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Anglophone Indian Women Writers, 1870–1920

The result of extensive archival recovery work, Ellen Brinks’s study fills a significant gap in our understanding of women’s literary history of the South Asian subcontinent under colonialism and of Indian women’s contributions and responses to developing cultural and political nationalism. As Brinks shows, the invisibility of Anglophone Indian women writers cannot be explained simply as a matter of colonial marginalization or as a function of dominant theoretical approaches that reduce Indian women to the status of figures or tropes. The received narrative that British imperialism in India was perpetuated with little cultural contact between the colonizers and the colonized population is complicated by writers such as Toru Dutt, Krupabai Satthianadhan, Pandita Ramabai, Cornelia Sorabji, and Sarojini Naidu. All five women found large audiences for their literary works in India and in Great Britain, and all five were also deeply rooted in and connected to both South Asian and Western cultures. Their works created new zones of cultural contact and exchange that challenge postcolonial theory’s tendencies towards abstract notions of the colonized women as passive and of English as a de-facto instrument of cultural domination. Brinks’s close readings of these texts suggest new ways of reading a range of issues central to postcolonial studies: the relationship of colonized women to the metropolitan (literary) culture; Indian and English women’s separate and joint engagements in reformist and nationalist struggles; the “translatability” of culture; the articulation strategies and complex negotiations of self-identification of Anglophone Indian women writers; and the significance and place of cultural difference.
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Introduction
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Anglophone Indian Women Writers, 1870–1920 was conceived in two places halfway around the world from one another. The first was in my college classroom in the United States. My undergraduates began to entertain the question that E.M. Forster’s A Passage to India poses at its beginning: namely, whether, given the racialized politics of colonialism and anti-colonial nationalism, the British and Indians could be friends. While the novel’s primary concern is with the possibility of male friendships across cultural and racial divides (and how women, especially British and Anglo-Indian women, actively thwart them), it also, at least at one point, raises the gendered question of whether British and Indian women could be friends as well. The bridge party provides an answer to that question. During this scene, Adela Quested and Mrs. Moore, eager to form an acquaintance with some Indian women, are disappointed when the party arranged to gratify their request becomes instead a window onto the hierarchized segregation between colonizer and colonized in Chandrapore, which no amount of goodwill can overcome. While my students are not as taken aback at this as Adela and Mrs. Moore are, they are surprised to find that the Indian women at the party reveal some linguistic fluency in English and cultural literacy about the West. These abilities enable them to begin a conversation, something that neither Mrs. Turton nor the other Anglo-Indian women can reciprocate regarding matters Indian. Mrs. Turton’s vaunted knowledge of Hindi and Urdu amounts to little more than the ability to “speak to her servants,” as she knows “none of the politer forms and of the verbs only the imperative mood.”1 Further, in a telling detail, the Indian women at the party possess “a curious uncertainty about their gestures, as if they sought for a new formula which neither East nor West could provide.”2 What exactly was the nature of their uncertainty? What would constitute a “new formula” for interrelating? Where did these women learn English? my students asked. How common was this? Were there other contexts – in England, for example – where friendships could be formed between British and Indian women? Anglophone Indian Women Writers, 1870–1920 began as an inquiry, beyond the scope of Forster’s novel, into the existence of Indian and British women’s cross-cultural communications.

1 E.M. Forster, A Passage to India (New York: Harcourt, 1924) 42.

2 A Passage to India 43.

It transformed into something else along the way – which leads me to the second place of its origins: the Fulbright Library in New Delhi, where I first came upon Susie Tharu and K. Lalita’s wonderful two-volume anthology, Women Writing in India.3 While it didn’t address the possibility of cross-cultural female friendships under colonialism, it did answer my search for missives between cultures, offering in print some Anglophone writings from the nineteenth and twentieth centuries. Collected here were excerpts from a larger body of Anglophone Indian women writers’ work, forming a bridge of their own devising between India and Great Britain. It unleashed a flood of questions: how did these women learn English to such a degree of fluency? What made these women choose to write their literary works in English? Who were their imagined audiences? How were their works received? How and to what ends did these Anglophone Indian women writers transmit or translate the colonized cultures of India, in essence, seeking to find some “new formula which neither East nor West could provide”? Most especially, how would a study of these writers adjust our understandings of the cultural positioning and politics of Indian women under colonialism?

3 Susie Tharu and K. Lalita (eds), Women Writing in India, 2 volumes (New York: The Feminist Press, 1993). The volumes of the anthology cover the period from 600 bce to the 1990s and not just Anglophone writers.

Anglophone Indian Women Writers grew out of the attempt to answer these questions. Spanning the years 1870–1920, it is a study of the Anglophone literature of five prominent Indian women – in chronological order, Toru Dutt, Krupabai Satthianadhan, Pandita Ramabai, Cornelia Sorabji, and Sarojini Naidu. All were exceptional women with deep roots and connections to both Indian and Western cultures, very well known in their time but largely unknown in ours. They were reformers and activists, contributing to cultural and political nationalism, anti-colonial critique, and in one instance, imperial apology. As an aspect of their activism, their works form a body of literature that reconfigured the relations between India as colony and Great Britain as imperial center. Importantly, they do so from the understudied perspective of colonized women. Their literary writings embrace a variety of genres – memoirs, poems, translations, essays, novels, short stories, and letters – and were widely read in England and in India in their time. Yet by the end of the twentieth century, most of their writings had gone out of print. Dutt and Naidu remained partially visible as authors in India, yet in the West all were largely forgotten. Anglophone Indian Women Writers seeks to correct this obvious, glaring oversight. The recent re-issuing of some of their work and the now ubiquitous electronic availability of many of these out-of-print editions give us a signal opportunity to reconsider the wider range and place of these writers’ works within the literary and sociocultural contexts of colonialism. While their lives are fascinating – including, for example, the first Indian woman to travel and study in England (Dutt), the first woman to study law at Oxford (Sorabji), and the first Indian woman to lead the Indian National Congress (Naidu) – it is their literary endeavors that form the focus of this book.

