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Abu Rehan Al Biruni as an Indologist : Views and Reviews 

 

Abstract: 
The great writer, astronomer, scientist and Indologist, Abu Rehan Al Biruni’s 
writings, researches, innovations and perceptions has been for the whole academic 
world for over a thousand years, but the greatest and most interesting aspect of his 
works is his incisive and deep perception about the cultural, geographical, 
philosophical and social contours of Indian sub-continent especially Brahminical 
traditions. His writings and revelation are considered to be the first which gives the 
real esoteric state of Indian culture and traditions, beliefs and customs and its 
different positive as well as the deleterious aspects.  

The proposed paper aims to encompass the academic and cerebral voyage of Abu 
Rehan Al Biruni while critically analyzing his discernments and his legacy of 
Indology. It is also perceived that the India mirrored by Alberuni was mostly the 
Brahminical, and the other potent element i.e. of Budhhism vis a vis other marginal 
traditions are almost absent in his writings. This also divulges a historical fact that 
Buddhism was ruined much afore the influx of Central Asian rulers in the sub-
continent.  

Key words: Indology, Abu Rehan Al Biruni’s writings, Indian sub-continent, 
Brahminical traditions, Budhhism, marginal traditions.   

Abu Rehan Al Biruni as an Indologist : Views and Reviews 

Abu Rehan Al Biruni is one of the rarest prodigious minds of all time, a great 
writer, astronomer, scientist and Indologist, Al Biruni’s writings, researches, 
innovations and perceptions has been beacon for the whole academic world for 
over a thousand years, but the greatest and most interesting aspect of his works is 
his incisive and deep perception about the cultural, geographical, philosophical 
and social contours of Indian sub-continent especially Brahminical traditions. 
His writings and revelation are considered to be the first which gives the real 
esoteric state of Indian culture and traditions, beliefs and customs and its 
different positive as well as the deleterious aspects.  

Al Biruni, instinctively acquired an analytical mind and was irresistibly enticed 
to the disciplines of knowledge which suited to his disposition and areas of 
academic and research interest, and probably his innate leaning towards 
synthetic and analytical tendencies, he was first attracted to Mathematics and 
astronomy. It was probably one of reasons why he also got interested to study 
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the contribution by Indian scholars to sciences and other knowledge tradition. 
Therefore, he decided to visit the country, and became the pioneer scholar of 
Indology and comparative traditions. Probably his first exposure and opportunity 
to learn Indian dialects or Sanskrit language happened when he encountered 
some Persian knowing Indian resident of Ghazna during his stay in Kabul during 
1018-20 AD. This possibility is substantiated by his own statements in Indica.1    

Generally, till the period of Al Biruni, mostly political and military history of a 
country or kingdom was written. In this regard, Tahqiq ma lil-Hind (Researches 
on India) appears to be an exception and deviation from this tradition where 
primarily cultural, scientific, social and religious tradition and history of India 
was written and recorded. Besides, this is probably first such attempt where a 
distinction and difference between historical method and scientific method is 
elaborated. Biruni’s scientific method was identical to the modern scientific 
method in many ways, particularly his stress on repetitive experimentation. He is 
the first such scholar to record so vividly and minutely the socio-cultural 
contours of the Indian society, religion and knowledge tradition. William 
Montgomery Watt rightly says that Biruni “is admirably objective and 
unprejudiced in his presentation of facts” and that he “selects facts in such a way 
that he makes a strong case for holding that there is a certain unity in the 
religious experience of the peoples he considers, even though he does not appear 
to formulate this view explicitly.” Being a Sanskrit expert and having in depth 
knowledge and access to these Sanskrit sources, he asserts that “the Hindus 
(educated, he probably means Brahmins) believe that the God is one, eternal, 
without beginning or end” and adds that idol worship is “exclusively a 
characteristics of the common people, with which the educated have nothing to 
do.”2 He therefore could also see the similarities between Quranic teachings and 
similar descriptions in the Indian scriptures.  

The most remarkable distinction of Al Biruni’s personality and works could be 
marked as his rationality which is not touched by any identity bias and laden 
with humanist approach vis a vis instinctively genius and creative thinker. This 
makes his views, researches and works most universally and widely acceptable. 
This approach makes him comparatives religionist and expert of comparative 
faiths, humanist and cosmopolitanist as he believes that there is common human 
component which binds all cultures distant relatives.  

His description of Indian Sanatan or Brahminism besides many other religions is 
based on the reliable sources of these religions collected by him vis a vis his own 
personal observations. Besides religion, he has given the vivid description of 
Indian caste system, which existed for many centuries and interestingly 
reconfirmed by Tibetan monk Dharma Swami who visited India many centuries 
after Alberuni during the period of Sultan Iltutmish.  

                                                             
1 Alberuni’s India, p.1, Kitab. P.23 
2 Watt, W. Montegomery, Biruni and the study of non-Islamic religions, in Al Biruni 
Commemoration Volume, Hamdard Academy, Pakistan, 1979 
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Besides that unlike just relying on the textual sources, he experienced in his 
personal capacity, visited places, discussed with contemporary scholars, 
interacted with common people and incisive observations. He is completely 
conscious of the significance of personal observation and textual sources, and 
therefor he states in his book Kitab fi Tahqiq ma lil-Hind or Indica that “No one 
can deny that in question of historic authenticity hearsay (khabar) does not equal 
eye-witness (قلندر ھرچہ گوید دیده گوید), for in the latter the eye of the observer 
apprehends the substance of that which is observed, both in the time when and in 
the place where it exists while hearsay has its peculiar drawbacks;” whereas he 
highlights the importance of the books, treatises and written tradition and says: 
“Written tradition is one of the species of hearsay…. We might almost say the 
most preferable. How could we know the history of nations but for the 
everlasting monument of the pen?” 3  

G. Sarton has rightly called him as one of the greatest Islamic scholar, and all 
considered, one of the greatest of all times. Similarly H. J. J. Winter calls one of 
the greatest scientists of all time.4  

Al Beruni was probably the first major scholar who pioneered comparative 
religion. In the view of Arthur Jaffrey : “It is rare until modern times to find so 
fair and unprejudiced a statement of the views of other religions, so earnest an 
attempt to study then in the best sources, and such care to find a method which 
for this branch of study would be both rigorous and just.” He himself mentions 
about his intended engagements of a comparative study of the two streams of 
faith i.e. Islam and Indian religions especially Sanatan or Brahminical religion. 
In his argument, he asserts that “the Hindus, like Greeks have philosophers who 
are believers of Monotheism”. He further explains about the prevalent idol 
worship among Indians, that it basically due to some kind of misperception or 
disarray, and is in fact a way to personify or preserve the physical images of the 
revered personalities , saints and rishis etc., to keep alive their memories for 
longer time, but instead with passage of time these images were worshiped.5   

His expertise on different religious, cultural and philosophical traditions made 
him a perfect scholar of comparative faith and traditions. He is probably the first 
scholar to notice the similarities between Sufism, Greek philosophy and some of 
the sects of Christians such as the idea of transmigration and union of soul 
(Hulul o ittehad)6.   

                                                             
3 Alberuni’s India, p.1, Kitab. P.2 
4 Edward C. Sachan, Al Biruni’s India, London, Delhi, 1869; H.J.J. Winter, Eastern 
Sciences, London, 1952.;  
5 Jeffery, Al Biruni’s contribution to comparative religion, in Commemoration Volume, 
Iran Society, Calcutta, 1951, p.126 
6 The idea of souls, a mystical and spiritual life-force that animates biological matter, has 
been almost ubiquitous in human cultures since prehistorical times, and talk of souls 
became part of popular belief in nearly all world religions. Despite this, actual souls are 
not found in the scriptures of Judaism nor in formal Buddhist doctrine (anatta 
specifically means "no souls")1,2 - there are, at best, only indirect references to what we 
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His treatment of sociological circumstances and condition is explained through 
the rational parameters yet he shows all respect to the existing system and 
probably considers it the outcome of a certain socio-cultural and historical 
outcome, and only rarely criticizes though in a delicate tone, as he himself 
explains that “In most parts of my work, I simply relate without commenting 
upon unless there in a sufficient reason for doing so.”7 In place of reproving the 
beliefs and practices of a society he truthfully and rationally studied them to 
comprehend their origin, function and cogency, and his narration is without any 
element of prejudice and in its true essence. His studies of family system, its 
origin and evolution, institution of marriage, intra-family relations, and its 
changing dynamics in different societies. Besides, he also studied stratification 
of society, formation of classes and Indian caste system, and concluded that this 
existed in differently in different societies and cultures. For instance he narrates 
the existing caste system as: 

 “The Kshatriya read the Veda and learns it, but does not teach it….every man 
who takes to some occupation which is not allowed to his caste, as eg. a Brahmin 
to trade, a sudra to agriculture commits as sin or crime, which they consider only 
a little less than the crime of theft.”8 

 He also finds a thread of commonality and similarity among different religious 
and faith traditions and practices, and asserts and explains in his book. Besides 
customs, rituals and believes, Al Biruni finds the grounds of difference between 
Persians and Indians are Language, poetry and poetics. This is however still an 
unexplored area, and certainly needs further research and verification.     

It is worth mentioning that Al Biruni’s reference to Mahmood of Ghaznin’s 
attacks on Indian Region is apparently misplaced and misconstrued by 
                                                                                                                                                       
now call souls (In Buddhism: The belief that meditation and good living can break the 
cycle of reincarnation and result in enlightenment). Some argue that it wasn't until the 
Greek pagan idea of soul came to influence Christianity that world religion really 
embraced the topic3. Catholic doctrine still teaches only of a physical resurrection of the 
body, come judgement day4. Biblical versus supporting this include John 5:28-29, John 
6:40, Romans 2:5-7, Romans 6:23, 1 Corinthians 15:51-55 and 1 Thessalonians 4:13-18. 
(In Christianity: Belief that a single creator god had a son, Jesus Christ, born to a human 
mother, and that Jesus' crucifixion by the Romans brings salvation) Some strange points 
in history have indicated all kinds of conflicts as to what is meant by "soul" in popular 
conception - a 6th Century church council meeting met to vote on whether or not women 
had souls at all. It was agreed by a margin of just one vote that they do5. After all the 
philosophical-religious debates, it has turned out that the idea of souls merely embodied 
a lack of knowledge of neurology and cognitive psychology6. Since the 19th century the 
tide turned, and science has trumped religion on the matter of souls7,8,9. Lengthy and 
detailed neurological and biochemical investigations have shown comprehensively that 
the soul, the self, our emotions and consciousness, are all biological and Earthly in 
nature10,11, and just as manipulatable (and damageable) as any other physical system. 
(http://www.humanreligions.info/souls.html) 
7 Alberuni’s India, p.1, Kitab. P.19 
8Dani, Ahmad Hasan.  Alberuni’s Indica, P.178-9 
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chroniclers. He said : “He utterly ruined the prosperity of the country and 
performed those wonderful exploits by which the Indians became like atoms of 
dust scattered in all directions, and like a tale of old in the mouth of the people.” 
The remark has been taken as stricture and criticism against Mahmood and the 
passage about the ruining of the prosperity of the country was regarded “as 
perfectly out of place in the glorification of a Ghazi like Mahmood.” But the 
second half of the sentence , ‘those wonderful exploits by which the Indians 
became like atoms of dust scattered in all directions’, glorifies Mahmood’s 
exploits in a typical orthodox vein. In fact here also, as in the case of Al Biruni’s 
reference to his studies in the sub-continent only a portion of the sentence or a 
sentence out of the whole paragraph has been taken out and made the base of a 
disagreement against Mahmood.9   

Though before Al-Biruni, Greek and Chinese travelers (such as Megasthenes n 
3rd c BC , Fa Hsien n early 5th c, HuenTsang, 5th c, I-Tsing n 7th c visited, but 
their accounts of Indian social and cultural life restricted to Buddhism, also may 
be because of the Buddhism being the most dominant and apparent religion and 
social order, (Arab travelers like Abu Zaid Hasan Sirafi 9th, Abu Dulaf 10th, 
Buzurg bn Shahryar early 10th, Masud 10th, Muqaddas 10th) but most of the 
writing including Arab travelers contains of erroneous account as mostly based 
on secondary sources or hearsay and probably had not access to the original 
sources, while Al Biruni had expertise in Sanskrit and according to Maulana 
Azad he travelled around ten years in Sind, Punjab and Kashmir10; as he had set 
an objective to write and was also inspired by his mas Abu Sahl to an authentic 
book about Hindus. He too asserts: “What we have to converse with the Hindus 
and to discuss with them questions of religion, science or literature on the very 
bass of their own civilization.11”  Here a pertinent question arises that what could 
be reason that a scholar like Al-Biruni failed to sense the presence of Buddhism 
as predominantly by all his predecessors and travelers. To my understanding, t 
was because Buddhism which was politically made marginal religion after the 
decline of Mauryans and establishment of Sunga dynasty, the Brahmin rule, but 
yet survived in certain quarters as marginal knowledge tradition. Nonetheless, 
this finally came to an end with the all India movement of Adi Sankracharya (8th 
c) which decimated the Buddhism and Buddhist tradition from the sub-continent. 
This is reflected even from the travelers’ trend as Chinese stopped visiting after 
7th century and Arab and Persian travelers coming after 8th century. The 8th 
century is the century of change from Buddhism to Brahmanism, and post this 
period is what is described and recounted by Al-Biruni.        

                                                             
9 Alberuni’s India, Introduction, pp.XI-XII; Vol. I, p.1, Kitab. P.24 
10 Abul Kalam Azad, Abu’l Rahan al Brun wa Jughrafat al-Alam in the Thaqafat al Hind 
, New Delhi, June, 1952, pp.2-33, at pp. 25-27, published as a book let at Karachi by the 
institute of Research and Publication, Pakistan, n Urdu, July, 1980, pp.128. References 
to al -Biruni’s al-Qanun al-Masudi and Kitab al-Saidnanah are given by Abul Kalam 
Azad. 
11 Alberuni’s India, p.II, p.246, Kitab. P.547-8 
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Abstract 
India and Iran share centuries of close cultural and civilization affinities. 

The two countries have long influenced each other in fields of culture, art, 
architecture and language. Close links between the two countries have continued 
over contemporary times. It is a fact that India and Iran are two culturally rich 
and the oldest civilization in the realm of history. Both the countries have 
influenced and enriched one another to such an extent that it is impossible to 
study the history of either without the reference to the other.   

The Mughal Empires India and Iran share centuries of close cultural 
and traditional affinities. Akbar’s long reign (1556-1605 A.D.) is very significant 
in history because of its wide conquests and judicious administration. Akbar was 
an extremely judicious ruler and provided a very peaceful and prosperous 
environment, which led people to conglomerate in India. The sense of peace and 
life in prosperity attracted scholars and poets too. Persian literature at the time 
of Akbar’s was far richer than that in Iran during Safavids. In Akbar’s period 
historiography was also well represented, and except for the later parts of 
Auranzeb’s reign there are reliable histories for every reign. The Akbar- Nama 
and A;in-e-Akbari of Abul Fazal, in spite of their difficult and rhetorical style, 
continue to be the greatest historical works of Akbar’s period, coloured 
throughout by excessive adulations of the Empire.  

The paper attempts to analyse the Indo-Iran cultural relations, Spiritual 
interaction, spreading of Persian Literature in India as well as Persian influence 
in the field of Art and architecture in the light of Mughal–Safvid bilateral 
relations.      

Keywords: Indo-Iran Cultural & Mughal Safvid Relations, Sufism, Spread of 
Persian Literature in India, Persian Influence in Art & Architecture. 

 

The civilization of India and Iran are the two ancient ones. The people of 
these countries have been enjoying close historical harmony through the ages. 
They had common motherland and shared a common linguistic and racial past. 
For the past many years, they interacted and enriched each other in the fields of 
language, religion, art, culture, food and other traditions. Even now the two 
countries have a very warm, cordial relationship. They are alike in various fields.  
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The relations between Persia and India are said to have been since the 
time immemorial. The Persians long before the Islamic invasion had close 
relations with India. "Persian kings, until the end of the Sasanid dynasty, had the 
Western Punjab, Sind and Baluchistan under their rule. In the Achaemenian 
period (B.C. 521), King Darius had sent his officer to discover the sea-route to 
India. The discovery finally led to conquest of Sind, the Punjab and their 
annexation to the Persian Empire1. The relations thus established between the 
Persians and Indians evoked a natural regard for each other's culture, language 
and mode of living. 

As has been pointed out, interactions between Indians and Persians have had a 
long history, but the full-fledged interactions in relation to the literary works 
evidently started during the reigns of Mahmud of Ghazna and Muhammad Ghori 
respectively. The great ruler, Mahmud of Ghazna invaded India for the first time 
in 1001 A.D. and in the last years of his life (1026 A.D.) he added the territory of 
the Punjab to his jurisdiction. In the next century, 150 years later to be exact, 
Muhammad of Ghor (1175 A.D.) invaded northern India and he made his slave 
Qutubuddin Aybak ruler over the Indian territory. 

The contact between India and Iran in the field of new Persian literature 
dates back to the invasions of Mahmud's armies in India. The Hindu nobility of 
the conquered Punjab was in high esteem at the court of Mahmud and his 
successors and we learn from the historian Firishta2 that Ghazna had the 
appearance of an Indian city on account of the many Indians who lived there.  

It is a fact that India and Iran are two culturally rich and the oldest 
civilization in the realm of history. Both these countries have influenced and 
enriched one another to such an extent that it is impossible to study the history of 
either without the reference to the other. India and Iran are the cradle of ancient 
civilization and mystic pursuits for the last 5000 years.  

The thirteenth century saw a bloom of Persian panegyric poetry written 
in Indian style. The Sultans, on their campaigns to the battlefield, were 
accompanied by the poets of the court. They used to describe battles, praise the 
heroic deeds of the soldiers and draw up chronograms laying down the dates 
when the most strongholds had been conquered. The themes of the qasidas were 
almost exclusively secular as they portrayed only the valour’s of the soldiers. 
The first one to introduce spiritual subjects in the qasidas was the court poet of 
Ruknuddin Feroz Shah, the successor to Iltutmish, a man called Shihabuddin 
Muhmara Badauni also known as Shihab-i Muhmara3 who is regarded as the 
                                                             
1  ..Jawaharlal Nehru. The Discovery of India  (New Delhi: Oxford University Press, 
1981), P- 147. 
2 . Abdul Wahab Bukhari,  Persian in India,. P-30. 
3 . Abdul Qadir Badauni, Muntakhbat-ut-Tawareekh, I, pp-71-83, English translation by 
G.S.A Ranking, I, pp-99-119 



DABEER - 17                                                                              JANUARY-JUNE 2019 

10 
 

innovator of a new, more florid style of writing qasidas.  His panegyric poetry 
does not depart from the usual scheme of the Indian style and is rich in rhetorical 
adornment, but it is remarkable for its integrity of experience and delicacy of 
expression. His pupil Amir Khusrau who called him,"the nightingale in the 
garden of knowledge", attempted to imitate some of his qasidas. 

Iran witnessed the rise of the Safavid dynasty and India saw the rise of 
the Mughal Empire in the 16th century. India and Iran became great power under 
these two dynasties. The Mughal patronage of culture constantly attracted 
Persian scholars, talented Persians were absorbed in expanding services of the 
Mughal Empire. Babar received help from the safavid king shah Ismail I and 
established himself in Kabul first and then in Delhi and Agra. Babar himself an 
accomplished Persian poet was a Patron of Persian Poets1.  

India and Iran both are Aryan blood, so their cultural and historical 
approach is the same. Iran is one of the most important countries in the West 
Asian Region. There was strong influence of Buddhism on the east Iranian 
region in those times. The region grew closer during the Mughal periods. The 
Persian language becomes the language of the Indian elite. A new language Urdu 
with a strong Persian influence developed in northern India. Taj Mahal is 
referred as the “Soul of Iran incarnated in the body of India”. A good example of 
political similarity of Iranian was through the wife of Jahangeer Noor Jahan, 
who was a political expert and a good diplomat of that time.  

Cultural diplomacy is a domain of diplomacy concerned with 
establishing, developing and sustaining relations with foreign nations by way of 
culture, art, and education. It is also a proactive process of external projection in 
which a nation’s, institutions, value system and unique cultural personalities are 
promoted to a bilateral and multilateral level.  

The Mughal Empires India and Iran share centuries of close cultural and 
traditional affinities. The two nations have long influenced each other in the 
fields of culture, art, architecture and language. Close links between the two 
countries have continued until contemporary times.      

Mughal-Safavid Relations 

Akbar’s long reign (1556-1605 A.D.) is very significant in history 
because of its wide conquests and judicious administration. His territory 
extended from Kabul to Bengal and Kashmir to Ahmadnagar. Akbar was an 
extremely judicious ruler and provided a very peaceful and prosperous 
environment, which led people to conglomerate in India. The sense of peace and 
life in prosperity attracted scholars and poets too. The luxury in life also 
culminated in the cultivation of art, aesthetics, culture and literature in general. 
That is why Akbar’s period is the richest in the production of literature and art. 
Akbar’s reign is also called Indian summer in Persian literature. Persian 
literature at the time of Akbar’s was far richer than that in Iran during Safavids, 
                                                             
1 . Anislie T Embree, Sources of Indian Tradition, Vol. I, Peguin Books, 1992, p-385       
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who were the contemporaries and counterparts of Akbar. Todarmal, one of the 
prominent ministers of Akbar’s court, made Persian the government language for 
the entire empire. In Akbar’s period historiography was also well represented, 
and except for the later parts of Auranzeb’s reign there are reliable histories for 
every reign. The Akbar- Nama and A;in-e-Akbari of Abul Fazal, in spite of their 
difficult and rhetorical style1, continue to be the greatest historical works of 
Akbar’s period, coloured throughout by excessive adulations of the Empire.  

Muhammad Urfi (d.1590-1 A.D.), Naziri and Zuhuri are the exponents 
of the Indian style of poetry from the time of Akbar. Sheikh Mubarak Nagori, 
father of Abul Fazal and Abul Faizi, Sheikh Abdullah Muhaddith Dehlavi, 
Sheikh Yaqub of Kashmir, Mir Fatahullah Shirazi, Qazi Nizam Badakhshi, 
Kazim Nurullah Shustri, the author of Majalis-ul-Momineen, Makhdoom-ul-
Mulk Abdullah of Sultanpur, Sadrus-Sudur, Sheikh Abdun Nabi, Syed 
Muhammad Mir Adl, Mullah Abdul Qadir Al-Badnuni, the uncompromising 
writer of Muntakhabu-ut-Tawareekh, Ghazali Mushhadi, Urfi Shirazi, Naziri 
Nishapuri, Sanai, Sheri, Maahili were some of the prominent figures of literature 
of the time. 

The age of Akbar was indeed a brilliant epoch in the history of Indo-
Persian literature. Under him, Agra could justly claim to be the literary 
metropolis of Central Asia. A shot of poets from all parts of Persia flocked to his 
court, amongst whom, Ghazali Mashhadi (d.1572 A.D.), Jmaluddin (d.1591 
A.D.), Urfi Shirazi, Sanai Mashhadi, Zuhuri Tarshizi and Mullah Husain Nasziri 
Nishapuri are the most prominent. Faizi (d. 1595 A.D.), was the most eminent 
among the numerous poets mentioned by historians. In the field of history, the 
outstanding works are Akbar Nama and Ain-i-Akabri of Abul Fazal, Tabqat-i-
Akbari of Mullah Nizamuddin Ahmad Harawi, Nafa;is-ul-Ma’athir of Mir 
Abdullah Qazwini and Abdul Haq’s, Zikr-ul-Mulk.     

Zahiruddin Muhammad Babur, who ruled India from 1525 A.D. to 1530 
A.D., wrote his memoirs in his native· language, Chagatay, but he was also an 
accomplished and prolific poet of Persian. Babar's memoirs are considered to be 
one of the most revealing and sincere autobiographies ever written. His writings 
bear the testimony to the mysticism2. Babar's autobiography, Tuzuk-i-Babari in 
Turkish, was later, translated into Persian by Abdur Rahim Khan-i-Khanan, a 
fluorescence of Persian literature. Humayun himself was a poet of merit. His 
brother Kamran was a poet and his sister Gulbadan Begum was a prose writer, 
who composed Humayun-Namah, the biography of Humayun. Muhammad al-
Muskini compiled his encyclopaedia of Islamic sciences called the Jawahir-ul-
ulum-i-Humayuni in 1539 A.D. and Yusuf bin Muhammad Harati wrote in 1533 
A.D. ·the Badai-ul-Insha, a treatise on the epistolography. Poets like Shah Tahir 
                                                             
1 .  Harbans Mukhia’s, “Perspectives on Medieval History”, Delhi, Vikas Publishing 
House,1993 

2 .  M. A. Ghani. History of Persian Literature, Vol. I, p-50. 
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Dakhni (d. 1545 A.D.), Damri Bilgrami (d.1594 A.D.) and Khwaja Husain 
Marvi (d. after 1572 A.D.) adorned his court. 

Muhammad Jamaluddin Urfi1 Shirazi was born and educated in Shiraz. 
He came to India in his early life and spent some time with Faizi. Later on he 
associated himself with Hakim Abul Fath, a learned noble and patron of poets. 
After Abul Fath's death, Urfi entered the service of Khan-e-Khanan. He wrote 
panegyrics praise of Akbar and Prince Salim but could not gain any position in 
either's court because of his strained relations with Faizi and Abul Fazal who 
exercised considerable influence over Akbar. He was poisoned to death at an 
early age of 36. Urfi was a great poet of Persian in India. His published divan 
consists, of ghazals, qasidas and mathnavis. 

