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Best and Heartiest Congratulations on your Great Achievement, on

behalf of myself and all members of my family to you and all members of your

family. Thanks  Allah, the Rahman and Rahim, You have made us all

Pakistanis proud and happy. Long Live Pakistan-Iran Friendship.  Thank you

for sending the pictures of that Great Event in your life that you will always

remember.You look so bright and impressive as you are in the pictures.

With best wishes and prayers for a successful and healthy life in

future.    

Ali Raza Naqvi







   ö






125








  ö





 ö





 
 BIC  ö






   ö


 / 




 ö



126









  


  













 ö










127




 ö








 

  ö


 














ööö



128



 











  





  



  







  


  
    

  




  



129



 
 









 
   

  


   


  
 



 






 




130











 

 












  


   


   "Preface to the second edition" 


  




 



131



 


 

  

 



    


 

 


 
  

 








https://en.wikipedia.org/wiki/Amrohi_Syed





132







 
















 




 



   












133



























 










134











 















 









135



  ’’




 ‘‘ 


 

 



























136




















 






















 / 







137










  









 

 




  



  




138






  




 



 















 





139









 






















140












  
 







 



 







141



 




 





























 



142






 







 


























143





 

 



























144



























 











145




 
 







 










 





 




146



  


 




  

 
 









 " Life and works of Ali Quli Salim Tehrani "



 

 







147












 


 





  






 







148












 






 








Life and works of Ali Quli Salim Tehrani.Dr.Kaja Afzal Imam.Darul 

Adab.Baharistan. Sultanganj.Patna . 2003 A D.





149































 





150

















 













 Vol-1. 




 (Womens College) 



151



















(Summer  (Refresher Courses)  (Orientation Course)

 Institute)





 


 





 




152



 



































153






  




































154
















 










 








155




















 


















156



















  








 
 

 






157








 Curriculum Vitea C.V. 

 
 










158























 











159
















 
 
 
 
 
















160










































161








































162






















 



 




 

 



163





































164

























165





 




 
 
 

 










 


 
 

 
 
  

 



166




  


 
 Hun  


 


 
 
 


 


 

  

  

x  

   





  

  

  
 






167



 
 


  

  

  

  


 
 Cataloge  




 


 




(1) Hurmuz Coin of the Qutub Shahi Dynaisty of Golconda : General and South

India numismatic circular, April 1986.

(2) The Persian Language and Literature in Golconda , Dr. Najma Siddiqua, 2011.

(3) The External Affairs Golconda with Iran , Dr. Ziyaddin Shakaib.








168












 







 








 



169




 












 














 







170



























 












171



 






 



 




 
 



 
  

 























172





  





 
 


 

 

 

 

 

 





173


















































  


 






174








 









 
 










 







 


 


 



175





 






















 




















176









































177











































178
















 




























179







































 
 



180



 









































181















































182











 












 
 




























183



 









184



DABEER - 19                                                                              JANUARY-JUNE 2020 

1 
 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

ISSN: 2394-5567                                                                                           S. No. 19 

ر و یادگی هسخن گوی و گویند         ندی دبیر ھمرد  بخواندم یکی      
                  (فردوسی)                 

DABEER 

(An International Peer Reviewed Refereed Quarterly Literary Research 

Journal for Persian Literature) 

 

 

VOLUME: VII                                                                      ISSUE: I & II 

 

January- June 2020 

 

 

Editor 

Ahmad Naved Yasir Azlan Hyder 

 

Address: 

Dabeer Hasan Memorial Library 

12, Choudhri Mohalla, Kakori,Lucknow,  

U.P.-226101 (INDIA) 

Email: dabeerpersian@rediffmail.com 



DABEER - 19                                                                              JANUARY-JUNE 2020 

2 
 

 

 

 

 

 

 

 

 

 

 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

Review Committee 

Prof. Azarmi Dukht Safavi, Aligarh 

Prof. Shareef Hussain Qasmi, Delhi 

Professor Abdul Qadir Jafery, Allahabad 

Prof. Masood Anwar Alvi Kakorvi, Aligarh 

Prof. Umar Kamaluddin Kakorvi, Lucknow 

Prof. Tahira Waheed Abbasi, Bhopal 

Prof. Mazhar Asif, New Delhi 

Editorial Board 

Prof. Syed Hasan Abbas, Director Rampur Reza Library, Rampur 

Prof. S. M. Asad Ali Khurshid, Director IPR, AMU, Aligarh 

Prof. Aleem Ashraf Khan, HOD Persian, DU, Delhi 

Prof. Syed Mohammad Asghar, Chairman, Deptt. Of Persian, AMU 

Pro. Shahid Naukhez Azmi, HOD Persian, MANUU, Hyderabad 

Dr. Mohammad Aquil, HOD Persian, BHU, Varanasi 

Dr. Iftikhar Ahmad, HOD Persian, Maulana Azad College, Calcutta 

Dr. Mohammad Qamar Alam, Aligarh Muslim University, Aligarh 

Dr. Anjuman Bano Siddiqui, Deptt. Of Persian, Karamat College, Lucknow 

Co-Editor 
Dr. Mohammad Tauseef Khan Kaker 

Assistant Professor, Department of Persian, Aligarh Muslim University, Aligarh 

Atifa Jamal 

Research Scholar, Department of Persian, Lucknow University, Lucknow 

 



DABEER - 19                                                                              JANUARY-JUNE 2020 

3 
 

Prof. Abdul Qadir Jafari 

Ex. Head, Department of Arabic & Persian 

Allahabad University 

Allahabad 

 

MIRZA MUHAMMAD FAKHIR MAKIN LAKHNAWAI 

A PERSIAN POET OF REPUTE 

 

In a politically declining where the tradition of patronising knowledge and art 

wads fast disappearing and the assemblies of the poets had become desolate and 

poetry had got synonymous with merely writing of non sensical lines and with 

expression of light emotion in such an undesirable and shameful society, the rise of a 

poet where popularity reached Iran from India and whose poetry wad regarded with 

much respect and honor by the great people of the language. Is really mysteries. 

Acceptance and recognition of Mirza Mohammad Fakhir Makin erudition about the 

language and his ability as a seasoned patran of art are found in all the reliable 

narrative. Narrators have also written that the story of Makeen's poetry was not only 

popular in India but its echo was heard in Iran also. It meant that Makin's poetry was of 

the level from the Qtauderds of thanking and art the great people of the language 

would drive taste and pleasure out if it and by virtue of it name was included in the list 

of Persian poets on an important place. 