More than that, however, it aims to reconsider the diverse positions and differing postures of Indian women under colonialism. Postcolonial theories of empire have frequently incorporated gender as a category of analysis. Many notable studies have focused on colonial masculinities,4 stemming from a view of colonialism – and anti-colonial resistance – as male-centered and male-oriented enterprises. Confronting such biases, feminist postcolonial scholarship has done tremendous recovery and theoretical work. Within the last two decades, works by literary critics such as Inderpal Grewal, Ania Loomba, Anne McClintock, Mary Louise Pratt, and Jenny Sharpe, among others, have theorized the feminization of colonial discourses and compelled readers to consider the active contributions of British women to the colonial enterprise.5 These efforts, however, have left our understanding of Indian women under colonialism comparatively understudied. Indian women have not garnered as much attention as the Western and Indian men or the Western women who enabled or resisted colonization. Nationalist and colonialist records and discourses have had a history of “disappearing” Indian women’s voices, even when the discussions are about them, as in the sati or the Age of Consent debates.6 This is perhaps not surprising, though it is unfortunate. Despite their relative scarcity as actors or as writers in the historical archive, Indian women were active participants in reform and political movements from the 1870s onwards, and a number of them were well-known authors of literature. When Indian women have appeared in scholarship, it has most often been to retrace their position as doubly oppressed: as the victims of colonialist and indigenous patriarchal practices. Historical scholarship, for example, has shown how the male and female missionaries and the employees of the Raj intervened in the domestic affairs of Indian social life, as they undertook to reform kinship patterns, family structures, and the status of women over the course of the nineteenth century.7 Indigenous male reformers, sometimes in reaction, sometimes independently, did so as well. Whether these reformist efforts constituted new forms of patriarchal and/or colonial oppression of Indian women that were supplanting older forms, or whether Indian women’s status improved as a result, the “Indian woman” in such studies is largely depicted in monolithic fashion, as the passive object and recipient of others’ reformist energies.8

4 See especially Robert Aldrich, Colonialism and Homosexuality (London: Routledge, 2003); Joseph Bristow, Empire Boys: Adventures in a Man’s World (London: HarperCollins Academic, 1991); Catherine Hall, White, Male, and Middle Class: Explorations in Feminism and History (New York: Routledge, 1992); Christopher Lane, The Ruling Passion: British Colonial Allegory and the Paradox of Homosexual Desire (Durham, NC: Duke University Press, 1995); Mrinalini Sinha, Colonial Masculinity: The “Manly Englishman” and the “Effeminate Bengali” in the Late Nineteenth Century (Manchester: Manchester University Press, 1995); and Heather Streets, Born Warriors? The Military, Martial Races, and Masculinity in British Imperial Culture, 1897–1914 (Manchester: Manchester University Press, 2004).

5 Inderpal Grewal, Home and Harem: Nation, Gender, Empire, and the Cultures of Travel (Durham, NC: Duke University Press, 1996); Ania Loomba, Colonialism/Postcolonialism (New York: Routledge, 1998); Anne McClintock, Imperial Leather: Race, Gender and Sexuality in the Colonial Contest (London: Routledge, 1995); Mary Louise Pratt, Imperial Eyes: Travel Writing and Transculturation (New York: Routledge, 1992); and Jenny Sharpe, Allegories of Empire: The Figure of Woman in the Colonial Text (Minneapolis: University of Minnesota Press, 1993). See also the following collections edited by feminist scholars: Nupur Chaudhuri and Margaret Strobel (eds), Western Women and Imperialism: Complicity and Resistance (Bloomington: Indiana University Press, 1992); Philippa Levine (ed.), Gender and Empire (Oxford: Oxford University Press, 2004); Reina Lewis and Sara Mills (eds), Feminist Postcolonial Theory: A Reader (New York: Routledge, 2003); and Clare Midgley (ed.), Gender and Imperialism (Manchester: Manchester University Press, 1998).

6 Loomba, Colonialism/Postcolonialism 221.

7 See, for example, Charles Heimsath, Indian Nationalism and Hindu Social Reform (Princeton: Princeton University Press, 1964); B.R. Nanda (ed.), Indian Women: From Purdah to Modernity (New Delhi: Vikas, 1976); Kenneth Jones, Socio-Religious Reform Movements in British India (Cambridge: Cambridge University Press, 1989); Dagmar Engels, Beyond Purdah: Women in Bengal, 1890–1939 (New Delhi: Oxford University Press, 1996); Sudhir Chandra, Enslaved Daughters: Colonialism, Law, and Women’s Rights (New Delhi: Oxford University Press, 1998); and Kumkum Sangari and Sudesh Vaid (eds), Recasting Women: Essays in Indian Colonial History (New Brunswick: Rutgers University Press, 1990).

8 Padma Anagol, The Emergence of Feminism in India, 1850–1920 (Burlington: Ashgate, 2005) 3. Malavika Karlekar’s book, which foregrounds Bengali women’s personal narratives of the 1800s, is an exception to this: see Voices from Within: Personal Narratives of Nineteenth-Century Bengali Women (New Delhi: Oxford University Press, 1991).

In literary studies, some of the dominant methodologies have further erased Indian women’s presence and agency. In the wake of Edward Said’s Orientalism, a host of studies have looked at how representational strategies and practices reinforce ideologies of difference fundamental to the imperial project. Analyses of orientalizing depictions of Indian women have had the unfortunate consequence of recovering primarily those same patriarchal and colonialist views of them. Other postcolonial and poststructural approaches have read Indian women as discursive constructs, as metaphorical “sites” within dominant discourses (as in the sati debates).9 Such positionings have made it difficult to recover the ways in which real women were subject to oppression as a result of these same colonial and nationalist discourses, “confusing [the nature of] women’s relationship to any social structure.”10 Further, colonial discourse analysis inhibits understanding Indian women as agents or subjects who possess voices of their own. Rosalind O’Hanlon points to the difficulties stemming from this approach when the notion of agency is at stake:

9 Lata Mani, Contentious Traditions: The Debate on Sati in Colonial India (Berkeley: University of California Press, 1998) and Sangeeta Ray, En-Gendering India: Woman and Nation in Colonial and Postcolonial Narratives (Durham, NC: Duke University Press, 2000).

10 Loomba, Colonialism/Postcolonialism 222.

Some conception of experience and agency are absolutely required … for it is not clear how a dispersed effect of power relations can at the same time be an agent whose experience and reflection form the basis of a striving for change. To argue that we need these categories in some form does not at all imply a return to … liberal humanism. Our present challenge lies precisely in understanding how the underclasses … are at once constructed in conflictual ways as subjects yet also find the means through struggle to realize themselves in coherent and subjectively centred ways as agents.11

11 Rosalind O’Hanlon and D. Washbrook, “After Orientalism: Culture, Criticism, and Politics in the Third World,” Comparative Studies in Society and History 34.1 (January 1992): 153.


While O’Hanlon is here referring to the peasant classes in India, her critique of the limitations of poststructural theory is relevant for any project centered on Indian women as well.

Critical studies in the West of the literary representations of South Asian colonial experiences have further (and understandably) gravitated toward Anglo-Indian and British authors: not only is India not well understood in the West, comprised as it is of a tremendous diversity of ethnic and cultural zones, with their own languages, histories, religions, and social arrangements and practices, but publishers have gravitated toward the familiar, making Western editions of early South Asian writers’ works difficult to come by, until very recently. Up to this point, a few pioneering works by historians have illuminated Indian women’s pivotal roles within social reform and nationalist movements during the nineteenth and twentieth centuries.12 Anglophone Indian Women Writers, 1870–1920, in solidarity with these efforts, looks at Indian women for the first time as newly empowered literary agents during this same era. No longer solely the objects of Western and/or indigenous discourses, these women writers emerge as highly visible and engaged wielders of discourse themselves. Reading their works, it becomes clear that overly simplified, abstract notions of the passive native informant, or of English as a de facto instrument of cultural domination or mimicry, no longer hold. As women writers, they pioneered a new arena of literary representation in English, speaking to the condition of India and Indian women under colonialism in the tumultuous years between 1870 and 1920, a period of intense reformist engagement, cultural nationalism, and the awakening of anti-colonial political resistance. Reaching a wide audience, their poems and novels, their essays and stories were intimately connected with a wider indigenous re-definition of Indian culture, history, and the idea of India as both colony and emergent nation.13 Thus, as we study these women’s works, the explanatory limits of existing methodologies become apparent. Anglophone Indian Women Writers positions these Indian women writers as the creators of both colonialist and anti-colonialist narratives.

