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INTRODUCTION

T H Elegacy of India; howrichaheritage, drawingcontributions,
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 Mohenjodaro, to British India
inthetwentieth century isaspanin all probability of from five
to six thousand years. During all these centuries the peoples
of Indiahavelived their lives and evolved their civilization in
comparativeisolation; for if we except theinvasion of Alexander
of Macedon and of the Bactrian Greeks who followed him dur-
ing the second century B.C. it is only during a comparatively
brief period, and that the most rtcent 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. Even 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 aforce 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—arthashastra in San-
skrit—was a favourite subject with Indian scholars some centu-
ries before the Christian era. The socia 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 B.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
Buddbhist 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. It is, 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. Ariel 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., intheVaikuntha Perumal temple at Uttaramallur in
southern India, provide uswith a picturein 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 ahalf 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 constitutional system in force during the past thirty years
has necessarily tended to encourage, such as rhetoric, dialectical
ability, obstruction—all those weapons in short which may be
said to be the especial prerogative of the politician doomed to
functionin perpetual opposition.

Let me now return to those aspects of the contact between
Great Britain and Indiawith which in the concluding chapter
Mr. Garratt is more particularly concerned. He dismisses quite
rightly the chargetoo often brought that the British deliberately
destroyed aflourishing Indian civilization; but he doeslay 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 d'exploita-
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,
infact, thatitisin the case of the British only that such a fusion
has not taken place? |s 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 scae. Moreover, they have
treated India as a colonie de peuplement and not as a colonie
d* exploitation. 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. Urduwithits distinctiveliterature was, as Sir Abdul
Qadir reminds us, a direct and striking product of the inter-
mingling of thetwo peoples. But, broadly speaking, M uslims 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 Muslimsinto I ndia 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—aparticularly 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 I ndian 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 thisis 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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to mankind. Nor, indeed, would M r. Garratt suggest any such
thing. On the contrary it is probable that the legacy of India
would have been the poorer for any such fusion of races as has
occurred in our own country. Had the Muslims, for example,
adopted the Hindu practice in the matter of the disposal of
their dead, the peerless mausoleum at Agra, admittedly one
of the outstanding buildings of all time, might never have seen
the light of day.

Here, then, is one cause of what the reader of this book, when
the last page has been turned and the volume itself laid down,
will undoubtedly conclude is a striking characteristic of the
legacy of India, namely, its infinite variety. But thisis not the
only cause. There are, each contributing to it, the three Indias
of which Mr. Codrington writes, the India of the great cities
standing out in contrast with the India of the hill and forest
peoples, and between these two the India of the villages serving
as a link between life in its complex and life in its primitive
forms. The thought characteristic of these three Indias, ranging
from simple aboriginal superstitions through the variegated
beliefs of an agricultural and pastoral people to the subtle meta-
physics and philosophies of the intellectuals, has found expres
sion both in literature and in art. How great has been the
influence of agricultural India on the evolution of her cultureis
evidenced by the widespread worship of the lingam and the yoni
and by such religious celebrations of the present day as that of
the Holt, the great festival of spring; or again by the place which
the Jdtaka tales occupy in Buddhist literature and by much
of the subject-matter of the great epics, the Ramayana and
the Mabdbbdrata. Neither is this all, for the thought spring-
ing from these three fountains poured in very early days, long
before Islam came to add still further to the diversity of Indian
civilization, through different filters, Brahmanical, Buddhist,
and Jain, acquiring in the process, despite the fact that it main-
tained one basic belief unaltered—that of karma and trans-
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migration—new and widely differing characteristics. A typical
illustration of this diversity is to be found in the religious ar chi-
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
latter the chapter-hall derived from the Buddhist practice of
assembly and the stupa representing the cenotaph of the founder
of the Order. Onething 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-
tects. 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 to a considerable
extent in purpose also. While the Hindu burns his dead and
scatters the ashes upon the waters of his sacred rivers, the M us-
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 hisimams; Hindu temple
wor ship on the other hand is individual, hence the multiplicity
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of shrines housing the images before which the worshipper per-
forms his genuflexions and on whose altars he lays his offerings.

For thevisitor to Indiait is these many and various buildings—
Dravidian, Brahmanical, Buddhist, Jain, and Muslim—deriving
from different sources, racial, religious, and social, their varying
characteristics, that constitute the outward and visible part of
the legacy of India. For descriptions of its many other facets the
reader must turn to the chapters devoted to particular subjects,
wherein he will find accounts of the contributions made by
India both to science and to the arts. But it may not be thought
to be inappropriate to an introductory chapter of a general
character that something should be said in conclusion of the
less tangible and more elusive aspect of India's legacy. For the
legacy which she bequeathes is not exhausted with its material
asets. It is characterized by a particular attitude towards life
on the part of her people which can best be described as other-
worldliness. It is true that the inflow of the virile though to a
large extent materialistic civilization of Europein thenineteenth
century was accompanied by a great churning of the ocean of
thought in India; yet below a surface of froth thrown up in the
process still lie the deep waters of the spiritual life of her peoples.
Throughout the centuries peasant and philosopher, Hindu,
Buddhist, and Jain, has st before himself one immediate goal—
that of bringing to an end the relentlessly revolving cycle of
birth, old age, death, and rebirth. What lay beyond the cycle
itself was a matter for impotent speculation, since not even those
who had burst their bonds asunder and had thereby acquired
complete enlightenment could render the beyond and the
hereafter intelligible to those who remained within the auto-
matically revolving cage of sentient existence—and necessarily
0, for were the infinite to be comprehended by the finite it
could only mean that the infinite had ceased to be the infinite.
The striving of man was concentrated, therefore, upon release
from an existence governed inexorably by theiron law of cause
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and effect. In India the dictum 'as a man sows so shall he reap’
poseses a literalness of terrible, of universal, and of inescapable
application. Moksha the goal of the Hindu, Sddahood the goal
of the Jain, Nirvana the goal of the Buddhist—all these were
salvation in the sense of escape from the squirrel's cage, 'the
magic shadow-show', of Omar Khayyam, 'played in a box whose
candle is the sun round which we phantom figures come and go'.
The six orthodox systems of Hindu philosophy were devoted to
the same end.

If one may attempt to generalize where the whole genius of
a people from the simple-minded peasant to the subtle-minded
metaphysician has been devoted with infinite resource to the
attainment of a single end, one might perhaps say that broadly
speaking there were three main roads by which the wayfarers in
this world have sought to reach the goal. These are the jhana
mdrga or way of knowledge, pictured in a vast and abstruse
philosophical literature; the karma marga or way of action, in-
volving the proper observance of the complex ritual of Hinduism,
worship in the temples of Vishnu or Shiva, the celebration of the
great festivals and the taking part in pilgrimages, and over and
above all these the ingredients of popular Hinduism, the altruis-
tic performance by a man of his castc-dharma, or duty, in
accordance with the teaching of the Bhagavad-gita wherein it
is laid down that action performed with no hope or desire for
reward, but solely because it is his duty, has no power to bind a
man to earth. And finally the bhakti marga or way of complete
devotion to God, when a man gives up all else and devotes him-
self to continuous and ecstatic adoration of the deity, a method
pictured and symbolized in the literature devoted to the worship
of Krishna and expounded by many saints, of whom the great
Vaishnava saint of fifteenth-century Bengal, Sri Krishan Chaita-
nya, may be taken as an example.

The outward and visible sign of this immense religious fervour
which has pervaded the centuries is to be found, as has been said,
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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 S. Radhakrishnan to this
volume.

ZETLAND.



INDIA IN EUROPEAN LITERATURE AND
THOUGHT

NOTHING is more misleading than a half-truth, and it would be
hard to find a more apposite illustration of this than the old
adage about East and West never meeting. No statement could
be more inaccurate. In spite of geographical, linguistic, and
racial obstacles, the intercourse between India and Europe
throughout the ages has been amost uninterrupted, and each
has reacted upon the other in a remarkable fashion. India has
never been entirely isolated. Before the dawn of history, as
recent archaeological investigations have shown, an extensive
chalcolithic culture existed in the plains of the lower Indus,
which was closely connected with contemporary cultures in
Mesopotamia and Asia Minor. Commerce between the mouth
of the Indus and the Persian Gulf was unbroken down to Bud-
dhist times, while we have direct evidence of early trade by sa
between the Phoenicians of the Levant and western India as
early as 975 B.C., when Hiram, king of Tyre, sent his fleet of
* Ships of Tarshish' from Ezion Geber, at the head of the Gulf
of Akaba in the Red Seg, to fetch 'ivory, gpes and peacocks from
the port of Ophir to decorate the paaces and the Temple of
King Solomon. Whether Ophir is the ancient port of Supara,
not far from Bombay, or an unidentified harbour on the south-
east coast of Arabia, there is no doubt that the objects imported
came from India. And with merchandise there invariably
comes an exchange, not only of motifs in pottery, jewellery, and
woven materials, but of language and ideas. The Phoenicians
were the earliest connecting link between the Indian and
Mediterranean cultures, and this link goes back to very early
times.

We next turn to the Greeks. The language of the Aryan
invaders of the Punjab, their culture, and their socia and

4085 B



2 India in European Literature and Thought

religious traditions, have sufficient similarity to those of the
Indo-Germanic peoples of early Europe to warrant the conclusion
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
matip, Jupiter, Dyaus pitar), Mother Earth, the wide expanse
of Heaven i(Qdpards, Varuna), the Dawn (Aurora, Ushas), the
Sun ("HAws, Surya). Society in bothis 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 Rajputs, 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 510 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 races, 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. Heis 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 Jdtakas
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 lonians (Yavana, Yona), who are
aso 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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mor e 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 lonian 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
material phenomena in very much the same spirit as the authors
of some of the later Vedic hymns and the Upanisbads. 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 isimprisoned in the body, from
which she ssks release. Orphism appearsto have originated with
Pherecydes of Syros (c. 600 B.C.), and his disciple Pythagoras.

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

"ltisnot toomuch', sysGompertz, 'to asumethat thecurious 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 Eagt, in that
age of intellectual fermentation, through the medium of Persa. It
must be remembered in this connexion, that the Asatic Greeks, at
the time when Pythagoras still dwelt in his lonian home, were under
the single sway of Cyrus, the founder of the Persan Empire.'?

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

'The Egyptians, 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 isborn at the moment, thence passing on from
one animal to another, until it hes 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

11

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 B.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.

The theory of metempsychosis plays ailmost as great a part in
Greek as in Indian religious thought. Both Pythagoras and
Empedocles claimed to posess the power of recollecting their
past births.? Metempsychosis is referred to in many passages in

! Herodotus, book i i, chap. 123. Compare Cicero, Tusc. Disp. i. 16.
2 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 other. 'Each soul’,
we are told in the Phaedrus, 'returning to the election of a second
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 thewild, 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
of the soul by correct knowledge. Transmigration first appears
in the Brahmanas and Upanishads, the most ancient prose com-
mentaries on the Vedas. 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' (moksba, mukti,
\vais). 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 pagt incarnations, *a boy, agirl, a bush, a bird,
and a scaly fish in the ocean* (Frag. 117, Diels).

! For the parallels between Platonism and Indian philosophy, e 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 Chandala’. Asin Orphism, the soul
duringits earthly pilgrimage is regarded as a fallen angel, doing
penance for her 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 (avidyd): this is the Socratic doctrine that 'no one
snswillingly'. Thewell-known simile of the Cave, withwhich
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
Up ant shad,

From the Unreal lead me to the Redl,

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 (Brab-
manda) from which he was born as Brahma. The resemblance
between the two legends is too close to be accidental. The doc-
trine of Xenophanes (570 B.C.), that God is the eternal Unity,
permeating the universal and governing it by His thought,
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 gunas, 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 Sudras, 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.? Are
these mere coincidences ? Eusebius preserves a tradition, which
he attributes to a contemporary, the well-known writer on har-
monics Aristoxenus, that certainlearned 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?' {(Pyot 8¢ Apirrdfevos 6 povords "Tvddv
elvac 7év Adyov rodrov. Abdwmor ydp évruyeiv Zwxpdre Tov
dvSpdy éxeivwy fva Twd, xdrere abrof muldvesfar T( moidy
Prhocodoln. rob & elmdvros ori Lyrév mepi roii dwlpwrrivon B ov,
xareyerdoos Tov "[vbdr, Adyorre pa) Stvaclal rwa 74 dvlpdmuva
xaraiafeiv, dyvooivrd ye vd Bela).3 |f 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

1 B.J. Urwick, The Message of Plato.
2 Republic, book iii; Rig Veda, x. 90.
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 fromthe outer world. Thiswas 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'sfirst 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. InJune 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.



10 India in European Literature and Thought

An alliancewas 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, Bindusara and Asoka. 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.

'I'n many points', he sys, 'their teaching agrees with that of the Greeks
—for instance, that the world has a beginning and an end in time, that
its shepe is spherical; that the Deity, who is its Governor and Maker,
interpenetrates the whole. . . . About generation and the soul their
teaching shews paralels to the Greek doctrines, and on many other
matters. Like Plato, too, they interweave fables about the immor-
tality (1)f the soul and the judgements inflicted in the other world, and
oon.'

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 occasional
courtesies. Megasthenes repeatedly visited Pataliputra. Bin-
dusara maintained an amusing correspondence with Antiochus|.
He asked him to buy and send him samples of Greek wine,
raisins, and a Sophist to teach him how to argue. Antiochus
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 | to Bindusara. Nor was
Syriathe only Greek state to depute ambassadors to the Mauryan
! 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
Asoka became a convert to Buddhism his first thought,was for
the dispatch of a 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. Asokas
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 Asoka's empire
stretched far west of Kabul, and the passage of merchandise
through thiswild 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.?

W ith the death of Asokain 232 B.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 B.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.
2 Cambridge History of India, i. 432 ff.
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(c. 150 B.C). Menander's capital was at Sagala (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-panba, 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 tellsitsowntale. Curi-
ously enough, the Greeks have left no other memorial in India
except a column erected at Besnagar in Gwalior State, by
Heliodorus of Taxila, an ambassador from the Maharaja Antial -
cidas to King Bhagabadra. 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
ApostleThomas is said to have suffered martyrdom. The Acts of
Judas Thomas, which exists in Syriac, Greek, and L atin 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.D. 48 these tribes were replaced by the Y ueh-Chi
or Kushan horde from Central Asia. The Kushan Empire
reached its zenith under Kanishka, who seems to have succeeded
to the throne about A.D. 120. His capital was at Peshawar, but

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

2 A full bibliography of the Thomas and Gondophernes legend is given in
the Cambridge History of India, i. 687. See dso V. A. Smith, Early History
ofIndia, 4th edn., p. 260, and J. F. Farquhar in Bulletin of the John 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. Amongthedeitiesde-
picted are HAIOZ, FEAHNH, and BO44Q thelatter in Greek
dress. Kanishka employed Greek workmen and silversmiths,
and the relic-casket discovered at the Shahjl-kl-Dherl mound
near Peshawar bears a Kharoshthi inscription to the effect that
it was the work of 'Agesilas, overseer of Kanishka's vihara.
Excavations at Taxila have revealed a wealth of beautiful objets
d'art 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 Gandhara 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 along 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 symboals:
it wasprobably thelndo-Greek artists of Gandharawho 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, withitscentrein what
isnow the desert between the Tarim and Khotan rivers.

Meanwhile, the Pax Romana was promoting the growth of
a cosmopolitan culturein the Near and Middle East, wherethe
old racial and linguistic prejudices were fast melting away.

! Thisis disputed. Dr. A. K. Coomaraswamy contends that the Buddha
figureoriginated at Mathur S, quite independently of Gandhara.
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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 (owoSi'cu) 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.
Travellersfrom Barygaza (Broach),? at themouth 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 .D. 130-273).

The Kushans were particularly anxious to be on good terms
with Rome, whose eastern boundary was the Euphrates, less
than 600 miles from their western border. The closeness of
their intercourse is illustrated in a striking manner by the
Kushan coinage, which imitates that of contemporary Roman
emperors. The Kushan gold coins are of the same weight and
fineness as the Roman aurel. It appearsprobablefrom aninscrip-
tion that the Kushan king Kanishka used the title of Caesar.

The friendly and intimate nature of the relations between
Rome and Indiais shown by the number of embassies dispatched
by various Indian rgjas from time to time. One of these, from
an Indian king whom Strabo calls Pandion (probably one of
the Pandya kings of the south), left Barygaza in 25 B.C. and

! De Cons, ad Helv. c. 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, probably from the Kushan king
Kadphises I I, went to Rome in A.D. 99 to congratulate Trajan
on his accession. Trajan treated his Indian visitors with dis-
tinction, giving them senators' seas 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 alies 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 Gandhara 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. Owing to the discovery about
A.D. 50 of the existence of the monsoon winds, it was now pos-
sible for vesds 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 Italy 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. | ndiawas nearer to Europein thefirst century A.D.
than at any time up to the middle of the nineteenth. Aninterest-
ing littlebook, called The Periplus of the Erythraean Sea, written
by an Alexandrian sea-captain about the time of Nero, gives an
account of a voyage down the Red Sa and round the Indian
coast from the mouth of the Indus to that of the Ganges. Pliny,
who complains of the 'drain’' of eastern luxuries upon Rome,
which he estimates at over a 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 ssams to have been a Roman temple),
Madura, Pukar at the mouth of the Cauvery, and other places.
A Tamil poet sngsof 'thethriving town of Muchiri, wherethe
beautiful large ships of the Y avanas, bringing gold, come splash-
ing the waters of the Periyar, and return laden with pepper'.
These colonies doubtless resembled the European factories at
Surat 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 dso

Y Pliny (Natural History, vi. 22) tells us of a revenueship of Annius
Plocamus, in the reign of Claudius, which was caught in the monsoon and
covered the distance between Aden and Ceylon in fifteen days The usual
time was about forty days
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appears that Roman mercenaries, 'dumb Mlecchas* or barbarians,
were employed by some of the Tamil kings. The Periplus men-
tions the import of Greek girls for the Indian harems, and
Chandragupta's guard of Amazons may well have been Greeks.
It was not unusual for Indian sovereigns to employ a foreign
bodyguard as a protection from assassination.

Alexandria, in thefirst century A.D., was the second city in
the Empire. In the height of her glory she must have resembled
Venice in the full tide of her prosperity. The mercantile ship-
ping of half of the ancient world tied up at her quay-sides,
and scholars from the four quarters of the earth met and
disputed in the Museum, and made use of the vast stores of
literature in her great libraries. The Alexandrians were essen-
tially cosmopolitan. They had none of the contempt for the
'‘barbarian’ of the old Greek city-states, and a large proportion
of the population, like the Athenians, 'spent their life in nothing
else, but either to tell or hear some new thing'. A Buddhist
monk from Barygaza would receive the same attentive hearing
as did Saint Paul at the hands of the Areopagus, and the medium
was Hellenistic Greek, thelinguafranca{KOIVTJ) fromtheL evant
to the Indus. The Milinda-panha mentions Alexandria as one
of the places to which Indian merchants regularly resorted,
and Dio Chrysostom, lecturing to an Alexandrian audience in
thereign of Trajan, says: 'l see among you, not only Greeks and
Italians, Syrians, Libyans, and Cilicians, and menwho dwell more
remotely, Ethiopians and Arabs, but aso Bactrians, Scythians,
Persians, and some of the Indians, who are among the spectators,
and are aways residing there.'* These Indian residents must
have come to Alexandria from one of the numerous seaports
on the western coast, probably Barygaza or Muziris. Barygaza
was the chief port of call for vessels from the Persian Gulf. A
road ran from Barygaza to Ujjain, a place where several routes
converged, and from Ujjain through Vidisa, Barhut, Kausambl,

! McCrindle, Ancient India, pp. 174-8.
4085 c
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and Prayaga to Pataliputra. Pataliputra was linked up with
Champa, 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 Jatakas are full of referencesto 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, Apolloniusof Tyana(c. A.D.50), wentto 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 thereign
of Elagabalus (A.D. 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 thismight 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 log their attraction to the corporal
will ceae to be dependent on the body. So detached they will pas
into the world of Being and Reality.

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

Buddhism was well known to Clement of Alexandria (A.D.
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 (maAvyyevesia) and 'worship akind of
pyramid (stupa) 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 Vxstara,
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 Mara; 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 Jdtaka
igo 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," hereplies, 'I was so absorbed in thoughts of the
Buddha, that | walked over the water of the river as though, it

b Blat & vov “Nvbdv of Tols Bobrre wafdpevor mapayyéluaos rdv 8¢ &'
trepfoddy oguviTrrog els fedy rerystjxaow (Stromatdyi. 15). McCrindlcquotes
other passges 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.D. (Ancient India, pp. 184 ff.). They were

greatly impressed with the story of the Immaculate Conception of Queen
Maya.
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had been dry ground!" AsMax Miiller remarks,' merewalking
upon the water is not an uncommon story; but walking by faith,
and sinking for want of it, can only be accounted for by
some historical contact and transference, and the Jdtakas are
centuries older than the Gospels. In Jdtaka j8 the Buddha
feeds his five hundred brethren with a single 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,

'nacent Christianity met full-grown Buddhism in the Academies and
markets of Ada and Egypt, while both rdigions were exposed to the
influences of surrounding Paganism in many forms, and of the count-
iesr works of art which gave expresson to the forms of polytheism. The
ancient religion of Persa contributed to the ferment of human thought,
excited by improved facilities for international communication, and by
the incessant dash of rival civilizations.?

It is possible that the rosary, the veneration of relics, and the
exaggerated forms of asceticism which were such a striking
feature of Alexandrian Christianity, may be traced to Indian
sources. When the French missionary travellers, Hue and Gabet,
visited Lhassa in 1842, they were deeply shocked 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 exorciam, the censer
with five chains, the blessng which the Llamas impart by extending
the right hand over the heads of the faithful, the rosary, the cdibacy
of the clergy, their separation from the world, the worship of saints,
the fasts processons litanies, holy water—these are the points of
contact which the Buddhigts have with us'

! *Coincidences, in Last Essays, 1st series (1901), p. 250. Gifford Lectures
(1890), ii. 390.
2 V. A. Smith, Oxford History of India, p. 134.
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Max Muller traces these to the contact between Tibetan and
Nestorian monksin China between A.D. 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 mak*. The great Gnostic teacher
Basilides, a Hellenized Egyptian who was a contemporary of
Hadrian (A.D. 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 pessmig. Tain 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
{(mpé rijode rije dvawpardoews), and endures its punishment here,
the elect with the honour of martyrdom, and the rest purified
by appropriate punishment." Baslides was a firm believer in
transmigration, and cited texts such as St. John ix. 2 and Romans
vii. 9 in support. Basilides theory of personality has strong
Buddhist affinities. The Soul is without qualities, but the pas-
sons, like the Buddhist skandbas, attach themselves to it as
appendages or 'parasites (mpooeprijuera). God isunpredicable,
almost non-existent {etix &y feds}), and the divine entity of Jeus
at death alone passed into Nirvana {fmeproouia).t

After many vicissitudes Alexandria as a centre of learning
cametoanendinA.D. 642, whenthefamouslibrary wasdestroyed
by the Caliph Omar, and, accordingto thewell-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 Baghdad, Cairo, and Cordova, which rivalled the glories

! 'Buddhist Gnosticism/ by J. Kennedy, J.RA.S., 1902.
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of the civilization which they superseded. Baghdad, founded in
A.D. 762, occupied acommanding position on the overland route
between India and Europe. It was frequented by Greek and
Hindu merchants. The Abbasides, like the Sassanians, 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.D. 1258. During the Dark Ages it was the Arabs who kept
thetorch of learning alight, when Rome had perished and Europe
was still plunged in barbarism. The Arabs had little indigenous
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
scholarslike Alberuni were strongly attracted by Hindu civiliza-
tion, and transmitted it to the West. Alberuni is particularly
important in this respect. Bornin A.D. 973, he accompanied
Sultan Mahmud of Ghazni to India, learnt Sanskrit, and read
the Hindu classics, the Purdnas and the Bhagavad-gitd. 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 Sddhdnta or Roman manual. Another, the Paulila
Stddhdnta, is based on the works of Paul of Alexandria (A.D. 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,
¥ Sec Macdonell, India's Pagt, pp. 175-93.



India in European Literature and Thought 23
though the question is too technical to be discussed here. The
medical works of Charaka and Susruta borrow largely from
Hippocrates and Galen, and if, as is usually stated, Charaka was
court-physician to Kanishka, thisis easly explicable. They had
a marked influence on Arabic medical writers like Avicenna,
whose works, in Latin translations, were the standard authori-
tiesin medieval Europe. The game of chess found its way from
India to Europe through the Arabs, perhaps at the time of the
Crusaders. It isfirst mentioned by the Sanskrit novelist Bana,
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.

The 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,
the Buddhist Jatakas or Birth-stories, the Panchatantra, and the
HitopadeJa 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 judge
awards him to her, as the true mother.? It is impossible not to
wonder whether this story may not have reached Judaea along
with the ivory, apes, and peacocks from Ophir. Many of these
folk-stories are tales of talking beasts, and appear on Buddhist
sculpture at Bhar hut and Sanchi, and later in Gandhara. They
began to find their way to Asia Minor as far back as the sixth
century B.C., and the earliest Greek version was attributed to
Aesop, who was said to have lived at the court of Croesus of

! SeMax Mtiller, 'On the Migration of Fables, in Chips from a German

Workshop, iv. 412. Selected Essays, i. 500.
2 Rhys Davids, Buddhist 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 as 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
Babriusin Greek at Alexandria about A.D. 200. One of the most
famous of all the old Indian story-books is the 'Seventy Tales
of a Parrot' (Suka Saptati). Thiswas several timestranslated into
Persian under the name of Tutinameh, and through it many
Indian stories found their way into Eujrope, the best known,
perhaps, being the tale of the fraudulent ordeal, made famous
in Gottfried von Strassourg'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.D. 950, says that this great
collection contains Persian, Greek, and Hindu tales, and it was
no doubt put together in thefirst 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.D., by order of the Sassanian King
Anushlrvan, and from Pehlevi into Arabic by the Caliph Al-
Mansur (A.D.753-84). Their Arabicand Syriactitle, Kaltlah wa
Dimnah, isapparently derived from thetwo jackals, Karataka and
Damnaka, who play a leading part in them. These stories were

! Macdonell, India's Past, p. 128.

2 |d. p. 129. Macdonell is confident that the Arabian Nights was origi-
nally composed by a Persian poet imitating Indian originals. The framework,
aswell asalarge number of the stories, is of Indian origin.

3 Burton saysthat the story of the Ebony Horse originated in a Hindu story

of a wooden Garuda. It came from India via Persa, 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 printed
books. In the next century they were turned into Italian, and
from Italianinto English by Sir ThomasNorth, the translator of
Plutarch, and in this guise were probably known to Shakespeare.
In Europe they were known as the Fables of Pilpay, Pilpay
being probably a corruption of Bidyapat or Vidyapati, 'Master
of Wisdom', a wise Brahman who plays a leading part in them.
La Fontaine made use of the fables of the 'Indian sage Pilpay".

That the migration of fables was originally from East to West,
and 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. In the
European versions the jackal becomes the fox: the relation
between the lion and the jackal is a natural one, whereas that
between the lion and fox is not. This change in the species of
the animals in the course of the wandering of the fables is very
instructive. Take, for instance, the well-known Welsh story of
Llewellyn and Oelert. The father comes home and is greeted
by his hound, which he had left to guard his infant daughter.
Its jaws are covered with blood, and thinking it has killed the
child, he daysit. Then hefindsthe child aseep in her cradle,
sdfe and sound, a dead wolf by her side. In the original tale
in the Panchatantra, a mongoose and a cobra play the part of
dog and wolf. Again, in La Fontaine's fable, a girl carrying a
pail of milk (in some versions, a basket of eggs) on her head,
builds 'castles in the air' about what she is going to do with
the proceeds of selling it. She becomes so absorbed that she
drops her burden. In the original, a Brahman whose begging-
bowl has been filled with boiled rice dreams of the profits he
will make when a famine breaks out and he sdls it. In his
sleep he kicks the bowl over and the contents are spilt. In
modern days the 'beast-story' has been revived in a delightful
manner in Rudyard Kipling's Jungle Books.
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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 are found in the
Gesta Romanorunt, the Decameron, and Chaucer's Canterbury
Tales. The Pardoner's Tale is derived ultimately from a story
in the Vedabbha Jdtaka. One of the most interesting examples
of the migration of atale is provided by the famous history of
Barlaam and Josaphat.* Thisis the edifying history of the 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 waswritten in Greek by John of Damas-
cus in the eighth century A.D. From Greek it was translated
into Arabic at the court of the Caliph Al-Mansur, and from
Arabic into a number of European languages. In the Middle
Ages it was immensely popular, and in the sixteenth century
Josaphat actually became a Christian saint! This is extremely
interesting, as it is now evident that Josaphat is the Bodhisat
or Bodhisattva, and the story is nothing more or less than that
of the Great Renunciation of Gautama Buddha, as narrated in
the Lalita Vistara. It is adorned with numerous apologues.
One of them is the story of the Three Caskets, which was
utilized by Shakespeare in the Merchant of Venice. Another
story in the Merchant of Venice, that of the Pound of Flesh, is
aso 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 little 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 20th, 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,

! The text and trandation are in the Loeb Clasics See Max Muller,
Selected Essays, i. 500, F. Jacobs Barlaam and Josaphat (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

, sent in the reign of Alfred on a pilgrimage to the
shrine of St. Thomas at Mailapur) 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 convertsin the place of the Hindu puran as, 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 Marathl language he has the highest admiration:

'Like ajewel among pebbles, like a sapphire among jewels, is the excel-
lence of the Marathi tongue. Like the jasmine among blossoms, the
musk among perfumes, the peacock among birds, the Zodiac among the
gars, is Marathl among languages,’
Another distinguished visitor to Goa at the same time was
Jan Huyghen van Linschoten, 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 Macbeth,
when the witch says:

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

From Aleppo they followed the old caravan route to the
Euphrates, and made their way down-stream to Basra. From



28  India in European Literature and Thought
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 L eedes, reached the | mperial
Court at Agra in 1585, but only thefirst-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 afair castle and a strong, with avery fair ditch." In 1608
the East India Company received permission from the Emperor
Jahanglr 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
casee 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 Parss 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 M ogul
Empire given by travellerslike 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 I nd,

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 Jahangir,
when "high on a gallery, with a canopy over him and a carpet
before him, sat in great and barbarous state the Great Mogul'.
References to India in Milton's epic are almost too numerous
to be quoted, but few can forget the wonderful description of
the fig-tree, beneath the branches of which Adam and Eve take
refuge after eating the forbidden fruit:

They choe
Thefigtree, not that kind for fruit renowned,
But such as at this day to Indians known,
In Malabar or Deccan spreads her arms,
Branching so broad and long, that in the ground
The bended twigs take root, and daughters grow
About the mother tree, a pillared shade,
High over-arched, with echoing walks between ;
There oft the Indian herdsman, shunning heat,
Shdters in cool, and tends his pasturing herds
At loop-holes, cut through thickest shade'*

The flying Fiend, winging his way through the air, suggess
to him a fleet of East Indiamen under full sail

By equinoctial winds
Close sailing from Bengala, or the ides
Of Ternate and Tidor e, whence merchants bring
Their spicy drugs.
Asiatic proper names had a peculiar attraction for Milton, and
he uses them with magnificent effect in the Vision of Adam,
where he beholds

the destined walls
Of Cambalu, st of Cathaian Can,
And Samarchand by Oxus, Temir'sthrone,
To Paquin of Sinaean kings, and thence,

1 For other references to the Indian fig-tree in English literature se the
articleon 'Banyan Tree' in Yule's Hobson-Jobson.
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To Agra and Lahore of Great Mogul. . . .

Mombaza and Quiloa and Melind
And Sofda thought Ophir.

Nor, lastly, can we omit the beautiful and arresting little pen-
picture of

The utmost Indian ide, 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 Abbe Dubois,*
who saw only the darker side of Hinduism. |f 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 Hafiz 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 missionarieslike Hexlenden
and Pons had managed to gather materials for a Sanskrit gram-
mar, and a Dutchman named Abraham Roger had made a
translation of the Hindu poet Bhartrihari, but these had excited
little attention. Voltaire's praise of the lore of the Ezour Vedam
created some interest, though it was proved afterwards to be

1 Hindu Manners, Customs, and Ceremonies (1817). The Abbe 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 brought 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.

M eanwhile, in British India, Warren Hastings was encour ag-
ing the study of Sanskrit for purely utilitarian reasons. He was
engaged 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 Wiikins published a translation of the Bkagavad-gita,
the first rendering of a Sanskrit work into English, and a few
years later Sir William Jones (1746-94), the real pioneer of
Sanskrit studies and the founder of the Asiatic Society of Bengal,
produced his famous version of the Code of Manu, the greatest
of theHindu lawbooks. In 1789 a Brahman pundit told him of
the existence of the Sanskrit drama, and in that year he aston-
ished the Western world by a translation of Kalidasa's famous
masterpiece takuntala. Scholars now prosecuted the search for
Sanskrit manuscripts with the avidity of explorers seeking for
Australian goldfields, and the study of Sanskrit was put upon a
scientific footing by H. T. Colebrooke (1765-1837), the greatest
of all the early Sanskrit scholars.

Sanskrit was introduced into Europe by a curious accident.
One of the Company's servants, Alexander Hamilton, was de-
tained in Paris during the Napoleonic Wars. He spent his time
in teaching his fellow prisoners Sanskrit, and among his pupils
was the German poet and philosopher Schlegel. Schlegel, on
his return to Germany, published hiswork On the Language 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
tothe Western world, wasthe most important event of itskind
since the rediscovery of the treasures of classical Greek litera-
tureat theRenaissance, and luckily it coincided withtheGer man
Romantic Revival. The Upanishads cameto Schopenhauer asa
new Gnosisor revelation.

T hat incomparable book’, he says 'dirsthe spirit to the very depths
of the soul. From every sentence deep, original, and sublime thoughts
arise, and thewholeis pervaded by a high and holy and earnest spirit.
Indian air surroundsus, and original thoughts of kindred spirits. And
oh, how thor oughly isthemind herewashed clean of all early engrafted
Jewish superdtitions, and of all philosophy that cringes before these
superdtitiond In the whole world there is no study, except that of
theoriginals, so beneficial and so devating asthat of the Oupnekhat. 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 Meghaduta, 'The Cloud Messenger', that beautiful
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 Lotusblume and Auf Tlugeln des Gesanges, breathe
the very spirit of Hindu lyrical poetry.

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

1 welt als Wille und Vorstellnng, 1 ed., p. xiii; Parerga, 3rd ed.,i. 59, ii.
425-6. Schopenhauer, curioudy enough, preferred Duperron's barbarous
trandation to later and more readable versons. Paul Deusen spoke of the

Vedanta as 'the strongest support of pure morality, the greatest consolation
in the sufferings of life and death’. Elements of Metapbystcs, p. 337.
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Schopenhauer had shown for the Upanishads. His epigram on
the drama is well known:

Willst Du die Blute des fruhen, die Fruchte des spateren Jahres,
Willst Du was reizt und entzuckt, willst du was sattigt und nahrt,
Willst Du den Himmel, die Erde, mit Einem Namen begreifen;
Nenn' ich Sakontala, Dich, und so ist Alles gesagt.

Wouldsgt thou the young year's blossoms and the fruits of its decline,
And all by which the soul is charmed, enraptured, feasted, fed,
Wouldgt thou the earth and Heaven itself in one sole name combine ?
| name thee, O Sakontalal and all at once is said.

The Prologue of Faust, where the author, stage-manager, and
Merry-Andrew converse, is modelled on the prologue of the
Sanskrit drama, which conssts of a dialogue between the stage-
manager and one or two of the actors, including the Jester or
Fool (vidushaka). Goethe had at one time formed a plan for
adapting Sakuntala for the German stage. He toyed with the
idea of metempsychosis, and used to explain his attachment to
Frau von Stein by the hypothesis that they were man and wife
in a previous existence.

It is interesting to speculate to what extent Indian philo-
sophy influenced Coleridge, Carlyle, and the pioneers of the
English Romantic Movement through the medium of Germany.
Shelley and Wordsworth looked to France rather than Germany
for inspiration, but their pantheism is full of unconscious
reminiscences of Hindu thought, which reached them through
the medium of Neoplatonism. Nowhere is the Vedantic doc-
trine of Maya more magnificently propounded than in Adonais:

The One remains, the many change and pass
Heaven's light for ever shines Earth's shadows fly,
Life, like a dome of many-coloured glass

Stains the white radiance of Eternity,

Until Death tramples it to fragments.

Even more striking is Shelley's passionate conviction that Adonais
has found that final absorption which in Hindu philosophy is
408s D
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the end of the Quest. Heisnot dead: he has'awakened from the
dream of Life'. Heis'made onewith Nature':

He is a portion of the lovdiness

Which once he made more lovely: he doth bear

His part, while the one Spirit's plagtic dress

Sweeps through the dull dense world, compelling there

All new successons to the forms they wear.

The Vedantist 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 theliving air,
And the blue sy and in the mind of man:
A motion and a spirit, that impes
All thinking things, all objects of all thought,
And ralls through all things,
or when he declares,
Toevery natural form, rock, fruit or flower,
Even the loose sones that cover the highway,
| gave a moral life: | saw them fed,
Or linked them to some fedling: the great mass
Lay bedded in a quickening soul, and all
That | 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, guyds fedfev
xal dMjrys, as Empedocles finely putsit:

Our birth isbut adegp and a for getting;

The Soul that rissswith us, our lifés Star,

Hath had dsewhere 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, Ger man 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 Sanskrit,
Pali, and Persian literature in translations. Ideas which he had
imbibed in this way emerge from time to time in his essays
especially those on The Oversoul and Circles, and in his poetry.
Human personality presented itself to him as a passing phese of
universal Being. Born of the Infinite, to the Infiniteit returns.
Nowhere does Emerson's transcendentalism find more complete
expression than in his remarkable poem Brahma:

If the red dayer think he days,

Or if the dain think heis slain,

They know not well the subtle ways

| keep, and pess, 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 fame.

They reckon il who leave me out;

When me they fly, | am the wings;

| am the doubter and the doubt,

And | the hymn the Brahmin sings.

Meanwhile, the two brothers Schlegel had been working upon
the lines indicated by Sir William Jones in his presidentia
addressto the Asiatic Society of Bengal in 1786, when he declared
that Sanskrit, Greek, Latin, and probably the Celtic and Teu-
tonic languages, sprang from a common source, no longer exist-
ing, and thisled to the foundation of the Science of Comparative
Philology by Franz Bopp in 1816. 'I f | were asked', sys Max
Muller, 'what | considered the most important discovery of
the nineteenth century with respect to the ancient history
of mankind, | should answer by the following short line: San-
skrit Dyaus Pitar = Greek Zels flarsjp = Latin Juppiter = Old
Norse Tyr.'

So far, scholars had been mainly confined to classicd San-
skrit, though Jones and Colebrooke had both seen some Vedas.
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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 M'uUer, 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 Muller said that the two great formative influences in
his life were the Rig-Veda 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 Muller,
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 Pali, 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. Pioneersin
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 clueto the Kharoshti alphabet from
the bilingual Bactrian coins, enabled scholars for thefirsttimeto
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 known by name to the general reader, and Indian art
and architecture are regarded as grotesqgue 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 Europe to Sanskrit literature, already great, may
well become greater in the course of years.

H. G. RAWLINSON.



LANGUAGE AND EARLY LITERATURE

LINGUISTICALLY India is not, upon a superficial comparison,
more complex than the area with which it is usually compared,
namely Europe exclusive of Russa |If we s&t over against the
Sanskrit and Indo-Aryan the Classicad and Romance languages,
against the Munda and Dravidian the Celtic and Teutonic,
againgt 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 Prakrit. In both cass we have now, as regards a portion
of the area, evidence of an earlier speech and civilization, the
Mohenjodaro-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 bads for noting the
outstanding differences in the two casss 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 sx different
families and morphology varying from monosyllabism through
various grades of agglutination to high inflexion. A second
notable difference condgts 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 Himalaya 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 familiesknown in I ndia or had connexions
with theWest (Elam? Sumeria?) or with Central Asia. The
gages of Dravidian languages are—except for some phrases,
supposed to be Kanarese, contained in a Greek play of the second
century A.D., found in Egypt—not known prior to the third
(? Tamil) to tenth century A.D.; the Tibeto-Burman dialects,
except the Tibetan itself (from the seventh century A.D.), the
Newar| of Nepal (from the fourteenth ?), the Lepcha of Sikkim
(from the seventeenth ?) are all modern discoveries, as is also the
Munda. Thusthelinguistic history of India, so far as at present
ascertained, is the history of the spread of Indo-European speech,
its internal developments, its modification through substrata,
and its influence upon those languages which it did not obliterate.
A minor feature is the influence of later intrusive elements,
Persian and Arabic (from the eleventh century A.D.), now suc-
ceeded, with much greater effect, by the English.

Upon the languages pre-existent in India the influence of the
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Indo-European, or, as we shall henceforward particularize it,
thelndo- Aryan, ssemsto have been mainly matter of vocabulary.
As the source, or vehicle, of higher culture, it has at all periods
been furnishing those languages with names for new objects
and conceptions and then, as the effects consolidated, even
replacing familiar native terms by its own. The Dravidian
languages are as much affected by Sanskrit and its derivatives
as is the English by the classical languages, in the case of the
Malayalam perhaps even more. Structurally, however, these
languages have internal developments in the main independent
of Indo-Aryan.

The latter, on the other hand, has undergone continuous
transformation. The language of the tribes whom at the earliest
stage we find immigrant or settled in the 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 Delhi
region, in the Doab, in Oudh and North and South Bihar, as
well asin Malwa,it developed in thecourse of about a thousand
years into the Sanskrit, chiefly through loss of a part of its
grammatical forms. At the end of what may be termed the
Aryan period, conveniently demarked by the rise of the empire
"of Magadha in the fourth century B.C., this 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, finally 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 Mahdbhdrata and
Ramdyana, and distinguished by some irregularities. And,
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 Pariiish-
taSy and perhaps it was employed in such treatises as there were
on practical sciences, such as politics and law, and practical arts,
such as architecture. 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 arigid 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: asearly asthefirst century A.D. wefind the Buddhist
poet Asvaghosha 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 Purdnas, 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 alineal descendant of the old oral Sanskrit
may be seen in the extremely irregular language of such works
as the Mdna-sdra, the leading treatise on architecture and
sculpture. But Sanskrit has always been in oral use among the
more or less learned, naturally with limited range and slipshod
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expressions,; and probably ther e has always been avast amount of
mundane composition, of genealogies and horoscopes for instance,
which made no pretence of correctness.

In a millenary process of expansion from the 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. Thefirst emergence of actual vernacu-
lar, employed as official medium in the royal Edicts of Asoka
(middleofthethirdcenturyB.C),revealswhatit called aPrakrit
stage of development in at least three areas, in Magadha, or
Bihar, 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 loses and confusions
of forms in declension and conjugation. A slightly later stage
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-Magadhi
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 ther Brahmans, and the Maurya
Empire, wherein they flourished, was a novelty in Indian his-
tory; but perhaps a more material factor was the extended
practical use of writing, which was dow in penetrating the
Brahmanic schools. ThePali and theArdha-Magadhi have been
preserved down to the present time in the respective communi-
ties, and the more learned Buddhist priests of Ceylon and
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Burma can still write and speak Pali. There is no evidence of
Prakritin Brahmanical or general literaturebeforetheChristian
era: Sanskrit was still customary in the higher society, as is
shown by the division of dialects in the earliest known plays
(AsVaghosha, first century A.D.), and it was adopted as a medium
even by some early Buddhist sects. In the first century A.D.
it begins to show itself in epigraphic records. After about
A.D. 300 Prakrit became rare in official and monumental em-
ployment.

Theliterary Prakrits, known chiefly as used by various dasss
of persons in the drama and, in much greater number, from
descriptions and statements in special grammatical works, repre-
sent a stage of phonetic decay and grammatical transformation
somewhat more advanced than is seen in the Asokan dialects
or the Pali. Several of them have territorial appellations, and
they may reasonably be regarded as originally local varieties of
speech, which, like the Doric and Aeolic in ancient Greece, the
Braj and Maithili in medieval India, the Marwarl in modern
times, became characteristic of occupations monopolized by
natives of those districts, or won celebrity in certain genres of
literature. The latter would be the case with the Mahdrdshtri,
the chief medium of lyric verse, and the Paisacl, in which was
composed a very famous collection of tales, the Brihat-kathd of
Gunadhya: whereas the use of Sauraseni prose by respectable
women and of Magadhi by policemen and others can have
originated only in the alternative manner.

We are now approaching the threshold of the modern Indo-
Aryan languages; but a stage has yet to be interposed. It seems
probablethat theliterary Prakrits had attained afixed norm by
the end of the third century A.D.: henceforward they were a
learned form of speech, no les artificial, but infinitely more
restricted in use, than the Sanskrit, which in general structure
they resembled. In the Apabhramsas, or 'degenerate’ popular
dialects, which may have attained maturity by the end of the
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fifth to the seventh century, and which in their turn acquired
a literary uss—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 Kashmiri,
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 Lahnda, or western Punjabi, were also, it seems,
never extensively Brahmanized. The Sindhi was probably the
source of one dialect of Apabhrams'a; 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 Paharl dia-
lects of the Himalayan countries from Nepal to Kashmir are
akin to those of Rajasthan. They have pased through the
vicissitudes of Hindu civilization, and are without independent
literature. In theold Indo-Aryan language of Nepal, which was
akin to the Maithili of Bihar, 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
westernHindiand Maithili-Biharlevento thetwelfth or further.
They are thus somewhat younger than the chief modern Euro-
pean languages. In almost all cass their early literature conssts
exclusively of ballads or religious songs, and prose is relatively
modern. Themost obvious common featur es 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 of
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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 Pashtu, 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 times
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
the lack of a common standard there was no correct '"Hindi', & c,
in general use: the learned were often unable to write gram-
matically the language supposed to be theirs and used only a
patois. In modern times these languages have been called upon
to take a place in general education, to be media of journalism,
and to develop all forms of literature on European lines, in which
process they have had to contend with difficulties of terminology
and language-mixture.

Mixture of dialect has been manifold and complex. The
absence of real frontiers in Hindustan has caused each local
form of speech to be a transition stage between its neighbours.
The partiality to journeyings and pilgrimages has introduced
extraneous terms or forms of words. Intrusions from an offi-
cially adopted dialect are apparent even in the Edicts of Asoka;
and linguistic peculiarities have been domesticated outside
their original areas by the activity of classes, such as the Mar-
warl business men in modern times, and by religious movements,
such as that of the Sikhs. Thus all periods of the derivate



46 Language and Early Literature

Indo-Aryan languages have been affected by mutual 'borrow-
ings'. But the chief and constant infusion has been, and is, from
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 L atin 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
Turk! 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 eighteenth
century English administrators had to be conversant with it,
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 business
terms, some of which are among the most familiar Indianisms
in English. The Urdu, or 'Hindustani', current during the
nineteenth century among British administrators, soldiers, and
visitors, developed, on the basis of a Hindi dialect, as a lingua
franca in the region of the Mughal capital: it was characterized
by a free use of Persian expressions, which in high literary Urdu
overshadow the Indian element. In the sixteenth century it
developed a poetical literature (the Rekhta literature of Wall
and other Deccan poets), and owing to its relations with Per-
sian it was earlier than most of the Indo-Aryan languages in
attaining to literary prose.

The other culture languages which at one time or another
have contributed strands to 'the web of Indian life', the Syriac,
and later the Latin, of Christian churches, the Zend and Pah-
lavl of the Parsis, the Arabic, the Armenian of bankers, and so
forth have not exercised serious linguistic influence. But some-
thing may be said concerning the great multiformity of the
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modern Indian book product, when we shall have interpolated
some brief explanations concerning the use of writing. About
fifteen alphabets are commonly used in connexion with parti-
cular languagesin India: in the south Tamil, Telugu, Kanarese,
Malayalam, for the corresponding languages and for Tulu; else-
where Bengali, for that language and Assamese, Devanagar| for
Hindi, Marathi, and Nepali, Gurumukhl for Punjabi and Sindhi,
Gujaratl for that language, Oriya for the language of Orissa,
the Persian character for Urdu, but also for Punjabi, Kash-
miri, and Sindhi, Tibetan for that language in various dialects.
Note also the Singhalese of Ceylon and the Burmese, Siamese, & c,
of Further India, and, for completeness, the Javanese of Java.
Thisis only the beginning of the complication. There arevari-
ous minor local scripts which are rarely seen in print, such as
the Sindhi, Multanl, Savara, Thakri, Lepcha, and some which
are widely used for busness purposes, but rarely for printing
literary compositions, e.g. the Kaithi and Mahajanl of northern
India and the Modi of the Maratha country. Some older
alphabets, for example the Sarada of Kashmir and the Grantha
of the Tamil country, are employed only for Sanskrit. Next, the
combinations and alternatives: Sanskrit is printed preponderat-
ingly in its own Devanagarl, but also in all the chief alphabets,
including the very inadequate Tamil and Persian; hence a
Devanagarl text is often seen accompanied by translation or
comment in a different script and language, or in more than
one, especially when English is a second. Periodicals in modern
languages often insert articles in Sanskrit or English. The Pards
usually print their Pahlavl in Gujaratl characters, with exegess
in that language; but. sometimeb they retain the old writing.
Muhammadans prefer their Hindi, Punjabi, Sindhi, Kashmiri,
and even Tamil in the Persian writing; whereas the Musalman
dialect of Bengali is usually represented by the alphabet of that
province. Tamilisoccasionally printedin Telugu characters; and
there are also many other sporadically occurring combinations
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of languages and scripts. Thus, even if we disregard the Roman
writing, which besides its employment for English and other
European languages (French in Chandernagore and Pondichery,
Portuguese in Goa, Latin in Roman ecclesiastical works) is also
the usual script for previously unwritten dialects and is occa-
sionally, or on principle, substituted for other writings, the
present alphabetic picture of India is elaborate indeed. The
ideal of 'a single script for India' isinvolved in certain contro-
versies, and for the present is Utopian. An historical view,
though it reveals many stages of development, tends to clarity.
For all the alphabets native to India are descended from a single
form of writing, the Brahml, 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 the re-
markable philological and phonological precision wherein the
early Indians surpassed all ancient peoples, has been of priceless
service: it has provided all the languages with an exact reflex
of their pronunciation, and it furnishes the philologist with a
measure whereby to estimate their history. Nor has this alpha-
betic legacy from Aryan India confined its benefits to the lan-
guages of the sub-continent. Ceylon and the Malay islands,
Further India, Tibet, and Central Asia were equipped with
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 would
have been precluded, and its written character would have lost
its terror.

With these alphabetic resources the Indian presses print each
year in the chief languages, and also in English, (1) compositions
of modern types, newspapers, college, university, and general
magazines, scientific and technical periodicals and journals,
Proceedings and Bulletins of Societies and Institutions, poetry
(very numerous publications, but generally short or collections
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of short poems), fiction (still restrained in amount, but includ-
ing the detective 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) Textsin old forms of the modern languages (Hindi, Tamil,
Bengali, Gujaratl, Kanarese, &c). (4) Occasional items in
L atin (Roman Catholic), French (at Pondichery), Portuguese (at
Goa), and even Dutch; and a number in Nepali, Pashtu, and
Turki.Thetotal number of itemsinanannual 'l ndian 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—theballad, the song, the folk-story, the prover b—
have always been abundant in India. There aredistricts where
even within living memory every occurrence of local note—a
fight, a calamity, aromanticincident, 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 effusons are now
often evidenced in a printed form, for instance in the Punjab,
in Orissa, in the Kanarese and Tamil countries. The folk-story
would seem to be the most natural growth: the song, since the
community doesnot itself compose, impliesaliterary background
somewhere or a dass of quasi-professional purveyors of such
things and an occasion for their production.

Vast quantities of folk-tales have been collected orally in
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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, whichincludestaesof ultimately literary origin, isexem-
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, arein the cae
of the animal fable, with its criticism of life, too famous for
any disquisition. The Panchatantra in its various derivates,
'The Fables of Pilpay’, & ¢, became in the middle ages known
throughout Europe, and the Pali Jdtaka dso ssms 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 dosest to nature: aslight touch of art, and the emotional -
aesthetic utterance becomes rhythmic. But, though perjiaps
primitiveeverywhere, and in India, asin 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 professiona author and a more or less public
occasion. Inthe earliest Indo-Aryantimesthe profession and the
occasions aready existed, and naturally they have never been
lacking since.

In a measure, therefore, the formal literature of India may be
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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
totime 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
caxs has still an oral life and which scholars and societies are
engaged in editing; of the Dravidian languages, the Tamil
especially has its classcal 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
longer surviving in India proper) have their ancient canonical
writings in Prakrit and Pali. But all these are at one point or
another adjusted into a general frame of which the vehicle is
Sanskrit. This is not to say that the other literatures have not,
or have not had, an independent vitality; on the contrary the
Sanskrit has been enriched by their inheritance or inspiration:
how great has been, for example, the contribution of the Dravi-
dian intellect to the philosophies, the religions, and all parts
of the Sanskrit literatureitself. But neither is the Sanskrit an
external vestment which literature has tended to assume when
it reached a certain level or when its original dialects lost their
first popular appeal. The fact is rather that the Sanskrit liter a-
ture has been a great stream, whose sources are all in the early
Indo-Aryan region and which, while it has received a number
of independent affluents, has also generally been their feeder
from its upper reaches. No Indian literature approaches it in
antiquity, and none can compare with it in multifariousness or
volume or in its status as the representative of Indian mentality
in its whole domain.

The customary distinction of Vedic Sanskrit and Classical

Sanskrit, or of a Vedic period and a Classical period, is not meant
to be taken literally. Study of the Veda commenced at least as
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early as the first compilation of the Rig-Veda 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 is properly Clas-
sical Sanskrit. Astimeis 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 B.C., the Grammar of
Panini, and the invasion of Alexander. It comprises the full
development of theVedicreligion, with itsritual, grammatical,
and other sciences, also the beginnings of other systematic
studies, law, politics, architecture, medicine; the organization
of the Brahman 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 (bhakti) and
the psychic mysticism (yoga); metaphysical speculation and,
towards the close of the period, an orgy of sophistic 'free
thought'. All that ismost characteristic and dynamicin Hindu
mentality has its roots in this period, to which furthermore
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.D. 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 dose of the period, which may be marked by the sages 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, Lalla Devi in Kashmir, Kabir and the Kablr Panth,
Nanak, and Sikhism.

