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# Preface and Acknowledgements #

bave been undertaking research on nincteenth-century Bengal for many

years. During the course of my research, I had often encountered references
to Bankimcandra Chatterji’s novel Anandamath. These references invariably
mentioned how influential this text became in various ways as the nineteenth
century entered its last two decades, and, particularly from a political point of
view, how important a role it continued to play throughout the twentieth
century in India. So I thought I had better read it, before 1 recommended it
to my students. It came as something of a surprise to discover that this im-
portant novel was not readily available in English translation, and that when
one or another of the English translations available was run to ground, how
much a new translation seemed to be desirable. Further, when I realised that
the novel itself had evolved and that it was playing a part in keeping a number
of controversies alive in India today, it scemed clear that making an English
translation would not be enough. It would be necessary also to provide an
extended introduction, contextualising the novel as well as its historical role. 1
must admit I did not anticipate writing such a hefty introduction. But what’s
done is done, and I leave the fruit of my labour with the reader. As I argue
in my introduction, for a literary text there is no such thing as a definitive
translation. Every good or adequate translation of such a text calls'for a reprisc,
so that the target text can continue to live on in fresh embodiments. If chis
work stimulates such a response, it will have been worthwhile.

This work is the result of several years of research, and T am grateful to
many people for making it possible. I cannot name them all, but let me begin
by thanking the following for their help: France Bhattacharya, John Brock-
ington, Warren Brown, Dilip Chakrabarti, Kunal Chakrabarti, Ratan Chanda,
Abhaya Dasgupra, Peter Heehs, Sebastian Kim, Rachel McDermott, Sheila
Mitra, Manoj Pant, and Tapan Raychaudhuri.

“—Hsac_n— like to thank the following in a special way: Gopa Basu Mallick,
Library Assistant, Ramakrishna Mission Institute of Culture, Kolkata, for
ready indefatigability; Gurupada Bayen, Assistant District Magistrate, Murshi-
dabad, West Bengal, for 2 kindly and instructive guided tour; Kishanchand
Bhakat of Lalgola M N Academy for a painstaking tour of Lalgola sites; George
Gispert-Sauch, S.J., of Vidyajyoti Institute of Religious Studies, Delhi, for
hospitality and kind advice; Swami Gitatmananda, Librarian, Ramakrishna
Mission Institute of Culture, Kolkata, for an indulgent eye; my son, Julius
Alan Lipner, for a judicious reading of the translation; Christian Mignon, SJ.
of St Xavier's College, Kolkata, for continuing moral support and inspiration;
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my brother-in-law Gopal Neogy, for good company during our visit to Lalgola;
Kamal Kumar Pal, proprietor of Riddhi Management Services Pvt. Ltd., Kol-
kata, and Abhiroop Das, System Manager, for wonderful generosity and tireless
efficiency in the preparing of maps; Swami Prabhananda, General Secretary,
Ramakrishna Mission Institute of Culture, Kolkata, for the unfailing warmth
of his welcomes; Ashok Roy of Mumbai, for continuing friendship and prac-
teal assistance; Fr Jack Turner, for advice and support; Dr Richard Widdess
of the Department of Music, School of Oriental and African Studies, Univer-
sity of London, for musicological guidance and insight; the Managers of the
Bethune Baker Tund, Faculty of Divinity, University of Cambridge, and of
the University’s Foreign Travel Fund, for ready and practical support; and to
the two readers commissioned by the press to respond to the manuscript of
this book, for their valuable feedback. A special word of thanks to Christine
Dahlin, Production Editor at Oxford University Press and her team for their
never-failing courtesy and efficient professionalism.

To two individuals I owe very special thanks: Sajal Bandyopadhyay, for-
merly of St Xavier's School, Kolkata, and gifted poet and friend of many years,
for many hours of careful discussion of the nuances of Bankim’s text; and
Pradip Bhattacharya, IAS, formerly Principal Secretary, Consumer Affairs De-
partment, Government of West Bengal, and distinguished Indological scholar
in his own right, for much assistance with aspects of Anandamarh, and warm
friendship during-recent visits to Kolkata.

This book is dedicared, with immense gratitude and appreciation, to my
wife, Anindita.

Julius ] Lipner
Cambridge, 2005

g Procedural Note #

ylk—”AEm work is in three parts. The first part consists of the introduction, which
is divided into five sections of unequal length. The discussions under the
five headings are not meant to be exhaustive, but are intended to offer pointers
for a fairly rounded understanding of the main issues dealt with under cach
heading, and include a brief justification for the act of translation itself in the
last section, which I considered important. The five headings are as follows:

1. The Making of the Times

2. The Making of an Author

3. The Making of a Text

4. The Future in the Past: History in the Making
5. The Making of a Translation

This introduction is not intended to be primarily a literary analysis of the
novel, though it contains many literary observations.

The second part of the book consists of the English translation of the
fifth edition (that was published in book form) of Bankimcandra Chatterji’s
Bengali novel, Anandamarh. Since it is this cdition of the novel that is usually
published for general consumption, we may call it the “standard edition”.

The third part consists of the critical apparatus. This is a the end of the
translation, and is divided by chapter, within each chapter there are two sec-
tions, “variants” and “notes”. The variants record (most of) the texrual variants
for each chapter of the preceding editions of the novel; what I have adjudged
to be insignificant variants are not given. As an aid to the reader, every time
a variant reading occurs in the text, it is signalled by an asterisk (*} at the
relevant place in the translation. If the reader is so inclined, she or he can then
turn to the relevant part of the critical apparatus to see what earlier editions .
of the text had said at this point. .

The notes give the original Bengali or Sanskrit terms or phrases of some
of my translations—those which I have considered to be of interest to the
scholarly reader (inevitably an arbitrary exercise)—as well as justifications of
my translation and explanations of features of the novel. There are also foot-
notes within the translation itself. These are meant to clear up cultural and
other obscurities as the reader goes along; they have been kept to a minimum,
both as to length and number.

Since there is no international convention for transliterating Bengali, [
have adopted a “phonetic” approach. Knowers of Bengali will not find it dif-
ficult to understand the transliteration. In the translation I have used no dia-
critical marks whatever. In the introduction, unless I am translating from the
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Bengali or quoting, I have not used diacritical marks for personal or place
names, or for the names of deities. I find this usage somewhat pretentious and
offputting to the reader. I have used diacriticals for all other Bengali and
Sanskrit terms and in the critical apparatus.

Since the introduction is very long—virtually a book in its own right—
some readers may be tempted to read only the translation of the novel, or the
translation first, in a bid to get directly wo the core of the book. Of course, I
would consider this a false economy; in some mattets, one should hasten slowly
but surely. Ot to put it somewhar differenty: in some cases it is advisable, as
the King said gravely to the White Rabbit, to “begin at the beginning, and go
on till you come to the end: then stop”.

e
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% The Making of the Times %

ande Mataram! “1 revere the Mother!”—or Bande Mataram in its Bengali

form—has been characterised variously as one of the most inspiring,
threatening, or challenging utterances in the history of India’s birth as a nation,
Emerging in the public sphere through Bankimcandra Chatterji’s novel An-
andamath (published in the early 1880s), it became a potent slogan in Bengal’s
burgeoning nationalist movement of the early twentieth century.! Since then
it has grown from strength to strength as a symbol of dedication 1o a free
India, and of a vision for a nation. Fraught with history, it continues, as we
shall see, to invoke the Mother over a range of important issues on India’s
national stage. But who is this somewhat mysterious Mother? And who are
her children? What is their relationship to each other and to her? Is this an
inclusive or an exclusive relationship, one of growth and change, or must it
remain fixed in several respects? What is its history, the better to ponder its
potential for the furure?

These are not simple questions. The developing science and art of her-
meneutics intimates ever more clearly how consequential the transformative
role of the imagination, both individual and collective, is in the shaping of
our worlds. The Mother can have many faces, many moods, speak in many
ways in our imaginings and their translation into action. Many Mothers or
one? These arc the issues that will be addressed in this book.

. The novel Anandamath, the crucible from which. the flame of Vande Ma-
taram arose, emerged in a Bengal alive to the prospects of nationalism. This
process with its many strands—economic, social, literary, religious, political—
had begun several decades before the novel was written. It was in the main an
“elite” process, the preserve in Bengal of the male, middle-class English-
educated intelligentsia, but it was gathering momentum nonetheless. This is
not the place to chart this development; we can but point to some of its salient
features.?

British rule, under the aegis of the East India Company, had become
ascendant over most of the subcontinent by the first quarter of the nineteenth
century. Concomitant with this tightening administrative grip from Calcutta
(now Kolkata), the capital of British India at the time, was the growth of
English education among a rising Bengali middle class, which is sometimes

Wy his Vande Mataram: The Biography of @ Seng (abbr. VMBS), Sabyasachi Bhatracharya goes
5o far as 1o say that “in a vatiety of media, visual and verbal, [the slogan] was foregrounded as the
core idea inspiring the nationaist struggle from 1905 onwards” (2003, 64). This is a small but useful
volume,

For mate derailed accounts of stages of this development from different points of view, see,
for example, R C Majumdar, 1965; Sarkar, 1997, esp. Part 2; Mertcalf, 1994 P Chatterjee, 1995;
Lipnet, 1999, ch. 1.
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referred to as the bbadralok or cultured menfolk® The bhadralok consisted
mainly of Hindus drawn from the three birth-groups or “castes” (ftis) of
Kayasthas, Baidyas, and Brahmins; among them, because of a growing porosity
of caste barriers, there was increasing social interaction. There was Muslim
representation among this elite, to be sure, but in time Muslims in general
were to draw away from the coalescing Hindu movement towards moderni-
sation and politicisation in Bengal, the vanguard of nationalism in India.
Well before the British had imposed English as the lingua franca for ad-
ministrative purposes and career prospects for Indians from the late 1830s, at
the expense mainly of Persian (which for about two and a half centuries had
been the chief administrative language of the now largely defunct Muslim rule
in Bengal), the Hindu &hadralok had clamoured for English-teaching schools.
For it was under British patronage that they perceived their future would lie.*
Further, by the middle of the century, the bbadralok were being squeezed out
of any role of economic ascendancy in the region.® The East India Company
was still a trading company with its own economic interests at heart and the
power to enforce them. In the aftermath of the Permanent Settlement of Lord
Cornwallis of 1793, the great jamidiris or landholdings of Bengal had to a
significant extent beert broken up and parcelled out, and the strength of the
landholders (jamidars) politically undermined. Urban migrations, especially to
Calcurta, of non-Bengalis were seriously challenging commercial enterprise in
Bengali hands, if-mot wresting it from them. The middle-class Bengali male—
women’s emancipation as we understand it today was hardly 2 gleam in any-
one’s eye—had lictle option but to seek advancement in the British orbit in
clerical and other jobs in the civil service (though rarely in the higher echelons),
and in education, journalism, publishing, translating, and the legal and medical
professions, among other careers. In the process he was “Westernised”: not
only did he learn English mote or less well, he also learned the language of
committee-speak and how to function bureaucratically, and to assimilate in
one way or another such emblematc conceptions as “liberty”, “nation”, “pa-

*This was not a political category. Leonard A. Gordon’s criticism that “ir has seemed to me
bester not to use this concept in describing and analyzing Bengali politics. . .. A major difficulty
... Is that because this one tool . . . is used to explain so much, in the end it explains little” seems
10 be based on this (erroneous) assumption. And, of course, it is one sociological tool among many.
See Gordon, 1974, 7.

*The Scottish educationist and missionary Alexander Duff gives a flavour of this demand when
he reports that the “excitement [for English education] continued unabated. They pursued us along
the sireets. They threw open the very doors of our palankeen; and poured in their supplications
with a pitiful earnestness of countenance that might have softened a heart of stone” (1839, s26-27).
The surge towards English education had begun by the end of the cighteenth century. In Bengal:
The British Bridgebead, P J Marshall {1987, 174) quotes a source to the effect that more than “three
thousand native youths” were reported to be learning English in Calcutra by 1833—an impressive
number in what was still a small city by today’s standards.

See Kling, 1973,

%
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triotism”, “science” and “progress”. In this sense, the bhadralok were agents of
collaboration with British rule, but with a difference. For while they were
constrained, on the one hand, to implement the guiding principles of such
rule, they also learned, on the other, to bend them to their advantage so that
in time they were able, in a uiumph of eclectic assimilation, to take over from
their colonial masters. But midway into the nineteenth century, this endgame
lay in the distant future. :

Displaced by the ousting of Persian and Arabic and the somewhat effete
regime with which these languages were associated, and psychologically out-
gunned by their Hindu countrymen, the Muslim leadership felt unable to
compete, and so were gradually alienated with the passage of time.” They were
kept. progressively at arm’s length, mostly by default, in what turned out to be
essentially a Hindu nationalist movement for an independent India, so that
the partition of 1947 came to seem almost inevitable. We shall see how An-
andamah and its totemic slogan Vande Mataram lay in the shaping stages of
this fateful conclusion.

Anandamath was first published serially in Barigadaréan, the journal started
by its author, Bankimcandra Chatterji.® The first instalment appeared in the
twelfch issue of the journal in its seventh year of publication, in the year of
the Bengali San era 1287, in the month of Caitra (ca. mid-Mazch to mid-April
1881). The last instalment appeared in the Jyaistha issue of 1289 (May—June
1882).9 Basigadarsan, which was a monthly, had established itself by then as
one of the leading journals if not the premier publication for literary discussion
and information in Bengali, and Bankim, for his part, had established himself

SFor an analysis of “eclectic” in this comtext, see Flarcher, 1999-

7The process of inevitable decline of Muslim power in the presidency bad begun from the
time the British effectively took control inr 1765.

3Chatterji.is an anglicised form of Bankim’s Bengali surname, Caytopadhyay. Since the raison
d’eere of this book is an English translation of his novel, in accordance with common practice for
such Bengali names even today, I shall use the anglicised form w0 refer to him. During his lifetime,
Bankim was often referted to by anglicised versions of his name. I have come across Chatarji,
Chatterjea, Chasterji, and Chatterjee. When signing his name in English, he himself used an an-
glicised form. This was generally Chatterji, though on occasion he used Chatterjee, and he even
wrate to his brother Sanjibcandra, addressing him with the surname Charterjec! The Bengal Library
Catalogue of Books records him as Chatterji: see C Bandyopadhyay’s reissus of the first book edition
of Anandumath, with its valuable notes and appendices (1993, abbr. AMcb), 94—96.

"When Anandamath began, Bankim had ceased 1o be editor of the journal; it was under the
editorship of his older brother Sanjibcandra, though Bankim retained a controlling editorial influ-
ence. The journal had also ceased publication for the duration of the Bengali year 1285 (18791880}
After it restarted publication, it was not long before the journal began ro run several months late
{indeed, on one occasion, there was a gap of seven months between instalments of Anandamazh).
In the course of time it ran into editorial difficulties and was finally discontinued, at Bankim’s
insistence it seems, after the Magh issue of 1290 (January—February 1884). Barigadarian was resur-
rected again for some years under the editarship of Rabindranath Tagore in Jyaistha 1308 (May—
June 1901).

2
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as the doyen of novelists in the vernacular. The eagerness with which each
issue of the journal and the instalments of Bankim’s novels were awaited by
their readership is intimated in the following passage taken from an account
of his childhood by Rabindranath Tagore: “At the time, Bargudartan made a
tremendous impact. . . . All that everyone in the land could think of was
‘What's happened now? and, “What's going to happen next time? [in the
storyl. As soon as Bargadarian arrived, the afternoon siesta would be out of
the question for everyone in the neighbourhood”.

Thus, by the early 1880s, when Anandamagh appeared, several factors were |

in place to swell the rising tide of nationalism. The so-called Indian Mutiny—
hardly cohesive enough to be called the First War of Independence, as some
would prefer—had erupted in 1857. Soon after it was quelled, the East India
Company yielded to the Crown, and the British Empire was formally installed.
Though “hardly a dog [may have] barked” in urbanised Bengal during the
uprising, as one commentator put it, this was in fact the lull before the gath-
cring storm in the Presidency. The 18571858 intifada exacetbated a growing
racial tension between the British and their Hindu and Muslim subjects and,
like all insifadas, forced a retrenchment on both sides of the divide, so that
the “racial” element that characterised their differences became increasingly
“racist”. The groundwork for this had been laid by the assertion of British
domination in various forms. .

From the early-decades of the nineteenth century, in fact, a growing hau-
teur could be detected on the part of the British (in their press, and in their
social and administrative dealings) with regard to Indians. Thete is evidence
to suggest that this was a reflection of changing social attitudes in England.
But it was the so-called Black Acts of 1849 which indicated to what a pass
things had come. In that year four bills were drafted, one of whose principal
aims was to place Britons under the jurisdiction of Indian judges sitting in the
East India Company’s criminal courts (hitherto Britons had been answerable
only to the Supreme Court in Calcutta, which had British judges). This raised
such a storm of protest from the British that the government was forced to
withdraw these “black” bills. English-educated Indians were appalled by this
show of racial aversion. They increasingly felt the need to form associations in
the face of British rule to express solidarity in the cause of what can only be
described as a broadly political agenda. A notable example was the British
Indian Association {with not a single British member!) set up in Calcutta in
1851. “It was hardly representative of cither Indian or even Bengali public
-opinion. . . . [Yet] it represented a serious and concerted attempt on the part
of upper-class Bengalis, mainly bhadralok, to put aside caste and other differ-
ences and to agitate for short-term political changes in the context of a larger

W(helebelz, 1946, s2. Rabindranath was referring in particular to instalments of the novel
Bisabrksa (Poison Tree).

[
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political vision” (Lipner 1999, 26-27). This vision included political reform
(such as the separation of political and legislative funcrions in governing bod-
ies) and Indian representation in government. What we may call a protona-
tionalist consciousness among influential circles of the Bengali middle class was
developing." The uprising heightened this consciousness.

So did the role of the press and the steady development of the Bengali
language (on the latter, see the next section).

There were (in 1876) about sixty-two [Indian-owned] papers in the
Bombay Presidency—Marathi, Gujerati, Hindustani and Persian;
about sixty in the North-West provinces, Oudh and the Central Prov-
inces; some twenty-cight in Bengal; about nineteen in Madras. ...
Their circulations were, of a necessity; restricted but they were nev-
ertheless expanding. It was computed about this time that there were
probably 100,000 readers of such papers and that the highest circu-
lation of any one paper was in the neighbourhood of 3,000."

This was almost certainly a general underestimate of the numbers involved,
which were in any case to grow rapidly as the century progressed.”” But even
in the two decades or so after the uprising, the cumulative effect of the Indian-
owned press was to put the British on the defensive by 2 mounting pressure
of probing questions concerning their administrative practices and relations
with Indians. These questions included demands for a justification of various
aspects of public expenditure, as well as of industrial and commercial policy;
charges questioning the workings of British justice; and complaints abour per-
ceived under-representation of Indians in government. This pressure was par-
ticularly acutc in Bengal. It gave rise in 1878 to the passing of the Vernacular
Press Act which, by strict government scrutiny of the “native” press, sought
to rein in “feclings of disaffection against the Government” and amongst the
Crown’s subjects in India (cf. RC Majumdas, 1965, 247). It was really 2 mea-
sure by the government to scotch the beginnings of supposed seditious activity
(and was repealed in 1882 as counterproductive). The point is that the existence
of the act indicated the fact that by the time Anandamath appeared there was
a growing racial, cultural and political alienation berween educated Indians
and the British, particularly in urbanised Bengal.

This does not mean that British rule was perceived by the Indians to be
bad per se. Indeed, the nationalist leadership at the time, under Surendranath
Banerjea, believed in the efficacy of constitutional agitation and reform, that

uNot without all-India significance; in 1852 similar societies were formed in Bombay and
Madras, and were in dose touch with the Calcutra association.

12Quoted in R C Majumdar, 1965, 246. :

¥To cite a telling example, “the stongly orthodox Bengali weekly Bangabasi. . . within ten
years of its existence [it was started in 1881], had reached a record circulation of 20,000 a week”,
being read widely in rural districts as well as in uthan areas. See A P Sen, 1993, 5.

i
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Introduction

is, they believed that Indian representation in government would be fostered
by the British themselves, and that, in fact, British rule was 2 necessary evil in
India until such time as the Indians were ready to take charge of their own
affairs (“Providential” was the euphemism they tended to use to legitimarte the
colonial regime). Their agitations were aimed, in the first instance, at bringing
the British to a sense of their responsibilities as caretaker rulers or at least as
rulers in partnership under the acgis of such British iconic principles as freedom
and fair play. It was only later, towards the turn of the century, when this
approach seemed to fail, that a faction would form who wanted to eject the
British by force, in light of the conviction that British rule had outstayed its
usefulness. This led to factionalism in the nationalist movement in Bengal and
elsewhere, between various stripes of “moderateness” and “exwremism”. Here
t00, in the development of this ideological split, Anandamath was in one way
or another a significant factor. But this is to anticipate.

Bangadarian, from its inception under Bankim’s editorship in 1872 (on
Bengali new year’s day, first Baisakh 1279, that is, Friday, April 12), played an
important role in forming and consolidaring educated Bengali opinion. The
objectives stated in the first editorial can be summed up in what follows: “We
shafl endeavour to make this journal suitable for perusal by educated {susikbsiza)
Bengalis. . . . May it make known in Bengali society their learning, imaginings,
literary skill and heart’s desires. . . . This journal has not been produced either
to support any pifticular faction (paksz) or o benefit any particular group.
... We shall approve any measure by which the new community (nabya sam-
praddy) {of educated Bengalis] may become more sympathetic to even the very
lowest (dpamar) [of sociery]”.

In his early and even middle years, Bankim had a strong social conscience;
the later Bankim allowed his egalitarian sympachies to be if not quite wim.am.nmu
then displaced, by more pressing concerns. Nor do the objectives express an
explicitly political agenda. They were implicitly political in the sense thar it
was Bankim’s aim to instil among his readership a new morale, a new sense
of purpose, a new sense of historical destiny vis-d-vis the encounter of Bengal
(especially Hindu Bengal) with British rule in particular, and with Western
sociopolitical ideas and science in general. Largely through his writings in
Bangadarian, Bankim contributed importantly to a growing belief among the
Bengali intelligentsia that “India stll awaited an intellectual and colrural self-
generation which was the patriot’s first task. This regenerative movement could
only be indirectly political for a people had to rediscover and rescate their
glorious cultural identity before they could reasonably claim the rght of po-
litical self-expression” (A Sen, 1993, 120).14

Tt is in this sense that we can speak of a neo-Hindu, neo-Vedantic, and so on, movement
of the time, This was new in the sense of a reinvention or regeneration of commitment ro wharever
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Thus the image of a golden age of “Aryan” or “noble” Indians of the
Vedic past established in the first half of the nincteenth century by the early
Orientalists of the West, and appropriated by the bbadralok as a prop for a
new sense of sclf-belief under the humiliating circumstances of colonial rule,
reinvented itself, so to speak, from about the late 1860s on. If the earlier,
conceptualisation stressed early Vedic greamess for the Aryan (in the period
1500 BCE to about 600 CE, depending on context), the later saw greatness in
late-medieval “Hindu” contestation of the Muslim yoke.!* If the first was used,
by such reforming bodies as the Brahmo Samaj, to evoke a sense of Hindu
dharma or right living as a universal, moralistic code, the second, by the 1870s,
marked a retrear among a growing number towards an affirmation of dbarma
as a way of life whose foundational principles of caste, family life and religion
should be respected. No doubt different commentators selected different as-
pects of this Zharma for emphasis and revival, and no doubt there was scope
for reform as circumstances dictated. But the argument was an essentialist one.
The dharmic core was eternal and unchanging (szn2tana dbarma); it manifested
variously at different times. The aim was to reform the inevitable distortions
accruing with the passage of time without damaging the substance. Progress
and meodernisation in terms of scientific discoveries and foreign political and
social ideas were to be engaged with in this way, and should not be allowed
to imperil this basic distinction. In short, Hindus were affirming a distinct yet
somewhat insular sense of identity.

By the time Anandamath appeared, Bankim had converted himself into
one of these trendsctters, and this had not only social but also broad political
implications.! We shall look more closely at Bankim in this regard in due
course. Bur we must not discount a political agenda for Bankim, though it
was not overt. [t was not far below the surface in a number of his novels
published in Bangadarian. mgx&axﬁ& was perhaps the most outstanding of
these.

was deemed to be the principles of “Hinduism” or aspects thereof, irrespective of whether we could
call those involved revivalist, reformist and so on. I believe this understanding of nes undercuts
Bimal Matilal’s critique of the application of mee to such changes. See “Bankimchandra, Hinduism
and Nationalisra” (ch. 29) in Matilal 2002,

15With special reference to the acrivities of the {Hindu) Maratha chieftain mr:ﬁ._ in the western
Deccan in the middle decades of the seventeenth ceneury.

18There is an argument as to whether this conversion was sudden or gradual. This need not
concern us here, but T hope this introduction will show that there were significant indices in
Bankim’s eazlier years of his later turn to conservative principles. Furcher, this trend towards can-
servative Hinduism at the time was not confined to Bengal’s urbanised centres. C Bayly describes
in some detail the various kinds of revivalist ferment that appeared among the educated classes—
backed as they were by mercancile parrons—in the Allahabad area in the period 1880-1894. This
seemed to be the dominant religiopolitical tendency of the area, and was often sustained by Bengalis
who were living locally. See Bayly, 1975, esp. ch. iv.
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& The Making of an Author %

Bankim was born on 13 Asar 1245 Bengali San era (June 26, 1838) in a respected
Brahmin family which had been living for several generations in the village of
Kacalpara (KZtalpads), some twenty-five miles north of present-day Kolkata.
Bankim was the fourth of five children, who included two elder brothers and
a sister, and a younger brother.”” The Cartopadhyay family had been exposed
to significant westernising influences. In January 1838, the year in which Ban-
kim was born, his father, Jadabcandra, had been appointed depury collector
in the Bengal Civil Service (a division of the Indian Civil Service), to the
district of Medinipur (Midnapur) in southern Bengal proper.’® Thus, in several
respects he had been westernised, through a knowledge of English and con-
formity to British ways. Bankim was to display and increase this influence by
attending English-teaching schools. But he also had ready access, which he
nurtured, to the roots of his ancestral Hindu religion. The religious influences
of his upbringing seem to have been quite eclectic. Prominent among these
were Sakea, that is, Goddess-orientated, and Vaispava (in particular Krishna-
orientated) influences. His great-great-great paternal grandfather, Gangananda
Cattopadhyay; ran a ol a tradidonal-style school for boys that inculcated
Sanskrit-based learning. His father had married Durgasundari-debi, the daugh-
“ter of a well-known pundit or expert in traditional Sanskrit scholarship, Bha-
banicaran Bidyabhiisan, who collected and passed on to Bankim a library of
Sanskrit works. Bankim was to read avidly from this library. Since there was
no opportunity in the English-style schools Bankim attended for Sanskritic
learning, it was not long before he took the initiative to remain in scholastic
contact with the famous Bhatpara pundits in their centre on the cast bank of
the Hugli River, across the river from Candannagar, north of Calcutta. So not

7The face thar one of Bankim’s male ancestors had not married according to the strictest
requirements of rirual status would not have affected the family’s generally respected social status.
The punishment for such an infringement was not ourcasting, and by the late 13305, undet British
rule, other factors were beginning to influence social standing. The order of birth among Bankim
and his siblings was as follows: Syamacaran (male), Nandatani (female}, Sanjibcandra (male), Ban-
kimcandra, Purnacandra (male). I have been greatly assisted in this work by Amitrasudan Bhatta-
carja’s monumental Baskimecandrajibani, 1991 (abbr. Bef). For a list of sources on Bankim and his
work, mainly from a religious point of view, with a brief comment on content, see Harder, 2001,
16268, The cutoff year for this list is 1997.

1#“The Bengal Presidency in the early nineteenth century covered vast terviories beyond the
Bengali-speaking region, and was gradually delimited. In 1836 Agra was separated from the Bengal
Presidency, and Assam was detached from Bengal in 1874 and given its own chief commissioner.
From 1833 to 1854, Bengal had a deputy governor and its own small secretariat, but wﬂn&&:«ﬂ no
political authority that was separate from the government of India, This ad hoc arrangement was
changed in 1854, when Bengal was officially put under a lieutenant-governor, and this last arrange-
Enw; was rerained until the [first and temporaty] . partition of Bengal in 1905” {Gerdon, 1974,
4-5).
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only was there appreciation of traditional learning in the family which was
passed down but Bankim also imbibed and developed it in his own life.

There are two conclusions we can draw from this. First, Bankim had a
robust knowledge of Sanskritic leaming, notwithstanding his modest disclaimer
in later years that he was “an indifferent Sanskrit scholar”.’® He regularly re-
viewed Sanskritic publications in Basigadaréan, and referred to Sanskrit texts,
expressions and passages in his writings (including Anandamath), showing a.
wide knowledge of the tradition. Indecd, the slogan Vande Mitaram is a San-.
skrit expression, and the song from which it derives has strong Sanskrit con-
tent, as we shall see. This was no accident. We shall return to the role he
accords Sanskritic style and content in Bengali lierary writing. Second, it was
his long-standing respect for the Sanskrit tradition, which he took the trouble
to cultivate, that enabled him fairly late in life to move rowards a suong
affirmation of traditional mores and values, as intimated earlier in this intro-
duction, even to the extent of starting a detailed commentary on the famous
Sanskrit religious text, the Bhagavad Gita. The roots of this turn le here, in
his deeply-felt grounding in the Sanskrit tradition. It did not come out of the
blue.?

In this connection we note that there are some charming references to the
tol in Anandamath, which are meant not only to entertain but also to show
the importance of two things in Bankim’s developing philosophy of life: first,
the conviction that it was not possible to come to terms with Western progress
and conceptions of culture and polity, that is, to develop an appropriate Indian
identity in the context of an emerging nation-state, without being rooted in

9Mentioned in a letter in English to Shambhucandra Mookerjee (1839—1894), the editor of
the well-known English-language Maokerjee s Magazine (see Bef: 259, which points out that chis letter
may have been wtitten somerime late in 1873). Indeed, Bankim was vaken to task for Sanskritic
lapses by reviewers of his wotls. Bef records an instance in which the learned reviewer of the first
issue of Barigadarian, writing for the Bengali weekly, the Somprakas, makes the following observa-
tions: “The language in Barigadarian is generally not at all bad (anutkysta nii). Sull one encounters
many heart-rending (brdaybheds) mistakes in it. . . . The writer of the story [Bisebrkss (Poison Tree),
that is, Bankim] has in many places kicked grammar and language in the head, and chen with eyes
closed has writen whatever's come to mind. . . . {The reviewer proceeds to note certain grammarical
irregularities. For example:} The term famdiging is also mistaken. . ..In place of §amdinging it
would have been appropriate to write $yamdingi”, and so on (sez BcJ: 130~34). One gets the impression
that the reviewer was being unduly pedantic, and somewhat blind ta the fact that a new literary
style in Bengali was emerging. Some of the “mistakes” he notes are not mistakes in Bengali roday.
Nevertheless, Bankim took the review to heast, and subsequently adopted some (but not all} of the
suggested changes. We may conclude that Bankim may not have acquired the pedantic expertise of
2 pundir, but that is nor the same thing as saying that his knowledge of Sanskrit was incompetent.

#Why did Bankim’s grandfather choose him, rather than his siblings, to gift his library to?
We are told by his younger brother Purnacandra that it was because his grandfarher noticed a keen
interest in Banlim for Sanskritic learning, Bankim would have been in his mid-ewenties. It was a
relatively small buc wide-ranging library, and Bankim treasured and used it {see Bef: 75).
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ancestral, hegemonic values—the Sanskritic tradition. What this made of the
position of those who did not have the opportunity, as did the male elite, to
draw directly from this tradition in selective and authoritative or authoritarian
ways (in other words, most of the Hindu population, including women, as
well as Muslims, Christians and so on) is a crucial question, of course. Second,
and somewhat paradoxically, in his philosophy, it was the function of suitably
instructed women to preserve and appropriately transmit this heritage. We shall
return to this point presently.

From an early age, in what was not an unhappy childhood, Bankim went
to English-teaching schools. This began at the age of six, in the school at
Medinipur, and continued through several changes of school and college «ill
the completion of his undergraduate studies at the newly-established University
of Calcutra in 1858. The records show that he was consistently a good student,
regularly being awarded double-promotions and scholarships, and that he was
in the good books of teachers and principals.?!

His literary career started in the school section of Hooghly College when
he was still in his early teens. His first publication was a poem in Bengali
which was published in 1852, when he was not yet fourteen. Henceforth he
was to publish Bengali poems and articles regularly, to the appreciation of
senior literary figures. Yet, commenting on the style of his early poems, the
well-known impresario of Bengali journalism, Isvarcandra Gupta (1812-1859),
made suggestions for improvement as follows: he needed first, to write in a
more elegant manner (using lalita bbdsd); second, to abandon the ourdated
terminology of the older poets; and third, not to focus so much on love (Zdiras)
in the content of his work (Bcf: 45).

Bef goes on to note that in his early poetry Bankim displays a predilection
for the detailed description of womanly physical beauty aided by extensive use
of analogy, and that this was continued into the first phase of his novel writing.
In fact, this tendency is displayed throughout his career as a writer of novels.
The reader will sec evidence of this in several places in Anandamagh (which is
one of his last cluster of novels). Dwelling on various features of feminine
beauty is a trait of classical Sanskrit literarure. It is done, more or Jess wittingly,
in such a way as to stereotype the sexual differences and gender roles of women
and men, to show generally the subordinate social position of women with
regard to men, and to closely identify women with various features of the
natural world. This traditional gender contrast was reinforced in the minds of
nineteenth-century Bengali literati by its Victorian parallels.

On the one hand, Bankim accepted the terms of this enhanced contrast—
after all, he was a child of his times. It became a crucial feature of his later

*In Indian schools (the custom endures to the present day), the student had to pass end-of-
year exams to be promoted to the next grade. A uniformly excellent student could be. “double-
promoted”, thae is, promated to a higher class, by skipping an intervening one.
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conservative ideology. It was women who, by their traditional domestic role,
were best suited to safeguard what was important for sustaining Bengali and
Indian identity in terms of ancestral values. But on the other hand, he ma-
nipulated this gender contrast in his novels to powerful reformative effect. Not
only were women to preserve they were also to transmit, and to do this it was
necessary to adapt to changing circumstances—so long as the essence of the
eternal dharma was respected. In Anandamath this can be seen particularly in
the roles Shanti and Kalyani play. Let us consider this matrer briefly, -

Shanti is the wife of Jibananda, one of the sanzéns (pronounced “shon-
tahn™) or Children of the Mother in the novel.2 Exacily who the Mother is
will become clearer as the story, and one hopes, this introduction, unfolds.
How Shanti enters the male circle of full-fledged sanzins need not concern us
here; what is of interest is the way she is prepared for this by the author of
Anandamath. Like all of Bankim’s young female principals, she is a beautiful
woman: “She had a fresh youthfulness, and the beauty of her youth was like
a lotus in bloom . . . her body had an exquisite charm . . . nothing could stand
in the way of her loveliness” (I, ch. i5). She was every bit 2 woman. But in
the story she has a mission: she must help her husband accomplish his dbarma
by becoming a santan herself. So, in the last edition of the novel, Bankim adds
a chapter in which he prepares her for this task. First Shanti is instructed in
the Sanskritic tradition in the g0/ run by her father. She had lost her mother
when she was still a baby, and as there was no one else to look after her, she
would sty with her father while he mught at the g0/ The students, who were
all boys, accepted her, and she studied along with them. Thus, she has an
educational base in Sanskritic values.

Next, extenuating citcumstances prompt Shanti to run away from home
while she is still a young girl. She joins a band of wandering mendicants, and
learns in their company to strengthen her body and mind through expertise
in physical exercise and martial arts. This she accomplishes to great effect. As
time passes, without losing her underlying beauty and determinate woman’s
nature {svabhava), she takes on the guise of a youth. Thus Shanti occupies an
ambivalent status, not indeed of being half-woman and half-man (ardbanar-
#fyara), but of being, in a sense, fully woman-and-man. She switches from one
state to the other—male santin in appearance, coquettish itinerant singer of
religious songs (Vaisnavi) in disguise—as the occasion demands. This liminal
existence symbolises her transformation, at the end of the aciion, into one
kind of new woman Bankim envisaged for Mother-India-as-she-would-be. She
preserves the essence of her glorious womanhood; but she does so by rein-

#]ibananda and Shanti are Brahmins. In face, the chief protagenists of the novel are all upper-
class/caste Hindus. There is no place for Muslims among the band of Children of the Mother. The
place of Mustins in Amsndamath and in Bankim’s ideology generally will be discussed in the pen-
ultimate section of this introduction.
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venting both her husband and herself according to one enduring ideal of tra-
ditienal Hinduism—that of ascetic renunciation. In Bankim’s novel, this is
done in the service of the Mother. It is for the reader to discover how this is
accomplished by perusing the narrative,

Kalyani, another female heroine, acts as Shanti’s foil. She too is young
and beauriful, and the wife of a man who, later in the story, becomes a sznzan.
But unlike Shanti she remains unambiguously a “womanly wife” throughout
the novel. However, Kalyani too undergoes a transformation through a liminal
state. By force of strange circumstances, she exists for some time in the limbo
of what we may call suspended functionality, until, tempered by a process of
suffering, she is enabled to function in a domestic role once more. Not every
woman can be as proactive as Shanti, but even they serve who bide their time,
provided that they are ready, like Kalyani, to sacrifice everything in the cause
of the motherland. In both cases the essence of dbarma, and of womanhood
for that matter, is safeguarded, but their embodiment is purified so as to be
ready to manifest in a new order.?* Bankim’s so-called later conservative ide-
ology masked an internal seething dialectic between tradition and change. He
may have been 2 child of his times, but the child was also a father of the new
India coming into being. As for Anandamath, though it may have the status
of a novel, it functions also as a catechism for 2 reforming faith—a literary
combination not always pulled off with unalloyed success.

Bankim was cerrainly no misogynist. We have seen that he was an admirer
of female beauty and that he accorded an important role to (the right kind
of) woman in the new India he envisaged. He was married twice, the first
time to Mohini-debi, the daughter of a Nabakumar Chakrabarti. She was five
and he was nearly eleven. It was the practice at the time to marry child-brides,
though the girl would not be expected to fulfill her domestic and sexual re-
sponsibilites, or even live in her husband’s house, until after puberty. Mohini-
debi died of a fever when she was sixteen. Bankim was then prevailed upon
to marry again about eight months later. This time he married Rajlakshmi-
debi, the twelve-year-old daughter of a well-known family by the name of
Chaudhuri. This was a proper marriage, and in time Bankim and his wife
developed a close relationship. These were customary arranged marriages, of

2Again in Debi Chaudhurans, for example, Bankim’s penultimate novel (begun serially in
Basgadarian in the December issue of 1882), the eponymous heroine also éxists in a liminal state,
masked by various changes of identity as the novel progresses. In preparation for her role as dacoit
queen, Bankim has her undergo a regimen parallel to Shanti’s (see I, ch. 15), bux in a variation of
the theme of the birthing of the new woman, she combines the roles of Shanti and Kalyani, achieving
a final domesticity after she has passed chrough the discipline of service to the needy, somewhat in
the manner of a latter-day Robin Hood. Debi’s torruous transgressions of ancestral wornan’s dbarma
and her final reversion to a traditional domestic role are symbolic not only of the preservation of
dharma but also of its adaptation to a changing, modern world. On traditional Zharma for women,
see Julia Leslie’s The Perfect Wife, 1999,
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course, and Bankim’s experience of the one that endured in his life was positive.
In an essay entitled Ustar Cariz, he wrote of the (ideal) wife in the context of
a traditional marriage as follows:*

He who forsakes (bisarjjan kare) his own wife (s#73) reveals what lies
in his own heart. She who is one’s playmate in childhood, the first
teacher of the joy of life in eatly adolescence, the very image (pratima)
of the beauty of family life (sams@r) in youth, and life’s support in
old age—whether one loved her or not (bhila basuk bi ni basuk),
who could abandon such a wife? She who serves (4757 in the home,
becomes a nymph (#psard) in bed, is a friend in danger, a healer in
sickness, an advisér in one’s work, a companion in leisure, a disciple
in knowledge, and a mentor (gurw) in vircue (dharma)—whether one
loved her or not, who could easily forsake such a wife? She who brings
comfort at home and for whom one pines when one is away, who is
one’s happiness in health and one’s remedy in illness, who is the
presiding goddess of what one earns (arjjane je lakshmi) and the credit
of what one spends, who is prudence (buddhi} in adversity and one’s
glory in prosperity—whether one Joved her or not, who could easily
forsake such a wife? And if one Joved her? What a terrible calamity
for him who forsakes such a wife!

The ideal of the traditional marriage was a wonderful thing, and we can
perhaps catch a glimpse here of Bankim’s own marital situation. We see here
depicted the ideal helpmeet in virte (sahadharmini) from Bankim’s point of
view. It was in contrast to this marital ideal that he explored in his novels,
often in transgressive contexts, various kinds of relationships between men and
women, and the instructive ways in which these relationships might develop,
not least in the context of a nation in the making. In the later novels partic-
ularly, of which Arandamath was one, there was in this respect a strong didactic
undertone to Bankim’s writing.

This is not to say that there was a dearth of latent eroticism in Bankim’s
narratives. Bankim lived at a time when a vulgar eroticism was widespread in
the effusions of popular culture (in plays, skits, narratives, songs and so on),
and a coded eroticism marked the religious songs and practices of the so-called
bauls or barttaman panth’s who ranged the Bengal countryside.”> English-
educated Bengalis were perfectly familiar with both types of eroticistn. Many
a time in Barigadarsan Bankim was to inveigh against the indecency of at least
the former type. Through Barigadarian he wished not only to educate public

4Pyblished early during his editorship of Barigadarfan, in Jyaistha 1279 (May 1872). The
context is Rama’s unparalleled love for Sita (and his feeling of the necessiry to forsake her).
»See Openshaw, 2002 for an analysis of b2wl language and culrure.
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opinion but also to elevate its moral tone. But this does not mean that there
was no place for eroticism in his own works.

Eroticism in the popular (Hindu) Bengali imagination has a distincr func-
tion. It is not meant only to titillate—it can do this, of course—but it is also
a telling symbol of potentially socially transgressive relationships that instruct,
caution and, on occasion, effectively transform. This function finds its roots
in the long-standing tradition of Tantra, which characterises so much of Ben-
gali culture.”s The characteristics of Tantra on a popular level are devotion to
the Goddess, specifically in terms of her power or shakti ({akti) discernible,
not least sexually, in women, and a discipline (s#dhana) to express this devotion
by seeking to identify with the Goddess and express her shakri in some way

in one’s life. Any cognizant visitor to Bengal even today will see ample evidence .

of the erotic underlay of Tantra in the portrayal of the Goddess in one form
or other: the naked, attraciive figure of a youthful Kali, for instance, or the
beaming voluptuousness of a gracious Durga, or the shapely depiction of some
other goddess.”” In certain forms of Tantra, no doubt frowned upon by the
general populace, identification with the Goddess is sought in socially trans-
gressive ways, including ritual sexual intercourse with a fertile woman who is
not one’s wife. The controlling agents of Tantta are men, and the nubile beauty
of Bankim’s leading young women may well be a reflection of the Tantric
eroticism underlying Bengali culture. In this context, it provides ready-made
access to the cautidnary and transformative lessons of his narrative attempts to
explore the social relationships between the sexes in Bengali society.

As we shall see, the Goddess makes a lasting impression in Anandamath,
which is not without its Tantric undertones, and her shakd is manifest in the
rclationships of the novel’s leading female characters. Let us consider but two
instances. We have already encountered the samzin Jibananda and his feisty
wife Shanti, as well as another female principal, Kalyani. It is time now to
introduce another prominent s#n#n, the commanding figure of Bhabananda.
Bhabananda is a somewhat tragic figure, and his sombre fate unfolds as the
novel develops. He is not Kalyani’s husband, but he becomes infatuated with
her and is ready to abandon his szntin code of practice to which he is com-
mitted, if she will requite his love. For his part, Jibananda, as a sansin, is also
committed to a celibate way of life, but he too is prepared to abandon this
undertaking if Shanti agrees to be reunited with him as his wife. Both men
are prepared to enter into forbidden relationships, Bhabananda on two counts:
in violation of socioreligious norms (lusting after another man’s wife), and of
his santin code; and Jibananda on one count, in violation of his vow of celi-

#For an account of Tantra’s ancient pedigree in Bengat and its adjacent regions, see K Chak-
rabarti, 2001

The sexuality of the Goddess can manifest in more sirident or less anthropomorphic forms.
For a teatment of Shakti and Tantric influences on Bengali society in the context of an influential
eighteenth-century Bengali saint, see McLean, 1998.
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bacy as a santin, though this is a grave enough violadon, for its penalry is
death.

Both women, however, stand firm, each in the circumstances of her sit-
uation. “Shame!” says Shanti to her husband, when he proposes that they
should Iive again as husband and wife, “You are a hero! The great joy of my
world is chat I'm a hero’s wife. . . . Do not love me. I don’t want that happi-
ness. But never abandon your duty as a hero” (I, ch. 16). Kalyani too resists
Bhabananda’s importunities. “I will not do what you want”, she says to him
with a finality that is irrevocable (IIL, ch. 4). Both women display the shakti
that, in the Tantric way of thinking, lies preordained in their szabhiva or basic
naturc as women. Though the sexual attractiveness of both women has been
the occasion for transgressive acts on the part of their admirers, they are proof
against their advances, and ¢nable Bankim to accomplish his didactic purposes
in the unravelling of these acts’” consequences.?®

Bankim’s developing English education also opened up for him the world
of English literature and Western thought. He read fairly widely in both fields;
he was especially enamoured of Shakespeare and in time of Walter Scott, and
he was influenced by utilitarianism and positivism, and what we may call
humanist or nondoctrinal approaches to various subjects (such as those of JR.
Seeley and ] E Renan in the interpretation of scripture). We shall have occasion
to note some of these influences in due course.”

In other words, Bankim’s formal training represented a blend of traditional
Indian and Western sources. Some have maintained that it was on the basis
of 2 Western formation that he developed his indigenous literary expertise. The
leading savant of Bengali literature in the first half of the twentieth century,

284 the second half of the nineteenth century developed, bbudralok perceprions of urbanised
middle-class women underwent a paradoxical transformation: on the one hand, such women were
the site of a patronising discourse to emancipate them, on the other, they were depicted as a financial
burden, constantly making consumerist demands on their husbands. They were both weak and
strong, fram a male point of view, and Bankim could draw on both strands of this image. See A
Sen, 2001, 72-74; and S Sarkar, 1997, 307-8.

2As an indication of the high esteem in which Bankim held Shakespeare, and of what he
thought of Shakespeare’s fate in a Western literary context, we quote the following extract from his
Barigadarian essay, Urtar Carit (mentioned earlier): “Even though Shakespeare is a literary figure
(kabi) second 1o none in the world, the reputation (marjad7) he deserves has been current for only
a short time in Eirope. For two hundred years after his death, no one was able to grasp the true
impore (marma) of his marvellous plays. Not one among Dryden, Pope, Johnson and others, who
were themselves literary figures, and who carefully analysed Shakespeare’s work, praising it w the
best of their ability, was able to grasp its true import. Even Voleaire, himself an extremely important
literary figure, and an intellect the likes of which have rarely been born into this world, was unable
to appreciate Shakespeare’s true significance {marma) in the least. . . . The true worth of this English
poct was no first recognised in England; it was Schlegel and other Germans who created the modern
reverence for Shakespeare” (Jyaistha 1279 [May 1872]); the Schlegel mentioned would be August
‘Wilhelm von Schlegel, 1767-184s, who translated seventeen of Shakespease’s plays). It would be an
interesting exercise to attempt to trace Shakespeare’s influence in Bankim’s work.
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Rabindranath Tagore, appears to support this view in the convoluted passage
translated below:

Even though those deemed learned in our country during the first
era of English education (#igreji Siks3) were completely at home in
the use of English in their studies, correspondence, and conversation,
and even though in the English-educated mind of the time the power
(aifvarja) of its thought and the shaping of its sentiments (bhabraser
dyejar) arose primarily through the inspiration (prerand) of English,
nevertheless the Bengali authors of the day never ceased to believe
that the most they could do through an alien tongue was to gather
rays of light, whereas the dawning light (prabhdir dlo) of self-expression
could be spread only by one’s own language. . . . We see two shining
examples . . . of this simple fact during the early creation of our new
literature. . . . As does Madhusudan [Datta] where poetty is con-
cerned, so Bankimcandra lies at the inception of the opening up of
a path for modern Bengali prose literature. . . . Needless to say, his
mind was inspired (anupranita) primarily by English education. The
stimwulus (prarocand) he derived from English literary prose he sought
first to shape in terms of the English tongue. But it didn’t take him
long to realise the futility of this attempt. Nevertheless, in so far as
he derived real cultural value from foreign education, it was able w
draw him, in his search for his own fulfillment, towards his nadve
tongue. Just as the cascading stream of a distant mountaintop, when
it leaves its stony bosom and flows through inhabited places makes
the fields surrounding its banks fruitful with crops and fruits derived
from their own soil, so Bankimcandra made the new teaching fruitful
by the gift he bestowed through the nature of his own language.
(BeJ: 71)

But where Bankim is concerned, the judgement that lies embedded here, that
his Bengali literary prowess arose out of an English education, is highly ques-
donable. We have seen that his earliest literary efforts of note, begun in early
adolescence and faitly substantial in output, were in Bengali. It was not long
before he nurtured his indigenous literary roots by scholastic contact with the
Bhatpara pundits and careful study of the Sanskrit works in the library gifted
to him. Surely there was a strong indigenous base here for his later literary
development in Bengali.

It is true that his first acempt at novel writing was in English, the ill-
fated Rajmohan’ Wife, written in 1864 and published serially in the English
weekly Indian Field. “Ill-fated” because it sank without trace, and was con-
signed by its own author to literary oblivien. It seems that Tagore was right
when he observed that “it didnt take [Bankim} long to realise the futilicy of

such an atcempt”—uo write in what was not his mother tongue. Indeed, this

&
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tends to confirm the view that Bankim’s main literary base was not his English
education. Bankim had the sense to realise that this experiment was a non-
starter, and he never made such an attempt again.

There could be no doubt, of course, that Bankim was fluent in English.
He could not be adjudged successful in his job in the civil service by his
political masters, which he was, unless this were so. He received several indi-
cations of functional approval in this regard. Further, his polemical English
style was petfectly adequate for his purposes. He could tun a phrase, or deliver

a batb of scathing criticism, to very good effect. But writing a novel is a very

different thing. As Tagore intimares, it is a form of self-cxpression, of baring
one’s soul. And the English were not Bankim’s soul mates. Behind the writing
of novels, Bankim had a vision in mind. This vision was inchoate at first, and
took shape in time. But in retrospect it could be described as messianic: helping
lead his people into a new era of speech and polity. By definition this project
could be attempted only in the mother tongue. What Bankim sensed was the
right approach in the first instance, with success gradually formed into a con-
viction. This is why Bankim turned out to be his own most ruthless critic
when it came to writing 2 novel in English.

To be precise, Rajmohan’s Wife is more a novelette than a novel, written
when Bankim was about twenty-six.® The story is set in the rural Bengal of
the time and is 2 melodramatic account of romance and skulduggery in the
households of an extended jamidari family. Many of the traits of Bankim’s
later {Bengali) novels are present: beautiful women, forbidden passion, family
treachery, self-sacrificing love, dastardly dacoits (bandits), the loving attention
to descriptive detail of nature and human emotions, the flashes of caustic wit
and penetrative humour with regard to Bengali family life. Though the plot
sustains interest by its twists and turns, not much attention is paid to the
development of character. It reads somewhat like a Boys” Own adventure story.

3%Navelette” in both senses of the term, that is, it is only about eighty-seven pages long and
has twenty-one short chaprers with a conclusion, and it is in the style of a light romance. It was
first reprinted in the centenary edition of Bankim's works, edited by Brajendra Nath Banerji and
Sajani Kanta Das. In their preface, the editors poins out that the novel was at first believed to have
been lost, when by pure chance all but the first three chapters were discovered in the bindings of
another publication. The fist three chapters were added in a circuitous way. “At a later period of
his life Bankim himself had begun to prepare a Bengali version of his first novel. But he did not
procesd fursher than the firsc seven chaprers of the English original”. This incomplete work was
then carried to completion by Bankim’s nephew, Sachish Chandra Chatterjee, vriting in his own
style. “It is by means of Mr Brajendra Nath Banerji’s English version of the first three chapters of
[Sachish Chandra Chaterjec’s] Bengali book that the missing beginning of Bankim’s English novel
has been supplied”. So Rajmobans Wife as published in the centenary edition “thus comprises
Bankim’s own original English from Chapter IV to the ‘Conelusion’, and an English rendering of
Bankim’s Bengali version from Chapter I to III”, The whole has more recently been reprinted in
Bankim Racanavali (vol. 11I), edited by T C Bagal, 1969.

.
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Throughout one gets the impression thar the author is trying a little too hard
to show his proficiency in English (so that the result is a forced mastery over,
instead of a mastery of the language).

Here is an extract from Rajmohan’s Wife (quoted from Bcf: 70-71):

The recent shower had lent to the morning a delightful and invig-
orating freshness. Leaving the mass of floating clouds behind, the sun
advanced and careered on the vast blue plain that shone above; and
every house-top and every tree-top, the cocoz-palm and the date-
palm, the mango and the acacia received. the flood of splendid light
and rejoiced. The still-lingering water-drops on the leaves of trees and
crecpers glittered and shone like a thousand radiant gems as they
received the slanting rays of the luminary. Through the openings in
the thick-knit boughs of the groves glanced the mild ray on the mois-
tened' grass beneath. The newly awakened and joyous birds raised
their thousand dissonant voices, while at intervals the papiz sent forth
its rich thrilling notes into the trembling air . . .

and so on. This is turgid stuff, even by the standards of early Victorian writing,
and is typical of the novel as a whole! It was to Bankim’s credit that he
realised, after the sustained attempt of writing this novel, that for the deep
reasons of self-expression intimated above, it would not do. So he took recourse
to the medium that became his element—Bengali. I do not think that he
started his novel-writing career in English because he found it a comfortable
starting point. Rather, and this may not have been clear to him at the time,
he made the attempt in order to quash an insidious doubt, the more firmly
to embark on what progressively proved to be a sustainable course of literary
action. His English novel was thus a more or less deliberate exercise in furility.
On the matter of his literary resources, then, we can conclude by saying that
Bankim’s base was an indigenous one, complemented by the training and
knowledge he derived from his English education, or pethaps that this base
was formed by an integral combination of indigenous and Western elements.
But I do nort think that we can give priority here to his English. education.
In fact he was a pioneer, the doyen in the making, of what proved to be

310r consider the following passage, taken from chapter 10. The brutal Rajmohan is speaking
to his wife, the heroine of the story: “ “Woman’, he said fiercely, ‘deceive me not. Canst thou? Thou
lietle knowest how I have watched thee; how from the earliest day that thy beauty became thy curse,
-I have followed every footstep of thine—caught every look that shot from thine eyes...”” and so
on. The reader is a fittle taken aback here by the sudden turn to the archaic form of “you”. In fact,
it.seems that Bankim failed because he wied too hard to conform to a perceived Victorian style,
rather than allowing his awempt to write: creatively in English to be-a [Fberative expetience by
adapting his English to the genius of Bengali language and: context. Perhaps this loss of nerve was
conditioned to some extent by his relative: youthfulness and inexperience.: For an analysis of the
-theme of Indians-writing novels in‘ English, see: Prasad, 1999.
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the invention of 2 new Bengali literary style. He was caught up in the excite-
ment of the times, and would not abandon this role lighdy. His junior con-
temporary, Rameshcandra Datta (1848-1909), who became a well-known his-
torian and novelist in his own right, recounts an incident in which be once
met up with Bankim in the firsc half of 1872: ;

At the time Bankim-babu was about to bring out Basigadarian.” The
paper first came out from a printing press in Bhabanipur, and .
Bankim-bibu was always about the place. My home was ncar the
press, and, needless to say, when Bankim-babu arrived I would go to
meet him. One day we were talking about Bengali literature, and of
course I praised his novels. Bankim-babu asked me, “Since you have
such a devotion and love for Bengali books, why don’t you write in
Bengali yourself?” I was nonplussed, I said, “Well, because I know
nothing about writing in Bengali. In my English College it was the
custom to bluff our Bengali teacher, so I didn’t learn Bengali well. I
never learned how to compose in Bengali (bangali racanapaddhati)”.
Bankim-babu replied in a solemn voice, “Well, what is composing [in
Bengali]? You are educated young men (tomra Siksita jubak). Whatever
you write will become the way to compose. It is all of you who will
shape the language”. These momentous words always remained alive
in my mind, and three years later I published [the novel] Bangabijeta,
my first endeavour in the Bengali language. (Be/: 167-68)

Bankim makes a significant remark in the passage above: “You are educated
young men”. English education certainly had its uses: It could give content
and form to one’s indigenous base. It could help one come to terms with the
ruffling winds of modernity. Bankim himself had been deeply influenced by
these forces. It was his susceptibility to the principles of utilitarianism and
positivism in particular which paradoxically helped him formulate a revisionary
ideology in due course. By the time he was having his conversation with
Ramesh Datta, his perception of British rule was becoming increasingly critical.
He was about thirty-four years old, and had been working for the British in
the Bengal Civil Service for about fourteen years, having been moved some
eight times by then from place to place in the line of duty. He had had ample
opportunity to observe British practices from close quarters in the context of
the new thought flowing in from the West.

In the Bangadarian of December 1872 (Paus 1279), in an article entitled
Bargadeser Kysak (The Cultivators of Bengal), he takes the British to task for
the incptitude of their justice where the poor peasant is concerned. “British
officials have not deliberately inflicted harm on their subjects. . . . Unfortu-
nately, they are foreigners, and because they are not specifically aware of the

32“Bshu” is a a respectful way of referring to a Bengali gentleman.
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circumstances of this land, they have fallen into error at every step. Because
they have fallen into error, they have promulgated all these harmful laws. . . .
There are laws, but why isn’t the offending landlord punished by the law?
There are courts, but why is the guilty landlord always victorious in these
courts? . . . What kind of law is it that punishes only the weak and is ineffective
when it comes to the powerful?”

There is no doubt that Bankim was deeply influenced by the egalitarianism
underlying the principles of utilitarian philosophy (this he derived from reading
Bentham as well as James and John Stuart Mill). This sense of egalitarianism
helped him to disassociate himself from the inhumane excesses of the tradi-
tional caste system, leaving him free to formulate 2 new ideology of caste
whereby traditional divisions could be transcended for a collective cause. In
this sense he deconstructed, that is, deabsolutised caste to some extent, giving
it a utilitarian basis, though the counterbalance here was a tendency to regard
the Brahmin as the “natural feader” of the regenerative movement (a Comtean
idea). We shall see this ideolooy at work to some extent in mga&aﬁaﬁﬂ

“Though a belief in a common humanity for all was to remain with him till
the end of his life, it was progressively diluted by his growing adherence to a
somewhat exclusivist sense of Hindu cultural and religious identiey. Like others
ofthe Bengali-iitelligentsia of the time, he was prepared to expressthis ad-
herence in generic terms. In the course of his review (Barigadarian, March

e RN

1873/Caitra 1279) of Rajnarain Basus well-know mwﬁ
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"Sésthatd (The Superiority of the Hindu Religion), he observes: “We are Hin-

dtisTwe are not members of a particular sect (kona sampradiybbukia nabi). |
did not say this in support of a particular sect, I said this in support of the
ZEAE race (hindu jati)” 3 We shall see presently how this procrustean sense
of identity was exacerbated overtly by confrontation with British insensitivity,
and residually by a felr Jong-standing alienation from representatives of Islam.

Osnm again, Anandamath gives disturbing evidence of these ethnocultural op-
positions.

But the reconstructed dharma or religious way of life Bankim was for-
mulating for the “Hindu race” was not a religion of words only; more impor-
tant, it was a religion of works. This is where two sources in particular were
of presiding importance. One source was of fairly recent Western provenance:
the positivism of Auguste Comte (1798-1857), augmented by utilitarian in-
sights.* The other source had flashed intermittently as a guiding star in the
Hindu Sanskritic firmament for about two thousand years: the Bhagavad Giid.

3In the reviewer's opinion Basu's work was not a defence of traditional Hindu religiosity, but
an- attempt to Hinduise the image of Brahmoism, or to put it differently, to see Brahmo ideas as
the quintessence of Hinduism.

#*“Tohn Stuart Mill’s two critical essays on Positivism, appearing first in the Westminster Review
in 1865 and then as a book, can probably claim the greatest respansibility for establishing Comte’s

&
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“Comte”, as Amales Tripathi observes, “was no mere ‘explainer’ of phe-
nomena . . . but ‘a reformer of thought for the sake of action’ .5 Bankim was
won over by, among other things, the empiricist temper of much of Comte’s
thought, by his stress on human well-being as the focus of religious reform
(which should take place without violent social upheaval, by allowing the husk
of outmoded cultural practices to fall away), and by the call to action of his
religion of humanity. Bankim had come under a guarded influence of positiv-
ism while still an undergraduate at Presidency College in Calcutta.® In posi-
civism he saw an endorsement for a morality of detachment in the world for
the benefit of humanity. But, mutatis mutandis, this is precisely what he in-
terpreted one of the main teachings of his other presiding source, the Bhagavad
Giid, to be. There was thus a powerful convergence of views for a certain way
of living in the world—selfless action for the sake of human welfare—from
both his guiding sources. This was pethaps the cornerstone of the revisionary
ideology he was constructing.”’ :

But the Gz had one advantage for Bankim over his Western sources. It
inculcated belief in and devotion to a real God—positivism and utilitarianism
seemed at best agnostic in this respect—who had made an exemplary descent
(avatira) into the world in the person of Krishna Vasudeva in order to embody
his teaching of selfless action for the welfare not only of humanity bur also of
all living beings (see the concept of lokasamgraba in Gita 3.25). The Giti was
more universal in its salvific scope than Western philosophical thought or
religion. Further, its teaching was expressed in language and imagery with
which Hindus could feel at home. It could be interpreted to endorse a spiritual
discipline of an integral yoga of knowledge, action and love whereby “human
happiness lay in the fullest possible development of human faculties, which,
when directed to God, involved sublimation of egoism” (Tripathi, 1965, I71).
Bankim went on to argue that this development led one to see God as in-
dwelling the world, so that the love of God in its proper sense implied unselfish

ideas in England and in India”; Forbes, 1975, 17. For an analysis which sees positivist influence as
pervasive in Bankim’s thought, see Jasodhara Bagchi's arcicle, “Positivism and Nationalism,” 1985.

35Bankim Chandra and Extremist Thought” (Part x), in Bengal Pass and Present, July—Decem-
ber 1965, 176.

36“A¢ Presidency, Bankim became friendly with three men who larer exhibited a deep interest
in Positivism—Jogendro Chandra Ghash, Krishna Kamal Bhattacharya, and Hem Chandra Ban-
nerjee. These four, sometimes with others, frequently met in Jogendro’s home to discuss Positivism
and other intellectual topics”; Forbes, 1975, 2g. Sdll, it is doubtful whether Bankim direcdy read
widely from Comte’s own works.

%Thus we can see why John Seeley’s popular book on Christ, Ecce Homo {1865), attracted
him: “In this survey of Christ’s life and mission, [Seeley] sought to reconcile the Positivist faith in
science and the conception of a Church of Humanity wich Chuistianity seen as an international
cthical society. . . . Seeley saw the welfare and progress of mankind as the whole point of Churist-
anity”; Wormell, 1980, 22, 24.
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love of self, the other, community, society, country, and the whole world, in
an ascending order of integrated service. One can see here the scope for selfless
political action in the service of one’s country.®®

These ideas were already beginning to take shape in Anandamath. This is
why Bankim included from the very first edition of the novel, as an epigraph
to the text, the following extract from Bhagavad Gitd, chaprer 12 (the embod-
iment of the Godhead, Krishna, is speaking):

Those who are devoted to Me, who have offered up all their works
o Me,

Who worship Me with minds fixed, seeking no other way,

T soon become their Deliverer, Partha—those whose minds abide in
Me—

From the ocean of repeated death.

Fix your senses only on Me, set your mind on Me,

Then most surely yvou will abide in Me.

But if you are unable to meditate steadily on Me,

Then seek to attain Me by disciplined practice. (vv. 6-9)

We see here inculcated the path and the goal of the selfless £babti or dedicated
service to God, which in Bankim’s interpretation must infuse every human
endeavour in the ngw order. Within the decade Bankim would bring these
ideas to a form of maturity in his two Bengali treatises, Kysnacaritra (Part 1
published as a book in 1886, and the complete work in 1892) and Dharmatattva
(1888), and in his unfinished Bengali commentary on the G#4.* Kysnacaritra,
“The Life of Krishna”, is a protracted attempt to educe a historical Krishna
from the welter of mythological material accumulating atound the figure of
Krishna Vasudeva from the time of the Vedas (ca. 1200 Bcg).#® Bankim pro-
fessed firm belief in the divinity of Krishna, or rather in Krishna as the chief
human manifestation of the transcendent Godhead, but the aim of this treatise

3]n the next generation of Hindu reformers, these ideas: selfless service in the cause of human
material and spiritual progress, with special reference to the “motherland”, and Krishna, the human
embodiment of the divine, as 2 moral exemplar—based on an interpretation of the Bhagavad Giti
in the light of posicivist and utilitarian insights—were to coalesce in the concept of the karmayagin,
the ideal human moral agent for the regeneration of India. As it developed, there were at least three
aspects to this concept: first, the karmayogin is an activist, who acts selflessly (that is, out of #igkima
karma); second, the karmayogin acts according to svadbarma, that is, his sense of duty (whatever
this might be interpreted to mean); and third, the karmaysgin acts effectively, thar is, on the basis
of discerning whart has to be done, and then doing it. This was a concept in a “Hindu” mould,
and Bankim played a part, in his discursive and narrative writings, in formulating a basis for it.
Thete is a discussion on the #armayogin theme in King, 1980, and in Raychaudhuri, unpublished
paper. Bankim himself does not ardculate a concept of the karmayogin.

#Part of this commentary was published in the journal Pracdr fiom 1886 to 1888, though the
whole of the (incomplete) text was published in 1902. See Harder, zoo.

“There is an English wanslation of this text by P Bharttacharya, 1991.
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is to discern a historical Krishna, shorn of supernatural and carnivalesque at-
tributes and fit to be the ethical and heroic ideal of the diverse Hindu India
he envisaged.

Ashis Nandy summarises this project as follows:

What Madhusudan sought to do in the context of the Rimayana,
Bankimchandra sought to do in the context of the Mahabharata and
the five Purinas dealing with Krspa. He tried to build a historical
and a historically conscious Kgsna . .. not only to locate Krspa in
history, but to argue away all references to Krspa's character traits
unacceptable to the new norms relating to sexuality, politics and social
relationships. . . . Bankimchandra did not adore Ksna as a child-god
or as a playful—sometimes sexually playful—adolescent who was si-
multaneously an androgynous, philosophically sensitive, practical ide-
alist. His Krsna was a. respectable, righteous, didactic, “hard” god,
protecting the glories of Hinduism as a proper religion and preserving
it as an internally consistent moral and cultural system.*

For Bankim, then, Krishna was not just a religio-moral exemplar, a supetior
rival to his counterparts in Islam and Christianity. Rather, he invested Krishna’s
life with the attributes of a master narrative in the sense that it “reveals and
exemplifies the central organizing principles of a culture. . . . For what is being
judged [by it] is not a poet, not a sect, not a religion, bur the self-presentation
of Hindu civilization, what Hinduism has thought of itsclf”.> Nevertheless,
the ecumenical fallout of this competitive Hindu ideal in a nascent nation-
state—a challenge to Islamic and Christian exemplars—invites scrutiny, not
least in a sociopolitical context.

The objective of Dharmatattva (The Essence of Dharma), on the other
hand, is to analyse in a predominantly Hindu context what makes for rounded,
personal development (anusilan) and how to express this with integrity in the
modern world. In simplified terms, the themes of Dbarmatativa and Krsna-
caritra in Bankim’s thought are complementary, the one arguing for the making
of a perfect moral individual, the other showing how this was embodied in
the ideal exemplar, itself embedded in the tradition of a people (but, in acrual
fact, in that of only a majority of the nation in the making). But it is not our
purpose to enter more fully into this discussion—just to say that Bankim was
completing a process of thoughe through these texts, cardinal aspects of which
wete being shaped and illustrated through the narrative form of Anandamath.
We have already considered some of these, such as the role of women, selfless
service to one’s country as a crucial phase of a wider devotion to an all-pervasive
divine being, a formulation of sendtana dharma or the eternal Hindu religious

O The Intimate Enemy, 1985: 2324,
“Kaviraj, The Unhappy Consciousness (abbr. UC), 1995, 79-80.
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code, and a coalescing Hindu identity in contradistinction to foreign intru-
siveness—all in the context of an emergent nation. We shall have more to say
on this objective later.

On December 15, 1873, when Bankim was stationed as depury magistrate
at Baharampur in Murshidabad District (mid-Bengal), he encountered an ex-
pression of British hauteur whose consequences provide a good illustration of
Bankim’s mettle and the effect British rule must have had on him personally.®
No doub this personal alienation played its part in Bankim’s attitude towards
the British in the pages of Anandamath. Bankim, as was his custom, was
returning home from work in a palanquin. His path would lead him along a
ficld on which, on the day in question, a game of cricket was being played.
One of the players, a Lt. Col. Duffin, approached Bankim, and unaware of
who he was, insisted that he rake another route. Bankim declined, whereupon
in the presence of British and Indian witnesses the lieutenant colonel assaulted
him. Outraged, Bankim took Duffin to court. The case created a sensation in
the region and was even reported in the Calcutta press. Bankim demanded an
unequivocal apology and, as the Amrita Bagar Patrika of Calcutta (January 15,
1874) reported, “The apology was made in due form in open Court where
about 2 thousand spectators, native and European, were assembled”. The noble
sport of cricket, like the politics of the Raj, was supposed to be a benign
expression of fair play, yet the history of both games in the subcontinent has
proved to be 2 wonderful source of controversy for their inventors.

Thus by the time Bankim was ready to write Anandamath, his life’s tra-
jectory was already determined in a Bengal whose nationalist aspirations had
been primed to receive the novel in ways that would change the course of
Indian history. The prospect of a new dawn for an Indian nation with repre-
sentative control of its own political affairs had already been mooted. In this
context, Bankim was a leading thinker amongst an increasingly influential set
who saw the need to develop a consolidated, somewhat standoffish sense of
Hindu identity. He had become one of Bengal’s most prominent celebrities,
and the readers of his novels and satires, in particular, waited upon his every
word.* He had founded one of the premier literary journals in Bengal, to
which he and other intellectuals contributed a ceaseless flow of ideas, predom-
inantly with a Hindu bias, it is true, for the development of a more mature

©This was perhaps the most dramatic of a number of such incidents.

“Towards the end of 1874, subscription to Barigadarian seems to have peaked ar 2,000, a large
number for such a journal at the time. Several of his novels had been enacted on the public stage,
and had seen 2 number of printings and editions. As a satirist he was perhaps best known for the
wotk Kamalikanter Daptar (Kamalkanta’s Notebook), which he published in instalments {to which
others occasionally contributed) in Basgadarian from August 1873. Kamaldkinter Daptar was Ban-
kin’s laboratory of thought, the arena to explore an alter ego, unspoken fantasies, hidden aspirations,
suppressed anxieties; it is also a wonderful site for humour, satire and parody. One of these exper-
iments was of major cansequence for Anandamath, as we shall see.
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Indian polity. He had established himself as a defpremik, a patriot who would

challenge the foreigner.” Distinguished by reputation and distinguished in

appearance—grey-haired, with high forchead and piercing eyes, a finely etched

nose, 2 firm mouth with slim lips, and a somewhat dimpled chin—he was

pioneering a new literary yet populist Bengali writing style with unprecedented,
success. Bankim poured these energies into the writing of Anandamath.

% The Making of a Text %

Sir William Wilson Hunter, in his celebrated Ammals of Rural Bengal (fixst
published in 1860), writcs as follows:

Tigers and wild elephants were not the most cruel enemies of the
peasant. The English found Bengal in the hands of banditti, and the
names of successful leaders of the last century, such as Strong-fisted
Khan [note: Zabbar-dast Khan], to be found in every native history,
tell a story of rapine and oppression not difficult to read. . .. Bands
‘of cashiered soldiers, the dregs of the Mussulman armies, roamed
about, plundering as they went. ... Lawlessness breeds lawlessness,
and the miserable peasantry, stripped of their hoard for the winter,
were forced to become plunderers in turn. Early in r771. . . {t]hey

" formed themselves into bands of so-called houseless devotees [note:
Sanyassis|, and roved about the country in armies fifty thousand
strong. “A set of lawless banditti,” wrote the Council in 1773, “known
under the name of Sanyasis or Faquirs, have long infested these coun-
tries; and, under pretence of religious pilgrimage, have been accus-
tomed to traverse the chief part of Bengal, begging, stealing, and
plundering, . . .”. In the years subsequent to the famine, their ranks
were swollen by a crowd of starving peasants . . . and the cold weather
of 1772 brought them down upon the harvest fields of Lower Bengal,
burning, plundering, ravaging. . . . The collectors called out the mil-
itary; but after a temporary success our Sepoys “were at length totally
defeated, and Captain Thomas (their leader), with almost the whole
party, cut off”. ... On 31st March 1773, Warren Hastings plainly ac-
knowledges that the commander who had succeeded Captain Thomas
“unhappily underwent the same fate™.

We have quoted from Hunter, rather than from a number of more recent
studies of these events, because it was largely on Hunters account, coupled

4This had emerged with greatest impact o this point in his third Bengali novel Mypalini,
published in 1969, where he decries the Muslim invasion of Bengal. We shall return to this concern
in due course.

#1897, seventh edition, 69-71.
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with G R Gleig’s Memoirs of the Life of the Right Hon. Warren Hastings (the
governor-general appointed to oversee the East India Company’s affairs at the
time), that Bankim relied for the historical outlines of his story.¥

This is an important extract, first, because it contains some of the raw
dara Bankim used, bur also because like all histoties it gives a particular slant
to the role played by some of the chief participants involved: the British, the
Muslims, and nor least, the peasants and the so-called sannyds’s or renouncers.
Hunter’s account was constructed from a particular point of view, with a par-
ticular project in mind. In due course we shall comment on the constructions
Bankim made, but in important respects he took a different tack from Hun-
ter’s. Each was in the business of making his own tryst with history.

So far as it is possible to discern, an “objective” account of actual events
is not crucial for our purposes. Bankim was not attempting a conventional
history. I doubt too if we could call Anandamash 2 “historical novel”; he never
accepted such terms. But it is useful to note the following data: the novel is
set in Bengal about a hundred years before it was written, at the time of the
famine of 1770 and its aftermath. This catastrophe was well known to suc-
ceeding generations of Bengalis as the great famine of '76, that is, 1176 of the
Bengali era (chiyastarer manvantar), the date corresponding to a specific petiod
in 1770 in the Western calendar. Bankim’s younger brother, Purnacandra, tells
how a great-uncle used to recount the awful events.® But associated with this
famine were the adtivities of bands of itinerant renouncers, sennyasis and fakirs,
who on occasion were reputed to number up to as many as fifty thousand
men. They could be troublesome to various authorities in the region: the big
jamidars or landholders who were deputed to collect revenue, and the two
groups to whom 'they answered, the now largely titular local Muslim rulers
and the British of the East India Company, between whom the apportioning
of this revenue was a major bone of contention. The East India Company had
been awarded the dewanee or rights to trade and collect revenue on behalf of
the now titular Mughal emperor (Badsah) in Delhi through the agency of the
local Muslim rulers. An agreed sum of this revenue went to the nominal rulers

4750 much so thar Bankim added two appendices to the third edition of Anandamagh, quoting
from each source.

4“Several of us boys from the family first heard of the famine of 76 from our aged paternal
grear-uncle (kbullapitimaha). He had a special aptitude for narrating stories. He described to us
how from small beginnings the famine assumed a2 terrible form and devastated Bengal. Various kinds
of affliction appeared when Bengal was in this state dlf finally robbery and- dacoiry began. I had
forgotten this account, but not so my older brother {4grajd} [Bankim}, because T heard the story
again from his lips dusing the Orissa famine of 1866. [ believe he had wanted to write a novel based
on the m:dmun.om *76 for a long time, but he didn’t do this when he was young, somewheat late in
life he wrote Anandamath” (quored on p. 4 of the editorial preface to the Bagiya Sahitya Parisat
edition [abbr. A(BSP)] of the novel).
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(and jamiddrs), and the British kept the major portion as compensation for
their pains.®

The renouncer bands who traversed the countryside journeyed through
much of the Bengal of the time. This included the regions of Birbhum and
Barendrabhumi, areas in mid and northeastern greater Bengal, where the novel
is set. More about the locations presently. The venerable monk who is leader
of the rebellion against the Muslims and British in the novel, Satyananda,
distinguishes between two kinds of rebel or santin: “There are two kinds-of

" santin——those who have been initiated and those who have not. The lattex are

either houscholders or beggars. They appear when it’s time to do battle, and
after they’ve received their share of the loot or some other reward, they go
away. But those who are initiates have renounced everything, They are the
leaders of our Order” (Part 11, ch. 4). Only the second kind of sanzdn, the
noninitiates, resemble the historical itinerants mentioned above. They ate not
the heroes of the story. The heroes are the first kind of sansan, the initiates,
all upper-class Hindus, relatively few in number, literate, disciplined, and im-
bued with a specific patriotic purpose. They had taken a solemn vow to give

‘up family life until their objective had been accomplished. The penalty for

transgressing that vow was death. They could with justification be called sarn-
RYASIS Of TENOUNCELS.

The itinerants, on the other hand, who included Muslims {fzkirs) who
usually but not always moved about in separate bands, made regular journeys
through the eastern Indian countryside, ostensibly on pilgrimage to various
sites, exacting sustenance and tolls from the villages they encountered.” They
were far more disparate in composition than the initiated santins of our story.
As Hunter’s description correctly states, they included disbanded or cashiered
soldiers, and various kinds of opportunistic hangers-on. Some of them hired
themselves out as temporary mercenaries to various local feuding groups. On
occasion they plundered the revenue collected at one stage or another of the
revenue chain. Even many of the regular holy men were not above indulging
in some of the pleasures of this world, such as the smoking of ganja and
entering into marital or extramarital unions.*! As can be imagined, these as-
sertive bands did not commend themselves to the three sets of authority men-
tioned earlier. They were viewed as distuptive of settled village life and hence

#*[Bly 1765 an independent governmene of Bengal had virnally no existence. The Nawabs
and their minisrers were appointed by the Company. The Company had disbanded much of the
Nawab’s army, while accepiing for itself exclusive responsibility for the defence of the provinces and
exercising the right to appropriate the lion's share of the resources of Bengal for its own use”
(Marshall, 1987, 89).

These fzkirs belonged, at least nominally, co various Suft orders.

stThe sannydsts tended to follow Saivite or Tantric teachings, whezeas the initiated santins
belonged to a kind of Vaisnava order {see Part II, ch. 4, and further in this introduction).
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of the revenue-collecting process, and were branded, in short, as marauders,
banditti, and plunderers. The Bricish in particular, who stood to lose most by
their often predatory activities, made a sustained attempt to disband them,
usually by force of arms.>

But under normal conditions at least, that is, before famine set in, the
sannydsi and fakir bands could not simply be dismissed as marauders unpopular
with the local villagers. The picture was more subtle than that. Since the
authorities were at loggerheads amongst themselves, those lower down the
hierarchy, anxious to obfuscate their attempts to collect the revenue so as to
retain more of it for themselves, regularly misreported and exaggerated the
depredations of the itinerant bands. The villagers, for their part, not infre-
quently gave tacit if not active support to the itinerants, out of respect for the
latter’s profession and resentment towards their own tax collectors. But during
times of hardship, such as that of the famine, the picture became even more
complicated. The ranks of the itinerants were swelled by starving and desperate
villagers ready to aid the former so as to resist the attempts of the British to
disband them, since there was some hope for survival through the force of
numbers. Thus during the famine, the sanmyisis of the Sannyasi Rebellion or
Insurrection were a far cry from the heroic band of initiates of Bankim’s novel.”
They provided the background for a certain movement of resistance against
Muslim and British authority, but could hardly act as an inspiration for the
disciplined code ®f practice or patriotic motivation of the santans of the
Mother/motherland.*

However, there may well have been another source of inspiration for Ban-
kim in depicting the samsins, one closer to the ideals he had in mind. This
was the activity in the final period of his life of a Marathi revolutionary named
Vasudeo Balvant Phadke (1845-1883).%¢ The paternal grandfather of Phadke, a
Citpavan Brahmin, had sought unsuccessfully to resist the British, who forced
him to vacate his stronghold in the district of which he was the ruling figure.
This set the scene for Phadke’s increasing antagonism towards the British. After
he finished school, a series of uninspiring office jobs prompted Phadke to turn

52Just a5 this phenomenon of groups of assertive religious itinerants regularly traversing the
Bengal countryside evenmually came to an end (by the dose of the eighteenth century, largely as a
resule of British countermeasures), so it had had a beginning. This was well before the time of
British ascendancy in the region. In fact, militant asceticism in the subcontinent in the form of
warrior-monks has a centuries-long history. See Pinch, 1996. In his reference 1o Anandamath, how-
ever, Pinch confitses the issue by not distinguishing between the initiated and unipitiated sansins
of the story (145—46).

s#For more detailed informarion on the itinerants, see ] M Ghosh, 1930, and Chandra, 1977.
Since the former relies principally on dara provided by British sources of the time, it presents a
British point of view, whereas the latter has an ideclogical axe to grind in the opposite direction,
and is ridden with typographical mistakes. Nevertheless, using both accounts in conjunction with
one another can give an informative picture of what happened.

s4For information on Phadke, see Singh, 2000, and AMcb: esp. 9-30.
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to religion. While he was still a relatively young man working in Poona (now
Pune), he was refused permission by his British employer to visit his dying
mother. Though Phadke went anyway, he arrived late; his mother had already
died. Phadke’s sense of grievance against the British increased, and this was
exacerbated by wider issues, such as the condition of the poor peasants in the
Deccan and the dire straits to which many were reduced in the regional famine
of 1876-1877. He held the British authorities accountable for these conditions,
and before long began to speak out publicly against British rule. He argued

‘that unless the British were expelled, by force if necessary, his compatriots

would be unable to develop in the freedom to which they were entitled.

Phadke now separated from his_ wife, so as to pursue his revolutionary
goal more singlemindedly. He became the leader of a somewhat undisciplined
group of followers drawn from a variety of uneducated and poor backgrounds.
Their aim was to collect money—Dby looting from the wealthy, if necessary—
raise an army, spread panic among the British, isolate various parts of the
country by disrupring railway and telegraph Jines, and break open the jails in
order to increase their numbers.

Phadke’s first dacoity (or act of banditry) was perpetrated in February
1879. Evading capture in the jungles, he became more and more of a desperado,
and when the British authiorities learned that he intended to loot the regional
treasury they began to take serious notice. This was heightened by a procla-
mation he issued in the city of Poona that made a number of demands of the
British government, including jobs for unemployed peasants and the reduction
of taxes as well as the salaries of senior British government officers. If chese
demands were not met, the proclamation warned, the revolutionaties would
begin to plunder “European” establishments, raise a powerful force and attack
and kill “Europeans”, not cxcepting the governor himself. During these activ-
ities Phadke presented a striking picture. Resolving to sacrifice everything, even
his life, for his country, he became known generally as a militant sanmydsi,
though he was called Mabaraj by his followers: “[Tlhere was a rosary of
wooden beads (rudrdkser mald) around his neck, he wore earrings, his long
black hair was bound in a turban (phesd), and his long beard fell upon his
chest. He was five foot ten inches in height. A sword hung continually from
his waist” (AMch: 10).

Phadke was eventually captured in late July 1879, and was tried for dacoity
and seditious agitation. He was found guilty and was sentenced o transpor-
tation for life. The most damning pieces of evidence against him were a diary
and short autobiography he had written. He died in prison in Aden, suffering
from tuberculosis, on February 17, 1883. These are the bare bones of a life that
began in obscurity but whose last year in India, at least, was full of incident
and publicity. :

Though there is no direct evidence that Bankim was cognizant of Phadke,
it is hardly conceivable that a politically aware individual such as Bankim was
oblivious of the events of the latter’s turbulent life. For much of the latter half
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of 1879, Phadke’s activities received wide publicity. In fact, they had been
discussed in both Houses of Parliament in Britain towards the end of May,
not to menton The Times of London and other British newspapers.’> The
Indian newspapers, both vernacular and English, in Bengal and clsewhere,
catried accounts of his doings, arrest and sentencing. Both his diary and au-
tobiography had been published and extensively quoted before the year was
out. Of special importance was a long, generally sympathetic, editorial on
Phadke in the Amrita Bazar Patrika of Calcutia, of November 13, 1879.5 This
quoted exrracts from his autobiography and depicted him as a misguided yet
genuine patriot; this was the same newspaper that had reported with such
relish on Bankim’s successful extraction in court of a full apology from Duffin
for assault on the cricket ground, over five years previously. That Bankim,
deputy magistrate and political watcher, had not followed the whole of
Phadke’s case carefully is hard w believe.

But did Phadke and his activities influence the writing of Anandamath?
Let us first look ar the dates. The publicity of Phadke’s story in India had
reached 2 climax by late 1879. On July 15, 1880, Bankim wrote a letter in
English to Nabincandra Sen (Keshabcandra Sen’s older brother), thanking the
larter for dedicating a poem to him. In the letter he adds: “I have, however,
got through . . . a novel—so to call it—but I have not the slightest idea when
the latter will be ready for publication” (Bef: 533). This novel was Anandamazh.
From his observation it is clear that the novel was still in draft form. Somewhar
later—pethaps six months or so—when Aksaycandra Sarkar paid a visit to
Bankim’s house, Bankim invited him to read an episode from the novel from
a notebook.”” This implies that the novel was still subject to editorial attention
on Bankim’s part. We shall return to Aksaycandra’s testimony in another con-
text. The point here is that there seems to be little doubt that Arandamath
had not reached anything like completion before the climactic events of
Phadke’s life in 1879. So, in view of the timing, the revolutionary could well
have been an influence on the writing of Anandamath. The question that
remains is, was he?

The author of AMcb has mounted a detailed argument o show that
various features of the novel were influenced by the life of Phadke (21-30).
These include a similarity between (1) the personalities and patriotic goals of
Phadke and Satyananda (the leader of the santins), (2) the backgrounds of
the two times (famine, peasant distress and revolt), (3) the levelling of caste
differences in both contexts, (4) the somewhat unruly behaviour of Phadke’s
followers and of the uninitiated szmzdns (in marked contrast to the self-

5On the subject of publicity, see AMcb: 15-19.

]t is quoted in full under Appendix 2 in AMeb: 60-63.