12 Meredith Borthwick, The Changing Role of Women in Bengal 1849–1905 (Princeton: Princeton University Press, 1984); Antoinette Burton, Burdens of History: British Feminists, Indian Women, and Imperial Culture, 1865–1915 (Chapel Hill: University of North Carolina Press, 1994); Radha Kumar, The History of Doing: An Illustrated Account of Movements for Women’s Rights and Feminism in India, 1800–1990 (New Delhi: Kali for Women, 1993); Uma Chakravarti, Rewriting History: The Life and Times of Pandita Ramabai (New Delhi: Kali for Women, 1998); Anagol, The Emergence of Feminism in India; Judith E. Walsh, Domesticity in Colonial India (Lanham: Rowman & Littlefield, 2004); and Priya Joshi, In Another Country: Colonialism, Culture, and the English Novel in India (New York: Columbia University Press, 2002) 189–97.

13 For this larger context, see Joshi as well as Rosinka Chaudhuri, Gentlemen Poets in Colonial Bengal: Emergent Nationalism and the Orientalist Project (Calcutta: Seal Press, 2002); and Arvind Krishna Mehrotra (ed.), A History of Indian Literature in English (New York: Columbia University Press, 2003).

This monograph understands their writings through the diverse cultural contexts about and within which these women wrote. These vary tremendously: they describe worlds from the Madras to the Bombay Presidency, from Calcutta to the Punjab provinces; some are set contemporaneously, while some reclaim tales and legends from the Vedic period; their authors identify themselves variously as Hindus, Muslims, Parsis, and Indian Christians, and they can be placed on an ideological spectrum ranging from imperial apologist to ardent nationalist, and places in-between. Through its attention to the specific circumstances in which Dutt, Satthianadhan, Ramabai, Sorabji, and Naidu wrote, Anglophone Indian Women Writers seeks to open up a readerly awareness of the nature and pace of regional reform movements, the (cultural) nationalism that shaped these writers’ works, and the responses they elicited. Thus, though the book is structured around the literary works of five women of colonial India, it also offers the reader a view of the various colonial, reformist, and nationalist discourses proliferating during the particularly tumultuous decades between 1870 and 1920.

The 50 years in which this study frames these writers’ works mark a watershed between colonization and independence. Their writings were forged during a pivotal time in modern Indian history. We move from a belief that the Raj was an unquestionable, seemingly enduring fact to the conviction that an independent nation must be the goal; from a time in which Indians sought greater social and economic parity with Anglo-Indians, to their widespread presence in organized nationalist movements that promoted India’s economic self-sufficiency and political independence. The women writers considered in this book were deeply engaged with these shifting scenarios of political activism and social reform. And, as a brief overview of the changing political temper of the nation from the 1870s onward will show, the available venues, positions, and outcomes of engagement within colonial politics during this time were continually in flux. Because the writers featured in Anglophone Indian Women Writers were all socially and politically engaged, it is relevant to sketch briefly the contours of Indian political activism and social reform during this time.

From the 1870s onwards, a post-Mutiny hardening of social divisions between Indians and Anglo-Indians, itself the product of Anglo-Indian racism and fears of another revolt, created deep dissatisfaction among upper-class Indians who aspired to social equality and greater access to English-language education and civil service jobs. Unable to attain these aims, they demanded recognition and redress within the vernacular press and through newly emerging voluntary organizations. Although this differed region by region, with Bengal in the forefront, redress was initially sought by turning toward, not away from, the British (the idea of the British leaving India was not entertained until late in the century). Embracing progressive change, politically-engaged Indians made use of the language of Western European liberalism, even as the British were turning to feudal political discourses to justify the increasingly paternalistic tone and tenor of their rule.14 In 1878, for example, the English-educated Indian elite decried the insufficiency of Viceroy Lytton’s famine policies, as well as new legislation that disempowered the vernacular press. In addition, they protested the Arms Act, which deprived Indians of firearms unless their loyalty was first established. The concerted European resistance to the Ilbert Bill in the early 1880s, a bill which allowed Indian judges jurisdiction over British subjects outside Presidency towns, highlighted the lack of “all-India” political organizations channeling and coordinating Indian protests against the Raj.

14 Barbara D. Metcalf and Thomas R. Metcalf, A Concise History of Modern India, 2nd edition (Cambridge: Cambridge University Press, 2006) 115 and 119.

In the next few decades, this lack of political organizations was rectified at local, provincial, and regional levels, and finally at a national one, as Indians sought to advance their own interests via representative government. The founding of the National Congress in 1885 was a hugely important milestone toward this goal. Together, these organizations ran the gamut from those formed by the progressive, Western-leaning, English-educated classes to those by conservative, religious leaders who had already established their authority and reputation. Still, the extension of self-governance to Indians moved slowly and only under pressure, beginning with local governments. In the 1870s, for the first time, Indians could be elected to serve on municipal boards, if only unofficially. These positions, unsurprisingly, were granted to Indians who were loyal to the Raj and/or willing to promote hegemonic local interests. Other changes trickled down over the next two decades: in 1882 a framework for local self-governance, with partially elected and partially appointed boards, was established by Lord Ripon, viceroy at the time; in 1892, the Indian Councils Act widened participation in legislative councils; and in 1909, the Morley Minto reforms, without any intention of encouraging self-government, allowed some Indians to be elected – and not simply appointed – to central and provincial legislatures (though the acts of these legislatures did not have to be recognized by the imperial government). At this time, the electorate consisted of a very small, elite group of Indians.

The partition of Bengal in 1905 (rescinded in 1911), undertaken by the Raj for both administrative and political reasons – Bengal was an enormous province and difficult to oversee; it was also the “hotbed” of nationalist energies – did much to energize Hindu nationalism in the first and second decades of the twentieth century. Further, after fighting and dying for the British Empire during World War I, Indians were increasingly unwilling to be seen and treated as inferiors incapable of self-rule. By the end of the 50-year period that this study encompasses, the Home Rule leagues had been inaugurated in 1916. The Lucknow Pact, a joint Hindu-Muslim declaration for self-government, called for increased Indian representation within all levels of governance, with Muslims given significant representation as well. To the Rowlatt Act of 1919 and its repercussions, however, can be attributed an irreversible consolidation of anti-colonial nationalism in India. The Act extended war-time (World War I) emergency measures, allowing the Raj to imprison anyone suspected of terrorism for up to two years without trial, an unsubtle and unsuccessful attempt to quell nationalist energies. The protest against the Rowlatt Act in Amritsar culminated in the 1919 Jallianwallabagh massacre, the worst outbreak of colonial violence in India since the 1857 uprising. General Dyer’s armed attack upon peaceful protesters killed hundreds and injured thousands. It also positioned Gandhi as the head of the non-violent movement to push the British out of India, ultimately accomplished in 1947.