Abul Faiz Faizi2 was a great scholar and an extremely prolific writer. He 
is reported to have authored more than 100 books including some translations 
from Sanskrit books. Faizi wrote qasidas, ghazals and versified stories in the 
form of mathnavis. Many translations from Sanskrit to Persian took place during 
that period. Razm-Namah, "The Book of battle", was a Persian translation of 
Mahabharata by a group of scholars. Ramayana was translated into Persian. 
Tareekh-i Krishnaji was the translation of "the Life of Krishnaji", based on 
Bhagvatapuran. Yoga Vashishta was also translated during the same period. 
Faizi translated Lilavati, a treatise on Algebra and Geometry and rewrote the 
story of the king Nal and princess Damayanti from the epic Mahabharata in the 
form of mathnavi and gave it the title Nal- Daman. He also translated Katha-
Sarit Sagar by the poet Somdeva from Kashmir3. Abul Fazl translated Bhagvad 
Gita into Persian. Singhasan Batisi was translated into Persian by Chaturbhuj 
Kayastha. Todarmal, Mirza Manahar Tosni and Krishna Das are some of the 
Hindu Persian writers of Akbar's time4. 
Sufism Spiritual Interaction between India and Iran:  

Sufism was the result of spiritual interaction between Persia and India. 
Sufism was originally borrowed from India and returned to India with a distinct 
Iranian stamp. The mysticism of Islam came under the impact of Hinduism and 
its philosophy of Vendata. Hinduism also accepted some Islamic elements such 
as equality and monotheism5.  

Islamic grew in the intellectual soil of Iran. Among its sources were the 
Quran, the teachings of Hindu Philosophy and neo-platonism of Alexandria. The 

                                                             
1 .  See Muntakhab-ut Tawareekh; Ain-e Akbari; She'er-ul 'Ajam . 
2 . See Muntakhabatu-ut Tawareekh; and She'rul 'Ajam . 
3 . Desai, The Story of Nal Damayanti as told by Faizi. P-84. 
4 . See Syed Abdullah, Adabiyat-e-Farsi Mein Hinduon Ka Hissa, Anjuman Taraqqi 
Urdu, Hind, 1992,  

5 . Abdul Amir Jorfi, Iran and India: Age old Friendship, Indian Quaterly, Oct-Dec., 
1994, p-76.  
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dominating concern of the neo-platonists was religious and their attitude was 
subjective and intuitive. Upanishadic monism and ethics of Hinduism 
transformed the idealism of Plato into a Gnostic Philosophy. Therefore Hindu 
thought entered the structure of Muslim Tasawwuf thorugh neo-Platonism1.  

Buddhist monks and Hindu priests spread throughout the land from 
Khwarizm to Khotan and Afghanistan. Sufi thought and practice grew in 
Knorasan. Sufi philosophy inspired sufi poetry and learnt the Hindu practices of 
restraining the breath using the rosary and mediation. Great mystic poet Abu said 
Abil Khair, Abdul Majid Sanai, Jalaluddin Balkhi and Summa Rumi came from 
Khorasan. The Iranian muslim mystics were mainly responsible for propagating 
Islam in India and thereby bhakti movement existed in Hinduism. Today, India 
is the biggest centre of Sufism in the world. The four well known sufi, silsilas in 
India are the Quadiriya, the Chishtiya, the Naqshbandiya and the Sohravardiy.2. 

There are a lot of similarities among the Hindu and Muslim mystical 
thought. The Pantheist monism of the Advita Vedanta and Wahdat al Wujud of 
the Sufis are different expressions of the same world view3. Self-manifestation of 
the ultimate being is spoken of in vedantic terms such as vivarta, Pratibhasa and 
Pratibimba. These are the same as the sufi concepts of tajalli, Zuhur, aks and 
numud. The immanence of the divine essence described as sarvabhutatma and 
antaryamin is also postulated by the sufis in their conception of God as soul of 
the world that’s jane-i- jahan. The idea of nirguna Brahman is comparable to 
dhat al-mutlaq, jivatman with ruh and tajrid and so on.  

The most prominent Sufis in India were Moinuddin Chishti, Fariduddin 
Ganj Shakar, Nizamuddin Aulia, Jalaluddin Tabrizi, Bahauddin Zakariya, 
Qutubuddin Bakhtiar Kaki and Amir Kabir Seyyed Ali Hamadani4. These are the 
exact translations of Upanishadic passage into sufi terms. The most prominent 
sufi in India were Moinuddin Chishti, Fariduddin Ganj Shakar and so on. Seyyed 
Ali Hamadani came to Kashmir in the 14th century along with 700 friends, 
disciples and artisans. He propagated Persian and religious guidance.  

Before the establishment of the Delhi sultanate in 1206 and the Muslim 
kingdom of Kashmir in 1320 -, Sufis had migrated to northern India. The abodes 
of the sufis in India were generally known by their Persian name Khanqahs. 
Most of the sufi pioneers came from Iran or from central Asia. The Shattari 
silsilah of Sufism was founded by Shah Abdullah Shattari in Persia. The poetry 
of Khwaja Abdullah Ansari, Sanai, Ahmad Jam, Nizami Ganjavi, Attar, Rumi, 
Sa’di, Hafez and Jami inspired the Indian Sufis. Mohd. Ghouse translated Amrit 
Kund into Persian under the title of Bahr-al-hayat. A warifu-l-ma’arif of sheikh 
                                                             
1 .  Tara Chand 'Indo-Iranian Relations’. 2005, p-7. 

2 . Rashiduddin Khan 'The Making of the Muslim Mind’, 'Muslims in India’ edited by 
Ratna Sahai, 2007, p- 26.  

3 . Arya.'The mutual relations of culture & civilisation of Iran and India’ 2006,p-38  

4 . Tara Chand, Indo Iran Relations, 2005, p-9. 
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Sihabuddin Suhrawardi was another sufi work that contributed to the spread of 
Persian ideas in India. An important Iranian tradition that influenced the Indian 
minds in the Khanqahas was the compilation of malfuzat. Sufis also contributed 
in large measure to the development of Urdu language1.  

The love of Sufi poetry cemented relationship between Hindus and 
Muslims. A Persian verse of ‘Attar was inscribed on temples of Kashmir. A 
glossary of masnavi by Rumi, compiled by Abdul Latif Abbasi during the reign 
of Shah Jahan identifies words in the masnavi that’s common to Persian and 
Hindi. Hafez’s literary reputation reached India during his lifetime. The sufi 
literature pertaining to Kashmir is rich in discussion involving the sufis and 
Hindu ascetics2.  

Sufis appealed to all classes of Muslims particularly those who are less 
educated in traditional sciences and exhibited a way of life. Sufis had spread 
their network of ‘retreats’ over north India. Between the end of the 12th century 
and the end of the 15th century, three great sufi orders had migrated from Iraq 
and Persia into northern India, the Chishti, the Sohravardi and the Ferdowsi. The 
tombs of the mystic saints are still honoured by both Hindu and Muslims3.  

In 13th century, the great Persian poet travelled from Shiraz to Punjab, 
Somnath, Gujarat and Delhi. From Somnath, he went to Gujarat and then to 
Punjab and later to Delhi and from Delhi to Yemen. In 1220, Islam went into 
eclipse in Persia when the Mongols ransacked the Muslim World. India escaped 
the mongal invasion. The Delhi sultanate offered a refuge in that crucial period 
and India became a cultural sanctuary of the Muslim world.  

Modern Indo-Iran cultural relations were interacted by cultural 
embassies; book translated and annotated art exhibition, exchange of learned 
persons, exchange of ideas, people to people contact, and fascination of Iranian 
for Indian language and culture.  

After the advent of Britisher’s in India, this cultural affinity which 
existed between two civilized countries of the oriental world got set back. But 
with the independence of our country from yoke of British oppression, a new 
enhances the cultural contacts. And fortunately Iran also reciprocated and we see 
that the first ambassador of Iran to India, Mr. Ali Asghar Hikmat in himself was 
a person, who was obsessed with the wisdom and knowledge of India. He 
translated many books from India and wrote his observatories about the literary 
development of Persian in India.    

                                                             
1 . 'Reciprocal enrichment between Iran and India from historical point of view’, paper 
,2008  

2 . Ainslie T. Embree 'Sources of Indian Traditions’, Vo.I, Penguin Books, 1992, p-450.  

3 . Mohd. Ishaq Khan 'Some Iranian Sufi traditions & their impact on the evolution of 
Indo-Muslim culture’ paper. 2009.  
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Many intellectuals and thinker’s i.e. Dr. Tarachand, Maulana Abul 
Kalam Azad, Rabindra Nath Taigore and the founder of communist party in 

India M. N. Roy have visited Iran for the betterment of cultural affinity 
between the two sides. The relationship entered the modern context in the 1960’s 
with exchange of high level visits from both sides. Prime Minister Jawaharlal 
Nehru visited Iran in 1963. Prime Minister Indira Gandhi visited Iran in April 
1974 and the Shah of Iran made a return call the same year in October.  

In bilateral exchanges and pronouncements much emphasis is laid on the 
historical cultural affinities. A cultural exchange programme for the year 2000-
2002 was signed on May 23, 2000. An India cultural week is to hold in Iran in 
the year 2002. Contacts between educational institutions in the two countries are 
growing. Jawharlal Nehru University recently signed an agreement for 
cooperation with the University of Sistan-va- Baluchistan. India is favoured 
destination for Iranian students. Under the ITEC agreement signed during the 
P.M. Vajpayee’s visit. Iranian officials are being trained in fields ranging from 
banking to diplomacy in India. In the case of Indian Universities and the other 
academic institutions; the main barrier is the lack of funds in India for such 
contacts, even to the point of not being able to receive visiting academics. 

Spread of Persian Literature in India:  
The Muslim rulers in India patronized Persian language. Most of the 

Persian vocabulary was, absorbed into this language that’s Urdu. The grammar 
and essential structure of Urdu remained very close to the language of north 
India. Persian was the official and court language under the Mughals. An Indian 
style developed in Persian poetry and literature. Many Persian poets and scholars 
came to India to seek employment at the courts of the Mughal rulers1.  

The official and court language of the Mughal’s was Persian .An Indian 
style developed in Persian poetry and literature. Amir Khosrau Dehlavi and 
Mirza Asadullah Khan Ghalib were among the prominent Indian poets. Many 
Persian poets and scholars came to India to seek employment at the courts of the 
Mughal rulers. Akbar for the first time appointed a poet as poet- laureate in his 
court. 

The first one was Ghazzali Mashhadi. Another Persian scholar Mir 
Abdul Latif of Qazvin became Akbar's tutor. Persian poets–Naziri Nishaburi, 
Urfi Shirazi and Anisi Shamlu among others – and Iranian scholars like Sharif 
Amuli were present at Akbar's court2. During the Mughal period, the importance 
of Persian was enhanced both by Akbar’s attempt to have the main works of 
classical Sanskrit literature translated into Persian and by the constant influx of 
poets from Iran who came seeking their fortune at the lavish tables of the Indian 
Muslim grandees. The Persian vocabulary was enriched due to translations from 

                                                             
1. Riazul Islam , Indo- Iran  Relations, Iranian Culture Foundation, 1970, p-150  

2 . D.M. Bose, A Concise History of Science in India, INSA Publications, 1989, p-49.  



DABEER - 17                                                                              JANUARY-JUNE 2019 

16 
 

Sanskrit, and new stories of Indian origin added to the reservoir of classical 
imagery.  

The translations from Sanskrit enriched the Persian vocabulary and new 
stories of Indian origin. Urfi who lift Shiraz for India and died in this mid 30s in 
Lahore was one of the genuine masters of Persian poetry. The Persian poet 
Hazin came to India in the early 18th century1. In the 13th century Amir Khusrau 
created 12 new melodies including zilaf, muafiq, ghanam and so on according to 
several Persian texts. The origin of Tarana is associated with Amir Khusrau. In 
14th and 15th century the earliest Persian writings on Indian music appeared in 
the form of Ghunjat-ul-Munya and Lahjat-e-Sikandar Shahi2.  
In all the local languages of northern India that’s Punjabi, Kashmiri, Sindhi, 
Marathi and Bengali besides Hindi and Urdu there are a large number of Persian 
words and expressions including popular proverbs. Persian and Arabic 
vocabulary entered the speech of the common folk of Punjab3. In the 18th 
centrury Swami Bhupat Biragi was deeply influenced by Rumi’s mathnawai 
which composed a long mystical mathnawi in which Vedanta and Sufism were 
fused in exquisite form and style. There were several Hindu poets and authors 
who contributed to Persian poetry and literature in India. Mirza Asadullah Khan 
Ghalib was a distinguished poet of Persian and Urdu and is immensely popular 
even today4. 
Persian Influence in the field of Art and Architecture:  

Indian crafts men worked with Persian and Turkish masters to create a 
new harmonious art and architecture. The Indian flora blended with Islamic 
calligraphy. New colour palette of turquoise blue, emerald green, lapis, viridian 
and brilliant white were added to the Indian safforns, indigos and vermilions. 
Persian artists like Abdus Samad of Shiraz, Mir Sejjed Ali of Tabriz and so on 
worked with their Indian colleagues in royal Mughal courts.  

The Taj Mahal, Fatehpur Sikri and Humayun Tomb are the finest 
examples of the synthesis of Indo-Iranian style in architecture. The Iranian 
influence is visible in Qutab Minar. Persian architects and artisans were brought 
to India to design and construct palaces and forts, mosques and public 
buildings5. Iranian painters introduced the art of portrait and miniature paintings 
in Mughal courts. The Mughal schools of paintings owed much to Iran and 
blossomed under Akbar’s patronage. Mir Sayyed Ali and Khwaja Abdussamad 
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from Persia were the founders of the Mughal School of paintings in India1. There 
were major developments in the technique of miniature painting, portraits, 
scenes of war, social events and illustrations of manuscripts. (Although literary 
evidence shows that miniature painting existed in India long before the coming 
of the Muslims. These were the products of formalized Buddhism)2.  

The Kashmir carpet weavers absorbed the Persian design of the ‘tree of 
life’, mehrab, vase and floral medallion designs. In the 17th century, a kind of 
handmade carpets by the name of Indo-Esfahan carpets with designs inspired 
from heart were exported by the east India Company to Europe and are 
frequently seen in Dutch paintings of that time3. Indian palangposh, pardeh, jah-
namaz and jama were being exported to Persia. Kalamkari was a fusion of the 
indigo and ochre based temple paintings of South India with the Safavid Persian 
Chitsaz and Kalamkars, Damascene wire-work, the base of steel or bronze and 
ornamentation in gold and silver wire travelled to India via Iran and Afghanistan 
from its original home in Damascus.  

The pottery of Khurja and Jaipur contain folk memories of colours, 
glazes and motives derived from Turkmen and Persian influenced turquoise, 
green and lemon tiled ornamentation4. The Persian carpets which have designs 
characteristics of the Mughal taste with staggered horizontal rows of plants or a 
plant-filled lattice were in the seventeenth century. Its subsequent popularity is 
often linked to Nadir Shah who brought back considerable booty from his Indian 
campaign and also the scheme was used in the decoration of his palace. The 
theme remained popular for carved stone revetments, tile works and textiles. 
Inclusion of the new floral designs on carpets and ceramics probably reflects a 
broader popularity, stimulated by familiarity with both European and Indian 
goods5.  
Conclusion: 

The relations between Iran and India have gone through numerous 
vicissitudes. But Strong historical and cultural relations between India and Iran 
have always played a significant role in bringing the two countries closer to each 
other. Civilizational bonds between the two countries were further strengthened 
in the period of Mughal rule in India, with the migration of large numbers of 
Iranians to India, the use of Persian as the 117 language of the imperial court and 
the impact of Persian culture on north Indian literary and artistic traditions. As a 
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consequence, the people of India and Iran share significant cultural, linguistic 
and ethnic characteristics. 
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Abstract:- Islamic banking is banking activity that applies the principles 
of Sharia (Islamic law) to promote development. The customers of Islamic 
Banking are mostly Muslims. They undertake economic activities according to 
Islamic Laws and maintain their identity by providing professional services on 
ethical grounds to the Muslims and others engaged in the pursuit of economic 
activities. The Bank offers/ provide professional banking and render financial 
services, strictly by the Sharia Principles. There are more than 200 million 
Muslims in the world but they do not know much about Islamic banking. This 
article focuses on what Islamic banking is, how it works and what problems it 
confronts with. The paper is with special reference to Indonesia and it is based 
on secondary sources for relevant information. 

I. Introduction:-  
Sharia embodies Islamic Laws which every Muslim is expected to follow. 
According to Sharia Law, interest on loan and bank deposits is prohibited. 
Although, the application of prohibition on the use of interests historically 
varies in Muslim communities and countries to  in order to give pace to 
banking service which are not strictly governed by Islamic Principles. A 
number of Islamic banks were established during the 20th century to be 
governed by Sharia Principles. The term “Islamic banking” refers to a system 
of banking or banking activity that is consistent with Islamic law (Shariah) 
principles and guided by Islamic economics. The contemporary movement of 
Islamic finance is based on the belief that "all forms of interest are riba and 
hence prohibited". In addition, Islamic law prohibits investing in businesses 
that are considered unlawful, or haraam (such as businesses that sell alcohol 
or pork, or businesses that produce media such as gossip columns or 
pornography, which are contrary to Islamic values). Furthermore, the Shariah 
prohibits what is called "Maysir" and "Gharar". Maysir is involved in 
contracts where the ownership of a good depends on the occurrence of a 
predetermined, uncertain event in the future whereas Gharar describes 
speculative transactions. Both concepts involve excessive risk and are 
supposed to foster uncertainty and fraudulent behaviour. Therefore, the use of 
all conventional derivative instruments is impossible in Islamic banking. In 
the late 20th century, a number of Islamic banks were created to cater to this 
particular banking market. Islamic banking has the same purpose as 
conventional banking: to make money for the banking institute by lending out 
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capital while adhering to Islamic law. Because Islam forbids simply lending 
out money at interest, Islamic rules on transactions (known as Fiqh al-
Muamalat) have been created to prevent it. The basic principle of Islamic 
banking is based on risk-sharing which is a component of trade rather than 
risk-transfer which is seen in conventional banking. Islamic banking 
introduces concepts such as profit sharing (Mudharabah), safekeeping 
(Wadiah), joint venture (Musharakah), cost plus (Murabahah), 
and leasing (Ijar).Interpretations of Shariah may vary slightly by country. 
According to Humayon Dar, the Islamic Republic of Iran follows a more 
liberal interpretation of the Shariah than Malaysia and Pakistan. Such 
establishments were called Islamic Banks because they were governed by 
Islamic laws. Since their inception, the Islamic Banks or Sharia Financial 
Institutions represented 1% of the total world assets. By the year 2009, there 
were over 300 banks and 250 mutual funds around the world, complying the 
Islamic principles in their financial transactions. Their total assets were 
around $2 trillion. According to a survey done by  Ernst & Young, although 
the Islamic Banking makes up only a fraction of banking assets of Muslims, it 
has been growing faster than banking assets as a whole. It grew at an annual 
rate of 17.6% between 2009 and 2013, and is projected to grow by an average 
of 19.7% the year to course. 

In view of providing a wider banking services alternative to Indonesian 
economy, the development of Islamic banking in Indonesia started dual banking 
system in compliance with the Indonesian Banking Architecture (API). The dual 
system includes Islamic banking and conventional banking systems. They jointly 
support a wider public fund mobilization in the framework of fostering financing 
capability of national economic sectors. 

Differences between Conventional and Islamic Banking: 

Conventional Banking Islamic Banking 

Money is a commodity besides 
medium of exchange and store of 
value. Thus, it can be sold at a price 
higher than its face value and it can 
also be rented out 

Money is not a commodity though it is 
used as a medium of exchange and store 
of value. Thus, it cannot be sold at a price 
higher than its face value or rented out 

Time value is the basis for charging 
interest on capital 

Profit on trade of goods or charging on 
providing service is the basis for earning 
profit 

Interest is charged even in case the 
organization suffers losses by using 
banks' funds. Thus, it is not based on 
profit or loss sharing 

Islamic banks operate on the basis of 
profit/loss sharing. In case the 
businessman has suffered losses, the bank 
will share these losses based on the mode 
of finance used (Mudarabah, Musharakah) 

While disbursing cash finance, The execution of agreements for the 
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running finance or working capital 
finance, no agreement for exchange 
of goods & services is made 

exchange of goods & services is a must, 
while disbursing funds 
under Murabaha, Salam & Istisnacontracts 

Conventional banks use money as a 

commodity which leads to inflation 

Islamic banking tends to create a link with 

the real sectors of the economic system by 

using trade-related activities. Since the 

money is linked with the real assets it 

therefore contributes directly to economic 

development 

 
II. How does Islamic Banking function and survive without interest? 

The Islamic banks work on the principles of an interest free banking. Riba or 
interest under Islamic laws basically means anything in “excess” and the investor 
should not make an “undue” profit from the hard work of other so the riba 
permits a system of reasonable profit and return from the investment. Thus, 
Islamic banks maintain the accounts which provide profit or loss instead of 
interest rates. The banks use this money and invest in something which is not 
haram and doesnot involve high risks. The businesses involving alcohol, drugs, 
war weapons etc, as well as all other high risk and speculative activities are 
prohibited. Islamic banking acts as an agent of money collection on behalf of the 
customers, investing them in shariat compliant projects and sharing the profits or 
losses with them. The Dow Jones Islamic Market Index came into being in the 
year  1999 for investors willing to invest in shariat complaint projects. 

There are various products in Islamic banking that cover the needs and 
requirements of the consumers. Some of  them are Mudarbah, Musharaka and 
Murabaha. First means profit sharing in which one party provides finances and 
the other party provides expertise. Second refers to joint venture in which both 
the parties share everything equally. Third means to cost plus benefit in which 
permission is given for letting of things on lease(ijara) among others(Istisna). 

III. Islamic banking and development 

The Islamic banking, in comparison to conventional banking is more capable of 
mobilizing funds. In contrast to interest-based loan(riba earning), Islamic 
profit/loss sharing finance would necessarily direct banking resources towards 
productive activities which are favorable  to economic development. The 
economic behavior of partners who share profits and loss is more favorable to 
economic development in contrast to that of interest earners who are sleeping 
partners. The Islamic banks offer to all Muslim money savers, to maintain Sharia 
halal, feel low risky and more rewarding in investment opportunities. Unlike 
conventional banks, the Islamic banks would share risk of investment with 
savers. These banks are also ready in principle to co-operate with small savers. 
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In fact, experience in various Muslim countries in the last four decades shows 
that Islamic banks in many cases relaxed their rules of investment accounts 
besides allowing for different types of saving accounts to encourage flow of 
small savings.  

The Islamic banks, in contrast to conventional interest-based banks, would 
necessarily direct banking resources towards best productive activities. In fact, 
Sharia tenets(Maqasid) necessitate employing capital resources in activities that 
are important to the development and welfare of the Muslim society. As per 
theory, profit and loss sharing motivates banks to investigate thoroughly 
investment projects that need financing and give careful consideration to 
trustworthiness of the investors, their business expertise and entrepreneurial 
capabilities. Willingness of banks to maximize net returns from partnership 
would drive them to give priority to projects with highest possible profit rates 
without neglecting risk aversion consideration. In this respect, Keynesian 
hypothesis says that firms would not get banking finance when marginal 
efficiency of investment is lower that interest rate. But such hypothesis could not 
be defended for many reasons.  

If you see reflection of Islamic banking on economic development, Balance 
Sheets of these banks prove that growth rate in their financial assets is higher 
that that of conventional banks. The respective phenomenon can be explained  
factors like competitiveness of Islamic banks. Reports show that the assets of 
Islamic banks grew at an average rate of 17% per year between 200d 2012. This 
is two to three times faster than the rate at which conventional banks grew over 
the same period. It should be noticed that statistical figures do not distinguish 
wholesome Islamic banking from Islamic windows in conventional banks. The 
rapid expansion of Islamic banking has been mainly thorough Islamic windows 
in conventional banks rather than in pure Islamic banks. 

IV. Problems of  and resolution by the Islamic banking 

 The Muslim population is very large at the globe, roughly around 200 
million but very little is known among them about the Islamic banking. There 
have not been enough efforts to adequately explain what Islamic finance is all 
about. This problem occurs due to the scarcity of talented persons. There is a 
tendency to explain Islamic financial products and services in “conventional 
languages”. The explanation of such financial products is a cumbersome process 
to someone who doesnot have adequate knowledge of fiqh muamalat.  