"This happened when Bankim was seill deputy magistrace ar Hugli and had not yer been
ransferred vo Howrah, which took place on February 14, 1881,
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sacrificing principles of the chief protagonists of both stories} and other spe-
cific matters.”®

On the whole, AMch makes an interesting case, more plausible in some
respects than in others. It is not our purpose to review the matter in detail.
Bankim may well have been influenced, indeed inspired, by several fearures of
Phadke’s life. But such things are not surprising in the writing of a novel where
history has an elusive role to play—both the history of the past and a rein-
vented history for the future. Many disparate factors can play a part in the
construction of such a novel. In other words, Bankim remained free to fashion
his imagined wotld on the basis of circumstantial clues. We shall begin to
clarify what we mean by our consideration of the next point.

This is a subject that has given rise, perhaps surprisingly, to a fair amount
of speculaton: the location of the novel (see maps t and 2, pp. 34 and 35).
That the novel is set in the region of the mid and northeastern Bengal of the
time, that is, in the adjoining areas of Birbhum and Barendrabhumi, is not a
bone of contention. The question that has caused some discussion is: Did
Bankim have a specific location in mind?

Bankim himself is unclear on the matter. Before we consider what Bankim
has said (and not said) on this subject, it will be helpful to review the pub-
lishing history of Anandamath® As we have noted earlier, the novel first ap-
peared, serially, in the journal Basigadarian from the issue of the month Caitra,
Bengali San era 1287 (March—April 1881) to that of Jyaistha BE 1289 (May-
June 1882). We shall call this the serial version and abbreviate it as AMsy
(Anandamath, serial version). The novel was first published in book form,
with some significant changes, on December 15, 1882. Let us call this the first
edition. The second edition, with further changes, came out on July 20, 1883.
The third edition, virtually a replica of the second edition so far as the text of
the novel is concerned, was published on April 15, 1886. Both the second

84 Mcb argues that. the zppellation semsdn in the novel was derived from the use of the term
in the translation into Bengali of the original Marathi accounts written by Phadke (28). Another
possible source for the use of this important term in the novel presents irself, however This was
Satyendranath Tagore’s national-minded song, Mile sab bhirat sansin (With all Indias children
united . .. ), composed in 1867. Tt was appended in full o the end of Rajnarain Basu's well-known
work, Hindudbarmer sresthatz (The Superiority of the Hindu Religion), adverted to eatlier in this
introduction. Bankim reviewed Rajnarain’s work in the March 1873 issue (Caitra 1279) of Banga-
daréan, and quoted the whole song at the end, concluding with a eslogy of the hymn: “May this
Grear Song be sung everywhere in Indial May it echo from the Himalayas to the valleys®, and so
on. The arm of speculation is long. In fact, several sources may have combined, of course, to
influence Pankim in the writing of his novel. Arguing for a link berween Phadke and Anandamath
is not a new exercise. Bimanbehati Majumdar had attempted this eatlier (1966). AMcbs analysis,
however, which does not take note of Majumdar’s article, is more detailed and comprehensive, and
includes Majumdar’s arguments.

55For this and other marress, T have found Cittaranjan Bandyopadhyay’s work, AMcb, a valu-
able source of information.
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Introduction

and the third editions had a print run of 1,000 copies. The fourth edition
appeared in the same year, December 20, 1886. There is some doubt as to
whether any changes at all were made in this edition. It had a print run of
2,000 copies. The fifih and last edition had important changes. On November
21, 1892, 1,000 copies were printed. The present translation is from the text of
this fifth edition (which I have called the standard edition). I have recorded
“what I have w.&m&mmmnmu be the noteworthy changes thar the text has undergone
from the serial version to the last edition in the critical appararus after the
translation, under the heading Variants. The reader can thus follow the quan-
titatively relatively small bur qualitatively quite significant transformations of
this multilayered work.® .

In the serial version and the first four editions, the novel specifically locates
itself for the most part in the old kingdom of Birbhum, with its capital at
Nagar or Rajnagar (one must recall that the story js set in the early 1770s). In
the fifth edition, the particular references to Birbhum are mostly omirted.s In
all versions of the novel, the names given to vatious sites, such as Padacinha
(the village from which one of the leading samtins comes} and Talpahar (a
landmark), are fictional; there is no obvious historical link. Further, there are
references in the novel to forests, copses, shrines, rivers, hillocks and other
features of the landscape which are not explicitly tied down topographically.
This does not make the task of locating the novel and identifying sites any
easicr. Add to this-the consideration, if one is to be realistic about things, that
in the bundred years between the time in which the events of the novel occur
and the time of its writing, numerous changes to the whole topography of the
area could have taken place.

In the notice to the third edition, Bankim says: “The battles describéd in
the novel did not take place in the Birbhum region; they took place in northern
Bengal. . . . T do not consider this to be a fatal discrepancy, for a novel is a
novel, and not history”. So Bankim is perfectly aware, of course, that the locus
of a novel permits imaginative licence. Additional testimony of this fact is

®As a working text for the Bengali, I have used the centenary edition of the fifth edition
prepared by Brajendranath Bandyopadhyay and Sajanikanta Das, and first published by the Bangiya
Sahitya Parisat in BE. 1345 (1938). This text usefully gives textual variants of earlier editions at the
back, but it is not withour its problems. There are some omissions both in the main body of the
text and in the variants, which I have noted. Further, it inexplicably omits completely the variant
readings from the serial version of the novel. I have added these, some of which ate quite noteworthy.

Sl n_.:m edition, however, in Part I, chapter 12, there is a confusing reference to Barendra-
bhumi. An important battle against the British has been won, and the victorious sensén commanders,
with their leader Satyananda, are discussing what to do next. Satyananda says: “At any rate we ate
now in command of this whole region. No one is left to oppose us. So proclim saragn rule in
Barendrabhumi”. But the eatlier editions had instead, “Ar any rate, we are now in command of all
Birbhum except Nagar. . . . So proclaim san#in rule in Birbhum”. This only adds to the confusion.
Perhaps it was an editorial oversight. :
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taken from an account in Bengali by Aksaycandra Sarkar, who was visiting
Bankim while the novel was still in draft form:

One day . . . Bankim-babu gave me to read, in his handwriting in 2
notebook, the part about the battle at the end of Anandamath. 1 saw
a reference to a location on both banks of the Ajay River, and not
discerning the word santan, kept reading Sansdl in my mind. After
a while I asked, “So now we have reference to 2 Santal Insurrection
theme, is it?” “No”, he replied, “Sanyasi Insusrection”. I said, “Well,
you’ve written about the banks of the Ajay, and keep saying Santal,
the Sanzdls”. Then he burst out laughing and said, “First, there’s your
unintentional mistake—not Sanzal but santin, and then there’s my
own intentional one—the Ajay River and Birbhum”. Then we both
laughed out aloud”.%

Bankim may have originally wished to set the bulk of the novel in the Birbhum
area, even though he believed thar at least some of the historical events behind
it took place elsewhere, but this still does not mean that all or even part of
the novel’s landscape accurately depicts that of the Birbhum region, or that
features of the topography in the novel were not brought in from outside
Birbhum (hence Bankim’s “intentional” mistake). It is this question that has
given rise to some cONtroversy. )

In an artide entited “Anandamath—Sthin Kal Pitra” (Anandamarh—
Places, Times, Characters),5 Kishanchand Bhakat has argued in some detail
that Bankim drew inspiration for the chief features of virtually the whole
novel—its locales, most of its leading characters and so on—from places and

individuals of his time and an earlier period, in and around the town._of

Lalgola; siviated in a northern part of Murshidabad district in present-day
West Bengal, on the west bank of the Padma River, which divides India from
Bangladesh in_that region. This was not in the Birbhum area, but in a western
extremity of Barendrabhumi. Let us look briefly ac Bhakat's thesis.

Bhakar makes ten points that can be summarised as follows: that, contrary
to the view of some of Bankim’s cormmentators that the characters and land-
marks of the novel are wholly fictional, in fact, first, some of the forest scenes
were based on Bankim’s experience of the forests in the Lalgola area. Bankim
spent several months as a guest of the leading Hindu family {rajbadi) of the
place in 18731874, before he wrote Anandamath. He had plenty of opportunity
to explore and to soak in the atmosphere. Second, the complex of temples and

6The Santils are an aboriginal people of the area, The Ajay River lies on the boundaty of
present-day Birbhum and Burdwan distriais. . .
8Quoted in Bef: 533-34. The English expressions “Santal Insurrection theme” and “Sanyasi

Insurrection” appear in the original.
s4Published in Udbodban, Asvin 1405 (1998).
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shrines in the region and the tunnels linking some of these sacred sites acred
as the model for the main temples and shrines in the story. “Bankimcandra
was amazed to see the temples to Jagaddhatsi, Mahakali and Durgi in this
dense forest (602). . . . There’s nothing imaginary or fictive about the compar-
ison he made between the past, present and future forms of [the Goddess] as
mother of Bengal [in Anandamath) and the three images of the Goddess [he
saw]. He saw these three temples with his own eyes . . . in the forest of Lilgola.
These three temples exist there even woday (604).” Third, the image of the
Goddess Kali in the novel was drawn from the figure of Mahakali in the
Lalgola temple dedicated to her. Further, Bankim directly derived inspiration
for the song Vande Mataram from rituals in this temple, which may well have
included a chant he duplicated in the first portion of his own hymn in An-
andamath. Fourth, the Vishnu image and temple described in the novel were
quite possibly drawn from counterparts found in Lalgola. The family deiry
(kuldebati) of the ruling house in Lalgola was Vishnu in the form described
in the Vishnu-temple in the novel. Egldth, the mazh or monastery of Anan-
damath was based on an ancient Buddhist cloister (bauddhabihar) situated in
woodland in the vicinity of the rgfbddi. The novel explicitly states that the
monastery in which the leading san#ans lived in the forest was once a Buddhist
cloister {(see Part I, ch. ).

Bhakat continues that, sixth, “Bankim derived the two backcloths (paz-
bhimi) of the famine of 76 [1770 cE] and the sannydsi rebellion from the
history of the Raghunath temple situated on the bank of the Kalkali River”
in the area. “Against the background of the famine of ’76, there was a clear
connection between the history of this temple’s construction and the senmyast
rebellion that took place” (606). During the famine of 1770, the controlling
jamidari of the region had seen to the needs of thousands of “wantrics and
sannyasts” and others who had sought its help. When Governor-General War-
ren Hastings broke up this jemidari on the pretext of its failure to pay the full
revenue, the beneficiaries, including tantrics and renouncers, of the jamidards
aid in the past attacked the British encamped nearby. “Thus began history’s
famous sannyast rebellion—ar least in the area. The religious practitioners of
a monastery not far away joined the rebellion, first placing the relics and images
of their monastery in the safekeeping of the patrons of the Raghunath temple.
So Bhakar claims that Bankim’s conception of the sannydsi rebellion was col-
oured by this local manifestation of it.% Seventh, Bhakat identifies the village

] M Ghosh, 1930, 19-20, makes a pertinent comment in this regard: “It is necessary to
distinguish the nomadic [senayési] orders from others who may be called the Resident Sannyasis
living in Marths or monasteries under the Mohants [leaders}. The principal monastery of the Gird
sect was the Joshi Math in the Himalayas, and subordinate monasteries were scattered throughout
Bengal. In these Marhs, temples were erected and deities installed, principally the God Siva as most
of the devotees were “Saivas’ or worshippers of Siva. They were endowed with landed properties of
varying extent, and were resorts of the Wandering Sannyasis in their annual travels o their various
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of Padacinha in the novel with the thriving historical village of Dewansarai in the
region. He also contends, eighch, that the emphasis given to the fuli-moon day
of the month Magh (mid-January to mid-February) in the novel can be associ-
ated with certain events in the lives of leading individuals of the Lalgola rzjbad,
and ninth, identifies other landmarks of the story (the village of Bhairabipur, and
a bridge that figured in one of the battles) with sites in the region. Finally, he ar-
gues that a number of the principal male characters of the novel were drawn from
real-life individuals connected with the Lalgola ruling house (indeed, in one in-
stance, from Bankim himself). What are we to make of all this?

Some of the evidence is impressive—for instance, that of physical struc-
tures such as part of the temple complex and some of its images (aided by a
photograph or two), which Bankim no doubt had the opportunity to inves-
tigate. These may well have fired his imagination.® But the argument on the
whole is still largely circumstantial, with little or no scholarly backup. Where
the characterisation is concerned, Bhakar’s thesis seems overly speculative, and
one gets the impression that he writes with more than half an car cocked in
the direction of local folklore. Much of the case requires proper scholarly
documentation.

There also appears to be strong counterevidence in some respects. Suresh-
candra Maitra, in his Anandamath: Iiihise o sahitye (Anandamath in History
and Literary Works, (1988), has argued plausibly for the view that the geograph-
ical and demographic landscape of the novel fits neatly with that of Birbhum
District (see the opening sections of the first chapter of his work). “From the
natural point of view, the presence of Birbhum is strong in the novel, Anar-
damath. Birbhum’s plains, forests, small hills or hillocks, its various rivers and
the towns situated on their banks or in its plains are the stage for the novel’s
male and female characters. The birds, animals and reptiles of the region’s
forests are present in the novel” (3). He then goes on to adduce a plausible
array of documentation in support of this thesis. :

The distinguished Cambridge archacologist Dr Dilip Chakrabarti, who
has done substantial fieldwork in the area of mid-Bengal, and who has evinced

an interest in these matters, has written:

places of pilgrimage. . . . Some Resident Sannyasis not only furnished shelter to the nomadic erders,
but actively participated with them in their raids when opportunity occurred”. Hence ir is not far-
fetched to base a novel on the idea of a sanmydsi monastery hidden in a forest of the region.

80n Friday, March 21, 2003, | had the opportunity to spend several hours visiting most of
these sites in Lalgola. Mr Bhakat himself was kind enough to take me around. Except for the Kali
temple and one or two other locations, the relevant sites are now in a completely ruinous condition,
bereft of their images and so on, and a couple of the temples supposedly fignring in the novel seem
impossible to identify. Thus the assertion that the three temples which are supposed to have modelled
the three shrines of the goddess in the novel “exist there even today” is somewhar disingenuous.

However, there remains what appears to be clear evidence of what were once sunken passages or

wunnels, with their roof arches still visible, connecting various parts of the complex; these are now
filled up or have heen restructured for drainage, and seem unusable as mnnels for human passage.
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[The extension of the Chhotanagpur plateau] in the Bengal districts
of Birbhum and Burdwan formed the basic geographical background
of . . . Anandamarh. The impenetrable forest described in this novel
set in the context of the Sannyasi rebellion in the early stage of British
rule in Bengal may safely be located anywhere in the western section
of Birbhum and Burdwan, and the description of the village
Bhaira[b]ipur or Bharuipur which was situated in a forest clearing
and more or less self-contained (primarily because of the plant food
resources available in the forests) may easily apply to the protohistoric
villages identified in this region long after Bankim’s day.”

In a private communication to me (February 2003), he adds:

In chapter 12 [Pare II], the victorious saztan army milled around
Satyananda and celebrated its victory on the bank of the Ajay. The
Ajay separates Birbhum from -Burdwan [District] and cannot thus
indicate Barendrabhumi. And yet, soon afterwards, Satyananda asks
Jibananda, Dhirananda and others to establish sentan-rajya [santan
rule] in Barendrabhumi.®® . . .. Whatever the reason, Bankim’s geo-
graphical sense got muddled in Anandamath. . . . There can, however,
be no doubt that the geographical background of Anandamath is the
western section of Birbhum and Burdwan. The forest described in
Anandamath*s not of the type that one finds [further} north {inj
Bengal, i.e., the one with dense undergrowth. ... T believe that Pa-
dacinha was located in Birbhum. . . . I imagine that it was somewhere
in the Hambazar-Suri belt which still has some large villages with a
few artalibas [brick mansions]. Padacinha was apparenily on the bank
of a river because [the monk Satyananda) advised Mahendra to fortify
that place and put cannons on a bandh. This Bengali word means
various things but in this context it can only mean an embankment—
a river embankment, as the monk was also thinking of protecting
Padacinha by a ditch. Which river could it be? I can think only of
the Ajay and the Mayurakshi. I have scen embankments on the banks
of both. The monk also asks Mahendra to build a house made wholly
of iron in Padacinha. The Mayurakshi belt in Birbhum was once
famous for its iron industry. So, if you prefer, Padacinha was located
on the bank of the Mayurakshi somewhere in Birbhum.

Another small point leans strongly in favour of the belt which
we have envisaged for Anandamath. References to resamer kuthis [silk
factories] owned by the British have some geographical meaning if it

7 Archaeoiogy of Eastern India 1993, 18.
$8See note 61 above.

40

Introduction

is remembered that such kuzhis were more common in Birbhum than
elsewhere.

The idea that the forests near Lalgola played a role in concep-
tualising the forests of Anandamath simply cannot be the case. First,
that area never had a forest worth writing about, and second, Mur-
shidabad does not have a single hill.%

We have already mentioned that by the time Bankim was writing Anandamarh,
he had been posted as an officer in the civil service to some nine or ten different
areas around the Bengal country districts of the time, including Birbhum and
northern Murshidabad (an extremity of Barendrabhumi). He had ample op-
portunity 1o experience different forms of Bengal landscape and Bengali rural
life (not to mention urban life, including that of Calcutra, with which he was
familiar by way of stays of varying duration). No doubt grounding the events
of a story or novel in real locales gives immense pleasure to many, as a way of
embodying what might otherwise remain an ephemeral experience, and of
insinuating oneself into the imagined world one has encountered. It is a par-
ticipatory exercise, a form of shared coordinates of experience. So people visit
The Old Rectory in the village of Croft on Tees near Darlington in northern
England, the home for many years of Charles L Dodgson, who wrote Alice’s
Adventures in Wonderland under his pseudonym of Lewis Carroll, or follow a
Sherlock Holmes trail around sites in London made familiar in stories about
the celebrated detective. But in many cases there is a limit to the correspon-
dences discernible between imagined and real reference points where literary
works such as novels are concerned. The role of the imagination in a novel
has its own freighted agenda. This is an important point.

Consider, for example, the forests of Anandamath, 1o which we have just
referred. As we shall see presenily, they are not simply reflections of what
Bankim observed; they are instruments of perceptions whose rationale invites
decipherment in terms of the imaginative depths of the story and authorial
context. As Simon Schama has pointed out in his Landscape and Memory, “Ac
the very least, it seems right to acknowledge that it is our shaping perception
that makes the difference: between raw matter and landscape™.”

Here is one literary example of the way a forest in Anandamath becomes
susceptible to changes of mood and meaning. It is useful for its heutistic

@]t may also be of interest to note thar in his argument linking Anandamarh and Phadke, the .
authot of AMcb avers: “Locating the story in Birbhum has made it possible to show the similarity
berween the two environments [of the novel and of Phadke’s activities}. At the time there were
many areas in Bitbhum stewn with dense forest and jungle, and a number of forts and Jarge
mansions lay bidden in those jungles”, He goes on to note that some commentators sce grounds
for identifying the fort of the legendary chieftain Ichai Ghash, simated on the banks of the Ajay,
with the monastery of Anandamath (AMcb: 27).

1995, I0.
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content. The example centres around an episode in the story in which one of
the heroines, Kalyani, a young mother with her infant child, has been seized
by starving bandits, rendered desperate by the famine of 1770. Night is about
to fall.

In Part 1, chapter 2, Bankim writes: “Then the black, gaunt men seized
and lifted Kalyani and the girl, carried them out of the building, and crossing
a field entered a jungle beyond”. In Hindu tradition, the word “jungle” (jaigal)
connotes disorder, fear, insccurity. The assemblage of trees and $o on that
constitutes a jungle is threatening, the abode of untamed forces. Only wild
beasts are at home in the jungle.”!

Yet within a few lines, in chapter 3, Bankim continues: “The forest in
which the bandits put Kalyani down was very beautiful. There was no light,
no eye to behold the charm—the beauty of that forest remained hidden like
the beauty within a poor man’s heart. Food might be scarce in the region, but
there were flowers in that forest, and the flowers had a fragrance that seemed
to make even that darkness glow”.”? Like a new movement in a sonata, the
mood has changed. The word used for “forest” throughout this passage is vana
{ban in its Bengali form), a place that is less threatening than a jungle. It is
as if Bankim is offering a respite to the terrified, vulnerable captive and her
infant daughter. And indeed, for a bricf while at least, while the bandits are
otherwise occupied, Kalyani is able to rest and take stock of her situation. But
before the bandits can carry out a hastily devised plan to eat the child in their
desperate craving for food, unbeknownst to them Kalyani has escaped with
her daughter. Again the mood changes. The chapter ends with the words:
“Taking the child in her arms, she had given her her breast and fled into the
forest. Secing that their prey had escaped, the ghoulish band ran in every

7'This is the lacter-day connotation of jarigel. “The ancient jirgalz was not the ‘dense’ and
relatively ‘distant’ forest to which exiles and ascerics repaired, but rather was the preferred, encom-
passing ecosystem of early Indo-Aryan culrure—a tree-studded, grass-covered savanna that was con-
sidered ideally suited to pastoralism, small sertlements, occasional hunting, and limited cultivation™.
See Lutgendorf, Hinduism and Ecology (abbv: HE}, 2000, 273. This was not the “jungle” of popular
imagination to which Bankim and we tefer.

72In his article, Bhakat argues that it was the woodland around Lalgola which inspired Bankim
to wrie this passage. In support he quotes from 2 poem describing the beauty of chis arca composed
by the enthusiastic Bishop Heber (Anglican bishop of Caleutta), at the end of the first quarcer of the
nineteenth centuty, during a boat journey he was maling upstream past the area. This is one of the
few examples of supporting documenation given by Bhakar, Heber was enthralled by the novelty
of it all, it is crue, but still he could write in his travelogue for August 2, 1824 (he was addressing
his wife who had returned to England): “Our course continues nearly west, though a litde inclining
to the south. . . . We arrived ar Bogwangola [i.e., Bhagabangola, a little southeast of Lalgola] between
four and five, and stopped there for the night....I found the place very interesting and even
beautifill. . . . Afer leaving the shore, I followed 2 very pretty glade, through what was almost 2
jungle, or rather 2 woody pasture, . . . The whole walk was extremely beausiful . .. [he then breaks
into poetry, the first verse of which is:] “If thou wert by my side, my lovel How fast would evening
fail In green Bengala’s palmy grove, Listening the nightingale!* ” See Heber, 1828 I 237—42.
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direction crying, ‘Kill! Kill? In certain circumstances, human beings become
nothing but ravening beasts”.

Chapter 4 begins as follows: “The forest was pitch dark and Kalyani was
at 2 loss to find a way. Not only was there no path among the dense thickets
of trees, creepers and thoms, but it was also intensely dark. Kalyani began to
force her way through the forest. ... The higher the moon rose and the
brighter it became, the more the darkness began 1o hide, and the more Kalyani
and her child sought cover in turn. The baying robbers began to close in as
tHe terrified child cried all the louder”. The forest has changed form again,
once more becoming an abode of beasts, including the human variety, and
once again placing Kalyani in peril. From a place thar provides respite, fragrant
with flowers, it is transmuted into a hostile, obstructive environment to the
fugitives. It is like a living thing, with different moods and faces, now protec-
tive, now threatening. There is more than a streak of what we might call
Romantic tendencies in Bankim. In his writings, nature is often personified,
sometimes in “her” own right, sometimes as a foil of human agency, especially
women. There is a fair amount of this in Anandamah.

Just as the forest is able to change form itself, so it is the locus of changing
identitics in others. Desperate men become ravening beasts; a tender child be-
comes their prey. Before long, we shall enter yet deeper into the morphic sym-
bolism of the forest in Anandamath; the point here is that the novel’s landscape
must not be invested with a historicity that it cannot bear. As Bankim pointed
out in his notice to the third edition: “a novel is a novel, and not history”. This
is why, when introducing the topic of locating the text, I said that it had given
rise to a fair amount of speculation, “pethaps surprisingly”.

Indeed, in larger context, Anandamath was not intended to be a historical
novel, whatever the degree of historicity we may wish to ascribe o the adjec-
tive. Responding to speculation on this subject, in a notice preceding the text
of his next novel, Debi Chaudburani, in 1884, Bankim made the following
declaration:

After Anandamath was published many expressed a wish to know
whether there was any historical basis to this work or not. The san-
nyasi rebellion was historical no doubt, but there was no particular
need to inform the reader about this. . .. Tt was not my intention to
write a historical novel (aitibasik wpanyas), consequently 1 made no
pretence of historicity. Now, after all that I've secn and heard about
che matter, I would like to provide some historical information about
the sannyast rebellion in the next edition of Anandamah. . . . If the
reader would be so kind as not to consider Anandamath a ‘historical
novel’, T would be most obliged”.”®

7Quoted in A(BSP), p. 1 of the editorial preface. Hence the extracts from Hunter and Gleig
in the third edition of Arandaemath.
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So we have a salient clue as to how to read Anandamarh. It is not a historical
novel in the sense that it was meant to be historically precise, whether this has
to do with events, characters or topography. Bur I shall argue in the next
section that it is historical in another sense: in the legitimate sense of recom-
mending a new programme of collective history in the Indian context.

It is time now to consider the title of the novel: Anandamath. How best
to translate this expression? In English the novel is usually referred to as The
Abbey of Bliss. The earliest translation into English of the novel, to:my knowl-
edge, was by Nares Chandra Sen-Gupta; the fifth edition of this translation
was published in 1906, and bears this title: The Abbey of Bliss: A Ttanslation of
Bankim Chandra Chatterjee’s Anandamath. So far as 1 know, three translations
into English have been published to date: Sen-Gupta's, another started in 1909
by the well-known nationalist-turned-philosopher Sri Aurobindo (Ghose) and
completed by his brother Barindrakumar Ghose {published in the 1940s), and
2 third by Basanta Koomar Roy. The Ghose translation did not offer an En-
glish equivalent of the title” The first edition of the Roy translation was
published as Dawn over India in 1941, whereas the second edition was pub-
lished in 1992 (without change to the text but with a new preface), this time
with the original Bengali title. Thus, so far as I know, 2 new translation into
English of Anandamath has not been published since the Second World War.”
In the final section of this introduction and in the critical apparatus, I shall
make further reférence to these translations. But it is the title of the first
translation, by Sen-Gupta—The Abbey of Blis—which scems to have stuck
when the novel is referred to by an English name.”

It could be argued that this translation is correct. Anandamath is a com-
pound, derived from the Sanskrit, which consists of two members: dranda,
which can mean “bliss” or “happiness”, and math (Sanskrit: matha), meaning
“monastery”, “abbey”, “cloister”. Hence, “Abbey of Bliss™. But I contend that
this is an inappropriate translation of the Bengali tide. No doubt the story is
largely about the activities of a group of monks who live in a monastery in
the forest, and no doubt they live in amity, but their base can hardly be

MChaptets 113 and the prologue of this translation were published in the Caleurta weekly
Karmayogin, edited by Aurobindo between August 1909 and February 1910, They were published
subsequently in the Sti Aurobindo Birth Centenary Libraty in 1972, and again in the Complere
Works of Aurobindo in 1999. The latter edition also includes a translation of the first two numbered
chapters of the standard edition of the novel (excluding the prologue), which were found among
Aurobindo’s papers; apparently he intended to revise his translation, begun after leaving Calcutta
for Pondicherry in 1910, but did not finish, I am grateful to Peter Heehs for this information.

71 underscand that apother tanslation into English by Professor Jiban Bannerjee of Santini-
ketan, West Bengal, is now completed and awairs publication, though I have not had the chance
to consult this.

#1In 1985, France Bhartacharya produced a French translation with the title, Le monastére de
I foliciré, which was republished in 2003 in a revised form (abbr. MF). We shall refer to this second

edition when the occasion arises.
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described as an abbey of “bliss”. The novel does not concern itself with an
active prayer life of this community of monks, and when the author on oc-
casion describes the meditations of some of the leading protagonists, these
hardly evince a life of quiet mysticism or blissfulness. On the contrary. These
monks are activists, temporary crusaders in a patriotic cause. They sally forth
to fight, kill, loot (not to mencion other things, noted earlier) and then return
to their abbey. They do not reside in an abbey of bliss. :

However, it is significant that the religious name each assumes when fully.
initiated into the samtdn Order invariably ends with -ananda (for example,
Jibananda, Bhabananda, Dhirananda).”” Taking a new name when one joins a
religious society has been common practice not only among Hindus tradition-
ally, but also among adherents of other faiths. The full-fledged santans of
Anandamath, however, assumed the suffix ananda in their religious name. They
were thus, from the point of view of nomenclature, an elite of Anandas who,
by definition, lived in “a monastery of Anandas”. Hence “Anandamath.” The
title then refers directly to the monastery or abbey as qualified by the presence
of these Anandas; in other words, literally it describes the abbey as dwelr in
by the Anandas.

There are a couple of references in the novel that indicate authorial in-
tention in this regard. In the serial version and the first four editions there is
a passage, omitted from the fifth edition, in which the monk Satyananda,
leader of the santans, says 1o Shanti, wife of the santin commander Jibananda:
“The Children are my only happiness (4randa). That's why all of them have
Gnanda in their name and this place is called ‘the monastery of the Anandas
(¢ anandamath)”.7 It seems then that the tide Anandamath was intended to
mean “The Monastery of the Anandas™ rather than “The Abbey of Bliss™.7?

There is another conversation {in Part II, ch. 8 of the fifth edition) where
this meaning again asserts itself. Gobardhan, a servant who works in the mon-
astery; is speaking once more to Shanti. Shanti has been inquiring as to who
the occupiers of certain rooms in the monastery are. Gobardhan answers that
they are top commanders of the Order. “Who are these top commanders?”
demands Shanti. Gobardhan replies, “Bhabananda, Jibananda, Dhirananda,
Jnanananda. Anandamath is full of Anandas (anandamath anandamay)”. Once
again, it seems that Anandamath refers to the presence of the santan initates

7There seems to be one, perhaps inadvertent, exception. Mahendra, who is initiated as a full-
fledged santan, is not given such a title. However, see the final point under Variants to Part III,
ch. 7.

7The whole passage is translated under Variants to Part 11, ch. 7.

701 the basis of our analysis, we can say technically that the Sanskritic compound dnandamath
is a qasthi ratpurusa, where the member Znandz does not mean “bliss” (as Sen-Gupta underseands
it) but refers to the inhabitants of the monastery, matha, who have the suffix Ananda i their
monastic nates. In this sense, the compound dnandamath would resolve as follows: anandandm
wmathah, “The Monastery/Abbey of the Anandas”.
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in the monastery, the Anandas. This is why the title of this translation is The
Sacred Brotherhood® Finally, 1 find no counterevidence to our view in the
story nor anything to directly support the title of Sen-Gupta’s translation.

Let us inquire now into the changes the novel underwent through its
various editions (including the serial version). It will not be necessary to con-
sider every amendment, of course; a number concern style rather than content,
others have to do with second thoughts on instances of perhaps dubious en-
tertainment value and matters of propriety rather than with substance, such as
the material in appendix A, which was omitred from the fifth edition. Some
changes occur in the interests of clarity and completeness, such as the addition
of chapter 1 of Part I in the final edition. In the notice to this edition, Bankim
himself gives this as the reason for the addition of this chapter.

As the publishing history of Anandamath indicates, the novel soon became
very popular; thus, two editions were published, as the result of popular de-
mand, in the same year. By the time Anandamath first appeared, Bankim had
been established as the premier novelisc of Bengal, and the time was ripe for
a narrative of -its covert political genre. I believe that references to a particular
geographical region, that is, Birbhum, were excised in the final edition precisely
because Bankim had made it clear by then that the novel was not intended to
be historical in a literal sense. In the earlier editions, reference to Birbhum was
more or less a fictional convenience (though this does not mean that certain
topographical datd*were not drawn from Bankim’s personal knowledge of Bir-
bhum, as discussed earier).3 Bankim did not wish to fuel irrelevant specula-
tion; he was more concerned to focus attention on the subliminal sociopolitical
message of the story (which we shall consider in the next section).

Some changes in the novel seem to have been made as a result of pru-
dential caution on Bankim’s part with respect to his British employers, or in
response to explicit or implicit official censure arising from these same em-

#()ne notes with interest that in the review of Anandamath published in The Liberal of April,
8, 1883 (an extract of which appeared under the notice to the second edition of the novel), the
following passage ocours: “the plot, the organization of the sacred Brotherhood of children, the warch-
word, the unity and discipline are the author’s own” {emphasis added; this sentence does not occur
in the extract quoted in the notice to the novel).

#1Bimanbehari Majumdar provides a reason as to why Birbhum was made the original location
of the novel: “Originally Bankim Chandra selecred Birbhum as the centre of the events described
in the Ananda Math because of some peculiarity in the status of that region. He himself explained
in the seventh chapier of the book as published in the Bangedarsana that while the rest of Bengal
was nominally under Mirjafar, Birbhum was under the administration of the Muslim Raja of that
place, though its revenue was sent to the English. The East India Company had appointed their
officers at other places for supervising the collection of revenue but none was appointed in Birbhum.
This is why Bankim Chandra considered it safe to make Birbhum the place of occurrence of the
main events of the Anandz Marh. He could say, he thought, that the Santinas were fighting against
the Moslem [sic] power and not the English. But while bringing out the third edition he considered
this sort of veil almost transparent and frankly admitted that the fights took place in North Bengal
and not in Birbhum” (1966, 106—7}.
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ployers. These would include references in earlier editions to instances of Brit-
ish defeat in battle at the hands of sanzins, and the lechery of British officers
in the story towards Indian women. In the fifth edition, a number of references
to British troops defeated in battle are omitted, or rather, absorbed in reverses
retained or introduced as involving Muslims. Similarly, some, but not all, of
the descriptions of lasciviousness on the part of the British are removed from
the fifth edition. The reader will be able to note these during perusal of the
novel and its variants. .

One scemingly relevant event in Bankim’s life, however, does stand out.
In September 1881 Bankim was posted to Calcutta as temporary assistant sec-
retary to the Government of Bengal in the Finance Department at the Writers’
Building, This was the first time such a post was occupied by an Indian.
However, towards the end of January in the following year, Bankim was re-
lieved of this post, the post itself was abolished, and instead, a new office of
undersecretary was created for British incumbents alone. No satisfactory reason
was given for Bankim’s removal (he reverted to the post of deputy magistrate
and deputy collector in Alipur in 24 Parganas District). His change of job
became a matter for speculation in the press and elsewhere. A rumour circu-
lated that official secrets had been leaked during Bankim’s occupation of the
post. But there was no government confirmation that this was the case. Off-
cially, and in the public mind, Bankim's reputation remained intact. In fact,
it was generally surmised thar he had been removed because of the antipathy
towards the British that was being shown in the pages of Anandamath. By the
time Bankim had come to Calcutta in September 1881 to take up his new post,
Anandamath in its serial form in Bangadaréan was well under way, though the
journal was running late, as noted carlier: for example, the Aévin issue of BE
1288 (mid-September to mid-October 1881) was published in Caitra BE 1288
(March-April 1882). Subscquently, concern for his career prospects may well
have prompted Bankim to tone down some of his references to the British in
the story.®

There was a sequel to this episode in Bankim’s life. He is reported to have
said when speaking about his narrative characterisation of Indian women: “Say
what you wish about any of the great-minded (manasvini) women of Europe,
none is superior to the queen of Jhansi®® When the English general saw the

82Here is an example of a comment published in the novel’s serial form and first editfion {Pare
T, ch. 2 of these versions) thar was subsequently amended. A certain Captain Thomas had been
sent to quell the samsdns after they had begun to dominate the countryside. He was living temporarily
with the English manager of a silk factory. Thinking that he had worsted the samsins in bacle,
Captain Thomas “applied himself to savouting the talents of the Santal girls, for the English in
India at that time were not as virmous as the English of today”. In subsequent editions, this was
amended to “savouring the talents of [his host’s] cook”™.

#The famous Rani of Jhansi. During the uprising of 1857-1858, she met the British troops in
batte, and was killed fighting courageously in command of her forces in June 1858.
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queen on the battlefield, he said, “This woman is the only man amongst these
orientals (pracyadiger madhye).” 1 would wish once to portray this character,
but since our bosses (sabeberd) were offended by Anandamath, that would be
the end for me”.%

Though the text was amended as described above through its various
editions, Bankim did not make drastic changes of style. The idea was not to
rewrite the novel as a literary exercise. Thus the novel retains its somewhat
hurried compositional form. For all its occasional passages of ornate (some-
times elegant) prose, its racy episodes and stylistically innovative dialogue, its
stirring theme, and the great song Vande Mataram (or Bande Mataram in its
Bengali form), as a literary achievement Anandamath is not outstanding.® It
gives evidence of its serialised genesis: there are lapses of coherence and other
solecisms. I have noted some of the more salient in the notes of the crirical
apparatus. Nevertheless, as a narrative text with didactic concerns, Anandamath
is multistranded and many-layered, with interpretative depths that excite the
imagination. This introduction is not intended to provide a literary analysis
of Anandamath. Its aim is more modest: to put the novel in context, and to
suggest trains of thought that might open up the text to a deeper understand-
ing, It is with this end in view that I should now like to inquire into some of
the features of the narrative’s underlying symbolism.

Consider the following passage:

A vast forest. Most of the trees in it are 52/ but there are also many
other kinds of tree. The trees, with foliage intertwined, stretch out in
endless ranks. Without break or gaps, without even openings for light
to penetrate, a boundless occan of leaves, wave upon wave ruffled by
the wind, rolls on for mile after mile.

Below, profound darkness prevails. Even at high noon the light
is dim, dreadful! Humans never venture into that forest, and except
for the ceaseless murmur of the leaves and the cries of its wild beasts
and birds, no other sound is heard in it.

Now compare this to the extract given below:

Towards the west . . . the eye ranged over an ocean of leaves, glorious
and rich in the varied but lively verdure of a generous vegetation, and
shaded by the luxurious tints that belong to the forty second degree

#Quoted in Bef: 619, from Sriscandra Majumdar’s reminiscences of Bankim.

*Bengali has no *v” or “w” sound. The equivalent Sanskrit labial is pronounced as “b”. As
to the novel’s style, readers must remember that by the time Bankim. was writing Anandamath, he
had eschewed his earlier somewhat ornate narrative style and had adopted a more direct, idiomaric
form of prose. As a narrative form, this was quite innovative, and T have sought o reflect his
penchant for short, racy sentences in my translation.

®The Shorea robusta; a widespread, gregarious tree with broad, ovate leaves, the &/ aids the
image of a dense forest.

3
48

Introduction

of latitude. The elm. .. the maple. .. the noble oaks. .. the broad
leafed linden ... mingled their uppermost branches, forming one
broad and seemingly interminable carpet of foliage, that stretched
away towards the setting sun, until it bounded the horizon, by blend-
ing with the clouds, as the waves and sky meet at the base of the
vault of Heaven.

The first is taken from my translation of the prologue to Anandamath, the -
second from James Fenimore Cooper’s novel, The Pathfinder, first published
in 1840.% “The Leatherstocking Tales”, as they were called, were a collection
of five novels with the same frontiersman character (Leatherstocking) as hero,
who rejoiced in the name of Natty (Nathaniel) Bumppo. The Pashfinder was
the penultimate novel of the series, perhaps the best known of which is the
second, The Last of the Mokicans (1826). The last novel of the series, The
Deerslayer, was published in 1841. The novels are set in various parts of frontier
territory of the North American continent in the mid-eighteenth century or
so; the conflict between the French, British and North American Indians of
the time, not only over territory but also over different ways of life, figures
largely in the action. In his way, Bumppo is a trailblazer—hence “path-
finder”—helping Providence clear “the way for the advancement of civilization
across the whole American continent” (emphasis added), in the words of the
1839 and 1851 prefaces to the novel.® Though this is not a simple tale of good
versus bad, nevertheless the old order of the noble savage at its best must give
way to the new, if somewhat intrusive, civilization of the West.

Natty Bumppo is a transitional figure, simple, brave, and honest, and
knowledgeable in the forest lote of the American Indians, with some of whom
he makes lasting friendships. But he is also obsessed with racial purity, pa-
trolling the boundaries between white skin and red, and ever ready to signal
the differences of race and culture that he perceives “nature” to have ordained
in these matters: Though he is prepared to resort to violence, and then without
the slightest compunction, he does so not out of greed or the lust for power
{Western civilization at its worst) or because of cruelty or ruthlessness (the way
of some of the native Indian tribes), but only when he deems it necessary. He
loves nature, as symbolised by the forest, and respects its ways, but with his
trusty “tifle”, the technological tool of the new order, is able to keep its perils
at bay:*# Thus, though in one sense Bumppo is in between the two domains,
he is also a pathfinder from the indigenous to the new. In fact, it is types with

1989, 8-9.

See the introduction of the Penguin edition (1989) by Kay Seymour House.

#“Rifle” is possibly an anachronism for the times in which the majority of the novels are set;
they came into more general use fairly late in the eighteenth century (a period relevant for only

‘two of the: novels). Bur “rifle” is an apt symbél for the new technological lifestyle that the West is

bringing-in.
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his qualities who, like a2 midwife, are best suited to bring the new order to
birth. For all his frontiersman spirit, his uncompromising racial and social
conservatism makes him a shallow and unappealing character. Perhaps Bankim,
if he was familiar with (one or another of) the Leatherstocking Tales, was
attracted to Cooper’s uncompromising pro-Americanism in defiance of the
conventional literary tilt of the time towards British cultural models, and to
the fact that the tales explore in their Romantic fashion the dawning of a new
national order amid the conflicts of the old.

The prime locus of these conflicting orders, and of the transition to the
new, is the ample forests of the mid-northeastern stretches of the North Amer-
ican continent (“the forty second degree of latitude™). The forest reflects the
human contests that are transpiring. It can be savage, in tooth and claw, mys-
terious and resistant to change, but also beautiful and seductive, and when
wooed in the right manner, is ready to yicld its secrets and be mastered. It is
a primordial wilderness, a virginal womb, which when appropriately impreg-
nated by its new masters gives birth to a desirable new form of life. To turn
the metaphor somewhat, the forest, for the Romantic essentialising mind of a
Cooper (in the ascendant at the time), is a sacred site, a virginal bride, whose
marriage to the likes of the Pathfinder, and subsequent birthing of the new
order are blessed by Providence. Or if you will, the forest is a living temple

of God. Thus in The Pathfinder, when referring to the forest, Cooper speaks.

of “the sublimityconnected with vastness” (7), and has the Pathfinder say, “I
have endivoured [sic] to worship garrison-fashion but never could raise within
me, the solemn feelings and true affection, that I feel when alone with God,
in the forest. There I seem to stand face to face, with my master; all around
me is fresh and beauriful, as it came from his hand, and there is no nicety or
doctrine, to chill the feelin’s. No—no—the woods are the true temple a'ter
all” (92). And again, when speaking to a friend in the forest: “Look about you,
and judge for yourself. I'm in church now; I eat in church, drink in church,
sleep in church: The ‘arth is the temple of the Lord, and I wait on him hourly,
daily, without ceasing, 1 humbly hope” (433—34).

Is it an accident then, or a mere flight of the imagination, that Bankim,
like Cooper, writing more than a continent away, likens the huge forest that
introduces Anandamath to a boundless “ocean” of leaves (pallaber ananta sa-
mudra——the very same image!), the classic symbol of a fertile womb?*® Or that

%] have come across no direct evidence to indicate that Bankim was familiar with The Pash-
finder or indeed any of the Leatherstocking Tales (though the similarity of this image and other
themes as indicated above is suggestive). By the time Bankim wrote his first novel, Rejmoban’ Wife,
in 1864, the Leatherstocking Tales were well known. It is perhaps significant thar The Parbfinder
was first published from England in February 1840, where Bankim would naturally look firse for
acquaintance with literature written in English. After all, [ike some of Bankim’s own works, the
Leatherstocking Tales fall into the genre of historical romances. Is the shift, then, to the antique
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he locates his monastery, the abbey of the Anandas, in the midst of a virginal,

impenctrable forest? But, as the reader will see, only the santans can master

this fearful forest, make it a secure refuge not only for their survival but also

for the partial fruition of their cause. It is from their abbey in the womb of

the forest that the vision of the new India is born. It is this sylvan monastery

that symbolises the forest as holy ground, sacralising the new order that is

presaged, as well as the struggle of the sansdns, an ordet of celibate renouncers.
wedded to their forest temple, who drench the seeds of this transformative.
vision with their blood. .

To be sure, for all the archetypal similarities that seem to pertain, there
are noteworthy cultural specificities with regard to this symbolism. Without
secking to make a comparative study, let us look briefly at the Indian back-
ground in general, and Bankim’s figurations in particular. There are recurrent
images in traditional Hindu thought of the ocean as the womb of being. One
of the best known is that of the primeval waters being churned by the gods
(devas) and their long-standing rivals, the ritans (asuras), to extract the elixir
of immortality—a “seed of life”—which both groups desire. In the process,
they generate, together with the ambrosia, a whole array of entities which can
both benefit and harm the world. In other words, primordial rivalries collapse

" in the mythic work of creation to produce the stage on which these very

rivalries and their subsets can unfold.?* The forest, then, as an “ocean of leaves”
is being depicted as the locus for an impetus towards change.” Or, to penetrate
the imagery still further, it is depicted as a sacred womb, which when fertilised
by the indwelling of its masters (the sansans), produces the elixir of a new
nation, a fresh embodiment of the Eternal Code (sandtana dbarma) of the
Hindus.

In the prologue to the novel, which introduces the forest, the following
sentences occur: “Not only is this a vast, profoundly dark forest, but it is also
Jate at pight. . . . And the mass of gloom within is like the darkness in the very
bowels of the earth”. The Bengali expression used for “bowels of the earth” is
bhigarbha, and although the translation I have given is an idiomatic rendering
of the Bengali, the term garbha also means “womb”. Thus the semantic as-
sociation of the forest with a womb is very clear. We can give another relevant
example of the symbolic connections noted above. In Part 1, chapter 1, Mah-
endra is being shown around the monastery’s temple complex in which the

vocative, “thou” referred to in note 31 above an instance of mimicry on Bankim’s part? Coopet uses
it often.

914 paradigmatic description of the myth occurs in the Mababbaraia, 1.15-17 (critical edition),
bus there are many other versions in Hindu folklore.

%France Bhartacharya writes: “In the opening page [of Anandamarh) . . . the forest described
is not located in any particular place: it is a metaphor for the primeval ocean at the beginning of
a new evolutionary cycle” (1998, 28).
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santins live in the depths of the forest. He is taken by the monk Satyananda
o an underground shrine in which the image of the Goddess Kali resides.
“The monk pointed to a dark tunnel and said, ‘Follow me.” He went on zhead,
Mahendra following apprehensively close behind. They reached a dark cham-
ber, in the depths of the earth, lit somehow by a faint light. There in the dim
light he could see an image of Kali”. Again, in context, “depths of the earth”
is an appropriate translation of bhdgarbha, the same Bengali expression en-
countered earlier. It is in this underground hollow that the Mother of the
santins and of the nation-in-the-making is enshrined in one of her forms. The
concentric symbolism of enfoldment here is telling: the massive forest circum-
scribing the monastery within its depths, which in turn ensconces the Mother
shrine ac its core. It is like some powerful explosive device being compressed
and primed. When released by the right concatenation of forces it bursts with
explosive force, spreading the seeds of a new and transforming message. As in
some surreal drama, the sznsins are the catalytic agents of this diffusion, both
in the novel and beyond, for Arandamaib’s publication was directly instru-
mental for shaping Hindu political sentiment in the strategies for nationalist
awakening that were developing at the time.

The reader will not have failed to notice that concomitant with the im-
agery of the impregnated womb in Bankim’s descriptions is the image of dark-
ness and of its counterpart, light. The interplay between darkness and light in
the novel is instructive. There are different kinds of darkness, no doubt. There
is the darkness of obfuscaton and doubt, of ignorance, and the darkness that
breeds fear. But there is also that luminous darkness that presages a fresh dawn:
a fertile darkness that is the condition for the light that will radiate a new
meaning to our world. Classical Hindu tradition, about which Bankim was so
knowledgeable, is replete with references to both these negative and positive
forms of darkness, though here often the one impinges on the other.

There is a famous Upanishadic prayer (famous from fairly modern times,
that, is)?® that can be translated, “From the unreal lead me to the real, from
darkness (zamasah) lead me to the light, from death lead me to immortality”
(Brhadaranyaka Upanisad, 1.3.28, ca. tenth 1o eighth centuries Bce).”® This is,
in fact, a prayer of ascent from the human condition of ignorance and death
towards knowledge, spiritual sovereignty and deathlessness. Zamas, the term
for “darkness” in the invocation, is a constraining force, resisting physical and
spiritual growth. Bankim refers to it on occasion as an obfuscating power; it
has its transitional if limited uses, but eventually it must be transcended (for
example, Part II, ch. 4). It is that darkness of the forest which generates in-
security and fear (for example, prologue and Part I1I, ch. 6). There is a strong

»As G Gispert-Sauch, 5.J., has pointed out in his fine scholarly analysis (1988).
*This is Gispert-Sauch’s suggested date for the origin of the prayer, which he thinks was
inseried later into the Upanishad.
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element of unpredictability about this darkness, a darkness in which fateful
decisions for good or ill, both individual and colléctive, may be made.

In the context of Anandamath, it becomes necessary to invoke this dark-
ness as a horizon of contingency. The mark of history in modernity’s analysis
of both the past and a projected future is precisely this element of indeter- .
mination. Yet it is out of the darkness of the forest—the pregnant gloom of
the womb-house of the monastery—that the light of 2 new era must dawn.
The specificity of such a fertile gloaming is well attested to in Hindu tradition”
Characteristically, not only the enlivening, luminous self (@sman) but also the
deity as resplendent inner controller (antarydmin) of the soul are enshrined in
“the cave of the heart”. It is from this recess that the saving light of trans-
forming knowledge bursts forth. The Bhdgavata Purina, so central to modern
Krishna devotion and familiar terrain to Bankim, describes the occasion of the
birth of Krishna thus: “When Krishna was being born in the growing darkness
(tamas) of the night, it was Vishnu, reposing in the depths of all, who appeared
in the godly Devaki, like the full moon in the eastern sky”.”> Vishnu, who
dwells in the depths (or “secret place”: gwha) of all, manifests as Krishna in
the latter’s mother Devaki, overcoming the growing darkness of the world as
the rays of the full moon pierce the night. But light rises from the east; similarly
Krishna heralds the coming of a new regime. The night here, overcome by
tamas, is mastered. 7amas in this passage simultaneously intimates both forms
of darkness mentioned earlier, the negative, obstructive kind, as well as its
positive, enabling counterpart. The semantic interplay of this single, pregnant
verse is redolent with significance.

Bankim too deploys the polysemic imagery of light and darkness to telling
effect on occasion. A notable example is his introduction to the reader of the
vatious shrines of the monastery through the eyes of Mahendra, who is being
shown around by the szntin leader, the monk Saryananda. The ambulation
from shrine to shrine is on the whole plunged in gloom, interspersed with rays
or flashes of light. This oo is an ambivalent journey, giving as context demands
the impression on the one hand of the nurwring darkness of the womb (in
which paradoxically the Mother Goddess, who both symbolises and births the
nation in her various forms, resides) and on the other, the resistant darkness
of oppression and ignorance relieved by the rays of a new hope for the future.

The monk led Mahendra into the temple and Mahendra saw that
they had entered a hall of vast proportions. Even then, in the crimson
flush of a new dawn, when the nearby forest glittered like diamonds
in the sunlight, that huge hall was almost dark. . . . As he peered more
and more closely, Mahendra could gradually make out a massive four-
armed statue . . . on its lap sat an enchanting image. . . .

%5 Nitizhe tamoudbbitse jayamane janirdane, devakyim devaripinyim vigmly sarvagnhdiayal; avir
Z5id yarhi pricyfm disindur iva puskalab; 10.3.8.
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In a voice most solemn and filled with awe, the monk asked
Mahendra, “Can you see everything?”

“Yes”, said Mahendra.

“Have you seen the figure in Vishnu's lap?”

“Yes. Who is she?”

“The Mother. ...She whose Children we are” ... Then the
monk took Mahendra into another chamber. There he saw a beautiful
image of the Goddess as Bearer of the earth. . ..

“Who is she?” asked Mahendra.

“The Mother-as-she-was”, replied the monk . . . After Mahendra
had devoutly prostrated himself before the motherland in the form
of the nurturing Goddess, the monk pointed to a dark tunnel and
said, “Follow me”. ... They reached a dark chamber, in the depths
of the earth, lit somehow by a faint light. There in the dim light he
could see an image of Kali.

The monk said, “Look, this is the Mother-as-she-is. . . . Black-
ened and shrouded in darkness. She has been robbed of everything;
thar is why she is naked”. . ..

Then saying, “Come this way”, the monk began to ascend a second
tonnel, Suddenly the rays of the morning sun dazzled their eyes and
they heard the soft bird-song all around them. Mahendra saw a golden
ten-armed image-of the Goddess in a large marble shrine glistening and
smiling in the early morning rays. Prostrating himself, the monk said,
“And this is the Mother-as-she-will-be”, (Part I, ch, 11)

The interplay of the two forms of darkness is apparent, illumined by
reference to the rays of the early morning sun heralding a new day. We must
not forget that Bankim gives a special if somewhar obscure role to the full-
moon day {(pirnimd) of the month of Magh (January—February). It is on this
day that the final battle will be fought and won, and that the mysterious
superman, the Healer, will come for Satyananda, to remove him from the
worldly spoils of victory and inscruct him in the wue meaning of his life’s
achievement—that is, not a temporary victory over the British in some tran-
sient battle but rather the enduring conquest of one way of life over another
that is yet to come. Bhakat avers that this reference to the Magh Pirpima was
derived from a facrual citcumstance of Bankim’s experience: this was the day,
Bankim was told while staying at Lalgola, on which a prominent member of
the locality’s 7Zjbadi chose to pass over to the next world. But the question
must be asked as to why it was at this sacred moment (##57) and no other
that the passage was effected in the first place, and why indeed it was that
Bankim endorsed the moment by giving it prominence in his novel. And the
answer must be that the full-moon day in Hindu tradition is the auspicious
time when a transition is made from a lesser state to an improved one (it is
often the time in popular Hindu custom when a number of festivals are cel-
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ebrated and vrams or vows are given effect). The implication is that it is on
the full-moon day that the vision of the new national order is both glimpsed
and initiated: the old regime is passing away (symbolised by the victory in
battle), and the new is coming into effect.

The general contrast of this more telling form of imagery with the almost
uniformly negative darkness of Conrad’s Heart of Darkness is striking. The
chiaroscuro of light and shade in Conrad’s story serves to highlight the irre-
deemable gloom of it all: “I looked around, and I don't know why, but I assure,
you that never, never before, did this land, this river, chis jungle, the very arch
of this blazing sky, appear to me so hopeless and so dark, so impenetrable to
human thought, so pitiless to buman weakness” {1997, 130). As critics have
noted, in Conrad the darkness into which the reader journeys is overwhelming,
indicating the moral blackness of colonial greed and exploitation, and of the
ignorance and superstition of the savage tribes of the interior; the psychological
gloom of misunderstanding and apathy; and the hopelessness of cultures striv-
ing at cross purposes. In the end, the crushing weight of this stygian darkness
precludes any quest for a guiding light. But in Anandamath, the darkness of
which Bankim speaks cannot master the dawning of a new era. In the final anal-
ysis, Bankim’s is a narrative of hope; Conrad’s is a tale of despair: “[Kurtz] cried
in a whisper at some image, 2t some vision. . . . “The horror! The hotror’ ”. There
are depths in the novel’s symbolism, contextualised as it is in Hindu tradition,
that repay further inquiry and illuminate the narrative exercise.

We must now consider a final, connected point relevant to the under-
standing of Bankim’s project. The forest is not only a uterine symbol of a new
national life, of that pregnant darkness which heralds the dawn of a fresh
embodiment of the Eternal Order (sandtana dbarma), it is also the locus of
passage from an old, worn-out state to the threshold of a new. In Hindu
tradition (as also in other cultures), the forest is a classic arena of liminality
and transition. This is an ancient idea, embedded culturally, if one may speak
so generally, in both popular and elite strata of the Hindu psyche. A normative
textual locus for this paradigm is the great epics of the Mababharata and the
Rimiyana, the stories of two separate groups of heroes, the five Pandava broth-
ers accompanied by their joint wife Draupadi, and the king Rama and his
associates, respectively, who proceed to the forest in exile so as to emerge ready
to take on fresh responsibilities—the governance of their kingdoms. Though
the Sanskrit versions of these epics that have come down to us, which are still
popular among Hindus, were finally redacted in their present form abourt two
thousand yeats ago, they have generated, with the passage of time, an array of
regional versions in the vernacular that have preserved the central characters
and story line.” Thus the great epics, in their different versions, retain a heg-

%For comprehensive scholarship on the Sanskric epics, see Brockingron, 1998; see also Rich-
man, 1991.
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emonic hold in the symbolism of the forest in Hindu culture as a whole. “It
is clear enough that Indian epic heroes, destined for the eventual rule of city-
states, only grow to their full stature through a period of exile and wandering
in a ‘wild’ landscape that is filled both with dangers and with magjcal and
spiritual forces—an archetypal narrative pattern” (Lurgendorf, 2000, 269).
This wild landscape is par excellence the forest, and in Anandamath Ban-

kim follows this pattern. The forest in the novel is the locus not only of specific .

transitions with regard to its principal actors burt also of a collective act of
passage, that is, the movement from individual, differentiated subjecthood to
an egalitarian brotherhood (ably aided and abetted by female participation) on
the threshold of a new awareness of their transformed scate. Indeed, the par-
ticular transitions are indices of the collective transformation that is envisaged.

The {initiated) santdns enter the forest as individual householders or men
of the world, exercising their individuality in terms of their particular dharmic
occupations and caste responsibilities. There they are transmuted into a united
order of celibates who have agreed to rencunce specificities of caste and status
for the sake of a common, dharmic, higher objective (see, for example, Part
11, chs. 4—s). “Celibacy reinforces the neither-here-nor-there, berwixt and be-
tween quality of the liminal persona or thresholder. Because the thresholder
abstains from sexual activity he or she Joses a primary expression of his or her
sexual identity. . . . Celibacy, then, is a classic liminal quality which simulta-
neously negates forntsfrom the wotld recently left, and allows the possibility
of new forms unknown to that structured world”™.”” The amorphous setting of
the forest enables this restructuring exercise te take place. Hence all the indi-
vidual changes and crossovers the particular characters undergo for specific
goals—Bhabananda disguising himself as a Muslim young man in order to
enter the city and find out what has happened to Satyananda, Shant cross-
dressing as a male ascetic for one purpose and disguising herself as an itinerant
religious singer for another, Dhirananda dressing as a Muslim guard so as to
rescue Satyananda from _.mzlmbn_ their fulfillment in the one, overarching goal
to which they all point: the transition of all Indians to a regenerated national
collective.

Note the priority given to celibacy and the renunciation of personal ob-
jectives, primarily as 2 male ideal, in the novel. This is Bankim being unable
to shake off his newly entrenched gender and caste proclivities so as to endorse
the Brahmin—-celibate renunciation was par excellence a Brahmin, male pre-
rogative-~—as the “natural leader” of the new movement. There may be a re-
inforcing Comtean influence here. But it was a long-standing Sanskritic theme
to harp on celibacy as an invariable condition for the accumulation of fzpas
or spiritual power, which could then be directed for the effecting of various
ends. Traditionally, this power was usually acquired by celibate ascetics who

Parkhill, 1995, 82-83. Parkhill acknowledges Victor Turner’s influence in his analysis.
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could then use it to change the course of individual lives and kingdoms by

issuing blessings and curses which acted as a conductor for the transforming

energy of tzpas®® Bur in the context of the nationalist {and protonationalist)

agitation in ninetcenth-century Bengal, this theme of the transformative use

of tapas acquired by a celibate lifestyle was adapted to bringing about nation-
alist/patriotic goals. As I have noted elsewhere, “By affirming his masculinity

physically [that is, by discharging semen as a married man], the householder

so to speak lost his masculinity spititually, with its potentially transforming
powers. The celibate, by foregoing the exercise of his masculinity physically

had the capacity to assert it spiritually, in more far-reaching ways. . . . Celibacy,

therefore, was a crucial factor in the ‘masculing’ psychology of a Hindu youth

in tupe with the traditional spirituality of his faith 2nd pursuing a visionary
goal in life” (Lipner, 1999, 53-54)-

Finally, celibacy, as a mental and physical discipline, purified and concen-
trated the mind. It was this that stored up zmpas as a lever of power. This is
why, in 2 conversation explaining the santan way of life to Mahendra, the
would-be initiate, Satyananda, the santan leades, could say, “No one who takes
this vow can stay in touch with his wife, son, daughter, or relatives”. When
Mahendra asked why this was so, the old monk replied, “If your mind remains
tied by the rope of worldly concerns, then like the kite bound by it string,
you will never be able to soar into the heavens. ... Itis the rule of the Chil-
dren’s code to give up one’s life when the need arises. . . . If you cannot forget,
do not take this vow” (II, ch. 4). The requirement for cclibacy in the story,
then, is, as we have intimated above, the later, more culturally conservative
Bankim, speaking in accordance with this ideal. In any case, the valorising of
this and other Sanskritic Brahmin ideals sits uncomfortably with the egalitarian
thrust of eschewing caste distinctions adopted by the santin initiates.

The broad strategy for attaining the new order is given in the very last
chapter of the novel. It is given in the form of an Instruction by the magical
Healer to the sansin leader, Satyananda. The Healer teaches Satyananda how
the new embodiment of the sandsana dharma or Eternal Code will come about.
Jt is British rule and English education, he declares, that will be instrumental
in achieving this goal. Hindus have lost the key to implementing the inward
knowledge that establishes the dharma that shapes their identity and polity.
They will be able to find this key, or rather their true selves, once they come
to terms with the world in which they now find themselves.” This is a world
of sense expericnce regulated par excellence by the likes of the British. So let
the British, concludes the Healer, teach the Hindus how to master the external

The classic symbol of the loss of mpas is the discharge of semen. The [Hindu] tradition
sbounds in stories of awesome ascetics being seduced by nubile maidens with a resulting loss of
theit power to influence events by issuing imprecations or blessings” (Lipner, 1994, 260}

#This is not 2 postmodern. Inseruction!
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world. This will enable the inward world of true self-knowledge and the eternal
righteous order (dharma) on which it is established, to be unlocked. The Hin-
dus will then come into their own.

Several critics have argued that this Instruction was a sop to appease the
British authorities of the time, and that it is an adventitious graft on to the
body of the narrative.*® I do not agree with this criticism. On the contrary.
Though certain changes were made in later editions of the final chapter, the
substance of the Instruction remained intact from the first, serial version of
the novel. In fact, in my view the Instruction is an integral part of the whole,
the culmination of the narratival dynamic. It dominates a chapter of final
reconciliation: reconciling the fraught divides between the old and new life-
styles of the sant@ns, and the cultural and racial antagonisms of the native
peoples of India and their foreign British overlords who were there to stay.
The final chapter is a chapter thar urges the Indians (as led by the Hindus)
to bide their time, encouraging and advising them as to how the final victory
from subalternity to sovercignty could be achieved. It is a chapter that rcha-
bilitates the ignominious past and the almost despairing present into a promise
of hope for the furure. It reveals the ground plan for which the sansins sacrifice
everything, for which they enter the threshold of the forest, ready to die to
their old ways for a new modus vivendi, and to restructure their everyday,
individual goals in order to serve a greater collective ideal: “The forest is always
a temporary way station on. a larger journey” (Parkhill, 1995, 65).

This theme of death and spiritual rebirth in and about the forest manEm
is enacted repeatedly in Anandamath. Kalyani “dies” in the woodland and is
reborn as the steadfast, chaste wife of an absent santizn husband-—she is ready
to give up an outworn domestic state for partnership with her husband in'a
reconstituted order; Jibananda “dies” on the forest battlefield and is raised to
a new life that does not reprise the old; Shanti relinquishes her sexuality as a
wife in her guise as a male sentan (hence dying to her former self), and reap-
pears finally on the battlefield as Jibananda’s female yer celibate collaborator,
wedded to the ideal of heralding a liberated motherland.

The past must be revisioned, sublated into a blueprint for a future of

"“For example, Tapan Raychaudhuri: “The advent of the British [in the novels Anandzmath
and Debi Chaudhurani] is described as ordained by God for India’s regeneration. Such sentiments
are nowhere echoed in the serious essays and one wonders if these are to be taken ar their face value
or as devices to counterbalance the seditious undertone of the novels in question” (1988, 183).
Although Bankim may not have insisted that the advent of the British was providential, his ration-
alisation of British rule as enabling a new phase of Indian development is a separate issue. It is this
rationalisation that is the gist of the final Instruction in Arendamagh. It could be argued thar Bankim
endorsed this from his early mature writings, for example, in his sexious essays in Basigadarian, when
he explains and defends, for instance, scientific data and the scientific method, medern (Western)
ideas such as elective representation, and judicial and other reform (of which he was a conscientious
administrator as a depury district magistrare), and indeed English education itself—all products of
British rule,
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promise: this is what the symbolism of the forest in its narrative context, as
discussed above, indicates. But how this is to be achieved through the con-
tingencies of history, how the hard realities of the present can be trans-
muted, in Bankim’s view, into a realisable vision of national sovereignty and
freedom from foreign rule, calls for furcher discussion. It is to this that we
now turn.

& The Future in the Past: History in the Making %

In his fine discussion of Bankim’s thought, Sudipta Kaviraj writes:

The Europeans’ history of India arranged the events and trajectories
in universal history in such a way that Indian subjection to Europe-
Britain appeared as a necessity of the historical world. Historical nov-
els and historical trearises by Indian intellectuals sought ways of saying
that this was false, by showing the constructedness of this narration,
denying its positivist semblance of objectivity, and asserting the con-
tingency at the heart of the historical process. Whether a battle took
place on a particular day was a matter of empirical evidence, but
whether this showed European superiority was a matter of construc-
tion and narrativization. (UC: 111—12)

This goes to the heart of Bankim’s rationale for writing Anandamath. We have
seen that Bankim was at pains to dismiss any claim to historicity of the nar-
rative. It was not meant to be docufiction, a factual account dressed up in
the garb of a novel. By dispensing with historicity, Bankim created space for
historicality—ihe scope to hypothesize a historical trajectory out of actual
events of the past. The Sannyasi Rebellion thus became a nebulous backdrop
for the reconstruction of a recommended future. The useful beauty of mo-
dernity’s stress on the contingency of history, as Kaviraj notes, is that it shows
to the discerning eye not only how the world came o be what it is but per-
haps more important, how close at times it came to being something else,
how “it was possible to change the past in the future, simply by making it
the past of a different present” (UC: 109). This is what happens in Anan-
damath,

But before we examine Bankim’s recreation of the past in the novel, we
need to examine the ingredients that were at his disposal. It is no accident
that the novel is set in the 1770s. Consider the period’s disposition of space
and time. The Bengal of that time presented itself as contested ground. Who
was in charge of this space, authorised to rule? The British had been granted
the dewanee, that is, the rights to collect revenue. But as Bankim makes a point
of saying in the novel, “In 1770 Bengal had not yet fallen under British sway.
The British at the time were Bengal’s tax-collectors. All they did was collect
the revenue; they took no responsibility for overseeing the lives and property
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of Bengalis” (I, ch. 7). No matter that from 1765, in fact, the East India
Company was effectively in control of Bengal, being the power that appointed
the nawab and his ministers, a fact that Bankim with his strong historical sense
must have known. But this is not the point. The point is the kind of Bengal
Bankim is depicting in the novel.

Perhaps the Muslims were in charge then? Bankim in his narratival role
continues: “The responsibility for life and property belonged to the evil Mir
Jafar. . .. He was unable to look after himself, so how could he look after
Bengal? Mir Jafar took opium and slept, the British took in the money and
issued receipts, and the Bengali wept and went to ruin” (I, ch. 7). This was
supposedly in 1770. No -matter thar Mir Jafar had died in 1765! Bankim could
hardly have been ignorant of that. Alive or dead, Mir Jafar and his colleagues
were not in effective control of the region, at least from the point of view of
the narrative. And as for the santins of Bankim’s sennydsi rebellion, they had
only just embarked on their campaign o oust their enemies; they were not
the ruling power in the land. So the Bengal of the novel is contested ground,
a land bereft by default of proper authority, and in search of a legitimate ruler.
This picture of political a2nomie is compounded by the devastation and chaos
of the famine. We are faced with the depiction of a ravaged, rudderless Bengal
which from the viewpoint of a purposeful history is virtually a blank canvas,
and as such a fitting template for the ideological construction that Bankim
will attempt. Perhaps-this is why Bankim originally located the novel in Bir-
bhum. As he himself declares (as narrator, in the early editions of the novel
after the last statement quoted above): “In regions such as Birbhum the ar-
rangement was slightly different. . . . Bitbhum was under the rule of its kings”.
So there was a semblance of independence in Birbhum.!! Bankim continues:

_ “The independent kings of the past were Hindus, though the current royal
L line was Muslim. The king just before the time of which I write, Alinaki Khan
. Bahadur, got a bit above himself and with the help of Siraj-ud-daula attacked
and looted Kolkata. Then, fulfilling his birth as a Muslim by grovelling at
Clive’s feet, he made ready to enver heaven”. This passage was excised from
mr the fifth edition.

The reader will not have failed to notice the bitterness of these words.
True, Birbhum had a semblance of independence under Muslim rule, but
instead of fulfilling their gubernatorial duties of protecting the lives, property
and way of life of their subjects (Hindu and Muslim) and enabling them to
flourish, these rulers had betrayed their trust. They had capitulated slavishly

WiAs Hunter's Annalks of Rural Bengal (1897), which strongly influenced Bankim, states, it was
only from 1786 to 1787 that “English supervision, more or less direct, dates in Beerbhoom” (68,
which has 1786, but see 13-14, which give 1787; either way in the carly r770s, Birbhum was semi-
independent).
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to the British and left Bengal at the mercy of predators. It is only when one
keeps this original context of the novel’s location in mind that the full import
of 2 diatribe against Muslim rule by a leading character in the novel, justifying
the bellicose activities of his fellow santins, can be appreciated: “Bhabananda

answered: “Where else is in such a mess? Where else do people have to eat * P

grass for lack of food? Or thorns, or anthills, or anm.n&@ﬂwwﬁ%ﬂﬂw .
Everywhere else there’s a pact with the king for protection, but does our Mus-
Jim king protect us? We've lost our religious way of life, our caste status, our |
self-respect, our family connections—and now we're about to lose our lives! If
we don’t get rid of these bearded degenerates will anything be left of our Hindu ,m
identity?” ” (I, ch. 10).

With special reference to Anandamath, we must now inquire into a matter
of central importance for our appreciation of Bankim’s ideological project: the
status of the Muslim in his re-visioning of history. For obvious reasons, this
is a subject of considerable sensitivity. It is one about which some modern
commentators (I' Raychaudhuri, S Kaviraj) seem strangely reticent, yer no
assessment of the novel, and indeed of Bankim’s thought, can be complete
without its due consideration. Further, as we shall see, with reference to the
slogan Vande Masaram and the song from which it emerges—officially dubbed
the national song of independent India—the role_of the Muslim in Anasmda-—
math as well as Muslim perception of the novel are of crucial import for
ongoing relations, troubled as they are, between Hindus and Muslims in the
India of woday. Nothing can be gained by sweeping the matter under the rug,
and allowing innuendo, ignorance, misrepresentation and recrimination to
hold sway. If we are to go forward in honest dialogue, the whole subject must
be broached openly and in the totality of its context. This is one of the reasons
for the writing of this book.

It was a characteristic of British theorists and administrators writing about
India in the first half of the nineteenth century to essentialise the Muslim and
to stereotype his role in the history of the subcontinent. This was done in a
racial context, against the prospect of emergent British rule. The first step of
the argument was to distinguish berween “Aryan” and “non-Aryan” peoples in
racial, linguistic and cultural terms. According to this phase of the argument,
the Aryans were lighter-skinned, spoke an “Indo-European” language (Vedic
Sanskrit) after their arrival in the subcontinent (the term “Indo-European” was
coined in the first quarter of the nineteenth century), and were a “master”
race. The Indo-European branch, who asserted their presence in northwestern
India from abour the end of the second millennium BcE (ca. 1200) were sup-
posedly the forbears of the Hindu upper castes. Sir William Jones (1746-1794),
an early and influential orientalist, pronounced on their ancient achievements
thus: “Nor can we reasonably doubt, how degenerate and abased so ever the
Hindus may now appear, that in some early age they were splendid in arts and
arms, happy in government, wise in legislation, and eminent in various knowl-
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edge”.'? The Hindu elite, who now smarted under the ignominy of British
rule, were glad thus to pride themselves on their racial and cultural descent
from Aryan ancestors and to ally themselves with their current Aryan con-
querors, howsoever “degenerate” they were constrained to admit they had now
become. And it was their task to “aryanisc”, that is, upgrade the lifestyles, of
their less fortunate, lower-caste compatriots, taking the assistance of their Brit-
ish rulers and English education as best they could. Thus ran the first step of
the argument. .

The second step sought to separate off indigenous, that is, Hindu, Aryan
culture and descent by invoking 2 contrast between established Hindu and
usurping Muslim presence in the subcontinent. In this opposition, the Mus-
lims were depicted as oppressive invaders who, in contrast to the enlightenment
brought in by the British, had contributed little if anything to enriching the
lives of their subjects. .

[An] emerging pattern of the [first half of the nineteenth century]
was 4 categorical emphasis on the contrast between the Hindu and
the Mohammedan (sic) periods in the history of the subcontinent.
.+ [TThe Muslim rule in India was put forward as a period of dark-
ness against which the Britsh rule could shine like the mid-day sun.
... In 1853 John William Kaye was no less contemptuous of the Mus-
lim rule in his The Administration of the East India Company, a History
of Indian Progress. . . . lhere Kaye is quoted]: “the rulers whom we
supplanted were, like ourselves, aliens and usurpers, We found the
Hindoos a conquered people, and, little by little, we substituted one
yoke for another”.1%

This view had become fixed by the middle of the nineteenth century in the
minds of many of the Bengali intelligentsia.’® One of Bankim’s chief source-
books for the writing of Anandamagh, Hunter’s Annals of Rural Bengal, en-
dorses both steps of the argument as a matter of course. With regard to the
first step, he writes: “It is chiefly to the presence of 2 heterogeneous population
of mixed descent [that is, between Aryans and ‘aborigines’], the Bengalis owe
it that they have never been a nation; for two races, the one consisting of
masters, the other of slaves, are not easily welded into a single nationality”
(1897, 136; this chapter of the book presents a classic expression of these ste-
reotypes). And with respect to the second step, which refers to Muslim presence
in India, he declares: “[Tlhe Aryan population of India have been subdued by

successive waves of conquerors, inferior to them in their boasted intellect, but

1025ee his lecture, “On the Hindus”, first delivered in 1786, and republished in Marshall, 1970,
251,

1D K Chakrabard, 1997, 101-2.

14See further, PP Chatterjee, 1995, 118—22.
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able to wield the sword with a more powerful right hand than is given to a
people who shift the labour of life on to servile shoulders. Afghan, Tarear, and
the Mogul, found the Indo-Aryans effeminated by long sloth, divided amongst
themselves, and devoid of any spirit of nationality. Thus for seven centuries
has Providence humbled the disdainful spirit of Hinduism beneath the heel of
barbarian invaders” (139).

These ideas were hammered into, and generally accepted by, Bengali in-
tellectuals: their “Aryan” heritage, their debased lack of nationalist grounding;
and alien but usurping Muslim presence. Bankim too adopted this picture and
sought o react in terms of ic. Nevertheless, his perception of the Muslims was
more nuanced than we might expect. That he regarded the Muslim-as-ruler as
generally an unsympathetic invader is hard to gainsay. Nowhere is this stance
made more clear than in his preoccupation with the way the Muslims were
supposed to have gained possession of the Bengal kingdom of Gaud under the
leadership of the Turkish Muslim general Bakhtiyar Khiliji in 1199. Khiliji is
supposed to have engineered the capture of the capital city of Nabadvip with
the help of seventeen of his mounted warriors (some reports say cighteen or
nineteen). On more than one occasion, Bankim adverts to this event with
chagrin. He was so incensed by the way this apparently outrageous feat seemed
to be accepted as historical fact (to the detriment of the military prowess of
his Bengali countrymen) that, it could be argued, he devoted the ploc of a
whole novel, Myaalini, to showing fictively how it could have taken place.’®
In the novel, published in 1869, Khiliji succeeds because of the abject weakness,
on the one hand, and misplaced trust, on the other, of the king of Gaud and
his chief adviser, respectively. Thus the whole matter could be accomplished
without a fight.

But what is revealing is the way Bankim describes the entry of Khiliji’s
emissaries into the capital city.

Farly in the morning, the inhabitants of the city were surprised tw
see seventeen strange (aparicitajariya) horsemen riding down the main
street in the direction of the palace. The citizens of Nabadvip were
impressed by the way they looked and acted. They were large-bodied,
tall yet sturdy, with complexions like molten gold. Their faces were
broad, adorned with flowing, jet black beards and large blazing eyes.
Their clothing lacked any unnecessary gloss. They were dressed as
wartiors, their whole bodies bristling with weapons, a lock of firm
resolve in their eyes. And how captivating those horses from across
the Indus on which they rode—with massive frames like blocks of
mountain rock, bodies burnished, with arched necks, champing at
the bit, and prancing spiritedly! And their riders, what skill they dis-

05But he refers to this incident dismissively in other contexts, too.
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played-—effortlessly controlling cheir fiery mounts, reined in like the
wind! When they saw this the inhabitants of Gaud were filled with
admirarion. (IV, ch. 4)

This picture is infused with a sense of admiration, fascination, fear, oth-
erness, down to the build and complexion of the horsemen and the wonderful
horses. they ride. These were the representatives, in Bankim’s imagination, of
the Muslims as invaders, the foreigners or jabans (Sanskrit: yavanas), who had
come to rule India: men of another mien and faith, ruthless, bellicose, relent-
less. In the story they proceed, unchecked, to kill the guards and capture the
palace, while the weak and aged king and his family flee by boat from a back
door.

Though the seventeen horsemen of Gaud’s apocalypse were no doubr de-
picted as larger than life, for Bankim they encapsulate something of the average
Jjaban who had helped to enforce Muslim rule in the subcontinent. One can
see how this picture accords with the British description of the Muslim as
foreign invader.'%¢

Some have contended that the term jaban, which Bankim used often in
his writings when describing the Muslim, is offensive. But this is not necessarily
so. Dermot Killingley has written that although “mleccha is a generic term for
all outsiders, or all who do not have a particular claim to respect, yavana is
used as a specific term for specific peoples, though not always for the same
people. In the eighteenth and nineteenth centuries it referred most often to
the Muslims, who had replaced the Greeks as invaders from the West who
brought with them a wide range of practical skills as well as a literary and
scientific culture” "7 Killingley goes on to quote from Rammohun Roy (17742—
1833?), the first influential Bengali moderniser among the Bengali elite of Cal-
cutta, who seemingly uses yavana (that is, the Bengali juban) to refer to both
the Europeans and the Muslims. However, as Killingley points out, at the time
jaban referred generally o the Muslim as an alien presence.’®® This usage
continues in Bengali literary writings of the period without any necessary con-
notation of offence. In the novel Mrpalini itself, Bankim often puts jaban in
the mouths of Muslim interlocutors as a self-description. When the seventeen
horsemen ride up 1o the palace gate and are challenged by a doorkeeper, they
reply: “We are emissaries of the Jzban King's representative”. Thus for Bankim,
Jaban generally means the Muslim qua foreigner. He does not dwell on the

196“A Muslim Pathan fwe may substitute “Turk’ or “Persian’] was quite as foreign to 2 Bengali,
though mere familiar perhaps, than an Englishman or a Scotsman” (Spear, 1973, 100).

71997, 127.

"This wend was confined not only to Bengal. Maratha historians writing from the third
quarter of the eighteenth century, who sought to rationalise former Muslim rule in large parts of
western India after Maratha hegemony had reasserted irself in these regions, generally referred to
the Muslims as yevanas. See Wagle, 1991, 51-66.
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question as to whether these Muslim jzbans were ever of the same stock as the
ancient Aryans, converted to a different faith and culture with the passage of
time and through the convolutions of history (after all, the traditional theory
of Aryan migration into India that he accepred had these migrants pass through
what is now Iran and adjoining countries). Nor was there a developed concept, |
at the time, of a secular nation-state in the Indian context, which envisioned
a racially, religiously and culturally plural society that accorded no constitu- -
tonal privilege to any citizen or community on the basis of numbers, race, -
créed or gender. For Bankim, Muslim-as-jzben has the somewhat simplistic
connotation of an alien presence as a ruling elite that neither belongs nor seeks
to belong—of “the intrusive other”.

Bat he also views the Indian Muslim and Islam in other, more conciliatory
ways. One context in which the Muslim is more or less accepted as a son {or
daughter) of the soil is that of the Muslim ryoz or peasant of greater Bengal
{many of whom would today live in Bangladesh). For Bankim these Muslims
wete genetally not outsiders by origin but rather native inhabitants who had
changed their faith and, consequently, a number of cultural practices. This
view émerges clearly in an important article written in six instalments by Ban-
kim late in the life of Basgadarian, entitled “Bangalir Utpatti” (The Origin of
the Bengali), published in the Paus, Magh, Phalgun, and Caitra issues of s
1287 (December 1880, and January, February and March 1881, respectively),
and in the Baifakh and Jyaistha issues of BE 1288 (April and May 1881, respec-
tively). The trajectory of the article had been set at the end of an essay by
Bankim entided “Bangala Irihis Sambandhe Kayekti Katha” {Some Observa-
tions about the History of Bengal), published in the Agrahayan issue, BE 1287
(November 1880), of Bangadarian. There the following questions are raised:
“When did half the population of Bengal become Muslims? Why did they
give up their own faith (svadharma)? Why did they become Muslims? From
which birth-groups (jztiyerd) did they become Muslims? There is no maore
important reality than this in the history of Bengal. If readers wish, I shall say
more about this subject”. “Bangalir Utpatti” begins in the next issue.

In the last instalment of “Bangilir Utpart,” the whole argument is
summed up in a short final section. It is worth noting thar in oudine this
argument closely follows the conclusions of Western researches concerning the
racial composition of Bengal, thar is, the “Aryan”“non-Aryan” divide and the
combination of both poles to produce mixed populations of various kinds.
Bankim concludes:

But the Bengali is not an unmixed or pure Aryan. There can be no
doubt that the Brahmin is an unmixed and pure Aryan, because . . .
if there is [caste] miscegenation (semkaratva) Brahminhood lapses. . . .
[Furcher] it is more ot less the case that there are no Kshattiyas and
Vaisyas in Bengal. If one excludes a tiny number of Vaisyas, it can
be seen that the Bengali is divided into only two groups, Brahmin

&
65



Introduction

Tntroduction

and Sudra. The Brahmin is a pure Aryan, but whether we should
consider the Sudras pure Aryans or pure non-Aryans or a mixrure of
the two is what we have been deliberating for so long! This is because
most of the Bengali people (jz#) are Sudras.

At this point there is an important footnote: “It was determined in the
census of 71 [1871] that 30,600,000 people live in that part of Bengal where
Bengali is spoken. Of these only eleven lakhs [1,100,000] are Brahmins”. This
footnote is important because in the song Vande Mitaram there is a reference
to the round figure of seventy million voices raised on behalf of the Mother.
However one computes these figures, thete can be no doubt from the song

that as the region of Bengal symbolises the Mother, Bankim included the
Bengali Muslims among her children,'??

Bankim concludes the arricle thus:

In truth, there are four kinds of Bengali among thase we call Bengalis
today. One is Aryan, a second is non-Aryan Hindu, a third is Aryan-
non-Aryan Hindu, and beyond these three there is a fourth birth-
group (jati), the Bengali Muslim. These four divisions live separately
from each other. In the lower strata of Bengali society you get the
w.mbmm& non-Aryan or mixed Aryan and the Bengali Muslim; in the
higher strata you get mostly only the Aryan. So viewing the Bengali
race (bangilijatiy from afar it seems a mixed, Aryan race, and the
history of Bengal is written as the history of a people of Aryan an-
cestry (Fryabansiya).

Considerations about the accuracy of this analysis apart, we encounter
here a starkly assimilative logic in favour of a minority perceived as racially
8.&. culturally elite, but it gives the rationale for Bankim’s conception of Indian
history as a history best led by and understood in terms of (Aryan) Brahmins
MS& the Hindu upper castes. The Muslims who wete to be reckoned as genuine
n?._&.nn of the land (as opposed to their “foreign” coreligionists) were to be
assimilated, politically and historically, as were other non-Muslim Indians (in-
n_:n.::m, presumably, most of the native Christians and those we would call
dalits today), into the “Aryan” agenda of the higher Hindu castes. In short
the hegemony belongs to the Aryan Hindu. This was the mind-set of wmb_&n“
the Brahmin, notwithstanding the goodwill he may have had towards those
who were neither “Aryan” nor Brahmin. Bankim was writing at a time, not
mnmmm in a context of colonial rule, when the cultural and racial hegemony of
elites was the order of the day. It is not without significance that the writing

. r_SHM_mmﬂ_._ 1984, 224, makes a perdnent observaiion: “[TThe population of thé Bengal Presidency
which included Bihar, Orissa, Assam and Chota Nagpur, was roughly sixty-five milli i
of the composition of Ananda Math™. Bhly sty fve millons a the time
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of Anandamath had begun serially in the issue in which the fourth instalment
of this article was published. And we can sce why it was the initiated santins
who represented those who would create a new history for the land in the novel,
and why these sansns were generally from the Hindu upper castes. We can also
see why the Muslim as native Indian or def was assimilated into this project, and
why the Muslim as jaban was not considered an integral part of it. A

Where Tslam as a religious faith was concerned, Bankim wrote on more
than one occasion of it with respect; he tended to give it a homogenised quality,
and admired its egalitarian spirit and religiously uncompromising nature. In
this, somewhat paradoxically, he wanted the Hindu clite to emulate Muslims,
giving the lead to their coreligionists to sink their divisive differences, at least
in the cause of forging a nationalist spirit.''

In the light of our discussion so far, we must now look more closely into
the role of the Muslim in Anandamath. Some of our opening quotations in
this section may have given the impression that Bankim’s main political target
in the novel was former Muslim rule in Bengal. In her book, Hindu Wife,
Hindu Nation, Tanika Satkar gives important attention to Bankim’s treatment
of the Muslim, with special reference to Anandamath. To some extent she
appears to endorse the impression mentioned above, both focusing on the
novel and extending its scope to the writings of the last phase of Bankim’s life
(in which the writing of Anandamarh falls). She also draws some consequential
conclusions from this concern.