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

The Aryan Period

The Rig-Veda, the inspired utterance of the ancient Rishis,
and doubtless the earliest literary monument of Indo-European
gpeech, is in fact a hymn-book, apparently in a second edition.
The main subdivisions, according to author-families, revea its
nature as an assemblage of collections; and the interior arrange-
ment, according to the divinities invoked, the number of verses
in the hymns, & c, showsthe compilation to have been systematic,
both in its original form and in the amplified edition which we
have. What authority prevailed upon the poet-families to pool
their collections? Was it royalty in an early kingdom centred
in Brahmavarta, the holy land of Brahmanism (the Delhi
region) ? or was it an independent council of Rishis, holding
religious sesson 'in the Naimisha forest? Like the Greek
Homeridae, the Rishis were professonas, not (except in the cae
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of the purohita, or family priest) officials, and their remunera-
tion took the form of presents (dakshina). Their repertoirescon-
sisted of old and new hymns: they were conscious of their art,
comparing it to that of the chariot-builder, but also of inspira-
tion; there is great sameness of idea and expression, the later
hymns exhibiting many cliches from the earlier. So far as
actually appears from references to successve 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 Apam Napdt, 'son of the waters', from the
cosmological and agnostic speculations included in the late
tenth book of the compilation.

In the great majority of cass the hymns are functional, com-
posed for ritual use: the chief normal occasons are the worship
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, a
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 blade, 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 dissase which appears in those to Rudra
may also have been topical or institutional, while the wedding
and funeral hymnsin 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 that
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no effusons 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-Veda is an old, old book in somewhat hieratic
language, 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
exapes. In thisregard much remains to be dug out of the text.
But thetoneismanly, sane, unexcited, and unperturbed: thegod
of the household fire (Agni) is addressed with affectionate con-
fidence ; theexuberant storm and battlegod, the 'fort-breaking'
Indra, with vigorous, unsophisticating admiration; the dawn-
goddess (Ushas), the forest-goddess (ATanyant), and the god of
homing cattleand the safety of roads (Pusban) in the dusk, the sun
in hisgolden car and the starry heavens, with real poetic feeling;
even the contrition for sin against the eternal laws of Varunais
frank, and thelament of thelucklessgambler practically says'l am
afool, but | can't help it'. The prayer isfor wealth in sons and
kine, for victoryand inspiration. Theverse, in several metresnot
rigidly fixed syllable by syllable, israther effectively managed by
the old poets, who know how to work an antithesis, a cadence,
arefrain, and to adapt the vigour of expression to the sense.

T he 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-Veda and the Yajus.
It represents the domestic and personal side, and the lower
levels, oftheVedicreligion: the bulk conssts of spells, exorcisms,
charms against disease, poison, wild animals, shakes, and insect
pests; but there are also marriage and funeral hymns, others
relating to tools and occupations, and several containing philo-
sophical reflections. In the end the prophylactic and remedial
purposesof theW mn««r ™ **, the Athar van priestsasupervisory
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statusin the public rituals, asrepairing 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-Veda 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-Veda a late popular piece, apparently a
contemporary gdtbd, 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 purokita, Visvamitra, and the
rivers Vipasa and Sutudrl (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,
L apping, as 'twere two mother kine resplendent,
Hasten Vipas and outudri their waters.
Vilvdmitra. Indra-besped, aking for incitation,
On to the main flood charioteering, go ye:
Swelling with billows, when you're come together,
Each into other entering, O bright oned
| have approached the stream, the best of mothers;
Unto Vipas we're come, the broad, the blessed:
Lapping, like two mother kine a calf together,
Down a joint channd fare they on united.
The Rivers. Even so are we, with full flood swelling,
Faring along the channel god-created:
Not to be semmed isour onsat speeded;

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

Out to theriver | with loud entreaty,
Ku&ka's son, have shouted, needing succour.

The Rivers. Indra raked out our passage thunderbolt-arm:
Vritra he dashed asde, who girt the waters.



Language and Early Literature $7

God of the light hand, Savitar us guided;
His force impelling, move we widened onwards.

VUvamitra. 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!

Vifaamitra. Fairly give heed, O sisters, to the poet,
Come from dar to you with wain, with war-car:
Fairly bend down; be of passge 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:
Downwill | bend me, like a full-breast woman;
Like maid to bridegroom, will | yield me to thee.

Vilvamitra. Soon as the Bharatas be passd across thee (Sic).
Foraying band in haste at Indra's urging,
Forthwith let start away thine onset speeded;
Favour | 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,

Every one's king Parikshit, to his good praise give ear!

* Weal has Parikshit wrought us, in highest seat enthroned',
So with his wife conversing, his cot the Kuru builds.

What shall | s&t before you, curds, porridge, malted meal V
Asks of her lord the goodwife in king Parikshit's realm.
Sunlight above seams spreading; ripe corn o'er tops the bin:
Finely the people prospers in king Parikshit's realm.
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The two remaining Vedas, the Sama, merely a book of tunes
for verses taken in nearly all cases from the Rig-Veda® and the
Yajur-Veda, manual of the officiating priest (adbvaryu), with
versss largely from the Rig and prose directions and €jacula-
tions of its own, have an affinity to the special ritual literature
of the next period, the Brahmanas. Obviously tune and ritual
have a tradition not less ancient than the hymns themselves,
which in fact make mention of the special functionaries. But
it is really only in the Brahmanas that the Vedas become Veda;
and these arid treatises, wherein was elaborated the full doc-
trine of the rituals, are of capital importance in the history of
Indian mentality. Prescribingin remorseless detail every action
and utterance in the elaborate rituals, which often extend over
several days or even much longer, their chief preoccupation
at each point is the significance, the thing symbolized; for 'he
who so knows' (ya evam vedd) enjoys the fruit of therite. The
fixed accruing of the result, which exalts the rite into a cosmic
force and mechanizes the action of the participant divinities,
may attest areversion to a pre-Aryan mode of thought, exempli-
fied elsewhere. The prayer-energy (brahma) becomes a sort of
manay the hidden power which pervades the universe, and its
personified form (Brahma) is the Creator. At the same time
the old conception of the universe as the body of a Great Person
led to analysis of the parts and functions of the body on the one
hand, and the constituent parts of the world and their divine
regents on the other; and psychological discriminations were
stimulated also by the idea of building up for the sacrificer a
spiritual body. Preoccupation with the significance of names
gave rise to etymologies and the notion of essence—thus
'pole-hood' is the essential nature of the sacrificial pole, be-
cause it was with a pole that the gods obstructed the way to
heaven.® Her e and in some standing forms of explanation, which

1 A romantic interest attachesto thisexpression. It terminated the Sanskrit
studies of a European scholar, who, haying adopted the rendering 'thcyyuped
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represent particular facts as instances of general truths, we have
the beginnings of grammatical theory, which aso 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.D.

The Brdhmanas 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 and 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'
(veddngas) relating to astronomy and metrics), must have
greatly helped to consolidate the order of priests into a caste;
but certainly 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
(bahma-varcasa). Towards outsiders, royal and other patrons,
the Brdhmanas exhibit no settled hostility or contempt; but
the rituals afforded opportunities for malignant treacheries,
which are occasionally noted as possibilities, and there is a
notable appreciation of large fees. In general the ethic is
honourable and human, and there is a good deal of common
sense. The rare literary gleams are seen in stories, such as that
of the boy Nachiketas, who won from the god of death the secret
of immortality (Taittiriya-Brdhmana, iii. 11. 8, the subject,
later, of the Katha-Upanishad), or, in the Aitareya-Brdhmana
(vii. 13 seqq.), thelong narrative concerning the sacrifice of the

the yupa with a yupa: hence thtyupa-ness of the yupa', confined himself to
other fields of learning, wherein he attained distinction.
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boy fSunaM epha, which became the coronation legend of I ndian

kings.

The Aranyaka, 'Forest', portions of Brdbmanas and the Upani-
shads, originally attached to Aranyakas, introduce us to the
subject of 'forest-dwelling', which at a later period was the
third of the four stages (dfratna) 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. But in all contemporary literature, intheEpics,
and at a far later period, the typical abode of the Brahman is
the forest settlement; there reside his students, and thence he
isues 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, elaboraterituals, and deeper professional
discussons intended for Brahmans alone.

It ssems that the Aranyakas were connected with certain
solstitial rites (mahd-vrata), which originally may have had the
character of a popular festival. The popular character had
slipped away, and theritual, which contained some elements of
atonement, was for Brahmans 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', are
quite similar to the Brdhmanas, 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 there-
fore led naturally to the Upanishad, or session of intimate dis-
cussion concerning the more general and profounder topics.
The topics are rather miscellaneous, the origin and constitu-
tion of the universe, its regent powers, the development of
living species, the bodily and psychical powers of man, sleep
and dream, death and rebirth, the essence of the material and
the spiritual. But the pervasive subject of inquiry was an ulti-
mate 'Self (atman); and the decisive moments in Indian philo-
sophy were reached when the Sandilya doctrine (tat Warn asig
'that art thou') declared its identity with the world-essence
(brahman), and when (Brihad-Aranyaka Upanishad, ii. 4. 14,
iii. 4. 2, etc.) it was pronounced to be beyond speech and
cognition—for who can know the knower?—and only to be
indicated negatively as 'not so, not so' (neti neti). A further
stage, anticipating the future Buddhism, is attained in the
Brhad-dranyaka Upanishad (iii. 2. 13), when Yajnavalkya,
pressed by the last question of Artabhaga:

' "O Yajnavalkya, when at death the man's voice pesss into fire, his
breath into air, his eye into the sun, his mind into the moon, his ear
into space, his body into earth, his self into ether, his body hairs into
the plants, his locks into the trees, his blood and seed into the waters,
where then is the man?" '
replies:

'Artabhaga, take my hand: we two alone must know these things;
in public none of that.'

'Then they went away and conferred. As to what they spoke of, it was
karma (action) that they spoke of; and, asto what they commended, it was
action that they commended: "good one becomes through good action,
bad through bad". And Artabhaga, son of Jaratkaru, held his peace.’

The Upanishads are anything but systematic philosophy:
they are to Indian philosophy what the Rig-fida is to its
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religion. They are accumulations of anecdotes, experiences,
and theorems. Their transitions from subject to subject, from
terse narrative to parable and dialogue, render them more akin
to the gospels of other religions than to their systematic exposi-
tions. The profundity of their ideas and the processes of deduc-
tion thereof lend them great importance in the history of early
thought. But what gives to the Upanishads their unique quality
and unfailing human appeal is an earnest sincerity of tone, as
of friends conferring upon matters of deep concern. The some-
what later, metrical, Upanishads have a touch more of'literature’.

Here would be the place, in a history of Indian Litera-
ture, for an account of the technical studies of the Brahmans
supplementary to their business of performing, expounding,
and sublimating rituals, i.e. of the Vedangas (Vedic supple-
ments) concerning the phonetics, text, metre, etymology,
grammar, astronomy; aso of the works which were composed
in extremely brief, elliptical aphorisms, containing systematic
expositions of rituals, public and domestic, and of the sacred law.
These works in mnemonic aphorism form, sutra, which subse-
quently became a norm for enunciations of philosophies and
sciences, have perhaps this interest, that they were probably
the first to be committed to writing, a circumstance which may
explain both their brevity and their name. The early mastery
of grammatic science in all its branches, culminating in the
work of Panini, is one of the most signal triumphs of Indian
intellect: it gave precision to their mental life, and it contri-
buted greatly to the expansion of Indian culture through a
method of study and through translation of their literature into
foreign tongues. But we must omit the whole of this technical
literature in preparation for still more wholesale omissions in the
next period.

It would be strange if outside the priestly studies which
we have exemplified the life of Aryan India had been with-
out entertainment in the form of story, poetry, or dramatic



Language and Early Literature 63

show. Stories, in fact, are mentioned, under the designation
dkhydna, in theliturgical literature; and in theritual therewere
occasons for narrating such, and some, as we have seen, are
related in the Brahmanas. Late Vedic texts seem to refer to
an actual book, purdna or itibdsa, or at least a dass 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, Supamddhydya, of late
Vedic times, whereof a version was afterwards incorporated in
the Mahdbhdrata. T hegdthd or song or nardsamsa-gathd, song
in praise of a person, is perhaps exemplified in the poem cited
above. The vdkovdkya, 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 Mahdbhdrata and the Rdmayana.

These two very extensive poems, mainly in the ordinary
narrative metre, the Jloka, but with occasional use of other
metres, and in the case of the Mahdbhdrata even of prose,
belong essentially, and also, as regards their main contents,
chronologically, to the Aryan period. They both breathe the
air of theold Kshatriya kingdoms of northern I ndia, prior tothe
Nanda-Maurya Empire: the Rdmayana, a product of the very
region (Eastern Hindustan) where that Empire arose, betrays,
even in its added Book I, no knowledge of the existence of the
Empire or of its famous capital, Pataliputra (Patna), and has
no inkling of Buddhism. Not quite identical conditions, how-
ever, are reflected in the two poems. In the Mahdbhdrata,
wher eof the main theme is a war of successon in the old Kuru
kingdom of the Delhi 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 Parasu-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 itsliterature. 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 dates of the centre and prepared the situation
which existed at the time of Alexander's invasion, with powerful
tribesin the Punjab and a Magadha Empire adjoining them on
their eastern frontier. Of all this there is in the Rdmdyana no
sign: in that poem Parasu-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, les
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 Mahdbhdrata, 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 itsorigin), 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 Rdmdyana is remarkably
limited. Except for the north-western nationality of the queen
Kaikeyi, it is bounded by Kanyakubya (Kanauj) on the Ganges
and Kausambi (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 story. On the other hand, its royal dynasty
of Ayodhya, the I kshvakus, has a name belonging to ancient Vedic
times, and its Brahmanical sages Visvamitra, Vasishtha, Gauta-
ma, are the original founders of Rishi families. All this suggests
that the eastern parts of Hindustan, the kingdoms of Kosala,
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 Gandhara and
elsewhere—but had, perhaps for* centuries, lived their own life,
havinglittleintercourse, other than Brahmanic, with the'middle
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 Mahabharata seems to embody the tradition of the
court poets (suta) of kings and naobles, who sang mainly of wax
and adventure; it may be doubted whether the same dasss
of minstrels existed in the domain of the Rdmdyana, whose
reciters (kusilava) are depicted as singing the story of Rama
'in gatherings of Rishis and assemblages of royal sages and of
respectable people*. Hence the Mahabharata has a more his-
torical background, an actual war; whereas the Ramayana story

408s .



66 Language and Early Literature

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 to its 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 Rdmdyana 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 Valmiki a definiteness far greater than could attach to the
diasceuast (Vyasa) of the Mahabharata and have secured for
him the title '"Founder of Poetry' (Adi-kavi). With him begins
the constious poetic art, which was to culminate in the classcal
mabd-kdvyas, whereas the Mahabharata has bequeathed its style
to massss of verse compositions, purdnas, & ¢, more solicitous
of matter than of form.

In other respects the two poems have much similarity. They
employ predominantly the same (Jloka) metre, with passages
in other metres and, in the caxe of the Mahabharata, a few in
prose. They take the same dlight 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-
curringin all the later poetry and derived, as has been ingeniously
suggested, from mythological accounts of warring divinities.

The Mahabharata, in its developed form four times as long
as the Rdmdyana, 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 Sakuntala. 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,

Likeanoble princeto servants|ooking 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 dso in Dravidian languages, Kanarese and Telugu, among
the chief ornaments of their early periods.

What of dates? For the Ramayana a date in, say, the fifth
century B.C., suggested, as we have seen, by its geographical,
political, and social outlook, encounters opposition, duein the
first placeto lack of external attestation, for examplein 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 Rdmdyana
its present form might then be assigned to, say, the second cen-
tury B.C.—not later, since in the Buddha-chatita of Asvaghosha,
who wrote in the first century A.D., the narrative style is far
more artificial. There is, however, little plausibility in such
a 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 dases of professiona 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 Aitareya Brahmana, and regularity of language was
certainly in the fifth century B.C. a conception very familiar
among the learned.

The Mahdbharata in its present dimensions, as a work of
100,000 couplets, existed & early, it seems as sy, the fifth
century A.D., in all probability considerably earlier, since it set, no
doubt, the fashion in respect of that sze. The vast accretions of
didactic matter, dueto Brahmanic remaniements, which have been
tacked on to the original story, may belong to the same period
(sy 100 B.C.-A.D. 200) s the foreign race-names, Y avana, Saka,
Pahlava, which have esewhere dso found entrance. But the
original Bharata and Mahdbharata poem, mentionedintheVedic
Sutraliterature, 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
Mahdbharata, the most celebrated of all, which in India enjoys
an ever-growing religious authority and which is fast becoming
aworld-Classic. If the position of Krishnais an essentia feature
in the story as it finally took shape, then the Bhagavad-gitd,
‘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 daughter and fratricide, he revives the
hero's spirit by along discourse, in eighteen cantos, on the issues
of life and death, on dfless performance of awarrior's duty and
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all duties, and on absolute devotion to Krishna himself, as the
supreme divinity. The imaginative use of a situation, such as
the lliad 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
power ful 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 religious 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 Bhagavata
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 Empiresucceeded theintellectual and ethical 'sophistic'
of Buddha's time. Aswe read in the Mahabharata itself:

Vedas in disaccord, still warring creeds;
Doctrine of sage from sages doctrine secedes
Thought in the deep attains not truth's abode;
Where passd a great one's geps’ there lies the road.
F. W. THOMAS.

! The trandation 'the seps of the bulk or mass of mankind' (maha-jana)
seams, aswas remarked by the late Professor £. B. Cowell, highly un-Indian.



INDIAN ART AND ARCHAEOLOGY

IT isgenerally held that the study of Indian antiquities received
itsfirstimpulse from Sir William Jones and that it wasinitiated
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. Thelatter 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 isimplicit in
Islam. Hinduism remained to be learned and defined. A com-
mission of Pandits was, therefore, set up and it was their work,
couchedin the native Sanskrit, which was translated into officid
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 dates are still kept in Persian. In spite
of this step forward, it was clear that the practice of the courts
was bound to provoke gppeds to the original Sanskrit; hence
the official constiousness 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 Ingtitutes of Manu, and o, within a few years,
Indian literature was made accessible to European scholars and
found awarm welcome, especially among the German Roman-
ticists. In 1785 Wilkins published his translation of the Bbaga-
vadgitd and two years later opened that treasury of romance
and fable, the Hitopadefa, to English readers. More significantly
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still, he cut with his own hands the first Devanagari and Ben-
gali types, initiating a new era in the literary history of India
itself. So, in 1792, the lyrical Sanskrit poem, Ritusambdra, was
published under Joness editorship, the first Sanskrit text ever
to be printed.

Colebrooke may be said to stand at the head of the genera-
tions of professonal 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 isevident 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 sdf-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
epigraphy was initiated; Colebrooke translated the Visala 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
valuable that in 1811 Buchanan was appointed by the Court of
Directors to make a statistical survey of Bengal. Hiswork isthe
monument of his genius and under standing, radically influencing
the compilation of the District Gazetteers of a later generation,
which so magnificently transcend their immediate administra-
tive purpose and achieve monumental scholarship, Buchanan
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was not alone: work on a lessr scale was being carried out all
over India, by Salt at Kanheri, Erskine at Elephanta, Sykes at
Bijapur, and Mackenziein the south. In thisway, sep by sep,
the abdract place-names of the digpatches and official reports
were correlated and etablished. Renndl's small sale map-
ping was supplemented by 'ltineraries, the firg official route-
book; finally, in 1825, appeared the earlies practicable map
of all India, published by Kingsbury, Parbury, and Allen. In
England, Danidl's drawings, the result of an intrepid journey
round and aooss 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 Keepsake 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 Skh
capital, was the centre of diplomacy, and farther west, beyond
the reach of its sway, new and important factors had made
themsdves evident. Napoleon had advertised the trans-con-
tinental route and Rusda was fag becoming a bugbear. The
presence of European mercenary leaders such as Ventura and
Court, at Lahoreand dsewhere provided a channd for scien-
tific information. Official missons played their part and the
gentleman adventurer did not miss his opportunity. Foremost
amongd these, firgly as adventurer and only secondarily as
an intelligence officer of the Government, was Masson, whose
admir able energy and dominating personality provided thefirst
aurvey of the debatable lands that lie between India and
Afghanigan. Not only was he gifted with the keen eyes of the
born observer, but his snse of dgnificance was infallible. His
reports read as if they had been written yesterday. The trea-
aures he brought to notice, Greek coins and Greekish sculpture,
as Curtius later observed, opened 'a new page in the history of
Greek art' European stholars imbued with the dasscal tradi-
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tion, could not but turntheir attention to this new and exciting
body of material. Itis, 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
initself. Theinterest wasnotinIndia, butinwhat light India
hadto throw upon thelegacy of Greece, withwhichtheacademic
mind proved itself preoccupied.

The material being to hand, the genius to handle it was not
wanting. Masson'sfindsfell into the able hands of Prinsep, by
profession an officia of the Mint in Calcutta, by character
the most charming of men, by genius the founder of Indian
archaeology. He had aready worked successfully upon Gupta
epigraphy and now turned his attention to the bilingual
coins of the so-called Bactrian kings. Masson himself had
aready identified the Kharoshthi repetitions of certain of the
Greek names and titles, such as Basleus, Soteros, Menander,
and Apollodotos; Prinsep was immediately able to extend the
sies of parallel letters. In 1837 he was working upon the
Surashtra 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 X 111th
Edict, Anokds 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
c.258-257B.C.

Prinsep died in 1840. His mantle fell upon hisyoung friend
and disciple Cunningham, then ajunior officer of the Engineers.
He had from the beginning of his Indian service devoted his
leisure to the study of the Indian monuments, travelling widely
in the pursuit of his hobby. Helived to se the creation of the
Archaeological Survey of India, with himself at its head as
first Director-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 deeply
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 | 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)

'were based upon the examination of the actual buildings throughout
the three Presidencies of India . . . during ten years resdence in the
East.... My authorities... have been mainly the imperishable records
on the rocks or on scul ptures 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:

'Greece and Rome are dead and have pessed 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 awhole. But Indiais acosmosin itself. . . .
Every problem of anthropology or ethnography can be studied here more
easly than anywhere else; every art hes its living representative, and
often of the most pleasing form; every science has its illustration, and
many on a scae not easly 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, 'i n 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
st to work to learn the forms of a new world. . . ;'

Meanwhile, the practical interest typical of the nineteenth
century borefruit. Thegreat exhibitionsinLondon, 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.
Ironically theinterest so aroused marked anew 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.
Everywhere 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:

*| hope to assat more definitely during my time the Imperial
responsbility of Government in respect of Indian antiquities, to in-
augurate or to persuade a more liberal attitude on the part of thosewith
whom it regs to provide the means and to be a faithful guardian of the
pricdess 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 Sanchl,
Taxila, Sarnath, and Bhita. Finally, Indiawon 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 stes asHarappa and
Mohenjodaro are of great significance as indicating the anti-
quity of great cities in India. As a bass for the discusson 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 possssing 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 isliterary, is not justifiable. The formulae
of the academic aesthetician or the inspired sdectiveness 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 theart of thegreat periods, it isprobably
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 isalmost 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 professon, except that it was on guild Y
lines. Guild life, local and professional, was an integral part
of ancient Indian polity and is prominent in the early
Buddhist literature. The gsals of these bodies survive in
archaeology and there is, also, at Sanchi, a relief which isin-
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 Achdryas is inscribed.

Fergusson, in his great history of Indian architecture, class-
fied his material under religions, Jain, Buddhist, & ¢, and inas-
much as the purpose of areligious 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
puritanical about the arts. Music and dancing, for instance,
are dassed with cock-fighting as examples of minor foolishness, «
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unprofitable to the wise. Though almost nothing of the wood
and sundried brick architecture of the early centuries has sur-
vived, except as depicted on the basreliefs and in literary
descriptions, we know that it was enlivened with painted
decoration. The names of the patterns are mentioned in the
texts; and there were figures of yakshas, godlings, painted on
the doorways as guardians of the entrance. At Bharhut, in the
second century B.C., the figure of the Buddha nowhere appears,
its place being taken by a simple, quite straightforward, un-
esoteric symbology. The stupa, or relic-mound, however, is
surrounded by a multitude of lessxy beings of very distinct
personality, who have found their way, as it were, in spite of
themselves, into the service of Buddhism. Buddhism adopted
them becauseit had to, admitted them, grudgingly nodoubt, but
with full sanction. And there were sculptors ready to portray
them in stone and to inscribe their names. Among them are
Kuvera, guardian of the north; Sri, or Sirima as she is called at
Bharhut, the goddess of fortune; Virupdksha, guardian of the
west, whose hame was given in the eighth century to a famous
temple at Pattadkal, and SudarJana, guardian of still waters,
the embankment of one of whose haunts Chakrapalita, agent
of the governor Purnadatta, repaired in A.D. 457. Not only are
these beings not Buddhist, but they might with equal justice
be described as Brahmanical, for all four have found a place in
classcal Sanskrit literature. Actually they are neither, but
belong to village India, where their descendants still survive,
ritually and psychologically.

At Sanchi, a century later, these godlings have logt their
names, but persist under the generic title of yaksha or yakshi,
guardians of the four gateways of the great stupa. Swinging
from the branches of trees, yakshxs form brackets to the archi-
traves, while on the uprights on either side areyakshas, standing
beneath flowering trees, bignonia, kadamba, or mango, holding
auspicious flowers or garlands in their hands. Between them
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passed each one of the thousands of pilgrims who attended the
great festivals (the archetypes of the melds 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 stupa, 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
aso jataka-story, that of the former life of the Buddha, when
he lived as Prince Vessantara and attained the perfection of
charity, giving away hiswealth, hiskingdom, hisroyal elephant,
chariot and horses, and even his children and hiswife. Such un-
paralleled piety leads to the intervention of Indra, king of gods,
and everything ends happily. These stories come straight from
the lips of the people, although adapted to the ends of Buddhist
morality. Such istheinspiration of the work of the early period.
Buddhism uses the popular, but uses it to submerge it as a
foreignelement. Just as the godlings of Bharhut lose their names
and individuality at Sanchi, within the space of two hun-
dred years, so this ancient and delightful story-telling tradi-
tion is 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.

At Mathura, at the end of the first century A.D., a foreign
dynasty, that of the Kushans, invaders from Central Asia,
established itself, and it was under their rule that the city
earned Ptolemy's title 17 Mdboupa riw Gediv.

Its fame as a religious and artistic centre is witnessed to by
the fact that Mathura sculptures are found far afield in India.
Herewere, aso, Buddhist stupas, completewith railings and gate-
ways, 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 sandgone, are
of the old tradition; but two innovations are visble. The
subject-matter, or gory, at Bharhut and Sanchi istreated peri-
patetically, the pesns of the protagonists being repeated,
according to the necessties of the plot, within the borders of
the panel or medallion devoted toit. In the Kushan rdiefs the
gory is digplayed in separatdy empanedled scenes  Secondly,
the Buddha figure is everywhere.

Referencesare often madetothe'M athuraschodl' of sculpture;
but itisto beobserved that Kushan art, and, indeed, | ndian art
in general, is sddom purely local. Styles change in succesive
periods and certain well-demarcated aress preserve likenesses
In this casg the sculpture of the soreen of the contemporary
Aszmbly Cave at Kanherl in Salsette, near Bombay, isin the
Mathura gyle, though at the other end of India.

The creation of iconography, Buddhist, Jain, and Brahmani-
cal, coincides, dgnificantly enough, with the firs evidences
of foreign influence, of the kind that produced the so-called
Graeco-Buddhist work of Gandhar a, stretching aarcssthe Indus
from Taxilato Kabul, Hadda, and Bamiyan. It isdear that the
numismatic tradition s&¢ up by the sucoesrs of Alexander had
already sunk into decadence At Sirkap and at numerous frontier
stes, such as Sari Deri and Shahji-kl-Deri, near Peshawar,
minor antiquities are plentiful, exhibiting dasscal influence of
a quality and period digtinct from the coins In the west lay
Parthia, the medting-place of Eagt and West, where the arts
of both mingled and were transformed. L ater, from this con-
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 and
not at all Greek. The influence under which Gandharan sculp-
ture was brought into being is, again, dearly diginct from the
earlier influence which produced the Harpocrates and Dionysos
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of Sirkap, and the almost unaltered classical terra-cotta figurines
of the other stes 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,inCentral Asiaandin Afghanistan, wher egood
stonewaswanting, lime composition was adopted as a medium,
the faces being cast in moulds and the bodies worked up on the
stick-and-ragprinciple. Itissignificantthat thepre-Gandharan
figurines from the frontier are the earliest examples of the tech-
nique of moulding known inIndia. That Gandharan sculpture
asawholeishybridis declared by the maltreatment accorded to
such familiar I ndian motives asthelotus. Itsdecadent 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. T he problem of represent-
ing this was obviously a matter of some difficulty. In one of the
earliest of the Kushan representations of the Buddha the ushnisha
isin theform of a snail-shell. Finally, the difficulty was disguised
by 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 Gandhara
and thencewas carried to China. Conversely, the Kushan and
Gandharan Buddha-figure wears the orthodox monk's robes,
though later in Gandhara the treatment of the drapery”is
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. |t
wears the orthodox robes, and isin every way a Buddha, in spite
of the fact that the dedicatory inscription describes it as a
Bodhisattva.

4085 c



82 Indian Art and Archaeology

Artistically, the creation of these cult-imagesled 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 theround. The most famous of Kushan
sculptures is the standing royal figure, unfortunately headless,
which isidentified by an inscription as being that of the great
king, Kanishka, himself.

Of all Indian sculptures, thebasreliefsof Amar avati should be
the most familiar, for they decorate the main staircase of the
British Museum. They clearly belong to morethan 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 alightness 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 rhythm 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 Amaravati, but the interest is concen-
trated upon the small-scale bas-relief medallions and panelled
friezes that decorate the drum of the stupa. |n 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 Damayantl is 'like the flower that twinesin 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 side
with the Buddha-figure, just as the old peripatatic method of
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story-telling is found side by sde with the more sophisticated
method of displaying scenes separately. Apart from this in-
novation, thereis 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 isdwarfed by the great cult figures of later Buddhism,
and by the drama of the personalities they represent. Apart
from these questions of subject-matter and mythos, it is obvious
that the development of the cult-icon at Mathura 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 bdls
and pomegranates of the decor, but that a difference was
created in Indian sculpture, which it never quite loses Hence-
forward, thereis a grand style and a lesser, decorative style, the
grand style of the formal image and the lesser style of the friezes
and minor sculptures which give form to Indian architecture.
In thislessr stylethe Amaravati manner lives, a delicate quality
that might be called sentimental, if it were not so happy.
The 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 is attributed. This,
perhaps, explains the common use of the epithet 'classical' for
Gupta sculpture; but the word is not just. Most of the
outstanding examples are cult-icons, by function demanding
isolation. Only around the wide haloes is the delightful lesser
style allowed to appear in wreaths of lotuses and foliage that
are always fresh, and never merely fantastic. As a laudatory
period name Gupta has been a little overdone. The trouble
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is that the work never quite excgpes the period. The Buddhist
iconographical tradition, which provides the bulk of Gupta
sculpture, was drawing to its dose in India proper. Buddhism
had lost at this period what Brahmanism has dways had, the
ear of the people.

Schism came early to primitive Buddhism. Certain adherents,
as adways 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 goa was Arhatship
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, reesse 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 wes not sufficient; these must await a doctrine yet
unpreached to obtain release.  Such, in outline, wasthe doctrine,
later contemptuously known as Hinayana, the Lesser Vehicle.
The followers of the opposing Mahayana, the Great Vehicle,
formed a body of catholic persuason. For them, not only
was Arhatship attainable, but Buddhahood—and, therefore,
the community and mankind in genera 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
theinfinite, who comes to sojourn among men on a mission that
knows both compasson and the means of salvation. Looking
upwards humanity may cry jelix culpa—
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So, according to the Mahayana, the community of the faith-
ful transcends itself, for all bear the ssds of Buddhahood in
them and may attain the highest heaven of the Divine Buddhas.
These are innovations, necesstated by the doctrine of grace
They are the unmoved prime movers. From them emanate
the Divine Bodhisattvas who create and rule, and are accessble
to intercesson. Moreover, these have their feminine counter-
parts, theTaras.

So scholagticiam refines upon itsdf, soaring into the im-
palpable. . . .

Thearchitecture of the period was till of wood and sun-dried
bricks and is only known to us from the Ajanta frescoes a mag-
nificent architecture, spadous and colourful, s& about with
walled gardens, full of the contrag and change of light and
shade Building in ashlar had just begun. The little Gupta
shrine at Sanchl 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 isto be found at Tigowa. It isimportant 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 thewalls, for therewas no room within, and to be ssmn
dimly by worshippers. In Brahmanism the dramatic possibili-
ties of the cult were do emerging, in digtinction to the mere
ritual of the Brahman household. T he Divine Bodhisattvas of the
Mahayana must have prepared the way, though like ideas had
long been latent in thewor ship of Vishnu, who asVasuievain the
abstract, and in certain of his avatars in actuality, was both
god 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. Eveninthehot weather therearepoolsintheriver-
bed, while a few minutes' rain will send theriver 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 usonly in the basreliefs, but with astonish-
ing accuracy. The great chaitya- or assembly-caves, of which
Caves Nos. | X 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 stupas at Bharhut and Sanchi and Mathura had their
sculptured gateways and railings, none of these early caves
is decorated with figure-sculpture. This fact has been over-
sressed 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 Cbhadanta
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 stes in the holy land of
Buddhism, the stupa is the central object of worship. Later, in
the sixth century, in Cave No. X | X its symbology is obscured
by the colossal Buddha sculptured upon it. The living-caves
or viharas are cut in imitation of the four-sided structural
monasteries, universal from Sarnath to Gandhara. Simple cdls,
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provided with a stone bed and a lamp-niche, are on either side.
Earlier all worship seems to have been centred in the chaitya-
caves. Later, each vihara has its own private chapel, cut in the
centre of the back wall, where the light from the entrance
strikes full upon the figure of the Buddha. The later chaityas
must have been designed for public use during the great festivals,
which were without a doubt the main source of the brethren's
income.

Ajanta is a world in itself, aloof and shut in. In the spring,
when the rains have broken and everything is green, its beauty is
surpassing. To the north are the two fine hill-forts of Baithal-
wadi and Abasgarh dominating strategic points, undoubtedly
ancient. But there is no sign of a town or village of any sze
near by. The old pilgrims must have made their camp on the
green bank at the turn of the river below the caves, where there
is now a car-park. Four miles away is the Ajanta ghat, the
ancient highway to Asirgarh and the north. Southward lie
Aurangabad, Paithan, Junnar, Thana, and the ports of Salsette,
once thronged with the shipping of the African and Arabian
trade.

Elura is more accessble and more human. The Elura ghaty
a branch of the same arterial highway, actually cuts the scarp
in which the caves are cut. Above lies the towering fortress-
hill of Daulatabad, the 'city of wealth' of its Muhammadan
conquerors, the 'city of god' of the older Hindu dynasty.
Nearer still is Roza Khuldabad, the burial-place of Aurangzib.
Below is the moder n village, wher e an eighteenth-century temple
still preserves the traditions of sanctity, though the caves are
delivered over to the sightseer. As at Ajanta, an annual fair has
persisted in spite of all changes, and the stream that leaps the
scarp into the pool below the water-gate of the Dhumar Lena
(No. XX111) is officially known as the Elura-Ganges. The place
is, indeed, still one of the great Saiva places of pilgrimage. |If
Ajanta is to be seen at its best during the rainy season, Elura
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is the place to se the rains break; the green flows visbly over
the hills in the wake of the clouds.

The scarp runs north and south, facing west. The Buddhist
caves which are the earliedt, 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
firs five caves at Elura with the latest caves at Ajanta makes it
clear that therise of Elura coincided with the decline of benefac-
tion at Ajanta; the identity of the work is espedialy dear in
Ajanta No. X X1V and Elura No. | | . Asthe earlier Buddhist
caveswer ederived from structural ar chitecturein wood, sothese
later medieval caves are dosdy reated to the little Gupta
structural temples in gone When it became necsssary to
provide each vihara with its own private chapd, it was only
natural that structural modds should befollowed. Theveranda
with itsfour 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 sries
the image of the Buddha is cut in high relief from the living
rock that formsthe back wall of the shrine; later it wascut 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 gands four -
suare and is an exact replica of the structural shrines. In the
Brahmanical caves the same process is followed. These take over
theform of the Buddhist vihara-cave, but have no dwelling-cdlls,
for there was no community to house Thereisonly the sanctum
in which the central object of worship isat Elura, and until the
late eighth century everywhere, the phallus, the Saivalingam.

The doorways are particularly interesting. On either sde
of the architraves of the earlier medieval caves at Ajanta stand
small female figures upon mythical water-beadts, 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 sge's to the
Bharhut yakshas and the Sanchl 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
sale is ggnificant of the dramatic tendencies of the newer
Buddhism. Over them still hang the pendent branches of the
mango- and kadamba-tress of the vanished goddesses whose
place they usurp as guardians of the shrine. On ether dde
of the shrine-door in Cave No. | at Ajanta, Bodhisattvas appear
in fresco, exactly aswe read Yakshaswere 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 intercesson. A fourth Bodhisattva, M an-
jusri, is ads found, a little later, at Elura. It isworth noting
that there is a certain degree of uncertainty in the representa-
tion of the attributes that identify these personages It sams
that weareactually watching their evolution, at least artigtically,
in gone. Insde the shrines they guard, the cult-image is aways
that of the higtorical Buddha, Gautama. It is evident that the
earthly Teacher had already been transmuted, a transmutation
known to Clement of Alexandria as an historical fact, the result
of a prooess of sophidtication paralld to the docetic heresy of
Baslides and Valentinus.

Thereisonly one chattyvz-cave at Elura, the lag of its kind.
It maintains the apsdal plan of the old assambly-halls, but, as
in the Ajanta medieval chattyas, the older symbology of the
stupa is dominated by the cdossal figure of the Buddha it
svesto shrineor frame. In this cavethelarge-scaleicons are
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still of the Ajanta type, but the hosts of dancing dwarfs are
facsimiles from Badami, where Cave No. | | | isinscribed in the
third quarter of the sixth century. The Elura chatty a may,
therefore, be dated mid-sixth century. The Badami dwarfs
and certain details of the pillar-sculpture are aso 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 Aurangabad 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
Kistna. Southward they challenged the supremacy of the great
Pallava dynasty, their hereditary and not unsuccessful enemies.

Badami is a natural stronghold. Two 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 Tipu Sahib's
commanders left it, survived to se 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. | ||
being dedicated to Vishnu, 'a shrine beyond the dreams of
men and gods, by Mangalesain theyear A.D. 570. Itisespecially
interesting that, though this cave is specifically dedicated to
Vishnu, and its sculpture, asin the other caves, is large Vaish-
nava, the central object of worship is the Saivalingam. 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. I |, it isworth recalling the fact that the Ramayana
and certain pur anas credit Brahmawith this deed. Furthermore,
in the relief on the cross-beams of Cave No. | | |, 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. | | | 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 sastras. 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 sculptureis 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, filledwith 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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congrued as obsesdon to the one, is the natural idiom of the
other. Indian philosophy, or rather the basc quality of the
many Indian philosophies, sams a little cold to us arid and
even hopdess In India the life everlaging is dreaded. We
fight for continuation with oxygen and other means Thelndian
fears what he knows too well; the European fears the unknown
darkness which lies beyond constiousness We have st mind
over body; with our bright inteligence goes everything. In
India, spirit and flesh are not antithetical, even when, as in
Jainigm, the latter is for a working end to be cag adde 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 undergtanding, the delightful and the moral,
image and imagination are not opposed, but one, in SO much
asthey are the expresson of lifein the liver, in any case a matter
of a few short moments. We, of course, object to bracketing
divinity with the fugitive. Protestants at heart, too often we
shut the doors of our religion againg delight. In India loves
decorate the temple and the fact is worthy of degper conddera-
tion than the writers of academic theses upon erotische Kunst
gaveit. Of thisdass of I ndian sculpture no more lovely examples
exig than the little couples of figuresthat adorn the Badami
pillar-capitals.

At Badami thereare, al, many examplesof structural temples,
of which the Malegitta Sivalaya, 'the temple of the garland-
maker', on the northern hill is typical. It is early seventh
century and very smple in form. In its smplicity, it illustrates
the bagc truth that it is sculpture that gives Indian architecture
its form. Medieval Indian temples from the amales to the
greatest are built, and then sculptured, the final form deriving
directly from the sculptor's chisd. On one dde of this little
shrine the base-moulding with its frieze of dancing dwarfs
the dominant motive of early Chalukyan sculpture, isunfinished,
and the stulptor's firg exquise in sure and rapid line can till
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be seen. The development of seventh-century architecture is
clearly demonstrated by the magnificent temples of the now
decayed village of Aihole, some twelve miles away from Badami.
Pattadkal, eight miles higher up the Malprabha, is as a city
of temples, of which only one, the Virupaksha temple already
mentioned, is still in worship. Although its everyday name is
of the greatest antiquity, its proper dedication is to Lokesvara
and it was built about the year 730 by Lokamahadevi, senior
queen of the Chalukyan king, Vikramaditya |l | , to celebrate her
husbhand's conquest of Kanchi, the modern Conjeeveram, the
capital of the Pallavas. Here the conqueror left his mark in the
form of an inscription upon the Rajasimhesvara shrine. In fact
the Rajasimhesvara is the original of the Lokesvara, in proof
of which there is here an inscription which names the architect
as famed in the southern country and master of the guild of
Sarva Siddbi  Acharyas.

The temple has three porches and is, therefore, cruciform,
at the head of the cross being the shrine, enclosed by its cir-
cumambulation passage. Its pierced windows are very striking
and, also, the setting of the images, which are on a medium
scale, but magnificently placed under florid makara-arches. The
iconography is very varied, but, as at Badami, difficult to iden-
tify from the Sastras. In the south-east re-entrant corner is
Siva Lingodbhava, perhaps the earliest definitely sectarian icon.
Brahma is represented as trying vainly to soar above, and
Vishnu, in his Boar incarnation, to undermine the all-embrac-
ing Sivalingam. Near by a number of images of Siva with the
goddess in the form of Gauri or Uma, of the type known as
Alingana, forerunners of the many sculptures in which the god
and goddess are shown together with Sva's vehicle, the bull,
Nandi, and their off-spring, Skanda. Goddesses, female figures,
are particularly beautifully rendered at Pattadkal, an inheri-
tance in the direct line from Pallava sculpture. Notably so are
the small figures, two-armed, without attributes, which stand
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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, is
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. The so-called Das Avatar a. Cave No. XV,
at Eluraisinscribed 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. Thisisthegreat EluraKailasa, Cave No. X V I, 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, completewith gateway,
nandi-p&vilion, 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, hereis displayed the Hinduism of the day, figure
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upon figure crowding in upon one, as one pases into the
courtyard. To the left of the entrance is Durga slaying the
buffalo-demon; next to Durga, Krishnaislifting 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
fromtheliving 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-zrches. 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 Sva
Andhakasura, 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 tnatrikas, who are essentially Saiva.
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are to be conddered as representing mental qualities which are
morally bad, such as desre, covelousness and anger; yet, in
modern India, every village knows them. The origins of this
academic partisanship may be sem at Elura. Surrounding the
Kailasa, in the face of the quarry from which it is hewn, isa
three-sided cloiger. It is not by chance that the iconography
of theleft wing is Saiva and that of theright Vaishnava* M any
of thee stulptures are not identifiable in the Sanskrit texts,
puranas and agamas. Some of them are repetitive. For in-
gance, among the Saiva sculptures are several showing the god
and the goddess together, obvioudy forerunners of the TIma-
sahita type of later days The diche* to apply to Indian art is
‘complicated’, but these Kailasa cloister-sculptures are amost
svee though thersis a severity full of charm.

Our tagte is 0 much a matter of what has been collected, of
things in musaums or in our own posesion. We like every-
thing to be labelled and easly recognizable. It is not essy to
label Indian sculpture. Itsrange is so wide and its manner so
varied. These Kailasa sculptures have a drange sne of the
contemporary. Thereis a present imagination in them, wide
in experience, and as profound aswide. Masterly asthe cutting
is, it isnot a matter of meretechnical ability, but of dominant
keys or moods which one comes in time, to recognize The
dgngle figures are especially memorable. The dasscal tradition
has made much of the presentation of the single figurein sculp-
ture. Likeall limiting predispostions this dogma defeats itself.
The deveopment of art to-day hangs upon our willingness to
admit that simplicity is not necessarily good in itsdf. It isto
be found here, and with no trace of the pomposity with which
the Italianate tradition has 0 dosdy asodated itsdlf.

So much for the grand gtyle at the Kailasa. Thelesser work
is, a9, perfect. High up on thewalls of the shrineg, flying figures
hover; the pilagers are picked out with creeper-work in the
mog ddlicaterelief; whilealong the plinths of the north cloister
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isa miniature frieze of little figures, some of them clearly basd
upon metal-cagting types, all of them delightful. The shrine
itself digplays two periods of fresco-painting and it would seam
that all this carefully finished sculpture was originally all poly-
chromed.

The later cavetemples attain large dimensons. Thelitigant-
shrineis thrust forward into an immense pillared hall, that all
may se and hear. The Elura Dhumar Lena, CaveNo. X X I 1,
which is late seventh century, is, perhaps, the mog dramatically
placed of these great caves Its water-gate is provided with
geps down into the pool, into which the Vel-Ganga plunges
from two hundred feat above. Up these the worshippers
pasad in cean clothes, after bathing in the pool, to make their
offerings at the shrine,

The great temple at Elephanta or Garapuri, a green idand
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 isthe
great trinity, the Tritnurti, 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 thelingam. In the
south in many Pallava shrines the Trimurti is replaced by a
group of the Uma-sahita type, condging of Sva, the god-
dess and Skanda, or Karttikeya, the son. It is interegting* to
note that it was in the south and approximately at this time
that Sankaracharya taught. 1t would not be untrueto sy that,
when Ramanuja followed Sankaracharya, modern orthodox Hin-
duism was created. The literature upon which it is basad
is admittedly scholagic and the point of view is badcally
sectarian.  As quch it hardly influences the rdigious life of the

408S H
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villages at all. Here the Gita is still repeated and tales from
the great epicstold, and religious songs of absolute simplicity,
but great beauty, are heard everywhere. . . .

The common approach to the study of Indian art, especially
sculpture, is through the numerous sastras or iconographical
passages of the puranic literature. These works are late, and
their descriptions do not tally with the sculptures of the early
medieval period. From thetenth century onwardsiconography
undoubtedly became standardized, but even then it is evident
that the sculptures vary geographically and that the nomencla-
ture of the various texts differs. Theintentions of thisliterature
are largely mnemonic, the passages serving as dbyana-sblokas,
instructing thewor shipper as to how he should visualize the god.

As such they obviously must post-date the sculpture and can
have no bearing upon its origins. In certain casss however, it is
possible that echoes of what may be described as the memoria
technica of the craft have been preserved. Asfor symbology, it is
obvious that in Indian sculpture symbols serve to identify icons,
while only in certain cass may the origin of the symbol be
traced to the legend. To the orthodox Hindu, who devoutly
follows his guru's teaching, these things, 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. It isa truism in India that the value is not in
the object, but in the eyes that look at it. In many cass the
esoteric merely disguises the story. It is, perhaps, just aswell to
point out that lotusesarenot primarily symbals, but real flowers,
not lesscommon in Indiathan wild violetsin Devonshire. Taken
as awhole, Indian iconography is a medieval accretion, derived
from afolk-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 Badami, Elura, and
Pattadkal. In early days it ssems that the worship of Siva was
somewhat suspect, in spite of the universality of the lingam
as the central object of worship. Passages such as that in the
Fasishtadbarma-shastra, an undoubtedly early work, which
aszrt that Brahmanhood is incompatible with the worship
of any other god but Vishnu, are obvious partisan interpola-
tions. Thefact remains that images of Vishnu did supplant the
Saivalingam 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 Brah-
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 pace as he could cover in three
seps. 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
al living things.

K. DE B, CODRINCTON.



PHILOSOPHY

ONE may divide the philosophical development of Indiainto
three dtages, pre-logical up to the beginning of the Christian
era, logical up to the Muhammadan domination of India, A.D.
iooo or 1100, ultra-logical, A.D, 1100-1700. The philosophical
contribution of the first period is to be found in the philo-
sophical hymns of the Vedas, in the more mature Upanishads,
in the Gita, which is something like a metrical commentary
on the Upanisbads working out their idedls in their practical
bearing to life; and in the rise and growth of Buddhism and
the Samkhya and the Vaseshika philosophy. From about
the beginning of the first or second century B,C we have the
various sysems of Indian philosophy, the Y oga-sutras, the Sam-
khya treatises, the Mimamsa-sutras, the Brahma-sutras, and
the Nyaya-sutras and their numerous commentaries and sub-
commentaries. In the logical period we have keen logica
discussons and dialectics of an extremely subtle character such
as had never developed in Europe, and which are in part so
difficult that no occidental scholar hes been able to master
them.

In the philosophical hymns of the Vedaswe come across men
who were weary of seeking mere economic welfare through
religious rituals of a magica 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 who
isthe depository and the source of all powers and forces of nature,
from whom nature with its manifold living crestures has emanated
and by whom it is sustained and maintained. In spite of all the
diversity intheworld thereis one fundamental reality inwhich all
duality ceeses Thehighest truthisthusthe 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
dowly pess 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. Thisview is developed in the Upanisbads, which may
be regarded as a continuation of the philosophica hymns of
the Rig-Veda and the Atbarva-Veda. In the Kenopanishad 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
Brahman, but the fire could not burn a piece of straw and the
wind could not blow it avay againgt the wishes of Brahman,
for they all derived their powers from him. We have a vivid
description in the Mundaka of how the world has emanated
from Brahman, like sparks from fire or like the spider's web
from the spider. But the Upanisbads advance the thought a
little farther. They do not merely speculate on the nature of
Brahman externally as the immanent-transcendent cause of the
world, but they dso try to demonstrate its reality in experience.
Neither the Upanisbads, nor the philosophica hymns of the
Vedas, give us any ressons 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-
gons. Their opinions are only dogmatically asserted with the
forceful faith of a man who is sure of his own belief. But, after
all, it is only a belief, and not a reasoned statement, and there
naturally aises the question as to its validity.

The Upanishads are driven by their inner thought to give
some grounds for such assertions. Y et there is no attempt at
logical speculations and demonstrative reasonings.  The intui-
tive afirmations 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 reveds itself only in our heart through
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sublime purity, absolute self-control, self-abnegation, and cessa-
tion of mundane desres. 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 with
the transcendental spiritual esence with which he can im-
mediately identify himself. The Upanisbads again and again
reiterate the fact that this spiritual essence is incognizable by
any of the sense-organs—by eye or by touch—that it is beyond
the reasoning faculties of man and is therefore unattainable
by logic, and that it is indescribable in speech and unthink-
able by thought. The apperception of it is not of an ordinary
cognitive nature, but is an apperception of the essence of our
beings, and, just as external nature was regarded as being
held and maintained in Brahman, so the totality of our being,
our sense-functions, and thought-functions were regarded as
having come out, being held and sustained in this inner being.
It was also regarded as the Antar-yamin or theinner controller
of our personality—the spiritual entity which was its root and
in which lie sustained and controlled all our vital activities and
cognitive and conative functions. We could have an appercep-
tion of it only when we transcended the outer spheres of ordinary
life and penetrated into the cavern on which neither the phy-
sical luminaries nor the luminaries of thought and sense shed
any light. Yetitwasalight in itself, from which all other lights
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 esence, which was our inmost being, becoming identical
with the highest reality of the universe from which everything
s emanated. Various parables are related, in which attempts
are made to prove the existence of a subtle essence which is
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unperceived by the eye. In the parable of the banyan tree we
aretold 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 sdf, and it was
the self of the deep dreamless deep that displayed the nature
of the eternal unthinkable within us. The deep dreamless deep
bringsusintodaily contact with theeternal 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 seks 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 theoneabsolutereality. Thereareother passagesin
which this absolutereality isregarded as one which is undeter-
mined in itself, but from which all our faculties and experiences
emanate in concrete determinations. We have thus in ourselves
an epitome of the emergence of the world from Brahman.
From the subtle state of indifference in deep dreamless deep
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-
ceses of emergence and dissolution, that aloneisthetruth. The
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multiplicity of thingsis falsg, for the truth in them is the one
abiding esmnce

The Upanishads are not philosophy, if we mean by the word
philosophy a reasoned account or a rationalization of experi-
encss ; yet they contain suggesions of rationalization asto the
nature of reality from concrete experience of dreamless degp
and from ineffable mydtical experience. Though ineffable, the
mystical experience is not regarded as an ecgtatic communion
with the divine: it is a revelation of the subtlest essnce of our
being, which liesfar below thedepth of the common animal man.
It isonly when we transcend the limits of the ordinary biological
man that we can come in contact with the pure personality
which the Upanishads call the Atman or the sdf. This pure
«f isonein all and is identical with the highes reality of the
universe. It is pure spirituality and pure experience (Jnana)
and, as such, the absolute concrete tr uth which isimmanent and
transcendent at the same time in all our experiences and in all
objects denoted by it. It isinfinitereality, limitless and illimit-
able. The Upanishads thus lay the foundation of all later
Hindu philosophy. All Hindu thinkers accept in more or les
modified form the fundamental tenet of the Upanishads that
«f is the ultimate reality, and all experiences are extraneous
toit.

