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CHAPTER 3
Attempts to Disempower Educated Indians
“I am only Babu showing off my English to you. All we Babus talk English to show 

off,”
 says Rudyard Kipling’s character, Hurree Chunder Mookerjee, in the novel Kim. Hurree Babu, a fictional member of the Indian Survey Department working as a spy, lives between the Indian world and the British world, and yet fits into neither. The spelling of Hurree Babu’s speech – a literary device to indicate his exaggerated tone and mispronunciation – is a representation of a mediocre education: “I am of opeenion that it is most extraordinary and effeecient performance. Except that you had told me I should have opined that – that – that you were pulling my legs. How soon can he become approximately effeecient chain-man?”
 He constantly tries to please the white men around him, and yet no one shows him respect. 


In another Kipling story called “The Head of the District”, a babu travels to the Kot-Kumharsen District to rule when a sahib
 passes away due to illness. Kipling introduces Mr. Grish Chunder De as being “more English than the English,”
 and as a “suave, portly Bengali in English costume.”
 When his succession of the sahib is announced, a member of the government asks, “Has the Government gone mad to send a black Bengali dog to us?”
 Grish Chunder fails to rule effectively, and the district falls into violent chaos until an English sahib returns to reestablish order. Kipling’s portrays Grish Chunder as incompetent and cowardly. The fears of the British who question the decision to appoint Grish Chunder to rule the Kot-Kumharsen District turn out to be valid, implying that the British are justified in assuming that babus cannot rule effectively. 

In yet another Kipling tale, an Indian deity, the ageless Venus Annodomini, is worshipped by ‘Very Young Gayerson,’ the story’s protagonist. Here, babus are likened to dysentery: “’Very Young’ Gayerson’s Papa held a Division, or a Collectorate, or something administrative, in a particularly unpleasant part of Bengal – full of Babus who edited newspapers…in addition to the Babus, there was a good deal of dysentery and cholera abroad for nine months of the year. ‘Young’ Gayerson…rather liked Babus, they amused him, but he objected to dysentery.”
 The amusement “Young” Gayerson finds in babus implies the British tendency to dismiss babus in literature as worthy of jokes, and not of respect. The fact that “Young” Gayerson can tolerate babus but cannot tolerate dysentery likens babus to a condition like dysentery, but not as likely to pose a serious threat. The lightheartedness of this passage is a metaphor for the reduction of babus to a trivial and non-threatening element of a village. Though the mere presence of the babu in the story indicates that they might be more significant than “Young” Gayerson imagines, “Young” Gayerson cannot acknowledge such significance. 

Babus are dismissed as characters not to be taken seriously even in moments tangential to the storyline. In another tale, though having very little to do with babus, a young Indian girl, Janki, yells, “Babuji! What do these fat slugs from Calcutta know? He draws and draws and draws, and talks and talks and talks, and his maps are all wrong.”
 The babu “draws and draws and draws” and yet his “maps are all wrong,” and he “talks and talks and talks” without saying much of value. This representation shows babus educated, but not quite educated enough to take seriously.

All of these examples point to the question: why did British writers represent English-educated Indian citizens in such a degrading manner? A wide range of British Indian fiction and historical non-fiction reveals that the term babu changed from a positive title signifying respect, similar to the title “gentleman” or “Mr.” in English before 1857, to a more derogatory label of an effeminate and incompetent Western-educated Indian in the 1860s, and finally to a category signifying a “subversive nationalist” or “middle-class agitator” by the end of the nineteenth century. Moreover, the image of the babu was exploited, exaggerated, and manipulated by Anglo-Indian writers, who used these representations to further justify British rule in the subcontinent: since the babus have a mediocre education and are incapable of effective rule, we, the British, must remain in charge of India for their own good. The fact that the British justified their rule through this inaccurate representation demonstrates their fear that the babus are educated and are capable. 
Until the early part of the nineteenth century, “babu” was a title of respect. In an 1834 story called simply The Baboo, Augustus Prinsep depicts a babu as a servant – a scribe who works for an individual family.
 The babu is a minor character in the novel. In fact, the first 200 pages of the book mention the babu only once, and even at that point he remains anonymous. The babu drifts in and out of the story at times convenient for the British. The novel’s title, then, belies its actual plot: a British woman who comes to India to live with her aunt discovers that her former fiancé is still alive, though she had received word of his death months earlier. The indication in the title that the babu will be the story’s central character is ironic given the tale’s plot, thus demonstrating that acknowledgment for the babu can exist only in name but not in practice. 
Beginning in the 1860s, however, Anglo-Indian writers began to represent babus as effeminate, incompetent, and disloyal. Especially after the widespread Indian Rebellions of 1857-58, the need for the British to justify their empire was brought to the forefront of imperial consciousness.
 Two schools of thought, as outlined by Thomas Metcalf, have analyzed the causes, effects, and meaning of the violence. On the one hand, several scholars
 have maintained that the Mutiny was an isolated incident with local causes, often referring to it as the Sepoy Rebellion. On the other hand, many historians
 have identified the Indian Mutiny as the first battle for independence, and subsequently as the turning point in British rule in the subcontinent. Regardless of the interpretations, the facts are the same: Indian citizens had collectively risen up against their British officers. The revolt represented the awakening of the fragility of the British Empire, a realization which shook what Francis Hutchins calls “the illusion of permanence.”
 As Thomas Metcalf has said, “the searing trauma of this revolt was but the first of a series of checks to the expectation of a slow but steady march of progress whose end point would be the triumph of liberal principles throughout the world.”
 Thus, the British were forced – in a conscious or subconscious way – to search for new justifications of empire, and to express these justifications more explicitly.