Most of the women writers I discuss were deeply engaged with matters of social reform that preceded or ran concomitantly with anti-colonial nationalism and the political events sketched above. While Western missionaries in India actively adopted reform agendas, the post-Mutiny Raj largely exercised restraint in matters of social reform, seeking to protect its own overriding political interests on the subcontinent. Despite this caution, it made many mistakes. The 1891 Age of Consent controversy, for example, serves as a case in point. Driven by European and progressive Indian exposure of the physical and psychological toll of child marriage, the Act did not seek to determine the age at which Hindus could marry (which would have violated the principle of non-interference in customary practices); instead, the Raj raised the age of sexual consummation from 10 to 12 years of age within the practice of child marriage. In both Maharastra and Bengal, the orthodox Hindu backlash was particularly intense. Indian reformers as well as the populace were consistently opposed to any Western intervention (missionary, imperial, or feminist) in Indian social practices. Thus, child marriage became a prominent arena in which many Indians, regardless of their religious affiliation (Hindu, Muslim, Christian, and Sikh) engaged with colonialist discourses and practices.15 Krupabai Satthianadhan’s novel Kamala, discussed in Chapter 2, and some of Pandita Ramabai’s early essays speak to the condition of the child-wife and the controversy of reform “from without or within.”

15 See Heimsath, Indian Nationalism and Hindu Social Reform; Jones, Socio-Religious Reform Movements in British India; and Amiya Sen’s introduction to Social and Religious Reform: The Hindus of British India, ed. Amiya Sen (New Delhi: Oxford University Press, 2003) 3–66.

Satthianadhan and Ramabai, along with other indigenous activists, were motivated by Western views of India’s cultural decline and a vocabulary of improvement and progress; some Indian reformers embraced these views, partially or wholly, while others rejected them, attempting to counteract Western biases, misconceptions, and cultural blindnesses. Though many of the issues were secular ones, not all were. In self-defense, and with a self-critical lens, many Hindu reformers sought to define (and homogenize) the plethora of Hinduisms into a religious system that could answer to the utilitarian and social needs of the modern age.16 The adoption of reformist discourses by Indians need not be viewed homogeneously as the internalization of Western criticisms and values. Indeed, many Indian reformers embraced the robust indigenous tradition of criticizing the values of Great Britain and Europe, of envisioning modernization without Westernization, and of locating other authoritative sources found in an Indian past.17 Paradoxical as it appears at first, the break with the past integral to any reformist movement coexisted with an ideal of social renovation via the past’s reclamation or re-definition (the Vedic or feudal period, in particular). Reformers – and writers like Toru Dutt – the subject of the first chapter – re-evaluated the authority of this “invented” past and the need to revitalize it in the interests of the present.

16 Sen, Social and Religious Reform 4 and 15.
 
17 Ibid. 47–9.

In advance of nationalism, and whether internally or externally driven, these social reform debates and initiatives re-defined the relations between Indians and the Raj over the course of the nineteenth century. Though polytheism and idolatry preoccupied early nineteenth-century reformers such as Raja Ram Mohan Roy, the main arenas of reform, addressed by both Indian and British reformers during the century, were caste and “the woman question.” In terms of this study, it is “the woman question,” comprising the contested issues of sati (widow immolation), female education, the treatment of widows and widow remarriage, conjugal arrangements, and child marriage, which are most often explored by the five writers of Anglophone Indian Women Writers. There was no consensus on these issues in general, and controversy developed between indigenous and Western reformers of various stripes. Further, Indian activists were themselves divided between conservative and progressive positions – ones that would seek to keep Indian women sealed off from Western influences and others that embraced aspects of the West’s modernizing agenda.18 Yet what unifies both the issues and the responses they generated are two things: first, the aspects of “the woman question” considered most worth fighting for concerned women as wives: not as daughters, and certainly not as independent, unattached women. That Pandita Ramabai and Cornelia Sorabji, discussed in Chapters 3 and 4, should direct their literary and activist efforts toward Indian women outside a secure family system, seeking their economic and legal self-empowerment, testifies to their uniqueness as reformers. Second, reformists’ positions on the “woman question,” with few exceptions, preserved conservative gender roles for women. The question of women’s education became tied to conjugality, as reformers repeatedly stressed that the purpose of education was to enable women to better fulfill their tasks as wives (and mothers).

18 Joshi, In Another Country 173.

The debates about women’s education and gender roles, so vigorous in the late nineteenth century, were gradually overshadowed by anti-colonial nationalism. Many reformers sought to enfold the woman question into the question of the nation. For example, Sarojini Naidu, the subject of the concluding chapter, argued that India’s women were the spiritual “mothers” of the nation; they had proven their right to citizen status by protesting side-by-side with India’s men. These actions, according to Naidu, had already fully “nationalized” them, guaranteeing their right to the franchise. Yet despite the efforts of Naidu and other feminists – indeed, all social reformers of the time – the struggle for independence eclipsed the momentum of women’s rights:

[The] needs of greater political mobilization required temporary glossing over, if not altogether denying, the crying need for social reform. In the political sphere, educated Indians could speak of common agendas for they had but one adversary [Great Britain]. In social matters, on the contrary, consensus was hard to come by.19
 
19 Ibid. 21.


Indeed, Indian feminists have noted how nationalism effectively “resolved” the woman question by sidelining it.20