The Samkhya is regarded as the earlies systematic attempt
at philosophy. The word Samkhya has two meanings (i)
philosophic knowledge of wisdom, (ii) pertaining to numerals
or numbers. The Samkhya philosophy admits twenty-five
categories. It is called by this name both for these reasons and
in consderation of the fact that it is regarded as the earlies
formulation of rationalization of experience. The Samkhya
philosophy is attributed to Kapila, who is said to have written
the original work Shasbti-tantra in sixty chapters. This work
is now logt, and we know only the names of those chapters. We
find the dements of Samkhya even in the earlies Upanishads
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and we have reason to beieve that the sysem was probably not
originally written, but underwent a course of development at
different dages and under different influences though it is
possble that at some particular gage Kapila may have contri-
buted so much towards its sysematization as to be generally
regarded asthe original expounder of the sysem. It is generally
accepted that the Samkhya has two principal schods the
Atheigtic and the Theistic. But there are differences of opinion
as to whether the original Samkhya of Kapila was Atheistic.
The Theigtic Samkhya is how assodated with Patanjali and
is otherwise called the Yoga Sysem. The Atheistic or non-
theigtic Schodl of Samkhya in its generally accepted form is
now available in a compendium of 1£vara Krishna (third cen-
tury A.D.). Patanjali is supposad to have flourished somewhere
about the middle of the second century B.C. Asthese two sthodls
of thought gradually grew in prominence, other sthods have
been more or less forgotten in later times and can only be
discovered by a critical examination of the older literature.
The Samkhya and Yoga, however, in their various forms have
profoundly influenced Hindu culture and rdigion in all their
varied agedts

The word Prakriti means the original substance which in
Samkhya ocondgs of three dases of neutral entities—Sattva,
Rajas, and Tamas. These are continually assodating with one
another for the fullest expresson of their inner potentialities.
They form themsdves into groups or wholes, and not only are
the inner congtituents of each of the groups working in union
with one another for the manifestation of the groups as wholes,
but the wholes themsdves are adso working in union with one
another for the sdf-expresson of the individual whole and of
the community of whales for the manifestation of more and
mor e developed forms. Causation isthus viewed asthe actualiza-
tion of the potentials. The order of all cosmic operations is
deduced from the inherent inner order and réations of the
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neutral reals. Relations are conceived as the functions of these
reals, with which they are metaphysically identical. Prakriti
isregarded 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. Thispartly individuatesitself asindividual 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
mutual 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 sdf-
annulment, by an ultimate retroversion of reference from
furusha 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-
slves in self-reference whereby the ultimate bond of the
psychic manifestation or the psychoss with the furusha will
ceaxe. This cessation in the history of any individual psychic
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plane marks its culmination and is regarded as a final meta-
physical liberation of the purusha associated with that individual
psychic plane. There are as many purushas as there are psychic
planes. The purusha is regarded as the principle of conscious-
ness and as unrelated to its fellow purushas and aso to any
of the complexes of the neutral reals. According to the Samkhya
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 qua 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.
Itisafinal fact. Itiseven difficult, nay, impossibleto expound
any relation between the awareness and the content. The con-
tents group together and express themselves 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 nature from the content
of consciousness or from anything else of which we may speak.
A psychical structure is a relational complex. 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 absolutdy dructurdess and therefore unlimited
and non-relational. It is therefore called the principle of con-
gounes 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 hisory and gives
it meaning. It isan aspiration of the mental history. Regarded
from the point of view of an analyss of any mental date, it is
the principle of infinitude which is the point of reference that
indirectly heps the aggregation of mental congituents for the
formation of complexes and the reveation of their meaning as
awareness  Though the congituents of any mental complex
havearelational nisustowardsit, it hasno such relational nisus
itsdf: it is complete in itsdf.

It has already been said that spaceis derived as a modification
of thereals. Timeisto be regarded as having a transcendental
and a phenomenal aspect. Under the former, timeisidentical
with the movement inherent in the guna redls and as such it is
even prior to ace In thelatter agpect, 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 dimenson of gpace  Since all con-
cavable objects in the world are products of the guna reals,
and dnce there is no other agent, the guna reds hold within
themsdves in a potential manner all things of the world, which
are manifested firs in the emergent categories of coamic psy-
choss ego, the deven snss five kinds of potential matter
and five kinds of actual matter. Thesetogether form the twenty-
five categories from the enumeration of which the Samkhya
is supposd to have drawn its name. In the field of actual
matter and theindividuated mind (chitta), as an integration of
the ego, the snses and the individuated psychods they are
continually suffering changes and manifesting qualities which
congtitute 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 manifestation. It has been suggested above that
all the evolutionary manifestations of the reds take *place in
consonance with the ultimate teleological necessity inherent in
them, that these manifestations should be so directed as to be
in harmony with the possibility of the psychic manifestation
securing psychic experience and their ultimate disintegration
at emancipation.

It isheld by the Samkhya 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 complexes and the non-relational transcendent
purusha. If this distinction were comprehended in the psychic
complexes there would not have been any nisusin them as one-
sided other-reference towards the transcendent purusha. The
Yoga, which is in genera agreement with the entire meta-
physical position of the Samkhya, thinksthat the elementsleading
to a positive misconception or misidentification of the purusha
as being of the same nature as the guna complexes are responsible
for the possibility of the nisus and the resulting experience. This
is technically called ignorance or avidyd. Yoga further holds
that this avidyd manifests itself or grows into the, various
cementing principles of the mind, emotional and volitional,
such as ego-consciousness, attachment, antipathy, and the sf-
preservative tendency. As a result of the operation of these
principles, as grounded in the avidya, the mind behaves as a
whole and acquires experience and determines itself in the
objective environment. According to both Samkhyaand Y oga,
the individuated mind hes a beginningless history of emotional
and volitional tendencies integrated or inwoven, asit were, in
its very structure as it pesses from one cycle of life to another.
The determination of the mind in pursuance of its end as desire,
will, or action is called karma. It is further held that all such
determinations create potential energies which must fructify as
diverse kinds of pleasurable or painful 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 cesses 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 consists of
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 Y ogin
learns to steady himself in a particul ar posture (dsana) and gradu-
ally to arrest the processes of breathing (prdndydma). 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
dbdrand and dhydna respectively. As a result of his progressive
success in arresting the mental states, there arise new types of
wisdom (prajna) 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 avidyd 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 Y ogin attacks the more difficult bondage of
its psychological nature, consisting of the subconscious and un-
conscious forceswhich 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 doesnot 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 a 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
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or spiritual neds of the individual persons The Yoga thinks
that had it not been for thewill of God, the potentialities of the
gunasmight not have manifested themsdvesin thepresent order.
The Samkhya, however, thinks that the necessty inherent in
thepotentialitiesisaufficient to explain the present order, and the
exigence of God is both unwarrantable and unnecessary.
/ The Gita, which | believe can be shown to be of pre-Buddhis-
r tic origin, is a metrical interpretation of the ingructions of
the Upanishadsin their bearing on sodal life. The Gita acoepts
the four types of duties fixed for the four cages Brahmana,
Kshatriya, Vaiiya, and Sudra, respectively, as sudy 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 as accepts the final ingtruction of the
Upanishads regarding the nature of the sdf as the ultimate
reality, and the means of the highest moral perfection as lead-
ingtoit. But at the sametimeit enjoins on all pasonsthat the
moral and sodal duties should be srictly followed. It argues
therefore, that having attained the highest moral perfection
by deansng onedf of all impurities of passon, such as greed,
antipathy, sdf-love, and the like, having filled the mind with
a spirit of universal friendship, compasson, and charity, and
having attained perfect stability of mind, so as to be entirely
unaffected by pleasures and afflictions of any kind, and being
attached to God through bonds of love which unite him with
his fellow beings the true s\ should continue to perform the
normal duties that are allotted to his station of life in society.
Even if he has no sf-interest in the performance of his duties,
no end to realize, no purpose to fulfil, no fruition of desre
to be attained, he mug yet continue to perform all normal
duties, just as an ordinary man in his sation of life would.
The difference between the s\ and the ordinary man in the
sphere of performance of actions is that the former through
the attainment of wisdom, the conquest of passons the wasting



PLATE 9

S34VN3IE 1V 1VHO







Philosophy 113
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 «f" though dissociated and de-
tached from everything dse, 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 passons 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 sdf-
seeking tendencies and the promptings of lower passons

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 dutieswithin '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 sysems of Indian
philosophy, excepting the followers of the Samkara School of
Vedanta, 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

4085 1
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with the name of Charvaka, supposed to be its founder. It is
adso known by the name Lokayata (popular). The literature
of the system is now practically lost, and we have to depend
on the accounts of others to learn its main contents. The
system had many schools, but the fundamental tenets seem to
be the same. This school denied the existence of any soul or
pure consciousness, which is admitted by all schools of Hindu
thought. It also denied the possibility of liberation in any form,
the infallible nature of the Vedas, and the doctrine of karma
and rebirth. All Hindu schools of thought assume as their
fundamental postulates the above doctrines, and it is on account
of their denial that this system is regarded as heretical (ndstika).
It holds that consciousness is an emergent function of matter
complexes, just as the mixture of white and yellow may pro-
ducered, or fermented starch become an intoxicant. Conscious-
ness being thus an epiphenomenon, nothing remains of the
man after death. According to the Dhurta Charvakas, in the
state of life some sort of a soul is developed which is destroyed
at death; but, according to the other adherents of the Charvaka
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 rebirth
and they have aso 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 Charvaka materialists we
are reminded of the Ajivaka school of Makkhali Gosala, the
sophistical school of Ajita Kesakambali, and we read dso of the
doctrines of Parkhasikha, Sulabha, and others which were aso
intensely heretical. Thus Gosala 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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tions and environments. KeSakambali also denied the law of
karma and insisted on the futility of all moral efforts. In the
specific details, there is a great divergence of views in the dif-
ferent sysems of Indian philosophy regarding the concept of the
law of karma. Stated in a general manner, the theory supposes
that the unseen potency of action generally required some time
before it could be effective and bestow on the agent merited
enjoyment or punishment. Through the beginningless series
of past lives, through which every one passes the mysterious
potency of the action accumulated and only became partially
mature from time to time. The period of life, the nature of
enjoyment and suffering in a particular life, and the environ-
ments were determined by the nature of the karma which had
ripened for giving fruit. The unripestore of accumulated karma
may be annulled by the destruction of ignorance, rise of true
wisdom, devotion, or grace of God. But thereis a difference of
opinion as to whether the inevitable fruits of the ripened actions
can be annulled. The theory of karma is the foundation-stone
of all Indian systems of thought, except the aforesaid heresies.

The system of thought that began with the Buddha and was
developed by his followers was regarded by the Hindus as
heretical, as it did not accept the infallibility of the Vedas and
the existence of an eternal and immortal soul. Gautama the
Buddha was born in or about the year 560 B.C. He'made-
his 'Great Renunciation' to solve the enigma of dissase and
death when he was twenty-nine years old. The main problem
before him was how to escape from the misery of decay and
death. Then it occurred to him to ak why there are decay arid
death, i.e. on what tjiey depend. The reply that occurred to
him was that decay and death could not be if there was no
birth. Birth was conditioned by the accumulated k arm a (deeds)
of past lives; this was conditioned by desres, and these were
conditioned by ignorance (avidya) of the true nature of all
things. The early Buddhist philosophy did not accept any fixed
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entity as determining all reality; the only things it recognized
were the unsubstantial phenomena, and these were called Dhar-
mas. The question arises, if there is no substance or reality,
how are we to account for the phenomena? But the pheno-
mena are happening and passng away, and the main point of
interest with the Buddha was to find out ‘'what being, what
dse is, 'what happening, what dse happens, and 'what not
being, what dse is not'. The phenomena are happening in
a syies. We s that, there being certain phenomena, there
become certain others; by the happening of some events, others
dso are produced. This is caled dependent origination (Pali
paticca sampuppdda = Sanskrit pratitya-samutpdda). Every-
where we have an assemblage of concomitant conditions making
up the appearance of awhole. The moment such an assemblage
isformed it is destroyed and is followed by another assemblage,
which comes into being conditioned by the destruction of the
previous assemblage. It is the law of all phenomena that units
asemble together and give the gppearance of a whole which
sEms to the ignorant mind an indivisible entity. There is no
indivisible permanent entity anywhere; we have only the com-
plex wholes coming into being and ceesing to exist a the same
moment and thereby conditioning the being of another com-
plex whole; and that dso ceeses the same moment that it comes
into being, and thereby conditions the coming into being of
another complex whole. Our notion of an ego, sdf, or person
as a homogeneous permanent entity is thus an illusory one.
The essnce of ignorance (avidya) is the notion of oneness in the
complex and permanence in the momentary. 'When one sys
"1 ", what he does is to refer either to all the mental con-
stituents, conational, emotional, and rational, or to any of them,
and he deludes himself that that was™ 1 " . Just &s the fragrance
of the lotus belonged to the petds, the colour or the pollen,
so one could not sy that the sensation was " | " or that the
feelingwas" | " or any of the other mental constituentswas ™ | * \
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There are nowhere to be found in the mental constituents
"l 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, bywhichweare
habitually inclined to regard things as permanently existing or
oursdves as permanently existing, is the cause of all our attach-
ments and desres and consequently our bondage to the world of
experience. If we could realize that there is no sdf, no T, there
would be no bass on which desres 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 avidyd 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
havedeath and bir th at every moment; for our lifeisnothingbut a
sries of successve 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 ese entirely dissimilar. From one life to another we have
thus series of complexes following one another in continual
successon—the history of the previous sies 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 desres and
karma. With the cessation of desres and the destruction of
ignorance the determinative function of the complexes ceasss,
and this leads to the cessation of the flowing series, which is
regarded as the state of ultimate extinction or nirvana. There
is a difference of opinion as to whether nirvana is a negative
or a positive state, or whether it is a positive ultimate bliss, or
a state of mere indifference.

As Buddhism spread and secured new converts from the
Hindu circle, who wished to interpret Buddhism in the light
of the teachings of the Upanishads, and as the logical presup-
positions of the system began to be discussed, it began to be
formulated in different ways, and this led to the rise of different
schools which go by the name M aha-yana as distinguished from
the original school called the Hina-yana. Thus Asvaghosha
(A.D. 100) tried to work out a metaphysics of the indefinite
from the ante-metaphysical Buddhism of the older school.
From the soulless Buddhism he extracts the theory of the
soul having two aspects in it, as pure 'thatness and as under-
going the cycle of birth and death. The soul in its reality means
the oneness of the totality of all things. Things appear in their
individuated form owing to the presence of the beginningless
traces of incipient and unconscious memory of our past experi-
ences of previous lives. Nagarjuna, on the other hand, works out
atheory of purephenomenalism or nihilism. Heholdsthat there
isno truth, no essence in any phenomena that appear. Asthe
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
discusson to show that all our concepts are relative and sdf-
contradictory and therefore false. His conclusion, therefore,
is the absolute denial of all reality. It is on account of the
negative nature of his conclusion that he is called a nihilist
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(sunya-vddin). The philosophy of the Lankavatara-sutra is
also of the same type as that of Nagarjuna though it has a decided
leaning towards idealism (vijndna-vdda). The dialectical criti-
cisms that deny the reality of all relations, as introduced by
Nagarjuna and the Lankavatara-sutra, are of the same nature
as those of Bradley in his Appearance and Reality, though more
thorough and trenchant. The Lankavatara-sutra, however,
takes an entirely subjectivibtic attitude towards the phenomenal
world and its relations, and urges that all sensations and per-
ceptions and their relations are created from within our minds
and have no objective existence.

The philosophy of idealistic absolutism that was started by
Maitreya and Asanga and elaborated by Vasubandhu denies
the existence of the eternal objective world and ends in the
affirmation of oneness of all things. The difference of percep-
tion and memory is aso explained on a subjective basis, and the
difficulty of intercommunication and uniformity of experiences
is solved by the theory of direct action of one subject upon
another. The evolution of the subjective and objective cate-
gories, the individual perceivers and the objects perceived, are
held to be the self-creation of one thought-principle. Thetrans-
formation of the self-evolving thought is regarded as real
by Vasubandhu, as opposed to Asvaghosha, who believed such
transformation to be illusory appearance. The mode of causa
tion allowed by Vasubandhu is that of pratltya-samutpdda,
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 the parindma (trans-
formation) theory of the Samkhya school, which means that the
effects produced are but transformations which were already
existent in a latent form in the causal substance. Vasubandhu,
who flourished in the fifth century A.D., anticipated and laid
the foundation of a scheme of philosophy which was later on ex-
pounded by Samkara as the Vedanta philosophy of the Upanishads.
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Buddhism, divided into various schools of logical speculation
manifests diverse shades of conflicting thought; but there
one fundamental essence which must beregarded as unflinching]
true of all its various forms. This condsts in the fact that t\
highest wisdom or enlightenment, which is the goal of of
life, can be attained only through the highest moral perfectic
and contemplation. Though this highest enlightenment ma
awaken in man the view that everything in the world is ph<
nomenal or mental, that there is not even a persistent sdf, bi
that what we call self is a momentary congeries.of thought
ideas, emotions, and volitions, yet the imperative charact<
of the performance of the moral duties and the execution of a
our acts in consonance with the principles of universal frienc
ship, compassion, and charity is absolutely maintained. Tr
example of the Buddhist king Afoka, who reigned as both aHE
and a monk, sending edicts through the whole of India and h
missions through Asia, amply demonstrates the Buddhist vie
of life, that we should all work for the spiritual welfare of all oi
fellow beings, and the general welfare of all existent being
Chandragupta, who established the Maurya Empire, is s
to have died as a recluse in the hermitage of Bhadrabahu,
Jain saint; Harsha, the great conqueror and king of might
fame in the sixth century, lived a life of self-abnegation an
charity. The spiritual message of India thus fulfilled itse
through thelives of the three greatest emperors of Hindu Indi,
Nagarjuna, the great Buddhist preacher of Nihilism, who denie
all kinds of reality, yet drew from his philosophy the imperath
character of high morality. Thus he says,

'Exhibit morality faultless and sublime, unmixed and spotless, f<
morality is the supporting ground of all eminence. View as enemi
avarice, deceit, duplicity, lust, indolence, pride, greed and hatrei
Nothing is so difficult to attain as patience. Open no door for ange
Of him who nas conquered the ungtable, ever-moving objects of the s
gnsss, and of him who has over come the mass of hisenemiesin battl
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the wiee praise the firs as the greater hero. Thou, who knowest the
world, be indifferent to all the worldly conditions of gain and loss—
happiness and suffering, fame and dishonour and blame and praise. If
a fire were to s@ze your hand or your dress you would extinguish it
and subdue it. Even thus endeavour to eliminate dedre, for there
is no higher necessty than this!

It will thus be sen that, though the Glta and the Nihilistic
Buddhism are based on two fundamentally different types of
metaphysical opinion, yet in practical life they are completely
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 beings.

Though the chief emphasis of the Vaiseshika and Nyaya
systems of thought may ordinarily appear to be placed dse
where, yet keener analysis would show that in their case as
the ultimate aim is fundamentally the same—the attainment
of salvation through moral perfection. A large number of
sub-schools associated with various religious sects developed in
Indiathrough aform of eclecticadmixture of Vedanta, Samkhya,
and Yoga together with the Bhagavata theory 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.

Thereis another vein of thought which runs through Indian
minds, probably from pre-Buddhistic times, and which may be
regarded asbeingin somesnse a corollary and in another sense
a supplementary to the attitude and perspective of life described
above. This attitude condsts in the lowering of emphass on
one'slimited sdf-sense as egoism or sdfishnessin the consequent
experience of equality with all men and the development of a
spirit of love towards them and towards God, who manifestshim-
self in the persons of all men. T he cultivation of love of humanity
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 Ramanuja, Madhva, Nim-
barka, and others. The Vishnu-Purana says that to look upon
all beings as equal to on€'s self and to love them all as one would
love on€'s own self is the service of God; for God has incarnated
himselfin the form of all living beings. The Christian principle
of loveand equality isanticipated in Buddhism and Bhagavatism,
which flourished in India long before Christ; but the force of
innate sin is not emphasized in it asit isin Christianity.
Limitations of space forbid me to enter into the various
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
of thought in medieval and modern philosophy. Philosophy
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 se
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
Dharmaklirti and Dharmottara, the Buddhist writers of the
ninth century. But it is impossible to dilate on this here. |
have therefore made no attempt to trace in any detail the
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 sysems of I ndian philosophy and which has always
inspired all philosophy and all religion. T hat philosophy should
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not remain merely a theoretic science, but should mould our
entire personality and should drive us through the hard struggles
of moral and spiritual strife on the onward path of self-realiza-
tion and should ultimately bring us back again to the level of
other men and make us share the common duties of socid life
in a perfected form and bind us with ties of sympathy and love
to all humanity—this is the final wisdom of Indian thought.

S. N. DAS GUPTA.



CASTE AND THE STRUCTURE OF SCCI ETY

{[THE division of mankind into groups based on fundamental
differences in disposition, capacity, and character is a common
feature of society all over the world. Such groups have a ten-
dency to isolate themselves into separate dasses holding inter-
course chiefly among themselves, but the evolution of a caste
system postulating hereditary orders functioning within rigidly
circumscribed spheres of social intercourse and yet sharing the
large life of the community is a phenomenon peculiar to the
organization of Hindu society; including as it does an elaborate
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 dass
and status are wealth, pedigree, or profession. In the case of
Hindus, however, membership of a case is determined by
birth. Whereasin other countries social barriers separating class
from dass are being swept away by rapidly changing conditions
in the social, industrial, and political order of society, in India
many of these remain impregnable. r The hereditary dasses
into which the Hindu community is divided still refrain from
eating or intermarrying with those not of their case. Their
differences are taken to be innate, such as cannot be annulled.
No one hopes to raise his or her casein thislife, 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
of loss of caste for infringement of regulations and established
usages.
vHow important a part caste plays in the social life of the people
is vividly brought out in the conversation which the author of
The Peoples of India had with Chandra Sen, a Bengali poet.
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Asked if he would attempt a definition of what a Hindu was, the
poet, after many suggestions, all of which had to be abandoned,
on closr examination, came to the conclusion that a Hindu
was one who was born in India of Indian parents on both sdes
and who accepted and obeyed the rules of his caste.

At the head of the hierarchy stands the Brahman (priest);
at the bottom the Sudra (serf). Between the two there stood,
according to the original four-fold division, the Kshatriya
(warrior) and the Vaisya (husbandman or trader). At the pre-
sent time instead of these four dases we find a multiplicity of
cases and sub-castes. Food and water offered by a member
of a cagte inferior to on€'s own is taboo. So is marriage outside
on€s own caste. Even sitting, or travelling, with a member of a
lower caste was once sternly forbidden, but the injunction is
no longer generally observed. The idea that persons belonging
to certain groups were, without exception, impure and caused
pollution by their touch and even by their look, or presence, has
exercised a powerful influence, and still materially influences
the social relations of the different groups. Even now members
of the privileged orders indulge in punctilios about ceremonial
defilement, rendering the task of social and political reform
exceedingly difficult. The most extraordinary characteristic
of the Indian institution of case is, however, the denial of
certain civil and religious rights to a large number of people.
Born to dave for the superior orders, the Sudra has, 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-Veda, 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 Kkings, knit together in a bond of common brotherhood.
There is nothing in the earlier portion of the Rig-Veda about

1 J. D. Anderson, The Peaples of India, p. 33.
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hereditary status or occupation, no exaltation or degradation,
no taboo on breaking bread, no ban on intermarriage, no penalty
of interdiction. It marked an epoch when the Aryans stood
united as one community. There was, no doubt, the broad
division of society into cdasses Brahman (priest), Kshatriya
(noble), and Vaisya (husbandman). Later we are introduced
to sudras 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 &udras looked down upon as the confirmed
serfs of the privileged dasss? 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
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, bads 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 called 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 life; and he appeased and adored them with
prayers and sacrifices.

In course of time, either because there was a great increase
in their population, or because their homeland was rendered
uninhabitable by extreme cold, they migrated southwards.
Society was still unsettled.!, There were constant migrations in
search of new lands. One of these entered India by the passes of
the north-west. At the time of their arrival they 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 roof.
Their wealth consisted of their cattle. Milk and butter with
grain constituted their staple food, although animals were sacri-
ficed and eaten. The father of the family acted as priest of his
own household. He lighted the sacred fire and offered sacrifices
to the gods. On his death the duty devolved on his son. Even
during those early days considerable importance was attached
to ceremonial purity and ritual, the subsequent elaboration 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
clases, 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 Sutlej,
the Indo-Aryans marched eastwards towards the Gangetic
valley, in which developed civilized Hindu kingdoms. With
the expansion of territory and growth of numbers, the once
simple organization of society became complex and intricate.
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 flat-
nosed, of unintelligible speech, worshipping no god, offering
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 in
the social order calling for safeguards for the maintenance of the
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
organic inequality, the sages of the Vedic age considered it im-
perative to view every social question in the light of its effect
upon race purity. Of still greater importance, however, was
the maintenantce of the integrity of their faith and the obser-
vance of its ritual.

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 assg in the perpetua-
tion of this textual tradition.

Members of the priestly families devoted themselves to this
task. It required laborious study and detachment from worldly
! pursuits. The word was holy; holy aso 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 brabma, or the divine within him.
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Brahmanhood wasthusamatter of personal qualitiesand attain-
mentsrather than of descent; but, aspriestly functions gradually
became the monopoly of a single dass, it closed its door against
the intrusion of others.

Theliterature 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 puny a,
or merit. It was believed that the sixth part of the puny a
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 Brah-
man. Such ascendancy of the sacerdotal dass 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-Veda to
indicate the existence of a separate noble, or warrior, dass
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, alineof demarcation cameto bedrawn between theruling
casses including the nobles who had led the tribes to conquest,
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
dassof warriors. Originally applied to those who wer e guar dians

4085 K
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of the king's person, the term Kshatriya came to denote pro-
tectors of the entire kingdom and the established order of
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 included
not only the members of the royal housss 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 Brahmans as
their spiritual guides and taken pains to adopt elevating sacra-
ments, they also could have formed one of the Kshatriya
castes.'?

The Vatiyas

The mass of the people retained their ancient name of Vii
or Vaisya (people) and formed a separate class the VaiSyas.
They were, however, a unit merely in name, a conglomer ation
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 dasses in the Rigvedic society, such as ratha-
kara (chariot-maker), takshan (carpenter), kulala (potter), and
karmdra (blacksmith). They all enjoyed the status of respectable
citizens. As yet there were no hard-and-fast rules prescribing
their specific functions.

! Vedic Index, val. ii, p. 203.
2 shridhar V. Ketkar, History of Castein India, p. 94.
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The Sudras

Below these three orders were the Sudras, or serfs. In the
early portion of the Rig-Veda there is no mention of this dass
Instead, we areintroduced to Dasyu, or Dasa, both as aborigines
independent of Aryan control and as subjugated daves. Only
in the later portion, the Purushasukta (hymn of the Primordial
Male) the Sudra appears for the first time. In this hymn aso
we find the earliest reference to the origin of the four ordersin
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 Rajanya was made his arms; the being
(called) the Vaisya, he was his thighs; the tudra sprang from
his feet.'

The last order embraced not only the subjugated serfs but
aso 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 Sidras 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. T he different dasss represented
merely the different phasss 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
is found aso in the sacerdotal literature of ancient Iran. In
the earliest Iranian society known to us there were three dasss,
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namely, Atharvan, Rathaeshtar, and Vastriya, priests, warriors,
and agriculturists. Later we are introduced to the complete
group of four orders, the last one being Huitiy or artisans. When
two such advanced parallel organizations of society are found
in two different societies in two different countries, their origin
might well be ascribed to the common heritage of ideas and
civilization inherited from their ancestors who lived together
during the early period of Indo-Iranian unity. In fact, if we
accept the account, given in the Shdhndma of Firdausi, of the
early organization of society in Persia, the origin of the fourfold
division according to professon 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 an
enormous increase in mankind, as well as flocks and herds, that
Airy ana Vaejah could no longer contain them. Thrice the
illustrious king led his overflowing subjects southwards, 'in the
way of the sun'." The Avestan texts represent the prophet Zara-
thushstra, not Yima, as the originator of these socia divisions,
but later tradition assodiaes Yima's namewith their foundation,
and Firdausi adopts this view in his Shdhndma? [f this be cor-
rect, it would gppear 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 ssas of the early Vedic period knew nothing of caste.
Delve as much as one may into the literature of the period, one
discovers only dases not castes The elements which go to
form cages were, however, there, so that gradually a gulf was
created between one order and another. For a long time, how-
ever, the conception of socid segregation and untouchability
was repugnant to the genius of the people, who sought unity in
variety and dissolved variety in unity. Each dass was regarded
asanintegral part of the whole fabric of society. Each submitted

! Vendiddi, 2. 19-19
2 Vide Zoroastrian Civilization, by M. N. Dhalla.
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cheerfully to the special functions and duties assigned to it.
Even the Sudra appears to have been content with his mission
in life; and there were no agitators abroad to sow in the
minds of the proletariat the seds of discontent. There ap-
peared to have been a tacit understanding that different dasses
of individuals stood at different stages of evolution and that,
therefore, the duties, modes of life, and rules of conduct appli-
cableand helpful to each must necessarily differ. Thedifferentia-
tion was, however, regarded only as a means to an end, not an
end in itself. It assgned to each individual his due position
in thesocial order; it regulated hisrelationswith other members
of the community, and provided means for his orderly develop-
ment, eliminating possbilities of a clash of interests between
master and servant, landlord and tenant, capital and labour,
state and subject.

The four dases 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 cagte to the fair-skinned conquering Aryans' pride of
blood. But in the Rig-veda the term varna is never applied to
any one of thedassss Thereit isused initsliteral snse 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 aso in physical features, speech, religious
usages, and customs. The distinction of dass therefore, rested
not on colour (varna), but on innate tendencies. \

According to Hindu philosophy divine energy manifests itself
in different degrees according to the preponderancein 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 brahma or
the divine element within, and stands for purity; (2) rajas, or
passion, which partially veils the brahma within, and promotes
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activity; (3) tamas, or darkness, which obscures the brahma
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 snse and, finally, to dtmadarfanayogyatd, fitness
for beholding the Self.

It follows, therefore, that for his own salvation as well as for
social efficiency an individual should be allowed to develop
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-
glitdis 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 remarkableand almost uniquefeatureof 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 snss 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 sysems of a race excelling in spiritual

! patanjah, iv. 15.
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speculation and metaphysical subtleties. The same process was
visible 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 L otus 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 M uir, that there may be here the
very first reference to the three gunas afterwards expounded in
Indian philosophical speculations.*

N The learned authors of Vedic Index of Names and Subjects
have characterized the relation between the later and the
earlier periods of the Vedic history of cagte 'as the hardening of
a system already formed by the time of the Rig-Vedal 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-
putethat by theend of the Vedic period each of thefour 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 Vaisya formed the bass of the organization of state and
society. On this bads the two superior orders, the Brahman
and the Kshatriya, rested while all the three groups were
superior to the SudrasT] The ecclesastical order claimed pre-
eminence as constituting the spiritual power of the land; but

! Man in India (article on 'Caste, Race, and Religion in India’, by Sarat
Chandra Roy), vol. xiv, no. 2, pp. 193-4.
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the wealth and martial prowess of the temporal power also
demanded recognition. There were terrible feuds between the
two forces. At last, however, a policy of give and take appears
to have composed their differences. It was realized that only
the union of the two could uphold the order of society. The
association of the Brahman and the Kshatriya in the sacred
hymns shows that the gulf separating the two dasses was not so
wide as that which severed the commoners from the spiritual
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 of
society. In such an alliance, however, the dominating partner
was necessarily the Brahman. Gautama laid down that when a
king and a Brahman passed along the same road, precedence on
the road should belong to the Brahman, not to the king.

For the privilege conceded to him the Brahman had to pay
a dtiff pricee. 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 other
dases He was to 'shun worldly honour as he would shun
poison'. If he erred in this respect, he was no more than a
Sudra.

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 wielded the sword could aso use the
scythe. Nor did those aristocrats of India regard commerce
with aversion, asdid their compeersin 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 Vaifyas were relegated
to a position distinctly inferior to that of the first two orders.
jThe Vaisya', declared the Aitareya Brdbmana, 'is tributary to
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another', 'to be lived on by another', and 'to be oppressed at
will' !

Degradation of the Stidras

The Sudra 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 'dain at will'.] Ac-
cording to the Satapatha Brabmanathe Sudra 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 Vaisya; onewas a dvija (twice-born); and the other was not.
A. Sudra could neither listen to, nor recite, the Vedic texts.
Denied theright of initiation, he was also deprived of the study
of the Veda and the kindling of the sacred fire. 'A Sudra at-
tempting to hear the sacred texts, says Apastamba, 'shall
have his earsfilled with molten tin or lac; if he recites the Veda,
his tongue shall be cut off; and if he remembers it, he shall be
dismemberecQ 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 cases 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 dass distinctions had assumed *
the rigidity of caste exclusiveness, recognizes the personal liberty
of the Sudra and gives him licence to emigrate in case of distress
even beyond the bounds of the Aryan dominion. Many a Sudra

! vii. 29. 3. 2 vii. 29. 4.
® Apastamba, 11. 10. 23.
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roxe to the highest position in the state and even to the rank
«'df royalty. Salivahana 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
of Sudra origin.

Gradually, however, the Sudra 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 ther eby
cause pain to the Brahman” ~To physically unclean was he believed
to be, so prone to defile' objects by his touch, that a householder
was warned not to sp water brought by him for purification®
Members of the superior caseswerenot to travel in his company.
So morally depraved was he taken to be that, while the twice-
born cases 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 Siidra! 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-
Sudra, who merited emancipation by the observance of his caste
duties and good conduct, and the Asat'&yi&xz, 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 cae the recital of the mantras, or the Vedic formulae,
was forbidden.

theory oj 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-Vela

! G. S. Ghurye, Caste and Race in India.
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hymn, the different dasses sprang from the four limbs of the
Creator. It was meant to show that the four dases stood in
relation to the social organization in the same relation as the
different organs of the Primordial M an 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 DbarmaJdstras, and the
Purdnasy however, such an interpretation was definitely put
upon thistext; and the creation myth, which exalted thefirst two
orders of priests and warriors, was made the badss 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 determined by the karma, or actions, of his former birth.
Similarly, his salvation depended on the due observance of the
doctrine 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 is defined in the Mahdbhdrata as con-
cerned with the duties of kings and subjects, of the four orders,
and of the four modes of life. Dharma, in short, lays on every
man the obligation to *do his duty to himself and to society in
that station of life in which it has pleased Providence to place
him. It is the law of development, making human progress
dependent 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.*
Dharma may be compared with daena, which literally means
religion, but sgnifies the ethical law governing the life of a
Zoroastrian. The character of a man is moulded by the ethical
law which he obsarvesin hisdaily life. Daena> therefore, stands
dso for character, or the active sdf, of a person.  Similarly, a
man's dharma makes him what he is, and stands for his active
sf.

A person'sworth is determined by his knowledge and capacity
and the inherent qualities which mark his conduct in life. 'The
fourfold division of castes, sys the Creator in the Bhagavad-
gita, ‘'was created by me according to the apparjdoimient of
qualities and duties. 'Not birth, not sacrament, not learning,
mekes one dvija (twice-born), but righteous conduct aone
causs it '‘Be he a Sudra or a member of any other class'
sys 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 gppears 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 cagte 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 againgt the tyranny of case and preached the doctrine
of equality of man, raised millions from the slough of despar

1 In his thes's On the Vaisbnavas of Gujarat Dr. N. A. Thoothi gives a lucid
exposition of dharmain this snse It equals, he says 'certain conditions of
theinner naturewithin each one of usin accordance with which the individual
is called upon to evolve towards perfection in terms of action and behaviour
that mould hisrelationswith the outsde 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. |f they were men of lower cagtes, they
were reborn in excellent countries, cages, and families, en-
dowed with beauty, knowledge of the Vedas, 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 cagtes, 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 on€s allotted
work is done that determines its worth. 'Better is on€'s own
duty, though defective’, the disciple is told, 'than another's
well performed. In performing the duty prescribed by nature
onedoesnot incur sin.' Lest theindividual belonging to a parti-
cular caste, who desres 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) on€'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 cases
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 bass and sons took to the indus-
try of their fathers. The advantages of such specialization are

! Bhagavad-gita, Xviii. 2Manu, vii.
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obvious; for exquisite delicacy of workmanship and blending of
coloursthe arts and manufactures of I ndia acquired world fame.

In an ever-changing order of society it could, however, hardly
be expected that social divisions should invariably coincide with
economic functions or that members of a caste could, or would,
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 themselves,
subject to limitations, to an occupation of a caste inferior to
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 on€'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
nosss were pierced. For this work, which entailed cruelty to
animals, he should employ Sudra labour. In the Jataka litera-
turewe find instances of Brahman physicians, Brahman traders,
Brahman hunters and trappers, and of a Kshatriya prince as
an archer, trader, labourer, and an idol-maker: ~Kusa, a prince,
became an apprentice by turn under a potter, basket-maker,
florist, and cook.! Similarly, the Vaisya got over his aversion
to crafts involving manual labour prescribed for the lowest
caste, while the Sudra rose in the professional scale and became
the Vaisya'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'

! Jataka, 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 Brahman'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 to 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 theleavings of food, ordure, and urine; and, lastly,
rubbing the master'slimbswhen desired; thisshould beregarded
asimpurework. All other work besides thisis 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
artsisafeatureof theliteratureon the subject. M anu condemns
fencers, jesters, and mercenary temple-priests as persons belong-
ing to the low class, Brihaspati abhors quacks, interpreters of
evil omens, and practisersof propitiatory rites, asbeing 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 dress of cir-
cumstances, by their more necessitous castemen. Disowned by
their caste for such transgression, they formed new groups
known as 'mixed castes.

It will be seen that the caste regulations concerning the pur-
suit of occupations were based on principles not only of eco-
nomics, but also of personal and social hygiene and morality.
The most important consideration which the law-givers had
in mind was the purity of the race, physical, moral, spiritual.

! Radhakumud M ookerji, Local Government in Ancient India, pp. 70-2.
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Quaint though some of these regulations may appear to an out-
sider to be, they all rested on the sciences of 'eugenics, hygiene,
mental therapeutics, or metaphysics'.

Food Restriction*

The regulations about food were particularly stringent, be-
cause it was believed that it materially influenced for good or for
evil not only on€'s health and vigour, but also on€'s nature and
character. Foodstuffs were, accordingly, classfied under three
heads, sdttvika, rajasa, and tdmasa. The food that is sweet and
agreeable to the taste and conducive to longevity, strength,
health, and equanimity, comes under the first category; it
brightens up the intellect and the spirit. That which is very
sour, pungent, saltish, and excites thirst, is classified as rdjasa;
it makes onerestless 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 tdmasa; it makes one dull
and indolent.* Although meat and drink appear to have been
permitted in the early days on occasons of sacrifices, they were
interdicted in later times, and people who indulged in them
wereregarded as filthy and polluting. It wasthe general belief
that certain persons defiled, while others sanctified, the com-
pany, if 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 Gujar at and southern India an orthodox
Brahman does not accept water, or cooked food, from any caste
other than his own. Members of the other cases also refuse to
partake of cooked food from persons belonging to orders lower
than their own in the social scale. In the United Provinces a
distinction is made between food cooked in *ghi' (pakka) without
the addition of water and that cooked with water (kachha). As
a rule, a man will never eat kachha food unless it is prepared

! Bbagavad-gita, xvii. 8, 9, 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
to kachha food being taken from a Brahman, but the courtesy
cannot bereturned. Some of the Brahmans, for instance the
Kanaujias, are so exacting in this respect that it has given rise
to a proverb that three Kanaujias require no less than thirteen
hearths.? Strange customs these, and hard to reconcilewith the
traditions of the Vedic times when one of the duties definitely
assigned to a Sudra 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-
cages the Stf/-&udra, the Falacharniya-5adra, the Falalbyab-
dbarya-Sudra, and the Asprifya-Sadra. 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 dases In the
Aitareya Brahmana we read: 'one man may have more than
one wife, but one woman has never more than one hushand.'?
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-Veda
mentions cultured women who composed hymns and who are
described as Rishis. There was no 'purdah’, nor seclusion; the
burning of widows on their husband's funeral pyre was un-

1 U.P. Census 1911, p. 328, quoted in G. S. Ghurye's Caste arid Race in
India, 2 U.P. Census 1901, p. 212.

% x. iii. 23.
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known. The sacred tie of marriage was regarded as indissoluble
by human action. The wife was believed to be part of her hus-
band's body; therefore she could not by repudiation or divorce
be released from her husband. Even after death they could
not be separated. Remarriagein the case of a widow does not,
therefore, appear to have been contemplated, although it is not
definitely prohibited in the Rig-Veda. On the contrary, it was
a general custom for a widow to marry the brother of her
deceased husband in order to bear him children.

Marriage in on€'s own caste was the only sanctified union of
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, aguiding principlerather than arigid rule. Marriages
among thethreehigher cades, particularly between the Brahman
and the K shatriya, werenot uncommon. Baudhayanalaid down
the law that the offspring of a Brahman by a Kshatriyawoman
was a Brahman and that of a Kshatriya by a Vaisya woman a
Kshatriya. In course of time, however, the Vailyas 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 merged
in the submerged dass Hence the law-givers stressed more and
more the desirability of marriage in on€'s own caste and con-
demned the union of a Brahman or a Kshatriyawith a woman
from the Vaisya community. Manu would not assgn any
definite name to the progeny of a Vailya 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 Sudra woman, as it led to the
degradation of the family in this life and loss of happiness in
thenext. Thechild of a man of the Brahman caste and a Sudra
woman was considered as impure as a corpse. In practice, how-
ever, men belonging to the higher orders formed matrimonial
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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 cages 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 thefather. 'The Acharya', weread in the Vasishtha
Smriti, 'is ten times more honourable than an Upadhyaya; the
father a hundred times more than the Acharya, and the mother
a thousand times more than the father." The most heinous
alliance was that of a Brahman woman with a Sudra. Thein-
dignant Solons of the day could not find words violent enough
to denounceit. 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 casdess
castes was the Chandala, an unclean savage tribe that lived in
forests outside settled habitations. Hence the offspring of that
most hated union became Cbanddlas, the untouchable and un-
approachable dass of the population.

It would appear from this that despite all barriers inter-
marriage among the different cages 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 cages 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 proces of
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disintegration had commenced during the later Vedic times.
Subsequent differences of religion, occupation, language, and
locality, on the one hand, and the increasing fusion of one sect
with another, on the other, have led to a multiplication of
cagtes, sub-castes, and mixed castes which defy all attempts by
Census officers at accurate enumeration. It is estimated that
there are at present more than 3,000 cages in the whole of
India and that there are over 1,800 subdivisons among Brah-
mans alone. Changingenvironment, contact with other nations,
clash of cultures, new sysems of faith and worship, economic
contests, social struggles, political convulsions, have all modified
theold order considerably. Theold world values have not, how-
ever, yet lost their utility. They still influence the lives and
character of the people and still the idea of caste distinction
persists. Social reformers of one caste may dine together with
members of other castes and contract marriages in defiance of
caste regulations, but the orthodox yet cling tenacioudly to the ¢
old ideas rooted in dharma.

Dhar ma sanctions incompletely under stood, mechanically ap-
plied, and arbitrarily enforced thwart further progress. There
is an incessant conflict between those who insist on old-world
values and the preservation of ancient traditions, and those
whose ideals of life are influenced by the current of modern
tendencies, and who sek to interpret the doctrine of dharma in
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 ussfulness. 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 bass.

Who can draw up, with any degree of accuracy, a general
balance sheet evaluating the assgts 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 socia and public life
and excited sectiona jealousies, and that the socia organization
thus suffered from lack of integration and co-operation. They
believe that the old walls that kept the ancestors of Hindu race
sfe 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 sne 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 professiona 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 sne 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
fortune. They maintain that dharma is still the pivot round
which Hindu society revolves; that it will and must continue
to be the pivot of the socia order.

The good of cagte is thus so inextricably mixed up with the
evil, and the philosophical ideas on which it rests are so dimly
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understood that it is necessary to examine the sysem from the
time of its inception. The summum borium of the life of an
individual, in those days, was recognition of one's self and attain-
ment of spiritual bliss, while theideal of the commonwealth
was preservation of the purity and integrity of the race and the
raising society as a whole through the improvement and eleva
tion of its component parts. Herein lies the contrast between
the past and the present. Modern individualistic tendencies
make the good of the individual the goa oTlife; the Hindu ideal
was the good of the body politic. Ever since the ancient elastic
community-family in India assumed the rigidity of regular
cagte groups, the philosophy of life which permeated the socid
organization dressad the following four principles: (i) that a
man's placeiif society is assgned to him by Providence; (2) that
there are fundamental differences between man and man as
regards nature, disposition, character, capacity, and educability;
(3) that individual members of society Jave, therefore, distinct
duties and responsibilities and distinct rights and status suited
'to their respective places in the sociad organization; (4) that
co-operation of the various units is essentid for the usefulness,
happiness, and progress of society.

Sense of Solidarity and Fraternity

The end of all sciences, according to Hindu philosophy, isthe
realizing of the unity of everything that exists. The scheme of
socid polity, based on cagte, recognized such unity; at the same
time it took into account the diversity of temperaments and the
complexity of the needs and processss of human life. The strong
point in favour of such a sysem was that, while it took cogni-
zance of the differences and inequalities between man and man,
it did not regard them as immutable or irreducible. 1t made
a distinction between the four basic functions for upholding
human society, and assgned them, respectively, to four distinct
groups best qualified for performing such functions. It sought to
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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 dasss’

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
limbsof the Creator of the Univer se, theunderlying 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 hislegacy 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 cases
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 Vedas were a
sealed book to the lowest class, the boon of reading the Puranas
and other sacred books, which were based on the Vedas, was
not denied to them. AIll members of the society worshipped

! vide Ancient versus Modern Scientific Socialism, by Bhagwan Das.
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the same deities, shared the same common belief, and celebrated
the same festivals. T he forms of worship differed, no doubt, but
all such differences were dissolved in the universal homage to
the all-pervading Self. This cardinal principle of Unity in
Variety, coupled with the exaltation of the principle of dbarma,
induced among the divers groups a snse of solidarity and frater -
nity that has held Hindu society together for centuries.

Neighbourliness and Co-operation

Ideas of rank and status are inseparable from a social structure
based on a differentiation of dases and their functions. It
might, therefore, be presumed that dass rivalries would creep
in and that a spirit of dassinterest would militate fatally against
thecultivation of civicspirit, community of interests, and healthy
co-operation. It must not be overlooked, however, that no
society, whether caste-ridden or not, is free from dass rivalries.
Clashes of interests, such as they were, did not hamper neigh-
bourliness and co-operation among the different Hindu castes.
Based though their social organization was on differentiation
of individuals and demarcation of their status, it was not the
individualism which is developed on the bads of self-interest
and which has for its goal wealth and power to command other
peopl€'s service, but the individualism which coveted for every
onenothing morethan a position in the commonwealth in which
he might be able to render the best possible service and to
asig as best one can in the establishment of a static and satis-
factory form of life.

Self-governing Institutions

Incessantly the various groups, working together, contributed
their service to the common life of their cities and villages, and
their team spirit led to a remarkable development of corporate
life unparalleled in the contemporary annals of other countries.
Caste-riven though the population was, these groups may be
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likened to thefingers of ones 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 snse of demo-
cracy and in evolving a socia-economic sysem on the beds
of dass 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 districtsinto electoral units,
their rules of debate and standing orders for the conduct of
busness 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 assamblies 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 along time at the Court of Chandragupta, to
little independent republics. A village or a town had a council
of elders chosen from all cagtes 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 cades order and pesce,
settled disputes, upheld individual rights, and preserved intact
the internal economy of the country.

These village councilswere still functioning when Sir Charles
Metcalfe wrote his famous minute in 1830, protesting against
the introduction of a system of collecting revenue directly
from individual landholders instead of through the village
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organization. His observations, though often quoted, are so
apposite as to bear repetition.

"I n timesof troublethey arm and fortify themsdves an hogtilearmy
passs through the country: the village communities collect their
cattle within their walls, and let the enemy pass unprovoked. ... If
a country remains for a sries of years the some of continued pillage
and massaore, 0 that the villages cannot be inhabited, the scattered
villagers neverthdess return whenever the power of peacesble poses
son revives. A generation may pass away, but the succesding generation
will return. The snswill take the places of their fathers; the same ste
for the village, the same position for the houses the same lands will be
reoccupied by the descendants of thase who were driven out when the
village was depopulated; and it is not a trifling matter that will drive
them out, for they will often maintain their post through times of
disurbance and convulson, and acquire strength sufficdent to ress
pillage and oppresson with sucoss ... all acting in union with a com-
mon interest as regards the Government, and adjusting their own
separate interests among themsdves 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
mer chant-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 (sreni) and clubs (puga), or
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 decisons
by fines, and generally controlled and supervised the activities

* Minutes of Evidence taken before the Select Committtee on the affairs of the
East Indta Company, vol. iii (Revenue), pp. 331-2 (Appendix 84).
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of the professional classes and artisans in the interests 6f 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 Samarajya
(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 Empire, p. 199.

2 Epitome of Megasthenes, Diod. ii. 38.
3 Vide Hindu Polity, by K. P. Jayaswal, Pt. |, pp. 137-8.
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urban corporations, Paura and Jdnapada, organized on lines
beloved of the most ardent advocate of local self-government in
modern times.! Here, too, the guilds of the city merchants
played a prominent part. The Paura, in which was vested the
municipal administration of the capital, was presided over by a
leading citizen who was usually a merchant or a banker.

The question arisess How did the people of India develop
the aptitude and obtain the necessary training for self-govern-
ment at so early a date? For an answer to this question one has
to turn to the system of caste rule of these people. Could we
not trace such qualifications and discipline to the instinctive
and implicit obedience of all the members of a caste to its rules ?
Could not continued practice in enforcing, and submitting in
turn to thoserules have developed traits of character and mental
faculties essential for a system of popular government ? Local
government intheWest owesfar mor eto central gover nment and
represents a process of decentralization and devolution of power,
butin Indiathoselocal bodieswere practically sui generis. They
grew independently out of the conditions created by caste life,
which sat up a system of social self-government and autonomous
village organization. That system lasted in one form or another
throughout the long period of Hindu imperialism, Hun inva-
sions, and Muhammadan despotism, and it was in existence
when the British assumed territorial sovereignty. Under the
centralizing policy of the new rulers, the more important com-
munal institutions such as the Satniti, the Sangba, the Sabbd,
the Gana, the Nitaya, the Janpada, and the Paura vanished;
but the village panchayats, which the British administrators
freely used, but failed to preserve, have shown greater vitality
and tenacity. If Hindu culture has persisted through the ages
despite all political convulsions and social revolutions, if it has
succeeded in combating destructive influences of changing
environment to which other cultures and civilizations have

1 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 assst sde of the balance
sheet—that, too, only the balance sheet for the most glorious
epoch in the history of the community. What about the sub-
sequent depreciation in the value of the various items of asets
and the growth of liabilities? [What about the intensification
of the cage 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 dass
interest and dass exclusiveness, though not actual dass war?
What about cagte 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.
Theserestrictions 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 obsesssed with the idea of maintaining its own
prestige and solidarity.yVs 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
nationalists and national organizations abound; but real national
spirit and unity are lacking. A healthy, vigorous national life
is still a dream. Caste feeling is not solely responsible for this
state of affairs, but it has certainly failed to generate a robust
sne of nationality. Caste constiousness is good, but when it
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kills national consciousness, it becomes a serious drawback.
Caste patriotismisvaluable as the first step to nationalism, but,
when it degenerates into sectarianism and checks the growth of
nationality, it is an unmitigated evil. Caste loyalty isavirtue,
but, when it degenerates into passive disloyalty to the state,
it is a positive crime. Caste restrictions on actions likely to
Aundermine the foundations of the social structure are whole-
some; but, when such restrictions lead to disabling inequalities
and denial of social justice, as in the case of the untouchables,
now mercifully called harijans, they are a curse J Happily, some
of the undesirable features which crept into the caste system
during later years, particularly after the Muhammadan con-
quest, have disappeared during the last few decades, mainly
under the influence of English education; but not a few of such
features still persist. Of these the most obnoxious is the doc-
trine of untouchability. The barriers between the higher orders
have been fast disappearing under modern conditions; but the
age-long scruples concerning personal and ceremonial purity
and inviolability of religious rites, which detach the superior
ordersfromthe lowest, are still almost as strong as ever, vitiating
the attitude of a large number of orthodox Hindus towards the
depressed class. It is a problem that baffles all socia reformers
at present, and has given such a bad name to caste that it has
come to be regarded as a godless system of social segregation and
slavery, whereas exclusiveness is foreign to the original concep-
tion of caste. Untouchability is but an excrescence, a malignant
outgrowth which can be and must be removed.

The Future of Caste

Had the caste system rested merely on a functional basis,
modern economic development and the industrialization of the
country would already have sealed its fate7\{ But it rests on a
philosophy of life that has not yet ceased to appeal to the human
soul. Dharma is still the key-note of the Hindu's philosophy of
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life. Thereforetheinstitution still exisss—not quite a shadow 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”j Those who speculated on its future,
fifty years ago, thought they saw the 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 usin
this chapter to visualize or discuss the future of the institution.
We are concerned only with the legacy of the past. Qn spite of
embarrassing encumbrances, that legacy has proved a precious
social heritage. The organization of society on a bass of case
has stood the test of centuries7] The demarcation of the func-
tions of individuals classified under certain groups, having regard
to their innate qualities and qualifications, provided a closdy
but economic fabric. It was, so to say, an insurance against
that uncontrolled working of economic forces which has been,
snce tKe last war, the source of so much evil." It minimized
dass conflict ana cut-throat competition. It enabled individuals
to work out their salvation, according to their ideal of life, and
provided a bass on which society as a whole might build a life
of orderly progress. Such a bass did, in fact, promote dass
collaboration as well as corporate action and national develop-
ment in several sgpheres of public activity. So long as people
adhered to the ancient ideal of dharma, the caste system induced
a moral cohesion of the different units and gave society a static
form. It was only when that ideal was lost sight of that it
developed fissiparoustendencies and evolved a code of inequali-
ties and iniquities which have given it a bad name outside as
well asinside India. Nevertheless, it still ssands before theworld
as a marvellous attempt to develop a static social order.

Not a few Western thinkers, past aswell as present, have been
impressed by the synthetic unity of the four cages and the
potentiality, elasticity, and vitality of such a system of social



160 Caste and the Structure of Society

gradation. Nietzsche, for instance, advocates caste organiza-
tion as a means to the evolution of a higher and more spiritual
gades of mankind] [The three dasss congituting his ideal
society dosdy correspond to the firgt three orders of Hindu
society, the first eminently spiritual, the ssoond predominantly
strong in musde and temperament, and the remainder conds-
ing of ordinary individuals] There is however, a difference in
thefunctions assgned to the three dasses  For the priesthood
there is no place in this scheme of sodal gradation. Thefirg in
rank are the suprame ruling dass the soond are their instru-
mentsfor governing; and in this category areincluded guardians
of order and security, judges and soldiers with the king as their
head. Thethird dass engages in manual labour, busness agri-
culture, sdence, and the ordinary forms of art. Nor is there
any suggestion here of hereditary satus or of taboos, but the
doctrine of the three gunas in a modified form, and the scheme
of giving every individual a place in the sodal organization for
which he is bes fitted, are clearly discernible.