There are varied aspects of Fakhir Main's importance in Persian poetry. The first and 

the foremost thing in his poetry which engages the attention of the man with Keen 

misight that he picturises the internal life of a poet in poetic colour. We can know 

different political, historical and social conditions as well as important incidents of that 

period from his works. We find great variety in the poetic subject of Makin with the 

help of which we can easily know the axis of thinking of the general poets of that 

period. There are amatory subjects, moral and philosophical ideas and power of the 

thoughts which came forth in a highly conspicuous manner. He has produced such 

sensitive and tasteful aspects in his thoughts and virtues of his powerful brain. He has 
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also bestowed upon with the power of invention along with the force of thought and 

ideas. He was not only employed novelties in thoughts and the subjects but has 

effected such novel embellishment and ornamentation in the language and the 

description as one is left with no option but to approve of his erudition about the 

language also. 

Besides the use of Persian idioms, he has blended Arabic and Hindi words in such a way, 

his given forms to newer and newer words in such a style and has employed 

immoveable definition with such a nicety as all of them have the position of invaluable 

addition  in Persian language specially in poetry. 

There is one more slandered for judging in his work. It is seem as to how much words a 

poet has used in his work and has popularized them in what good a manner and 

sincerity of their usage. Being judged by this standard also, Makin's position appears 

high. The abundance of the words used by him in his works are nit found in the works 

of his contemporary poets except Sauda. Sauda was an important opponent of Fakhir 

Makin. He was associated with the court of Asifuddaulah. Both of them wee among the 

close to Nawab because of their scholarly greatness and poetic wisdom. There was 

always poetic hostility between them. 

Makin enriched his poetry with national and international subjects and allegories and 

for their embellishment he employed correct usage of the words and meanings and 

novel description and pointed towards many new ways through the use of strange and 

bizzare points and subtleties in poems, Makin kept using his poetic power more or less 

sixty years and spent at least forty such years as in which the gently as well as the 

ordinary people got convinced of his great wisdom, erudition and scholarly skills. During 

that long period, the number of the disciples of Makin increased so greatly that their 

mention  is found every where in the narratives of that period. Among them such 

disciples were in greater number as had their own collected works and were reckoned 

among the important poets of that period. The disciples of Makin did not belong to a 

particular place, religion and nationality, rather they were the poets of the different 

countries and they would came from different cities to consult him in regards with the 

reform of their poetic lines. His disciples dispersed and diffused the poetic colour of 

Makin in the whole of the country. His disciples went to the for off place and left the 
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effects of their poetry there. Thus was carried the voice of Persian poetry to dislant 

place and Makin's wisdom, erudition and scholarly skills were responsible for it. Hence, 

by producing disciples in so great a number, he strengthened the root of the fame and 

popularity of Persian poetry even in that declining and deteriorating society which 

became the subject of discussion not only in India but in Iran as well. Makin left the 

effects of his poetic colour over the Persian poets after him also and those poets 

remembered Makin in a specific and special manner. 

Makin's effect on same of the poet was extraordinary. So, we see that the Persian poets 

of Lucknow lend to Makin for the artistic ornamentation of them poetry and imitate his 

poetic style in most of the matters. This was the discussion on the effects of Makin with 

reference to the Persian poetry of Lucknow. On the other hand, if we examine the 

Persian poetry of Delhi, we find that even there he produced such famous disciples who 

made the characteristics of Makin's poetry their objective in poetic accomplishments. 

Makin's poetry on his Iranian contemporaries is also conspicuous. A comparative study 

of their works clearly reveals in them the characteristic style of Makin's 

accomplishment. The summary of all there discussion is that Makin left his effect over 

the poets of both Lucknow and Delhi and got them convinced of his great wisdom as a 

patron of art and of his artistic status. 

Fakhir Makin was a great poet of his period from the stand points of clarity and raciness 

of the language and casiness of the style of description, he was a cut above the rest of 

his contemporaries. In his poetic journey, Makeen had made Mirza Azima Ikzir Isfahani 

his guide and patron who himself would be reckoned among the wise and old poets of 

his time and as a patron poet, he would be the subject of discussion not only in India 

but in Asfahan  and Iran as well, Makin got benefitted from Iksir in the way that an 

intelligent disciple stand get from an erudite patron and reached the status that the 

poets in great multitude from Lucknow and the areas around it without discrimination 

of religion and country would come to him with the sole intention of getting benefitted 

by him in the art of poetry would be fully benefitted by his thoughts in artistic subtleties 

and literary sensitivities. The critical writing of the narrators of that period 

unambiguous evidence that in the declining period of the thirteenth century A.H. When 

the lovers of the Persian poetry and literature had been faced with highly disappointing 
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conditions and the Persian poetry had been progressively loosing its former position 

due to the unfavorable circumstances, Fakhir Makkin emerged as a skilled and capable 

poet on the literary firmament and succeeded establishing his poetic superiority. 

Makkin was one of the desciples closest to Iksir. Due to his proximity to Iksir, Makin 

Kept the high standards of Persian poetry and made additions to its greatness. Besides, 

Iksir Makin enjoyed specific relation ship with great Persian poet like Shaikh Ali Hazin, 

Shamsuddin Fakhir and Nurul Ain Waqif etc. These poets helped much in the culture 

and progress of the poetic standard and taste of Makin. The reflection of this reality is 

seem everywhere in Makin's poetry. Besides, there among the poet of the yore, Faizi, 

Hafiz Shirazi, Naziri and Amir Khusrau etc. He has at places in initiated these poets and 

by composing poetic lines in their styles, he has expressed his love for those poets. By 

composing Tarji'band on the ghazal of Faizi, splendid ghazal in the style of Khusrau and 

Mukhammasat on the ghazals of Hafiz, Hazin and Naziri. Makin has presented clear 

evidence of the hight of his lofty thoughts and greatness of his poetic virtues and 

wisdom. In most of ghazals of his Diwan Makin has shown clear signs of the solidity of 

his thoughts and ideas as well as of his artistic cleverness. Clarity and raciness of the 

language and plainliness of the style of description are additional qualities to there. 

There is no doubt that the field of the poetry of Makin is to represent the internal 

feelings and emotions of man as well as the reflection of his individualistic emotional 

states. 

In addition to these, since he had concern for humanism and human values, his verses 

became instrumental in awaking social consciousness. Because of this consciousness 

Makin felt compelled and constrained to present the unfavorable state of the political 

and social conditions of his period. His poetic lines represent those conditions with 

great nicely. In his poetic lines, the feeling for the fundamental rights of human life is 

very intense. 