Bankim was the first Hindu nationalist to create a powerful image of
an apocalyptic war against Muslims and project it as a redemptive
mission, an achievement intended to endow the Hindu with political
encrgics that he had, all along, enviously associated with Islam. . ..
My focus will be on his last five years, when he composed three
historical novels on Hindu-Muslim mhﬁmmonwmalmmaamhﬁi.@ (first
published in 1882) . .. Debi Chaudburani (1884), and Sitaram (1887).
... As class, caste, and gender issues abruptly disappear from [Ban-
kim’s later] worl, their relative absence is filled up in the eighties by
2 new and coherent problematic: What constitutes authentic Hin-
duism? What possibilities exist within the Hinduism of the past, and
in the reauthenticated Hinduism of the future, for nation building?
What precisely is the culpability of the Muslim in Indian history, and
how and why had Hindu power capitulated to it? . . . Since the Brit-
ish have something to impart to the Hindu, Hindu empowerment,
it seems, must unfold within an overarching colonial framework. Tt

110Bankim is not concerned to differentiate between Muslims denominacionally; he differen-
tiates racially and culrurally, as berween the Muslim as jeban {“outsider”) and the Muslim as &7
(indigenised), but denominational ditferences were hardly to his purpose.
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is the Muslim, the vanquisher of generations of past Hindus, who
will be the great adversary of the new Hindu. This is the concluding
note and message of Anandamath. (2001, 141, 165, 172, 181-82)

A close consideration of Anandamath, in light of our discussions so far,
will show how important it is to give nuance to our assessment of Bankim’s
treatment of Islam and Muslims. I observed earlier, after quoting from Bha-
bananada’s indictment of Muslim rule of what in the earlier editions of the
novel had been the kingdom of Birbhum, that the passage was characterised
by a bitterness on the part of the speaker. The Muslims had let the inhabitants
of Birbhum down by self-indulgence and neglect. It was an accepted criterion
of proper kingly sway in Hindu tradirion that the ruler was obliged to establish
such order in his territory as allowed all his subjects to flourish according to
their established ways of life so long as the stability of the kingdom was not
imperilled. This the Muslim ruler(s) of Birbhum did not do. “ ‘A king who
doesn’t look after (palan kard) his kingdom is no king’, said Bhabananda” (I,
ch. 10). Earlier in the passage quoted above, Bhabananda had said: “Look at
all the other places—Magadha, Mithila, Kashi, Kanci, Delhi, Kashmir—where
else is in such a mess?” But some of these places, which are favoured by the
comparison, were under Muslim rule.

Fairly early on in Barigadarian, Bankim wrote an article, Pricin o Adbunik
Bbaratbarsa (Ancient and Contemporary India; Bhadra 1280, August 1873), in
which he &mﬁmum&mﬁn& between the freedom (svadhinatd) and independence
(svatantrati}—and their opposites—of kingdoms. According to his analysis:
“Sometimes one can call a dependent kingdom free, as was Hanover and Kabul
at the time of George I and the Moghuls, respectively. Conversely, sometimes
an independent kingdom can be called unfree, as in the case of England and
India at the time of the Normans and Aurangzeb, respectively. We say that
northern Tndia under Kitubuddin was dependent and unfree, while India ruled
by Akbar was both independent and free”.

Finally, here is another quotation taken from Réjsimba, the novel Bankim
wrote just before Anandamath. Tt was published in book form in 1882. We
quote from the concluding chapter, in which Bankim makes an interesting
“submission” (granthakdrer nibedan):

The author humbly submits that no reader should think that this
book aims to point to disparity (t#ratamya) berween Hindus and
Muslims. One is not good just because one is a Hindu or bad just
because one is a Muslim, and vice versa. There’s good and bad among
both equally. In fact, one must admit that when Muslims ruled India
for so many centuries they were certainly better than contemporary
Hindus where kingly qualities (rZjakiya gun) were concerned. Bur it
is also not true that every Muslim king was better than every Hindu
one. In many cases, Muslims were better than Hindus in respect of
kingly qualities, and in many cases Hindu kings were berter than
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Muslims in the same respect. He who has virtue (dbarma) together
with other qualities—whether he be Hindu or Muslim—is superior.
And he who does not have virtue, other qualities notwithstanding—
whether he be Hindu or Muslim—is inferior. Because Aurangzeb
lacked virtue, Mughal rule began to decline from his time. Rajsimha
was virtuous (dhirmik), so even though he was the ruler of a small
kingdom, he was able to disregard and vanquish the Moghul emperor.
This is what the book sets out to establish.

“Thus the matter is subtle, and Muslim rule in India is not always to be
castigated or even condemned. We are told what it is that lets the people
down—dereliction of kingly duty—and latter-day Muslim rule in Bengal has
betrayed the people. It is significant that Bankim uses the expression “craitor”
(bisvishantd) of Mir Jafar: he was “a vile, treacherous blot on the human race”
(I, ch. 7).

Thus far, in our effort to present a nuanced account of Bankim’s esti-
mation of Muslims both as jzbans and as des#s or belongers in India, we seem to
have encountered insufficient grounds to describe him as the creator of “a pow-
erful image of an apocalyptic war against Muslims and to projectitasa redemp-
tive mission”, or indeed to characterise Anandamath as a novel of “Hindu-
Muslim antagonism” tout court (not to mention Debi Chaudburani, which has
very little to do with Muslims in the first place); and as for Bankim’s assessment
of “Muslim culpability” in Indian history, I hope I have done enough to show
that he endeavoured to be seen to be even-handed in his judgements.

But this is the point: Bankim needs to strive in the matter, to make a
display of his efforts, precisely because he scems to have realised, however
inchoately, that his estimation of the Muslim, if I can speak in general terms,
was a powerful problematic both in his own perception and in that of his
works. Again and again have critics alluded to the “recurrent theme of conflict”
in Bankim’s writings (Raychaudhuri, 1988, 111); his trearment of the Hindu-
Muslim question represents one of the prime sites of this agonistic state. And
even-handedness on Bankim’s part does not always appear to be the victor.
More about this later.

This, 1 assume, is also partly what Professor Sarkar wishes to convey: the
perception of Bankim as the creator of 2 Hindu-Muslim antagonism—with
fateful consequences. It is to this consideration that we now turn. .

In his book, Jinnah, Pakistan and Idamic Identity (1997), Akbar Ahmed
has referred to the significance of Anandamath—-as have many other Muslim
commentators—in the context of Indian independence. He writes:

Anandamarh had a major impact on the minds of young Bengali
Hindus and set a trend in Bengali literature. The plot revolves round
the revolt of the sannyasis (Hindu ascetics} in the 1760s and 1770s,
which is depicted as a national rising. The sannyasis, worshippers of
the Hindu goddess Kali, who symbolizes Mother India, have one aim:
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the destruction of every trace of Mushim rule. They attack Muslim
rulers and go about massacting Muslim communiies, plundering and
burning Muslim villages. The story ends with a supernatural figure
telling the sannyasi leader that he has already completed his task by
defeating the Muslims.

The song “Vande Mataram” (“Hail to thee, Mother”) was taken
from Anandamath. It is an intensely passionate devotional hymn to
the mother figure of India and to goddesses like Durga and Lakshmi.
The association of the mother with India and in turn wich Hinduism
fired a passionate sense of Hindu nationalism. . . .

Understandably Jinnah and the Muslims complained when in
1937 “Vande Mataram” was declared a national anthem to be sung
by all schoolchildren in every school. Today Muslims at schools in
India have to sing it. (66) . . .

There is a direct causal relationship between Anandamath, written
in 1882, and the destruction of the mosque at Ayodhya in 1992. (220)

This is a fairly typical response by even a well-meaning Muslim—which
from personal experience I know Professor Ahmed to be—to Anandamath and
its contents. We note several points; first, the universalising of the influence
of the novel’s impact in the direction of an exclusivist Hindu nationalism,
second, its long-lasting effect in this regard (both points endorsed by Professor
Sarkar), third, the Teduction of the novel’s aim to the extirpation of Muslims
and Muslim influence in India, and fourth, the veiled association of the song
Vande Mataram with idolatrous sentiments together with a sense of grievance
about its imposition on Indian Muslims. This is a faitly comprehensive and
accurate summary of Muslim objections in general to Anandamath. We must
now inquire into them.

As to the third point, the novel’s narrative intention, we have already
indicated that we find this to be a complex issue. We will have more to say
on this matter in due course. Whether one could say thar the rather reductive
interpretation offered above can be sustained, either internally, that s, in the
context of the story’s plot, or externally, that is, within the wider implications
of the logic of the narrativisation, will depend in the first instance on a careful
reading of the novel in terms of its multilayered publishing history. It is to
make this observation that I advert to the third point, the narrasive intention,
first; furcher, clarifying this intention is also one of the major reasons for the
writing of this book.

But let us return to the first point, the universalising of the novel’s impact.
This can be subdistinguished further, as follows: into questions concerning the
association of the novel’s scope either exclusively with Bengali patriotism, or
{more inclusively) with a wider Indian nationalism; and in the latter case, into
further questions concerning the nature of this nationalist sentiment—is it
“Hindu” or nonpartisan, and if Hindu, is it moderate or extreme?
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There can be no doubt that Anandamath has been received in the context
of a wider narionalism, in which both the slogan Vande Mataram and the
hymn from which it is drawn have played an important part. I myself was
educated in India (mostly in Bengal), beginning, not long after Independence,
from the primary classes and ending with study for a postgraduare degree.
Although we never had to sing all or part of the song Vande Mataram in the
schools I attended (nor was this a custom in other schools with whose practices
1 was familiar, whether inside or outside Bengal), it was common practice for
years for many schoolchildren in Bengal to march in procession during the
annual celebration of India’s Independence Day on August 15, chanting Bande
Mataram. But in recent times this practice has been discontinued to 2 signif-
icant extent. Incidentally, the song Vande Mataram is officially not India’s
national anthem but India’s “national song”. It is not clear what this signifies.
A verse or two is regularly sung or played at local or national occasions, es-
pecially those of an official nature.""" On August 14, 1947, at the fifth session
of the Constituent Assembly of India, with the president of India, Dr Rajendra
Prasad, in the chair, the first verse of Vande Mitaram was sung as the first
item on the agenda. Again, on May 30, 1996, when the Rajya Sabha or Upper
House convened at Parliament House in the morning, the “National Song
(Vande Mataram} was played” as the second and final item of a short agenda.
Or to take another example, the function to commemorate the fiftieth anni-
versary of the Republic of India held on January 27, 2000, in the Central Hall
of Parliament House, commenced with the singing of the natonal anthem.
After various items were released to mark the occasion, “the National Song
Vande Mataram was sung by two eminent vocalists”. These are only some of
the circumstances in which Vande Mataram as the national song plays an
official role.!®?

1] this introduction I have not sought o distinguish between “song”, “hymn” and “anthem”
in Western musicological rerms when referring to the song Vande Masaram. In such tetms, 2 hymn
would tend to have a cyclic or reperitive structure, so that one or more stanzas could be sung
without violating its musical form; an anthem, on the other hand, has a linear quality; which requires
that it be sung or played in its entirery. Further, “hymn” is most ar home in a sacred context,
whereas “song” and “anthem” need not be. I am grateful o Guy and Julia Welbon for providing
this information, in consultztion with the distinguished composer, Lindsay Lafford.

12[nformation taken from the Web site http:/parliamentofindia.nic.in/jpifMARCHz2000.
VMBS throws some light on the genesis of determining the “national song” of India vis-a-vis its
“national anthem™ “On 24th January 1950, the last day of the last session of the Constituent
Assembly, the president of the Assembly, Dr Rajendra Prasad, gave a decision from the chair. Ra-
bindranath Tagores Jana gana mana would be the national anthem and ‘the song “Vande-mataram”
which has played a historic part in the struggle for Indian freedom, shall be honoured equally with
“Jana-gana-mana” and shall have equal status with it’ ” (43-44). He is quoting from Constituent
Assembly Debates, Report vol. 12, January, 24 1950, 7. VMBS continues: “This was a motion from
the Chair and thus not debated upon or pur to vote, unlike the numerous resolutions debared and
voted upon in the process of making the Constitution of the Republic”. For an elaboration see note

128,

g
71



Intreduction

The history of the slogan Vande Mataram, and the song from which it is
derived, in achieving national and nationalist prominence is Intriguing. Tt
seems clear that the original context, the novel Anandamarh, was intended to
use the Bengal of the time as a symbol of a wider India {Bharatbarsa) as the
motherland for patriots. As we shall see, the hymn is immersed in Bengali and
Hindu symbolism. Yer the scope of the santans’ martial achievement in the
novel is extended, during the final Instruction imparted in the story, to the
whole of India. In this Instruction, the mysterious healer teaches Satyananda,
the santzn leader, about the relationship between the inward' knowledge {(an-
tarbisayak jfian), the chief part of the Hindu’s eternal code (sundtana dbarma)
on which the Hindu way of life and its identity are properly established, and
the outward knowledge (bahirbisayak jAian), which enables one to cope effec-
tively with the empirical realities of this world and is a means for arriving at
the inward knowledge.

Unless the outward knowledge arises first, the inward cannot arise.
Unless one knows the gross, one cannot know the subtle. For a long
time now the outward knowledge has been lost in this land, and so
the true Erernal Code has been lost too. . .. The English are very
knowledgeable in the outward knowledge, and they’re very good at
instructing people. Therefore, we'll make them king. And when by
this teaching our people are well instructed abour external things,
they’ll be ready to understand the inner. Then no longer will there
be any obstacles to spreading the Etetnal Code, and the true Code
will shine forth by itself again. . . . At present the English ate traders.
They’re intent on amassing wealth, and do not wish to take on'the
burden of ruling a kingdom. But because of the Children’s rebellion,
they’ll be forced to take on the burden of ruling, for without this

they cannot collect wealth. The rebellion came about to usher in
English. rule.

It is clear from this that the scope of the novel is not confined to Bengal;
it takes in the whole of the political entity that is British India. One must
remember that the novel is being writcen with hindsight in the early 1880s. It
is also important to note, with respect to the third item in our list above, that
the intent of the novel includes a stance on British political presence in India.
This is why the British figure prominently in the narrative. Tt is forces under
their command who are major opponents of the santins, and it is a British-
led expedition that is defeated in the last, great battle of the story. Thus the
novel must be read with the political roles of the Muslims and the British in
a contested land as juxtaposed: the verdict of history past must be that the
Muslims have finally let their Indian subjects down; they have failed in their

kingly duty (as symbolised by Muslim rule in Bengal). But the trajectory of
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history in the making must be the instrumentalisation of British rule. British
rule is acceptable only on the basis of an ulterior, Indian, objective.'*?

On this, note the tenor of some of the Healer’s statements: “Therefore,
we'll make the English king (sutaram ingrijke r3ja kariba). . . . The rebellion
came about to usher in English rule”—as if it is in the power of the Indians
to be kingmakers, and confer a temporary dominion upon the British to enable
an Indian national objective to triumph. Bankim’s historical trajectory here
defies the standard interpretation of the times, that is, of the period in which
the novel was written, that India’s subjection to Europe-Britain was an ine-
luctable consequence of universal historical analysis (see the quotation from
Kaviraj opening this section).

But for Bankim this ulterior Indian objective was, as we have seen, the
incarnation of the Hindu Eternal Code in the emergent nation-state. This is
why the sansans, though they are identified as Vaisnavas, transcend the confines
of conventional Vaisnava sectarianism. They are not Vaisnava in any narrow
sense. They worship Vishnu but also 2 $3kta Goddess and her manifestations
(in which Shiva figures as a consort) which are themselves not natrowly sec-
tarian. Vaisnava, Saiva and $akta features combine to constitute their identity;
they stand for all Hindus rather than for any particular group of Hindus, and
in this universal role they are ready to embrace all non-Hindus who are pre-
pared to accept their vision for the future—but on their terms. As such, they
are really devotees of the Eternal Code.'*

'The Hinduism that would characterise this Code was a product of Ban-
kim’s own invention, the neo-Hinduism that was being forged with the help
of Comtean and utilitarian ideas, glimpsed in the unfolding of Anandamah,
and brought to 2 degree of maturation in a cluster of Bankim’s final discursive
writings, notably Krsnacaritra, Dharmatattva, and his unfinished commentary
on the Bhagavad Giri's We have given the gist of Bankim’s neo-Hindu

115Thus the aim of the novel cannor be reduced to “the destruction of every trace of Muslim
tule”, nor can one say tout court that “the story ends with a supernatural figure telling the sannyasi
leader that he has already completed his rask by defeating the Muslims” (Ahmed, 1997), or indeed
that “it is the Muslim, the vanquisher of generarians of past Hindus, who will be the great adversary
of the new Hindu” (T Sarkar, 2001).

<Rz different in significant respects from the more traditionalist types of devotees of this
code—the Sanatanis—identified by Lurgendorf, 1991, 363-64. Bankim’s Sanaranis were the creation
of 2 mind more ready 1 hold an overt dialogue with westernising influences.

15We may include among these writings Bankim’s Letters on Hinduism, a set of six faitly shor
essays thar Bankim did not complete bur apparently intended to publish in due course. According
10 Ursula King, “one can infer from internal evidence that they must have been wririen in 1882 or
shortly afterwards”, though she does not elaborate (1977, 129). However, in only the second letter
there is-a footnote by the author referring to a source dated December 1882, so it is doubtful if the
bulk of the work was written in 1882. “The manuscript came into the possession of Kumar Bimal
Chandra Singh of Paikpara, and he first published it about three years ago on the centenary of
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outlook in an earlier context; it is beyond the scope of this book to go into
furcher detail. But, as noted earlier, the bold face of this ground plan for a
regenerated India bore unmistakably Hindu “Aryan” features, and as the song
ﬁa&m Mataram and the novel from which it derived were clearly located in
this context, it may be no wonder that in the run up to Independence in the
1930s, when Vande Maitaram was recognised as a salient marker of Hindu
nationalism, “Jinnah and the Muslims complained” (Ahmed, 1997).

).an still need to inquire more closely, however, into the early history of
the rise to prominence of Vande Mataram as a national symbol, and its sub-
sequent impact. There is no doubt that the novel itself was popular among
the middle classes of Bengal; by 1892 it had undergone five editions in book
form. Although it is clear that a history of the translation of the novel into
other Indian languages is a desideratum, ¢ it is also clear tha it was not long
vnmoh.n the hymn Vande Mataram was derached from its narrative base—which
is not the same thing as saying that it could be entirely dislodged from its
narrative context—and given a life of its own. Concomitant with this process
was the rise of the expression Vande Mataram as a patiotic slogan in its own
right. This need not be particularly surprising, for, as the reader will see on
perusing the novel, Vande Mataram is used often in the story as a watchword
per se.

It is interesting to note thar this process of highlighting the song appears
to have started“éven before the completion of the setial version of the novel.
The final instalment of the story appeared in the Basgadaréan of Jyaistha e
1289 (May—June 1882). Yet, as Bc/ points our (568), Sriscandra gm?n_m_rn rec-
ords that at a meeting of a literary society in the month of Caitra 1288 (March—
April 1882), at which Bankim himself was present, the song Vande .\__\».QEQS
was sung before the speaker began to deliver his piece.!'” If this is an accurate
record of dates and events, then this is a remarkable fact. For it means that
both the song and the expression Vande Mataram were assuming a public—
though not necessarily a political—profile even as the novel was being com-
Eﬂnm serially, notwithstanding the fact that the journal was running late (the
song itself appears fairly early in the story, and the expression Vinde Mataram
occurs several times as a watchword well before the conclusion of the narrative).

Bankim’s birch [1938]”, from the editors” preface to the section entitled “Letters on Hinduism™ in
the centenary edition of Bankim’s works, edited by B N Banerji and § K Das. These leters have
been reprinted in Bagal, 1969.
HEVMBS, 54, gives an incomplete list.

. HTYMBS: 20 cites references to the effect thar “a friend of Bankim Chandra Charterjee writes
in his memoirs that while Bankim was writing the novel Anandamath, an enthusiastic friend of his,
wnﬁ.ﬁrnn Bengali deputy magistrate, set Vande Mataram to tne in raga Malhar; the song was on”
casionally rendered by him in Bankim’s drawing room in 1880” (see also note s, p- 106). Malbar (or

Nﬁ%ﬁﬁ etc.) and other Indian musicological modes to which the song was set will be discussed
elow.
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We can assume that this public singing of Vande Mataram, albeit on a local
occasion, was not an isolated cvent: “Soon after the publication of the song it
attracted the notice of several writers and critics. It inspired a picture of Mother
India by Harishchandra Haldar which was printed in 1885 in a journal called
Balzk. In 1886 Hemchandra Banerji wrote a poem, ‘Rakhi Bandhan’, wherein
he included the first two stanzas of Vandemataram. . . . The first enthusiastic
plea for the extensive use of the slogan Vandemataram was made by Yogen-
dranath Vidyabhushan in his biography of Garibaldi published in 18907118

These examples arc not meant to be exhaustive, but they do indicate that
Vande Mataram soon began acquiring a political profile, at least among the
Bengali middle classes. This image was reinforced on the national stage at the
convention of the twelfth session of the Indian National Congress in Calcutta
in 1896, with Rahimurullah Sayani, a Muslim, as president. It was Rabindran-
ath Tagore, 2 rising star at the time, who sang the hymn on that occasion.!"?
There would have been 2 number of other Muslims present among the par-
ticipants, and the proceedings were widely reported in the newspapers.

Thus far neither song nor watchword seems to have excited non-Hindu
(that is, Muslim, Christian or other) antipathy, at least in a concerted, public
manner. A change of status in two ways—with respect to the heightening of
Vande Mataram’s national image as also its appropriation as a specifically
Hindu symbol---seems to have occurred in connection with the agitation in
Bengal against the first partition of Bengal under British rule in 1905. It is
generally agreed that this was an ill-conceived act by the authorities, intended
to divide Hindu and Muslim Bengalis and to weaken in particular rising Ben-
gali opposition to British rule (it was reversed a few years later).

The Partition came into effect in October 1905. On August 7 of that year,
thousands of students and others marched in procession towards the Calcurta
Town Hall protesting against the Government’s intention, and chanting Bande
Mataram. There seems to be a consensus that this was probably the first major
occasion on which the expression was used in public as a political slogan. The
chanting was not confined to Hindus; people of all communities were reporied
to have been involved.’?® In October 1905, a society called the Bande Mataram

H8Dag, 1984, 215.

19T here is some debate as to whether Tagore sang the song on this occasion or at the Congress
session in Calcutta six years earlier. See A Chakrabarti, 1996, 29, where he opis for the latter
alternative; VMBS, on the other hand, avers that “Tagore set to music the first two stanzas of Vande
Mataram and sang it in the Congess session in Calentta in 18967 {see p. 106, note 0.

25ee Das, 1984, 215-16, and Mukherjee and Muldherjee, 1957, 14 {abbrr BMIN). In his article
under “Chatterji, Bankim Chandra®, in the eleventh edition of ﬁrn..m.x@_n?m%&n Britannica (vol. 6,
1910, pp. 9-10), Rameshcandra Datta notes, “During Banlim Chandra Chatterji’s lifetime the Bande
Mataram, though its dangerous tendency was recognized, was not used as a party war-cry; it was
not raised, for instance, during the [1bert Bill agitation, nor by the students who flocked round the
court during the ttial of Surendra Nath Banesji in 1883. It has, howevet, obtained an evil notoriety
in the agitatdons thar followed the [1905] partition of Bengal”. VMBS points our that it
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Bhikshu Sampraday was formed in Calcutta to popularise the expression as a
political slogan. “On every Sunday, the members of the society moved about
in procession in the streets, singing Bande Mataram™ ' Meanwhile, both the
song and the expression Vande Matiram were becoming known in wider con-
text. A collection of pattiotic songs cntitled Vandemataram, edited by Yogin-
dranath Sarkar, appeared in September 1905; it ran to five editions within a
year. The song was translated into Tamil in November 1905 in 2 monthly
magazine; it subsequently became very popular in the Madras Presidency.'%

The British authorities reacted strongly to the growing popularity of the
slogan. “On 8 November 1905 P. C. Lyon, the chief secretary of the new gov-
emnment of East Bengal, sent a circular to the commissioner banning the song
and the shouting of Vandemataram in public places” (Das, 1984, 216). Of
course, this produced the opposite effect to that intended, and there were many
instances of spirited defiance of the ban.

In 1906, two events in particular occurred thar enhanced the political
importance of the slogan, especially among Bengalis, then in the vanguard of
mounting opposition to British rule. The first was a violent police assault on
delegates who had gathered in Barisal (a coastal town in the newly partitioned
castern portion of Bengal) on April 14 for the meeting of the Provincial Con-
ference of the Indian National Congress. In defiance of the banning order, the
delegates, who included Hindus and Muslims, were marching towards the
Congress venue chanting Bande Mataram, and wearing Bande Mitaram badges
and waving Bande Mataram flags. They were set upon by the police with Zzhis
(thick staves about five to six feet in length), and the procession ended in
disarray. There was widespread outrage among Indians not only in Bengal but
also in other parts of the country.

Second, on August 6 that year, the first issue of the revolutionary paper
Bande Mataram, published in English, appeared in Calcutta under Bengali

was not only the middle classes who used the slogan subsequently. “While it may be true that in
the majority of instances rthe slogan was raised by students and middle-class youth, we also have
police reports of its use by the working classes. An eatly example was the strike by millworkers in
the British-owned Fort Gloster Mill near Calcutta in October 1gos. The superintendent of police
reports that millworkers were given to shouting Vande Mataram at the Furopean assistants”. When
the management ateempred to stop this, the 9,000 workforce, “nearly all local Bengalis”, shoured
the slogan at an agreed time in defiance. Some violence followed, the police were eventually called
and arrests were made, “This led to a votal suike in defence of those arrested”. VMBS also observes
that the chtief secrerary of the newly-created province of East Bengal wrote to the viceroy in Sep-
rember 1906 that “the police teport that the cry of Vande Matatam was raised on ewo occasions by
bands of men looting grain boats . . . as a sort of rallying cry”. Other similar reports of looting using
the slogan were also made at the time (VMBS: 6o—61).

2Mukherjee and Mulkherjee, 1997, xxvi (abbr: SANT).

25ee Das, 1984, 218, VMBS notes (19) that translations into Marathi ‘and Kannada were
available {rom 1897; later translations are also mentioned. The reader will recall thar the fifth edition
of Nares Chandra Sen-Gupra’s English translation of the novel was published in 1906; see also back
pages of AMcb (no page numbers) for samples of eatly translations of Vands Mararam into English.
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editorship (it had daily and weekly editions and was to last until October

1908). This paper kept up a relentless attack against British colonial presence

in the land. The attack was conducted not only on political but also on cultural

grounds. The paper was charged with sedition in 1907, and one of its reputed
editors at the time (since it was the current strategy of the paper to withold
publicly the name of its editors), Aurobindo Ghose, who was in his revolu-
tiopary phase, was arrested but eventually acquitted. But it is the nature of the
cultural, racher than the political, onslaught of this “extremist” publication that
is significant for our purposes. Though the editorials discussed a wide range
of current issues (sce BMIN and SANT), a reading of even a sample of those
which raised religious and cultural concerns will show how overwhelmingly
“Hindu”, with special reference to Vedantic ideas, their ideological rhetoric
was. This tendency is summed up in the following extract, taken from an
article entitled “The Bed-Rock of Indian Nationalism—II”, from the Bande
Maiaram weekly of June 14, 1908:

The different world religions representing different world cultures that
have already found a habitation in India will remain here always, form
elements of the common national life, and contribute to the evolution
of the composite culture of modern India [the religions of Christianity
and TIslam were mentioned earlier]. The Hindu culture, however, on
account of its age and its superior numerical strength, will always
form the ground work of this composite Indian culture and civilisa-
tion. The dominant note of Hindu culture, its sense of the spiritual
and universal, will, therefore, be the peculiar feature of this composite,
Indian nationality.

The new movement which secks to embody the ideals and as-
pirations of this nationaliy, is, therefore, an essentially spiritual move-
ment. And the type of spirituality that it seeks to develop, is essentially
Hindu. Its key-note is the essential unity of God and man. ...
[T]aken by himself, man is a toy of time, a play-thing in the hands
of death; but when viewed in relation to God, he is a spirit, a soul,
an arma, eternally pure, free, and self-realised, as the Supreme Spirit,
the Over-Soul, the Paramasman bimsell. (BMIN: 94—95)

Aurobindo was under arrest on a different political charge at the time this
editorial appeared, but it seems to give a preview of the kind of <n.m.mnmn
philosophy he was to develop later in life.”” But the significant point is that

13The early Aurobindo was much taken by Bankim. Upon his return from England as a
young man, he wrote seven eulogistic articles in English on Bankim {discussing his life, times and
career) for the Jndu Prakash (July—August, 1894). In 1905, Aurcbindo wrote a patriotic pamphlet
{published anonymously in Barada, in western India), entitled Bhawani Mandir (The Temple Om.,
[the Goddess| Bhawani) which came to the attention of the district magistrate of Broach. Bhawari
Mandir was dearly influenced by themes from Anandamath, especially the idea that India’s strength
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such wridng is in keeping with the dominant ideology of the paper, an ideology
that is assertively and assimilatively Hindu, not the “Hindu” of popular prac-
tice, of course, but the “neo-Hindu” of the reformers. This stance not infre-
quently described itself as Hindu, and, more important, was generally perceived
as such. It shows clearly that distinctive characteristic of the nationalism that
was to develop on the whole under the leadership of Hindus in India (or
persons reckoned among the Hindu camp): the fusing of the political and the
religious in terms of predominantly “Hindu” ideation and symbolisin. This is,
in fact, a feature of the novel Anandamath itself. There is no m._mnw here for
Muslim or other voices to have an equal role in the shaping of the new
nationalism. I believe that this paper, during its brief yet meteoric career under
the banner of the tidle Bande Mataram, played a significant part in the early
stages of a growing perception of Vande Mdamram as a marker for specifically
Hindu objectives.!?

Antipathy between Hindus and Muslims in parddoned Bengal began to
increase in the aftermath of the Partition. The Muslims were soon led to
believe that they would not be disadvantaged by the Partition; on the contrary,
it would consolidate their identity and future prospects, since they were in the
majority in the eastern province. In 1907 there were several serious riots be-
eween Hindus and Muslims in eastern Bengal.

L c5>e

In April “serious disturbances erupted in Jamalpur, Here Muslim row-
dies attacked Hindu volunteers who were destroying forcign-made
goods at a fair. . . . Mobs attacked landlords’ houses, destroyed debt
bonds, and smashed an image of Durga. This act of desecration out-
raged Hindus in every past of the counwry. Bande Mataram fanned
the flames. . . . Bande Mataram’s sub-editor Hemendra Prasad Ghose

for regeneration as a nation was to derive from a transcendent source conceived of as infinite power
or shakti, described as the Mother (symbolised by the temple to Bbawani) and identified also with
the Jand of India, It was not long after thar Aurobinda began his English translation of Anandamath.
Enaciments of Anandamath in a religiopolitical context reinforced the currency of “Vande
Mitaram” as a Hindu political slogan. Referring to an initiative by Sarala Devi, a niece of the poet
Rabindranath Tagore, Lise McKean notes: “Sarala Devi organized a group of young Bengali men
who pledged to her in front of a map of India that they would sacrifice their lives fighting for
independence from British rule. In 1903 Sarala Devi's group instituted an annual festival of heroes,
held on the second day of Durga Paji, the great festival in honor of the warrior-goddess Durga.
Included in the third of these celebrations was a dramatic performance of Bankim Chandra Chat-
terjee’s anti-British novel Anandamarh, “Monastery of Bliss” When the performance ended, the
crowd began to chant the song ‘Bande Mataram’: its lyrics and imagery, which praise the goddess
Bharat Mata [Mother Indial, recur throughout Anandamath. ‘Bande Mitaram’ subsequently hecarne
the nationabists’ rallying cry” (1996, 252-3). McKean gives no source, but this performance would
have occurred in 1906 (that s, in “the third of these celebrations™, after the inicial one of 1903).
But by then, as we have seen, the public launch of “Vande Mataram” as a political slogan had
already occurred; no doubt this is why “the crowd began te chant the song ‘Bande Mataram™ ™.
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spoke for hundreds when he wrote: Tt makes one’s blood boil to think
of it. . . . Revenge is the word that escapes oné’s lips’ ".1%

Tn fact, a controversial Muslim pamphlet published at the time, Lal Istahar
(The Red Pamphlet) urged Muslims not to use the watchword Vande Masararm.
Riots between the two communities in greater Bengal were to become a de-
pressingly recurrent phenomenon in the years that followed. Perhaps it was
only 2 matter of time before Vande Mauaram became a divisive slogan between
Hindus and Muslims. S K Das avers that in the Calcutta riots of 1921, Vande
Mataram was used as a slogan by Hindu rioters against Muslims for the first
time, “and from this time onwards Vandemataram began to be used as the
war-cry of the Hindu fanatics” (1984, 220). For their part, Muslims began to
express their opposition to Vande Mataram as a slogan from the latter half of
the first decade of the 1900s, but not as part of a political campaign. Indecd,
in some cases Muslims seem to have cooperated with Hindus who were agi-
tating against the British by chanting the slogan and singing the song of the
same name. Thus, “The Hindu reported in February 1907 that a Bala Bharati
Samiti was organized and in Rajahmundry [a town in what was then known
as Madras Presidency], ‘students, all wearing Vande Mataram badges, and
carrying aloft beautiful banners glittering with bold lecters of Vande Mataram
and Allab-o-Akbar [emphasis added], marched around the town and ‘here and
there the procession halted to sing the immortal song of Bankim Chandra
Chatterjee’ > (VMBS: 55, quoting the Hindu of February 14, 1907). It was in
the 1920s, however, that Muslims framed an ideological critique of the slogan
and the novel, no doubt as a response to concerted Hindu provocation (VMBS:
26). From this time on, political opposition between Hindus and Muslims in
terms of Vande Mataram hardened.

A resolution of the twenty-fifth annual session of the All India Muslim
League, the party headed by Muhammad Ali Jinnah, the founding father of
Pakistan, in October 1937 condemned “the attitude of the [Indian National] |
Congess in foisting Bande Mataram as the national anthem upon the country
as callous, positively anti-Islamic, idolatrous in its inspiration and ideas, and
definitely subversive of the growth of genuine nationalism in India. This meet-
ing further calls upon Muslim members of various legislatures and public bod-

ies in the country not to associate themselves in any manner with this highly

objectionable song”.126

At the end of QOctober 1937 a small subcommittee of the Congtess, which
included 2 distinguished Muslim, and which had met to consider the status
of Vande Mataram as a potential national anthem in compesition with other
pattiotic songs, submitted a resolution which stated:

25Hechs, 1993, 106.
126F1om Gopal, 1959, 256—57. See also, for example, Quueshi, 1965, 105, 126, 128; and ch. 1 of
VMBS.
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During the past thirty years, innumerable instances of sacrifice and
suffering all over the country have been associated with “Bande Ma-
taram”. . . . The song and the words thus became symbolic of national
resistance to British imperialism in Bengal especially, and generally in
other parts of India. . . . Gradually the use of the first two stanzas of
the song spread to other provinces and a certain national significance
began to attach to them. The rest of the song was very seldom used.
- - - These two stanzas described in tender language the beauty of the
motherland and the abundance of her gifts. There was nothing ab-
solutely in them to which objection could be taken from the religious
or any other point of view.

This was partly drafted by Nehru the secular humanist, and endorsed by
Rabindranath Tagore the great national poer, feted by the world for his love
of humanity and breadth of vision. “The working party accepted the poets
suggestion and recommended that the first two stanzas of the song be accepted
as the national anthem” (Das, 1984, 222). However, in an article on the Bhgrar
Mata theme in modern India, Geeti Sen states: “In 1937 Nehru wrote to
Subhas Chandra Bose, ‘Certainly as suggested by you I shall discuss the Bande
Mataram song with Dr Tagore’. The poet laureate confirmed that the second
stanza describing the goddess enshrined in temples was inimical to Islamic
tenets against the worship of icons. And after considerable debate, in the wis-
momﬂ of things as they had changed, Bande Mataram was not chosen as the
national anthem”.'*” The apparent contradiction here in the poet’s recommen-
dations (“chat the fitst two stanzas of the song be accepted” in Das’s reference
”,5& the observation “that the second stanza . . . was inimical to Islamic Hnsn._e,wh
in Sen’s quotarion) can be understood by pointing to ambiguity in the meaning
of the expression “second stanza” in the two extracts. Reference to the “God-
dess enshrined in temples” in the hymn occurs in the second half of the hymn
(which is generally not sung on official occasions), though it is not entirely
clear how the political adoption of the song shifted from potential national

anthem to national song,'?

PWinter 2002-Spring 2003, 160.

s.w..?qo marters arc worthy of note here: first, the ambiguity of dividing the song into “stanzas”.
There is confusion in the literarure on this point, and it is not always clear where one “stanza” is
m.chomnn_ to end and another begin, VMBS avers that the first two stanzas comprise the first twelve
lines of the song as originally published in the serial version of the novel, thar is, up to the line
ripudalabarinim mataram (The Mother who drives away the hostile hordes; sec my translation larer
in this introduction). No mention of “the goddess enshrined in temples” here. Thus, after due
SMmEnEmom.nW 1 have W?M: my Mé.b division into verses, which I believe conforms to nrun strucrure
and sense of the song; and second, the retention of the concepts of “nation " “nati
song”, though confusing, seems to be a concession to ncnnmmmmob. on Mrw_ MMM_HM“&@._H&DM“N:&
on the othet, from the viewpoint of the narionalist Hindu menarmm'no:nmzm&ow to §5~H

&
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But Muslim opposition, as we have indicared, has been implacable. It is
one of those phenomena of human psychology that Hindus on the one hand,
even moderate individuals, by all accounts, and Muslims on the other, by and
large remain at cross purposes on this matter.' Very many Hindus tend to

sentiments (hence adoption of Tagose’s inoffensive fana Gana Mana as the national anthem) and
retention of Bankit’s Vinde Mataram, steeped as it was in Hindu natienalist history. In an article ©
posted on the Interner, “How Secular Is Vande Mataram?” A G Nooraai writes: “[The Government
of Indiz’s] stand was defined in a starement by Prime Minister Nehru to the Constituent Assembly
(Legislative} on August 25, 1948. Nehru said: “The question of having a national anthem tune, to
be played by crchestras and bands, became an urgent one for us immediately after 15th August 1947.
It was as impottant as that of having a national flag. The “Jana Gana Mana” tune, slightly varied,
had been adopted as a nacional anthem by the Indian National Army in South-East Asia, and had
subsequently atrained a degree of popularity in India also. . . . I wrote to all the provincial Governors
and asked their views about our adopting “Jana Gana Mana” or any other song as the national
anthem. . . . Every one of these Governors, except one (the Governor of the Central Provinces),
signified their approval of “Jana Gana Mana”. Thereupon the Cabinet considered the marter and
came to the decision that provisionally *“Jana Gana Mana” should be used as the wmne for the
national anthem, tll such time as the Constituent Assembly came to a final decision. ... It is
unfortunate that some kind of argument has arisen as berween “Vande Mataram” and “Jana Gana
Mana”. “Vande Mataram” is obiously and indisputably [emphasis added] the premier national song
of India, with a great historical tradition, and inrimately connected with our struggle for freedom.
...no other song can displace it. .. . In regard to the national anthem tune, it was fele that the
tune was more important than the words. ... It seemed, therefors, that while “Vande Mataram™
should continue to be the national song par excellence in India, the nationzl anthem tune should
be thar of “Janz Gana Mana”, the wording of “Jana Gana Mana” to be suitably altered 1o fit in
with the existing circumnstances’ . Noarani continues: “A more definitive statement was made by
the President of the Constituent Assembly, Rajendra Prasad {the first president of India], on January
24, 1950. He said: “There is one matter which has been pending for discussion, namely the question
of the national anthem. . .. {I]c has been fele that, instead of waking a formal decision by means of
a resolution [by the House], it is betrer if I make a statement with regard ro the national anthem.
Accordingly, I make this statement. . . . The éomposition consisting of the words and music known
as “Jana Gana Mana” is the national anthem of India, subject to such alwerations in the words as
the Government may authorise as ovcasion arises, and the song “Vande Mataram”, which has played
a historic part in the struggle for Indian freedom, shall be honoured equally with “Jana Gana Mana”
and shall have equal status with it. {Applavse). I hope that will satisfy the Members’ ”. Note that
the implication here is that the words of Jana Gana Mana, the national anthem, are subject o
(authorised) change, whereas the words of the national song Vande Mataram arc not. Purther, in
retaining the concepts of having national anthem and national song as being of equal official status
against the historical background we have described—an occurrence sesmingly unique in the estab-
lishment of a nation-state—the government of India may be considered to have laid itself open to
the charge of creating confusion in the minds of its citizens, as well as scope for ongoing communal
disaffection. Sec also note 112 above.

0 his weekly, The Harijan (July 1, 1939), no less a figure than Mahatma Gandhi wrote
somewhat disingenuously: “As a lad when I knew nothing of Ananda Math or even Bankim, Vande
Mataram gripped me. [ associated the purest national spivit with it. It never occurred to me it was
a Hindu song or meant only for Hindus. Unforcunately, now we have fallen on evil days, All that
was puse gold before has become base metal today” (see India Today [International], September 1,
1997, 55). Professor Anthony Parel, who has worked extensively on Gandhi, adds: “Gandhi bad a
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find it uncontroversial to detach the watchword and/or the first section of the
song from the context of the novel as a whole, whereas Muslims espouse the
opposite tendency, convinced that the song symbolises sentiments that are
“positively anti-Islamic” and “idolatrous”. No doubt partisan histories that
stretch back into the recesses of the past lie embedded in the psyches of both
sides, and it has become very hard for individuals of each party to subject
these histories to dispassionate scrutiny. However, if the wasteful energies of
divisiveness are to be channelled into a dialogue that engenders the hope of
reconciliation, then, in the first instance, such scrutiny is necessary.

Matters have not been helped in recent times by the rise of a2 Hindu tight
that seeks to appropriate both slogan and song for its political agenda.’s® Lec
us consider this development briefly. Before the elections of 2004, the govern-
ment of India was a coalition led by the Bharatiya Janata Party (BJP), which
is generally characterised as a party with Hindu sympathies situated on the
political right. It is also a matter of common consent that associated more or
less closely with individuals and parties of the BJP is the ‘Sangh Parivar, a
“family nexus” or combine of religiocultural bodies whose political ideologies
are usually characterised as extreme right (and members of which are often
confusingly described as Hindu fundamentalists). The RSS—Rashtriya Sway-
amsevak Sangh—is an influential and fairly widespread militant Hindu organ-
isation thar is 2 member of the Sangh Pativar, and so is the VHP (the Vishwa
Hindu Parishad). Tanika Sarkar makes the following observation:

profound and life-long esteem for Vande Mataram, He came 1o know of it early in his life, “as 2
lad’, as he pur it (CW 69: 280), much before he had ever heard of eithér Bankim or Anandamath,
which he read only in 1937 (CW 66: 155). He was ‘gripped’ and ‘enthralled’ by it, so much so that
up to 1920, he used ro close many of his private letters to friends with ‘vande mataram from
Mochandas’ . . . (e.g., CW37: 439). However, he attached no religious significance to it (CW 68: 300)
and refused to sce it as a Hindu song, meant only for Hindus. Rather it was for him an ‘anfi
imperialist cry’, a symbal of Indian nationalism, expressing ‘the purest national spirit’ (CW 69: 380~
8x}. As it became a controversial song, he *would not risk a single quarrel’ over its singing at mixed
gatherings (CW 69: 381), and, in the ‘Constructive Programme’, he advised the Congress Party
against ‘imposing’ it on the unwilling (CW 75: 164). In the mid-1940s, he opposed the move to
replace it with Jai Hind, arguing that it should have precedence over the new slogan (CW 82: 391,
415}. Finally, he left ic to the new government to decide “whether we can sing Vande Mataram or
Jai Hind or the Tricolour Song, at public functions (CW 94: 325)" (personal communication of
June 15, 2003). Hindu authors sepeatedly stress, to the present day, how the song or the slogan has
played a key role in symbolising the sacrifices, o the point of death, that Hindus have made for
the success of the nationalist movement.

P*Here is a recent example. In the context of the 2004 national elections in India, the Times
of India (Kolkata edidon) of April 10 reporied as follows: “Describing Congress as a ‘burden’ on
the narion, Gujarat CM [Chief Minister] Narendra Modi continued his artack on its president
Sonia Gandhi’s foreign origin. Addressing an election rally . . . Modi said, T have challenged her to
sing Vande Masaram withour looking ar the text. .., Can there be a Prime Minister who cannot
even sing Vande Masaram?”
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Bankimchandra, and especially his patriotic novel Anandamath, have
been very significant resources for the Sangh combine. In the Sangh
complex at Jhandewalan in Delhi, the VHP leader-cam-erstwhile WMH.
MP, BL Sharma “Prem”, talked about Bankim’ inspirational writ-
ings. So did Asha Sharma, leader of the combine’s women'’s front, the
Rashtrasevika Samiti. . .. The song [Vande Mitaram] is chanted in
full, at prescribed times, ar all daily shakbas or training sessions of the
RSS. To the combine, this remains the real national anthem. Rabin-
dranath’s song, Jana Gana Mana—the official anthem of the Indian
state—is widely condemned [by the Parivar] as a palery substiture.
... As soon as the BJP government came to power in Delhi [in 1993],
it made Vande Mataram the compulsory anthem in all government-
run schools. . . . The RSS thus restores the song to its old status as a
sacred chant, not a word of which can be altered. Neither the Bengali
nor the Sanskrit passages may be translated, since the original words
are supposed to contain sacted energy. When I asked why the song
is never abbreviated, members of the organization told me that it is
symbolic of the integrity of the Motherland. It is always displayed
against 2 map of undivided India, expressing the organization’s refusal
to accept the partition [into India and Pakistan] of the subcontinent.

(2001, 273, 274, 277—78)

It is a problemaric fact that certain iconic texts which have played a crucial
role in determining religious or political or cultural identity can also lend
themselves to exclusivist interpretations, based on an appropriation of ﬁrm”n very
identity. Thus the New Testament has been used since early times by Christians
for anti-Semitic propaganda, the Koran has been interpreted to mean that
Christians and Jews have distorted the prophetic utterances of the founders mum
their faiths, the Bhagavad Giti has given rise to hostile polemic both AWEE._
and beyond the boundaries of Hinduism, and even William mrmw.om@nm:.wm .u&m
Merchant of Venice has been resorted to as a source text of »nn...—wﬁm.r prejudice.
It is equally a fact that such texts, in the hands of constructive interpreters,
have been used as repositories of insights into human nature, and as instru-
ments of reconciliation across religious and other barriers on the basis of 2
reconstituted sense of identity. The passage of time and fresh perspectives on
the need for joint action to bridge long-standing rivalries have demanded in-
creasingly sophisticated techniques for understanding the formation and read-
ing of controversial texts. According to these techniques, texts need not be
swallowed whole; like the feeding swan which is supposed to be able to separate
the substance of milk from that of water when the two are mixed, a herme-
neutic of discernment can be applied to the reading of iconic polemical sources.
[t remains to be seen whether this can be accomplished with respect to An-
andamath and/or Vande Mataram.
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Just as it has been used for ideologically exclusivist purposes, the modern
reception of Vande Mataram has found wider, nationalist applications, as we
have seen. A spate of patriotic cassette tapes and CDs in recent times, intended
for general release and produced by national and international companies on
2 commercial, nonsectarian basis, has often included a rendering of Vande
Mataram as one item, sung by respectable artists not associated with an ide-
ological position. 13 One is especially reminded of the well-known CD Vande

Mataram released by Sony Music Entertainment (India) on August 12, 1997,

to celebrate the fiftieth anniversary of India’s independence. The CD includes
a rendition of Vande Maitaram, with its lyrics actributed to “Bankim Chandra
Chatterjee”, and the arrangement and vocals to the famous Muslim musical
personality, A R Rahman, who declates towards the end of the inlay pamphler,
“All perfect praises belong to the Almighty alone. I dedicate this album to the
future generations of India. I wish that this album inspires them o grow up
with the wealth of human values and ethics that this country is made of”,
Clearly this album is not intended to encourage religious or political sectari-
anism.'3

But our inquiry is not ended. We have given consideration to the first
three points in the extract quoted from Akbar Ahmed’s book, ler us now
consider his last point: the purtative idolatrous nature of the song, or, to put
it somewhat less theologically, the content of the hymn as (allegedly) exclusively
and exclusivistically Hindu.

In the critical apparatus at the end of this book, I have made some com-
ments on structure, terminology, and other aspects of the hymn (including a
justification of aspects of my translation). Further, the whole song appears, of
course, in its appropriate place in the English translation of the novel. I shall
try to duplicate material as little as possible, but for purposes of our discussion
here it will be necessary to repeat my translation of the song. The fullest
account of the song then, must collate our observations from all three parts
of this book. I have translated the song as follows:

1. I revere the Mother! The Mother
Rich in waters, rich in fruit,

Cooled by the southern airs,
Verdant with the harvest fair.

**'For example, the cassette tapes Mere Waztan Ke Logo, sung by Lata Mangeshkar and released
by HMV, on the occasion of fifty years of India’s independence; Basign Amir Janani Amar. released
by Ptime Music Pvt. Lid. (Kolkata); Aye Wattan Tére Liye, released by HMV; and so on. Each of
these tapes has Vande Mataram as one item.

20nly the first two verses of the original song as we have enumerated them are sung in this
version. See also the articles on the production and release of this album in fudiz Today (Interna-
tional}, September 1, 1997.
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2. The Mother—with nights that thrill
in the light of the moon,
Radiant with foliage and flowers in bloom,
Smiling sweetly, speaking gently,
Giving joy and gifts in plenty. 4

3. Powerless? How so, Mother,
With the strength of voices fell,
Seventy millions in their swell!
And with sharpened swords
By twice as many hands upheld!

4. To the Mother I bow low,
To her who aﬁn_% so great a force,
To her who saves,

And drives away the hostile hordes!

5. You our wisdom, you our law,
You our heart, you our core,
In our bodies the living force is thine!

6. Mother, you're our strength of arm,
And in our hearts the loving balm,
Yours the form we shape in every shrine!

7. For you are Durga, bearer of the tenfold power,
And wealth’s Goddess, dallying on the lotus flower,
You are Speech, to you I bow,

To us wisdom. you endow.

8. I bow to the Goddess Fair,
Rich in waters, rich in fruit,
To the Mother,

Spotess—and beyond compare!

9. I revere the Mother! the Mother
Darkly green and also true,
Richly dressed, of joyous face,

This ever-plenteous land of grace.

According to the way the text is divided in the fifth edition, the song
appears in chapter 10 of Part I. In my enumeration, the verses 1, 2, 4, 7, 8
and 9 are in Sanskrit. Verses 3 and 5 are partly in Sanskrit and partly in Bengali,
while verse 6 is wholly in Bengali. Many have adverted to this curious mixrure
of Sanskrit and Bengali. Before we inquire into this peculiarity, it will be
important to consider the compositional history of the song. It seems clear
that an earlier version (or versions) of the hymn was composed before the
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of the great autumnal festival of Bengal, the Durga Piija, when thousands of
images of the Goddess Durga are worshipped throughout the length and
breadth of the region, he has overindulged in opium. As a result he had a

novel was begun. The hymn, more or less ready-made, was then integrated
into the novel. Thus, in simplified terms, it appears that the narrative was
composed to accommodate the hymn, rather than that the hymn was a product

of its narrative context. In other words, there could be literary justification for . vision:

detaching the hymn from its narrative base, which, as we have seen, is what
has happened to such striking effect.

The genesis of the hymn is unclear; however, Bankim’s younger brother,
Purnacandra, recounts that on occasion when an assistant, Pandit Ramcandra
Bandyopadhyay (who would help in the copyediting and so on of Barigadarian),
required additional material to make up the full complement of pages of the
journal prior to publication, he would approach Bankim for a “page-filler” or
two. On one such occasion he needed to fill a single page, and noticing a sheet
of material lying on Bankim’s desk, read it and asked if it could be included
in the journal. It was the poem Vande Mataram. He is supposed to have said
that it wasnt bad, and its publication would save delay in seeing the journal
to press. This faint praisc seems to have irked Bankim. He thrust the page
into a drawer. “Bad or no, you won’t understand now”, he is reported to have
replied. “You’ll understand later. T may not be alive then, but you might be”.
There are different versions of this story (Bef: 331-32), and the exact date is
not known, but all agree chat the incident occurred several years before the
writing of Anandamath. If this is true, then an important seed of the story lies
here.'?* s

But can we arrive at some indication of when the poem/song was origi-
nally composed? We turn first to a serial that began in Bavigadarian in Bhidra
1280 (August 1873), adverted to earlicr: the satirical essays, Kamalikanter Dap-
tar. The eleventh instalment of this serial, published in the Basigadarian of
1281 Karriik (October 1874), is endded “Amir Purgotsab” (My Celebration of
Durga’s Festival). Kamalakanta is pondering the fact that on the seventh day

1#¥This incident, as described by Purnacandra, also indicates that each line of Bankim’s com-
position as it appeared in prinr later was written on successive lines of the page Ramcandra saw on
Bankim’s desk, so that it took up mare or less the whole page—that, in other words, the original
composition was more or less of the same length as the printed version, twenty-eight lines (though
this does not preclude some revision of the song in its final form). When eventually printed in
Basgadarian, the song tool up a lictle less than half a page because its twentp-eight lines were placed
in two parallel columns of fourteen lines each. Of course, if ir had appeared as the page-filler
originally sought by Ramcandsa, it would have been suitzbly printed in twenty-cight consecurive
lines (with title and explanatory comment?) so as to occupy most of 2 page. This is an imporeant
deduction. For it means thar the original composition did not consist of only the first twelve lines
of the printed version when Ramcandra espied it on Bankim'’s desk and that it was then subsequently
more than doubled during the writing of the novel itself, as VMBS: 7o claims. (VMBS makes this
claim to discount the “latter part” of the song “which conrained those explicidly Hindu and idola-
trous imageries which were objected to by many outside the Hindu community” [ibid.], and which
is not sung on an official basis. In fact, it seems that the original composition was as long as the
printed version and probably guite similar, if rot identical, in content. Also see note 136 below).
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I saw: suddenly the stream of time surging towards and pervading the
horizon—and T was floating on a raft in the same direction. I saw

“that stteam, in the endless, boundless darkness, wave-tossed and tem-
pestuous. From time to time, bright stars would rise and then be

extinguished, would rise again, lighting up the horizon, and be extin-
guished once more. I was utterly alone, and being alone began to feel
afraid—so alone, without a mother. “Mother {(m)! Mother!” 1 kept
calling out. T had come in search of a mother in this ocean of time.
Where, oh where, could my mother be? Where was the land of Bengal
(barngabhiimi) that had given birth to Kamalakanta! Mother, where
were you in this fearful ocean of time?

Suddenly, heavenly music filled my ears—there, in the horizon,
like the rising of the motning sun, was the radiance of a crimson
glow. I felt a calming, gentle breeze, and saw in the distance on that
mass of heaving water, clad in gold, this seventh-day’s image of Durga.
She was floating on the water, smiling and radiating light. Was this
my Mother? Yes, it was she! I knew her for my mother, the land of
my birth (jenmabhiimi), made of carth, in the form of clay, adorned
with endless gems, now hidden in the womb of time. Her ten bejew-
elled arms—the ten points of the compass—stretched in these direc-
tions, They were adorned with various powers in the form of different
weapons, the enemy crushed at her feer, the most valiant of lions
taking refuge there, destroying the foe! I shan’t behold this form
now—not today, nor tomorrow. Unless I cross the stream of time, I
will not see it. But one day [ shall—her arms the directions, wielding
her various weapons, subduing the enemy, and roaming on a lordly
lion’s back (birendraprsthabibarini)—on her right Lakshmi, fortune
personified, on her left the Goddess of Speech (447), wisdom (bidya)
and learning (b#j#idn) incarnate, with Karttikeya personifying strength
and Ganesh good success, by her side. 1 saw in the midst of that
stream of time this golden image of Bengall . ..

I cried out. .. “Protectress of your family of countless children
(santan)! Bestower of virtue (dbarma), wealth, happiness, sorrow! Ac-
cept my offering of flowers. . . . Leave your boundless realm of warer
and show the world this all-bewitching form. Come, Mother, suffused
with new love, bearer of new strength (rababaladbaring), bold with
new pride, beholding new dreams. Come, Mother, enter our homes—
then united and together, we sixty million children, with twice sixty
million hands folded, will worship at your lotus fect . . . and cry out
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... Slayer of the enemy! Ten-armed One! Bearer of the tenfold power
(dasaprabaranadbirini)! . . . Give your children power (sakti), giver of
boundless power (anantaiaktipradiying)!. .. We sixty million heads
will throw ourselves at your feet. . . . We sixty million bodies will die
for you. And if we cannot, then twice sixty million eyes will weep
for you. Come, Mother, enter our homes. For she who has sixty
million children need not fear”.

But as I watched, I saw her no more—for that image sank in
that boundless ocean of time! . . . Then with folded hands and tearful
eyes I cried out, “Rise again, Mother, golden land of Bengal! Mother,
rise again. We'll be good children now, and tread the right path. We'll
protect your honour. . . . We'll forget ourselves and love one another”.
... But mother did not rise again. O, will she ever? Come brothers,
let’s plunge into this dark stream of time and raise that image with a
hundred and twenty million hands; let’s bear it on sixty million heads
and bring it home. . . . Is life worthwhile without a mother?. . . . Con-
quer, conquer, conquer, O Giver of victory and defeat (jzydjayada-
trey %% | .. Conquer, conquet, conquer, O bestower of boons and ref-
uge. . .. Conquer, conquer, O Durga, destroyer of hardship. ..
Conquer, Mother Kali {(jayz ma kal). . . . Salutations to you, Ruler
of the world (namas tu te jaganniathe) ...l bow down before the
Goddess (mamamsi Sirasa devim).

This is a translation of a large portion of the article, and it is significant
for the parallels it contains not only with features of the Vande Mataram hymn,
but with descriptions of the Goddess later in the novel. Note the identification
of the Goddess (who herself has several forms: Durga, Kali, and others not
quoted) as represented by her glorious image made of earth or clay, with the
Mother of Kamalakanta and, indeed, of all the other inhabitants of greater
Bengal (presumably including Muslims and other non-Hindus: hence the
number, sixty million) and with the land of Bengal itself. The point of fusion
is the clay of the image and the clay of the motherland; this is effected in
terms of a well-known, traditional context; the identification of the Goddess
as supreme spiritual reality with the “stuff”, called prakrs, out of which de-
terminate psychical and physical phenomena are produced, including the land
in which one lives. We shall return to this idea. Further, the Goddess as spir-
itual reality is one, notwithstanding her various names and forms, and this
Goddess as Mother and the motherland are one. Thus the motherland has
been divinised, and there is an interactive symbolisation berween divine
Mother and motherland. We see also that the beauty of the image reflects the
beauty of the motherland. The Mother is golden; she is bedecked with jewels

Q0 possibly, “Victory, victory, victory, O Giver of victory and defeat” (and similarly sub-
sequently), since this is 2 hymn in which Bengali is admixed with Sanskrir,
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and has millions of “children” (sanzdns, the same term used in the novel), who
are exhorted to show their love for her and do her will.'® Similarly, the land
of Bengal, the motherland, is protective and fertile. Both ideas and language
here find clear parallels in the Vande Mataram hymn of the novel.!%¢

In the novel (I, ch. 15), afier Bhabananda has sung the hymn and escorted
Mahendra to his leader, Satyananda, the latter takes Mahendra on a tour of
the temple complex, showing him various images of the Goddess. The last
image is of the Mother-as-she-will-be. Like the icon in Kamalakanta’s vision,
she too is golden and has ten hands, encompassing the directions—thus in-
dicating that she embraces and symbolises the whole of India; she too is smiling
and radiant like the new dawn, and is “adorned with various powers in the
form of the different weapons she holds, the enemy crushed at her feet, while
the mighty lion who has taken refuge there is engaged in destroying the foe”.
Lakshmi, personifying good fortune, stands on her right, “the Goddess of
speech who bestows wisdom and learning” is on her left, “with Karttikeya
signifying strength and Ganesh good success, in attendance”. The terminology
is virtually the same.

There is some difference, however, with regard to the clarity of the chro-
nology of the Goddess’s appearance in the novel. There the Mother’s appear-
ance is clearly divided into three phases: as-she-was, as-she-is, and as-she-will-
be. The Goddess as described in Kamalakanta’s vision seems to correspond, as
we have seen, to the Mother-as-she-will-be in the novel. Yet, even in Kama-
fakanta’s vision, one can distinguish three phases of the Goddess’s presence:
her initial, glorious appearance; her “disappearance”, as she sinks into the ocean
of time; and her hoped-for reappearance, after her devoted children plunge
into the waters and retrieve her. There is a “history” here of a glorious past, a
decline of fortunes, and a resurgence in the future, the last enabled by the
concerted action of the Mother’s children. This tripartite division is mentioned
with greater clarity in the novel.

"Tanika Sarkar, in her analysis of the hymn, discerns a similar tripartite

#During and after the 1905 agitation over the partidion of Bengal, the concept of somar
bangli—*“Golden Bengal”—as a patriotic symbol, became very popular among the Bengali middle
classes.

%Egr example, the fusion of Goddess image and land as “Mother” who is bountiful and
protective, who is known by various names (such as Durga. Speech, and Lakshmi), who bears the
tenfold power, wards off enemies, bestows refuge, and is worthy of worship by all of Bengal.
Note the remarkable similarity of style and language in both compositions, such as the use of m4,
-bihirinifi (depending on whether the case is vocative or nominative), dasaprabaranadbirinifi, dayinil
%, biyi, durgs, namami, and not least the mixing of Bengali and Sanskrit in the course of the eulogy.
Surely this clinches the argument, begun in note 133, that the Vande Mitaram poem Ramcandra
saw on Bankim’s desk was in its entirety a close forerunner of; if not virtually the same as, the
Vande Mataram hymn of the novel, for if Bankim could write thus for the Amar Durgostab article
of 1874, he could write in the same vein for the original Vande Mataram song composed ar about
the same time.
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demarcation. “In an unbroken musical flow; the song encapsulates three dis-
tinct images of the nurturing mother: the mother of the past, the dispossessed
mother of the present, and the triumphant mother of the future” (2001, 177).
She does not elaborate further, but one would presume that the first phase
would correspond to verses 1 and 2, the second to verse 3, and the third to
verse 4, and possibly 5 and 6. But the rest? Nor is it clear that verses 1 and 2
refer to “the mother of the past”; they appear to describe the motherland as
she or it is, or rather an ideal Mother, an icon of the imagination. Nevertheless,
Professor Sarkar’s comments do point to a tendency on Bankim’s part to en-
dorse a trajectory of idealised history that is demarcated into three parts.'”

There is a further point with regard to the composidon of the hymn. It
has been noted by Bhakat and others that in the serial version of the hymn,
the first section, that is, the portion corresponding to verses 1—4, occurred
within quotation marks.?*® This was repeated when the novel was published
as a2 book (though the fifth or standard edition no longer contains the quo-
tation marks). Bhakat avers:

On the evening of Maghi Purnima in the Bengali year 1280 [1873 cE],
Bankim joined an assembly of sannyasis at the Mahakali temple [at
Lalgola]. The image of the goddess incigued him, for she has only
two hands free, with nothing in them; the other two are chained.
Next to her stand Lakshmi and Ganesh on the right, and Saraswat
and Kartiek-on the left. Bankim heard a centenarian tantrik chant Ja:
Ma Danuja Dalani and Bande Bandini Matarang. Pandit Kali
Brohmeo Bhattacharya, the guru of Raja Jogindra Narayan Roy [of
Lalgolal, recited to him some slokas [verses] which constituted the
motto of the sannyasis. . .. By deleting “bandini” from the second
chant, Bankim coined the immortal Bande Mataram. . . . | have col-
lected seven slokas from a book in the possession of Pandit Kali
Brohmo’s family. They have a remarkable similarity to Bankim’s song,
especially to the stanza [that is, section] within quotation marks. Can
it be that Bankim is not the original author of Bande Mataram?

157n FHVH, Indita Chowdhury comments with reference to the Goddess in Anandamath:
“Bankim’s reading of the tantric theory of the evolution of the goddess was deeply entrenched in
western notions of evolution and progress® (98). The term “evolution” can mean something like
“development” or “unfolding”. But it is hard to see how Bankim’s conception of idealised history
in association with the Goddess here accords with a more strict understanding of Western: notions
of evolution, at least in a Darwinian context. The later Darwinian conception {and more popular
versions) had to do with progressive development from a more undifferentiared state to a less
undifferentiated one (which does not easily march Bankim’s tripartite division) and adaptation for
survival {which can be seen to have interesting affinities with Bankim’s conception of the appearance
of the Goddess; but we cannot develop this idea here}. On Western notions of evolution with special
reference to Vivekananda, see Killingley, 1990,

138This is also the case in the fiest book edition. See Bhakat’s English article, “The Making of
Anandamath”, 1994. See also VMBS 70.

90

Introduciion

Or, we may add, at least of features of its terminology?

But the matter is not suaightforward. I have come across little or no
corroborating evidence for much of what Bhakat says in this statement, that
is, that Bankim was present on Maght Pirnima in BE 1280 with the sanmnydsis
in the Mahakali temple, the chant of the “centenarian tantrik” and its content,
and so on. Nor have T seen evidence of Bhakat’s source for the seven slokas
bearing a “remarkable similarity” to Bankim’s song. Further, when visited the
Mahakali temple at Lalgola, I saw not two but three minor images on each
side of the central figure of the Goddess; they were not easy to identify (especially
Ganesh, the elephant-headed deity). Again, the two lower hands of the Kali im-
age seem to be not “chained” but clasped, though it is hard to tell (see Figures 1—
4). No doubt Bankim was in the area at the time, and some of Bhakat’s testimony
is at least plausible. But most of his claims require corroboration. Nevertheless,
the fact that the early editions of the novel did have quotation marks demarcat-
ing a portion of the hymn is suggestive. If Bankim did derive some terminology
of the song from elsewhere, it makes the whole question of dating, composition,
and, indeed, of the ultimate provenance of features of the song and perhaps of
the great watchword even more problematic.’®

As a literary product, the composition of a Sanskrit hymn to the Goddess
has ancient pedigree in Hinduism. There are hymns to goddesses in the Veda
(ca. 1200 BCE; see, for example, Rg Veda 1.92, 3.61, 7.77 [to Dawn]; 10.127 [to
Night], and so on); later, from about the sixth century CE, a new kind of
hymn, closer to the style of the Vande Mataram song, with refrains and pul-
sating rhythms, began to dominate Goddess worship, theologically and ritu-
alistically.¥ We shall come to this in due course. The point here is that from
a literary point of view, Bankim was not creating something particularly new
though, as we shall see, with regard to semantic content and perhaps theolog-
ical input he may well have been innovative.

With these considerations in mind, we can now return to the question of
the hymn’s mixed composition in Sanskrit and Bengali. Let us remember that
if, as Bhakat suggests, Bankim largely borrowed the first section of the hymn
from a liturgical context, then he had a ready-made Sanskritic template on
which to elaborate. In any case, it has been the regular practice for hymns of

19The teader will recall that we have repudiated VMBS's explanation for the early quotation
marks of the hymn (see notes 133 and 136). It is also worth noting that the number of “children™
mentioned in the Amar Durgossab article is sixey million; chis has increased to seventy million in
the Vimde Mitaram hymn, perhaps indicating that the hymn was finalised later. In his article referred
10 earlier, A Chakrabarti mentions one or two other views about the dating of the hymn, especially
that of Jagadish Bhatcachasja, who in his work on the hymn favours a date of 1875 or a lirde earlier
{1996, 26). From the evidence I have considered, I think we can say that che song was first composed
in 1874-1875.

140]¢ has been argued chat the locus dlassicus for this new type of hymn is the Devi Mahiatmya
section of the Miarkandeya Purdna; see Coburn, 1984. The Devi Mabasmya has remained a central
influence for Goddess worship in the $akea tradition in Bengal: see Mclean, 1998, 58.
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FIGURE I.
Upper half of Lalgola Kali, without decoration or attire.
Photo: Courtesy Pradip Bhattacharya.

I,

FIGURE 2.
Lalgola Kali image, fully attired, with
ateendant figutes. Photo: J. Lipner.
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FIGURE 3. FIGURE 4.
Arrendant figures of Lalgola Kali Artendant figures of Lalgola Kali
{viewed from right). Photo: J. Lipner. (viewed from left}. Photo: J. Lipner.

praisc (storras) to an object of reverence in Brahminic Hinduism, including
those used liturgically, to be in Sanskrit. Sanskrit was traditionally the language
pot only of high culture but also of religious efficacy. When legitimated by
the authority of received tradition, and applied in the appropriate manner,
Sanskrit utterances worked: they tended to bring about the desired effect.
Hence it would have been important for Bankim, who was sensitive to tra-
ditionalist emphases, to use Sanskrit for so central a feature of the novel.

But there was another, equally important reason, which we have already
hinted at. Sanskric was the language, in Bankim’s cultural milieu, which gave
ballast to an idea, an air of authority; it was the language of classical ideals, of
gravitas. For this reason, it became the language most associated by the Bengali
Hindu intelligentsia, from early in the nineteenth century, with the historical
depth needed to construct a (Hindu) national identity, for it symbolised con-
tinuity with the past, especially the classical, pre-Muslim past.'* Once again,
however, in the context of determining national identity, this becomes an ex-
clusivist emphasis.

In Jyaistha 1285 BE (May 1878), Bankim published an article in Bariga-

1See “Sanskrit and Hindu National Tdentity in Nineteenth Century Bengal”, by van Bijlest,
1996.
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darian entitled “Bangald Bhasa” (Bengali Language), in which we are given
important clues for his appreciation of the significance of Sanskrit for the task
of the writer. Bankim is discussing the relative merits of various literary models
for modern Bengali writing, “There’s no gainsaying the fact”, he says, “that
the language of writing and that of speech will always remain separate from
one another. This is because the object of cach is different. The object of
speech is to make known only workaday matters, whereas that of writing is to
impart instruction ($ksddin), to stimulate the mind (cizt@sarcilan). This great
objective can never be accomplished in [the popular, vulgar style of] Hutomi
language [that is, the language in which Kaliprasanna Simha wrote his well-
known wle, Hutom Pyicar Nakés, published in 1861]. Huromi language is
impoverished, it doesn’t have that [requisite] wealth of words. Hutomi lan-
guage is enfeebled (wiste), it lacks proper structure. Hutomi language is inel-
egant, and when it’s not salacious, it is not chaste either. One ought never to
write a book in Hutomi language.” He goes on to say, “The Scottish poet
Burns used Scots in poetry expressing sentiments of humour and human
warmth, but when it came to serious and elevated subjects, he used English.”

There is an analogy here with Sanskritic models for writing in Bengali.
Not that these models are always appropriate. Bankim grants that when Bengali
is enslaved to these models, it can become insipid and sterile. Nevertheless, a
successful writer must always be sensitive to Bengali’s Sanskritic literary heri-
tage. The richness of Sanskrit, with. regard to vocabulary and literary conven-
tions, is unparalleled for the Bengali, notwithstanding the proficiency he may
have in English, for “the bones, marrow, blood and flesh of Bengali have been
constituted in Sanskrit (sarigskree gathiza)”. Thus, when one is sensitive to its
Sanskritic literary heritage, Bengali is best able to convey authority, gravitas,
power and continuity with the past. It was to Bankim’s purpose then to borrow
or use a Sanskritic base for a central linguistic and symbolic feature of his
novel. But, we may ask, is this not also covertly to seek to affirm the “Aryan-
ness” of Bengali, its Hindu pedigree?

This may well explain Bankim’s deference to the use of Sanskrit in the
structure of the hymn—but why the admixture of Bengali? As an innovaror
in the use of contemporary Bengali—the stylistic cynosure of all eyes among
the literati and middle-class Bengalis—Bankim realised how important it was
to establish a direct emotional relationship with the reader. This could be
accomplished only with the appropriate use of Bengali. The Bengalified sec-
tions—which indeed are not divested of Sanskritic content {(#balz, bidya,
dbarma, brdi, marma, Sakti, bhaktd)—tend to strike a short, sharp, yer stitring
thythm, pulsating with emotional impact that turns on two words used as
familiar forms of address for “you” and “mother”, tumi and ma, respectively.
This combination of Sanskrit and Bengali—the one referring to the Mother’s
ancient ancestry (Durgd, Bani, Kamalz), to her beauty, graciousness and pro-
tective nature, and hence calling for respect; the other evocative of immediate,
concerted action on her behalf and under her patronage—creates a powerful
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instrument that is able to grip the whole persona of the responsive individ-
:&.H&N .

Bur, of course, not everyone can be characterised as responsive in this way.
We are now ready to inquire into the religious content of the hymn. In late
1882, Bankim was engaged in a bitter controversy in the pages of the English
Calcutta daily, The Statesman, with a Rev. W Hastie. Hastie, then forty, was
principal of the General Assembly’s Institution in Calcutta. The occasion of
the controversy was Hastie’s tirade against the apparently acquiescing atteni-
dance of a long list of distinguished English-educated Bengalis ar the “idola-
trous” ceremonies, as he saw it, of a lavish funerary rite (¢77445) on September
17 to mark the death of the grandmother of a Calcutta grandee, Maharaja
Harendra Krishna Deb of Sovabazar. These English-educated Bengalis ought
to have known better, Hastie declared. They couldn’t be believers in the idol-
atrous rites, and - therefore, they shouldn’t have been there; if they were not
being hypocritical, they were certainly giving the wrong example. Hastie wrote
with insufferable smugness and arrogance, describing both popular and intel-
lectual Hinduism and their followers in the most derogatory terms. Baankim,
who had not been present at the $rdddh, was stung into a response, writing
under the pseudonym of Ram Chandra (till his final letter, published on No-
vember 22, when he reverted to his own name). H.rw cut and thrust of the
debate need not concern us here, for when it began Anandamarh had already
been completed in its serial form. Thus the fire in Bankim’s belly generated
by Hastie’s remarks could hardly have inflamed relevant passages of the novel
as a consequence.'* Nevertheless, the debate with Hastie is of interest because
it gives an indication of Bankim’s views on image worship at the time.

In his long letter, published on October 28, Bankim writes:

Modern science has shown that the Hindus always knew that the
phenomena of nature are simply the manifestations of force. They
worship, therefore, Nature as force. Sakti, literally and oxdinarily
means force or energy. As destructive energy, force is Kali, hideous
and terrible, because destruction is hideous and rterrible. As construc-
tive energy, force is the bright and resplendent Durga. The universal

192This is to pull in a different direction from that given in VMBS: 74, where, with reference
to the work of Sukhamoy Mukherjee, VABS says, “the lapse into Bengali is a kind of soliloquy,
the poet talking to himself. . . ‘conveying profound inward pain...Nothing but words in his
mother tongue could possibly express the excited, numb reverie’. . . . The poem reverts occasionally
from formal Sanskrit sandana [praise style] to some words from the heart in the poer’s mother
tongue, and hence ‘the interweaving of two allied languages’ *.

14Nor could, as is sometimes maintained, the agitation following the proposal of the Ilbert
Bill in the early 1880s. The bill sought to give Indians acting as magistrates in the rural districts the
right to try white British subjects (see Metcalf, 1994, 203—4). It was vigorously and successfully
contested by a faction of these Britons. Anandamath, with any controversial racial or political pas-
sages, had already been published.
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soul is also worshipped, but in three distinct aspects. . . . I translate
them as love, power, and justice. Love creates, power preserves, justice
dooms. This is the Hindu (idea) of Brahma, Vishnu and Siva. . ..

I now pass on to the worship. Much of the Hindu ritual is mere
mummery. . .. Idol worship is permitted, is even belauded in the
Hindu scriptures, but it is not enjoined as compulsory. . . . The ortho-
dox Brahmin is bound to worship Vishnu and Siva every day, but he
is not bound to worship their images. He may worship their images
if he chooses, but if he does not so choose, the worship of the Invisible
is accepred as sufficient. . . .

And I must ask the student of Hinduism when he comes to study
Hindu Idolatry, to forget the nonsense about dolls given to children.
... The true explanation consists in the ever true relations of the
subjective Ideal to its objective Reality. . . . The passionate yearnings
of the heart for the Ideal in beauty, in power, and in purity, must
find an expression in the world of the Real. Hence proceed all poetry
and all art, Exactly in the same way the ideal of the Divine in man
receives a form from him, and the form an image. The existence of
Idols is as justifiable as that of the tragedy of Hamlet or of that of
Prometheus. The religious worship of idols is as justifiable as the in-
tellectual worship of Hamlet or Prometheus. . .

Nor, must the student fall into the error of thinking thar the
image is ever waken to be the God. The God is always believed, by
every worshipper, to exist apart from the image. The image is simply
the visible and accessible medium through which I choose to send
my homage to the throne of the Invisible and the Inaccessible: . . .
The image is holy, not because the worshipper believes it to be his
god—he believes in no such thing—but because he has made a con-
trace with his own heart for the sake of culture and discipline to trear
it as God’s image. (see Bagal, 1969, 214-16)

There are a number of items in this extract that are of interest, but I will
select three for our purposes: first, the Goddess Durga represents “constructive
energy” or force {(fakti), and conversely Kali stands for “destructive energy”.
Both are aspects, together, no doubt, with other female deiries, of one and the
same underlying power. That this power, according to traditional belief (which
Bankim does not deny), is a spiritual reality, in some way identified with nature
(prakre), is also not in doubt. This idea reflects the prominence of Tantra and
the Goddess in Bengali culture, but it could be extended, taking due account
of context, to the rest of the subcondnent. By implication, invoking the God-
dess in the Vande Mataram song is an appeal to the source of power accessible
0 the invoker, in the context of Bankim’s comments above, that is not poly-

theistic in the usual senses of the term: there is but one source that “pluralizes™
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variously."** We made reference eatlier to Coburn’s work on the Devi Mahat-
mya. The point of his study is to show that by the sixth century ce or so, a
new theology of Goddess worship was beginning to replace the old Vedic
conception of the goddess. This theology was being articulated in hymns and
myths, the earliest mature context of which is the Devi Mabaimya section of
the Markandeya Purdna. Here the Goddess is seemingly not one deity among
many but rather the supreme spiritual power ($z£#i), both underlying and
idenrical with the basic substance of the world. This does not mean that there
are no theological links berween the old conception and the new (in Parc IIT
of his work, Coburn intimates that there are), but in the new theology, the
Goddess is the One yet she is also many, able w project particular manifes-
tatons of her power in the guise of various “Goddesses™. '

We cannot divorce this conception from our understanding of Bankim’s
song. The terminology of the hymn indicates thar it is the context against
which the hymn must be read. Thus the fusion of the Mother as the land of
Bengal, and by implication, the whole of India, and the Goddess as protective,
spititually real power—for example, “The Mother rich in waters, rich in fruit
(v. 1} . . . who saves and drives away the hostile hordes (v. 4)"—is unmistakable.
Although the song is not polytheistic in the usual sense, it is clear that it does
not depict the Mother/motherland in purely symbolic terms. The underlying
rationale has a religiously theistic component. Further, the imagery used in
articulating the symbolism and theology of the hymn is unabashedly Hindu.'4¢
Thus it would be disingenuous, to say the least, to claim that there could be
nothing in the hymn as a whole to give rise to theological or cultural concerns
on the part of non-Hindus.

Second, looking at the extract quoted, religious images—whether idols of
earth or other material or idols of the imagination—are embodiments of ideals,
of beauty, power, and so on, rooted in the Divine. They are an eminentdy
human way of bringing these ideals down to earth, and as such are an effective
preparation for a course of action. What is innovative, when we consider the
application of this idea to the hymn, is the creation of a sustained religious
image of the ideal of the motherland. This image, which is not depicted in

Yitence in the Vande Mimram hymn, Durga as presiding Goddess is also identified with the
goddesses of speech (bdni), wealth (famali), and so on.

“’Kunal Chakrabarti’s boak, 2001, shows how this thinking developed in the eastern region
of the subcontinens, including Bengal.

46Note the convergence of this conception with that of Kamalkanta's vision described earlier.
In this book I have not attempted systematically to show semantic links berween Bankim’s use of
descriptive terms and names for the Goddess in the hymn and their occurrence in preceding tra-
dition. Thar is a separate task, but that this is a tradirion that stretches unbroken in fundamenzal
respects and diversifies, from abour the sixth century through medieval (see, for example, Brown,
1974) to contemporary times, is undeniable. The literature is growing rapidly.
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the ancient hymns, is invested, as we have noted, with Hindu symbolism and
is focused on the land of Bengal (it is difficult to see how the more arid parts
of the subcontinent can be included in the first instance). Nevertheless, the
seventy millions of greater Bengal include the Muslims, Christians and others,
and Bengal becomes the lens through which the whole land of India is brought
into view, as intimated by the ten-handed Durga whose arms stretch in all
dircctions. As the hymn progresses, we observe the fusion between the image
of the motherland and the traditional religious imagery associated with the
goddess Durga and her forms. Thus, the motherland becomes sacred, an icon
who must be served by practical action.'¥” The idea of service to the math-
erland is clear, not only from the content of the hymn and its narrative context
but also from other sources of Bankim’s thinking at the time (sec earlier por-
tions of this introduction).

Finally, the image is holy not for intrinsic reasons but because it is the
result of a contract with the divine being for the sake of culture and discipline
in the worshipper (jtalics in the original). The Comtean provenance of this
idea is obvious; it is the worshipper who can annul this contract. In other
words, worship of the images entails a course of practice, 2 framework for
living, in which the whole individual is frecly involved over time. It does not
endorse unstructured temporary outbursts of devotion that do not integrally
affect one’s way of life. When applied to the hymn, this means that devotion
to the icon of India as Mother does not entail primarily or even necessarily
the mammnuﬁo._.mrm@ of the temple, but rather a disciplined path of action, the
cultivation of a certain lifestyle that focuses on service to the motherland. Any
graphic representation of the motherland with or without some culéic associ-
ation memorialises this primary objective.

Clearly, the conception of the hymn—its imagery and symbolism in terms
of the Goddess, her forms and her history—is overwhelmingly Hindu, but its
underlying rationale of image worship, as analysed here, is not a traditionalist
one, and whether it can properly be described as (directly or intentionally)
anti-Islamic and idolatrous, or indeed, as anti- any other faith or tradition, is
a matter for further debate, in which theological considerations must play a
part. But entering this debate is not an aim of this essay.

1Bankim sought to encapsulate this idea in the form of the Vande Miraram hymn or storra.
“To be a stotra, hawever, a composition must conform to some purely formal properties of style.
Incomparability of the deity to whom the stotra is offered is conveyed by the mannerisms of
descriptive excess. Stotras also exhibit a usually circular, reperitive movement, coming back, after
each cycle of excessive praise, to the signature phrase describing the essential artributes of the object
of worship” (Kaviraj, 2000, 389). In the hymn we are considering, this attribute is contained in the
refrain vande mataram, the land as divinised Mother.

“Sustained research is required to trace Churistian responses to Vamae Mitaram, both as song
and slogan, in the Indian conrext.
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That the themes discussed above with reference to the hymn and novel
have been used for exclusivist purposes by sections of Hindus is, however,
undeniable. We have already seen how the RSS make use of the hymn with
religiopolitical ends in view. There is another significant manifestation of
Hindu assertiveness that has been derived largely from these sources in modern
times. This is one version of the ideal of Bharar Mard (Mother India) as
enshrined in image and temple. In her book, Banaras: City of Light (1983),
Diana Eck has drawn attention to “a modern temple called Bhirar Mara,
‘Mother India’ ” in the city. This contains “no ordinary image in irs sanctum,
but rather a large relief map of India, with its mountains, rivers, and sacred
tirthas [fords] carcfully marked. It is 2 popular temple with today’s pilgrims,
who circumambulate the whole map and then climb to the second-floor bal-
cony for the darshana [religious viewing] of the whole” (38—39). The temple
was opened by M K Gandhi in 1936, though Eck does not claborate on the
inspiration for this temple or its further significance. However, there has been
a study of a modern application of the Bharat Mata ideal in recent times more
directly germane to our subject.

Before we consider this, let us note by way of preliminary remark chat
the personification of the land in Hindu tradition has generally been in terms
of fernale imagery from ancient times. We have already noted how the Goddess
as supreme spiritual power (zk#i) has been traditionally identified with prakys,
the material cause or basic stuff out of which psychical and physical reality,
including the land, is produced. More specifically, the textual, if not the ritual,
origins of Sita, the iconic wife of the God-king Rama in a central strand of
Hindu mythic narrative, are derived from reference to the ploughed furrow.
In Rg Vedz 4.57.6-7, Sita the Furrow is invoked as the giver of blessings, rich
harvests and a regular supply of milk.' In her form as consort of Rama, she
has not Iost this connection with the land: “She can be seen to display the
qualities of a goddess in two different modes: as mistress of the plants and
animals she is intimately related to the fertility of the earth, and as {ak#, the
energy that inspires the hero Rama to action, she is the source of his power
as king”.' This idea of the land (bbimi) as partner of the king in enabling
him to carry out his kingly duties is also typical. The land is the king’s consorr,
and if she is protected in accordance with dbarma, then, by implicaton, to-
gether with her husband the king she is a protective and bountiful mother to
their prajzs or subjects.’™ This, in conjunction with the idea that the Goddess
is also the ultimate “material” out of which the world is formed, that is, prakr,
is probably the chief provenance for the “personal” theology of regarding her

1998ee further, Kinsley, 1987, ch. 5.
BODimmitt, 1986, 21011
1515ee Hara, 1973.
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as zc_wrn.w (mazd), subsequently developed in modern times so strikingly for
wn:mm_.__m in the discourse of Ramprasad, and later, of Ramakrishna, 2 w\:rnm
Bankim was not being innovative either in feminising the land or in .mmn_.m_umn

o the Oommmmm a maternal role, or indeed in fusing these two ideas into mﬁm
of a mmnn&_mnm motherland in a2 Hindu context. His originality lay in singlin

our Q,:m concept and developing it, not least from the viewpoint of the nrw_m&mm
(santdins), in a religiopatriotic context, that is, in 2 “neo-Hindu” political frame-
work. Not only does the holy terrain or bhiami of yesteryear become the desh
or m.mn_.m& motherland of the present, but, in the distinctive mmw_u of Anandamarh
which .mn.m_.mw to blend old and new, this is an iconised Mother India awaitin

nBE.u%—w@mﬁMﬂ MEM. glorification in a political context.’s* ¢

15 idea of Bharat Mard (Mother India) has be vi itici

Hoémmn_.m the right in the final decades of the a%nbaoﬁr M%HMWﬁW%M”ﬁMM&
the object of particular study by Lise McKean.'™ McKean m:mwmmnm that: '

The narrative of militant “matriotism” might be read as an oedipal
drama of the patriarchal nation-state. The nation is figured as a _oiﬂ
go&ﬂ. surrounded by her devoted children; the secular state MEM
Muslims (as heirs of Muslim invaders) figure as the tyrannical Father.
dqmummrnn celibate or supported by their devoted wives, mrw:.mh
Km.:m s sons are valiant protagonists whose struggle is a righteous pat-
ricide, a conquest that simultaneously liberates the nation- —the
gonﬁnmﬁmm her children—and enables her sons to enjoy the power
and riches they have successfully wrested from the malevolent Fath
s ather.