The huge experiment now being made in Soviet Russa is
another illustration. Having demalished all detiesand abolished
all ritual, it can have nothing in common with a cage sysem
rooted in worship. Neverthdess sripped of the dement of
state-regulated co-operation, it sands before us as a constious
or unoconsdious adaptation of the functional dassfication of the
population which for centuries gave society in India a sable,
sodial equilibrium.

Another example of the trend of modern philosophical
thought in the West in favour of recongtruction of society on
thebadsof cagehasbeen givenby M r . H. G. Wells,whoin his
Modern Utopia favours a social structure in which men would
be dassfied on a psychological bads Four principal dases are
diginguished, the Poaietic, the Kinetic, the Dull, and the Base
Here is propounded a sydgem of sdf-imposed government of
gientific experts, in which there are the principal congituent
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elements of caste minusreligion and the hereditary principle. As
in the case of the Hindu system of caste, so in these idealistic
theoriesin the West, the underlying idea is that of integration of
thenatural differences between individuals as a meansto promote
the advancement of society to the highest pitch of efficiency.
Caste, in that snsg is not inconsistent with democracy. Not
merely modern idealistic doctrines, but as the sysems 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 castefdlows bear steadfastly in mind that it
aks for free souls rather than free men, for moral rather than
material strength; that the essential bass 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
exclusveness and untouchability is repugnant to the social
philosophy and tradition of the Aryan race; and that the main,
if not the sole, object of the caste system should be to secure
social efficiency on the democratic and socialistic principles of
dass collaboration and the rule of law.

R. P. MASANI.



BUDDHISM

AN amazing number of popular or semi-popular books on
Buddhism have been published during recent years. | 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 the
religious and socia life of eastern India before Sakyamuni,
and then give a sketch of his life and work. Unfortunately the
idess, events, and men of this time can only be known by con-
jecture, and the reader is confronted, either by doubtful facts
and questionable theories, or by a sceptica discusson about
them. | shall dispense with some of those historical specula
tions and biographical accounts, which can be found in so many
works, believing that it will be more useful to explain what we
know about the internal constitution of Indian Buddhism, and
about its changes during the eight or ten centuries of its early
history.

The present work deds 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 taught.

Buddhism is not wholly original; it appears, during centuries,
asa'buddhification’ of institutions, idess, or feelings, which were
simply Indian: the asceticism and the clerical institutions took
a specia character in Buddhism; the Buddha doctrine of trans-
migration, of the action and the reward of actions, was a recast
of the parallel Hindu doctrines; the cult or worship of Bud-
dhism evolved according to the generd transformation of cult
and worship; the belief in a God Saviour, prominent in later
Buddhism and less developed in early times, reflects dso the
gradual growth of devotion (bhakti). In short, Buddhism is only
the 'buddhized' aspect of contemporaneous Hinduism.

[t cannot be said that the most notable festures of the
Buddhist speculation—its ‘rationalism' (I mean its antipathy
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to every kind of ritualism and superstition), its atheism (i.e. its
negation of a God creator and providence), its high morality,
its pessimism, its anti-caste tendency, its mildness and humanity,
and so on—are specifically Buddhist.

But, on the other hand, | believe that Buddhism, owing to
the 'solidity' of the Brotherhood, owing to the dialectical
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 Indian feel-
ing of the misery of life, and the general Indian compassion and
benevolence, had in the noblefiguresof the Buddhist saintsvery
suggestive and attractive representations. The early brahmanic
literature shows that many sages disapproved or clearly con-
demned socia distinctions; but the Buddhist order was aliving
example of equality and mutual esteem. And so on.

Owing to Buddhism (as aso owing to Brahmanism) many
old things have conserved life and even vigour. The Buddhist
monastic institution of Ceylon of to-day is probably very likethe
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 Brahman 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
or Brahma-nirvana, an abode beyond transmigration, change,
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consciousness, or personality; technically an abode 'supramun-
dane' (lokottara) in contrast with the 'world' (loka), which in-
cludes paradises and hells.

This abode is not to be reached through the worship of any
god, the doing of any good work, the acquisition of any merit,
but by austerity or meditation or wisdom, in short by the dis-
cipline later known asyoga.

Henceforth, from the times of the Upanishads (sixth century
B.C.) down to our days, every branch of the Indian faith, be
it Brahmanism, Buddhism, Jainism, Vishnuism, or Sivaism, has
presented a twofold aspect. One is 'religious, or 'mundane'
(laukika), and deals with paradises, happy rebirths, gods or
God, worship, meritorious actions. The other is 'transcendent’
(supramundane, lokottara), or 'mystic', and makes man's chief
object the attainment, through gnosis and ecstasy, of an abode
of everlasting, inconceivable happiness’

The difference of the goal involves differences amongst the
devotees. The men of mean aspirations, attached to sensual
pleasures, wish for paradises. The 'few ones, the 'happy ones,
wish for a 'better part' than paradises. they leave home
and practise continence and religious life in order to achieve
Nirvana.

(b) The contrast between 'religion’ and 'supramundane dis-
cipling' is a permanent feature of Buddhism. But both the
'religion’ and the 'disciplineg' take a twofold aspect owing to
the development of the Buddhology; that is, owing to the
fundamental change that the doctrines concerning Buddha and
Buddhahood underwent about the beginning of the Christian
era.

Our knowledge of the fedlings of the early Buddhist folk
towards Sakyamuni, living or dead, is scanty.? But we feel sure

! The first agpect corresponds to what is called 'Lower Hinduism', the
second to what is called "Higher Hinduism'.
2 | am inclined to believe that laymen and ordinary devotees never thought
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that the general conviction of the monks was that Sakyamuni,
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 resulted in a theory
which constitutes the essential tenet of the later Buddhist faith
(Mahayana): 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 Teak of the Vultures'. The historical Sakyamuni, who
was born at Lumbini, left his home, obtained Buddhahood,
preached and reached Nirvana, is only an image, a fiction, a
‘created body' of the real Sakyamuni.

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

|. Early Buddhist 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. Sakyamuni 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 Upasakas 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, totell the truth, we have no information. It is difficult to
understand the ideas which found their expresson in the worship of relics
and supas—we know that Asoka never sesks of a 'paradise of Sakyamuni'
but only of wargas, paradises according to the ideas of Hindu mythology.
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The reader of Kipling is well aware that a holy man (sadhu)
easily findsfood and aroof. But the religious orders, with their
little village-convents, could not live without regular and orga-
nized assistance: they had officia friends, 'bourgeois' and vil-
lagers, who gave alms, clothing, houses, and fields.

The 'official' position of the laymen is more important than
is often admitted. First, they are really 'Buddhists', not only
generous alms-givers, but members of the Church: a man be-
comes a Upasaka by taking liturgically the 'triple refuge' (I
take refuge in the Buddha, in hisDoctrine, in his Brotherhood);
by binding himself to the observation of thefivefold morality
(1 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 Vaisall), 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 Nirvana 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.

By a sinless life, by perseverance in the practice of family
and social duties, by benevolence and kindness, by ams 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 Asoka (third century B.C.).

3. Buddhist elements in this early religion. There is much in
thisreligionwhich isproperly Buddhist; itsvery puremorality,
free from ritualism or superstition; the 'buddhification’ of the
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path of paradise, which conssts in the strict observance of
morality, not in sacrifices; the gods have been ethically im-
proved, they have been 'converted' by the Buddha, and learnt
to favour the good and hate sinners; the cult of the dead has
been metamorphized by Buddhism—they are helped by good
deeds accomplished for their welfare by their relatives; thereis
created a new and very white 'white magic': the best defence
against evil spirits and serpents is to 'direct towards them the
strength of benevolence—'l am your friend, oh serpents (as
in Kipling's Kim).

T he dogmatic bass of the system is the belief that man trans-
migrates, that good and evil deeds are rewarded and punished
in a futurelife. We do not know exactly what stage of develop-
ment the notions of reincarnation, transmigration, act, retribu-
tion, had reached in the Kosala-Magadha of the sixth century
B.C. But weknow that the Buddhist doctrines of transmigra-
tion and good works differ from the Brahmanic. Brahmans have
never conceived transmigration as the universal rule: they have
always thought that the great gods at least 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 of his good works will be exhausted by the very
enjoyment of the reward, the actual Brahma will die and be
reborn asaman or as a citizen of hell. Brahmansteach that the
good man obtains a happy rebirth, and reversely; but they do
not object to the doctrine of 'fate’ and they attach great impor-
tanceto sacrificial or ritual 'good work'. Accordingto Buddhists,
'fate’ is only the former actions of every one, and the only good
work is the moral act, the act accomplished with the purpose
of benefiting oneself in a future life, and on€'s neighbour in the
present one. Brahmans admit the retribution of works, but they
believe that the great god Brahma is the 'retributor' and places
beings in a high or a low rebirth according 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 own
(semi-magical) strength. As concerns deities, fairies, and spirits,
Buddhism admits not only their exigence, but also their power;
they are very usgful and must be properly worshipped: they
care for a number of things too mean to attract the attention
of the Buddhigt Persons. But they neverthdess hold a very
humble position in Buddhism.

It isvery probable that these moral and rationalist views have
exercised a notable influence on the old India.

Sakyamuni has often been described as a sodal reformer: "He
attacked the sygem of cage and conquered for the poor and
the outcasts a place in his spiritual kingdom." Oldenberg has
said in so many wordsthat thisdescription isamisrepresentation.
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
cid affairs.

L et us observethat the Buddhist Brotherhood is open to men
of low extraction. True, the Buddhigs followed the example of
other sits But the fact remains that orthodox Brahmanism
scarcdy approved this contempt of the cage principle: it con-
demns the men 'who bear by imposture the dress of ascetics and
are professonal thieves. The liberalisn of the Brotherhood
was clearly anti-cagte.

Again, the Buddhist monks became the spiritual advisrs of
their lay supporters. The moral sydem they taught contra-
dicts the Brahmanic tradition and the sydem of cage Bloody
sacrifices are murders; funeral ceremonies are of no use sncethe
defunct isalready reborn either in hell or in paradise. Brahmans
are concelved and born like other men, they do not differ from
them in colour or physque. Thebet 'fidds of merit' (theams
recevers who give dficacy to charities) are the Buddhist monks,
not the Brahmans.

4. Buddhism owesmuch toitsnon-clerical elements. According
to tradition the worship of the redics was at first the busnes
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of the laymen. Ascetics or monks who have in Nirvana their
goa and in the preparation for Nirvanathe rule of their religious
life, consider Sakyamuni & the sage who has discovered the Way,
no more. The worship of the relics and of the stupas, all-impor-
tant in historical Buddhism, has in itself no specialy Buddhist
character.

Scholars believe that the legend of Sakyamuni—his descent
from the Tushita heaven into the womb of Maya, his miraculous
birth, the poetic and mythological features of his ‘conquest of
Buddhahood' under the Sacred Tree, and so on—is the work
of popular speculation. When we are told that Sakyamuni in his
former birth has been the good elephant, the patient bear,
the generous King Sibi, & ¢, wefeel sure that the history of the
former Sakyamuni has been embellished with Hindu stories
wherein the popular faith had embodied its conception of the
good man; we are even justified when we admit that the chief
characteristic of Sakyamuni, his universal benevolence, his pity
for all creatures, hasits origin in thekindly and generous fedings
of the folk of Magadha, rather than in the speculation of
the clerica part of the Church. For monks Sakyamuni is the
‘great Ascetic' (mahasramana); India hes venerated and loved
Sakyamuni as the 'Great Compassionate One' (mabdkdrunika).
Of course the true personality and the psychologica figure of
Sakyamuni remain a riddle. His 'goodness weas 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 Sakyamuni
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 brabmano-hinduistn. Buddhism
was a pujs worship, aso a dharma, code of ethics. But it had no
rites 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 Brahmans
continued to officiate at marriage, birth, and death; they con-
tinued to be the guests at the funeral banquets.

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

Brahmanism catered for happiness here below and hereafter.
Buddhism professed to be and indeed was much more con-
cerned with the future life; but as an established religion it
was deficient in supernatural devices for the welfare of everyday
life. Kings, merchants, villagers did not find in Buddhism
the manifold contrivances of Brahmanism for victory, profit,
or bringing rain. Of course Buddhist women implore Hariti
for children, villagers implore Serpents for rain: Hariti and
Serpents have been admitted into the Buddhist pantheon; but
they are no more Buddhist for that. The consequence is that a
lay Buddhist is not a Buddhist as concerns familiar life; as con-
cerns all the needs of the daily life, he remainsa Hindu.

I I . The Religion of Mahay ana

I. This Buddhist religion which until the present timeisthe
religion of the Buddhists of the Far East (Churches of 'Pure
Land') isgenerally styled Mahayana, 'Great Vehicle' (but this
term means exactly the form of mysticism described in §1V);
it isin short a hagiolatry with saints who posses all the power
and all the benevolence of really godly persons.

From about the beginning of the Christian era Buddhism had
gods of its own (celestial Buddhas, celestial Future Buddhas or
Bodhisattvas)® and therefore paradises of its own. The devotee

! The Buddhas are not creators, but they are providences: Mahayana is a
particular sort of theism. The Bodhisattvas often take the aspects of Saviours:
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hopes and tries to be reborn in one of the paradises, which are
no longer places of sensual pleasures, but abodes worthy of their
kings: eternal abodes of music, light, worship, and contempla-
tion.

Morality and worship continue to be the chief requirements
from the candidate to a rebirth in paradise. But devotion (just
as in Vishnuism) becomes more and more important. Accord-
ing to the 'low' section of Mahayana, 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 Parkharatra section of the Vishnuist
Church).

Chinese translations give dates; religions of the Mahayana
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 Mahayanist 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. It is probable that the Mahasamghika sect was the
first to give an official theology to the adorers of the Buddhas:
namely the distinction between the true heavenly Buddha and
his human substitute or avatar (see above, p. 165). But we
remain 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.

The problem is the more complex because there are severa
religions of the Mahayana. Al have the same doctrine, but the
Buddha-God is sometimes Maitreya, sometimes Sakyamuni,

at the beginning of their career they have practised sdf-sacrifice for the welfare
of all beings, later they are occupied in benefiting creatures by every kind of
boon. The descent of Avalokita into hell is a well-known topic.
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sometimes Amitabha, sometimes Avalokitesvara. Our knowledge
of the origin of these Persons (Sakyamuni excepted) isless than
scanty. There is some probability that many figures of the
Buddhist hagiolatry have been adapted from non-Buddhist
beliefs: many scholars observe that Amitabha, the most popular
of the Buddhas of the Far East, bears the mark of Iranism and
of the Solar religion.

Maitreya,AjitaMaitreya, InvictusMaitreya, isnot aBuddha,
but the Buddha who is to come. He reigns in the Tushita
heaven, in the heaven which according to an early tradition
Sakyamuni inhabited before incarnating himself in the womb
of Maya. Devotees either desire to be reborn in Tushita or
make the 'resolve’ to be reborn on earth when Maitreya will
'descend’ and become a Buddha. Early Buddhism ignores this
'Messiah': he only appears in the latest part of the old Canon;
but he is certainly an interesting figure.*

In early sources there are two disciples of & akyamuni, of no
particular importance, one named Ajita, the second Maitreya.
Later Ajita, invictus, isthe name or 'surname’ of Maitreya. The
idea that many Buddhas came before Sakyamuni is an old one;
the idea that a new Buddha is to come is not early, although it
is natural. When it developed the beneficiary was a person the
name of whom is like the name of the Vedic Mitra ('Sun' and
'Friend") and the name of the Iranian Sun God.

I I'1 .Buddhism asa'supramundane* discipline; early form;
the Vehicle to Nirvana

1. In early days the disciples of Sakyamuni who were 'men
of ascetic or spiritual dispositions aimed at Nirvana, or 'end of
misery', 'deliverance from rebirth', the state or the abode of
eternal peace which after death will be the lot of the saint, the
Arhat.

1 Emil Abegg, Der Messiasglaube in Indien und Iran, 1928; J. Przyluski,
'Lacroyance au Mess€, Revue de I'Histoire des Religions, juillet, 1929.
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This form of Buddhism ought to be styled nirvdnaydna,
Vehicle leading to Nirvana. It is generally named Hinaydna,
‘inferior or low vehicle', from the designation used by the
adherents of the form of Buddhism described under § 1V
because these new philosophers thought that Nirvana (an un-
conscious beatitude) is not worthy to be sought for, or that the
Arhat, an egoigt saint, is not really a saint.

Thisform of Buddhism still survivesin Ceylon, Burma, &c.;
it has practically disgppeared in the Far East.

We believe that it is early: the Buddhist Nirvana is nothlng
dse 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, Nirvana is to be reached by the suppression of pas-
sion, by ecstatic or hypnotic devices. Therefore a candidate
for Nirvana, according to Buddhist principles (which are marked
by a high morality), must lead a continent and frugal life, he
must be a monk or, more exactly, a'beggar, son of &akyal The
Brotherhood is one, since it has only one master and one goal;
but owing to minutiae in monastic discipline (or to unknown
circumstances) it was early divided into a number of sects. Their
number is said to have been eighteen.

Sakyamuni's path to Nirvanais known to us by the canonical
texts, which are comparatively late. Scholars are confronted
with the same difficulty asregardsthe disciplinary (or monastic)
rules: thereislittle doubt that the early Brotherhood had fixed
rules and was distinguished from the contemporaneous sects,
but the disciplinary books we poses are the result of long
growth and regularization.

We fed aure that the early Buddhist candidate for Nirvana
must be a monk, a good monk, must practise frugality, conti-
nence, meditation on the corpse, meditation on the transitoriness
of pleasure, must concentrate his thought and wishes on the
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eternal peace of Nirvana. But we aso feel sure that the clerical
(or scholastical) speculations on Nirvana and the way thereof
do not correspond exactly to the early state of Buddhist philo-
sophy and mysticism. To give an example. A few early narra-
tions certainly prove the habit of religious suicide. Many saints
of the primitive Brotherhood 'took the knife' in order to reach
Nirvana. The orthodox theory and rule is that 'a saint does
not wish for life or death', and patiently waits for his natural
time. This detail shows that scholars who describe early Bud-
dhism as a 'rationalismus' misrepresent Buddhism, and have an
inexact (or incomplete) idea of the intellectual and moral
‘climate’ of old ascetic India.

2. It is probable that, even at an early date, there was a con-
trast between the monks who attached great importance to
ecstasy (and to mystic experiences) and the monks who relied
on 'wisdom'. Thereis 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 fruit
of a transcendent agnosticism. There is a Buddhism which
teaches that liberation from desire and existence is the fruit
of the 'knowledge of the nature of things'. Both have a long
history. We owe to the second a number of theories.

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

Several theories have been concocted in order to explain how
such a 'complex' can commit acts, eat the fruit of its acts, pass
into a new existence where it enjoys the fruit of its acts. These
theories cannot be early, nor indeed is the philosophy of the
negation of aliving and permanent and free soul. In early days
Buddhists probably believed simply in transmigration and release.
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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 isthe '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 morereality 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 Brahman
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 s (p. 180) that Buddhist philosophers also adopted
the notion of an Absolute.

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

They now feel sure that early Nirvana was not eternal death,
but 'immortality’, an imperishable abode of undefinable peace,
above thought and consciousness The Canon contains tes
timonies to this early view, for it desribes Nirvana as 'the
unbornwhichistherefugeof what isborn', alsoasthe'l mmortal
element’ 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.

Some schools preserved the doctrine of the 'immortal element’,
the eternal entity, which is 'touched' by the living saint. But
they believe that a saint is only a compound of transient atoms
and therefore completely perishes at death. The Nirvana of a
saint is only the annihilation of this saint.
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Some scholars wholly rejected the notion of the ‘immortal
element’ and said in so many words that Nirvana is only 'non-
existence following existence'.

A third view is that Nirvana is eternal happiness; the dead
saint poseses beatitude (sukha) for he no longer suffers: but
he has no feeling of beatitude (sukhasamvedana). This Nirvana
is, according to a school of Mahayana, the Nirvana of the
ordinary saints.

Lastly, according to the Mahayana, the Buddhas have a Nir-
vana of their own: perfectly calm and free, they arein Nirvana:
but they are nevertheless compassionate and active. They do not
abandon existence, and will continue for ever.

3. It has been said above that a monk is 'by definition' a
candidate for Nirvana. But, in fact, Nirvana, when we con-
sider the majority of the monks, is only the ideal of a distant
future.

All the immediate disciples of the Master reached sainthood
and Nirvana. But aready, at the time of the compilation of the
Scriptures, the great object wes not to reach Nirvana, but to
enter into the path leading to Nirvana: a man who hes entered
into this path must be reborn eight times before attaining the
goa. Infact the only candidate for Nirvanais the ascetic who
practises mortification and penances, and the faculty of dhydna
or ecstatic trance, more than are enjoined by the rules of his
order, thus acquiring supernatural powers. To pretend falsely to
have realized such spiritual progress is one of the four sins (to-
gether with murder, & c¢.) which are punished by expulsion from
the Brotherhood: this shows that any pretence to holiness was
looked upon with suspicion. We are told that in the early days
saints were many and disciplinary rules few: later the position
was reversed, and it was commonly admitted that sainthood
had disappeared.

The conclusion is that we cannot give an absolute value to
the opposition of the monk and the layman, in regard to the
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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
professional duties (abstinence, continence, preaching—the most
excellent work of charity, receiving alms, or worship), just as a
layman earns merit by the practice of his professional duties
(abstention from murder, "home-chastity'—that is, conjugal
fidelity—giving alms, wor ship): in both cases the fruit of merit
isrebirth asa god, or as a human being who is capable of enter-
ing into the Path that leads to Nirvana.

I' V. Buddhism as a 'supramundane discipline?. Later Form: The
Vehicle of Buddhahood

1. From the beginning of the Christian era and probably
earlier a number of Buddhist monks came to despise Nirvana,
and entered into the path which had been followed by the man
who was to become Sakyamuni, the path leading to Buddha-
hood. The second form of 'supramundane Buddhism' is a
Bodhisattvaydna or a Buddhaydna, the Vehicle of the future
Buddhas, the Vehicle of the Buddhas, the path that leads to the
poseesson of Buddhahood.

This Buddhism differs from the Buddhism of § I I 1 . 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
Buddha. 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 § | | . It differs: the candidate for

1 Altruistic virtues have a place in the preparation for Nirvana, for peace of
soul presupposss the suppresson of anger, the culture (bhavana) of fedings
of universal benevolence; but this place is a small and a prefatory one, snce
the candidate for Nirvina must destroy hate and love.
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Buddhahood loves and worships the Buddhas and does not
despise a rebirth in the paradise of a Buddha (asin §11); but
such a rebirth isregarded by him as a temporary stage in his
progress towards Buddhahood. The devotee of § Il is only a
bhakta, a devot; heis not a future Buddha.

T he vehicle of the Bodhisattvas is nothing new in Buddhism.
Buddhist antiquity was well aware of the fact that & akyamuni
has obtained Buddhahood in his last existence because during
many (552) previous existences he had followed the path of the
future Buddhas, that is, because he had heaped up heroic deeds
of virtue and sdf-sacrifice (narrated in the Jataka).

But the general opinion was that Sakyamuni is 'exceptional’,
that Buddhasareveryrare.

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

2. At the time of Asanga (fourth century A.D.) a monk was
always a member of one of the eighteen early scts But a
number of monks, not satisfied with the mystical goal (Nirvana)
and the moral ideal (impassibility of the Arbat) of these sects,
added to the obligations of the traditionary clerical life (old
disciplinary rules) the obligation of a future Buddha, heroic
charity and sef-sacrifice; they took the vow of Buddhahood.
There was a ceremony, a private one, in the presence of a man
(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 special
discipline for the Bodhisattva-monks had been delineated, and
they had monasteries of their own.

The chief innovation, as concerns discipline, was probably
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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 aso 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, & ¢.) and thehomilieson patience, loveof one's
neighbour, considering a neighbour as on€'s own self and on€e'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 sdf-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 thiswisdom is not general. A future Buddha must imitate
the habit of sdf-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® As the Church
officially deprecates suicide, an orthodox method of sdf-sacrifice
wascreated. Theinitiation intothe Mahayanist 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 a man who has burned his body for the welfare of mankind.*

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

1 L. D. Barnett, The Path of Light (Wisdom of the East Series) (John
Murray, 1909).

2 Santideva's Silshasamuccaya, tr. by W. H. D. Rouse (I ndian Texts Series)
(John Murray, 1922).

® |-tsing, Records of the Buddhist Religion (Clarendon Press, Oxford, 1896).

* De Grootj Code du Mahayana en Chine (Amsterdam, 1893).



180 Buddhism

and that Buddhism, hitherto essntially a clerical brotherhood,
became more and more a popular religion. This religion was
more and more open to Hindu (Sivaist) influences: this is one
of the causss of the disintegration and disappearance of Indian
Buddhism.

3. The popular and sincere belief in the divine power and
providence of the Buddhas was not to satify the intellectual
neds of the learned monks The Mahayana has eaborated
sysdems of metaphysics and Buddhology.

A. Tatbatd. The first Buddhig speculation resulted in a
nihilistic or quag-nihiligtic attitude (811 1) ; but, while admitting
the condusons of the Ancients—namely absence of a soul, un-
subgtantiality of all phenomena (or 'caused contingent things)—
someof theeighteen early satsand the schods of the M ahayanist
Chur ch recognized an 'absoluteé which is probably derived from
the absolute of the Brahmans (brahman). Thereisan immutable
element (dhatu) bdow the changing flow of phenomena; more
precisdy a 'nature of things (dharmata) or 'true reality' (ta-
thata), which isaspiritual or meta-mental reality, atranscendent
thought free from the oppostion of'subject’ and 'object'.

All beings are metaphyscally the tatbatd. But only a few
beings (the Buddhas) have attained knowledge of the tatbatd by
personal experience: they have attained the perfect 'equation'
of their individual thought to the very nature of thought. This
sort of identification is the cause of Buddhahood, is Buddha-
hood itsdlf.

We are the tatbatd; therefore we are Buddhas en puissance;
we shall become actually Buddhas when we attain the con-
siousness of our identity with the tatbatd. It isalong busness
a long endeavour in sdf-sacrifice and contemplation, the career
of a future Buddha: to conceve the vow of Buddhahood, to
progress during many rebirths before entering upon the firg
of the ten sages of a future Buddha.!

! such is the early and orthodox view; but the thesis that all living beings
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B. Thefour bodies. Early Mahayana taught that Buddhas
have two bodies thereis a quas-eternal and divine Sskyamuni;
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 poses four bodies (i) a transcen-
dent one, the tatbatd, the same, of course, for all the Buddhas;
(2) the 'body of personal enjoyment', that is, the real thought
and form which conditutes a certain Buddha, Amitabha,
Sakyamuni, and so on: this body, which is the Buddha himsdf,
will lag 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, snce saints differ in
hoiness and neads (4) the 'creation-body', the form under
which a Buddha manifests himsdlf to very imperfect beings, men,
devils, and so forth. The bet 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 bengs who have been transmigrating
'snce a time which has not begun'; (2) the metaphysical view
of the universal and immutable tatbatd, which is the transcen-
dent body realized by each Buddha.

Mahayana sometimes abandoned the early dogma. Accord-
ing to many sthodls some of which are certainly old (possbly
fourth century A.D.) there is a primeval eternal Buddha—
Vajrasattva, the 'diamond or the thunderbolt', Adibuddha,
the 'Buddha of the beginning—from which the Buddhas isue
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
LaValler ePoussin, Ledogmeet la philosophic du Bouddhisme (Paris, Beauchesne,
1930).
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longer 'future Buddhas but 'spiritual sons of the Buddhas.
Tantric and Tibetan Buddhism illustrate this new aspect of the
religion of Sakyamuni.

Some remarks on the disappearance of Indian Buddhism

Scholars have given many explanations of the gradual decay
and final disappearance of Indian Buddhism. Of course, epi-
graphical and literary sources are not wanting, and it is not
impossible to follow, province by province, the process of decay:
this preliminary and necessary work has not been carefully done,
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 vigorous
life in devotional and philosophical directions, obtained the
patronage of kings and sometimes the advantages of being the
state religion. But, as we have seen, it had never and nowhere
taken the place of Brahmanism.

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

Sakyamuni has been for centuries a most popular figure: the
history of his previous births, of his miracles and deeds, enjoyed
the favour of the people at large. Later on Sakyamuni was
superseded in learned and lay Buddhist circles by other Buddhas
or saints. Maitreya, Amitabha, Manjusrf, Avalokita, Tara or
Taras. These figures lacked the personal character of Sakya-
muni, never possessad his prestige, or, again, had features which
established between them and Hindu gods an undeniable
likeness.

T he presence of fairiesand minor useful deitiesin the Buddhist
pantheon was not in itself a great danger, but, with centuries,
theHindu infiltration took a new character. We know that the
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monks of the conservative party accused their brethren of philo-
slvaism (eighth century A.D.); in Bengal, after the Muhamma-
dan destruction of the Buddhist monasteries, the Buddhists
exchanged their worship of Buddhist figures for the worship
of Vishnuist ones, the Buddhism of present-day Nepal is a
mixture of Buddhism and Brahmano-s'ivaism.

Buddhism admitted into its pantheon and worshipped under
the title of Buddhas or Bodhisattvas or Vajradevatas figures
deeply stamped with the Hindu (Vishnu-sivaite) mark. 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 88 Il and 1V) is that a
layman has the same right to holiness and salvation as a monk:
the Mahayana 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
no sin when he officially declares that he is not capable of keep-
ing hisvows: 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
immediately after the ceremony that they renounce the vows of
a monk in order to take the vows of a lay Bodhisattva. Kashmir
and Nepal have had or have a married clergy.

Another cause of weskness in the Brotherhood was the
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declineof intellectual activity (already visible during the sixth and
the seventh centuries), and the development of the Tantric (or
magic) form of Buddhism: pure fSvasm in disguise. The master
or teacher (guru) who gives theinitiation and shows the way to
a rapid acquisition of Buddhahood or of worldly advantages
is no longer a monk, but a siddba, a magician, a vajrdchdrya
(often of very low moral habits).

(d) The fate of Indian Buddhism must be explained by its
own internal faults. At least this aspect of the problem de-
Fves attention. But external circumstances dso had no little
effect.

The advantage of official or kingly patronage is great. In-
versely, when kings were strongly 'Sivaizing' (like Stanka or
the Cholas), or ‘jainizing' (assinMalwa), or 'lingaizing' (sinthe
Telugu country), or simply ‘anticlerical' (ssthe Hunkings, some
potentates of Kashmir, the Muhammedans), Buddhism suffered.

Greater importance than that of the occasiond bias of the
civil power in favour of non-Buddhist creeds and clergy must
probably be attached to the change that Brahmanism under-
went during the Middle Ages under the guidance of many
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
Buddhists and Jains were of old. But with Samkara, Ramanuja,
many other saints and their disciples, Sivaism and Vishnuism
acquired an active clergy. Whilethevital energies of Buddhism
were declining, the Brahmano-Hinduist religion enjoyed a sort
of revival.

DE LA VALINE POUSSIN.
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The Hindu Period

DURING the last age of the Aryan period the orthodox Brah-
mans were engaged, as we have seen, in formulating their
ritual, grammatical, and cosmological sysems, 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
(sakha and charana) according tothe Vedictext or Sutraauthority
specially followed. In the common life were developing codes
of law and theories of kingship and royal action in internal and
in inter-staterelations. 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 Bhagavata 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-
vragjita) 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 (kriya) or moral
action and retribution (karma), or was the sword-stroke of the
dayer simply a severing of material particles, and were vital
phenomena only a kind of fermentation? There were as
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dialecticians who held that 'A is B' does not preclude'A isnot B’
—perhaps the Jain doctrine of'aspects’. In this mel6e of sophis-
tic, wherein the Jains reckon 353 posshble views, the most
important contention, no doubt, was that between the parti-
sans of action (kriyd-vddins) and the partisans of non-action
(akriyd-vddins). The Upanisbads in their quest of the self had
come, as we have seen, upon the idea that what passss from one
life to another is simply acts. When Buddha, originally, as was
inevitable in his time, a thinker, worked out this notion in its
full consequence, the df, the thrice-refined gold of the Brah-
man speculation, was seen as an otiose addition to the series of
acts, or rather, were it not nothing at all, an evil thing, aso-
ciated with caprice, greed, and infatuation. Thiswasa Buddhist
contribution to the process which indelibly engraved upon
Indian mentality the doctrine of karma.

Theidea of a'law' of moral retribution without a providence
is curiously, and perhaps not accidentally, analogous to the idea
of areligiousretribution without a god, wherein the Brahmanic
ritualism, as a dogmatic system, culminated. This was the
Purva-Mimdmsd philosophy. In the Vaifeshika system was con-
sidered the topic of physical action, which was a functioning of
atoms and gave rise to conjunction and disjunction. Although
the three notions do not seem ever to have been welded by the
Indians into a whole, they show a special preoccupation with
the notion of action at the time when their thought was turned
to systems.

The second leading constituent in the Hindu conception of
life was the idea of dharma. Dharma is the mode or fashion in
which anything does behave. When dress is laid upon the
'does, the nuance of meaning may bein the direction of'truth’;
when it is on the 'behave’, we may get the opposite idea of mere
phenomenon or aspect. But it is when the idea of obligation,
social, moral, or religious, is included that the term assumes its
great practical importance, as denoting the manner in which a
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person ought to behave. In the earlier occurrences of the term
the notion is the general idea of righteous conduct, or, when
religion is involved, of religiously right conduct. With 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 so on),
sect, locality, likewise carried with them their dharmas: it isin
this wide, not strictly ethical, sense—since any custom was a
dbarma—that the doctrine of sdfless performance of duty was
preached in the Bhagavad-gitd.

The expression varndhama-dharma, i.e. dharma of varnas,
or castes, and of asramas, 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. Inthis 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 (Jdstra) form. The Mahdbhdrata 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-sritis), and on
cosmology and history in connexion with the worship of the
chief gods (early Purdnas), the sacred books of Hinduism as
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distinct from Vedic Brahmanism, were multiplied. This massof
compositions would demand in a history of Indian literature a
large pace. What excuses us from surveying it here is, in addi-
tion to lack of even approximate dating, the fact that its great
importance lies in the matter, not in the linguistic or literary
form: only in regard to the sastraic method of exposition in
brief aphorisms (sutra) accompanied by discussons (bhdshya),
best exemplified by the grammatical work of Panini and Patan-
jali and the sutras of the Mimamsa philosophy, did any decisive
novelty emerge.

But what is to be said of the new literature of the Jains and
Buddhists, whose canonical writings were almost entirely con-
stituted during these centuries? Both these are rather spa
rate worlds of literature than departments. Certainly they are
dominated by the purpose of edification, religious and moral.
But that does not prevent them from comprising much of more
ordinary interest in the form of striking observation or reflec-
tion, anecdote or narrative, or artistic verse. The earlier litera-
ture of the Jains has not yet been thoroughly studied, and it
cannot be said that any entire work included in it has attained
a special place in Indian literature as a whole. But much of it
is of elaborate form, with descriptions obviously aiming at a
literary effect; and there is no doubt that much has still to be
learned from it in regard to developments both in language and
in style. Like the early Buddhists, the Jains make great use of
dialogue; but in their case, as well as in that of the Buddhists,
an objection to public displays prevented any early use of the
drama.

The Buddhist canon presents far more formidably the same
impossibility of brief description. It hes been stated that the
canonical writings in Pali are not more than twice as extensive
as the Bible. The Sutta (Sutra) section, consisting mainly of
didogues between the Buddha and Various interlocutors, is
literature in the same sne as are the dialogues of Plato, though
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the stiff Pall style has not the grace of the Greek philosopher.
The Vinaya, exposition of monastic rules, retails many socially
interesting anecdotes concerning the occasons which dictated
the rules, and is of the highest documentary value in regard
to the constitution of a religious order. The Abhiihamma, or
dogmatic statement of the psychologic and philosophic dis
criminations, is technical. But, fortunately, there are some
treatises in this Pali literature which can be appreciated by
humanity in general: the Milinda~panha" dialogues of the
Buddhist monk Nagasena with the Greek King Menander,
ruler of northern India, for the acuteness and point of the dis-
cussons and the dramatic appeal of the situation; the Dhamtna-
pada and the Sutta-nipdta, ethical and religious verse, for their
deep human wisdom, their touching goodness and magnanimity,
and their artistic expression; the 'Songs of the M onks' and'Songs
of the Nuns' (Thera-gatha and Thberi-gdtha), the latter perhaps
the most pusillanimous of all poetic compositions, for their
autobiographical intimacies of spiritual experience; the 'Life'
of Buddha, as related in the Introduction to the Pall Jataka,
and his 'Great Decease’, in the Mabd-pari-nirvdna-sutra, as
the '"Romantic Legend' and biography of Buddha, the highest
poetical creation of Indian religion; and finally, the Jdtaka
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 trandations, if it is not already, a
classc of world literature.

The problem of the Pali 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, isthus in outline not unmanageable. Asregardsthe
Sanskrit and other dialects, the complication isfar 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 of the
Sarvasti-vadins. For the most part these versions, which in their
linguistic form were perhaps later than the Pali, have perished.
But the Vinaya portion has in several cass been preserved in
Chinese and Tibetan. The Sutras, or dialogues, do not there
appear grouped, as in Pali, in five Nikdyas, but as separate
works, and, so far as they coincide in title with the Pali, they
are widely different in style and matter. Few of them can be
ascribed to a date preceding the Christian era, and many, in-
cluding probably all Mahayana sutras, are considerably later
and represent new developments of Buddhism: some of them
reflect rather Central Asian than Indian conditions and were
composed, no doubt, in that region. A specially rich expansion
of the "Northern' Buddhism was the Avaddna literature, hagio-
grapha describing the religious heroisms of saints or others, and
some of this, including perhaps an ASoka-avaddna, belongs to the
pre-Christian era. The same applies to certain 'Questions’ (Pari-
prichchhd) put to Buddha by various persons and 'Prophecies
(Vyakarana) concerning others.

It is perhaps hardly necessary to mention that the vast
Sanskrit literature of Northern Buddhism, as translated into
Chinese and collected in successive editions and catalogues,
constitutes the scriptures of Chinese and Japanese Buddhism.
In these two countries the religion has partly gone its own way
and has given rise to sects, some of them distinguished by ad-
herence to particular texts of the Canon. Thus some of these
works stand out from the mass, and one, the 'Lotus of the Good
Law' (Sad-dkarma-pundarika), has been styled the 'Bible of half
Asia'. In the eighth century A.D. commenced the translation
of scriptures into Tibetan; and eventually, in the fourteenth
century, was constituted a Tibetan canon of vast dimensions,
which under the influence of Mongol sovereigns was translated
intoMongol, Manchu, and Kalmuck, and provided those peoples
with the collections of great calligraphic volumes which fill the
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shelves of their monastic libraries. In the early centuries of
the Christian era there were translations of some Sanskrit texts,
and also original Buddhist compositions, in languages of Central
Asia, which have been rediscovered only during the present
century, and of eastern Turkey, which now for nearly a thousand
years has been devoted solely to Islam.

As in the caxe of the Brahmanic and Jain literature, so in the
caxe of the Buddhist, historical obscurity precludes any intel-
ligible account of developments during about sx centuries,
say 350 B.C.-A.D. 250. Even were it otherwise, no doubt the
religious and edifying character of the Buddhist and Jain writ-
ings would make them a 'sde issu€, so to speak, in the general
current of Indian literature. It would be impossible to deny
to the Buddhist and Jain scriptures, despite their wilful and
remor seless tediousness, the literary qualities of definitely formed
style and expression adequate to their subject. When they em-
ploy verse, they show accomplishment in metrics. The stock
descriptions wherewith the Jains adorn their sories are of
definitely artistic conception. In some of the Buddhist works,
where the theme inspired to poetry—such is the Lalita-Vigtara,
'Life of Buddha'—there is a flow of ideas and a swirl in the verse
which give it arich poetic quality; and perhaps thisis one of the
workswhich take a placein the general, aswell asin thereligious,
literature. But literary art isajealous principle; and, just asin
the history of Greek and L atin literature the works of Christian
religious inspiration are treated as something apart, so in the
Sanskrit literature the Buddhist and Jain scriptures remained
outside the general current. Had Buddhism succeeded in per-
vading the life-blood of the Indian spirit, its scriptures might
have dominated the later literature as they have in Ceylon,
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 forestalled by others,
Krishnaism, Vishnuism, Sivaism, more rooted in Indian social



12 Language and Literature

ussge and human nature. Buddhism ultimately expired in
India through absorption of superstitions and magical prac-
tices, and through Muhammadan detestation of its superabun-
dant idolatry. Jainism, never so widely influential even in
India and probably never much subject to like corruptions,
presented equal provocations to Islamic fervour, which ssems
to have been directed with specid violence against its shrines:
insouthernIndiait was dso avictim of religious reactions among
the Hindus. But what theworld in general, which haslimited
time for becoming acquainted with all its religious writings,
will feel to be its best excuse for not penetrating far into the
canonical texts of these two noble-hearted faiths is their in-
tolerable and pedantic reiteration, which recalls, and possibly
hes some internal affinity with, the proceedings of primary
schools. No wonder the Buddha often during somelong-winded
statement by one of his disciples fell into samddhi (the Pali
books, too modestly, fail to record such effects of their scrip-
tures): the same blesed state must often have been attained
by members of monastery congregations engaged in reciting
(sangiti) the inspired texts.

There was, however, one early Buddhist writer, fortunately
with an approximate date, whose lustre was seen both within
and without the Buddhist mansion. This was AsVaghosha, a con-
verted Brahman, who inthefirst century A.D. became aleader in
the prevalent sect of the Sarvasti-vadins and who is regarded as
eleventh in the successon of patriarchs of the whole (Northern)
church. Heisthe great literary figure, with only onerival, of
Buddhism. He brought to the service of his new faith the strict
linguistictraining of the Brahman schoolsand atechnical artistry
which had, no doubt, been steadily developing among the pro-
fessond or quasi-professond poets—the Jain and Buddhist
versfiers, with their predominantly religious intent, may be
regarded as amateurs. Asvaghosha, whose 'Life of Buddha
(Buddha-charita) is quoted in the Brahmanic anthologies, may
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beregarded as standing midway between Valmiki and Kalidasa.
He has not the serenity of the old epic or the unrivalled delicacy
and cleverness of the classcal poet. But in comparison with
the former he manifests a great advance in rhetorical and
metrical technique, and in comparison with Kalidasa he has the
strength of an earnest ethical and religious conviction. The
Buddha-charita is a poem which by reason of the substantiality
of its matter and the poetical and ethical force of fresh expres-
sion and illustration can be enjoyed in translation, while the
metrical and linguistic accomplishment are to the reader of
the original a delight. The poem on the conversion of 'Nanda,
the Handsome' (Sundara-Nanda) has an even stronger flush of
poetical and human emotion and flow of verse, though with les
firmness of texture and grandeur of theme. It is evident that
AsVaghosha's conversion brought into Buddhism a new literary
power and that his poems wer e celebrated in all Buddhist lands.
Whether hewasauthor of thehymnsattributed to a poet known
asM atrichetamay perhapsnot yet have been finally decided; but
certainly what is stated concerning the latter is true of AsVa-
ghosha's works:

'These charming compostions are equal in beauty to the heavenly
flowers; and the high principles which they contain rival in dignity
the lofty pesks of a mountain. Consequently in India all who compose
hymns imitate his style, consdering 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 areligious'Morality', composed
by him.

We have now reached the end of what may be called the
creative period of Indian literature. Archaic, but not un-
sophisticated, in its earliest stages, it developed in a priestly
system of thought, with a portentousritual system, ritual sym-
bolism, and theory of ritual efficacy, with exact study of textual
mattersand a remarkably thorough under standing of phonetics

4085 0
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and grammar, with expositions of religious law and usage, with
cosmological speculations, physical and psychological, ending in
the discovery of a 'self identical with a universal spirit. In
less professional milieux there began a systematization of prac-
tical law and discussons concerning royal authority and action,
and some arts, such as architecture, painting, and medicine,
began to have a theoretic side. In popular literature the heroic
or laudatory ballads of the court poets or other professional
sngers and narrators were consolidated into two great epics,
one, the Mahdbhdrata, centred upon a great war, the other, the
Ramayana relating the partly mythological exploits of a legen-
dary king of eastern India. This period, which saw the rise of
theHindu Trinity of great gods and of Krishnaism, an originally
unorthodox adoration of a tribal hero, ended in an outburst
of sophigtic free thought, wherein the historical Jainism and
Buddhism arose.

T he second age, historically somewhat less obscure than the
first, has a commencement more or less demarked by the rise
of the Nanda and Maurya Empire. It may be regarded as ter-
minating about A.D. 300, at the beginning, more or less, of the
Gupta period (A.D. 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 other
sciences, such as politics, law, and medicine; organization of
two great heretical sects with their church sysems, scriptural
canons, and other writings. The form which the Mahdbhdrata
assumed, as a kind of encyclopaedia of Hindu life, itself now
organized as a matter of four stages, fixed caste divisions, ruled
by the law of karma, may likewise be considered an example of
Brahmanic organization.

With the requisite allowances for time and place, such as are
normally made in the case of other ancient literatures, Greek,
Latin, & c, all this mass of writings, except the more technical
parts, is appreciable by humanity in general: much of it, for
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example, some hymns of the Rig-Veda, some passages in the
Upanisbads and the Mahdbharata, the life legend of Buddha
and some texts such as the Dhamma-pada, have begun to be
familiar to the general reader in Europe. The acceptability of
Buddhist literature in general as religious scripture is, as regards
central and eastern Asia, at least, established in history. It in-
culcates universal friendliness and compassion, sdlflessness, self-
sacrifice, and a stringent morality. In its propagation among
civilized and uncivilized races there must have been plentiful
examples of the heroic self-devotion which the literature so
extravagantly conceives; and even in late writings corrupted by
superstitions there are often to be found, beside the large pro-
fessions of altruism, residues of ordinary goodness and good
sense.  The philosophy of Buddhism may, like other philo-
sophies, not be true; but its principles are still alive in the meta-
physical debate. In regard to the Brahmanic philosophies, all
of which (and especially the Samkhya) contain some striking
conception or intuition, a certain propaganda value in Vedanta
and Yoga ideas is evidenced by modern facts.

From about A.D. 300 we may date the beginning of the Clas-
sical Sanskrit literature, which is, in fact, what is 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, 'dices from the great feasts of
Homer', and only the treatment is new. This literature has
been described as Alexandrine, an expression which invites
reflection. Why is it that, whereas the Alexandrine poe.try
holds so inferior a place in Greek literature, the Indian 'Alexan-
drines' include in their number the most admired literary figures,
Kalidasa, Bhavabhuti, Amaru, Bana, Bharavi, Magna, 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; whereasthe I ndian poets were
neither out of touch with the interests of their contempo-
raries nor dependent upon any foreign model. Moreover, the
Classical literature of India corresponds not simply to the Alex-
andrine literature of Greece, but also to the Classical Attic.
The distinctive feature on the side of India is the fact that
the Indian writers worked in the consciousness of a doctrine of
literary aesthetic, developing in intimate relation to their
dominant philosophic tendencies. Perhaps everywheretheliter-
ary movement is controlled by semi-professional groups, whose
innovations the amateurs follow, while the great writers ab-
sorb them. The technical movement is not to "be underrated:
given a favourable conjunction, a device which may have been
somewhat coldly contrived may in some connexion evoke a strong
aesthetic response. The idea of the ocean as the earth's gar-
ment was in India probably conceived by one of the old bards;
it became in quite early times a tag; but Fitzgerald's Omar
Khayyam is credited with sublimity in the expression

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

Any Indian poet would have been capable of hundreds of such
imaginations, because that concentrated meditation (dhydna)
whence they spring isaracial characteristic, derived from age-
long discipline. Perhaps the grandest simile ever contrived in
flattery of a king isto be seen in a verse of a late versifier, who
saysthat hisking 'hasthe grandeur of an opposite shorewith the
mountain heads (sc. all other kings) seen (reflected in the water)
at his feet'. Such imaginations, which, aswe see, may be put to
poor uses, seem cheap in Indian poetry, because the 'striking'
(chitra) is only one element in the structure, which must have
atotal aim. Thisaim isthe evocation of a savour (rasa) in the
soul of the cultivated critic, who with the aid of his natural
sentiments (bbdva) and of the feelings, actions, and characters
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represented in the poem or drama is enabled torealizeit. This
'savour' is of a supramundane, Hfless character, akin to the
innermost bliss of the impersonal soul. Its object is an ideal
creation issuing from the poet's thought; for the poet, no les
than Brahma, is a creator of universes by his meditation. No
wonder that he must submit himself to discipline and study and
must have regard to times and seasons favourable to calm con-
templation. The plain substantial sense, the qualitieswhich give
it a poetic body, the ornaments of sound and snse (alliteration,
& ¢, simile, & c¢.) which lend it grace, the subtleties and indirect-
neses of expression which surprise and kindle the intellect, are
means to the realization of an unexpressed, inner meaning, which
is the final object of aesthetic delight.

It is evident that this conception, which differs from the
'pleasure’ view of common thought, from the inductive theories
of expert critics, and from Aristotle's katharsis of ordinary
emotions, must give rise to elaborate kinds of composition. It
has not escaped criticism by Indians, some of whom admit natu-
ral poetry and poetry devoid of inner meaning: theoretically,
it might be said, even though impossible in practice, the same
meaning, whether presented as inner or as outer, should yield
the same delight. But that the end has sometimes been thought
to have been attained may be gathered from verses such as:
What poetry isthat which should not gtir the heart, asif it had drunk

much wine,
Should not by force of its sentiment thrill the hair even of those with
minds befogged by envy,
Make the head tremble, the cheks redden, the eyesfill 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 consciousness of an audience of
expert competitors and sensitive critics, aware of the existence
of such theory, the Sanskrit poet had to satisfy the demands
of refinement and culture. There might be occasons when
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violent or gross expressions would be appropriate, but they
would be special occasions. Asto cultureit is said that:

Thorough knowledge of metre, grammar, arts, the world, words and
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 ex-
pression,

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

And again:

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

Without a mind made delicate by pondering over ornament, bereft
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, in-
clude a number of sastras, such as grammar, logic, rhetoric,
politics, ars amoris, some appreciation of yoga, and a core of
Vedantic world-theory.

The Indians were not at all unaware that in the end it is
faculty (sakti) inspiration or fancy (pratibha) that counts. It
may be fostered by culture, but:

That wherethrough there is constantly in the concentrated mind a
flashing of ideasin 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.

The coruscations of associated or secondary meanings (Jlesha)y
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'touches' in passing, do indeed lend to the elaborate Sanskrit
stanza an unrivalled brilliance. They add to the point of a say-
ing and accompany the whole with a similitude. It is not as
with the ordinary casua pun. Asin theverselast quoted, where
indeed the actual mention of 'thieves' might have been sup-
pressed, they cohere into one conception, and they must be
faultless to the last letter. 'What a Brahman has written must
work out." Pity only that in the less inspired works the double
meaning becomes an obsession, so that one writer chose to
epitomize in the same words the substance of the Mahdbhdrata
and the Ramayana.

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 all the
intimationsin a single idea, might be too exhausted to relish it.
Thiswould infallibly be the case if the sentiment itself 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 sentiment of the
Indian poet isnot artificial or complex in the sense of nineteenth-
or twentieth-century civilization. Even his aesthetic theory,
much more his philosophic mysticism, has deep emotional
potency; if he nourishes devotion (bhakti) towards a personal
divinity, that is a consuming passion; in regard to external
nature he has a refined sensibility and a feeling of communion;
and the charms, graces, and wiles of women, without deceiving,
entirely fascinate him. The 'savours' are not all sweet, like the
erotic, compassionate, heroic; and others, such as the frightful
and the loathsome (beauty in disgust) and comic, may be posi-
tively helped by artful harshness or discords of syllables. The
tumult of athrong, a storm, suits the style no less than its oppo-
site: description is in fact its forte, and nothing is finer than
Kalidasa'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 Kunvata-
sambhava. In speeches where argument, terseness, irony, fierce-
ness, or cajoling are in place its finished manner is telling: and
here Bharavi and Magna are especially strong.

Probably noliteratureisricher than the Sanskrit in what may
be called anthology verse, whether erotic, gnomic, or devotional.
The Rig-Veda and Atharva®Veda themselves may be regarded
as anthologies; and next in time would be the Pali Dhamma-pada
and Sutta-nipata, which are collections of verses on Buddhist
religion and'morality arranged under heads, and the 'Songs of
the Brothers' and 'Songs of the Sisters. Probably the next,
belonging to perhapsthethird century A.D., might bethe'Seven
Hundred of Hala', a collection of artistic love-stanzasin Prakrit,
ascribed in a large proportion of instances to named authors,
real or fictitious. The later anthologies are also sometimes de-
voted to particular subjects: one of the last, the Pady avail of
Rupa Gosvamin (16th century), consss of about 400 verses
of extreme delicacy and charm, and even excessively sentimen-
tal devotion, concerning all incidents in the legendary life of
Krishna. But the large general anthologies, some of them con-
taining thousands of verses, are rather minutely divided under
headings, descriptions of seasons of the charms of women—in
great detail—of the stages of love, of animals, natural objects
(mountains, sas & ¢), of theways of good and bad men and of
various dases of mankind, morals, fate, misfortune, worldly
wisdom, and satiric themes. Many of the treatises on poetics
in general or particular branches thereof arein fact anthologies,
being very copiously illustrated by quoted stanzas. though in
somecassall theillustrationsarecomposed by theauthor 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'sverses on love, Bhartrihari'scentos
on love, prudence, and resignation, Silhana's cento on quietude,
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Chsnakya's on prudence. *Then there are the 'messenger' poems,
wher eof the most famous and original is Kalidasa's 'Cloud M es-
senger'. General reflection or philosophy is the subject of a
number of poems, such as the Atma-bodba, 'Awakening to the
Self, and Moba-mudgara, 'Hammer of Delusion’, ascribed to
Samkara, and a number of others. The stotras, or hymns to
divinities, in various degree of artistic quality, are beyond
counting, some of them, like the hymn to the sun by Mayura,
that to the Goddess Chandi by Bana, the Ananda-labari ascribed
to Samkara, and the Buddhist hymn to LokesVara, being of a
highly elaborate artistry. In the latest period of pre-l1slamic
Bengal, at the court of King Lakshmanasena, lived the poet
Jayadeva, author of the Gita-govinda, a long hymn of pheno-
menal metrical skill and melody in praise of Krishna.