20 Partha Chatterjee, “The Nationalist Resolution of the Woman’s Question,” Recasting Women 233–53.

The introduction of a modern English-language education in India facilitated not only nationalism but decisively influenced these agendas of reform, their participants, and the medium of communication and exchange. Certainly, the women writers featured in this book had studied and mastered the English language. Their fluency as well as their decision to write literature in the colonizer’s language is deeply implicated in the historical and ideological complexities of English-language propagation in India. In the eighteenth century, Western missionaries brought English-language education to India as they attempted to win over local populations to Christianity. Unsurprisingly, Indians overwhelmingly rejected their efforts at both spiritual and linguistic conversion. Yet, by the beginning of the nineteenth century, English was no longer associated with Christianity but with modernization and economic advancement. Almost two decades before Thomas Macaulay’s infamous “Minute on Indian Education” (1835) appeared, Raja Ram Mohan Roy advocated for a modern curriculum in Indian education. For Roy, English as a medium of instruction was insignificant, a temporary phenomenon, compared to the curricular content. He argued for English because vernacular languages at that time were not equipped to teach mathematics and the sciences, though efforts were getting underway to produce textbooks in Bengali in these subject areas.21 Roy was convinced that the study of mathematics and the sciences – a commitment to modernization – would benefit Indians, on their terms. For other upper-class Indians, however, English was a necessary skill as they prepared themselves for employment in the administration of the Raj (Calcutta was the first locus of jobs). English served as a means to greater involvement and command, as well as seeming to promise less distance between the cultures and social worlds of Great Britain and India. Unlike the rationale of the British government (or Anglicists of Macaulay’s stripe), for whom Anglicization of the Indian population was seen as a way to win over the Indian ruling class to Western cultural, political, and religious values and to promote their dissemination – in other words, to cement Indians to the imperial project – the reasons Indians sought English-language education were very different.22 Over the course of the next several decades, in the wake of growing hostility to colonialism, English language fluency would assist Indians as they united across linguistic and regional divides to promote reforms, push for political representation, and foster nationalism. All the writers in this study were shaped by this growing use of English to articulate India’s cultural strengths and to redraw the contours of imperial influence and control. As Krishnaswamy and Burde assert:

21 See Reena Chatterji, The Impact of Raja Rammohun Roy on Education in India (Delhi: S. Chand, 1983) 64–7. Chatterji notes that Roy was concerned primarily that Indians be given instruction in what considered useful sciences, eg., mathematics, natural philosophy, chemistry and anatomy. The Anglicists formulated Roy’s position differently, as the desire for a Western moral education and the rejection of Sanskrit studies; in fact, Roy never referred to the medium of instruction or to the desirability of including Western literature, philosophy, history and religion. Further, he was not opposed to Sanskrit scholarship; in fact, he had studied and was influenced by the Orientalists.

22 For education as a means of social control, see Gauri Viswanathan, Masks of Conquest: Literary Study and the British Rule in India (New York: Columbia University Press, 1989) 23–44.

It must be clearly stated that Indian nationalism and the renaissance of the arts and sciences in India are the unexpected reversals of the aims of British education or, at the most, the by-products of English education that provided the roots for questioning colonial authority and, eventually, subverted it though that was not the intention of the rulers.23

23 N. Krishnaswamy and Archana S. Burde, The Politics of Indians’ English: Linguistic Colonialism and the Expanding English Empire (New Delhi: Oxford University Press, 1998) 13.


English-language education thus promoted criticism of the British by providing a unifying language with which to do so and renewing interest among the educated middle-classes in questions of self-identity and reform. By the last decades of the nineteenth century, English as a literary language was “indigenized and naturalized.”24

24 Joshi, In Another Country 174. Joshi also makes the point that the Indian canon has had a vexed relation to Anglophone writers (174).

Reform movements were non-homogeneous, differing in their ideas about the pace and depth of reform. Because English education was, for a long time, a “top-down” policy, restricted to colleges and universities and a few high schools, it became associated with the urban Presidency centers – Bombay, Calcutta, and Madras – and therefore, with an elite minority population. This same elite often went on to apply their writing skills to jobs in the government bureaucracy. They also turned these skills to literary endeavors and to writing in various print-media, the latter becoming a primary vehicle for expressing reformist sentiments. Initiatives for reform characteristically sprung up and were organized largely around charismatic individual reformers, such as Pandita Ramabai.25 Overall, female reformers like Ramabai were few, yet of the writers in my study, four – Krupabai Satthianadhan, Pandita Ramabai, Cornelia Sorabji, and Sarojini Naidu – can lay claim to being reformers as well as authors of literature in English.26 That so many female authors should be reformers is not accidental but symptomatic of the pervasiveness of reformist energies. As Naidu puts it in one of her letters, there was “a tacit understanding that all talents and enthusiasms should concentrate themselves on some practical end for the immediate and obvious good of the nation.”27 These concerns, in turn, found their way into the literature of the period and the works of the writers in this volume. They created a socially engaged literature that selectively adopted Western ideas and forms of expression, yet by no means slavishly adhered to them. Their works did not only impact the way readers viewed the condition of Indian women but likely energized British women in their own feminist reformist efforts as well.28 Above all, their literary works defined and foregrounded valuable aspects of Indian culture, in response to the de-culturation resulting from colonialism.

25 Sen, Social and Religious Reform 20 and 23.

26 Two, Ramabai and Naidu, were prominent public figures and are remembered more for these efforts than for their literary endeavors.

27 Sarojini Naidu, Selected Letters, 1890s to 1940s, ed. Makarand Paranjape (New Delhi: Kali for Women, 1996) 47.

28 Joshi mentions that the biographies and writings of and about Indian women became “sources of resistance and resolve for British women in their struggles for social and legislative equity at home.” In education, for example, Indian universities granted women degrees before English universities did so (Joshi, In Another Country 192 and 193).

Engaged with both British and Indian colonial cultures, these writers occupied a place of cultural betweenness. Their self-locations were notoriously pluralistic. This hybridity was the result of locality, language use, education, and cultural exposure, for all but one of my writers (Satthianadhan) traveled to England and spent a significant amount of time studying there, and all but one (Naidu) converted to Christianity or were the children of Christian converts. Yet there are other reasons as well for stressing their cultural and literary betweenness. The publishers of their works – and their intended audiences – spanned India, England, and sometimes America. Their writings allowed for alliances across the colonial divide, as we see with Ramabai’s essays, which sought to channel international funds from women’s societies for her private relief work, or with Dutt’s personal correspondence with Mary Martin. They adopted Western forms of literary representation (such as the essay, the novel, the feminist polemic) and adapted them to Indian ones (the epic, mystical poetry), as well as to an Indian context. Conceptually, there is no place that their works can comfortably be housed. Rather than see their betweenness, however, as symptomatic of colonial alienation, this study has stressed what Robert C. Young has called the “counter-energy” of hybridity. These writers dislocate existing cultural forms and identities.29 In doing so, their works create new zones of cultural contact and discursive exchange, refashioning their and our understanding of India and of Indian women’s roles and contributions to literature and politics under British colonial rule.