If this construal is legitimate, then the Bharat Mz i in thi

; \ t Mar3 ideal in th litici-
an form inverts the traditional imagery of the land as duriful ﬁmh%nw M.OH nWMH
m_p_aﬂ‘mwm the king, as energiser of her consort, and coestablisher of dharmz for
- The .Komﬁ.ﬁ through the agency of her “matriotic” children, now takes
on a &Sm.:\ﬁ. violent and exclusivist function. This is a consequential twist
mﬂn_ it M.&mﬂmga that McKean and, in a different way, some of the mwﬁm,m

s i i i a acd i q
o Mm ME ies, link ﬂrwm strident ideal of Bharat Mata to Bankim and Ananda
e Mo Mﬁ best of my knowledge Bankim does not use the expression “Bharat
Hrmﬂmnm t o:.mr McKean seems to imply that he does. Nevertheless, it is possible
at the oedipal construal can be applied to his novel in some sense (though

3

"**For this concept in the Dev7 Miharmya see Coburn 1984,
153 - s ’ ;
o xqﬂmgw,w points out, after giving some examples, that in the period leading up to Bankim’s
A ovel, “the mn_.monnmnmz.on of the country as the mother was not uncommon in the 1860s and 1870s”
uwlwwm. For more detail on this personification as Mother India, see FHVH: ch, 4
In DE and BM. On the conception and representation of Bhdra: Mata as a modern theme

also see G Sen, winter 200 i ;
gy 2-spring 2003, and chapter 1 of her book, Feminine Fables, 2002, and

esp. 98, 199 and following pages.
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and this would certainly cloud the issue, the British would have to be included
in the idea of the hostile Father). McKean goes on usefully to describe in detail
and analyse the contents of the Bharat Mata temple constructed in the sacred
sub-Himalayan city of Hardwar, and inaugurated in 1983. She includes a de-
scription of the Bharat Mata statue installed on the temple’s ground foor:

The inspiration for the Bhirat Mati stawe is actributed to Bankim
Chandra Chatterjee’s poem “Bande Mataram”. The. guidebook links
Bharat Mata to the freedom struggle by explaining that Bankim vi-
sualized her during the movement for independence from British rule.
Although the statue could not include all the nuances and details
expressed in “Bande Mitaram”, ic manifests them in an abbreviated
form. Bharat Mata holds a milk urn in one hand and sheaves of grain
in her other hand and is accordingly described as “signifying the white
and green revolution that India needs for progress and prosperity”.
Bue the milk urn suggests other chains of significations that the rext
does not discuss—cows, the cow protection movement, gifts to Brah-
mins—as well as recalling ritual vessels like the ones filled with Ganga
water that were worshiped and sold during the VHP’s Sacrifice for
Unity. A sign in Hindi and English identifies the statue as Bharat
Mati. Below that is another sign evocative of the Indian flag: black
Jetters on a white background, with a green and orange border. The
Hindi script reads “Vande Bharat Mataram” (“Praise to Mother In-
dia”). . .. [A] large map of India is mounted on a raised platform
located in the center of this ground-floor shrine. On it are marked
mountains and rivers, major centers of Hindu pilgrimage, and “all
important centres of culture”. The map thus represents the political
boundaries of the Indian state while inscribing its topographic features
in terms of Hindu cosmography. {(BM: 269)

Clearly, from the point of view of symbols, ideas and their political history,
we have come a long way here from Bankim’s original conceprualisation, and
though Bankim cannot be charged with the uses, political or otherwise, to
which his ideas have been put in recent times, it would be an interesting
exercise to attempt to analyse how closely these extrapolations can be traced
to his work.’” Certainly Bankim said nothing about a “map of India” in the

1Byt thas this would be an exercise in. the history of religious ideology, whatever else it mighr
be, cannot be denied. Religion and politics have long been intertwined in India, not least in the
theroric of modern right-wing political factions. We have scen how some proponents of Bharat Mara
and RSS ideologics have appropriated some of the religious imagery involved. That on occasion this
may be a cynical exploitation of such imagery is beside the poing; it is its popular appeal that must
be reckoned with. Thus T cannot agree with Partha Chatterjee when he declares that the appeal of
this ideology “is not religious bur political. In this sense, the framework of its reasoning is entirely
seculas” {1995, 126). To dichotomise religion and politics in this way in the context of modern
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novel (more about this in the next section). But his comprehensive number

op.q seventy millions of the Mother’s children notwithstanding, he developed a

highly assimiladive—if not exclusivist—icon of the motherland in terms of
graphic Hindu imagery and objectives.

The preceding discussion sharpens a question with which this introduction
began: one Mother or many? Theologically for Bankim there is but One
H\romm.r mrn has many historical forms. She is the personification of power oM
Saksi in its various manifestations, and is both constitutive of (as prakyti) and
protective of the earth. Here Bankim makes use of traditional Hindu nn.mnrmbm
imagery .pubm liturgy. This results in the sacralisation of the land, especially 5,
the first instance of Bengal, and then by extension, of the somewhat vague
mnomhm_.urﬁm_ entity called India (bharas)—for it is in this context thar the
recognition and role of the Mother Goddess have crystallised. It also results in
the need for Tnn chosen progeny, the children of India, to act as her protective,
and on occasion, avenging arm(s) with respect to the motherland. For her part
as fusion of both (mother)land and its nurturing (and avenging) power nrm
Zo&ﬂ may or may not be the focus of religious devotion (Bankim is now too
nxmz.uann_ by this issue), but she must certainly be the object of pattiotic fervour,
uniting a religiously, linguistically and culturally diverse people to further Hrm
cause of prosperity and recognition.’™ Nevertheless, it is hard to gainsay the
mmn.ﬁ that in Bankim’s portrayal, she remains unambiguously a Hindu mother,
wbn_ however.gncompassing she may be towards all her children, her nBernm
is effected on what may be described as Hindu terms.

. In meﬂ.b times, Bankim’s Mother/motherland has been to some extent
dichotomised. On the ane hand, on a constitutional basis (through the singin
of the “national song”, the official, public utterance of the slogan Vinde Eﬁm
Sﬁ% and so on) she continues to welcome all her children, but with a re-
cognisably Hindu voice. On the other, as approptiated by the militant right.
she takes on an exclusivist visage, differentiating between first-class and mnnoumu
class children, and indeed prepared to exclude those who are unwilling to
conform to the vociferous demands of her favoured offspring. ¢

So, let us now ask, was Bankim anti-Muslim? Was Shakespeare dnti-

F&.E.u politics is misleading. It may well be that the religioustiess of this ideology transcends certain
MBn._.Eob& sectartan boundaties (as Chaterjee notes), but these would be boundaries within a broadl
Hindu” framework. Modern standardized identities in India as between Hindu, Muslim, Christi .
etc. would continue to hold in general terms—and this is the point. . o
Gm.j.nnn are remarkable similarities (and differences) between this conception of the Mother-
_Eﬂn_.E& its mrm&.. uniting symbol and that of Mexico in tespect of Our Lady of Guadalupe. The
Mexican Virgin is also intended to be a unitive icon—historically, socially and vo_mmnm.:w|€m_&=
ﬂomﬂ.rnq mnov_nm of different ethnicity; religion and culture, though where this leaves ﬂc?ﬂmn_uomnm
and immigrants from disparate cultures is open to question. There are also fascinating analogies of
theology and the election of a people. On the Mexican Virgin, sce Brading, zoo1. ®

%
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Jewish? Both are rightly regarded as geniuses of their literary tradicions, and
notwithstanding the transcendent qualities of their genius, both were to some
extent heirs to the ideological constructs of their times. In Bankim’s case these
included, as we have seen, a bias against the Muslim as invader, and (in many
cases) against the track record of the Muslim as ruler. This is an important,
aspect of the totality of context in which the novel was composed. We have
sought 1o nuance Bankim’s view of Muslims in terms, inter alia, of the jaban-
detr distinction. This distinction, however, finds only a faint echo in the novek;
as the reader will see, there is a stronger countervailing tendency to homogenise
both Hindus and Muslims into opposing camps. As an instance of this ten-
dency we note that Bankim is one of the first to use the term hindutva in this
context. In Part 111, chapter 1, Bankim as narrator says: “In particular, everyone
was angry with the Muslims for the anarchy and lawlessness of their reign.
Because the Hindu rule of life had disappeared, many Hindus became keen
to establish a sense of Hindu identity (bindutva)”. Further, there are a number
of passages in the novel that may be construed as offensive 10 Muslims. Let
us consider one or two of these.

In Part I, chapter 18, one of the santdn commanders exhoris the Children
to attack the city in which their leader has been imprisoned and rescue him.
As part of an impassioned speech, this is what he says: “For a long time we've
been wanting to smash the nest of these weaver-birds, to raze the city of these
Muslim foreigners (jzban), and throw it into the river—to burn the enclosure
of these swine and purify mother earth again! . . . Come let’s raze that city of
the foreigners to the dust! Let’s purify that pigsty by fire and throw it into the
river! Let’s smash chat nest of tailor birds to bits and fling it to the winds!”
After they rescue their Jeader, the text continues: “[Olnce Satyananda and
Mahendra had been freed, the sentans set fire to as many Muslim homes as
they could find”. Again, in explaining to Mahendra why he should consider
being initiated as a santin, Satyananda concludes by saying, “We don’t aspire
to temporal power. All we wish to do is uproot the Muslims completely because
they are enemies of our Lord” (Part II, ch. 5). Other passages may be adduced,
but perhaps these suffice.

Whether such passages can be explained away in terms of natrative license
is a moot point. After all, the santins are supposed to be speaking about a
regime they consider corrupt, and after the first passage cited above, when he
discovers what the santins have done, Satyananda remonstrates by saying, “Go
back! There’s no need for such a pointless and evil course of action!” Pillage
and destruction are often perpetrated by a rabble army (and che rescue of
Satyananda was effected not only by the fully initiated Children but also by
part-time santins). Further, there are passages in which the part-timers indis-
criminately attack Hindus, as well. All this notwithstanding, there does seem
to be a hint of irresponsible suggestion on the author’s part that Muslims are

fair game, or that they are irremediably the traditional enemies of the Hindus.
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And the reference to Muslims as “swine” and to “pigsty” does seem unduly
provocative in the context of a rousing speech to action by one of the santin
heroes.

In general terms, several commentators have rematked on what they con-
sider to be the gratuituousness of some of Bankim’s anti-Muslim (and indeed,
anti-British) comments (e.g., Raychaudhuri, 1988, 136)."7 Others have sought
0 make an apologetic defense (Das, 1984, 230-39; Be/: 597-600). We have
pointed out carlier that Bankim’s estimation of the Muslim. was the site of an
agonistic problematic in his work in which cvenhandedness does not always
seem to emerge the victor. As suggested above, the reader will have occasion
to note this in Bankim’s novel(s).

We are approaching the end of this section. There arc two matters 1 still
wish to consider. The first concerns the musical mode (rdga) of the Vande
Mataram song, that is, the musical parameters suitable for its rendering. When
the song first appeared in Barigadarian, there was a footnote indicating that its
mode was mallzr. This footnote remained intact in the fifth edition.'?® In the
critical apparatus, I have given a fairly derailed note about the features of the
mallgr mode. There I have pointed out tha, probably in the tradition which
influenced Bankim’s composition of the song, “mallar was eventually classified
as the first ragin7 or lighter form of its lead-mode, megh-rag”. In Indian mu-
sicology, 7igs and riginis have been visualised anthropomorphically; tmegh-vig
has been described in the tradition as an embodiment of unfulfilied love,
awaiting fulfillment just as a flock of swallows “with thirsty eyes” seeks water
from the arrival of dark monsoon clouds, Hence, this is not necessarily a lover's
mode. Further, neither megh-rig nor its lighter form, mallzr, is properly a
martial or militant mode. They embody plaintive, expectant love; the mood
allows for this to be expressed with heroic, lofty sentiments. In the Jyaistha
issue, BE 1292 (May 1885) of the journal Bilzk, produced by the Tagore house-
hold for children, there is a full-page drawing purporting to represent the
song’s sentiments (bhab) (see Figure 5). This contains a sketch of a tree with
numerous tendril-like branches that fill the page. This tree has fruits and flow-
ers of different kinds, and playing or resting among the curves of the branches
are about twenty smiling, sexless toddlers, presumably the “children” of the
Mother(-land). The “Mother” cleatly is represented by a young, smiling womarn
in a sari seated on the upper curve of a large, tendril-like root at the base
of the tree. She has a child nestling in her lap, and her two hands (in one
of which there seems o be 3 fruit) are stretched downwards. This is a rather
cute, idyllic picture of a bountiful and fertile mother and her offspring. There

¥Or S Sarkar, 1997, 16: The “collective [national] self. . . was for Bankim almost invariably
Hindu, and pitted usually against Muslims, in language thar sometimes turns downright abusive”,

" We have already advereed to the claim that while Bankim was still writing the novel, the
song was set 1o sallar mode and sung in Bankim’s drawing room (see note 117).
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FIGURE 5. ]
Drawing depicting the song Vande Mataram in the journal Balak,
1885. Courtesy Pradip Bhattacharya.

is nothing fearsome or particularly ranomn.m_uo_: it. Thus to E.N or sing .S%Nm
Mitaram in a martial mode seems to deviate from the authorial conception
159

e mmmwﬁ.rmh the musical metre (#3)) announced in the o_.mmwnw_ mon.uﬁbo.ﬁm of the
novel, and retained in subsequent editions, is ﬁrmﬁ. of &h@a_ﬁr which H.m_mm.MmHo-
priate, in classical terms, for light to semilight music. Thus it scemns n_”a Mm. _w.m
10 say, as Tanika Sarkar does in her book, that “the mantra [that is, the umaﬁrn
is first heard in the aftermath of a batte _umﬁwnnﬂ w“.;;rl_& troops o.m
nawab and the santans, who lecad a Bo_.u of Srmmgm (2001, val&% i HM.M
instigation to violence was the song’s original rationale. We have _H_.mm y HHE
that there were carly interpretations of the hymn that seem to have nothing

155This does not mean that subsequently the words of the song could nwﬁ.vn put to mﬂ.um.ﬁn:n
tunes or musical modes and beats. As A Chakrabarii points out (1996, 28), it is m_MamEmn_M nnﬂu_.n__hn
i d berween words and melody,
im himself did not put the song to music that a gap was create i ;
WMM_”HMP o:nw“nm to provide tunes and rhythms as they saw fit (and M&Bnnn&x on OnnumE:mﬂo m_o
_unvnoummn_.ﬁ mode [r2gini] and bear that Bankim himself specified). Or&.c.mvmhwm m.mdnm a list M m.m_H oM
: i d following pages). For more detai
h and gramophone recordings of the song G.H anc s
MWMannM% Eomnﬂm times, see Chandvankar’s Internet article, “Vande Mataram » 2003. Orpnmébrﬁ_
s.r_..“ gmwnm as honorary secretary of the Society of Indian Record Collectors, an.EMMnmm M_ ar it was
i i Bose who, before India achieved independence, was
the Bengali revolutionary Subhas Chandra » : L N
EMQEEMMM& in Vande Mawmram first being set to “Raga Durga in the m_.uEm ch M.m HN.M”“W«M“W
i ’ s in various In )
This article also gives a brief account of the song’s appearance dian f
b _M:Mﬂm with .\AWQ‘ Asha in 1947, and points out that as a result om. the _.ww.Ou online survey of
mraw wotld’s “top ten” songs conducted towards the end of 2002, to which millions c.m HDBEM Jmﬂna
from 155 countries responded, Vande Maaram (in A R Rahman’s version) emerged in second place

(behind the Irish national anthem).
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to do with violence. There 75 a bartle (in Part I, ch. 8) before the occurrence
of the hymn, as Satkar notes, but i is mainly a looting expedition. In chapter
9 of Part | the santin leader, Bhabananda, confronts a would-be comrade,
Mahendra, and offers to take him to his now-rescued wife and child. The

hymn makes its appearance in the tenth chapter of Part I, but this is how it
is introduced:

The two walked silently across the plain in that moonlit night. Mah-
endra was silent, anguished, unbending, somewhat intrigued. Sud-
denly Bhabananda seemed to become a different person. No longer
was he the grave, calm renouncer, the skilled, valiant figure of the
battlefield, the man who had cut off the head of a commanding
officer! No longer the man who had just rebuked Mahendra so haugh-
tily. It was as if secing the radiance of plain and forest, mountain and
tiver of a peaceful, moonlit world had invigorated his mind in a
special way, like the ocean gladdened by the rising moon. He was
now light-hearted, wlkacive, friendly, keen to make a conversation.
He tried often to get Mahendra to talk, but Mahendra' remained

silent. ‘Then, with no other recourse, Bhabananda began to sing softly
to himself.

This is precisely the point. Bhabananda was no longer in martial mode.
The peaceful.splendour of the moonlit countryside had induced the plaintive
sentiments that could be evoked in the singing of the hymn. The use of the
hymn and that of “Vande Mataram” as a slogan in the novel have subtly yet
importantly different functions; the latter appears to be much more flexible in
its various applications, depending on context: password, battlecry, victory
shout, clarion call and so on.

Finally, we must note the dramaric quality of the narrative, verging on
the theatrical at times, in the historical context we are discussing in this section.
One gets the impression from time to time, when reading the novel, that
Bankim envisaged the action on a stage, suffusing it with larger-than-life sen-
timents that heighten its emotional charge. The repetitive use towards the end
of the twelfth chapter of Part I of the Sanskrit invocation echoed by different
human and nonhuman features of the death scene as Kalyani grows progres-
sively weaker, is a classic example,

But this dramatic quality also serves to increase the didactic impact of the
novel. Not only the sentiments but also the characters seem farger than life,
somehow representative of different facets of the message that Bankim secks
to convey. With one or two exceptions (such as, possibly, Bhabananda), these
characters are not closely observed instances of (aspects of) human living, but
enablers of the action, mouthpieces for the instruction underlying the narrative.

They fulfil roles, rather than blood-and-guts instances of human nature. So $
Maitra (1988) can say:
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“Anandamath” is not a novel. “Anandamath” is a nineteenth-century
parable of indigenousness (svadesiyatd). Thus there are many actors
(kusilab) in this novel, but not a single portrayal ?nw:wnv. There are
no portrayals in a parable, there are only some types .?Sg@ or mrpa...
owy figurcs. Satyananda, Jibananda, Bhabananda, Dhirananda, mrmb.n
—all are types. Only Bhabananda has sought to break through this
chain of types. Satyananda, Jibananda, Urwabmnmm|=o_% of nrnm.a .
lived their own lives, they lived composite lives (and m.:w life of their
land). That is why none of them engage in conversation, they only
give lectures, much like a priest in a pulpit. ulrn%. have mouths only,
the rest of their bodies say nothing, or do not exist. (1988, 34, 39)

But this typology had an underlying purpose to iEnr a number of com-
mentators have referred in various ways: to be actors in a drama that m:OSM
for the possibility of revisiting history. If the nrmnw_.nﬂn_.m rm&. been portraye
too realistically as individuals they could not do m:m.. Attention 4.855 focus
on who they were, not on who they might be. But ﬁrm: nnw._.amnnnmﬂobm._ nature
allows us to look beyond them to a possible future in s&:mw others can QWT
tinue or complete their work. Thus there could be many u.__umbuhmmm or Bha-
banandas who are prepared to sacrifice their lives for .nrn: &m.&. or no_._nnwm
many Kalyanis or Shantis who serve the cause by standing by their mag, H .
in her own way, many Satyanandas or lifelong renouncers s&.a dedicate their
lives in leadership to the ideal. Sudipta Kaviraj is hinting at this when he says,

invented history is a way of mythicizing the no=mn.mdﬁ self, Qn.ﬁnnrnm
it in all kinds of rationally impermissible ways, giving the present a
worthier past than it has actually had. Dramatization and mythici-
zation are constant parts of men’s lives; they are mm_mnrown_w by means
of which people often try to cope with the oﬁgﬁﬁ_gﬁm nature of
reality. Thus Bankim’s sanzans . . . turn themselves into myth in two
ways. In the thick of battle . . . they see not o:—%. ﬂ_un_.H ma:?@ mmumnrnﬁ
of the day. . . . Surerching behind them into an Emn_nm“ setics in .nra
endless expanse of time they must “see” the ranks of all similar mo_nrﬁ.m
of history. . . . Even if the soldiers fail, they are m..?nm&w enacting the
paradigm of martyrdom. . . . so that even their failure is a success of
a kind. . .. This is rendered possible by a monou_.w element of myth:
they look upon the present battle as an incident in a long and essen-
tially unfinished process in which today’s fighters may well lose, but
someone else some day must win the war for them. {1995, 104-5)

This perception of the historically open nature of the novel is not only a
modern insight. Tt was the subject of a telling exchange of _.nﬂno_..m between
Rabindranath Tagore and a friend, Candranath Basu, as early as in 1884. Tagore

s
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_Q.Enbﬂoma the fact that in the novel Arandzmarh, “all the ‘Anandas’ seemed
the same”. It was as if cach character had submerged his or her nature in a
great idea at the service of a revolution. They said and did the same kinds of
things. Thus in the novel, we get nothing but “the picture of a revolt com-
pletely cut off from everyday life”. Bu this was a perceptive observation based
on a _ﬁ_mcumﬂwﬁn&nm of Bankim’s purpose. His intetlocutor, however, was
more in tune with what Bankim had in mind. The objective of the .Swﬁmam
was not everyday morality (samsirdharma), he replied. Fired by devotion to
their _E.H_ (svadeianurag), their task was to liberate it. It was H.Em sole objective
.nrmm F.Eznm and characterised them. This is why they appear to act as mhmi le
E&S&:.P_. Thus, Tagore’s perception that nothing but “name and b:Brnmnu
mrmnb.ww_mram one santin from another was a sure sign that Bankim’s purpose
in writing the novel had met with success. There was a further point: :M A%._TH
there appeared to be something remote in the action of the narrative, as if it
were cut off from everyday concerns. But this remoteness lay o_.._vm on the

mcn@n.n. As soon as the reader empathised with the author’s profound devotion

for his country, as expressed through the novel, he (or she) too would be

touched by it and the novel’s action would cease to be either remote or devoid

of buman interest (see Bef, 670—71). s

. dqw are ready now to move on to the final section of this introduction: a

discussion of some of the principal issues involved in the translation of \M.x-

andamath.

i

& The Making of a Translation &

.4\@ can begin by asking; should this novel be translated? This question tesolves
into two sub-questions: one general, the other more specific. In general terms
we may pose a philosophical doubt. Is linguistic translation, with special RW
erence to translation from one tongue to another (for memmmmo:m ME be at
tempted .é:.rﬁ the confines of a particular language, of course, as when E.DH
ty Lo E..:..m<& Jargon into everyday speech), a legitimate process? Can meanin
be “carried across” (from the Latin verb transferre, and its noun Qaﬁ.&&m
language divides intact? Are not languages so culture-specific as not to Emﬂn
.ﬁra attempt worth our while? Are not the much-vaunted loss of meaning or
inherent biases of the wanslator that underlic the process of translation %oa
one tangue to another legitimately prohibitive obstacles? If this is an insuper-
able objection, then Anandamath should not be translated because the Em,
oE.G wm translation fatally undermines the atrempt. (The :E:nnmmmmp_mﬁmmwu
lation in ¢his respect is the fault not of the translator bur of the act itself )
wcﬁ.ﬁrnﬁ. is a more specific objection: should Anzndamath be ﬂmhm_.ﬁon_
because it is Anandamath? As we have shown, it is a controversial novel with
a controversial history whose repercussions, socially and politically, are bein
felt to the present day. To seck to translate it especially into m“u global m
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language as English, would be to stoke the controversy. Let sleeping dogs lie,
and leave well—or at least strained familiarity—alone. Unlike the first objec-

tion, this is a contingent one: contingent because it centres on the kind of
novel Anandamath is, rather than on the novel as a speech-act per se or as a

product of language. We shall consider each objection in turn.

“TLet us begin by making the first objection, the philosophical one, more
acute, by referring to what many would sce as the inevitability of translation
in modern times. We do not need to be reminded that we live in a commun;-
icationally interactive world. This interactiveness seems to be not only desirable
but also necessary. Qur growing global economic, social and political trans-
actions requite the exchange of information and ideas across linguistic and
cultural divides, and this necessitates a continual process of language transla-
tion, from the mundane (such as the standard list of “directions for use”
rendered into various languages for the global use of innumerable appliances)
to the more sublime (such as the work of translators in political and other
negotiations).

There is a story that when the Irish immaterialist philosopher George
Berkeley (1685-1753) proposed his famous theory that objects of perception,
which he called “sensible things” or “ideas”, cannot exist except in so far as
they are perceived (Esse est percipi), which was taken by some to mean that
material things are really ideas in disguise, his critic Samuel Johnson kicked a
stone and said, “Thus do I refute him”. Similarly, to those who contend that
translation is not viable because of such inherent pitfalls as loss of mean-
ing, distortion of the original, and subvertive biases on the parc not only of
the translator but also of the context of translation, one could simply point to
the fact that existence in our world today depends in all sorts of ways on the
feasibility of translation. Economic, social, political and other transactions be-
rween peoples and cultures continue, more or less successfully it is true, on
the basis of translation across linguistic divides. Of course, the qualiry of success
of this translation varies, as is the case analogously in all human activity, but
the undeniable fact of acknowledged success—otherwise we could not function
as we do in the world today——indicates that translation works. If it works,
then Johnson-like, we have refuted the sceptics.

Very well, the objector may reply, but such translation works on the level
of mere functionality. It is acknowledged that we can transfer meaning across
linguistic boundaries, but this meaning is functional meaning, minimally con-
toured and hardly expressive of the character of a language. This is not the
issue at stake. The issue is the viability of literary translation, the translation
of the nuances of a tongue that combine to express its soul. The cost of
translation here is too high, and the original of Arandamaih, a literary work,
would be forced to pay the price. We should not atempt the transaction.

But this is to acknowledge the thrust of the objection too readily. No
doubt there are different levels of translation, and functional translation may
be an uncontroversial example of a translation that works. But we need not
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stop there. The viability of our world depends no less on the success of trans-
lation that impinges on the literary kind, That is, that involved in the subtle
negotiations of the world of realpolitik, high finance and global trade. These
are ongoing operations that work, and translation across (sometimes extreme)
cultural-linguistic barriers is an integral feature of their success. (I do not com-
ment here on their success in moral terms; 1 am drawing attention to their
acknowledged operational viability.) And we know that they work because on
the criterion of bilinguality or multilinguality—another attested fact of human
experience—there is confirmation that they have been more or less successful.
People are enabled to move on towards achieving their agreed upon goals. We
cannot draw arbitrary lines in the sand and declare that translation works across
cultural and linguistic batriers in the world of realpolitik, say, but not in the
world of literature. The proof of the pudding is in the eating, and though it
may be the case that my own efforts in this book lack the requisite culinary
skill, this does not mean that others must necessarily share the same fate. Yet
it is true: the translaror stands vulnerable and exposed. Translation is a thank-
less task,

At this point it will repay us to look more deeply into the nature of
translation, I have written on this elsewhere;' here let me advert much more
briefly to some relevant conclusions.

I have argued that translation exists at three levels. At the most founda-
tional, translation occurs when data from outside our individual subjectivities—
all the sensory and other input that we receive—are processed into the “banks”
of our cognitive-experiential faculty. We “wranslate” external data—auditory,
visual and other input——into internal data in a host of ways: as ideas, images,
impressions, dispositions and so on. This material, integrated into our subjec-
tivity, must then be retranslated into appropriate word and gesture as we seek
to relate, both personally and otherwise, with our environment. Ontically, this
is the most grounded level of translation.

But our subjectivities are not just the constructs of imminent data trans-
actions. They are also the products of culturally bounded traditions of thought
and emotion—shaped perspectives on the world—that have been transmitted
from ancient times. We experience the other, the world and ourselves, in and
through the flux of culturally permeable sets of specific cognitive patterns.
Speaking deliberately loosely in terms of “Western culure”, George Steiner, in
his work, After Babel: Aspects of Language and Translation, describes the bound-

edness of this horizon as follows:

We are so much the product of set feeling-patterns, Western culture
has so thoroughly stylized our perceptions, that we experience our
“traditionality” as natural. . . . The themes of which so much of our
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philosophy, art, literature are a sequence of é.lm&cum. Hwn mnwﬂ:a.,w.
through which we articulate fundamental meanings nbm values whm_w_

we consider them closely, quite restricted. .. .,.H.rn initial “set” has
generated an incommensurable series of local variants and mm:mﬂ ﬁ.ocm
“topologies™), but in itself it scems ﬁo.rﬁm contained only a limited
number of units. . . . Our Western mnnrbm.@mﬁngmwmm mrvw% rm/wm noﬂ_m.n
down to us through thematic development, are ours”, taking this
possessive to delimit the Greco-Latin and Hebraic circumference. -

(1975, 462}

But this is some circumference, delimited though “Western culture” may _MM_
It contains within its boundaries a huge range of mﬁnn_manbﬁ_.mﬁ.ﬂ.mmﬂohw m.
Latin, Hebrew and other—which together have shaped the _.Eﬁm .mmﬁm On
Western cognitive patterns, and which .rﬁ& then ._unnz HBBME_M.M__ Epnmﬂoﬂm
through a process of continuous Hﬁnm_mﬁosw .vomr linearly and radi &mwn >

a vast range of linguistic and subcultural divides that have come to m p

today.
the complexus of Western culture . . .
In the essay mentioned above, taking my cue from Steiner, I advert to:

M w
how Weltanschauungen, philosophical preoccupations ﬂb the adﬁn.mmr ]
down the ages, the very “shape” of m&.ﬂh& assumptions, gﬁmam -
standing their thematic and other variations amid a &49.&.”% of lin-
guistic and ethnic identities, derive from the translation, the cartying
over”, of the formulated experience of Ur-texts [such as ﬁrn Bible, ﬁ.rn
works of Plato, Aristotle and so on] across external mbm. Eﬂnm.bm._ lin-
guistic boundaries, across, that is, the man.mﬂnm not _.Dnoum&hnw_urw
changes over time of word and Enm:mu.m g.ﬁw:w.m particular Bw_mcnnm
as well as the divisions that characterise historically closely relate

languages.

This is translation at the second level, mﬂmmﬁn.n_ to by the -.nomwmomm._ potosity
of human subjectivity across linguistic _uo_:ﬁmn:.wm. mcnr._uow.cm_&a is not nchﬂ
fined to a particular ethnic group. We have Enrnmﬁa.m with nnm.w.npmn w0 wan
ctiteria as multilinguality and post mmnnEﬁ.nwsmanuowm wm aut mnn_M_M 55,” _.M
tion (sometimes across sharp linguistic divides) thar it is mmﬁ.rm&mn “b e
human psyche, that it is 2 mark of what Em_wnm us human. Hm :E Mw an
we could not speak, expetience and interact in terms cm.m_unn_ ¢ cultur mmn :
Western or Indian or African in general terms, and mz.mrwr or German, nb%wr
or Tamil, Tutsi or Shona, and so on, in more particular cONtexts. In other
words, the cultural shaping of our wcv_.nna?.mﬂﬂ across the centuries m..nnwnm to
the viability of the more or less intact linguistic transfer o.m Bnmwb_sm om %MM.
tongue to another, that is, to the recovery and reformulation of meaning

inguistic divides of rime and space.
_Emcﬂﬁﬁm translating a particular literary work from one tongue H.mm mﬁowﬂnm
however far apart etymologically these may be, represents but the surface lev

&
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of human translation. As an epistemic act, it is legitimated by its two prede-
cessors. It is possible because the other two are possible; not only this: mmﬁm the
end-product, the expression of a profound human urge, rooted mﬂ.ﬂrn two
other forms of translation, to interact and communicate. All three modes of
translation are hierarchically interrelated, part of the same systemic structure
You cannot have one withourt the others. .
- It follows that translation as such has three innate characteristics: first, it
is inherently possible, because human communication is inherently _.ucm&m_n.
second, it .nm_inm the mark of incommensurability—in so far as it must brid: m
mmao:&, linguistic and cultural divides; and third, it is inherently creative ﬁrmmﬁ
is, the actempted reconciliation of the first two characteristics under o WB&
conditions produces a reflected other, a new authentic form of the om inal
gencrated through the process of linguistic transaction. A brief no:mamammaon
of each point with the translation of Arandamath in mind will help us un-
derstand the trials, pitfalls and possible successes of translation as an act
s¢ (and of the translation of Anandamath in particular). o
In my essay (77), I refer to Jacques Derrida, who observes that “if dis-
course and philosophical communication (that is, language itself) are to have
an intelligible meaning, that is to say, if they are to conform to their essence
and vocation as discourse, they must simultaneously in fact and in principle
escape madness. They must carry normality within themselves . . . for EM&
_um_onmm to thé"ineaning of meaning. . . . By its essence the sentence is normal
It carries normality within it, that is, semse, in every sense of the word”.16! H.rn.
point is that the communication of ideas through a language that mo_..Sc_mmnm
the ﬁ:.wocm solidarities of a viable human community, that is, a rational lan-
guage, is normal. Since translation in all three senses is an integral _UE.H. at least
potentially, of this project of communication, it too is normal. This is .m.bonrma
way of saying that it is inherently possible, since the normality of which we
speak refers to the norm of the transfer of meaning across boundaries, which
w:,m_u_nm human development to take place. (This is why a society arwﬁ. allows
itself to be dominated by an “irrational” idea—an idea that is at odds with
the processes of the development of a universal human solidarity [which itself
rests on a regular and enriching exchange of semantic content]—runs the risk
of being sucked into madness, which is a form of isolation, and so of destroyi
itself) T
- mw_ﬂ M——.»MH MME.M:_M_H_EE of mn.m to oéﬁ..mm:”. and to mm_m.mmmcﬂrm.h voﬁ_.u collec-
y and individually, over time—which is what translation in all its three
modes implies—necessitates the following:

.Hrn.m.mw_o%nﬁ:ﬁ of a hermeneutic of meaning. The life-growth of the
individual as self-aware, the development of the collective (whether

“'From “Cogito and the History of Madness” in Writing and Difference, 1978, 53—54.

&
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this be the nation or some smaller group) . ..cannot be achieved
without a complex dialectic of interpretation which becomes possible
only through a corresponding development of complexity in the for-
mation and use of language. The very multi-layeredness of language
(here I include gestures and wordless signs) gives ample scope to the .
ambiguitics of intentionality. . . . But to speak of the inevitability of
interpretation in the transmission of meaning, of the inherent multi-
layeredness and intentional ambiguity of language, is to speak of
translation as an exercise in incommensurability. (77)

Tn other words, though translation may be inherently possible, its dependence
on the personal appropriation and formulation of meaning makes the transfer
of semantic content, not least across cultural divides, innately problematic. This
leads us to the second point.

There is an ineradicable element of incommensurability in translation.
Translation is semantically hiatal in nature. This is not difficult to appreciate.
Each of its strata requires the personal, and therefore, to some extent, unique
appropriation of semantic content. At the first level, the assimilation and in-
tegration of external data devolves upon the individual construct that each
subjectivity has become through the particular life experiences of that subjec-
tivity; personal communication is likewise to some extent an expression of
unique individuality. We must not lose sight here, as modern research has
informed us, of the fact that the mind too is cognitively stratified and that,
consequently, there are hidden depths to human intentionality. (It is this that
often gives rise to the ambiguity of authorial intention.) Thus, even in the
articulation of meaning to own-self there is loss of semantic content. Fre-
quently, this structural inarticulacy rises to the surface of our awareness. How
often do we experience ourselves “at a loss for words”, not because there is’
nothing to say but because we feel that we do not have the means, either
verbally or in other ways, to say it. However, this is not the final word in the
matter. We do manage to communicate, this semantic inarticulacy notwith-
standing, with varying degrees of success, using the common currency of what
we may call the cognitive universals embedded in the linguistic resources at
our disposal. We all have access, more or less expertly, to the shared thematic
content of our cultural sets, which we then invest, each of us in the act of
communication, with our own unique semantic “spin”. For greater efficiency
at communication, it remains our continual task to extend the range of these
epistemic templares.

At the second level, that of the transmission of the cognitive content of
foundationa! text, semantic loss occurs too when this formulated material is
passed on from one generation to the next. The Plato or Kilidasa we read
today, whether in the original Greek or Sanskrit, or indeed in some carefully
prepared translation, is, to put it provocatively, both the same and yet different,
not only from what each of us might have read when these texts were produced

%
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but also from the readings we make as we pass from translation to translation.
The inalicnable uniqueness of individual perspective, the subtle but inevitable
transmutations of the meanings of words that occur with the passage of time,
.mun continually changing environments of our mind-sets, and the evolving
interpretation and reinterpretation of the depths of authorial intention and its
context, all combine to render the ideal of some “virginal reading” of text an
elusive and ill-conceived goal (but tell this to the fundamenralists?). Seill, not-
withstanding all these conditions of change, salient semanti¢ continuities of
text can be preserved from generation to generation, else we would be unable
to build at all, over a range of disciplines, scientific endeavour included, on
Mra mnEanEaba of the past. After all, is this not what that slippery term
progress” seeks to convey? But for this preservation to occur, we must strive
continually to establish the optimal conditions: stretches of a stable social order,
a tradition of careful scholarship, a developing and vibrant literary heritage,
and so on (this is why a society cannot survive without jts literary types and
savants).

Thus, when we arrive at the third level, that of the imminent translation
of a particular literary text, the semantic incommensurability of which we speak
is but a continuation of this structural dialectic. “Dialectic”, because it is not
.H_nnmmmmb._% the case that the “gaps” of incommensurability, of the loss of mean-
Ing, must inevitably grow wider with the passage of time. So long as there is
a continual rerooting in the literary culture of the past, a careful exploration
mm the way literary history speaks to the present, the reformulation of traditional

units” of thematic content (Steiner) is possible. No doubr this reformulation
can produce no more than authentic resonances of, lines of continuity with,
the original. In Hindu culture this has traditionally been attempted by a chain
of ongoing commentary on foundational texts. The Ur-text is continually re-
visited, inserted into the present, by commentarial retranslation, often on the
basis of 4 gloss, word by word. This retranslation takes place within the frame-
wotk of a sampradiya or teaching tradition, so that recognisable boundaries
for the recovery of meaning are established. When it is adjudged that semantic
content has been overattenuated with the passage of time, the original is re-
translated so that “pristine” if not virginal meaning may be recovered (though
often enough this distinction is either conflated or overlooked).’> One way or
the other, in the process of translation of semantic content across temporal
(and linguistic) boundaries, it is necessary to construct a viable bridge berween
the literary heritage of the past and the formulations of the present. In the
Bengal of the second half of the nineteenth century, in the high culture of
Hindu tradition, Bankim played a crucial role in constructing such a bridge

Y o . N .

/.}Hmﬁmh meaning” s meaning that has been dehistoricised, viewed as a predetermined given
transcending context; it cannot be “objective” in any acceptable sense of this term. “Pristine mean-
Sy . .
ing” is meaning that is sought to be recovered in terms sensitive to original context.

&
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between the Sanskritic conventions passed down and the Bengali language of
his day. The result was an important contribution to the formation of a new
Bengali idiom, and Anandamath is a prime example of this innovation. This
leads us to the third characteristic of translation as an epistemic act: its ten-
dency to produce a linguistic alter ego, a reflected self in the lineaments of the-
host language. : .

As noted eatlier, this is achieved by the attempted reconciliation of the
human urge to communicare, which necessitates translation, and translation’s
innate tendency to remain open-ended, to resist semantic closure (its feature
of incommensurability). Tt is here that the creative dimension of translation
comes to the fore and enables the good translator to enrich human speech and
experience. “A good translation”, says Ronald Knox, “should have the freshness
of an original product”.!? If the translation does not strive for accuracy, if it
plays fast and loose with the given terminology of the source text, it becomes
openly distortive, an adaptation at best (like B K Roy’s translation of Anan-
damath). At the very least, it cannot be called 2 faithful translation, and fidelity
is a requisite of good translation. But fidelity is not enough. A crib is faichful,
but cribs do not make for good translations. Their literality may be useful for
various purposes, such as grammatical analysis, but they succeed also in dis-
membering text. They are works in progress towards good translation. Their
deadpan, convoluted nature does a disservice to the original, which itself is
rendered lifeless by implication.

Thus the second requisite of a good translation is the implementation of
what we may call methodological respect, that is, attentiveness to the resonances
and nuances of text. The good translator is a good listener, sensitive to the
hidden depths of context, attuned to the cadences of the languages in which
she or he works. For this to happen certain conditions must be in place:
sufficient expertise in both the source and target languages, careful research
into authorial context, awareness of the linguistic and social environment into
which the translation is being made. The translational act is not just a transfer
of meaning across words; it is also a transfer of meaning across worlds, and
unless the requisite respect is shown to the relevant cultural paradigms on both
sides of these divides, a successful semantic transaction cannot be effected.

So it is that when fidelity and respect are appropriately combined, the
third and crowning trait of good translation arises: integrity between otiginal
and product. It is this “wholeness”, this wholesomeness, that makes for good
translation, giving it “the freshness of an original product”. In literary trans-
lation, the models of “copyist” and “perfect servant” for the translator, either
singly or in combination, are inappropriate. The copyist seeks to duplicate the
original, to imirate to the point of slavishness. The more successful he becomes,
the more we sce, paradoically, only a glaring approximation berween original

65In chapter 3, “On English Translation”, in his Literary Distractions, 1958, 50.
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and product, as in the case of “the reproductions of paintings and artifacts
that you can buy in museum shops™.'¢ The vitality, the raison d’atre of the
original, must necessarily be lost. (Is it not the case that the most successful
forgers in art manage to infuse some life into their creations?)

But it is also inadvisable for the literary translator to strive to be like the
perfect servant, completely unnoriced in the work achieved. The trouble with
this approach, says de Lange, is that “the successful translator is the one who
has eradicated from his text every arresting feature, every sign of originality.
... Do we want Dante or Kafka to read like the latest pulp novel?” It is not
that the translator, in violation of the aims of these models, can afford to be
either deviant or intrusive in the work that he or she sets out to accomplish.
We have pointed out that fidelity and respect are requisite characteristics of a
good translation. It is rather that neither model per se allows for that engage-
ment of the translator’s subjectivity that good literary translation demands. The
translator as copyist and/or the perfect servant has surrendered his or her sub-
jectivity to the mastery of the original. In consequence, the translation lacks a
voice of its own and is rendered dull and lifeless (it has become a “stuffed-
owl” rendering, to use Knox’s expression). “The translator must do his best by
using the speech that comes natural to him. . .. His style must be his own,
his rhetoric and his emphasis must be that of his original. And, always, at the
back of his mind, he must imagine that he is the original” (Knox, 1958, 57).
Good translatitn calls for an ongoing conversation between author, translator
and reader/hearer. It is this that makes of the translational product a reflected
self of the original.

This is why I have called good (literary) translation suhridic translation
(from the Sanskrit term subyd meaning friend, confidante, helper). The good
translation enables the text to speak for itself in the here and now. It is a timely
restatement of the original in a new tongue. This has two related consequences:
it displays the inevitable comsingency that characterises (all, including) literaty
translation; and it allows for the hidden potential of a rext to find expression.
We need to explain both these points with special reference to Anandamath.

Because in translation the source text is embodied anew, so to speak, like
all embodied selves it is enmeshed in historical contingency. Translation is a
salient marker of historical transience, for every translation, by virtue of its
occurrence as #his translation, #his concatenation of words, demonstrates its
contingency. As a particular historical event then, a translation displays (to
extend an idea of Sudipta Kaviraj} not only the particular identity it has
acquired but also the fact that it could have been other, since every text is
capable of an unspecified number of (good) renditions, each nuanced differ-
ently from the others. Translations, however good they might be, cannot mark
time; they are harbingers of change, of a potentially continuous process of

%50n these models, see de Lange, 1993.
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retranslation, of the rebirth of texts and ideas. Here is an example of what 1
mean. . .

In Part II, chapter 4 of the novel, the monk Satyananda is instructing
Mahendra, who is about to be initiated as a santZn, about the religious objec-
tives of his followers. After the instruction, Mahendra professes to understand,
saying, “So the Children are simply an Order of religious am<oﬂnnm=.. .,mxmoﬁ_%,w,
replies Satyananda. “We don’t aspire to temporal powet. All we wish to do is
uproot the Muslims completely because they are enemies of our Lord”. Hv.m
expression in the original which I have translated as ‘uproot 83@-&.&% is
sabanse nipat (kard). Sabanse is a texm that refers to one’s &nmonsmmﬂa, lineage,
family; wipat kard means “to destroy, kill*, but also “to oﬁaaﬁraoé . Now we
may ask, what exacily did Satyananda (and possibly Bankim) mean by these
cxpressions? To “(physically) destroy”, that is, to kill, the .zsmrgm. root and
branch (sebanse)? To render them incapable (not necessarily by wrﬁﬁ.& de-
struction) of assuming a spiritually debilitating temporal rule over Hindus?
After due consideration of authorial and narrative context, I have used “uproot
completely” in my translation {where “root” evokes the sense om \waﬁm&ﬂ since
this seems to reflect the perhaps unwitting ambiguities of the n.vamsm._ sﬁvosﬁ
transgressing its semantic content. There may well be alternative translations,
of course, that preserve the niceties distinguished.'® . .

But this example has led us to the second point: the capacity of translation
to uncover, even nurture, the hidden or germinal potential of a text. Transla-
tion can function as 2 midwife, enabling new possibilities to come to light,
pethaps bringing one possibility to birth over another. This can arise from
particular syntactic and structural demands that the source and host _mbmzmmmmu
may have. In our case, we are translating from the E:nﬁnabm.v-nnﬁﬁcn&w.anm&_
of educated speakers into a form of modern, standard English.!% IE.E is not
the place to launch into an analysis of the syntactic and oﬁrmm %nngmnm
involved; suffice it to say that there are salient cultural and linguistic boundaries
across which we must translate—with respect, for example, to word play, dis-
tinctive metaphors and social practices, and allusive meanings .Ancﬁ o Embmow
vagaries of grammatical construction, and the idiosyncracies of Bankim’s
style).1” This is why there are footnotes and endnotes, though Bomﬁ.n.m the
burden of translation has been confined—as indeed it must—to the main text.

19534 F has, “Nous voulons exterminer les musulmans jusque dans leur descendance”, while the
Ghose and Sen-Gupta translations have: “we want to destroy [the Mussalmans] totally™, and “we
only wane to kill these Mussulmans, root and branch”, respectively.

6Byt not too modern; we cannot tesort to modern slang. We must oy to reflect not only
linguistic nuances of the original Bengali bur also a somewhat theatrical and ﬂm.:&mopu& lirerary
style from Sanskritic conventions to a more modern idiom in a text produced in the 1880s but
whose action is ser in the 1770s—all this in a form of English camfortable for reader and ﬁwnm_.mno.n

157Although the stoty is set in the late eighteenth century, Bankim was not tying to mimic
the language of the time.
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Here is a kootty example of how translation can influence hidden or
potential meaning. The word dbarma is used often in the story. This is a
notoriously complex term to translate. It may even be argued thar this term
has been adopted into modern English (it occurs, unitalicised, in the current
Concise Oxford Dictionary), so a case could be made for saying that it can
remain untranslated. But this would not clarify what the term might mean in
a particular passage (in fact, its English meaning may be obscure, anachronistic,
or mistaken in most minds), so I have decided to translate ir. Since dharma
could have a number of meanings both in the context of the harrative and in
Bankim’s time (such as “code of practice”, “virtue”, “rule of life”, even “reli-
gion”; Bankim was not too particular about historical exacritude, as we have
seen), and in fact seems to have been used by Bankim in more than one sense
in the story, it will not do to give it the same translation wherever it occurs.1
Thus I have had to decide how to translate it for each occurrence {(in each
case, in the endnotes, | have recorded the use of the term against my trans-
lation). The point is that in some cases, at least, I may have either narrowed
or broadened the meaning intended in my rendering. Indeed, in some cases
there is no way of knowing which alternative I have taken, since the original
itself may be indeterminately polysemic. I can only hope that from each re-
corded use of the term, the reader will be able to sense, from a careful perusal
of the context, what (fuller?) nuances the term could have in the original. 169

But there.is another way in which translation can bear on the potential
of a text. Sukanta Chaudhuri, in his Translztion and Understanding, puts it
thus:

Translation can release an alternative, subversive potential of the text,
turn it inside-out to bring its deconstructive factor to the fore. The
new language draws out possibilities beyond the otiginal writer’s in-
tention or awareness, possibilities he might have consciously rejected.
Going beyond authorial intention, they might be possibilities that his
own language would not admit but that are instilled in the new text
by the structures of the target (o1, as I would prefer to call it, “host”)
language. . . . [Further] each translation from a marginal or subaltern
language into a dominant one can counter the imbalance [between
the twol—often subtly, sometimes dramatically. It validates the sub-
altern culture quite literally in terms of the dominant one; but thereby

'%°A stravegy used incongruously by J A B van Buitenen when he invariably renders dbarma
by Law in his translation of the Poona-constituted text of the Mababbiratz.

"No doubt, as Harder notes, “By Barkim’s time the use of dharma as an equivalent of
‘religion” was firmly established™ (2001, 182), yet I have been reluctant to use this word in my
translation. Though Bankim was awate of the semantic complexity of the term dharma (see Harder’s
discussion, 182—95), one must not forget that the novel is set in the 1770s. It is not clear how
historically sensitive Bankim intended his use of dbarma to be.
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draws out the dominant language beyond its entrenched confines.
(1999; 2, 16)

This brings us to the second, more specific, objection raised against the
translation of Anandamath, that is, the objection that centres on its contingent
features, on the kind of novel that Anandamath is. One way in which trans-
lation can release the potential of a text, subversively or otherwise, is by taking
place amid controversies in which the target language can have an important
part to play. For obvious historical reasons, this is the case with English in the
politically charged atmosphere, particularly of Hindu-Muslim relations, in In-
dia today. I have already indicated how fraught both the slogan and the hymn
Vande Mitaram have become in this atmosphere, and how the need to have
a proper understanding of their narrative context seems to have receded from
the limelight. It is hoped that a new, critically-weighted translation of the
novel, such as this purposes to be, might go some way towards answering this
pressing need. It has the potential to open up the text anew, to recontextualise
its contents, and to encourage the possibility of a new dialogue between in-
terested parties of goodwill. Surely this is a better option than allowing An-
andamah 10 remain a closed book to virtually everyone concerned—because
of the linguistic specificities of the original text—so that hardened prejudices
of the past may prevail. This takes us to the next question.

Is Bengali a “subaltern” language? And does translation from Bengali into
a world language like English, which dominates the global landscape today,
serve only to endorse Bengali’s subject status, indeed to undermine its finguistic
identity? One might begin a response by saying that it is hardly possible to
turn the clock back. The global status of English seems here to stay, and it is
unhelpful to refuse to acknowledge this fact.” The task is to seek to ensure
that the hegemony of English remains primarily instrumental rather than cul-
turally undermining, dhat is, a hegemony that enables rather than disables
cultural specificity. One way of achieving this is through good literary trans-
lation.

I cannot pronounce if Bengali may rightly be described as a “subaltern”
language. “Subaltern” has become an evocative term and calls for considerable
contextual analysis. Bengali is spoken by many millions of people today in
various forms, not only in homeland locations but also in the diaspora. The
fact that it has a colonial history, or more properly, colonial histories (but so
has English, in the context of former colonies) need not make it subaltern
today. These are large questions which I cannot enter into here. But I have
written as follows:

Translations, good translations, of literary works from Bengali into
English . . . will perform a dual function: on the one hand, they will

1705ee Crystal, 1997,
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valorise Bengali language and culture as the vehicle of a refined ho-
manity which has many fresh things to say about the enrichment of
human relationships, about how to assume fruitful new perspectives
on the world, They also help us reveal those cultural differences that
define and at the same time celebrate the particularities of certain
kinds of identity. All this will encourage some to learn Bengali (not
least in the Universities) with serious intent, and many to hold on to
their linguistic heritage in the face of an omnivorous challenge from
English. But, on the other hand, these translations will also bring
abour a change for the good in English. They will insinuate new
thought and life into English-based perceptions, new loan-words, new
cultural idioms. Through this exchange, in time English will be
changed forever as part of the broadening global interactions between
peoples. One must not underestimate the constructive value of good
translation. (777)

It remains for us to give a cautionary example or two, with respect to
Anandamath, demonstrating the need for adequate translation. I have already
referred to the version of Anandamath by Basanta Koomar Roy, and to that
by the Ghose brothers. Both purport to be renditions of the standard edition
of the novel. In what follows, I am not trying to score points. I acknowledge
with mnmﬂﬁ&m the help I have received in consulting the English translations
that have come my way (as well as translations in other languages). However,
once embarked upon, literary translation must be pursued as a serious exer-
cise—a lot may depend on it.

Here is a passage from Part I, chapter 10, translated by Aurobindo.Ghose.
The Vande Mataram song has just been sung, and Bhabananda and Mahendra

are conversing about the possibility of liberating their birthland from the op-
pressor.

[Mahendra asked:} “Can Englishmen and Bengalees be compared?”

[Bhabananda replied:] “Why not? What does physical strength
matter? Greater physical strength will not make the bullet fly farther”.

“Then,” asked Mohendra, “why is there such a difference be-
tween an Englishman and a Mussulman [chat is, Muslim]?”

“Take this first”, said Bhavananda. “An Englishman will not run
away even from the certainty of death. A Mussulman, as soon as he
perspires, he roams in search of a glass of sherbet. Next take this, that
the Englishman has tenacity: if he takes up a thing, he carries it
through. ‘Don’t care’ is a Mussulman’s motto. He is giving his life
for a hire, and yet the soldiers don’t get their pay. Then the last thing
is courage. A cannon ball can fall only in one place, not in ten, so
there is no necessity for two hundred men to run from one cannon
ball. But one cannon ball will send a Mussulman with his whole clan
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running, while a whole clan of cannon balls will not put even a

solitary Englishman to flight.”
My own translation of this passage is as follows:

[Mahendra asked:] “You're comparing the Bengalis to the English!”

“Why not?” answered Bhabananda. “There’s a limit to physical
strength. Do you think a stronger person can make a bullet fly far-
ther?”

“Then why is there such a difference between the English and
the Muslims?” asked Mahendra.

“Listen”, said Bhabananda, “an Englishman won’t flee even to
save his life, whereas the Muslim will run off when he begins to sweat;
he'll slope off in search of a cool drink! Again, the English hang on,
they'll finish what they’ve begun. But the Muslim plays fast and loose.
The sepoys risk their lives for money, even then they don’t get paid.
And finally, it’s a question of courage. The cannonball can fall only
in one place not in ten, so there’s no need for two hundred to run
when they see a single cannonball. Yet when they see a single can-
nonball a whole tribe of Muslims will flee, whereas a tribe of can-

[

nonballs can’t make a single Englishman run!
Now here is Basanta Koomar Roy’s version:

[Mahendra said:] “When it comes to warfare, there is a world of
difference between the British and the people of India.”

[Bhabananda replied:] “You do not fight these days with mere
physical strength. The bullet does not travel faster nor furcher because
a stronger man fires a rifle.”

“Then what makes this difference berween the British and the
Indian soldier?”

“Because the British soldier would never run away even to save
his life. The Indian soldier runs away when he begins to perspire; he
seeks cold drinks. The Englishman surpasses the Indian in tenacity.
He never abandons his duty before he finishes it. Then consider the
question of courage: A cannon ball falls only on one spot. But a whole
company of Indian soldiers would run away if one single cannon ball
fell among them. On the other hand, British soldiers would not run
away cven if dozens of cannon balls should fall in their midst.”

Compare the three, the point being: Where have all the Muslims gone in
Roy’s translation? In fact, be has translated them out of the novel entirely!
There is no trace of them in his rendition. He has the grace to say on the
cover page: “Translated and Adapted from Original Bengali”, But this is some
adapration! Roy’s version, which first appeared in the context of India’s inde-

4]
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pendence movernent, clearly had a political agenda to serve. But his adaptation
is like adapting Shakespeare’s The Merchant of Venice 1o get rid of Shylock. As
we have seen, the Muslims play a key role in Anandamath for a variety of
political and narratival reasons, including the “political rage” Bankim felt at
Muslim self-indulgence in ruling their Indian territories (it is this that lies
behind the unfavourable comparison described in the passage above). To banish
all trace of Muslims in oné’s translation is not to solve a problem but to defer
it, if not to exacerbate it.

However, Roy’s “translation” has more to answer for. It appears to have
misled 2 number of scholars in other ways. In her Divine Enterprise, Lise
McKean relies importantly on Roy’s rendition when discussing the subject of
Bharat Mard, or Mother India, and the way this idea has been enshrined in
the form of both temple and sacred map of India.'”! She writes,

To understand what it meant to build a huge temple to Bharat Mata
in the early 1980s requires backeracking to Bengal in 1882, and to the
publication of a novel. Bankim Chandra Charterji’s novel, Ananda-
math (Monastery of Bliss), marks the invention of the tradition of
Bharat Mata. ... Bankim Chandra’s expressive powers reach their
greatest intensity in his elaboration of the religious devotion of Bharat
Mata’s children. . . .

Under the leadership of the ascetic Mahatma Satya, the Order
of the Children protects the good and punishes the wicked British
and their collaborators. The audience visualizes Bharata Mata when
the Mahatma leads Mahendra, a potential disciple, to three rooms,
each containing a different form of Bharat Mata. In the first room is
Bharata Mata before British conquest: “a gigantic, imposing, resplen-
dent, yes, almost a living map of India”. In the second room, a tearful
Bharat Mata wears rags and a sword hangs over her head. . .. In the
third room a heavenly light radiates from “the map of a golden In-
dia—bright, beautiful, full of glory and dignity!” (DE£: 144—45)

Notice that there is no mention of Muslims in the account above; the
British are the sole opponents of the Children. Notice too, the regular occur-
rence of “Bharat Mata” to describe the Goddess, and more than one reference
to a “map of India” as representing the Goddess. The quotations in the exrract
above are taken from Roy’s version of the novel. I give below Sen-Gupta’s

translation, and my own, of the relevant passages for comparison (taken from
Part I, chapter 1x).

Here is Sen-Gupta’s rendering:

[T]he monk led the way and Mahendra followed him into the temple.
On entering it he found it to be a very high and spacious chamber.

71And she relies on Roy again in her atticle, “Bharat Mata” (BM).
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... Mahendra could not at first see what there was in the room, but
gazing and gazing on, he presentdy found a huge four-handed image
...On the lap of Vishnu sat a charming figure, fairer far than
Lakshmi or Saraswati and richer far than both ... Then the ascetic

led Mahendra to another chamber where he found a complete image

of Jagaddhatri, perfect and luxuriously decorated. . . . [TThe anchorite
showed him a narrow tunnel and bade him come by it. ... [They
reached] a dark underground chamber. . .. In that dim light [Mah- -
endra] saw the figure of Kali. . .. Mahendra cried with horror, “Oh,
Kali?”

“Yes, Kali, covered with the blackest gloom, despoiled of all
wealth, and without a cloth to wear. The whole of the country is 2
land of death and so the Mother has no better ornament than a
gatland of skulls”. ... Then the monk showed him the way through
another tunnel, bid Mahendra follow him, and himself began to
“climb up. . .. Mahendra saw a golden image of the ten-handed god-
dess smiling brightly in the moming sun.'”?

And here is my version:

The monk led Mahendra into the temple and Mahendra saw that
 they had entered a hall of vast proportions. . . . At first Mahendra was
unable to see what was inside, but as he peered more and more closely,
he could gradually make out 2 massive four-armed statue. . . ..O:
Vishnu’s lap sat an enchanting image, more beautiful and glorious
than Lakshmi and Sarasvati. . . . Then the monk took Mahendra into
another chamber. There he saw a beautiful image of the Goddess as
Bearer of the earth, perfectly formed and decorated with every or-
nament. . . . The monk pointed to a dark tunnel and said, “Follow
me”. ... They rcached a dark chamber, in the depths of the mmﬂ#.
... Theré in the dim light [Mahendra] could sce an image of Kali.
.. “Kali” said Mahendra fearfully. “Yes, Kali”, said the monk.
“Blackened and shrouded in darkness. She has been robbed of every-
thing; that is why she is naked. And because the whole land _m a
burning-ground, she is garlanded with skulls™.... Then saying,
“Come this way”, the monk began to ascend a second tunnel....
Mahendra saw a golden ten-armed image of the Goddess in a large
marble shrine glistening and smiling in the early morning rays.

Neither translation mentions Mother India ot Bharat Mara, neither re-
fers to a map of India. The original has no such expressions either here or

172English idiom apart-—and this is 2n important consideration—Sen-Gupta’s translation is on
the whole a faithful one, though his project was different from ours. For more detail on the differ-
ences between the two, see the critical appararus.
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elsewhere; they are a fabrication by Roy. To crown it all, Roy leaves out the
entire last chapter of the novel, which gives the Instruction by the Healer
justifying British rule, He ends his rendition with Jibananda and Shanti walk-
ing off together to build “a little cottage on the Himalayas” and spend the
rest of their days in prayer for Mother India and Mother Earth and all their
children. This does make a travesty of the novel and some of its main objec-
tives. The moral is that a sound translarion cannot properly be substituted by
an “adaptation”, and it alone provides a sound basis for a histerical study (and
careful extrapolation) of the original. :

This introduction is almost done. As I grew up in Bengal in the aftermath
of Independence, in a nation that was beholden to Bankim Chatterji in im-

portant respects, I had no idea that sometime in the future I would produce

a study on what has turned out to be an oracular contribytion to nation
building. This contribution is not without ambiguities and ambivalences as we
have seen, but it is of seminal impore. It is my hope that this study may play
2 part in providing a basis for genuine dialogue, and that it may act as a tribute
to the multicultural Bengal and India that I love. But let us delay no longer:
the novel awaits, so read on.

AT
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# Dedication %

“Oh, where are you—our love lost in 2 moment—
Who’s abandoned me even as I lived for you?
You've left me like a torrent of water
Rushing through a broken dam leaves

A cluster of lotuses”.

_There’s a bond berween heaven and earth, and it’s to keep this bond that ’
this book has such a Dedication.

“Those who are devoted to Me, who have offered up all their works to Me,
Who worship Me with minds fixed, secking no other way,
1 soon become their Deliverer, Partha—those whose minds abide in Me—
From the ocean of repeated death.
Fix your senses only on Me, set your mind on Me,
Then most surely you will abide in Me.
But if you are unable to meditate steadily on Me,

Then seek to attain Me by disciplined practice”.
—Srimadbhagavadgita 12

#& Notice to the First Edition #%

The wife of the Bengali is in many situations his main support; often she is
not. And often enough social rebellion is no more than self-torment. The rebels
destroy themselves. The English have freed Bengal from misrule. These matters
are explained in this work.

# Notice to the Second Edition #%

I have quoted below the words of a knowledgeable critic, by way of commen-
tary on what I wrote in the Notice to the first edition.§

The leading idea of the plot is this—should the national mind feel
justified in harbouring violent thoughts against the British Govern-
ment? Or to present the question in another form, is the establish-
ment of English supremacy providential in any sense? Or to put it in
a still more final and conclusive form, with what purpose and with
what immediate end in view did Providence send the British to this
country? The immediate object is thus briefly described in the pref-

§The following extract is given in English.

L)
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ace—To put an end to Moslem tyranny and anarchy in Bengal, and
the mission is thus suikingly picrured in the last chapter: “The Phy-
sician said, ‘Satyanand, be not crest-fallen. Whatever is, is for the
best. It is so written that the English should first rule over the country
before there could be a revival of the Aryan faith. Harken unto the
counsels of providence. The faith of the Aryans consisteth not in the
worship of three hundred and thirty millions of gods and goddesses;
as a matter of fact chat is a popular degradation of religion—that
which has brought about the death of the wrue Arya faich, the so-
called Hinduism of the Mlechhas. True Hinduism is grounded in
knowledge, and not in works. Knowledge is of two kinds—external
and internal. The internal knowledge constitutes the chief part of
Hinduism. But internal knowledge cannot grow unless there is a de-
velopment of the external knowledge. The spiritual cannot be known
unless you know the material. External knowledge has for a long time
disappeared from the country, and with it has vanished the Arya faith.
To bring about a revival we should first of all disseminate physical or
external knowledge. Now there is none to teach that; we ourselves
cannot teach it. We must nceds get it from other countries. The
English are profound masters of physical knowledge, and they are apt
teachers too. Let us then make them kings. English education will
give our men a knowledge of physical science, and this will enable
them to grapple with the problems of their inner nature. Thus the
chief obstacles to the dissemination of the Arya faith will be removed,
and true religion will sparkle into life spontancously and of its own
accord. The British Government shall remain indestructible so long
as the Hindus do not once more become great in knowledge, virtue
and power. Hence, O Wise man, refrain from fighting and follow
me.’” This passage embodies the most recent and the most enlight-
ened views of the educated Hindus, and happening as it does in a
novel powerfully conceived and wisely executed, it will influence the
whole race for good. The author’s dictum we heartily accept as it is
one which already forms the creed of English education. We may
state it in this form: India is bound to accept the scientific method
of the west and apply it to the elucidation of all truth. This idea
beautifully expressed, forms a silver thread, as it were, and runs
through the tissue of the whole work. (7%e Liberal, April 8, 1883)

@ Notice to the Third Fdition

This time in an Appendix there is an excerpt from an English book on the
true history of the sannyasi rebellion of Bengal. The reader will see that it was
a very serious business. The reader will also see that on two marrers there is a

R
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marked discrepancy between the novel and history. The battles described in
the novel did not take place in the Birbhum region; they took place in northern
Bengal. And in place of “Captain Edwards”, “Major Woods” was the name
substituted in the novel. T do not consider these to be fatal discrepancies, for
a novel is a novel, and not history.

|

& Notice to the Fifth Edition # .

Since it has been decided that there is no need to retain the discrepancies
mentioned in the Notice to the third edition, the necessary changes have been
made in this edition. In other matters too, some changes have been made.
Shanti has been made comparatively more restrained, and certain things con-
cerning her that were left to the reader’s imagination have been mx_u:nﬁ% de-
sctibed in a new chapter. Also, the printing of the text has been improved.

# Prologue %

vast forest. Most of the trees in it are 52! but there are also many other

kinds of tree. The trees, with foliage intertwined, stretch out in endless
ranks. Without break or gaps, without even openings for light to penetrate, a
boundless ocean of leaves, wave upon wave ruffled by the wind, rolls on for
mile after mile. o

Below, profound darkness prevails. Even at high noon the light is dim,
dreadful! Humans never venture into that forest, and except for the ceaseless
murmur of the leaves and the cries of its wild beasts and birds, no other sound
is heard in it. .

Not only is this a vast, profoundly dark forest, but it is also Jate at _.Emr.ﬂ.
And it is an extremely dark night, dark even outside the forest. Nothing is
visible. And the mass of gloom within is like the darkness in the very bowels
of the earth. -

The birds and animals are completely silent. How many countless millions
of animals, birds, wotms and insects live in that forest, ver not one makes the
slightest sound. Indeed, the darkness of which we speak ncc_.m be imagined,
but that brooding silence of an otherwise clamorous world is beyond con-
ceiving. . .

In that boundless forest then, in that impenetrably dark night, in the
inconceivable silence, a voice was heard: “Will my heart’s desire never be ful-
filled?”

And the voice heard, once more that mighty forest was plunged in silence.
1See introduction, note 86.
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Who could say then that a human voice had been heard there? Then again a
sound, again the voice rang out breaking the silence: “Will my heart’s desire
never be fulfilled?” Thrice thus was that sea of darkness convulsed.

Then an answer came: “What will you pledge in return?”

“The pledge is my life, my all”, was the reply.

“Life is trifling; anyone can give up their life”.*

“What else is there? What else can T offer?”

And the answer came: “Dedication” *

e
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PART 1

% Chapter 1 %

t is summer one day in 1770 in the village of Padacinha, and the sun beats

down fiercely. The village is full of homes, but there is no one about. There”
are rows of shops in the bazaar and lines of makeshift stalls in the marketplace,
there are hundreds of mud houses in every quarter, with brick buildings of
varying sizes in between, yet today everything is silent. The shops are closed,
and no one knows where the shopkecpers have fled. It’s the day for the local
market, but the place is empty. The beggars are supposed to come out today,
but none are about.

The weaver has shut his loom and lies weeping in a corner, the trader has
forgotten his trading and sobs with infant in his lap, the givers have stopped
their giving, the teachers have closed their #0/,? and even babies, it secms, lack
the will to cry. No folk on the main roads, no bathets in the large ponds, no
people at their doors, no birds in the trees, no cattle in the pastures——only
jackals and dogs in the cremation ground.

A huge building—its large flured columns can be seen from afar—stands
out like a hillcop amid that forest of dwellings. Yet no splendour there; its
doors are closed, the house is devoid of human throng, and it stands silent,
resistant even to entry by the wind. Even at noon its inner apartments are
dark, and in the gloom within a husband and wife, like a pair of blooms in
the night, sit brooding, massive famine staring them in the face.

Because there was a poor harvest in 1768, rice in 1769 was a little more
expensive. The people suffered, buc the king exacted taxes to the full. And
because they had to pay their taxes in full, the poor ate but once a day. During
the rainy season in 1769, it rained heavily. People thought that the gods were
being merciful. Once again the cowherd sang happily in the fields, and once
more the tiller's wife began pestering her husband for a silver bracelet. Sud-
denly, in Asvin the gods became unfavourable.® In Asvin and Kartiik not a
drop of rain fell. The paddy withered in the fields and became like straw;? as
for those who had a meagre crop, the king’s officers bought it up. for their
sepoys. Once again people went hungry. First, they skipped a meal, then even
the one meal they had was reduced by half, and finally they fasted throughout

T3k a traditional schoal for boys. More information about its activities is given in Pare IT,
ch. 1. .

SAsvin: mid-Seprember to mid-October: the sixth month of the Bengali calendar. Late mon-
soon rzin can be expected in the latter half of Seprember.

4Paddy: the rice plant in its early stages, when it needs to stand in several inches of water.
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the day. The harvest in Caitra simply wasn’t enough.® Then Muhammad Reza
Khan, the king’s revenue officer,* thinking to show how important he was, at
once increased taxes by 10 percent, and great was the lament in Bengal!

First, people started to beg. Soon there was no one to give alms, so they
started to go hungry. Then they began to succumb to disease, Then they sold
their cattle, their ploughs and cartle yokes, finished off their seed-paddy, and
sold all their possessions. Then they sold their land. After this, they started
selling their girl children, then the boys, and then their wives. Finally, who
was there to buy the children and the wives? There were no buyers, since
everyone wanted to sell. For lack of food, they began to eat the leaves of trees,
and grass, and weeds. The low-caste and those who lived in the forests started

to eat dogs, mice and cats. Many fled —and those who fled went to strange .

parts and died there of starvation, while those who remained died of disease,
either because they ate the uneatable, or for want of eating at all,

Then disease had its day: fever, cholera, tuberculosis, smallpox. Smallpox
was especially rampant. They started dying of smalipox in every house. No
one dared to give water to any person or to touch anyone. No one was willing
to treat or attend to anyone or to dispose of the dead. The most beautiful
bodies were lcft to 1ot by themselves in mansions. As soon as smallpox entered
a house, the inhabitants abandoned the sick and ran away in fear.

Mahendra Simha was one of Padacinha’s wealthy men, though today rich
and poor shared the same plight. In these grievous times, all his relatives and
servants had gone, ridden with disease. Some had perished and some had fled.
Now only he, his wife and a baby daughter remained in that once populous
household. It was of them that I spoke earlier. .

His wife Kalyani stopped brooding and went to the cowshed where she
milked the cow herself. Then after heating the milk and feeding it to the child,
she went to give the cow some grass and water. When she returned, Mahendra
said, “How long can we go on like this?”

Kalyani replied, “Not much longer. Ler’s see. I'll try to manage for as long
as I can. After that, take the girf and go to the town” * .

Mahendra said, “If we must go to the town, why give you all this trouble
now? Let’s go right away”. They debated this for a long time.

Then Kalyani said, “Will it be worth our while going to the town?”

“Pethaps it’s deserted there as well”, replied Mahendra, “with as litdle
chance of staying alive”.

“We could survive if we went to Murshidabad, Kashimbajar or Kolkata.
Whatever we do, we must leave this place”.

Mahendra said, “This house is filled with the wealth of many generations,
it will all be looted if we leave”.

3Caitra: the last month of the Bengali year {mid-March to mid-April), the season of the second,
smaller harvesr,
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“Can the two of us keep looters at bay? And if we don't survive 4&.5 will
enjoy the wealth? Come on, let’s _omw up and go right away. If we survive, we
nd make the most of things”.
- HHMHMHHMB asked, “Will you be able to do the journey on foot? All ﬁ.rn
porters are dead, and where there are oxen their waggoners are dead and vice
<mnmmi.uo=uﬂ worry, I'll manage”, said Kalyani. If I can, she thought, I'll die
at least these two will survive, -
o ﬁ_HMmMmMNWD“ dawn, they took some money, locked up &.,5. house, released
the cattle, and taking their daughter in their arms, mn.mﬁwm their joutney towards
the capital. As they were setting off, Mahendra said, “The road is very mmb.H
gerous. There’ll be bandits and looters every step of the way, we can’t ﬂEMn
empty-handed”. He went back to the house and emerged with musket, powder
nd M.mﬂn.b she saw this, Kalyani said, “Now that you've thought of weapous,
take Sukumari for a while, I'll bring a weapon too”. She .Emnnn_ the __W_n girl
in Mahendra’s arms. “What kind of weapon are you going to EW% asked
Mahendra as she entered the house.* Kalyani HQEdna.r r&:._m. a tiny box of
poison about her clothing. She had stored up the poison against the uncer-
i e times. .
ﬁmEﬁwn .“MMW the month of Jyaistha and fiercely hot” A scorching wind blew
across the fiery earth. The sky was like a canopy of molten copper and ..ura
dust on the road seemed like sparks of fire. Kalyani began to sweat, struggling
along the road, resting now and then in the shade of a babul tree or date w&%
and drinking the muddy dregs of dried-up ponds. Emﬂmﬁaﬂ cartied the mH,T
fanning her from time to time. Once, as they Hn.mmnn_ in the deep shade of a
dark-leafed tree with fragrant blossoms and encircling crecpers, Mahendra mar-
velled at the way his wife was bearing up under the strain. He mo.m.wﬂn_ a piece
of clothing in an adjacent pool and sprinkled Kalyani’s and his own face,
and forehead with water.
runm%rmmmmmnmr& Kalyani somewhat, but both keenly mn.? the pangs o._.. hun-
ger. Even this was bearable, but not the hunger mz& thirst of the child. .mc
they set off on their journey again. As if swimming through ﬁra mno_.n_.:sm
waves,® they arrived before evening at an inn. Mahendra .rma r_m.r .rowmam M
being able to give his wife and daughter cool water and life-sustaining food.
But alas, the place was deserted! The large rooms lay empty, everyone v.mn_ :._M
away. After examining the place carefully, Emrnn&nm deposited Fm wife an
daughter in a room and went outside. He called out in a loud voice but there

was no answcr.

6Tt was the custom for women of social standing to travel by palanquin.
7Jyaistha: mid-May to mid-June, the height of summer. N
#That is, the heat-shimmers that often appear in such conditions.
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. gmrnnnr.m.mﬁm to Kalyani, “Be brave and stay here on your own for a
while. If there’s a cow in the place, by God’s grace I'll bring back some

milk”. There were many earthen pitchers lying about. He picked one up and
went out.

% Chapter 2 #

Zm&g&m had gone. Kalyani, alone with the child, peered about fearfully
in the deserted, nearly-dark inn. There was no one about; no human
sound could be heard, only the howling of jackals and dogs.

. Why did I let him go, she thought, we could have held on a lirdle longer
withour food and drink. She decided to lock all the doors, but every doorway
missed either panels ot a locking-bar? As she cast anxious glances from side
to side she saw what looked like a shadowy human form in the doorway facing
her. Yet was it human? Utterly withered, gaunt, of the darkest hue, naked,
something tnisshapenly human-like stood in the doorway. After a while the
shadow seemed to lift a hand which was skin and bone, and with a long,
shrivelled finger of that long, shrivelled hand made as if to summon mo_ﬁno:o”
Kalyani was petrified. Then another shadow like the frst—withered
black, tall, naked—came and stood by the latter’s side. Then another, manm
m.noﬁrm_.. Graditally the number grew, and they began to advance slowly and
silently into the room. The darkened room became as dreadful as a cremation
m_.oﬁ._nn_ at night. As the ghostly forms surrounded Kalyani and her child, Kal-
yani nearly fainted.* Then the black, gaunt men seized and lifted Kalyani and
the girl, carried them out of the building, and crossing a field entered a jungle
beyond.

A litdle later Mahendra arrived carrying some milk in the pitcher, and saw
that the place was empty. He searched everywhere, calling first his daughter’s

. s .
and finally his wife’s name many times.!® But no answer came, and there was
no trace of anyone.

& Chapter 3 %

Yk_,lrn forest in which the bandits put Kalyani down was very beautiful. There
was no light, no eye to behold the charm—the beaury of that forest
temained hidden like the beauty within a poor man’s heart. Food might be
scarce in the region, but there were flowers in that forest, and the flowers had

*Daors wete often sealed by means of a horizontal bar across the middle.

Ny . .
) q.—..wmm._uonm._ conventions of reserve between husband and wife made Mahendra reluctant to
mention his wife’s name in the first instance.

&
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a fragrance that seemed to make even that darkoess glow. The bandits had put
Kalyani and the child down on a patch of clear, soft grass, and were sitiing
around them. They were debating what to do with them, for Kalyani’s orna-
ments were already in their possession: a group was busily dividing them out.

When this was done, one of the bandits said, “What will we do with -
silver and gold? I'd rather someone gave me a fistful of rice for a piece of
jewellery! 'm dying of hunger. All I've lived on today are the leaves of trees!”
No sooner had one spoken thus than the rest followed suit. There was an’
uproar. “Rice, give us rice!” they cried. “We’re dying of hunger, we don’t want
silver and gold!”

The gang leader tried to restrain them, but to no avail; gradually voices
rose higher and higher, they began to abuse one another, and were on the
point of fighting. Every one who had received a share of the ornaments flung
the jewellery at his leader in rage. The latter struck one or two about him,
then all of them arracked him with blows. For lack of food, the leader had
become thin and weak; a few blows were enough to knock him down and kill
him. Then from among that starving, enraged, excited and senseless band of
robbers, one cried, “We've eaten the meat of jackals and dogs, and we're dying
of hunger. Come on, today let’s eat this fellow here”. Then everyone shouted,
“Victory to Kali! Power to Kali! Today we'll eat human flesh!”

Then those gaunt, black demonic forms roared with laughter in the dark-
ness and clapping their hands began to dance. One of them set about lighting
a fire to cook their leader’s body. Gathering some dry creepers, wood and grass,
he started a fire with some pith and flint. As the fire slowly took hold, the
dark foliage of the trees nearby—the mango, citron, jackfruit, palmyra, tam-
arind, and date palm—gradually began to light up. Here the leaves glowed in
the light, there the grass began to gleam, while in other places the darkness
became even more intense.

When the fire was ready, one 'of them grabbed the legs of the corpse and
dragged it to throw it into the flames. Then another cried, “Wait! Stop! If we
are to live by earing the grandest of meats today, then why eat this old man’s
dried-up flesh? Let’s eat what we've captured and brought here today! Come
on, we'll roast the flesh of this tender child!” Another cried, “Cook one or the
other, T don’t care, but I can bear this hunger no longer!”

Then, slavering, they looked to where they had left Kalyani with the child,
but the place was empty! Neither mother nor daugher was there. Kalyani had
seen her chance while the bandits were arguing. Taking the child in her arms,
she had given her her breast and fled into the forest. Seeing that their prey
had escaped, the ghoulish band ran in every direction crying “Kill! Kili”

In certain circumstances, human beings become nothing but ravening
beasts.
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& Chapter 4 %

T;—ylrn forest was pitch dark and Kalyani was at 2 loss to find a way. Not only
was there no path among the dense thickets of trees, creepers and thorns,
but it was also intensely dark. Kalyani began to force her way through the
forest. But each time the thorns pierced the child and she began to cry, the
bandits cried out more loudly in pursuit, In this way, bloodstained, Kalyani
pushed deep into the forest, In a little while the moon rosel Thus far Kalyani
had had the slight hope that the bandits would be unable to see her in the
gloom and that after some effort they would give up the chase. But with the
rising of the moon that hope was dashed.

The risen moon poured out its brightness on the forest-top and drenched
the darkness within with its light. The darkness brightened, and here and there
prying shafts of light pierced through the gaps of the forest. The higher the
moon rose and the brighter it became, the more the darkness began to hide,
and the more Kalyani and her child sought cover in turn. The baying robbers
began to close in as the terrified child cried all the louder. Finally, Kalyani
could flee no more and gave up the struggle. She sank down on a clear patch
of grass under a huge tree and taking the child in her arms could only cry out
again and again, “Where are You, whom I worship and revere daily, and with
whose help I've been able to enter even a forest like this! Where are You, Lord,
Madhbu’s slaper?”

"Then gradually losing track of the outside world through fear, the excess
of devotion and the exhaustion of hunger and thirst, Kalyani was suffused with
an inner awareness, and she heard ring out above her in heavenly tones:

O Hari, enemy of Mura, of Madhu and Kaitabha!
O Gopal, Govinda, Mukunda, Krishna!
O Hari, enemy of Mura, of Madhu and Kaitabha!"!

From childhoed Kalyani had heard from the Puranas how the divine sage
Narada would roam the skyways of the world with the ving,? chanting the
name of Lord Hari; she began to think of this now. With her mind’s eye she
could see the mighty form of a great sage, body, hair, beard and robes shining
white, 2ina in hand, chanting along the bright moonlit pathway of the deep
blue sky: “O Hari, enemy of Mura, of Madhu and Kaitabha”.

Slowly the voice came nearer and she began to hear more clearly than
before: “O Hari, enemy of Muta, of Madhu and Kajtabha!” and then nearer
and even more clearly, “O Hari, enemy of Mura, of Madhu and Kaitabha!”

1A Sanskrit invocation to Vishnu and/or Krishna, that is, Hari,
demons he slew. .

1204 mo:.n.m_..ﬂbm..nn_ musical instrument with a fretted finger-board and a gourd at each end”
(as defined in the Concise Oxford Dictionary).

mentioning some of the

£
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And then, echoing through the forest, the voice mocum_n& _..hm..wﬂ above Kal-
yani’s head: “O Hari, enemy of Mura, of Madhu EJ.&. Kaitabha! _

Kalyani opened her eyes: there in the dim moonlight of the .mop.nmﬁ gl OQ.M
she saw directly before her that very form of che sage—body, rm.:. beard an
clothes shining bright! Dazed as she was Kalyani thought to pay FE.Rﬁaﬁnnn. 4
but she could not, for as she tried to bow her head she fell unconscious to.
the ground.

& Chapter s %

here was a large monastery in that forest, %Rm&. out over a vast area MEM__
VH._Q-QR_R_ by a great deal of broken stone. On secing it archaeologists n.oE
tell that what had once been a Buddhist abbey had now become a .I_Dmc
monastety. There were two-storeyed rows of buildings with many kinds of
shrines in between and a meeting-hall in front. an_.:.w the whole area was
enclosed by a wall and covered in such a way by the ﬁ_ﬂnwﬂm of trees outside
that no one could tell even during the day and mnon.w a short distance that there
were buildings here. The buildings had crumbled in many Emnnmu.nrof_mr by
daylight one could tell that the whole place had recently _u.nnz Hnwﬁz.&. It was
clear that even in this deep, impenetrable forest human beings now ra\.n& here.

It was in a room in this monastery where a huge log was burning that
Kalyani first regained consciousness and saw vn»,o_.w her that same great wﬂ.wﬂn
with shining form and robes. Once again Kalyani ._oo_m.& Haobmnjumq at the
figure—for memory had not yet returned—when it mEﬁr. 7\—% child, you are
on holy ground, do not be afraid. I have some milk; drink it, and then we
e Mwwm.mmﬁ Kalyani was at a loss to understand, but as she gradually _uMnmEn
more composed she drew the border of her garment .mvozﬁ her neck®® and
touched the great one’s feet. He blessed her mz.ﬁ_onmw\ in return and from an
inner room brought out a fragrant clay vessel in é?&.._ he _Hmm.ﬁn& some B_H_Mn
on the blazing fire. Then he gave the milk to Kalyani and said, “My .nr ,
give a little to your daughter and drink some yourself. After that I wish to

ou”.

%n»wﬂwﬂww_wwo%?:% began to feed the child some milk. “T will return, do not
be anxious”, said the man and left the shrine. When vn returned after a short
time he saw that Kalyani had fed the child some milk, but that she rn_.m.npm
had not had any, for only a very little of the milk had _unmn used. He said,
“My child, you have not drunk any milk. I will go out again and not return

7
until you have drunk some”.'*

A sign of modesty. .
“Traditionally, respectable women did not eat or drink before strange men.

#
137



CAnandamath, or The Sacred Brotherhood

As he was about to &mmumhnu Kalyani bo ed hi . .
hands made as if to speak, 7 wed 1o him again and with folded

“What is it?” asked the hermir.

Kalyani mm.mn_.. .WH cannot drink the milk for a reason. Please do not insist”.

The hermit mEA to her gently, “Tell me why not. I live as a monk in this
forest, and you are like a daughter to me; you can speak freely. When I carried
you here unconscious from the forest you seemed completely exhausted from
r::mﬂ. and thirst. How will you survive without nourishment?”

Since you are a divine being, I can tell you”, said Kalyani tearfully. “My
husband has not eaten yet. Unless I see him or hear that he has eaten, how
can I eat myselfe™?5 u

The Ew:W asked, “Where is your husband?”

Kalyani said, “I do not know. Soon after he left to look for some. mill,
the robbers came and took me away”. Then, by a series of questions, the monk
learned the full facts about Kalyani and her husband. Kalyani did not—could
not—mention her husband’s name, but after furth ioni
O mention her b er er questioning the monk

“So you are Mahendra’s wife?” he asked.

Kalyani remained silent and without looking i i
fire that had warmed the milk. § P put some wood in the

Then the monk said, “Listen to me. Drink the milk, Ill bring news of
your husbané=But unless you drink I shan’c go”.

. Kalyani said, aUA.V you have a little water, please?” The monk pointed to
a jug of water. Kalyani cupped her hands and the monk filled them with water.
Then Wm,_uwmb_ stooped at the monk’s feet and said, “Please put the dust of your
mn.nﬁ rn._.n . After the .Eonw had touched the water in Kalyani’s cupped hands
Mﬁﬂr. ?mwﬁonu HA&%M_M_ drank the water and said, “I have drunk nectar, Please
on't ask me o take anything else. I i
e ything else. I can have nothing unless I get news of

“Then remain in this shrine without fear”, sai « .
» said the monk,
to look for your husband”. onk, “T am going

% Chapter 6 %

“—”n was late Fz.u the night. The moon was directly o«d?hm.&. It wasn't a full
moon—the light wasn't that sharp. The night’s dim, shadowy light was
scattered over a vast plain whose edges the light could not penctrate. It was

"It was the custom of a good wife not to ear before her husband had done so.
¥The respectful wife did not uteer her husband’s name.