M any of the gems of the anthologies are extracted from 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 occursin prose narratives; and
thereisindeed a form of narrative composition, called Champii,
which is ex professo a mixture of prose and verse. Theinsertion
of verses in prose writings is indeed a very ancient mode in
Sanskrit, since it is exemplified in the oldest Brahmanas and
copiously exhibited in the canonical literature of the Jains and
Buddhists, and to a certain extent in the Pali Jataka book
and in the Buddhist Sanskrit hagiographies, and in collections
of Hindu tales such as 'Vikrama's Adventures and the'Seventy
Storiesof a Parrot'. But the most famous example is the collec-
tion of (chiefly) animal storieswith amoral, whichintheMiddle
Ages found its way in various disguises, through the Pahlavl,
Arabic, Hebrew, and Syriac, into all the chief European lan-
guages—it was aso represented by versions in languages of
southern India and the Malay Islands, Further India, and the
Far East. This Panchatantra, 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 Hito-
padeJa or 'Friend's Counsel', has been more familiar in India,
a preference which it merits by the perfect fitting of its prose
style to the matter and the very rich addition of accomplished,
sententious, and witty verse.

We have thuslightly indicated the chief occasions for employ-
ment of the Sanskrit artistic or artificial style of verse. It may
be said that, wherever there is a point to be made, whether
amatory, devotional, ethical, emotional, or reflective, therethis
characteristic Sanskrit form of composition is effective; and
such is its intellectual charm that scholars too deeply imbued
with it are apt to find all other verse inane or require to be
recalled to the appreciation of the unrivalled clarity and dignity
of the Greek, or the less schooled quality of modern European
poetry. It may be said that in amount of 'cleverness per square
inch' no poetry surpasses the Sanskrit kdwya; but of course
some finenesses of atmosphere may escape. The Greek and
L atin anthologies, if somewhat liberally furnished with double
meaningsandwithsimiles, & ¢, explicitorimplied, might convey
a fair idea of the Sanskrit kawya. 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.D.) and Magna (Ssupdla-vadha, 8th century);
or the 'backwards poems', wherein each line can be read
backwards, thus celebrating at once both Rama 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 kawya extends to
ornate prose, where double meanings are plentiful, and that
here aso we have examples of eccentric feats of language, as in
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the Vasavadatta of Subandhu (6th century A.D.), where elaborate
descriptions are strung upon a thin trickle of narrative with,
as the author professes, double meaning in each syllable; or as
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 minor poems. Some of them may be
regarded as lighter efforts or mere tours deforce; but among
them are some of the most exquisite products of Indian poetic
observation and reflection. When we turn to the 'great 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 Lineage'
(Raghu-vamsa), Bharavi's 'Kirata and Arjuna’, and the Prakrit
'[Rama’s] Bridge' (Setu-bandha, 6th century); or biographical,
as Sri-Harsha's 'Story of Nala' (Naifadha-chanta, 12th century,
containing much poetry, though denounced for its 'faults'), and
not a few others of far inferior celebrity: Kalidasa's 'Birth of
the War God' (Kumara-sambhava) is a story of the dread god
Siva's austerities, and his wedding, nevertheless, to the daughter
of the Himalaya. The incidents are descriptions of persons,
cities, country scenes, battles and fights (miraculous and uncon-
vincing), journeys, embassies, and well-pointed discussions and
deliberations. As in the Faerie Queene, the stanza form is an
impediment, and it encourages unrealistic conceits, as when in
the Raghu-vamia two warriors, mutually slain, are instantly
transported to Paradise, where, unconscious of what has just
happened to them, they mechanically essy to continue the
combat. The subjects are usually taken from the old epics. In
the poem of Bharavi there is an energy and gravity which,
joined to the classical perfection of its form, cannot fail to im-
press. In that of Magna, 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 held
that:

For smile Kalidasa; for weight of meaning Bhar avi;
The Naiiadha for lilt of words: in Magna are all three qualities.

Theideal Sanskrit poet, however, is beyond question Kalidasa
(4th-5th century A.D.). Figuring rather early in thelong relay
competition of the poets and the theorists (he, too, is credited
with the composition of an Ars Poetica), he is in style hardly
more artificial than Virgil. He has not the penchant for over-
elaborate expression, for assonances, plays on words and verse
jingles. There are smartnesses indeed, such as that noticed
above, and some references to linguistic and other sciences (the
latter not out of place), and even some plays upon words, though
imperfect, likethosein European literature, in comparison with
the exactness and completeness of the Indian. The qualities of
delicacy, freshness, and ripeness of sentiment which Goethe
recognized in the play takuntald, when first made known by
Sir William Joness translation, are in part a general property
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 of a
highly critical senstiveness;, but his criticism takes the form of
avoidance of faults into which others may have fallen. Indian
stories ascribe to him, perhaps with true instinct, a certain
roguishness and a touch of kindly malice. But the domestic
sentiment in the Megha-Auta and the wide humanity of the
takuntald are equally of his essence. A degree of national out-
look may be seen in the subjects of his Raghu-vamia, 'History
of India'sAncient Solar Race', and his Megha-duta, a bird's-eye
view of a flight over some of its most impressive or legendary
scenes. In the 'Birth of the War God' the asceticism of Siva is
a sort of epic of the Indian spiritual philosophy and religion in
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its heroic struggle of intellect against passion: the fourth canto,
the 'Lament of the lady Dalliance', when in place of her
husband, the Flower-god, consumed by Siva's glance of fire,
she finds only a man-shaped heap of ashes, is among the most
keenly appreciated expressons of Hindu sentiment. The story
can be capped only by the sublime insouciance of a later poet,
Rajasekhara (9th century), akin in nature to Kalidasa, but of
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-duta may, despite the charming
descriptions of sacred scenes and the happy domesticities of
Part | | , extort the European reader's admiration rather than
touch hisheart. He may not realize that the Indian poet looked
out upon aworld of nature which was not just nature or a crea-
tion of 'God', but a field of action of many divine powers
approachable by human sympathies and thronged with associa-
tionswhich were not mere mythology. When Kalidasa describes
the Himalaya 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 the figure
of the grand Ascete, eternally enthroned in the towering moun-
tain world, where the Ganges in her descent from heaven pases
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 Kumdra-
sambhava 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 Kalidasa, the Prakrit
'Bridge-building’ poem of Pravarasena displays much skill in
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poetic description and much metrical accomplishment. The
same may be said of another poem relating to Rama's conquest
of Ceylon, the 'Rape of Janakas Daughter' (Jdnaki-barana, 6th
century), by the Sinhalese king Kumaradasa, which, however,
is lacking in strength. Concerning the other kdvya epics men-
tioned above no more need be said, except that the 'Slaying of
Ravana by Bhatti, though composed as a grammatical treatise
for the confusion of the dullards, is aso respectable poetry. One
epicinPrakrit, the'Slaying of the Gauda (Bengal King)' (Gauda-
vaho by Vakpatiraja, 8th century), has a historical subject.
There are numerous other kavya epics of various dates, and some
have been composed in this twentieth century.

Of the prose kdvwyas the most outstanding are the 'Life of
Harsha' (Harsh a-charita) and the Kddambari of Bana (7th cen-
tury), the greatest master of the Sanskrit language. In the case
of thiswriter the punning Euphuistic styleis combined with an
originality of matter and afertility of idea and truth of sentiment
which reduce it to the status of an embellishment. The'Life of
Harsha' has great importance both as a historical document and
also by reason of itsvivid descriptions, which at many pointslight
up thelifeand psychology of the time. Itsavowed ideaisto com-
binenew matter, cultured style, vivid'savour', and striking sound.
Thevery long and complicated sentences give pause to the reader;
but there is afeast for thosewho can linger over therichtexture of
fancy and wit. In the Kddambari, similar in style, but without
historical limitations, the author, free to indulgein anideal crea-
tion, has composed a divine story, left indeed by him unfinished,
but by his son succinctly and not unadroitly wound up.

The kdwya style, which is proper to high poetry and has been
employed in countless dedicatory and laudatory poems (pra-
iasti) and in the more elaborate inscriptions and donative deeds,
is not exclusively dominant in Sanskrit verse. The plain style,
descended from the Mahdbhdrata, is usual in all verse composi-
tion where the main interest attaches to the matter; in the very
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numerous Purdnas, containing the Hindu religious cosmologies,
histories, tales, legends of sacred places, festivals, and so forth;
in the associated mdbdtmyas, celebrating the virtues of parti-
cular districts, shrines, festivals, & ¢; and in countless treatises
on scientific and practical matters of all kinds. Perhaps the most
important compositions of this kind are the astronomical work,
Brihat-sambitd of Varaha-mihira (6th century); the dictionary,
Jmara-koJa, of Amara (7th century ?); the 'Ocean of the Rivers
of Stories' (Kathd-sarit-sdgara, nth century) by Somadeva
of Kashmir, a most deft narrator; the 'River of Kings' (Rdja-
tarangini, 12th century), Kalhana's history of Kashmir; the
chief architectural text, the Mdna-sara in 'bad' Sanskrit; and
numerous Jain and other religious biographies and tales. But the
extent of such literature is beyond recounting: it only remains
to add that some works of this kind, for example the epitomes
of the Mahdbhdrata and Rdmdyana by Kshemendra (nth cen-
tury) and parts of the Bbdgavata-purdna have a more ambitious
style, with an infusion of kdwa ornament; while in works on
logic and philosophy the verse becomes crabbed through a
striving for extreme precision and terseness.

Of dramatic representations some elementary forms reach
back into Vedic times. Theliterary drama, which is represented
by hundreds of surviving plays, commences with some frag-
ments of Buddhist dramas by the great poet Asvaghosha, one
of them, notably enough, a 'morality' with virtues and other
abstractions for dramatis personae. Already there 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-sastra of Bharata (2nd or 3rd century A.D.?), we find
already a complete theory of the spectator's aesthetic experience
and a classification of plays into the ten kinds (dala-rupa)
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 enbasyy at court or a combat. The differences are in part
dependent on the matter or arein other ways unessential. The
principal gedes (ndtaka) is that which has some famous ancient
king as hero. There is no tragedy—in fact a real tragedy is
hardly, according to Indian ideas possble but there are edes
which are professadly comedies or farces Practically the chief
kindsare (i) thosein which thereisaroyal amour involving some
political or dynagic matter—examples, Kalidasa's Sdkuntala,
Har sha-deva's Fdsavadatta, Bhavabhuti's Uttara-Rama-charita;
(2) the purely political or warlike—examples, Visakhadatta's
Mudrd-Rdksbasa (4th century?), Bhatta-Nar ayana's Vent-sam-
hdra (8 th century); (3) the ordinary romantic drama with fic-
titious persons—examples Sudraka's Mricbchhakatika, Bhava-
bhuti's Mdlati-Madava, Rajafekhara’'s Karpura-manjarl and
Fiddba-sdlabbanjika; (4) allegorical playswith abgract or reli-
gious ideas for dramatis per sonae—examples the above-noted
fragment by Asvaghosha, Krishna-Misra sPrabodba-chandrodaya
(11th century); (5) other plays dealing with philosophic or other
ideas—examples, Harsha-deva's Ndgdnanda, Chandragomin's
Lokdnanda (c. A.D. 600), Bodhayana's Bhagavad-Ajjukiya; (6)
the far ce (prahasana)—example, the Lataka-melaka of Sankha-
dhara (12th century); (7) the monologue (bbdna), generally
humorous, wherein a sngle person maintains a quas-dialogue,
addresing others who do not appear and quoting their replies
after a 'What sy you ?  Special devdlopments are (8) the pup-
pet-play and (9) the shadow play—example, the Dutdngada of
Subhata (13th century); (10) the Mahd-nataka (8th-9th cen-
tury ?), avery long play condging soldy of verses many of them
being cited from other works so that the whole islargely of the
nature of a cento and is exclusivey in verse

In thelanguage of the playsthe mog obvioudy striking feature,
found even in the earliest, is the mixture of dialects. This
feature is partly anaogous to the natural use of local or vulgar
forms of gpeech in the mouths of uncultured persons and partly
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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: herewe 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 proseisin most plays (but not in those
of Bhavabhuti, for instance) of a clear and simple character, and
thereader needs only to bereminded that it is economic and in-
tended to be meaningful, the speech of a society quick to see points.

Scholarly drama is plentiful in Sanskrit literature, and such
plays are still produced. Perhaps the best representative is the
Anargha-Rdghava of Murari (nth century?), a Rama play of
excellent style and force. Among those of outstanding general
interest the first place belongs to Kalidasa's famous Sakuntald,
of unrivalled naturalness, dignity, and delicacy, with touches of
generpus human feeling and deep reflection breaking through
its finesse. Its many oft-quoted verses include that concerning
the hermit's daughter which runs:

Theflower unsmdled, the leaf unplucked of hand,
The gem unset, honeys that unsipped stand,
Theundiminished fruit of well done duty;

Yea, even her dainless beauty:

Ah! what enjoyer shall these joys demand?*

! Reproduced by kind permission from Chosen Poems, by M r . Douglas Ainslie.
4085 P
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Second in rank among the dramatists is Bhavabhuti, a master
of Sanskrit and a romanticist of gorgeous and exuberant (alas!
too exuberant) imagination. The marvellous political astuteness
of the Mudrd-Rdksbasa, the varied social interest of the Mrich-
chhakatika, the ethical and philosophic interest of the Pra-
bodbacbandrodaya, some early bhdnas, with their stories of rakes,
show that pre-Muhammadan India—like eighteenth-century
Europe—could appreciate escapades of spirited youth. The
poet Sana's patron, Harsha-deva, most fortunate of emperorsand
most famous of royal authors, has to his name two plays of widely
different success the Fdsavadatta, a story of a royal amour with
political implications, is unoriginal in subject, but remarkably
neat in construction and dialogue and contains many familiar
verses, in trandations it is known on the European stage. It
may be called the most workman-like I ndian play: what it lacks
is depth of feeling. The Nagananda, famous throughout the
northern Buddhist world, is saved from that failing by the glow
of Buddhist altruistic self-sacrifice. In southern India there has
survived a dass of professional actors, called Chakyars, who have
in their traditional repertoires a number of old plays or parts
of plays; and to them probably is due the preservation of some
dramas of remarkable freshness and force and of early style and
language, with subjects largely taken from the Mahabbdrata.
One of them, the 'Dream Princess (Svapna-Fdsavadatta), a play
of considerable power, is certainly a recension of a famous work
of Bhasa, predecessor of Kalidasa, and most of the others have
features favourable to their recognition as 'plays of Bhasa'. In
Bengal a form of popular representation called ydtrd, con-
nected with the worship of Krishna and including representa-
tion 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, such
as Dandin's 'Story of the Ten Princes (Dasa-kumdra-cbarita,
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7th century ?), 'The Twenty-five Stories of a Vampire' (Vetdla-
pancha-vimsatika), 'The Seventy Tales of a Parrot' (Suka-
saptati), or anecdotes relating to celebrated persons, such as
Merutunga's 'Wishing-stone of Narratives' (Prabandka-chintd-
mani), or Ballala's 'Court of [King] Bhoja (Bhoja-prabandha).
Thevast literature of commentaries aso, 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 Veddnta-sara
of Sadananda an excellent introduction to the Vedanta system.
Some philosophico-ethical compositions in verse, such as the
'Selfs-awakening' (Atma-bodhd) and 'Delusion-hammer' (Moha-
mudgara) ascribed to &amkara, have a popular effectiveness.
The Indian Buddhist literature of the Classical period was at
first mainly of a dogmatic, philosophical, and logical character,
the Mahayana sutras being for the most part earlier: to logical
theory, in fact, very important contributions are associated with
the names of the two divines, Dignaga and Dharmakirti, and
profound metaphysical doctrines are developed in the works
of Arya-Deva, Asanga, Vasubandhu, Chandraklrti, and others.
There are very numerous works of more general religious edifi-
cation, especially Avaddnas (Hagiographa in prose and verses)
such as the Divydvaddna. Some of these, however (e.g. the
Avaddna-fataka and Karma-fataka) are of earlier date: a late
work in rather ornate Sanskrit verse is the Avaddna-kalpa-latd
of Kshemendra (nth century). A very pleasing work, full of
quotations from the older literature, is the 'Compendium of
Teachings' (Skshd-samuchchaya) of Santideva. Al these expound
or illustrate the heroic self-sacrifice and noble altruistic ethics of
Buddhism in away which can be appreciated in translation. But
the gem of all such literature is unquestionably the 'Jataka-
Garland' Qdtaka-mdla), an ornate rechauffe of thirty-four
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birth-stories, by Arya-Sura (3rd~4th century A.D.), a poet
whose mastery of metre, combined with arichflow of idea and
sentiment, fully entitle him to be named in company with
Asvaghosha. The later Buddhist Sanskrit literature of India was
awelter of Tantric and Y ogic mysticism, which after its expiry
(nth-i2th century) in the country of its origin continued its
existence in Nepal and Tibet.

Jainism, on the other hand, has preserved down to the present
timeitsintegrity as a separate world in the midst of Hinduism.
In addition to a vast output of commentaries upon its canonical
texts, of dogmatic exposition and works of edification, it has
developed its own metaphysics, cosmology, logic, and grammar
and dso its own expositions of the severa sciences. Dogmatic
or controversial works on special matters of philosophy or con-
duct (often in verse) are extremely numerous. Hymnology and
poetry of reflection or exhortation are dso very abundant. There
has been a certain tendency to appropriate the titles of famous
Hinduworks: thereis a Jaina-Mahdbbdrata, aJaina-Rdmdyana,
a Jaina-Purana; but the matter is independent or widely dif-
ferent, the Jains having their own perspective of early history.
In narrative literature, both prose and verse, Jainismis extremely
rich, and it has overflowed from Sanskrit and Prakrit into ver-
nacular languages, especidly Gujarat! and Kanarese: in the cae
of the latter language, indeed, it would appear as if the bulk of
the old literature has been contributed by the Jains. The
Jaina Sanskrit has some idiosyncrasies, especially in vocabulary,
and its own tradition; but its styles are the same as those of the
Classical Sanskrit, and some of its poetical biographies have the
ornate quality of the kdvya. While thus the Jaina community
haes provided itself with a complete substitute for the literature
of the Hindus, it has not atogether eschewed the study of the
latter, and many commentaries on famous works, and editions
of some of them, are the work of Jain authors. The great intel-
lectual power and high ethic of the Jain literature as a whole
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would have a stronger appeal but for the unremitting earnest-
nessof itsdogmaticaim.

It is not possible here to give even the briefest account of the
literatures in modern Indo-Aryan languages. The old war-
ballads, songs, and legends, which are especially abundant in
the Hindi-Rajputani area, in Gujarat! and Panjabl (Hir and
Ranjha, Raja Rasalu, & c¢), seem to have been purveyed mainly
by professional dassss charans, bhats, yogis, & ¢, descendants of
the original creators of them, but no longer themselves produc-
tive. Most of the popularly known poetry condsts of religious
songs by celebrated authors, Chandidas (14th century) in Bengal,
Vidyapati (15th century) in Mithila, Kabir (15th century), and
Mira Bal (15th century) in Hindi, Namdev (13th century) and
Tukaram (17th century) in Marathi, Narsingh Mehta (15th
century) in Gujarat, Lalla (14th century) in Kashmir, all with
many successors. Most of the languages boast of old versions of
the Mahdbhdrata and Rdmdyana; and from about the fifteenth
century they become more and more dominated by the Sanskrit
and add more and mor e adaptations of Sanskrit works, generally
in artificial style. Themost important works of a more indepen-
dent character are the Sikh bible, the Granth (parts of which are
in Hindi and Marathi, 16th-17th century), and the Ramayana
of Tulasl Das (16th-17th century), which has been described
as 'the bible of modern India'. Collected 'Lives of Saints
(Bbakta-mdla), belonging to various sects and with various
titles, exist in several languages. In the Punjab and Sindh
Persian competes with Sanskrit for influence on the vernacular.
Historical works (buranjis) exist in Assam from the fourteenth (?)
century, and Marathi has many unpublished prose bakhars,
narratives of events belonging to the times of the Maratha wars
and ruling houses.

Much of what has been said concerning the Indo-Aryan
languages applies also to the Dravidian languages of southern
India. They all abound in adaptations or translations of
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Sanskrit works, and the literatures are also preponderatingly reli-
gious. Kanarese, Telugu, and Tamil probably all commenced
with aJain (in the case of Tamil adso Buddhist) period; and in
thefirst of them Jain influence was predominant until about the
sixteenth century, being followed by the Lingayat (Sivaite) and
Vaishnava. In the Tamil and Telugu country Jainism suc-
cumbed to persecution in the tenth and eleventh centuries, and
itislittle represented in the literatures. In all three languages
there are important old adaptations of the Mahdbhdrata and
Ramayana, and, later, of works of classical Sanskrit. A Telugu
catalogue looks, indeed, like a list of Sanskrit books. Neverthe-
less the three Dravidian literatures are older and more important
than the Indo-Aryan vernaculars. They have their classica
and modern stages; the earliest Kanarese literary work, the
'Poets' Highway' (Kavi-raja-marga, 9th century) names many
old poets, and the Telugu of the eleventh century has reminis-
cences of earlier, perhaps Buddhist, popular writings; while in
the cae of the Tamil it is a question whether such works
as the Naladiyar and the Mani-mekhalai go back to the second
or the fifth or the seventh century. The languages have early
prose—in Telugu and Kanarese the champu mixture of prose
and verse is favoured—and aso important works on grammar.
Moreover, the adaptations of Sanskrit works are more fused with
south-Indian materials. There is aso in Telugu (cantos by
Vemana, 15th century, and others) and Tamil (Naladiyar, Kural
of Tiru-Valluvar, and Manikka-Vachakar's works) an abun-
dance of original ethico-religious gnomic poetry, and aso a fair
quantity of secular tales. The Tamil is undoubtedly, next to the
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-
dbam (nth 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 elaborate even than that of the Sanskrit.
The Tamils are conscious of the value of their literary inheri-
tance, and they maintain a tradition of its regulation from
very remote periods by successive 'Academies' sitting in judge-
ment at Madura, which is still the great centre of Tamil
studies.

It is hardly necessary to state that all the vernacular languages,
being associated with an old culture, are rich in proverbs and
maxims, whereof many collections have been published, and
that they are all now engaged upon the task of creating a new
literature, periodical and other, on modern lines, and elaborating
the necessary lexicographical aids. In the former process the
Bengali, which, asiswell known, has made great advances, serves
in some degree as a model for the rest.

The intellectual heritage of India has been shared in part
with other countries. As regards the west there are still obscure
possibilities in the case of some Pythagorean doctrines. The
acknowledged Indian ideas brought to Greece in consequence
of Alexander's invasion and of the relations between the Seleu-
cids and the Mauryan Empire comprise nothing precise. The
distinction between Brahmans and Sramanas, i.e. Jain, Buddhist,
and other ascetics, is indeed clearly drawn; but the celebrated
colloquy of Alexander with the ascetic Dandamis, though con-
taining, no doubt, a core of fact, is in its expanded versions
nothing but a sermon. The Greeks of Bactria, when (2nd cen-
tury B.C.) their dominion extended over considerable parts of
northern India (as far east as Mathura), must have had an in-
timate knowledge of the country, as is implied in the 'Ques-
'tionsof KingMilinda'. Butin paganwriterswefindnoevidence
of transmission of information bearing upon ideas. In Christian
legend there are some items (Barlaam and Joasaph, St. Chris-
topher, St. Eutychius, St. Hubert) of demonstrably Buddhist
origin. Some ray from the East isvisible in the reference by the
Church writer Hippolytus to Spaypédves who rdv Béov dids elvar
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Adyouowr and the tract of Palladius Concerning the Races of India
and the Brahmans adduces some new matters of fact. But the
whol e question of Buddhist contributionsto the Christian atmo-
sphere is still altogether obscure. Buddhist communications
with the West were initiated by Aioka about the middle of the
third century B.C., Christian missonsto India(the Indusregion,
Malabar, and the Coromandel) in the first century A.D. : inthe
sixth century A.D. there was a Christian bishop in Ceylon.
Buddhism has not yet been traced in the Parthian Empire;
but later, when there was a Christian bishop of Herat, and still
later, when Transoxiana became largely Christian, and finaly
when, in the seventh century, Christianity crossed the Pamir
and entered into competition with Buddhism (dso with Zoro-
astrianism and Manichaeism) in Chinese Turkestan and China
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 another matter. After the long interruption due to the rise
of IslamintheNear East and itsultimate adoption by the Central
Asian Turks the Mongol conquests reopened communications
with middle Asia; but beyond the settlement of Buddhist Kal -
mucks in Europe they do not ssem to have conveyed anything
Indian. Through Islamic intervention came the 'Fables of
Pilpay' and the Indian system of number-ciphers and the game
of chess if the Arabic work of Al-Birunl had been known in
Europe* it would have transmitted a large amount of accurate
information. Some slight notices of Indian usages, beliefs, and
languages are contained in the works of Marco Polo and other
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 thelast quarter of that century the English Jesuit,
Thomas Stephens, possibly the first Englishman to visit India,
wroteagrammar of the K onkanl-Mar Sthi language and composed
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a Christian poem under the title Krista-Purdna, which is a
classc of that speech. Early in the seventeenth century Father
Roberto de Nobili, an Italian Jesuit, with a view to conver-
gons among the Brahmans of Madura, adopted the title and
s0me of the usages of an Indian sannydsi, for which proceeding
hewasindicted, 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 Sages of European know-
ledge 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
language, the Tamil, a Christian work, Tetnbdvani, which ranks
asaclassc.

Whether in Transoxiana and Persa during Parthian and
Sassian times Buddhism ever obtained a real foothold is
(except as regard Seistan) wholly unknown: in the seventh
century A .D. these countries seemto have been practically with-
out Buddhist establishments. But in Afghanistan, Balkh, and
all the Pamir countries the Buddhist religion prevailed at least
until thecoming of Islamintheeighth 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 BC. But the Buddhist Indian civilization, which, withlittle
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 dso among the Turks,
who became overlords of the country at about the middle of the
sixth century A.D. : the Uigur kingdom of the ninth and tenth
centuries wes officially Buddhist, and in the Turfan region the
religion persisted into M ongol times.

In the countries which have been mentioned the presence of
the Buddhist or Hindu religionimplied, no doubt—in Ceylon,
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Further India, the Malay Islands, and Chinese Turkestan cer-
tainly—a preponderance of Indian ideas in administration and
in the culture of the upper classes. In Tibet, which received
Buddhism in the seventh century A.D. and which in about the
thirteenth century became a mainly ecclesiastical state, the
intellectual and monastic life has been wholly Buddhist; but
the social usages, except in matter of diet, have not been greatly
influenced either by India or by China. The same may be said of
Mongolia, whichin the fourteenth century derived its Buddhism
from Tibet. China itself, which had in the first century A.D.
its first contact with Buddhism and which in the course of cen-
turies acquired some acquaintance with Indian ideas and litera-
ture not specially Buddhist, was too great an empire and too
deeply rooted in its ancient culture to be seriously affected even
by the masses of Buddhist literature which it acquired or the
millions of Buddhists included in its vast population, especially
on its western side: only by way of imperial patronage at certain
periods or in the vague general circulation of ideas has India at
all affected the Chinese system of life. Japan received in the
sixth and seventh centuries A.D. a Buddhism chiefly derived
from China; it has been, no doubt, far more affected by the
spirit of the Indian religion, which inspired its famous Bushido
chivalry: its scholars are now among the most competent in-
vestigators of early Indian Buddhist literature, and its mission-
aries in the Far East are the chief propagandists of the faith.
Thus a legacy of Indian thought and literature, extending in a
measure outside the limits of Buddhism itself, is still functioning
throughout the greatest part of Central Asia and the Far East,
though in certain areas where it was once active, namely in Java
and Sumatra, in Chinese Turkestan and the regions to the west
thereof, it has long been obliterated by Islam. When the
Buddhist scholarship of China, Tibet and Mongolia, Burma,
Siam, Ceylon shall have attained to the level of modern philo-
logical competence which has already been reached by Japan,
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the interest in the ancient I ndian origins and history of Buddhism
will have an impressive momentum in the intellectual life of the
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-
viduality, Christian, Zoroastrian, Islamic, Modern European,
may be regarded as unessential, 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 (c. 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 aso 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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works. The dories of the Mahdbharata and Ramayana and the
chief Puranic and sectarian legends were familiar to the popula-
tion in general through oral readings fegtivals and temple
cdebrations. The old poetry in the modern languages ssams
likewise to have been orally known, and Madura ssams to have
still been a centre of Tamil as well as of Sanskrit learning. In
various parts of the country there were ssminaries or resdences
(matha,pitha), head-quarters of the traditions of seds or schodls
of Vedanta philosophy; and there were some famous centres of
pandit learning, eg. Benares for all sudies and Nadiya in Ben-
gal predominantly for logic. For Vedic sudies there remained
numer oussmall endowments (land-grants, agra-hdras)> survivals
from the lavish donations of earlier centuries for maintenance
of dudies and rituals; but the sudies were hardly more than
memorizing of texts not understood and therituals of no interest
to any one except the professonals Ram Mohun Ray (1774-
1833) and his friends rediscovered the Upanishads, usually
known only by citations in Vedanta books in the Upanishads
they seamed to find a pure original inspiration which might
redeem the corrupt Puranic Hinduism of their time. During
the fourth quarter of the nineteenth century, when the older
parts of the Veda had been brought into prominence by the
work of schdars Dayananda Sarasvati sought in the hymns
evidence of an ideal Aryan society which had not yet endured
the yoke of cage. At the end of the same century the Vedanta
philosophy and the Yoga practices began to be subjects of
propaganda even outsde India. During the present century
some portions of the old theoretical literature, the poli-
tical conceptions, the aesthetic theories, and even the physcal
giencss have been recalled with an interest which is more
than editorial; and the sgnificance 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
Classcs 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.

M odern Europeanism in Indiais 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 L atin: eventhe Dravidian languages
are asrepletewith Sanskrit elements of all periods asis the Eng-
lish with Latin and Greek. Hence all inherited prepossessons
find their satisfaction in the Sanskrit, and a general continuity
islikely 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 been
so long familiar, namely, Vedanta, doctrine of an impersonal
sdf, Yoga, principle of spiritual exercise, karma, retribution of
acts, dharma, principle of socia and religious conformity, and

bhakti, devotion to a personad god.
F. W. THOMAS.



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'.* Heisthinking 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, impliedin thewords 'Muslim' or
'Muhammadan’, can be neglected in considering the long series
of mosques, palaces, and other buildings efected 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 eloignee du centre geographique de Plslam que Parchi-
tecture musulmane y a subi Pinfluence de Part florissaht qui y etait
implante depuis des Secles. Le continent indien, peuple de races tres
diverses, dont les antagonismes assurerent la servitude, constitue cepen-
dant un monde particulier. Une civilisation religieuse sest etendue sur
|es races ennemies et a donne a Part indou unevie puissante et originale.”

1 E. B. Havell, Indian Architecture (2nd ed., London, 1927), p. 121.
2 H. Saladin, Manuel d'art musulman (Paris, 1907), val. i, p. 545.
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It was in 712 that the Muslim hosts first entered India and
established themselves in Sind, but the colony there soon be-
came detached from the Khalifat, eventually expired, and left
no architectural remains of importance. In the tenth century,
about 962, a former Turkish dave named Alptigin entered
Afghanistan from Turkestan and established a small independent
principality at Ghazni. His successor Sabuktigln, another ex-
dave, became Amir of Ghazni in 977, raided the Punjab ten
years later, and founded a dynasty. His son Mahmud, who suc-
ceeded him in 997, assumed the title of Sultan and soon began
to make his power felt beyond the Indus, capturing Kanauj,
the capital city of northern India, in 1019. But it was only in
Ghazni itself that he became famous as a builder, and the sack
of that city by arival chieftainin c. 1150 destroyed all the build-
ings except Mahmud's tomb and two others.

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 berecorded here that, in the days of its glory,
it became a city of some importance. A contemporary chronicler,
Ferishta, wrote that 'the capital wasin a short time ornamented
with mosques, porches, fountains, aqueducts, reservoirs, and
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 proveto have had con-
siderable influence on the origin and development of Muslim
architecturein India. Fergusson says that:

'Even the tomb of the great Mahmud 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 smilar to those found
at Cairo, on the mogque of Ibn Tulun and other buildings of that age,
as not only to prove that they are of the same date, but a to show
how smilar were the works of decoration at these two extremities of

! Quoted in Ferguson's History of Indian and Eastern Architecture (re-
visad ed., London, 1910), vol. ii, p. 192.
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the Muslim empire at the time of their execution.... At the ametime
thereis nothing . . . Hindu . .. about them'.

Mr . Robert Byron recently visited this tomb and described it
as follows:

'The tomb resambles an inverted cradle of white marble, and bears
a beautiful Kufic inscription whose high spots have grown tranducent
beneath the devotions of nine centuries. It was covered, when |
entered, with a black pall, on which fresh rose-petals had been strewn,
to show that the memory of the first great patron of Persan Idamic
art is still revered among the people he once ruled.'?

M r . Byron doesnot mention the Jami* Masjid (' Friday mosque'),
which Fergusson expected to provide interesting information
when it came to be examined, but he saw the two remarkable
towers described and illustrated by Fergusson. Apparently
only the lofty six-sided basss now remain, the tapered cylin-
drical superstructure having vanished. Mr. Byron speaks of
them as 'minarets, but Fergusson says that they were pillars
of victory, adding that 'neither of them was ever attached to a
mosque'. Be this as it may, the form of these towers or minarets
became important in the later history of Muslim archtecture in
India.

After Mahmud's death in 1030 the power of Ghazni began
to decling, and it was occupied in 1173 by the rival prince
of Ghur. Twenty yearslater, Muhammad the Ghuri ruler of
Ghazni, with his generals Kutb-ud-din-Ibak and Bakhtiyar,
conquered Hindustan and established the new Muslim capital
at Delhi. This date, 1193, marks the real beginning of Muslim
architecturein Indiaitself. Except for the scattered and ruined
fragments at Ghazni in Afghanistan, no earlier buildings of any
note survive which are due to Muslim influence or bear its
characteristic features.

L Ibid., p. 19
2 1n The Times for 28 December 1934, artide entitled 'Middle Eagern
Journey*.

4085 O
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Before describing the early architecture of Delhi and Ajmir
it is necessary to indicate briefly the point of development to
which Muslim building had attained in 1193 in Persia and the
neighbouring countries whence its influence must have reached
India, and then to study the nature of the existing indigenous
architecture with which it became fused and on which, in spite
of all statements to the contrary, it eventually impressed the
unmistakable features of Islamic tradition.

The congregational mosque or 'Friday Mosque' (Jdmi* Mas
jid) had long attained its normal and almost standardized form,
consisting of a large open rectangular court (sahn in Arabic)
surrounded by arcades or colonnades (liwanat in Arabic) on all
four sdes. The liwan nearest to Mecca was usually made much
deeper than the others and formed the sanctuary. In the centre
of the back wall of the sanctuary, and on its inner side, stood the
mihrdb, a niche with a pointed head, indicating the proper
direction (giblah) for prayer, i.e. the direction of Mecca. The
call to worship (adban) was chanted by a muezzin (mif adhdhin)
from agallery near the top of a minaret (ma'dhand), atall sender
tower. Within 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 being
usually cylindrical or polygonal in Persia, though thefirst known
example at Qayrawan near Tunis (8th century) is a massve
square tower, slightly tapered. Arches were freely used in all
parts of the mosque, their form being generally 'Persian’ (i.e.
somewhat depressed and struck from four centres like our
'"Tudor' arch), or less frequently of ogee type. Cusping was
opcasionally used. Windows were often filled with plaster or
stone lattices or claire-voies to break the force of the sun, but glaz-
ing does not appear to have been introduced before the thir-
teenth century. Enamelled tiles were certainly employed, aso
bands of decorative lettering and geometrical surface patterns
(‘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 mosgue of Al Agmar 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 mihrab}

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 classcal schoolmaster, that the
Muhammadan prescription is more pleasing, just because it is
more correct according to the canons called classical’ :2 but the
difference seems to be more fundamental than that. To an
English student, at any rate, it ssems to be a basc distinction
between ordered and restrained architecture on the one hand,
and mere profusion on the other. However, it should be
possble 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-
guson left it—not a history of Indian life, but a Museum of
Antiquities wrongly labelled.”® Havell states 'the reasons for
rejecting entirely Fergusson's classification of styles in one of

! For a condse summary of the characteristics of Muslim architecture in
general, s2 my chapter in The Legacy of Islam (Oxford, 1931), pp. 155-79.

2 E. B. Havell, op. cit., p. 51.

% 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 between
Buddhism, Jainism, and Hinduism, all of which religions, he
contends, 'had their common root in the life of the village and
in the Vedic philosophy', finally concluding that 'the derivations
of Indian temple architecture must be looked for in the simple
shrines of the Indian village'.> Throughout his two interesting
and thoughtful but highly controversial books on Indian archi-
tecture, heis concerned to dress its unbroken continuity. 'The
vital creative impulse which inspired any period of Indian art'
had its sole source 'in the traditional Indian culture planted in
Indian soil by Aryan philosophy . .. and influenced the greatest
works of the Muhammadan period as much as any other'.? He
objects to the common delusion 'that everything really great
in Indian art has been suggested or introduced by foreigners
and that 'between Hindu and Saracenic ideals there is a great
gulf fixed', denying that 'the fundamental antagonism between
Hindu and Musulman religious beliefs, which we so often as
sume, ever existed at any time'.® Ha veil, who is supported, in
his claim for an intensely nationalist and a strictly continuous
view of Indian architectural development, by Coomaraswamy,
has established a case which is far from negligible, but we need
not follow him in all his strictures on Fergusson and on English-
men in general.

The story of architecturein 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 M ohenjodar o, and soon all our existing
ideas may require revision. Until the full results of these re-
searches are made available we can only accept the prevailing
belief that the earliest surviving Indian buildings were con-
structed mainly of timber, but with sun-dried brick for founda-

1 E. B. Havell,, Ancient and Medieval Architecture of India, pp. 33-4.
2 1d., Indian Architecture, pp. 1-2. 3 Ibid., p. 3.
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tions and plinths. In the progperous reign of Asoka (c. 272-232
B.C), sone came into usg, but the forms of timber members
were often reproduced in sone. Asoka, whose dominions in-
cluded thewhole of modern I ndia except its southern extremity
and part of Assam, became a devotee of Buddhism. Hence the
monuments surviving from his day conds chiefly of great stone
pillars (lats) inscribed with his rdigious edicts; stupas, i.e. sruc-
tures or shrines endosing rdics of Buddhist saints or marking
places where Buddha lived or worked; temples; and various
monasteries and chapds for Buddhist monks In these buildings,
which were scattered all over Afoka's vas empire, there are
many indications of foreign influence, even at this early date.

Thus the Aioka pillars have capitals somewhat resembling
thetypeused at Persepalis seven hundr ed yearsbefor e, decor ated
with Perdan mouldings, and crowned with lionsor other beads
Wher e these lions were digposad in pairs or in fours (s 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 fredy usad in Muslim
mosques  The stupas are extremely interesting monuments,
but do not appear to have influenced mosque-building to any
marked extent. Where they asumed a domical form, as in
the celebrated example at Sanchi, of which modds exig in the
Indian section of the Victoria and Albert Museum, the dome
was a solid mass of brickwork, so had no structural sgnificance
The stupa was normally surrounded by a railed endosure with
gates at its four cardinal points, but, though thesefeatures again
are interesting, there is nothing novel about such an endosure
to sugges 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.

Themonaderies (vihdras) were often placed near the shrines
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(chattyas). 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 Gandhara district, on the
present north-west frontier, have attracted much attention for
the Hellenistic sculpture and architectural detail which they
contain. T he chatty a caves of Buddhist times form a long series
coveringaperiod of about athousand years(c. 250B.c.-r.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 stupa or shrine,
the chaitya proper. The nave is normally flanked by aides and
separated from them by massve columns, generally octagonal,
with (at Karli) great convex abaci surmounted by a pair of
elephantsridden by femalefigures: 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 thetempleat Karli arealmost identical with those
of thechoir at Norwich Cathedral. Light wasadmitted through
a huge sun-window in the rock facade so that it fell upon the
stupa 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 Architecture of India, p. 55, &c.
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a. KARLI: INTERIOR OF CHAITYA CAVE
C. 150 B.C.

b. NASIK: SUN-WINDOW AND HORSESHOE-ARCH
C.150B.C.
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date was merely decorative, not structural.® Havell aso 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 mihrdb 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
Muslim 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
theearlier period to thelater. Certain featuresdeveloped 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
skill 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 thework is performed' ;3
and again, that 'the sculpturesque or architectonic quality which
isgenerally 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.
% 1d., Ancient and Medieval Architecture of India, p. 69.
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as well as a mason, having acquired his skill at Elephanta,
Ellora, and Ajantain many generations from dealingwith great
masss of living rock'.) This last claim must be borne in mind
as we come to consider the fully developed Muslim architecture
of India, later in this chapter.

Very little is known about Buddhism in India after the
seventh century A.D. For nearly a thousand years it had been
the state religion and now it was supplanted by Hinduism (or
Brahmanism) and Jainism. For the sake of simplicity, and with
a view to avoiding controversial questions, we may therefore
consider the architectureof Indiafrom c. 750 to 1193 as awhole,
ignoring Fergusson's division of it into the Jain, Hindu, Dra-
vidian, and Chalukyan styles. It was, of course, in north and
central India that this early architecture had its most direct
influence on later Muslim building.

Although Fergusson dates that from about 650 'the curtain
drops on thedrama of Indian history... and for three centuries
we have only the faintest glimmerings of what took place within
her boundaries',? subsequent research has rendered his state-
ment no longer valid. During that period India was a chaotic
mass of rival dans and small states. Brahmanical Hinduism
ereplaced Buddhism as the State religion of the majority of the
inhabitants, but Jainism—which was as old as Buddhism in its
origin—continued to flourish abreast of it, and was responsible
for the erection of many important temples. Havell writes that
'Jainism cannot be said to have created a special architecture of
its own, for wherever they went the Jains adopted the local
building tradition'.> The chief monuments remaining to-day
from the middle of the eighth century to the close of the twelfth
are temples and, whether Hindu or Jain, they differ from the
Buddhist temples in being shrines for individual rather than

! Havell, Indian Architecture, p. 23.
2 Fergusson, Indian and Eastern Architecture, vol. ii, p. 8.
3 Havell, Ancient 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
(Sikhara) 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 Sikhara 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 (prakara) round the original
shrine as a nucleus, with lofty gateways (gopurams) at the various
entrances. It isonly in the pillared halls that any noteworthy
structural experiments are to be seen, and there one sometimes
ses primitive stone domes on an octagonal arrangement of
pillars, a syssem 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 Jikhara or
vimana and the porch, with or without subsidiary buildings.
In itself the Jikhara has no structural interest or significance.
Well described as a 'curvilinear pyramid', it is simply a square
tower with curved sdes, in form and construction not unlike
a lime-kiln. The massve walls are built in thick horizontal
courses of stone, and the whole structureis 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 Jikhara is usually carved
with surface ornament from top to bottom. Fergusson writes
of the Jikhara of the great temple at Bhuvanes\var in Orissa that
"I't 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 oneis carved'.!
Thus, in spite of the immense solidity of their construction, these
great towers, rising sometimes to nearly 200 feet in height, pro-
duce the effect of some nightmare tea-caddy or confectioner's
capolavoro, a wedding cake for a royal marriage. This effect is
in no way mitigated by the design of the porch, usually some-
what lightly built and betraying its timber origin; for one feds
that the porch was intended to serve as a foil for the more im-
portant Jikbara and not to compete with it. The roof of the
porch is often pyramidal, constructed of stone and stepped in
horizontal courses, and the substructure sometimes consgsts of
rather sguat columns, sometimes of solid walls. But in either
case there is a tendency to cover every available inch of external
masonry in the porch with profuse carving, and to confuse the
main lines of the architecture with a multiplicity of horizontal
plinths and mouldings. The same criticism applies almost
equally to the interior of the shrine, generally square in plan,
but often varied by recesses These produced a multiplication
of vertical lines, while horizontally the habitual use of an enor-
mous plinth—often half the total height of the chamber—and
the subdivision of the entablature mouldings into many mem-
bers caused further confusion. Add to this a prodigal use of
sculpture and the result leaves the Western mind bewildered.

If one can so far forget the overgrowth of ornament and the
complexity of subdivision as to penetrate to the underlying
structural forms and elements, it appears that the Hindu temples
prior to 1193 were mainly of trabeated stone construction, based
in large part on timber prototypes. Great stone lintels, beams,
and purlins are freely used, and arches are almost if not entirely
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 successve projections of
masonry courses, and domes of primitive type are constructed

* Fergusson, op. cit., vol. ii, 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
Hkhara, where the walls of the Hkhara 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 Indiaisto
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, tfiat the crowning member is never a dome, and that
the tower with its porch always forms the temple. The ancient
city of Bhuvaneswar, one of several 'temple-cities', once con-
tained 7,000 shrines around its sacred lake, but now less than 500
remain. These date from c. 700 to the eleventh century A.D.
The Great Temple, one of thefinest of its kind, follows the type
already described. It originally consisted of a Sikhara and a
porch, to which a dancing-hall and refectory were subsequently
added. The height of the Hkhara is over 180 ft., and the
date is usually ascribed to the ninth century. The structureis
covered with carving. The neighbouring temple of MuktesVara
resembles it but is much smaller. The so-called 'Black Pagoda*
at Kanarak, not far away, is considered by Fergusson to be a

! Fergusson, op. cit., val. 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 is
as in the same district, but is of much later date (1174-98)
than those already mentioned, to which it is artistically inferior.
In the Bijiipur 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 vimdnas, profusely
carved. In the same area are some rock-cut temples. At Chan-
dra vati 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. T he most
important of these, the |£andarya Mahadeo temple, has a fine
Jikhara 116 feet high buttressed by tiers of smaller replicas of
itself, each crowned with the typical amalaka and kalasha. It
isa wonder ful example of massing, spoilt by over-ornamentation
and too great a multiplicity and repetition of features. The
plan is magnificent. Other notable examples are at Sinnar near
Nasik, and at Udayapur in the Gwalior territory.

The chief Jain temples were erected between c, 1000 and
¢. 1300, and are distinguished by the large number of céls 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 Somnath south of Girnar, and at
Vindhya-giri and Chandra-giriin Mysore. But themost 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
feet, lined with 52 cells.

When the Muslimsunder Muhammad of Ghur invaded India
in 1191, they encountered defeat at first from the Hindu raja
who ruled over Delhi and Ajmir. In the following year, how-
ever, they were successful, and in 1193 Delhi, Kanauj, and
Benares were captured. The surrender of Gwalior occurred
three years later, the conquest of Upper India being completed
in 1203. It used to be customary to describe the new rulers as
Tathan' (i.e. Afghan) kings right up to the time of Babur, the
first Mughal emperor, and their architecture was christened the
Tathan style' by Fergusson. But most of them were of Turkish
or Arab blood, and several of the early sultans of Delhi were
Turkish daves who, like the Mamelukes of Egypt including 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 dave, by name
Malik Kutb-ud-din Ibak, a native of Turkestan, and it was he
who, even before he became the first sultan or king of Delhi
on Muhammad's death in 1206, put in hand the building of two
large 'congregational' or metropolitan mosgues in Delhi and
Ajmir. Undoubtedly this step was intended as a symbol of
conquest, as an evidence of the Muslims' belief in the faith of
their fathers, and possibly also as a memorial of their triumph
over idolatry.

The invaders were certainly soldiers, probably marching
light and without any elaborate system of administration .pre-
pared in advance for the vanquished territories. But those
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 ssems 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 theseworkmen 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 aswell
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
assuredly too common. Havell has rightly observed that the
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' architectureisto befound,i.e. Egypt and Spain,
owe all the main features of their Muslim buildings to India,
M esopotamia, Persia, and Central Asia.! Thisis too sweeping
a claim, though it contains a measure of truth.

The first mosque at Delhi, dedicated to the Kuwwat-ul-
Islam (*Might of Islam') is admirably situated on a dlight
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
tnihrab is always at the west end.) It was erected on the site of
aHindu temple, but an Arabicinscription 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.
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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 voussairs,
they used projecting courses of masonry such as were familiar
to them in building sikharas. 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 dso to erect a new et colonnade to the mosque,
60 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 Khusrii, 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 Tulun in Cairo (868-969). The sharply
tapered cylindrical form is found at Damghan in Persa (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
Minar recall one of the earliest uses of that feature on atwelfth-
century minaret at Bostam in Persa. All things considered,
there is no reason to doubt the statement that the Kutb Minar
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was designed by a Muhammadan architect and built by Hindu
craftsmen.' It is absurd to say that it is 'a Saracenic modifica-
tion of the Indian type'.?

Thetomb of Altamsh, who died in 1235, lies near the mosque,
and is a beautiful example of nearly pure Persian art, though
there are certain features of its decoration—such as the design
of the shafts and the cusped arches—that suggest Hindu taste,
and much of the ornament betrays an inexperienced hand. The
mosque at Ajmlr, aready mentioned, was commenced c. 1200
andfinished duringthereign of Altamsh. It originally measured
264 by 172 feet and was erected on the site of a Jain temple or
college built in 1153. As at Delhi, the chief alteration to the
temple consisted in erecting a great screen or arcade of Persian
arches in stone, bordered with characteristic Arabic decorative
lettering, and as at Delhi the arches are quite unconstructional,
having horizontal jointsformed by projecting courses of masonry.
But only a fragment of this beautiful building now remains,
including the ruins of two small fluted minarets. The legend
that it was built in 2\ days, repeated by nearly all historians,
may be ignored as ridiculous—Oriental hyperbole carried to
excess.

The Mongol wars which devastated Central Asainthetwelfth
century, and the wesk character of the rulers of Delhi after
Altamsh, may account for the fact that no outstanding monu-
ment was erected for nearly a hundred years by the Muslims
of India. Then in 1300 ‘Ala-ud-din, who had succeeded to the
throne of Delhi in 1296 and had previously conquered part of
south India, began to enlarge the Kuwwat-ul-Islam mosque
and to build a minar which wasintended to be more than double
theheight of thelofty Kutb Minar. 'Ala-ud-dinwas a megalo-
maniac, and his vast projects remained unfinished, but in the
so-caled " Alai Darwaza, a noble south gateway to the mosque

! Vincent Smith, History of Fine Art in India and Ceylon, p. 69.
! Havcll, Indian Architecture, p. 49.
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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
its ornament are Persian, but the Hindu tradition may be
sen 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. Its 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 a triangular area measuring some ten or 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, Siri, 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 Flrozabad (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

408s »
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awarrior'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 Tughlakabad are equally
impressive, while the surviving parts of the walls of Jahanpan-
nah and Firozabad 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 Jahanpannah 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 erected 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 aides of arches on the Mecca
side and three aises 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 probablethat inthis brick-building country Indianbuilders
wer e 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 Gulbargain 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 mibrdb; but the roof over the remain-
ing area (normally occupied by the open court) and over the
sanctuary conssts 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 I brahim Naib Barbak
inthefort, completed in 1377, and thefine Atala Masjid (1408).
The latter has a truly impressive propylon or central featurein
the Persian style, with a great Persian arch over the entrance,
but the walls of the square flanking tower s, which look as though
they ought to carry minarets, are battered and are frankly
Hindu, as are the colonnades on either hand. Yet theinterior
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, Malwa, 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

! 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 Shall 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 isthe plain but im-
pressive tomb of Sikandar L odi (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 mosgues of this century at Jaunpur are the
fine Jarni* Masjid (begun in 1438) and the small L ai Darwaza
mosque. Both have been frequently illustrated, and both have
the characteristics already mentioned in connexion with Jaun-
pur mosgues 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 mosgue
and tomb, a fine domed building 80 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 les than 44 brick domes over the principal
llwan and there are sx minarets, but the courtyard has prac-

! This is the 'namdess 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
Mandu, the capital of the old kingdom of Malwa, in the modern
principality of Dhar. The Jamif 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 mihrdb
and the north-west and south-west corners, the remainder of
the arcades being covered by an enormous number of small
domes. Thisis an essentially Muslim building, free from Hindu
trabeated construction, and is carried out in red sandstone with
marble enrichments. |n 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 madnasa and
mosque.

But the most important architectural centre of the time was
Ahmadabad, the capital of the kingdom of Gujarat. 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
c. 1411) is a huge mosque of this type, all interest being con-
centrated on the Mecca liwan, which has 260 slender pillars
supporting 15 symmetrically arranged stone domes, built up of
horizontally projecting courses in the Hindu fashion. Dr.
Burgess justly saysthat 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 llwan 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 Ahmadabad include
those of Muhafiz Khan, Sldl Sayyid, and Rani Sipari: all of this
period and all characterized by Hindu tradition. The Jamf
Masjid at Dholka (c. 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 minaretsflankingthe central door-
way of the liwan, which has 11 domes in its roof as against 15
at Ahmadabad. Thisis one of the largest and finest of Indian
mosques; certainly one of the most Indian. The Nagina Masjid
at Champanir is asmall and beautiful mosque of the same period.
The most notable of many fine tombs in Ahmadabad are those
of Sayyid Usman (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
oftheTaj Mahal. Theterm '"Mogul' asapplied to architecture
has its drawbacks, but the fact remains that the buildings erected
under the Mughal emperorswere 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 Humayun 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 'lsa 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
Purana Kila, in which stands the splendid mosque of Sher Shah,
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 Shah'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 Humayun at Delhi, built in 1565-9 by
Humayun'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 conssts 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 conssts 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 Persa 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 tombsin Delhi of Akbar's
reign were erected in memory of Adham Khan and Atgah
Khan (1566), two deadly rivals; and at Gwalior isthelarge 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 citiess 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 thefirst 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'swork 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 pdace are slightly
more Persan in style. The hall of the padace at Allahabad
(1583), with its boldly projecting veranda roof supported on
rowsof Hindu pillars, isadefinitely Indian design, with hardly
a single 'Saracenic' featurein it.