29 See Colonial Desire: Hybridity in Theory, Culture and Race (London: Routledge, 1995) 22.

Paradoxically, then, the most visible likeness between these five authors is their diverse positioning. It is not simply that they related differently to Indian and British cultures, or to colonialism, or to the condition of Indian women, or even to the role they afforded literature as a mediating force between cultures. Viewed chronologically, their works do not describe a continuous narrative of influence and intertextuality, and there is no evidence that my authors knew or read the works of one another (with one exception explored briefly in Chapter 3). Nor do the chapters seek primarily to establish commonalities between all five writers. That is not to say that there are no recurring thematic, conceptual, or ideological threads that link the works addressed in this study. These texts, in fact, give us the tools to read anew a whole range of issues central to postcolonial theories of hybridity: the relationship of colonized women to metropolitan and indigenous (literary) cultures; Indian and British women’s separate and joint engagements in reformist and nationalist struggles; the “translatability” of cultures; the articulation strategies and complex negotiations of identity of the converted and/or English-speaking, upper-class Indian woman; and the significance and place of cultural difference under colonialism.30 These concerns have shaped my approach to these writers’ works throughout the book. Further, common refrains resound between chapters and include the conflicted nature of domesticity and familial relationships, the centrality of Indian women’s relations with one another, especially between mothers and daughters, the renewed understandings of the Vedic past, and the impact of colonialism and colonial cultures. Yet because no single or set of congruent concerns characterize the five writers’s works, I have chosen to write Anglophone Indian Women Writers primarily as a collection of essays. Within this loose organization, there is nonetheless a repeating design. Each chapter is devoted to exploring the connections between one Indian woman writer’s literary works, her historical, cultural, and geographic location, and her engagement with – and re-workings of – colonialist discourses. One of my guiding principles has been that sensitivity to context, to historical and geographical specificity, is necessary if we are to understand the contours of these writers’ discursive agency and their unassimilable literary points of view. Further, preservation of the works’ and authors’ differences has seemed to me the most productive way to chart the changing complexity of gendered social and cultural conditions under colonialism. Through nuanced close readings, each chapter seeks to trace how the problematic of colonialism is addressed from the heterogeneous cultural perspectives of its author, narrators, or lyric speakers, and how indigenous and imperial cultures are re-oriented as a result.

30 All of these issues are discussed in greater detail over the course of the book and in the epilogue.

Though my writers all belonged to the elite classes of Indian society and all but one were converts to Christianity, my study will not focus on them as writers whose works are examined through the lens of religious identity. Nonetheless, because four of the five authors were Indian Christians, including Dutt, Satthianadhan, Ramabai, and Sorabji, it is important to weigh in briefly on the salience of this shared identity, for their status as Indian Christians within an overwhelmingly Hindu culture was necessarily complex. With the exception of Pandita Ramabai, who converted during her time abroad in England, Dutt, Satthianadhan, and Sorabji were second-generation Indian Christians. Their Christian faith can be said to be a matter of birth rather than the result of a process of spiritual questioning that resulted in a conscious decision, as was the case with Ramabai. Nor does it signify a set of commonly shared doctrinal beliefs: Satthianadhan’s Christianity was, as Chandani Lokugé notes, a synthesis of Brahminism and evangelism; Dutt’s and Sorabji’s Christianity resembled orthodox Anglicanism; and Ramabai’s Christianity was highly heterodox, influenced by a Brahmo-Samajist background, Unitarianism, bhakti components, and an “unconstrained spiritual freedom”; this heterodoxy, coupled with her single-mindedness in advancing Indian women’s welfare, led both Western and Indian Christians to accuse her of being a pagan and a mercenary exploiting Christian sympathy.31

31 Chandani Lokugé, “Introduction” to Krupabai Satthianadhan’s Saguna (New Delhi: Oxford University Press, 1999) 13; for Ramabai’s Christianity, see Viswanathan, Masks of Conquest 18–152 and Anagol, Emergence of Feminism 46.

While the role of faith in their lives – and the presence of it in their writings – diverged widely amongst them, as members of a minority community they likely shared certain experiences. In India, widespread ambivalence was directed toward Indian Christians by Europeans and non-Christian Indians alike. Western missionaries, who desired a “truly Indian church,” expressed both their concern and discontent about Indians’ “English” piety, their adoption of Western customs, and what they considered their “unspiritual” demands for English education.32 This led them to parse continually the purity of Indian Christians’ motives for conversion. Hindus, especially those from high-caste backgrounds, were quick to assume a betrayal of religious and cultural values by both Christian schools and converted Indian Christians, equating their interests with those of the colonial government.33 Cultural nationalists saw the religious beliefs of Indian Christians as “foreign,” while conservatives opposed higher education for Indian women and the resulting economic empowerment. In part, these criticisms are justified. Many Indian Christians desired the increased social status and wealth that would come with a Western education, and they actively Anglicized themselves. Their access to English-language education and government jobs exceeded those of other groups. This put them in a unique social space. Toru Dutt notes that, on the one hand, Western Christians in India did not mingle with their Indian counterparts. On the other hand, Indian Christians did not necessarily or even often find community with fellow Indians, due to religious (as well as class) differences. Converted Indians, and Indians who had traveled abroad, were rendered socially “outcast,” since caste rules could not be upheld. Orthodox Hindus could not socialize with them, for fear of contamination. Even elite Hindus open to Western education and modernization largely refused social contact with converted Indians, with whom they may have shared similar beliefs regarding education, politics, or social mores and reform. Among Indian Christians, class differences often prevented social mixing.

32 Jeffrey Cox, Imperial Fault Lines: Christianity and Colonial Power in India, 1818–1940 (Stanford: Stanford University Press, 2002) 90–1.

33 Some recent historical studies on post-1857 India show that the much feared influence of English curriculum mission schools did not seem to have correlated with successful rates of conversion by the last decades of the twentieth century. See A. Mathew, Christian Mission Education and Nationalism: From Dominance to Compromise 1870–1930 (New Delhi: Anamika Prakashan, 1988) and Chandra Mallampalli, “British Missions and Indian Nationalism, 1880–1908: Imitation and Autonomy in Calcutta and Madras,” The Imperial Horizons of British Protestant Missions 1880–1914, ed. Anthony Porter (Grand Rapids: Wm. B. Eerdmans, 2003) 177. Further, Indians seemed to have exercised a great deal of control over these schools, “reproducing their own social, religious and caste” beliefs with them (Hayden J.A. Bellenoit, Missionary Education and Empire in Late Colonial India, 1860–1920 (London: Pickering and Chatto, 2007) 74–7 and 5). In part, Bellenoit attributes the low conversion rates to the missionaries’ own slow approach, their desire to have genuine converts to Christianity, not “rice Christians” (those who did so only for the material advantages they anticipated). According to non-Christian Indian accounts, the Christian ethos of the schools was easy to ignore, and the desire for access to upward social mobility made these schools acceptable to them; thus, a crisis of de-culturation was not the automatic or inevitable result of English-language education and its attendant Anglicization. See Cox, Imperial Fault Lines 191 and 214–215.