The perception of Islamic bank’s services by the customers is rated as poor and 
expensive. They often complain about the long and complicated bureaucratic 
transaction processes, the lack ofIT services and the expense. Such a perception 
arises because, unlike borrowing and lending activities of the conventional 
banking, Islamic products are mostly based on trading contracts in which the 
bank sells and the customer buys. This sell-buy activity evokes costs such as 
taxes and other legal fees that consequently add up the transaction costs. The 
Islamic finance has yet to operate on a level playing field with the conventional 
banks in terms of regulations and the tax system. Besides  the Islamic banking, 
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the industry does not have fresh ideas from academics on innovation and lack 
regulatory support. The misconception about Islamic finance must be adequately 
explained. Regulators and authorities could employ social resources, such as 
communal meetings to assume a bigger role in educating the market. For 
promotion of Islamic banking, the institutions are required to be on the same 
level playing field with their counterparts. The regulatory products, taxes and 
legal systems must be customized according to the characteristics of the 
industry. The Islamic banks are the prima facie institutions of the Islamic 
financial system, a professional services based on their ethical principles. The 
training staff and front-liners to demonstrate an attitude that satisfies customers 
expectations, should be taken as investment to be done. The Islamic banks 
should get away the conventional mindset and look through the basic principles 
of Islamic finance to come out with innovative products and services. At this 
junction, the institutions could work closely with universities, financial experts 
and Muslim scholars to design products that not only comply with the ruling but 
also cheap and accessible to anyone. The Islamic finance is more than just 
Islamic banks. The system offers a complete organization of financial services 
from banking to capital market, from project financing to micro-finance and 
from design of macroeconomic policy to wealth management. Despite its 
adherence to Islamic financial laws, the system works on the basis of a universal 
value of risk-sharing. The system supports sharing economic risks as the most 
efficient method for risk management and thus the more profitable one.  

It is through the risk-sharing, monetary resources would flow to the highest 
valued use. At this juncture, the system re-couples financial markets with real 
sectors. A brighter outlook is predicted. Indonesian Islamic banks are gaining 
momentum as shown by high asset growth in the regions as their services 
expand. The market for Islamic finance has not saturated. It must gain more 
share of the market in the near future to bring benefit to the economy. 

V. Relevance of Islamic banking for India’s development 
 India is not an Islamic country but the relevance of Islamic banking 
needs to be explored. India is an open end sector country. There are plenty of 
non-Islamic countries which are opening Islamic “windows” in conventional 
banks. These are departments within the banks and they offer Shariat compliant 
products to the customers. China, United Kingdom, United States, Germany are 
some of the countries that offer Islamic windows. The US has the American 
Finance House LARIBA which is riba free and Shariat compliant financial 
institution which is engaged in auto business, trade financing, hedge fund 
investing etc. The United Kingdom was the first non-Islamic country to permit a 
complete Shariat compliant bank called the Islamic Bank of Britain to operate in 
the country. In fact, UK was the first non-Islamic country to have introduced in 
2014 the Islamic bonds known as sukuk. 

The introduction of Islamic banking in India was mooted by Raghuram Rajan in 
his report on the financial sector in the year 2008,  where he recommended that 
interest free banking techniques should be operated on a larger scale so as to 
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give access to those who are unable to access banking services, including those 
belong to economically disadvantaged section of the society. 

There are many advantages in introducing an Islamic window in the banks. For 
instance, majority of companies in the stock exchange are the Shariat complaint 
companies on the Stock Exchange in Malaysia and this model would result in 
attracting huge funds in the domestic market in India also. 

The Islamic banking window will encourage many from the Muslim community 
to come forward and invest in projects thereby mobilizing huge amount of 
capital which they may not be willing to put in the banks. This means that India 
will also be able to attract huge investments from West Asia and from those who 
invest in Shariat complaint projects. 

The Indian banking laws may be amended so as to incorporate the provisions 
relating to Islamic banking. The Banking Regulation Act requires payment of 
interest which is against the principles of Islamic banking. The Act also specifies 
“banking” to mean accepting interests on deposits of money from public for 
lending and investing and thus, excluding within its ambit the instruments of 
Islamic banking that promote profit and loss. The recent proposal of RBI for 
opening f an Islamic banking window has received mixed reactions from many 
especially in the light of the recent Uniform Civil Code debate and is likely to 
take a political angle instead of financial one.  

It is pertinent to highlight that investing in Shariat  complaint projects through 
Islamic banking windows is something that is mandatory in nature for Muslims, 
unlike personal laws. For everyone, it will just be an additional financial 
investment opportunity. It is important to remember that using banking services 
of one kind need not interfere with the use of another. 

 Conclusion:-  
Remarkably, the market share of Sharia banking in Indonesia remains low while 
nearly 90 percent of the population adheres to Islam. In absolute terms, it means 
that the country, Southeast Asia's largest economy, contains more than 210 
million Muslims is Indonesia. However, as of 2015, assets controlled by Islamic 
financial institutions in Indonesia only account for five percent of the nation’s 
total banking assets. For comparison, in Malaysia - where 'only' 61 percent of a 
population that numbers just over 30 million people is Muslim - Islamic 
financial institutions control 20 percent of the country's total banking assets. This 
is a remarkable contrast and shows both the under developedness of the Islamic 
finance industry and Indonesians' low awareness of Islamic banking. Meanwhile, 
in Saudi Arabia (which contains the world’s largest Islamic finance industry) 
Islamic banks account for over half of the country’s total banking assets. On the 
other hand, these facts show that there is still ample room for growth of 
Indonesia's sharia-compliant financial services industry. 
Coming from a low base, Indonesia’s Islamic finance industry has shown rapid 
in recent years on the back of growing awareness of Islamic banking as well as 
government support programs. Between the years 2010 and 2014, Islamic 
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banking assets in Southeast Asia's largest economy grew from IDR 100 trillion 
(approx. USD $8 billion) to IDR 279 trillion (approx. USD $22 billion), or at a 
compound annual growth rate (CAGR) of 29.2 percent. This growth pace is 
considerably higher than growth posted in other Islamic banking markets. It is 
also interesting to note that Indonesia's conventional banking assets expanded at 
a much slower pace (with a CAGR of 16.9 percent over the same period). 
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MANUSCRIPT STUDIES IN PERSIAN: PRESENT 
SCENARIO, CHALLENGES AND FUTURE 

PERSPECTIVES 
 
Manuscripts are our National Heritage, particularly when we speak about 

Persian manuscripts; it is indeed a matter of pride that India is the largest 
treasure house of Persian manuscripts in the world. For instance, the Rampur 
Raza Library (Rampur), Khuda Bakhsh Oriental Public Library (Patna), Library 
of Asiatic Society (Kolkata), Salarjang Museum Library and A.P. Govt. Oriental 
Manuscripts Library (formerly Asafia Library) both in Hyderabad, Maulana 
Azad Library (AMU Aligarh), National Archives (New Delhi), Nadwatul Ulema 
Library (Lucknow) etc. are some of the well-known libraries of our country that 
possess huge number of Persian Manuscripts.    

As we know, from the establishment of the Delhi Sultanate (1206 AD) until 
the decline of the Mughal rule (18th century onwards) in India, Persian 
language, in general, remained the official language of the courts and the 
language of art and culture, in particular. As a result, a tremendous amount of 
literature came into being in almost every stream of knowledge from poetry, 
history, architecture, calligraphy, painting to medicine, mathematics, astronomy, 
theology, philosophy and even occult sciences ‒ all in Persian language 
obviously. Therefore, even after excluding the number of manuscripts taken 
away by the British and others, today one of the foremost challenges in 
Manuscript Studies in Persian is the huge number of manuscripts preserved in 
various public and private libraries, archives, museums, institutes, 
university/college/madarsa libraries and personal collections across the country.  

In this brief paper, first of all we discuss the present condition of Manuscript 
Studies in Persian Literature and then we move ahead to discuss the future 
perspectives.  

PRESENT SCENARIO & CHALLENGES 

Today, Manuscriptology in Persian Literature is mainly confined to the 
four-walls of the Persian Departments of various universities and some works 
are being produced also in centres like Rampur Raza Library (Rampur), Institute 
of Persian Research (Aligarh), Maulana Abul Kalam Azad Arabic and Persian 
Research Institute (Tonk), National Mission for Manuscripts (New Delhi) and 
Khuda Bakhsh Library (Patna), which is unfortunately without any director for a 
number of years.  
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Moreover, editing of Persian Manuscripts is the predominant style of 
research, offered or chosen as a topic for theses at M.Phil. and Ph.D. levels in 
universities. Although, this research practice is substantial and praise worthy, yet 
there are some general issues for manuscript studies in Persian at university level 
that require particular attention.    

(i) Course-work and Training  
Basic Manuscriptology is taught during the course-work at M.Phil. and 

Ph.D. levels in universities but only theoretically for a very short time and with a 
casual approach. Normally, it is taught by teachers of the Persian departments 
who may or may not have practical experience of editing manuscripts by 
themselves. As a result, the student is not very much concerned about collecting 
all extant copies of the text, determining mutual relationship and authenticity of 
copies, collating their texts, accepting one out of many readings as original and 
preparing a critical recension with critical description of facts. Finally, the Ph. D. 
degree is awarded.  As for the edited text, it remains mostly unpublished, 
although preserved in the departmental library and university records. 

Since, editing of Persian manuscripts is mainly confined to universities, 
deigning a well-defined course-work and proper training programs for students 
of M.Phil. and Ph.D. in the field of manuscriptology is imperative. Also, the 
course must essentially be taught by teachers possessing experience in 
manuscriptology with at least one published work. If teachers of the department 
do not possess any experience in manuscriptology, the Persian departments 
should seek the help of NMM for designing a proper curriculum and using 
NMM’s resources for proper training of students and for publishing their final 
work later.  

As mentioned before, students are taught editing of manuscripts only 
theoretically during the course-work at M.Phil. and Ph.D. levels, but a general 
course on manuscriptology should be taught at M.A. level as well. This will 
contribute in developing a temperament towards manuscripts before entering 
into the phase of actual research at PhD level.  

(ii) Students Access to Manuscripts  

It has been noticed that sometimes the copy of the selected manuscript for 
Ph.D. work is either extant in some other state library or in a library abroad.  In 
such a case students face countless difficulties to get the required copy. For 
instance, I have seen students changing topics of their theses even after two 
years of their registration, because they could not secure the copy of the required 
manuscript.  In order to solve this problem we propose the following options: 

a)  The concerned departments can sign undertaking with various libraries 
through their universities so that their student can get the copy of the 
required manuscripts without wasting time and energy. This will also 
contribute in bringing out the assets of a particular library into public 
domain.  
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b)  NMM may offer as a national agency to make the digital copies of 
manuscripts available to students on request, and if possible free of cost. 
Students should submit an application to NMM through proper channel 
with a copy of their synopsis and requesting NMM to help them in 
getting the copy/copies of the required manuscript(s) from libraries in 
question.  

(iii) Supervisor’s expertise  

It is the duty of the supervisor to guide the student properly and to explain 
the standard style of a thesis. However, there are many cases where supervisors 
do not have any experience in manuscriptology but they are supervising an 
editing work. Also, when we talk about ‘area of expertise’ it implies other 
aspects as well. For example, maybe the supervisor possesses experience or 
expertise in editing but ‘history’ or ‘poetry’ is not his/her area of interest or 
expertise. Thus, the area of expertise of a supervisor should be proportional to 
research scholar’s topic. Therefore, the Board of Studies (BoS) should examine 
this problem since the topics have to be passed through them first. Likewise, the 
BoS should appoint a correct panel of examiners possessing experience in 
manuscriptology for editing works done as a Ph.D. thesis.  

(iv) Typing Problem  
Typing of the thesis is yet another problem. Today, with every-day 

shrinking number of people working on Persian sources, it is difficult to find a 
typist of Persian. Generally, an Urdu typist types the Persian works as well but at 
a higher rate. Here it is also important to mention that Urdu typing is done with a 
particular software called Inpage, this software does not have the contemporary 
Persian fonts and other options required for typing a Persian text. Either students 
compromise with the situation or they type their work by themselves. Typing by 
them is not bad because they learn and practice a skill but it is a time-consuming 
task. However, students can manage to type their work by themselves, but it is 
certainly a nightmare for an elderly scholar. Concerned departments and NMM 
can individually or jointly engage some Urdu typists and train them in typing 
Persian in MsOffice format by professionals enabling students and scholars to 
seek their services at reasonable rates or if possible free of cost for students.  

Actual Problems of Persian Manuscripts  
After discussing some major issues at university level, we move ahead to 

discuss some general but genuine problems related to manuscripts and 
manuscriptology in Persian.  

(i) Problem of Infrastructure  

Without proper infrastructure, preservation of manuscripts is not possible. 
Many libraries possess huge number of books and manuscripts in remote areas 
but their poor infrastructure is contributing in destroying the manuscript rather 
than preserving them. For example, Saulat Public Library of Rampur possesses a 
huge number of manuscripts in Persian, Arabic, Urdu and Pushto. However, the 
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poor and partially collapsed infrastructure of the library has turned it into a 
‘Graveyard of Books’. The books are piled high, some in piles on the floor, torn 
and covered in dust and cobwebs. There are many more libraries in the same or 
even worst condition. Not only half hearted steps should be taken to preserve 
manuscripts in such libraries, but also sufficient funds should also be provided 
for these collections with immediate actions. 

(ii) No Common Policy for Providing Digital Copy of Manuscripts  

One of the major setbacks in the way of manuscriptology, in general, is the 
lack of a common policy to make manuscripts available to students and scholars. 
Every library has its own policy, conditions and rates. Also, many libraries deny 
for providing digital copies. Many libraries provide only 30 percent of the 
manuscript required. Therefore, there is an acute need of a common policy for 
providing complete manuscripts to students and scholars at reasonable rates. Also, 
in some libraries, per folio rate for Indians and foreigners is different. The policy 
should be not to discriminate a foreigner and Indian scholars. In fact the former is 
more serious and expert in studying a manuscript. At least by their work our 
heritage will be known the world over.  

(iii) Unavailability of Descriptive Catalogues  

One of the foremost challenges in the way of manuscriptology in Persian and 
also in Arabic is the huge number of manuscripts preserved in various libraries, 
and archives, museums, institutes, university libraries and personal collections 
across the country. Although descriptive catalogue of major manuscript libraries in 
Aligarh, Hyderabad, Kolkata, Mumbai, Patna, Rampur have been prepared and are 
available, yet many public and private libraries have published or prepared only 
hand-lists of their collections, for instance khanqah and madrasas’ libraries in 
Ahmadabad, Patna, Lucknow, etc. These hand-lists are certainly of limited use, 
since they provide only the names of, authors, titles of manuscripts, subject matter, 
total number of pages etc. In short, we do not know even the approximate total 
number and significance of many Persian manuscripts available in our country. 
Nevertheless, the descriptive catalogues available are mostly prepared in the last 
century and published around long back. In other words, there is an acute need of 
revision and renovating all available catalogues, using contemporary methods of 
cataloguing.  

(iv) No Training Programmes   

The NMM, says: Scholars who can study and use manuscripts are fast 
disappearing and the new generation of scholars is not able to rise to the 
challenge.  

Hence, lack of training programmes in the field of manuscriptology is a 
serious problem. Like Museology and Library Science, courses in 
Manuscriptology (from certificate to advance diploma and degree levels) should 
also be offered by universities, museums and libraries. These courses must 
include learning of language along with different forms of its script, reading and 



DABEER - 17                                                                              JANUARY-JUNE 2019 

31 
 

understanding of texts and documents, deciphering endorsements and seals on 
them, editing, indexing, cataloguing, translation, preservation and restoration of 
manuscripts. As we are talking about manuscriptology in Persian and our 
medieval literature is mostly in Persian, special courses are required to be 
designed so that we can prepare a generation of young scholars who can work on 
these manuscripts.  

(v) No Schemes and Fellowships for Promotion of Manuscriptology  

Fellowships, scholarships and research grants are imperative for promoting 
Manuscript Studies. It will certainly attract a number of scholars and students 
and eventually will lead to the promotion of manuscriptology. In the West, 
institutions like the Bodleian libraries, the British Library, the Leiden Library 
etc. are every year inviting scholars from all around the world as visiting fellows 
with handsome grants to work on their resources because they do not have 
people knowing Sanskrit, Pali, Prakrit, Tamil, Telugu, Kannad, Persian, Arabic 
etc. in their country. Fortunately, we have scholars of these languages in India 
and we should seek their contribution to promote manuscript studies by means of 
fellowships and research grants. Many of these scholars are not associated with 
any university or organization, but they are doing whatever they can do at their 
own level. For example, I know Dr. Uday Shankar Dubey of Allahabad who is 
an expert of Sanskrit and Hindi manuscripts. He spent his entire life in collecting 
and preserving manuscripts from the farthest villages he could go. It is also 
worth-mentioning that if sometimes he found any manuscript other than Sanskrit 
or Hindi, then also he used to get it and sent to those who could understand it. A 
fellowship or scholarship could have empowered him to do more. We should not 
forget that, no one would come to work on manuscripts until we are not 
encouraging and supporting them monetarily.  

(vi) Headless Institutions, Bureaucracy and Deputation of Academicians  

There are some institutions running without directors or running under the 
additional charge of bureaucrats. This is indeed an obstacle in getting a 
manuscript from that institution. Undoubtedly, bureaucrats are efficient enough 
to run the administration of the concerned library, museum or archive but they 
certainly have no understanding of the manuscripts of that organization and deal 
with it like a commodity wrapped in red tape. However, policy makers are not 
unaware of this problem and they have appointed some eminent academicians as 
directors of some institutions on deputation to deal with the bureaucratic red 
tape. However, a 3-year deputation is not a solution. This is a matter for 
deliberation. Eminent and active academicians should be appointed as permanent 
heads of libraries, museums and archives or at-least with longer terms of 
deputation.  

(vii) Incompetent Library Staff and Vacant Positions in Libraries  

Unfortunately, many important libraries are suffering with the problem of 
incompetent staff and vacant positions especially autonomous libraries. 
Workshops and refresher courses must be organized frequently to increase their 
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efficiency and to equip them with the knowledge and usage of contemporary 
technologies.  

(viii) No Job Opportunities 

Unfortunately, there is no job security associated with manuscript studies 
and that is the key reason that no one wishes to opt it as a career. Ironically, one 
can get a job sufficient for his/her livelihood by leaning some professional work 
like repairing of electronic appliances but even after completing a Ph.D., there is 
no job for a research scholar. Vacancies of curators of manuscripts are largely 
vacant in libraries, archives and museums and likewise manuscriptology is not 
taught at degree levels in colleges and universities. Hence, it is matter of grave 
concern. Until and unless, manuscriptology is devoid of job orientation, the 
crisis will continue.  

The NMM says: manuscripts need to be saved for their importance as 
records of India’s past, society, culture and politics - as records of India’s 
memory. But, how is this going to happen? Are concrete buildings, steel & glass 
almirahs in large air-conditioned rooms, weird-smelling pesticides and CISF 
security sufficient to save records of India’s memory? We should seriously 
deliberate over this issue and find a timely solution otherwise very soon we will 
gather around to discuss what to do with the thousands of useless books and 
documents unnecessarily occupying large spaces in our libraries, archives and 
museums.  

*** 

A Review of works by NMM  

Besides other problems, what we have discussed so far are the major 
problems that need a timely solution. However, NMM has done some work to 
promote manuscriptology, which is indeed praiseworthy, although it requires a 
critical review as well. Works done by NMM can be divided into following two 
categories:  

(i) Workshops  
NMM has organized Basic and Advance Level Workshops on 

Manuscriptology & Palaeography from time to time in various universities and 
specifically concerning Manuscriptology in Persian, according to my knowledge, 
NMM has organized four workshops so far ‒ two in the Department of Persian, 
University of Delhi and one each in the Department of Persian, Banaras Hindu 
University and Mumbai University.  

Although NMM was established in 2003, yet from 2003 till 2018, i.e., in 15 
years since its establishment, only four workshops were organized to teach and 
train young research scholars how to deal with Persian manuscripts. This is 
frankly speaking too meagre.  

As for the methodology of these workshops, the following may be noted. 
Generally, these workshops were of three weeks duration, and were a kind of 
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long seminar. Every day   professors from various universities were invited to 
deliver lectures on various aspects of Persian manuscripts. A manuscript was 
given to students to copy down, and on the final day certificates were distributed 
with ‘A’ Grades. However the moot question is how those ‘A’ Grades certificate 
holders were utilized to promote Persian manuscriptology? Did the participants 
edit and publish any of those copied manuscripts or works of their own? Were 
they assigned any such work by the concerned departments or NMM? If not, 
then what was the outcome of such workshops?  

I request NMM to increase the frequency of such workshops with result-
oriented approach. Those research scholars who get ‘A’ or ‘B’ Grades in the 
workshops could be supported by NMM. That is, NMM should assign to them 
projects and treat them as its resources.  

(ii) Publications  

NMM has published the following Persian texts so far:  

1. FARHANG-I-TOHFATUS SAADAT, 
Vol-I 

Rehana 
Khatoon 

2018 

2. RIYAZ-UL-AFKAR Zakira Sharif 
Qasemi 

2017 

3. MUNTAKHAB-E-IJAD-E-BIDELI Sharif Husain 
Qasemi 

2017 

4. WAQAI’ASAD BEG QAZVINI Chander 
Shekhar 

2017 

5. MAJMA’-UL-AFKAR, Vol.I and Vol-
II 

Chander 
Shekhar 

2016 

6. HADIQA-E HINDI  Sharif Husain 
Qasemi 

2015 

7. TARIKH-i-SULTAN Zareena 
Parveen 

2015 

8. MAASIR-i-NIZAMI  Zareena 
Parveen 

2015 

9. RAG DARSHAN Chander 
Shekhar 

2014 

10. MIR’AT-UL ISTELAH, Vol. I and 
Vol-II 

Chander 
Shekhar, Hamidr
eza Ghelichkani,  
Houman 
Yousefdahi 

2013 

11. TAZKIRA-E-ILAHI, Part-I and part-
II 

Abdul Haq 2013 
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12. CHAHAR GULSHAN Chander 
Shekhar 

2011 

13. SAMIKSHIKA Volume IV, Indian 
Textual Heritage (Persian, Arabic & 
Urdu), 

Chander 
Shekhar 

2010 

This proactive move by NMM is indeed praiseworthy. However, we see that 
all the above-mentioned texts are edited by Professors. NMM should attempt to 
encourage and engage young research scholars in editing works. Even like Ph.D. 
works, there can be a supervisor under whose guidance a research scholar can 
edit a text and later it can be published along with the name of the supervisor or 
by acknowledging him. An honorarium for the supervisor is also imperative.  

However, the selection of texts is also a matter of deliberation. There must 
be a language-wise committee of at least three to five experts to decide on the 
proposals submitted or the projects to be distributed in order to edit and publish 
relevant texts.  

Among the above-mentioned Persian works published by NMM, please 
allow me to draw your attention towards two works so that we can understand 
the significance of the need of a language-wise expert committee for 
publications.  

Firstly; Tazkira-e-Ilahi of Mir Imamuddin Ilahi Hamadani (part I and part 
II) edited by Prof. Abdul Haq and published in 2013. The very first point to note 
about this publication is that it has been published in facsimile form, so what was 
the work done by Prof. Haq except writing preface in three languages? 
Secondly, and most importantly, Tazkira-e-Ilahi is a general tazkira (biography 
of poets) complied from other tazkiras by Mir Imamuddin Ilahi Hamadani. Mir 
Ilahi has even not included the biography of any of his contemporaries in this 
work. That means, Tazkira-e-Ilahi is simply a tazkira copied down from other 
tazkiras. Therefore, Tazkira-e-Ilahi is not considered as an important tazkiras of 
Persian poets.  

The second work is the Maasir-i-Nizami of Lala Mansa Ram edited by Dr. 
Zareena Parveen and published in 2015. The book is certainly an important 
historical source. However, it is typed in Urdu script without any editing. Only 
one footnote on page 81 shows that the editor was mainly focused on copying or 
according to herself ‘deciphering and transcribing’ the text. Likewise, there is no 
descriptive introduction of the manuscripts used for transcribing the text. An 
alphabetical index of the names of persons and places is also given at the end. 
But, it is a mixed index. Although, the index follows an alphabetical order, but 
follows the first letter of the first name! The editor could have followed the 
surname or the last name as is usual. Also, instead of a mixed index, comprising 
the names of persons and places or books or titles or Quranic verses or couplets 
etc. all could be indexed in separate indexes. One more point is that since the 
‘master’ index is in English, then the transliteration of various items in Persian 
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could have been given for easy reading, thereby making the publication in 
accord with the international standard. 

  The books published by NMM should set a trend for scholars of new 
generation rather than confusing them. Therefore, use of proper font, crystal-
clear methodology, descriptive introduction of the manuscripts, proper indexes 
and transliteration of Persian-Arabic names and words should be made as 
essential requirement for publications.  

CONCLUSIONS & FUTURE PERSPECTIVES  

After discussing some general and some specific issues of manuscriptology, 
let us now deliberate on the future perspective to promote it for new generation 
of scholars.  

(i) NMM is requested to organize Manuscriptology Workshops and 
Refresher Courses for students and teachers in universities, in 
collaboration with different departments on a regular basis (at least once 
in each semester) and with a result oriented approach. Likewise, 
workshops and refresher courses could be organized in different libraries 
to train the staff working there.  

(ii) An online portal of researchers is imperative where all students and 
scholars working on manuscripts could register themselves. This will 
help in tracking which manuscript(s) is being studied presently, in which 
university or college in India.  

(iii) NMM may act as centre for manuscripts and could mediate with libraries 
across the country to help researchers to get the digital copies of the 
manuscripts in question.  

(iv) Offering Fellowships and Research Grants with minimal red tape is 
essential to encourage scholars and to attract young researchers to work 
on manuscripts.  

(v) Efforts should be made to fill up the vacant positions in libraries, 
museums and archives and to create new career opportunities otherwise 
the crisis will continue. 