In Kipling’s short story “The Head of the District,” written in 1899, the Deputy-Commissioner of the Kot-Kumharsen District, Yardley Orde, falls ill and dies, leaving his assistant, Tallantire, to appoint a successor. Grish Chunder De, an Indian leader of a peaceful district, is then called in. Kipling introduces the successor to the reader at first by merely stating that he is a “good man, but too weak for Frontier work.”
 Later, when the reader learns that Orde’s successor is Mr. Grish Chunder De, a Bengali babu, Kipling offers another description: “[t]here was a gentleman and a member of the Bengal Civil Service who had won his place and a university degree to boot in fair and open competition with the sons of the English. He was cultured, of the world, and, if report spoke truly, had wisely and, above all, sympathetically ruled a crowded District in South-Eastern Bengal.”
 When Grish Chunder De arrives, however, there are revolts in the area because of the appointment of a “native” to government, and the new Deputy-Commissioner cannot control the crowds. He fakes an illness, while a white member of the administration – though actually suffering from an illness – takes control of the area and restores order.

Kipling implies that it is Grish Chunder De’s inherent and inescapable femininity that ultimately causes his cowardice. In the speech wherein he addresses his new subordinates, the latter scoff at Grish Chunder De’s attempt to rule them, and his perceived lack of manliness, his inferiority, and his physical weakness. His subordinates see his appearance as too effeminate to rule, and Kipling himself describes him in effeminate terms, calling him “a beautiful man.”
 As Kipling has set up, the district has gone from being ruled by a great, masculine leader to being ruled by a cowardly, incapable leader, and such a transition has been outlined along gender lines. 


Affirming the idea that Grish Chunder’s downfall is his alleged femininity is Tallantire’s rebuke at the end of the story: “rest assured that the Government will send you a man!”
 Tallantire insinuates that Grish Chunder De is not a man, and that only a man can rule this troublesome district. This notion harkens back to the original place held by the dying leader, Orde, who is succeeded by Grish Chunder De. Throughout the tale, Orde is seen as the paternalistic figure; his followers turn to him for help, they follow his instructions, and offer him the utmost respect. Grish Chunder De, then, serves as Orde’s character foil. The fact that Grish Chunder De cannot command this type of respect from his subordinates and the people at large demonstrates his lack of physical prowess, his manliness. 
The idea that babus are labeled effeminate is even more apparent in Kipling’s short story, “On the City Wall.” Wali Dad is the primary educated Indian in the tale, who is in love with the town prostitute, a beautiful woman with a harmonious singing voice. In the first physical description Kipling offers of Wali Dad, the babu is described in explicitly feminine terms.  The first the reader learns of Wali Dad’s physicality is the following: “In reality he was only a clean-bred young Mohammedan, with penciled eyebrows, small-cut nostrils, little feet and hands, and a very tired look in his eyes.”
 Though Kipling repeats that Wali Dad is quite young and that he has a neatly kept beard, the features described – most notably the penciled eyebrows – are most commonly found in women. Thus from the very outset of the tale the reader is meant to view Wali Dad as possessing a degree of femininity. 

The scholar who most completely analyzes the British construction of Bengali babu femininity is Mrinlini Sinha in Colonial Masculinity. In this book, Sinha argues that gender and race were intertwined in British India. She begins her discussion by noting that property and manhood are intertwined, and that since the Bengali middle class lacked property rights, they were devoid of the masculine quality of property ownership. As Sinha states, the “relationship to property…was gradually eroded for the Bengali middle class in the second half of the nineteenth century,” educated Bengalis took on professional and administrative positions without their manhood.
 As they began to demand greater degrees of independence, according to Sinha, the babus began to represent an unnatural or perverted form of masculinity.
 As Sinha continues, though the term “babu” had been likened to the British “gentleman” as a title of respect, around the middle of the nineteenth century, the idea of a “babu” came to represent an Indian who gained a Western education due to a desire for economic and social mobility. “Babu” took on a negative connotation that was intimately connected with a lack of masculinity.

Especially in the 1880s and 1890s, around the time of the Ilbert Bill controversy and the Indian National Congress, the representation of Bengali babus as too feminine to earn greater responsibility and independence, and moreover as too feminine to rule, became popular in Anglo-Indian fiction. The Ilbert Bill of 1882 was proposed to amend the 1861 Criminal Procedure of the Indian Penal Code, essentially giving Indian officials limited jurisdiction over Britons in the subcontinent. As Thomas Metcalf has stated, the bill sought to “empower Indians acting as magistrates in the countryside to try European British subjects.”
 The debate had been going on for over a decade, but did not receive widespread attention until an Indian judge was due for a promotion, at which point an Indian would preside over cases involving British plaintiffs.
 When a law member named C.P. Ilbert recommended that all stipulations for promotion based on race be removed, he was supported by several senior officials, most important of whom was Lord Ripon. Opponents of the bill, however, spoke loudly about what they claimed was they enduring “difference” of India, and the bill was defeated, never having gone into effect.
 