But the chief centre of Akbar's building activity is the city
of Fatehpur-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 saven miles, with walls on three sdes pierced
by nine gateways and a very large artificial lake on the fourth
sde. The Jarni* Masjid of the city has a quadrangle 433 feet
by 366 feet, surrounded by cloisters, with avast number of small
domed cells, one behind each bay of the cloister, which accom-
modated the Muslim teachers and their pupils, for this mosque
sarved as the university of Fatehpur. The Mecca Uwdn 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 eest colonnade; and in the
middle of the south sde 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 essentialy Persian in character, the kioks on its roof
give it an Indian flavour. The paace of Fatehpur-Sikri con-
tains anumber of remarkable buildings, including Akbar's office
or Diwan-i-'"Am, a Hindu design with a projecting veranda
roof over a colonnade; and the wonderful Hall of Private
Audience (DIwan-i-Khas), a masterpiece of planning, construc-
tion, and ornament, all of a distinctly Indian character. The
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city aso contains two large houses of notable and unusual form,
the palaces of Raja Birbal and of Jodh Bai.

Akbar's mausoleum (c. 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 severa 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 isjustified 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 Motl Masjid
(Tearl Mosgue') and a considerable amount of extension to the
palace in the fort. Jahangir, 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 Shah-Dara or 'Garden
of Delight' near Lahore, surrounding his own mausoleum, and
the garden of the tomb of Ttimadu-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 Shahjahan (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 Taj Mahal at Agra (1631-53), erected at a cost
estimated as4%millions sterling in modern currency in memory
of his favourite queen, Mumtaz-i-Mahal ('the elect of the

! 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 Humayun and to a less extent from certain others. But itis
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 Humayun, 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. Al 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 thewin-
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, dividedinto 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
alovely 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 Taj
Mahal is one of the great buildings of theworld, and hasinspired
every serious critic who has seen it to express his admiration.
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Only second in importance to the Taj is Shahjahan's work in
the palace at Agra, carried out between 1638 and 1653, and in-
cluding the Dlwan-i-'Am, the Diwan-i-Khas, and the Motl
Masjid. In these various buildings, though red sandstone is
used to some extent, white marblewith colouredinlay isthe pre-
vailing material. Opulent eegance pervades the whole scheme,
and the effect isasatisfactory blending of Indo-M uslim elements.
Somewritersindeed professto rate the M otl Masjid higher than
the Taj. Shahjahan dso laid out charming gardens at Delhi
and Lahore, and in the latter city the mosque of Wazlr Khan
(1634) was builtin hisreign. It isthe chief mosgue 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, dso due to Shahjahan.

Hiswork at Del hi, too, was considerable. It included thewalls
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 sde by the
river, thisvast 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 L ord Curzon came on the scene.
Asintheother Mughal paaces described, thetwo chief buildings
are the DIwan-i-'Am and the Diwan-i-K has, and here they are
of great beauty, richly decorated with marble inlay and Indo-
Muslim in character.

Shahjahan dso 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 mosgue. Whereas
the domes, the minarets, and certain other parts of the building
are Persian, the generd effect is hybrid, and the angle pavilions
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are definitely Indian. Marbleis 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 Aurangzlb 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
Maratha 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 (pier ced windows.) In front of
the mihrdb is a large dome of unusual construction, the external
appearance of which would be improved by the addition of a
drum. Therest ofthe Mecca llwdn 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
mihrdb is of later date (1636). The numerous halls, pavilions,
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and mogques in the Citadel include the graceful Mihtar M ahal
(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 M ahal
(? 1561), an assembly hall with a noble archway; and the Jala-
mandir, a dainty water-pavilion. Elsewherein the city are two
large isolated monuments: the tomb of Ibrahim |l 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.®

Shahjahan, whose private life was less creditable than his
architecture, was deposed in 1658 by Aurangzlb, his third son.
The buildings of Aurangzlb's reign are inferior in all respects
to those of Shahjahan. Among them may be mentioned the
Motl Masjid at Delhi (1659) with delicate marble decoration;
and the Badashi mosque at Lahore (1674), which is aimost a
copy of the Jami "M asjid at Delhi, though inferior to it in several
respects. From that date onwards Muslim architecture in
India declined, but never died. The superb standard st by the
Taj 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 Tipu Sultan at Seringapatam in the
eighteenth 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

! Fergusson, op. cit., val. ii, pp. 273-7.
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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 facades? |sthe 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 arecent 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 admirabletraditional detail—bore aMuslim signa-
ture and an office-address in Baker Street, London. It will be
interesting to see how Indiawill 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 S. BRIGCS.



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 sk after and hope to find, but we can
only feel him, we cannot sehim.'|fwelook at thevarious 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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tender blade. In the Hindu religion there must be a common
element that makes every stage and every movement an expres-
sion of thereligion. The different phases and stages have proper
content and meaning only in so far as this common element
exists. With the perception of the unity which runs through
error and failure up thelong ascent towards the ideal, the whole
achievement of Hinduism falls into coherent perspective. It
is this essential spirit that any account of Hinduism would seek
to express, the spirit that its institutions imperfectly set forth,
the spirit that we need to develop more adequately and richly
before a better age and civilization can be achieved.

Historical OQutline

Thespirit isnot a dead abstraction but aliving force. Because
it is active and dynamic the Hindu civilization has endured so
long and proved so capable of adaptation to the growing com-
plexity of life. The great river of Hindu life, usually serene but
not without its rapids, reaches back so far that only a long view
can do justice to its nature. From prehistoric times influences
have been at work moulding the faith. As aresult of the excava-
tions in Harappa and Mohenjodaro we have evidence of the
presence in India of a highly developed culture that 'must have
had a long antecedent history on the soil of India, taking us back
to an age that can only be dimly surmised'.! In age and achieve-
ment the Indus-valley civilization is comparable to that of
Egypt or Sumeria. The noteworthy feature of this civiliza-
tion isits continuity, not as a political power but as a cultural
influence® The religion of the Indus people is hardly dis-

1 Sir John Marshall, Mobenjo-Daro and the Indus Civilization (1931),
vol. i, p. 106.

2 Professor Childe writes: 'India confronts Egypt and Babylonia by the
third millennium with a thoroughly individual and independent civilization
of her own, technically the peer of the rest. And plainly it is deeply rooted
in the Indian soil/ Again 'it has endured ; it is already specifically Indian,

408s s
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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
Siva and the Mother Goddess.! These latter do not seem to
be indigenous to the Vedic religion. In the Kuldlikdmndya or
Kubjikdmala T'antra there is a verse which reads: 'Go forth to
India and assert your authority in the whole country. 1 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 Bhdgavata Purdna 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. L et thefeeble-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.”

It 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'.
Nor can we say whether the Dravidians were natives of the soil
or came from outside. Besides the Aryans and the Dravidians
there was dso a flat-nosed, black-skinned people who are com-
monly known as ddsas or slaves.( Thereligion, in thefirst literary

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

1 §r John Marshall, Mohenjo-daro and the Indus Civilization (1931), vol. i,
p. viii.

2 Bhagavata Purana, iv. 2. In the Padma Purana, pashandins are sad to
be 'those who wear skulls, ashes and bones, the symbals 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 (1901), vol. i, pt. 1, p. 508.
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records that have come down to us, 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-Veda reveal
to us an age when Pan was still alive, when the trees in the
forest could spesk 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-Veda 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 UpanishadE] Soon
after, Hellenistic culture springing from a union of Greek with
Persian and Bactrian influences dominated north-western India.
Successive descents of M uslim conquerors from about A.D. iooo,
affected Hindu life and thought. The Parsee fugitives who were
expelled from Persia by M uslim invadersfound awelcome 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 modem
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.(Jjl_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 hes 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. |ts changes in empha-
gs reflect individual temperaments, socia conditions, and the
changing intellectual environment, but the same persistent idea
regppears in different forms. Hinduism grows jn the pjroper
gne of the word, not by accretiori®but like an organism, under-
going from time to time transformation as a whole,. It hes
cafrieo™within It much of its early possessons It hes cast adde
a good ded and often it hes 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 remains
the same thing, i 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
sionaly. The unity of its body realized at the cost of centuries
of effort and labour now and then came near being shattered
by sdf-seeking and ignorance. Yet the religion itself is not
destroyed.(It is alive and vigorous and hes withstood attacks
from within and without. It ssams to be possessed of unlimited
powers of renewal. Its historic vitality, the abounding energy
which it reveals, would aone be evidence of its spiritual genius/

Universality

Inits great days Hinduism was inspired to carry its idea across
the frontiers of India and impose it on the civilized world. Its
memory hes become a part of the Asiatic constiousness, ting-
ing its outlook on life. To-day it is avital element in world
thought and offers the necessary corrective to the predominantly
rationalistic pragmatism of the West. It has therefore universal
value.

Thevision of India, like that of Greece, is Indian only in the
gne that it was formulated by minds belonging to the Indian
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soil. The value of that vision does not reside in any tribal or
provincial characteristics, but in those elements of universality
which appeal to the whole world. What can be recognized as
peculiarly Indian is not the universal truth whichis present in
it, but the elements of weskness and prejudice, which even some
of the greatest of Indians have in common with their wesker
brethren.

Religion asExperience

Hinduism represents a development from the beiefs and
practices of the Indus-valley civilization to the complex of
changing aspirations and habits, speculations and forms which
are in vogue to-day. There are, however, certain governing
conceptions, controlling ideas, degp dynamic links which bind
together the different dages and movements. The unity of
Hinduism is not one of an unchanging creed or a fixed deposit
of doctrine, but isthe unity of a continuously changing life. In
this essay we can only deal with the genera drift of the current
of Hindureligionasawhole, not with themany confusing cross-
currents and sects.

Religion for the Hindu is experience or attitude of mind.
It is not an idea but a power, not an intellectual proposition
but a life conviction. Religion is constiousness of ultimate
reality, not a theory about God. The religious genius is not
a pedant or a pandit, not a sophist or a dialectician, but a
prophet, a sage, or arishi who embodies in himself the spiritual
vision. When the soul goes inward into itself it draws nearjts
own divine root and becomesjpervaded by thejgdiance of
anolKer nature. The aim of all religion is the practical realiza-
tion of the highest truth. It is intuition of reality (brah-
manubhava), insight into truth (brabmadarJana), contact with
the supreme (brahmasamsparsa), direct apprehension of reality
(brahmasakshatkara).

In 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 sysems of Hindu thought, like the Samkhya and the
Purva MImamsa, which, in some of their characteristic phases,
cultivate a spirit and attitude to which it would be difficult to
deny the name of religion, even though they may not accept
any beliefin 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 poses the
feelings and attitude associated with religion. Religion is not
so much a 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 theword 'God'. Man
becomes aware of God through experience. Rational argu-
ments establish religious faith only when they are interpreted
in thelight 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 this
centre through which all the threads of the universe are drawn
are the religious geniuses. The high vision of those who have
penetrated into the depths of being, their sense of the Divine
in all their exaltation of feeling and enrichment of personality,
have been the source of all the noblest work in the world. From
Moses to Isaiah, from Jesus and Paul on to Augustine, Lusher,
and Wesley, from Socrates and Plato to Plotinus and Philo,
from Zoroaster to Buddha, from Confucius to Mahomet, the
men who initiated new currents of life, the creative personali-
ties, are those who have known God by acquaintance and not
by hearsay.

TheVedas

What is final is the religious experience itself, though its
expressions change if they are to be relevant to the growing
content of knowledge. The experience is what is felt by the
individual in his deepest being, what is seen by him (drishti) or
heard (Jrutt) and thisis valid for all time. The Veda is seen or
heard, not made by its human authors. It is spiritual discovery,
not creation. The way to wisdom is not through intellectual
activity. From the beginning, India believed in the superiority
of intuition or the method of direct perception of the super-
sensible to intellectual reasoning. The Vedic rishis 'were the
first who ever burst into that silent sea of ultimate being and
their utterances about what they saw and heard there are found
registered in the Vedas. Naturally they attribute the author-
ship of the Vedas to a superior spirit.

Modern psychology admits that the higher achievements of
men depend in the last analysis on processes that are beyond
and deeper than the limits of the normal consciousness. Socrates
spesks of the 'daimon' which acts as the censor on and spesks

! Se Clement Webb, Religion and Theism (1934.), p. 36.
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through him. Plato regards inspiration as an act of a goddess.
Ideas are showered on Philo from above, though he is oblivious of
everything around him. George Eliot tellsusthat shewrote her
best work in akind of frenzy almost without knowing what she
was writing. According to Emerson, all poetry is first written
in the heavens. It is conceived by a self deeper than appearsin
normal life. The prophet, when he begins his message 'Thus
saith the L ord', is giving utterance to his consciousness that the
message is not his own, that it comes from a wider and deeper
level of life and from a source outside hislimited sdlf. Since we
cannot compel these exceptional moments to occur, all inspira-
tion has something of revelation init. Instead of considering
creative work to be due to processes which take place unwit-
tingly, as some new psychologistsimagine,* the Hindu thinkers
affirm that the creative deeds, the inspiration of the poets, the
vision of the artist, and the genius of the man of science are in
reality the utterance of the Eternal through man. Inthoserare
moments man isin touch with awider world and is swayed by
an oversoul that is above his own. The ssas feel that their
experiences are unmediated direct disclosures from the wholly
other and regard them as supernatural, as not discovered by
man's own activity (akartrika, apaurusheya). They fed that they
cometothem from God,? thougheven Godissaidto benot their
author but their formulator. In the last andyss the Vedas are
without any personal author.® Since they are not due to personal
activity they are not subject to unlimited revision and restate-
ment but posess in a snse the character of finality (nityatva).

While scientific knowledge soon becomes obsolete, intuitive
wisdom hes a permanent value. Inspired poetry and religious
scriptures have a certain timelessness or universality which
intellectual works do not share. While Aristotle's biology is

! SeRivers, Ingtinct and the Unconscious.
2 Rig-Veda, x. 90. 9; Bnbadaranyaka Upanisbad, ii. 4. 10.
% Puru&habhavat . . . nishtha, Mimamsa-nyaya-prakas a, 6.
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nolonger true, the drama of Euripidesisstill beautiful. While
Vaseshika atomism is obsolete, Kalidasa's takuntala is unsur-
pased inits own line.

Thereisacommunity and continuity of life between manin
his deepest self and God. In ethical creativity and religious
experience man draws on this source or rather the source of
power is expressing itself through him. In Tennyson's fine
figure the duices are opened and the great ocean of power flows
in. Itisthespiritinman that isresponding to the spiritinthe
universe, the deep calling unto the deep.

The Vedas are more a record than an interpretation of reli-
gious experience. While their authority is final, that of the
expression and the interpretations of the religious experience
is by no means final. The latter are said to be stnriti or the
remembered testimonies of great souls. These interpretations
are bound to change if they are to be relevant to the growing
content of knowledge. Facts aone stand firm, judgements
waver and change. Facts can be expressed in the diaect 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
visionisto bereinterpreted, what is needed is not a mere verbal
change but a readaptation to new habits of mind. We have
evidence to show that the Vedas meant slightly different things
to successive generations of believers. On the fundamental,
metaphysical, and religious issues the different commentators,
Samkara, Ramanuja, and Madhva, offer different interpretations.
To ascribefinality to a spiritual movement is to bring it to a
standstill. Tostand still istofall back. Thereisnot and there
cannot be any finality in interpretation

Authority, Logic, and Life

Insight into reality which isthe goal of thereligious quest is
earned by intellectual and moral discipline. Three dages are
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generally distinguished, a tradition which we have to learn
(sravana), an intellectual training through which we have to
pass (manana), and an ethical discipline we have to undergo
(nididbydsana).*

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 rule. 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 the
hymns.'? Criticism helps the discovery of truth and, if it
destroys anything, it is only illusions that are bred by piety that
are destroyed by it. truti and Smriti, experience and inter-
pretation, scripture and logic are the two wings given to the
human soul to reach thetruth. Whilethe Hindu view permits
us to criticize the tradition we should do so only from within.
It can be remoulded and improved only by those who accept
it and useit in their lives. Our great reformers, our eminently
original thinkerslike Samkara and Ramanuja, are rebels against
tradition; but their convictions, as they themselves admit, are
alo 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 ndsttka, they are hospitable to all
those who accept the tradition, however critical they may be
of it.

The authoritativeness of the Veda does not preclude critical

! vivarana-prameya-samjgraba, p. |. & Ntrukta-parisisbta, xm. ii.
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examination of matters dealt with in it. The Hindus believe
that 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
reasoned 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 Veda 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 Vedas are the creation by letting the
thoughts and emotions of that still living past vibrate in our
spirits. By nididhydsana or contemplative meditation, ethical
discipline, thetruthisbuilt into the substance of our life. 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
isthe natureof reality? In our knowledge of God, contact with
the ultimate reality through religious experience plays the same
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part which contact with nature through snse perception plays
in our knowledge of nature. In both we have a sn® of the
other, the trans-subjective, which controls our apprehenson.
It is so utterly given to us and not made by us. We build the
concept of reality from the data of reigious experience, even as
we build the order of nature from the immediate data of snsee

In the long and diverdfied 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 ancesors It is easy to find texts in support of each
of these views. The cults of Sva and Sakti may have come
down from the Indus people. Wor ship of trees, animals, rivers,
and other cults assodated 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 Sy and the Earth, the
Sun and theFire. TheHindu religion dealswith thee different
lines of thought and fuses them into a whole by means of its
philosophical synthess. A réligion is judged by what it tends
towards. Those who note the facts and miss the truth are un-
fair totheHindu attempt.

The reality we experience cannot be fully expressed in terms
of logic and language. It defies all description. The s is
as certain of the objective reality he apprehends as he is of the
inadequacy of thought to expressit. A God comprehended is no
God, but an artificial construction of our minds. I ndividuality,
whether human or divine, can only be accepted as given fact and
not described. It is not wholly trangparent to logic. It isin-
exhaugtible by analyss® Its inexhaustibility is the proof of

1 Cf. Augustine's statement that if one knows the object of ones belief,
it cannot be God one knows.



Hinduism 269

objectivity. However far we may carry our logical analysis, the
given object in all its uniqueness is there constituting a limit
to our analysis. Our thinkingis controlled by something beyond
itself which is perception in physical science and the intuition
of God in the science of religion. The eternal being of God
cannot be described by categories. An attitude of reticence
is adopted regarding the question of the nature of the Supreme.
Thosewho know it tell it not; thosewho tell it know it not. The
Kena Upanishad says 'The eye does not go thither, nor speech
nor mind. We do not know, we do not understand how one can
teachit. It is different from the known, it is also above the un-
known.'' fSamkara quotes aVedic passage where the teacher tells
the pupil the secret of the self by keeping silent about it. 'Verily, |
tell you, but you understand not, thesdfis silence’> The deeper
experience is a 'wordless doctrine. The sages declare that 'won-
derful is the man that can speak of him, and wonderful is aso
the man that can understand him'.® Buddha maintained silenco
about the nature of ultimate reality. 'Silent are the Tatha-
gatas. O, Blessed one'* The Mddhyamikas declare that the
truth is free from such descriptions as 'it is, 'it is not', 'both',
and 'neither'. Nagarjuna says that Buddha did not give any
definition of the ultimate reality. 'Nowhere and to nobody
has ever anything been preached by the Buddha.'® A verse
attributed to Samkara reads: "It iswonderful that there under
the Banyan tree the pupil is old while the teacher isyoung. The
explanation of the teacher is silence but the doubts of the pupil
are dispersed.’ This attitude is truer and nobler than that of
the theologians, who construct elaborate mansions and show
us round with the air of God's own estate agents.

When, however, attempts are made to give expression to the
ineffable reality, negative descriptions are employed. The real

L. 24 2 Bhasya on Brahma Sutra, iii. 2. 17.

3 See Katha Up. i. 2. 7; do Bhagavad-gita, ii, 29.
* Lankavatara-sutra, 16. ® Madhyamtka-kartka, xv. 224
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is the wholly other, the utterly transcendent, the mysterious
being which awakens in us a sense of awe and wonder, dread
and desire. It not only fascinates us but produces a sense of
abasement in us. Whatever is true of empirical being is denied
of the Real. 'The Atman can only be described by "no, no".
It is incomprehensible for it cannot be comprehended.” It is
not in space or time; it is free from causal necessity. It is above
all conceptions and conceptional differentiations. But on this
account it is not to be confused with non-being.? It is being
ina more satisfying sense than empirical being. Theinadequacy
of intellectual analysis is the outcome of the incomparable
wealth of intrinsic reality in the supreme being. The eternal
being is utterly beyond all personal limitation, is beyond all
forms though the sustainer of all forms. Al religious systems
in which mankind has sought to confine the reality of God are
inadequate. They make of God an 'idol".

While the negative characteristics indicate the transcendent
character of the real, there is a sense in which the real is also
immanent. The very fact that we are able to apprehend the
real means that there is something in us capable of apprehend-
ing it. The deepest part of our nature responds to the call of
thereality. In spiritual life the law holds that only like can know
like. We can only know what is akin to ourselves. Above and
beyond our rational being lies hidden the ultimate and highest
part of our nature. What the mystics call the 'basis' or 'ground'
of the soul is not satisfied by the transitory or the temporal,
by the sensuous or the intellectual.> Naturally, the power by
which we acquire the knowledge of God is not logical thought,

! Brbad-aranyaka Up. iii. 9, 26.

2 Sec Samkara's commentary on Chandogya Upanishady viii.

3 “In us too, all that we call person and personal, indeed all that we can
know or name in oursdves at all is but one element in the whole. Beneath it
lies even in us that wholly other, whose profundity impenetrable to any con-

cept can yet be grasped in the numinous sef-feding by one who has experi-
ence of the 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. Whilethe
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 antarydmin, the inner controller. He is 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 sdf, thinking
he is one and | am another, knows not.'* Religion arises out of
the experience of the human spirit which fees its kinship and
continuity with the Divine other. A purely immanent deity
cannot be an object of worship and adoration; a purely trans-
cendent one does not allow of any worship or adoration.
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. From the beginnings of Hindu
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 a substitute for the
experience of God. We are helplessin 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-Veda hasit: 'All thisisthe person, that
which is past and that which is future.'? It isthe matrix of the
entirebeing. TheVaishnava thinkersand the Saiva Siddhantins
make of the supreme, the fulfilment of our nature. Heisknow-
ledge that will enlighten the ignorant, strength for the weak,

! Brhad-aranyaka Upantshad, i. 4, 10.
* The Supreme is 'all that which ever is, on all the world' [Sarvam idam
yatkthca jagatyam jagat).
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mercy for the guilty, patience for the suiferer, comfort for the
comfortless.  Strictly gpeaking, however, the supremeis not this
or that personal form but is the being that is respongble for all

that was, is and shall be. Histempleisevery world, every gar that
soinsin the firmament. No element can contain him for heisall

dements. Your lifeand mine are enveloped by him. Worship is'
the acknowledgement of the magnificence of this supremereality.

We have accounts of the ultimate Reality as both Absolute
and God, Brahman, and ISvara. Only those who accept the
view of the Supreme as per sonality admit that the unsear chable-
ness of God cannot be measured by our feeble conceptions.
They oonfess that there is an overplus of reality beyond the
personal concept. To the worshipper, the personal God is the
highest. No one can wor ship what isknown asimperfect. Even
the idol of the idolater gands for perfection, though he may
tossit addethe moment he detectsitsimperfection.

It iswrong to asume that the Supremeis either the Absolute
or God. Itisboththe Absolute and God. Theimpersonal and
the personal conceptionsare not to beregarded asrival daimants
to theexdusvetruth. They arethedifferent waysin which the
single comprehensve pattern revedls itsdlf to the spirit of man.
One and the same Being is concaived now as the object of philo-
sophical inquiry or jnana, at another as an object of devotion
or up as ana. The conception of ultimate reality and that of a
personal God are reconciled in rdigious experience, though the
reconciliation cannat be easly effected in the region of thought.
We cannat help thinking of the Supreme under the analogy of
Hf-congtioumess and yet the Supreme is the absolutdy smple,
unchanging, free, spiritual reality in which the soul finds its
home, its rest, and completion.

Hospitality of the Hindu Mind

A rdligion that isbased on the central truth of a comprehen-
dve universal spirit cannot support an inflexible dogmatism. It
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adopts an attitude of toleration not as a matter of policy or
expediency but as a principle of spiritual life. Toleration isa
duty, not a mere concession. In pursuance of this duty Hin-
duism has accepted within its fold almost all varieties of belief
and doctrine and treated them as authentic expressons of the
spiritual endeavour, however antithetic they may appear to
be. Hinduism warns us that each of us should be modest
enough to realize that we may perhaps be mistaken in our views
and what others hold with equal sincerity is not a matter for
ridicule. 1f we believe that we have the whole mind of God
we are tempted to assume that any one who disagrees with us
iswrongand ought to besilenced. TheHindu shared Aristotle's
conviction that a view held strongly by many is not usually a
pure delusion. [f any view has ennobled and purified human
life over a wide range of space, time., and circumstance, and is
still doing the same for those who assimilate its concept, it
must embody a real apprehension of the Supreme Being. For
Hinduism, though God is formless, he yet informs and sustains
countless forms. He is not small and partial, or remote and
ineffable. Heisnot merely the God of Israel or of Christendom
but the crown and fulfilment of you and me, of all men and all
women, of life and death, of joy and sorrow. No outward form
can wholly contain theinward reality, though every form brings
out an aspect of it. In all religions, from the lowest to the
highest, man isin contact with an invisible environment and at-
tempts to express his view of the Divine by means of images.
The animist of the Atharva-Veda, who believes that nature is
full of spirits, is religious to the extent that he is convinced of
the Divine presence and interpenetration in the world and
nature. The polytheist is true to the extent that the Divine
is to be treated on the analogy of human consciousness rather
than any other empirical thing. Thegodsof the Vedasresemble
the Supreme no more than shadows resemble the sun, but even
as the shadows indicate where the sun is, the Vedic deities
4085 T
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point to the direction in which the Supreme reality is. All
forms are directing their seps towards the one God, though
along different paths. The rea is one, though it is expressed
in different names, which are determined by climate, history,
and temperament. |f each one follows his own path with sin-
cerity and devotion hewill surely reach God. Even inadequate
views help their adherents to adapt themsdves 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 sene of awe and fascination before
the mystery that lies beyond and within the cosmos, the same
passion for love and joy, peace and fortitude. |f we judge the
saving power of truth from its empirical effects we se that every
form of worship and belief has a strange power which enables
us to escgpe from our littleness and become radiant with a hap-
piness that is not of this world, which transforms unhappy dens
into beautiful homes and converts men and women of essy
virtue and little knowledge intQ suffering servants of God. All
truthis God'struth and even alittle of it can save us from great
troubles.

Besides, the truth of religion is, as Troeltsch declared, 'poly-
morphic'. Thelight is scattered in many broken lights and there
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'sreligion
is something integral in his nature. It is like a limb, which
grows from him, grows on him, and grows out of him. |f we
take it awvay 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 possble
homes, that our parents are not as others are, and we oursaves
are perhaps the most reasonable excuse for the existence of the
human race on earth. If strangers are sceptical, it is because
they do not know. These prejudices serve a useful purpose
within limits. Mankind would never have progressed to this
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, competition
and warfare will result, but the principle that each one should
accept his own tradition as the best for him requires to be
adopted with due care that it is not exaggerated into contempt
and hatred for other traditions. Hinduism admitsthis principle
of historical continuity, recognizes its importance for man's
advancement, and at the same time indsts on equal treatment
for others' views/*Trying to impose on€'s opinions on others is
neither so exciting nor so fruitful as joining hands in an en-
deavour after a result much larger than we know.

Besides, truth will prevail and does not require our propa-
ganda. The function of a religious teacher is only to assg the
soul's natural movement towards life. Thelonging for an ideal
life may be hidden deep, overlaid, distorted, misunderstood,
ill expressed, but it is there and is never wholly lacking. It is
man's birthright which he cannot barter away or sguander.
We have to reckon with it and build on its bass. It does not
matter what conception of God we adopt so long as we kefep
up a perpetual search after truth. Thegreat Hindu prayersare
addressed to God as eternal truth to enlighten us, to enable
us to grasp the secret of the universe better and better. There
is no finality in this process of understanding. Toleration in
Hinduism is not equivalent to indifferenceto truth. Hinduism
does not say that truth does not matter. It affirms that all
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truths are shadows except the last, though all shadows are cast
by the light of truth. It is one's duty to press forward until
the highest truth is reached. The Hindu method of religious
reform or conversion hes this for its aim.

Conversion is not aways by means of argument. By the
witness of personal example, vital changes are produced in
thought and life. Religious conviction is the result, not the
cause of religious life. Hinduism deepens the life of spirit
among the adherents who belong to it, without affecting its
form. All the gods included in the Hindu pantheon stand for
some aspect of the Supreme. Brahma, Vishnu, and Siva bring
out the creative will, saving love and fearful judgement of the
Supreme. Each of them to its worshippers becomes a name of
the Supreme God. Harivamfa, for example, tells us that Vishnu
is the Supreme God, taught in the whole range of the Scrip-
tures, the Vaks the Ramayana, the Purdnas, and the Epics.
The same description is given of Siva, who has Rudra for his
Vedic counterpart.” He becomes the highest God. Sakti, the
Mother Goddess, in her different forms represents the dynamic
sde of Godhead. Whatever form of worship is taken up by the
Hindu faith it is exalted into the highest. The multiplicity
of divinities is traceable historically to the acceptance of pre-
existing faiths in a great religious synthess where the different
forms are interpreted as modes, emanations, or aspects of the
one Supreme. In the act of worship, however, every deity is
given the same metaphysical and moral perfections. The labels
on the bottles may vary, but the contents are exactly the same.
That iswhy from the Rig-Veda Hindu thought has been charac-
terized by a distinctive hospitality. As the Bhagavadgltd
hesit: 'Howsoever men approach me, so do | welcome them,
for the path men take from every sdeis mine." Hinduism did
not shrink from the acceptance of every aspect of God conceived
by the mind of man, and, as we shall s of every form of

¥ Atbarva-tirat Up. v. 3.



Hinduism 277

devotion devised by his heart. For what countsis the attitude
of sincerity and devotion and not the conception which is more
or lesintellectual. Kierkegaard says ' | f of two men one prays
to the true God without sincerity of heart, and the other
prays to an idol with all the pasion of an infinite yearning, rt
is the first who really prays to an idol, while the second really
praysto God.'* Dominated by such an ideal, Hinduism did not
beieve in either spiritual massproduction or a standardized
religion for all.

The great wrong, that which we can call the sn of idolatry,
is to acquiece in anything less than the highes open to us
Religion is not so much faith in the highes as faith in the
highet one can reach. At whatever level our understanding
may be, we mug strive to transcend it. We mug perpetually
grive to lift up our eyes to the highest conception of God pos
gble for us and our generation. The greates 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
guest, not by a common bdief but by a common search for
truth. Every oneisa Hindu who grivesfor truth by sudy and
reflection, by purity of life and conduct, by devetion and con-
secration to high ideals, who bdieves that religion rests not
on authority but on experience.

Perfection

Whatever view of God the Hindu may adopt, he bdievesthat
the Divineisin man. Every human beng, irregpective of case
or colour, can attain to the knowledge of this truth and make
his whole life an expresson of it. The Divinity in usisto be
realized in mind and spirit and made a power in life. The
intellectual apprehenson must become embodied in a re-
generated being. The Divine must subdue us to its purpose,
subject the rebdlious 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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togivevoicetoitsown speech. Life eternal or liberation or the
kingdom of heaven is nothing more than making the ego with
all its thought and desres get back to its source in spirit.
The sdf still exists, but it is no more the individual self but
a radiant divine sdf, 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, isrealizable 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 ams will
sustain us, for thereisnothing, not even an atom of reality where
God does not abide. Men of spiritual insight take upon them-
sves the cross of mankind. They crown themsaves with thorns
in order that others may be crowned with lifeimmortal. They
go about the world as vagrants despising the riches of theworld
to induce us to believe in the riches of their world. When they
gaze into men's eyes, whatever their condition of life, they se
something morethan 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.

Toga

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 bemade luminouswithin we have to pay a heavy price. We
must reduce the vast complex of actions and reactions we call
human nature to some order and harmony. The appetites
which call for satisfaction, the zest for life and the animal pro-
pensities, our unreasoned likes and didikes, pull us in different
directions. Thisraw material requires to be subdued into the
pattern of sdf. We must attain an integrated vision, a whole
life, health and strength of body, alertness of mind, and spiritual
serenity. A complete synthesis of spirit, soul, flesh, and affec-
tions requires a radical change over, so that we think and live
differently. We have to endure a violent inward convulsion.
Asafirst step weare called upon to withdraw from all outward
things, to retreat into the ground of on€'s own soul and find
in the inmost depth of the sdf the divine reality. The world
of thingsin itsmultiplicity isrevealed asa unity. Thevision of
the true self is at the same time vision of unity (ekatvam
anupayati). He beholds all beings in himself and himself in
all beings® 'There one perceives no other, hears no other,
recognizes no other, there is fulness'> A life that is divided
becomes a life that is unified. Yoga is the pathway to this re-
birth or realization of the divine in us.

There are not only many mansions in God's house but many
roads to the heavenly city. They areroughly distinguished into
three—Jnana, Bhakti, and Karma. God is wisdom, holiness,
and love. He is the answer for the intellectual demands for
unity and coherence, the source and sustainer of values, and the
object of worship and prayer. Religion is morality, doctrine
as well as a feeling of dependence. It includes the development
of reason, conscience, and emotion. Knowledge, love and action,
clear thinking, ardent feeling and conscientious life, all lead us
to God and are necessary for spiritual growth. A relatively
greater absorption in one or the other depends on the point
we have reached in our inner development. When the goal is

! lia Up. 6. 2 Cbandogya Up. vii. 24.
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reached there is an advance in the whole being of man. Reli-
gion then ceesss to be arite or a refuge and becomes the attain-
ment of reality.

Jnana

When jnana is said to lead to moksba 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 theknown. By philosophical analyss (tattva-vicbara) we
realize that thereisin 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 isto
cad away a treasure that is ours Yoga in the sne of the still-
ing of outward activities and emations and concentration on
pure congiousness is adopted to help the prooess of develop-
ment. When we attain thisjnana there is a feding of exalta-
tion and ecdasy and a burning rage to suffer for mankind.

Bhaki

While Hinduism is one of the mos metaphysical of religions,
it is a0 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 jnana. 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 alove is a human affection and no more. Prayer becomes
meditation, the worshipful loyalty of will which identifies itself
with the good of the world. 1f you are a true devotee of God
you become a knowing and a virtuous soul aswell. The bhakta
knows how to identify himsdf completely with the object of
devotion, by a proces of sdf-surrender.

My «Hf Fverendered up to thee
I've cad it from me utterly.

Now here before theg, Lord, | gand,
Attentive to thy leeg command.
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The sdf within me now is dead,

And thou enthroned in its sead

Yea, this, I, Tuka, testify,

No longer now is'me or 'my".
The distinction between God and worshipper is only relative.
Love and knowledge have one and the same end. They can
only be conceived as perfected when thereis an identity between
lover and beloved, knower and known.

Karma

Ethical obedience is also a pathway to salvation. Hinduism
desres that on€'s life should be regulated by the conception of
duties or debtswhich one has to discharge. The debts are four-
fold: (i) To the Supreme Being. On€'s whole life is to be re-
garded asa sacrificeto God. (ii) Totheseers Bytheir 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. Werepay these
debts by having good progeny. The Hindu social code does not
ak usto impose an unnatural order on theworld. We discover
the intentions of nature in the constitution of men and women
and it is our duty to act agreeably to theny Marriage is not
mer ely of bodies but of minds. It makes usricher, more human,
more truly living, and becomes the cause of greater love, deeper
tenderness, more perfect understanding. It is an achievement
which requires discipline. [f it is not the expression of spirit,
it is mere lust. There are innumerable shades between love,
the spiritual unity expressed in physical unity, and lust which is
mere physical attraction without any spiritual bass, and which
has created prostitution both within and without marriage. The
great love stories of theworld, even when they involve a breaking
of human 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 Satnts, p. 79.
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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-
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.\T he Bkagavad-gitd, for example,
lays dress on the duties of tne"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 dass or a nation we need not free our-
sves from the bonds of humanity. Real democracy is that
which gives to each man the fullness of personal life. Animals
are aso 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 slaughter-
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 func-
tions meat-eating is disallowed. Our right to take animal life
is strictly limited by our right to self-preservation and defence.
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 himself
civilized. Thetimewill soon come, | hope, when public opinion
will not tolerate popular amusements which depend on theill-
treatment of animals. While Hinduism has within its fold
barbarians inheriting the habits of wild ancestors who dew
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. Tokill aman is bad, but to touch his
corpse isworse. 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 sdf-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 sdf: 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 Veda says 'Cross the bridges hard to cross. Overcome
anger by love, untruth by truth." TheMahabharata says 'The
rules of dharma 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 isregarded as a weak man.?
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 sdf-
control avoids the two extremes of self-indulgence and asceti-
cism. Discipline does not mean either the starving of the snses
or the indulgence of them.?

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.'

T hesannydsi is not onewho 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 theworker. Heseesin truth who seesthat wisdom and
work are one.'*

Karma and Rebirth

The world is not only spiritual but also moral. Lifeis an
education. Inthe moral sphereno lesthan the physical, what-

! Santiparva, clx. 6. 2 |bid. 34.
% See Bhagavad-gita, vi. 16-18. 4 Ibid. x. 3; v. 4-$.
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ever a man soweth that shall he aso reap. Every act produces
its natural result in future character. The rexult of the act is
not something external to it imposed from without on the actor
by an external judge but isin very truth a part of the act itsdf.
We cannot confuse bdlief in karmawith an easy-going fatalism.
It is the very oppodte of fatalism. It ddetes chance, for it sys
that even the smallest happening has its caus in the pas and
its result in the future. MItdoes not accept the theory of, pre-
determination or the idea of an over-ruling providence. If we
find oursdves hdpless and unhappy we are not condemned to
it by a deity outsde of oursdves The Garuda Pur ana sys
'"No one gives joy or sorrow. That others give us thes is an
erroneous conception. Our own deads bring to us their fruits.
Body of mine, repay by suffering’ God does not bestow his
favours capricioudy. The law of morality is fundamental to
the whole cogmic drama. Salvation is not a gift of capricious
gods but isto bewon by earnest seking and sdlf-discipline. The
law of karma holds that man can control his future by creating
in the presant what will produce the desred effect. Man isthe
e and absolute magter of hisjatej/ But solong asheisavictim
of his desres and allows his activities to be governed by auto-
matic attractions and repulsons heis not exercisng his freedom.
If chains fetter us they are of our own forging and we oursdves
may rend them asunder. God works by persuason rather than
by force. Right and wrong are not the same thing and the choice
wemakeisareal one

About future life there are three alternatives possble
(i) The soul dieswith the body dnce it is nothing more than a
function of phydcal 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, ssans unreasonable and unethical.
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(iii) The soul may not be fit for eternal life and yet may not
deserve eternal torment and so goes from life to life. This life
is not the end of everything. We shall be provided with other
chances. The soul does not begin with the body nor does it
end with it. It pursues its long pilgrimage through dying
bodies and decaying worlds. The great purpose of redemption
is carried over without break from one life to another A All
sysems of Hindu thought accept the idea of the continuous
existence of the individual human being as axiomatic. Our
mental and emotional make-up is reborn with us in the next
birth, forming what is called character. 'When a man dies,
what does not forsake (najahdti) him is his soul (ndma)."* Our
strivings and endeavours give us the start. We need not fear
that the spiritual gains of a long and strenuous life go for nothing.
This continuity will go on until all souls attain their destiny
of freedom, which is the goal of human evoludonj If there is
not a shred of empirical evidence for it the same is true of other
theories of future life also.

Conclusion

From the beginnings of Hindu history the culture has been
formed by new forces which it had to accept and overcome in
the light of its own solid and enduring ideas. In every stage
thereis an attempt to reach a harmony. Only the harmony is a
dynamic one. When this dynamic harmony or organic rhythm
of life is missing it means that the religion stands in need of
reform. We arenow in a period of social upheaval and religious
unsettlement the world over, in one of those great incalculable
momentsin which history takesits major turns. Thetraditional
forms are unable to express the growing sense of the divine,
the more sensitive insight into the right way of life. 1t iswrong
to confuse the technique of a religion with its central principles.
We must reform the technique so as to make it embody the

! Brthad-aranyaka Upanisbad, iii. 2, 12
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fertile seads of truth. In my travels round the country and
abroad | have learnt that there are thousands of men and
women to-day who are hungry to hear the good news of the
birth of a new order, eager to do and dare, ready to make
sacrifices that a new society may be born, men and women who
dimly understand that the principles of a true religion, of a just
social order, of a great movement of generosity in human rela-
tions, domestic and industrial, economic and political, national
and international, are to be found in the basc principles of the
Hindu religion. Their presence in growing numbers is the
pledge for the victory of the powers of light, life, and love over
those of darkness, death, and discord.

S. RADHAKRISHNAN.



THE CULTURAL INFLUENCES OF ISLAM'

MODERN 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 as=s 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 Babur, when he 'put his foot in the stirrup of resolu-
tion' and st 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 ssem to be Musulman.
Muslim culturein India, being a blending of two civilizations,
is something sui generis, and as such has its special contribution
to make to the Western world, as well as to the rest of I slam.
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 spectade been witnessed
of two civilizations, so vas and 0 srongly developed, yet o radically
dissmilar, asthe Muhammadan and theHindu, meeting and mingling
together. The very contrasts which exised between them, the wide
divergence on their culture and their religions, make the history of
their impact peculiarly ingtructive.'

! 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 Isam with India began in the seoond
half of the seventh and the beginning of the eighth centuries
of the Chrigtian era, through Sind and Baluchigan. The Arabs,
who conquered Sind and remained there, have left a lagting
impress on the manners and cugtoms of the people. Later on,
another stream of Muslim people came to India, through its
north-west frontier. They wereracially and culturally different
from the Arab invaders, who had come to the western coad.
Representatives of various tribes and dynagties of Central Asia,
who fet the dl of Idam and embraced the faith, sarted a
long sies of invadons of India. It is obvious however, that
invasons like those of Timurlane or Mahmud of Ghazni were
not calculated to produce marked cultural rexults or to leave
many permanent traces of their influence. These contacts did
not lagt long and offered no opportunities of any intimate rela-
tions between the people of the country and their unwelcome
vigtors from the north. Thereal contacts began when Mudims
began to settle down in the country as their adopted home.

Several dynagies of Muslim kings preceded the egtablish-
ment of the Mughal Empirein 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 etimate of their contributions.
Attention hasto be confined mainly to the M ughal period, which
has contributed mog to the development of an Indo-Muslim
culture.

Some of the influences which have come to India through
Musdlims may not have been essential ingredients of 1sam when
it originated in Arabia, but they cameto beidentified with it in
course of time, in its onward march from Arabia to Persa and
Central Asa. Of theee countries Perga has had a dominating
influence on Idam and through it on India. The Arabs con-
quered Perda, but Persan civilization made such a profound
impresson on them that the Perdan 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 thetime of the Mughals the study
of the Persian language was eagerly taken up by Muslims as
well asnon-Muslims. TheHindus, 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. TheNorthern Provinces of India
furnish many brilliant examples of Hindu scholars of Persian,
who could use the language very effectively in prose aswell asin
poetry. Two dasses of Hindus have particularly distinguished
themselvesin thisrespect—the Kashmiri Panditsand 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 M uslim faith, that the best ethical thought of
Islam influenced the educated Hindus of the period. Onegreat
result of thisinfluencewas the gradual prevalence of awidespread
beliefin the Unity of God and the growth of indigenous mono-
theistic faiths. T he second remarkableresult was the creation of
a new indigenous language, called Urdu, 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 withy great possibilitiesin 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
avery widerange. You se them in the style of buildings and
houses, in music and painting, in arts and crafts, in dres
and costume, in games and sports, in short, in the whole life

4085 u
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of the country. We shall have to be content with passng
references to these commemorations of a happy blending of
two cultures, the streams of which decided, long ago, to take
a common course.

Let us first consder religious thought. A large majority of
educated people in India, even among non-Muslims, believe in
one God, as the Creator and Preserver of the Universe, with no
rivals and no equals. Though thisbeliefisto be found in almost
all the great religions of the world, in one form or another, it
cannot be denied that no other faith has laid so much emphass
on it as Islam. We have to remember that the sysems of
belief prevailing among the Hindus at the time of the advent of
the Muslims had largely drifted away from the original purity
of the doctrines in their earliest sacred books, and various forms
of idolatry had been substituted for divine wor ship. Things have
so changed now that, in spite of the fact that orthodox Hindus
have still got idols in their temples, their attitude towards the
wor ship of idols is very different from what it used to be. The
intelligent and the educated among them declare that idols are
only meant to serve as aids to concentration of thought, and
that those who appear to worship them are, in reality, offering
wor ship to Him towhom aloneit isdue. In thisgreatly changed
attitude the influence of Islam can be easly traced, though in
recent times the influence of Christianity has been another great
force working againg idolatry and superstition. It is also note-
wor thy that forces have sprung up inside Hinduism itself to com-
bat the tendency to worship idols or to blindly follow designing
priests. The Arya Samaj, fQunded.hy the late Swarm Daya-
nanda Sarasvati in the Punjab, in the second half of the nine-

teenth century, may be mentioned as the mogt striking instance
of the revolt of Hinduism againg idol worship. This move-
ment purports~to bearevival of theancient Vedic faith., Though
it sometimes adopts a militant attitude towards Islam, in order
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 alloysthe
admission of people of other religions into the fold of the Aryan
faith, and commends the' marriage of widows. n

part from theseindicationsof 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 sysems of faith in India. The Sikh
religion, founded by. the saintly Guru Nanak, is a 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, Sardar Umrao
Singh of Majitha, has recently published a book which clearly
shows that the essential beliefs of the Skhs and the Moslems
arevery similar tooneanother. Thisbook isa Persian translation
of Sukhmani, which isa part of the sacred book of the Skhs and
everyversein it breathesthe love of God. Sardar Umrao Singh
luckily lighted on the Persian manuscript of this book in the
Bibliotheque Nationale of Paris and copied it. He took the
copy to India and has taken great painsin comparingthetrans-
lation with the original and editing it carefully. It is highly
regrettablethat, for want of sufficient knowledge and apprecia-
tion of each other's beliefs, the Skhs and Muslims have drifted
so far apart from one another.

Another great religious teacher who may be specifically
mentioned in this connexion is Kabir , the best exponent of
what is known as the Bhakti movement. In the words of a
recent writer this movement 'recognized ,no dfference between
Ram jind Rahim, Kaaba and Kailash, Quran and Puran and
inculcated that Karmais Dharma. The preachersof this creed,
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Ramananda, Kabir, Dadu, Ramdas, Nanak, and Chaitanya, who
flourished in different parts of I ndiaand preached the principles
of Unity of God, wereimmensely influenced by Islam.’

In more recent times the religious movement that showed
the strongest Sgns of Muslim influence is the Brahmo-Samgj,
founded by the late Rga Ram Mohan Ray and carried on and
strengthened by the late Keshab Chandra Sen. Rga Ram
Mohan Ray was a good scholar of Persian and very well versed
in the literature of Islam. His study of English brought him
into touch with Christian beliefs aso, and he conceived theidea
of an eclectic religion, combining the best points of theteachings
of the Vedas, the Bible, and the Quran, and holding all the great
spiritual teachers of the world in equal veneration, as the best
solution of the difficulties of India. The Brahmo-Samgj, as a
strictly unitarian faith, shows the predominance of the most
essentid doctrine of Islam in its beliefs. This Samg hes in-
cluded in its fold men of the highest intellectual calibre in our
country, though, for obvious reasons, the number of its members
hes never been very large.

Language, Literature, and Art

The Urdu 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 imported from
outside, which might be got rid of as foreign to the soil. This
mistaken view is due to want of sufficient information 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 passge taken
from an article by Mr. Anilchandra Banerjee on Indo-Persian
literature and the contributions meade to it by the famous poet,
Amir Khusru, of Delhi, embodies the opinion of afair-minded
Hindu writer as to the place of Urdft in the culture of our
country. He sys
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'Almost every work in Indo-Persian literatur e contains a large num-
ber of words of Indian origin, and thousands of Persan 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 unknownsresulted 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.

Urdu literatureisrichin poetry. It must beadmitted, how-
ever, that Urdu 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 Urdu 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-
turein 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, Ghalib was thefirst to realize this,
but it fell to the share of his distinguished pupil, Hall, to in-
augurate the reform. He started a new school of Urdu poetry,
which has had many adherents among his contemporaries and
successrs. In Lucknow a departure from the ordinary style of
poetry was introduced by two great poets, Anis and Dablr, who
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wrote marsiyas, or elegies, about themartyrdom of Imam Husain.
Anis and Dabir vastly enriched the store of Urdu literature and
greatly refined and polished the Urdu 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 dasses 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 Rama in the performance of his
piousfilial duty and the unsdfish love of L akshman, his brother,
and of Sita, hiswife. Munshi Jawala Pershad (Barqg) and Pandit
'Brij Narayan (Chakbast) areamongthe Hindu writerswho have
effectively used the style originated by the two great masters
of marsiya writing.

Thisreference to the Lucknow school of Urdu literature will
not be complete without a brief mention of the famous Fisdna-
i-Azdd, a remarkable work of fiction in Urdu, written by the
late Pandit Rat an Nath (Sarshdr), who holds a unique position
among the writers of Urdu 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-
fluenceof Muslim literature, which hehad read widely, isclearly
visible.

Among the literary institutions popularized by the Muslims
may be mentioned the Musbaira, which means a symposium
or a meeting for a poetical contest. This contest is ordinarily
held in order to judge who exces in writing a ghazal in a given
metre. The poets joining the Mushaira all recite their respec-
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tive compositions. It is not customary in high-class Mush air as
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 dasses
and communities, who manage to forget their differences for
thetime 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 thefirst 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 ar«d orders. They found vent for their
artistic genius in drawing beautiful mural designsin 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. 1t 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 I ndian 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 leser extent, theearlier 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 sress upon the influence which
the Emperors exerted on their courtiers, and through them on
the rest of India.

'BSbur displayed a remarkable taste for painting. Heis said to have
brought to India with him all the choice spedmens of painting he
could collect from the library of his forefathers, the Timurides. Some
of thee were taken to Persa by Nadir Shah after his invasion of India
and the conquest of Delhi, but aslong as they remained in India they
exerted a great influence on and gave a new impetus to the art of
paintingin India.'

As we know, Babur did not livelong enough to carry out his
schemes for the development of India. His somewhat unfor-
tunate son, Humayun, also had an unsettled reign. It was left
to Babur's grandson, Akbar, to bring to perfection the love of
art which hehad inherited. He proved a great patron ofart in
all its branches. According to Abul Fazl, the well-known
Minister of Akbar, the Emperor had more than a hundred
Karkhdnajdt (i.e. workshops of arts and crafts) attached to the
royal household, each likeacity. (See Ain-i-Akbari—Text 9). In-
teresting details about these institutions have been collected by a
modern writer, Mr. Abdul Aziz, in hisremarkable book on the
reign of Akbar's grandson, Shahjahan.® | am indebted to this
book for the following extract from an old historical work of
Father Monserrate, who was at the Court of Akbar in 1580-2.
He writes:

"He has built a workshop near the palace, where ad are sudios and
workrooms for the finer and more reputable arts, such as painting,

! History of the Reign of Shabjaban. It is being published serially in the
Journal of Indian History,
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goldsmith work, tapestry making, carpet and curtain making, and the
manufacture of arms. Hither he very frequently comes and reaxes his
mind with watching at their work those who practise these arts.'

Thelead given by Akbar in the patronage of art was followed
by his son, Jahangir, who was himself fond of painting. Shah-
jahan was also artistic, and his personal interest encouraged
his courtiers to imitate him and thus his influence further
filtered down to those who came in contact with them. This
tendency was particularly strong among the nobility of the
Mughal Court. Mr.Abdul Aziz,writingabout thistendencyin
the book above mentioned, observes:

T heMughal nobility constituted a sort of agency through which the
ideals of art and morals and manners were diffused among the lower
classes.... The habitsand cusoms of the people, their ideas, tendencies,
and ambitions, their tases and pleasures, were often unconscioudy
fashioned on this model. The peerage acted as the conduit-pipe for
this stream of influence. The patronage of art and culture followed
the same lines; and even where the interest was not genuine the en-
lightened pursuits were followed and encouraged as a dogma dictated
by fashion.*

The merits of the paintings done under Muslim patronage
during the Mughal period have been the subject of several mono-
graphs. Their value as an aid to history has been discussed in
a lecture, given by the late Sir Thomas Arnold, before the
Royal Society of Arts. There are considerable numbers of
admirable miniatures in various European collections. The
India Office in London, the British Museum, and the Bod-
leian at Oxford have many rare and beautiful specimens of an
art which has hardly been properly appreciated by the Western
world. We give two specimens of this delicate and wholly
delightful work.

Closely allied to the art of painting isthe art of illuminating
books. This found great encouragement under the influence of
Islam in India. Muslims, who could afford to do o, liked to
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adorn manuscripts of the QurSn and other books of religion or
classc literature with gold borders on every page and to have
the bindings of books adorned with gold. The taste for poses
ing such books was shared by their Hindu countrymen. Artists
of both communities derived amusement as well as profit from
illuminating books of Arabic, Sanskrit, and Persian.

Caligraphy, or the art of writing a beautiful hand, was aso
very widely cultivated, and though a good many people adopted
it to earn a livelihood, there was a sufficient number of well-to-
do people who practised it as a relaxation from other pursuits,
and liked to copy in an attractive form the books they wished to
treasure. It is recorded that the Emperor Aurangzib was not
only an accomplished master of this art, but that he used to earn
a livelihood by making copies of the Quran and offering them
for sale as he did not like to spend the money of the State on
his personal requirements.

In connexion with the subject of manuscripts, it may be
mentioned that paper was brought into India by Muslims.
This was a very material contribution to the advancement of
learning. It appears that originally the manufacture of paper
cameto Central Asia from China. Therewas a great manufac-
tory ofit in Samargand and it was from there that paper came
to India about the tenth century A.D.

We may now consider the contribution made by Muslims
to another branch of art, i.e. music. Asobserved by M r . Ja'far,
in his History of the Mughal Empire, 'I ndian music, like other fine
arts, proved a new channel of intercourse between the Hindus
and Mussulmans. The process of co-operation and intermuta-
tion was not a new thing in the time of Akbar. It had begun
centuries before. In the domain of music it became distinctly
perceptible how the two communities were borrowing from
each other the precious share they possssad in this art, and
thereby enriching each other. Khiydl, for example, which was
invented by Sultan Husain Shah (Sharqt) of Polpur, has® become
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an important limb of Hindu music. Dhrupod, on the other
hand, hes 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 dso been discouraged like painting, yet the
contact of Islam with Persia brought about a change in the
attitude of Muslimstowardsit, particularly under the influence
of Sufis, 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-
limssettling in Indiafound 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 mosgues con-
tinued to be performed on the rigid lines of orthodox Islam,
without any extraneous ads of singing or playing on musica
instruments, music became quite popular among Muslims in
India. The fondness of therich for it made it afavourite amuse-
ment, so that it was customary to have musical performances
on all festive occasions. Theliking which the Sufis had for music
started the custom of semi-religious congregations assembling
to hear songs of divine love sung by professional singers. This
dass of musiciansisknown as Qazowdls and the tuneswhich they
sing are called Qawwall and are very popular.