The basic elements of Makin's poetry are Ghazal and Tasauwuf. There is variety of 

subjects in his ghazals and if we go by the subjects dealt with, they appear vast. But 

despite such a variety of subjects and the essays, he did not discard the art of ghazal. 

This is one of the great virtues of  Makin's poetry. Similarly, through the blend of 

Tasawwuf in ghazal, he has rendered the field of ghazla vast and by presenting the basic 



DABEER - 19                                                                              JANUARY-JUNE 2020 

7 
 

realities of tasawwuf in the style of ghazal, he has imbued tasawwuf with the taste and 

flavor of ghazal. As for the mathnavis of Makin are concerned, the tone of the amatory 

mathnavis among them is at a lower pitch and sweet. The feeling and emotions 

expressed in his manqabatiyah mathnavis for Hazrat Ali and Ahl-e-Bait deserve 

attention. The beginning of the mathnavi has been done with salam and then it has 

been filled up with the flowers of great faith. 

A study of Fakhir Makin's personality and his poetry clearly reveals that he possessed a 
highly respectable and virtuous personality in a declining and deteriorating society with 
reference to his Persian works. His Diwan has embellished the field of Persian poetry 
with the invaluable treasure of thinking and art. Additionally, the need has been felt 
with great intensity that Makin's Diwan be formally compiled so that the people of the 
tate of literature could be benefitted by the latest wisdom and virtues of Persian 
poetry. The fact that Makin not only composed poetic lines but carried out his 
responsibilities of a patron and teacher with great care and concern. In  Makin's period, 
agreat number of the poets in Lucknow would be seem keeping this poetic journey on 
under his patronage. It was not only in Lucknow but in the area around it also that 
there was a considerable number of the regional poets who were the desciples of 
Makin. Since Makin was an expert of ariz and qafiyah also, specific head and attention 
were paid in his works on the health of the words. There were many poets among his 
desciples who would earlier consult same one else the reform their poetic lines but 
with the rise of influence of Makin in Lucknow, they came under his guidance. This 
change is leaning bears much importance in it. It on the one hand, establishes the 
poetic greatness of Fakhir Makin while on the other, it also becomes worthy of 
attention that Fakhir Makin appears distinguished and honored in the row of his 
contemporary patron poets because of his scholarly superiority. Makin was also prose 
writer of repute. Some verses for example are given below: 

 

می کند و می کشد مرا  دلبر نگاه  

 دل ضبط آه می کند و می کشد مرا 

 

 ای روی تو آیینہ جمال بصری مرا 

 حیران رخت دیده حور و چہ پری را 
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 از دلم ہوش و ز سر عقل و ز پا زور گفت

 ہر چہ من داشتم آن ساقی مخمور گرفت

 

 ہم زبان گفت بمن یار زبانی دارد 

 این سخن گر چہ یقین ہشت گمانی دارد 

 

ن ز مکین این ہمہ آزرده شو جانا  

 آزرده ازین خستہ قسم خورده شو 

 

 از راه کرم آنجا نمودی قدمی 

 ای صاحب من بنده نوزی کردی 

 

 ناصح از گریہ مکن منع کہ من مقدورم 

 اشک بر چشم ترم حکم روانی دارد 

 این توی تو کہ ز دل سوزی ما عار کنی 

 ورنہ ہر دشمن جان سوختہ جانی دارد 

مکن ای خانہ بر انداز نشینرو بہ ہر در   

 گرچہ تنگ است مکین تیز مکانی دارد 

 

 بہ ہر سو جلوه معشوق ما را در نظر آید 

 بچشم عاشقان در عین پنہانی شود پیدا 

 ازین بی دست و پای عاجزم لیکن نمی خواہم 

 کہ محتاج کسی جز خودکشی در مانده خود را 
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 رقیبان گوش بر آواز از در ناز من ترسان 

ن چہ مشکل بود شب جاییکہ من بودم سخن گفت  

 مکین بی تاب و من بیخواب و دل در اضطراب از غم 

 مپرس از من چہ محفل بود شب جاییکہ من بودم 

 

 با او سر ہم خانگی باشد مکین دیوانگی 

 آخر بہ این فرزانگی بی اختیاری تا بکی 

 

 لخت دل می خورم و خون جگر می نوشم 

زیننیست در خوان فلک ما حضر بہتر ا  

 در نظر چشم تو خون ریزی مردم دارد 

 چشم بددور نہ باشد نظری بہتر ازین 

 می خورم سنگ حوادث بہ چپ و راست و مگر 

 نخل امید نہ دارد ثمری بہتر ازین

To be brief, the discussion regarding the  personality and art of Fakhir Makin concludes 

on the point that the compilation and proper ordering of the works of Makin be done in 

order of bring forth the latent aspect of the thinking of Makin and then the scope for 

detailed discussion and examination on these be explored. After all the, works of Makin 

are the invaluable treasure of Persian poetry which demands that the great men of 

knowledge and wisdom ascertain the value of Makin's Persian poetry by discussing its 

artistic beauty and virtues. It will not only be the approval of Makin's services to Persian 

literature but will be an honourable edition to Persian language and literature produced 

in Awadh and specially in Lucknow. 
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Contribution of Sufis and Development of Sufistic thoughts in Indian 

sub-continent with special Reference to Deccan India 

 

             Abstract: Sufi philosophy includes the schools of thought unique to Sufism, a mystical 

branch within Islam. Sufism and its philosophical traditions may be associated with 

both Sunni Islam and Shia Islam. It has been suggested that Sufi thought emerged from 

the Middle East in the eighth century, but adherents are now found around the world.  

               Perhaps the most notable one was the great theologian and philosopher Al Gazalli who 

lived in Iran around 1100 AD. His famous treatises, called the "Reconstruction of 

Religious Sciences," the "Alchemy of Happiness," and other works; set off to convince 

the Islamic world that Sufism and its teachings originated from the Qur'an and were 

compatible with mainstream Islamic thought and theology. It was Al-Gazali who 

bridged the gap between traditional and mystical Islam. It was around 1000 AD that 

the early Sufi literature, in the form of manuals, treatises, discourses, and poetry, 

became the source of Sufi thinking and meditations. Others were founded in different 

parts of the Islamic world by Sufi-masters such as Jalaluddin Rumi and Abdur Rahman 

Jami in Iran, and Muinuddin Chishti and Nizamuddin Aulia in India.  