The stereotypes of the “manly Englishman” and the “effeminate Bengali babu” that Sinha identifies played important roles in this controversy: opponents of the original bill articulated their contempt for the Bengali babus by using effeminate terms, often drawing parallels between British women and Indian men.
 The main strategy of opposing the Ilbert Bill, following Sinha’s argument, was to “shift the onus of debate from the straightforward defense of racial privileges to a question of the fitness of native civil servants….Anglo-Indians singled out middle-class Bengali Hindus in their diatribes against the Bill.”
 The idea that babus suffered from a physical weakness and unmanly fearfulness inherent in their race became a common excuse of British Civilians,
 “explaining” why their Indian counterparts would not effectively be capable of ruling the country, or even of a slightly higher degree of rule.
 

More than being represented by the British as too effeminate to rule, babus came to be depicted as incompetent. The most loathsome presentation of babus as incompetent is revealed in Kipling’s story “The Head of the District.” There are several notable elements in this tale. Kipling repeats again and again through the voices of various characters that the British in charge of making the appointment believe in Indian self-governance. One white officer says, “More easy to win a reputation for far-seeing statesmanship, originality, and above all, deference to the desires of the people, than by appointing a child of the country to the rule of that country? Two hundred million of the most loving and grateful folk under Her Majesty’s dominion would laud the fact, and their praise would endure for ever.”
 Still another asks, “Did anybody see any objection to the appointment, always on principle, of a man of the people to rule the people?....As regarded the mere question of race, Mr. Grish Chunder De was more English than the English, and yet possessed of that peculiar sympathy and insight which the best among the best Service in the world could only win to at the end of their service.”
 The British appear to be confident in their decision, acknowledging the great leadership potential of the Bengali successor. They believe, also, that their fellow Britons would approve of their decision, calling attention to the alleged universality of these opinions among the British.
However, these words of confidence in the abilities of the Bengali are merely representative of Kipling’s inimitable sarcasm. When he states through the mouths of British officials that every respect and confidence should be placed in the newcomer, he actually means to demonstrate that it is not that the British who do not have high expectations for the Bengalis, but rather it is the Bengalis who disappoint the British with their lack of leadership skills, first and foremost of which being courage to control the masses. In other words, Kipling means to illustrate the following notion: we, the British, had every confidence that the Bengalis could rule, and yet their behavior proves that they cannot. 
The presence of the babu as an object of hatred in several of Kipling’s stories is consistent. Similar presentations of the babu as incapable of self-rule and unworthy of respect appear in “Beyond the Pale,”
 “The Enlightenments of Pagett, M.P.,”
 and others.
 In each of these stories, the babu characters are portrayed as trying to become British that they actually become a mock Briton: one who speaks English, but with tinges of “native cant,”
 one who sees himself among the British, but is “flawed” with Indian appearance, and one who has received an English education, but remains educated merely in books and not in “character.”
 As John McBratney has stated, Kipling was “stubbornly unwilling to…embrace a vision of India as capable of meaningful and wholesome change.”
 The educated Indians in his stories, thus, are depicted as attempting to become British, but not quite fitting the mold. Kipling saw the British Empire as a necessity in the subcontinent; for him, no English-educated Indian could fill the shoes of the British.
 Though he mocks the babus’ level of education, Kipling implies that no level of education would be sufficient.
Those who appoint Grish Chunder stipulate to “brigade De with a very strong Deputy-Commissioner on each side of him; give him the best Assistant in the Province; rub the fear of God into the people beforehand; and if anything goes wrong, say that his colleagues didn’t back him up.”
 The British appear as wanting Grish Chunder De to succeed, giving him every support possible, even to the point of blaming those around him if anything goes wrong. And yet by setting up this support system, the British officials ensure that if anything does go wrong, there will be plenty of white administrators – those who had been Orde’s subordinates – who can fix it. This way, as the British officers intend, Grish Chunder can try his luck at Deputy-Commissioner, and when things go awry, British officials can simply step in and restore order. It is as if Grish Chunder was appointed for the purpose of failing, in an attempted demonstration of Bengali incompetence. Moreover, this inevitable failure appears to be known by the British who actually arrange the appointment. Even the dying Orde, in his last breath, advises his men to turn to Tallantire if anything is needed, as opposed to going to his successor.