(vi) Introduction of new technologies in libraries is also equally important. 
There are still many libraries where one needs to look for manuscripts or 
books manually. 

(vii) A National Database of manuscripts is the need of the hour. Although, 
National Digital Library has attempted something like that, but its efforts 
are unplanned and directionless. We need a common portal where if one 
searches a manuscript, the portal shows him/her that in which libraries 
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the searched manuscript is available with call number so that the scholar 
could immediately locate its nearest library and plan his/her work without 
wasting time. Hence, cataloguing of manuscripts in a particular format 
with proper transliteration is of immense importance at the moment 
because without proper cataloguing or a Union Catalogue we cannot 
create such a portal or National Database.  

(viii) Introduction of Manuscriptology courses from Certificate to Degree 
Levels in universities, colleges, libraries, museums, and archives can be a 
long-term remedy to the present crisis. These courses should include 
learning of language along with different forms of its script, reading and 
understanding of manuscripts and documents, editing, indexing, 
cataloguing, translation and preservation and restoration of manuscripts.  

(ix) Promotion of Interdisciplinary Approach in Manuscriptology will 

certainly attract a number of students and scholars to work on 

manuscripts. For example, there are hundreds of illustrated manuscripts, 

scholars of fine arts can be encouraged to study and work on them. There 

are hundreds of manuscripts on different sciences in different languages, 

scholars from science backgrounds can be promoted to work on those 

manuscripts with a language expert if they do not know the language. 

Here let me name Dr. S. M.  Razaullah Ansari, (former Professor at 

Physics Department in AMU) has been working now as an historian of 

science in Medieval India, particularly on history of astronomy and 

mathematics in Persian sources.  Therefore, with an Interdisciplinary 

approach we can attract researchers from every branch of knowledge to 

work on manuscripts.  

(x) Finally, nothing is possible without adequate funds. UGC, NMM and 

IGNCA should collaborate with other government organizations to 

generate funds to promote Manuscriptology, in order to support and 

attract students and resrachers to work on manuscripts, and in order to 

find solutions of the existing problems as discussed here.  
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Mohammad talib taruq 
 

Political perspective of badakhshan during Mughal 
Empire 

 
Abstract 
 
Badakhshan province is one of the largest provinces in modern Afghanistan 

with a large part of the territory stretching eastwards to the strategic portions of 
china. Badakhshan was an important trading centre during antiquity. Lapis-
lazuli was traded exclusively from there as early as the second half of 
the 4thmillennium BC. On the other side Badakhshan was an important region 
when the Silk Road passed through it. Its significance is its geo-economic role in 
trade of silk and ancient commodities transactions between the East and West 
forts lying on the ancient Silk Road. However badakhshan also was so important 
for Babur and his successors who have becomed the rulers of Mughal Empire 
later.  
     What is the realty behind these historical background which have written by 

mughal historians who worked as a court historians during mughal time? This 
research covers the medieval position of badakhshan as a buffer land between 
Babur the founder of Mughal Empire in India and the Uzbeks who settled in 
central Asia.  
    Why badakhshan was important to them to compete for having of this 

regionas their colonies- this topic may answer this question to know the role of 
all the things which related to the issues on the badakhshan history during that 
time.  
Kew words: badakhshan, Babur, khan mirza, baburnama,hamyunnama. 
 

Preface 
Badakhshan is one of the remotest and least developed provinces in 

Afghanistan. It is situated in the extreme north-east area of the Afghanistan, 
have sharing international borders with Tajikistan in the North, Pakistan in the 
South-east and the far end of the Wakhan Corridor, China.Internally the 
province has borders with Kunner, Laghman, Takhar and Kapisa provinces. In 
the North- east of it lies the Wakhan Corridor, a mountainous tongue of land 
that just comes out from the rest of the country.  On its southern side, the 
Hindukush Mountain effectively cuts off Badakhshan from the rest of 
Afghanistan, and the only road being the steep Anjuman Pass which leads over 
into the Panjshir valley. (Babur, 1920, P. 221)  The Hindukush Mountains 
separate Kabul from Balkh, Qunduz and Badakhshan. 
The world fame of badakhshan is based on its mineral wealth, and world's chief 

source of lapis-lazuli. Whether for its natural resources or its wealth as a trading 
post, waves of invaders targeted Badakhshan frequently, resulting in a history as 
bloody as that of its neighbours. Hephthalites, Arabs and Turks successively 
dominated the area. 
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By the 13th century, after several changes of possession, a local dynasty 
claiming descent from Alexander the Great ruled there. These local mīrs (rulers) 
dominated Badakhshan until the early nineteenth century.Sultan Muhammad of 
Badakhshan was the last ruler of this dynasty.  He was killed by Abu Said 
Mirza the ruler of Timurid Empire who took possession of Badakhshan, which 
after his death fell to his son Sultan Mahmud. When Mahmud died, one of his 
nobles Amir Khusro Khan, blinded BaysungharMirza, killed the second prince, 
and ruled as a usurper. Lastly, he submitted to the Mughal Emperor Babur in 
1504. When Babur took Qandahar in 1506 from Shah Beg Arghun, he sent Khan 
Mirza as governor to Badakhshan. 
 After the death of Khan Mirza, Badakhshan was governed for Babur by 

Prince Humayun, Sultan Wais Khan (MirzaSulaiman's father-in-law), 
Prince Hindal, and lastly, by MirzaSulaiman, who held Badakhshan till October 
8, 1541. After a gap of almost a century, final attempt on Badakhshan was made 
by the Mughal Emperor of Hindustan Shah Jahan (1627-1657) who succeeded in 
capturing Balkh and Badakhshan in 1546 and retained it for a short period. 
     In 1584 the Uzbeks conquered Badakhshan, and it remained under the 

local Uzbek mīrs (leaders) until 1822 when Morad Beg of Qunduz overran it. In 
1859, Badakhshan became a tributary to Kabul, and its autonomy ended in 1881. 
A British-Russian accord (1895) delineated the Panj River as part of the Russo-
Afghan border separating Afghan Badakhshan from Russian Badakhshan in 
the Pamirs.  Due to its geographical position, as well as the political history of 
the region, Badakhshan remained mostly an independent entity throughout its 
history until the end of the 19th century. But what differentiates Badakhshan 
from the other parts of the region was that it lies on the Silk Road, in a highland 
region only crossed by a very arduous route. Badakhshan also served as a refuge 
for peoples of ancient stock who still live there along with the descendants of 
peoples who arrived more recently. Thus, different ethnic, linguistic and 
religious groups live together, each with their own customs, vernaculars and 
cultural products. The traces of the invasions, migrations and cultural and 
economic exchanges can still be seen in its ruins and in its diverse cultural, 
ethnic and linguistic make-up today. Many waves of cultures and religious 
traditions, including Zoroastrianism, Buddhism and Islam (including differing 
sects of Islam), turned Badakhshan into a melting pot of different cultures, 
literary traditions, customs and vernaculars. Investigating these different groups 
and their cultures will help us in understanding these phenomena in Badakhshan 
as one of the major political and cultural centres in Central Asia-Khurasan 
region.  
However, in the present work, an attempt has been made to study in its 

geographical background the political and cultural history of Badakhshan as 
gleaned from the sources compiled in Mughal India that generally represent the 
view point of the Mughals. This would help us understand the outlook of the 
historians contributing to the history of Badakhshan from outside. Among these 
sources, mention can be made of Babur Nama, Tarikh-iRashidi, Akbar Nama, 
Ain-iAkbari, HumayunNama, Muntakhabut-Tawarikh and ShahjahanNama. 
Information on Badakhshan in the sources compiled in Central Asia, 
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Afghanistan and Persia has also been taken into account to make a comparative 
study. 
 
1.1Theoretical approach (geographical point)  
Badakhshan is largely known as one of the lush green and mountainous 

provinces. Communication within the province is difficult as the region is 
dominated by mountainous terrain and deep ravines and has been known for 
its mineral resources especially lapis and rubies since ancient times. The fame 
of these resources caused for some scholars to believe that the name of 
Badakhshan is derived from the word Balas. However some other scholars and 
historians have given a different interpretation of the name ofBadakhshan. 

Eilers believes that Badakhshan is derived from the Sassanian official title 
Badakhsh, meaning inspector- other scholars provide another interpretation 

which depicts the 
geographical characteristics 
and connect Badakhshan to 
the word Badakhshwargar 
which in the ancient 
Aryanai language means 
‘the rugged mountain.  
Marqwart gives this name 
to the region of Badakhshan 
because of a type of ruby 
which is only found in 
Badakhshan. (Bezhen, 
2008. P. 108- 110)this name 
for the region as 
Badakhshanfirst appeared in 
the Chinese writings of the 
seventh century. 

Economically Badakhshan is rich in natural resources, abundant in minerals 
and sure reserves. This feature, along with its strategic importance, had been 
one of the most important onesfor Babur to march in that direction.Shah 
Abdullah Badakhshi1 gives us invaluable geographical information on the major 
cities of Badakhshan and on the environment, boundaries, mountains, rivers, 
villages, flora, fauna, its resources and climate particularly in the case of 
Faizabad, Yarqand, Baharistan and Shughnan. These are the major cities 
mentioned in the Mughal sources of the 16th century which were written by the 
historians who followed the Mughal court.  Badakhshi has discussed about the 
poets who were born and lived in Badakhshan.An, on the south by the 
Hindukush and the watershed separating it from Chitral and Kafiristan,2 and on 
                                                             
1 Shah Abdullah Badakhshi was born in Jurm- a district in Badakhshan in 1910 and died 
in Kabul in 1948. He is the author of Armaghan-iBadakhshan (gift of Badakhshan), a 
historical and literary work about the history of Badakhshan. 
2 Today it is called   Nuristan. 
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the west by the Qattaghan district of Badakhshan. The dividing line between 
Qattaghan and Badakhshan may be said to run along the spurs of the Lataband 
till these abut on the left bank of the Kokcha and then to follow the line of the 
Kokcha to its junction with the Oxus at KhajaGhar. This line, however, has no 
significance in dividing the races of inhabitants. It does not in any way 
separated the Turks from the Tajiks for to the east and north of it there are 
districts inhabited entirely by the Turks while all the hill district to the south 
and west are Tajik.    
Badakhshann has been a separate state since 1963 and before that time it was 

part of the dual state of Badakhshan and Qattaghan. At that time 
Badakhshanincluded the districts of Baghlan, Pul-i- Khumri, Dushi, Dahan-i- 
Ghori, Khanabad, Andrab, Qunduz, Hazrat-i- Imam and Taliqan. This area 
since 1963 is divided into the following administrative divisions- Jurm, 
Keshim, Wakhan, Ragh, Baharak, Shahr-i- Buzurg, KuranwaMunjanand 
Shughnan1 

Badakhshan has two famous watersheds the Panj (Oxus) and Kokcha 
watersheds and both are located in Badakhshan. The Panj watershed which 
originates from the high Pamir- drains many river on its route, the Ab-i Pamir 
(Pamir water) and the Wakhan road combine to form the Panj River which is 
also fed by the Sheva River, Darwaz (Kofab water) and Ragh rivers. 
 The Kokcha drains from the high hindukush mountains of the Kuran and 

Munjan district of Badakhshan. The Taghab-iAnjuman and Taghab-iMunjan 
combine to form the Kokcha, while below Baharak the Wardouj and Serghilan 
rivers join Kokcha. The Keshem River joins Kokcha which eventually joins the 
Amu Darya at Takhar. The Kokcha River played central role in watering 
agriculture areas in Badakhshan. Thus agriculture is the chief occupation of 
people. Irrigation in the valley permits the growing of rice only in Keshem 
wheat, corn and cotton, while barley and legumes are produced in the hills. 
Grapes, fruit trees and nuts are also grown and livestock are raised for wool and 
skins.  

                                                             
1Badakhshan played an important role, but also suffered severely, in the so-called "Great 
Game" between Britain, Russia and China in the 19th century, during which the map of 
Central Asia was continually reconceptualized and redrawn according to the European 
colonial requirements. Badakhshan, which had just survived a long civil war of around 
two centuries between various local chieftains and claimants to the throne, became a 
battleground for the superpowers of the time. It lost some territory to the Russian 
Emirate of Bukhara as a result of the 1873 and 1895 settlements between Russia and 
Great Britain. Badakhshan and its people were divided into two parts, with the Panj 
River (the source of the Amu Darya) becoming the border. The left bank region became 
part of Afghanistan (and today is the north- eastern province of Badakhshan), while the 
right bank region belonged to Russia (today Tajikistan's Autonomous Region of Gorno-
Badakhshan). 
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2.1.Badakhshan at the Time of Rise of Babur Throughout the last many 
centuries, events and development in Central Asian and India history have had 
a deep impact on the history of Afghanistan. During the 10th and 12th centuries 
developments in Central Asia led to the military movements of the Ghaznavids 
and then of the Ghurids in India. The rapid rise and decline of the Mongols and 
their mutual squabble created the new climate for the emergence of a new 
Central Asian empire under the leadership of Timur in the fourteenth century. 
By the end of the fifteenth century, Timurid power in Transoxania had split into 
a number of principalities ruled by independent and semi-independent sultans 
(princes or chiefs). Tashkent had passed into the hands of the ChingizidYunus 
Khan of Moghulistan, and, following his death, to his son Sultan Mahmud 

Khan. Khwarazm 
(Khawrazm) was only 
nominally subject to 
the ruler of Khurasan, 
Sultan Husayn (1469–
1506), who had his 
seat at Herat. 
Muhammad Mirza, 
the third son of Abu 
Said Mirza, became 
the ruler of 
Badakhshan, Khutlan 
and and other 
provinces lying 
between the 
Hindukush and 

Asfera mountains. Ulugh Beg Mirza became the ruler of Kabul and Ghazna; 
and Omar Sheikh became the ruler of Ferghana. Following the disintegration of 
Timurid Empire in the second half of the fifteenth century, three powerful 
empires arose in Central and West Asia. The Uzbeg Empire dominated 
Transoxania, the Safavid Empire comprised Iran and the Ottoman Empire was 
based on Anatolia (modern Turkey). 
At the end of the fifteenth century, Shaybani Khan became actively involved in 

the political events of the Timurid principalities. Heading a small military force, 
he helped now one, now another of the squabbling rulers of Transoxania. 
Subsequently, he assembled units composed of his steppe tribesmen and led 
them south with the aim of seizing the Timurid dominions. 
Before Shaybanii Khan, Uzbegs had established an Uzbeg Khanate in the area 
under the able command of AbulKhair Khan who was the contemporary of 
TimuridShahrukhMirza and Abu said Mirza. After the death of AbulKhair in 
1469, however, this Khanate had been destroyed and the Uzbeg Empire was 
virtually rebuilt by Muhammad Shaybani (1500- 1510).He wanted to spread the 
power of the Uzbegs and defeated the khanatesof the Timurids who ruled in 
different principalities in Central Asia and parts of Afghanistan. The Uzbegs 
occupied major cities including Bukhara, Khiva, Samarqand and khujand and 
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moved their numerous tribes permanently in to Mawaraunnahr (Transoxiana), 
Khurasan and adjacent lands. 
When Babur was born in 1483 in Ferghana which was the principality of his 

father Omar Sheikh Mirza, one of his uncles Sultan Ahamd was the king of 
Samarqand and Bukhara. Another of his uncle was ruling over Badakhshan, and 
another named Ulugh Beg was the ruler of Kabul. One of his relation Sultan 
Husain Baiqara was powerful in Khurasan.MuhammadShaybanii, started his 
political career by defeating of them. Two of the Babur’s material uncles 
Mahmud Khan and Ahmad Khan, who were the descendent of Chingiz Khan, 
ruled the Mongol tribes of the west and north of Ferghana with their capital at 
Kashghar. (Chandra, 2006, P. 15-17) 
 In a series of campaigns from 1500 to 1503, ShaybaniKhan managed to seize 

Samarqand, Bukhara, Tashkent and Andijan. He found one stubborn opponent 
in Zahiruddın Muhammad Babur (1483–1530). Upon the death of his father 
Omar Sheikh, Babur was proclaimed ruler of Ferghana, and a little later, at the 
head of a number of Ferghanabegs (commanders), he managed for a short time 
to occupy the city of Samarqand. On two subsequent occasions, he again 
endeavoured to ensconce himself in what had once been the capital of the great 
Timur. A decisive turning point in Shaybanii’s struggle to gain control of 
Transoxiana was his victory over Babur at the battle of Sar-iPul near 
Samarqand in spring 1501, after which Babur remained in Samarqand for a few 
more months. Having received no support from the other Timurids, however, he 
was forced to abandon the besieged city. In 1511–12, after Shaybanii’s death at 
the hands of the Safavids (1510), Babur had his final opportunity to hold 
Samarqand, but he was again forced to abandon it, this time for ever. Returning 
to his seat in Kabul, he turned his attention towards India, where ultimately he 
established an empire (1526–30). (Chandra, 2006, p 19-20) 
3.1. Conflict between Shaybanii and Babur for Badakhshan 
The establishment of the Shaybaniid dynasty in Central Asia meant that 
henceforth the western Pamir and Badakhshan would become a bone of 
contention between the Timurid and Shaybaniid dynasties.  While Babur was 
passing the winter season in his homeland, Muhammad Shaybanii made 
Samarqand his capital and appointed his two uncles to the governorship of 
Turkistan and one of his brothers to the to the governorship of Bukhara. After 
his defeat at the hands of Shaybanii Khan by a sudden turn of events, Babur’s 
fortune began to smile on him. Shaybanii Khan has defeated the governor 
Khusro Shah of Qunduz and disbanded his army about four thousand of whom 
joined Babur. In 1504 Babur seized Kabul-Ghazna with their dependent 
districts without fight. Babur with his personal followers, succeeded in 
maintaining himself there against all the rebellions and intrigues.  In the year 
1505 Babur proceeded to Qandahar and fought a great battle with Shah Beg 
son of Arghun and his brother Muqim. Babur did good service there and then 
returned to Kabul.  After this he sent his Uzbeg soldiers to ravage Hissar, 
Badakhshan, Qunduz and Baghlan.   
     In 1505 Shaybani Khan’s forces invaded Badakhshan but were defeated by 

a local chief Mubarak Shah of the Muzaffari tribe at his fort which he named it 
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by new name called Qala-i- Zafar (fort of victory) situated on the left bank of 
the river Kukcha. It became his capital and capital of Badakhshan at that time. 
Mubarak Shah was, however, himself defeated and killed by a rival local chief 
ZubirRaghi who was the leader of Ismaili Shia in Badakhshan. 
 An attempt by Babur’s brother Nasir Mirza to seize Badakhshan was also 

frustrated by the Badakhshis in 1506. 
The throne was now claimed by Sultan Mamud’s son Mirza Khan who was 

invited by some Badakhshi nobles to stand against the Uzbegs. It seems that 
Khusro Shah and Mirza Khan at the same time came to Badakhshan but the 
people of Badakhshan accepted only Mirza Khan as their ruler.  The 
treacherous murder of the latter in 1508 resolved the situation in Mirza Khan’s 
favour. He soon had to face an intrusion from the Pamirs when Shah Raziuddin 
an Ismaili religious leader, together with his followers gained control of some 
parts of Badakhshan. Shaybani Khan’s attack of Qandahar was so alarming that 
Babur decided either to go to Badakhshan, or to Hindustan or thus be far away 
from the eyes of the Uzbegs. He summoned his armies to consult them before 
taking final decision. Qasim Beg and SherinTaghai suggested that he should go 
to Badakhshan while several of his other nobles preferred going towards 
Hindusan. After the assanation of shaybani khan there was no much political 
among Babur and the shaybanids. 
 
4.1.Geo- political Importance of Badakhshan for Babur 

Babur not only tried to maintain Mughal influence on Badakhshan beyond the 
Hindukush Mountains but even up to river Oxus. Geographically, Badakhshan 
region was important for him. He in his autobiography adds that ‘from the 
time of the Prophet down till now, only three men from that side (i.e. Central 
Asia) have conquered Hindustan: Mahmud Ghazna  was the first – 
ShahabuddinGhori was the second - I am the third but my task was not like the 
task of those other rulers. Because Sultan Mahmud Ghazna when conquered 
Hindustan had the throne of Khurasan subject to his rule all Hindustan was not 
under one supreme head (Padshah) but each Raja ruled independently in his 
own country.  Sultan Shahabuddin again though he himself had no rule in 
Khurasan his older brother Ghyasuddin had it. When l came to Bhira we had at 
most some 1500 to 2000 men also we had made no previous more on Hidustan 
with an army equal to that which came the fifth time when we beat Ibrahim 
Lodi. Dependent on me were the countries of Badakhshan, Qunduz, Kabul and 
Qandahar. These countries including Badakhshan made me so strong to 
capture Hindustan. According to historians these regions provided economic 
resources for Babur even AbulFazl pointed out that the fruits of Badakhshan, 
Kabul and Qandhar were so important which were imported in India from time 
to time. He clearly noted that the fruits of Badakhshan were brought by 
caravans during the month of December. (AbulFazl, 1873, P 68-69)AbulFazl 
also noted that Babur liked horses because he believed that these were one of 
the most important components of the army for expeditions or conquests. 
Merchants brought horses to the court from Iraq, Arab and Iraq-iAjam, Turkey 
and Badakhshan to India. Babur himself noted in Baburnama that there are two 
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trade-marts on the land route between Hindustan and Khurasan, one is Kabul 
and the other is Qandhar.To Kabul, caravans come from Kashghar and 
Badakhshan. There are trade connections among those cities. Orange and 
pomegranates grow in abundance there. Badakhshan has conifers (archa) and 
many springs and gentle slopes those of eastern Kabul have grass with 
beautiful flowers on the hill in those mountains.. (Babur, 1920, P. 229)  
5.1. Babur and roling of badakhshan 

In 1520 occurred the death of Mirza Khan the ruler of Badakhshan. His son 
Sulaiman being a minor could not be expected to hold the reins of 
administration at that time as the Uzbegs waited for an opportunity to march in 
that direction. The minor boy (Sulaiman) was taken to Kabul by his mother 
Sultan NigharKhanum and during summer she left Badakhshan. Then the 
Badakhshi nobles requested Babur to make some alternative arrangements for 
the administration of this country. 
According to abulfazl after the conquest of India and the battle of Khanwa 

with RanaSanga, prince Humayun on 19th Rajab 933 / 11 April 1527, took 
leave to settle in Kabul and Badakhshan. He enjoyed himself for a year in 
Badakhshan. Humayun ruled in Badakhshan for awhile but suddenly overcame 
by a desire for the society of His Majesty (Babur) took possession. He 
thereupon made over Badakhshan to Sultan Wais who was the father-in-law of 
MirzaSulaiman and proceeded towards Kabul. Thus, the day he arrived at 
Kabul, his brother Mirza Kamran had come there from Qandahar and they met 
each other.It happened that during his absence, Sultan Said Khan who was one 
of the Chaghtai Khans of Kashghar, proceeded to Badakhshan on the summons 
of Sultan Wais and other officers. Hamayun’s departure caused such anxieties 
in Badakhshan in Qala-i Zafar that some of the Badakhshani chiefs hurried an 
invitation to Said Khan Chaghtai, the ruler of Kashghar. They said that Sultan 
Wais who had been left in charge of Badakhshan was not strong enough to cope 
with the Uzbegs, and asked him to come and strengthen their position by 
reminding him of his hereditary right over Badakhshan.(Ahmad, 1992, p 
378)AbulFazl and HaiderMirza both described that when Humayun reached 
Agra, at the same time AlwarMirza had died. In that moment of sadness 
reaching of Humayun brought happiness to the heart of Babur. But Gulbadan 
Begum disagrees with this point noted by these two historians, when she writes 
that in the summers of 1529 he heard in Badakhshan of his father’s health and 
without asking for leave, Humayun set off for India. He passed by Kabul and 
after meeting with his brother Kamran Mirza he sent Hindal to Badakhshan to 
take the control of the city. Humayun arrived in Agra without announcement to 
his father. Babur was greatly troubled by the desertion of Badakhshan by 
Humayun and his withdrawing both troops and control. Its consequences were 
important and caused him profound regret. According to Satish Chandra, Babur 
was dissatisfied with Humayun for his failure in the last Samarqand campaign 
and leaving Badakhshan and moving to Agra without prior notice.(Ahmad, 
1992, p 379) Later, in India Humayun heard that the Kashgharis had taken 
possession of Badakhshan and he directed KhwajaKhalifa to go and put the 
affairs of that country in order, but the Khwaja in his folly delayed to obey. At 
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last Babur called Humayun to go himself to take care of Badakhshan again. 
However, humayun rejected it because of illness of his father. (Doghalat, 1895, 
p 143-147) 
 