              The massive geographic presence of Islam in India can be explained by the tireless 

activity of Sufi preachers. Sufism had left a prevailing impact on religious, cultural and 

social life in South Asia. The introduction of the mystical form of Islam was done by 

Sufi saints. Sufi scholars travelling from all over continental Asia were instrumental in 

the social, economic, and philosophic development of India. Besides preaching in 

major cities and centres of intellectual thought, Sufis reached out to poor and 

marginalized rural communities and preached in local dialects such as Urdu, Sindhi, 
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Panjabi versus, Persian, Turkish, and Arabic. Sufism emerged as a “moral and 

comprehensive socio-religious force” that even influenced other religious traditions 

such as Hinduism. Their traditions of devotional practices and modest living attracted 

all people. Their teachings of humanity, love for God and Prophet continue to be 

surrounded by mystical tales and folk songs today. Sufis were firm in abstaining from 

religious and communal conflict and strived to be peaceful elements of civil 

society. Furthermore, it is the attitude of accommodation, adaptation, piety, and 

charisma that continues to help Sufism remain as a pillar of mystical Islam in India. 

            Keywords: Sufism, Sufi Thinkers, Persian Sufi Poetry, Contribution of Sufis, Important 

Sufistic Books, Sufistic literature in Deccan & Impact of Sufism. 

Introduction: 

Sufism (Arabic:  تصوّف taṣawwuf, Persian:  صوفی گری sufigari, tasavvuf, Urdu:  تصوف) is 

generally understood to be the inner, mystical dimension of Islam. A practitioner of this 

tradition is generally known as a ṣūfī ( یصُوف ), though some adherents of the tradition 

reserve this term only for those practitioners who have attained the goals of the Sufi 

tradition. Another name used for a Sufi seeker is dervish. 

              Sufi Thinkers: The Sharia-guided mystic influence of Sufis produced the Muslim thinkers 

like Shaikh Ahmad Sirhindi, Shah Wali Ullah, Sayied Ahmad Barelavi, Karamat Ali, Sir 

Sayed Ahmad Khan, Allama Iqbal and Maulana Maududi. They used the mystic 

philosophy befitting to the political exigencies of the time for revival of political 

supremacy of Islam. Of them the Sufis like Sirhindi and Wali Ullah, who politicised the 

mystic ideology for political domination of Islam. They were projected as Islamic 

reformists for purifying Islam from any extraneous influences. They conveyed the 

political aspect of Islam to Muslim masses so aggressively that it created a permanent 

imprint on their psyche. It is therefore said that the Sufi Islamists saved the Islam but 

failed to save the downfall of Mughal Empire.   

              The mission of Shaikh Sirhindi popularly known as Mujaddid was to purify Islam from the 

influence of Akbar with a view to counter his policy of "the Hindu wielding the sword of 

Islam" and "Peace with all". Unhappy with the regime of Emperor Akbar for withdrawal 

of Jezia tax imposed on the Hindus, Sirhindi made hectic effort to purge Islam of all 
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extraneous influences. He viewed Hindu mystics like Guru Nanak and Sant Kabir 

contemptible, as they did not follow Sharia.  

             With contempt against old schools of mysticism for tolerance, Sirhindi 

condemned the reign of Akbar for his 'broadmindedness' and policy of 'peace with all'. 

Propagating against the contemporary socio-cultural situation Sirhindi, felt that the 

attitude of Akbar "sullied the purity of Islam and the political social and cultural life of 

Muslims"1. During the closing years of Akbar reign; when his son Salim had revolted 

against him, Sirhindi spread the virus of communalism with some success "in the 

beginning of Jehangir's reign". He strongly criticised freedom of worship granted to the 

Hindus.  Hate-Hindu syndrome was so deep in him that "death of Akbar (1605) filled 

Shaikh Ahmad with hopes that the pristine purity of Islam would be implanted in India"2. 

"Misguided and greedy Ulama, he (Sirhindi) believed, were responsible for the alleged 

downfall of Islam in Akbar's regime".3  

             With his strong contempt against Shia and the Hindus, Sirhind wrote several letters to the 

nobles in the court of Jehangir for guiding the emperor on the path of Shariat, and for 

removal of Qafirs (Shias and Hindus) from the administration. He was dead against any 

honourable status of Hindus in Islamic government. Sirhind wanted the religious 

freedom enjoyed by the Hindus during Akbar regime to be curbed. Enraged with his too 

much interference in administration, Jehangir imprisoned him in Gwalier4  but released 

him after one year. Sirhind not only "injected communal virus into the body politic of the 

country but also generated hatred, mutual distrust and discord among the various 

sections of Muslims"5. Despite this anti-Hindu tirade of Sirhindi, Maulana Abul Kalam 

Azad in 1919 eulogized the role of Mujaddid (Sirhind),"who did not see eye to eye with 

the policy of state"6  

 
1 History of Sufism in India by Saiyied Athar Abbas Rizvi, Volume 2, 1992, Page 212 
2 Sufism in India by Saiyied Athar Abbas Rizvi, Volume 2, 1992, Page 204 
3 . Ibid. Page 365 
4 . A History of Sufism in India by Saiyid Athar Abbas Rizvi, Vol. II, 1972, Page 178 
5 . Ibid. page XII 
6 . Ibid. Page215   
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              Shah Wali Ullah, a prominent Muslim thinker of eighteenth century who shaped the 

destiny of Indian Muslims was also a Sufi of Naqshbandi order. His contempt against the 

Hindus was identical to Shaikh Ahmad Sirhindi. The rise of two Hindu rebellious groups 

namely Marathas and Jats against the Muslim rulers in 1750s stirred the mystic spirit of 

Wali Ullah and he invited Ahmad Shah Abdali, the Afghan ruler to invade India to save 

the Muslims from the subjugation of Hindus. While formulating the contours of his 

mystical ideology, he transformed the Islamic mysticism to a theo-political concept for 

supremacy of Islam and for political power to the Sunnis.   

              Wali Ullah started a tradition of reformed Sufism in which Islamic mysticism was far 

superior to other form of mystic philosophy. His reform in Sufi cult made the spirituality 

of Islam subservient to Political Islam. His doctrine for internal unity of Muslims 

through complete adherence to pure Islam was only to fight against the infidels and for 

reestablishment of assertive Islamic political power. His ideology had no scope to 

accommodate any order of non-Islamic mysticism, which he regarded unhealthy. He 

tried to comb out all the foreign influences, such as neo-platonism and Vedantism from 

Islamic mysticism. Carving out a new path for Sufism he became an active Islamist with 

a sole objective for resurgent Sunni political power in Delhi.1 Bridging the gulf between 

the Islamic clerics and Sufis, Wali Ullah infused new vigour in practice of Naqshbandi 

Sufi order. He synthesised the disciplines of the three major Sufi orders namely Qadari, 

Chisti and Naqshbandi with a view to unite the Muslim society against the Hindus. Like 

Shaikh Ahmad Sirhind he was also against the presence of Hindu employees in the 

administration of Muslim rulers as he viewed it detrimental to the purity of Islam. His 

attempt was to purify Islam from the mystic influence of Hinduism. Under the influence 

of Serhindi whose belief that Islam is a complete way of life stirred the Muslims to 

retrieve the medieval glory of the faith in this sub continent. The exclusivist Ideology of 

Wali Ullah, which sowed the seed of Muslim separatism in South Asia had nothing to do 

with the secular intellectual approach towards spiritualism.  