Kipling, however, cannot merely set up this farce without including some characters who actually foresee Grish Chunder’s failure instead of success. He includes several British and non-British officials alike who offer their explicit suspicions of the Bengali’s abilities. When Orde’s assistants and friends are informed of the decision to appoint a Bengali as Orde’s successor, they are outraged. Khoda Dad Khan even states, “Has the Government gone mad to send a black Bengali dog to us?”
 Tallantire, adhering to the notion of wanting to instill a false sense of confidence in his followers, replies, “He is a very clever s-sahib.”
 The fact that he stutters over the words indicates his disbelief in their veracity. Even when Grish Chunder delivers his first speech as Deputy-Commissioner, stating, “It is my order,” the crowd laughs with scorn.
 Naturally, when Grish Chunder De fails to control the violence that has broken out on the frontier, Kipling narrates, “It was undoubtedly an insult that the Bengali, the son of a Bengali, should presume to administer the Border.”
 Thus the story has come full circle; the initial “confidence” of the British officials has been shattered by the incompetence of the Bengali ruler. The story concludes with an interesting twist of narration: the violence is seen as unnecessary, but at least it got rid of the Babu.

This representation of babus as incompetent was closely associated with the representation of babus as having only a quasi-English education. But this portrayal was far from accurate. In 1835, Thomas Babington Macaulay issued his (in)famous Minute on Indian Education. The Minute was the last in a series of propaganda articles which had lasted over half a century calling for education of Indians in the English language.
 The Orientalists argued that “native” education institutions should be promoted and improved, while the Anglicists maintained that the existing structure should be replaced by one that reflected those of British schools in Britain. Macaulay’s Minute was the culmination of the debate, with the implementation of Anglicist ideas.
 As Elmer H. Cutts has noted, Macaulay’s interest in India probably began with his election to Parliament in 1830 as a Whig.
 Macaulay had attended the debates over education policy in India in the first three years of his position as an M.P.
 Because of the respect Macaulay had earned among his colleagues, his call for English-language education did not fall on deaf ears.
 The details of the Minute were adopted into the New Education Policy drawn up by Lord Bentinck. Although English had been declared the official language of communication between Indians and the British government two years earlier, the policy virtually made English-language instruction mandatory in government-supported secondary schools.
 

The intention of the Minute was to make the Indians “co-operate effectively in the administration of the country, the raising of the moral standard, and the development of the economic resources of the country.”
 More than demanding the instruction of certain subjects in a certain language, the Minute laid the foundation for British educational policy in India thereafter. Macaulay wanted to “form a class who may be interpreters between [the British] and the millions whom [they] govern, – a class of persons Indian in blood and colour, but English in tastes, in opinions, in morals and in intellect.”
 Thus the babu class was educated in a system that was intended to set them up as middlemen between two populations, part of both and yet part of neither.

But babus were in fact gaining an education beyond what would make them a class of “interpreters,” evidenced in the fact that they became well-versed in the specifics of the administration of the British over their country and in the opportunities from which they were excluded. Individual Indians began lobbying for greater inclusion in government administration, such as access into the Indian Civil Service. But as this Indian interest in the Civil Service grew, new stipulations were introduced which made it increasingly difficult for an Indian to take the examination and to receive a passing score. As Malti Sharma outlines, the Indianization of the Indian Civil Service was a long and arduous process, and one which was met with great opposition. The new inclusion policies put forth by Viceroy Lord Ripon and the success of the Indian examinees challenged the interests of the Anglo-Indian officials.
 Especially after 1857, efforts were made by British officials to exclude Indian men from the Service,
 which suggests that the Indians who passed the examinations and entered the Service experienced success.
According to Shaibal K. Gupta, even after the exam was opened to “all British subjects, regardless of color” in 1858, appointment in the Service still required a nomination by the Court of Directors, which made exclusion easy.
 Formal exclusion also took place in the administration of the examination itself, as Gupta details. First, the exams were initially only offered in London, which made even sitting for them quite difficult for Indians.
 Second, the content of the exam consisted of subjects based on Western curricula, and were weighted accordingly. Latin and Greek carried 750 marks, and British examinees could take both parts, while Sanskrit and Arabic carried only 350 parts, and an Indian could not take more than one part. As changes which made taking and passing the exam easier for Indians were implemented, the stipulations of the exams were reverted back once the Indians began to do so. So “in 1859…the marks in Sanskrit and Arabic were raised to 500, but immediately after the first successful candidate, Satyendranath Tagore, got through in 1864 with high marks in Sanskrit, it was again lowered.”
 Thirdly, the British placed an age limit on the examinees. The age limit began at twenty-three, then was reduced to twenty-one in 1869, and was lowered again to nineteen in 1876. The constant lowering of the age limit made traveling to London to sit for the exams even more difficult for Indian men.
 
In an effort to mask gains made by Indians, British fiction writers depicted babus as wanting to mimic British ways, but as too uneducated to do so. As Mrinalini Sinha argues, babus began “demanding a share in the exclusive privileges of the British colonial elite. The new attitude towards this group of Indians was reflected in the colonial ‘discourse’ that characterized them as an ‘artificial’ and ‘unnatural’ class of persons.”
 The very notion that the British had to keep inventing new ways to prevent Indians from joining the Service indicates that Indians were succeeding in joining the Service. British writers put forth an image of babus as incapable of education and incapable of rule to minimize the threat babus posed: they did gain an education, and they were becoming capable of rule.