The titual of drinking water that has touched or washed the dust of someone’s fect s a mark

of profound respect. Kalyani does not wish to offend the anchori i
‘ chorite, bur sh
custom of fasting until her husband has eaten. e e she will nox bk the

%
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impossible to make out what or who was on that plain: it seemed endless,
deserted, a dwelling place for fear.

The road to Murshidabad and Kolkata lay along that plain. By the side
of the road was a small hill on which many mango and other trees grew. The
rustling treetops shimmered in the moonlight and cast black, trembling shad-
ows on the dark rocks below. The monk climbed to the top of the hill and
stood there motionless, listening-—listening for what, I cannot say, for except
for the rustling of the trees nothing else could be heard on that appareatly
endless plain. In one place at the foot of the hill was a dense jungle, between
the hill and the main road. The monk set off in that direction as if he had
heard something there. Going deep into the jungle he saw men sitting in the
forest gloom beneath rows of trees. They were tall, dark and armed, and their
polished weapons gieamed in the dappled moonlight. They sat thus in utter
silence, about two hundred of them.

The monk passed slowly between them and made a sign so that not a
single one rose up, or spoke or made a sound. As he walked past, peering at
each face in the gloom, he scemed to be looking for someone he could not
find. Finally, he recognised the person he was looking for, and touching him
on the body, motioned him to follow. The other rose at once and the monk
fed him some distance apart from the rest. The monk’s companion was a fine
figure of a man, young and muscular, his handsome face covered by a jet-black
beard and moustache. He was wearing saffron robes, his body luminous with
sandalpaste.

The monk said to him, “Bhabananda, any news of Mahendra Simha?”

Bhabananda replied, “Early today Mahendra Simha took his wife and
daughter and left his house.* At the inn .. ."

“I know what happened at the inn”, the monk interrupted.* “Who was
responsible?”

Bhabananda said, “Probably some of the village folk. Hunger has driven
all of them from the villages around to become bandits. Who isn’t a bandit
nowadays? We too fed on looted spoils today. Two maunds of the kofwals rice
were in transit,'® and we captured them and consecrated them to our Vaishnava
bellies!” .

The monk laughed and said, “I've rescued Mahendra’s wife and daughter
from the robbers. They're safe at the monastery now. Your task now is to find
Mahendra and restore his wife and daughter to his care. Jibananda can see to
what's required here”.

* Bhabananda acquiesced, and the monk left him.

1A man or maund weighs about eighty-two pounds; a kaswal is a police chief.

&
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& Chapter 7 %

Onnm&sm that there was no point in sitting and brooding at the inn, Mah-
endra got up and went towards the town* thinking to search for his wife
and daughter with the help of the king’s officials. Some distance along the
road he saw a number of bullock carts flanked by many sepoys on che march.

In 1770 Bengal had not yet fallen under British sway. The British ar the
time were Bengal’s tax collectors. All they did was collect the revenue; they
took no responsibility for oversecing the lives and property of Bengalis. Their
task was to collect the money, while the responsibility for life and property
belonged to the evil Mir Jafar, a vile, treacherous blot on the human race. He
was unable to look after himself, so how could he look after Bengal? Mir Jafar
took opium and slept, the British took in the money and issued receipts, and
the Bengali wept and went to ruin.* So while Bengal’s revenue belonged to
the British, the burden of government fell on the nawab.

Wherever the British collected their own dues, they would appoint a col-
lector. When the revenue was collected, it went straight off to Kolkata. People
could die of starvation, but the collection of revenue didn’t stop. Yet there
wasn't that much revenue to collect—you can’t come up with wealth that
mother earth hasn’t produced! Be that as it may, whatever did come in was
loaded onto carts and went off under armed guard to the Company’s' treasury
in Kolkata.

Since the fear of bandits was so great at present, fifty armed sepoys with
fixed bayonets marched in ranks before and behind the carts. The commanding
officer was a white man* who rode on horseback at the rear. Because of the
heat, the company travelled not during the day but at night.

As they went along, the revenue carts and their armed escort blocked
Mahendra’s path. Seeing this, Mahendra stood to one side, but when he real-
ised that the sepoys would still collide with him—and thinking that this was
no time for an argument—he went and stood by the edge of the jungle ad-
joining the road.

At this one of the sepoys said in broken Bengali, “Look, there’s a bandit
running offf” When he saw the gun in Mahendra’s hand he was the more
convinced of this. He ran up to Mahendra, grabbed him by the neck, and
crying, “Scoundrel, thiefl” suddenly gave him a blow and snatched the gun
away. Mahendra, now empty-handed, could only return the blow, Needless to
say, he was furious. When struck, our worthy sepoy spun round and fell sense-
less on the road. Then three or four sepoys caught hold of Mahendra and

dragged him before the English officer in charge, saying that he had killed one
of their number,

¥The East India Company, which had been granted trading and revenue rights.

140

The Novel: Part I

The officer, who was smoking a pipe, and somewhar the worse for drink,
said in Hindusthani, “Take the scoundrel and marry him”.*

The sepoys were at a loss to understand how they were o marry a gun-
toting bandit. But thinking that their master would regain .r_m wits when he
sobered up, and that they would not have to enter into matrimony then, three
or four bound Mahendra’s hands and feet with the rope used for the bullocks
and lifted him onto a carc. Mahendra realised that it would be futile to mﬁﬁm.%n
against so many; besides, even if he freed himself by force, whar was the point
of it? He was stricken with grief for his wife and daughter and had no desire
to live. The sepoys tied Mahendra firmly by the wheel of the cart. Then,
carrying the revenue with them, they continued with measured tread as before.

& Chapter 8§ %

fter receiving his instructions from the monk, Bhabananda headed for the

inn where Mahendra had been, softly chanting Hari’s name as he went
along.2* That would be where he could pick up the trail, he ﬁro_._m.rﬁ The
present roads made by the English didn’t exist at the time.* If one wished to
go from the towns to Kolkata one had to travel by the marvellous _”ommm
constructed by the Muslim empeross! On his way to the town from H\.m&nsw.u»u
Mahendta had travelled northwards from the south, so that he met up with
the sepoys on the way. Likewise, in heading for the inn from H&Eﬂmm Bha-
bananda had to make his way from the south towards the north. So in a very
short time he came upon the sepoys escorting the money. Like Mahendra, he
too stepped to one side.

Not only were the sepoys expecting bandits to try and capture the money,
but had they not caught one of them on the way? So when they saw mrmvmw-
anda by the roadside at nightfall they at once assumed that he was a bandit,
and caught hold of him too there and then. o

Bhabananda laughed softly and said, “What's nr.a.u friend?

A sepoy answered, “You scoundrel, you're a bandit!” .

“But can’t you see that ’'m a monk in my yellow robes? Do bandits dress
like this?” o

The sepoy said, “Many of you ascetic scoundrels have become bandits g
and he grabbed Bhabananda by the neck and dragged him &OSW.. Bhabananda’s
eyes flashed in the dark but he did not protest. Instead, he said very meekly,
“Very well, Master, just tell me what to do”.

%A pun on sadi (marry: uttered by the officer) and sida (straighten M.o_._e. Humﬁwmn_ of saying,
Sida karo (Straighten him out!), the tipsy officer says Sadi karo (Marry him!). Bankim frequently
pokes fun at the inability or disinclination of the British to speak the local language.

2H4yi, another name for Krishna. These monks are a kind of Vaishnava.
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Pleased, the sepoy said, “Here you are, then, you rogue, you can carry
this on your head”, and he thrust a bundle onto Bhabananda’s head.

Then another sepoy said, “Don’t do that, he’ll run off. Tie him up with
the other scoundrel on the cart”. Curious to see who had been tied up, Bha-
bananda threw the Joad off his head and struck the sepoy who had put it there
on the cheek. The upshot was that the sepoys trussed Bhabananda up too and
threw him into the cart next to Mahendra. Then Bhabananda knew that this
was Mahendra Simha!

As the cart creaked along again and the sepoys lost interest and began to
argue amongst themselves, Bhabananda said softly so that only Mahendra
could hear, “Mahendra Simha, I know who you are. I'm here to help you.
Right now, you don’t need to know who I am. Do exactly as I say, bur take
care. Put the rope tying your hands on the wheel of the cart”.

Mahendra was astonished, but without wasting words he did as Bhaban-
anda said. Moving a little closer to the wheel in the dark, he placed the rope
that bound his hands against it. Slowly the friction cut the rope; then Mah-
endra did the same with the rope tying his feet. Now freed, he followed
Bhabananda’s advice and lay without moving upon the cart. The monk cut
his own ropes in the same way. Both remained motionless.

The company were to travel along the same high road near the jungle
where the monk had stood looking about him. As they reached the hill the
sepoys saw a man standing on a small mound below the hill. Seeing his dark
form etched against the deep blue of the moonlit sky, the havildar® said,
“There’s another of those scoundrels! Catch him and bring him here! He’s
going to carry something too!” Even though a sepoy came up to seize him,
the man just stood there—he made no effort to movel Nor did he protest
when the sepoy caught hold of him and brought him before the havildar.

“Give him something to carry”, ordeted the bavildar. When a sepoy placed
a load on his head, the other accepted it, and the Aavildar went back to
accompany the cart.

Suddenly the report of a pistol rang our, and the bavildar fell dead to the
ground, shot in the head.

Shouring, “This scoundrel’s shot the avildzr”, a sepoy grabbed the carrier
by the hand. Srill holding the pistol, the other threw off his load, reversed the
pistol in his hand and struck the sepoy on the head. The larter collapsed
with a broken head. Just then two hundred armed men emerged shouting the
name of Hari, and surrounded the sepoys. As the sepoys waited for their
commanding officer to come up, the latter thinking that bandits were upon
them, rushed up to the carts and gave the order to form a square, for in times
of danger the English overcome their addictions.*

2A havildar was a noncommissioned Indian officer of the rank of sargeant,
“Pistols of the time had large, heavy gourdlike handles.
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The sepoys at once made a square facing outwards, and at their leader’s
pext command raised their muskets. Just then, someone mﬁn_mn.b_% snatched nr.n
officer’s sword from his side and with a single blow cut off his head. Decapi-
tated, the laiter fell off his horse, no longer able to give the QNEBM,.H&”,S fire!
All could see a figure standing on a cart, sword in hand, shouting Hari’s name
and crying our to kill the sepoys. It was Bhabananda! .

Suddenly seeing that their commander was headless and that .ﬁrﬂ.n was rio
one to give orders to protect them, the frightened sepoys were _un.ﬁmw. at a logs
to know what to do. Taking advantage of this, the daring bandits killed and
wounded many of them, and reaching the carts captured the money chests.
At this, the defeated sepoys lost heart and fled.

Then he who had stood upon the mound and later taken command dur-
ing the battle came up to Bhabananda. After the two had nEvaOnmv Bhaban-
anda said, “Brother Jibananda, your vow was taken to good mmmnnﬁ_a

Jibananda replied, “And may your fame spread, H.wrmvmbmumm_ ?Wnn_ to
arrange for the captured money to be raken to a suitable place, .ﬁ._vmbmb&m
quickly departed with the men—and Bhabananda was left standing there

alone.

& Chapter 9 #

ahendra had climbed down from the cart and snatched a weapon from

a sepoy, ready to take part in the fray. Then it became clear to ?E.&mﬂ
these were bandits who had attacked the sepoys to capture nr.n money. Realising
that if he helped the robbers he would be party to their misdeeds, he moved
away from the arena of batte. He threw his sword away and slowly began to
retreat when Bhabananda came up to him.

Mahendra asked, “Whao are you, sir?”

“Why do you need to know?” replied Bhabananda. )

“Well, there is some need since I'm specially in your debt today™.

“I didn’t think that had occurred to you”, said Bhabananda. “There you
were, weapon in hand, yet standing apart! Just like a landowner's mon|_.nm&~
to indulge in wasteful rituals, but as work-shy as Hanuman® when there’s a
j e done!™ .

b ﬁmmvnn:% had Bhabananda finished when Mahendra said scornfully, “But a

job! Banditry no less!” .

e _“M.WHrmww mwﬁsv returned Bhabananda, “but we did you some little ser-
i we're prepared to do you some more”.
e .MMM doubt Wo% ve done EM\» good turn”, said Mahendra, “but what more

#Hanuman: the monkey-devotee of the God Rama and something of a figure of fun in
traditional Bengali folklore.

&
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could you do? And rather than be obliged to 2 bandit, I think it’s best if I

remain unobiiged!”

“It’s up to you whether you want our help or not”, said Bhabananda.

“But if you do, then follow me. Ill take you to your wife and child”.
Mahendra turned and stopped short. “What's that?” he cried,

Without replying Bhabananda walked away. Mahendra had no choice but

to follow. What kinds of bandits are these? he %c:n_numn_‘..

% Chapter 1o #%

he two walked silently across the plain in that moonlit night. Mahendra
was silent, anguished, unbending, somewhat intrigued. Suddenly Bhaban-
anda seemed to become a different person. No longer was he the grave, calm
renouncer, the skilled, valiant figure of the battlefield, the man who had cuc
off the head of a commanding officer! No longer the man who had just re-

buked Mahendra so haughtily. It was as if seein.

mind in a special way, like the ocean gladdened by the rising moon. He was
now light-hearted, talkative, friendly, keen to make 2 conversation. He tried
often to get Mahendra to talk, but Mahendra remained silent, Then, with no
other recourse, Bhabananda began to sing softly to himself:

I revere the Mother'” The Mother
Rich in waters, rich in fruit,
Cooled by the southern airs,
Verdant with the harvest fair.

Mahendra was a little astonished when he heard this song, and was at a loss
to understand. Who was this mother “rich in waters, rich in fruit, cooled by
the southern airs, verdant with the harvest fair”?

“Who is this mother?” he asked Bhabananda.

Without answering Bhabananda began to sing:

The Mother——with nights thar chrill
in the light of the moon,
Radiant with foliage and flowers in bloom,
Smiling sweetly, speaking gendy,
Giving joy and gifts in plenty.

“The first occurrence of many in the novel of the famous

(Bande Mataram.in s Bengali form). See the introduction and t
discussion.

Sanskrit slogan Vande Mataram
he critical apparatus for a fuiler
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g the radiance of plain and
forest, mountain and river of a peaceful, moonlit world had invigorated his

V726
Mahendra cried, “But that’s our land, not a mother! . , N |
Bhabananda replied, “We recognise no other mother. OSWm mother an
birthland are greater than heaven itself.” But we say that our _u:.nEmnn_ mm our
mother. We've no mothers, fathers, brothers, friends, no é?nm,.nrb&mn. _uo:nmmm
or homes. All we have is she who is rich in waters, rich in fruit, cooled by the
) - = n
southern airs, verdant with the harvest fair”. . .
“Then sing on”, said Mahendra, understanding at last. 3
And Bhabananda sang once more:

1 revere the Mother! The Mother
Rich in waters, rich in fruit,
Cooled by the southern airs,
Verdant with the harvest fair,

The Mother—with nights that thill
in the light of the moon,
Radiant with foliage and flowers in bloom,
Smiling sweetly, speaking gently,
Giving joy and gifts in plenty.

Powerless? How so, Mother,*
With the strength of voices fell,
Seventy millions in their swell!
And with sharpened swords

By twice as many hands upheld!

To the Mother I bow low,

To her who wields so great a force,
To her who saves,

And drives away the hostile hordes!

You ouir wisdom, you our law,
You our heart, you our core,
In our bodies the living force is thine!

Mother, you're our strength of arm,
And in our hearts the loving balm, .
Yours the form we shape in every shrine!

For you are Durga, bearer of the tenfold power,
And wealth’s Goddess, dallying on the lotusflower,
You are Speech, to you I bow,

To us wisdom you endow.

%A cue-text for what eveneually became the image of “the motherland”, and then “Mother
India”, in the developing nationalist movement.
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I bow to the Goddess Fair,
Rich in waters, rich in frui,

To the Mother,
Spotless—and beyond compare!

I revere the Mother! the Mother
Darkly green and also true,
Richly dressed, of joyous face,
This ever-plenteous land of grace.

Mahendra saw that the bandit wept as he sang. “Who 4 .
asked bewildered. 5 o are you people” he

Bhabananda replied, “We are the Children”.

“What does that mean? Whose children?” asked Mahendra.

“The Mother’s Children”.

Km..rg&m said, “Fine, do children honour their mother by robbing and
plundering? What kind of mother-love is this?”

Bhabananda replied, “We don’t rob and plunder”.

“But you've just plundered those carts!”

Was that robbery and plunder? Whose money did we plunder?”

“The king’s, of course!”

N .wm&n king’s!” said Bhabananda. “Does he have a right to the money he
takes: e

“It’s the king’s share”.
“A king who doesnt look after his kingdom is no king”, said Bhaban-

anda.*

& - -
I can see sepoys blowing you all to bits some day at the cannon’s
mouth!™?

L4 E) 3
. Don’t worry, I've seen plenty of those scoundrels about, I saw some today
too!

“You didn’t see well enough. One day you'll really sec”, said Mahendra.

“Perhaps”, said Bhabananda. “You can only dic once”.

“Yes, but why court death?”

Bhabananda answered, “Mahendra Simha, I thought you might be a real
man, but I see now that you're like the rest of them—a devourer only of fine
things! Look, the snake crawls about flat on the ground, the lowliest creature
around, but step on it and even the snake rears its hood! Aren’t you even a
_m&n fed up with the way things are? Look at all the other places—Magadha,
Mithila, Kashi, Kanci, Delhi, Kashmir-—where else is in such a mess? Where
clse do people have 10 eat grass for lack of food? Or thorns, or anthills, or

#A form of punishment for treason or serious dereliction of duty. The transgressor was tied
to the mouth of a cannon, which was then fired.
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creepers from the forest? Where else do they eat dogs and jackals and dead
bodies? Where else can’t folk have peace of mind even when they’ve locked
away their money, or installed the shalogram® at home, or kept their wife and
daughter indoors, or when their womenfolk are expecting? Here they cut open
the womb and tear out the child! Everywhere else there’s a pact with the king
for protection, but does our Muslim king protect us?* We've lost our religious
way of life, our caste status, our self-respect, our family connections—and now
we're about 1o lose our lives! If we don’t get rid of these bearded degenerates™
will anything be left of our Hindu identity?”

Mahendra said, “How will you get rid of them?”

“By destroying them”, Bhabananda replied.

“On your own? Just with a slap?”

The bandit sang:

Powerless? How so, Mother,
With the strength of voices fell,
Seventy millions in their swell!
And with sharpened swords

By twice as many hands upheld!

Mahendra said, “But I see that you're alone!”

“How can you say that? You've just seen two hundred men!”

“Are they all Children too?”

“Every one of them”.

“How many more ate there?”

“Thousands right now, and in time there’ll be more™.

Mahendra said, “Let’s say there’ll be ten to twenty thousand of you. Will
you be able to end Muslim rule with thae?”

“How many men did the English have at Plassey?” rejoined Bhabananda.

“You're comparing the Bengalis to the English!”

“Why not?” answered Bhabananda. “There’s a limit to physical strength.
Do you think a stronger person can make a bullet fly farther?”

“Then why is there such a difference between the English and the Mus-
lims?” asked Mahendra.

“Listen” said Bhabananda, “an Englishman won’t flee even to save his life,
whereas the Muslim will run off when he begins to sweat; he'll slope off in
search of a cool drink! Again, the English hang on, they'll finish what they've
begun. But the Muslim plays fast and loose. The sepoys risk their lives for
money, ¢ven then they don’t get paid. And finally, it’s a question of courage.
The cannonball can fall only in one place not in ten, so there’s no need for

®An ovoid stone containing fossil ammonite worshipped as harbouring the presence of the
God Vishnu.
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two hundred to run when they see a single cannonball. Yer when they see a
single cannonball a whole tribe of Muslims will flee, whereas a tribe of can-
nonballs can’t make a single Englishman run!”

“Do your people have all these fine qualities?” asked Mahendra.

“No,” said Bhabananda. “But qualities don’t fall off trees; you've got to
practise them”.

“And are you doing thar?”

“Can’t you see we're renouncers?” said Bhabananda. “We've renounced in
order to practise. When the job’s done, when our practice is completed, we'll
go back to running households. We too have wives and daughters”.

Mahendra said, “Have you been able to give all that up? To cut off worldly
concerns?”

Bhabananda answered, “No santan should lie, so 1 won’t make empty
boasts. Who can cut off wotldly concerns? Those who say they've done so
cither have never had such concerns or are making an empty boast. We don’t
cut off worldly concerns, we keep a vow. Will you be a sanzan:”

N uuzmrnu&m replied, “Unless 1 hear about my wife and child, I can’t answer
at”.

“Very well, then come and meet your wife and daughrer”.

They continued on their way, and Bhabananda began to sing Bande Ma-
taram again. Mahendra, who had a good voice and some knowledge and love
of music, samg with him. As he sang, he noticed that tears came to his eyes.

Mahendra said, “So long as I don’t have to lcave my wife and child, you
can initiate me into this vow”.

Bhabananada said, “Whoever rakes this vow must abandon wife and child.
If you take the vow you can’t see your wife and daughter. They'll be looked
after properly, but you're forbidden to see them till your vow is fulfilled”.

“Then I won't take the vow”, said Mahendra.

& Chapter 11 &

ight had turned to dawn, and that deserted forest, dark and silent for so

long, was now flooded with light and rejoiced in the sound of bird-song,
And in that joyful dawn, in that joyous forest, in the monastery of the sacred
brotherhood,* Satyananda Thakur® sat on a deer-skin performing his early
morning worship with Jibananda at his side. Just then Bhabananda arrived
with Mahendra. The monk continued his ritaals without a word, and no one
dared to speak. When the worship was done, both Bhabananda and Jibananda

made their obeisance, and taking the dust from his feet sat down respectfully
in his presence.

#Thalkur: a term of respect, analogous to “Reverend” in the case of Christian clergy.
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Satyananda made a sign to Bhabananda and took him ouside. We do not
know what they said, but after a while both reentered the shrine, and with a
kindly smile the monk said to Mahendra, “My son, I've been greatly distressed
by your sorrow. It was only by the mercy of the Friend of the needy*® that 1
was able to save your wife and daughter last night”. He explained how he had
been able to rescue Kalyani. Then he said, “Come, let me take you to them”.

The monk led Mahendra into the temple and Mahendra saw that they
had entered a hall of vast proportions. Even then, in the crimson flush of a
new dawn, when the nearby forest glittered like diamonds in the sunlight, that
huge hall was almost dark. At first Mahendra was unable to see what was
inside, but as he peered more and more closely, he could gradually make out
a massive four-armed statue bearing a conch shell, discus, mace and lotus,
respectively, in each hand, with the Kaustubha gem adorning its breast, and
the discus Sudarshan seeming to whitl around in front.* Two great, headless
forms, painted as if bathed in blood, representing the demons Madhu and
Kaitabha, stood in front of the image. On its left stood a terrified-looking
Lakshmi, flowing hair dishevelled, and adomed with a garland of lotuses. On
the right stood Sarasvati,? surrounded by books, musical instruments, the
various musical modes personified, and other objects. On Vishnu’s lap* sat an
enchanting image, more beautiful and glorious than Lakshmi and Sarasvati.
Gandharvas, kinnaras, gods, yakshas and sprites paid her homage.**

In 2 voice most solemn and filled with awe, the monk asked Mahendra,
“Can you see everything?”

“Yes”, said Mahendra.

“Have you seen the figure in Vishnu's lap?”

“Yes. Who is she?”

“The Mother”.

“Who is this Mother?” asked Mahendra.

The monk answered, “She whose Children we are”.

“Who is she?”

“You will know her in time”, was the answer. “Now say Bande Mataram,
and follow me. There’s more to see”.

Then the monk took Mahendra into another chamber. There he saw 2
beautiful image of the Goddess as Bearer of the earth, perfectly formed and
decorated with every ornament.

“Who is she?” asked Mahendra.

“The Mother-as-she-was”, replied the monk.

“Who is that?” said Mahendra.

4 designation for God.
stconographic features of the god Vishnu.

#The goddess of learning.
Various nonhuman heings: gandbarvas or celestial creatures of various accomplishments; £im-

nara, a mythical composite of man and horses, yaksz a kind of semidivine attendant.

#
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“She who subdued the wild beasts such as the elephant and lion underfoot
and set up her lotus throne in their dwelling place. She was happy and beau-
tiful, adorned with'every ornament, radiant as the risen sun and full of majesty,
Prostrate yourself before her”.

After Mahendra had devoutly prostrated himself before the motherland in
the form of the nurturing Goddess, the monk pointed to a dark tunnel and
s2id, “Follow me”. He went on ahead, Mahendra following apprehensively
close behind., They reached a dark chamber, in the depths. of the earth, lit
somehow by a faint light. There in the dim light he could' see an image of
Kali.

The monk said, “Look, this is the Mother-as-she-is”.

“Kali!” said Mahendra fearfully.

“Yes, Kali”, said the monk. “Blackened and shrouded in darkness. She has
been robbed of everything; that is why she is naked. And because the whole
land is a burning-ground, she is garlanded with skulls. And she’s crushing her
own gracious Lord* underfoot. Alas, dear Mother!”

The tears streamed down.the monk’s face. Mahendra asked, “Why has she
a club and begging-bowl® in her hands?” ,

“We're her Children, and that’s all we could put in her hands as weapons”,
said the monk. “Now say, Bande Mataram”.

“Bande Mataram”, said Mahendra and prostrated himself before Kali.

Then saging, “Come this way”, the monk began to ascend a second tun-
nel. Suddenly the rays of the morning sun dazzled their eyes and they heard
the soft bird-song all around them. Mahendra saw a golden ten-armed image
of the Goddess in a large marble shrine glistening and smiling in the early
morning rays. .. - .

Prostrating himself, the monk said, “And this is the Mother-as-she-will-
be. Her ten arms reach out in ten directions, adorned with various powers in
the form of the different weapons she holds, the enemy crushed at her feer,
while the mighty lion who has taken refuge there is engaged in destroying the
foe. Behold her whose arms are the directions”—here Satyananda’s voice broke
down and bhe began to weep—“whose arms are the directions, who holds
various weapons and crushes the enemy and roams on the lordly lion’s back,
who has Lakshmi personifying good fortune on her right, and the goddess of
speech who bestows wisdom and learning on her left, with Kartikeya signifying
strength and Ganesh good success, in attendance! Come, let us prostrate our-
selves before the Mother”.

Then with folded hands and upturned faces both cried out in unison:
“You who are blessed above all good things, the gracious one, who bring all

*The god Shiva, in familiar iconic form. Bur this can also be translated, “well-being”.
**Probably in the shape of a skull. See notes in the critical apparatus.

&
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things to fruition, our refuge—Yryambaka, Gauri, ZuB%gmim._E»moE to
ou.”% . :

¢ After ﬁr@ had devoutly prostrated themselves they rose up and Eﬁﬁ:&.m

asked in a choked voice, “When will we be able to see the Mother in this

form?” : ‘ . _

The monk replied, “When all Mother’s children recognise her as the
Mother, she will be gracious to us™. . :

" - Mahendra asked abruptly, “Where are my wife and daughter?” oo

“Come, it’s time to see them”, answered the monk.

“T'll see them just once and then send them away”.

“Why will you send them away?”

“Because I want to accept the Maha Mantra” >

“Where will you send them?”

Mahendra thought for a while before replying, “There’s no one at roanv
and I have nowhere else to go. Where can I find a place in such disease-ridden
times?” .

The monk said, “Go out of the temple by the way you came. You ﬂJ_._
see your wife and daughter when you reach the temple door. Kalyani has still
not caten. There’s provisions for food where they’re sitting, See that m._._m eats
and then do whatever you please. You will have no further contact with any
of us. If your mind is still made up, I will make myself known to you when
the time is right”. Then, without warning, the monk ook some path pnn_ was
lost to view, and Mahendra, returning by the way indicated, saw Kalyani sitting
with the child at the temple’s meeting hall. .

Meanwhile, Satyananda had descended through another tunnel mm.mv into
a secret chamber. Jibananda and Bhabananda were sitting there counting ouc
money and arranging it in piles. Gold, silver, copper, diamonds, coral and
pearls were stacked in the room in heaps. The pair were sorting out the money
captured on the previous night. . .

Satyananda entered the room and said, “Jibananda, I think gm.ra.n&m will
‘join us. If he does it will be greatdy to our advantage vmnm.:mm.m: his wealth
collected over generations will be put to the Mother’s service. .m.ﬁ. unless he
becomes a wholehearted devotee of the Mother, do not accept him. When
both of you have finished what you're doing follow him about at &m,ﬂunba
times, and when you see that the time’s right bring him to Sri Vishnu's shrine.
And protect them continually, for it is the code of the Children not only to
chastise the wicked but also to protect the good”.

%The Goddess, as shak# or inherent power of the Godhead; here she transcends sectarian
divisions. See notes in the critical apparatus for further information. .

5 Maba Mantra or “Great Warchword”, Bande Mataram, the sign of membership of the sacred
brotherhood of Children.
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# Chapter 12 %

MH was after much travail, then, that Mahendra and Kalyani met again. Ka-
lyani flung herself down and sobbed, while Mahendra couldn’t stop crying.
After a bout of tears, there was much wiping of eyes, but no sooner was this

done than they would burst out crying again! It was to stop her tears that

Kalyani raised the subject of food and told Mahendra to eat what the monk’s
followers had brought. In times of scarcity it was not possible to get the usual
things, but whatever was available in the region was within easy reach of the
santans. The forest was inaccessible to ordinary folk. Those who starved could
pick the fruit of every available tree, but only the Children could reach the
fruit of this impassable forest. So it was that the monk’s followers were able
to bring lots of wild fruits and a licde milk (for the renouncer-monks had a
few cows in their possession).*

At Kalyani's request, Mahendra ate a lirdle first, and then, sitting to one
side, Kalyani ate from what was left.3® She fed her daughter a little milk, and
kept some to feed her again later. Then, overcome by sleep, both rested from
their labours. When they awoke, they began to discuss where they should go.

“We left the house because we thought it would be too dangerous there”, said
Kalyani, “but it seems more dangerous to be away. Why don’t we return home?”

This is what Mahendra had intended. He wanted to instal Kalyani at
home and find_someone to look after her, and then return to take up that
most beautiful, heavenly, sacred vow to serve the Mother! So he readily agreed.
Refreshed, the two took the child and started their journey towards Padacinha.

But they had no idea how to find a way out to Padacinha in that vast
impenetrable forest! They thought that once they had left the forest they would
find the road, but how to get out of the forest! For a long time they kept
wandering about in circles and returning to the monastery, unable to find a
way out. At last, in front of them stood an unknown monk dressed as a
Vaishnava; he was laughing.

“Why are you laughing, Gosai?”* asked Mahendra, annoyed.

The monk said, “How did you two manage to enter the forest in the first
place?”

“However we managed it, we got in”, said Mahendra.

“Well then, why can’t you find a way out?” said the Vaishnava, and he
started laughing again.

“You think it’s funny”, said Mahendra angrily. “Can you get oui?”

“Come with me,” said the Vaishnava. “Yll show you the way. You must
have come in with one of the renouncer-monks. No one else knows the way
1o and from the monastery”.

s was the custom.
#Gosai: a form of address to a Vaishnava monk or holy man.
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When he heard this, Mahendra asked more respectfully, “Are you one of
the Children?”

“I am” said the Vaishnava. “Come along. I've been waiting here to show
you the way”.

Mahendra asked, “What is your name?”

“My name is Dhirananda Goswami”.

He went on ahead and Mahendra and Kalyani followed. Dhirananda led -
them out by a very difficult route and then reentered the forest alone.

A short distance after they had emerged from the Forest of the Monks,
they came upon a plain with some trees. The main road ran along one edge
of the plain, skirting the forest. In one place a small river gurgled through the
forest, its limpid water dark as a dense cloud. Dark, glossy trees of various
kinds cast their shade on the river from both sides, and in their branches a
variety of birds made a medley of sounds, and just as the sweet bird-song
mingled with the river's gentle murmur, so the shade of the trees merged with
the colour of the water. Her thoughts seeming to blend with the shadows,
Kalyani sat under a tree at the river’s edge and asked her husband to sit by
her. Mahendra did so and Kalyani took the child from his arms into her lap.
She took her husband’s hand in hers and sat silently for some time. Then she
said, “You seem very sad today. We were rescued from the dangers that faced
us, so why are you so sad?”

Mahendra sighed deeply and said, “I'm no longer my own master, and I
don’t know what to do”.

“What do you mean?” asked Kalyani.

Mahendra answered, “Listen and I'll tell you what happened after I lost
you at the inn”. He recounted what happened in detail.

Kalyani said, “I too have suffered much and faced many dangers. But
what good will it do to tell you? And how I've managed to sleep after so many
dangers is beyond me! Last night it -was only in the early hours that I got to
sleep. And as I slept [ had a dream. I dreamt—through what past merit I
cannot tell—ithat I had gone to a most wonderful place! There was no earth
there, only light—such a soft light, like a cool haze filtered through clouds.
There were no people there, only shining forms, and no sound except for what
seemed to be the sweet strains of distant music. It was as if hundreds of
thousands of jastnines of vatious kinds and gardenias had just blossomed and
filled the whole place with their fragrance.

“Someone appeared to be sitting high up in the sight of all, as if a blue
glowing mountain was burning gently from within. A grear fiery crown was
on his head and he secemed to have four arms. On each side—1I couldn’t quite
make them our—there seemed 1o be a female form, but so beautiful and
resplendent and fragrant that I could hardly bear to lock at them! T was unable
to look up and see who they were.

“Another female form appeared to be standing in front of the four-armed
One. She too was resplendent, but she was surrounded by a cloud and the

2
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light came through only faindy. I got the impression thar this female form,
very thin but beauriful, was weeping in anguish. A gentle, fragrant breeze
seemed 1o waft me into the presence of the throne on which the four-armed
One sat, and then the cloud-wrapped thin lady introduced me, saying, “This
is she—ir is for her sake that Mahendra doesn’t come to me.’

“Then I heard the clearest, sweetest music of what sounded like a flute,
and the four-armed One seemed to say to me, ‘Leave your husband now and
come to Me. This is your Mother; your husband must serve her. If you remain
with your husband, he will not be able to serve her. Come to Me.” I seemed
o weep and say, ‘How can I [eave my husband and come to You? And then
again, through the sound of the flute, 1 heard, ‘I am husband, mother, father,
son, daughter—Come to Me.” I do not know what I said in reply. It was then
that I woke up”. Kalyani remained silent, :

Amazed, shocked, cowed, Mahendra too was silentr, A el began to call
overhead. The sound of a papiya flooded the sky, and the cry of the foki/
echoed to the horizon. The forest vibrated to the sweet calls of the bhringara,
while at their feet the stream gurgled softly. A breeze carried the soft scents of
the wild flowers. Here and there the river water shimmered in the sunlight
and palm leaves murmured in a gentle wind. A range of blue hills could be
seen in the distance. The two sat rapt and silent for a long time. At last Kalyani
asked Mahendra, “What are you thinking?”

Mahendga replied, “I'm thinking what I should do. As for dreams, they
only frighten us. They arise in the mind and then vanish in it—Iife’s water-
bubbles. Come on, let’s head for home”.

Kalyani said, “You should go where God wants you to go”. She gave the
gitl to him. : :

Mahendra took the child in his arms and asked, “What about you? Where
will you go?” .

Kalyani covered her cyes tightly with her hands and said, “T too will go
where God has told me to go”. :

“Where's that?” said Mahendra, startled. “How will you get there?”

Kalyani showed him the poison box. Astonished, Mah¢ndra asked, “What!
You'll take poison?” _

“T'd decided to do it, but. . . . ” She remained silent, thinking. Mahendra
stared at her. Every moment seemed like a year. When he saw that Kalyani
didn’t finish her sentence, he asked, “But what? What were you going to say?”

Kalyani said, “I'd decided to do it, but I don’t want to go even to heaven
without you and Sukumari! Don’t worry, I'm not going to die”.

She placed the poison box on the ground. Then the two began to tlk
about what had happened and the future. As they became engrossed in con-
versation, neither saw the child, who was playing about, pick up the poison
box. The box seemed a fine plaything; Sukumari held it in her left hand and
slapped it vigorously with the right; then she held it in her right hand and
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chumped it with her left. Then she pulled at it with both hands. The box
opened and the poison pill fell out. .

The lictle pill fell on her father’s clothing. Secing i, Sukumari ﬁrosm._.:
that that too was a toy, and throwing the box away, snatched up the pill.
Why Sukumari hadn’t put the box in her mouth I couldn’ say, but there was
no delay with the pill. As the saying goes: “Enjoy it the moment you get it!
Sukumari crammed the pill into her mouth. Just then her mother nocnnmb
her.

' “Oh God, what's she eaten!” cried Kalyani and thrust her finger into the
child’s mouth. Both Kalyani and Mahendra saw the poison box lying there
empty. Thinking that this was another game, Sukumari grinned at her mother,
clamping down with the few teeth that had just sprung up. Then, perhaps
finding that the poison pill tasted unpleasant, she unclamped her teeth and
Kalyani was able to extract the pill and throw it away. The child began to cry,
and the pill lay on the ground.

Kalyani wet the edge of her sari with water from the river and wmﬁnnmwn_
some into the girl’s mouth. “Do you think she’s swallowed some of it?” she
asked Mahendra piteously.

Parents always fear the worst, and the greater their love the greater the
fear, Mahendra had no idea how large the pill had been. He took the pill in
his hand and after examining it carefully for a long time said, “She’s probably
eaten quite a lot of it”. As a result, Kalyani believed this too. She also Eow
the pill in her hand and examined it for a long time. Meanwhile, the child,
who had swallowed some of the poison, began to act a litile strangely. She
started to become restless, and cried, and then became listless.

“Do you sec thae?” cried Kalyani to her husband, “She’s going by m.:w very
path God has called me. I too must follow”. She thrust the poison pill into
her mouth and in a moment had swallowed it.

“Kalyani, what have you done?” cried Mahendra, “What have you done?”

Without answering, Kalyani put the dust from her husband’s feet on her
head; then she said, “My lord, words will only result in more words. I take
my leave”.

“Kalyani, what have you done?” cried Mahendra, sobbing loudly.

Very gently, Kalyani replied, “I've done the right thing, so that you don't
neglect God’s work for the sake of a useless woman. Look, it was _u.nnmzmn.H
disobeyed the divine call that my daughter’s gone. And if I had continued in
this way, I may have lost you too”.

Mahendra wept and said, “I would have left you somewhere to be cared
for, and when my work was done I would have returned, and we could have
becn happy together! Kalyani, my all, why have you done this? Oh, %os.{n
cut off the very hand by whose strength I could hold my sword! I am nothing
without you!”

Kalyani said, “Where could you have taken me? There's no place to go.
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My parents and all our friends have died in these awful times. Into whose
house would you take me? There’s nowhere to go! I've become a weight around
your neck. I've done well to take my life. Bless me, so that I can return to
that . . . to that world of light and meet you there again”. Once more Kalyani
took the dust from her husband’s feet and put it on her head. Unable to reply,
Mahendra started to sob again.

Kalyani spoke once more in a voice that was very soft and gentle and
loving, “See, who can go against God’s wishes?” she said. “He’s commanded
me to come. Could I have stayed even if T wanted to? If [ hadn’t died of my
own accord, somebody else would certainly have killed me. I've done well to
take my life. Fulfill the vow you've taken with all your mind and heart. You'll
be blessed, and it’ll take me to heaven, and we'll be happy together in heaven
forever”,

In the meantime, the child threw up the milk she had drunk and recov-
ered, for the little poison she had taken was not a fatal dose. Bur Mahendra
hadn’t been paying attention. He placed the girl in Kalyani’s arms and held
both tightly, weeping uncontrollably,

Then, as if from the midst of the forest, a soft but deeply resonant sound
was heard:

“O Har, enemy of Mura, of Madhu and Kaitabha! O Gopal, Govinda,
Mukunda, Krishna!”

The poison, was beginning to take effect, and Kalyani started to lose con-
sciousness. Then as her mind wandered, Kalyani seemed to hear in the won-
derful strains of that heavenly flute she had heard before: “O Hari, enemy of
Mura, of Madhu and Kaitabha! O Gopal, Govinda, Mukunda, Krishna!”

Then, her mind fading, Kalyani began to call out in the sweetest of voices:
“O Hati, enemy of Mura, of Madhu and Kairabha!”

She said to Mahendra, “Say it*: ‘O Hari, enemy of Mura, of Madhu and
Kaitabha!" ”

Bewildered by the sweet sound issuing from the forest and Kalyani’s gentle
voice, and thinking in his distress that only the deity could help, Mahendra
too called out: “O Hari, enemy of Mura, of Madhu and Kaitabha!”

Then from all sides was heard: “O Hari, enemy of Mura, of Madhu and
Kaitabha!”

Then the birds in the trees too seemed to sing out: “O Hari, enemy of
Mura, of Madhu and Kaitabha!”

And the river scemed to say as it rippled by: “O Hari, enemy of Mura,
of Madhu and Kaitabha

Then, in a frenzy and forgetting his grief, Mahendra cried out with Ka-
lyani: “O Hari, enemy of Mura, of Madhu and Kaitabha!”

And from the forest too, as if ringing out in unison, came the call: “O
Hari, enemy of Mura, of Madhu and Kaitabha!”

Kalyani’s voice gradually grew faint, yet still she called out: “O Hari,
enemy of Mura, of Madhu and Kaitabha!”
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Then slowly her voice faded and she was silent, and her eyes closed and
her limbs became cold, and Mahendra understood that she had passed on to
her heavenly abode even as she called upon the name of her Lord.

Then shaking the forest and startling its birds and beasts Mahendra kept
shouting out like a madman: “O Hari, enemy of Mura, of Madhu and Kai-
tabha!”

And someone came up to him and held him tight and cried out along -
with him: “O Hari, enemy of Mura, of Madhu and Kaitabha!”

" Then in the majesty of the infinite being, in the midst of that boundless
forest, in the presence of her who was journeying towards the eternal, together
they proclaimed the name of the Infinite One. Bird and beast were silent, and
the world, taking on an unearthly glow, became a fitting temple for this eternal
refrain,

Satyananda sat there with Mahendra in his arms.

& Chapter 13 #

eanwhile, there was consternation in the main streets of the capiral city.
z: was rumoured that the consignment of revenue on its way from the
royal court to Kolkata had been looted by ascetics. On the orders of the king
armed sepoys were speedily despatched to apprehend the sannyasis. At the time
there were not many genuine ascetics in that famine-stricken region, for such
people live on alms, and when the populace cannot feed itself, who will give
alms to ascetics? So, in order to survive, all the genuine ascetics had fled to
such areas as Kashi and Prayag®® Only the Children assumed the guise of
ascetics at will, which they abandoned when the need arose, as many did now
when. they saw the commotion. So it was that the eager retinue of the king,
unable to find ascetics anywhere, smashed the pots and pitchers of the ordinary
folk and went back only partially satisfied. It was only Saryananda who never
put off his saffron robes.

So, when the jamadar®' Nazir-uddin and his sepoys arrived at the bank
of that little river with its dark, rippling waters and saw Kalyani lying there
by the path under a tree, with Mahendra and Satyananda holding on to each
other and calling tearfully to the Almighty, he instantly went up to Satyananda
and seized him by the throat, saying, “This scoundrel’s an ascetic!” Another
grabbed hold of Mahendra in the same way, thinking that he too must be an
ascetic—for was he not in the company of one?—while yet a third went to
seize Kalyani’s dead body where it lay on the soft grass! But secing thar it was
the body of a woman, he realised that it might not be an ascetic after all and

“Modern Benares and Allahabad, respectively, sacred pilgrimage centres for Hindus.
#1An Indian officer holding the lowest commissioned rank.
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left her alone. And he came to the same conclusion with tegard to the lictle
girl. Then, without speaking to one another, they bound the two men and
took them away. Kalyani’s body and the baby girl remained there under the
tree without anyone to guard them.

At first, overwhelmed by grief and crazed by his devotion to God, Mah-
endra was almost senseless. Unable to take in the situation, he made no ob-
jection to being tied up. But after a few steps he realised that they were being
trussed and taken away! Kalyani's body was lying there bereft of the proper
rites, and the little girl abandoned there too—at any moment some fierce beast
might devour them! As soon as he realised this, Mahendra forced his hands
apart and with a single wrench broke his bonds. He flattened the Jamadar
with a kick, and then attacked one of the sepoys. The other three closed in
on him and once more overpowered and subdued him.

“With a little help from you I could have finished off these five ruffians”,
he said to Satyananda in distress.

Satyananda replied, “I have no strength in this old body of mine, My
strength lies only in the One to whom I called out. Do not resist what must
happen. We cannot ger the better of these five. Come, let’s see where they take
us, and remember, God will take care of everything”.

Then without any further attempt to escape, Mahendra and Saryananda
followed behind the scpoys.

After same distance, Satyananda asked the sepoys, “Friends, it’s my custom
to recite Hari’s name. Is there any objection to my doing so?”

Thinking that Satyananda was no woublemaker, the jamadar said, “You
can recite Hari’s name, we won't stop you. Since you’re an old monk, there’ll
probably be an order for your release. But this rascal will be hanged”.

Then, in a soft voice, the monk began to sing:

On a wooded river-bank amid soft breczes lives a woman fair,*
Do not tarry, archer, for the young maid is so fearful there . . .

When they reached the city they were taken before the komwal© The
kotwal sent news of the monk and Mahendrz to the royal court and then
confined them in a prison thar was truly dreadful, for those who went
in rarely came out, as there was no one to judge their case. It wasn’t an En-
glish jail; English law didn’t exist at the time. ‘Today we live in a time of or-

der; at that time there was no order. Compare the times of order and dis-
order.

A chief of police.
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& Chapter 14 %

ight had fallen. Confined in the prison, Satyananda mma.ﬁ Mahendra,
znﬁomﬁ\ is a day of great joy for we have been put in jail. Say, Hare
murare!”® Mahendra said sadly, “Hare murare!” .

Satyananda said, “My son, why ate you sad? If you had taken this great
vow you would certainky have had to renounce your wife and daughter. You’d
have no contact with them”. .

“Giving them up is one thing”, said Mahendra. “Death’s decree is E.Hoﬂrﬂ..
The strength with which I would have embraced the vow has gone with my
wife and daughter”. o

Satyananda said, “You will get strength. I will give it to you. Let me initiare
you into the Maha Mantra. Take the great vow”. . .

Mahendra said angrily, “Dogs and jackals are feeding on my wife and
daughter at this very moment. Don't speak to me of vows!”

Saytananda replied, “There’s no need to worry mvoﬁ.armﬂ. The sansars
have seen to the rites for your wife, and they’ve taken the child to a safe place”.

Mahendra was. surprised to hear this. “How do you know?” he asked
doubtfully. “You were with me all the time?” . .

Satyananda said, “We've taken the great vow and God* is Enn.n_m.__ to us.
This very night you will hear that what I say is true and you will be freed
from prison”. ,

° 7Mmrn=&.m made no reply, and Satyananda realised that Mahendra didn’t
believe him. He said, “You don't believe me. Well, see for yourself”. Satyananda
went up to the door of the jail. It was dark and Mahendra couldn’t see what
he did, but he knew that he had spoken to someone. When he returned
Mahendra asked him, “What do you mean, ‘See for yourself’?”

. Satyananda said, “You will be freed this very minuce”.

No sooner had he said this than the door of the prison was unlocked.
Someone came in and said, “Who is Mahendra Simha?”

“I am”, said Mahendra. )

The stranger said, “An order has come for your release. You can go”.

Mahendra was dazed at first, then he thought that it couldn’t be true. So,
to test it, he stepped out. No one stood in his way, and he walked out as far

as the main road.

Meanwhile, the stranger said to Satyananda, “Maharaj,* Why don’t you
go out too? It was for you that I came!” .

Satyananda said, “Who are you? Dhirananda Gosai?”

“Yes,” said the other respectfully.

“The first part of the invocation repeated at the end of chapter 12: “O Har, enemy of E:B._u
“Maharaj: lir. “Great King/Ruler”; also, a form of address to monks, especially to those in
authority.
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“How did you become a guard?”

“Bhabananda sent me. When I arrived in the city and discovered that you
were in this prison, I came here with some bhang mixed with datura. The
Khan who was guarding the jail made the most of it and now lies sleeping on
the ground! This outfit with the turban and lance belongs to him”,

Satyananda said, “Well then, go out of the city dressed like that, but I
shan’t leave this way”.

“But why not?”

“The santans must face 2 test today.”

Mahendra returned. Satyananda asked him, “Why have you returned?”

Mahendra replied, “Truly you’re 2 holy man with special powers. Still, I
think T'll stay with you™.

“Then stay. Tonight both of us will be set free in another way”.

Dhirananda left the place, and Satyananda and Mahendra remained in
jail, ‘

& Chaprer 15 %

any had heard the monk’s song in the forest, and Jibananda was one of

them. The reader may recall that he had been instructed to follow Mah-
endra. On the gy he came upon a woman who hadn’t eaten for seven days
lying by the roadside, so he stopped a while in an effort to save her life. He
saved the wretch and continued on his way, abusing her vilely all the while
for the crime of delaying him!

He saw that his leader had been seized by Muslims and was being taken
away, singing as he went along. Jibananda had a way of knowing what his
Master, Satyananda, had in mind:* “On a wooded riverbank amid soft breezes
lives a woman fair .. .”* Probably some other starving wretch lying* on the
rivetbank. He walked thoughtfully along the bank. Jibananda had seen that
the monk was following the Muslims of his own accord. Normally his first
task would be to rescue the monk. But he realised that this was not what
Satyananda had in mind. The firsc thing he had learnt from him was to follow
instructions; this was even more important than saving his life. Therefore I'll
follow instructions, he thought.

So Jibananda walked along the riverbank. After a while he saw at the foot
of the tree the dead body of a woman and an infant gitl who was alive. The
reader may remember that Jibananda had never scen Mahendra’s wife and
daughter. But it occurred to him that these might be they, for had he not
spotted Mahendra with his leader? In any case, the mother was dead, but her
daughter was alive. It was his task to protect the child lest some wild beast
devour her. Bhabananda Thakur was nearby; he would see to the woman’s fast
rites. With this in mind, Jibananda took the girl in his arms and went off.

Jibananda Gosai went deep into the dense jungle, passed through it and
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entered a small village. The name of the village was Bhairabipur, but people
called it Bharuipur. Bharuipur had the dwellings of a few ordinary folk, with
no large village nearby. Once you passed through Bharuipur you entered the
jungle again. In fact, the whole area was jungle, with a little village in its midst,
but it was a very beautiful village. It had grazing ground for cows covered with
tender grass, with soft, dark leafy groves in which mango, jackfruit, rose-apple
and palmyra trees grew. In the middle was a lake filled with clear dark water
with herons, wild geese and moorhen. On the banks of the lake the £oe/ and
the curlew could be heard, while a little distance away the peacock gave its
loud call.

The houses had cattle in the courtyards and bins for storing unthreshed
rice inside. But in today’s scarce times the bins were empty. Some folk had a
cage for mynah birds hanging from the thatched ceiling of their huts, others
had patterns of rice-paint on the walls, while yet others had vegetable plots in
their courtyards. Everyone was ravaged by the lack of food—enfeebled, lean,
worn down. Still, the people of this village had some respite: the jungle pro-
duces many kinds of food for humans, so that by collecting these the villagers
were able to safegnard their lives and health.

In the midst of a large mango grove was a small house. It was divided
into four rooms and was surrounded by a mud wall. Its owner had a cow, a
goat, a peacock, a mynah bird and a parrot. There used to be a monkey too,
but because they could no longer feed it they let it go. There was also a device
for husking rice, a threshing floor outside, and a lime tree in the courtyard as
well as two kinds of jasmine tree (though there were no flowers at present).
Each room had a verandah with a spinning wheel, though not many people
lived in the house.

Jibananda entered this house with the child in his arms. He stepped up
onto the verandah of one of the rooms and started the rumble of the spinning
wheel. The little girl had never heard the sound of a spinning wheel before.
In fact, she had been crying from the time she had left her mother. When she
heard rthe wheel she screamed even more shrilly with fear. A girl of seventeen
or eighteen came out of the room, clapped her right hand to her right cheek
and hunching her shoulders, cried out: =

“Whar’s this? Dada,* why are you spinning that wheel? And where did
you get the child? Is she your daughter? Did you marry again?”

Jibananda put the child in the girl’s arms, and made as if to smack his
sister. “Monkey!” he said, “So I have a daughter now? I haven’t been up to
much—is that it? Is there any milk in the house?”

“Of course”, said the girl. “Do you want some?”

“Yes”, said Jibananda.

While the girl busied herself boiling some milk, Jibananda kept turning

“Dada; the respectful but familiar way in which an elder brother is addressed.
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the spinning wheel. Now that she was in the lap of the gitl, the child didn’t
cry any more. ] have no idea what the child was thinking; perhaps when she
saw the full-bloomed beauty of the girl she thought she was her mother. A
spark from the oven may have struck the child. Anyway, she gave a wail. As
soon as he heard it, Jibananda said, “Nimi, you wretch! Monkey-face!“ Haven’t
you heated the milk yet?”

“Finished”, called out Nimi.¥ She poured some milk into a stone bowl
and brought it to Jibananda.

Jibananda pretended to be angry and said, “I feel like pouring this hot
bowl of milk over you! Did you think it was for me?”

“For whom, then?” asked Nimi.

“Can’t you see it’s for the child? Feed it 1o het”,

Nimi sat down cross-legged, laid the child in her lap and taking a deep,
beaked spoon began to feed her the milk. Suddenly, she shed a few tears, for
the spoon belonged to an infant son who had died. Nimi immediately wiped
the tears with her hand and then asked Jibananda smiling, “Dada, whose child
is this?”

“Whats it to you, horror-face!”

“Will you give her to me?”

“What do you want her for?” )

“T'Hl feed her, look after her and bring her up”. Again tears welled up in
those afflicted eyes,*® and again she wiped them with her hand and laughed.

Jibananda said, “What'll you do with her? You'll have plenty of children
of your own”,

“Perhaps”, said Nimi, “but give her to me now. Afterwards, if you want
you can take her away”.

“Take her then and go to hell”, said Jibananda. “T'll come back now and
then to see how you're getting on. The child’s Kayastha.® Right, I'm off”.

“But aren’t you going to eat something before you go?” exclaimed Nimi.
“It’s quite late. Have something and go, or eat my head!™®

“What! Eat your head and something else besides?” said Jibananda. “I
wouldn’t be able to get up, I'd have eaten so much! Go on then, save your
head and give me some rice instead!”

®The relationship displays the affectionate banter of an older brother towards his sister in a
rural context.

“Nimi is Jibananda’s sister Nimai’s nickname.

®Nimi has been cursed with the misfortune of having lost her {male) firstborn. A son was
especially valued in traditional Hindu society.

#The “caste” or birth-group of the child. Together with Brahmins and Vaidyas, the Kayasthas
belonged to the upper classes in Bengal. For rites of passage and so on, it was important to know
the child’s birth-group.

50%0r ear my head!”: a mild imprecation meaning “You'll eat my head if you do/don’ follow
a certain course of action”.
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Nimi took the child in her arms and hurried about getting the rice ready
to serve. She put out the seat for Jibananda to sit cross-legged on, sprinkled
some water and cleaned the eating place, and served out some clean rice as
white and fragrant as the malfika flower,”! a dish made from green pulses,
another made from wild figs, and a third prepared from rwi fish from the lake,
and some milk. When he sat down to eat Jibananda said solemnly, “Nimai
my girl, who’d say there was a big famine on? Hasn't it affected your village?” -

“Of course it has”, said Nimi, “and a big famine too! But there’s only the
two of us. We give what we can to others and eat the rest. But the village bas
had rain too. Remember how you said it rains in the forest? So we were able
to grow some rice in the village. Everybody else went off and sold theirs in
the city. We didn't”.

Jibananda said, “Where’s your husband?”

Nimi bent down and whispered, “He’s taken two or three seers? of rice
and gone off somewhere. Someone wanted some rice”.

Jibananda hadn’t been lucky enough to have such fare for a long while.
So without wasting more words, he gulped and slurped his way through the
food in no time. Now the young lady had cooked only for ker husband and
hetself, and she had given her share of the food to her brother. Taken aback
when she saw his empty plate, she brought her husband’s share and ladled it
out. Without raising an eyebrow, Jibananda despatched the lot to that cavern
he called a stomach.

Nimai said, “Dada, de you want some more?”

“What do you have?” asked Jibananda.

“There’s a ripe jackfruit.”

Nimai brought the jackfruit, and without much ado Jibananda Goswami
despatched that teo to the same all-consuming destination.

Nimai laughed and said, “There’s nothing lefe”.

“All right then”, said Jibananda: “We'll leave it at that. I'll come back and
do it again some day”.

. All thar remained was for Nimai to pour out some water for Jibananda
to rinse his mouth. As she did so she said, “Dada, will you do something for
me?”

“What?”

“You'll eat my head if you don’t!”

“What is it, horror-face?”

“Will you do it?”

“Tell me first™,

“I beg you—otherwise you'll eat my head!”

A species of jasmine.
52A seer is a weight of about two pounds.
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“All right, so you beg me, and I may have to eat your head. Now what
is it?”

Nimai wrung her hands, bent her head, inspected her fingers, kept glanc-
ing at Jibananda and then at the ground, and finally blurted out, “Shall I call
your wife?”

Jibananda took the water jug and made as if to hit Nimi on the head
with it. “Give the girl back to me”, he said. “And one day Tll give you back
your food. Monkey-face! Wretch! You're not supposed to say such things!”

“Maybe”, said Nimai. “And I'm a monkey-face and a wretch. Now shall
I call your wife?”

“T'm off”, said Jibananda, and he walked quickly towards the door. But
Nimai got there first, staimmed the door shut, and standing with her back to
it said, “Kill me first, and then go. Unless you see your wife, you can’t leave”.

Jibananda said, “Do you know how many people I've killed?”

Nimi was angry now. “You're a real hero”, she szid. “I'm supposed to be
afraid of you because you've left your wife and kill people! Don't forget, we
come from the same stock. If killing people is something to brag about, then
kill me and brag about ic!” :

Jibananda laughed. “All right”, he said. “Call her then. Go and call that
sinner if you want. And listen, speak like that again and without more ado I’ll
shave your scoundrel of a husband’s head, douse it with whey and run him
off the land 4eing the wrong way round on a donkey!”

“T'd be let off then”, said Nimi to herself, and laughing she went out of
the house and entered a thatched hut nearby. A woman sat inside working a
spinning wheel; her clothes were patched in a hundred places and her hair was
unkempt. “Bou,” come quickly”, said Nimai.

“Whar's the hurry?” said the woman. “Been thrashed by your husband
and want me to rub oil in the wounds?”

“Something like that”, said Nimi. “Do you have any oil?”

The woman brought out a pot of oil. Nimai quickly smeared some oil
on her palms and rubbed the woman’s head with it, and then tied a quick
knot at the back. Then she thumped her affectionately and said, “Where’s that
Dhaka sari of yours?”™ss

“Why, have you gone mad?” asked the other wonderingly.*

Nimai thumped her on the back and said, “Where’s that sari?™

The woman played along and took out the sari, for in spite of her sad
circumstances she still had the heart to have some fun. She had a fresh youth-
fulness, and the beauty of her youth was like a lotus in bloom. Oil, food and
clothing may have been in short supply, but her glowing, incomparable beauty

*Literally, “(Brother’s) Wife”.
*To smooth the hair and make it look glossy and presentable. .
»A specially beautiful kind of sari, for which Dhaka (now in Bangladesh} was famous.
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shone even through those patched-up clothes. She had a shimmering m_._.m&ﬁw
to her skin, darting glances in her eyes, laughter on her lips, but a steadiness
of purpose in her heart. Food may have been scarce, yet her body rmn_.mz
exquisite charm, and though she lacked for clothes and ornaments, boﬁr_.nm
could stand in the way of her loveliness. Like lightning among the clouds, Em.n
the spark of intelligence within the senses, like music behind the world’s

sounds, and like joy in the midst of mortality, something ineffable hovered in -

her beauty—an ineffable sweetness and nobility, warmth of heart and devotion.

Laughing within herself—no one saw her mirth—she took out the Dhaka
sari.

“Well, Nimi, now what?” she asked.

“You're going to wear it”.

“Whatever for?” , o

Then putting her own graceful arm round the other’s lovely neck, Nimai
said, “Dada’s here. He wants to see you”. .

“He wants to see me!” the woman replied. “Then why the Dhaka sari?
Come along, I'll go as I am”. .

Nimai smacked her affectionately on the cheek again. The other put rwn
arm on Nimai’s shoulder and led her out of the hut. She said, “Come on, :*
see him with these rags on”. Since she refused to change her clothes, Nimai
had no option but to agree. Nimai walked with her to the door of the house,
pushed her in, and then shutting the door remained standing there on
her own.

% Chapter 16 %

hough the woman was about twenty-five years old, she didn’t look older

than Nimai. The house seemed to brighten up when she entered in her
shabby, patched clothes. It was as if the flower buds hidden behind the leaves
of some tree had suddenly burst into bloom, as if someone had broken a sealed
phial of rose water and released its scent, or as if someone had thrown some
fragrant incense onto a smouldering fire.* .

This lovely woman entered the house and looked about hesitantly for Tnm
husband, unable to find him at first. Then she saw him—he was standing
with his head against the trunk of a small mango tree in the courtyard, weep-
ing. She went up to him and gentdy took his hand. I do not say that tears did
not come to her eyes. God knows that if she had allowed the tears to fall wrn
stream would have borne Jibananda away! Yet checking her tears and taking
Jibananda’s hand in hers, she said, “Shame on you, aobu.ﬁ cry. I know you're
crying because of me, but you musn’t. I'm quite happy with the arrangements
you've made”. . . o

Raising his head and wiping away the tears, Jibananda said to his wife,

%
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“Shanti, why are you wearing such shoddy, torn clothes! You've enough for
food and clothing™.*

Shanti said, “I've no idea what to do with the money you lefi——your
wealth’s for you to use. When you come back for me again ...”,

“When I come back for you!” cried Jibananda. “Shant, do you think I've
abandoned you?”

“Not abandoned”, said Shanti, “But when you've fulfilled your vow and
start loving me again . ..”. .

Before she had finished speaking, Jibananda held her tightly in his arms,
and burying his face in her shoulder remained silent for 2 long while. Finally
he heaved a deep sigh and said, “Why did I agree to see you again?”

Shanti said, “Why did you? Haven’t you broken your vow?”

“That may be”, said Jibananda, “but there’s a penance for that. 'm not
wortied about it. But now that I've seen you, I can't tear tyself away. That’s
why I told Nimai it would do no good to see you again. Now that I've seen
you, I just can’t go back. On the one side there’s duty, wealth, pleasure, sal-
vation, the concerns of this world, my vow and its religious rites. All this on
one side—and on the other, there’s you-—you alone! And I can never work
out which is the weightier! Shanti, you are my country. What use is it to me
without you? Give me a small piece of this land, and with you I could turn
it into heaven. What would I do with it otherwise? The sorrows of our people?
Is there anygne sorrier in the land than he who's had you for a wife and then
left you? And who’s more needy in the land than he who's seen you in these
tattered clothes? You're the prop of everything that I can call duty. Of what
use is the Erernal Code to him who’s abandoned that prop?** What kind of
duty is it that takes me, musket on my shoulder, from place to place, from
forest zo forest, destroying life and gathering this burden of sin? I do not know
if the santans will ever possess the earth. But I possess you, Shanti. You mean
more than the earth to me—you are my heaven. Corne, let’s 2o home. I'll not
go back”,

For some time Shanti was unable to speak. Then she said, “Shame! You
are a hero! The great joy of my world is thar I'm 2 hero’s wifel How can you
abandon 4 hero’s duty for the sake of a lowly woman? Do not love me. I don’t
want that happiness. But never abandon your duty as 2 hero. Tell me some-
thing before you leave. What is the penance for breaking this vow?”

Jibananda said, “The penance? Oh, giving alms, fasting, paying some tri-
fling sum of money . ..”.

Shanti gave 2 lictle laugh. “I know what the penance is”, she said.”” “Is

**The Eternal Code”; the eternal code of right and wrang, the foundation of sight living as
affirmed by Brahminic Hinduism.

¥Shanti kriew that the penance was forfeiting one’s kife. See Part 1L
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the penance for one transgression the same as that for transgressing a hundred
times?” .

“Why are you asking these things?” said Jibananda, surprised mbn_ upset.

“I have a request”, replied Shanti. “Don’t do your penance till we meet
again.” - _

Jibananda laughed and said, “Don’t worry about that, I mrmb,n die _unma.n
[ see you again. I'm in no hurry to die. T must _nwdmu now, but .H ve not ru..&
my fill of you. One day I promise I shafl. Our heart’s &n.m:n will come trie
one day for sure. 'm going, but promise me you'll get rid of these clothes.
Also, go and live in my ancestral ro_“nM ,.m -

“Where are you going now?” asked Shanti.

,qunr going HM ﬁrm E%nmmﬁnq in search of Satyananda”, said .:rmbm:&m..i
was a little wortied at the way he went to the city. If there’s no trace of him
at the temple, I'll head for the city”.

# Chapter 17 %

habananda was sitting in the monastery singing Hari’s @H&m.nm érnu.ms
wnﬁﬁnﬁ&w spirited santan called Jnanananda* came up to him, looking
crestfallen.

“Why so serious, Gosai?” asked Bhabananda. . _

“There secms to be a problem”, said Jnanananda. “Because ﬂ.um yesterday’s
fuss, the baldies only have to see someone in saffron to m&.sw him?® All the
santans have stopped wearing saffron robes, with the exception of our ,_nmmmn
Satyananda, who set off alone towards the city. What will happen if he’s cap-
tured by the Muslims?” . . o

“There isn’t a Muslim in Bengal® who can hold him against his will”,
replied Bhabananda. “I know Dhirananda’s gone after him.* ma:,uﬂ: g0 to
the city myself and see what’s happening. You guard the monastery”.

Bhabananda then went into a private room and removed some clothes
from a large chest. Suddenly his appearance changed: instead of ﬂwn. mmm,n.os
robes he was now decked out in pleated trousers and a long, loose shirt, with
a waistcoat and turbanlike headdress, and pointed shoes. The trident shape
and other marks of sandalpaste from his face had gone, and his handsome
features with their jet-black beard and moustache assumed a wonderful glow.
Anyone secing him now would take him for a young man of Meghul descent.
Thus attired but armed, Bhabananda left the monastery. .

About two miles away stood a couple of small hillocks covered in jungle.

58°Baldies™: an uncomplimentary reference 10 Muslim men as “shaven” or “lopped”. See under
Variants for chapter 10 in the critical apparatus.
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Between .nrn hillocks lay a secret place in which a large number of horses were
kept. This was the stable of the monastery’s inhabitants, Bhabananda unreth-
ered one of the horses, mounted it and galloped towards the ciry.

As he sped on he was suddenly brought to a halr, for there on the side
of the road by the gurgling stream’s bank—like a star fallen from heaven or a
dart of lightning that had dropped from the clouds—Ilay the radiant form of
a woman. Bhabananda saw no signs of life; an empty poison box lay by her
side. Bhabananda was shocked, upset, aftaid. Like Jibananda, he had never
seen Mahendra’s wife and child before, but whereas Jibananda had had the
means to guess at their identity, Bhabananda had none. He had not seen the
monk and Mahendra being led away as captives—nor was the child still there
M...Bnﬂb the empty box he could sce that some woman had taken poison mﬁ&

fed.

Bhabananda sat by the body and spent a long time in thought with his
cheek resting in his hand. He touched the woman’s head, armpits, hands and
feet, and examined her in a number of mysterious ways. At last he concluded
that Eﬁ.m was still time, but even if he saved her, what then? This thoughe
wwnn.nn_.%ﬁn_ him for a long while. Finally, he went into the forest and returned
with the _n.ma.am of a certain tree. Crushing the leaves in his hands, he squeezed
out some juice, and parting the womnan’s lips and teeth allowed the juice to
Enw_w down his fingers into her mouth. Then he put a few drops in her
nostrils* and began to rub her body with the liquid. He repeated the process
a number 6F¥imes, now and then placing his hand near her nose to see if she
breathed.

At first it seemed as if his efforts were in vain. Bur after persevering thus
for m.Houm time, Bhabananda’s face brightened—he felt 2 faint breath of air
on his vmbmma_ He squeezed out some more of the juice, and gradually the
woman’s _u.ummﬁr grew stronger. Feeling an artery, he saw that her pulse was
beating. Finally, little by little, like the first flush of dawn from the east, like
the first opening of the morning lotus, or like loves first awakening, Wm.@mi
began to open her eyes. When he saw this, Bhabananda lifted her still half-
recovered body onto his horse, and galloped into the city.

& Chapter 18 %

wannn evening had fallen, the whole Order of Children had been informed
. that the monk Satyananda and Mahendra had been confined as prisoners
in the city jail. Then, arriving in ones and twos, and in their tens and hun-
dreds, the Order of santans began to surge into the forest that surrounded the
temple. Everyone was armed, with the fire of anger in their eyes, pride in their
faces, and a pledge on their lips. First a hundred came, then a thousand, then
two thousand—thus did the number of men begin to grow. “
Then, standing at the entrance of the monastery with sword in hand,
o
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Tnanananda* cried out in a loud voice, “For a long time we've been wanting
to smash the nest of these weaver-birds, to raze the city of these Muslim
foreigners,” and throw it into the river*—to burn the enclosure of these swine
and purify Mother Earth again! Brothers, that day has comel! The teacher of
our teachers, our supreme preceptor—who’s full of boundless wisdom, whose
ways are always pure, the well-wisher of all, the benefactot of our land, who
has pledged to give his life to proclaim the Eternal Code anew, whom we
regard as the very essence of Vishnu's carthly form, who is our way to salva-
tion—today lies captive in a Muslim jail! Is there no edge to our swords?” He
thrust out his hand and cried, “Is there no strength in this arm?” Striking his
chest he roared, “Is there no courage in this heart? Brothers, cry out ‘O Hari,
enemy of Mura, of Madhu and Kaitabha!” We worship Vishnu—who de-
stroyed Madhu and Kaitabha, who wreaked the downfall of such powerful
demons as Hiranyakashipu, Kamsa, Dantavakra, and Shishupala, by the loud
whirling of whose discus even the immortal Shambhu became afraid, who's
invincible, the giver of victory in batte. It is by his power that we have infinite
might of arm! He is all-powerful. Let him but wish it and we will conquer in
battle. Come, let’s raze that city of the foreigners to the dust! Let’s purify that
pigsty by fire and throw it into the river! Let’s smash that nest of tailor-birds
to bits and fling it to the winds! Cry ‘O Hari, enemy of Mura, of Madhu and
Kaitabha!” ”

Then from thousands of throats in that forest all ar once rose a most
fearful cry, “O Hari, enemy of Mura, of Madhu and Kaitabha!” Thousands of
swords clashed as one, thousands of spears and shields were raised aloft, the
slapping of thousands of arms began to sound like thunder, and thousands of
bucklers began to grate on the rough backs of the massed warriors! Terrified
by that grear din the animals fled from the forest. Screeching with fear, the
birds rose into the sky and covered it. Just then hundreds of wardrums re-
sounded all ac once! .

Crying “O Hari, enemy of Mura, of Madhu and Kaitabha!” the massed
ranks of santans began to emerge from the forest. In the dark of the night,
with firm and steady tread and calling loudly on Hari, they headed in the
direction of the city, their armour rustling, their weapons clattering, with a
clamour from their voices, and occasional shouts to Hari in the din! Steadily,
solemnly, wrathfully, mightily, that sansar army reached the city and threw i
into terror. Suddenly seeing this thunderbolt, the inhabitants fled in all direc-
tions, and the sentinels of the city became confused and unable o act.

The Children went straight to the royal jail, smashed it open and slew all
the guards. Then they freed Satyananda and Mahendra, and lifting them above

3Weaver-birds™: the habui (for an explanation of this metaphor, see notes in critical appa-
ratus); “foreigners™: jaban, an uncompromising way of referring to the Muslim as an outsider. See
the introduction, section on “The Future in the Pasc”.
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their heads, began to dance in triumph. There was a great hubbub of chanting
to Hari, and once Satyananda and Mahendra had been freed, the santans ser
fire to as many Muslim homes as they could find.

“Go back!” cried Satyananda,* when he saw this. “There’s no need for
such a pointless and evil course of action!”

When they heard about these depredations of the Children, the region’s
authorities despatched a group of the district’s sepoys to quell them. Not only
were these armed with guns, but they also brought a cannon with them. When
the Children heard that they had arrived, they came out of ‘the Forest of the
Monks to join battle. But what chance do staves and spears and a few guns

have against a cannon? The Children were defeared, and they began to run
away.

% END OF PART 1 &

E e
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& Chapter 1 %

hanti was very little, still 2 baby, when she lost her mother, and this played

a major part among the forces that shaped her character.* Her father was
a Brahmin who ran a traditional school or tel! Since there were no other
womenfolk in the house, Shanti would accompany him to the 7o/ and sit there
as he taught the boys. Some of the students lived in the #0/ At times Shanti
would play with them; she would climb onto their laps and backs, and they
in turn enjoyed her company.

The first fruit of thus- being continually in male company during her
childhood was that Shanti didn’t learn to dress like a gitl, or rather, though
she may have learned how to do so, it was something she soon rejected. She
began to dress like a boy, by tucking in her lower garment. If anyone dressed
her like 2 girl, she would undo the garment and tuck it in like a boy’s. The
boys in a fo/ do not wear a bun, so Shanti never wore one. {In any case, who
was there to tie it for her?) Instead, the boys would comb her hair with a

_wooden comb, turning it into ringlets which would swing about her back,

shoulders, arms and cheeks.

The boys would put a small sectarian mark on their forehead and smear
themselves with sandalpaste, so Shand also put a similar mark on her forchead
and smeared herself with sandalpaste. She cried bitterly when she wasnt al-
lowed to wear the sacred thread across her neck,? though she insisted on sitting
down with the other pupils during the rituals at the junctures of the day and
copying what they did. When thie teacher was not around and the boys would
talk about sex with the aid of a few risqué Sanskrit expressions, Shanti, parrot-
like, learnt what they said, but just like a parrot she hadn’t the least idea what
they meant.

The second fruit of associating with the boys was that as she grew- older
Shanti kept pace with their studies. Of grammar she knew not a syllable, but
like the other pupils she began 10 learn by heart the great Sanskrit poetical
works and their glosses. When he saw this, Shanti’s father said, “What will be,
will be”, and began to teach her the Mugdhabodha? Shanti learned quickly to
the astonishment of her teacher. So; together with grammar, he taught her
some literary works as well.

175k had only male pupils (starring from early boyhood), observed caste ritual in a more or
less. relaxed way, and stressed Sanskritic learning.

2A pracice reserved for upper-caste males.

3A work on prammar attributed to the thireenth-century savant Vopadeva.
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Then everything went awry, for Shand’s father died, and she became
homeless. The #/ was discontinued and the students went away. But they were
very fond of Shanti and couldn’t just abandon her. Out of pity, one of them
took. Shanti into his own home. Later, he entered the santan Order and took
the pame Jibananda, so we shall call him by that name.

At the time, Jibananda’s parents were still alive. When he informed them
about Shanti, they asked, “But who will take the responsibility for someone
else’s daughter?™ “I wili”, replied Jibananda. “Since I'm the one who's brought
her here”. “Very well”, said the parents. So, since Jibananda was unmarried
and Shanti had reached marriageable age, he married her,

But after the marriage, everyone began to regret what had happened. They
all thought that a mistake had been made, for Shanti would never dress like
a gitl, or tie up her hair. She wouldn’t stay indoors; instead she’d join the local
boys at play. There was a jungle near Jibananda’s house. Shanti would go into
it alone and explore where the deer and the peacock lived, and where rare
fruits and flowers could be found.

Her father-in-law and mother-in-law forbade her at first to behave in this
way, then they rebuked her, then they beat her, and finally they kept her a
prisoncr in the house by chaining the door. Shanti felt greatly tormented by
such cruel weatment. One day, finding the door open, she ran away from
home without telling anyone.

She dyed harclothes by selecting certain flowers from the jungle and took
on the guise of a child-ascetic. At the time ascetics roamed about in bands
throughout Bengal. Shanti begged her way to the road leading to the holy site
of Jagannath,® and before long met a group of ascetics which she joined.

The ascetics of those days were not like the ascetics of today. They stayed
in groups, and were well educated, powerful, skilled in combat, and proficient
in various other qualities. They were generally hostile to the king in one re-
spect—they lived by looting his revenues. Any sturdy lad that fell into their
hands they would abduct, educate, and initiate as a member of their own
order. This is why they were known as kidnappers of boys.

Shanti joined one of these orders in the guise of a boy-ascetic. At first,
when they saw how soft her body was, they were reluctant to accept her, but
when they noticed her keenness of mind, her cleverness and general adroitness,
they welcomed her amongst them. In their company, Shanti learned various
forms of physical exercise, the usc of different kinds of weapons, and how to
bear up under strain. She travelled to many parts of the country with them,
witnessed many battles, and learned to do many things.

Gradually the signs of her budding youth began to appear. Many of the

#Thar is, not only to care for, but also to marry off approptiately.
*A famous Vaishnava temple in Puri, on the coast of the modern state of Orissa, south of

Bengal.

&
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ascetics realised that she was a woman in disguise, but as ascetics are generally
in control of their senses, no one said anything.

There were many learned men among the ascetics. When one of them
noticed that Shanti had acquired some proficiency in Sanskrit, he began to
give her lessons. I've said that ascetics are generally in control of their senses,
but not all of them. This scholar was one of the latter; or rather, enthralled
by the fresh beauty of Shand’s burgeoning youth, his senses began to assail .
him once more. He began to teach his pupil various erotic poems, and to
make her listen to salacious glosses of them. But rather than being harmed by
this, Shant in fact derived benefit from it. Shanti had not had the chance to
learn the meaning of modesty, yet now the modesty that comes naturally to a
woman appeared of its own accord. The wonderful radiance of chaste womanly
conduct superimposed itself on her masculine ways and enhanced her other
qualities. Shanti gave up her studies.

As the hunter pursues the doe, so Shanti’s teacher began to pursue her
every time he set eyes on her. But by her physical exercises and other activities
Shanti had acquired strength difficult even for a man to attain, so that as soon
as her teacher came close Shanti would greet him with buffets and blows—
and fairly hearty ones at that! One day when our esteemed ascetic found Shanti
alone and grabbed heér tightly by the hand, Shanti was unable to get away.
Unfortunarely for the ascetic, he had seized Shanti’s left hand; she dealt him
such 2 forceful blow on the forehead with the right that he fell unconscious
to the ground. Shanti left the order of ascetics and ran away.

Shanti was quite fearless. She set off alone in search of her own land, and
by means of her courage and prowess made unimpeded progress. Assuaging
her hunger by begging or with wild fruits, and victorious in many scrapes, she
finally reached her mattimonial home. She discovered that her father-in-law
had passed away; her mother-in-law, however, refused to allow her to stay, for
if she did so, the family would lose caste. So Shanti went away.

But Jibananda was at home. He went after Shanti, and catching up with
her asked why she had left home, and where she had been all this time. Shanti
told him the whole truth, and Jibananda, who could tell the difference berween
truth and falsehood, believed her.

Now Eros doesn’t waste the passionate shafts he has so carefully fashioned
from the sparkle of nymphs” coquettish glances on a couple who are already
married. The English will light their gas lamps on the high street even on the
night of the full moon, while the Bengali will pour oil on an already sleek
head. Human behaviour apart, sometimes the moon god remains on high even
after the sun-lord has risen, while Indra, god of storms, pours forth his rain
even upon the ocean! Kubera, the god of wealth, will bring riches to a chest
already overflowing with money, while Yama, death’s lord, will snatch away
the remainder from among those he has nearly killed off already. Only the
lord of love does not indulge in such pointless behaviour! Once the marriage-
knot’s been tied, he ceases to exert himself. Leaving the Creator wholly in
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charge of the situation, he goes off in search of someone whose heart’s blood
he can sdll quaff.

But perhaps today love’s archer had nothing else to do. He suddenly let
fly two flowery shafts. One struck Jibananda’s heart and cleft it in two. The
other lodged in Shanti’s breast, revealing to her for the first time that it was
the breast of a woman—and a very tender thing indeed! Like a flower bud
drenched with the first drops from 2 new rain cloud, Shanti blossomed without
more ado, and gazed with radiant eyes upon Jibananda’s face..

Jibananda said, “I shan’t desert you. Wait here till T return”.

“You will -return, won't you?” asked Shanti.

Jibananda made no reply. Without so much as looking about him, he
kissed Shanti on the lips right there in the shade of the coconut grove by the
road, and thinking that he’d drunk nectar, left the place.

He went home and explained the situation to his mother, and then taking
her leave, returned to Shanti. His sister Nimai had just married in Bhairabipur.
Since he was on good terms with his brother-in-law, he took Shand there. His
brother-in-law gave them a little land on which Jibananda built a hut, and he
and Shanti began to live there happily. Living with her husband, Shanti’s
masculine ways gradually disappeared or were suppressed, and the %r.wr%&
characteristics of a woman began daily to appear. Their days would have passed
like a happy dream, but suddenly that dream was broken. Jibananda fell under
the influence.of the monk Satyananda, and on embracing the code of the
santans, be left Shanti. Their first meeting after he left her took place through
Nimai’s artifices, as I have described in a previous chapter.

% Chapter 2 %

fier Jibananda had gone, Shanti sat down on Nimai’s verandah. Nimai

took the child in her lap and sat down beside her. There were no longer
any tears in Shanti’s eyes. She had dried her tears and brightened up her face,
and was smiling slightly. Yet she looked a lictle solemn, thoughtful, preoccu-
pied. Nimai understood and said, “So the two of you met”.

Shanti made no reply; she sat there silently. Nimai realised that Shanti
wouldn’t confide in her. She knew this wasn’t Shantis way. So making an
effort to start a new topic of conversation, Nimai showed her the child and
said, “Look, Bou, isn't she lovely?” .

“Where did you get her?” asked Shanti. “And since when have you had
a baby!”

“Got it in for me?” said Nimai. “Go to hell! This is Dada’s child”,

Nimai was not trying to provoke Shanti. She simply meant that she had
got the child from her brother. But Shanti didn'’t see it that way. She thought
that Nimai was trying to annoy her, so she said, “I wasn't interested in the
girl’s father, I asked about her mother”.

&
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Suitably chastened, Nimai answered embarrassedly, “How would I know
whose child she ist Dada got her from somewhere and brought her here, and
I didn’t get a chance to ask questions. There’s a big famine on. So many people
are abandoning their children by the wayside. We've had so many offers from
people wanting to sell their children, but who'll take someone else’s child?”
(Again the tears welled up in her eyes. Nimi wiped them away and continued

speaking,) “Buc this one’s so beautiful. When I saw how lovely and plump she

was 1 begged Dada for her, and he gave her to me”.

They chatted for a long while after that, but when Shanti saw Nimai's
husband returning home she went back to her own hut.

She shut the door, removed some ash from the oven and kept it aside.
Then she threw away the rice that she had cooked for herself on the remaining
embers. Standing motionless and thoughtful for a Jong time, she finally said
to herself, “Today I'll do what I've been meaning to do for such a long time.
"The hope that held me back me for so long has now been fulfilled! Or has it
been futile? Futile, I think! Life itself is futile! Ill do what I've planned to do.
After all, the penance for one offence is the same as thar for a hundred”

It was with this in mind that Shanti threw the tice into the fire. She
ferched some fruits from the forest, and ate these instead. Then she took out
the Dhaka sari in which Nimai had shown such interest, ripped off its border,
and thoroughly dyed what remained of the cloth in red ochre. It took her dll
evening to dye and dry it. And that evening, after shutting the door, Shanti
was occupied in the most amazing cask. First she cut off some of her unkempt
ankle-length hair with scissors and puc this aside. Then she braided what was
left and piled it high on her head. Her unkempt tresses were now transformed
into the amazing matted locks of an ascetic! Then tearing the dyed cloth in
half, Shanti wrapped it round the lower part of her shapely body, and with
the other half she covered her bosom.* There was a small mirror in the house
which Shanti hadn’t used for a long time. She took it our and inspected herself.
“Oh dear”, she said. “Now what should 1 do?”

Getting rid of the mirror, she fashioned a beard and moustache from the
hair she had kept aside. But she just couldn’t put them on! “For shame!” she
said to herself, “This will never do! Those days are gone! Still, I'll hang on to
these to teach the old fellow a lesson”. Shanti tucked the strands of hair into
her clothes.* Then she took out a large deerskin from the room, and tying it
around her throat, covered her body from neck to knee.* Thus clad, our new-
found ascetic looked carefully around the house.* Then late into the night,
and still dressed as an ascetic, Shanti unlocked the door of the hut and in the
darkness entered the dense forest alone.

And in the dark of the night, thete in the forest, the goddesses of the

wood* heard a most unusual song:

“Clip-clop on your horse—tell me where you're going, hey!”
“I'm off to batde, don’t you see—don’t try and hold me back, hey!

L
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Hari, Hari, Hari, Hari—eager for the fight I say,

O my love, don’t you see, I'll rush into the fray today,

Now apart we must be—stay away, O stay away!

I cannot yearn for you, fair one, sing victory in the battle, hey!”

“My beloved, I beg of you, do not leave and go away!”

“But can’t you hear that victory calls—that it summons me today?
Can’t you see my noble steed, prancing keenly to the fray?

Can’t you see my heart’s away-—that I can no longer stay?

[ cannot yearn for you, fair one, sing victory in the battle, hey!”

& Chapter 3 &

ext day, three dejected leaders of the santans sat talking in a secluded
room in their monastery.

Jibananda asked Satyananda, “Maharaj, why has God been so unfavour-
able to us? For what fault were we defcated by the Muslims?” |

“God is not unfavourable”, replied Satyananda. “There’s both victory and
defeat in batdle. Earlier we were victorious, this time we've been defeated. The
final victorgjs what counts. I am certain that He who has shown mercy to s
for so long, our Lord who bears the conch, the discus, the lotus and the mace,
will again be merciful to us. But we must certainly perform the great vow 1o
which we've been consecrated at His feet. If we turn away we shall go to hell
forever. I have no doubt about our future success. But just as no task can be
accomplished without divine grace, so too human efforr is necessary. We were
defeated because we lacked proper weapons. What can staves, cudgels and
spears do against guns, shot and cannon? Because our efforts were inadequate,
we were overcome. Qur next task is to ensure that we are not short of such
weapons in the future”.

Jibananda said, “Bur that’s a very difficult task”.

“Difhicule task, Jibanandal” exclaimed Satyananda. “How can a santan say
such things! Is there anything difficult for a santan?”

“Then command how we're to collect such weapons!”