A number of new musical instruments were either introduced
by Muslims or were given Persian names, after some modifica-
tionsin their appearance. Instruments like Rabab, Sarod, Tails,
Dilrubd, are instances in point.

TheMughal gardens of northern Indiaare amost aswell known
in Europe asMughal 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, recreation,
and protection from the heat of the day. Water, preferably
flowing, was an essential feature, not only to irrigate plants and
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shrubs, but to bring codness and in the plains to bring the
illuson of the mountain sreams  These would call back memo-
ries of their original homes to the Mughals as much as they did
to the expatriated Moors. Therediscovery in Northern India
of theserather formalized gardens undoubtedly had an influence
upon Italy and England.

The Mughals had undoubtedly a great feding for natural
beauty, and a certain nogaga afflicted them in the dry arid
plains of the Punjab, before the days when widespread irrigation
had done somethingtoreieveitsmonotony. At timesthey eagerly
went to distant placesin search of natural beauty, incurring great
trouble and expense in doing <o, at other times they incurred
even more trouble and expense in bringing beauty to places
where it did not exis 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 therefor the summer, attended by his courtiers and troops,
and usad to take a new route every time, 0 that sappers and
miners had to go before him making roads where no roads
exisged. Hisson, Jahangir, kept up this practice and was as fond
of tne beauties of Kashmir as his father. The famous garden,
known as Shalamar, in Kashmir, still exigs as a thing of beauty
and a joy for ever, and contributes to the pleasure of thousands
of vistors every year. So does the other equally beautiful
gardenthere, called theNishat. Thejourneysto Kashmir arethus
ingances of Muslim kings going to the beauty ats of India,
while the creation of a Shalamar garden in Lahore illugtrates
their enterprise in bringing to the plains of India the beauties
of Kashmir. This garden is to this day, one of the great dghts
of Lahore. The dages into which the garden at Srlnagar (in
Kashmir) isdivided were made possble by the natural situation
of the ste chosn for it. It wasat thefoot of amountain and
water gushing down from the hillsde 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 dages ot
the garden. At Lahore, however, the garden was divided into
three stages by artificial means, which added very much to the
difficulty of thetask. Therewas nowater 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. | have specifically mentioned these
gardens to illustrate the point that the love of gardening dis-
played by so many M oslem kingsin India was a valuable cultural
influence and has left a lasting impression on the taste of the
well-to-do dases 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 Jahangir was specially keen on horticulture, and
was fond of gaining knowledge and collecting information abou\.
trees, plants, and flowers. In his time he imported many new
trees and plantsinto India. A part of Lahorewhich is known as
the Baddmi Bagh was full of almond trees which were success
fully planted there. In the private collection of paintings
| have seen an old book, containing hand-painted illustrations
of leaves of trees and fruit-plants, indigenous as well asimported,
which was prepared in Jahangir's tine 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 Indiaand in Europe. There
are poems in Indo-Persian literature as well asin Urdu, which
wer e professedly inspired by the gardens in Kashmir and L ahore.
Our distinguished Indian poet, Igbal (or to give him his full
name, Dr. Sir Muhammad Igbal) has several exquisite poemsin
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Persian, which were inspired by a visit to Srilnagar. A famous
couplet in Persian, improvised by a Mughal princess, owed its
inspiration to the sight of the beautiful waterfall which adorns
the centre of the Shalamar at Lahore. She was watching with
admiration the sparkling water of the Abshar falling on the
dope of the marble, which constituted the artificial fall, and was
listening to the sound so produced, when the following im-
provised song came to her lips:

Ai Abshar nauha gar az bahr-i-klsti.

Sar dar nigun figanda zi andoh-i-kistl.
Aya chi dard bud ki chun ma tamam shab
Sar ra 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,

Why hagt thou cag down thy head in grief?

How acute was thy pain, that throughout the night,

Redless like me, thou was striking thy head againg the sone and
shedding tears profusdy!

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-
sorbed into the ordinary government of the country under
British rule. Although much of the M ughal administration had
collapsed before the battle of Plassey, there were the rudi-
ments of a postal system, and the Muslims had made roads,
dug irrigation canals, and encouraged gardening from well-
water. They had covered the land with karavan serais, and
almost certainly made it easer for Indian or European to
travel in India. They had established a rule of law, which was
in many ways more humane than that administered in contem-
porary Europe. The death sentence, which was inflicted for
theft in contemporary England, was reserved for far more
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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 easer 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 syssem. The merits of
Muhammadan law have been fully recognized by colonial ad-
ministratorsin 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 sde of Mughal
civilization. It is possble 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. | 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 0. This custom is not for-
gotten yet and prevailsin 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 having been
presented on such occasions.

Thelibraries 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 dassssvied with oneancther in owning such
collections. Of the M ughal kings, Humayun was very fond of his
books and the sone building that housed his library still gands
in Delhi. It wasfrom itsnarrow sairs that Humayun fell when
he died. Among the Mughal princes, Dara Shikoh, the ddest
son of Shahjahan, a scholarly and broad-minded prince, was a
great lover of books and left behind a largelibrary, the building
of which survived for a long time and the ste of which is till
pointed out. Theruin that followed the terrible period of the
Mutiny of 1857 swept away mogt of thee dores of literature.
A few private collections of that period may ill be found in
me ancient familiesin India or in Indian States, but thousands
of valuable bookswerelost or destroyed or sold cheap by thosewho
got them as loot. A large number of them have travelled west
and arefortunately preserved in thelibraries of Europe. Among
these may be found manuscripts bearing the sedls or sgnatures
of Muslim kings and noblemen who owned them. They furnish
a slent but doquent testimony to culture of days gone by, when
in the absance of modern facilities for propagation of literature
and for the multiplication of books human patience endured
great hardships to preserve for pogerity the bes thoughts of
the learned men of antiquity.

ABDUL QADIR.



MUSIC

Music aisss when irregular sounds are made regular, indis-
criminate sounds periodic. Musical sysems 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 istimein succession,
and relative pitch, which istimein simultaneity, i.e. two dif-
ferent frequencies, or periodicities, are instantaneoudly related.

His early attempts have often been described; but aswe 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
purpose 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 alittle square in structure compared
with the morefanciful Irish, homely compared with the adven-
turous Highland Scot, of extended compass compared with the
French songs, which are aimost 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 seam to contrast. In
the plains we hear the Irish fancy, chiefly rhythmical; an ultra-
smoothness which cregps 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 a
hint of the influence of any instrument.

In the hills it is more cheerful; the steps become leaps, the
rhythm 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 easlly 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 Himalaya.

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. Thereisno such thing as 'the'
tune of a song; thereis merely 'a way of singing' it. | listened
to a Madrasl singing a couple of dozen variations of a short
phrasein half an hour; to three or four crowdsin Calcutta sing-
ing 'Bande Mataram' 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.

! Thereis practically no concerted singing, because, as Mendelssohn found
with the Italians when his trombone-player put in twiddles of his own in
amelody carefully calculated for subsequent development, their contrappunto
alia menu isincalculable.
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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 scae of his instrument, he graced all the notes; | 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 bewritten asapart of afixed scale; they are akind of warble,
above and below it, aimost part of it, and quite essential to it.
An early book (by Somanath, 1609) 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
in 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, aters the melody itself,
imposing on it fromwithout 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 earliest extant record (the Ratndkara, thirteenth century)
gives a very miscellaneous list of 'times', severa 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. Thisis new to us. we have seldom conceived in a single
swEef more than 3 or 4; we think of 5 usually as 3+2 or 2+3.

After that come bars of two beats, but each beat with a
different number of units: 3+2, 4+2, .. .9+2. These repre-
sent the trochee (— v*), but in different proportions; or, when
the music begins on the offbeat, the iambus (** -).

Next, two forms of dactyl, the ordinary (-vJ]) and the
cretic (r w-), and the amphimacer (- w —); thus:

dactyl 3+2+2,4+2+2 . . . 9+2+2
cretic3+1+2,4+1+2 . . . 9+1+2
amphimacer 3+2+3,4+2+4 . . . 9+2+9

Lastly, there are bars of four beats representing presumably
the various feet of the Jloka, which is syllabic, not quantitative,
such as 3+2+3+3, 3+3+2+2, &c.

The peculiarity of this system is that a different proportion
between long and short notes is allowed for, not instead of, but
aswell 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+2+3+4+5—and geometrically progres
sive times—1+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 thedrum. Thedrum-
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 crossrhythms begin, until there is every appear-
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ance of their being at aross purposes aswell. So variety is amply
provided for. Unity isprovided in away that hashardly occurred
to us though in Handd's time they did something of the same
sort at the cadence of a song. The crossrhythms begin to
converge, up to the triumphant moment when they coincide
on a down-beat, and an appreciative audience duly applauds.

What thedrumisnot usad for, asit iswith us, isto accentuate.
Thereislittleaccent in Indian music, which is all made up of
proportioned lengths, discriminated by slences This comes
out in the time-beating. Putting numbers for the beat and
zero for the dlence, four-time is beaten

JJJJ=1203
and threetime
JJJ=12,03,04

and s0 on. In some of the folk-dances the beats are represented
by forward steps and the slences or 'empty' times, by a back-
ward. Consequently, our four-timeis called tintdl (three-time)
and our three-time chautal (four-time).

And after time, tune. When millions of sings have been
invented and sung in a countryside or a country, it is found
that these follow a general tendency which can bewritten down
asa sae 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 fager and
further than speech; what does not travel is this mudcal scale
When a song travels to another country it is apt to adopt the
sale 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
reservationsto be made about this statement. (1) 'Quarter-tone
is not a very good name, snce nine of the intervals between
the twenty-two notes are of one-ninth of a tone, and the
remaining thirteen are sami-tones of different szes '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 Jrutis are all equal in size, but not in
the way people usually think when they offer to sing the octave
'putting in the Jrutiss These are equal increments and decre-
ments of certain chosen notes, a very different thing. Those
who sing the octave halving every semitone perform a re-
markable feat, but it has nothing to do with Indian music,
which never employs two successve Jrutis in the same melody.
Messrs. Bloch,Haba, Foulds, and a host of others believe that we
may look forward to a 24-note system, and are entitled to their
view so long asthey 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 o, of course, is
equal temperament, though there is more to go upon in that.

L et us have a look at this microtone (sruti).

Suppose we ak 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.

C G D 7} drings
—in perfect tune, then the violin E will be one-ninth of atone
sharp on theviola E.* Thisisafundamental fact which nothing

! The mathematics of it is as follows. Both start with the same A. The
violin E is a fifth above it (f = 702 cents). The viola has dropped three-fifths
and risen two octaves and a major third:

(N3 (f)®$ = £$j or 2,400+386 — 2,106 = 680 cents.
The discrepancy therefore is:
f'H—H1" 7% — 680 = 22 cents.
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can ater except one or other player of the two being out of
tune. Thisinterval of 22 centsisthe sruti-interval, our ‘comma,
and the following table shows how it is employed to form the
Indian scde of to-day.

Hindu
Euro- additions

Euro- | pean | Euro-

pean | semi-| pean Deriva- North Indian terms

notes| tones| scale| bruti | Scale| tion translated

1 2 3 4 5 6 7

22 | C 1200 C natural
21 112 +22| 1110 | B+ (sharp
20 | B 1088 B 1natural
19 92 + 22| 1018 | Bb + (flat
18 | Bb 996 V veryflat
17 112 + 22| 906 +
6 | A 884 A A (E'E& }<* DI
15 | Ab 70 814 j¥lat
14 —22| 792 | Ab- Wery flat
13 | G 112 702 G natural
12 | Gb 92 610 lvery sharp
y F# 590 1 sharper
10 92 + 22| 520 | F-f |sharp
g | F 498 F | natural
8 112 + 22| 408 | E+ fsharp (' violinE")
7| E 386 E 1natural (‘'violaE")
6 | Eb 70 316 jflat
5 112 —22| 294 | Eb- I very flat
4 | D 204 D /natural
3 92 —22| 182 | D- | soft
2 | Db 112 jflat
1 112 —22 9 | Db- V veryflat
o | C 0 C natural

The twenty-twoirutisare arranged upwards. Column 1 gives the European
notes as we name them, distinguishing F# and GJ? 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 consder A +, whereas
we condder A, to be the 'natural’ note.

Column 3 gives in cents (s Grove) in Just Intonation the European
chromatic scale.

Column 2 shows the semitones between the notes. They are of three szes
diatonic semitone, 112, and two chromatic, 92 and 70. Francesco Tosi, who
wrote in 1742, sys that European sngers 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 sruti as againg the
normal note. It is of one sze only.

Column 5 gives the notes affected by it, the iruti—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 givesthe North Indian nomenclature. C and G are unalterable.
F has four degrees sharpwards, and the other notes four degrees flatwards.
The South Indian system countsthem all sharpwards. Thenorth ishistorical,
the south phonetic.

A lineis drawn below G to assg the eye to note symmetries. Notes distant
by nineirutts are fourths, by thirteen are fifths.

Thevina is fretted by semitones, and the iruti is got by stopping the string
in front of or behind the fret, as by a lateral pull of the stopping finger.

We sad that the Iruti was a fundamental fact of scale it mugt
therefore appear somewhere in our own. It occurs in the
smplest modulation. In

Ex. 2. BEETHOVEN.
| B 1 J. J.. 1 _.h‘ ;
2 — T T
s e — f— |
*

—that agerisked noteis 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 snss to be able in fact to modulate,
that we take, in equal temperament, a note which is between
AadA+.

Indian musc does not need to modulate, and therefore doss
not temper. The way they negotiated the sruti was by having
two scales onewith A and the other with A +, so that the two
could not dash. But then, as thexe scdes came to be started
from different tonics, the sruti oread all over them. For in-
gance, as from a tonic C the sixth placeis A and A +, so from
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Db it isBb and Bb+, from D it is B and B+ and so on. This
makes a sries of pairs of notes, plus.or minus to one another;
and that fact gives us an important date.

In the RkpratiJakbya (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 M ax 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: A+ 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-
nessdisappears.?

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

! anantarakatra yamo 'viseshah sapta svara ye yamaste prthagva.

2 Before we leave the word irutt 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, irutt was used to mean
grace-note. On the vina there are two ways of getting it—by diding the
stopping finger along the string, or by pulling the string asde 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 hruti; thevinais said to 'stand
in the G-tuning', or the F (panchama sruti, or madhyatna irutt).
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by Ptolemy in the second century A.D. But thisIndian 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 Rdga, 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. Thisisinaccurate. 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, asit is sung at Gwalior, a famous centre, it is, under
the name of Kdfi, the same as ours,

Ex.3.

y—A—-&—br—-mn

but if we go to Poona, Kdfi has an alternative Bt], and if
to Calcutta, we find the E[? ornamented with a grace-note.
Returning to Gwalior, Kdfi has G for its predominant, but
Bdgeshri, with the same notes, has F, and Shahdna, with the
same notes again, has D (but at Poona and Gujerat Eb, and at
CalcuttaE[>and G).

Merely stated like that, these details seem of little account;
but it is extraordinary how completely it changes the whole
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atmosphere of the tune when the predominant is at F, perhaps,
instead of G; a mere alteration of pitch, from BJ? to Bt], for
instance, is a small thing in comparison. We have looked only
at two or three casss 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 iruti
applied to them, which usually takes place in pairs (D|>~A[?, or
Eb-Bb). 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.

Torealizethat 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.
Thething must betaken 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: | can still
hear him singingit. Hisown translationis:

| know, | know thee, O thou Bideshini; thou dwellest on the other
shore of the ocean. | have seen thee in the autumn, | have felt thee in
the spring night. | have found thee in the midst of my heart, O thou
Bideshini. Putting my ear to the sky | have heard thy music, and |
have offered to thee my life, O thou Bideshini. | have roamed through
the world and have come at last into the strange country. Here | am
aguest at thy door, O thou Bideshini.

A translationinto 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. | persuaded Dr. J. W. Mackail
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to write one; he sad it was an impossble tas, but he would
do his best. The meody is in Behdg (an lonian, we should

A - mi chi - ni gochi-nito-ma-reO go bi - de - shi-
Mi-hi no - ta tu, mi-hi no - ta (0] di - va de - vi-

- ni Tu-mi tha - ko sind hu pa - - re (0]
- a Trans aequor im - ma-ne re - mo ta (e}

S) bi - de - shi - ni To-may-e de-khe-cchi sha-ra-da

i - va de - vi-a Tu mi - hi sub fo - |li - is ca -

pra - te To-may de-khe-cchi ma-dha-vi ra - te To-may
u cis Tu mi - hi ver - nis cog - ni - ta lu - cis Tu

de-khe - cchi . . . hri-di ma - jha - re hri-di
mi-hi  com-ples . . mi-hi in-ti-ma vo - ta mi-hi

ma... jha - re O go.. bi-de - shi-ni
in-ti-mavo - ta di va de Vi a
A-mi a-ka-she pa-ti-ya kan su - ne-cchi su - ufc-cchi to-ma-ri
Au-rem cce-li-tus di - re- Xi vox et tu-a de-la-ta mi-

gan A-mi to-ma-re sam-pecchi pran. . . . . . O
- hi Ti-bi to - turn me . . . de - - tu-li 0
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:

[ — — o

go bi - de - shi-ni . . . Bhu-ba- na brah-mi - ya
di va de - vi - a . .. Sunt lus-tra-ta de -

se - she A-mi e-se-cchi nu-ta-na de - - she A-mi
ser - ta Clau-stra suntre -gi - 0o-nis a - per - ta Tu-a
a-ti -thito-ma-redwa-re O go bi - de - shi - ni.
li - mi-na sint mi - hi no ta O di-va de -vi-a

sy, with a strong third of the scde, and a wesk 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 conggsin 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 easly understand,
therefore, how the mere notation of a melody hes 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 leat,
in which Tagore's songs are printed, is the only one | have seen
in which the symbols have precision, and in which type, proof-
reading, printing, and paper are even respectable. They ae
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 Rdgmala. 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 a sentiment. This isnot merefancy: 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 sy why it was so, except that in some way it
unified the variety of the sounds.

This picture of the Rag portrays, then, not the tune, which is
ephemeral, but the sentiment, which is eternal. It is—would it
be too much to say 2—a turning from the illusions of this earth,
from the things which take one shape or another, to the 'l 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 that art or in another, and, if by words at all,
only in poetry. Itisnot, therefore, merely a 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
value they may have ultimately from the music itself, and all
of which yield in themselves no more than a title we give to the
music in preference to a mere number. It is rather a conscious
dedication of mind and heart to 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.
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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: thisin 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 ethos 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 takes five, six, or seven of these within the octave with an
alternative 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, A, and E. In addition, we recognizefive pentatonic modes
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 Ffc, which of
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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beraised, or delowered, by a comma (Jrutt). They do not avalil
themsdves of all thee posshilities, but sdect from them; and
we might dexcribe a Rag as a chosn path of the ssven (or )
notes among the twenty-two, G being never altered, though it
may be omitted. The alternatives alluded to above are for
asoent or descent. Hamirkalian has Ft] in ascent and F# in de-
scent; Bilaval has Bid as a rule both ways but occasonally B? in
descent, and soon.

Now the first thing to say about this asonishing complexity
isthat it did not come from caprice but from the determination
to sng absolutdy in tune. In Europe there have not been,
dnce the popularization of keyboard musc and particularly of
the pianoforte, many sngers who can sng in tune habitually;
for the compromise of equal temperament, which a keyboard
necessitates, has dulled their ear. Still, there are some snge's
and many vidlinists who can appreciate and produce the just
major scale when they wish to. What they do not all realize
is that there are two just major scdes and it is from this and
what it implies that the complexity of Indian Rag arises In
order to undergtand this the reader's dose attention is bespoken
for the next paragraph. The Rags concerned are Bilaval (just
major i), Kedara (Lydian mode), and Behag (just major ii).

Referring back to the table of the scale on p. 311 and usng
the ordinal numbers of the notes (on the left hand) we may plot
the just major as

c F B C
(Bilaval) 0o 4 7 9 13 16 20 22

From this we can get the Lydian mode (i.e. with occasona
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 BJ? for this Bfc):
F Bb F
(Behdg) 0 4 7 9 13 17 20 22

Putting Bilaval and Behdg on the same tonic we find

C A C
(Bilaval) just majori o 4 7 9 13 16 20 22
(Behdg) 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 scde with and the scale
without the Iruti are recognized and maintained as two different
things, whereas Europe merges them by equal temperament, and
that the complexity of Ragis arrived at by simply singing in tune.

That example was easy. Now we take one with a more for-
bidding look.

Mdravd (or Dipak).

C Db E F#+ A B+ C
0 2 7 12 16 21 22

(A is the predominant).

It will be easier to understand i fwe writeit out with C in the
middle,

F#+ A B+ C Db E
when we find that

C to D is a diatonic semitome.
C to B+ , chromatic semitone.
C to E » major third.

C to A , minor third.

F#+ to B+ , fourth.

F#+ to Db , fifth.

A to E , fifth.

B+ to Db , major tone.

4085 Y
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(All theseintervalscan beverified by the centsgiveninthetable
onp. 311)

Marava is therefore full of harmony, and the songs sung in it
produce, in fact, an effect of arpeggio. Incidentally, Dipaka,
the 'kindler', or 'exciter’, is the Rag which consumed in flame
the body of its singer even when immersed in the Jumna, which
then proceeded to boil.

It is the difficulty of remembering accurately that stands
between us and the singing of Rag. We are accustomed to read
whatever we haveto sing, or if not, to memorizeit asaparticular
tune, not asatype of many tunes, i.e. asamode. All that we can,
asarule, remember”i.e. can sing without having to think too much
about it, is the mgor and minor scae. If we were aked to sing
such a Rag as Marava we should have to think very hard to get
the notes in tune. And when we had at last succeeded in that,
we should still be along way from being ableto sing asongin
it, which means dodging about among its notes with extreme
accuracy. But the Indian hes the 'type' of it, and of a hundred
other Rags, in hismind, and to himitischild'splay. AsHeine
remarks somewhere: 'The Romans would never have had time
to conquer the world if they had had first to learn (what they
knew from their cradies) which nouns make their accusative in
-im—cucumis, tussis, buris, amusss and the rest of them.'

But it is not out of extreme cases like Marava that the Euro-
pean will at first get pleasure, for he has nothing to compare
it with. The pleasure comes from noting, without necessarily
being able to account for, minute differences such as those
between Behag and Bilaval (above), or between the pentatonics,

Kayan o 4 7 13 16 22
and
Deshkar o 3 7 13 16 22
and

Jeshtkalyan 0 4 7 13 17 22
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When 'Y ebanksand braes issung over toan I ndian musician,
hewill say it is in Kalydn, and will play variations not on the
tune but in the mode. This is a little disconcerting until the
European recognizes that to the Indian the mode is everything
and the tune nothing; whereasif the singer flattened the second
of the scale (as in Deshkar) the Indian would at once object that
it was quite a different song.

As we se from Italian and French singers, Russian and
Czechoslovak choirs, French and German pianofortes, each
country prefers and cultivates one sort of tone rather than
another. The Indian preference is for a nasal tone, not pro-
nouncedly nasal, but more so than we should accept. In sing-
ing the more advanced songs, the Muhammadan Khydl, for
instance, which may take twenty minutes and extend over two
or more octaves, good tone is neither attained nor is it to be
looked for. In such passages as the following attention has to be
concentrated on time and tune, and the tone must be what it
may.




3
)

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 theflutein 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 its
other vices). Theyareaverseto loud tone. From the vxnddown-
wards, through sitdr (tinny tone), surbahdr (booming), sdrangt
(viol tone), rabob (banjo tone), tambura (humming), kinndri and
ekatdra (thin), theactual volumeisnever great, although, aswith
the European clavichord, the amount of gradation between
piano and forteis surprising. The drums, again, being used not
for intensifying accent but for rhythmic definition, formidable
asthey look in array, makelittle noise, except perhapsin temples
and rock-caves (where | have not heard them). The hautboy
(surndi in the north, nagasaram in the south) has a most imposing
sound in such places. In concerted music the small cymbals
(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 whafrespects Europe
is indebted to India. But the indebtedness of Europe in the
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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 Europewith India until thefifteenth
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
theIndian Rag, though thereisno sign that the oneis borrowed
from the other. The account of the vina in Bharata's Natya-
Jastra (early centuries A.D.) has been aptly compared by
R. Lachmann, Zeitschrift fur vergleichende Musikwissenschaft
(i. 4), tothe 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 be
summed up in the following propositions.

1. Melody is pivoted in the first instance on a tonic and a
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predominant note (amJa); and though the tonic is the Ecclesias-
tical Final, the predominant by no means coincides with the
Ecclesiasticd Dominant; the variety of its position contributes
to the character of the mode.

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-
oess of scale-construction are attached to particular notes and
utilized to elate or depress the character of the mode.

4. A droneis essentia 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 cdls tropes) which
recur and are easly 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 dso 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.

8. Thisisaremarkable feat of memory and a surer guide than
notation; the arrival of notation is a sign that the modes are
dying out.

9. Thesinger (player) isintent not on a specific tune, but on
'displaying® the mode; hence when distinct tunes are occasion-
aly hit upon, and Varied', they do not often survive, because
the next displayer of the mode does it in another way.

10. Such relics as have been preserved of the Samaveda, the
oldest known liturgical music in the world, show remarkable
correspondences with plainsong. In India the grammatical
accents develop into musical notes, which are marked, however,
by numerals instead of by neumes; a system of cheironomy was
invented (not unlike Guido's); the text is divided into strophes
and dtanzas; syllables are prolonged by vocalises or by farsing,
or by the introduction of jubilations; the strains are as much as
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can be taken in one breath, and the last note is accented or
lengthened; the words determine the rhythm; there are three
time-units only; there are ligatures, stereotyped 'endings, and
the cadence is downwards; the harmonic unit is the fourth
(fifth), not thethird; and great careis taken not to deviate from
theoriginal types. In all thisthe plainsong singer will recognize
agood dedl that is familiar.

The value, then, to us of this system of music liesin 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

IN the previous pages of this chapter attention has been mainly
directed to the growth of the musical scde with its many graces
and embellishments; but allusion hes dso been made to the
wealth of musical instruments, especialy of the stringed type,
which aoundsin India. Yet it isnot merely the multiplicity
of form or the beauty of workmanship or even the skilfulness
of the performers which renders them so attractive. They have
themsdaves 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 musica 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 apped 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, however, we do not propose to enter
into thiswide 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. Mabhillon
(Descriptive Catalogue of the Museum of the Conservatoire de
Musique, Brussels, 1893, seq.), whilst |learned treatises have aso
appeared from the pens of Indian writers. Wewill only remark
that, as regards the many varieties of vinas or lutes, &c., the
majority have been evolved from simpler forms within recent
centuries and that several instruments, especialy of the sitar,
tamburi, 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 B.C.

Thereisone stringed instrument, however, which claims more
than a passing notice, because, although no longer in use in
India proper, it has been recently hailed asanoriginal 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,
Bharhut, and Sanchi (second century B.C.) and is still inusein
Burmah and Assam: in Africa it survives amongst many Nilotic
tribes.



a. BOW-HARPS AND FLUTES. AMARAVATI

C, A.D. 200

b. VINA IN THE HANDS OF SARASVATI

C. A.D. 900
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Dr. Coomaraswamy (Journal of the American Oriental Society,
vol. 1) has endeavoured to provethat all theearly literary allu-
sons to the Indian vtnd refer to this instrument: he relegates
the modern vina in its inception to the seventh or eighth cen-
turies A.D. 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 vind type with a
finger-board. Careful collation of these early descriptions pro-
vides convincing evidence on this point: moreover Dr. Lach-
mann (Zeitscbriftfur vergleichende Musikwissenschaft, Jahr. | 1)
has recently shown that the elaborate tone-system attributed
to Bharata (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 har p: only upon such an instru-
ment could the famous musician Pafichaskha have been able to
producetheseven notesand thetwenty-onemodes'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 vina is also probable as it is suggested by the present
name p'hin for the Siamese instrument.

Theword, whether applied to a harp or a lute, is evidently
derived fromtheSumerianBAN or PAN,'ahuntingbow', 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 vino) and pindka (the musical bow).
The reason for its appearance on the Buddhist works of art
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sams 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 itsrival, the 'fretted' vina, took its place in the
art of the period. The sane 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 p'i fa, it is still
used by Buddhist priestsin 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
orchedtras 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 wes the earlier in date it shall receive first
consideration.

2. The Flute

Thefluteis frequently mentioned in Sanskrit books under the
name vatnii: it wasin its earliest sage along reed, open at both
ends and played vertically like the Sumerian ti-gi, the ancient
Chinese ti 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 arival, 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 hsuan and took its place
with the ti in the temple ritual music. From this the Chinese
evolved a variant form called the ch'ih, 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
sde of the central mouth-hole. Owing to the closed ends the
resonator principlewasstill retained and by opening one or more
of the sde holes adiatonic scde of an octave and two tones (with
a sharp fourth) was obtained. When Buddhism reached China
in the first century A.D. it was at once approved as one of the
State religions: thence this ch'ih was taken to other centres of
the new cult and, reaching I ndia, 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 thefirst century
A.D. at Sanchi, and later at Amaravati, Kafir Kot, and €se-
where: at the present time it is represented by the bansali,
pillagovi, or murali ascribed to Krishna. On itsreturn to China
in due course it became the ‘foreign’ ti-tzu, while westward it
travelled in the early Middle Ages through Byzantium and,
later still, through North Africato becomethe 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 Indiawe owe its existence. Dr. Sachs supports the view
originally propounded by Fetis as to this source and, although
in hiswork on Indian instruments he hesitates to determine the
method of its evolution and deprecates an addition to the many
'guessss dready 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 Indiawas some type of musical bow—that is, a hunting
bow on which a tightly drawn string wes 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
d<e the end rested on a hollow gourd. For further particulars
of this widely spread instrument we need only refer readers to
The 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 severad forms are to be found, from the simple
pinaka aready 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
doserelative, the dvitara 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
discussons, Dr. Sachs has definitely stated that the word does
not occur in India or Ceylon: in fact, it hes probably arisen
through confusion with a six-stringed sarangi, 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 Indiais peculiar:
we cannot sy unique, for a similar form exists in South Africa,
introduced possibly by Malabar daves. On one side of the bow-
deff little notches are cut and when a small rod is passad 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
rubbingit 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
dso 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.D. 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'
~Nournal 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-cheng which was dso 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-cWin,
itisplayed, like the éfin, with a hair-strung bow. Many foreign
instruments were introduced into China during the T'ang
Period and the ya-cheng 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. Chinalays no claim to it, for the name hu, 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 vitara 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, itslittle
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offspring was borne by Arab traders from the western coast to
their own land and to Persa in the seventh or eighth centuries
and there a0 applied to the small lutes already in uss like the
flute, it soon afterwards gped westward again, through Byzan-
tine commercial routes and North African invasons, to adorn,
as the legacy of India, the highest attainments of our European

musc.
F. W. GALPIN.
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AT present it isimpossible 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 hes led to the neglect of Indian Realien. Butwe
know that there was in ancient India a large amount of litera-
ture dealing with the practical afars of life, with technical
arts and crafts, and with specific sciences. Much of this hes
been lost; alarge part of what has been preserved isstill unedited;
and most of the edited texts have not yet been studied critically.

There are no good discussons of Indian science as a whole.
Brajendranath Sed'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. M ost of Sed's book is devoted to logic 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 isdifficult 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 pesssge 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 oursdves with possibilities, proba-
bilities, and vague generaizations.
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For the period between Pythagoras in the sixth century B.C.
and Ptolemy in the second century A.D. thereisno 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 knowledge
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 theperiod duringwhich 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 Junde-
shapur in south-west Persia (A.D. 531-79) and with Baghdad
under the caliphs al-Mansur (A.D. 754-75), Harun ar-Rashid
(A.D.786-809),andal-Ma'mun(A.D.813-33).

Little is known of the scientific aspects of Sasanian civiliza-
tion and of the activities of the great academy at Jundeshapur,
where Greek, Jewish, Christian, Syrian, Hindu, and Persian
ideas met and syncretized. We have only the story of the
physician Burzde'sjourney to I ndia,? his study of medicinethere,
his return to Persia with a version of the I ndian Panchatantrag
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 bajsed on this Pah-
lavi translation. Littleisknown of theculture, during Sasanian
rule, of the great cities of north-eastern Persia, in which Chinese

! Scientia, xxv (1919), 1-14.
2 Th. Noldeke, 'Burzoes Einleitung zu dem Buche Kallla wa Dimna',
Schrtjten der Wissenschaflichen Geselhcbajt 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 worksof Indian literatureboth 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-Samhita", 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'swork on arithmetic, preserved only in the L atin
translation Algoritmi de numero Indorum, as due to a confusion
with the word hindasl (relating to geometry) 'because the word
Hindi is easily confused in the Arabic script with hindag\ and
'in various cases in which the word Hindi is used, the meaning
of hindadl fits better*. It may be argued just as plausibly that
in many of the later works hindas does not mean geometrical,
but that in some cassswheretheword hindas is used the meaning
hindl fitsbetter. 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-Khwarizmfi'sbook 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 Arabictradition indicatesthat therewas 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 islikely that thereis
amuch larger Indian factor in the Legacy of Isam than is gener-
ally recognized. The older Indian methods were transformed

! On theauthority of the Fibrist as quoted by Flugel, ZDM G, xi (1857), 149.
2 Scientia, xxi (1917), 273-82; The Legacy of Islam, pp. 384-5.
4085 z
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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-
scriptswill have to be done before we shall be in a position to
draw many definite conclusions.

For the early period of Indian history down to the fourth
and fifth centuries A.D., the time of the Surya-Sddbdnta and the
Aryabhatiya of Aryabhata, in which for the first time Indian
astronomy and mathematics appear in their fully developed
classical form, thereislittle 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 50 feet long
and 4 feet square, carving them into a perfect roundness, giving
them a wonderful polish which cannot be duplicated even
to-day, and transporting them over distances of severa hundred
miles, must have 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 12¢05 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 sx tons. V. Ball in his
Economic Geology of India, p. 338, 1< ed., 1881, remarked: 'l t
is not many years since the production of such a pillar would
have been an impossibility in the largest foundries of theworld,
and even now there are comparatively few where a similar mass
of metal could be turned out.' The Sultanganj colossus’ is
made mf very pure copper, cast in two layers over an inner core

L V. A. Smith, 'The Iron Pillar of Delhi', JRAS, 1897, 1-18.
2 JASB, xxxiii (1864), 365-67.
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by a sort'of cire perdu process. It is 7\ feet high and weighs
about a ton. Both date from about A.D. 400. The monolithic
pillars of Asoka (3rd century B.C.)' average about 50 tons in
weight, are from 40 to 50 feet long, from 35\ to 49" inches in
diameter at the base, and from 22 to 35 inches at the top.
Among the scientific achievements of the Hindus their work
on grammar occupies a high place. In the systematic analysis
of language they reached a much higher point than any other
people of antiquity. The date of Panini isuncertain, but it can-
not belater 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 West at the end of the
eighteenth century and the study of Indian methods of analys-
ing language that revolutionized our Western study of language
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 and language into their com-
ponent elements, and the definition of the functions of these
elements. Long before Panini, who names over sixty predeces
sors, the sounds represented by the letters of the alphabet had
been arranged in an orderly, systematic form, vowels and
diphthongs separated from mutes, semivowels, 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). Wordswere analysed into roots,
out of which complex words grew by the addition of prefixes
and suffixes. General rules were worked out defining the condi-
tions according to which consonants and vowels influence each
other, undergo change, or drop out. The study of language in
India was much more objective and scientific than in Greece
or Rome. The interest was in empirical investigation of lan-
guage rather than in philosophical theories about it. Greek
1 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 bevery strange if this analytical and empirical spirit
had been confined entirely to the study of language. Thereare
reasons for believing that it extended into other matters aswell.

The discovery in 1909 of the Kautiliya-drthafastra® 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 Veda. Accounts of ancient Indian
civilization based entirely on thisreligious literature are as mis-
leading aswould be accounts of early European civilization based
entirely on the Church Fathers.

The book dealswith 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 B.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 hasargued for a datelater than
the third century A.D. for any part of it.

Undoubtedly the oldest works of Indian mathematics are
the Sulva-Sutras? 'the Sutras of the cord', which form a part

! Translated by R. Shamasastiy, Bangalore, 1915 (3rd ed., Mysore, 1929),
and by J. J. Meyer, Leipzig, 1925-6.
2 G. Thibaut, 'On the Sulvasutras, JASB, xliv (1875), 227-75.
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of the Vedic Kalpa-Sutras. These texts are 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 ddes to the diagonals, the
construction of equivalent squares and rectangles, the con-
struction of equivalent circles and squares, the construction of
triangles equivalent to sguares 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 sdes 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.'
Thisgivestheformula 1 +Y;+Y54—"3434 (Which isequivalent to
1*4142156) as an approximationto V2. Itisdoubtful, however,
whether theirrational as such was recognized.’

For constructing a circle which is equal to a given square
Baudhayana gives the following rule: "I f 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 (theline 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 turningacircleinto a square Baudhayanagivesthefollow-
ingrule: "I fyou wish toturn acircleinto a square, divide the

1 H. Vogt in Bibliotbeca Mathematics vii (1906-7), 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’/s + /50— 17 as giving that part of the
diameter of a circle which forms the sde of a square the area
of which is equal to the area of the circle.

Thefirst of these two rules is purely geometrical; the second
rule seams 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 sde (one anguli equds
thirty-four tilas), the half-side would be equal to 408 tilas and
the radius to 464'/5 tilas; multiplying by 3 to remove the frac-
tion, the haf-sddewould be 1224 and the radius woul d-be 1393.
The rule given above expresses what fractional part 1224 is of

1393.

The date of the tulva-tutras 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 atars and sacrificial places of the
same shgpes and constructions are described in the tatapatha-
Brahmana and the Taittiriya-Sambita; so that &ulva methods
must be severd centuries older than the redaction of our present
Sulva-outras. In al probability, therefore, geometry in India
was independent of Greek influence, and this geometry ssams
to imply the development of some of the elementary operations
of arithmetic.

These texts did not continue on into the later period as a
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. Theritual
had disappeared, to be replaced by temple worship. The later
development wes along the lines of arithmetic and agebra
What geometry is found later wes subsidiary to arithmetical
caculations.
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NoteworthyinlIndiaistheearly preoccupation with problems
involving numbers, and the early development of names for
dases of numbers mounting by powers of 10.' Aryabhata
(A.D. 499), in dealingwith mathematics, gives names for dasses
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
eighteenth place at least, and as inter preted by some might be
extended indefinitely. The largest number which he actually
usss runs only to thetenth place. Of the later mathematicians,
Mahavira gives names for twenty-four places, Bhaskara gives
names for eighteen places.

Asearly as the Vdjas aneyi-S amhita (xvii. 2) and the Katbaka-
Sambitd (xxxix. 6) we find names for dasses of numbers mount-
ing by powers of 10 up to thefourteenth place. Thisisextended
two places further by the Mabdbbdrata, ii. 2143-4 (Calcutta
edition), and in Gorresio's edition of the Rdmdyana, vi. 4, 56-9,
we have the statement that a hundred times a thousand
hundreds makes a koti, that a hundred times a thousand kotis
makes a Jankha, and so on up to the seventh time. Such large
numbers are referred to frequently in the Vedic Sambitds,
BrdbmanaSy and Sutras.

T he Satapatba-Brdbmana, x. 4, 2, 4-17, gives the division of
720 by 2, 3,4, 5, 6, 8,9, 10, 12, 15, 16, 18, 20, and 24.

T he Satapatba-Brdbmana, 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 muburttas,
that these multiplied by 15 give ksipras, that these multiplied
by 15 give etarbis, that these multiplied by 15 give iddnis, and
that these multiplied by 15 give pranas (breathings).

The Lalita-Vistara (ed. Lefmann, pp. 147-8) gives names
for dasss of numbers from io® mounting by hundredsto 10°°,

1 A. Weber, 'Vedische Angaben uljer Zeittheilung und hohe Zahlen',
ZDMG, xv (1861), 132-40.
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Then this is sid to be one numeration above which there are
sven other numerations.

ThelLalita-Vistara (ed. Lefmann, p. 149) a0 gives a calcula-
tion for the number of atoms which, when placed one againgt
the other, would form a line a yojana long (4x1,000x4x2
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 mus asume either complete ignorance of
multiplication or corruptions in the text. Discusson and in-
genious emendations are given by Woepcke! This problem is
very amilar to the famous arenarius of Archimedes.

The dates of our present text of the Lalita-Vistara and of the
passages from the Mahdbhdrata and Rdmdyana are unknown.
They are at lead as early as thefirst centuries of the Christian
era. The passages from the Vajasaneyi-Sambitd, the Kdthaka-
Sambitd, and the Satapatha-Brdhmanamus beearlier than the
sixth century BC.

Such enumerations, mounting by powe's of 10, lead much
more naturally to the discovery of place value than the Greek
method of counting by myriads would do.

Itistobenoted that the Cbdndogya-Upanishad, vii. |. 2, 4,
indudes in a lig of knowledges and sdences the name rdJi,
'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 lig of subjects of sudy
beginning with lipi, mudra, ganand, and samkhya, 'writing,
expressng numbers by means of the fingers, counting, calcula-
tion', in which the lag two words mugt refer to arithmetic of
ome kind. Many of thee passages are certainly pre-Chris-
tian.

Important mathematical material from Jaina canonical texts

! Journal Asiatique, 1863, i. 258-65.
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has been collected recently by Bibhutibhushan 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.D. 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
Anuyogadvdra-Sutra (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 (2%4+23%2 = 2%), 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 asigns to the Kautiliya-Artha-
Jastra and to Vatsyayana's Kdmasutra.

Jaina works such as the Jambuivipaprajnapti, in giving
detailed descriptions of parts of the earth, which is described
as being circular and having the diameter of 100,000 yojanas,
(using Vio) 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.

2 The Uttaradhyayanasutra’, p. 30 in Archives fttudes Ortentales, 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 deds with permutations and combina-
tions. In connexion with this it is to be noted that in the
Chandassutra of Pingada 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 sguare root are implied by certain rules of
Pingala and of the Jyotisha-Veddnga." 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.?

The earliest astronomical texts which have been preserved
are the Vedic Jyotisha-Veddnga* and the Jaina Suryaprajnapti,®
the dates of which are unknown. They must be considerably
earlier than the classicd astronomy of the fourth or fifth cen-
turiesA.D., and may be pre-Christian.

The Jyotisha-Veddnga has been preserved in two recensons,
that of the Rig-Veda (36 danzas) and that of the Yajur-Veda

1 A. Weber, Indische Studien, viii. 432 ff., and H. T. Colebrooke, Life and
Essays, ii. 88 (London, 1873).

2 A. Weber, Indische Studten. viii. 32-3-4.

3 For Indian astronomy, astrology, and mathematics sse G. Thibaut,
'Astronomie, Astrologie und Mathematik* in Grundnss der indo-arischen
Pbtlelogieund Alter tumskunde, Strassburg, 1899.

4 G. Thibaut, 'Contributions to the Explication of the Jyotisha Vedanga
JASB, xlvi (1877), 411-37.

* G. Thibaut, 'On the Suryaprajnapti', JASB, xlix (1880), 107-27, 181-
206.
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(43 danzas). Their style is of amost agebraical brevity, and
the texts have come down to us in an exceedingly corrupt
form.

It dedls 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 consds of 5 years of 366 days (= 1,830 days). This is
equal approximately to 67 sidered months, and contains 62
synodical months. Inorder to keep thetraditional 12 monthsin
a year, 2 months were omitted in each cycle (the 31¢ and the
62nd). Thus lunar and solar reckoning coincided at the begin-
ning and middle of a cycle. This system was used dso in Jaina
works, in the old Paitamaha-S ddhdnta 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.

Theorigin of the lunar zodiac of 27 or 28 nakshatras or lunar
mansons, which is found dso among the Chinese and the
Arabs, isstill undetermined. The first complete enumeration of
all the nakshatras ssams to be given by the Taittiriya-Sambitd
(7th century B.C or earlier).

It is still uncertain whether a knowledge of the motions of
thefive planets is to be ascribed to this period or not.

The cosmology of this period, as described in the Surya-
prajnapti, in chapters of the Purdnas which continue this old
cosmology, and in other early texts, asumes that the earth is
flat and circular. In the centre of the earth, to the north, is
Mount Meruwith the Pole Star directly over it. Theheavenly
bodies are at the same elevation above the earth and revolve, in
smaller or larger circles, from esst to west around M ount Meru.
When they areinvisible at night, it is due to the fact that they
go behind Mount Meru. Around Meru are four quadrants
(like the petds of a lotus), of which Indiais the southern one.
Around this central continent are seven concentric oceans and
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continents. Thisisthe basic conception of Brahman, Buddhist,
and Jaina texts, although they differ in details.

In the astronomical literature of the third period, which
beginsin thefifth century A.D. at thelatest, theearthisdescribed
as a motionless globe, of which Mount M eru 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
planetsin 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 causss of the eclipses of
sun and moon are recognized, and the motions of these bodies
aresowell known that eclipsesarecalculated with great accuracy.
The sexagesmal 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 Veddnga.
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 Jyotisha-Veddnga and of the
cosmography described above does not seem to give much sup-
port to the view that clasical Indian astronomy was entirely
a natural development from within.

Varahamihira's Panchasiddhantikd® (c. A.D. 505) preserves
summaries of five old astronomical Siddbdntas, the dates of
which areunknown:

1. The Paitdmaba, which is on practically the same level
as the Jyotisha-Veddnga.

! Edited and trandated by G. Thibaut and Sudhakara Dvived|, Benares,
1889.
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2. The Vasishtba, which seems to represent a transitional
stage.

3. The Paulisa, which is ascribed by Al-Biruni® to Taulisa,
the Greek, from the city of Saintra, which | suppose to be
Alexandria'. Some think that this Siddhdnta is a translation of
the astrological work of Paulus Alexandrinus. It is to be re-
marked, however, that the Siddhdnta 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 general use for
purposes of astronomical calculations from the time of the
Paulisa- and Surya-Siddhdntas, 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 Surya-Siddhdnta is given a stanza
in which Surya, the sun, says to the asura Maya, 'Go therefore
to Romaka city, thine own residence; there, undergoing in-
carnation as a barbarian, owing to a curse of Branma, | will
impart to thee this science [fthe stanza does not really belong
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 Surya-Siddhdnta the city of Romaka is situated on
the equator 90° west of L anka, which is south of Ujjayinl.

5. The Surya-Siddhdnta, which is the only one of the five
that has been preserved. Our present text, however, shows
some discrepancies from the text described by Varahamihira
and must be a re-worked version of the original. Whitney?

! Sachau, Alberunt's India, i. 153, 266 (L ondon, 1910).
2 Whitney-Burgess, 'Translation of the Surya-Siddhanta’, JAOS, vi (1860),
470-1. Reprint pp. 330-1.
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decides that the work shows so many divergences from the
numerical elements of Ptolemy that the Greek influence must
have come from some work of the pre-Ptolemaic period, not
far from the commencement of the Christian era.

The system of the SuryaSiddhdnta continued in substantially
the same form through the works of Aryabhata (A.D. 499),
Brahmagupta (7th century), and other lesser works to Bhaskara
(12th century), whose Siddhdntatiromani 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 Brhajjdtaka and the Laghujataka of
Varahamihira (A.D. 505), contain many words which are un-
doubtedly of Greek origin.® A stanza preserved by Varahami-
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 Varahamihira'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.D. The twelve sgns 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 (L ondon,
1892); J. Burgess, JRAS, 1893, 746-8.
2 H. Kern, The Brbat Sambita, p. 35 (Calcutta, 1865).
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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
{«cévTpov) '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
Indianculture.

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-Veda, and dyurveda (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 Jlvaka. Passages of the Mahdvagga and
of the Majjhima-Nikdya, which must be at least as old as the
third century B.C., refer to surgery. The inscriptions of A6oka
(3rd century B.C.) refer to the cultivation of medicinal plants,
and to hospitals for men and for beasts. Corroboration of this
isfound in Megasthenes and other Greek writers who deal with
the India of the Mauryan period. A passage of Strabo, xv.
1. 34 (C 701), 'they make no accurate study of the sciences

! Whitney-Burgess, The Surya-Siddbanta, chap, ii, pp. 30 n., 45 n.
#J. Jolly, 'Median' in Grundriss der indo-artschen Phitlologie und Alter-
tumskunde, Strassburg, 1901.
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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-Arthasastra refers to ordinary
physicians, physicians who dealt with poison, midwives, army
surgeons and nurses, ointments and bandages, surgical in-
struments and other appliances. Patanjali's Mahabhdshya (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 M S. This was found in the year 1890
in Chinese Turkestan and dates from the fourth century A.D.,
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 Susruta. The Bower M S. refersto Suruta
as an ancient legendary author of medical works, and quotes
many extracts from Charaka, Susruta, and other authors whose
works have been lost. By the fourth century A.D. the Samhitas
of Charakaand Susrutahad 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 sx quotations from Susruta are fairly close to passages in
our present text.

Accordingtothe Fibrist, Charaka and Susrutawere translated
into Arabic about A.D. 800, and about sixteen other Indian
works on medicine were known to the Arabs in translation.?
Both Charaka and Susruta are frequently referred to by Rhazes,
Avicenna, and other later Arabic physicians. Arabian medicine
was the chief authority and the guiding principle of European

! Edited and trandated by A. F. R. Hoernlein the Archaeol ogical Survey

of India, val. xxii (Calcutta, 1893-1912).
2 Flugd 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 I ndian 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 Isam. Further it isto be
noted that the Persian word bimdristan, which was used for
"hospital' throughout thelslamicworld, probably indicatesthat
Arabian hospitals were modelled on the famous hospital at
Jundeshapur, which seems to have been the point of intersec-
tion of Greek and Indian medicine. It may bethat thisin turn
owed something to the Indian hospitals referred to in the in-
scriptions of Asoka.

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 thereisnoreferenceto 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 athird of our present text of Charaka was written by
Drdhabala (about the 9th century A.D.), and the present text is
guaranteed only by the commentary of Chakrapanidatta of the
eleventh century. However, the many quotations given by the
Bower M S. guarantee that the older part of our text is earlier
than thefourth century A.D., probably considerably earlier, for
its style is archaic, and it contains nothing of Puranic mytho-
logy.

The main part of the book is supposed to be a re-working by
Charaka of abook by Agnivesa, apupil of Atreya, whoisbelieved

1 A. Mullcr, 'Arabische Quellen zur Geschichte der indischen Medizin',
ZDMG, xxxiv (1880), 552-6.
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to have been the founder of scientific I ndian medicine. Hoernle*
places Atreya in the sixth century B.C. on the bass 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-
tiltya-Arthafdstra 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 thefourth century B.C. Thereisnothinginherently 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 thefirst century A.D., orin
dating Atreya in the sixth century B.C That is all that can be
said at present.

As contrasted with the Cbaraka-Sambitd, which is medical,
the SuhutaS ambit d deals primarily with surgery. Tradition
connects Susruta with Benares in eastern India. The text
seems to be later than the text of Charaka. Its language is les
archaic, and its treatment is more concise, more developed, and
mor e systematic. Asin the case of Charaka, the text is guaran-
teed only by commentaries of the eleventh century, but the
Bower M S. guarantees for parts of it at least a date earlier than
thefourth century A.D. About a hundred and twenty surgical
instruments are described, and a large number of surgical opera-
tions arereferred to.

The osteology of Charaka, Susruta, and other early texts, as
described by Hoernle, The Medicine of Ancient India, proves

! Studies in the Medicine of Ancient India, Part i, 'Osteology’, pp. 7-8
(London, 1907).
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that careful empirical observations must have been made. How
far actual dissection was practised is uncertain. Susruta 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.

T he Satapatha-Brahmana (viii. 6. 2, 7-10; x. 5. 4, 12; xii. 2. 4,
9-14; xii. 3. 2, 3-4) and the Atharva-Veda (x. 2), textswhich 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 Susruta.!

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 passaage concerning dissection just quoted from
Suiruta. 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 Indian medicine is that of Vag-
bhata. His Astdngasamgraha is probably to be placed at the

! For opposite views of the priority of the medical schods of Atreya and
Su&uta to the Satapatba-Brabmana se Hoernle, The Medicine of Anctent
India, pp. 106-7, and A. B. Keith, ZDMG, Ixii (1908), 137-9.

2 H. H. Wilson, Works, iii. 392 (London, 1864).
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beginning of the seventh century, for the Chinese traveller
I-tsing, without giving the name, refers to awriter who shortly
before his time had composed a compendium dealing with the
eight branches of medicine. It is suspected that this may be the
Asdnkar referred to in Arabic works.

It has been conjectured that the famous Madhavaniddna (of
the 8th or 9th century) may be the Badan of Arabic writers.

After this period the arts and crafts were left more and more
to the lower cagtes, and anatomy and surgery fell into disuse.
Empirical medicine decayed as disseses came to be regarded as
the inevitable result of karma.

There is not much that can be sad 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 snse
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 achemy is
uncertain. The clams of Chinese alchemy, which evolved out
of Taoist speculations, to have played a part in the develop-
ment of Persan and Arabic achemy ae becoming stronger
and stronger.

Metallic preparations as medicines are casudly referred to
in the Charaka- and Susruta-Samhitas and in Varahamihira's

! For a brief and inadequate account of Indian chemistry and alchemy se
E. O. von Lippmann, Entstebung und Ausbreitung der Alcbemie, pp. 429-48
(Berlin, 1919). Praphulla Chandra Ray, A History of Hindu Chemistry, 2 vols.
(Calcutta, 1902, 1909), contains much undigested and uncritical material.
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Brhatsamhitd (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! sssin the
rasaviddham of the Kauttliya-Arthalastra (ed. 2, p. 85) a poss-
ble reference to the transmutation of metals into gold.