Even E.M. Forster’s acclaimed A Passage to India adheres to the idea that babus did not have a real education. The story delineates a love triangle among a British woman and two British men, which turns into a judicial trial when the British woman accuses Aziz, a Muslim doctor, of rape. Though Aziz is one of the novel’s more likeable characters, Forster still maintains Aziz’s position as a babu who aims to ape British ways by befriending the Britons whom he encounters. Despite his position as one of the most educated characters in the entire novel, having earned his medical degree, and capable of conversing on English literature and poetry, the reader senses his resentment towards the British characters. For instance, in one of the opening scenes, in which Aziz sees a white woman in a mosque and orders her to leave without recognizing the propriety of the woman’s behavior, it is clear that Aziz thinks Britons do not respect Indian ways. Aziz shouts, “Madam! Madam! Madam! ....Madam, this is a mosque, you have no right here at all; you should have taken off your shoes; this is a holy place for Moslems.” Mrs. Moore’s only response is, “I have taken them off.”
 This encounter enlightens the reader to Aziz’s opinion that white people in India do not understand the land they inhabit. The fact that Mrs. Moore has obeyed the laws of the mosque indicates that Aziz underestimates the comprehension of Anglo-Indians. Additionally, Aziz and his educated friends prefer communication through euphemisms and assumptions, rather than through direct, honest speech. Though his respectable qualities, such as his bravery and intellect, are the focus of Forster’s attention, Forster implies that his “flaws” are due to his inherent “Indianness.”
Though Forster intends, arguably, to criticize the British characters who treat Aziz and the other educated Muslims poorly, his depiction of Britons who do so indicates that such treatment occurs regularly in India. This idea holds especially true in the case of Major Callendar, Aziz’s superior. Callendar constantly calls for Aziz’s assistance for frivolous tasks, indicating that he deems Aziz capable only of small, trivial tasks, and not of greater duties. In the first chapter, for example, Callendar calls on Aziz to help with a small task, but when Aziz arrives, Callendar is nowhere to be found. Instead, two British women (one of whom is the wife of Major Callendar) take Aziz’s tonga (carriage) for their amusement, and Aziz walks home.
 Later in the novel, at a party, four British characters look scornfully upon the dress of the Indians present, which is a mix of Western and Eastern styles. As is noted in the book, “European costume had lighted like a leprosy.”
 But the fact that this description accompanies the frivolous chatter of the English women, whose “words seemed to die as soon as uttered,”
 implies that the reader is meant to assign the description of Indian garb little weight. Though Forster intends for the reader to feel sympathy towards Aziz, and while not making a direct justification of empire, Aziz’s position in the eyes of the British characters is like that of any common Indian, and his high level of education does not make him more worthy of respect in the eyes of the British. 

More than simply incompetent, babus are depicted as tricksters in much of Anglo-Indian literature. In Kipling’s novel, Kim, the title character, teams up with a Tibetan lama on a search for a river which washes away sin (according to a Buddhist prophesy). Kim’s white ancestry gets him caught up with an Irish regiment, and he gets recruited by the English Secret Service, the role he fills to the end of the novel. When Kim and the lama arrive at the train station to head for the city of Umballa toward the beginning of the novel, Kim approaches the clerk selling tickets. He asks for two tickets to Umballa, but the clerk gives him a ticket only to the next station. “’Nay,’ said Kim, scanning it with a grin. ‘This may serve for farmers, but I live in the city of Lahore. It was cleverly done, Babu. Now give the ticket to Umballa.’”
 Having been caught trying to trick the youngster, the clerk scowls and gives Kim the proper ticket to Umballa. Though this instance is relatively innocuous, Kipling’s portrayal of the babu parallels his treatment of all babus: as petty tricksters. In order to keep babus in their place, the British represented babus in a scathing light.

This scathing light continues well beyond the notion of babu as trickster, into the realm of babu as disloyal to the empire. As Edwin Arnold, a former principal of an Indian government college, wrote in the 1880s, “English education, it is sometimes said, makes the young men discontented and disloyal. If discontentment is made synonymous with aspiring for self-improvement, and striving for greater independence, then surely the educated classes in India are indeed a discontented lot.”
 Arnold here intends to demonstrate that the educated classes in India strive for knowledge and for higher self-governance. In doing so, he acknowledges that some of his colleagues might deem their desire for self-improvement as a desire for independence from Britain. 

Even in Kipling’s Kim, the seemingly respectable Hurree Chunder appears subversive. It is never easy for the reader to trust Hurree Chunder, for his words and the descriptions and the assumptions of other characters do not often match up with Hurree Chunder’s actions. Hurree Chunder repeats again and again throughout the novel, “I am a fearful man,” and yet he lives a life of danger in the duty of the British Secret Service. His name cannot be revealed beyond a small radius of people for his own safety, and dispatches containing information about him must be written in code. The first thing Kim notices about Hurree Chunder, in fact, is his manliness. He is physically capable and worthy of respect. In the climax of the novel, Hurree Chunder manages to fool the Russian spies, the imperial enemies of the British, with Kim’s assistance. 