6.1.MirzaSulaiman appointed as a governor of Badakhshan 

Following the death of Mirza Khan in 1520, his son was summoned to the court 
in Kabul by Babur, and then appointed his own son Humayun who ruled 
Badakhshan from 1520 to 1529 till he migrated to Agra putting Badakhshan 
under MirzaSulaiman.  
Humayun was thereafter called to India and after a short period under 
Humayun’s brother Hindal, Badakkhshan reverted to SulaimanMirza (son of 
Mirza Khan who was connected through five generation with the lord of 
conjunction – Amir TimurGurgan)MirzaSulaiman was sent to Badakhshan and 
a letter written to Sultan Said Khan saying: ‘the affairs seem stronger in view of 
my numerous claims of your consideration. I have now recalled MirzaHindal 
and sent MirzaSulaiman. If in consideration of the hereditary rights you should 
hand over Badakhshan to him. For, he is as a son to us both- that would be 
desirable otherwise. I, having discharged my responsibility with place that in 
inheritance in the hand of theirs, the rest you know. (Nawaz khan, 1952, 
p.869)Sulaiman’s hold over Badakhshan was strengthened by the weakness and 
division among the Uzbegs which prevented any military action against 
Badakhshan on their part. But he had constant disputes with the Timurids 
principality of the Khan. Before MirzaSulaiman had reached Kabul, 
Badakhshan had been freed from the oppression of evil- tounged men and had 
been made an abode of peace.  
At the time of Babur’s death Humayun’s brother Kamran was incharge of 

Kabul and Qandahar, while 
Badakhshan was under 
SulaimanMirza. Humayun after the 
death of his father became the next 
emperor of newly founded Mughal 
kingdom in India. After he was 
defeated by Sher Shah Suri he 
proceeded towards Persia where 
Safavid Shah Tahmasp ruled. 
    When Humayn took the reins of 

power in the Mughal court, one of his 
first acts was to assign as jagir (rather, 

wajh or iqta) to be held by his brother Kamran confirming in the kingdoms of 
Kabul and Qandahar which seem to have been bestowed upon him by his 
father. He confirmed his cousin SulaimanMirza in his same position in 
Badakhshan which he already had. But Kamran who was incharge of Kabul 
gave Ghazni and its territory to his brother AskariMirza and sent 
KhwajaKhwand on an embassy to SulaimanMirza in Badakhshan with the 
request that he would submit and make Mirza Kamran’s style and coinage 
current in Badakhshan also. MirzaSulaiman sent back the ambassador and 
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Mirza Kamran got enraged at this and led an army in to Badakhshan. Mirza 
Kamran not long after his return to Kabul marched across the Hindukush 
mountains to chastise MirzaSulaiman, the ruler of Badakhshan, who refused to 
acknowledge him. He was also to be made to announce his allegiance to the 
Mughal emperor. Kamran defeated him in the battle, compelled him to submit 
and deprived him of a portion of his territory and then return to Kabul.When 
Humayun took Kabul from Kamran Mirza, without a fight MirzaSulaiman 
became hostile and had khutba recited in his own name. Emperor Humayun 
marched towards Badakhshan. 
MirzaSulaiman being unable to resist him retired to the wilds and again that 

country passed in to Humayun‘s possession. He made the fort of Zafar his 
capital. At this time Mirza Khan who fled to Sindh, finding that Kabul was 
undefended made a rapid march and took possession of it. The following year, 
a revolt in Badakhshan in Sulaiman’sfavour led to the latter’s restoration. 
Subsequently, Sulaiman himself harboured ambitions of seizing Kabul when it 
was in the hands of Mirza Hakim, half brother of Akbar. 
Perforce emperor Humayun was compelled to send again MirzaSulaiman and 

to restore his territory to him. After Humayun had crossed over India on his 
expeditions to capture it, MirzaSulaiman also took possession of some of the 
neighbouring districts. Sulaiman learnt that Kamran had marched to besiege 
Hindal in Kabul, collected a force and recovered the districts which had been 
separated from his principality. This compelled Kamran on his return from 
Qandahar to cross the Hindukush Mountains a second time. These two armies 
met each other in Andarab. Sulaiman was again defeated and took refuge in 
Qila-I Zafar in which he was blockaded by Kamran to whom a great part of the 
territory of Badakhshan submitted.(Badauni, 1973, p. 6) 
 
7.1. Badakhshan after Akbar (Seventeenth Century)  

Central Asia in the seventeenth century was dominated by Khanate of Bukhara 
ruled by the Janid dynasty (also known as the Astrakhanid as they originated 
from Astarakhan) from 1611- 1642. The khanate was ruled by Imam Quli Khan 
whose reign is generally considered a stable one. His younger brother Nazr 
Muhammad ruled the provinces of Balkh and Badakhshan. In 1622, Imam Quli 
sent an offer of alliance to the Mughal Emperor Jahangir against the Safavid 
Empire. However, at that time the Mughal Empire was embroiled in campaigns 
in the Deccan and was not interested in diverting forces away from that front. 
That same time, Shah Abbas of Persia launched and invasion on Mughal 
Afghanistan and succeeded in capturing of Qandahar.   On 19 May, 1628 Nazr 
Muhammad launched a large-scale invasion on the Mughal territory with the 
intention of capturing Kabul. The Uzbeg army advanced up to Laghman 
ravaging the countryside along the way and laid siege to Kabul in the early 
June. The Mughal response to the invasion was swift and an army led by 
Mahabat Khan, the incharge of Peshawer and RaiSurat Singh was dispatched 
with his army to relieve the besieged city. The Uzbegs were routed and 
withdrew defeated, while the Mughals holding a triumphal parade in Kabul. At 
the same time, Mughal emperor Shah Jahan came to the throne in 1627-28. 
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Actually, only two of the Mughal Emperors truly attempted to reconquer the 
Central Asian homeland- Humayun in 1549, and almost a century later Shah 
Jahan in 1645- 46.  
Shah Jahan (1628-1658) made a final attempt to seize Badakhshan. Shah 

Jahan, like his ancestors, always hoped to conquer Samarqand- the original 
homeland of the Mughals. Akbar and Jahanglr both toyed with the idea of 
invading Central Asia, but were preoccupied with the affairs in India. Of all the 
Mughal emperors since Babur, the one most genuinely obsessed with regaining 
the 'homeland' was Shah Jahan. The evidence is strong that his intentions were 
formulated very early in his mind. His official chronicles describe only friendly 
relations with the Uzbegs during the first ten years of his reign. Yet he cannot 
have easily forgiven the Ashtarkhanid Balkh ruler Nazr Muhammad's foiled 
siege of Kabul during the Mughal succession struggles of 1627. He was 
continually sending large sums of money to well-wishers in Central Asia in an 
effort to ensure a favourable party there.It is very possible that  
The Mughal stronghold of Kabul at the north-western edge of the empire was 
the natural staging point for any attempt on Balkh and Central Asia. It was also 
a favourite royal hunting ground, which enabled the Mughals to explain any 
mobilization there as simply a recreational outing.  
The Mughal chronicles, however, reveal that the Emperor's true reason for 

setting up the royal camp at Kabul was to prepare for the invasion of Balkh and 
Badakhshan 'which were once included in the kingdom of his imperial 
ancestors .'  
 Shah Jahan’s first opportunity arrived when the brother of the ruler of 

Samarqand invaded Kabul in 1639 and captured Bamiyan. Shah Jahan would 
once again, by the given opportunity, would interfere in Central Asia polity that 
became possible in 1646.  
Shah Jahan at this point became interested in pursuing his cherished dream and 

restoring the Mughal rule in his ancestor homeland in Central Asia. The 
Mughals, taking the advantage of the political turmoil and divisions in Central 
Asia, in August 1545 sent a Mughal army under Asalat Khan who was sent 
towards north to occupy Badakhshan. Two months later, on 15th October, a 
force under Raja Jagat Singh was dispatched from Kabul who captured Khost.A 
fort was built between Sarab and Andrab in modern Baghlan province and Raja 
Jagat Singh returned to Kabul and departed towards Panjshir Valley.      The 
Mughal Empire was at the peak of its power and prosperity and the Mughal 
position in the north-west was as strong as it ever had been. (Badauni, 1973, p. 
27) 
At that time, Balkh and Badakhshan consisted a part of the dominions of Nazr 

Muhammad, the Uzbeg ruler of Bukhara.  As mentionedabove, in 1646, Abdul 
Aziz the son of Nazr Muhammad revolted against his father and demanded for 
a partition of the empire.  When Nazr Muhammad was defeated by his son and 
sheltered in Balkh, he turned to Shah Jahan for help. When he saw the heavy 
troops of the Mughals, he made peace with his son by portioning of his empire. 
Thereafter, Samarqand and Bukhara were handed over to his son while Balkh 
and Badakhshan were left with him. In spite of the reconciliation between 
father and son, the Mughal overran Balkh and Badakhshan in July 1646. This 
was a good opportunity for Shah Jahan, and he sent his son Murad Bakhsh 
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towards north of Afghanistan to conquer Balkh and Badakhshan with the intent 
of making the Oxus river the north most frontier of the Mughal Empire.  
The year Murad Bakhsh came in the territory of Badakhshan, unpleasant 
climate and foreign customs of Balkh aroused a desire in him to return to 
Hindustan. Murad Bakhsh had twice written to his father explaining the 
difficulties the Mughal army was experiencing and asking to be allowed to 
return to India. Shah Jahan's firm reply on both occasions was for the prince to 
remain at his post. In his response to the first letter, Shah Jahan insisted that 
Balkh province is 'the key to the conquest of Turan’. His desire accompanied 
with those of amirs and mansabdars who were with him in this expedition 
towards Balkh and Badakhshan, and many of the troops, all did not want to 
remain in Badakhshan and Balkh.  Angry officers began to plunder the 
inhabitant of Balkh and Badakhshan. Murad Bakhsh was not happy in 
Badakhshan. His first objective was the reduction of Badakhshan and his entry 
into that tract was delayed by snow on the passes till the middle of June. (Burn, 
1971, p. 205- 208) 

Conclusion 
The main objective of this work on Badakhshan was to understand the political 
condition of Badakhshan at the time of Babur’s invasion and later on under the 
Mughal Empire. Due to the meagre information about Badakhshan in both 
scholarly works and contemporary sources, it was adifficult task to do a project 
and gather data from existing sources in India and Afghanistan.  Somehow, 
numerous research papers, books, report and scholarly articles about Badakhshan 
which covered the socio- political situation of that region came of some help.  
Fromthe works on Indian history and events and development that took place in 
Central Asia, it becomes clear that it had a deep impact on the history of 
Badakhshan and other parts of Afghanistan as well.  Even during the tenth and 
twelfth centuries, developments in Central Asia led to the advancement of the 
Ghaznavids and then of the Ghurids into India. The rapid rise and decline of the 
Mongols and their mutual squabble created a new climate for the emergence of a 
new Central Asian empire under the leadership of Timur in the fourteenth 
century. 
 When Badakhshan, hitherto ruled by its local rulers, was invaded by Timur 

(1370-1405), along with his then ally, Amır Husayn of Balkh in 1370,  it 
comprised the basin of the Kokcha River, the places mentioned within it being 
Talikhan (Taloqan), Kalaugan (Kalafgan), Kishim and Jurm, along with its 
capital city of Badakhshan (not further named). Qunduz itself and the basin of 
the Qunduz River and its tributaries were clearly excluded. But in the sixteenth 
century a larger geographic concept of Badakhshan began to prevail. A poet of 
Ishkashim, very much to the surprise of the Timurid prince Babur, could now 
claim to be a native of Badakhshan. 
Badakhshan in the sixteenth century became a buffer land between Uzbegs of 
Central Asia and Mughals of India. Many governors were sent to Badakhshan 
both by Uzbegs of Central Asia and Babur and his successors in India.  
Establishment of the Shaybaniid dynasty in Central Asia meant that, henceforth, 
the western Pamirs and Badakhshan would become a bone of contention 
between the Timurid and Shaybaniid dynasties. In 1505, Shaybanii Khan’s 
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forces invaded Badakhshan, but were defeated by a local chief Mubarak Shah 
of the Muzaffari tribe near his fort which he named later as Qala-i Zafar (Fort 
of Victory) situated on the left bank of the river Kukcha. It became his capital 
and capital of Badabkhshan at that time. Mubarak Shah was, however, himself 
defeated and killed by a rival local chief ZubirRaghi who was the leader of 
Ismaili Shia in Badakhshan.  
 An attempt by Babur’s brother Nasir Mirza to seize Badakhshan was also 

thrash by the Badakhshis in 1606. Hostility between Uzbegs and the Mughals 
continued for along time and the population of Badakhshan in that situation was 
to pay tax for either Uzbegs or the Mughals. 
  After the withdrawal of the Mughals from Badakhshan, Tukharistan was 
divided into small and separate states run by independent rulers. The lower part 
of Tukharistan with the the name of Qattaghan was divided in even smaller 
parts- Upper Tukharistan or the current Bakhshan which was also divided into 
different chieftaincies 
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Abstract 

It is interesting to mention that in 18-19th c. many voluminous works in 
the form of a comprehensive book on multi-knowledge corpus were compiled. 
Though, on a smaller form, work like Miratul Khayal, a work from late 17th c. 
may be called as the pioneer but from early 18th c. many such works came on the 
domain.  Mirat-e-Aftab Numa of Shahnawaz Khan is also such a work but in a 
concise form compare to Gulshan e Sadiq of Shakir Khan. Shakir khan has 
another work call Tarikh e Shakir Khani, these two work of shakir khan are less 
known between scholars specially Gulshan e Sadiq, in coming lines I will try to 
introduce these two work also along with the introduction of Shakir Khan. 

Key Words: Shakir Khan, Gulshan e Sadiq, Tarikh e Shakir Khani. 

 

Introduction 

Shakir Khan belongs to a renowned Sufi family of Khwaja Obaidullah 
Ahrar. One of the great grandfather of Shakir khan came to India during early 
Mughal period and settled down at Panipat. His family became popular as 
Ansaris of Panipat, it is said that the reason behind Ansari title is that his 
ancestors belongs to the famous companion of the prophet Mohammad (Peace 
Be Upon him) Abu Ayyub Ansari. Shakir Khan was born in 1128 A.H / 1716 
AD in Panipat. His father’s name is Shamsuddaula Lutfullah Khan Sadiq. He 
was governor general of Delhi at the time of attack of Nadir Shah and later he 
got the Mansab of seven thousand. Shakir khan’s early education started at the 
age of 5 years. He was under the influence of Hafiz Rustam`s teachings. He was 
very fond of writing the Literary and Historical books. Apart from Gulshan-e-
Sadiq, he had also composed a historical book entitled Tarikh-e-Shakir khani. 

Shakir Khan had six brothers, elder one is Inayat Khan Rasukh,then 
Hedayatullah Khan, Fakhir Khan, Shakir Khan, Ibrahim Khan, and last one is 
Nasir Khan. Shakir Khan was appointed as a Serviceman with his elder brother 
Fakhir Khan in the court of Muhammad Shah at the age of 14. Shakir khan 
belongs to an educated and reputed family, his ancestors were very close to the 
Indian Kings since early days of migrartion to India from Shiraz. According to 
Ataurrahman qasmi there is a mosque in old Delhi by the name of “Masjid 
Lutfullah Khan Sadiq” (dilli ki tarikhi masajid, p 307) this mosque was built in 
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1725 A.D. Amongst his writings Gulshan e Sadiq is an encyclopedic work. 
Gulshan e Sadiq is a vital and precious Manuscript.  It was composed by Shakir 
Khan around 1187 A.H. / 1773 A.D. He dedicated this manuscript to his father 
‘’Lutfuallah Khan Sadiq” who joined the court of Mohammad Shah, Later he got 
the post of Diwan-e-khalisah and Mansab-e-haft hazari, this book comprises two 
major chapters: 

(1)  History of mankind, advent of Islam and religion, its various sections, 
jurisprudence. 

(2)  Rational sciences and occult sciences: This section is compiled on the 
basis of various known as well as obscure sources.  

Only two Manuscripts of GULSHAN E SADIQUE is available in the following 
Libraries and Museums of the world. 

1. Molvi Abdul  
Muqtadir:  Catalogue of Arabic and Persian 

Manuscript Khuda Bakhsh Oriental 
Public Library, MSS 2022, Vol 32.  

 
2. Rieu, Charles: Catalogue of the Persian Manuscripts in 

theBritish Museum, India office Library 
Vol.2, London, 1879 

 

This whole manuscript has been divided into 14 chapters and further every 
chapter has been divided into sub chapters; 

1. This chapter was comprised in 4 part and 46 points which contains soul, 
appearance of different worlds, description  of Wajib, Natural 
names and different logics, Cosmologies of days and nights. 

2. This chapter has 4 parts and 31 points about getup early  in the morning, 
Rules and norms of bathroom, Ablutions, farziyat and about different 
Prayers. 

3. Third chapter contains the greatness of Allah. Scathe of  Prophets 
Birthfrom Adam to Prophet Mohammad. 

4. Fourth chapter contains 4 parts and 31 points,in the names of Ancestors, 
followers and pre-followers of  Indian, life style of Sheikh Muhiuddin 
Abdul Qadir Jilaani. 

5. Fifthcontains 5 parts and 37 points it acknowledges about the disease, 
preventions, procure and about the regents, also containing the 
information of theurgy )معجزه(  , praisand prayers of Hazrat Shah 
Sharfuddin Ahmad Yahya Muniri, ways of reciting Sura Muzammil and 
Haft Paiker and Panjganj.    

6. It contains 5 parts and 65 points about 73 groups of great followers, talks 
and saying of Dehriya, characteristics of Allah.  

7. About the History of former kings and fables and their race, casts, creed 
and descending order of their family   from Timurids to Nadir Shah.   
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8. About Quranology, Cosmology, astrology, Music science, cooking, art 
of hunting art of magic Mathematical science. 

9. About the rules and regulations of society, life of common people living 
conditions of people and their tradition and culture. 

10. About the Ancestors of writer, enthusiastic peoples in the period of 
writer’s father and their brief introduction. 

11. About the different stories, prose and poetry, reasons of destroying 
Mughal sultanate in India, praise of Tomb of Bakhtiyar Kaki and 
Khwaja basit and about art of veterinary. 

12. History of Muhammad Shah’s period, Attacks of Nadir shah, Omaras, 
Ulemas, Astronomers, Kings, Doctors, Poets, Calligraphers. 

13. About the Right and laws of getting the post of Mansabdars, marking of 
Horses and art of Measurement. 

14. About the Hindi literature, Hindi Poetry, (Dohas, Champayi and kabat) 
and Logograms etc. 

Since, it is a very significant work on history of human beings, religion, faiths, 
various sects as well as literature, metaphysics, astronomical sciences and 
Sufism as well as occult sciences. However, unfortunately despite of its wider 
importance no major literary scientific research has been done so far about this 
book. Some fine work on later Mughal history have done by historians and it 
seems that they could not find this manuscript otherwise they must have utilized 
it. The other work of Shakir Khan is “Tarikh e Shakir Khan” it has completed in 
1182 hejra this manuscript belongs to the history of Muhammad Shah (1718-
1748) and it also covers nine year reign of Shah Alam Shani. This manuscript 
has only two copy, details are given below; 

1; catalogue of Persian manuscripts in the British museum, Rieu Charles, 
London 1879 Vol 1, 6585. 

2; A comprehensive catalogue of Persian manuscripts in the Karachi museum 
Pakistan N. M. 1971, 190. 

This manuscript originally belongs to the socio cultural history of India at the 
time of the reign of Muhammad Shah and Shah Alam Shani, and the major 
important topic of this manuscript are as follow; 

1; Attack of Ahmad Shah Abdali on Delhi. 

2; Attack of Nadir Shah on Delhi and his staying for two month in the city. 

3; Migration of Shakir Khan to Banaras from Delhi due to the fear of Nadir 
Shah. 

4; Political condition of his period. 

5; Declination of the power of Kings and Mansabdars. 
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Apart from these Shakir Khan has given the details in the book regarding the 
Mansabdars, Ulemas, Kings, Poets, Astronomers, Calligraphers, Musicians, 
Singers and Dancers. 

Ulemas; like, Maulavi Abdullah, Maulavi Hedayatullah, Maulavi Nazar 
Mohammad, Maulavi Abdul Hakim, Maulavi Ghulam Husain, etc. 

Kings;like, Rana Singh, Raja Abhay Singh, Raja Aniruddha Singh, Maharaja 
Ajeet Singh, Raja Bakht Singh, Raja Bakhtmal, Raja Buddha Singh, etc. 

Poets;like, Sirajuddin Ali Khan Arejoo, Mirza Jan e Janan, Mirza Rafi Sauda, 
Miyan Mubarak Aabroo, Mohd Afzal Sabit, Ali Quli Khan Wala, etc. 

Astronomers; like, mubasshir khan, munajjim khan, hadi ali khan, mirza abdul 
karim, mirza khairullah, etc. 

Calligraphers;like mir Yahiya khan, qazi Asmatullah khan, sultan mohammad, 
hafiz mohammad mohsin, hafiz rahmatullah, etc. 

Musicians, singers and dancers; like, noor bayi, nadira, jumni, nannahi bayi, 
hayati, etc.  

Mansabdars; like, Nizam al Mulk Aasif Jaah, Samsam ud Daulah Khan 
Duaran, Salabat Jung, Safdar Jung, Zaheer ud Daulah, Inayatullah Khan, Azam 
Khan, Mazhar Khan, Yahiya Khan, Reyayat Khan, Khan Zaman Khan, Anwar 
Khan, Ali Amjad Khan, Inayat Khan Rasukh, Fakhir Khan, Kazim Ali Khan, 
Hedayatullah Khan, Mustafa Quli Khan, Jafar Ali Khan Abu Torab Khan, 
Najeeb Ali Khan, Ahmad Zaman Khan, Jaan Nisar Khan, etc. 

As I told earlier that this book is not covering the complete details of his time.  
Zahiruddin Malik who wrote “The Reign of Muhammad Shah” in his book he 
writes about it. 

“Shakir Khan, the author was the son of 
LutfullaKhan Sadiq and held the post of Bakhshi in 
the Risalaye Sultani. The work mainly deals with 
the history of Muhammad shah and his successors 
but the account of events given in the work, is 
neither complete nor connected and it is devoid of 
dates. The author has cost aspersion on the 
Nizamul Mulk and other Mughal nobles however 
he gives lists of Mansabdars, Officials, Ulema, 
Saints, Musicians, Dancer, Astrologers, Hindu 
Peshkars and Businessmen. At the end it assumes 
the form figures of the imperial subas as well as 
models of appointment letters, “(the reign of 
Muhammad shah p 447-7) 
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One great scholar of our time Muzaffar Alam also writes about this work in his 
book “the crisis of umpire in Mughal north India”.  

“His accounts Tarikh e Shakir Khani suffers from certain 
obvious prejudices. though chronologically defective , his 
history is of immense value for developments and the 
court of Muhammad shah , especially for the period after 
the Karnal debacle Shakir Khan gives a list of 
Mansabdars , Sufis Theologians, Musicians, Dancers, 
Astrologers Peshkars , and Merchants and also records , 
jama figures of the empire together with copies of some 
official documents. (The crisis of empire in Mughal north 
India, p 326-7) 

Conclusion: 
As we know that Mughal dynasty came into existence with the victory 

of Babar over Ibrahim Lodhi. Babar stablished the Mughal dynasty in India 
in 1526, they ruled here almost 350 years after the death of Aurangzeb the 
power of thisdynasty was decreasing day by day and in Muhammad Shah 
period there were two major attack which harm the dynasty more than 
anything else .Ahmad Shah Abdali and Nadir Shah looted India in this 
period, despite of these turbulences there were some writers who kept 
writing and has described these attacks successfully and shakir khan is one 
of them. Initially he wrote Tarikh e Shakir Khanibut it was a brief history of 
the said period then later he thought about writing of a voluminous book, he 
wrote Gulshan e Sadiq it is a complete history of mankind with the special 
focus on tasauuf and indian art and culture, and old traditions of india. 
Unfortunately this book could not find muchattention by the scholars, may 
be due to the rareness of this manuscripts. 
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Perspective of Human Rights in Islam 

 

Abstract: 

Islam believes that God is absolute and the sole master of man and the universe. 
The Almighty has given each human being dignity,honour and has given him 
His own spirit.Islam also believes that all human beings are equal and also form 
one universal community that is united in its submission and obedience of 
God.In Islam human rights have been conferred by God.Therefore no legislative 
assembly in the world or any Government on earth has the right or authority to 
make any amendments or changes in these universal rights which are conferred 
by the Almighty Allah Himself.Thus we can say Islam believes in universal 
brotherhood and its rights are based on equality,dignity and respect for 
mankind.The main objective of this paper is to highlight the Human Rights in 
Islamic Perspective. 

Keywords: 

God,Islam,Muslims,Human-
rights,Equality,Justice,Dignity,Respect,Caliphs,Oppression,Mankind,Zakat,Huja
t-ul-wida,Ijtihad. 

Introduction: 

The term human right can be defined as the basic rights and freedoms to which 
all humans are entitled.These include civil and political rights such as the right to 
life and liberty,freedom of thought,expression,equality before the law,and 
economic,social and cultural rights including the rights to participate in 
culture,right to food,right to work and right to education.The basic rights and 
freedoms,to which all humans are entitled includes the right to life and 
property.All human beings are born free and equal in dignity and rights. 

So far as the human rights in Islam are concerned Islam believes that God is 
absolute and the sole master of man and the universe and since He has given 
each man human dignity and honour,and breathed into him of his own spirit,it 
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follows that all humans are essentially the same.Islam believes that all human 
beings are equal and form one universal community that is united in its 
submission and obedience of God.These rights aim at conferring honour and 
dignity on mankind and eliminating exploitation,oppression and injustice.The 
life,liberty and prosperity of everybody was honored and protected in the light of 
Holy Qur'an not only for Muslims but for Non-Muslims as well. 

Therefore,we can say that rights in Islam are granted by Almighty himself and 
nobody has the right to amend,alter or change them and no one can abrogate or 
withdraw them as per his will. 