“Tonight I am going on a pilgrimage for that very reason. None of you
should undertake any major task till I return. But keep the Children united.
See that they have sufficient provisions and that the treasury is full in prepa-
ration for Mother’s victory in battle. I leave this task to the two of you”.

. Bhabananda said, “But how will you collect what we need by going on a
pilgrimage? It won’t be at all easy to buy guns, ammunition and cannons and
then send them on to us. And where will you get all this? Who will sell it to
you, or bring it here?”

“Even if we collect the weapons, we won't be able to finish the job”,
&
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replied Satyananda. “T'll send the craftsmen, and the weapons will have to be
made here”. :

“What!” said Jibananda. “In our monastery?”

“No, of course not”, replied Satyananda. “I've been wondering how to
solve this for a long time. And God has now given us the chance. You said
that the Lord is against us, but I sce that he’s on our side”.

Bhabananda said, “So where will this factory be?”

“In Padacinha”, said Satyananda. .

“In Padacinha!” cried Jibananda. “How can that be?”

Satyananda replied, “Why else have I taken so much trouble to initiate
Mahendra Simha into our great vow?”

“Has Mahendra taken the vow?” asked Bhabananda.

“Not yet, but he will”, said Satyananda. “I shall initiate him tonight”.

Jibananda said, “But we know nothing of the efforts made to induce
Mahendra Simba to take the vow! We don’t know what's happened to his wife
and daughter, or where he’s left them. I found a litde girl today at the river-
bank and left her with my sister. A beautiful woman lay dead near the child.
Weren’t they Mahendra’s wife and daughter? T thought that they were™.

“Yes, they were Mahendra’s wife and daughter”, answered Satyananda.

Bhabananda realised with a start that the woman he had revived with the
medicine was Mahendra’s wife, Kalyani. But he didn’t think it necessary to say
anything at the time.

“How did Mahendra’s wife die?” asked Jibananda.

“She took poison”, replied Satyananda.

nng.%-vvu

“The Lord commanded her in a dream to give up her life”.

“Was that to accomplish the wotk of the Children?” asked Bhabananda.

“That’s what Mahendra told me”, replied Satyananda. “It is now evening
and I must attend to my evening prayer. When that’s over, Ull initiate the new
Children™:

“Children?” said Bhabananda. “Is there someone other than Mahendra
bold enough to want to be your disciple?”

“Yes, there is another person”, said Satyananda. “T've never seen him be-
fore. He approached me for the first time today—a very young man, bue I
was very pleased with the way he spoke and behaved. He seemed the genuine
article to me. Jibananda has the job of teaching him what the Children must

do, since Jibananda’s so good at winning people over! Before I go, 1 have one
last piece of advice. Listen to it very carefully”.

Both pressed the palms of their hands together and said respectfully,
“Command us what to do”.

Satyananda said, “If either of you has commitied an offence, or does so
before I return, make no penance till I get back. When I return Ull make sure
you do your penance”. Satyananda left for his own place, leaving Bhabananda
and Jibananda looking curiously at each other.
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quma that meant for you?” asked Bhabananda.
Wm_.rm_um > said Jibananda. “After all, I went and left the child at my sister’s
house”.
a.iunnn.m nothing wrong with that”, said Bhabananda. “That’s not forbid-
den. Did you meet your wife?”

“Perhaps that’s what our Teacher thinks”, answered Jibananda.

% Chapter 4 %

hen he had finished his evening prayer, Satyananda called Mahendra
and said, “Your daughter js alive”.

“Where, Maharaj?” exclaimed Mahendra.

HdS._% do you call me Maharaj?” asked Satyananda.

Because everyone does so”, returned Mahendra. “One must call those in
nrm._.m.w of Eow_mmnnnnm Raja. Where is my daughter, Maharaj?”

atyananda said, “Before I © i : i
ot i o ety elore | ell you, answer this wuly: do you wish to

“T have resolved to do so”, replied Mahendra.
“Then do not ask whete your daughter is”.

“Why, Maharaj?”

awnnmmwm« o one who takes this vow can stay in touch with his wife, son
%Emwmnn or relatives. There’s a penance even for sceing one’s wife or MUEE,
You §.= not be allowed to see your daughter until our aim is achieved. Wh :
then, if you are determined to follow our code, do you wish to know érm_.M
your daughter is? You shan’t be able even to sec her”.

ngmrnbm_.m said, “Why is there such a hard rule, Master?”

) Because the task of the Children is a very hard one”, said Satyananda
.OBJN he who has given up everything is fit for this task. If your mind nnE&.E.“
tied by the rope of worldly concerns, then like the kite bound by its strin

you will never be able to soar into the heavens”. i

Mahendra said, “Maharaj, I don'’t really understand. Why should someone
who .,c:._w. sces his wife and child be unfit to carry out a responsible task?”

. Because we forget God’s work when we do so. It is the rule of the
Children’s code to give up onc’s life when the need arises, Will you be able to
lay down your life if you keep thinking of your daughter?”

Mahendra replied, “But could I ever forget her even if I do not see her?”

H:. you cannot forget, do not take this vow”, .

Do you mean to say that every semtan has forgotten his wife and child
and .mm_&u the vow! In that case, there must be very few aboud”

..E.%”Ha are two kinds of senten”, answered Satyananda. “These who have
been initiated and those who have not. The latter are either householders or
rnm.mm_.m. They appear when it’s time o do battle, and after they've received
their share of the loot or some other reward, they go away. But those who are
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initiates have renounced everything. They are the leaders of our Order. I am
not asking you to become one of the uninitiated. We have enough fighters to
wield staves or spears. But if you are not initiated you will not be fit to
undertake any responsible task for our Order”. .

“What do you mean by initiation? And why should 1 be initiated?” asked
Mahendra. “In any case, [ have already been initiated with a mantra” ¢

“You will have to renounce that and take another from me”.

“How can | renounce a mantra?” -

“I'll show you how”, said Satyananda.

“But why should I do so?”

“Because the Children are Vaishnavas™.

“I don’t understand”, Mahendra replied. “How can the Children be Vaish-
navas? For Vaishnavas nonviolence is the highest code of practice”. .

Satyananda said, “Yes, for the Vaishnavas who follow Lord Caitanya. Non-
violence is the mark of the false Vaishnavism that arose in imitation of the
atheist Buddhist code of practice. The mark of authentic Vaishnava practice is
subduing the evildoer and rescuing the world. For is not Vishnu himself the
protector of our world! On no fewer than ten occasions did He take on a
body to rescue the earth! It was He who destroyed the demons Keshi, Hir-
anyakashipu, Madhu, Kaitabha, Mura, Naraka and others in battle, as well as
the ogres Ravana and so on, and the kings Kamsa, Shishupala and the rest.
That Vishnu wins the victory, and bestows it. It is He who rescues the world
and is the Children’s chosen deity! Lord Caitanya’s Vaishnava code is not the
true Vaishnava code; it’s just the half of it. Lord Caitanya’s Vishnu consists
only of love. But the Lord is not only love, he is also infinitely powerful. Lord
Caitanya’s Vishnu consists only of love, while the Children’s Vishnu consists
of power alone. Both of us are Vaishnava, yet cach is only half a Vaishnava.
Do you understand?” .

“No”, said Mahendra. “This is a newfangled teaching to me. I met a
Christian priest once at Kashimbajar who spoke just like you. God is love, he
said. You must love Jesus. The sort of thing you're saying™.

“I'm saying exactly the sort of thing our ancestors have believed for gen-
erations”, said Satyananda. “You've heard that God consists of three attributes?”

“Yes. The three attributes are goodness, energy and quiescence”.

“Good. Fach attribute has its own corresponding spiritual practice. God’s
mercy and benevolence arise from his attribute of goodness, and that is ap-
propriately worshipped by loving devotion. This is what Caitany2’s followers
do. God’s power, however, atises from his attribute of energy, and that must
be worshipped by warfare, by the destruction of those who hate God. This is
what we do.* Finally, God uses his attribute of quiescence to become embod-
ied, so that in accordance with his wishes he has assumed his four-armed form

éProbably at the hands of another guru before these events took place.
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and so on. This attribute must be worshipped with ritual offerings of flowers,
sandalpaste, and so on. This is what ordinary folk do. Now have you under-
stood?”

“Yes, I understand. So the Children are simply an order of religious de-
votees?”
“Exactly”, said Saytananda. “We don’t aspire to temporal power. All we

wish to do is uproot the Muslims completely because they are eneries of our
Lord™. .

& Chapier 5 @

hen he had finished speaking, Saytananda took Mahendra into the
monastery’s inner shrine in the presence of that wonderful, massive four-

armed image of the deity. The shrine had an unearthly beauty and was lit by
various lamps wrought in silver, gold and jewels. Masses of flowers arranged
in heaps perfumed and brightened the temple. One other person was aiready
scated there, softly chanting the refrain Hare Murare. As soon as Satyananda
entered he rose and prostrated himself,

The monk said, “Do you wish to be initiated?”

He replied, “By your grace, I do”.

Then agddressing him and Mahendra, Satyananda asked, “Have you both
duly bathed, fasted and disciplined yourselves?””

“Yes”, they answered.

“I ask you to declare solemnly in the sight of God: Will you obey all the
rules of the Children’s code?”

“We will”.

“So long as the Mother is not free, will you renounce the householder’s life?”

“We will”.

“Will you renounce mother and father?”

“We will”.

“And brother and sister?”

“We renounce them”.

“Wife and children?”

“We renounce them”.

“Friends, relatives and servants?”

“We renounce them all”.

“Wealth, property, pleasures?”

“We've renounced them all”.

Will you restrain your senses? Do you agree mever to sit mext to a
woman?”

" Disciplined”: especially by keeping oneself mentally and physically pure.

&
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“We agree. We will restrain our senses”.

“Solemnly declare in the sight of God that you will never seek wealth for
yourselves or for your families. Do you agree to give all that you acquire to
the treasury of the Vaishnavas?”

“We agree”. ‘

“Are you ready to take up arms yourselves and fight for the Etetnal Code?”

“We are”. .

“Will you never flee in battle?”

“Never”.

“And if you break this promise?”

“Then we will forfeit our life by entering a blazing pyre or drinking poison”.

“One other thing”, said Satyananda. “Caste. Whar is your caste? I know
Mahendra is a Kayastha, but I do not know the caste of the other”.

“I am a Brahmin. 'm not married”, was the answer.

“Very good. Will both of you be able to renounce caste? All the Children
are of equal standing. Under the terms of this great vow there is no difference
berween a Brahmin and a Shudra.® What is your reply?”

“We will not make such distinctions. We are all the Children of the same
Mother”,

“Then I will initiate you”, said Satyananda. “Do not break any of the
promises you have just made. Vishnu himself is witness to this. He who
brought about the destruction of Ravana, Kamsa, Hiranyakashipu, Jarasandha,
Shishupala and others, who is the inner controller of everything, who is all-
conquering and all-powerful, the ruler of all, who resides equally in Indra’s
thunderbolr and the claws of the cat,® will destroy the breaker of these promises
and cast him into hell eternal”.

“So be it”, they replied.

“Now sing Bande Mataram”.

Both sang the hymn to the Mother there in that secret temple. Then the
monk initiated them in the prescribed fashion.

# Chapter 6 %

frer he had initiated them, Satyananda took Mahendra to a very secluded
place. When they had both sat down, Satyananda said, “My son, listen
to me. | regard the fact that you have taken our great vow a sign of the Lord’s
favour. Through you a great wotk for the Mother can now properly begin, so
fisten to my instructions carefully. I'm not asking you to roam the forests with

#The highest and the lowest of the tradirional caste-orders respectively from the point of view
of ritwal puriy.

*Possibly also a reference to Nara-Simha, the man-lion avatar of Vishnu, who destroyed the
demon Hiranyakashipu by ripping him open with his claws.
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Jibananda and Bhabananda as comrades-in-arms. No, return to Padacinha, and
follow the renouncer’s code in your own home”,

When he heard this, Mahendra was both surprised and disappointed, but
he said nothing, . :

Satyananda continued, “At present, we've no refuge, no place where we
can stock up on food, close the doors and remain unscathed for some time
when a powerful army blockades us. In short, we've no stronghold. But you
have a large residence and the run of your village. My wish is to build a
stronghold there, in your village. We can construct an excellent stronghold if
we sutround Padacinha with a ditch and a wall, and build warch posts at
regular intervals with cannons mounted on an embankment. Go back to your
house and live there. Gradually two thousand santans will join you, and with
their help you can build the fort, the embankment for the watch posts and so
on. Also, build a first-class strongroom made of iron there. We'll use that as
the santans’ treasury. I'll send you, one by one, chests full of gold which you
can use to finish the task. And from various places I'll despatch experienced
craftsmen to do the work. When they arrive build a factory in Padacinha.
There you can make the cannons, cannonballs, gunpowder and guns we need.
This is why I'm sending you home”.

Mahendra agreed.

Er 8

# Chapter 7 %

>mnn Mahendra had respectfully touched Satyananda’s feet and lefi, the
second disciple who had been initiated with him that day came and paid
obeisance to Satyananda. Satyananda blessed him and graciously gave him Jeave
to sit on a black deerskin.!® After some pleasant conversation, Satyananda said,
“Now tell me, are you truly devoted to Krishna or not?”

“How can I say?”, the other replied. “What 1 regard as devotion may
actually be hypoctisy or self-deception”.

“Well said”, said Satyananda approvingly. “Then practise that which will
deepen your devotion each day. I give you my blessing so that your efforts
may bear fruit, for you are still very young. My son, T still haven’t asked by
what name I should call you”.

The new santan replied, “Call me whatever you please. I am the humblest
of the Vaishnavas’ servants”.

“Seeing how young you are”, said Satyananda, “I wish to call you Nabi-
nananda.'' So why don’t you take that name. Bur tell me, what was your

The skin of the black antelope, a traditional mark of ascetic practice.

"It was.often the case in Hinduism for religious initiates to receive a new (religious) name.
Surprisingly, Bankim is silent on this marcer where Mahendra is concerned, But see under Variants
fot, Part III, chapter 7.
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original name? Tell me, even though you may feel reluctant to do so. No one
else will know. It’s the essence of the santan code to reveal even the unsayable
to the Guru. No harm will come of it”.

His new disciple said, “My name is Shantiram Debsharma”.

“Your name”, said Satyananda, “is Shantimani the Sinner”. So saying, he
stretched out his left hand, grasped his disciple’s long, glossy black beard, and

~tugged ar it. The false beard came off.

“For shame, child”, said Satyananda. “How could you think to decéive
me! Were you going to fool me with such a long beard _.,o.n one so wA.Enmw
And even if you had trimmed your beard, could you disguise your voice ot
the look in your eyes?* If I were such a fool could T attempt the big task I've
taken on?” .

The wretched Shanti covered her eyes and hung her head for a while.
Then she quickly removed her hands, flashed a glance at the old man and
said, “Master, I've done no wrong. Surely women can have strength of arm
too!” .

“The tiniest amount!” said Satyananda, “Like the amount of water in a
_vu

cow’s footprint

Shanti said, “Do you test the strength of the Children?” .

“I do”. Satyananda fetched a steel bow and a length of r”ou .s&.a and said,
“They're suppesed toe fit this wire to this steel bow. The wire is three and a
half feet long. As the bow is strung it jumps up and pitches you forward.
Anyone who can string the bow is really strong”. )

Examining the bow and its wire carefully, Shanti asked, “Has every santan
passed this test?” . .

“No”, said Satyananda. “T’ve just used this to test their strength”.

“Has no one passed this test?”

“Only four”.*

“May 1 ask who?”

“I don’t see why not. ’'m one”.

“And the others?”

“Jibananda, Bhabananda, and Jnanananda”.

Shaiii ook up the bow and the wire, easily strung the bow, and dropped
it at Satyananda’s feet. Saryananda was amazed and taken mvmnwﬂgchm_u-
founded! After a moment he said, “Are you a goddess, or a human being?

Placing the palms of her hands together, Shanti said respectfully, “I'm just
a lowly woman, but.T also live a celibate life”.12 .

“How is that?™* asked Satyananda, “Were vou 2 child-widow?'? No, that

2The implication being that celibacy generates spiritual power, which can manifest in re-

markable ways. ) .
BThe reader will recall that traditicnally women were formally married at a very eacly age,

and assumed the responsibilities of marriage later.
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can’t be. Even child-widows couldn’t have such strength. They eat only once
a day”.

Shanti said, “My husband is still alive”.

“Is he missing then?”

“On the contrary, | know where he is. That's why I'm here”.

Suddenly, like sunlight piercing the clouds, Satyananda had a flash of
memory. “I remember now”, he said. “Jibananda’s wife’s name is Shanti. Are
you Jibananda’s wife?”

Nabinananda covered her face with her martted locks; it locked as if a
number of elephants’ trunks had fallen on a cluster of loruses!*

Satyananda continued, “Why have you come here to do this sinful thing?”

Suddenly throwing the locks onto her back, Shanti looked up and said,
“Is it sinful, Master? The wife follows her husband. Is that sinful behaviour?
If the code of the samtans calls this sinful, then the code itself is sinfull I'm
his partner in life. He's following a particular code, and I'm here to share in
it. That’s all”.

When Shanti spoke thus, neck arched, with heaving bosom and trembling
lip, eyes flashing yet tearful, Satyananda was pleased, and said, “You are a
virtuous woman. But look, child, the wife is her husband’s life-partner only

when he follows the houscholder’s way of life. A woman has no place in the
code of the hero”. :

“But which great champion became a hero withour a wife?” replied Shanti.

“Could Rama have become a hero without Sita? Tell me how many times
Arjuna married! And Bhima had as many wives as could match his strength!
Should T go on? Do I have to explain to you, of all people!” .

“What you say is true enough”, said Satyananda, “but which hero brings
his wife to the barttlefield?”

“Well, who drove Arjuna’s chariot while he fought with the Yadavi army
from mid-air? Without Draupadi would the Pandavas have fought in the bartle
of Kurukshetra?”

“That’s as may be”, said Satyananda, “but ordinary men become very
attached to women and that stops them from the task at hand. This is why
the Children vow not to sit next to a woman. Jibananda is my right hand.
You're here to break my right hand!”

“Tm here to strengthen your right hand® said Shanti. “I'm a celibate
woman, and I'll live as one with my husband. I'm hete to practise virtue, not
to attend to my husband. It’s not that I'm pining for him. Why can’t I have
2 part in the code my husband’s adopted? That's why I'm here”.

“Very well”, said Satyananda, “I'll put you on probation for a few days”.*

Shanti asked, “Will T be able to stay in this monastery?”

“Where else could you go today?” answered Satyananda.

A somewhat comic reference to wifely modesty,
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“And then?” n

“You've fire in your forehead just like Goddess Bhabani!™? m»Qmswbmm
exclaimed. “Do you want to burn up our Order?” Then he blessed Shanti and
dismissed her. o . ,

“You just wait, old fellow!” thought Shant. “So I've fire in my forehead?
We'll see who's been cursed, me or your mother!” . o

In fact, this is not what Satyananda had meant. He'd been speaking wm
the flashing of her eyes, but how can an old man say this to one so young?

& Chapter 8 %

ince Shanti had been allowed to stay in the monastery that night, she began
mﬁo look for a room. There were plenty of rooms lying empty, and a servant
named Gobardhan, who was also a low-ranking sensan, led her m.o.E room to
room, with lamp in hand. But Shanti liked none of them. .>m .nroanrmpmwo_ﬁn&
Gobardhan was leading Shanti back to Satyananda, Shanii said, wHom“.uaH san-
tan, look, there are some rooms here, why haven’t we inspected these? ,

“Those are good rooms, no doubt”, said Gobardhan, “but they're all
taken”.

“By whom?” asked Shanti.

“By our top commanders”.

“Who are these top commanders?” asked Shanti. .

“Bhabananda, Jibananda, Dhirananda, Jnanananda. Anandamath is full of
Anandas”.

“Well, let’s sce those rooms. Come on”, said Shanti.

Gobardhan took Shanti first to Dhirananda’s room. Dhirananda was read-
ing The Book of Drona from the Mahabharata, mvmo._.rmn_ in the way >vrw_ﬁmb§
fought against the seven charioteers. He said nothing, and Shanti left without
: éomﬁn.ﬁ Shanti entered Bhabananda’s room. With gaze turned :mﬁmnn_mu Bha-
bananda was musing on a particular face. I cannot tell whose face it was, but
it was a very beautiful face, with black, curling, fragrant tresses falling about
eyebrows that reached towards the cars! In the middle, on the heart-shaped
space of a flawless brow, the shadows of death’s dread moment had been mm_mv-
ering—as if death and its vanquisher were battling for supremacy. .> form with
eyes shut, eyebrows still, lips blue, cheeks pale and nose cold, with c.wz.:nna
bosom and clothes disarrayed by the wind. And then, just as ﬁw._m moon hidden
by autumn-clouds reveals its own splendour after slowly EEHS.E@ the n—oc.&.
heap, or as the sising sun shines forth itself after gradually turning to gold its

15°Fire in your forchead”™: a pun. A reference to the third eye on the goddesss forchead, which
flashes fire and destruction, but also an expression for being accursed or wretched.
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wavy gatland of clouds, and then lights up the heavens, and gladdens land
and sea with their teeming life, so did life’s glow suffuse that lifeless body. And
what a wondrous glow it was! It was on this that Bhabananda mused, and he
too spoke not a word. So anguished was his hearr in contemplating Kalyani’s
form, that he did not even think to glance at Shanti’s.

Shanti entered another room and asked, “Whose room is this?”

“Jibananda Thakur’s room”.. :

“Who’s he? There scems to be no one here”. .

“He’s gone out somewhere. He'll be back in a moment”, said Gobardhan.

“Well, this is the best room of all”, said Shandi.

“Even so, you can’t have it”.

“Why not?”

“Because Jibananda Thakur stays herel”

“Well, perhaps he can find another”.

“Impossible”, cried Gobardhan. “The occupant of this room is our leader.
His word is law here!” .

“I see”, said Shanti. “All right, you may go. If I don't find a place, Tl
stay under some tree”. ‘ .

Having got rid of Gobardhan, she entered the room. She spread out Ji-
bananda’s own deerskin,* turned up the lamp, picked up a book, and sat down
to read. After a while, Jibananda returned. Even though Shanti was dressed as
a man, he*recognised her at once.

“What's this!” he cried, amazed. “Shanti?”

Shanti slowly put down the book and looked at Jibananda.

“Who is Shanti, Sir?” she said.

Jibananda was speechless. “ “Who is Shanti, Sir” * he said at last. “Why,
aren’t you Shanti?”

Shanti said scornfully, “I am Nabinananda Goswami”. Then she turned
to read the book once more.

Jibananda laughed aloud and said, “Up to some new trick, no doubt! All
right, Nabinananda, why are you here?”

“It’s the custom among gentlemen when they first meet”, replied Shanti,
“to address cach other respectfully by such terms as ‘Sit’ and the like. Accord-
ingly, I've spoken to you with due respect. So why do you address me in such
familiar tones?”

“By your leave”, said Jibananda, coveting his neck with a cloth and joining
his palms together. “Please accept your servant’s humble salutations, Sir, and
kindly inform me as to why you have graciously travelled from Bharuipur te
this humble abode?”

Shanti replied very gravely, “Nor do [ see any need for mockery. I have
10 idea where Bharuipur is. I came here to accept the sanrans’ way of life, and
I've been initiated today”.

“Heaven forbid!” cried Jibananda. “Is that true?”

“Why ‘Heaven forbid"?” said Shanti, “You’ve been initiated yourself™,

£
186

“But you’re 2 woman!”

“Really! Where did you get that idea?”

“Well, 1 thought my wife was a woman”.

“A wife! So you have a wife?”

“I'm sure I had one”. m

“So you think I'm your wife?”

%an again Eumbmwhmm joined his palms, covered his neck with a cloth,
and said very respectfully, “By your leave, Sir, I do”. .

“Well”, said Shanti, “now that such a laughable idea has entered your
head, what do you think you should do?” o

“Rip off that covering you're wearing and drink ﬁrn. nectar m.m your lips!

“That just goes to show, Sir”, said Shanti, “what a wicked HEW&.. you have,
or how exceptionally fond of hashish you are! When you were initiated you
sworIe not to sit next to a woman. If you continue to believe 'm a woman—
many make the mistake of thinking a rope is a mb&mnlnrna you shoutd sit
apart from me. In fact, you shouldn’t even be speaking to me”. And Shanti

turned to the book once more. .
Defeated, Jibananda prepared a separate bed for himself and lay down.

&% END OF PART II #



PART III

& Chapter 1 #%

y God’s grace, the year 1770 came to an end. Having degpatched over a

third of Bengal’s population (exactly how many millions no one knows)
to Death’s domain, that ghastly year itself fell prey to time. But in 1771, God
was very favourable. There was copious rainfall; the earth produced abundant
crops, and those who had survived could eat their fll. But many, emaciated
from fasting or lack of food, were quite unable to cope with a full stomach,
and many died from this very condition. The earth produced abundant crops,
but it was empty of people.

In village after village the empty houses became the dens of wild animals,
or a reason to fear that they were haunted by ghosts. In village after village
hundreds of fertile plots lay untilled and unproductive, or were covered with
jungle. The whole land was filled with jungle. Where once rows of smiling
dark green crops had graced the land and countless cows and buffaloes had
grazed, where parks had once been the dallying-grounds of village youths and
maidens, now.dense jungle gradually began to grow.

Three whole years passed, and the jungle proliferated. Places where hu-
mans had lived happily now saw man-eating tigers pursue deer and other prey.
Where once groups of beautiful women, their anklets tinkling on lac-painted
feet, had made their way joking and laughing aloud, now bears made their
lairs and reared their young. Where once little children bad blossomed like the
evening jasmine and laughed to their hearts’ content, now herds of rutiing
wild elephants tore the tree trunks. The place of the Goddess Drurga’s festival
now became the jackal’s lair, the dais for Krishnas Dol festival became the
owl’s refuge, while in the temple’s meeting hall poisonous snakes searched for
frogs in broad daylight.

Crops grew in Bengal, but there was no one to consume them. There was
produce to sell but no one to buy. Farmers tilled their fields but received no
earnings, so they were unable to pay their landlords their rent. And because
the landlords in wurn couldn’t pay the king, the king confiscated their lands.
Deprived of their property, the landlords became destitute. Though the land
brought forth plenty, wealth ceased to be produced. No one could lay claim
to any wealth. People survived by plunder. Thieves and bandits flourished,
while the virtuous, frightened, hid themselves at home.

The Order of santans worshipped daily at Vishnus lotus-feet with
sandalpaste and basil leaves while seizing every gun and pistol they could
find. Bhabananda had told them, “Brothers! If you see a roomful of gems
and jewels and diamonds and coral on one side, and a single broken gun on
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the other, leave the gems and other jewels and come back with the broken
gun”,

Next the sansans began to send a secret agent into every village. As soon
as the agent entered a village and saw a Hindu he would say, “Friend, do you
want to worship Vishnu?” He would collect about twenty to twenty-five vol-
unteers, and they would enter 2 Muslim village and set it on fire. Whilst the
Muslims tried frantically to save their lives, the s#mzans would loot their be- -
longings and distribute them among the new devotees of Vishnu. This would ~
please the villagers, and the szntans would bring them to the Vishnu temple,
make them touch the feet of the image and convert them into Children. People
saw that there was considerable gain in becoming a sanzan.

In particular, everyone was angry with the Muslims for the anarchy and
lawlessness of their reign. Because the Hindu rule of life had disappeared, many
Hindus were keen to establish a sense of Hindu identity. Thus, day by day
the number of Children began to increase.

Hundreds of santans by the day, and thousands every month, respectfully
touched Jibananda’s and Bhabananda’s feet, formed into bands, and set out in
every direction to chastise the Muslim. Wherever they encountered the king’s
officials, they would seize and thrash them, and sometimes even kill them.
They would loot and bring home any government money they could find,
while whenever they came upon a Muslim village, they would burn it to ashes.

In reply, the officials of the region* sent wave upon wave of troops to
suppress the sentans. But by now the santans were organised into groups, armed
and supremely confident. In the face of such prowess, the Muslim forces could
make no headway, and where they managed to make some, the santans would
fall upon them with boundless might and smash them to pieces, calling loudly
upon Hari’s name. If ever the foreign troops got the better of a sanzan band,
another group of santans would immediately appear from somewhere, cut off
the victors’ heads and depart, calling out 1 Hari*

At this time the renowned Warren Hastings, the rising sun of the English
race in India, was governor-general of the land. From his seat in Kolkata he
fashioned an iron chain and resolved to shackle the whole land, from sea to
sea, islands and all. And one day, the Lord of this world, sitting on his throne,
agreed without more ado to let it be so! But not yet—that day was still to
come. For the present, even Warten Hastings wembled at the fearful cry to
Hari of the Children!

At first Hastings sought to quell the insurrection by using troops of the
local administration. But things had came to such a pass with the local sepoys
that they would flee even when they heard an old woman utter Hari’s name!
When he saw that there was no other way, Hastings appointed 2 highly com-
petent officer, Captain Thomas by name, in charge of a group of Company
soldiers and despatched them to quell the rebellion.*

As soon as he arrived, Captain Thomas made excellent arrangements to
stop the insurrection. He requisitioned the soldiers of the king and of the
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landlords, and incorporated them into the highly-trained, well-equipped and
very powerful Indian and foreigh Company troops. Then dividing that assem-
bled force into units, he appointed a suitable group of officers to command
them. After that he apportioned the land to those commanders, and instructed
each 1o sieve his region like a fisherman with his net. Wherever they encoun-
tered a rebel they were to kill him as one would an ant.

So, some dosed on ganja, and others on rum, the Company’s soldiers
issued forth with fixed bayonets to kill sznzans. Bur the Children now were
both innumerable and invincible, and Captain Thomas’s troops began to be
cut down like crops before a farmer’s scythe.

And the chants to Hari rang deafeningly in Captain Thomas’s ears.*

& Chapter 2 %

>M the time the East India Company owned many silk factories. There was
ne in the village of Shibgram, and a Mr Doniworth was the factor or
person in charge. Since these factories wére well guarded, Mr Doniworth had
managed to survive, Still, he had felt it necessary to send his wife and children
to Kolkata for safety, and in fact he himself had been attacked by the santans.

It was at this time that Captain Thomas, accompanied by a few units of
his force, deigned-to appear on the scene. Just then a number of Choads,
Hadis, Doms, Bagdis and Bunes,! secing the boldness of the sanzans, made so
bold themselves as to cover what was not theirs. They attacked Captain Tho-
mas’s force for its provisions, unable to resist the cartloads of the finest ghee,
flour, poultry and rice being transported for the soldiers. But it took only a
few blows from the guns in the hands of Captain Thomas’s sepoys to repulse
them. Captain Thomas instandly sent a report to Kolkata declaring that with
a force of 157 sepoys he had overcome 14,700 rebels: 2,153 rebels had been
killed, 1,233 wounded, and 7 taken prisoner, (Only the [ast was true.) Then
Captain Thomas, thinking that he had won a second battle of Blenheim or
Rossbach,? twirled his moustaches and beard and began to rove the area un-
daunted. : :

He also advised Mr Doniworth to ferch his wife and children from Kol-
kata now that the rebellion had been quelled. “Yes, of course”, replied Mr
Doniworth, “But stay on for another ten days or so, and when the region is
a little quieter, I'll bring them back”. Mr Doniworth kept sheep and chickens
at his place, and his cheese was of the finest. Various kinds of wild fowl graced

'"People of low-caste status.

*References, respectively, to the first duke of Marlborough’s defear of French and Bavarian
armies near the Bavarian village of Blenheim (not far from Vienna) on August 13, 1704, and the
victory, against the odds, of the Prussian king Frederick the Grear over the French and their German
allies on November §, 1757, at Rossbach, a village in Prussian Saxony.

&
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his table. Also, his bearded cook was a second Draupadi? So without wasting
any words, Captain Thomas began to live there.

Meanwhile, Bhabananda was beside himself. He could think of nothing
else but when he might cut off this hero Captain Thomas’s head, and be
known as a second Shambarari-—“Enemy of the demon Shambar™ Of course,
the santans didn’t know then that the English had come to rescue India. How
could they? Even Captain Thomas’s English contemporaries didn’t know. At
the time it was known to Providence alone. So Bhabananda thought that one
day he'd gec rid of this demonic race. “Bur first”, he thought, “let them gather
in one place and drop their guard. In the meantime, we'll keep apart”. So
that’s what they did. And Captain Thomas, unopposed, concentrated on the
talents of the cook*

Our brave Englishman loved to hunt, and from time to time he would
go out in search of game in the forest near Shibgram. One day he and Mr
Doniworth rode out with a number of shikaris® to hunt game. Now it must
be said that Captain Thomas was a man of extraordinary courage, of marchless
prowess even among the British. The tigers, wild buffalo, bears and so on, in
that dense forest were extremely fierce, and after they had penetrated deep
within, the shikaris were reluctant to proceed. They said that the paths had
run out, and that they were unable to go further. Even Mr Doniworth had
encountered such ferocious tigers in that forest that he was unwilling to con-
tinue. Everyone wanted to turn back. But insisting that he would go on, and
telling his companions to return if they wished, Captain Thomas entered the
dense forest alone,

In fact the paths had run out, and the horse was unable to proceed. So
Thomas abandoned his horse, shouldered his gun, and entered into the forest
alone. He wandered about looking for tiger, but saw none. Instead, what did
he sce, seated there under a great tree, swathed in creepers and shrubs with
flowers in full bloom?* A young ascetic, brightening the forest with his beauty!
The fragrance of the blooms seemed to increase through contact with that
heavenly form. Captain Thomas was amazed, then his amazement gave way
to anger.* The Caprain knew the local language very well, so he said in Bengali,
“Who are you?”

‘The ascetic replied, “I'm an ascetic”.

“You're a rebel”, said the Captain.*

“What's that?” said the ascetic.

*Drraupadi, the wife of the Pandava brothers in Hindu folklore, had the reputation of being
an excellent cook. The cook here was a Muslim.
*A shikari is a hunter of game. Here it is implied that they were Indians, assisting the hunting
arty,
e *In fact, the Captain now speaks in atrocious Bengali, with a few English expressions thrown
in (these are underlined). Here Bankim is poking fun, though in the eatly editions Thomas speaks
in correct Bengali withour recourse to English words.
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“Tll shoot you”, said the Captain.

“Shoot!” said the ascetic.

é:n the Capuain was deliberating whether to shoot or not, the young
ascetic pounced on him with lightning speed and snatched the musker from
his hand. Then the ascetic threw off his covering deerskin and with a pull
undid the matred hair—and Captain Thomas beheld 2 woman’s form of won-
drous beauty!

Laughing, the beauriful woman said, “Sir, 'm a woman, and I artack no
one! Let me ask you something. Why do you people interfere in a fight be-
tween Hindu and Muslim? Go back to your own home”.

“Who are you?” asked the captain.

“A woman ascetic, as you can sec”, said Shanti. “The wife of one of those
you're here to fight”.

“Will you come and live with me?”

“As your concubine, I suppose!” .

“You can live as my wife, burt I shan’t marry you”.

“Well, I have something to ask you t00”, said Shanti. “We had a red-faced
monkey at home; it’s dead now, and its hutch is empty. If T tie a chain 2round
Mo:w“ waist, will you live in that hutch? ‘We've got lovely bananas in our gar-

en”.

“You're a very spirited woman. 'm very pleased with your courage.*
Emm mamum withy.me. Your husband will die MN Wm&a. and &M: whar will _U.MMHM
of you?

aH..nH.m agree on this”, replied Shanti. “The battles just a few days away. If
you win, I agree to live as your concubine—thar’s if I survive. But if we win
will you live in that hutch like a monkey and eat bananas?” ) u

“It’s a fine thing to eat bananas”, said the Captain. “Do you have some:”

“Here”, said Shanti with contempt. “Here’s your gun. There’s no point
in talking to savages like you”.

She threw the musker down and went off laughing,

& Chapter 3 %

mrmbﬂ left Thomas and like a doe swifily disappeared into the forest. After
a while, Thomas could hear, sung in the voice of 2 woman: “Who can stop
this surge of youth! Hare Murare! EHare Murare!”
. Then from somewhere the sweet sounds of a saranga® took up the tune:
Who can stop this surge of youth! Hare Murare! Hare Murarel”
Now a man’s voice joined in the song: “Who can stop this surge of youth!

Hare Murare! Hare Murare!”

®A stringed instrument played with 2 bow.

&

192,

The Novel: Part III

The forest vegetation thrilled to the harmony of the three. Shand sang as
she went along:

Who can stop this surge of youth!
Hare Murare! Hare Muyare!

The waves are sticred by breezes strong,
My new boat skims on joyous song,
The boatman steers the boat along, .
Hare Murare! Hare Murare!

Smashed the dam of sand!

Fuifilled my heart’s desire,

The water rushes in the surging stream,
There’s none to stop it ever!

Hare Murare! Hare Murare!

And the saranga echoed the tefrain, “The water rushes in the surging stream,
There’s none to stop it ever! Hare Murare! Hare Murare!”

Shanti entered deep within the forest, where the eye was unable to pen-
etrate from the outside. Hidden among the foliage was a small hut made of
branches. Its roof was made of leaves and it had a wooden floor over which
earth had been spread. Shanti pushed aside a door made of creepers and went
inside. Jibananda was sitting there playing the saranga. When he saw Shant
he said, “So the water’s finally rushing in the surging stream, is it?”

Shanti laughed too and said, “Does the surging stream rush into ponds
and ditches?” Disconcerted, Jibananda said, “Shanti, for having broken my
vow one day I've to forfeic my life. I'll have to atone for my sin. In face, I'd
have done so already if it hadn’t been for your request. But there’s a big bacde
around the corner, and 1 will have to make my penance on that bartlefield. I
will have to give up my life. Till the day I die....™* .

But Shanti interrupted him and said, “T'm your wife in the code you've
adopted, your partner and your helper in that code. You've taken on a rule
that’s extremely hard, and [ve left home to help you see it through. I'm living
in this forest so that the two of us can follow that rule together. I want to
increase your virtte. So as your wife in virtue how can I act as an obstacle wo
it? Marriage is both for this life and the next. Think then that our marriage
in this life hasnt come to fruition, but that it will do so only in the next.
There it'll be doubly fruitfull But why are you talking about penance? Have
you committed a sin? You promised that you wouldn’t sit next to a woman.
Well, we've not sat next to each other! So what need for penance?® O my lord,
you are my teacher, who am I to teach you virtue! You are a hero. Could I
teach you to live up to that calling?”

Gladdened by this, Jibananda said with a tremor in his voice, “But you
have just taught me”.*

Then, greatly cheered, Shanti replied, “Look, Gosai, even in this life, has
our marriage been without fruit? You love me and I [ove you. Can there be
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greater fruit than this in this life? Sing Bande Mataram”. Then both sang Bande
Mataram together.*

& Chapter 4 &

ne day Bhabananda Goswami went to the city, left the broad main street
OE& made his way down a dark, narrow lane. There'was a row of high
buildings on either side so that even at midday the sun could only peep
through now and then—otherwise datkness held sway. Entering a two-storey
building along the lane, Bhabananda Thakur went into a room on the ground
floor where a woman was cooking. The woman was middle-aged, rather dark-
skinned and stout. She was dressed in the shore, bordetless cloth of a widow,
and had a small black mark tattooed on her forehead.” A large, bound twft of
hair adorned the front of her head. She grimaced and muttered to herself, the
tuft of hair bobbing and whitling about as the stick for turning the rice clinked
against the edge of the pot.

As Master Bhabananda entered, he said, “My. morning respects to you,
Grandaunt!”

Seeing Bhabananda, “Grandaunt” tried frantically to make herself pre-
sentable. She wanted to undo that charming tuft on her head and let her hair
fall but cotiftn’t, for her hands were ritually impure! What a pity, for those
tresses looked silky after her bath, and a bak flower had lodged in them during
her morning worship. She struggled to cover her head with the end-piece of
her garment, but the end-piece wasn’t up to it—Grandaunt wasn’t wearing
enough cloth, for first the little cloth she wore was almost exhausted trying to
cover that bulging midriff, and then it had to preserve some of the modesty
of that ponderous bosom. By the time it reached her shoulders, the end-piece
gave up the struggle. It managed: to reach her ear and say, “Thus far and no
further!” So, bashful as you please, Grandaunt  Gauri had no option but to
clutch the aforesaid end-picce to her ear and, resolving fervently to buy more
copious clothing in- future; she said, “Oh, is that you Reverend monk? Come
in, come in. Why ‘morning respects,’ brother!”

“Because you’re a grandaunt”, said Bhabananda.

“That’s you being friendly”, said Gauri. “You folk are holy men, gods!
Very well, so be it, and long life to you! And quite right too! After-all, I'in
older than you!”

In fact, the esteemed Gauri was twenty-five years older. But Bhabananda
said slyly, “Not at all, Grandaunt. It’s only because you're such a good sport

7To represent the third eye of the goddess. Today this has been replaced in Hindu womer by-

the largely cosmetic mark in the middle of the forchead.
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that 'm calling you ‘Grandaunt’! Don’t you remember, when last we checked
you wete six years younger than me? You know, we Vaishnavas can do all sorss
of things. ['ve 2 mind to marry you quickly with the abbot’s approval, and
m here to tell you that”, .

“What a thing to say!” cried Gauri. “Talking like that! We're widows here!”

“Well, then we can’t get married”. )

“No, no, do what you think’s best”, said Gauri hastily. “You're the learned.
ones. We're only women. What do we know? So when will it be?”

Suppressing his mirth with great effort, Bhabananda said, “As soon as I
meet with the abbot. By the way, how is she?”

Gauri’s heart sank. So this talk of getting married was probably a bit of
fun. “The same as usual®, she said shortly. :

“Go and see how she is”, said Bhabananda, “and tell her I'd like to see her”.

Gauri threw down the stick for the rice, washed her hands, and started,
one steep stair at a time, to make her way up to a room on the second floor.
There, on a torn mat, sat the loveliest of women. Yet a kind of dark shadow
lay over that beauty, like that of a dense cloud at midday over the surging
bosom of a vast, overflowing river of clear water. Picture the waves tossing
about on the bosom of the river, the banks adomed by rows of houses with
flower-laden trees swaying and bowing in the wind, and the water buffeted by
a line of bobbing boats. It is midday; and yet the splendour of it all is shrouded
by clouds of the darkest hue. Even so was the woman’s appearance,

We see the same beautiful, lustrous, shimmering dark tresses, the same
noble, broad forehead eiched with those incomparable arched eyebrows, the
same large, black eyes, glistening with unspilt tears. But they do not sparkle
or dart as before. They ate somewhat subdued now. We see the same reddish
lips, the same lovely heaving bosom, the same arms, more tender than forest
vines. Yet today there’s no radiance or sparkle about her, no intensity or live-
liness, no joie de vivre. Her youthfulness seems to have gone. Only her beauty
and sweetness remain. But there’s a new patience and solemnity to her now.
Before, she appeared as an incomparable beauty of this world, but now she
seems 10 be an accursed goddess of the next.

About her lay a few manuscripts made from cotton pulp. A rosary to
chant Hari’s name hung on the wall, while at intervals hung a watercolour of
Krishna as Lord of the world, with Balarama and Subhadra, and paintings of
various scencs from Krishna's life in Vraja—Kirishna subduing the serpent Ka-
liya, Krishna riding the elephant made of nine maidens, Krishna purloining
the maidens’ clothes, Krishna lifting Mount Govardhan, and so on. Below the
paintings was the caption, “Art or Art’s Fancy?”

When Bhabananda entered the room, he said, “Well, Kalyani, are you in
good health?” .

Kalyani replied, “Must you always ask that question? Why should you
want me to be in good health, or why should I wish it for that martter!”
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“He who plants a tree continues to water it”, answered Bhabananda, “and
he is glad when it grows. I sowed life in your dead body. Why shouldn’ I
inquire if it is increasing or not?”

“Can a poisonous tree die?”

“Is life a poison?”

“If not, why did I wish to destroy it by dousing it with immortality?”

“I've been wanting to ask you that for a long time”, said Bhabananda.
“But I've not had the courage to do so. Who has poisoned your life?”

Kalyani answered solemnly, “No one. Life itself is poisonous. My life is
poisonous, and so is yours and everyone else’s”.

Bhabananda said, “Truly, Kalyani, my life is full of poison, Ever since that
day.. .. Have you finished the grammar?”

“No”, said Kalyani.*

“Your study of words?™*

“T've no mind for it”.

“You scemed keen to acquire some knowledge. Why don’t you care for it
now?”

“When someone as learned as you can be such a great sinner, its better
not to take up learning. Tell me, Sir, what news of my husband?”

“Why do you keep asking for news?” answered Bhabananda, “He’s dead
so far as you're concerned”.

“I may be-dead to him, but he is not dead to me”, said Kalyani.

“But you died because he would be dead to you. Kalyani, why harp on
this?”

“Even if one dies, does one cease to belong? How is he?”

“He is well”.

“Where is he? In Padacinha?”

“Yes, he’s there™.

“What is he doing there?”

“What he has been doing—building a fore, making weapons. Thousands
of santans have been armed by the weapons he’s made. Thanks to him we no
longer lack for cannon, guns and ammunition. He’s the best of the Children,
and is doing us much good. He’s our main support”,

Kalyani said, “If 'd not offered my life would so much have been
achieved? Can someone swim life’s ocean with a pitcher full of mud ded to
their chest? Can you run with iron shackles on your feet? Renouncer, why did
you save this worthless life?”

“Because the wife is a partner, a support in virtue”,

“Only in the smallest virtue. In the greater, she is a thorn.* With the
thorn of poison I freed him from the thorn of not doing his duty. For shame,
you wicked, sinful monk! Why did you give me back my life?”

“Well”, said Bhabananda, “perhaps what I gave to you now belongs to
me! Kalyani! Can you not give to me the life I have given you?”

“Tell me, do you have any news of my Sukumari?”

&
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“] baven’t heard for a long time. Jibananda hasn’t gone there for some

ﬂBna.OﬂDun you bring me some news? I've had to give up my ?H.wvm:&u but
now that I'm alive why should I give up my &mnmm.:nm m&nb now if 1 SMR —MM
get back Sukumari, I could have some happiness in my life. But why sho
do so much for mel”
7 “I will do it, Kalyani. I will bring your daughter to you. But what then
“What then, Sir?”
“YWhat about your husband?” )
“I have left him of my own accora’.
“But if he fulfills his vow?” o
“Then I shall be his again.* Does he know that I'm alive?
“No”, said Bhabananda.
“Do you ever meet him?”
nn*ﬂ“uu. rumg m vuu
“Do you ever speak to of me? . .
nZM M.on how nwb the wife who has died still be tied to her husband
“What do you mean?” asked Kalyani. . u
“I mean”, ans.nnam Bhabananda, “that you can marry again. You've been
reborn”. .
“Bring my daughter to me”, cried Kalyani.
“T shall. But you can marry again".
“You, I suppose?”
“Will you marry again?”
“Whom? You?”
“Why not?” said Bhabananda. o
“And what will happen to your santan code of life?
“It can sink without trace”.
“And your next birth?”
“Can sink without trace”.
“And your great vow? Your calling as Bhabananda
“Can sink without trace”. . ) .
ad%rb% are you prepared to let all this sink without trace? . asked Wm._aﬂbw.
“Because of you”, answered Bhabananda. “Listen, Kalyani, Marnmﬂnw one’s
a human being, a sage, a saint or a god, the heart will rmu.a its way. The
santan code is my very life, yet I tell you today for the first time, you're more
than life to me! I forfeited my life at your feet the day I gave life back to %ow_n._
I never knew such beauty could exist in this world. If T knew that H.iozn_
ever see such beauty; I would never have embraced the Ea&u.nomn. H.Em co M
is burnt to ashes in this fire. The code has been U.EE. only life ._.aE»E_m. An
now the life that's survived these four years is being burnt up; it can last no

.

Vvv

?78

#Thar is, as 2 monk. “Bhabananda” means “the bliss of being”.
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Wobmml OF the fire, .Wm&sbr the fire! The torment! Now even the fuel for
urning is over. My life is being consumed. I’ve borne it for four years
I can bear it no longer. Will you be mine?” _
. wwo.: Tm.ﬁ told me”, said Kalyani, “that it’s a rule of the senfan code that
if one gives in to the senses the penance is death. Is this trues”

“Yes, it is true”. .

“Then your penance is death”.

“Death alone”, .

“Even if I do what you want, will you die?”

“Most certainly”.

“And if I do not?”

nm.<n_.:r .
s en my penance will be death, for my heart has succumbed to my

HH will not do what you want”, said Kalyani. “When shall you die?”
In the approaching batde”. .
Then go. But will you send my daughter to me?”

gﬁ.—“ Hnm.ﬂm.mugw Eyes, mrm_umhm.ﬁnm .&. .RH. .
Kalyani, after I'm dead?” a said, “T will. Will you think of me,

m@._ﬁ_bm replied, “I will think of you, but as a sinner who has broken his

VoW

and

Bhabananda left, and Kalyani resumed her reading,

Rt
& @%3,. 5 &

ZM_: fell »mn_ww_mrw.umnmu walked towards the monastery, deep in thought
e entere ¢ for i .
i, W o e Mmmﬁ MMMMUQM_MW_ then saw someone walking ahead of
“A traveller” i “But i
L ol e Mwnvunﬁﬂnnm_m m“wsm.ﬁrnh But if you knew how to ask the question,
“Bande”, said Bhabananda.
“Masaram”, replied the one who walked ahead.
“I am Bhabananda Goswami”, said Bhabananda
“I'm Dhirananda”. .
“Dhirananda, where have you been?”
“To look for you”.
“Why?”
“I wanted to speak to you”.
“About what?”
“It’s for our ears alone”.
“Well, speak here. There’s no one about”.
“Have you been to the city?” asked Dhirananda.
“Yes”, was the reply.
“To Gauwri’s house?”
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“So you've been to the city too?”

“A very beautiful young woman lives there, doesn’t she?”

Bhabananda was both a little surprised and taken aback. “What's all this
about?” he said.

Dhirananda said, “Did you meet her?”

“Well?” said Bhabananda.

“You're very attracted to her, aren’t you? :

 Bhabananda thought for a while. Then he said, “Dhirananda, what's all
this to youw? Anyway, everything you say is true. Other than you, who else
knows about this?”
“No one”.

“Then I can kill you and rid myself of this disgrace”.

“Yes, you can’.

“Come on then”, said Bhabananda. “Lets fight in this deserted place.
Either [ll kill you and get away wich it, or you'll kill me and release me from
my troubles. Do you have any weapon”

“I do”, said Dhirananda. “Who could dare talk to you about such things
unarmed? If you want to fight, Ill certainly fight you. It’s forbidden for santans
to fight one another, but it’s not forbidden to fight to save one’s life. But
before we fight wouldn’® it be better to hear first why I went looking for you?”

Bhabananda said, “No harm in that. Say on”. But he unsheathed his sword
and placed it on Dhirananda’s shoulder lest he run away.

“ wanted to say this”, said Dhirananda. “Marry Kalyani!”

“Kalyani! So you even know her name!”

“Why don’t you marry her?” said Dhirananda.

“Because she has a husband”.

“Vaishnavas can marry even then”.

“Only the bald-headed kind. Not the Children. The Children cannot
marry”. .

“You don’t have to follow their code. It chokes you to death!” said Dhir-
ananda with disgust. “Careful! You've cut my shoulder!” (In fact, blood was
oozing from Dhirananda’s shoulder.)

Bhabananda said, “Why have you come here to tell me to do wrong? No
doubt there’s something in it for you™. :

“Yes, there is”, said Dhirananda. “But put your sword down. I'll tell you.
This santan code oppresses me terribly, and I long to give it up and spend my
days in the company of my wife and children. P'm going to give it up. Bur
how can I go home like this? So many know me for a rebel. If T go home
now either the king’s officials will cut off my head or the santans will take me
for 2 traitor and finish me off, That’s why I need your support”.

“Why me?” said Bhabananda. :

“That’s the nub of it”, said Dhirananda. “The santan army is under your
command. Now that Satyananda’s not here, you are its leader. Fight. You'll
lead the army to victory, I've not the slightest doubt. Once you win, why don’t

”»
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you rule in your own name? After all, the army will obey you. Become king,
and let Kalyani be your queen. For my part, T'll back you, and enjoy the
company of my family, and bless you for it! Let the code of the santans sink
without trace!”

Bhabananda slowly lowered his sword from Dhirananda’s shoulder, Then
he said, “Fight, Dhirananda, for I shall kill you. I may live as a slave to my
scnses, but I'm not a traitor. You've advised me to become a traitor. Since you
yourself are a traitor, I will not be guilty of Brahminicide ifI kill you.? I'm
going to kill you”. Bhabananda had barely finished speaking when Dhirananda
ran away as fast as he could. Bhabananda did not pursue him;* he remained

preoccupied for a while, and when he went looking for Dhirananda, the latter
was nowhere to be seen.

& Chapter 6 %

w_.ﬁ_umbmamm did not return to the monastery; instead he entered deep into

the forest. There within the jungle lay the ruins of a large, ancient building,
its broken bricks and walls completely ovetrun by creepers and thorny under-
growth, and the home of innumerable snakes. Among the crumbling rooms,
one remained comparatively intact and clean. Bhabananda went and sar down
inside, and fell into profound thought.

The night was oppressively dark and the forest stretched out within it,
entircly empty of human beings, dense and impenetrable with trees and creep-
ers, fesistant even to the comings and goings of the wild beasts—vast, deserted,
dark, impassable, hushed! Yer in the distance amongst its sounds could be heard
the roar of a tiger, or the terrible cry of hunger, terror or defiance of some
wild creature! Now the flapping of wings of some large bird, now the sounds
of the chase between quarry and hunter, victim and slayer! And still Bhaban-
anda remained scated there alone in the deserted, dark ruins of the building,
at times oblivious to the world, ar times conscious of it only as a source of
fear.

Hand to forehead, he was completely immersed in thought—motionless,
seeming not to breathe, unmindful of fear. “What will be, most surely will
be”, he thought. “The sorrow of it is that I was swept away on the current of
my senses like some puny elephant in the waves of the Bhagirathi.® The body
can be destroyed in a moment, and when the body’s destroyed so are the
senses. And was I enslaved by these very senses? It’s better for me to die. How
could I abandon my duty? Shame! I must die” * Just then an owl hooted

’In Hindu tradition, killing a Brahmin was one of the greatest sins.

"“Bhagirathi: an offshoot or part of the Ganges (depending on location), and a pe of 2
powerful river (see also notes in the critical apparatus).

&
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sombrely overhead. Bhabananda said aloud, “What's that! .Hn seems as if UMMMH
alls! Who made the sound? Has someone called me, given me my or m
com E&M& me to die? I cannot say! O infinite, blessed One! You are soun

MMMM_%Q ] cannot grasp the gist of your sound! Ser me on my duty. Keep me

i i duty”.
. Oh Teacher, let my mind be fixed on .
moE%WMnomohern midst of that tetrible forest a human voice was heard,

very gentle yet deep, piercing to the depth of his heart. “You will do your

* it said, “for T have given you my Enmmmbma. o o
mzaﬂmhm H.Mnm stood up on Bhabananda’s body. “Who's this? he cried. “That’s

the voice of my Teacher! Maharaj, where are you? Show yourself to your

o .
servant now! . haban
But no one appeared, and no one gave answer. Again and agai

anda called out, but there was no reply. He searched in every direction, but

aw Do one. o - "
m As night gave way to dawn and the morning sun rose, shining upon ¢

da returned to the
iage that crowned the great forest, Bhabanan X
%&Mmm“na MMWW@@M an“hwﬁwn_ he heard “Hare Murare! Hare Murare!” and, re-
“M:mmwzm.mmﬁmﬁbn_mw voice, realised that his Master had returned.

& Chaprer 7 &

fier Jibananda had left the forest hut, Shanti took up the saranga again
and began to sing softly:

In the waters, Krishna, of mﬁ. sea of doom,

In the form of the fish you did float

To rescue the Vedas intact

Gifted to us as life’s boat. ) H
Congquer, O Hari, Lord of the world!!

i iving it its full musical

i adeva Goswami’s lovely hymn, giving it its
HnmmMMM_ MMMmu.mMﬁam it to break the endless silence o.m that boundless mo_.”nmﬁ
Mv%ﬁrpﬁ it _,.nmocbmn& as sweetly as lapping waves at full tide, swept by a spring

wind. And she sang again: .
O Krishna, when you were the Buddha *twas wondrous to see

That a rebuke you did impart u .
>m“=mﬁ the slaying of animals (sctipture’s sacrificial decree),

Revealed to a compassionate heart!
Conquer, O Hari, Lord of the world!

. . .
Uln this chapter the words sung by Shans and the voice from oEEMM uhnnmﬂﬂp MM,MMM.MH
Gitagovinda (see under Notes to Part [, chapter 13; for textual references, see the notes

apparatus for this chapter).

&
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And then from outside was heard in a voice as deep as rumbling thunder:

O Krishna, when you appear as Kalki,
To destroy the barbarian hordes,

Like a comet of doom for all to see
Will you wield that dreadful sword!
Conquer, O Hari, Lord of the world™

Shanti bowed down devotedly, and taking the dust of Satyananda’s feet,
said, “Master, what good fortune allows me to sce your lotus feet here? Com-
mand what you wish me to do”. And taking up the saranga she sang again:
“Allow us to bow down at your feet, and bless us who revere you”.

Satyananda said, “My child, truly you will be blessed”.

Shanti replied, “How can that be, Master, since it’s by your command
that T'll be a widow!”

“I did not know you”, said Satyananda.* “Child! Without gauging the
strength of the string, I pulled too hard. You’re wiser than I am. Seo see to it
that Jibananda doesn’t know that I know cverything. With you in mind he
can stay alive, and has been doing so all this while. Only then can my work
be accomplished”.

Those large dark eyes flashed fiercely in his direction—like lightning bolts
amongst the summer clouds. “Master!” cried Shanti. “My husband and I are
one soul. I shall tell him everything we've spoken of today. If he's to die, he’ll
die. Tt won’t affect me, becausc I'll die along with him. Tf he’s to go to heaven,
do you think I shan’r?”

The monk replied, “T've never been defeated before, bur today I've lost
to you. Child, consider me your son, and have pity on me. Save Jibananda’s
life as well as your own, and my work will be accomplished!”

Now the lightning in her eyes laughed. Shanti said, “My husband’s duty
is in his hands. Who am I to stop him from doing his duty? In this life the
husband is a god to his wife, but in the next life God becomes everyone’s
dury! My husband is great to me, but my duty is greater than he, and greater
¢ven than thar for me is my husband’s duty. I can make light of my duty any
time | please, but how can I make light of my husband’s duty! Maharaj! If my
husband’s to die at your command, let him die! I'll not stop him”.

The monk sighed deeply and said, “Child,* this terrible vow must have
its sacrifice, and each of us must fall a victim to it. I shall die, and so will
Jibananda, and Bhabananda, and everyone clse—pethaps even you, child. But
let’s die after accomplishing our task, else what’s the point of death? So far I
have called only our country Mother, nothing else, for except for that land
rich in waters and rich in fruit, we have no other mother. Now I call you
Mother too; as a mother do the work of your child and bring it to fruition.
Do that, and also protect Jibananda’s life and your own”.

&
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Then chanting “O Hari, enemy of Mura, of Madhu and Kaitabha!” Sa-
tyananda departed.

& Chaprer § %
news spread among the Order of sansans that mmawmb.mbmm
mﬂr_mﬁwc“”h“ and &Wn he was MEM_.DOb.Em the OEE_HB @nomﬁmn he E@MM
them. Then the Children began to assemble in groups on
HWMMVMNWWWO Ten thousand gathered on a moonlit H.mmrn by the side of nrM
riverbank in a great recess of that immense forest enlivened by the mango an
the jackfruit, by palmyras, tamarinds, and peepuls, by the wood-apple, banyan,
ilk- other trees.
sk .M“nﬂm“_m mMM—Sm about Satyananda’s return spread from mouth to mouth, M
great clamour arose. It was not generally known where or why mpﬂ.wmbpnn_m #.5
gone. The rumour was that he had gone to the Himalayas to practise asceticism
for the success of the Children. Now the men began to say among nrnw:mnrmnm
that Satyananda’s ascetic practices had been successful and that the time .ﬁ_u_u..
santan rule had arcived. Then there was an uproar. Some ?wmwww to shout, W_mv
kill the baldies!; others cried, “Victory! Victory to @mrmh&_ Some anEM&M
“O Hari, cnemy of Mura, of Madhu and Kaitabha!”; some sang out Bz
Mataram. Some of the men said to one another, ,.Maoﬁ.rn_,.. has the day nchwqm.
when cven the insignificant Bengali can lay down r_m. life on the battlefield?”;
others said, “Brother, has the day come when we will ._ua .mEn to tear &oﬁ%_
the mosque and build a temple to Radha and mern.m in its place? m.b& sti
others said, “Brother, has the day come when we will be able to enjoy our
»» :
o MMMHMM..Hrn scene: the clamorous voices of ten n_.J.oEmbn_ men, the E”&m
of the foliage swept by a gendle breeze, the soft _m.%v_bm ow the waves mmﬁmwhn
the riverbank, moon, stars and a white cloud-mass in an indigo sky, the ver M
forest on the dark earth, the clear river and its white bank, and clusters o_
fowers in bloom. And every now and then that cry dear to all: Bande E&E&S.
Then Satyananda came and stood in the midst of m.d.mn Emmmn.a mmnrnn_bm
of Children. Ten thousand heads, glistening in the moonlight filtering nrno:.m
the trees, bowed low, down to the dark grassy earth. ...m_rmP eyes m__nn_aéﬁw
tears and raising both arms aloft, Satyananda cried out in a loud voice, .Zm%
he who bears the conch, the discus, the mace and the lotus, who is Krishna
himself, the Lord of Baikuntha, the slayer of Keshi, the mmuﬂ.ouﬂnn of Madhu,
Mura and Naraka, the protector of the wotlds, bless you, give strength to your
arm, inflame your hearts, and encourage you t0 do woﬁ.&:q_ Now M_nm out
to his glory”. Then those ten thousand voices began to sing out aloud:

%
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Conquer, Q Hari, Lord of the world!

In the waters, Krishna, of the sea of doom,
In the form of the fish you did float

To tescue the Vedas intact

Gifted to us as life’s boat.

Conquer, O Hari, Lord of the world!

" Then ._u_mmm:pm them again, Satyananda said, “My Children, I have some-
ing special to say to you today. An unrighteous villain called Thomas has
killed many santans. Tonight we shall slay him and his army. This is th
command of the Lord of the world! What do you say?” . :
. _,HA_.u_n mo_.mm—ﬁ_ was rent with terrible cries to Hari. Shouts of “We’ll kili them
&mwam.hm MMH_M show us where they are” and “Kill, kill the enemy” echoed to the
Then Satyananda spoke: “But for that we must be a little patient. The
nbﬂ.ﬁ\ has cannons, and without cannons we cannot fight him. All the .Borw
so since the enemy comes from a very valorous race. Sevénteen cannons are
on their way from the fort in Padacinha. When they arrive we will march «
wat. Look, dawn is breaking! Before long, . .. What! What's this!” °
.mnnEnEuﬂ from all sides in that vast forest the loud booming of cannons—
English cannonsl—was heard! Like a shoal of fish caught in a net, the Order

of sant, i i
ans was, Surrounded in the mango forest, and Captain Thomas looked

set to destroy them.

& Chapter 9 %

T.—H..rn English cannonfire roared tepeatedly. The loud booms rocked the huge
forest, HnmcsE.&.sm from bend to bend of the river* and up to the ﬂ:mﬁmwﬁ
rnﬁ.m&u and echoing again and again from the riverbank to a distant wood!
Find out whose cannon that is”, ordered Satyananda. Instantly some ﬁ.vm
the santans mounted their horses and galloped off, but soon afrer they emerged
from the forest cannonballs rained on them like a downpour in the Eo:&mom
Sraban, and all were killed together with their horses. Seeing this from afar,
mmﬁbmbn._m cried out, “Climb high into a tree and look out”. But even vnmozm
he had mEm. this, Jibananda had climbed up a tree and was looking out in the
nma_wsaog_hm rays. From a topmost branch he called out, “English cannon!”
Horse or footsoldicrs?” asked Satyananda. v .
“Both!” cried Jibananda.
“How many?”
“Can’t tell. They’re still emerging from forest cover”.
“Are there any whiteskins, or only sepoys?”
“There aré whiteskins”.*
“Come down”, said Satyananda.

%
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When Jibananda had climbed down, Satyananda said, “There are ten
chousand Children here. See what you can do. I appoint you commander
today”.

Jibananda armed himself and leapt onto his horse. He looked once at
Nabinananda, but none could tell what the signal of his glance meant. And
none grasped too what Nabinananda’s eyes signalled in reurn. Only those two
understood that it could be this life’s last farewell. Then with right hand raised
aloft Nabinananda addressed the company, “Brothers, sing now ‘Conquer, O
Hari, Lord of the world! ”

Then those ten thousand Children, with voices in unison echoing to river,
forest and sky so that the sound of cannon fire was drowned out, sang out
with thousands upon thousands of hands upraised, “Conquer, O Hari, Lord
of the world! To destroy the barbarian hordes you wield your sword!”

A rain of English cannonballs began to fall upon the company of Children
in the midst of the forest. Still they sang on, “Conquer, O Hari, Lord of the
wotld” Not one stopped singing, though as they sang some fell to the ground
decapitated, others fell with hands blown off, and still others with hearts torn
out.

When the song was over everyone fell completcly silent. That dense forest,
the riverbank, that boundless wilderness was plunged into the deepest silence.
All that could be heard was the sound of those fearful cannons and the distant
wramp and clatter of the massed weapons of the whiteskins.

Then Satyananda said aloud in the midst of that profound silence: “Hai,
Lord of the wotld, will show you favour* How far are the cannons?”

A voice cried out from above, “Very close to our wood. Only a small field
remains to be crossed”.

“Who is that?” called Satyananda.

“I am Nabinananda”, was the reply.

Satyananda said, “You are ten thousand Children! Today you will conquer.
Seize those cannons!” .

Then Jibananda, who was in front and mounted, cried out, “Follow mel”
The ten thousand, horse and foot, sped after Jibananda. Those on foot had
guns slung on. their shoulders, swords at the waist, and spears in their hands.
No sooner did they emerge from the wood than innumerable cannonballs
rained upon them and began to cut them down. Many of the Children fell
dead to the ground without fighting,

Suddenly someone said to Jibananda, “Jibananda, there’s no point in the
useless loss of life”.

Jibananda tuned and saw Bhabananda. “What should we do?” he an-
swered.

Bhabananda said, “Remain in the forest and protect ourselves under cover
of the trees. Without cannon ourselves, and in an open field in the face of
cannon fire, our army won't last long. But among the bushes we can fight for
a long time”.

B
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[1{3
What you say is right”, said Ji
right”, sai “
o b y ght”, um Jibananda, “but the Master has ordered us
ose cannons, and that’s what we’ll try and do”

“Who can do that?” said Bh “Bur i
sy b T sai abananda. “But if we have to go, then you
..H.rmm can't be, Bhabananda. T¢'s I who must die today!”
.Zou today I shall die”, said Bhabananda.
m_wmbmbn—m said, “I must do my penance”.
You're untouched by sin”, said Bhabananda,
my heart’s defiled, so T must die. Stay. T'll go”
“Bhabananda! I do not know what sin you’ i
o ! : you've committed”, said Ji
but if you stay the Children’s work will succeed. Let me go”. i banancia
. uzw%mw@mﬂ_m.m was silent for a while. Then he said, “If we must die today,
€'l die. ’ i ’ i .
el di n_iwmu. e on the day we’re meant to die. There’s no right or wrong
“Then come on”, said Jibananda.
ol wr.m_umgb&_ went o the front of the company. The cannonballs were
falling in &oﬁ&.m&ﬁoﬁzm the santan army, ripping it apart and throwing ic
H.Bﬁc n__mm.z.ﬁm while n.rn troops of enemy sepoys armed with guns kept m&%:
mu_wn after _:.5 of Children with unerring aim. Then Bhabananda cried :%rw
N HEH.mD will have to plunge into this torrent today. Who dares, mm_uﬁrn_.%
ow sing Bande Mataram!” Then, raising thousands of voices to the skies nrm

santan army sang. Bande Mataram wi
o with sombre hope, to the beat of cannon

(44
you need not atone. But

% Chapter 10 ¥

m“”m_:m Bande Mataram, the ten thousand, with spears upraised, charged
> e rows of cannons and fell upon them. They were crushed wum nnma

own up and thrown into utter confusion by the rain of cannonballs ,
even then the santan host did not turn back. At Capwin Thomas’s SEHMEMM
m group om. sepoys with mx.am bayonets strongly attacked the Children’s right
ank. Assailed from two sides, the Children lost heart completely. dSﬁEM a
moment, ﬁ::n_.nnmm _un,w»b to be killed. Then Jibananda said, “Bhabananda
WMM“ _WMH right! There’s no further need for Vaishnava deaths. Let us Hnﬂ.nmm

Bhabananda said, “How can ?
ill by ananda sid, we retreat now? Those who fall back now
Jibananda said, “We are being attacked in front and from the right. There’s
no one on the left. Come on, let’s turn slowly and escape from the lef”
How can you go left?” said Bhabananda. “The river's there,* and it’s a

HOMRH: because om the recent rains. Do you want t0 escape from English fire
only to drown the santan army in the river?”

“I seem to remember 2 bridge there”, said Jibananda.

&
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“If our army of ten thousand try to cross that bridge”, returned Bhaban-
anda, “there’ll be such a crush that probably a single cannon shot will easily
be able to destroy the lot?”

“Then do this,” said Jibanianda. “Keep a small force with you. You've
shown such courage and wile in the battle, that there’s nothing you couldn’
dol—vwith that small force, protect the front. With your men for cover, I'll
take the remaining Children and cross the bridge. No doubt those who stay-
with you will die, but those with me might survive”. .

“Good, I'll do that”, said Bhabananda.

Then taking two thousand sanzans and once again raising the cry Bande
Mataram, he attacked the English artillery with tremendous zeal. The batde
raged fiercely there, but how long could that small army of Children last in
che face of cannon-fire? Like paddy cut down, they began to be laid low by
the gunners.* Jibananda used this opportunity to turn the face of the remaining
santan army around slightly and move slowly towards the left along the edge
of the forest. But one of Caprain Thomas’s assistants, Lieutenant Watson,
spotted from a distance that a number of santans were gradually escaping and,
taking a group of provincial and another of diserict troops,* went after Jiban-
anda.

Captain Thomas noticed this.* Secing the greater part of the santan Order
escaping, he said to Captain Hay, an assistant, “P'll finish off this detached
group of rebels with a few hundred sepoys, you go after the others, with the
cannon and the rest of the troops. Lieutenant Watson’s on the left, while you'll
be on the right. See that you intercept them and block the mouth of the
bridge. Then we can enclose them on three sides and kill them like birds in

a net. They're native soldiers, fleet of foot, and at their best in running away.
You won’t be able to catch them easily. Take your horsemen round from the
back and station them in front of the bridge, and you'll be able to finish the
job”. Captain Hay did as he was ordered.

“I¢ was éxcessive arrogance that brought Lanka down.” Showing utter
contempt for the Children, Captain Thomas kept only two hundred footsol-
diers for the fight with Bhabananda, and despatched his remaining forces with
Hay. When the wily Bhabananda saw that all the English cannon and troops
had gone and that those who remained could easily be killed, he rallied the
remnants of his own force and said, “We must kill these few and go to Jiban-
anda’s aid. ‘Cry out once more, ‘Conquer, O Hari! Lord of the world!” ”

Then crying “Conquer, O Hari! Lord of the world!”, that small force of
Children pounced like tigers upon Captain Thomas. Unable to sustain the
ferocity of that ateack the small group of scpoys and Southern troops was
destroyed. Bhabananda himself wenc and grasped Captain Thomas, who had
been fighting to the very end, by the hair.™ Bhabananda said, “Captain Sir, 1

124 sign of unquestioned supremacy.
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m”mb.ﬂ WE you, the English are not our enemies. But why are you here to help
the Muslims? Here, I spare your life, for the time being you are my prisoner.
Victory no.ﬂra English! We wish you well” .
o vﬂmﬁHEn Thomas tried to take up a musket with bayonet attached to kill
a mbmme _uzn. the latter’s grip was as firm as a tiger’s so that he was unable
to move, Tie him up!” said Bhabananda to his followers, and a couple of
Children came up and bound Captain Thomas.
Then m.rm_um:mh&m. said, “Put him on a horse. Come on, we'll take him
Hn__umo ﬁM .W_umumbmm Goswami’s assistance”. The small band of santans took
e bound Captain Thomas on a horse and, chandi
straight for Lieutenant Watson. ehaning finde Masaram, made
The santan atmy with Jibananda were dispiri
. pirited and ready 1o flee. He and
Dhirananda managed to keep most of them under control, though not all;
”MBo mnn.m wop. refuge to the mango forest.* Jibananda and Dhirananda took
¢ remaining force to the mouth of the bridge, but Hay and Watson sur-
rounded them there on both sides. There was no escape.

% Chapter 11 %

ust then Thomas’s cannon reached the right flank.* The santan force was
torn apart, .mb,tnrmﬁ all hope of survival for anyone was lost. The Children
egan to flee in every direction. In vain did Jibananda and Dhirananda make
every effort to control them and keep them together. Then a voice cried out
.Z..m.Wn on the bridge! Make for the bridge! Cross over, or else you’ll n_HoS_“
in nrw river. Turn to face the English forces and slowly make for the bridee!”
. H._ﬁr.mbm:mm looked round and saw Bhabananda facing him wrm_umbmwn._
said, “Jibananda, take them to the bridge. There’s no other Smw._s ’
Then slowly falling back, the army of Children reached the bridge. But
MM. .moomﬂ had many of them entered the bridge than the English nmbso_.g got
_umMMh nH M”MW. nmoﬂwa_ﬂﬂﬂww MnMnmem the bridge with fire; the force of Children
Bhabananda, Jibananda and Dhirananda were together.!* The devastation
of one cannon in particular was causing severe loss among the Children

Jibananda! Dhirananda!” said Bhabananda. “Come on! Let’s 2&:. our
swords and capture that cannon”. Then flashing their swords che three Ommwroa
&Qﬁc the gunners accompanying the cannon, while more and more of the
Or__a.r.ob came to their assistance. Once Bhabananda had captured the cannon
he climbed upon it and clapping his hands called out, “Cry Bande E&Qw&ann

1*What had become of the captured Captai
hat ptain Thomas, one wonders, and i
not exploit his capture to influence the course of battle? onrs snd by did Bhabaands

&
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Bande Mataram! cried everyone.

Bhabananda said, “Jibananda, let’s turn this cannon round and pound
them to flour” The Children turned the cannon round, and its roar sounded
like a paen to Hari in Vaishnava ears! Many sepoys began to die.

Bhabananda dragged the cannon to the mouth of the bridge and said,
“You two form the Children into lines and take them across the bridge, while
I hold this front open. But first send me some gunners to fire the cannon”.
Twenty picked santans remained by Bhabananda’s side. .

Then innumerable santans began crossing the bridge, forming into col-
umns at Jibananda’s and Dhirananda’s orders and reaching the other side. With
the help of the twenty santans,* Bhabananda on his own began to lay low
many of the enemy with that single cannon. But the foreigners’ army* bore
down like a river in full flood. Wave after wave surrounded, oppressed, over-
whelmed Bhabapanda. But Bhabananda remained tireless, invincible, fearless!
How many of the enemy did he destroy with volley after volley of that cannon!
The foreigners began to attack him like buffets of waves lashed by a storm,
yet still the score of sanans stood fast, blocking the bridge’s entrance with the
cannon. They simply refused to die—and the foreigner could not enter the
bridge. Those heroes were invincible, their lives indestructible.

During this respite, the army of Children crossed in droves. If only the
bridge could be guarded a little longer, all the Children would be able to cross.
Just then the boom of new cannon was heard. Both forces ceased battle for 2
while to look round in consternation, and saw emerging from the forest a
number of cannons manned by Indian gunners. Once it had emerged, that
huge line of cannon belched smoke from scventeen mouths and unleashed a
rain of fire upon Hay’s men! Forest, river and hill echoed to the awful sound,
while the foreigners’ army, tired by the whole day’s battle, shuddered for fear
of their lives. In the rain of fire, the south Indian, Muslim, and north Indian
troops started to fliee. Only a handful of the whiteskins made a stand and
began to die-

Bhabananda was watching the fun. “Brothers, the baldies* are breaking
up”, he cried. “Now’s the time to attack them!” Like a stream of ants, the
newly-enthused army of Children recrossed the bridge and rushed to attack
the foreigners, falling upon them all of a sudden. And the latter now had no
chance to resist—ijust as the waves of the Bhagirathi bore away that huge,
proud mountainlike elephant in rut, so the Children swept away the foreigners.
The latter could sec Bhabananda’s footsoldiers behind them and Mahendras
cannons in front. Then Captain Hay faced utter destruction. Nothing could
hold out any longer—strength, valour, courage, skill, training, pride, every-
thing was swept away! Provincial troops and imperial, English, native and
foreign, black and white, were brought down and laid low. The forces of
unbelief* fled, and with shouts of “Kill them!” Jibananda, Bhabananda and
Dhirananda* ran in pursuit. The Children* captured their cannons and slew
a great many of the English and sepoys.

%
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When Captain Hay and Watson saw that all was lost, they sent word to
Bhabananda chat they would surrender and that the killing should stop. When
he heard this Jibananda looked at Bhabananda. “No”, said Bhabananda o
himself, “for I must die today”. Then raising his arm and shouting Hari’s
name, he cried out, “Kill them! Kill them!”

Not a single one survived. Finally, in one place there were twenty to thirty*
white soldiers who were grouped together, and having resolved to sacrifice their
lives, they began to put up a terrific fight. ;

“Bhabananda”, said Jibananda, “we have won the victory, and there’s no
more to be done. Except for these few, there’s no one else alive. Why don'’t
we spare their lives and turn back?”

Bhabananda replied, “So long as even one lives Bhabananda will not turn
back. I swear to you, Jibananda, stand aside and watch. FII kill these few
English alone”.

Captain Thomas sat bound on his horse. Bhabananda ordered, “Place him
in front of me. Let this fellow die first, before I do”.

Since Captain Thomas understood Bengali, he cried out 1o the English
troops, “Englishmen!' 'm a dead man! Uphold the name of old England. I
swear to you by Christ, shoot me first and then kill these rebels”.*

With a whiz a bullet sped towards him. An Irishman had taken aim and
fired at Caprain Thomas. Thomas was struck in the forchead and died.

Bhabananda then called out, “My Brahma-weapon has failed!'s Who
among you, I{k€’ Arjuna, Bhima, Nakula and Sahadeva of old, will protect me
now? Look, like a wounded tiger the whiteskins are upon me. I'm here 1o die.
Are there any santans ready to die with me?”

Dhirananda was the first to come forward, followed by Jibananda. Then
ten, fifteen, twenty, fifty more santans followed suic. Seeing Dhirananda, Bha-
bananda said, “So you too have come to die with me?”

“Why not? Does anyone have a monopoly on death?” said Dhirananda,
wounding a whiteskin even as he spoke.'¢ :

“It’s not that”, said Bhabananda. “But if you die you'll not be able o
spend your days gazing at your wife and children!” :

“You're speaking of whar happened yesterday?” said Dhirananda. “Haven’t
you still understood?” (Dhirananda killed the wounded whiteskin.)

“No”, said Bhabananda. (Here Bhabananda’s right arm was cut off by a
blow from a whiteskin.)

“Do you think I could dare to speak like that to a holy soul like you?”
said Dhirananda. “T came as an agent of Satyananda”.

#“English” was often used in the generic sense of “British” at the time.

*“Brahma-weapon™: a reference to an invincible mythical weapon of the god Brahma.
**Hand-to-hand combat with the enemy seems to have begun; see further.
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“What!” said Bhabananda. “Did Maharaj not trust me?” (Bhabananda was

fichting with one hand now.) o
& Hu_.mﬁnnmzm him, Dhirananda said, “He had heard with his own ears your

conversation with Kalyani”.

“How's that?” |

“He was there at the time. Watch out!” erm._uﬁ_mbm_m was .uaocb&& by a
whiteskin whom he wounded in turn.) Dhirananda continued, “He was Hmu.nr.
ing Kalyani the Gizz when you arrived. . . .”7 Careful” (Now Bhabananda’s left
arm was cut off as well.) . . )

Bhabananda said, “Tell him about my death. Tell him I am :cm,mm:r_mm.m .

Eyes full of tears, Dhirananda kept fighting. “He knows that”, he wm&.
“Remember his words of blessing last night. He said to me before 1 _mwn, Stay
by Bhabananda’s side. He will die today. When the time comes tell him that
I bless him and that in the next life he will attain heaven. .

Bhabananda replied, “Brother, victory to the sauntans! Now, as I die let me
hear Bande Mataram once morel” . p

Then at Dhirananda’s command all the war-crazed santans® sang Bande
Mataram with great vigour, their strength of arm doubling in ﬁrn. process. At
that dreadful moment the remaining whiteskins were slain. Not a single encmy
‘remained on the battlefield. And at that moment too, Wrmrmbmb&m“ chanting
Bande Mataram and contemplating Vishnu’s abode, breathed r_m._mmﬂ. .

Alas, for the charm of a beautiful woman! You are to blame in this world
of travail!

# Chapter 12 %

fter the victory, the conquering band of heroes m_._ﬂo.csﬁ*n@ Satyananda on
he banks of the Ajay River and began to celebrate in various ways. Only
ieved—for Bhabananda.

mmﬁ%‘%ﬂ”m_ M_Wa the Vaishnavas had not indulged much in the EE._.n& mo_._b& of
battle, but now, out of nowhere, thousands upon thousands of different kinds
of drums, gongs, pipes and horns sounded together. The whole area, m.o_..nmﬁ.
river and open ground, was bursting with the sounds and onro.nm of the SnSM%
din. After the Children had celebrated in this way _..nw_. a long time, Satyananda
said, “Today the Lord of the world has been merciful to us, and the santan
code has triumphed! But one task remains. We cannot momwﬂ.m L”_cmn who have
been unable to celebrate with us and who have sacrificed their lives s that we
could rejoice. Let us perform the rites for those who have been slain on the

WThe Bhagavad Gitd, the famous discourse (ca. first centuty cg} between Krishna, the supreme
being in embodied form, and his friend Arjuna.
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bartlefield, and especially for that Grear Soul who achieved this victory for us
by sacrificing his life. Come, let us perform Bhabananda’s rites with great
ceremony”,

Then, repeating Bande Mataram, the company of sentans proceeded to
perform the rites for the dead. A great many gathered together, and with chants
to Hari and many loads of sandalwood, prepared a pyre for Bhabananda. They
laid him on it and lit the flame; then, walking round the pyre they began 1o
chant Hare Murare. These were devotees of Vishnu, not members of some
Vaishnava sect, so they cremated their dead.

When this was over, only five—Satyananda, Jibananda, Mahendra, Na-
binananda and Dhirananda—remained in the forest to confer in secret.

Satyananda said, “The vow for which we gave up every other code of life
and all our joys is now fulfilled. No longer is there a foreign army* in this
region, and those who remain will be unable ro withstand us even for
time. What should we do next?”

Jibananda said, “Why don’t we capture the capital* now?”

“My view precisely”, said Satyananda.

“Well, where’s our army?” said Dhirananda.

“Why, here it is”, answered Jibananda.

“Where?” said Dhirananda. “Do you see anyone abour?”

“They’re resting in various places”, said Jibananda. “As soon as you sound

the call, they'll be here”.

Dhirananda said, “Not a single one will turn up”.

“Why not?”

“Because everyone is out looting. The villages are now unprotected.
They’ll plunder the Muslim villages and the silk factories and go home. You
won’t find a single one about, I've gone and looked for them”.

Disheartened, Satyananda said, “At any rate we are now in command of
this whole region.* No one is left 1o oppose us. So proclaim szmian rule in
Barendrabhumi,* collect taxes from our subjects and assemble an army to
conquer the city. When people hear thar Hindus are ruling, many soldiers will
gather under the sanzans’ banner”,

Then Jibananda and the others paid obeisance to Satyananda and said,
“We bow down to you, highest Maharaj! At your command we'll set up a
throne for you right here in this forest”.

For the first time in his life Satyananda showed anger. “Shame!” he ex-
claimed. “Do you think I'm an empty vessel? None of us are kings. We are
renouncers! Now the Lord of heaven himself is the king of this land. When
you conquer the city you can crown anyone you wish king, but know for sure
that Ill not change my celibate state for any other. Now each of you go to
his own work”. The four prostraced to the monk and rose up.

Without letting the others know, Satyananda motioned to Mahendra to
wait. The others left and Mahendra remained. Satyananda said to him, “All
of you took a vow in Vishnu’s shrine to follow the santan code. Both Bha-

a short
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bananda and Jibananda broke their vow, and wrﬂum:mbﬂp today W%anwmmmw
*m always worried about when Jibananda too w.
D e P e ive in the hope that for a secret reason unknown
his life to make amends, Yet I live in the hop f ot e
ie j , kept your prom
he won't be able to die just yet. You alone, however, | :
%WMQMEMMHM:W task is now completed, and you _EM HMOH.MM&. HWM:H MMH MHMM
ife and daughter. Bu
di ou would not set cyes on your wife X
MMN Bmmnwm%pnnoawmwrn&u you can go back :M _EH_,Mm as a ﬁonmnﬂanM mb e
‘ i i dra said, “Master, with w :
Eyes streaming with tears, Mahen . o e e ny
. holder? My wife has taken her own life, an Ive 1
Mwwmﬂmw.mw MH Moé HM find her. You've told me that she’s alive, and that’s all 1
e i id to Mahendra, “This is
Then Satyananda called Nabinananda m.:M_ m»M_ 8& a mewwmbmnn_m
i i ind, and a dear disciple.
Nabinananda Goswami, most pure of mind, . abinanands
”, He made a sign to Shanti, w
ill tell you how to find your daughter
MD&QMSW&. She paid her respects to Satyananda and was about to leave when
id, “Where will I meet you?” .
Zmrmmnwwnmmﬂmﬁr me to my hermitage”, said Shanti, and Hm._w.n&_cb pran.pn
i ’ Mahendra took his leave and ac-
Respectfully touching the monk’s feet, .
noawh.m%nn_ mrmwnw to her hermitage. It was now late at night. Even then,
i ing, Shanti headed for the city. .
é:rwwwmmm M.Mwobm had left, Satyananda lay prostrate by rhﬁmm“m om H_Mo mwnﬁﬁwm
ditate on the Lord o
ing his head on the ground, began to me .
MM_%HNMWM EME Mmp& turned to dawn® when someone came up, touched his

- [<3 3
head and said, “I have come”. . o .
Roused and startled, the monk said in great agitation, “You have co

But why?” .
it i i ime” e other.
“Because it is the appointed time”, said th

“My Lord”, said the monk, “excuse me today. On Magh’s approaching
full-moon day, I will carry out your command”.