Despite his manliness and his supposed bravery, Kipling presents the Bengali’s bravery as somehow having stemmed from his “native” shrewdness. As Rajiv Vrudhula argues, “Kipling created an independent, physically capable babu while simultaneously suggesting the impossibility of such a creature.”
 Hurree Chunder’s bravery is not the same as Kim’s bravery. Kipling’s apparent defiance of the babu stereotype is thus incomplete, as Hurree Chunder cannot remain completely worthy of respect. It is ultimately his capacity for deception which makes him a successful Secret Agent, but it also reminds the reader of his innate Indianness, the sign for the British of his distance from them. As Kim relays the story of Hurree Chunder’s success with the Russian spies to the lama in the last pages of the novel, he says, “He robbed them. He tricked them. He lied to them like a Bengali. They give him a chit (a testimonial). He mocked them at the risk of his life – I never would have gone down to them after the pistol-shots, and then he says he is a fearful man….And he is a fearful man.”
 Hurree Chunder, then, is reduced to a caricature of a British-labeled trickster babu, a con artist in his own right.

The most negative depiction of babus comes in their “alliance” with subversive nationalism. In Joseph Hitrec’s “The Fearless Will Always Have It,” a group of college boys roams the street chalking nationalist messages on sidewalks and walls: “QUIT INDIA OR BEWARE” and “FREEDOM IS HERE.”
 The phrases are written in perfect English. The three boys use the cover of night to express their sentiments through graffiti. They speak in whispers, and move quietly behind poles and other street structures to dodge the police.
 The boys perceive their actions as brave and “daring,” and yet when the police come, they scatter in fright. Hitrec presents them as cowards and thieves. The boys are obviously well-educated, as they attend college and use extensive English vocabularies in such expressions as “That’s a hackneyed idea” and “Observe the attachment of the ruling classes.”
 Even the woman who pulls Raman into a room (discussed in Chapter 1) recognizes Raman’s high level of education: when he asks how she knew he was a student, she responds, “From your speech.”
 There are other characters in the story, however, who have not received an English education. The boys curse a man on the street for being uneducated, and for “[sleeping] while your country is awakening.”
 They imply that a lack of education allows a man to be lazy, while an education gives a man the bravery to claim his independence from the empire. In the end, the graffiti the three boys have produced amounts to nothing. They imagine the city will see their writings in the morning and take action, but “morning” never comes. Hitrec’s intention, then, is to accuse the education of the Indian population of producing nationalists, and to represent Indian nationalists as cowards and thieves who are not to be taken seriously.

In Kipling’s tale “The Enlightenments of Pagett, M.P.,” written in 1913, two British characters, Orde (a government official in Bengal) and Pagett (a Member of Parliament in England, as the title indicates), debate the significance of the Indian nationalist movement. With each assumption Pagett makes about India, Orde disagrees. Pagett has come to India to learn of “the progress of India…the National Congress movement, and other things;”
 Orde’s response is to state that the nationalist movement essentially does not exist. Orde and Mr. Edwards, another Civilian, agree that there is no common voice of the Indian people, which precludes the emergence of a truly widespread nationalist movement. Even the first Bengali to speak in the story, a Muslim artist named Bishen Singh, recognizes that there is too rigid a system of internal rivalries among the provinces and among the classes that the Indians cannot be considered a united people in his statement that “race pride [implies] race-hatred.”
 As the story continues, nearly all of the assumptions Pagett has carried with him to India have been contradicted: he believes a strong nationalist movement is underway, but it is not; he believes the Indian people vote in elections, but they do not; he believes the Indian people earn respect through education, but the opposite is true.
 All of these negations add up to the “enlightenments” Member of Parliament Pagett comes to realize. Kipling thus represents the movement for independence as existing only in the imaginations of those British officials who had never traveled to the East. He dismisses nationalists as unimportant in the grander scheme of rule, and ridiculous in the face of government. 

In Edmund Candler’s novel Siri Ram, Revolutionist, written in 1912, the Indian sense that “the country is [theirs]” is the root of British animosity towards Indian nationalists.
 Set in the Punjab, the story follows the life of Siri Ram, an ignorant villager easily excited by nationalist propaganda. After being expelled from college for an anti-British speech, he is recruited by seditious nationalists to edit an anti-British newspaper, for which he goes to prison. He cannot escape the cunning nationalists around him, and is even flattered into shooting a British government officer upon his release from jail. Though he hopes – and assumes – that his nationalist friends would break him out of prison and ignite a revolution, his time on death row takes its toll and Siri Ram commits suicide. Here, the uneducated Siri Ram is duped by the highly educated nationalists who recruit young men to do their dirty work, such as killing British officers, or expressing seditious points of view.
 For Skene, the British principal of Gandeshwar College, the British had conquered India according to the rules of imperialism, and thus have the natural right to lay claim over India. Skene claims, “When the Indians are strong enough to govern it, they will be strong enough to take it, and they won’t ask us.”
 This phrase is loaded with fearful sentiment: on the one hand is the implication that the Indians are not yet ready to govern themselves, and on the other hand is the notion that the time when they will be ready to govern themselves is inevitable. 