1.Right to Life: 

The first and the foremost basic right is the right to live and respect for human 
life.the holy Qur'an mentions: 

“whosoever kills a human being(without any reason) manslaughter or 
corruption on earth,it is though he killed all mankind.”1 

Therefore, it is incumbent on every human being that under no circumstances 
should he be guilty of taking a human life,it is as if he has slain the entire human 
race. 

Islam teaches us that insight of Allah,all men are equal however there are 
differences of abilities,potentials,ambitions,wealth etc but none of these 
differences can establish superiority of race of one man to other.The only 
difference which Almighty recognizes is the distinction in piety,goodness and 
spiritual excellence. 

The Qur'an states: 

“O mankind,verily we have created you from a single(pair)of male 
and female and have made you into nations and tribes,that you may 
know each other.verily the most honored of you in sight of God is the 
most righteous”.2 

Islam states that all men are created by one and the same eternal God,the 
supreme Lord of all.Islam also states that all mankind belong to the human race 
and are born from Prophet Adam and Hawa.According to Islam God judges 
every person on the basis of his own merits and according to his own deeds.He is 
just and kind to all his creatures.The whole universe is in his dominion and all 
people are his creatures. 

                                                             
1Al-Qur'an (5:32) 
2Al-Qur'an(49:13) 
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Prophet Muhammad (saw) during his address to the people of Mecca said: 

“O people! Your God is one,your father is one,no preference of an 
Arab neither over non-Arab nor of a non-Arab over an Arab  or red 
over black or black over red except for the most righteous,the most 
honored person among you is he,who is more righteous”.1 

Therefore,we can say that Islam provided the right to life to all humans 
irrespective of differences in race,colour and status. 

2. Right to Safety of Life: 

The verse of the holy Qur'an which has been mentioned in connection with the 
right to life,God has said: 

“And whosoever saves a life, it is as he has saved the lives of all 
mankind”.2 

There can be several forms of saving man from death.A man may be ill or 
wounded irrespective of his nationality,race and colour,if you know that he is in 
need of your help,then it is your duty that you should arrange for his treatment 
for disease or wound.If he is dying of starvation,then it is your duty to feed him 
so that he can ward of death.If he is drowning or his life is at stake,then it is your 
duty to save him. 

3. Right to Freedom: 

Every individual and every person has right to freedom in all its forms whether it 
is physical,cultural,economic and political.These also includes right to freedom 
of religion,freedom of thought and expression and right to freedom of 
movement.It provides complete freedom of religion and belief for every human 
being.Islam does not adheres any compulsion in religion.It clearly indicates: 

“There is no compulsion in religion-the right way is indeed clearly distinct 
from error”.3 

Islam does not thrust religion on anybody it states that it is individuals own 
concern and he has been given choice of adopting any religion. 

“Clear proofs have been indeed came to you from your lord,so whoever 
sees,it is for his own good,an whoever is blind,it is to his own harm.And I 
am not a keeper over you”.1 

                                                             
1Ibid(49:13) 
2Ibid(5:32) 
3Ibid(2:251) 
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“We have truly shown him the way;he may be thankful or thankful less”.2 

The truth is from yours Lord;so let him who pleas believe and let 
him who pleas disbelieve”.3 

“If you do good, you do good for yours own soul.And if you do evil,it is for 
them”.4 

These Quranic verses cancel out the use of compulsion in religion because belief 
is the mightiest thing that a human possesses. 

Islam also allows man’s freedom of opinion as well as his freedom of declaring 
and expressing his point of view peacefully.It encourages the individual to 
experiment,employ reason and utilize the world around him for the benefit of 
humanity.The basic teachings of the Islam is that every person is under 
obligation to realize the rights of others in every possible way. 

4. Right to Property: 

Islam gives the right to own property to all the citizens without any 
discrimination.No property can be expropriated except in the public interest and 
on payment of fair and adequate compensation.Both children and their parents 
inherit from each other according to a prescribed law of inheritance. 

According to Islamic law the three conditions of property rights are: 

1. The property should not be acquired by illegal means. 

2. Its acquisition and continuity should not involve any damage to others. 

3. The acquisition should not invalidate any valid claim and should not 
establish an invalid one. 

Property obtained through cheating,forgery,coercion will not become his 
property and he will have no right to transfer it.According to Quranic definition 
of right to property,it puts it into the proper framework.Qur'an gives clear 
indication that everything is owned by God. 

“Say:O Allah,Lord of all dominion!You give dominion to whom You 
will,and abase whom you will.In your hand is all good.Surely you are 
all powerful”.1 

                                                                                                                                                       
1Ibid(6:104) 
2Ibid(76:3) 
3Al-Quran918:29) 
4Ibid(17:7) 
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Earning of wealth is highly righteous action for a Muslim.In the Qur'an believers 
are enjoined upon to go into the world and seek the bounty of the Lord,it says: 

“And when the prayer is finished,then disperse,you through the land 
and seek of the bounty of God;and celebrate the praises of God often 
and without stint,that you may prosper”.2 

The Holy Prophet installed righteous earnings to the status of a prayer.He said: 

“Earning of wealth by honest means is next in importance only to the duty 
of prayer”.3 

5.Right to Social Security: 

Social security is the fundamental human need. Sickness,death,disease,disability, 
storm,fire, flood,accidents,drownings and the financial losses caused by them are 
the reasons of this need.The sufferings from these events take the victim and his 
dependents towards poverty.In Islam fulfillment of the basic needs of everyone 
whosoever, is unable to meet the needs was conceived to be the concern of the 
state Zakat is the first institution of the social security in Islam.Every Muslim 
has to pay 2.5% of savings as Zakat fund which is fundamental duty of every 
Muslim. 

The social security system of Islam is divine in character and based entirely on 
the Qur'an and Hadith. 

Qur'an says: 

“It is righteousness that you turn your faces towards east or west,but it 
is righteousness,to believe in God and the last day,and the angles and 
the Book,and the messengers,to spend of your substance,or of love for 
Him,for your kin,for orphans,for the needy,for the wayfarers,for those 
who ask,and for the ransom of slaves,to be steadfast in prayer,and give 
Zakat,to fulfil the contracts you have made,and to be firm and patient,in 
pain and sufferings and adversity,and throughout all periods of 
panic,such are the people of truth,the God fearing”.4 

According to the above verse,the Qur'an clearly directs us to offer material help 
to the needy,poor to help economically depressed people and classes,and to 
sympathies the creatures of God. 

                                                                                                                                                       
1Ibid(3:26) 
2Ibid(62:10) 
3Shiekh Mahmood Ahmad,Economics of Islam,Lahore,Mohd.Ashraf,1950,p.102 
4Al-Qur'an(11:177) 
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Almighty says in Qur'an: 

“Whatever you spend,it is for the parents and the near of kin and the 
orphans and the needy and the wayfarer.And whatever good you do 
,Allah surely is know-er of it”.1 

“Those who spend their wealth by night and day,privately and 
publicly,their reward is with their Lord,And they have no fear,nor shall 
they grieve”.2 

Islam provides the social security for the sustenance and comfort to all the 
citizens.Every person is held responsible for the welfare of other.Islam gives 
social attention to the protection of the interests of orphans by their guardians 
because the properties of orphans are exposed to many risks.Islam also 
persuades the responsibility of members of the community over those who are 
living in poverty as Prophet(saw) says: “If somebody in a community sleeps 
hungry until the next morning,Allah will withdraw his security from the 
community.”In Islam it is the responsibility of the state to provide relief to the 
people who are in distress,and help people in the natural 
climates,heridatory,deformity,temporary unemployment,old age,or the natural 
death of a family guardian.Islam clearly directs the businessman and employees 
to contribute from their salaries and wages and should have their own Zakat 
funds.In addition to this state can impose other taxes to raise funds for the social 
security. 

Prophet Muhammad(saw) has said: 

“I am the guardian of a person who has no guardian”. 

“The son of Adam has basic rights for their things,a house to live in,a piece of 
cloth to cover body and a loaf of bread and water”. 

The department of social security under the reign of Umer bin Khatab (R.A) the 
second Caliph not only opened its door to the Muslims but also for the non-
Muslims.Stipends were given to the poor from the treasury without any 
distinction of religion.On seeing an old Jew begging Umer bin Khatab (R.A) 
brought him to His house,gives him some cash and ordered the treasury officer 
that such people who could not earn their living should be given stipends from 
the public treasury.Umer bin Khatab (R.A) was the first ruler in the world who 
introduced the system of social security in his government and during that period 
the social security system has become so strong,that the people wanted to pay 
Zakat but there was no one to receive it.Even the expenses of nursing and 
breeding and allowances for the new born child was given from the treasury. 

                                                             
1Ibid(2:215) 
2Ibid(2:274) 
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6.Right to Equality: 

Islam is the religion of justice and equality and as such gives its citizens the right 
to absolute and complete equality in front of the justice.The superiority of one 
man over another is only on the basis of God consciousness,purity of character 
and high morals and not colour,race,language or nationality. 

Qur'an says: 

“O mankind!We have created you from a male and a female,and 
made you into nations and tribes,that you may know one 
another.Verily the most honourable of you with Allah is 
that(believer)who has piety (Al-Taqwa).Verily Allah is knowing,all 
aware”.1 

“People are therefore not justified in assuming airs of superiority over 
other human beings.Nor do the righteous have any special privileges 
over others”.2 

Prophet Muhammad(SAW) ha declared in his speech on Hujat-ul-Wida(farewell 
Hajj): 

“No Arab has any superiority over a non-Arab,nor does a non-Arab 
have any superiority over an Arab.Nor does a white man any 
superiority over a black man .You are all children's of Adam and 
Adam was created from clay”.3 

Islam not only recognizes right of equality among men but also between men 
and women.Qur'an in this context says: 

“And from women,are rights over men similar to those for men over women”. 

Therefore Islam has given man right to equality as a birth right,irrespective of 
colour,creed,caste,sex or birth. 

7.Right to Expression: 

Right to expression has been given an important place in the teachings of 
Islam.Everyone is permitted to express himself unless it is harmful or against the 
teachings of Islam.Islam has given right of freedom of thought and expression to 
all human beings.But the thought and expression should be based on Truth and 
should not evil.Almighty says in Qur'an: 

                                                             
1Al-Qur'an,Al-Hujarat:13 
2Nayar Shamas,Human Rights in Islam,p189 
3Al-Hadith,MuslimSharief,Kitab ul Hajj 
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“If we give authority to these men on earth they will keep up 
prayers,and offer welfare due,bid what is proper and forbid what is 
improper”.1 

Again Qur'an says: 

“You are the best community which has been brought forth for 
mankind.You command what is proper and forbid what is improper 
and you believe in Allah”.2 

Islam never imposes any restrictions whatsoever on its followers freedom of 
speech and expression,except of curse,to keep them away from spreading ill-
will.Prophet Muhammad (SAW) himself patiently listened to all that was talked 
in his court both formally and informally and same was done by his succeeding 
Caliphs. 

Islam has given right to protest against tyranny and injustice to all human beings. 

“One who protest against the tyrant is the greatest crusader”.3 

said by the Prophet of Islam. 

Prophet Muhammad (saw) has also said and warned,: 

“The people who endorse the wrong doings of the rulers after me are 
not my followers”.4 

“Caliphs of Islam Hazrat Abu Bakar (R.A) and Hazrat Umer (R.A) 
has invited people to criticism in their speeches everywhere and the 
people criticized them without hesitation”.5 

The right of expression in Islam is not theoretical but it is on practical form.This 
gained great momentum,the personal opinion(Ijtihad) becomes one of the most 
important source of Islamic jurisprudence. 

8.Right to Education: 

Education and knowledge are mandatory upon men and women in Islam.Every 
person is entitled to receive education in accordance with his natural capabilities 
irrespective of sex,and every person is entitled to a free choice of profession and 
career and to the opportunity for the full development of his personality.In Islam 
                                                             
1Al-Qur'an,Al-Hajj 41 
2Ibid,Al-Imran 110 
3Tahir Mahmood(Ed),Human RightS In Islam,p 43 
4Al-Hadith,Muslim Sharief,,Kitab ui Hajj 
5Tahir Mahmood(Ed),Human Rights in Islam,p 61 
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parents are legally responsible to educate their children,take care of them and 
make them responsible to take care of their parents.The first verse of Qur'an 
says: 

“Read .Read in the name of the Lord who created;He created the 
human beings from blood clot.Read in the name of Lord who taught 
by the pen;He taught the human being what he did not know”.1 

“Those truly fear to God,among the servants,who have knowledge 
of God is ex-halted in might,of forgiving”.2 

“He bestows wisdom upon anyone He wishes,and he who is given 
wisdom is in fact given great wealth,but only those who have 
common Sense learns lessons from these things”.3 

Prophet Muhammad (SAW) has said: 

 Seek the knowledge from the cradle to grave. 

 Seek knowledge even if it is far as China. 

 Acquiring of knowledge is obligatory to every Muslim male and female. 

 Wisdom is the lost prosperity of the believer,he should take it even if finds 
it in the Mushrik. 

Knowledge is identified in Islam as worship.In Islam acquiring of 
knowledge,reading of Qur'an and pondering upon it,travelling to gain knowledge 
is worship.It is duty upon every Muslim to gain knowledge which is considered 
to be a superior act of worship in Islam.It is therefore in Islam both men and 
women are created with the capacity for learning,understanding and teaching. 

Conclusion: 

In the conclusion, we can say the above mentioned some fundamental rights in 
Islam clearly indicates that these laws are divine in nature,universal in 
application and not man made laws.The aim and purpose behind these laws is 
that,Allah is the creator of this universe wishes human life to be enriched,with 
quality of purity,,beauty,goodness,virtue,success and prosperity.These laws does 
not restrict or privileges to the geographical limits of its own state,but are by and 
large applicable to the humanity as a whole as is evident from the history of 
Islam. 

                                                             
1Al-Qur'an,96:1-5 
2Ibid,35:28 
3Ibid,2:269 
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THE INSTITUTION OF IQTA UPTO ALAUDDIN 
KHILJI: AN ANALITICAL STUDY  

Abstract 

                          Present paper seeks to analyze the historical process of the 
emergence of iqta till the Sultan Ala-ud Din Khilji of the Delhi Sultanate. The 
institution of iqta occupied a vital place in the administrative organization of 
Delhi Sultanate. It was a common practice during the Slave Dynasty that they 
granted iqtas to their nobles for their maintenance instead of giving cash salaries. 
It changed during the time of Ala-ud Din Khilji. The holder of iqta was known 
as Muqti. The accounts of those iqtadars were settled at the department of 
Vizarat. These iqtas were varied in size. Some time it could be a Pargana or less 
than a Pargana. But sometimes it might be whole Sarkar or a province as well. 
Now the question arises whether the iqtadars enjoyed only right to collect 
revenue and was required responsibilities too maintaining peace and order in 
giving territory? Whether he exercised only military power or both military and 
executive? Further how he maintained his armed forces? What was the actual 
position of Iqtadar? Whether he took decision on the behalf of the sovereign? 
These are the queries which have focused to be assured on the basis of evidence 
during 13th and 14th centuries.  

Key words: Iqta, Delhi Sultanate, Slave Dynasty, Muqti, Iqtadar, Abbasids, 
Buwaihids, Seljuqs, Diwan, Kharaj, Khalisa, Mahrusa,Fawazil, Shahna, Malik, 
Sultan, Sultanate. 

  

 The present paper seeks to analyze the working institution of iqta 
from beginning to Sultan Ala-ud Din Khilji’s period. An attempt is made to 
examine the evolution of the iqta system. In this paper we perceived a glance of 
historical advancement in this important institution which was evolved as a part 
of the administrative organization. It was a common practice during that period 
of time that Sultan provided iqta to their nobles and Maliks of the Sultanate. The 
institution of iqta had an important place in the organizational association. We 
observe iqta, in its variety of aspects throughout Delhi Sultanate, which became 
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a dominant element in the sphere of administrative, economic, military, political 
and social.1  

 Now the questions arise what was the actual position of iqta and 
iqtadar? Whether the iqtadar had only right to collecting revenue or he had 
responsibilities for maintaining peace and order in his territory? Whether he 
exercised only military power or military as well as executive both? Whether he 
had responsibility of maintaining his arm force? Whether he had right to take 
decision on the behalf of sovereign? These are the queries which were responded 
in the present paper on the basis of the 13th and 14th century sources. 

 At the beginning of the 12th century, the changes occurred in the field 
of political, social, economical and administrative.2 The Ghurid power 
introduced an arm force which was rewarded by the land grants called iqta.3 
Delhi Sultans formed their administrative organization on the basis of already 
established institution of iqta in the Muslim World.4 This institution had an 
interesting history in the expansion of Islamic political, economical 
organization.5 The changes also took place by the Sultans as per the need.6 Thus 
we see the iqta system continued to till prevail in the 13th century.7 

 Al Mawardi categorized iqta into two parts: 

(i)Iqta-i-Tamlik: It refers land either uncultivated or cultivated or having mines. 
So it is an estate of private ownership and basically its purpose was the extension 
of cultivation. 

(ii)Iqta-i-Istighal: It is a grant of revenue usufruct of possession and not of 
ownership, totally related to stipend or remuneration.8 

 Iqta9 is an Arabic word. Literally this word confines the 
territory or portion of a land assigned by the ruler of the State.1  So the territorial 

                                                             
1Ann K. S. Lambton, The Evolution of the Iqta in Medieval Iran, in: Journal of the 
British Institute of Persian Studies, vol. v, British Academy, London, 1967, p. 41. 
2Iqtidar Husain Siddiqui, Some Aspects of Afghan Despotism in India, Three Men 
Publication, Aligarh, 1969, p. iii.  
3Iqtidar Husain Siddiqui, Some Aspects of Afghan Despotism in India, op. cit., p. iii. 
4ibid. 
5Mohammad Habib and Khaliq Ahmad Nizami, A Comprehensive History of India, vol. 
v, People’s Publishing House, New Delhi, 1970, p. 226. 
6Iqtidar Husain Siddiqui, Some Aspects of Afghan Despotism in India, p. iii. 
7Ann K. S. Lambton, The Evolution of the Iqta in Medieval Iran, in: Journal of the 
British Institute of Persian Studies, vol. v, op. cit., 5. 
8Al-Mawardi, Al-Ahkam al-Sultaniyya, M. Enger Bonne (ed.), 1853, p. 331; See also 
Ziau’l Haque, Landlord and Peasant in Early Islam, Delhi, 1985, p. 255; Mohammad 
Habib and Khaliq Ahmad Nizami, A Comprehensive History of India, vol. v, op. cit., p. 
226. 
9Through the translation of Tabaqat-i-Nasiri, we find the word “fief” in place of “iqta” 
continuously. Sometime it seems as “feudal system” in which the chiefs of the king were 
the sovereigns in their own areas is misleading. A careful study of the Tabaqat-i-Nasiri 
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assignment called iqta and holder of this assignment known as Muqti.2In some 
references iqta was considered an administrative division also.3  

 For the first time the term iqta was appeared in the Prophet’s 
letter and meant assignment of lands and mines.4 It was allocated as an incentive 
for the livelihood, a type of financial support.5It was approved from beginning to 
end, a variety of stages of advancement under the Abbasids, Buwaihids, Seljuqs 
etc.6 

  Large number of changes in the field of economy occurred 
after the succession of the Abbasids. We find description in Encyclopedia of 
Islam related economic restoration, “based on the exploitation of the resources of 
the empire through industry and trade, and the development of a vast network of 
trade relations both within the empire and with the world outside….The Islamic 
town was transformed from a garrisoned city to a market and exchange and in 
time to the centre of a flourishing and diversified urban culture”7 Abbasids 
assigned iqta to the governors and officials on the behalf of their services and 
they were exempted from the Kharaj.8 

 Under the Buwaihids the prevailing iqta was known as 
military iqta. This iqta was totally controlled by the military diwan. Military 
diwan not only exercised military administration but also had the responsibilities 
of economical growth.9We observed integration of military iqta and 
administrative iqta at the time of Saljuqs. Here iqta was defined not only by 

                                                                                                                                                       
will show that the so called “fief holders” means “muqtis”. And they had greater control 
on the territories. Minhaj-us-Siraj, Tabaqat-i-Nasiri, Tr. Major H. G. Raverty, vol. I, 
Low Price Publication, New Delhi, 2010; See also A. B. M. Habibullah, The Foundation 
of Muslim Rule in India, Central Book Depot, Allahabad, 1961, p. 252. 
1Zamakhshari, Asas-ul-Balagha, Beirut, 1965, p. 514; See also R. C. Smail, Crusading 
Warfare: A Contribution to Medieval Military History, Cambridge University Press, 
1956, p. 65.  
2Tapan Raychaudhuri and Irfan Habib (eds.), The Cambridge Economic History of India, 
vol. I, Orient Longman, Cambridge University Press, New Delhi, 2004, p. 68.  
3 A. B. M. Habibullah, The Foundation of Muslim Rule in India, op. cit., p. 252. 
4Hamidu’llah, Majmaat al-Wasaiq al-Siyasat Li’l Ahd al-Nabavi wa al- Khilafat ur 
Rashida, Beirut, 1969, pp. 124, 222, 270. 
5Hamidu’llah, Majmaat al-Wasaiq al-Siyasat Li’l Ahd al-Nabavi wa al- Khilafat ur 
Rashida, op. cit., pp. 124, 222, 264, 265, 395; See also Ziau’l Haque, Landlord and 
Peasant in Early Islam, op. cit., pp. 256, 266. 
6Mohammad Habib and Khaliq Ahmad Nizami, A Comprehensive History of India, vol. 
v, p. 226. 
7 Encyclopedia of Islam (new ed.), Art on Abbasids. 
8S. Jabir Raza, ‘Iqta’ System in the Pre-Ghurid Kingdoms and its antecedents, in: P. I. H. 
C., 54th Session, Delhi, 1994, p. 708. 
9 S. Jabir Raza, ‘Iqta’ System in the Pre-Ghurid Kingdoms and its antecedents, op. cit., p. 
708; See also Ann K. S. Lambton, The Evolution of the Iqta in Medieval Iran, in: 
Journal of the British Institute of Persian Studies, vol. v, pp. 45, 46, 48. 
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monetary value but also for service and it became a hereditary sphere.1 Under the 
Ghaznavids iqta was assigned to the chiefs and soldiers.2 It was also mentioned 
that renewal of the old iqta was also prevalent. To expand the army, the 
supplementary iqta was also provided to the chief officers and leaders.3 

 Hiuen Tsang reported us the practice of giving assignments 
to the officers and ministers was a common feature of Ancient India.4  

 Ghaurids continuously followed the arrangement which was 
existed at the time of Ghazanavids. Muhammad Ghauri appointed governors at 
different places after the conquest of India. Those governors exercised both civil 
as well as military responsibilities.5 Ghurid Army chiefs began to establish their 
arm forces by looting and collecting tribute after the conquests. In practice this 
type of collection was recognize as iqta system and the person who hold iqta 
called Muqti. Wali and Wilayat were also used for this type of assignments.6In 
India the iqta system was introduced by Muhammad Ghauri in 12th century. 
Qutb-ud Din Aibek found the assignment of Kuhram by his master.7He also 
followed footprints of his master’s policy to assigning the iqta of Badaun to 
Iltutmish.8 Through the sanction of the assignment of iqtas to his representatives, 
Sultans actually transmitted a path of amalgamation of different areas to one 

                                                             
1 Ann K. S. Lambton, The Evolution of the Iqta in Medieval Iran, in: Journal of the 
British Institute of Persian Studies, vol. v, pp. 46, 48.  
2 S. Jabir Raza, Ghazanavid Origins of the Administrative Institutions of Delhi Sultanate, 
in: P. I. H. C., 52nd Session, Delhi, 1992-93, pp. 234-235.  
3S. Jabir Raza, ‘Iqta’ System in the Pre- Ghurid Kingdoms and its antecedents, p. 709. 
4 U. N. Ghoshal, The Agrarian System in Ancient India, The University of Calcutta, 
1930, p. 49. Hiuen Tsang visited India in 629-645. He informed that, Ministers of state 
and common officials all have their portion of land, and are maintained by the cities 
assigned to them. 
5 R. P. Tripathi, Some Aspects of Muslim Administration, Central Book Depot, 
Allahabad, 1978, p. 244.  
6 Tapan Raychaudhuri and Irfan Habib (ed.), The Cambridge Economic History of India, 
vol. I, op. cit., p. 69; See also A. B. M. Habibullah, The Foundation of Muslim Rule in 
India, p. 252. 
با تختھ ) سلطان(ان چون میان سلاطین غور و غزنین مصاف شد و سلطانشاه منھزم گشت، قطب الدین را بندگ 7
بند آھنین بر شتر نشانده بخدمت سلطان غوری آوردند، سلطان او را بنواخت، و چون بدارالملک غزنین باز آمد، 
                        ,اقطاع کھرام بدومفوز فرمود
Minhaj-us-Siraj Jurjani, Tabaqat-i-Nasiri, vol-I, Abdul Hayy Habibi (ed.), Anjuman 
Tarikh Afghanistan, Kabul, 1332, p. 417; See also Minhaj-us-Siraj, Tabaqat-i-Nasiri, Tr. 
Major H. G. Raverty, vol.I, op. cit., p. 515.           
8 بود، و او را پسر خوانده بود، و بداون او را اقطاع ) التمش(الدین را نظر ملکداری بر سلطان شمس الدین  قطب
                داده،
Minhaj-us-Siraj Jurjani, Tabaqat-i-Nasiri, vol.I, Abdul Hayy Habibi (ed.), op. cit., p. 
418; See also Minhaj-us-Siraj, Tabaqat-i-Nasiri, Tr. Major H. G. Raverty, p. 530; R. P. 
Tripathi, Some Aspects of Muslim Administration, op. cit., p. 244.  
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central power.1 For the political consolidation of his authority it was necessary 
for Sultan to impart important iqtas to his trustworthy officials.2 