# END OF PART ITI &
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PART 1V

& Chapter 1 %

J—Wrﬁ night the whole region was filled with cries to Hari, The Children

roamed about in bands, shouting Bande Mutaram! or “Hari, Lord of the
world!” Some seized the weapons of the enemy soldiers or stripped their
clothes, others kicked the faces of the dead or committed some other outrage.*
Some rushed towards the villages, others towards the towns, catching passers-by
or houscholders and saying, “Say Bande Muataram or we'll kill you!” Some
looted the confectioners’ shops and ate the sweets, others went into milkmen’s
houses, pulled down their pots and enjoyed the curd. Some even said, “We're
milkmen from Braja, where are the milkmaids?”* There was 2 great furore that
night in the towns and villages.

Everyone said that the Muslims had been defeated and the land was the
Hindus® once more! Ler all cry “Hari” freely now! No sooner did they see a
Muslim, than the villagers chased after him to kill him. Some formed into
gangs thart night and went into Muslim areas, burning their houses and looting
their property. Many of the foreigners were killed, and many Muslims got rid
of their beards, smeared clay on their bodies and began to call on Hari; when
questioned they would say, awkwardiy, “I'm a Hindu”.

Terrified groups of Muslims fled towards the city.* The king’s men rushed
there from all directions, while the remaining sepoys, now well equipped, were
formed into ranks to defend the city. The guards in their quarters at the wharfs
of the city’s moat were armed and instructed 1o guard the gates with the utmost
care. Everyone stayed awake all night wondering anxiously what would happen.
While the Hindus said, “O may the monks come and with Mother Durga’s
help make this the Hindu’s lucky day!” the Muslims cried. “Allah Albar! Is
the holy Koran completely false after all! We pray five times a day, even then
we can't conquer this Hindu lot with their smears of sandalpaste! The whole
world’s 2 sham!” And so, while some lamented and others exulted, everyone
passed the night in the keenest anticipation.

All this reached Kalyani’s ears, for everybody—man, woman, and child—
knew what had happened. “O conquer, Lord of the world!” she thought.
“Today your work’s been done! And today I'll go in search of my husband. O
Krishna, be my help today!”

Late at night Kalyani tose from bed, opened the side door alone, and
looked about her. She saw no one. Carefully and silently she emerged into the

‘A reference to Krishna’s amorous exploits with the milkmaids of Braja (Sanskrit: Vraja).
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main street from Gauri’s house. Praying silently to her God, she said, “Please
Lord, let me meet him today in Padacinha”.

Kalyani reached the city gate.

“Who goes there?” said the guard.

“A woman”, said Kalyani timidly. .

“You can’t leave. Orders”, said the guard. But the officer in ,nrmhmn heard
them talking and said, “There’s no bar to going out. No one’s allowed to -
noind%brn: he heard this, the guard said to Kalyani kindly in broken wnb.mp_r
“You may go out, there’s nothing to stop you, but it’s very ..‘.wmbmmno:m no:_mrnw
Who knows what might happen to you? You could fall into Hrn.rmw% o
bandits or into some ditch and die. Who knows? Don’t go out SEMTH .

Kalyani said, “Friend, I'm a poor woman. I haven't a single cowrie to my

e! No bandit’s going to worry about me!” ,
bnb._awmn you've ncman mm age, yes, you have!” said the mscn:.m. “That’s wealth
enough in this world! Even I could be a bandit for nrm.ﬂ_ .

Kalyani realised how dangerous this was, m.bm S:_.wocn a word EoMm
slowly past the gate. Seeing that she didn't appreciate the joke, the mcw_.nw.mm M
took a deep puff of ganja and broke into a litdle love song. Kalyani slippe
»énw.;pn% were afoot in bands on the road that night. Some were mronmbm,
“Killl Killl”; others, “Run! Run!” Some were crying, others were _mzmw_bm..
People ran to seize others on sight. Kalyani was in real trouble. mrn didn’
know the way, and was unable to ask for help, everyone Wwas looking for a
fight. She was forced to make her way furtively in the dark. Wéns then, Mrn
came upon a group of flerce, crazed rebels, ir.o came rushing to get her,
yelling. Kalyani ran with afl her might into the jungle, but even nrnao. in EM..
time 2 couple of thugs ran after her. One of them grabbed the end-piece o
her sari, crowing, “Now, my beauty!” Just then someone suddenly appeared
and struck her attacker with a stick; the latter fell back wounded. .Hr.n stranger,
who was very young, was dressed like a renouncer, chest covered in a black

eerskin. .

! “Don’t be afraid”, said the stranger to Kalyani. “Come with me. Where
are you going?”

“To Padacinha”, answered Kalyani. o .

“What!” said the other, startled and astonished. “To Padacinhal Hb._mn_bm
both hands on Kalyani’s shoulders, the stranger peered into her face in the
&ﬁw._w.wm“nra& by a man, Kalyani suddenly shivered, frightened and upset. She
was taken aback and her eyes filled with tears. Terrified, she was unable to run
mémﬁqrnb the scrutiny had ended, the stranger exclaimed, “Hare Murare! 1
recognise you! You're that wretch Kalyani!” )

Frightened, Kalyani said, “Who are you?

i
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, Your most humble servant”, replied the stranger. “Pretty lady, be kind to

me.

. Kalyani quickly E.oﬁ& away and said angrily, “So you saved me only to
insult me! You look like a monk. Is this how monks should behave? T'm
helpless now, otherwise I'd have kicked you in the facel”

“O Smiling One!” said the monk. “Long h i

( : . g have I desired the touch of your
vamcﬂ?_ body!” And Hr.n monk ran up to Kalyani and embraced her mwﬂn@w
W&Mmﬁ burst out laughing and said, “You wretch! You should have told me
you’re a woman too!”

mrmbm said, “You're looking for Mahendra, aren’t you?”

dSS. are u.\c:.v: said Kalyani. “You seem to know everything?”

Shanti replied, “I'm a monk, a leader of the santan army, a terrific hero,
so of course I know everything! Since the sznzans and the sepoys arc up to no
good on the roads today, you can’t go to Padacinha”.

Kalyani began to cry.

N mrmMn Ho_r.wn_ her eyes and said, “Well, what's there to fear! We kill a
o -
) QMMMWMMw_nEEm with the darts from our eyes! Come on, then, _nm,m go t

Getting the help of a clever woman like this was a real godsend, thought

Kalyani. “T'll follow wherever you lead”, she said. Th i
through the forest. b ad”, she said. Then Shanti led her away

prTey

& Chapter 2 %

g—ﬁs Shant had left the hermitage by herself late at night and headed
A 85.:% the _,,_ME@ Jibananda was at the hermitage. Shanti had told him
she was going to the city. “T’ll r i s wife” id. “
zmvmbn_amm ﬁrmm o aimmN &7&:.25& with Mahendra’s wife”, she said. “Tell
Jibananda had learned from Bhabananda how Kalyani’s life had been
saved, and also where she now lived (the lacter from the ubiquitous Shanti)
Step by step he gave Mahendra the news. At first Mahendra didn’t _um:ndm
what he heard, but finally, overcome with joy, he was almost stupified
. At dawn that night, with Shant’s help, Kalyani met E&ﬁ:&m..? the
E_n.zﬁ forest, amid the dark shadows of dense rows of saf trees, before the
animals m.ba birds had woken up, Kalyani and Mahendra saw cach other once
more, witnessed only by the assembled stars, their radiance fading in a dee
blue sky, and those still, endless rows of szf trees. In the distance one noim
Tom.n the gentle murmur of a stream as it dashed against the pebbles, and the
joyful call of a £oel on sceing the sun rising in the east, crowned by Hm.ﬁ dawn
It was still early when Shanti and Jibananda arrived. Kalyani said ﬁm

Shand, “We are wholly in deb i
, . your debt. Please complet i
s e out datghee, i plete your kindness by telling
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Shanti looked at Jibananda and said, “I need to sleep. I've had po rest in
the last twenty-four hours, and haven'’t slept for two nights. I'm only a man,
after alll”

Kalyani gave a smile. Jibananda looked at Mahendra and said, “I'll see to
that. You and Kalyani go to Padacinha, you'll get your daughter there”. ,

Jibananda went to Bharuipur to pick up the child from Nimai—but it
wasn’t quite as simple as that. At first Nimai gulped, not knowing where to-
look. Then nose and lips bulging, she burst into tears. At last she said, “T-
won’t give up the girl!”

When Nimai had finished wiping her eyes by rubbing them with the back
of her well-shaped hand, Jibananda said, “There’s no need to cry. They don’t
five that far away. You can visit them from time to time and see the child”.

“The gitl belongs to you lot”, said Nimai pouting, “s0 you can have her.
What do I care!” She brought Sulumari and angrily dumped the child near
Jibananda, then sat down to cry, her legs stretched out before her. So, without
referring to the matter further, Jibananda began 1o ramble on about one thing
or another. Bur Nimai's anger hadn’t abated. She got up and, bringing one by
one a bundle of Sukumari’s clothes, her box of ornaments, cords for her hair,
her dolls and other things, began to fling them down in front of Jibananda.
Tt was Sukumari who gathered them up and asked Nimai, “Where are we
going now, Mummy?”

Nimai could bear it no longer. She took the girl in her arms and went
away sobbing.

@ Chapter 3 %

o the new fort at Padacinha, Mahendra, Kalyani, Jibananda, Shanti, Nimai,

Nimat's husband, and Sukumari, now happily assembled, gladly mingled
together. Shanti had come in the guise of Nabinananda. On the night she had
brought Kalyani to her forest hut, Shanti had forbidden Kalyani to tell Mah-
endra that Nabinananda was a woman.

One day Kalyani sent for Nabinananda in the women’s quarters. When
Nabinananda entered the women’s quarters, the servants objected but Nabi-
nananda did not listen. Shanti went to Kalyani and asked why she had been
called.

Kalyani said, “How long will you remain in the guise of a man? We can't
meet or talk together. We'll have to reveal your identity to my husband”.

In a quandary, Nabinananda remained silent for a long while. Finally,
Nabinananda said, “There are many obstacles to that, Kalyani”. While they
discussed the matter, the servants who had forbidden Nabinananda access to
the women’s quarters went to Mahendra and informed him that the monk
had forced entry there in spite of their protests. Curious, Mahendra also en-

%
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tered the women’s quarters and went to Kalyani’ i
: yani’s bedroom. He saw Nabinan-
anda standing there and Kalyani untyi st
tying the knot of th i
Mahendra was amazed, and also mE,moE.m ot of the monlts dgerskin.
Nabinananda saw him and said, laughing, “ s thi i, di
e pinananda say , laughing, “What’s this, Gosai, distrust
Was Bhabananda Thakur trustworthy?” Mahendra replied.
With a roll of the eyes, Nabinananda said, “Did Kalyani ever untie Bha-

bananda’s tigerskin?” But as she spok i i’s ha
: poke, Shanti held Kal :
her from undoing the tigerskin. ) yeats hand and stopped

“Well?” said Mahendra.

“You may dist ¥, sai i “

P %M._ wuu rust me”, said Nabinananda, “but on what grounds do you

W.WWEER&. Mahendra said, “I don’t distrust het”.
bﬁ.pnbn_w.o: why have you followed me to the women’s quarters?” said Nabi-

HH had something to say to Kalyani, that’s why”.

'E.ﬁﬁ kindly leave”, rerurned Nabinananda. “I too have something to say
to W&ﬁ:ﬁﬂo&ﬂ go away and let me speak first. This is your house and you
can come ; i i
P obnwmm. whenever you please, but I've had great difficulty coming here

H.Sm.rnu&m. stood there at a loss. He bad no idea what was going on. This
wasn't how a m.._..ﬁ.nw person spoke. Even Kalyani was behaving oddly. She didn’t
act in the least like a faithless person—running away, cowed, ashamed. On
n_._n. contrary, she was laughing softly! Indeed, could Kalyani—she who had so
easily swallowed the poison beneath that tree—ever be a wrongdoer? Just then
as Kmrnbmhm thought this over, the hapless Shanti, secing his ?.m&oﬁﬁn:ﬂu
smiled E& glanced mﬁ.”_.__% at Kalyani. In a flash the darkness lifted and gmru
endra realised that this was the glance of a woman. Plucking up courage,*
Mahendra grasped Zwvms.ﬁpmzmmnm beard and pulled at it—the false beard MEM
moustache came off in his hand! Kalyani, seeing her chance, undid the knot

on Shanti’s tigerskin, and that too fell away. Caught out, Shanti stood ther
dismayed. u -

“Who are you?” asked Mahendza.
“Mr Nabinananda Goswamj”,
“That’s a biuff. You're a woman?”
“Well, clearly”.
Hm_umbm.wn__wu %Mw_n Hﬂwmmmn_w HMMMD nu_w“w Since you're a woman why are you always in
“I cannot tell you”.
“Does Jibananda Thakur know you’re a woman?”

*Apparently Shanti wears a deerskin when disguised i
\ppa as a wand i i i
when disguised as a monk of the santan order! & Fring el and 2 tgerkin

%
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“Yes”.

When he heard this, the chaste Mahendra was crestfallen. But Kalyani
could contain herself no longer. “This is Shanti-debi, Jibananda Goswami’s
lawful wife”, she said. .

For a moment, Mahendra’s face cleared, then it darkened. Kalyani un-
derstood, and said, “But she’s a celibate woman™.*

& Chapter 4 %

Zo:rﬁ.b Bengal was no longer under Muslim control.* But none of the
Muslims admitted this—how the eye can deceive the mind! “A number
of bandits are up to much mischief”, they said. “But we're taking them in
hand!” There’s no knowing how long this would have continued, but at the
time, by God’s will, Warren Hastings was governor-general in Kolkara. Now

 Warren Hastings was not the man to let his eye deceive his mind; if he was

s0 indlined, where would the British empire be in India today? Without delay,
a second commander called Major Edwards* arrived with a new army to put
the Children in order.

Edwards realised that this was no European campaign. The encmy had
no army, cities, capital or forts, and yet everything was under their control.
When the British encamped in a certain place, they were in charge for the
time, but as soon as the British forces left, Bande Mataram rang out from all
sides! The newcomer was unable to discover from where his encmies issued
like ants at night, burning any village that was under British control, or des-
patching instantly any small contingenc of British forces that came their way.
After careful inquiry he learned that they had builr a fort at Padacinha where
they protected their armoury and their treasury. So he decided that the thing
to do was take possession of the fort.

Through -spies he started gathering information as to how many santans
lived in Padacinha. But when he found out, he didn’t think it politic to attack
the fort there and then. Instead, he hatched a wonderful plot.

The full-moon day of Magh was almost upon them, and there was to be
a fair not far from his camp, on the riverbank.* This fair would be a grand
occasion. Usually more than a lakh of people gathered at the fair. However,
since this was now the Vaishnavas’ domain, surely they would attend with
great show. In fact, it was quite possible that all the santans would gather for
the occasion on the full-moon day. And, thought Major Edwards, it was
equally possible tha all those guarding Padacinha would turn up too. That’s
when he would pounce on Padacinha and capture the fort!

With this in mind, the major spread the rumour that he was going to
attack the fair; he’d get all the Vaishnavas in one place and finish off all his
cnemies in one day. He wouldn’t let the Vaishnavas have their fair!

The news spread from village to village, and wherever 2 member of the

&
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santan Order lived, he seized his weapons and hurried immediately to protect
the fair. All the Children arrived at the riverbank and assembled there on
Magh’s full-moon day, exactly as the major had thought. And, fortunately for
the English, Mahendra too fell into the trap. Leaving only a few soldiers behind
in Padacinha, he set off with most of his troops for the fair.

Jibananda and Shanti had left Padacinha before all this happened, and
since there was no prospect of battle, they didn’t have this in mind. What they
had resolved to do was expiate the great sin of the broken vow by surrendering
their lives at an auspicious moment in holy waters, on the sacred full-moon
day of Magh. But on the way they heard that there was to be a great batde
between the English army and the santans assembled at the fair. Jibananda
said, “Well, then we’ll die in that battle. Lecs hurryt”

As they hurried on, they reached the top of a small hillock. Thete, a little
below them, our heroic couple spotted the English camp. “This is no time to
talk of dying”, said Shani. “Say Bande Mataram instead!”

& Chapter 5 &

frer a whispered consultation, Jibananda hid in one clump of trees while

Shanti entered another and was then engaged in something wonderfully
secretive!

sacte

Shanti Smmxmu her way to die and had decided to face death in the clothes
of a woman. For Mahendra had said that her tale guise was 2 fraud, and she
couldn’t die a fraud. So she had brought along 2 small wicker basket with a
lid in which she had kept her clothes. Now Nabinananda had opened the
basker and was busy changing clothes!

Shanti drew a fine line with brown paste from the bridge of her nose to
the middle of her forehead culminating in a large spot. Then masking that
lovely face with a spray of fluttering curls in the style of the day and dressed
like a Vaishnavi with seranga in hand, she presented herself in the English
camp. When they saw her, those sepoys with their glossy, black beards lost
their heads! They bade her sing all sorts of songs for them—zappas, gazals,
now a song to Kali, now one to Krishna—and plied her with rice, lentils,
sweets, copper and silver in retum. .

As the Vaishnavi, who had reconnoitred the camp with her eyes, was about
to leave, the sepoys asked, “When will you come again?”

“T don’t know”, said the Vaishnavi. I live quite far away”.

“How far away?” the sepoys asked.

“In Padacinha”, was the reply.

Now that very day the major was gathering information about Padacinha,
One of the sepoys who knew this called the Vaishnavi and escorted her to the
captain. The captain brought her to Major Edwards. When she reached the

#

120

The Novel: Part IV

major’s presence the Vaishnavi smiled sweetly, nrm:w& him with a w-MHQ.Dm
seductive glance, and striking her tambourine, sang: “To destroy the barbarian
hordes, You wield that dreadful sword!”

The Major asked, “Where do you live, F&w: o i

The “lady” replied, “I'm not a lady, I'm a Vaishnavi. [ _:wm in Padacinha”.

“Well, that is Padsin—Padsin, is it? Is there a gar there?™

“Ghar? House? Yes, plenty of houses!”

“No, not gar— ... gar, garl” o

“Sir, nr.m%w I :a&n%ﬁz% what you want to say. Do you mean gad, forc’?

“Yes, yes, gar! Well, is there one?”

“Yes, there’s a fort there. A wonderful fort”.

® many men?” )

.,Mﬂégnpnwroi many men live in the fort? Twenty to mm% .ﬁroc.mmnm .

“Nonsensel Not more than two to four thousand could live in a fort. Are
they still there? Or have they left?” .

“Now where would they go!” said Shanti.

“To the fair.* When did you come from there?”

“I came yesterday, Sir”. . .

“Well then, they would have left by today”, said the Bm,_on .

Shand thought, “If I don't see your father dead first, I've &nmm.an_ up in
vain! Oh to see the jackals gnaw away at your skull!” _.u“cﬁ aloud umrn mmﬁ.u ‘Hrm.ﬁ
may be, Sit. They could have left today. But I wouldn’t Wc._oé.. I'ma <Emr=m§w
I eatn my living by begging and singing songs. I don't keep that mvnmmwm M
things. My throat is parched with talking, so give me some money and I'll be
on my way. For a good tip, I could bring some news by the day after tomor-

oW’

/.«Sﬂr a clatter, Edwards threw Shanti a rupee coin and said, “Not the day
after tomorrow, lady!” . . . N
“Enough of this lady nonsense”, said Shanti, annoyed. “T'm m.<Emr:8.a_
“Not the day after tomorrow”, said Edwards. “I must have the information
by tonight”. .

’ mrmmnm muttered, “Go take a swig of something and sleep with your gun
under your head and mustard-oil up your nose! So I'm mcwwomn&n to awsw:m over
forty miles there and back again, just to bring him news! Where’s this chump
of 2 man from!” o
“What do you mean ‘chump of a man’?” said Edwards.

*Sung (to Krishna) in Sanskrit, so that the major would not understand. But where is the

sarangd . . o
h&p the conversation that follows, the major speaks a grotesque mishmash of Bengali and Hindi

t for the English words, underlined in the text). ‘ .
Anxnnm.mHMn mo:osmwm exchange involves a play on chree words: Edwards's gar (meaningless), ghar

(house), and gad (fort), which Edwards cannot pronounce propetly.

&
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HH mean ‘champion,” ” said Shanti, “A great general.” % Chapter 6 %
Yes, I could be a Great General”, said Edwards, “Just like Clive! But I
must have the news by tonight! T'll give you a hundred rupees bakshish”.

“A hundred, a thousand, makes no difference”, said Shand. “Can’t do
forty miles on foot”.

“Well, on horseback then”, said Edwards.

“If T could ride a horse”, said Shant, “do you think I'd come to your
tent, playing a szranga for alms?” .

“We'll carry you”, said Edwards.

“You mean you'll carry me on your lap? Do you think I've no shame?”

“Well, why not? I'll give you five hundred rupees!”

“Whe'd take me?” said Shanti. “You?”

] maﬁmﬁw. %&:M& &8 a wm_gm ensign called Lindlay who was standing in
ront and said, “Lindlay, will you go?” Lin i i’
beauty, said, “With _u_nuwﬁm_s e Aoy cycing Shandis youh and

A large Arabian horse was saddled up and brought, and Lindla
He caught hold of Shanti to lift her sﬁ.@.ﬁn&_ﬁu men_ Shanti. aHuumHmn”nHMwa
W_Hnmm people! Am I supposed to be shameless? Ride on, let’s leave the camp

tst”.

Lindlay mounted the horse and went on ahead slowly; Shand followed
on foot. In this way they came out of the camp., When they had reached an
open and desested tract of land, Shanti put her foot on Lindlay’s and in a
single bound mounted the horse. Lindlay laughed and said, “So yow're a fine
horsewoman!” ‘

“We're so good”, said Shand, “that I feel ashamed to ride wi
riding a horse with your feet in the stirrups!” o sde with you Rl

So in bravado, Lindlay removed his feet from the stirrups. Shanti instantly
grabbed the foolish Englishman by the neck and pushed him off the horse
Then righting herself in the saddle and striking the horse’s side with her MS.
klets, Shanti rode off on her steed like the wind. Moving about with the santan
army for four years had taught her horsemanship, else could she have lived in
the company of Jibananda? Lindlay was left lying there with a broken le
while Shanti rode off like the wind. : >

Shanti went to the wood in which Jibananda was hiding and told him all
that had happened.

. “Tll go quickly then and alert Mahendra”, said Jibananda. “You go to the
fair and tell Satyananda. Go on horseback, so that the Master hears the news
without delay”.

wo.ﬁr rushed off in different directions—needless to say, Shanti once more
as Nabinananda. .

m\n_éﬁ% was a proper Englishman.* He had watchers at every post, and
soon news reached him that the Vaishnavi had thrown Lindlay off the
horse* and had ridden off somewhere by herself. “An imp of Satan!” he cried.
“Strike the tents!”® .

Then the steady sound of mallets on tent pegs could be heard. The city
of canvas vanished like Indra’s city of clouds.” Stuff was loaded onto carts, |
men set off on horses or on foot. Hindu and Muslim, Southerner and whi-
teskin marched with the scuffing of feet, their muskets on their shoulders, the
gun carriages rumbling as they wen along.

Meanwhile, Mahendra had been advancing towards the fair with his army
of santans. That very evening, thinking that it was late, he decided that it was
time to pitch camp.

"The Vaishnavas had no tents. They would spread sacking or patched cloths
under the trees and lie down, and pass the night with sips of nectarlike water
blessed at Haris fect—and what hunger remained would be assuaged by
dreaming of the nectarlike kisses of Vaishnavi ladies.

Nearby was a suitable place to pitch camp, a large grove of mango, jackfrui,
acacia and tamarind trees. Here Mahendra gave the order to set up camp. Near
the grove lay a small hill, dauntingly hard to climb. It occurred to Mahendra that
it might be a good idea to pitch camp there on the hilltop, so he decided to in-
vestigate. He mounted his horse and slowly began to ascend the hill.

He had made some progress when a young warrior entered the Vaishnava
ranks and urged them to climb the hill. Those about him were astonished and
asked why. The warrior stood on a small mound and cried, “This very moonlit
night on that hill-top, as we breathe in the fragrance of new flowers of a new
spring, we shall have to do battle with our enemies”. The santans saw that it
was the commander Jibananda.

Then shouting Hare Murare! the whole santan army leaned on their spears
and rose up and, with Jibananda as their leader, swiftly began to ascend the
hill. Someone saddled up a borse and brought it to Jibananda.

Watching from afar, Mahendra was surprised. “What's this!” he thoughr,
“Why are they coming up without instructions?” He swung his horse’s head
round, the dust flying as he struck with the whip and started to descend the
hill. ;

“What kind of fun is this?” he asked, as he met up with Jibananda who
was in advance of the army.

“Big fun today”, laughed Jibananda. “Major Edwards is on the other side
of the hill. Whoever gets to the top first will win!”

SThus in the original.
7Indra is a ruler of the gods.
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'Then Jibananda turned towards the army of Children and eried: “You
know who I am! Jibananda, who's killed a thousand of the enemy!”

Mndﬁn know who you are! Jibananda Goswami!” came the thunderous reply,
echoing over wood and field.

“Then say Hare Murare!” cried Jibananda.

Thousands upon thousands of voices rang out over forest and field, “Hare
Murare!l”

. “The enemy’s on the other side of the hill”, cried Jibananda. “Today on
this hilltop, as the deep blue heavens meet the night, the Children* will do
battle. Come quickly, for the first to reach the top will tiumph. Cry Bande
Mataram!”

Then the woods and fields resounded with the chant, Bande Mataram!
Gradually the sanzan army* began to climb towards the top of the hill, when
suddenly they were alarmed to see Mahendra Simha racing down n_wm hill
sounding his war trumpet. There, on the hilltop, against the canvas of mrm

deep blue sky, the gunners of the English forces could be seen with their
cannons drawn in a line!

Then the Vaishnava army sang out mightily:

You our wisdom, You our balm,
Mother, you're our strength of arm,

In our bodies, You the living force!

But the sound of this mighty song was drowned in the English cannonade.
Hundreds of santans lay there on the hill, killed or wounded, together with
their horses and weapons. Once more the cannons roared, and the English
thunderbolts began to pour forth, making a mockery of the Children’s sacrifice
of their lives, louder by far than the breakers of the ocean. Like ripe paddy
c..:mnﬂ the fatmer’s sickle, the santan army was being cut to bits and laid low.
Jibananda and Mahendra struggled to rally in vain. Like an avalanche of rocks
the santan army* began to flee in disarray from the hillock. Then, in an effort
to destroy them all, the English forces came down the hill, shouting trium-
phantly. With bayonets raised, they rushed swifily after the flecing Children,
rampant, irresistible, invincible, like a mighty warterfall released from the
mountain. Jibananda and Mahendra met but once. “Today we're finished”
said Jibananda. “So ler’s die here”.

.arw dying brought us victory in battle, I'd die”, answered Mahendra. “But
to die in vain is not a hero’s duty”.
“Well, I will die in vain”, retorted Jibananda, “but I'll die in battle”.
. Then locking back he cried out in a loud voice, “Those who wish to die
with Hari’s name on their lips, follow me!”
. Many came forward. “Not so”, said Jibananda. “First swear wich Hari as
witness that you’ll not return alivel”
Those who had come forward, fell back. Then Jibananda said, “Will no
one follow? Then I go alone!” Raising himself on horseback, he turned back

>
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and called out to the distant Mahendra, “Brother, tell Nabinananda that I've
gone, and that we'll meet in another world™.

Then, with spear in his left hand and musket in his right, and repeatedly
shouting Hare Murare, this hero of a man urged his horse forward amid that
hail of shot. With no prospect in battle, and with courage that could bear no
fruit, and still chanting Hare Murare, Jibananda entered the ranks of the en-
emy. .
Mahendra called out to the retreating Children and said, “Loolk! Just turn
and look at Jibananda Goswami! You won't die by looking”. Some of the
Children turned and saw Jibananda’s superhuman courage. At first they were
amazed, then they said, “Jibananda knows how to die. Can’t we follow suit?
Let’s also go to paradise with Jibananda!”

When they heard this, some sanzans turned back. Secing them, some more
turned back, and then some more! There was a huge uptoar. By now Jibananda
had entered the enemy ranks and was lost to view. Meanwhile, from around
the bartlefield the Children could see that some of their number were turning
back. The Children are winning, they thought, and putting the enemy to
flight! Then shouting “Kill! Killl” the whole sanzn army turned round and
rushed upon the English forces!

Now there was great confusion among the English army. The sepoys,
caring for the fight no more, fled from the right and the left, while the white-
skins, with bayonets no longer at the ready, turned and ran towards their camp.
In the meantime, Mahendra peered upwards and saw countless Children on
the crest of the hilll With heroic audacity they were descending the hill and
attacking the English army.

«Comtans” he cried out to the Children, “Look, our Master, Satyananda
Goswami’s banner can be seen at the top! Today the Lord himself, Mura’s Foe,
Slayer of Madhu and Kaitabha, Destroyer of Kamsa and Keshi, has entered
the battle. There are a hundred thousand szntans on the hillside! Shout Hare
Murare! Hare Murare! Rise up! Crush the Muslims and kill them! There are a
hundred thousand santans on the hillside!”

Then forest and field shuddered at the dreadful cries of Hare Murare,
while the Children dazed every creature with their shouts of “Nothing to fear!”
and the sonorous clatter of their weapons. Powerfully, Mahendra’s army began
to ascend to the top, and just as the rulers’ troops stood there shaken, stunned,
cowed, like a tiver thrust back by the force of rocks, the monk Satyananda
dashed against them from the summit with an army of twenty-five thousand
santans,” like the torrent of an ocean. A terrific battle followed.

And even as a tiny fly is crushed by the collison of two massive blocks of
stone, so the rulers’ huge army was crushed by the two santan armies. And
none remained to carry the news to Warren Hastings.*
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& Chapter 7 %

HH is the night of the full rmoon, and that terrible battlefield is now sdll. No

more the stamp of horses’ hooves, the dlash of muskets, the cannon’s boom,
that pall of smoke everywhere. No longer shouts of “Hooray” or cries to Hari.
Only the dogs, jackals and vultures are now heard. Yet above them rise the
brief, piteous cries of the wounded, hands cut off, heads or feet broken, chests
pierced, or lying under horses. Some call out to mother or father, others ask
for water or crave for death. Bengali, Northerner, English, Muslim are strewn
in each other’s embrace; the living, the dead, man and horse, lie jumbled
together. In the bitter cold, in the bright moonlight of that full-moon night
of Magh, the battleground looked truly dreadful. No one dared to venture
there,

No one dared—yet decp into the night a woman wandered on that un-
approachable battlefield. With lighted torch she searched for something among
the pile of corpses. She would place the torch near the face of a dead body,
and after inspecting the face, take the torch to another. Now and then she
would come across a corpse lying beneath a dead horse; then, placing the torch
on the ground, the young woman would move the horse with both hands and
release the body. When she saw that it was not the one she looked for, she
picked up the torch and moved on. Thus did the young woman search the
whole field, buesshe could not find what she sought. Then throwing the torch
away, she threw herself on the bloodstained earth piled with co
It was Shanti; she had been looking for Jibananda’s body.

As Shanti lay weeping on the ground, she heard in the gendest, kindest
voice, “Ger up, child. Don't cry”. Looking up, Shanti saw standing before her
in the moonlight the wondrous, massive frame of a great sage, with marted
hair piled high. Shanii stood up and the stranger said, “Do not weep, child.
I'll find Jibananda’s body for you. Come with me”.

He took Shanti to the middle of the battlefield; there countless corpses
lay piled one upon another. Shanti could not shift them all. Bur moving the
pile that immensely strong man brought out one body in particular. Shanti
recognised the body of Jibananda, covered in wounds and soaked in blood.
Like any other woman; she broke out in a loud wail,

Again the man said, “Don’t cry, child. Do you think Jibananda’s dead?
Calm yourself and examine his body. First, check his pulse”.

Shanti checked the corpse’s pulse and could find none. The man said,
“Now place your hand on his chest”.

Shanti placed her hand above the hearc but fele nothing. Everything was
cold.

Once more the man spoke: “Now put your hand near his nose. Is there
any breath at all?”

Shanti could find none. “Look further”, said the man. “Put your finger

rpses and wept.

#
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into his mouth. Is there any warmth there?” Shanti put her finger inside and

id, * ing” by hope.

d, “I can feel nothing”. She had been dazed y hops .
. The great one touched Jibananda’s body with his left hand,® .ubm wmﬁm
“You've lost all hope through fear, and so could not understand. I think there’s

i th in the body. Try once more”.

i MHMHLMMMQ the pulse again—there was a faint throb! Amazed, .mrn Emnmn__,,
her hand above the heart, and felt a faint beat! She put her fingers in m.obﬂ o
the nose—and felt a slight breath, and, yes, there was some Sm.HBHr in an
mouth! Astonished, she exclaimed, “Was life already there, or has it returned?

The sage replied, “Now how can thac be, child! Do you think you can

i i ill heal him”.
him to the pool? Since I am a healer, [ will
nma_.uwmrwwm easily Wmhana Jibananda in her arms towards the vowr H.w.un Healer
said, “Take him to the pool and wash away all the blood. T'll bring some
dicine”.
" mnrmba carried Jibananda to the side of the pool and washed off the blood.
Just then the Healer returned with a paste of leaves from forest creepers and
applied it to each open wound, then he rubbed .—w_umbub&»m _uo.n_% for some
time. Finally, Jibananda gave a deep sigh and sat up. Looking into Shanti’s
he asked, “Who won the barte?” . i

mwnmua%wwm H_Mn_uu said Shanti. “Now show reverence to this great wn_.mJb . But
when both looked round they saw no one there to mroi.n%nnnnnm tol

Nearby they could hear the wild uproar of the victotious sanzan army, %nM
neither Shanti nor Jibananda rose—they sat there on the steps of ..&n poo
shining in the light of the full moon. By virtue of the Enm:n:“mu in a <M_.u~
short time Jibananda’s body regained its healch, and he said, mr.mb?.ﬂ at
healer’s medicine has wonderful properties! My body no longer mmn_.m wm:mu ﬁmn
exhaustion! Now where would you like to go? Just listen to the din of the

i s vi celebrations!” .
O?_M_MMMMM M._M”om.w there”, said Shanti. “The Mothers ﬁon.w been done. This
land now belongs to the Children. Since we have no desire to share power,

hy should we return?” .

" %um:umbmu&m said, “We must protect by strength of arm what we've taken
by force™. » .

Y Mgmfnn%.m can do that”, replied Shanti, “and so can Satyananda ermM_m
You've done your reparation by sacrificing your body for the sansans M.W e.
The santans have no further claim on this newfound body. m.SE the .Or__ en’s

oint of view, we're dead. When they see us now the Or;..&.g g::.m»& uM
mmbmb&m hid during the battle because he was afraid 8u mo his reparation, an
now seeing that we've won he’s here to share our rule.

sHe was a Taniic, a practitioner of occult wisdom. The left hand symbolises his active Tantric

pOWeELS.
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“How can you say that, Shanti?” said Jibananda. “Should I abandon my
work for fear of criticism? My work is to setve the Mother, and whatever
anyone might say, that’s what I'll do”. u

“You’re no longer entitled to do that”, said Shant, “for you've sacrificed
u.dE.,_uo&\ to serve the Mother. If you're able to serve the Mother again, then
Srw..nm the point of your reparation? The chief part of your reparation mqmm to
an_nm._n you from serving the Mother. Else do you really think the sacrifice of
%cﬁa_nﬁmnwmnp:,n life was such a great thing in itself?” ;

. m_wﬁi_ Truly you've understood the point of it allt” exclaimed Jibananda
I shan't leave my reparation unfulfilled. My happiness lay in the Orzm_.mbw

code, and I'll give up that happiness. But where will 1 go? I can hardly give

up ,ﬂ_.“n service of the Mother for the joys of married life!” ¢

‘For shame!” said Shanti. “Do you think that’s what I meane? We're no
longer worldly-folk. The two of us must remain just as we are, renouncers
_..o_.mﬁn following the path of celibacy. So let’s wander about as pilgrims _.,noqﬂ
region to region”.

“And then?” said Jibananda.

nm.r:& then”, replied Shanti, “we’ll build a hut in the Himalayas, and

ioaﬂw. Own_ MSHQ E&mnm& for the boon of the Mother’s well-being”. ,

'hen both rose up, and hand in iew i

cxpanas o o Bco:b.m o hand were lost to view in the boundless
Alas, Mothesswill they ever return? Will i i
a son like Jibananda E&nw daughter like mwwﬁwg@n wgeinbearinyour womb

& Chapter 8 &

g:ro:n saying a word to. anyone, Satyananda Thakur returned to An-

. ha.&.&asnm from the battlefield. Deep into the night he sat meditating

in the Vishnu temple. It was then: thar the Healer appeared on the scene

When he saw him, Satyananda arose and paid his respects. .
.aHrm Healer said, “Satyananda, it is Magh’s full moon today”.

Let us go”, said Satyananda. “I am ready. But, oh! Great One, resolve a
doubt for me. Why is it that just when I've won the bartde and freed the
Eternal Code* from all obstacles, I've received this command of dismissal?”

The other replied, “Your work’s been done, and Muslim rule has _u.nmb
destroyed. There’s no more for you to do. There’s no need for the pointless
killing of living beings”. d

WEE_ME tule has been destroyed”, said Satyananda, “but Hindu rule has
not been established. Even now the English remain powerful in Kolkata”

..H_rn other said, “Hindu rule will not be established ar this time. If .«6;
remain, people will die needlessly. So, come away”.

When he heard this, a sharp pang of anguish pierced Satyananda. “Mas-

%
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ter”, he said, “if Hindu rule will not be established then who will be king?
Will the Muslims rule again?”

“No”, replied the other. “Now the English will rule”.

Satyananda’s eyes streamed with tears. Turning to the image of his birth-
land in the form of the Mother mounted on high, he joined his hands together
and said in a voice choked with tears, “Oh Mother, I’ve not been able to set
you free. Once more you will fall into the hands of unworthy foreigners. Do -
not be offended with your Child. Alas, Mother! Why did I not die on the-
battlefield today?”

The Healer said, “Satyananda, do not grieve. It was mistakenly, by means
of banditry, that you gathered wealth and won your victory. Wrongdoing can
never produce holy fruit. So you will not be able to free the land.* What will
happen will happen for the good. Unless the English rule, it will not be
possible for the Eternal Code to be reinstated. Listen carefully, I'll explain it
to you according to the mind of the Grear Ones. ,

“To worship three hundred and thirty million gods is not the Eternal
Code. That’s a worldly, inferior code. Through its influence the real Eternal
Code—what the foreigners call the Hindu rule of life—has been lost. The
crue Hindu rule of life is based on knowledge, not on action. And this knowl-
edge is of two kinds—outward and inward. The inward knowledge is the chief
part of the Eternal Code, but unless the outward knowledge arises first, the
inward cannot arise. Unless one knows the gross, one cannot know the subtle.

“For a long time now the outward knowledge has been lost in chis land,
and so the true Erernal Code has been lost too. If one wishes to reinstate this
Code, one must make known the outward knowledge first. The outward
knowledge no longer exists in this land, and there’s no one to teach i; we
ourselves are not good at teaching people such things. So we must bring in
the outward knowledge from another country. The English are very knowl-
edgeable in the outward knowledge, and they’re very good at instructing peo-
ple. Therefore we'll make them king. And when by this teaching our people
are well instructed about external things, they’ll be ready to understand the
inner. Then no longer will there be any obstacles to spreading the Eternal
Code, and the true Code will shine forth by itself again. And till that day
comes—so long as the Hindu is not wise and virtuous and strong once more—
English rule will remain intact. Their subjects will be happy under the English,
and they will be free to follow their religion.* Therefore wise one, refrain from
fighting the English, and follow me”.

Satyananda said, “O Grear One! If English rule was your aim, and if it is
good for the land to be under English rule at this time, then why did you
engage us in this cruel war?”

"The Great Man replied, “At present the English are traders. They're intent
on amassing wealth and do not wish to take on the burden of ruling a king-
dom. But because of the Children’s rebellion, they'll be forced to take on the

&
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burden of ruling, for without this they cannot collect wealth. The rebellion
came about to usher in English rule. Now come—as you acquire knowledge,
you yourself will be able to understand everything”.

Satyananda said, “O Great One, I do not yearn to acquire knowledge. I
have no use for knowledge. All I want is to keep the vow I have taken. Bless
me so that my love for the Mother remains steadfast”.

“You have kept your vow”, returned the other, “and you've ensured the
Mother’s well-being, for you have brought in English rule:* Now give up
warfare, let people cultivate the land, may the earth abound in crops and let
the people grow in prosperity”.

Satyananda’s eyes sparked fire as he said, “I'll make the Mother abound
in crops by drenching her in the blood of her enemics!”

“Who is the enemy?” asked the Great Man. “The enemy’s no more. The
English will rule as friends. Besides, no one has the power to fight the English
and win”.* :

“That may be”, said Satyananda, “but I can surrender my life here, in the
presence of the Mother’s image”.

“In ignorance?” said the Great Man. “Come with me, you'll understand
in time. There’s a temple to the Mother on a crest of the Himalayas, and from
there I will show you the form of the Mother”.

When he said this, the Great One ook Satyananda’s hand, and 2 won-
drous radiansesshone forth. There, in the dim light before the massive four-
armed image, in the solemnity of the Vishau temple, those two human forms
filled with a great wisdom shone out, one clasping the hand of the other. Who
had clasped hands there? Knowledge had come and taken hold of dedication.
Duty had come and taken hold of action. Sacrifice had come and taken hold
of honour. Kalyani had come and taken hold of Shanti. Satyananda was Shanti,
and the Great One was Kalyani. Satyananda was honour, and the Great One
was sactifice.

Sacrifice had come and departed with Honour*

% END OF PART IV &
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@ Dedication &

The Sanskrit verse is taken from the epic poem Kumdarasambhava (The Birth
of Kumara, chapter 4, v. &; ca. fifth century cg) by the great classical poet
Kalidasa, Rati, the wife of the god of love, Kama, is lamenting the sudden
death of her husband. Kima has just been reduced to ashes by fire emitred
from the great god Siva’s third eye for disturbing his meditation. :

It is generally believed, though this is not explicicly stated, that Ananda-
math was dedicated to Bankim’s close friend, Dinabandhu Mitra (1830-1873),
who died an untimely death.

“4 broken dam”™: ksataserubandbano.

“2 bond”; sembandha. There is play here between bandhana and sambandha.

THE GITA TEXT

The Gita text is taken from chapter 12, verses 6—9. It stresses selfless devotion
to God (Krsna, hereafter spelled Krishna), either through meditative absorption
or, if this is not possible, through the performance of disciplined, that is,
knowledge-based, action (abhyisa-yoga). In eftect, Anandamath is an endorse-
ment of the latter alternative. The Gita played an increasingly important role
in the development of Bankim’s spiritual philosophy in the later period of his
life. “|Bankim] regarded [the Gitd] as the central Hindu text, and it was his
most important point of reference for ancient Hinduism” (Harder, 2001, 170).

& Notice to the First Edition %

A curious and cryptic combination of senrences. One senses Bankim’s (and
the novel’s) ambivalence towards British rule. This notice indicates that the
novel is to be suitably decoded in several respects.

This edition was published by Radhanath Banerji at the Johnson Press,
Calcutta, on December 15, 1882 (for further details about this and subsequent
editions, sec AMcb: Part 1, 94-96).

“social rebellion”: samajbiplab.

“self-torment”: dtmapidan.

& Notice to the Second Edition %

The extract quoted here is part of a much longer review. The Liberai—or more
precisely, The Liberal and New Dispensation—was an English-language weekly,
published from Calcutta (1882-1884), setting out the official views of the New
Dispensation branch of the Brahmo Samaj, an influential movement for upper-
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caste socioreligious reform in nineteenth-century Bengal. The “knowledgeable
critic” was Krishnabibari Sen, the younger brother of the leader of the New
Dispensation, Keshab Sen.

Bankim’s reasons for publishing this extract invite scrutiny. Since his in-
tention behind the inclusion in the novel of the sentiments justifying British
rule (as quoted by the reviewer) is open to interpretation, it is possible that
the extract was meant to throw government critics off the scent from the
underlying political implications of the story and the way the British are por-
trayed in jt. This is the generally accepted view. For an account supporting
this position see AMch: 37—41. Bankim’s ambivalence towards British rule re-
mained throughout the course of the publication of the novel’s various editions.
On the one hand, he regarded this rule as an instrumenc for dragging his
compatriots into the modern world; on the other, he deplored its heavyhand-
edness and lack of insight, especially into high Hindu culture. Though he
thrived on some aspects of it, he looked askance at other aspects.

This edition was published by Umacharan Banerji at the Chikitsa Prakash
Press, Chinsurah, on July 20, 1883 (1,000 copies).

% Notice to the Thivd Edition &

“sannyast’: 2 celibate renouncer; an ascetic; a wandering holy man.

This edition was published by Umacharan Banerji, Calcutta, on .P._u:._ 15,
1886 (1,000 copies).

The fourth edition was published by Umacharan Banerji from Calcutta, on
December 20, 1886 (2,000 copies).

% Notice to the Fifth Edition %

“Shanti” means “peace”, “calm”. The reader will sce that particularly in the
carlier editions, Shanti’s nature hardly reflects her name.

This edition was published by Umacharan Banerji from Calcutta, on No-
vember 21, 1892 (1,000 copies).

The translation in this book follows the fifth edition. Under the variants
to the text that follow (signalled by an asterisk), it should be assumed thar the
text of the serial version first published in the Basigadaréan and that of the firse
edition are the same (or that only insignificant differences exist), unless differ-
ences are actually specified. In that case, a direct reference to AMsv signifies
that the text quoted does 7ot occur in the first edition, whereas direct references
only to the “first edition” or “the first three editions” etc. (that is, book
editions) implies that the text of the serial edition is the same (or has only
insignificant differences, such as differences of spelling or punctuation, etc.).

%
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& Prologue %

VARIANTS
* “Life is tifling; anyone can give up their life”: AMsv has instead: “That
pledge won’t do”.

* “Dedication™ AMsv has instead: “T'he life, the all, of your loved ones” (tomdr
privajaner prapsarbbasva). i

NOTES

“Dedication”: bhakt; not quite the conventional “devotion” of ﬂm&m@n& re-
ligious Hinduism, but rather, wholehearted commitment to the H._muogrmn
cause. The Nirada Bhakti Sitra (tenth to twelfth centuries o.mv.. an :wwczmﬁ
devotional text, glosses bhakti as dsaksi : “an adhering or m.moﬁnm 10" (see .
82), which gives a fundamental sense of the term. At the time the =9.a_ <.§M
being written, Bankim was moving towards an .:bmnnmﬁﬁ.&hnm of bhakti MEU
suggested a commitment that integrated the nrm..nnnb.n kinds of human facul-
ties—physical, intellectual, volitional and asethetic-—in a focus on the _:mw.ﬁmn
human goal. Love of self, of family, of society, of country, and cm.m: .wnben.”ﬂ
beings was to be incorporated in one’s love of God. Fach .m_noﬁv beginning wi
the first, is subsumed in its successor, so that it is impossible 8. love and serve
God properly without including the other forms of _own‘ and Emonm.o_.mnnm in
this devotion to God is the conscious pursuit of its various constituents. Thus
service of and love for one’s country (itself a complex E.nm.v is a necessary E.R_
superior facet of bhakti, and it partakes of the all-consuming nature of bhaks
- mM.Em conception is articulated in Bankim’s treatise, b@&.ﬁi&&@&. which
was published as a book in 1888, but which was begun serially in 1383. For
Bankim, “Human happiness lay in the fullest possible mm<.n_o—u5nbﬁ wm WEES
faculties, which, when directed to God, involved sublimation of egoism” (Iti-
171).
@N&WMM_MMW%%:% of bhakti will become clearer as the story F.Smw_% {see also
introduction, section 2). Sen-Gupta translates bhakti as “devotion”; the Ghose
translation has “Thy soul’s worship”; MF has “Lamour”.

—PART I—

& Chaprer 1 %

VARIANTS

* “the king’s revenue officer”s AMsv adds here: “who was a Bengali KE:B,_
(eke bangali tabate musulman), while the first edition has: “and a native Mus-
lim, no less” (eke desi tihate musulmin), that is, his ancestry was indigenous.

&
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* & » . .
to the town™: instead of sabar (town), here and elsewhere in this chapter

the first three editions have nagar (town, but also the name of the capiral of
the old kingdom of Birbhum, where the novel was originally set). The first
three Q.r._monw had an asterisk here with the footnote: “Nagar or N@ghawl
the capital of the ancient kingdom of Birbhum” (4/BSP}: 123). The first edition
adds here: “Mahendra’s aunt [pitrsvasa: father’s sister] lived in Nagar®.

* :m..m she entered the house™ the first edition adds here: “Mahendra followed
her Em..coa. He saw Kalyani remove a silver dagger from somewhere and
_.nw_mm.n it, saying, “This isn’t a woman’s weapon”. She searched for something
else. “Now whar?” asked Mahendra. “Nothing”, said Kalyani. She hid a tiny
box of poison about her clothing. She had stored up ...” (A/BSP]: 124).

NOTES

aﬁ.wosh that is, 1176 of the Bengali San era, which is the year given in the text.
This corresponds more precisely to the year mid-April 1769 to mid-April 1770
of the J&ﬂnmnna era, since the Bengali year begins in mid-April. All dates in the
Bengali text follow the Bengali era. Bankim’s story must have begun in the
eatly summer of 1770, still the Bengali year 1176. Subsequent conversions of
dates in this translation are made to accord with this calculation in step with
I_.ﬁ.bﬁnmm chronology, on which Bankim relied (see further). MF has 1769, in
which year, according to Huater, the crisis had not reached its peak. “

nwnﬂﬁa there was a poor harvest in 1768” erc.: as noted in the introduction
{section 3}, Bankim’s description of the famine was heavily influenced by W W
Hunter’s account. According to Hunter, “In the early part of 1769 high prices
had ruled, owing to the partial failure of the crops in 17687 (1897, 20).

aU.E.m:m the _.w.mb%.mnmmo:, in 1769, it rained heavily”: “and the rains of 1769,
although deficient in the northern districts, seemed for a time to promise relief”
(Hunter, 1897, 21). ‘

“the gods™: debati.

(13 - » 4 -
a mHMQ bracelet”: paica, or perhaps an ornament worn around the waist like
a girdle. |

“The _umm&w Sm&mnnm ... and became like straw™: “ “The fields of rice,” wrote
the native .mcvﬂ.:._nnnmnhn of Bishenpore at a later period, ‘are become like
fields of dried straw’ ” (Hunter, 1897, 21).

“First, they skipped a meal”, etc.: traditionally people ate two full meals a day.

aH_r.nﬁ Muhammad Reza Khan . . . at once increased taxes by 10 percent” “In
April Tw.uou a scanty spring harvest was gathered in; and the Council [of the
m..mm.n India Company], acting upon the advice of its Mussulman Minister of
Finance, added ten per cent. to the land-tax for the ensuing year. . . . [Tlhe

i
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local administration [emphasis added] continued in the hands of the former
native officers. A Mussulman Minister of State [a footnote adds: “The cele-
brated Mahomed Reza Khan”] regulated the whole internal government”
(Hunter, 1897, 23, 24).

“First people started to beg. .. Then discase had its day™ “All through the’
stifling summer of 1770 the people went on dying The husbandmen sold their
cartle; they sold their implements of agriculture; they devoured their seed-grain;
they sold their sons and daughters, till at length no buyer of children could
be found; they ate the leaves of trees and the grass of the field . . . At an carly
period of the year pestilence had broken out” (Hunter, 1897, 26-27).

“The low-caste”: #tar.

“musker”: banduk (gun). In the middle of the second half of the eighteenth
century this could hardly have been a rifle (which came into regular use later
in the century), but would probably have been a matchlock or a flintdock
longarm firing a muzzle-loaded musket ball. Bankim, writing a hundred years
later, seems at times to have glossed over this fact (see, for example, Part III,
chapter 11, the killing of Captain Thomas. Muskets were not very accurate;
such precision was the work of a rifle. On the other hand, in Appendix B,
reference to “dense clouds of smoke” during small-arms fire in the battle sug-
gests the use of muskets). Throughoue the text Bankim uses the generic term
banduk. MF has fusil here, the Ghose translation has “musket” (Aurobindo’s
revised manuscript translation has “gun”). Hunter quotes an interesting ref-
erence about the weapons used by the marauding “sannyasis” of the time: “[In
1789] Mr Keating reported to Government that the marauders, having crossed
the Adji in ‘a large party armed with tulwars (swords) and matchlocks’, had
established themselves in Beerbhoom” (1897, 79).

“babul tree or date palm”™: the babul (acacia niletica) is a smallish, hardy tree
more able than most to survive in arid conditions. The date palm (phoenix
sylvestris) is also a shortish, hardy tree with a tuft of spiky branches. In cither
case, the shade given would be sparse.

“Once, as they rested”: the image of the gracious trec with its clinging creeper
provides traditional literary symbols of femininity, but also, in this case, a
counterpoint to Kalyani’s strength of character.

“by God’s grace”: Srikrsna dayd karun: May $1i Krishna be merciful.

& Chapter 2 %

VARJANTS
* “Kalyani neatly fainted”: after this AMsv has: “One of the forms seized
Kalyani and she fainted. Then the black. ..".

%
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% Chapter 3 %
NOTES .

“Power to Kalil™: Bom Kils: an i i i ’
Power I”: # an invocation to stiffen one’s resolve, Kali is looked
pon here as a fearsome goddess with destructive powers. For important articles

on the changing faces of the godd e s
o goddess Kalf in Bengal,
and “A Tantric Icon,” forthcoming, gal, sce McDermort, 1996,

% Chapter 4 %

NOTES

“O Hari, enemy of Mura . ..”: Hare murdre madhubaitabba 7 ;
mukunda Sauve, hare murire madbubaitabhire. A mmﬁfﬁﬂ%ﬂhﬁ%ﬂﬂ& MNHM&
to Visnu, but also applicable to Krishna, recalling the destruction cﬂ 550:”
n_oEoumu that is, Mura, Madhu and Kaitabha. Madhu and Kaitabha are cos-
mogonic demons; their destruction by Vignu affirms his &ibm.m:mﬁmam as
creator and protector of the world, and allows the demiurge Brahma to Hoawwam
with the unfolding of creation. T am grateful to Lynn Thomas for mro<M: my
_.H/_M_. &rpsw:v%ﬁm Nmmn_nm on the subject: “The Cosmogonic mmmnmmnmhwn OM.
adhu an tabha”. See also Cob — i i
Cipt aoeis e o iy urn, 1984, 211-—21. In his translation, Sen-

n_”_.ﬂ H_.HHm.HHm.m I ancient ﬁo.—_ﬂﬁﬁ—,OH—m Om mOHEO C Hnuwﬁmu.m ﬁ—. Oﬂr.mh
e,
an HHHm.ﬁﬂHhm_.y- ...wmn

{3 "
the divine sage Narada™ 4 ] i
: devarsi, which refers to Narada i
» - . ™ H.by
description given. rerms of the

% Chapter 5 %
NOTES
“archacologists™ puranatattvabidera.

a ,
‘what _.Em once _.unm: a Buddhist abbey (vhidra)”, etc.: note the contrast here
between .wc.nm&:mn: and “Hindu”—an instance of the boundaries drawn be-
tween various kinds of religious and ethnic identities in the novel. For a dis-
cussion on the possible original location of this monastery Aﬁaw.m&v th
introduction, section 3. _ e
“a meeting-hall”: natamandir:

“My child”: ma, literally, “mother”
, y, “mother”, the tender address of
a female child or younger woman. o1 & parent or lder to

Hmﬂﬂ —HHO—HW - m“_hﬂ..muam&hah [ —yﬂhﬂ someone cewﬂo .—HNM H&Hﬂﬂhﬂ a VOw Om, CIpe MH
ﬂﬂrwmﬁv T..:u__.—ﬂﬂv CHHHWH HH—WHHHUWHM Oh-c H.rﬂ OHQQH qCHHO .—_.m.m. HNWGHH a4 VOW Om tem-
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& Chapter 6 %

VARIANTS

* “left his house™ the first three editions add, “heading for Murshidabad”
{A/BSP]: 124).

* “the monk interrupted”: the first edition adds, “The Children (santan) didn’t
do this” (ibid.). i

% Chapter 7 %

VARIANTS

% “he town”: here the first three editions substitute Rijnagar the capital of
the ancient kingdom of Birbhum (AfBSPL: 124).

* “went to ruin”: utsanna jay. Here the first three editions include the follow-
ing passage: “This was the gencral situation in Bengal, though in regions such
as Birbhum the arrangement was slightly different. Birbhum was under the
rule of its kings, and their capital was Rajnagar or Nagar. In the past the kings
of Birbhum were independent, though latterly they were subject to Murshi-
dabad. The independent kings of the past were Hindus, though the current
royal line was Muslim. The king just before the time of which I write, Alinald
Khan Bahadur, got a bit above himself and with the help of Siraj-ud-daula
artacked and looted Kolkata. Then, fulfilling his birth as a Muslim by grov-
elling at Clive’s feet, he made ready to enter heaven” {A/BSPI: 124-25)-

* “, white man”: the first three editions add, “He was not a Company servant.
At the time many white men occupied positions of auchority in the armies of
the local kings” (A{BSPJ: 125).

NOTES

“In 1770 Bengal had not yet fallen under British sway’: this is misleading. See
the introduction for further information.

“sepoys”: sipahh, Indian soldiers.

“British™: #ngrej. In the literature of the times g could stand for both
“English” and “British”, often masking the distinction.

“1ax collectors™ deodn {dewan).

“Mir Jafar”: who had in fact died in 1765. Note the epithet, “treacherous”
(bisvdshanid), in Bankim’s description of Mir Jafar. For discussion on Bankim’s
view of the Muslim presence in India, see the introduction.

“white man”: gord. Elsewhere in the chapter the term saheb is used.

“in broken Bengali®: ¢hi ektho daku bhagtd hai. Many of these sepoys would
not be Bengali speakers. MF has “en langue hindi"—a moot point.

&
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“Scoundrel™ &2z (MF: Scélérat).

“the English officer in charge™ sendpati saheb. That he is English or British

will become clear later.

“Take the scoundrel and marry him”; {#lake pakad leke sidi baro. See footnote

in text. MF has “Attrapez ce chenapan et mariez-le, dit-il en hindi. Fn fait, il

ulait dire si . » !
MM@—M_H&.R simplement: gardez-le” (63), but the point has not really been

“their master™: saheb.

& Chapter 8 %

VARIANTS

Once again the first edition has Rajnagar instead of nagar (“rown[s)”).

* “The present roads. . . didn’t exist at the time”: after this sentence, AMsv
reads as mo_.moim" “If you wanted to go to Kolkata from Rajnagar, you ,Fw& to
take what is now known as the old Benares road. You had to m_.mﬁu_ main}

south from Rajnagar. On his way to the town from Padacinha, Mahendra . . s%

* RM. . . .. » .
or in times of danger . . . addictions”: this clause was not in the first edition

(A[BSP]: 125). s,

NOTES
“Muslin”: musalman.

(49 B -
ascetic”™: brabmacdrt sanmnydst.

& Chapter 9 %
VARIANTS
* “Just like . . . job to be done”: jamidirer chele, dudh ghir sraddba karite mdj-

but—kdjer beld hanuman. Instead of this passage, the first edition has: “Are
you a coward, that you're afraid to fight?” (4/BSP}: 126).

* “What kinds of bandits are these?™: the first editi ) i
bandits, or gods?” (ibid.). e first edition has instcad, “Are these

# Chapter 10 %

VARIANTS

The nmh_w editions of the song had no Aasantas or syntactical pauses; anusviras
were used throughout. This gives a strong impression of the song’s continuous

i
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momentum, though it overlooks the technicalities of grammatical punctuation.
Howevet, the standard edition has anusviras and hasantas (on occasion rather
confusingly), and this is reflected in my transliteration below. Also, the line-
structure of the early versions is different from. that of the standard edition. 1
have taken these derails into account when making my translation and division
into verses.

* “Powerless? How so, Mother, With the strength . . .”: the first three editions

had instead, “Who dare say, Mother, that you're weak!” (ke bale md tumi abale;
see below) (A/BSPJ: 126).

* “A king who doesn’t look after . . .”: instead of this sentence, the first edition
has: “Should there be a Muslim king (musalman r4jz) in a Hindu kingdom
{(hindu rajye)?” (ibid.). Earlier editions of the novel were set in Birbhum, and
the reader will remember that Bankim as narrator had commented: “In the
past the kings of Birbhum were independent, though latterly they were subject
to Murshidabad. The independent kings of the past were Hindus, though the
current royal line was Muslim” (see under Variants for chapter 7). But the
sentence here may also be a subtle attempt to use Hindu-Muslim “history” to
query British paramountcy in India.

* “bue does our Muslim king protect us?™: the first three editions do not have
“Muslim” (smzsalman).

* “bearded degenerates”: nesakhor dededer {dede means “having 2 long beard”).
Orthodox Muslims have prominent beards (Ghose: “vice-besodden long-
beards”). The first edition has simply nededer. Nedi/nede refers to someone
who is “shaven”, “clipped”, “lopped” (as opposed to dedk). This could refer to
the fact that orthodox Muslims do not keep long hair, but also to the fact that
Muslims are circumcised. In Hindi-speaking parts of India even today, Mus-
lims are crudely referred to as kazwa, “cut/clipped” (see later in the novel). MF
has “tondus fumeurs d’opium” (75), but it is not clear how the “tondus” is
derived, since MF is a translation of the fifth, not the first edition.

NOTES

“One’s mother and birthland . . . heaven itself”: quoted in the Sanskrit: janani
janmabbiimis ca svargad api gariyasi. A well-known saying, generally attributed
to the Rémayana, one of the two great Sanskrit epics (ca. 300 BCE—300 CE).
After conquering Lanki, Rima was supposed to have beens asked by his half-
brother, Laksmana, to stay on and rule the island. Rama answered: “I would
not want to, Laksmana, even if Lanka were made of gold (api svarnamayr lanka
na me laksmana rocare). One’s mother and birthland are greater than heaven
itself’. These lines do not occur in the Sanskrit Ramaysnas known to me.
VMBS says that this culogy of the mother and birthland “occurred in the
version of Valmiki’s Ramayana cutrent in Bengal® (78)—perhaps in a Bengali
Rimayana. The concept of “motherland” may be a fairly recent one, but that of

&
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?ﬁr_ﬁums Q&Aﬁa&mﬁ& is not, For instance, the expression occurs in the
mmﬁe&m\a& an important and lengthy appendix to the other great Sanskrit
epic, the Mahabbirata (ca. 400 BCE—400 cE). Instead of “birthland”. Sen-
Gupta rwm “the land of birth” while the Ghose translation has .,zoﬁrmm_msn_:.
MF has “la terre natale” (71). It may be of interest to note that this text mm
carved on the entrance to the Kali temple ar Dakshineswar outside Kolkara,

ir_orﬁmmnoaﬁ_mnmmi&mm.H.rnnnm,mcnmOHﬁEmm:mnHm_uﬁmozmm:oH_Soép
to me. .

”AH revere the zo.nrnn_ ... This ever-plenteous land of grace™ m:.m song is an
Ennnnmﬂbm combination of Sanskrit and Bengali, blank verse and thyme. It
may be transcribed as foll i 7 iven in 1
e o as follows (with hasantas and anusvaras as given in the
1. vande mataram
sujalim suphalim malayajasitalam
Sasyasyamalam masaram,
2. Sabhrajyotsnapulkitayaminim
phullakusumitadrumadalatobhinim
suhdsinim sumadburabbdsinim
sukhadam varadam mdtaram.
3. saptakotibanthakalabalaninddakarale

dvisapiakogtbhujair dbriakharakaravile
abalil kena ma eta bale.

4. bahubaladhiarinim namami wdrinim
ripudalavarinim mataram.
5. tumi bidya tumi dbarmma,
tumi brdi tumi marmma,
tvam hi prandh Sarive.
6. babute tumi ma Sakti,
hrdaye tumi ma bhaki,
tomdri pratima gadi mandire mandire.
7. tvam hi durgd dataprabaranadharint
kamald kamaladalavibaring
vani vidyddayini namami tvam
8. namami kamalim amalim atulim
sujaldm suphalim mataram
9. vande mataram
Syamalam saralim susmitim bhiisitim
dharanim bharanim mataram.

E&mon& already; this song is officially called the national song of independent
India, and has recently come into the limelight together with jts slogan Vande

&
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Mataram. For further discussion on the song’s composition and importance,
see the introduction.

A footnote in the original gives the musical mode as mallar and the metre
(42), “as in Qawalli”. Classical Indian musicology reaches back many centuries
into the distant past and is immensely complex and sophisticated, harbouring'
a great many traditions of musical theory and practice. In what follows my
principal source has been the well-known Bengali treatise of Swami Prajfiin-
ananda, Rag o rigp (see vol. It 171-84, 220), since it was within a Bengali context
that Bankim composed his song. I am also grateful to Dr Richard Widdess,
of the Department of Music at the Schoal of Oriental and African Studies,
University of London, for guidance and insights relevant to this topic. Ac-
cording to the tradition mentioned above, mallar was eventually classified as
the first ragini or lighter form of its lead-mode, megh-rag, though as a name
it first clearly makes its appearance before (ca. the seventh century CE); megh-
rag establishes itself in about the eleventh century or so. The rdgs and riginis
have traditionally been visualised anthropomorphically, and megh-rig has been
described here as an embodiment of unfulfilled love ?muw&mnﬁw&auhihmﬁv
having the soft, youthful beauty of a blue lotus, with a face radiant and peace-
ful as the moon, smiling sweetly and as if clad in heavy monsoon clouds from
which 2 flock of swallows seeks water with thirsty eyes. But the calm depicted
here is.an inner (and somewhat deceptive) calm, for as a musical mode of the
rainy season, megh-rag can also display the anguished exterior of a monsoon
storm. It is a mode given to expression through song, and redolent of heroic,
fofty sentiments (and in its visualised form has even been described as having
a sharp sword in hand), bur it is important to note that it is not propetly a
martial mode.

Mallar, as the principal lighter form (ragini/nayika) of megh-rag in this
tradition, partakes of the latter’s qualities. It expresses calming, refreshing,
ennobling, expectant sentiments (hence note the transforming effect of its
mood on Bhabananda through the Vinde Mataram song, afier the battle
with the sepoys). It evokes an anguished, plaintive air, yearning for the ful-
fllment of loving-tenderness. The reader may recall that the action takes
place in summer, just before the rains are due; thus the song, as an expres-
sion of the mallir mode, may even be understood as beckoning the rains to
come and drive away the drought, restoring the natural bounty of the land
(depicted in the song). Varietes of mallzr and its combination with other
musical modes are spoken of in Indian classical tradition, so that the me-
lodic structure appropriate to this mode may be expressed through a range
of subtly different tunes. Dr Widdess informs me that he has found “rdga-
verses describing Madlldr as an ascetic in TWO SOUICES, the Sangitadamodara of
Subhankara (16th century) and the Sangitandrayana of Purusottama (r7th
century). These sources are from Bengal and Orissa respectively. The ascetic
associations may be a specifically Eastern Indian tradition” (e-mnail commu-
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nication, May 8, 2003). This would make Bankim’s choice of mode for
Vande Mataram even more appropriate.

“Qawalli” is an eight-beat popular or lighter metre, used in medium or
fast speeds.

Further details of the song’s renditions and history have been given in the
introduction.

Sen-Gupta’s translation of the hymn and Aurobindo Ghose’s translation
are given in Appendix D. They are included in this book because they occur
in the other two English translations of the novel available that are known
to me.

The first two verses of the song are in (Bengalified) Sanskrit. The third verse
has Bengali forms, with the line abali kena mi eta bale capable of yielding a
number of (interactive) meanings (see the verse analysis below). Verse 4 is again
in Sanskrit, but verses 5 and 6 are in Bengali {except for the last line of verse
5» which is in Sanskrit). The remainder of the song is in Sanskrir.

v. : “1 revere the Mother!™: vande mataram (or bande mataram in its Bengali
form), a Sanskrit expression. Vande is the first person, singular (present tense,
active voice} of the vetb vand,-ate, to praise, venerate, greet respectfully, wor-
ship. Hence “revere”, on the grounds that the object revered is at the same
time praiseworthy (Sen-Gupta: “Hail thee mother” and later, “To such a
mother down MFWMS_J Ghose: I bow; MF: Je te salue). The acclamation thus
connotes an approach to the Mother that is individual and personal, and not
directly collective. Of course, it can be used in a context that expresses a sense
of solidarity. In recent times, Vande Miatram in its sung form has been rendered
into Hindi as Ma, tujhe salzam. :

“Cooled by the southern airs™ malayajasitalim. Malaya are the Western
Ghats in southern India, where sandal trees grow, from which fragrant san-
dalwood is produced. The idea is to evoke the cooling, fragrant breezes of
spring. ‘

“Verdant with the harvest fait”: {asyasyamalinm; fyamali connotes a darkish
colour, here the full-bodied green hues of rice and other crops in Bengal, as
also beauty: hence “verdant” and “harvest fair”. Syamali can also be a name
for the goddess Durga.

v. 3t MF has “Toi, qui es douée de soixante-dix millions de voix rantét douces,
tantt terribles” (72), for sapta-koti-kantha-kalakalz-ninida-barile. Gramumati-
cally, this may just be viable, but it is semantically ‘dubious. No other trans-
lation known to me makes this distinction. No doubt kalakals can signify a
melodious hum/twitter, but not in this combination of compounds, which
evokes the (potential) power and fearsomeness of the inhabitants of the birth-
land. Here, £alatals means an indistinct noise—together with nindda-karile,
the fierce and tumultuous roar of an angry populace, .

“Powerless’ How so, Mother?”; for zbali kena ma eta bale. Abali can
mean “powerless/weak”, “silent”, and “woman”, and afe can refer to the verb

&
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“to speak”, as well as to strength. In other words, the msm.wo%&% weak, silent
Mother speaks with the strength of millions. This statement is more resonant
than the one it replaced from AMsv and the first three editions, that is, ke bale
md tumi abale, “Who dare say, Mother, that you're weak!”
v. 4: “To her who saves™: w@rinim. Also a form of the goddess Durga. Though
the Goddess of the hymn assimilates features or personae of other goddesses,
the dominant persona of the Goddess is that of Durga. )
v. 50 “law”: dbarma. . o .

“the living force™: pranah. The last line of this verse is in Sanskrit.
v. 6: “the loving balm”: bbakti. Bhakii is a form of attachment, a sort of
“smearing” love. N

“the form”: pratimd, an image, a copy of an otiginal.
v. 7: “For you are Durga”: tvam bi durgi. Here the Mother is n_mmn_%. identified
with the powerful ten-armed goddess Durga, a favourite of _waum&_m Ewm. cel-
ebrated in the chief Bengali festival of the year, the autumnal Durga-paja. In
the festival, Durgi is depicted as Mahigasuramardini: slayer of the buffalo

demon.
“And wealth’s Goddess, dallying on the lotus flower”: kamali kamala-dala-

biharini, In this and the next verse, kamali refers to the goddess H.&&Bm.
“You are Speech”: bani Bani (vani in Sanskrit) can be personified as the

goddess of speech or Sarasvati, which is how MF has translated the term. Sen-

Gupta: “Durga bold who wields her arms, With half a score of hands, The

science-goddess, Vani too, and Lakshmi who on lotus stands—What are they

but, mother, thou, To thee in all these forms I bow!”

v. 8 “the Goddess Fair”: kamalim: a beautiful, fair woman, the goddess

Laksm.

v. 9: “and also true”: saralgm. MF has “candide”. . B
“This evér-plenteous land of grace™: dbaranim w&&w&@mﬁ. D@&ﬁﬁn is the

earth, and bharani refers to a nurturing mother. The combination evokes a

racious land of plenty. _
; See the introduction for further discussion of the hymn’s structure and

terminology.

“We are the Children”: Children: sanzan (pronounced “shontaan”). MF: “Les
Fils”, but santan is gender-neutral, meaning “offspring”, “child”. :
“mother-love™: matrbhakti.

“a devourer only of fine things!™: thus kebal dudh ghir jam.

“Look at all the other places. . ..”: some of these had Muslim rulers, 100, so
the argument here is not against Muslim rule as such.

“our religious way of life, our caste status”: dbarma, jiti.

“Hindu identity”: hindur hinduyini. The Ghose translation has “the Hinduism
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of the Hindu” as has MF: “I'hindouisme des hindous” (75). Sen-Guprta: “a

Hindu can no longer hope to save his religion”, thus equating dbarma earlier
with hindur hinduyani.

“Englishman”; sngrej; as noted already, “English(man)” was often used as a
synonym for “British(er)” ac the time. The British can act as examples to both
Muslims and Hindus in certain respects.

“renouncers”: sanmnydst.

“worldly concerns”: maya.

& Chapter 11 &

VARIANTS

* “in the monastery of the sacred brothethood”: “Znandamarbe”, Instead of

this expression, AMsv has “Gnandamandirve” (also within inverted commas), that
is, “in the temple of the Anandas” or “in the temple of joy/bliss”.

* <«

On Vishnu’s lap™: the first three editions have instead, “At the very top,

above Vishnu’s head, on a raised dais studded with many jewels sat...”
(A/BSP: 126).

ey

NOTES

“in the monastery of the sacred brotherhood”: the word used is anandamathe
(in inverted commas), after a play on Znanda qualifying “dawn” and “forest”
(anandamay prabhite inandamay kanane, “Gnandamathe’). For a discussion on
the meaning of the novel’s name, see the introduction {section 3).

“early morning worship”: sandhyahnik, the worship sanctifying a patticular
juncture in the twenty-four-hour day. There are three such junctures: the junc-
ture of night and day (dawn), the juncture of midday, and the juncture when
day meets evening time (twilight). This was the ritual of the dawn juncture.

“Friend of the needy”: dinabandhu.

“Bearer of the earth”: jagaddharri.

“to the motherland in the form of the nurturing Goddess”: jagaddbatrirapini
matrblimike: an explicit identification of the motherland and the Goddess.

“a club and begging-bowl™: kbetak kharpar, emblems associated with Kz/z. Kbe-
fak can also mean “shield”, though this is unlikely here (Ghose translation has
“club”; Sen-Gupta has simply: “Why are there arms in her hand?”). Kharpar
is usually the cranial part of the skull. This image of a denuded Kili, repre-
senting what is virtually a destroyed and self-destructive motherland awaiting
regencration at the hands of her “children”, reflects parallcl images of the

o
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iconised motherland current before the publication of Anandamath; sce FHVH,

esp. 98102,

“You who are blessed . . . salutations 1o you”: a Sanskrit invocation: sarvamari-
galamangalye Sive sarvarthasadhike, Saranye tryambake gauri narayani namostu
se. This is 2 well-known verse which, to some extent, seems to have assumed '
an independent status from about the time of the literary crystallization of the
tradition of the Goddess as supreme power (ca. sixth century ce.). DM (63)
points out that it occurs, more or less in the same form, in the Devi Mahatmya
section of the Mirkandeya Purdna, as the last verse of the $¢7 Sikza, a hymn
attached to the Rg Veda, and in a dedicatory inscription in Jodhpur dated to
the seventh to ninth centuries CE.

Tryambaka is Siva’s consort, as is Gauri, the “brilliant or fair-hued One”,
while Narayani is probably Visnu's consort here. MF has “Clest Toi qui donnes
toute bénédiction Auspicieuse, Protectrice; Par toi tout se réalise Blanche
Déesse a trois yeux! Hommage a Toi, Narayani!” {83; Ghose translation is
similar). But this is to miss the point of the vocatives, which indicate the
nonsectarian character of the Goddess-to-be, who, unlike the first two images
{the Mother-as-she-was and the Mother-as-she-is) is not named in the intro-
ductory description. Sen-Gupta does not translate.

“And protect them continually”: Probably a reference to Mahendra, his wife
and daughter.

“sode of the Children”: santaner dbarma.

& Chapter 12 %

VARIANTS .
* “(for the renouncer-monks . . . possession)”: this is not in the first edition.

* “Say it”: the first edition has pranadhik bals, “My dearest, say it”.

NOTES
“Those who starved. . . . available tree”: this sentence (and a word or two of
the following sentence) has been (inadvertently) omitted from A(BSP): 28.

“renouncer-monks”: sannydsi thakurder.

“the Forest of the Monks™: dnandiranya, “the forest of the Anandas”. MF has
“la foret de la Félicité” (88); neither Sen-Gupta nor Ghose translates the dn-
anda.

“past merit”: punyabale.

“jasmines of various kinds and gardenias™: the flowers mentioned are malliksd,
malati, gandhardj.

&
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“a blue glowing mountain”: the Vaisnava deity is often depicted as (dark) blue.

doel, papiya, kokil, bbringaraj: birds of Bengal. The doel is a magpie-robin; the
papiya possibly a kind of cuckoo; the kokil is the Indian koel, often translated
as “cuckoo”, while the bhrrigaraj is probably the northern large racket-tailed
drongo (Dicrurus paradiseus grandis). The Handbook of the Birds of India and
Pakistan (abbr. HBIP), observes that this drongo is “very noisy, especially in
the early mornings and at sunset.. . . has a large repertoire of loud metallic
calls and rich melodious notes and whistling” (vol. 5, no. 976, p- 139).

“God”: debati. So also for other occurrences of “God” in this chapter.

“even to heaven”: baikunthe-o, the Vaispava heaven. Similarly for other refer-
ences to “heaven” in this chaprer.

“Enjoy it the moment you get it!”; quoted in Sanskrit: praptimatrena bhoktav-
yam.

“Kalyani, what have you done?”: in his great agitation, Mahendra actually calls

her by name:
“the deity”: #var.

Sen-Gupta omits the “O Hari, enemy of Mura. ..” refrain throughout this
chapter.

The scene describing Kalyani’s sinking is a fine example of Bankim’s dramatic
style. .

2 Chapter 13 %
VARIANTS

* “On a wooded . . . woman fait”; in the first edition, the relevant portion of

Gitagovinda 5.8 is quoted verbatim instead: dbirasamire yamundtire vasati vane
vanamdili (A{BSP]: 127; see also below).

NOTES

“ascetics”™: sannyisira, identified by their saffron robes (in contrast to wandering
mendicants, perhaps, who might wear only a loincloth).

“It was only Satyananda . . . saffron robes™: saffron robes (guirikbasan), yet the
reader will recall that Satyananda was described as dressed in shining white
when he rescued Kalyani in the forest. Bankim nods from time to time.

“the Almighty™: Zvar
“devotion to God™: Bvarpreme.

“On a wooded ... . fearful there™ sung in Sanskrit: dbfrasamire tatinitive vasati
vane varandri; ma kuru dhanurddbara gamanavilambanam ati vidburd subu-
mdri. The first sentence is an adaptation of a line from the twelfth century
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poet Jayadeva’s famous composition, the Gitagovinda _“w_u_wn. Gg), which mnm:.nﬁ
the love-play between Krishna and his paramour Wm..n_.rw. in the monnmnm of <Ew.
daban (se¢ Canto s, verse 8; and above, under Variants). The Bomw.m song is
a coded message alluding to Kalyani (whose name can also mean _.as&im_:.
woman”), and her child (Sukumari, the “young maid”}, for the hearing of any
santin in the vicinity.

& Chapter 14 %

VARIANTS
* “God”: debatd. The first edition has the plural: debatzra.

NOTES

“a holy man with special powers™: siddba purus.

& Chapter 15 &

VARIANTS

* “Satyananda, had in mind”: here, the first edition m&a.w" =H.vo what | say
quickly’—but what must I do?” The “Do what I say quickly” is a quotation
in Sanskrit (kuru mama vacanam satvara-racanam) from the Gg, 5.14.

* “Op a wooded river-bank . . .” once again the first edition quotes verbatim
from the Gg (see variants under ch.13 above) (A/BSPJ: 127).

* “some other starving wretch lying”: the first edition has instead simply,
“someone else” (ibid.).

% “3:ked the other wonderingly”: AMsv adds here: “Or have you found some-
one else?”

* “Where's that sari?”: AMsv adds after this: “One of the two it seems!”

& &

NOTES

“wretch”: maigi.

“Muslims”: musulman.

“patterns of tice-paint on the walls™: deodle alipan.
“a deep, beaked spoon”: jhinuk.

“in those afflicted eyes™: chii podar cakse.

“the child’s Kayastha”: sz kayeter meye.

“or eat my head!”: mdr matha khdio.

#
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AnH-—-H - -

€ se .

i at for ‘?vm.SmEmm to sit cross-legged on”: pidi. It was not the custom to
sit on 2 conventional chair in the villages.

“a dish made from green pulses . . . from the lake”: kica kalz i, jar
dumurer dalnd, pukurer ruimdicher jhol. o3 talyer dat jargule

# Chapter 16 &

VARIANTS

E R - » - - -
onto a smouldering fire”™: thus niban gune; but the first edition has jualanta

agnite: on a blazing flame.

* 2 : 3 0 .
. aﬁws ve enough . . . clothing”: instead of this sentence, the first edition has:
You're not shore of money. I've not made it hard for you in that respect”.

NOTES

“God knows”: jagadiivar.

nn 3 -l - - v -
ﬁmb.msno.ﬁw@&&ﬁ&>bnﬁu_mﬁosvQ.:Wvﬁmno:nrmﬂnpbnﬁusnmnﬂrnﬁwa-
gression. :

«

duty, wealth, pleasure, salvation .. . its religious rites”: dharma, artha, kim,

E%@h“ Lﬁh&aﬂﬂmww. . wﬁ.&&h hom, jag, jaghia. The first four terms indicate the
purusirthas, the four traditional goals of human existence, The last three terms

are meant to represent the various rites of a way of life dedicated to a sacred
cause.

€« 3 - -

You're the prop . .. duty”: Gmar sakal dharmer sabay.

“the Eternal Code”: sandran dbarma,

“hero’s duty”: birdharma.

& Chapter 17 %

VARIANTS

® ..
an extremely spirited . . . Jnanananda”: the first three editions have “Dhir-

ananda” here and subsequently, instead of “Jnanananda” (4/BSP: 127).
* «:

in Bengal”: the first three editions have “in Birbhum” (ibid.).

* &« ] « . - .
. I know . .. gone after him”: this sentence is omitted in the first three edi-
tons.

in her nostrils™: the first edition has “in her eyes and nostrils”.
NOTES
119 . » ) - "
baldies™: nederz. Sec last item under Variants for chapter 10.

“saffron/saffron robes™: geruya kapadigairik basan.
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“and began to rub her body”: Bhabananda’s protracted and intimate physical
contact with Kalyani in extenuating circumstances, when otherwise such con-
tact would be unthinkable, will lead to his infatuation with her (see Pare II1,
ch. 4). Bankim uses this device elsewhere to create situations that circumvent
the rigid social norms of traditional Hindu society, as in Krishnakanta’s Will
(Part 1, ch. 16), where the main male character, Gobindlal, happily married at
the time, rescues the young widow Rohini from drowning by lengthy mouth-
to-mouth resuscitation. This leads to his infatuation with her and to the even-
¢ual destruction of his marriage. The tensions created by such situations help
reveal Bankim’s religious and social ideals.

& Chapter 18 %

VARIANTS

* “Inanananda” here and further on, the first three editions have “Bhaban-
anda” instead (A/BSF}: 127).

* “into the river”s here and further on, the first three editions have instead,
“into the [waters of the} Ajeya” (ibid.).

* ““Go back? cried Satyananda . ..” to the end of the chapter: instead of this
passage, the first three editions have: But much time was wasted in such ac-
tivities. Taking advantage of this, the city’s king, Asad-ul-ajman Bahadur, re-
grouped the forces stationed in the city and armed with cannon, musket and’
shot confronted the Order of Children. The Children, armed only with shields,
swords and spears, were somewhat daunted when they saw the cannon, musket
and shot, and countless numbers began to die in the face of the cannon fire.
Then Satyananda cried, “Retreat, there’s no need for Vaishnavas to dic in vain”.
Defeated and downcast, the Children abandoned the city and entered the
jungle once more (A/BSP}: 127—28).

NOTES
“Order of Children/santans™: santansampraday.

“weaver-birds”: babui: the Baya weaver bird (Ploceus philippinus), a highly gre-
garious bird. The babui has a reputation in Bengali folklore for remaining
outside its nest even when it rains; in other words, it can stand for a foolish
person who refuses to see the solution of a problem even when it presents
itself. Is this a way of saying that the Muslims could have tried to be more
effective in integrating with the land? The precisc meaning is not clear.

“foreigners™: jaban (Sanskrit form: yavana): originally applied to the Greeks
(“Ionian”), but then extended to Muslims as a type of any (generally unsym-
pathetic) foreigner who stands outside the pale of Vedic or Hindu civilisation.
For further information, see Killingley, 1997, and the introduction, section on
“The Future in the Past”.

&

251



CAnandamath, or The Sacred Brothevhood

&«

the very essence of Vishnu's carthly form”: bisnur abatirsvarip.
*® * » .

salvation™: muksi.

rO Hari, enemy of Mura . . .”; Sen-Gupta omits the invocation here and fur-
ther on.

“Hiranyakashipu, Kamsa, Dantavakra, Shishupala, Shambhu”: powerful de-
mons and villains of Hindu folklore.

amro slapping of thousands of arms”: the wrestler or fighter, when psyching
himself up for combat, noisily slaps his upper arm(s) as a mark of belligerence.

“thousands of bucklers began to grate”: another mark of readiness for combar,

HmoRmm of the Monks™: Gnandakinan. Sen-Gupta: “the Wood of Bliss”; Ghose:
the forest of Ananda”; MF: “la forét de Félicité” (125).

—PART 11—

& Chapter 1 %
VARIANTS .

MMW MM—WMMM vn.mwﬂmnnn is an addition of the fifth edition (see the notice to the

NOTES

“Her father was a Brahmin .. .t0l”: tahar piti adhyapak brahman chile
. .tol”: ? . H
was the traditional village schoolmaster. W e

“the rituals at the junctures of the day”: sundbyahniker samaye (see under Notes
to Part I, ch.r).

«
é.SHmD the teacher was not around . .. what they meant™: Sen-Gupta leaves
this passage out, and inserts three asterisks: * * *

“the great Sanskrit poetical works and their glosses™: bbatti, raghu, kumar
naijadhidiv slok byakhyi sabit. These refer to the m&aamﬁ&s. Raghuvamsy,
Kumarasambbava, Naisadhacarita and so on, and their commentaries. .Wrm
m@mmﬂ&m&‘@ originally called the Rivanavadha, teaches the intricacies of San-
skrit grammar by recalling the exploits of Rima (one of Vispu’s avatars and
r.m_d of the epic, the Rimayana); it is ascribed by some to Bhatei (ca. fifth t
sixth centuries ce) and by others to Bhartrhari (seventh nn:Edvu.. The Raghu-
vamsa and Kumarasambhava are the works of the great poet Kalidasa (third to
fifth centuries ce), while the Nuisadhacarita by Sriharsa {ca. ewelfth century?)
ﬁm.w the story of Nala, prince of the Nishadhas. The references to works in
this chapter give some idea of what was taught in a traditional ol

“What will be, will be”: quoted in the Sanskrit: yad bhavisyati tad bhavisyats.