The relationship between the musical sysems of Greece,
Arabia, Persia, and India is uncertain. There is much resem-
blance in several essential features. In the Vedic Veddnga on
metrics (the Chandassutra of Pingala) the seven notes of the
octave (grama) are referred to by the seven initial syllables of
the Sanskrit names of the notes, sari ga mapa dha ni.? In the
Jyotisha-Veddnga the naksatras are referred to by comparable
abbreviations, which are typical of the Indian sutra 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 has not been
demonstrated conclusively that the syllables of the solfeggio are
purely Greek or purely Latin or purely Arabian in origin.?

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

! Festschrtft Windisch (L eipzig, 1914), PP- 103-4.

L A. Weber, Indtsche Studien, viii. 256.

® A. Weber, Ibe History of Indian Literature, 3rd ed., p. 272 (London,
1892). The Indian origin is accepted by Levi, La Grande Encyclopedie, xx.
710. See H. G. Farmer, Historical Factsfor the Arabian Musical Influence,
pp. 72-82 (London, n.d.), who argues for Arabic origin. Considering our
dense ignorance of Sasanian Persia, he presses the argument from silence
too far.
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method of reckoning by means of nine sgns 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 zerois 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. TheArabic hindas (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 sthools at Athensin A.D. 529.

The negative side of this argument is based on an unfair
and hypercritical treatment of I ndian inscriptions and literary
tradition, and no evidence has yet been produced which would
make the positive side of the argument even plausible.

Between A.D. 595 and the end of the ninth century about
twenty inscriptions are known in which numerals with place

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 Lantnan, pp. 217-36.
2 Aritbmetische Selbstandigkeit der europaischen Kultur (Berlin, 1914).
% Cf. Indian Mathematics, pp. 1516 45 (Calcutta, 1915); Scientta, xxiv
(1918), 53-55, JASB, iii (1907), 475-503, and vii (1911), 801-13.
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
all to be brushed asde 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.D. 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 Panchasid-
dhdntikd (A.D. 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 Vdsa-
vadattd (c. A.D. 600) is the statement that the stars in the sy
are like zeros put there by the Creator to indicate the nothing-
ness of this world of transmigration. The Togabhdshya (c. 6th
century A.D.) remarksthat the same stroke is termed onein 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,
Lalla, Varahamihira, and the Surya-Siddhdnta seem to imply
nine symbols with place value and probably a sign for zero as
early asthefifth century A.D. Theepigraphical 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.D. 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.D. 773, at thetime
when an Indian pandit brought the astronomical Sindhind
to the court of al-Mansur at Baghdad, but a passage from the

1 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.D. 662) furnishes the earliest
known reference outside of India to Indian numerals:* 'The
subtle discoveries of the Hindus in astronomy, discoveries which
are mor e ingenious than those of the Greeks and the Babylonians,
and their clever method of calculation, their computation which
aurpasses words, | mean that which is madewith ninesdgns. . . .
It is to be noted that the reference to nine sgns does not neces
sarily prove the absence of zero. Up to the sixteenth century
there was maintained a distinction between the nine sgns 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-Mansur at Baghdad in
A.D. 773. Thereisnothinginherently improbablein 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, sems to
favour the view that this passage of Boethius is an insertion of
later date.

Whereas the eastern Arabs in their 'Indian reckoning' used
sgns for nine numerals plus a symbol for zero, thewestern Arabs,
as early as the tenth century, used somewhat different forms,
without a symbol for zero, called gob at (dust) numerals and
ascribed their origin to India. In Brahmagupta's Brahma-
sphutasiddhanta, x. 62,66, 67, theword dhulikarma, 'dust work’,
is used as a synonym of ganita, 'calculation*. Whether these
gobdr numeralsindicate an earlier and different stream of Indian

1 Cf. Nau in Journal 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 Bakhshali, in extremenorth-
western I ndia, fragments of some seventy folios of a buried birch-
bark manuscript which contained a mathematical text.> It isa
practical, not a theoretical work, consisting of rules and examples
but without proof of the rules. It iswritten in an old form of
Sarada characters such as were in use between the ninth and
thirteenth centuries. On the bads of paleography Hoernle
dated the actual copying of the present manuscript in the eighth
or ninth century; on the bads 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.D. Thisdating, ifit could be substantiated, would have
an important bearing on the history of Indian mathematics.

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, simultaneous
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 general form as
to imply a general solution—a generalized arithmetic.

The nine digits and zero (a dot) are used with place value.
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 asigns the work to the twelfth century A.D., and as
sumes Western influence because of the use of place-value

1 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 fals (‘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 Bhaskara (12th century), but approxi-
mation to the square root of a surd is found in the Sulva-Sutras,
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, it is by
no means certain that an arithmetical method was not used.

The regulafals is in common us in the works of most of
the Arabic algebraists, beginning with al-Khwarizmi (c. A.D.
825), and is employed in India by Bhaskara (12th century)
and sparingly by Mahavira (9th century). It is not used by
Brahmagupta (7th century) or by Aryabhata (A.D. 499). But
according to Smith, History of Mathematics, ii. 437, n. 1,
Rabbi Ben Ezra (nth 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 Bhaskara and
Mahavira, especially in works of a practical arithmetical nature.

T he supposed sexagesimal fraction occursin the solution of a
problem in which the answer is expressed in days and in parts
of days, each succeeding unit being one-sixtieth of the one pre-
ceding it. Thereforeit can hardly be looked upon as the trans-
formation of a simple fraction expressed in the ordinary way to
the sexagesmal notation.

Kaye's late dating, based on arguments from silence, is un-
convincing, and Hoernle's early dating is based on uncertain
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 Aryabhatlya (written A.D. 499).

2. Two chapters in Brahmagupta's Brahmasphutasiddhanta,
ageneral work on astronomy writtenin A.D. 628.2

3. Two chapters in the Mahdsiddbdnta® of the second Arya-
bhata (between Brahmagupta and Bhaskara).

4. Mahavira's'Ganitasarasamgraha (c. A.D. 850).*

5. Sridhara's Ganitasdra (c. A.D. 1020).° Thisisacompendium
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 SiddhdntaHromani.

At the end of the Bijaganita Bhaskara remarks that he has
composed a compendium since the treatises of algebra by Brah-
magupta, Srldhara, 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 sdes, area
of any plane figure; the chord of one-sixth circumference equal

! Prabodh Chandra Sengupta in Journal of the Department of Leters (Cal-
cutta University), xvi (1927), and W. E. Clark, The Aryabhatlya of Aryabhata
(Chicago, 1930).

2 Colebrooke, Algebra with Arithmetic and Mensuration from the Sanskrit
of Brahmagupta and Bhaskara (Calcutta, 1817).

3 Edited in Benares Sanskrit Series (1910); for brief summary of the
mathematical chapters se pp. 14-19, 21-3*

* Cf. Btbhotbeca Mathematical xiii (1912-13), 203.

5 Translated by M. RangScharya (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 quadri-
laterals in quadrant of circle, calculation of table of sine differ-
ences from the first sing; 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 sampdtalaras when two circles intersect; arith-
metical progressions, sum of saries 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 factorsis 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 severa numbers when
results obtained by subtracting each number from their sum
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 ssem 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 addition,
subtraction, multiplication, division, square, and cube. It
would surely be falacious to argue from silence that these opera-
tions were unknown to Aryabhata. The value of it is given
as 3.1416. The kuttaka or 'pulverizer' condgds in finding a
multiplier suchthat, if agiven number ismultiplied by itand a
given number added to or subtracted from the product, the sum
or difference may be divisible, without remainder, by a given
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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 eguations of the
second degree (with particular treatment of the special case
ax*+1 = y* or 60-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-\-c = xy in whole numbers by reducing ab-\-c into
m . n and putting* = m+b andy = n+a.

Bhaskara 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*tl = y* a solution for the general Pellian
equation ax’(-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).
TheHindus 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. Ifthe Hindus borrowed the use

1 H. Hankel, Zur Geschichte der Matbematik, p. 202 (Leipzig, 1874).
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of chords from Greek astronomy, they improved and revolu-
tionized the idea and made it wholly their own. Ptolemy's
chords were based on a radius of 60. In the Punchasiddhdntikd,
in a passage which may be based on the Paulila-Siddhdnta and
which may be the first Indian text to deal with half-chords, is
given a table of twenty-four sines at intervals of 3°45', based
on a radius of 120, thus converting Ptolemy's table of chords
into a table of snes without changing the values.

The word jya or jiva, from which our word 'sin€' is ultimately
derived, is first used by Aryabhata, who gives a table of snes
at intervals of 3°45' from 225' to 3438 (the radius), a table
of versed snes, and a formula for calculating these. With
77 = 3.1416 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 asidentical with the half-chord. There seems to have been
little further development until the time of Bhaskara, who gives
a table of snes by degreess. The word jyd or jwa (abbreviated
from ardhajyd 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
jaib, 'bay or curve', and this word was translated into Latin as
sinus, from which is derived our word 'sine'.

According to Arabic tradition, an Indian pandit, Kankah
or Mankah, brought to the court of al-Mansur about the year
A.D. 773 a book which is called by the Arabs Sindhind and which
probably represents the Sanskrit word Siddhdnta. Tables based
on this Sindhind were composed by Ya'qub ibn Tarig and a
translation was made by al-Fazan. This latter formed the bass
of the astronomical tables of al-Khwarizmi. Al-Khwarizmi
(died £.850) alsowrote a book on the Indian method of reckon-
ing, which continued for two or three centuries to form a large
part of the bads of Arabic mathematics. Was this book based
on chapters of the Sindhind or of some independent Indian book
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on arithmeti c concerning which we have noinformation ? K ar -
pinskil 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 dgebra he laid the foundations for modern
analysis' According to D. E. Smith and J. Ginsburg,® Rabbi
Ben Ezra (born 1095) remarked that al-Khwarizmi ‘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 posessin translation'.

Al-Khwajizmi 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 agebra is uncertain. The work
seams to be neither purely Indian nor purely Greek. Ruska'
has shown pretty conclusively that there are certain Indian
elements in his agebra, that he had no knowledge of Diophan-
tus, but that his geometrical proofs are based on some Greek
source.

It is usdess 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 Surya-Sddbdnta, that
work contains no chapters on mathematics. |f, as others think,
it represented Brahmagupta's Brahmasphutasiddhdnta (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

! Robert of Chester's Latin Translation of the Algebra of Al-Khowarazmi,
p. 33 (New York, 1915).

2 Edited by Boncompagni in Trattati £Arttmetica (Rome, 1857).

% The American Mathematical Monthly® xxv (1918), 103.

4 'Zur altesten arabischen Algebra und Rechenkungt' in Sitzungsbertchte
der Heidelberger Akademie, viii (1917).



368 Science

algebra made such a comparatively slight impression. The
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 thetime of Brahmagupta the Indians had
a much better system of algebraical notation than the Greeks
and had gonefurther than the Greeksin general methods for the
solution of indeterminate equations. Arabic adoption of Indian
methods in algebrawould haveled to a much morerapid develop-
ment of algebra in Europe. Wer e 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-Khwarizmi makes
constant use of geometry to illustrate his equations.

Al-Kindi (d. 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.

T he Sindhindy 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
Ujjayinl (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.! Theidea of a ‘cupola of the earth'
located at Arin continued on into the Imago Mundi 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.

WALTER EUGENE CLARK.

! Rcinaud, Mcmoire... sur I'lnde (Paris, 1849), PP- 373.4, and The Legacy
of Islam, pp. 93-4, 388 n.



VERNACULAR LITERATURES

T H E 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 Rdmdyana and
the Mahdbhdrata 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
mor e pronounced in the subsequent recensions of those poems,
expanding them into encyclopaedias of theology, law, philo-
sophy, and palitics, and giving them, in their final form, the
character of Vaishnava scriptures. The Bhagavad-gltd gives
the most authoritative exposition of the Vaishnava creed about
the third century B.C., and the Bhdgavata Purana, next only
to the Gita in influence, appeared about the tenth century A.D.
The movement reaches its highest development through the
preachings of Ramanuja in the twelfth century A.D., of Raman-
anda and Madhvacharya 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,
aroe 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 B b
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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. Fromtheninthtothetwelfth century A.D. thereligious
thought of India was dominated by Samkara's doctrines of
Advaitavada (monism) and Maya (badly translated asillusion).
Theintellectuality of Samkara's doctrines which strikes usto-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 onewithout a second’, was not anintellectual
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.

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 After that there was a fairly continuous
successon of Hindu kingdoms in all parts of India. The new
Hinduism flourished under the patronage of Hindu Kkings.
The Muhammadan conquest of India, too, helped the cause
of Vaishnavism, though in an indirect way. The conquest
introduced a period of ruthless oppresson 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 peoplein 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 Ramananda, who was inspired by Ramanuja and followed by
Kablr and Tulasi Das, it was the worship of Rama and his wife
Sita that prevailed. In parts of South India through the in-
fluence of Madhvacharya, in Mathura and Bihar, &'id 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 arival, 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 thenorth the two creeds
existed sde 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 impersonate both Siva and Vishnu, the Adiyars
and Alvars 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 henceforth
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 itselfin three main forms. Rama-wor ship,
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. Thisisderived 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 Kali (or
Chandl or Tara). 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-
venient to notice here, though out of chronology. The first is
Mukundaram of the sixteenth century, the writer of a long
narrative poem, Chandi, which has enjoyed considerablereputa-
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 gives
of contemporary Bengal. The realistic, even documentary, art
of Mukundaram is of exceptional interest, because of the pre-
dominantly sentimental character of Indian vernacular poetry.
Ramprasad Sen, the devotional song-writer of the eighteenth
century, has enjoyed immense popularity in the past, and there
isnovillageor town in Bengal to-day wher e his songs are not sung.
Heinvented 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 expresson which is at once his strength and weakness. His
interest lies primarily in his devotional fervour.

Thisday will surdy pass M other, thisday will pass and only rumour
linger .... | came to the market of the world, and by its bathing-
ghat | st to sdl my wares Mother, the Sun our Lord is seated on his
platform, the ferryman has come. Theload of the many fills the boat,
he leaves behind the wretched one. They sk a cowrie from this poor
man; where shall he get it?

Prasad says Stony-hearted Girl, look back. Give me a place,
O Mother! Singing thy glory, | will plunge in, into the sa 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 a civilization as
early as, if not earlier than, the Aryan, the Tamils, the chief of
theDravidian people, werethelast to be Aryanized. Hencetheir
literature shows least trace of Sanskrit influence. Even in pre-
Christian days we hear of three Sangams (academies of scholars)
at Madur a, the capital of the Pandya, 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-kdp-
pyam, a versified grammar of about thefirst century A.D. But
the literature really begins with the Kurd of Tiru-Vulluvar,
the date of which is supposed to be between the first and the
fifth century A.D. It is a didactic poem, written in terse epi-
grammatic couplets reminiscent of the Sanskrit Sutra form.
The Kurd 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,
Islike 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

Thelink of soul and body, sy the wise,
I's but the fruit of man's own link with love.

Of the other Tamil poets before the tenth century, the Siva-
wor shipping or Adiyar group includes such well known names
as Tirujnana Sambandar, Apparswami, Sundaramurti, and
Manikka Vasahar. The first three are the authors of the col-
lection of hymns known as Devdram, the earliest canonical
literature of the Tamil Saivas. The hymns were composed
between the sixth and the eighth centuries and collected by
Nambi Andar Nambi about the eleventh century. Manikka
Vasakar's chief work is the Tiru-Vdchakam (sacred utterances)
of about the ninth century. It stands higher in popular affection
than even the Devaram. The Tamil Vaishnava or Alvar poets
of the same period are twelve in number, the chief of whom are
Nammalvar, Kulasekara Alvar, Tirumangal Alvar, and Andal
who is of special significance as a woman. They are the authors
of the collection called Ndldyira Prabandham, the great devo-
tional dasic of the Tamil Vaishnavas. The most important
portions of it, the Tiruppalldndu and the Tiruppdvai, are recited
daily in the temples.

To Hindi belongs the credit of possesing 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
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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. Hewas 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 Tarain in
which his master was killed. Chand's chief work, the Prithvi Raj
Rdso, is a long narrative poem describing in a spirited manner
the life and times of Prithvi Raj, 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 Jagnayak and Sarang
Dhar, the author of Hammir Rdso and Hammir Kawya, 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 Indiain 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 classcal 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 classcal language
introduced by the Muhammadans, but it remained confined
within the royal courts and the upper dass 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 Jayas of the sixteenth century, the author, in
Hindi, of the allegorical narrative poem Padmdvati. The com-
mon needs of Hindus and Muhammadans even evolved the new
vernacular language known as Urdu (literally meaning camp-
language). It was a compromise between Hindi and Persian,
and may be described as the Persianized form of western Hindi,
spoken near Delhi. Itsvocabulary islargely Persian, itsgrammar
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 Mabdbhdrata, 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 werein that
language.

Bengali, Hindi, and Gujaratl 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 literature
the south has always been influenced by the north, but never
influenced it. Theoldest Bengali works, 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
Prakrit from which Bengali is descended, and to have developed
very fewmodern 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
Ddker Bachan, Khanar Backan, and Bdra Masi, are on topics
such as would be. of value to a rustic people in their daily life
on thefieldsand at home. Some of the observations are delight-
ful in their quaintness and naivete\ as for instance the following
advice to husbands:

The woman who ties her hair looss 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 cads furtive gances at pass's by; who
sngs while lighting the evening lamp;—such a woman should not be
kept in the house (Daker Bachan.)

The Buddhist priests were pioneers, but they could not raise
thelanguagetoliterary status. For that, Bengali, as well as the
other vernaculars, had to wait until the fifteenth and sixteenth
centuries, the golden period of Bhakti.

T he 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 Gitd and the
Bhdgavat Purdna, 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.



378 Vernacular Literatures

Of the two sources dassical and indigenous, from which the
northern Indian vernaculars have sprung, the first, which is the
older, may be sad to have supplied the body, and the ssocond
the spirit. Sanskrit gave the vernaculars their vocabulary,
grammar, sysem of rhetoric and prosody, literary types and
modes, and almog all the themes on which they subssed pre-
vious to the nineteenth century when the Western influence
began to operate. But though their materials were mosly
derived from the dasical source the vernaculars remained
esentially indigenous in spirit. They never acquired the adult
and civilized condoumness of Sanskrit, its high culture and
intellectuality. As in the days of their primitive origin, their
esential spirit still remains dark and mystical, semi-conscious
and semi-articulate, religious rather than artistic, muscal 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 vison into thelife of things. But the main
bulk of such literature, relying amog entirely on the heart
and the spirit and almog 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 exdusve 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 dasscal tradition, but
it was a0 inevitable that the literary spirit could only thrive
by rebelling againg 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 o far. One reason why Bengali has devdoped more than
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Hindi isthat it has been less influenced by Benares the prin-
cipal seat of Sanskrit learning in India.

Yet avirile dassdam, purged of pedantry and untrammelled
by rdigion, will be necessry before Bengali or the other
vernacular literatures can hope to attain maturity of body and
mind. So far the dasica and the vernacular literatures have
met at their weskes points. Adaptation into the vernaculars
has, as a rule, meant emasculation and vulgarization of the San-
Krit originals. The Ramayana and the Mahabharata, for in-
gance, comparable to mighty riversin their epic grandeur and
richness have shrunk into faint trickles of rugic piety in their
vernacular versons The types of Sanskrit literature that have
been mog sought after by vernacular writers are such debasd
onesastheNakh-skh and theNayak Nayika Bhed, which describe
every physical feature of the hero and the heroine from toe-
nail to top-knot, and every shade of their amatory sentiment,
with amog grotesque minuteness and ingenuity. Bihari L ai
Chaube, the seventeenth-century Hindi poet, turned out in his
Sat Sai no less than seven hundred such dot-machine poems
though he was not the only purveyor of that gpedes The exag-
gerated eroticism and lusdousess of Jayadeva's Gitd-Govinda,
itself a work of Sanskritic decadence, have been scrupuloudy
emulated by the Krishna-Radha lyricigs of north India, epe
cially Bengal. The mog inferior agpetts of Sanskrit poetry, its
stereotyped manner and ideology, and the trickeries of its diches
and conceits, have been copied ad nauseam by the vernacular
writers. Even to-day a reader of vernacular poetry will find
that the bird Chakora drinks the rays of the moon 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 Persan, the other dassca literature, has
been much les than that of Sanskrit. Persan poes, such as
Hafiz, Sa'dl, Jalal-ud-Din Rumi, and Omar Khayyam, have
indeed inspired writers all over India, espedially in the north, as
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have such themes from Persian literature as Leilah-Majnun,
Shirin-Farhad, Suhrab-Rustam, Guli-Bakawali and Hatim Tai.
The same is true of Persgan verse-forms such as the ghazal, the
masnawi, and the ruba'i, which have made themsdves at home
in vernacular poetry. But the principal sphere of Persian influ-
encewas Urdu, 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 dates evolved a considerable body of Urdu
poetry in the seventeenth and eighteenth centuries, known as
the Adil Allahl and Qutb-Shahi schools. The twofold misfor-
tune of Persian in India was that its life was circumscribed
within theroyal 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 Persan tradition. That is why the
bulk of Urdu 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 arange of
subjectsalmost exclusively restricted to homosexuality, the cult of
the courtesan, and rakish and sadistic cynicism. To say 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 thereis no Baudelaire among the Urdu poetsin 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 aretoo proud of it asasymbol of ISam'sglory inthe
past, and have too much faith in it as a means of reviving that
glory in the present. That is what sands in the way of a proper
critical approachtowardsPersanasanold literaturewith defects
as well as merits, and of value to contemporary Indians prin-
cipally in so far as it can be of us to Indian vernaculars. The
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pan-lslamists even run to such excess as to desire wholly to
Persianize Urdu, though that is a 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 Iqgbal, the
most prominent Muhammadan poet of contemporary India,
should have given up writing in Urdu and adopted Persian
as the medium of his later works. Asin the past, Persian is still
serving the forces of reaction in India.

T he renaissance of Sanskrit learning, which set the vernacular
literatureson their feet, showed itself principally through trans-
lations and adaptations of Sanskrit epics, notably the Rdmdyana
and the Mahdbbdrata. 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
thevernacular literatures began with an epic revival. The most
outstanding works, selected out of a large multitude, were:
the Telugu version of the Mahdbbdrata by Tlkkana, Nannaya
and Erra Pragada; the Bengali version of the Rdmdyana by
Krittibas; the version in the same language of the Mahdbbdrata
by Kaslram Das; 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 versons 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
theoriginal 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 Rdmdyana, for instance,
Rama, the hero, isnolonger a human being, but an incarnation
of Vishnu. Devotion to Rama is recommended in almost every
page as the only means of attaining salvation. In the Introduc-
tion to his Ramayana Tulasi Das does not hesitate to disregard



3 Vernacular Literatures

the literary shortcomings of his work and proudly emphasizes
its religious character as being of higher value. What he says
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 fodls [i.e. Sanskrit scholarg) may laugh. The laughter of
fods will be grateful to me—as they have no taste for poetry nor love
for Rama ... If my homedy spesch and poor wit are fit subjects for
laughter, let them laugh; it isno feult of mine. If they have no under-
standing of true devotion to the Lord, the tale will seam insipid
enough; but to the true and orthodox worshippers of Hari and Hara
the story of Raghubar [Rama] will be sweet as honey.

The note of devotion becomes more pronounced as the ver-
naculars attain the stage of original composition, thefirst 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
aswell asthemost important specimensof Bhakti poetry written
in Hindi in that period was collected in the Adi-Grantb, the
scripture of the Sikh community, by Guru Arjun in the early
years of the seventeenth century. The outstanding contri-
butorswer e Ramananda, Nanak, and Kabir, thelast-named being
the most important from theliterary 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 'K abir-pantmV or the followers of the
path of Kabir.

Hindi Literature, by F. E. Keay.
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There is nothing but water at the haly bathing places and | know
that they are usess for | have bathed in them.

The images are all lifdess, they cannot spesk; | know, for | have
cried aoud to them.

The Puran and the Koran are mere words; lifting up the curtain,
| have seen.

Kabir gives utterance to the words of experience; and he knows very
well that all other things are untrue’

The Krishna-wor shipping form of Bhakti was morewidespread
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 Manu-
charitra by Allasani Peddanna, and inaugurated the first period
of original work in that literature known asthat of the Praband-
has. But the work produced in the north was more copious,
influential, and beautiful. Sur Dasand M IraBai arethe greatest
Krishna-poets in Hindi, Namdev and Tukaram in Marathi,
and Narasinha Mehta, Nakar, and Premanand in Gujaratl.
These names have been chosen out of a large number. Some of
them, such as MIra Bai and Namdev, wrote in two languages
or in a dialect that was a mixture of two. MIra Bai, 'the sweet
singer of Rajputana’, is the best woman poet of India before
the nineteenth century.

God hath entwined my soul, O Mother, with his attributes, and
| have sung of them.

The sharp arrow of His love hath pierced my body through and
through, O Mother.

When it gruck me | knew it not; now it cannot be endured, O
Mother.

Though | use charms, incantations, and drugs, the pain will not
depart.

Isthere any onewhowill treat me? Intenseisthe agony, O Mother.

Thou, O God, art near; Thou art not distant; come quickly to
meet me.

! Kabir'i Poems, tri. Rabindranath Tagore.
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Saith Mira, 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 Maya, and the
value of reciting the name of God.

The finest flowering of the Krishna cult was in Bihar and
Bengal, in the poetry of Vidyapati, Chandidas, Govinda Das,
and of the many later Padakartas (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
Radha, than which there is no subject dearer to the heart of
India. Krishna is a cowherd, Radha 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
Radha is represented as a married woman. The story is
developed through the six stages of Purvarag (dawn of love
through hearing of each other), Dautya (message), Abbhisar
(tryst), Sambhog-milan (union), Mathur (separation), and
Bhaba-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 restlesdy 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 (bdtsalya); through friendship,
as between a man and a man and between awoman and awoman
(sakhya); 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 a 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 makethegreatest 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
Radhabytrivial thingsremotely associated with Krishna; and are
too fond of using the jaded conventionalities pilfered from erotic
Sanskrit literatur e, such asthecomparison of Radha'seyetoalotus
and of the pupil to abee. 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 dnce my birth have | beheld his beauty,
Y et my eyes are not appeasd.
For millions of ages have | pressed my heart to his,
Y et my heart is not appeased.
Vidy3pati.
4085 cc
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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 Indian
vernacular literature. For thefirst time, in passages such as the
above, ishuman love being valued for its own sake, and as some-
thing to be offered to another human being, not to agod. The
human note is most intense in Chandldas's poetry, inspired as
it was by his love for a low-caste woman for whom he sacrificed
social position, wealth, and religion. For thefirst 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 thearid waste of devotional literature produced by thelndian
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 Gujaratl were
almost barren, while the others, such as Bengali, Urdu, 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.

Bengali literature entered its modern period in the year 1800,
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when the Fort William College was established in Calcutta.
The nineteenth century is aso the period of Western influence
which operated through the introduction of English education
among Indians. For the major vernaculars other than Bengali
the modern period did not begin until later in the century—
not until 1852 for Gujarat!—and for the minor vernaculars,
such asAssamese, Biharl, Oriya, Punjabi, Sindhl, Kashmiri, and
Malayalam, it cannot be said to have begun even to-day. The
Fort William Cojlege was started with the object of teaching
British civil servants the languages, law, history, and customs
of India. There were facilities for teaching Sanskrit, Persian,
Arabic,Bengali, Telugu, Tamil,Kanarese,and M ar athl, though
Bengali received the most attention, being the local language.
The college helped the development of Bengali indirectly by
bringing it within the pale of official recognition, and directly
by the literary and linguistic activities undertaken by members
of the gtaff. The most memorable name in this connexion is
that of William Carey, professor of Sanskrit and Bengali in the
college, who rendered a great service to Bengali by writing a
grammar and compiling a dictionary of that language. The
vernaculars were also helped by the Christian missionaries who
established societies in all parts of India during the century.
They adopted the language of the people as the best means of
furthering propaganda. Their principal literary work was the
translation of the Bible, but it was by introducing the printing
press that they really helped thevernaculars. The press brought
the vernacular literatures within the reach of a wide public,
finally broke their oral tradition, and made conditions favour -
able for the growth of prose. Since then the vernaculars have
rapidly developed in many directions, but the fact that the
printing press came to India nearly four hundred years after
it came to England will in itself explain the enormous difference,
of quality and quantity, that exists between the literatures of
the two countries.
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The Christian missonaries have adways 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 scienceswith a view
to creating an Indian intelligentsia which would form the con-
necting link between the imperial power and.the masss 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
Rga Ram Mohan Ray who sought the help of liberal ideas from
Europe in order to combat the religious orthodoxies and socia
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 sea of
Western learning in the nineteenth century. Under the guid-
ance of David Hare, thefirst 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
redlize that only through the help of Europe could they hope
to pull their country out of the decadence into which it had
sunk. It istrue 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 turned
towards the eighties of the century, when the movement began



Vernacular Literatures 339

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
eighteenth and nineteenth centuries, it aso helped to recreate
ancient India, and so provided modern Indiawith abackground
and a perspective.

Previous to the nineteenth century none of the vernaculars
except Urdu 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
Vidya and Sundar in the Bengali 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 wes
to renounce the world rather than live intensely in it so asto
elicit artistic vaues out of it. This religious obsesson—redly
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 possessad no theatre, and consequently no drama,
of the type known to Europe since the Renaissance, and adopted
by Indiafrom Europein recent times. What isworse, 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 verse, or in such mixed prose and verse form as
the Champti 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, eg. the Baul songs and boatmen's
wongs of Bengal; the Javali songs of Teluguland; the Garbhi
ongs 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, M anasa,
and Behula 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 theliterature of England but, through translations,
to that of Europe. Bengali 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
Raja Ram M ohan Ray, the pioneer of prose and of theliterature
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. T he influence of Bengali extends over all the other
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vernacular literatures and, next to English, Bengali is 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 dass 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 dass though the synthess
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 Jin de siecle European aestheticism, and combines the
two with a complacency that srikes 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 differencein the condi-
tion of life of the two countries. This is not to sy that the
increasing fertilization of India by the West is neither possible
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nor desirable, but to sugges the difficulties that lie in the way.
So far it is the dass of literature to be found in the railway
bookgalls and the suburban libraries of Europe that have had
the mog vital and widespread influence in India. This is as
much due to the inability of the majority of Indians to compre-
hend the best agpedts of European literature as to the same in-
ability in the majority of Europeans, drawn from the military
and commercial dases who go to India. The tage they diffuse
for the Ethel M. Dells, Gilbert Frankaus, and smilar dars of
the journalistic and pseudo-literary world is fredy acquired by
themajority of educated Indianswho know English. Theregret-
table result is not that this dass of European literature enjoys
the greatest popularity in India—it does that in Europe too—
but that it is regarded serioudy as spedmens of European
modernity and intellectuality. This does not mean that such
European writers as Shaw, Prougt, Eliot, or Aldous Huxley are
unread in India, but that their influence on contemporary
Indian literature is negligible in comparison with that of the
dass mentioned above. Tagore is the only writer in contem-
porary India whose work showns understanding and assimilation
of higher dass European literature. The Indian universities,
under the guidance of Europeans and Indianstrained in Europe,
try to improve tagte, but their influence hardly extends beyond
theexamination hall and their curriculum beyond Tennyson and
Browning. In the field of creative work they seam to be able to
do little more than to perpetuate the voice of Wordsworth's
spirit of the woods and the trickle of Tennyson'sidle tears. For
the poetry of Wordsworth and Tennyson is reduced to little
more than this in the text-books.

Intellectuality and realism arethetwo greatest thingsWestern
literature could give to India. Growing out of religion and
remaining almog entirely confined to religion, vernacular litera-
ture of the pagt had little contact with the actualities of life.
It had even glorified as virtue the depravity that had made it
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excgpe from life. The result wes that it was platitudinous, con-
vention-ridden, and devoid of substance, variety, and virility.
Since the nineteenth century it hes 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 esewhere 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.
Asinthepast, Indianwritersarestill seeking escapefromreality,
though not dwaysinto the ol d-fashioned devotionalism of native
growth. Theemasculated, demode, decadent, or inferior aspects
of European literature are providing a new refuge. Isolated
groups of young writers, such as the Paricbaya 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 dasses
in whose keeping it hes 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 obsesson 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 socid structure of the
country will be necessary. The chief hope for Indian vernacular
literature lies in the struggle that hes aready commenced for
such a change.

J. C. GHOSH.



INDO-BRITISH CIVILIZATION

MOST of the previous chapters have dealt with aspects of Indian
civilization previous to the British occupations 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 thelast phase of I ndian history, during whichthewhole
country has been brought, province by province, State by State,
under the control or under the indirect influence of the British
Government. Within thelast century some millions of educated
Indians have learnt English, and the physical barrierspreventing
essy 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 dose 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 eagt 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 seriousy considered
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India or the East Indies as colonies de peuplement, but only as
colonies Sexploitation. Portugal, with her visons 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 serioudy 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 isenough for our purpose to recall that Warren Hast-
ings encouraged Pandits and Maulvies. His motives may have
been partly utilitarian, but hehelped, in 1781, tofound the Cal-
cutta Madrasa for Islamic studies, while another of the Com-
pany's servants took a considerable share in launching the Sanskrit
College at Benares in 1792. These early administrators were
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reprehensible from many points of view, but they did not
suffer from the sdf-righteousness and strong Christian pre-
judices which were so marked amongst Englishmen in India
from about 1830 onwards. They found Hindu religiousthought
and Muslim law in a state of decadence, and certainly did not
discouragethem. They eventried, without any great enthusiasm,
to revive them. There was little literature being produced in
any part of India during the later part of the eighteenth cen-
tury—the Bengali renaissance was much |ater—but there was a
definite school of orientalists amongst the Englishmen who first
went to Bengal. Sir William Jones, Sir Charles Wilkins, and
Colebrookewere followed by men like Horace Wilson and James
Prinsep. They were all men of great erudition, who 'aimed at a
union of Hindu and European |earning’, and did much to intro-
duce the ancient Sanskrit dasscs to the Western world. If they
failed tofind much in contemporary Indian literature or philo-
sophy which interested them, it is at least possible that the reason
was because there was very little to find.

The question of English treatment of Indian craftsmanship
has, unfortunately, been obscured by later political controversy,
but the same genera considerations apply. There have dways
been two distinct types of craftsmen in India—those making
commodities needed by villagers, and the far smaller group
working for the wealthy and for export. The history of the
former, still a large proportion of the Indian population, is
hardly relevant, and it was many years before they encountered
sarious competition from machine-made goods, either imported
or madein India. The position of the specialist craftsmen had
begun to degenerate before the battle of Plassey. The impetus
which the Mughals had given to architecture was exhausted by
the time of Aurangzib, and therewas|ittle building during the
unsettled period which followed his death. The tradition sur-
vived, but only obscurely. The makers of luxury goods suffered
equally from the disturbed times which had ruined so many of
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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 aready gone far before 1760. The export trade had dso
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 dass
had been sent to Europe for hundreds of years, but by the
eighteenth century 'mercantilist' theorieswere widely accepted,
and a kind of ‘economic nationalism' developed which became
more intense during the Napoleonic period. The East India
Company made a profitable busness from the distribution of
such goods throughout Europe—their sde in England itself
had never been great—but they found themselves blocked by
tariffs and prohibitionsin 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, especialy for importswhich 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.* 1t has obscured the real
charge againg 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

! This question, so far as it concerns craftsmen) is discussed at some length
in Thompson and Garran'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, busness men, and soldiers. Former invaders had
settled down, brought up their familiesin 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
inthecountry. TheEnglish 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 assised 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 acountry wherereligion permeatesevery 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 Munr o, were protesting against the new tendency.

'Foreign conquerors have treated the nativeswith 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 sams
not only ungenerous, but impalitic, 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. Thedispute cameto 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.

M any factors helped in the defeat of the 'Orientalists’. Bengal
was an unlucky field of battle. There were few of those visible
sgns 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 itsworst in Bengal,
and a new generation of British officials was at last awakening
to some of its less defensible aspects. T he younger Englishmen
believed firmly that they were dealing with 'a decomposed
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society', hopelesdy corrupt, and they were supported in that
idea by a group of reformist Bengalis, of whom Ram Mohan
Ray was the best known*/The 'suttee’ controversy had impor-
tant reactions. The unhappy arguments against its abolition,
which wer e used by aleader of the'Orientalists’, Horace Wilson,
did much to ruin their cause. Besdes the sahamaranarite 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 sde
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 famous records of numerous
Hindu sets had long been discredited. The Vedas and Upanishads
were saled books All that we knew of the immortal Mahabharata,
Ramayana, or the Bhagavad Gita was from execrable trandations into
popular Bengali, which no respectable young man was uppo to
read.

Vernacular literature was at an equally low ebb. For two
centuries there had been no Hindi or Maratha poetry to com-
pare with the work of Tulasl Das or Tukaram.

The rout of the'Orientalists was completed by one of the two
Englishmen of literary geniuswho have spent any timein India.
Macaulay entered into the fray with the most superficial know-
ledge, but with immensegusto. LikeM r . Rudyard Kiplinghalf
a century later, helent his great powers tovoicing the prejudices
of his less articulate countrymen, marooned in a country for
which they had little sympathy.

"The question now before us is smply whether, when it isin our
power to teach this language, we shall teach languages in which by
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universal confesson there are no books on any subject which deserve
to be compared to our own; whether, when we can teach European
sdience, we shall teach sygems which by universal confesson 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, asronomy which would move laughter in
girlsat an English boarding-schoal, history abounding with kingsthirty
feet high and reigns 30,000 years long, and geography made up of
sesof treacleand sssof butter/

Macaulay's sonorous Minute on Education served a double
purpose. It helped to win an immediatevictory 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 succes 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 obssssed 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 seriousy considered the demolition of the Taj
Mahal and the sale of its marble. He 'was only diverted because

4085 D d
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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
placesin theadministration—men like Charles Grant, Edwardes,
Outram, Aitchison, and the Lawrences. They werewildly 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 dasses 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
againgt these extravagances. English became the official lan-
guage of India in 1835mit 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 dgns of a return to a more balanced outlook the Mutiny
occurred. |ts 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
L E. B. Havell, Indian Sculpture and Painting, p. 246.
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remained completely aloof. It was, in Dr. Tagore's phrase,
brought from England and given to the people 'untouched by
hand'. By the eighties British officials had given up any idea
of educated Indians becoming Westernized Christians, and of
the massss following humbly after them to find the light. The
Government's sphere of action was strictly defined. Within
certain limits the Indian States were to go their own way, thus
leaving two-fifths of the country as a quiet backwater where the
'Old India' could survive as a horrid exampleto the Indiansin
British India. Over theremaining three-fifthswewould enforce
justice along the English model, provide certain utilitarian ser-
vices, make canals, roads, and bridges, build offices and official
residences, and a church or two for the English residents, but
not interfere with the social or religious life of Indians. It was
a policy which fitted in well with the laissezfaire philosophy
of Victorian Liberalism, and with the commonly held view that
the Mutiny had been caused by excessve Government activity.
It killed any prospect of Indo-British civilization. The English
community remained a separate caste, with several sub-castes,
strictly preserving the usual characteristics of endogamy, com-
mensality, and mutual control by members. The officials had
little need, the traders and soldiers had little inclination, to
co-operate with Indians in the subjects with which this book
is mostly concerned. The Indian Christians, mostly living in
the extreme south, were too few in numbers and too little
accepted into Anglo-Indian life to provide any real contacts
with the Indian population. Towards the end of the nineteenth
century it was becoming obvious that the English in India had
nothing in common with the growing mass of educated Indians,
and as a measure of their failurethey emphasized, without much
justification, their special interest in the illiterate peasantry.

The history of Indian architecture during the last hundred

years provides a useful commentary. The English have left a
permanent mark upon India by their canals, roads, and railways
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—honestly and efficiently made. They had, however, little urge
to build for the future. Officials, busness men, and soldiers
were all hirds of passage intending to make their homes in
England and seldom spending even their working life in the
same Indian 'station'. Soon after the Mutiny they tended to
give up the idea that India would become a Christian country,
and during much of the century they were uncertain about the
future of British rule. Some of the highest officers—Viceroys
and Provincial Governors—only stayed five yearsin India.

It was sufficient to put up a bungalow in which to live,
some offices in which to work, and, rather grudgingly, a few
churches in which the expatriated Englishman could worship
his expatriated deity. There were none of the usual motives for
erecting fine permanent buildings, except possibly to provide an
imposing residence for a Viceroy or Governor. The engineers,
to whose department all building was entrusted, were dominated
by the same ideas of Indian art as the higher officials who gave
them their orders. To them Indian art 'meant no more than
a pretty chintz, a rich brocade, or gorgeous carpet, fantastic
carving, or curiousinlay; and an ancient architecture fascinating
to the archaeologist and tourist with its reminiscences of bygone
pomp and splendour, but an extinct art usdess for the needs
and ideals of our prosaic and practical times.! They came
out East, with little technical training but some general ideas
gathered from Victorian England. These they modified slightly
to suit Indian materials and conditions, developing that un-
pleasing style which is irreverently known as 'dak bungalow
Gothic'. The few eccentrics who suggested that India might
still contain craftsmen with valuable traditions and a style better
suited to the country were completely overwhelmed by official
disapproval and scepticism. It was not until the time of Lord
Curzon, well into the present century, that the ancient build-
ings wer e thought worthy of protection, preservation, or study,

1 E. B. Havell, Indian Sculpture and Painting, p. 4.
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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
heimbibed a contempt for Indian architecture, ashavingmerely
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 therewerelndian 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 M r. 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 arailway station, at Jaipur aHindu templewere 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.

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 weuld 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 consderations seam
to me to join hands with those which are artistic and sentimental. We
have got our art—why wage it? We have got our craftanen—why
employ them on work for which they have small aptitude—or (which
iswhat would happen) leave our best craftsmen out altogether ? There
is nothing, as | have already said, in an Indian manner of design that
makes it cogtly, indeed my own experience goes to prove that the
costliest manner of building in India is a Renaissance or dasdcal one.
Again, why should a Western manner be held to type mogt fittingly
the spirit of the Government of India? Why should the style of our
Capital be such as to express mogt strongly those alien characterigtics 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 asit has done before, rather than one morelikely to beworthily

! Report on Modern Indian Architecture.
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sugtained by the future generations of indigenous architects for whose
advent we might well make it our duty to prepare?

These are admirable sentiments, but old prejudices are strong.
The futureis still uncertain. The partial triumph of national-
ism and the prospect of a Federation with some real measure
of provincial autonomy provide grounds for hoping that the
Government will now begin to use and organize the Indian
craftsmen. It will, however, be difficult to revive in British
India an art neglected so long. In the meantime New Delhi
has been completed and stands vast, incongruous, and wholly
alien to northern India. Itshuge range of offices are so unsuited
to the climate that they are only used for about half the year.
Behind them stands the enormous Viceregal Lodge, which is
occupied for two or three months during the cold weather. In
front there are miles of bungalows and hostels, a hybrid collection.
New Delhi isin many ways a fitting monument to our rule, but
it will remain as a damnosa hereditas for the new Federation.

An alien Government must build, but has little need to
patronize the other craftsmen who cater for a settled aristocracy.
These hereditary weavers, silk-workers, and metal-workers suf-
fered even more than the masons. The export trade for fine
brocades and other products had vanished altogether. The
internal demand was injured by the upset which followed the
introduction of British rule and European standards of taste
throughout most of the peninsula. The caste-craftsmen were
not organized to stand the introduction of free competition.

'A great industry in gold-embroidered shoes, wrote that great
authority Sir George Birdwood, 'flourished in Lucknow. They were
in demand all over India, for the native kings of Oudh would not allow
the shoemakers to use anything but pure gold wire on them. But when
we annexed the kingdom, all such redrictions were removed and the
bazaars of Oudh were at once flooded with the pinchbeck embroidered
shoes of Delhi, and the Lucknow shoemakers were swept away for ever
by the besom of free trade/
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Nearly all of these old crafts disappeared before the rush of
cheap or showy articles from abroad, displayed before a new
type of wealthy Indian. Even the princes were corrupted by
their first contact with the West and preferred to spend their
money on racehorses rather than on patronizing the hereditary
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 coolie.

The neglect of Indian craftsmanship can be partly ascribed
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
but adso to the hostility which developed between the Indian
educated dasss 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 fase, and that the only justification for the kind of govern-
ment imposed upon Indiawould be aracial 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 sde it led to the blind acceptance of such super-
ficial generdizations as those of Macaulay; on the Indian side,
especidly after the Mutiny, there was a tendency to react
againgt 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 medicineistypical. Therewerethree
indigenous systems—Ayurvedic, Tibbi, and Tundnu These un-
doubtedly contained much that wes vauable, including a
number of useful drugs, but, as in European pharmacy of the
eighteenth century, there was a considerable admixture of
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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 afriendly development and moder niza-
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; thelittle 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 iswholly 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
Lai Bose. Some examples of their work are reproduced in
Dr. J. H. CousinSs Modern Indian Artists, and E. B. HavelFs
Indian Sculpture and Painting. Both Calcutta and Bombay have
Art Schools and it isto 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 tran-
scend the inertia into which the country has sunk.

Literatureis 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; aland 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 Kalidasa, left no
permanent mark on European literature. Emerson's Brahma,
Lowell's Mahmood 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 Muller, 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
towrite. Sir William Jones not only produced some admirable
translations—the best-known being of Hitopadeia and takuntala
—but he also wrote the original and very remarkable Hymns to
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various I ndian deities. They show areal attempt to understand
and appreciate Hindu religious mentality.

Wrapt in eternal solitary shade,

TV impenetrable gloom of light intense,

Impervious, inaccessble, immensg,

Ere spiritswereinfusd or formsdisplay'd,
BREHM his own Mind survey'd,

As mortal eyes (thus finite we compare
W ith infinite) in smoothest mirrors gaze:

Swift, at hislook, 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 ide
Mantled with thicketsdark and dun.
M ay 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. HisMedita-
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 contemptuous pity upon a people
over whose heads
the deities hover and swvarm
Like the wild bees heard in the tree-tops, or the gusts of a gathering
storm.

There was no reason to expect any great output of literature
from the small community of expatriated officials, soldiers, and
busness men. Lyall was an exceptionally versatile man, and the
'Services chiefly produced histories, works on administration,
and occasional novels. A few, like Henry Meredith Parker,
wrote light verse in the tradition of Mackworth Praed; these
were the not unworthy forerunners of Kipling's Departmental
Ditties. The one considerable Anglo-Indian poet of Victorian
times 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 Asa. He wrote
too easily and quickly to reach the highest rank, but hundreds
of thousands in Europe and America have gained some appre-
ciation of Buddhism from him.

The Scripture of the Saviour of the World,

L ord Buddha, Prince Siddhartha styled in earth—
In Earth and Heavens and Hells Incomparable,
All-Honoured, Wisest, Best, mogt Pitiful;

The Teacher of Nirvana and the L aw.

Amongst the historians, James Grant Duff and Mountstuart
Elphinstone have left two cassic works in their History of the
Mahrattas and History of India.; both belong to the generation
beforetheMutiny. William Hunter, G. O. Trevelyan, and the
unconventional S. S. Thorburn were administrators who 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 the im-
portant formative years which followed the Mutiny without
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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 settlersin
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
lifewith the same indifference as they displayed towards 'suttee’
or thecorruption of thelocal rulers. Eighteenth-century Europe
had so much morein 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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contain pessages of great vigour and show a real understanding
of India, but are rather swamped by the conventional working
out of their plots. Seeta has a specid interest because it marks
the transition which took place so rapidly after the Mutiny.
Taylor was pre-Mutiny in his outlook, and he idealized a mar-
riage between an Englishman and an Indian which shocked the
Anglo-Indian of 1873, when it was published. The British
were rapidly developing into a separate cade, strongly reinforced
by the new officids, planters, and busness men who came
crowding out East after i860. There was a natural tendency
for writers to concentrate more upon this colony of their ex-
patriated countrymen, upon what was then called Anglo-Indian
society. Rudyard Kipling had, of course, a long line of pre-
decesors as well as imitators. Few of them are of much im-
portance, but any one interested in this subject should consult
a recent monograph by Bhupal Singh, A Survey of Anglo-Indian
Fiction, in which the author pours cods of fire upon our English
heads by rescuing from oblivion a large number of forgotten
and unreadable books, nearly all of which are grosdy offensive
to his race.

A few of these are interesting. Mrs. Sherwood had peculiar
opportunities for knowing the seamy sde of pre-Mutiny Anglo-
India. Her books are full of little incidental touches recalling
that queer society which survived even after the 'clipping
Dutchman', Lord William Bentinck, had begun his reforms.
Matthew Arnold's brother, W. D. Arnold, went to India in
Government service, and his rather stilted novel, Oakfield,
shows how the new type of Englishman, coming out Eagt in the
fifties, revolted againg the religious and socid life of the times.
After the Mutiny, when the old ‘Brahmanized' Englishmen had

1 Until the beginning of this century the word 'Anglo-Indians was always
used for the English community, resident but not settled in India. It isnow
officially applied to the Eurasian population—a change which has led to much
confusion.
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almost disappeared, the new expatriated community began to
settle down comfortably to its aUotted 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 thefloraand 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, sdf-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 Rulein 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. Comingto India as a young man,
he worked for a few years as a journalist in Lahore and Simla.
From this rather dender 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 ingght into the sub-cases of Anglo-India—the sub-
ordinate railway employess and the domiciled European and
Eurasan families. Apart from his 'jungle books the greater
part of his Indian fiction and verse is concerned with these two
tiny communities, the offidals and military officers and the
subordinate Europeans and Eurasans Round them aurges the
immense & of Indians, but nearly all of this subjected race
who appear as individuals are minor characters mostly domestic
savants or women kept by Englishmen. The few educated
Indians who come into his pages seem to have been introduced
to sty the degp-seated prejudices of the English in India.
Almog all of them are in the old schod phrase, ‘st up for
bad', and Kipling allowed himsdf the mos astounding genera-
lizations about Indian duplicity and mendacity, or the physical
cowardice of certain races Even in the two novds which take
a wider soope 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 himsdf
of that obsesson, driven into the minds of all Englishmen who
went Eagt before the War, that a denial of racial superiority was
the one deadly sn. Kim is a wise and a0 a comparativey
melow book, but Kipling had to make his young hero asst his
superiority as a 'Sahib' over Hurree Chunder Mookerjeg, 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 novdigs
who followed him. Some of thexg, like Mrs. Stedl, Mrs. Perrin,
F. E. Penny, and 'Sydney Carlyon Grier', are very capable
writers, but the/ 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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Siri Ram, Revolutionist is a very interesting attempt to 'get
inside the skin' of an Indian student, but is marred by the con-
temptuous dislike of the educated Indian which marks the same
author's later work Abdication. Nor can it be said that English
writers have been more successful in dealing with Indian
peasants and craftsmen. Leonard WoolFs Village in the Jungle
stands quite alone in this class and was written about Ceylon.
It may be interesting to compare other European literaturein
this respect. Cpuperus, writing of the Dutch East Indies, has
something of Kipling's outlook, and a few French writers have
dealt successfully with the higher-class Muslims in their Empire.
There is, however, a definite group of French novelists, the
grande brousse school, who havetried to portray the mentality of
negrties and of illiterate Muhammadans. There are no English
equivalents to Rene Maran's Batouala, Victor Salagen's Les
Immemoriaux, and Eberhardt's Dans Vombre chaude de VIslam,
or to such negro studies as Marius Lebland's Ulysse Caffre and
Zezere, or Joseph's Roman vrai d'un noir.

Of later years E. M. Forster and Edward Thompson have
written novels dealing with Anglo-Indian life in which the
Indian characters have not been supernumerary actors, dragged
on to the stage in various guises to add a little local colour.
A Passage to India and An Indian Day are for this reason out-
standing novels amongst the mass of post-Kipling fiction. A few
Englishmen, workingin India, have also attempted in literature
the same Wester nized forms of Indian art which are to be found
amongst some of the modern Indian painters. By far the most
successful are the works of F. W. Bain. A Digit of the Moon and
In the Great God's Hair are admirable examplesin a genre which
would not bear much analysis, but in themselves stand out
amongst the mass of Anglo-Indian literatureaswould a painting
by GojjendraNath Tagorein an exhibition of Anglo-Indianart.
C. A. Kincaid is a less subtle writer, but his Shri Krishna of
Dwarka and other stories show an appreciation of that mass of

4085 E e
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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
bepaid totheextraordinary brilliancewithwhich 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 *>ave 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 M ehta,
and a host of other writers have shown that Indian English can
develop into a power ful 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 on€'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 a Bengali returning to his dountry
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 Love. Sir
Jogindra Singh has written a capable but not very interesting
historical romance, Nur Jahan; 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 case system, and in the lives of
working men and women. K. S. 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, a 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 a 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 Jungheera, which suggeds 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 casss with England
itself/ Thetwo sstersToru 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
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best work appeared in A Sheaf gleaned in French Fields, a series
of adaptations and translations. This includes those lines by
Aru Dutt whichfirstattracted the attention of Edmund Gosse:
Still barred thy doord The far eas glows
The morning wind blows fresh and free.
Should not the hour that wakes the roe
Awaken asothee?
All look for thee, Love, Light, and Song,
Light in the &y deep red above,
Song, in the lark of pinions strong,
And in my heart, true Love.
Apart we miss our nature's goal,
Why drive to cheat our destinies?
Was not my love made for thy soul ?
Thy beauty for mine eyes?
No longer desp,
Oh listen now!
| wait and weep,
But whereart 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 sster 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 hisLove Songsand Elegiesand Songs of Love
and Death spring from this early experience, and many from his
affection for the English countryside. Hereturnedto India and
an academic life. He had that extra portion of sensibility which
madehim an exilein England, and then doubly an exilein India.

Art thou in the cornfidds lonely ?
Oh, to be

Where the wide earth ripples green
Like a sa
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There, posesed of verdure only,

Watching dogt thou lean ?
No not there; for thou wouldst meet

By some gile, 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 successon 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 loveiness,
Whom Death has parted from her lord's cares ?
Of glimmering robes like rainbow-tangled migt,
Of gleaming gass or jewelson her wrisgt,
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 Igbal's extraordinarily
interesting Persian mystical poetry.

The future of Indo-British culture is as uncertain as its past
has been disappointing. There are no sgns 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 easer 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 closdy inter-
mingled.

G. T. GARRATT.

! Both, of course, have been transated. Unfortunately Dr. Tagore has
allowed abbreviated and very banal versons of his poems to appear in
English. Muhammad Igbal's Secrets of the Self was published by Mess's.
Macmillan & Co.
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