               Against the total rejection of Sufism by his contemporary radical Islamist Wahhab of 

Saudi Arabia, Waliullah used his mystic ideology for political domination of the 

Muslims in the region. However, the spirit and aim of both were for adherence to pure 
 

1 . A History of Sufism in India, Vol. II, Rizvi, Page 259.   
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Islam. He was the main guiding source for Muslims after the decline of Islamic rule in 

Indian subcontinent. Contrary to the commonly viewed Sufi tradition he was not 

receptive to the spiritual tradition of local Hindus in any form. His main spiritual concern 

if any was for revival of Islamic India.   

              The Muslim ruler under the influence of the doctrine of Shah Wali Ullah patronised 

Islamic learning and "took away the administrative and economic power that had passed 

into the hands of Hindus"1. "For Shah Wali Ullah, the decline of Mogul political power 

and the spiritual decadence of Indian Islam were closely related ".2 Sayyid Ahmad 

Barelavi, a disciple of Abd al Aziz, (the son of Shah Wali Ullah) continued the tradition 

of Waliullah by synthesising the three major Sufi orders"3. He launched armed jehad 

against the non-Muslims but was killed in the battle of Balkot against Sikh leader Ranjit 

Singh. Karamat Ali, a disciple of Sayed Ahmad Barelavi further developed the ideology 

for purifying Islam from the influences of Hindu custom and tradition. "His work largely 

paved the way for the establishment of the organisation which has more recently been 

developed under the name of Ahl-I-Hadith"4. It was a neo-Sufi concept of Islam 

interpreted by Shah Wali-Ullah.  

            The leaders of Deoband movement were also under the influence of both Wali Ullah and 

Wahhab and accordingly they resisted against the British and were critical of Aligarh 

movement because of its leader Sir Sayed Ahmad being loyal to it. Protracted struggle 

with the concept of greater jehad was the basic creed of Deoband movement, which is a 

synthesis of Wahhab and Wali Ullah. Deobandis extreme austere approach towards 

Wahhab and harsh condemnation of the much popular practice of Sufism in India are 

being viewed as a totally anti-Sufi movement. Ahmad Riza Khan Barilavi (1856-1921), 

the founder of Barelavi movement was the defender of traditional Sufi movement but 

 
1 . Islamic Mysticism in India by Nagendra Kumar Singh, Page 185 

2 . The Sufi Orders in Islam by J. Spencer Trimingham, Oxford, 1971, Page 196. 
3 . The Sufi orders in Islam by Spencer Trimingham, Oxford, 1971, Page 129 
4 . Indian Islam by Murray T Titus, 1979, Page 186 
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Mohammad Ilyas, a pietistic missionary group though, appropriated the ethical emphasis 

of Sufism rejected its ritual, metaphysics and sainthood1.  

Persian Sufi Poetry: To find the date of the first mystical poems, we have to obtain the 

correct definition of mystical poetry. The mystical poem is a poem written in the 

formulation of the spiritual principles and truth. So the mystical poem is the one written 

with a mystical intention, not a love poem [man to man] which is interpreted mystically.   

Sufism which originates from the inspiration has the same affinity with poetry 

that comes from the same inspiration, nevertheless, the Sufis, who at first was ascetic, at 

the beginning of the same period, did not show much interest in poetry. Many believe 

that the history of this incident is not clear. Some consider Baba Tahir as the first 

mystical poet; some people say that the beginning of the mystical poetry coincides with 

the beginning of Sama; another theory that has many supporters considers Sanai as the 

founder of the mystical poems. It is clear that in this essay, we are referring to the Sufi 

poems of Persia. 

 

Some Important books on Sufism:   

The early Sufi prose works in New Persian do not differ much in from and content from 

their Arabic models. One of the oldest preserved is the treatise Kashf-ul-Mahjub (The 

revelation of the mystery) of al Hujviri (d.465/1072-3) which in its disposition of the 

material is a direct counterpart to celebrated Arabic works like the Kitab-ul-ulma of Abu 

Nasr as-Sarraj.   

Kashful Mahjub: This book is most ancient, authentic and celebrated treatise on Sufi 

religious thought in India. It was written by Shaikh Ali Hujweri known as data Ganj 

Bakhsh (d.1071-72 A.D.)2 This book is divided into twenty five chapters and it is first 

Persian prose work on Sufism. Ali Hujweri, in his famous book Kashful Mahjub, 

“enumerate twelve schools of Sufism up to his time, amongst which he calls ten as 

rightly guided and the other two as heretical.”3  

Jawahir-i- Khamsa: It is composed in Persian by Mohammad Gauwth of Gawaliyar. 

This book is divided into five sections as Khamsa on mysticism. 

 
  1 . M.A. Haq - The Faith Movement of Maulana Ilyas, London, 1972 - Quoted from 
Encyclopaedia of Islam   Vol. X, page 336.  
2. Ali Hujweri Shaikh, Kashful Mahjub, p3  
3 . Kashful Mahjub, pp 130-1   
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Miratul Arifin: It is an exposition of the theory of Sufism as to its principal doctrines. 

This book was written by Masud Bak (d.1387 A.D.). The book is divided into 4 Kashfs. 

It begins by distinguishing between the Shariat, Tariqat and Haqiqat1.  

Fawaid-ul-Fuad: It is the collection of conversations of Shaikh Nizamuddin Aulia 

compiled by Amir Hasan Sijzi, the distinguished disciple of the Shaikh Nizamuddin 

Aulia.   