&
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“ascetic”: sannyls.

“the modesty that comes naturally to a woman: strisvabhibsulabb lajja.
“would lose caste™: jari jaibe.

“Fros”: puspadpanvi. In this section, I have interposed brief descriptions in

the text of some of the figures mentioned, such as “god of storms”, “the god
of wealth”, for easier understanding by the general reader.

“the Creator”™ prajapati.

“the code of the santans”: santandbarma.

% Chapter 2 %

VARIANTS

* “covered her bosom”; the first edition adds: “But it could hardly conceal it!
The wonderful shape of that bosom was perfectly detectable through the cloth”
{A/BSP}: 128).

* “But she just couldn’t put them on ... strands of hair into her clothes™
instead of this passage, the first three editions have, “Her lovely face looked
charming with the new beard and moustache!” (ibid.).

* “covered her body from neck to knee”: the first three editions add here, “If
any bard were to see her now—this new ‘beknotted object in the black deer-
skin’ [this phrase is partly in Sanskric: krspatvacam granthimatim dadhinike]—
Jeave alone consigning the god of love to destruction, he’d doubt if he’d ever
be able to resurrect him again!” (ibid.)—a reference to Kalidasa’s account of
the incident in which the god Siva, the supreme ascetic, reduced the god of
love to ashes for attempting to distract him from his meditation (see the note
to the novel’s dedication in the critical apparatus). In other words, Shanti
looked most charming as an ascetic!

% “looked carefully around the house”: the first three editions add here: “After
making sure that no one was about, she opened a chest that she had kept in
a secret place. She took out a bundle, undid it and arranged the contents,
which consisted of some manuscripts made from cotton pulp, on the floor.
“What do I do with these? she thought. “They’ll be of no use to me! 1 can't
carry all this, and there’s no point in keeping them. I've scen there’s no further
joy in knowledge. They're just a heap of ashes. Well, then, ashes to ashes. . ..~
So saying, Shanti threw the manuscripts one by one into the blazing fire.
Works of poetry, literature, thetoric, grammar and I know not what else, were
burne and reduced to ashes” (ibid.). [“manuscripts made from cotton pulp”:
tulater puthi. The chicf constituent of paper is cellulose, which before the mid-
nineteenth century was derived mainly from linen and cotton. Such. cotton-
pulp manuscripts tended to weather well. During the course of the nineteenth

£
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century, wood pulp increasingly became the chief source of the cellulose re-
quired for making paper.]

* o« - ..
goddesses of the wood™: bandebigan; the first three editions have, instead,

“the village folk”.

NOTES

{9

removed some ash from the oven and kept it aside™ presumably to smear on
her face, arms etc., later on, as was the custom with ascetics—see furiher.
Bankim seems to have forgotten this, since he doesn’t refer to it again.

“marted locks of an ascetic”: jatabhar.
“the old fellow”: bugo betdke, that is, her husband, Jibananda.

“Clip-clop on your horse...": a footnote describes this “Song” (g7 in the
main text) as belonging to the musical mode (ragini), bagisvari, its za! or beat
being Zda. Ragini Bagivart is a mode suitable for late at night, and evokes the
mood of lovers in spring, “It seems to go back at least to 17th century, and is
considered by some to be the ‘graceful and seductive’ consort of Malkauns and
‘plays her songs of love on the »ina” The time of performance is given as
‘around Ewn—nmmw:. " (quoted from e-mail communication by Dr R Widdess,
May 8, 2003). Adz may be a sixteen-or fourteen-beat z2 or metre.
The song itself Gih be transcribed from the Bengali as follows:

dada badi ghodd cadi kothi tumi jao re.

sawmare calinu ami hime na phirdo ve.

hari bari hari bari bali ranarange,

jhap diba pran aji samara taravge,

tumi kdr ke tomdr, kena eso sarge,

ramanite nihi sidh, ranajaya gio re.

paye dbari prannath ama chede jeo na.

oi funa bije ghana ranajaya bama.

ndciche turanga mor rana kare kamani,

udila amar man, ghave ar raba na,

ramanite nihi sidh, ranajaya gio re.

& Chapter 3 %
NOTES
“in their monastery”: Zrandamathe.
“God”: debata.
“For what fault”; £ dose.

“Muslims™: musaiman.

254

“our Lord who bears . . . mace™s sei Sankha-cakra-gada-padmadhari banamalz.
Bankim combines atrributes of Vispu with a name for Krishna (banamals).

“divine grace™: daibanugraha.

“on a pilgrimage”™: rrthajatra.

“In our monastery?”: ei dnandamathe?

“And God has now”: #var.

“You said that the Lord”: bhagaban.

“Did you meet your wife?”; brahmanir sange siksdt kariya dsidcha k2 The use
of the word brahmani for “wife” reveals Jibananda’s caste.

“our Teacher”: gurudeb.

& Chapter 4 %

VARIANTS

* “This is what we do”: AMsv has the following footnote here: “This was not
the view only of the santans. One should keep in mind here the exploits of
the warring religious Orders like the Knights Templar, etc. Further, this view
held by the santans was also the view held by Mubammad’s followers”.

NOTES

“One must call those in charge of monasteries Raja”: RZj4, of course, means
“king”, and Maharaj, “great king”. William § Sax, 2000, has shown the tra-
ditional connection between royalty and renouncersfascetics in Hindu culrure,
describing this relationship as one of “alter egos”.

“code of the santans™ santandharma.

“by the rope of worldly concerns™: maydrajjute.
“God’s work”: debatir kij.

“Order”: sampraday.

“How can | renounce a mantra?”: besides performing other functions, accept-
ing a mantra from a guru is like receiving a password into a particular way of
life. It is often perceived as implying a permanent commitment. For more on
mantras see Alper, 1991

“nonviolence is the highest code of practice”: abimsii parama dharma.

“Lord Caitanya”: castanyadeb. Caitanya was a sixteenth-century saint from Ben-
gal who preached a highly extroverted form of devotionalism to Krishna and
his divine consort, Radha.

“falsefauthentic”: aprakyta/prakyta.
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“rescuing the world”: dharitrir uddhar. Dharitri is a feminine noun, here per-

sonifying the earth.
“chosen deity”; istadebati.
“Vaishnava code”: vaisnavadharma.

“consists only of love”™: premamay. Prem is a “soft” love, expressive of emotion
and tenderness, and not infrequently used in contexts of erotic love. The Order
of santans is not a family for emotive love, a prem-paribar, as described, for
exatnple, by Srinath Canda in a Brahmo context of the 1870s; see Canda, 1968,
87.

“consists of power alone”: sudbu saktimay.

“the Lord™: bhagaban.

“Christian priest”: padri.

“God is love™: Bvar premamay.

“You must love Jesus™ zomri jisuke prem karo. See above for the meaning of
prem. Interestingly, prem is rarely used to translate the Greek agape (the pre-
ferred term for nonsensual love) and its derivatives in the current, acclaimed
Bengali translation of the New Testament (from 7he Mangalbarta Bible) by
Bandyopadhyay and Mignon, 2003 edition.

“God consists of three attributes”: Hvar trigunatmak.

“goodness, energy and quiescence”: sattva, rajah, tamah. This can also be trans-
lated as “brightness/being”, “passion”, “darkness/inertia” and so on, respec-
tively. In traditional Hindu thought, these three attributes are the constituents
of all created beings (including humans, in whom they manifest through the
full gamut of human experience from thought and ethical qualities—including
vices—to the various physical attributes). The three attributes are generally
distinguished from the dimension of pure consciousness (caitanya) which is
also an aspect of personhood, so that the whole individual is 2 dynamic com-
bination of the three constituents on the one hand, and pure consciousness
on the other. In fact, Satyananda’s bald description of God as consisting of
the three attributes would be rejected by most traditional Hindu thinkers, who
would prefer to describe the supreme being in terms of some form of con-
sciousness only. Sen-Gupta, Ghose and MF do not translate sartva, rajah, and
tamah.

“spiritual practice”: updsana.

“loving devotion”: bhakzi.

“an order of religious devotees™: upasaksampraddy.
“temporal power”: rdjya.

“All we wish to do ... enemies of our Lotd™ kebal musalmaneri bhagabaner
bidvesi baliyd tahider sabamse nipat karite cii, that is, extirpate their authority

b
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to rule {which has violated or undermined Hindu dharma), rather than an-
nihilate or banish them.

I translate as “our Lord” here to indicate that bhagaban is a distinctively
Hindu term.

& Chapter s %

NOTES

“disciplined”: samjaza.

“the Children’s code”: santindharma.

“the householder’s life™: grhadharma.

“Do you agree . . . next to a woman?”: siriloker sange kakhana ekdsane basibe n#
“the Eternal Code”: sandtandharma. Sen-Gupta: the True Religion; Ghose: the
true religion; MF: Au nom du dharma érernel.

“caste”: jati.

“I am a Brahmin. I'm not married”: @mi brahmankumar.

“of equal standing™ ek jatiya.

% Chapter 6 %

NOTES
“the renouncer’s code”: sannydsdbarma.
“embankment”: badh.

“Also, build a first-class strongroom made of iron there”: we may have some
idea of what Bankim had in mind by reference to 2 similar construction de-
scribed in chaptér 18 of Bankim’s very first (English) novel, Rajmohan’s Wife:
“A solitary and feeble lamp lighted a gloomy and low-roofed room, whose
sombre and massive walls looked more grim in the dim light ‘The room was
as small in area as it was fow in altitude. . . . A low small thick door of iron
shur the only entrance to this gloomy apartment, and was furnished with bolts
and bars of a proportionately massive character. As if still suspicious of the
character of the security of this cell, the architect had taken the unusual pre-
caution of plating the very walls witha coat of iron”.

& Chapter 7 %

VARIANTS
* “or the look in your eyes?”: the first three editions add, “from this old man?

(A/BSP}: 128).

&
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* “Only four™: the first three editions have, “Only two” (with Jibananda being
mentioned as the other later) (A/BSP: 129).

* “How is that?”: the first edition has after this, “You're neither a Bhairabi
nor a Vaishnavi” (ibid.), that is, two kinds of female ascetic. Shanti didn’
display their distinguishing matks on her person.

* “Why can’t [ have a part. . . . probation for 2 few days™ the first three edi-
tions omit these lines and subsdtute the following passage:

“Pm afraid my husband may fall from virtue (dbarmacyuts). For lack
of rain even a great tree can wither. I'll be the rain that falls on the
great tree. There’s no need to worry”.

“So that’s it”, said Satyananda. “You're afraid that a great tree
will have no rain—that Jibananda will fall from virtuel”

“Well, what’s happened once can happen again”.

“What happened?” said Satyananda. “Has Jibananda fallen from
virtue—rthe Himalayas have sunk into a great hole, have they?”

“Only for lack of his helpmate in virtue (sabadbarmint-sihajyer
abhibe)”, said Shanti.

“I've no idea what you mean”, said Satyananda.

“He met me yesterday at midday. He broke his vow”.

At this the grey-haited monk covered his eyes, sat down and
wept. N&*Bne had seen Satyananda cry before.

Shanti asked, “Master, why are you crying?”

Satyananda said, “Do you know what the penance is?”

“Yes,” said Shanti. “Self-immolation (@mahatya)”. )

“I'hat’s why I'm crying”, said Satyananda. “I'm crying because
I'm grieving for Jibananda™.

“And thar’s why I’'m here”, said Shanti. “To make sure Jibananda
doesn’t die”.

Satyananda replied, “Child, may your wish come true. And I
pardon all your transgressions. You've become one of the Children. I
hadn’t really understood you, that’s why I reprimanded you. But how
could I understand? After all, 'm only a forest monk, how could I
get the measure of a woman? Jibananda will end his life; neither I
nor you can prevent that. [Here AMsv adds: My pledge for this great
vow is the life of my loved ones.] Jibananda is dearer to me than life
itself, but if my right hand goes I cannot accomplish God’s (debaza)
work, Keep Jibananda in this world for as long as you can, but also
preserve your celibate way of life. You've become my dear disciple.
The Children are my only happiness (#nandz). That’s why all of them
have ananda in their name and this place is called “the monastery of
the Anandas” (e anandamah). [This is an important passage for de-
termining the meaning of the novel’ title. See Introduction for fur-

&
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ther discussion.] So you too must take the name ananda. Let your
pame remain Nabinananda”. (A/BSP}: 129—30)

* “but how can an old man say this to one so young?”: instead of this sentence,
- « r »
the first edition has: “but can one say such a thing]

NOTES
“black deerskin”: krsmajin. i
“Shantimani the Sinner”: &ntimani papistha. Hlere the mani-suffix implies that
it is a woman who is addressed.

“but T also live a celibate life”; kintu dmi brabmacirini.

“child-widow™: balbidhaba.

“code”: dharma.

“I'm his partner in life”: dmi tdhar sabadharmini.

“You are a virtuous woman”: tumi s@dhvi.

“the houscholder’s way of life”: grhadharme.

“the code of the hero”™: birdharme.

“practise virtue”: dharmicaraner janya.

“in this monastery?”: Znandamathe.

# Chapter 8 %

VARIANTS

* “Tibananda’s own deerskin”: after this phrase until the end of the chapter,
the first three editions substitute the passage given in Appendix A.

NOTES

“Anandamath is full of Anandas™: anandamash anandamay. This is another
sentence that provides a clue to the meaning of the novel’s title. Sen-Gupta
has: “The Abbey of Bliss is full of bliss”; Ghose translation: “Ananda Math is
full of Ananda”, which alse means that Ananda Math is full of bliss/joy. MF
has: “Le monastére de la Félicité est plein de ces hommes dont le nom ananda

27

est félicitd” (158), which is closer to the point.

“Abhimanyu fought against the seven charioteers™: the Sanskrit Poona edition
mentions six champions (sadrathih): 7.45.19. This episode, a dramatic account
of how Abhimanyu eventually dies, begins at 7.45.1.

“the santans’ way of life”: suntandharma.

“my wife” (and subsequently): brahmani.

#H
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—PART III—

& Chapter 1 &

VARIANTS

* G

In reply, the officials of the region™: instead of this phrase, the first three
editions have, “Then the king of Nagar took note of the situation (and . . . )",
Nagar being the capital of Birbhum District (4/BSP: 134).

* “depart, calling out to Hari”: the first three editions add after this: “King
Asad-ul-jaman was now in a big quandary. He despatched many cannons with
ammunition, elephants and horses, but nothing could stop the santans’ cry of
‘Conquer, O Hari, Lord of the world?” Asad-ul-jaman realised that the end of
his reign was nigh, so in distress he wrote to the English saying thar it had
become quite impossible for him to collect revenue or to send it on. Only
under their protection, he said, would he be able to collect taxes, otherwise
they were welcome to come themselves and collect them. The English had
already been collecting some taxes themselves, but now even their own efforts
began to be in vain™ (ibid.).

* “10 quell the rebeltion™: the first three editions add, “in the region of Bir-
bhum™ (ibid.).

* “Caprain Thoitias’s ears™ the first three editions add here, “Thus did the
santans’ fame spread in Birbhum in the year 1773” (ibid.).

NOTES
“By God'’s grace”: #varkrpay.

“over a third”: chay Zna, that is, 6 annas. There were 16 annas to the old rupee,
s0 6 annas is about 37 percent of the whole. In Krishna Kanta’s Will Miriam
S Knight's English translation of Bankim’s novel (1895), there is a2 note to
explain: “Fractional quantities are frequently expressed in India by the frac-
tional parts of a rupee, which consists of 16 annas. Thus, an 8-anna estate is
half the estate; 3 annas is three-sixteenths, and so on. Similarly, a farmer may
say he expects to get only a 12-anna crop—that is, a quarter less than a full
crop. If he has paid his rent in full, he will call it a 16-anna rent; if he only
cultivates a fourth of his land, it is a 4-anna cultivation” (257). Since the old
tupee has gone, this figure of speech has virtually died out in modern Bengali
parlance. :

“God”: &var.
“the Goddess Durga’s festival”: durgotsab, the great autumnal festival of Bengal.

“the dais for Krishna's Dol festival”: dolmusice, when images of Krishna and
his beloved, Radha, were placed in cradles on a platform made of clay or brick
and rocked. This feast is-combined with the ‘celebrations of Holi, a spring

%4
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festival of regeneration, during the full moon of the month of Philgun (Feb-
ruary-March).

“the virtuous™: sadbu.

“Because the Hindu rule of life . . . Hindu identity™: hindudharmer w.w.&wm anek

hindui hindutva sthapaner janya agrabacitta chila. Note this nE._.% ﬁﬂ important
use of the term Aindutva in a context standardising Hindu m.n_m.ﬁﬁaﬂ. and .&m.-
marcating Hindus from Muslims. The Ghose translation here is misleading:

“Because of the disappearance of Hinduism, many Em:&:m. Were eaget to es-

tablish Hinduism™: here hindudharma (“the hindu rule of r.m@uv: gm.\:m&aﬁa

(“Hinduness™) are both translated by the same word, “Hinduism”, which seems

inappropriate for either. Similarly, Sen-Gupta: “Many wnﬁ.u_.u_n. were really anx-

ious to revive Hinduism on seeing that it was gradually mE.wEm . Eﬂ has: A
la suite de la dégradation de leur religion, beaucoup d’hindous éraienc tres
désireux de récablir Phindouisme dans sa grandeus” (166).

“the foreign troops”™: jabansainikra.

“the rising sun of the English race . . . of the land™: bharariya pratapsirya . . .
bharatbarier gabarnar jenral.

“the Lord of this world”: jagadifvar.
“troops of the local administration”: faujdari sainya.

“insurrection/rebellion”: bidroba.

& Chapter 2 %

VARIANTS

* “of the cook™ the first edition had instead, “of the Santal girls, for H._.ﬁ
English in India at that rime were not as virtuous @m?.%ﬁ..&.&.%& as the _.wnmrm.r
of today” (4/BSP}: 134). The Santals, regarded as an aboriginal people, inhabit
parts of Bengal and adjoining areas. .

# <o ool bloom™: here the first three editions add, “A tiger? No, not a tiger
{(but)” (ibid.). ﬁ ‘

* « *. the first edition adds the following sentence {not given
in MMM%WMWMNM heard, and even seen on occasion, that the rebels would
secretly roam about in the guise of ascetics™.

* “You're a rebel”: instead of “rebel”, the first edition has the Bengali word
- bidroh, to which the ascetic replies, “Maybe I am”.

* “You're a very spirited . . . courage”: the first edition has instead (in Bengali):
“You’'re a fine woman, and P'm pleased with your courage”.

g
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NOTES

“Choads, Hadis, Doms, Bagdis, and Bunos™: there is some ambiguity here
since codq can also be translated as “ruffianly”, and buno as “unruly”. In that
case the text would read, “Just then a number of ruffianly Hadis, Doms and
Bagdis, sccing the boldness of the unruly santans” and so on. For a demo-
graphic breakdown of lower castes in upper Bengal at the time in which An-
andamath was written, see Maitra, 1988, 9-13, who refers to WW Hunter’s
Statistical Account of Bengal (1872). Maitra points out that therc is no mention
of Coads in Hunters statistics (which referred to upper Bengal). They were
inhabitants of Birbhum District, the original location of the novel. Bankim
seems to have conflated data in this respect.

“Shambarari—Enemy of the demon Shambar” *; a Rigvedic character, who
also 2ppears in later epic and poetic literature, where he is killed by Pradyumna,
a son of the god Krishna, and a reincarnation of Kama, the god of love, who
in his earlier form had been burnt to ashes by Siva’s third eye (see the novel’s
dedication and its endnote). The Bhagavata Purina (v0.55) tells a popular
version of the story. Pradyumna killed Shambar by cutting off his head. The
fact that Shambar is described as having coppery facial hair (tamrasmasru,
10.55.24) may also have had something to do with mentioning him here. This
is not a fanciful connection. In his satirical work, Kamalzkanter Dapiar, Ban-
kim explicitly connects this expression with the English. In chapter 5, Amar
man, while n_nwmwﬂ:m the cult of “material prosperity” that seems to have
overwhelmed his compatriots, Kamalakanta intones: “Hara hara bom borm!
Worship material prosperity. Seers with English names and coppery-haired
faces (t@mrasmasrudhari} are the priests of this worship.”

“India”: bhiratbarsa.

“Providence™; bidhati.

(13 - » ra

demonic race™ asurer bamsa.

“Our brave Englishman”: sabeb babadur.
[3 - » -

concubine”: upapatns,

“a red-faced monkey”: rapr biidar. A reference to the common rhesus monkey
{Macaca mulatta), found over most of the northern half of India. “Its naked
face is livid pink and it is the largest of the five species [of the genus Macaca)™:
Hawkins, 1986, 361. “Red-faced monkey!” was 2 common insult to Westerners
by Bengali children even in modern times. The Ghose translation and MF
have “a tame monkey” and “une belle guenon”, respectively. Sen-Gupta has
simply: “We had a monkey”.

“Here. . . . Herc’s your gun”: ne, tor banduk ne. The use of the second person
familiar/inferior here to a strange man signifies contempt, especially from the
mouth of 2 woman.

el

262

Critical Apparatus for Pages 192—97

ii i ion, i t to his command of
Thomas’s use of bad Bengali in this <n.§“ob_ in conerast 1
Bengali in carlier editions, reflects Bankim’s enduring ambivalence Sém.mmw mw_a
British. Whereas Bankim toned down some references (such as Hﬁoﬁmmm _nn Hw
ery eatlier in this chapter), he compensated by making the Englishman loo

the
ridiculous as a speaker of the vernacular, and therefore more aloof from

local inhabitants.

g Chapter 3 %

VARIANTS -
* “Till the day I die . ..”: an unspoken question, Eua_.n clearer W%. the NMM.MHW
of “tll” (parjpantai) in the first edition (not given in A[BSP]): see ,
under Notes below. .
* “But why are you talking about _unnm.bna.v .. . So what need for penance?”:
this passage is not in the first three editions (A/BSP: 135). )

* “But you have just taught me”: the first nr,wan o&.mwoulm ﬂawmw mumw mwmmawn
learnt my lesson! Blessed are you among women (tumii strifule _na.w.s 2
* “Then both sang. ...”: at the end the first three editions add, “and wept

even as they sang” (ibid.).

NOTES | m
“Who can stop this surge of youth ..." a song heralding the dawn of a new
era:
E jauban-jaltaranga rodhibe ke?
Hare Murire! Hare Murare!
Jalete tufan bayeche, .
Amar nitan tari bhasla sukbe,
Miijhite bal dhareche,
Hare Murire! Hare Murare! ]
Bhenge balir badh, purdi maner sadh,
joar gange jal chuteche rakhibe ke?
Hare Murare! Hare Murare!
“atone/penance”: prayascitia (kara). ; N
i i 7 is, “Si ’ die anyway, do we have to
“Till the day I die....": that is, “Since HB.Hos . :
refrain _M.oBuMmibm as husband and wife till I die?” Shanti understands this and
answers as she does. -
“I'm your wife . . .and helper in that code™ ami tomar dharmapaint, saha-

dbarming, dharme sahiy.

“sule”: dbarma.

“] want to increase your virtue”: fomdr dharmabyddhi kariba.,
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« e .
your wife in virtue”: dharmapaini.

“O my lord, you are m:
my lord, y teacher, who am [ to teach irtuel”: Az
tumii Emdr guru, dmi ki tomay dbarma $ikhaiba? you virmel’ by prabhud

w.umom HMMn. NMEW. M.En_ 1 mcq.n you. Can there be...": tmi amay bhilabisa, ami
. §Me ha basi, . . . VMBS: 87 says that this is “a statement till then ﬁn_.._nmh&
H the _Rmmm_.‘w. representation of conjugal relationship in Bengal”, thar is, i

hat an an_rQ.H declaration of true love is the guiding principle “um thi . _E
tionship. But in the preceding conversation Shanti has mmo_nmm n_.nmh_%_wma MM

duty a5 a wife. The implication i
sensual love) go Homnﬁrmw on s that duty and true love (not necessarily

& Chapter 4 %

VARIANTS

* & AZ. 3 - b2 - .
o', said Kalyani”: instead, in the first three editions Kalyani says, “Ev-
, “Ev-

crything’s finished. O , 1rst three
E\m%w ot ._m ed. Only my being a wife is not” (kebal stritva ses hay nai)

* “ Your study of 7, ) ,
followed _umu.: y of words?” ”: (see also below) in the first three editions this is

‘.,fx,
W"Jno:_n_b,nznmmagmmrmv:_u .
:r
o e mo:m&m.annnnrnmﬁ:m.hozi
“I can’t explain what I don’t understand
. If. i
ing those literary works?” rysel Ave you sl read-
mw don’t :bumnamumum them at all. Tve given up the Kumarasam-

ava and I'm Ru&.ﬁm the Hitopadesa®. [For Kumarasambhava see
=onﬂ E..E.Q. nrM Dedication. The Hitopadesa is an ancient Sanskrit
work giving salutary advice based on animal £
B: “Why’s that, Kalyani?” el fables.]
: Wannmn the former is abour gods, while the latter is about ani-

mals”,

“Well, why have i i ,

Vell, you given up reading aly
this interest in animals, ﬁ_.ﬁu.um B sbout the gods and taken
“Because the mind’s not under control”

. . [Instead of this li

second and third editions have simply: “Fate”.] (ibid.) e, dhe

B:

K:

K:

K @

In i
_.“rn greater, she is a thorn™ here the first edition adds the Sanskric
H_uammm_ocw kantakenaiva kantakam, “a thorn to remove a thorn” (ibid.). S

¢ following sentence in the rext. o

* “Then I shall be his again® . . n
his feet” Q%E.v. e his again”; the first edition has instead: “Then T'll falf at

* &« : . »
the heart will have its way”; here AMsv inserts the following: “Virtue

£
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(dbarma) is overcome by vice (adbarma). Didn’t Yudhisthira say, ‘Asvatthama’s
been killed! (I mean the elephant)’? The god Indra had a thousand eyes, the
moon has a stain, while god Brahma had sex with his daughter. The santan
code . . .”. Bhabananda refers to folklore here to show how even superior beings
have flaws. Yudhisthira was supposed to be the embodiment of truth, but even
he resorted to sophistry to gain an advantage (during the great Mahabhirata
battle, he fatally disconcerted his guru Drona, who was fighting on the other
side, by declaring, “Acvatthama is dead”—Asvarthama was the name of
Drona’s son—and then adding soito voce, “I mean (Asvarthama) the ele-
phant”). The thousand “cyes” of Indra were vagina-shaped marks—-a punish-
ment for his lust.

NOTES
“dressed in the short, borderless cloth of a widow”: theti pada.

“5 small black mark tattooed . . . forehead™ kapale ulki.
“Grandaunt”™: thikrun didi. .

“for her hands were ritually impure”: sakd(r)i has. Only after formally washing
her hands could she engage in other activities.

“end-piece of her garment™ bastrdrnical.
“You folk are holy men, gods!”: tomra hale gosai manus, debata!

“to marry you quickly”: sariga kard. This refers to a form of widow remarriage
with minimal ceremony. Instead of sangs, AMsv has nike, a more Muslim
expression.

“abbot”: mathdbiri brabmacari.
“a rosary to chant Hari’s name”: harindmer méld.

“a watercolour™: pat.

“paintings of various scenes”: these depict various well-known incidents from
the life of the youthful and amorous god Krishna in the idyllic setting of the
Vraja forest on the banks of the Yamuni; this was in Mathurd in northern
India. For a description, sce the Bhdgavata Purina {cighth to ninth centuties
cr). “Krishna riding the elephant made of nine maidens™ navandrikufijar,
“Péléphant dont le corps est fait de neuf jeunes femmes” (ME 181), that is,
“[Krishna portrayed] as an elephant whose body is made up of nine young
imaidens”—a motif in Indian art. In this case it would be difficult to see how
this would illustrate “la geste de Krishna” in the context of his exploits in
Vraja, as the text specifies. Sen-Gupta translates this whole passage as follows:
“snd, here and there, there were pictures of Jagannath, of the chastisement of
Kaliya and on other subjects connected with Srikrishna’s life in Brindaban”.

“Art or Art’s Bancy?™: citra ni bicitra? Sen-Gupta makes no reference to the

4
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caption. The Ghose translation has:

ou barolage” (o) Pictures or Wonders?”; MF: “coloriage

“Your study of words?” 7

y of words?”: thus, abbidbhan?
“©
Renouncer”: sanmnyasi,

<
o]
Wnﬂm._.—.mn the wife is 4 pariner, a m_h—,uﬁon in vir 7 N, 7
. > tue: seri S@ﬁ%&.gm@&u h&\u&gm

“Only in th ; »
mha.ﬂw. ¢ smallest virtue . . . thorn™ choto choto dharme. bada bada dbarme

(13 . -

of not doing his duty”: adbarma.
o

the santan code™: santandbarma.

{9
penance”: priyascitta.

& Chapter s &
VARIANTS |

* “Then he said. . . . Bhabananda did not pursue him”

the first edition has: “and Dhirananda slipped away” s s passages

(A/BSPT: 136). .

NOTES s,

“Only the bald-headed kind”: nedd bairigl,
“code™: dharma.

“let Kalyani be your " i “
: queen’: literally, “Let Kalyani be your M i
MMWM_ has a manSFHpm ambivalenc status in the .ma.x“wwsg. %MM ﬁ%ﬁmkﬂﬂ
orR <mmh.“~w. .Hrn ogre w.Em o.m Lanka and the enemy of Rama, the tighteous Ebn

yodhya. After Ravana’s death, Vibhisana, Ravana’s upright brother ?&M

defected to Rama, Ravana’s con
\ ' Rama, ; queror, before the final battl i
king of Lanki, and Mandodari accepted him as her r:mrws% s sled z

“Brahminicide™ mwn\uﬁa\ﬁ@m.

& Chapter 6 %
VARIANTS

* i3
“The sorrow of it is. .

.. Shame! ie”: 1 i
i 1o ame! I must die”: instead of this passage, the first

“What can I achieve b i i :

y setting this puny body (gajadeb i
ncﬁ_nnw. of the Bhagirachi? I had to do what W&mﬂhmmﬁa Wﬂmﬂwﬂoﬁ”m
way! Without first getting the measure of myself, I tried to get the

o)
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measure of others! Can a covetous, sinful person, a slave to the senses,
a reprobate, have any sense of duty, of integrity? (je lobhZ, je papistha,
je indriyaparabas, je adbarmi, wahir dbar dharma ki? tabar abar satya
%i?). Why should I fear sin, for etcrnal hell is my lot for sure! [ can
go to ruin in this very life—why should I fear that? So let fate take
its course, T'll do this evil deed {(duskarma). After all, I face death in
this life and also in the next. Save yourself from the danger at hand,
I say, without worrying about distant dangers! I'll follow Dhirananda’s
advice. . . . No! Duty {dharma) is the Teacher {guru) above all else.
This life can end right now by the bite of a snake, but the next life
is endless. I would be happy in this life for a short while, but mis-
erable in the next for ever.” (A/BSPJ: 136)

NOTES

“The night was oppressively dark”: rajani ati ghor tamomayi. Tamas is the
restraining, stifling ateribute (guna) of the material essence, prokrti,

“only as a source of fear”: kebal bhayer upadanmayi.

“like some puny elephant . . . Bhagirathi”: 2 well-known image to indicarte use-
less defiance. Though the elephant is a large, powerful creature, it is helpless
in the strong currents of a great river (the river Bhagirathi, the Ganges by
another name, takes its name from a king, Bhagiratha). The image occurs in
Hindu folkiore. In his third Bengali novel, Mynalint (published in 1869), Ban-
kim uses this image in a didactically more explicit yet somewhat different way.
In Part I, chapter 6, Manorama, one of the leading women in the novel, is
explaining love’s way to the hero, Hemcandra, who is confused by his love for
another. She says: “Have you heard the Puranas? . . . It’s written there that [the
king] Bhagiratha brought the Ganges down [from heaven] and an arrogant,
frenzied elephant, while trying to check its force, was swept away. What does
this mean? The Ganges represents the current of love (premprababasvarip). . - -
The arrogant elephant is pride incarnate, and it is swept away by the force of
love. Love (pranay) at first resorts to a single pach, but in due course it becomes
a hundred-faced”.

“How could I abandon my duty?”: thus, dharmaryigi?

“Q infinite, blessed Onel”: punyamayi anante: a feminine vocative (to the God-

dess).

“duty”: dharma.
“sin”: pap.
“Teacher”: gurudeb.
“Master”: prabhu.
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& Chaprer 7 %

VARIANTS

* “Conquer, O Hari, Lord of the world!: after thi i iti
Lo ollowing s I”: after this verse, the eatlier editions

Shanti unnnom:mmnm the voice and muttered, “Keep away, you wretch!
m% you're here in your old age to sing along with a woman!” >&=mm=m.
; Emm”ﬂn:mm of the saranga, she raised her voice to a higher pitch and

Hail to you, Krishna,

Who, fashioning ten forms,

Rescues the Vedas,

Supports the worlds,

Lifts up earth’s orb,

Tears open the demon,

Outwits Bali,

Destroys the warrior caste,

Conquers Ravana,

Wields the plow,

Dispenses compassion,

And nommo‘Em»% the barbarian! (Gg. 1. 16)

[These descriptions refer to Visnu’s leading avatiras: the fish, the
Emm_nv the boar, Nara-Simha the man-lion, the dwarf, Paraurima
Dataratharima, Balarima, the Buddha, and Kalki.] ’

Th i A o
Shanti Mm_”uMuumbmoEzm the slow beat with its loud Ez._ piercing tone,

Conquer, Lord Hari; O conquet!
You, who've lain on Radha’s round breasts,

Sporting your earrings and wood-garlands
With zest! (Gg. 1.17) i

Then he ﬁ&o sang with her from outside [could restrain himself no
longer. White-bearded and bright with splendour, robed in white and
»n_mﬁ.ann with white flowers, he entered the hut and said “Sing on
n_.d_n_u for the Eternal Code will be rescued through wocv.s .P:m r&u
r:.ﬁwnm. sang; “Bedecked with the sun, destroying the worlds, Free
Spirit within the sages. . ..” (Gg. 1.18) (A[BSP}: 136-37) u

The words in square brackets in this final paragraph occur in the first edition.

il | did not —C.HOQ\ %Oﬁu“ said S da: . .
passage here: atyananda: che first edition adds the following

“If T had, I would have urged Ji .
1 had, 1 woul ged Jibananda to swear to me not to sto
living with his wife! Child, [ have a request. Stop dressing as a icEEm

&
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" Dress like a sansan, take up sword, shield and spear, and enter the
santan army.”

“Master, why do you command this?” asked Shant. “At your
command Pve overcome Shiva’s foes [the passions], and now must [
conquer Vishnu’s enemies too [thar is, the enemies of the szntans who
are Vaishnavas]?” Then Shanti sang out:

Congquer, Lord Krishna, O conquer!

You who destroyed Madhu, Mura and Naraka,

And are seated on the eagle Garuda,

Who make the joy of the saints to endure,

Whose glance is like the lotus-leaf pure,

Who from the thrall of existence set us free,

Yet continue to support the worlds three! (Gg. 1.20-21)

“Heavens!” she continued. “Why do you remain silent? Can'’t you
see how strange this is?”
“How strange what is?” asked Satyananda.
“Don’t you see?”
“I don’t know everything’.
“Then Tll tell you tomorrow”, said Shanti. “But I want to ask
you something. I'm the reason my husband broke his vow, and his
fate is to suffer death. Since he’s fallen from his code, he must die.
So I too must die. But then will your work be accomplished? Who
will do ix?”
The text now consinues with Satyananda replying, “Child!”” and so on.
(AfBSP}: 137).
* “The monk sighed deeply and said, ‘Child’ ”; after this, the first edition
continues as follows: “to you I reveal my innermost thoughts. No one but
you—not evenr Jibananda, Bhabananda, Mahananda or anyone else—is able
to understand them” (A/BSP}: 137). Then: “this terrible vow” and so on. “Ma-
hananda” is a new name, not encountered again. Can we assume that Mah-
endra was given this name during his initiation? (see Part II, note ). The
full-fledged santan must receive a new name, but in Mahendra’s case it is never
mentioned. Perhaps he was not to use his name because he was o live, not
openly as a santan, in the village of Padacinha, working for the santans’ cause.
But this point is never adverted to or explained.

' NOTES

“In the waters, Krishna . .. Lord of the world™: Gg 15. The reference is to
Visnu’s descent {avardra) in the form of a great fish to rescue the Vedic scrip-
tures from destruction in the primeval waters of an earlier age. Jayadeva iden-
tifies the Visnu-Godhead with Krishna.

“giving it its full musical expression™ stotra. . . rag-tal-lay sampiirna haiya.

#H
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“O Krishna, when you were the Buddha . . . Lord of the world?: Gg. r.13. The
reference here is to the Buddha’s teaching against animal sacrifice (prescribed
by the Veda), which was incorporated into some strands of Vaisnava theology
by the inclusion even of the Buddha in Visau's repertoire of avazgras.

“O Kirishna, when you appear as Kalki . . . Lord of the world!”: Gg. 1.14. Kalki
is the final apatira, yet to come, who will bring this era to a close and destroy
the unrighteous (“the barbarian hordes”).

“Allow us to bow . . . who revere you™: Gg. 1. 24.
“Child”: ma.

“one soul”: ek dtma.

143 »n

heaven”: svarga.

“duty”: dbarma.

“In this life the husband is a god . . . God becomes everyone’s duty!”: ihaloke
SEriv pati debard, kintu parloke sabiari dharma debati. Sen-Gupta: “In this world
the husband is the god of the wife, bur in the life beyond Duty is everybody’s
God”. The Ghose translation: “In this life, to a woman, her husband is a God,
but in the life to come to us all, our religion is our God”; MF: “Dans ce
monde-ci, le mari est une divinité pour son €pouse, mais dans I'autre monde,
le dbarma est la divinité de tous™ (196); none of these makes much sense.

(43 - - - uvl.ﬁh/ n
mmnzmnn\snnanmnb.

& Chapter 8 %

VARIANTS

* “on the riverbank”: here and in the nexr line, the first three editions have

instead: “on the bank of the Ajay River” and “by the side of the Ajay River,”
respectively (A/BSP}: 137). In the first reference, the eatlier editions also de-
scribe the gathering samzans as “armed” (not mentioned in the endnotes of

A[BSP)).

* “The enemy”: the first edition has instead, “The English”.
NOTES

“to practise asceticism”: tapasyirtha.

“a temple to Radha and Krishna”: literally, ridbamadhaber mandir, that is, “a
temple to Radha and Madhava”. Midhava refers to a descendant of Madhu,
and in particular to Krishna here.

“Krishna himself”: banamaili

“inflame your hearts, and encourage you to do your duty”: mane bhakii din,
dharme mati din.

#*
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“unrighteous villain™: bidharmi duratma.

“This is the command . . . world”: jagadvarer ajAid.

& Chapter 9 %

VARIANTS . o
* «of the river”: the first three editions have instead, of the Ajay River
(A/BSPJ: 138). o

* “There are whiteskins”s AMsv has instead: “There are red-faces” (rangdmukh
ache). . . ]
* “show you favour”: the first edition adds here, “Now accomplish his work
(A/BSP]: 138).

NOTES

“whiteskins”: gord.

“penancefatone”: prayascitia,

“You’re untouched by sin”: tumi nigpapsarir.

“my heart’s defiled”: dmar citta kalusita.

“sin”: pap.

RSE_MMMW troops of enemy sepoys . . . with unerring alm”: this is not the work

of muskets, but of the much more accurate rifles (which came into regular
i - "

service in India after the time in which the novel is set).

. the beat of cannon fire”: megh-
“sang Bande Mataram with sombre hope, to the beat o e

- Ed

mallar rige . . . toper tale gayila, ‘bande mataram.’ For a comment on this rag
or musical mode, see under Notes, Part [, chapter 10.

& Chapter 10 %

VARIANTS . o .

* “The river’s there”: references to “the river” in this chapter include or su

stitute its name, “Ajay”, in the first three editions (A/BSP}: 138).

* “the gunners”; the first edition has instead, “the English” (not mentioned

in the A/BSP] Notes). P
inci istri ”: the hrst e

* “takd roup of provincial and another of %.mﬂ._,nﬁ troops”: .

has mEWnMM“ maswwnm a group each of local, the king’s and British troops” (not

mentioned in the A/BSP] Notes). ) -

* “Captain Thomas noticed this”: bu the first edition has: .Omm.nm.ﬁ .HHW omas

hadn’t noticed this” {not in the A/BSP] Notes). Probably a mistake of the text.

&
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* “to the mango forest”: the first edition replaces what follows in the text with
the following ending:

When they entered the forest, someone called out from the branches

above, “Climb inro the trees! Climb into the trees! Or else the English
will enter the forest and kill you!

The frightened Children climbed into the trees. It was Nabinan-
anda Goswami who had been speaking from the trees.

When everyone had climbed up, Nabinananda said, “Keep your
guns ready. We can kill the enemy without danger from here.”

Everyone kept their guns at the ready”. (ibid.)

NOTES

“a group of provincial and another of district troops”: ek dal faujdirt sipabi,
ek dal pargand sipahi,

“It 'was excessive arrogance that brought Lanka down”: aridarpe hatd laika. A
Sanskrit expression referring to the defeat of the ogre Ravapa, ruler of the
island kingdom of Lanki, by the forces of Rama.

a»bn_mc:ﬁrﬂ,:ﬂoowm..“mnam&a%mwka\vnrm:mvnromn generally from the region
of Andhra,

“the English are not our enemies™

a statement meant to placate Bankim'’s
colonial masters?

% Chapter i1 %

VARIANTS

*Jcm:rnb.ﬁrogmmwnmubo:...s“Hrnmamn&nocrﬁm&mnﬁbﬁ beginning
to this chapter. See Appendix B. .

* “With the help of the twenty santans™ AMsv has instead: “With the help
of the twenty Vaishnavas™.

* “the foreigners’ army™: here and subsequently in this chapter, instead of
“foreigners”, the first edition has “English” (A/BSP}: 140).
* “the baldies™: the first edition has instead, “the English” (ibid.)

* “The forces of unbelief”; the first edition has instead, “the English forces”
{(not mentioned in the Notes 1o (A/BSP)).

* “Dhirananda™
mistake.

* “Children”: AMsv has “Vaishnavas” instead.

™ “twenty to thirty”; the first edition has instead, “fifty to six
tioned in the Notes to (4/BSPJ).

AMsv has instead (strangely): “Nabinananda”. Probably a

ty” (not men-

&
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* “Lill these rebels”: the first edition has instead, “kill this kaffer rebel”: bidrohi
kdfrike (not mentioned in the Notes to A/BSP)).

- »
. [{3
* “ar crazed santans”s AMsv has instead: “war-crazed Vaishnavas”,

NOTES

“bound them to flour!”s lucir maydi taiyir kari, let’s make moﬁn.moﬁ?ﬁ...q out
oﬂ them! Lucis are puff-ball pastries, made from fine flour and fried in oil.

“the foreigners’ army™: jabansena. H.rm. text will .mros. that this is meant to
include the British and the Indian soldiers in cheir employ.

“Indian gunners”: defi golanddj. ]
.,.ﬁrn south Indian, Muslim, and north Indian troops™ tailengi, musalman,
hindusthant.

“whiteskins”: gord.

“the fun™: rasiga.

“the baldies™: nede. A reference to the Muslim soldiers present.

“Provincial troops and imperial, English . .. Emnmm m“nn.ﬂ ir‘:ma” .\a&&nﬁ.ﬂ wm&..m
iahi, ingriji, desi, bilats, kald, gora. “Imperial”, badizht, that is, the soldiers o
Muslim imperial rule.

“The forces of unbelief”: bidharmir dal. .
“With a whizz”: bbo kariya. The accuracy of the shot indicates a rifle {unlikely
in the circumstances of the time), rather than a EEWQ.

“as an agent”: car haiyd.

“faithless”: abifudsi.

“heaven”: baikuntha. Vaikuntha is Vishnu's heaven.

“Vishnu’s abode”™: bisnupad; or possibly, “Vishnu’s feet” (thus Sen-Gupta, the
Ghose translation and MPF),

“Alas. for the charm of a beautiful woman! Yo% are to blame in ﬁwwm.ﬁoH._nw of
Ez,&,zsn not Bhabananda! hay! ramaniraplibanyal ihasamsare tomakei dhik!

& Chapter 12 %

VARIANTS . -
* “forcign army”: the first edition has “English army Emﬂnﬁ._, Mo:oina %,w m=
this region, and those from among the Muslims who remain”, etc. (A/BSP]:
“ f the region’s
* “the capital”: the first three editions have Nagar, the name of the regior
capital, instead (ibid.).

&
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* “of this whole region”: the first threc editions have instead, “of all Birbhum
except Nagar” (ibid.).
* “Barendrabbumi”™: the first three editions have instead, “Birbhum” (ibid.)

“Barendrabhumi” is a curious insertion here: probably a carryover from the
earlier editions,

* “and that’s all T know”: here the first three editions insert:

Then someone, sitting above them in the branch of a tree, said, “T
know where your daughter is!”

Mahendra looked up and said, “Who’s that?”

Somewhat annoyed, Satyananda looked up too. “Nabinananda!”
he said. “I said you could go! Why are you still here?”

Shanti said from the tree, “Master, your power extends to heaven
and earth—does it also extend to the branches of trees? [that is, in
between heaven and earth]?” And with that she leaped down. Sa-
tyananda said wo Mahendra . . . (A/BSP}: 140—47)

* “The night had turned to dawn”: the first edition has instead, “Tt was late
at night” (not mentioned in the Notes to AfBSP].
NOTES

“out of nowhere, thousands upon thousands of different kinds of drums,
gongs, pipes and horns sounded together™: kothad haite sabsara sabasra kada

nigre, dhak dbol, kisi sndi, nirt bheri, ramsings, damima siyd jutila.
“Great Soul”; mahaima.

“not members of some Vaishnava sect” baispabasampradabhukta nabe.

“every other code of life”: sarbadparma.

“foreign army”: jabansena.

“renouncers”; sannyasi.

“to pay the penalty”/“to make amends”: the word Pprayascinia is used.
“Because it is the appointed time”: din piirna baiyache. :
“On Magh's approaching full-moon day™: agami maght pirnimay. Magh is the
tenth month of the lunar calendar, from mid-January to mid-February. The

m:baccummm_umnhnc_ﬁ_% auspicious time for religious duties, the fulfilling of
vows and so on.

—PART IV—

& Chapter 1 &

VARJANTS

* “or committed some other outrage™: instead AMsp has: “and then excreted

etc. (purisidi parityag kard) on them”.

&
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iy” i iti : “The terrible news that
* “fled towards the city”: here the carlier editions mh.E. .
his reign had been destroyed reached the ruler of m:.crﬁn.r ?m&mch‘umam:u as
he sat contentedly on his throne. Then in great agitation...” and so on

(A{BSPI: 141).

NOTES

“Muslims”: musalman.

“foreigners”: jaban.

“they would say awkwardly, Tm a Hindw’ ”: mui hédu.

“O may the monks come”: dsub, sannydsira dsuk.

“Allah Akbas!™: sic.

“Q Krishna”: he madhusiidan, that is, Krishna in his role as slayer of the demon
Madhu.

“to her God” istadebazi. The form of God she had chosen to foliow.

“and broke into a little love song”: jhijhit khambije sorir lappa dharila. ,Hfo_..ﬁmr
not all zappas are love songs, the context indicates that ﬁr_mu was a love n_ﬁ_..wv
to be ﬂ.Em late at night. Tappds were generally composed in a north Indian
vernacular.

“renouncer”: sannydsi.
“monk™; brabmacari.

g 5
“Is this how monks should behave?”: brabmacarir ki ei dbarma

“You wretch! You should have told me you're a woman tool™: ¢ peda whﬁ.mh._
dge balte bay bhai je, amdr o ai dafd. M.Lnn_.m:um “You wro:E have told me you're
in the same condition [that is, of being a woman]!

“was a real godsend”: jena hat badiiyi svarga paila. Literally, “was like reaching
out and catching heaven!”

& Chapter 2 %

NOTES

“koel”: the indian koel (Endynamys scolopacea R&%&R@ or kokil, generally
translated as “cuckoo”. It emits “a loud, continuous, rollicking. . . . uttered by
the male at earliest dawn as the first call of the day”: see HBIE vol. 3, no. 590,
p- 227. ’
i » i 7 lation (incorrectly):
“Tt was still early™: beld ek prakhar haila. The Ghose trans jon. (incc
“It was one hour past noon”. There were eight prahars or mrﬁm_obm in a day,
beginning with the first at dawn. Sen-Gupta has: “When it was one prahar

&
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after daybreak”, with a footnote atrached to “prahar”: “One prabar is about
three hours”.

“in the last twenty-four howrs™: asaprabarer madhye.

& Chapter 3 %

VARIANTS

{(A{BSP]: 141).

* “But she’s a celibate woman”: after this, the first three editions conclude the
chapter as follows:

“That may be”, said Mahendra, downcast. “Still, there’s a penance
(prayaicitta)”. ‘
He looked at Shanti and said, “Do you know whar it is?”
“Death”, said Shanti. “Which santan doesn’t know that! I’s been
decided that the penance will take place on Magh’s full-moon day.
So you needn’t worry”, and with that Shanti went away.

Mahendra and Kalyani were left standing there, thunderstruck”.
(ibid.)
s
NOTES

“women’s quarters™: aniabpur

“bedroom”: sayanghare.

“the knot of the monk’s tiger-skin”: baghchaler granthi.
“lawful wife”: dbarmapatni.

“But she’s a celibate woman”: ini brabmacaring,

% Chapter 4 %
VARIANTS

* “Northern Bengal . . . under Muslim control”: the first edition has instead,
“Birbhum was no longer under English and Muslim control”, while the second

and third editions have, “Birbhum was no longer under Muslim control”
(A/BSP}: 141).

* “Major Edwards”; in the earlier editions, this commanders name is Wood

(ibid.).

* “on the riverbank”; instead, the first three editions say that the Goswamis
would be holding a fair in the village of Kendubilla (the first edition mentions
that the fair was in honour of “Jaydeb Goswami”) (ibid.).

4
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Plucking up courage™ the first two editions add, “and saying, ‘Here goes!’ ”

NOTES

“by God’s will™; bhagabaner niyoge.

“the British empire”™: britis samrijya.

“newcomet”: sdbeb.

“lakh™; a hundred thousand.

“the great sin”: mabdpap.

“our heroic couple”: birdampari. So the Ghose translation too; MF: “le couple
héroique” (237); Sen-Gupta: “the heroic pair”.

% Chapter 5 %

VARIANTS
¥ . .. ) .
Once again, in the carlier editions, the major’s name is Wood.

* “To the fair™: the first three editions add, “of course! Kindel . J
“Keduli”, said Shanti. “They won'’t go to the fair at Keduli”. (The con-
versation continues as in the text; see A/BSP}: 142).

NOTES

“tappas, gazals . . . Krishna": keha tappa, keha gajal, keha Qmﬁm?..”éw keha krsna-
bisay: for the meaning of fappd, see under Notes, Chapter 1 of this Part. Gazals,
like tappas, were usually love songs, but unlike the latter they were composed
in Urdu or Farsi.

“cambourine”: khaijant; as noted carlier, the sirasiga scems to have been for-
gotten.

“lady”: bibi, a Muslim term used generally for a respectable, married woman.

“If I don’t see your father. . .. in vain™ actually, zomar w&e.mw sraddber cal m.aamm
ami na caddi, that is, if ’'m not the one who'll cook the rice at your father’s
funeral rites.

“Where’s this chump of a man from!™: chuco beti kothakar, to .oEEn with
Shanti’s reply that Edwards was a bada b, a great hero, a champion.

“the Master”: prabhm.

& Chapter 6 %

VARIANTS

. .. .,
* “Edwards was™: once again, in the earlier editions, the majors name was
Wood.

%
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* “had thrown Lindlay off the horse”™: the first edition has instead, “had sent
Lindlay to a bad place called ‘hell’ (jamalay)” (A{BSP}- 142).

* “the Children”: AMsv has instead: “English and Vaishnava will do battle”.

* “the santan army”: AMsv has instead: “the Vaishnava army”.

* “the santan army”: again AMsv has “the Vaishnava army”,

* “with an army of twenty-five thousand sanzans”: AMsv has instead: “with

an army of twenty-five thousand Vaishnavas”.

* “to carry the news to Warren Hastings”: here AMsv adds: “I'he English
fought as the English do, but all the Indian sepoys retreated and fled”, ingref
iigrejer mata fuddha kavila. kintu dest sipahivi sakale bhanga diyi paliila.

NQTES

“Hindu and Muslim, Southerner and whiteskin® hindu musalmin mAdrdji
govd.

“by dreaming of the nectarlike kisses of Vaishnavi ladies” Sen-Gupta, mod-
estly: “by dreaming sweet dreams”.

“Whar kind of fun is this?”: thus ¢ Zbar ki anands? Perhaps also 2 play on
ananda as referring to Jibananda, and to his “diversion” of leading the santans
up the hill without warning.

s,
“You our wisdom, You our balm . .. You the living force!™: tumi bidyi tumi
bhakti, tumi md bahute Sakti, tvam hi pranah sarire. A different form of words
from those given in the hymn in Part 1, chapter 10.

“making a mockery of the Children’s sacrifice of their lives™: dadbicir asthike
byariga kariyi: literally, “making a mockery of [the weapon of] Dadhici’s
bones”. Dadbhici typifies the selfless surrender of one’s life. He was a sage who
sacrificed his life so that a weapon to kill the demon Vrtra could be made out
of his bones. Vrtra’s weapon was a thunderbolt. In this case, the thunderbolt
of the English cannon was overpowering the weapon of the sansans: the sac-
rifice of their lives.

“hero’s duty”: birer dbarma.
“paradise™: baikunthe, Visnu’s heaven.

“Crush the Muslims and kill them”: musalmaner buke pithe capiya maro. An
instance of metonymy (that is, representing the whole by a part: the reader

will recall—see beginning of this chapter—that Mustims formed part of the
British forces).
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& Chapter 7 %

NOTES
“Tu is the night of the full moon™: pirnimar rasri.

“Bengali, Northerner, English, Mushim”: bangali, hindusthani, ingrej, mvsal-
man. :

“great sage’: mahdpurus.

“healer” cikitsak.

“great person”: mabdima.

“reparation”: prayascitta.

“code™: dbarma.

“My work is to serve the Mother™: amar kaj matyseba

“worldly folk™: grbz.

a_.mno:nmnau forever following the path of celibacy™: sannyisii thakiba—cira-
brabmacarya pilan kariba.

“So let's wander . . . to region”: cals, ekhan giyd dmri defe dese tirthadarian
kariyi bedii.

“worship God™: debatar iridhana.

“well-being™: mangal.

& Chapter 8§ %

VARIANTS
* “Erernal Code™ here and msznmﬁ.n:&m instead of “Eternal Code” {sendtan
dbarma), the carlier editions have, “the Aryan code”, arya dharma (A[BSP]:
142}

* “It was mistakenly . . . to free the land”: the earlicr editions do not have this
passage (ibid.).

* “Their subjects will be . . . to follow their religion”: this sentence is absent
in the first edition {ibid.).

* “You have kept your vow . . . brought in English rule”: the first nﬁm&o.b bas
instead, “Your vow will not be fulfilled. Why then do you needlessly wish to
soak the earth with human blood?” (ibid.).

* “Who is the enemy? . . . and win”: the first edition has instead, “You can do
nothing further. Your arms have been cut off, and you do not have long to
live™ (ibid.).

* “Sacrifice had come and departed with Honour”: the first edition continues

]
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as follows: “The Vishnu temple was now deserted. Suddenly the lamps in the
temple burned brighter. And they did not go out. The flame that Satyananda
had lit before departing did not die out easily. If T get the chance, I'll tell you
about that some other time” (ibid.).

NOTES

“Great One”™: mahatman.

“Eternal Code™: sandtan dbarma.

“Muslim rule/Hindu rule”: musalmanrajyalbindurijya.

“Turning to the image. ... mounted on high™: uparisthita matyripa janma-
bhiimi pratimar dike phiriya; this is the position of the image in the carlier
editions. The standard edition has this goddess seated in Visnu’s lap (see Part
I, chapter 11), which Bankim seems to have forgotten.

“unworthy foreignets™ mifeccha, as applied to the British: a dismissive epithet.
“Wrongdoing.. . . .holy fruit™; paper kakhana pabitra phal hay na.
“Great Ones™: mahdpurugerd.

“what the foreigners call the Hindu rule of life”: mlecchera jahake hindudbarma
bale.

“The true Hindu rulessf life . . . action”: prakria hindudharma jhdndtmak, kar-
mdtmak nabe, Sen-Gupta: “The True Faith which Mlecchas call Hinduism”;
Ghose: “the true religion, as the Mlecchas call it”.

“outward and inward”: bahirbisayak o antarbisayak: licerally, “having an external
object” and “having an internal object”, respectively. Ghose: “secular or exter-
nal and spiritual or internal”. Not quite: bahirbisayak includes knowledge of
internal states such as emotions, mental images and so on. In Hindu episte-
mology this is still knowledge of “external” things in so far as the psychical-
physical dimension of our beings is different from the afmanic or interior
dimension. “Outward” and “inward”, on the other hand intimate the refer-
ential direction of the knowledge, that is, going towards outward and inward
objects of knowledge, respectively. Sen-Gupta: “This knowledge is of two
kinds, subjective and objective”, which is misleading. MF: “Cette connaissance
est de deux sortes, celle du monde extérieur et celle du monde intérieur” (258).

“the gross . . . the subtle”: sthala (that is, something readily experienceable, as
opposed to) . . saksma.

“so long as the Hindu is not wise . .. once more”: jatz din na hindu abir

Jhanaban, gunabin ar balaban hay.
“will be free to follow their religion”: niskantake dbarmacaran karibe.
“love for the Mother”: masrbhakti.

“the form of the Mother™: maitrmirti.

#
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“Knowledge had come . . . departed with Honour™: j#in (knowledge) dsiya
bhaktike (dedication) dbariyiche—dharma (duty) asiy@ karmake Amnmonv. m%.a..
riyiche; bisarjjan (sacrifice) dsiya pratisthike (honour) dbariydche; kalyani asiya
$antike dbariyache; ei satyananda Sinti; ei mahapurus kalyini. satyananda prasis-
tha, mahdpurus bisarijan. bisarjjan dsiyd pratisthike laiyi gela. m.nn..ﬂ&?m“ Jhan:
knowledge, bhakti: devotion, dharma: faith, karma: action, ?.SS&SH sacrifice,
pratisthi: active duty; Ghose: jhdn: knowledge, bhakti: devotion, &bm__..ﬁm_ re-
ligion, karma: action, bisarjjan: renunciation, pratistha: success; MF: Jiidn: la
connaissance, bbakti: la dévotion, dbarma: le dharma, karma: Vaction, bisarjjan:
le renoncement, prasstha: la consécration (261).
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(Anandamath, ot The Sacred Brotherbood

sweet. It was as if someone had opened heaven’s very door and called out to
?Biwbau_u then said, “Come in and I'll whack your legs with a stick!” Jiban-
m,nmn didn’t know what to do. So, in a quandary, he said, “Sir, this is my room.
I've always enjoyed the use of it. Kindly leave the room”,

Shanti replied, “This is my room, even though I’ j i

. . s . ch I've enjoyed very little

of it. You kindly leave the room”. YR .
. awonm:m..n we're not allowed to fight in the monastery, I've not kicked you
into hell’s pit”, said Jibananda, “but I can get Maharaj’s permission right now
and send you packing”.
_s..wE it’s with Maharaj’s permission that I'm sending you packing. Get
out!

“I see. In thar case, the room is yours. I'll just go and inquire of Maharaj
first. Tell me, what’s your name?”

“My nare is Nabinananda Goswami. What’s your name?”

“My name is Jibanandz Goswami”.

“So you're Jibananda Goswami. So that’s why . . .”.

“So that’s why what?”

“Well, it’s what people say about you. Nothing to do with me”.

“What do people say?”

“Sec if I care! People say Jibananda Thakur’s a complete fool”.

“A complete fooll Whar else?”

“Quite stupid™as

“What else?”

“A funk in battle”.

.Hm_umumbmb. began to fume with rage. “Anything else?” he said. -

Much else. You've got a sister called Nimai . . .”.

“You, how can you dare . . ..

“And you’re a bear!”

“You’re an idiot, an imbecile, a reprobate, a villain, a fraud, a good-for-
nothing!”

“And you! You're...”. Shanti let fly a stream of unintelligible words in
Sanskrit.

“Get out of here, you scoundrel”, cried Jibananda. “I'm going to rip off
your beard!”

At this Shanti realised her predicament. If he grabbed her beard, she’d be
in trouble. The false hair would come off. Shand suddenly gave up the battle
WEQ. made a run for it. Jibananda went after her* He was hoping to give the
impostor a thump or two if he left the monastery.

.w;ﬁ all said and done, Shanti was a worman, and unused to such com-
motions, whereas Jibananda was expert in such things. So he quickly caught
up with Shanti. Thinking to throw her to the ground and thrash her now that
she was cornered, he grabbed hold of her. But he had barcly touched her when

he released her in shock, Shanti, however, put her arm round Jibananda’s neck
and pulled him to her.

&
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“What's this! You're a woman!” cried Jibananda. “Let me go, let me go

But Shanti paid no heed. She began to cry out, “Look out, everyone!
There’s a Gosai here forcibly violating a woman!”

Jibananda put bis hand over her mouth and said, “For heaven’s sake, don't
say such things! Leave go of me. It’s my fault. Let go!”

But Shanti wouldn’t let go. She called out the louder. Nor was it an easy
thing to force Shanti to let go! Jibananda put his palms together and said,
“Please, 1 beg of you, let go”. But no—the forest reverberated with a woman’s
cries for help!

Meanwhile, when they heard that a woman was being atracked, many of
the monastery’s monks lit lanterns and emerged with sticks and cudgels. Ji-
bananda began to tremble violently when he saw this, but Shanti said, “Why
are you trembling so much? You’re such a coward, and people call you a great
hero!”

Seeing the monks approaching with lights, Jibananda said piteously, “Yes,
I'm a complete coward. Now leave go and I'll run away”.

“Go on then, try and get away”, said Shanti.

Ashamed to admit that he couldn’ get the better of a woman’s strength,
Jibananda said to Shanti, “You're a very wicked woman.

Suppressing a grin, Shanti threw him a glance and said, “Dearest, I'm so
attached to you! I've come here to be your slave. Tell me I'm yours and Tl
let you go”.

“Get away, you sinful wretch”, cried Jibananda. “How dare you say such
things!”

“I'm a sinful wretch, no doubt”, said Shanti, “else as a woman could I
beg a man for lovel Will you do as I want? Say yes, and T'll let you go™.

“Shame, shame”, said Jibananda. “I'm a celibate. You're not to say such
things to me. You've...”

“Oh, be quiet”, said Shanti apprehensively. “Be quiet! 'm Shanti!” She
released Jibapanda and put the dust from his feet on her head. Then she joined
her palms together and said, “My Jord, don’t be offended. But really! So much
for the pretensions of a man’s fove! Couldn’t you recognise me at all?”

Then it all became clear to Jibananda! Who else but Shanti could de such
a thing? Who else but Shanti could get up to such tricks, who else but she
had such strength of arm! Glad, disconcerted, he was about to say something
but didn’t get the chance for the other monks had come up. Dhirananda was
in front. He asked Jibananda what all the fuss was about.

But Jibananda was in a fix! What could he say? Shanti whispered to him,
“Should I tell them, you grabbed hold of me?”

With a smile, she answered Dhirananda, “The fuss was that 2 woman kept
screaming that someone was violating her, but we found nothing. Jibananda
Thakur made a big search, and so did I, but we saw nothing. Perbaps all of
you should check the forest—we heard the noise come from there”.

She pointed to a dense patch of forest. Jibananda whispered to her,

o
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“What's the point of giving the Vaishnavas such trouble? If they go into that
forest they’ll never come out; they’ll get bitten by snakes or tigers!”

“Now that they know a woman’s involved”, replied Shanti, “they won’t
give up so easily. But I'll see if I can stop them”.

She called out to them, “Be careful, all of you! It may be the trick of a
ghost!”

When he heard this, one of the Gosais said, “That’s quite possible, oth-
erwise how could a woman get here?” The others agreed, and concluding that
it was a ghostly delusion everyone returned to the monastery. :

Then Jibananda said to Shant, “Let’s sit here for a while and you can
explain the whole matter to me. Why are you here? How did you come? Why
are you dressed like this, and where did you learn such tricks?”

“Why am I here?” replied Shanti. “Because of you! How did I come? On
foot. Why am I dressed like this? Because 1 wanted to! And where did I fearn
such tricks? A certain man taught me! I'll explain everything in detail, but why
should we sit here in the forest? Come on, let’s go to your arbour”.*

“My arbour?” asked Jibananda. “Where’s thar?”

“In the monastery”.

“Women are not allowed in there”.

“Do I look like a woman?”

“I don’t want to disobey Maharaj’s rules”.

“But I've got Maharaj’s permission”, said Shanti. “Lef’s go to your arbour
and I'll tell you everything, Unless I enter your room, I can’t remove my beard,
and if T don’t remove my beard you'll never recognise this wretched face of
mine. Really, men!”

VARIANTS

* “Jibananda went after her”: instead of the next sentence, AMsv has the fol-
lowing: “Satyananda had forbidden fighting among the Vaishnavas in the mon-
astery. But if the scoundrel (¢2/2) left the monastery he’d give him a thump
or two’.

NOTES

“And you! You're. .. .7 . .. “unintelligible words in Sanskrit™: unintelligible to
the uninitated: though they were not standard Sanskrit words, they were coded
expressions for grammatical rules in Sanskrit, derived from the thireenth-
century grammarian, Vopadeva’s well-known treatise, the Mugdhabodha: yaliy-
avdydvo cical (rule 35), stuseubbih fcvasar (rle 47) and stubbibh stvagyadiantatob
(rule 48)—meaningless if one didn’t know how to interpret them, but

“arbour: Shanti uses the special term for a Vaishnava’s retreat, kunjz. She wants to go to a
place where they will not be disturbed.
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impressive-sounding nonetheless. Evidently, Shanti had learnt these swtras off
by heart while still a child in her father’s o/ and was firing them off.

“T am a celibate™ @mi brabmacart.

“arbour™ kudja.
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APPENDIX B

Earlier Version of Part III, Chapter 11

Lieutenant Watson foolishly skirted the mango forest.! What else could it be
but folly! Seeing Caprain Hay proceeding to Jibananda’s right, Watson thought
that he would circle Jibananda on the left, and so he skirted the mango forest.
Suddenly, from above in the trees, amid reports of gunfire, buliets began to
strike his army from behind. Watson gazed upwards wondering aloud whether
bullets could fall from the sky!

“No, Sir”, said a voice from a neighbouring tree. “We're firing from the
trees! Why don't you stand there and try firing a few shots at us?”

Another voice said, “Sir, remain there if you will, I hear that Jibananda
wants to pay homage to Jesus Christ.? Look, there he comes!”

Lieutenant Watson realised that he was in a fix and that he could do
nothing against this enemy.

“Advance quickly”, he said to his soldiers. “Once you go on ahead, the
monkeys in the trees won’t be able to bite any more”.

Taking his forces beyond gunshot range of those monkeys in the trees,
Warson hurried on to attack Jibananda.

Then Shanti called from up in a tree, “Brother monkeys, it’s time to jump
down and run after those red-faces to show them what the sting of a monkey’s
bite can be!” “If only I wasn’t 2 woman . . .”, she thoughe bitterly (I couldn’
repeat everything she thought!).

Nabinananda jumped down first, then the rest of the Children stationed
in the trees came whizzing down. .

“Careful, brothers”, said Nabinananda. “Don’t mill about. Form a line,
gun on shoulder, spear in hand, and go quickly! Run! Shout Bande Mataram’.
Then crying Bande Mataram, they rushed after Lieutenant Watson’s battalion.

Bur Shanti drew back. “Shame!” she said. “What am I doing! I'm a
woman, how can [ go to battle? That’s not my line of dury. Since I'm a monkey
I'd better stay in the trees”. So Shanti returned, climbed into a tree and began
to follow the barttle.

Jibananda had nearly reached the bridge when he heard the cries of Bande
Mataram from afar. “Brothers, 1 can hear Bande Mataram in the distance,” he
said. “Let’s die if we have to, but there’s no point in staying here at the bridge.
Let’s join them and cry Bande Mataram too” * No longer did Jibananda’s forces

WChapter 11 of Parc III begins with the text in this appendix. See A(BSP): 138—40.
By despatching you ro him.

=
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flee in fear of their lives. Shouting Bande Mataram the remaining santan army
of five thousand rushed towards Lieutenant Watson, breaking into his forces
like a thunderbolt. With Jibananda’s army on one flank and the men des-
patched by Nabinananda on another, the English forces began to suffer damage
like a sturdy hill struck by the blows of two mighry waves.

Suffer damage but not break! The English had matchless strength, courage,
resilience! Round after round was discharged, “Fire!” upon “Fire!” was heard,
with hails of bullets and dense clouds of smoke. The earth became dark and
the sky was pierced with the echoes. A storm blew through the forest, the
birds and animals took cover in terror, and a gale arose in the Ajay River!

Nabinananda called out from the trees, “Kill, kill the forcigners! You, over
there! Jibananda’s on the other side of this army. Go on, men! Break through
the emperor’s troops and the faujdaris. Kill the faujdaris” Then pierced on the
right and on the left, wounded, slain, overwhelmed, disordered, routed, Lieu-
tenant Watson’s troops fled, scattering in all directions, with Jibananda’s forces
and the men sent by Nabinananda meeting in the middle.

Shanti could restrain herself no longer. Cursing her birth as a woman, she
jumped down from the tree, and sped like a deer to where the two victorious
santan forces were assembled. There in the midst of the battlefield Jibananda
and Nabinananda met, and the two embraced.

As soon as he got the chance, Jibananda said, “Shanti, what joy if I had
died in your presence today!”

“There’s time enough for that”, said Nabinananda. “But since as 2 man
you have little sense, when you need 1o die let me know and T'll show you
the way. Now let’s see if you can find the priceless treasure of death along that
way,” and she pointed to Captain Hay's forces. As Jibananda was preparing to
go, she whispered in his ear, “You’re not to die today. Satyananda’s orders”.

Then mounted and chanting Bande Mataram, Jibananda rushed with his
army towards Captain Hay, while Shanti, dejected, and ruing her bitth as a
woman, returned to the tree and climbed it. “Jungle girl”, she said as she
proceeded to rebuke herself.

Captain Hay realised that the very person he had sought to prevent from
escaping was now coming towards him! He turned and faced Jibananda to
attack him. As two mountain rivers flowing from opposite directions crash into
each other in the hollow of a valley, sending huge cascades of foamy waves
into the sky and rending the mountain caverns with their roar, the two armies
clashed in the terrible fray of battle.

Defeat and victory hung in the balance! Hundreds of lives were lost. Now
the English forces, charging and shouting “Hooray!”, would press hard against
hundreds of the sunzans,* now the santan army crying “You wicld the sword!”,
would get the upper hand. Defeat and victory hung in the balance, it was
impossible to predict the outcome. The handpicked English soldiers around
Captain Hay, many of them chosen whiteskins, had never known defeat either

-~ in Europe or India; they stood firm like rows of stone walls. Try as they might,

s
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the Children could not breach the English wall ;
. s, while the | 1
of the Children without retreating a single step! e larer slew hundreds

Fortunately for the English, just then their cannon . . .3

VARIANTS

P

" Let’s join them and cry Bande Mataram 100”: here AMisv adds the following:
: .W%o_.ﬂ at nmwm red, Emn._p yellow, green, and multi-coloured sweets! Hrnnnw
ocal, imperial and British troops there. Come on, les make ‘them into 2
Vaishnava offering!” No longer did Jibananda’s forces”, and so on. “Look at
the red, black, . . .”: a reference 1o the coloured uniforms of the m_._mh.a% E.ooww

H_ﬁwﬂv mh.ﬁ F;mn mc ENH-.% mﬂeﬂﬂ ﬂ m—ﬁ Oﬂ NWTNH &. ——.—.hm ar 10us Om.*ﬂh
—..E Nﬂww H _U Q
ﬂ—ﬂﬂ Orm . HH..—m

k& » - -
santans”: here AMsv substitutes “Vaishnavas” for “santans”.
NOTES
(44
wants to pay homa ist”: jiba Fki i i
iy pay ge 1o Jesus Christ”: jibananda niki jisukbrista bhajibe.
T
attalion”; in theory, about a thousand men ar the time,
Ly
line of duty”: dbarma.
“foreigners™ jaban.
<« i r .
aufelaris’: 1
faujdaris”: provingial troops.
« - -
whiteskins”: gora.

“India”: w&mw&maaa.

5 . Lo L
"The story continues from this point as given in the main text.

o
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History of the Sannyasi Rebellion
From Warren Hastings’s Letters in Gleigh Memoirs

You will hear of great disturbances committed by the Sinassies, or wandering
Fackeers, who annually infest the province about this time of the year, in
pilgrimages to Jaggernaut, going in bodies of 1,000, and sometimes even 10,000
men. An officer of reputation (Captain Thomas) lost his life in an unequal
attack upon a party of these banditti, about 3,000 of them, near Rungpore,
with a small party of Pergana sepoys, which has made them more talked of
than they deserve. The revenue, however, has felt the effects of their ravages
in the northern districts. The new establishment of sepoys which is now form-
ing on the plan enjoined by the Court of Directors, and the distribution of
them ordered for the internal protection of the provinces, will, I hope, eftec-
tually secure them hereafter from these incursions.

——Hastings to Sir George Colebrooke, dated 2nd February 1773. Gleig’s Memoirs,

Vol.1.282.

Our own provinces have worn something of a warlike appearance this year,
having been infested by bands of Senassies, who have defeated two small parties
of Purgunnah sepoys (a rascally corps), and cut off the two officers who com-
manded them. One was Captain Thomas, whom you knew. Four battalions
of the brigade sepoys are now in pursuit of them, bur they will not stand an
engagement, and have neither camp equipage, nor even clothes, to retard their
flight. Yet I hope we shall yet make an example of some of them, as they are
shut in by the rivers, which they cannot pass when closely pursued.

The history of this people is curious. They inhabit, or rather posscss, the
country lying south of the hills of Tibbet from Caubul to China. They go
mostly naked. They have neither towns, houses, not families, but rove contin-

“ually from place to place, recruiting their numbers with the healthiest children

they can steal in the countries through which they pass. Thus they are the
stoutest and most active men in India. Many are merchants. They are all
pilgrims, and held by all castes of Gentoos in great veneration. This infatuation

Note: In the final edition, this Appendix appeared immediately at the end of the Bengali text.
A number of typographical errors appearing in the A(BSE) edition have been corrected here, in-
cluding the portions insereed in square brackets. For the full title of this work, see under G R Gleig
in the Select Bibliography.
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prevents our obtaining any intelligence of their motions, or aid from the coun-
try against them, notwithstanding very rigid orders which have been published
%9. ﬁrnmw purposes, insomuch that they often appear in the heart of the prov-
ince as if they dropped from heaven. They are hardy, bold, and enthusiastic
to a degree surpassing credit. Such are the Senassies, the gipsies of Hindostan.
. We have dissolved all the Purgunnah sepoys, and fixed stations of the
brigade sepoys on our frontiers, which are to be employed only in the defence
of the provinces, and to be relieved every three months. This, I hope, will
secure the peace of the country against future irruptions, and as they are no
longer to be employed in the collections, the people will be freed from the
oppressions of our own plunderers.
—Hastings to Josias Dupre, 9th March 1773 [pp. 303—4]

We have lately been much troubled here with herds of desperate adventurers
nmtmn_ Senassies, who have over-run the province in great numbers, and com-
mitted great depredations. The particulars of these disturbances, and of our
endeavours to repel them, you will find in our general letters and consultations
which will acquit the government of any degree of blame from such a nm_pn:._%v
?.” this time we have five battalions of sepoys in pursuit of them, and T rm<n.
still hopes of exacting ample vengeance for the mischief they have done us, as
they have no advantage over us, but in the speed with which they fly m.wE
us, A minute relatiomcof these adventurers cannot amuse you, nor indeed are
they of great moment; for which reason give me leave to drop this subject and
lead you to one in which you cannot but be more interested etc.

—Hastings to [John] Purling, dated 315t March 1773, para. 4. Gleig’s Memaoirs of
Hastings—Vol.1.294.

In my last 1 mentioned that we had every reason to suppose the Senassie
m...&annm had entirely evacuated the Company’s possessions. Such were the ad-
vices [ then received, and their usual progress made this highly probable; but
it seems they were either disappointed in crossing the Burramputrah river, or
they changed their intention, and returned in several bands of about 2,000 or
3,000 cach; appearing unexpectedly in different parts of the Rungpoor and
UEmmw_uco_. provinces. For in spite of the strictest orders issued and the severest
penalties threatened to the inhabitants, in case they fail in giving intelligence
of the approach of the Senassies, they are so infatuated by superstition, as to
be backward in giving the information, so that the banditd are moE._meom
wn_ﬁmnnnm into the very heart of our provinces, before we know anything of
their motions; as if they dropt from heaven to punish the inhabitants for their
folly. Obn of these parties falling in with a small detachment commanded by
Captain Edwards, an engagement ensued, wherein our sepoys gave way, and
Captain Edwards lost his life in endeavouring to cross a nullah. This &n,ﬁpnr-
ment was formed of the very worst of our Purgunnah sepoys, who seem to
have behaved very ill. This success elated the Senassies, and I heard of their
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depredations from every quarter in those districts. Captain Stuart, with the
19th battalion of sepoys, who was before employed against them, was vigilant
in the pursuit, wherever he could hear of them, but to no purpose; they were
gone before he could reach the places to which he was directed. I ordered
another battalion from Burrampore to march immediately, to co-operate with
Captain Stuart, but to act separately; in order to have the better chance of
falling in with them. At the same time I ordered another battalion to march -
from the Dinapoor station, through Tyroot, and by the northern frontier of
the Purneah province, following the track which the Senassies usually ook, in
order to intercept them, in case they marched that way. This bartalion, after
acting against the Senassies, if occasion offered, was directed to pursue their
march to Cooch Bahar, where they are to join Captain Jones, and assist in the
reduction of that country.

Several parties of the Scnassies having entered into the Purneah province,
burning and destroying many villages there, the collector applied to Captain
Brooke, who was just arrived at Panity, near Rajahmahl with his new-raised
bartalion of light infantry. That officer immediately crossed the river, and en-
tered upon measures against the Senassies; and had very near fallen in with a
party of them, just as they were crossing the Cosa river, to escape out of that
province; he arrived on the opposite bank before their rear had entirely crossed;
but too late to do any execution among them.

It is apparent now that the Senassies are glad to escape as fast as they can
out of the Company’s possessions; but I am still in hopes that some of the
many detachments now acting against them may fall in with some of their
parties, and punish them exemplarily for their audacity.

It is impossible, but that, on account of the vatious depredations which
the Scnassies have committed, the revenue must fall short in some of the
Company’s districts; as well from real as from pretended losses. The Board of
Revenue, aware of this last consideration, have come to the resolution of ad-
mitting no pleas for a reduction of revenue, but such as are attended with
circumstances of conviction, and by this means they hope to prevent, as much
as in their power, all impositions on the Government, and to render the loss
to the Company as inconsiderable as possible. Effectual means will be used,
by stationing some small detachments at proper posts on our frontier, to pre-
vent any future incursions from the Senassie Fakiers, or any other roving ban-
ditti; a measure, which only the extraordinary audacity of their last incursions
hath manifested to be necessary. This will be effected without employing many
troops; and 1 hope, that in no future time the revenues shall again suffer from
this canse.

— Hastings to Sir George Colebrooke [per Hector], 315t March 1773 [Memoirs,

1.296—08]

The Seniassies [sic} threatened us with the same disturbances at the beginning
of this year as we experienced from them the last. But by being early provided
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to oppose them, and one or two severe checks which they received in their
first attempts, we have kept the country clear of them. A party of horse which
we employed in pursuit of them, has chiefly contributed to intimidate these APPENDIX D
ravagers, who seem to pay litde regard to our sepoys, having so much the :
advantage of them in speed, on which they entirely rely for their safety. It is 1 > :
my intention to proceed more effectually against them by expelling them from Nares mwbuo_h@ﬁm. s Translation of the MODm
their fixed residences which they have established in the north-eastern quarter =
of the province, and by making severe examples of the zemindars who have Vande Mataram
afforded them protection or assistance. .
—Hastings to Lawrence Sulivan [Esq. Fort William], 20th March 1774 [Memoirs, Hail thee mother! To her H.WOﬁ
r.395] Who with sweetest water o erflows
With dainty fruits is rich and endowed
From The Annals of Rural Bengal And cooling whomm the south wind blows;
Who’s green with crops as on her grow;
“A set of lawless banditti’, wrote the Council in 1773, ‘known under the name To such a mother down I bow!
of Sanyasis or Faquirs, have long infested these countries; and, under pretence With silver moon beams smile her nights
of religious pilgrimage, have been accustomed to traverse the chief part of And trees that in their bloom abound
Bengal, begging, stealing, and plundering wherever they go, and as it best suits Adorn her; and her face doth beam
their convenience to practise”. In the years subsequent to the famine, their With sweetest smiles, sweet’s her sound!
ranks were swollen by a crowd of starving peasants who had neither seed nor Joy and bliss she doth bestow;
implements to recommence cultivation with, and the cold weather of 1772 To such a mother down I bow.
?d.:mrﬁ nrn:.y &oﬁﬁ.ﬁﬁomﬂ the harvest fields of Ho,wnn Bengal, burning, plun- Resounding with triumphal shouts
n_nnnm.. ravaging, “in bodies of fifty thousand men, ,H._wn collectors called out From seventy million voices bold
the military; but wm.nn A Lemporary success our .mn_uoua were at length totally With devotion served by twice
defeated, and Captain Thomas (their leader), with almost the whole party, cut As many hands that ably hold i
off”. It was not dll the close of the winter that the Council could report to The sharp and shining rapicr bold,
the Court of Directors, that a battalion, under an experienced commander, . _Thou a weakling we are told"
had acted successfully against them; and a month later we find that even this _
tardy indmation had been premature. On the 315t March 1773, Warren Has- | Proud in strength ﬁ.& prowess thou art,
tings plainly acknowledges that the commander who had succeeded Caprain _ Redeemer of thy nr.HE.HnD thou;
Thomas “unhappily underwent the same fate”; that four battalions of the army Chastiser of aggressive %.oamw
were then actively engaged against the banditti, but that, in spite of the militia _ Mother, to thee thy child T bow.
levies called from the landholders, their combined operations had been fruit- Thou art knowledge, thou my faith,
less. The revenue could not be collected, the inhabitants made common cause Thou my heart and thou my mind.
with the marauders, and the whole rural administration was unhinged. Such A, Nay more, thou art the vital air
incursions were annual episodes in what some have been pleased to represent That moves my body from behind.
as the 3&, fife of Bengal. ) OF my hands thou art the strength,
—Hunter's Annals of Rural Bengal, 70~72. ,_ At my heart devotion thou,
IThere is a footnote here saying: “Another reading would give “why art thou so weak with so
much strength?” ”
o s
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In each temple and each shrine,
To thy image it is we bow.

Durga bold who wields her ‘arms
With half a score of hands,

The science-goddess, Vani too,
And Lakshmi who on lotus stands,-
What are they but, mother, thou,
To thee in all these forms I bow!

To thee! Fortune-giver, that art

To fault unknown, beyond compare,
Who dost with sweetest waters flow
And on thy children in thy care
Dainty fruits dost rich bestow,

To thee, mother, to thee I bow!

To thee I bow, that art so green

And so rich bedecked; with smile
Thy face doth glow; thou dost sustain
And hold us—still unknown to guile!
Hail thee mother! To thee I bow!

.
Sri Aurobindo’s Translation of the Song

Vande Mataram

Mother, I bow to thee!

Rich with thy hurrying streams,
Bright with thy orchard gleams,

Cool with thy winds of delight,
Dark fields waving, Mother of might,
Mother free,

Glory of moonlight dreams

Over thy beaches and lordly streams;
Clad in thy blossoming trees,
Mother, giver of case,

Laughing low and sweet!

Mother, I kiss thy feet,

Speaker sweet and low!

Mother, to thee I bow.

Who hath said thou art weak
in thy lands,
When the swords flash our in
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seventy million hands
And seventy million voices roar
Thy dreadful name from shore to shore?

With many strengths who art
mighty and stored,

To thee I call, Mother and
Lord!

" Thou who savest, arise and save!

To her 1 cry who ever her

foemen drave

Back from plain and sea
And shook herself free.

Thou art wisdom, thou art law,
Thou our heart, our soul, our breath,
Thou the love divine, the awe

In our hearts that conquers

death.

Thine the strength that nerves

the arm,

Thine the beauty, thine the charm.
Every image made divine

In our temples is burt thine.

Thou art Durga, Lady and Queen,
With her hands that strike and her
swords of sheen,

Thou art Lakshmi lotus-throned,
And the Muse a hundred-toned.

Pure and -perfect, without peer,
Mother, lend thine ear.

Rich with thy hurrying streams,
Bright with thy orchard gleams,
Dark of hue, O candid-fair

In thy soul, with jewelled hair
And thy glorious smile divine,
Loveliest of all earthly lands,
Showering wealth from well-stored
hands!
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owo kinds of, 178, 79
Sarasvati (Goddess), 149
Satyananda, 137, 138, 148-51, 15760, 167,
169, 170, 174, I76—78, 18084, 201-5,
210-13, 222, 225, 22730, 249, 251, u.m.w.“
258, 274, 280, 285, 288, 291. Se¢ abo
under Shanti
SEPOYs, 140—43, 157, 158, 189, 206, 207, 209,
220, 22§, 278
Shand, 166, 167, 174, 185-87, 193, 201, 216—
22, 22628, 230, 253, 258, 276, 290, 291
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as an ascetic, 172, 173, 175, 191, 192, 2i5—
17, 253
described, 129, 164, 165, 171, 172
and the lecherous ascetic, 173
as Nabinananda, 182, 184, 186, 205, 212,
213, 217, 218, 220, 222, 259, 272, 274,
285—91
talks to Saryananda, 182-85, 202, 258, 268,
260
takes the vow, 180, 181
as a Vaishnavi, 22022, 258
Sukumari, 13336, 151, 15353, 158, 160—62,
174, 196, 197, 217
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Thosmas, Caprain, 18992, 204, 206-8, 210,
261, 271, 272
tol, 131, 171

Vaishnava, 152, 153, 179, 181, 195, 199, 211,
219, 223, 224, 25L, 272, 273, 278, 288,
292

Vande Mataram. See Bande Mataram

Vishnu, 153, 169, 179, 181, 188, 189, 21T, 212,
228, 269
image of, 149, 230, 246

Wartson, Lieutenant, 207, 208, 210, 290, 291
woman, 137, 155, 173, 180, 183, 184, 188, 211,

223, 226, 236, 261, 263, 287, 288, 290
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