According to Benita Parry, Candler’s “view of the East is determinedly and sometimes aggressively that of a Western man who, having been impelled to explore the strange and the different, discovers that pleasure is to be found only in the familiar.”
 During his time in the subcontinent, Candler wrote articles for several Anglo-Indian journals, including The Pioneer, the Outlook, and the Civil and Military Gazette.
 He taught English literature in a Madras college in 1900, and wrote Siri Ram: Revolutionist twelve years later while living in the Punjab.
 He disliked the trend of Anglo-Indian relationships and friendships, and remained there because he found few job prospects in London.
 He tended to isolate himself from his surroundings, and championed his psychological and physical distance from Indians.
 During his stay in the Punjab, nationalism was picking up speed.
 For Candler, as Parry has maintained, Indian nationalism was 

the expression of a vain, verbose, flabby and sentimental people. The older 

conspirators are cowardly and unscrupulous; their propaganda machine 

spreads abusive and venomous misrepresentations about the crimes inflicted 

on the Motherland by the British. They use silly and patriotic young men to 

do the dangerous work while safeguarding their own persons and property.

This opinion of the nationalist movement in the subcontinent informed his perceptions of the events occurring around him, and he represents the characters in his novel as fitting these molds.
In each of these stories, the British authors represent the nationalists as educated, as trouble-makers, and as a threat which exists only in name, but not in reality. As Vrudhula argues, “babus” came to mean “all middle-class agitators.” He continues that the linking of babus with agitators posed a heightened threat to the security of the empire. He states, that “never having ruled in India, and prey to invaders, the Bengalis have no experience that would warrant their ascension to positions of greater responsibility in the government.”
 As a class of Indians who had gained a Western education and who had access to the internal workings of the British governance, “a large part of nationalistic resistance arose from the educated section of the Indians, from people like Hurree Babu.”
 Especially when the Congress Party was formed in 1885, and as nationalism became a popular movement, babus began to voice their opinions in a language the British could not ignore. It was precisely this trend that inspired the British to invent new ways of justifying their empire. Depictions of babus as subversive nationalists served as one more way in which the British tried to sustain their rule over the peoples of the subcontinent.
The depictions of babus as effeminate, as incompetent, as tricksters, and ultimately as subversive nationalists (the ultimate tricksters) symbolize the British desire to relegate babus to an inferior position in order to maintain the racial and gender hierarchies the British had worked to establish and maintain. The fear associated with the fragility of empire that grew from the decades following the Indian Rebellions of 1857-58 was given a literal face in the educated babu. For the British, the babu symbolized the similarities they began to see between themselves and the Indians who were supposed to represent Eastern “difference.” The idea that the babu could become too much like the British was thus suppressed in fiction: authors instead depicted as the babu attempting to become like the British, but failing to do so. Conversely, the notion of the British coming to greater understandings of the empire over which they ruled was often championed, most notably in Kim, Kipling’s only full-length novel. 
As mentioned above, a babu is a central character in this novel, Hurree Chunder Mookerjee. Hurree Chunder adopts everything Western liberals espouse: a well-rounded education, appreciation of English literature, and an understanding of Indian culture. Yet he remains, and must always remain, a “native.” Hurree Chunder is both English and Indian, and yet cleanly fits into neither category. When Hurree Chunder tries to be more British than the British, he is condemned. As noted above, Hurree Chunder has an imperfect command of the English language. His speech overemphasizes certain vowel sounds, most commonly replacing words like “only” with “onlee” and “opinion” with “opeenion.”
 Hurree Chunder’s broken English leads the reader to believe that he attempts an English education, but ultimately cannot succeed.
His education does not make the British respect him; instead they belittle his education as a mock English education. When listing the men worthy of such noble causes as “going abroad at the risk of their lives [to] discover news,” Lurgan Sahib counts Hurree Chunder among the top ten who are the best, but qualifies that statement by stating, “[A]nd that is curious. How great, therefore, and desirable must be a business that brazens the heart of a Bengali!”
 The fact that Lurgan Sahib states “and that is curious” indicates that most Bengalis are not worthy of such a distinction, or rather that the British portray the babu as not worthy of distinction. It appears as though Lurgan compliments Hurree Chunder by stating that he is one of few courageous men, and yet he implies that it is “curious” that Hurree Chunder has overcome his “Indianness” in order to be so courageous, indicating that he believes that most Bengalis could not be courageous in this manner. The previous example, however, indicates that babus are worthy. Thus an interesting discrepancy between the portrayal of babus and the actual position of babus is brought to light: Hurree Chunder seems educated and worthy of respect, but the British characters (with the exception of Kim) and Kipling himself represent him as not respectable, and as an unsuccessful brown Briton.
The cultural hybridity for which Hurree Chunder is condemned, however, works in two directions. Kim himself can be seen as a cultural hybrid. Young Kimball O’Hara, though an Irish soldier’s orphan, resembles Kipling’s boyhood self: a sahib moving between two cultures and two languages. Kipling was born in Bombay in 1865, and was sent back to England at the age of five to receive an English education. He spent the first twenty years of his life lamenting his lost homeland (India), and ultimately returns a few years later. In the novel, Kim is “burned black as any native,” and speaks the vernacular by choice.
 He wears two garbs,
 one for each culture, and refers to “my country” when referring to the Punjab.
 All he knows of his white ancestry is contained in a leather amulet he has worn around his neck since early childhood. The amulet reveals that his parents were both white, though his mother had died of cholera and his father had been a drunken soldier in the Irish Regiment. Despite his whiteness, he begs in the streets and plays in the bazaar as any native boy. 
Throughout the novel, Kipling praises Kim’s ability to move freely between the two cultures. When he and the lama approach two Irish soldiers (a move which Kim believes to be fulfilling a prophesy his father had instilled within him before the latter’s death), the Irish soldiers ask Kim to translate what they tell him into the vernacular for the lama to understand. Instead of translating the soldiers’ actual words – that they want to take Kim with them to get a proper sahib’s education – he tells the lama that he will go with the soldiers, and then run away after a few meals to rejoin the lama in the quest for the river that washes away sin.
 Kipling champions Kim’s ability to exist in both cultures. The lama acknowledges, “A Sahib and the son of a Sahib…But no white man knows the land and the customs of the land as thou knowest.”
 Even Kim’s epithet indicates that he is a cultural hybrid: “Little Friend of all the World,” and occasionally “Friend of the Stars.” Being a “friend of all the world” works in Kim’s favor, and is supported by Kipling. For Kipling, it is good to be a “friend of all the world,” but only a white person should strive to be so.
Inherent in this notion of cultural hybridity is the belief that a person is born exclusively into one race, but can take on the characteristics of another. Such an idea is manifested not only in the privileges afforded to certain characters and not to others, but in the very titles of the characters. White men in various works of fiction are almost exclusively introduced as “sahibs,” and Indian men and women are almost exclusively introduced as “natives,” or by the position they hold in the society. In Kim, Hurree Chunder is referred to as Hurree Babu, and oftentimes simply Babu. Though there are other characters in Kim who are referred to by their positions – the lama, for instance – most characters, especially white characters, are referred to by their names in addition to their title. Lurgan Sahib, for example, is identified as a Sahib, but as a specific sahib. Kipling replaces Hurree Chunder’s name with his official position, which suggests that Kipling may have wanted to highlight the universality of babu characteristics; Hurree’s poor English, his obesity, and his eagerness to please may then represent those qualities which Kipling believed to be present in all babus. 