Sufi literature in Deccan India: Sufi literature was initiated under the Bahmanids, 

when the chishti Sufis at Rawża, led by Borhan-al-Din gharib’s successor, Zayn-al-Din 

Shirazi (d. 771/1370), began to compile malfuẓat2 . Zayn-al-Din had no successors in 

Rawża, but later Sufis of Borhanpur, like Bahaʾ-al-Din Bajan (d. 912/1507), claimed to 

have inherited the authority of Borhan-al-Din. In the meantime leadership of the Chisti 

passed to Moḥammad Ḥosayni Gisuderaz (d. 825/1422), who had left Delhi for Golbarga 

in 800/1398 and become attached to the Bahmanid court. A prolific author, he was a 

major force in transmitting the heritage of Persian Sufism in the Deccan. He wrote many 

mystical treatises in Persian, including Ḥaẓaʾer al-qods, Asmar al-asrar; commentaries 

on classical works on Islamic law, theology, and Sufism; letters; and poetry. His 

descendants also made literary contributions to Sufism. The writings by members of 

other Sufi orders (selsela) prominent in the early Bahmanid period, particularly the 

Jonaydis, are now known only through later references3. The Bahmanid rulers 

encouraged the immigration of Sufi masters from Persia and Iraq as part of a policy of 

favouring foreigners (afaqi) over Indians. The Neʿmat-Allahi order became established 

at Bīdar when its founder, Shah Neʿmat-Allah Wali (731-834/1330-1431), sent one of 

his grandsons to act as a guide for the prince who later became Aḥmad II Bahmani (839-

62/1436-58); the order thrived in the Deccan until its leaders decided to return to Persia 

in the late 17th century. The Qaderi order arrived at Bīdar from Baghdad, also in the 15th 

century, and later spread to Bijapur and Golconda4. 

At Golconda the Qoṭb shahis, who continued to favour Shiʿism, concentrated their 

patronage on Dakhani Urdu and Telegu poetry in honour of the imams and on 

scholarship and poetry in Arabic. There is little evidence of Sufi activity at Ahmadnagar, 
 

1 . Masud Bak, Miratul Arifin, p1     
2 . Ernst, pp. 80, 134-38, 321 n. 226 
3. Siddiqi, pp. 95-107, 207-09 
4 . Eaton, pp. 56-58; Siddiqi, pp. 69-95 
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and in Bijapur the ʿAdel Shahis seem not to have become patrons of Sufism until the late 

16th century, when Sunni Islam replaced Shiʿism there under Ebrahim ʿAdel Shah1. At 

that time many Chishti and Qaderi Sufis settled in the city, and the Saṭṭari order from 

northern India also established centres at Bijapur and Borhanpur. An exceptionally 

strong literary tradition was initiated by Chishti authors like Shams-al-Din Miranji (d. 

905/1499), Borhan-al-Din Jānam (d. after 1006/1597), and Amin-al-Din ʿAlaʾ (d. 

1086/1675), who wrote poetry in Dakhani Urdu addressed to a wide readership. Their 

Persian works (often translations or commentaries on the Dakhani texts), on the other 

hand, were aimed at a more specialized Sufi audience2. 

As the Mughals expanded into the Deccan, so did Sufi orders that were well established 

in their domain. Disciples of Aḥmad Serhendi (d.1034/1624), leader of the Mojaddedi 

Naqshbandis, settled in Borhanpur, and separate Naqšbandi lineages were established at 

the convents (ḵhanqāhs) of Shah Mosafer Gojdovani at Awrangabad and Shah ʿEnāyat-

Allah (d. 1117/1705) at Balapur in Berar. The Saṭṭari master Moḥammad Gawṯ (d. 

971/1563) had flourished under the Mughals, and his disciples from Gujarat developed a 

major centre in Borhanpur, a city to which many Sufis from Sind were also attracted. 

The successive leaders of this Saṭṭari lineage were Laskar Moḥammad ʿAref (d. 

993/1585), ʿIsa Jond-Allah (d. 1031/1622), and Borhan-al-Din Raz-e Elahi (d. 

1083/1672); ʿIsa in particular was a prolific writer on mystical topics (e.g., ʿAyn al-

maʿani) and a commentator on Islamic law and theology. Among other significant works 

produced by this school were Ebrahim Saṭṭari Jannatabadi’s Aʾina-ye ḥaqaʾeqnoma, a 

commentary on Moḥammad-Sirin Maghrebi’s Jam-e jahannoma based on the 

metaphysics of Ebn al-ʿArabi. At the end of the Mughal period there was also a 

renaissance of the chishti order in the Deccan under the leadership of Neẓām-al-Din 

Awrangabadi (d. 1142/1728), who followed the instructions of his teacher in Delhi, Shah 

`Kalim-Allah Jahanabadi (d. 1142/1729). Neẓam-al-Din’s relationship with Neẓam-al-

Molk Aṣaf-jah was so close that the latter wrote a biography of him (Nizami, 1980-85, I, 

pp. 290 ff., V, pp. 81-181). A good survey of Sufism under the later neẓams has yet to be 

written. 

 
1 . Eaton, pp. 70-79 

2 . Ibid,  pp. 135-74, 243-81 
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As many important Persian Sufi writings from the Deccan remain in manuscript or have 

not survived, biographical works that include excerpts from them are extremely valuable. 

Among the most important is the pan-Indian hagiography Aḵbar al-aḵhyar by ʿAbd-al-

Ḥaqq Dehlavi. Also of great value for the Deccan is Moḥammad Gawṯi’s Golzar-e-

abrar (comp. 1022/1613), which is devoted especially to the saints of Gujarat and 

western India. Other significant Persian hagiographies for the Deccan are the 

anonymous Fatḥ al-awliaʾ (1020/1610) on the saints of Rawża and Borhānpūr, 

composed for ʿAbd-al-Raḥim Ḵhan-e Ḵhanan; Rawżat al-awliaʾ (comp. 1161/1748) by 

Azad Belgrami on the saints of Khuldabad and Awrangabad; Meskat-e-

nobuwat (1220/1804-05) by ʿAli Musawi on saints of the Deccan, including Hyderabad; 

and Rawżat al-awliaʾ. Taḏkera-ye awliaʾ-e Bijapur (comp. 1241/1825-26) by 

Moḥammad-Ebrahim Zobayri1. Most of these collections were either produced under 

royal patronage or include traditions of political origin, so that their accounts must often 

be measured against the traditions found in malfuẓat texts and other Sufi writings. As use 

of the Persian language declined during the 19th century, the history of Sufism in 

Hyderabad and the rest of the Deccan must be supplemented with works written in 

Dakhani Urdu and other local languages for the benefit of devotees. 