 In Delhi Sultanate there was also another administrative 
organization found apart from iqta system. This administrative unit was known 
as Khalisa or Mahrusa. The management of this area was different from the iqta 
system. The revenue of the above area was strictly reserved for the crown. The 
territory was managed and administered by the officials called Shahna and Amir 
(Malik).3 

                       Nizam-ul Mulk Tusi4outlined the rules and regulations for the 
Muqta so that the administrative machinery could work properly. Muqta should 
know that collecting revenue was his primary duty and he could not charge other 
than revenue. If any complaint reached to the court against the Muqta, Sultan 
confiscated his iqta as well as his authority.5If Muqta created any chaos in the 
territory, spies informed about this adversary to the Sultan and Sultan took hash 
penalty for his misconduct.6Muqta has managed 500 troupers for the court at the 
time of urgent situation.7On the basis of above discussion we can rightly state 
that during the 13th century the Iqtadar held administrative as well as financial 
both responsibilities. A Muqti enjoyed his influence till the contentment of 
Sultan.8  

                       Iqta secured significant position in the administrative organization 
of Delhi Sultanate especially at the reign of Iltutmish. He had two main 

                                                             
1Khaliq Ahmad Nizami, The Delhi Sultanate and the Mughal Empire: Genesis and 
Salient Features, in: International Associations of Asia, 8th Conference, Kuala Lumpur, 
1980, p. 07. 
2Khaliq Ahmad Nizami, Aspects of Muslim Political Thought in India during the 
Fourteenth Century, in: International Conference on Islam in South Asia, Montreal, 
1978, p. 02. 
3Khalisa is an Arabic word meaning land under the control of the Government. Mahrusa 
is also an Arabic word comprises the meaning of garrisoned city or province. Shahna 
means superintendent of an area and Amir is a Governor or Chief. Malik is also an 
Arabic word meaning owner or proprietor. But in the 13th century it was used in the 
sense of Governor or Superintendent of the area. These technical terms of Arabic words 
are used by Minhaj in his book. Minhaj-us-Siraj Jurjani, Tabaqat-i-Nasiri, vol. I, Abdul 
Hayy Habibi (ed.), p. 443 and vol. II, pp. 04, 10, 20, 43, 44, 78.  
4 He was the chief minister of two successive rulers of the Great Seljuq Empire, Alp 
Arsalan and Malik Shah. He wrote Siyasatnamah (Book on Government), which is also 
known as Siyar-ul Muluk. It is a political treatise based on Rules and Regulations, 
justice, Role of the Government and Revenue administration of the Islamic World. This 
book has also contained revenue administration of the Islamic countries. 
5Ali Hasan Ibn Ali Nizam ul Mulk Tusi, Siyasatnamah, (ed.) by Schefer, paris, 1891, p. 
28. 
6Ali Hasan Ibn Ali Nizam ul Mulk Tusi, Siyasatnamah, (ed.), op. cit., p. 28. 
7 ibid., p. 28.  
8 In Siyasatnamah, maximum numbers of complaints were coming from the common 
people related misbehavior, misconduct and misused of powers and authority by a muqti. 
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objectives for making iqta an essential. The first was to shut down the feudal 
system of the society and the second he wanted to connect distant places of the 
Sultanate to the Central Government.1 Accession of Iltutmish paved the way to 
iqta system as an instrumental organization of Delhi Sultanate.2 In his reign the 
entire Sultanate of Delhi from Multan to Lakhnawati divided in number of plots 
and holder of these plots were popularly known as Muqta.3 

                       Iqta system continued under the reign of Balban. While he was not 
fully satisfied with the arrangements done by Iqtadars but did not eradicate the 
assignments. He decreased only those iqtas from which he did not receive proper 
functioning. After the fall of Balbani Dynasty, Sultan started demand of excess 
amount (fawazil). That excess amount must be sent to the Sultan’s treasury from 
the iqtas.4 

                     When Alauddin Khilji became the Muqti of Kara and Awadh, he 
demanded to the Sultan to put off the demand of revenue from his iqtas because 
he planned an assault into the Deccan. And the revenue which was not paid to 
the Court, he increased his army on that money for the fight and postponed 
revenues will pay along with the booty.5 

                       At the reign of Alauddin Khilji we observed maximum changes 
occurred in the field of iqta arrangement. He expanded his empire and imposed 
maximum land tax on the peasants of the older provinces. When most of the 
areas became the part of the Sultanate, he assigned to them iqta. Areas nearest to 
the capital were incorporate into the Khalisa land and areas distant to the centre 
were given as iqta assignments. Sultan also abolished the system in which 
Sultan’s cavalry troops were paid by the assignment of iqtas. Arrangements were 
made for the cash salary of the army. This procedure of arrangement continued 
till the end of the reign of Muhammad Tughluq.6 

                         Before coming to the further argument we must come to know 
the selection procedure of Iqtadars in the 13th century. On what parameters he 
was judged for the post of Iqtadar? If we see a closer look of the Tabaqat-i-
Nasiri of Minhaj-us Siraj, we find in the reign of Iltutmish a list of biographies 
of 25 nobles. All these nobles were the Muqtis of different territories. Before 
receiving the assignment of iqtas, these Muqtis were worked on the post of 
                                                             
1R. P. Tripathi, Some Aspects of Muslim Administration, p. 76.  
2S. K. Abdul Latif, The Iqta System under The Early Sultans of Delhi, in: P. I. H. C., 35th 
Session, Aligarh, 1975, p. 05.  
3 Minhaj-us-Siraj, Tabaqat-i-Nasiri, Abdul Hayy Habibi (ed.), pp. 422, 455, 456. He used 
the word Muqta ( مقطع ( for the people who held Iqtas from the different parts of the 
territory.  
4 Tapan Raychaudhuri and Irfan Habib (eds.), The Cambridge Economic History of 
India, vol. I, op. cit., p. 69.  
5 Zia-ud-din Barani, Tarikh-i-Firozshahi, Syed Ahmad Khan (ed.), Sir Sayed Academy, 
Aligarh, 2005, pp. 221-222. 
6W. H. Moreland, The Agrarian System of Moslem India, Oriental Books Reprint 
Corporation, Delhi, 1968, p. 428. 
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imperial slaves and also performed different kind of profession. They were 
appointed on the responsible post of Muqtis only after the satisfaction of the 
Sultan. When the ruler of the state fully assured about the ability, proficiency, 
devotions towards work, reliability and truthfulness of the slaves then appointed 
them on the position of Muqtis.1 

 After a closer study of 13th century sources we observed that 
a Muqti had to manage a band of soldiers which served the purpose at the time of 
the crisis. So Muqti was responsible for the proper administration along with the 
assessment of the revenue collection.2 He also took keen interest for the growth 
of the agriculture. He tried to provide monetary facilities to the peasants so that 
they could work for the improvement of their crops. So we can say that Muqti 
had fulfilled the responsibilities of military and administrative arrangements 
within the Iqta.3  

 Shams Siraj Afif also supplies useful information related the 
arrangements done by Muqti. When Ain- ul Mulk appointed on the post of Muqti 
of Multan, he requested to the Sultan, “When I undertake the administration in 
the iqta and performed the duties of that place, it will be impossible for me to 
submit the account to the revenue Minister; I will present them to the throne.” 
This statement indicates that in 13th century iqta means an administrative and 
military responsibility along with the revenue assessment. So that Muqtis were 
answerable to the Sultans for their acts.4  

                                 A critical analysis of the institution of iqta initiated from the 
earliest time to Delhi Sultanate had always been a powerful position in the 
administration of the empire. This system continued to prevail in the society of 
Muslim World as well as in Delhi Sultanate both. The term was derived from the 
Muslim Countries and the meanings of this word occurred with a little bit 
changes in through the different ages. It was always grasped a strong place in the 
administrative organization of the empire. Some time it held the responsibilities 
of the administrative block and some time carried the fiscal department of the 
empire. Some time grasped the military responsibilities of the soldiers and some 
time a combination of administrative as well as military both. At the time of 
emergencies a Muqti of the territory acted as the ruler of the premises of the 
state. He had to take important decisions when crises occurred and assault was 
going to be held. The position which was confined for a Muqti was always 
considered as a supreme one. He was only answerable to the Sultan for his act. 
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ABSTRACT 
 

Here in this article my motive is to show the nearness to the concept of 
God from Shankara and Ramanuja to the Wahdat-ul-Wujud of Ibn-Arabi and 
Wahdat-ul-Shuhud of Sheikh Ahmad Sirhindi. Here one can easily found that 
both concept one from Vedanta and other from Sufism are not different rather 
they are identical. This fact is very important for society which conveys the 
message that God is everywhere and we also can say that God is inherited in 
each and every thing. Here my aim is to show that in what context concept of 
Shankara and Ramanuja of Indian philosophy is correlated with the concept of 
Wahdat-ul Wujud and Wahdat-ul-Shahood. 

Key words : Wahdat-ul-Wujud, Wahdat-ul-Shuhud, Advaitavada, 
Vishishtadvaita, Jiva, Atman, Brahman, Batil, Bid’ah.  

 

INTRODUCTION 
 Firstly, I start with Sufism, its meaning and we found that Shaykh 
Ahmad Sirhindi’s effort to reform Sufism. Sufism is primarily concerned with 
the internal state of soul, rather than external behaviour. It is concerned with 
virtues like patience, truth and sincerity; feelings like fear, awe and love; 
attitudes like humility, quietism and withdrawal; and practices like hunger, 
vigils, remembrance and contemplation, which promotes the desired state of 
soul. A Sufi is one who forgets himself and lives in the vision of God, is neither 
aware of himself nor anything else. The essential element of Sufism, in this view 
is the experience of fana and baqa itself, not the knowledge associated with it, 
whose nature and value have been conceived very differently by different Sufis.  

 There are two types of Sufism one is based on the metaphysics 
Wahadat-ul-Wajood; while the other is derived from the philosophy of Wahdat-
ul Shahood. These two types are diametrically opposed to each other so far as 
their socio and cultural implications are concerned.  

 The ideas, values and culture promoted by Sufis of the prehal period 
greatly contributed to the development of the Bhakti movement despite the 
narrow and harsh policies of many Muslim rulers and aristocracy. 
Shankaracharya and Ramanuja of 10th and 11th century revived the ancient 
Bhakti sensibility in South India. It was a pure Hindu affair. But the need to 



DABEER - 17                                                                              JANUARY-JUNE 2019 

74 
 

revive Bhakti and its general popularity in North India of 14th and 15th centuries 
was a direct result of the cultural and intellectual influence of Sufis, Political 
influence of Islam also played a role. The above lines show transparently that 
how Indian philosophy is influenced by Sufism.   

Before starting the comparative study, it is very important to know what 
is Wahdatul Wujood? The Wahdatul Wajood usually referred to as Wajoodi 
Sufism, teaches tolerance, moderation, peaceful co-existence and humanistic 
values. This is because its metaphysics implies that there is a unity and oneness 
in all that exists. The differences, disagreements and divisions among human 
beings, ideas and all that exists are illusory. They come into being only when we 
look at things and matters in a limited and biased perspective and fail to see their 
true reality. If all difference are illusory, then it clearly means that mutual 
differences of human beings, creeds and cultures are also superficial. They are 
absurd in the ultimate sense. We should sympathize with those who take these 
differences seriously and not de-test them. Let us now discuss Wahdatul 
Shahood – The metaphysics of Wahdatul Shahood, on the other hand, insists on 
differences and accords primary to them. This metaphysics developed as a 
reaction to the socio-political, cultural and intellectual trends that flowered out as 
a consequence of mass popularity of Wahdatul Wajood in the 16th century India, 
Sheikh Ahmad Sirhindi, who first presented it as a thought system, was a 
contemporary of Emperor Jahangir.  

The philosophy of Wahdatul Wujood is Indian in its essence and its 
origin can be traced to Vedanta. This philosophy was adopted in the early stages 
of Islamic mysticism. It is commonly believed that Sufism could never had 
flourished without having accepted this philosophy as its ideological foundation. 

History has preserved the name of a Sindhi Scholar, Abu Ali Sindhi who 
has considered to be the first one who introduced the Sufi intellectuals of the 
Central Muslim World to Wajoodi doctrine, Bayazid, Bastami of the 9th century 
was the first great Sufi who took lessons from him in it. Jami quotes him as 
saying in his Nafahatal, “I learnt the Science of Annihilation and Unitarianism 
from Abu Ali of Sindh.” A majority of the Indian Sufis adopted this philosophy 
during the Middle Ages. But we must kept in mind that Sufis were attracted to 
this philosophy mostly because it was in line with their own ideas and attitudes. 
The first eminent Indian Syed Ali Hajveri, for example, belonged to a period 
when the features of Wajoodi philosophy had not become popular and 
prominent. Syed Ali Hajveri in his book Kashful Mahjood mentions the 
teachings of Wahdatul Wujood philosophy. The teachings carried there in are 
notably humanistic and tolerant. The basic teachings of Wahdatul Wujood 
asserts the fact that there is a direct and personal relationship between man and 
God over religion’s ritualistic and abstract forms. Tolerance is another feature 
discussed in Wahdatul Wujood philosophy. Wahdatul Wujood clearly says that 
“God has created the humans and the universe for the sake of love and loving 
God implies loving human beings regardless of their religion, class, colour or 
race.” The ultimate goal of religion is selfless love for human beings and their 
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service. The observance of religious law and rituals is not essential as the service 
of fellow humans. A great follower of Wahdatul Wujood was Ham ceded Din 
Nagori he combined the finest elements of Hindu and Muslim civilization to 
introduce a harmonized culture based on humanism. Thus, Wahdat-ul-Wujud 
asserts that everything gains its wujud by being found or perceived by God. 

Wahdat-ul-Wujood teaches, “Unity of Being” is a Sufi philosophy 
emphasizing that “there is no true existence except the ultimate truth (God)” or 
in other phrasing that the only truth within the universe is God, and that all thins 
exist within God only All of his creation emerge from adim (non-existence) to 
Wujood (existence) ouf of his thought only. Hence the existence of God is the 
only truth (Haq), and the concept of a separate created universe is falsehood, 
Arabic : (Batil). 

Concept of Wahdat’l-Shuhud  

Tawhid as used in the Sufi literature means four different things. It 
means, first, faith and belief in the unity of God; second, discipline of the 
internal and external life in the light of that faith; third, experience of union and 
oneness with God; and fourth, a theosophy or philosophical construction of 
reality in the light of the mystical experience. In the context of the Shari’ah, 
tawhid means either the affirmation of God’s unity or the ordering of life 
according to the demands of that affirmation as defined in the Shari’ah. Since the 
experience of union or oneness with God is not a part of the Prophetic way, we 
cannot look for tawhid in the latter two senses in the Shari’ah. There is, however, 
a theological elucidation of the Prophetic faith, and insofar as it is a part of the 
Shari’ah, it can be compared with the theosophic view of tawhid. 

The common word in later Sufi literature for tawhid in the third sense is 
tawhid shuhudi, which simply means the perception(shuhud) of One Being in 
mystical experience. It is the unitive experience at its height. For tawhid in the 
fourth sense, both the terms tawhid wujudi and wahdat’l-wajud are in common 
use. Tawhid without the adjective wujudi has also been used in the same sense. 
As the most elaborate and forceful formulation of the doctrine of tawhid wujudi 
or wahdat’l-wujud came at the hands of Ibn’l-‘Arabi, the terms have been 
identified with his philosophy. There are, however, other formulations of the 
doctrine.  

Sirhindi explains the concepts of tawhid shuhudi and tawhid wujudi in 
these words: 

 

Tawhid shuhudi is to see One Being; that is, in his perception 
the Sufi has nothing but One Bieng. Tawhid wujudi, on the other 
hand, is to believe that there is only One Being there, that other 
things are non-existent, and that in spite of their non-existence, 
they are the manifestations and appearances of One Being. 
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Tawhid shuhudi is to see One Being, or to perceive nothing in existence but One 
Being. But the perception does not mean that other beings are not there; nor does 
it imply a belief that other things are non-existent. During the day, we only see 
the sun, and don’t see the stars. But we do not believe that the stars are not there. 
Tawhid wujudi, on the other hand, is not only to see One Being, but also to 
believe that there is only One Being there, that nothing else is in existence. It is, 
of course, not to deny the existence of other beings: the world is not a delusion. 
It only means that thins do not exist there as other beings. They exist only as the 
manifestation of One Being, such that there is only One Being in existence, not 
many. 

Ibn’l-‘Arabi’s philosophy is an elaboration of two propositions: One, 
that there is only One Being there, and second, that other beings are not other 
beings, but only the appearances of One Being. Many scholars have studied and 
elucidated Ibn’l-‘Arabi’s philosophy; I have also stated the main concepts of his 
philosophy; I have also stated the main concepts of his philosophy at another 
place. I, therefore, propose to sketch the basic concepts of his philosophy here so 
that we may compare it with the philosophy of Sirhindi and understand the 
criticism which the latter directs against it. 

Concept of Ibn’l-‘Arabi’s Wahdat’l-Wujud 
The first fundamental concept of Ibn-Arabi’s philosophy is that there is 

only One Being there, and nothing exists besides it. The Arabic term for Being is 
wujud, which may also be rendered as existence. Ibn-Arabi did not try to make 
distinction between being and existence. To say that there is only One Being, it 
means according to Ibn’l-‘Arabi, that (i) all that exists is One Being, (ii) that the 
One Being has no parts, and (iii) that it is neither more here nor less there. There 
is in existence nothing but One Being, absolutely indivisible and homogeneous.  

Being, however, determines itself, and as a result of this self-
determination (ta’ayyun) distinctions and differences emerge in Being and 
multiplicity proceeds from Unity. But in the process, Being neither divides nor 
rarifies itself. It is the same One Being which manifests in its entirely, here in 
one form and there in another form, without suffering division or rarification. 
Like an actor, it appears in different characters, under different names, 
performing different functions. Ibn’l-‘Arabi likens it to the appearance of the 
same thing now as water, now as ice, and now as steam or vapour. 

Five broad stages in the process of self-determination of Being are 
generally listed. The Being prior to every self-determination is absolutely One 
(Ahad); this stage of Being is designated as Ahadiyah, Absolute Unity. The 
second stage is called Wahdah or Unicity, when internal distinctions emerge in 
Being. This happens when Being presents to itself from itself the ideas of all the 
things that are to appear in the world in future. These ideal prototypes of things 
are called a‘yan thabitah; for they eternally subsist in the knowledge of Being. 
The next stage of self-determination is called Wahidiyah or Unity when Being 
determines itself existentially in objects on the pattern of their ideal prototypes, 
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the a‘yan thabitah. Since in the process the a ‘yan thabitah do not themselves 
appear in the outer world leaving the knowledge or mind of Being, and remain as 
ever in the state of subsistence (thubut), which as compared to existence is a 
state of relative non-being. Ibn’l-‘Arabi calls them ma‘dum, non-existent. 

The next three stages are the particularised determinations of Being in 
souls called ta‘ayyun ruhi, spiritual determination; in symbolic forms called 
ta‘ayyun mithali, symbolic determination; and lastly in bodies called ta‘ayyun 
jasadi, corporeal determination. The existential determinations are finite in 
contrast to the ideal determination which is infinite. Together the five stages of 
determination are known as hadrat khans, the five presences of Being. 

Being which determines itself in various forms is the Being of God. It 
cannot be other than God; for there are no two beings there. It follows that the 
being of God is the being of the world; the difference between them is ruled out 
for the same person. 

Since God and the world are one Being, the relation between God and 
the world cannot be the relation of a cause and effect, or the relation of the 
Creator and created as theologians believe, or the relation of the One and its 
emanations as neo-Platonic philosophers imagine. For all these relations of 
causation, creation and emanation imply dualism in varying degrees between 
God and the world, and contradict the fundamental truth that Being is one. Since 
these terms fail to convey the truth, Ibn’l-‘Arabi employs the word tajalli, self-
uncovering or self-revelation, to describe the relation between God and the 
world. he does not, however, refrain from using terms like creation (khalq) and 
Creator (khaliq), emanation (faydan/sudur) and emanate (sadir), even causation; 
but he interprets them differently consistent with his basic thesis. 

God is Being qualified with all the attributes and relations that emerge in 
Being in the process of self-determination. When Being presents to itself from 
itself the a‘yan of things, it is the knowledge of God or Being qualified with 
knowledge. The a‘yan which are Being in its ideal determinations constituting 
the ideal world, are the object of God’s knowledge. Similarly, when Being 
determines itself in the objects of the outer world, this is creation, and Being 
qualified with that act is God, the Creator. The objects, on the other hand, are 
Being in its finite existential forms, and constitute the created world at a 
particular time. Hence it is the same Being which is the Knower and the known, 
the Creator is God, and Being as known and created is the world. In other words, 
the same Being, one, indivisible and homogeneous, when see from one side is 
God and when seen from the other side is the world. 

The name (asma) of God are of three kinds: One kind of names are 
negative (sulub) like infinite, or have a negative meaning, like eternal and 
everlasting; for the former means that which has no beginning, and the latter 
means that which has no end. The second kind of names are relational 
(nisbi/idafi) like the First (al-Awwal) and the Last (al-Akhir), the Creator (al-
Khaliq) and the Lord (al-Rabb). The third kind of names are those which appear 
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to be derived from some presumed quality (sifat) in God, such as the Knowing 
(al-‘Alim), the Powerful (al-Qadir), the Seeing (al-Basir), etc. 

So far as the first and the second kind of attributes are concerned, they 
are specific to God, and the world is qualified with their opposite or 
corresponding attributes. God is infinite, and the world is finite; and God is 
Creator and Lord, and the world is created and under His care and rule (marbub). 
As for the third kind of attributes, they are not derived from some qualities in 
God over and above His Essence (Dhat) as theologians believe. They refer only 
to a state of His Essence, of its being in a particular relation to some object. ‘God 
is Knowing’ means that the Divine Essence is in the state of the relation of 
knowing with an object that is known. But the Essence of God is nothing other 
than Being as such (wujud) and the object is nothing other than Being in its finite 
determination. Hence ‘God is Knowing’ means that God/Being is in a state in 
which He is conscious of His own finite manifestation. That is, the Knower and 
the known are one. The same is true of ‘God is Powerful’, or ‘God is Willing 
(al-Murid)’ etc. 

What does the proposition ‘man knows or wills’ mean? Since man is a 
particular finite manifestation of Being or God, he knows or wills means that 
God knows or wills not as the infinite. He is, but as God in one of His finite 
manifestations. The object of man’s knowledge is either God or any 
manifestation of God. Hence the meaning of the proposition ‘man knows’, in the 
last analysis, is the same as the proposition ‘God knows’. In either case the 
knower is God, whether God the infinite or God in His finite manifestation; and 
the object known is also the same, whether God as such or God in a determinate 
form. The consequence of the doctrine of One Being (wahdat’l-wujud) as 
expounded by Ibn-‘-‘Arabi is that the subject of every predicate is God, even if 
the apparent subject is something different, a human or a non-human being. God 
is the knower and the known, the powerful and the object of power, the willing 
and the willed, the mover and the loved, etc. God is also the doer of all acts, 
good or bad, the holder of every belief, right or wrong, and the one who 
undergoes every experience, pleasurable or painful. He is also the acts, ideas and 
experiences which are done, believed or experienced. 

God is immanent as well as transcendent. He is immanent insofar as He 
is one with the world; and He is one with the world in being (wujud) as well as 
all the attributes, acts and experiences of beings in the world – believing and 
knowing, willing and doing, enjoying and suffering – of which He is the real 
subject. He is transcendent insofar as He is different from the world; and He is 
different from the world only in the attributes which He does not share with the 
world such as His infinitude and eternity, creation and lordship, rule and 
guidance, etc. (Ansari, 1997, 101-106). 

Shaykh Ahmad Sirhindi formulate a philosophy based upon the ultimate 
Sufi experience of Divine transcendence which would be compatible with the 
religion of Prophet. This philosophy is commonly known as Wahdat’I-Shuhud or 
Tawhid Shuhudi, unity of Being in vision for it asserts that the unity of Being 
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which Sufis perceived at the stage of union is only a matter of subjective 
perception (Shuhud). The most fundamental concept of Sirhindi’s philosophy is 
discussed point wise: 

 God is completely different from the world and absolutely other. The 
world is in no sense one with God, certainly the world. 

 He says the presence of the world is like the presence of an image of an 
object in a mirror. 

 The existence of the world is similarly a shadow existence, different and 
separate from the real existence of God.  

The presence of world does not justify the assertion that there is a 
duality of being, a world existing besides God. The major explanation of 
Sirhindi’s philosophy are underlined as follows: 

 He explains the shadowy, non-real status of the wrold through the 
concept of non-being (‘adam), not found in Ibn-Arabi’s philosophy. 