It would be a mistake to assume that Indian Christians’ conversion was equivalent to wholesale Anglicization or to complicity with imperialism. Instead of de-culturation and colonialist sympathizing, the attitudes of the converted reveal something much more variable. According to historian Jeffrey Cox, Indian Christianity was often coupled with an independent-mindedness that ran counter to Western cultural or colonialist practices. As he and Gauri Viswanathan have shown, their Anglicization and minority status could and did afford them a position from which to demand treatment and wages equal to their Western counterparts, including better working conditions. Conversion could be a highly political activity, linked to fights against racism, sexism, and colonialism.34 Padma Anagol notes that Hindu women reformers and feminists rallied to defend Pandita Ramabai when she was accused of converting pupils in her secular school; Ramabai and other Indian Christian women returned the favor and supported Hindu women’s efforts, revealing a feminist solidarity across religious lines.35 Of the Indian Christian writers in this study, Satthianadhan, Ramabai, and Sorabji all criticized the racism of missionary attitudes toward Indians and Indian culture. Ramabai saw herself and the girls and women living at her homes/schools as decidedly Indian and resisted Westernization. To this end the pupils and teachers maintained an Indian diet, dress, and etiquette, and the curriculum at her school was in Marathi as well as English. Cornelia Sorabji’s mother, Francina Sorabji, a pioneer in Indian (women’s) education, opened the Victoria High School in Poona in 1876; among its innovative practices were the co-ed nature of the school; the attention to the needs of the different religious communities of the Indian, Eurasian, and European children who made up the student body; and deliberate attempts to craft a curriculum to the Indian context, using Indian languages, stories, and symbols instead of English primers.36 In many ways, what we see repeated in these efforts was an adaptation of Christianity to an indigenous context, and specifically, to the needs of Indian women.

34 Cox, Imperial Fault Lines 95, 100–1; and Gauri Viswanathan, Outside the Fold: Conversion, Modernity and Belief (Princeton: Princeton University Press, 1998) xvi.

35 Anagol, The Emergence of Feminism 101–3.
 
36 Ibid. 49.

As the authors examined in Anglophone Indian Women Writers reveal, their position as English-speaking Indian Christians made them “neither European nor Indian but simultaneously indigenous, foreign, and hybrid.”37 Undoubtedly, they were more heavily exposed to metropolitan culture as a result of their converted status. In turn, their remarkable fluency in English language and British culture afforded them access to publishing opportunities both in India and in England that separated them from other Indians.38 Dutt’s, Satthianadhan’s, and Sorabji’s identities as Christians reinforced the centrality and significance of their English-language education – and hence, on their future careers as writers of literature in English. With the aid of scholarships and financial support (there seems to have been both state and private support, some stemming from Westerners with imperialist sympathies, others supportive for religious reasons), Toru Dutt, Pandita Ramabai, and Cornelia Sorabji spent years abroad in England pursuing university-level studies; Satthianadhan would have too, had not health concerns prevented her from doing so. Christianity was not, however, a necessary condition for university study abroad; Ramabai went abroad with support before her conversion, and Sarojini Naidu, a Hindu, also studied abroad for a few years. Yet, as mentioned earlier, neither Christianity nor fluency in English should be equated with an unequivocal embrace of Western cultural values. For one thing, in emphasizing their decision to write literature in English, we should not overlook the multilingualism of all these writers; they each spoke fluently between three and eight languages, Indian and European. Further, a stable calculus through which one could link English-language use with English acculturation does not exist. One of the threads, for example, that links these authors’ works is the presence of deeply held identifications with Hindu (and Muslim and Parsi) cultures, despite their Christianity and use of English for their literary endeavors.39 As the literary works, the letters, and personal documents they left behind reveal, their position as Indian Christians was not predictive or determinative of their choice of literary subject matter, their adoption of specific political or identity positions, or evidence of cultural affiliation. Thus, their Christianity has not been a primary category of analysis.

37 Cox, Imperial Fault Lines 15.

38 Joshi notes that the period of 1850–80 saw a doubling in the import of English books and the holdings of English books in Indian libraries, which amounted to 95 percent. At the same time, however, there was a concurrent increase in Indian language titles. For Joshi, these figures are indicative of elite Indians’ energetic engagement with both the consumption and production of literature in English and in Indian languages (144).

39 The polyglot Toru Dutt’s first literary language was French, and some have argued that it was more her literary home than English; the same can be said to be true of Sarojini Naidu, whose affinities point her equally, if not more, toward the Urdu tradition of verse. For Dutt, see Tricia Lootens, “Bengal, Britain, France: The Locations and Translations of Toru Dutt,” Victorian Literature and Culture 34 (2006): 573–90.

The writerly choices of these authors instead reflect externally and internally motivating forces. On the one hand, their works were shaped by a contemporary publishing market and institutions that pushed form and content into alignment with current tastes. The genres in which they wrote can be directly linked to these realities. Toru Dutt’s translations from the Sanskrit, for example, would have appealed to Western audiences who sought out native voices that reinforced their beliefs that India’s culture was essentially timeless and spiritually inclined. Similarly, Naidu’s lyric was read in her time (and continues to be in ours) as a capitulation to Victorian tastes for an overly refined, escapist, and romanticized view of India. Both Pandita Ramabai’s and Krupabai Satthiandhan’s works accorded with preferences for a literature of India’s oppressed womanhood. Ramabai’s writings about a feminized India ravaged by recurrent famines, as a land in need of Western economic intervention, belong to the literature of disaster, flattering Western audiences who desired to rescue Indians in need, especially women and children. Satthianadhan’s novel of an unhappy upper-caste Hindu child-wife takes its readers into the highly private world of the zenana, otherwise closed to Western eyes. Although Satthianadhan’s and Ramabai’s identities as Indian women writers commenting on the condition of Indian women itself constituted a radical departure, they dramatized the conflict between the sexes as other writers and reformers had, as one between tradition and modernity. Cornelia Sorabji’s work, in direct lineage from Kipling’s popular work Kim, presents India as a land of cheeky, pluckish children whose purpose is to delight and entertain readers. In these ways, certain traditional hierarchies were left intact, and Western audiences could find their conventional viewpoints reinforced.

On the other hand, what is fascinating is that, even though these works managed to superficially be in accordance with the demands of Western readers, this conformity does not constitute a satisfactory interpretation of them. Nor does it, to my mind, begin to touch on their importance. The genres they adopted were creatively adapted to convey highly unconventional, subversive ways of colonial India. Their literature in English illuminates wide-ranging concerns, including the cultural relevance of the Sanskritic literary tradition for modern India in Dutt’s poems; the role of Indian women’s solidarity in promoting conjugal reform in Satthianadhan’s novel of a young Hindu wife; how the question of famines and famine relief disproportionately disadvantage Indian women in Ramabai’s autobiographical famine essays; the knitting together of empire’s fraying fabric by creating a literature of “India as child” in Sorabji’s short fiction; or the voicing of impersonality in order to speak for India’s differing populations and to urge the promise of a secular, political unity in Naidu’s lyrics. Further, though published by Western publishing houses and marketed to Western readers, the writings of Dutt, Satthianadhan, and Naidu were neither necessarily intended for nor exclusively read by them. As contemporary reviews made clear, English-educated Indian audiences read them with enthusiasm as well. And while I have tried not to read resistance where it does not exist, the works of both Sorabji and Ramabai, directed solely at Western audiences, manage to reconfigure profoundly the nature of colonial interrelating, toward either long-term independence and self-empowerment, in Ramabai’s case, or in Sorabji’s, toward a deracinated, renewed sentimental bond.