              IMPACT OF SUFISM: 

             The massive geographic presence of Islam in India can be explained by the 

tireless activity of Sufi preachers. Sufism had left a prevailing impact on religious, 

cultural, and social life in South Asia. The introduction of the mystical form of Islam 

was done by Sufi saints Sufi scholars travelling from all over continental Asia were 

instrumental in the social, economic, and philosophic development of India. Besides 

preaching in major cities and centres of intellectual thought, Sufis reached out to poor 

and marginalized rural communities and preached in local dialects such as Urdu, Sindhi, 

Panjabi versus Persian, Turkish, and Arabic. Sufism emerged as a “moral and 

comprehensive socio-religious force” that even influenced other religious traditions such 

as Hinduism. Their traditions of devotional practices and modest living attracted all 

people. Their teachings of humanity, love for God and Prophet continue to be 

surrounded by mystical tales and folk songs today. Sufis were firm in abstaining from 

religious and communal conflict and strived to be peaceful elements of civil 

 
1 . Storey, I, pp. 979, 984, 1024; Ernst, pp. 91-92, 209-12; Eaton, pp. 334-35 
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society. Furthermore, it is the attitude of accommodation, adaptation, piety, and charisma 

that continues to help Sufism remain as a pillar of mystical Islam in India. 

             Sufism as we have seen is a very complex phenomenon. In India, it took root in both the 

rural and the urban areas. In some cases, the deep impact of Sufism and its popularity 

among the masses transformed rural region, such as Uch, Nagaur and Sylhet, into a 

flourishing urban centres. By the time of Muhammad Bin Tughlaq, khanqahs began to 

exercise a deep social, political, economic and cultural influence in India. The reliance of 

Sufis on God, particularly in the material sense, attracted both people from economically 

deprived classes and members of the oppressed elite into orders. Khanqahs gave to most 

people a feeling of hope and a vision of a bright future, both in this world and the one to 

come. 

              Various leaders of Sufi orders, tariqa, chartered the first organized activities to introduce 

localities to Islam through Sufism. Saint figures and mythical stories provided solace and 

inspiration to Hindu caste communities often in rural villages 

of India. The Sufism teachings of divine spirituality, cosmic harmony, love, and 

humanity resonated with the common people and still does so today. The following 

content will take a thematic approach to discuss a myriad of influences that helped 

spread Sufism and a mystical understanding of Islam, making India a contemporary 

epicentre for Sufi culture today. 

Other kinds of literature: Various minor Persian works were written on the subjects of 

music, Islamic law, astronomy, and the like, and some translations from Arabic 

(generally on religious topics) and Sanskrit (on veterinary science and music) were 

produced. Perhaps the most noteworthy of these works is the well-known Persian 

dictionary Borhān-e qāṭeʿ, composed by Moḥammad-Ḥosayn Borhān Tabrīzī for ʿAbd-

Allāh Qoṭbšāh in 1062/1652. It was the target of caustic criticism by the 19th-century 

poet Mīrzā Asad-Allāh Ḡāleb in his Qāṭeʿ-e borhān. 

Deccan  

The independent state of Hyderabad in the Deccan was founded by Chin 

Qurlich Khan, titled Nizim-ul-Mulk Asaf Jah afterwards. At the time of the death of 

Aurangzeb, he was at Bijapur. He observed perfect neutrality in the war of succession 

which ensured between the sons of Aurangzeb. Bahadur shah 1, who became the 
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emperor after finishing his rivals, removed him from the Deccan and made him the 

governor of Awadh and faujdar of Gorakhpur.   

After the death of Bahadur Shah, he supported the cause of Farruksiyar against 

Jahandar Saha. Therefore, when Farrukhsiyar became the emperor, he appointed him 

governor of the six Subahs of the Deccan and awarded him the titles of Khan Khanan 

and Nizam-ul-Mulk Bahadur Fatah Jang. From that time onwards, he thought of nothing 

except to rule over the Deccan independently of Delhi.   

He however, was recalled to Delhi in 1715 AD, he first appointed at Moradabad 

and then as the Governor of Malwa. His activities in Malwa aroused the jealousy of the 

Sayyid brothers who were de-facto rulers of Delhi at that time. They planned to throw 

away Nizam from Malwa. This time Nizam opposed them. He defeated and killed 

Dilawar Khan who was sent to displace his from Malwa. He also captured forts of 

Asirgarh and Burhanpur and thus became the undisputed master of the Deccan.  

After the fall of the Sayyid brothers, emperor Muhammad Shah called him to 

Delhi and appointed him to Wazir of the empire. He however did not find the 

atmosphere of the court friendly for himself and left for the Deccan. The new Governor 

of the Deccan, Mubariz Khan opposed him as he was secretly advised to do so by the 

emperor. But the Mizam enlisted the support of the Marathas and defeated Mubariz 

Khan in the battle of Sakharkharda in 1724 A.D. He occupied Hyderabad in 1724 A.D 

that marked the founding of the independent state of Hyderabad. Nizam-ul-mulk from 

that time ruled as an independent ruler in the Deccan except that he did not use an 

imperial umbrella and mint coin in his name.  

Nizam-ul-Mulk faced greatest challenge from the Marathas who under the 

leadership of Peshwa Baji Rao I were determined to collect Chauth and Sardeshmukhi 

from the six Subahs of the Deccan and limit the power of Nizam. Nizam was a shrewd 

diplomat and a competent commander. He tried to divide the Marathas, roused the 

ambition of senapati Trimabak Rao against Peshwa Baji Rao and refused to pay Chauth 

and Sardeshmukhi. But, Baji Rao proved more than a match for him. He defeated Nizam 

twice-first at phalkhed in 1728 AD. And next time near Bhopal in 1738 AD. Therefore, 

both times he had to purchase peace from the Peshwa and agree to pay Chauth and 

Sardeshmukhi besides other terms. Thus, Baji Rao successfully put a check on the power 

of Nizam in the Deccan. In between Nizam was once called to the Mughal court and 
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awarded the title of Asaf Jah. Once more he was called to the court from the Deccan to 

settle the terms of peace with Nadir Shah. He failed to settle anything with Nadir Shah 

and returned back to Deccan. Thereafter, he did not participate in the politics of Delhi. 

He died in 1748 A.D. at the age of seventy-seven. Nizam was the first independent ruler 

of Hyderabad and he was also the most capable one among the rulers of the Deccan.  

Uncertainty prevailed in the Deccan after the death of Nizam-ul-mulk-Nasir 

Jang. Muzaffar Jang contested for the throne and took help of the English and the French 

respectively which resulted in increased influence of those powers, in turn in the affairs 

of the state. The meddling of the Marathas in the politics of the Deccan and the rise of 

the state of Mysore under Haider Ali created further complications for the rulers of 

Hyderabad. The participation of the state of Hyderabad in the politics of the Deccan 

afterwards was humiliating and it paid the price for it. In September, 1798 A.D. the 

Nizam of Hyderabad entered into a subsidiary alliance with the English and virtually 

became their secondary ally.   