 In Sirhindi’s philosophy, non-being (‘adam) has a completely different 
connotation. It is a principle of great significance; it plays in his thought 
a role similar to what matter plays in neo Platonism, or nescience 
(avidya) in Shankar’s Vedanta. So here one can easily see the correlation 
between Shankar’s Vedanta and Sirhindi’s concept of Wahdat-ul-Shuhu. 
In Sirhindi’s philosophy, the idea of things are the combination of 
particular non-beings like ignorance and impotency with the shadow of 
God’s knowledge and power. Sirhindi asserts that the creation is the 
appearances of the contingent essences with a shadow of God’s 
existence in the shadow space (Kharizzilli) of the world. It is very 
crucial to know that the world is Sirhindi’s view is in essence non-being, 
non-existing and unreal. What imparts to it a shadow – existence, a 
semblance of reality, and elevates it from absolute nothingness and gives 
it permanence and stability in the reflection of God’s existence and 
attributes on it. He says the object of the world has power and movement 
of their own, not of God; though they are in virtue of the knowledge and 
power. He has bestowed on him and operate within the limits He has 
imposed. Of these beliefs, actions and responses, some are good and 
right, and one will be rewarded for them; and some are wrong; and one 
is responsible for them, and liable for punishment. (Ansari, 1997, 110-
114). 

Now let us move to Indian perspective – Vedanta 

Concept of Ramanuja Vishisht Advaita Vedanta 
Now here I am discussing God’s relation to the world from Vedanta 

point. Vishisht advaita vada maintains that God is related to the World as the 
Soul (Jivatman) is related to its body. He says that world is absolutely dependent 
on God. Ramanuja was the founder of Vishisht advaita vada. He gave the (idea) 
notion of Saguna Brahmin. According to Ramanuja, all knowledge involves 
distinctions and there is no undifferentiated pure consciousness. Ramanuja here 
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agrees with Hegel. Identity is always qualified by difference. Unity is always in 
and through and because of Diversity. Pure being is pure Nothing. 

According to Ramanuja, Brahmin is determinate and qualified 
(Savishesa). In Ramanuja’s account of God, we may notice three points of 
importance: 

1. God is identified with the Absolute. He is Brahmin and Brahmin must be 
a savishesa or a qualified unity. God stands for the whole universe and 
matter and soul forms His Body. 

2. God is considered as the immanent inner controller, the qualified 
substance who is in Himself changeless and is the unmoved – mover of 
the world process. 

3. God is the perfect personality devoid of all demerits and possesses all 
merits. He has infinite knowledge and bless. He has a Divine Body and 
is the creator, preserver and destroyer of this universe. 

Concept of Shankara – Advaita Vedanta 

Advaita Vedanta refers to the non-dualistic school of Hindu philosophy 
which is derived mostly from Upanishads and elaborated in detail by eminent 
scholars like Gaudapada and Sri Adi Shankaracharya. Dvaita means duality and 
Advaita means non-duality. In simple terms Advaita means absence of duality 
between subject and object. Advaita school believes that Brahmin is the one and 
only reality and everything else is mere appearance, projection, formation or 
illusion. The world appears in the mind as a formation over the self. According 
to them, Brahmin is both the material and instrumental cause of creation. In 
other words, Brahmin provides not only the will and direction but also the 
material and energy needed to manifest the things beings and World Brahmin is 
both Purusha (Self) and Prakriti (Nature). This is a contrast to some schools of 
Hindu philosophy, which argue that Brahmin is the instrumental cause while 
Prakriti or nature is the material cause. Following are important points of 
Advaita Vedanta philosophy. 

 Brahmin is the supreme, absolute and eternal reality. 
 Brahmin is the only truth, the cause of all and the only stable and 

permanent reality. 
 Brahmin in his absolute state is without qualities and attributes. 
 In the ultimate sense, Isvara is also not the cause, but only an effect or a 

reflection of Brahmin in the quality of Sattva. 

Shankara advocates that this world is unreal, not because it does not 
exists, but because it exist only so long as the self is present in the awareness as 
the subject. The important points which Shankara laid in context of World as as 
follows: 

1. World is ever changing, unstable, impermanent and subject to 
destruction and decay. 

2. World is a appearance, projection of God, like a murage or mistaken 
reality.   
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(www.hinduwebsite.com/hinduism/concepts/advaitaconcept.asp) 

 

CONCLUSION 

Hence, one can easily conclude that concept of God given by Sirhindi 
and Ramanuja i.e. concept of Wahadat-ul-Shahud whatever asserts is the same. 
One cannot deny with the fact that in this way Sufism and many other concepts 
of Vedanta are inter-related and interlinked. As Shankara says that God is 
everywhere and he is present in each and everything. Similarly, Ibn Arabi asserts 
on the fact that the existence of God is everywhere, there is only one reality. 
Both Ibn-Arabi and Shankara affirms that reality is one and God is omnipotent. 

One can easily encounter with the fact that Vedanta from Indian 
perspective and Sufism from Muslim perspective are embodied in each other. 
Both these aspects of philosophy are simply meant for reformation of the 
respective fields. The language may be different and variously used but both 
Islamic and Indian field of Philosophy emphasis on the fact that God is the 
ultimate Reality, inner controller, Supreme Authority, Sovereign, all powerful 
creator and sustainer of the whole universe and is present in and outside in this 
material world. Without Him, nothing can be possible. The philosophy of 
Wahdatul Wujood is Indian in its essence and its origin can be traced to Vedanta. 
Concept of Vedas proved to be the original source for various Muslim 
Philosophies, Concept of Wahdat-ul-Wujud is well-founded in Islam and 
Hindusim. The Islamic doctrine of Wahdat-ul-Wujud is not an invention in faith 
(Bid’ah), as it is promulgated by the opponent ideologies on the contrary, when 
we delve deeper into the subject, we find the concept of Wahdat-ul-Wujud deep-
rooted in Muslim religious Scripture and in Hindu religious scriptures. 

According to Vedanta, philosophy pertaining to the concept of Advaita 
(which is called Wahdat-ul-Wujud in Islamic term), Atma, the unchanging 
consciousness, inside all the living beings, whether it is you, me, gods (Devas), 
demons (Asuras), animals, birds, insects, plants, occupants of this universe or the 
other worlds, is identical with the non-dual, indivisible and infinite Brahma 
(Consciousness, universal soul or spirit). Brahma and Atma are identical to each 
other without, even a slightest, difference. It would be more accurate to perceive 
Brahma and Atma as just two words for the same being, and nothing else. 
Hence, there is a complete unity between Jiva or the Individual beings  and 
Brahman (God). This establishes the complete consensus between Muslim and 
Hindu ideologies of Wahdat-ul-Wujud, teaching the oneness of Supreme Being, 
which is called Brahman in Vedic term (Nasr, 2006, 156).  

Similarly the concept of Wahdat-ul-Shuhud of Sheikh Ahmad Sirhindi 
of Sufi philosophy is related with the concept of Vishistadvaita of Ramanuja 
now from above discussion one cannot deny with the fact that major ideas of 
Sufism have surrounded the concept of Vedantic philosophy. Now let us take a 
brief look on the concept of Wahdat-ul-Shuhud and concept of Ramanuja. The 
literal meaning of Wahdat-ul-Shuhud is “Apparentism” or “Unity of Witness”, 



DABEER - 17                                                                              JANUARY-JUNE 2019 

82 
 

holds that God and its creation are entirely Separate. According to Ahmed 
Sirhindi’s doctrine, any experience of unity between God and the created world 
is purely subjective and occurs only in the mind of the believer, it has no 
objective counterpart in the real world. The teachings of Sirhindi is found deep 
rooted in the concept of Ramanuja of Vedantic philosophy as Sirhindi in islamic 
philosophy creates the idea of Wahdat-ul-Shuhud in the same manner. Ramanuja 
in Indian philosophy holds the concept of Vishishtadvaitveda which asserts that 
Brahman is equated to Sri Vishnu, “the all pervading Supreme Being, who is the 
overlord of all sentient and non-sentient entities, who responses on the 
primordial Shesh [The serpent of Sri Vishnu] who is pure and infite and in 
whom abound blissful perfection.   

Brahman is a personal being possessing infinite amount of auspicious 
qualities including the quality of impersonalism God stands for the whole 
universe and matter and soul forms its body. Thus, one can easily say that in 
Islamic philosophy the traces of Indian philosophy can be easily seen and 
concept of Advaitavada and Wahdat-ul-Wujud and Vishishtadvaitavada and 
Wahdat-ul-Shuhud teaches the same basic common facts about qualities of God. 
Hence, it is very justified to say that Vedantic philosophy from Indian 
perspective is the backbone of Islamic philosophy. However, not only the 
teachings of Vedanta is found a vital place in Islamic philosophy, many concepts 
of Islamic philosophy are also inherited by Indian philosophy. 
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Society and Culture of the Suba Allahabad during the 18th 

Century 
 
Socially the population of the suba was a mixed population of the Hindus and 
Muslims. They practiced their own religion according to their own rituals. At the 
same time the inhabitant were divided into two classes, the rich the poor. Among 
the rich class may be counted the nobility, the rajas, the zamindars and the 
merchants.1 
In the Hindu society, the traditional caste system prevailed, with the Brahmans 
at the top of the ladder and the Shudras down below. How far the system 
affected the Muslim society is difficult to say on account of the lack of material 
at our disposal. 
Some of the social practices were common among both the Hindus as well as 
Muslims. Marriageswere considered a social and a religious necessity. Children 
were married in their infancy. Polygamy was common among the rich classes.2 
In case of numerous wives,3 the first wife was given predominance over the 
other.4 
Among the Hindus, a person was cremated after his death near a lake, a river. In 
the case of those who could not afford cremation, the bodies were thrown into a 
river. The Hindus mourned the loss of their dead by observing Shradh.5 The 
Muslims buried their dead bodies.6The Muslims greeted their superiors by 
saying Salam and the Hindus by Ram Ram.7 
The people were of a charitable disposition. They fed the poor and helped the 
needy. The Hindus were mostly submissive by their natures The Rajputs and the 
Marathas were proud courageous and were boastful of their race. The merchant 

                                                             
1J.B. Tavernier,Travels in India, Vol. II, London, pp. 195-96. 
2.  The Rajas, zamindars and Nawabs of both communities. 
3.  Exceptions were also possible as was in the case of SubhanKunwari, the wife of Raja 
Chhatradhari Singh of Prtapgarh. MurtazaHussainBilgrami, Hadiqat-ulAqalim, N.K. 
Press, Lucknow, p. 672. 
4.  Mrs.Kindersley, Letters from the Island of Teneriffe, Brazil, the Cape of Good Hope 
and the EastIndies, London, L. Nos.  XXXI, LXIII; Hadiqat-ulAqalim, op.cit.,p. 672. 
5. The Hindus observed mourning for 13 clays and on 13th day they gave a feast which 
was attended by relatives and friends whereas the Muslims observed “Siyum” and 
“chaliswan” see K.M. Ashraf, Life and Conditions of the People of Hindustan, p.152.  
6.  For details see Kindersley, op.cit., L. No. XXX; GhulamHussain Khan, Litho, N.K. 
Press, Lucknow, 1897, Siyar-ulMutakherin, Vol. II, pp.423-24. 
7.  Kindersley, L. Nos. XXX, XXXII, XXXIIII, XLV, Allahabad July, August 1767; 
Reginald Heber, Narrative of Journey through the Upper Provinces of India, London, 
1849, Vol. I, p. 251. 
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class was clever and cunning. Earning profit by any means was their goal. The 
people were generally healthy and free from chronic diseases.1 
HOUSES: 
The houses of the rich in most of the cities were very beautiful2. At Banaras rich 
people had their houses constructed by the side of the river Ganga. In some of 
the house of Banaras red tiles were used extensively.3 At Allahabad splendid 
houses were constructed by the rich people with attached gardens and baths.4  
Generally the houses were flat-roofed arid covered with stone.5 The common 
people made their houses with mud having thatched roofs.6 
FOOD 

Hindus were mostly vegetarian. Among non-vegetarians (particularly Rajputs) 
beef eating was strictly prohibited7Muslim ate meat.8 The food of the common 
masses was mainly rice9 took ghee, milk, sweet in plenty and gave lavish 
feasts.10 

DRESSES: 

The dresses of the rich people were designed keeping in view climatic condition 
of the region. In summer, the rich wore loosely fitted garments which were made 
of muslin such as jamas and open shirts. During winter they wore woollen 
garments made of shawls. Usually the dresses of Hindu and Muslims were alike, 

                                                             
1.  For details see Kindersley, op.cit., L. Nos. XXX, XXXII, XXXIII, XLV, LVI. The 
average of the people was not so high but their wounds cured at very early stage. See 
Ibid, L. No. LVI. 
2.  Bengal Secret Consultations Serial, N. III, pp.77, 127 and 158; Hadiqat-ulAqalim, 
op.cit., pp. 667, 672, 674, 679; Kinders1ey,op.cit., L. No. XXVII. 
3.  Kindersley,op.cit., L. No. XXVII, LIX; Hadiqat-ulAqalim, op.cit.,p. 674; Tavernier, 
op.cit., Vol. I, p. 118. 
4.  B.S.C.S,op.cit., No. III, pp.127 and 158; Kindersley,op.cit., L. No. LIX.  
5.  Kindersley, op.cit., L. No. XXVII, LIX; Tavernier, Vol. I, p. 118. The houses were 
generally of two or three storied. Hadiqat-ulAqalim, op.cit.,p. 672. 
6.      Joseph Tieffenthaler, Description HitoriqueetGeographique De inde,p.  229; 
Kindersley, L. No.XXVII.  
 
7. Kindersley,op.cit., L. No. XXVII, LIX; Tavernier, op.cit.,Vol. I, p. 118. The houses 
were generally of two or three Storied. Hadiqat-ulAqalim, op.cit.,p.672.  
8.  Kindersley,op.cit., L. No. XLIII; Hadiqat-ulAqalim,op.cit.,p. 673. “They preferred to 
eat fried bread and kabab. The well to-do Muslim meal consisted of wheat breads fried 
bread, chicken and other varieties of meat”. 
9.  Kindersley, op.cit.,L. Nos. XXIX, XLII. Their morning break-fast was “Chabena” 
(slight breakfast). At noon they took course grain, “rice jundharimillet and powdered 
gram and a little of curd or milk”. Their evening food included “cooked vegetables or 
pulse along with coarse bread” and gur. 
10.  For details see Kindersley,op.cit., L. Nos. XXX, XLII; Fitch,op.cit., p. 100. The full 
details of such a feast described by Murtaza Husain, Hadiqat-ulAqalim,op.cit.,p. 673. 
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except that Hindus wore smaller turbans and applied tilaks and wore rings. The 
Muslims tied the string of their jamas the right whereas the Hindu tied it on the 
left. The common people wore a piece of cloth round their waist. They used 
mostly “white wrapper” in the upper portion to save themselves from cold. Pious 
Muslims wore such dresses as were prescribed by the Shariat. Sufi saints used 
woollen loose gowns; whereas the Brahmans wore dhoti.1Muslim women wore a 
pair of long straight drawers which were made of silk and cotton and were 
embroidered with silk. Artistic work was done on their dresses by the weavers. 
Their dress was very light.2 Hindu women must have used dhoti or sari to cover 
themselves. 
 
AMUSEMNTES: 
There were various modes of entertainment of the rich people. Shikar (hunting) 
afforded a good pleasure to the nobles and Nawabs. Kite-flying and pigeon-
flying were equally common. Often fights of the tigers and wild elephants were 
arranged to amuse the ruling class. Jugglers exhibited their art publically to the 
amusement of the common people. Most favourite amusement of the rich people 
was the mahfil, dance, music and chess.3 
 
CONDITION OF WOMEN 
The women of the rich class were mostly pretty and fair complexioned. They 
were famous for their charming black eyes.4Hindu women enjoyed considerable 
respect in the society. Improper conduct of women was severely punished. Sati 
system was prevalent, but permission of the governor was necessary after 1748.5 
The rich ladies rarely stirred out of their houses whenever they went out, they 
went on a doli, which was covered by curtains. The Muslim ladies also observed 
strict parda. Sometimes they amused themselves with “singing in the gardens”. 
Maid servants were appointed to serve in the women apartment. Ladies spent 
their leisure in smoking hokka, and watching dance.6 
                                                             
1.  Kindersley,op.cit.,L. No.  XLVII; Fitch, op.cit., pp. 100-102; Tavernier,op.cit., Vol. II, 
p.391; Ashraf, op.cit., pp. 117 and 176-77.  
2.  Kindersley,op.cit., L. No., LIII. 
3.  For details see Kindersley, op.cit.,L. No. XIV; Ghulam Ali, op.cit., p. 266, 268 and 
270; Siyar-ulMutakherin,op.cit., Vol. III, p.895; Imad,op.cit., pp. 66-68; Ashraf, op.cit., 
pp. 186-209. Common people use to snake charmers and monkey shows for their 
amusement. Kindersley, op.cit., L. No., LIV. 
4.  Kindersley,op.cit., L. No. LIII;  Hadiqat-ulAqalim, op.cit., p. 674; Imad, op.cit., pp. 
66-68. The ladies of the region “had so much beauty in their fine long black eye brows 
and long black eye leashes that if they were set off by a fine red and white complexion, 
they would be incomparable”. Kindersley.op.cit., L. No. LIII. The ladies used a black 
powder (Kajal) in the eye brows. They also painted their nails of the fingers and toes and 
palm of hands and bottom of their feet with red colours. They used artistic designs in 
dressing their long black hair. For details see Kindersley,op.cit., L. No. XXXI.  
5.  Kindersley,op.cit., L. No. XXXI LIII.  
6.  Kindersley,op.cit., L. No. LIII; Hadiqat-ulAqalim, op.cit.,pp. 672-73. 
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ORNAMENTS: 
The ladies wore gold and silver ornaments studded with jewels and diamonds. 
These ornaments were worn round the neck, arms in ears, nose and fingers. 
Vermillion (Sindoor) was used by married ladies in the parting of their hair on 
their head.1 It was considered an auspicious sign. A special type of ornament 
called bichia2was used by the married ladies in their foot fingers. Glass bangles 
were also used by the ladies, they were very cheap. Necklaces of ‘beads and 
shells’ were worn by the common women.3 

WOMEN IN THE AFFAIRS OF STATE: 
Some ladies also participate in political affairs. Among them mention may be 
made of Mastani.4SubhanKunwari also took keen interest in looking after the 
affairs of her husband’s (Raja Chhatradhari Singh) estate of Pratapgarh.5 Sadr-un 
NishaBegam, the mother of Shuja-udDaulah, played a prominent role in 
thwarting the plans of the nobles who wanted to replace Shuja-udDaulah from 
the governorship of Allahabad and Awadh by his cousin Muhammad Quli 
Khan.6 
 
VICES:  
Rich People passed their leisure in wine and woman. They maintained a number 
of dancing girls7 and consumed tobacco, opium bhang and wine, prostitution was 
quite common among them.8 
FAIRS: 
Hindus celebrated a number of fairs and festivals throughout the year. The 
Muslim also observed a number of festivals.9People from different part of the 
country visited Allahabad and Banaras on account of their religious significance. 

                                                             
1.  It was a sign that the husband was alive. Widow did not use Vermillion.  
2.  The common woman used bichiaof silver whereas the rich of gold.  
3.  Kindersley, op.cit., L. No. LIII; Ashraf, op.cit., pp. 182-183. 
4.  One of the beauties of the 18th century, Mastani was presented to BajiRao by 
ChhatrasalBundela. She played an active role in the political affairs of the Marathas from 
1729-39.  
5.  Hadiqat-ulAqalim, op.cit., pp. 672-73 
6.  For details see SayyidGhulam Ali, Imad-us Sa’adat, pp.66-68; Muhammad 
Muhtashim Khan, Tarikh-i Muhtashim, OPL, Patna, ff. 30(b)- 31(a & b). 
7.  These dancing girls were like slaves. Traffic in women was quite common and the 
people engaged in such activities earned considerable profit. These girls entertained their 
masters and their guests when there were to be congenial parties. On such occasions they 
sang Persian or Hindustani songs and the instruments which were played 
includedsarangi,tabla and majira. For details Kindersley, op.cit., L. No. LIV. 
8.  Ghulam Ali, op.cit., pp.266, 68 and 270: Imad, op.cit., pp. 66-68. 
9.  For festivals like dashahra, deepawali, holi, eid, muhrram consult Heber, op.cit., Vol. 
I, p. 87; Kindersley, op.cit., L. No. XLIII; Tavernier, op.cit., Vol. II, pp. 191-194; 
Ghulam Ali,  op.cit., pp. 266, 268, 270; Hadiqat-ulAqalim, op.cit., p. 672; Pargana wise 
list of the fairs in the district Gazetteers. I have discussed only festivals which had 
subawise importance.   
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Big fair was hold in the month of January (Magh),1 which lasted for a month. 
During the fair, a bath in the Ganga was considered highly auspicious by the 
Hindus. People also believed that by drowning themselves in the holy river they 
would attain salvation. A variety of rite was performed by the people such as dan 
(alms to other), shaving of head and pind-dan. There was a special officer at 
Allahabad who used to seal the bottles of pilgrims2 who took the Ganga water 
with them on the payment of a fixed amount.3 
The beautiful city of Banaras was the abode of lard Shiva according to the belief 
of the Hindus. A common desire prevailed in the minds of Hindus to pass their 
last days at Banaras, in a hope of salvation (moksha), people drank the Ganga 
water considering it to be holy and free from contamination.4 
MARATHAS SOCIAL INFLUENCE IN BANARAS: 
PeshwaBajiRao I and BalajiBajiRao wished to capture Banaras on account of its 
religious significance. May of old Marathas had settled down at Banaras to pass 
their old age. Such persons received grants from the Maratha darbar.5 

Among the Marathas, who visited Banaras from time to time in my period of 
review upto 1758-59, mention may be made of PeshwaBajiRao I, 
PeshwaBalajiBajiRao and SagunBai (wife of Janardan pant, the brother of 
PehswaBajiRao). Waje family was granted the priesthood of the Peshwas at 
Banaras. But in 1735, then RadhaBai visited Banaras she completely ignored the 
Maratha priests including the official priest in distributing dakshina. Even she 
went to the extent of appointing UmanathPathak, a non-Maratha Brahman as the 
family priest of Peshwa in place of the official Maratha Priest. Considerable 
resentment was shown by the Maratha priests’ living at Banaras over this issue. 
Narayan Dixit the guru of BajiRao I complained bitterly to thePeshwa about the 
attitude of RadhaBai and suggested that only Maratha Brahmans should be 
engaged to perform religious rites of thePeshwa. The Waje family was reported 
as official priest of thePeshwa again (on 12th January 1759).6 
The Peshwas,7 besides granting allowances to a large number of Marathas, 
constructed a number of havelis, temples chain of dharmshalas and a place for 
lodging the blind ascetics at Banaras. All these construction were carried out by 

                                                             
1.  Kindersley,op.cit.,L. No., LXI).  
2.  For details refer Hadiqat-ulAqalim, op. cit. p. 674. 
3.Hadiqat-ulAqalim, op.cit.,p. 667; Fitch,op.cit., p.102.  
4Hadiqat-ulAqalim,op.cit., p. 674. 
5.  Selections from PeshwaDaftar, Bombay, 1957, Vol. XVII, L. No. 156, Vol. XVIII, L. 
Nos. 37, 159 and 179.  
6.  Selections From Peshwa Dafter, Vol. III, op.cit., pp. 115-118; S.P.D. Vol. IX, L. No. 
16, 25; Vol. XXX, L. No. 147. The reason of conflict seems to the question of 
dakhshina. 
7.  Often clashes occurred between the members of the family of the Peshwa and the Raja 
of Banaras. When Shagunbai visited Banaras, she was harassed by Balwant Singh. For 
details see Selections From PeshwaDaftar,op.cit.,Vol. XVIII, Nos. 147, 159 and172; 
Vol. XXXX, Nos. 40 and 42. 
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SadashivNaik in the second quarter of 18th Century. Naik had to send regular 
account of the expenses which he incurred in such activities. Permanent 
arrangements were made by the Peshwas to feed people; grants were set apart 
for the temple.1 

                                                             
1.  For details refer ibid, Vol. IX, L. No. 39; Vol. XVII, L. Nos. 156, 157; Vol. XVIII, L. 
No. 36. For more details consult some side lights on the history of Banaras in political, 
social and Historical essays by Dr. K.R. Qanungo (Agra, 1960), pp. 118-123; Political 
systems in 18th century India (Banaras region) by Bernard S. Coinin, American oriental 
society, Vol. 82 (19 sept. 1962), pp. 316-20. At Banaras the Peshwas undertook the 
construction of a number of ghats. These ghats were constructed and modernized at 
Banaras on the order of PeshwaBajiRao. They were the Panchganga, the Mnikarnika and 
the Dahswaswamedhaghat. The Peshwa also constructed a number of 
dharmahalas,sarais and temples which were assigned permanent grant. Mir Rustamali 
got constructed Jarasandhghat. Similarly Balwant Singh got constructed Ramnagar. Raja 
Sawai Jai Singh got built the famous observatory at Banaras in 1737 A.D. For details see 
Selections From PeshwaDaftar,op.cit.,Vol. XVII, L. No. 36, Vol. XXX, L. Nos. 31,280; 
Hadiqat-ulAqalim,op.cit., pp. 674-75; Heber, Vol. I, op. cit. p. 252. 
 