The writers of my study thus represent shifting relationships with Western and Indian cultures as well as with colonialism. Their partial Anglicization and their decision to write literature in English prove far too simplistic and homogeneous as explanatory concepts, if they lead us unilaterally to consign these women to the realm of subjected colonial stooges. While the notion of resistance can be overused, it is equally reductive to close off discussion based on fixed subject positions with supposedly predetermined, static worldviews. Instead, I have sought to instead to highlight, not underplay, the faultlines and pluralities in their self-fashioning. In accordance with critics such as Parama Roy, who has called for the opening up of “a field of identity formation … to a more heterogeneous model” and for critical engagement with the “specific conditions of enunciation” rather than looking for essentialist positioning, Anglophone Indian Women Writers begins with the assumption that the choice of English does not necessarily point to a retrogressive attitude toward Indian culture nor to an affiliation with Western colonialist values.40 Yes, these authors were molded by dominant Western-inspired ideologies and at times became spokespersons for them. Equally, however, their works resisted them, embodying anti-colonialist attitudes and participating in Indian cultural nationalism. The literary challenges they mounted to colonialism and patriarchy represent a wide spectrum of responses to the status quo. Despite the obvious differences between their works in terms of genre and subject matter, one can nonetheless discern recurring concerns. These include a critical attentiveness to gender in colonial and anti-colonial discourses; to forms of oppression both colonial and patriarchal; to cross-cultural coalitions and solidarities between women; and to the centrality of Indian women in the re-orientation of Indian and imperial cultures’ political and moral compass.

40 Parama Roy, Indian Traffic: Identities in Question in Colonial and Postcolonial India (Berkeley: University of California Press, 1998) 3–4.

Anglophone Indian Women Writers’ first chapter begins with an exploration of Toru Dutt’s translations from the Sanskrit, written in the mid 1870s and published posthumously in 1882. Her “free” translations or “versionings” of Vedic texts are anything but a simple reinscription of the Western Orientalist practices that had singled out and favored this same body of work. At a time of cultural transition, when indigenous writers were rewriting colonialist discourses of Indian history that had emphasized its cultural decline, Dutt’s translations (as well as her letters) prove her to be receptive to a newly fledged cultural nationalism in Bengal. In contrast to critical readings that see a continuance of cultural Eurocentrism and a capitulation to Western audiences’ preferences in her Sanskrit translations, this chapter argues that they reveal a great deal about her affiliations with reformist and proto-nationalist sentiments in Bengal. Her creative translations, replete with authorial digressions that speak to the claims of her own immediate context, are positioned in relation to reform debates that preoccupied Hindu and Anglo-Indian reformers in Bengal at this time. Instead of merely being an instrument of Anglicization or colonization, in Dutt’s hands Sanskrit translation could and did serve the interests of the colonized. This finding contests postcolonial translation theories that colonial culture in India inevitably constrained translation and reproduced imperial modes of representation. Instead, with Dutt’s work, we see the possibilities for critique afforded to Indian translators who reappropriated their Sanskrit literary tradition, wresting it away from European and British Orientalist translators.

While Toru Dutt’s English-language writings count among the earliest by Indian women, in the second chapter we turn to Krupabai Satthianadhan’s novel Kamala: A Story of Hindu Life (1894), often considered to be the first novel in English by an Indian woman writer. Chapter 2 reads the text as an engagement with and critique of colonialist accounts of the zenana, the women’s quarters where high-caste/class Hindu/Muslim women resided in seclusion. In order to promote and justify intervention into the Hindu family and forms of Hindu conjugality, these traditional accounts sensationalized purdah, the practice of seclusion. The limited physical spaces of women’s lives were used as metaphors for the psychological domination and entrapment resulting from the “backward” customs that denied women educational opportunities, promoted early marriage, and seemed immune to reform. In contrast to these colonialist views of Hindu women’s lives confined exclusively within the private, interior spaces of purdah, Kamala complicates the geographies of the child-wife. It does so by representing a diversity of private and public spaces of high-caste Hindu child wives, including the psychic spaces of fantasy. This manifold spreading out of the everyday places of their lives proves essential for the text’s own exploration of conjugal relations – specifically the contentious issue of child marriage and age of consent legislation – and the articulation of its reformist agenda. During the 1880s and 1890s, aspects of colonial reform movements coincided with internal reform movements, especially regarding the status of India’s women; their paths and ideologies overlapped. Kamala, the chapter argues, incorporates aspects of both. It offers a glimpse onto how Hindu and Christian reform movements could find common ideological ground in a critique of certain patriarchal and imperial practices, and how minority positions within a colonial culture (Satthianadhan was an Indian Christian) could prove to be a privileged site of indigenous agency and reform.

Pandita Ramabai’s essays and reports, the subject of the third chapter, chronicle her early life experiences as a famine victim and later as an adult engaged in private famine relief efforts in the late 1890s and early twentieth century.
OEBPS/nav.xhtml


Contents


		Cover Page


		Half Title page


		Title Page


		Copyright Page


		Contents


		List of Figures


		Acknowledgements


		Introduction


		1 Translating Hindustan: Toru Dutt's Poems and Letters


		2 Gendered Spaces and Conjugal Reform in Krupabai Satthianadhan's Kamala: A Story of Hindu Life


		3 Feminizing Famine, Imperial Critique: Pandita Ramabai's Famine Essays


		4 The Imperial Family Begins in the Nursery: Cornelia Sorabji's ‘Baby-fication' of Empire
		The Imperial Family


		Becoming an Imperial Child: Sorabji's Oxford Years


		Invitation to the Nursery: Sun Babies I (1904)


		The Family Matter of the Purdahnashin


		Sun Babies II (1920)






		5 The Voice of India: Sarojini Naidu's Nationalist Poetics


		Epilogue


		Bibliography
		Primary Works


		Pre-1920 Periodicals


		Secondary Works






		Index





Book Landmarks


		Cover Page


		Half Title page


		Title Page


		Copyright Page


		Contents


		List of Figures


		Acknowledgements


		Body Contents







List of Illustration


		Figure 4.1 “John Bull's Christmas Family Party” (from Punch December 27, 1884), reproduced with permission of Punch Ltd.


		Figure 4.2 “Baby Uganda” (from Punch April 21, 1894), reproduced with permission of Punch Ltd.


		Figure 4.3 “Nurse Gladstone” (from Punch August 25, 1883), reproduced with permission of Punch Ltd.


		Figure 4.4 Watercolor portrait from the cover of Sun Babies (1920), courtesy of Richard Sorabji


		Figure 4.5 “Let the Child Come” from Sun Babies (1920), courtesy of Richard Sorabji





Pages


		i


		ii


		iii


		iv


		v


		vi


		vii


		viii


		ix


		x


		1


		2


		3


		4


		5


		6


		7


		8


		9


		10


		11


		12


		13


		14


		15


		16


		17


		18


		19


		20




































































































































































































































OEBPS/images/logo.jpg
E Routledge

Taylor & Francis Group
LONDON AND NEW YORK





OEBPS/images/coverpage.jpg
Anglophon'e Indian Women

Writers, 1870—1L920 '

-