Even those characters in the novel who are not British perceive Hurree Chunder in this manner. A Russian whom Kim meets in the latter half of the novel labels Hurree Chunder in the following manner: “[h]e represents India in transition – the monstrous hybridism of East and West.”
 This sentence is loaded with symbolic meaning. Most obviously, Hurree Chunder’s place as a “monstrous hybridism of East and West” is self-explanatory: with his English education, he has become part of both East and West, but not in a way that is favorable for the imperialists. For the Russian, Hurree Chunder is monstrous in that he has assumed the worst characteristics of the East in his imitation of the West: he is educated and respectable, but somehow not enough of either. 
The idea of “India in transition” must be acknowledged. India is in transition between what and what? The most logical answer is that it is in transition between being blindly oppressed by the British, and being educated enough to take a stand in their own governance. Had a British official made this statement, this explanation might suffice. But the fact that a Russian made such a comment draws reference to the competitive imperialism between the British and the Russians. The British viewed the Russians as their imperial rivals in the East, especially after the Russians moved into Afghanistan and other locations neighboring India in the late nineteenth century. Imperial competition with the Russians serves as a backdrop for much of Kim. The statement, having been made by a Russian, combines the themes of the Great Game of imperialism and the education of the Indian people. The implication is that not only are the Indian people themselves in transition – between lack of English education and sufficient English education – but British imperialism in India is itself in transition – between rule by an empire filled with confidence and rule by an empire fearful of its demise. 
Kipling believed in the goodness and necessity of British imperialism.
 As Benita Parry has commented, “Kipling articulated the pride which a segment of the British people took in seeing themselves as a nation of law-givers.”
 His pride in the empire informed his opinions of the conditions in which he lived: he did not want to see the empire crumble. Despite his deep sarcasm, Kipling’s depictions of babus throughout his short stories, novels, and poetry undoubtedly comprise his views towards this group of Indians, and reflected the ways in which he was attempting to minimize the possibility of Indian independence from Britain. His love for the subcontinent was conditional on Britain’s possession of India.

It was for these reasons – the fear of the empire’s demise, the fear of Indian power, and the fear of Indian desire for greater control over their rule – that made these justifications necessary for the British to perpetuate. As Thomas Metcalf eloquently states, 
Behind this condescension lay unvoiced, anxious fears. By his mimicry of 
English manners, the babu reminded the British of a similarity they sought 
always to disavow; and, steeped in English liberalism, he posed by implication, 
if not by outright assertion, a challenge to the legitimacy of the Raj. [The 
Indian male needed to be] portrayed as no more than a caricature Englishman.

The history of the nineteenth century representations of babus by British writers, then, reads as the history of a white race trying desperately to keep a non-white race at bay, and to justify their own empire.
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