              Conclusion: Sufism has an illustrious history in India evolving for over 1,000 years. The 

presence of Sufism has been a leading entity increasing the reaches of Islam throughout 

South Asia. Following the entrance of Islam in the early 700s, Sufi mystic traditions 

became more visible during the 10th and 11th centuries of the Delhi Sultanate. A 

conglomeration of four chronologically separate dynasties, the early Delhi Sultanate 

consisted of rulers from Turkic and Afghan lands. This Persian influence flooded South 

Asia with Islam, Sufi thought, synergetic values, literature and education. 

              The concept of Tawhid (Unity in God), which is the real formulation of Sufism suggests 

that Islamic mysticism has no difference with the formulations of other non-Islamic 

faiths about the oneness of God. On this basis Sufism became popular in India during the 

period of Muslim rule. But when the Sufis supported the Muslims in their political 

conflict with the Hindus and played important role in conversion of indigenous people to 

Islam, it gave birth to politicisation of religion, which generated communal tension 

between the two major religious communities. The movement for purifying Islam from 

extraneous influences, which was launched by the Sufis like Saikh Ahmad Sir hindi and 

Shah Wali Ullah was against the spiritual doctrine of 'Tawhid' (Unity in God). Creating a 

far-reaching impact on the psyche of Indian Muslims it continues to keep the Muslim 

mass away from the modern global changes.  
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              Sufism in India has commonly been viewed as a secular attempt for eternal quest of the 

soul for its direct experience of the ultimate Super power. For centuries the Hindus 

accepted Sufi shrines as symbol of communal harmony. A large number of them have 

been offering prayers in Sufi shrines without any reservation but this liberal gesture has 

not been reciprocated Muslims.  

              Contrary to the common perception that Sufism tried to unify the Hindu-Muslim 

spirituality for a communal harmony, the political Islamists of Sufi background used the 

doctrine of Tawhid to accelerate the process of Muslim separatism in Indian 

subcontinent. Their movements were the by-products of Sufi tradition of Islam. They 

were basically the mystics for the political domination of Islamic activists.  

              The basic creed of mystic movements is unity of God irrespective of religious connotation. 

Unity of God denotes social unity and universal brotherhood. But these political mystics 

not only divided the society on the basis of religion but their doctrine created a 

permanent Hindu-Muslim conflict in the region. The spirit of mysticism is to resolve any 

dilemma confronting the society. But Sufi movement failed to resolve confronting 

Hindu-Muslim dilemma in Indian society. In practice they launched a movement for 

systematic dehumanisation of Islam and negated the concept of Islamic spiritualism of 

Tawhid (Unity of God).   
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Sumer Chand’s Persian Rāmāyana  

 

A very beautifully illustrated manuscript of the Rāmāyana of Ādī Kavī Maharishī 

Bālmikī (Vālmikī) is persevered in the prestigious Rampur Raza Library, Rampur. The 

manuscript has 682 pages and contains the Persian translation of the first four kānḍs of 

the Rāmāyana with 261 meticulously done miniature paintings depicting various events 

and episodes of the Rāmāyana written in Nastaʿlīq style of Persian calligraphy.  

It opens with a fine sarlauḥ (embellishment) and a brief prose preface with few 

Persian verses, presumably by the translator himself. The sarlauḥ on page 2-3 is well 

executed, with gold cloud bands and large red and green quatrefoils on gold and blue; 

below nine lines of text are surrounded by a lapis border with a reciprocal crenellation. 

An outer border has paired golden leaves (a degenerate arabesque) forming larger 

crenellations on a blue background with gold triangles above them. Pages 4-5 have 

borders with large cartouches and paired gold leaves with the area between the 

cartouches colored red.1 The ʿunwāns (titles) are written in red ink and the rest of the 

manuscript is beautifully scribed in black within defined golden border. Nevertheless, 

each illustration has a caption written in red ink.  

As evident from the preface of the manuscript, it is a prose translation of the 

Rāmāyana from Sanskrit into Persian by Sumer Chand who translated it in 1128 

A.H./1715-16 C.E. during the reign of the Mughal Emperor Farrukh Siyar (1713-1719 

C.E.) at the instance of a mystic named Rāmkishan.  

According to the colophon at end of the first kānḍ – the Bāl Kānḍ – it was copied by 

a person named Sayyīd Amīr Shāh in 1242 A.H./1826-27 C.E who has described himself 

as ‘a devoted servant of the court’ (at pages 139 & 350). Ms. Barbara Schmitz and Dr. 

 
1 Mughal and Persian Paintings and Illustrated Manuscripts in Rampur Raza Library, p. 97  
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Ziauddin Desai, in an attempt to identify the scribe have written that the calligrapher 

Sayyīd Amīr Shāh is probably to be identified with the Sayyīd Amīr Shāh Rāmpūrī who 

scribed a copy of Firdausī’s Shāhnāma in 1838-39 C.E. It seems probably that Sayyīd 

Amīr Shāh was working in Rāmpūr. Keeping the time bracket in mind, when he describes 

and designates himself as ‘a devoted servant of the court’ in the colophon, it may thus be 

indicating that he was employed by Sayyīd Aḥmad ʿAlī Khān, the Nawwāb of Rāmpūr 

(reign: 1794-1840 C.E.). It is to be noted that the Raza Library has the first half of the 

Rāmāyana (consisting of the first four kānḍs only), and it is not beyond imagination that 

a full colophon would have appeared at the end of the work.1  

The manuscript begins with Bismillāh ir-Raḥmān ir-Raḥīm ( ِْحِیم حْمٰنِ الرَّ ِسْمِ اللهِ الرَّ  the – (ب

opening verse of the Holy Qurān – which reflects the peaceful co-existence of two 

religious entities showing utmost respect, for the etiquette of starting the task of writing a 

book, in a tolerant society. The mutual respect existed among the of Hindus and 

Muslims, for each other, is evidenced with the effort of the translator who made a sincere 

attempt to maintain the ritual of beginning a virtuous deed with the opening verse of the 

Holy Qurān. Then commences a brief preface beginning with verses in praise of God in 

which the translator states that three versions of Rāmāyana are famous on earth, but he 

chose the Rāmāyana of Vālmikī for translating because this version was praised by Lord 

Rāma himself. Then he mentions the year of translation being 1128 Hijrī i.e. the Islamic 

calendar which is equivalent to the year 1715-16 C.E.  

The preface continues in a flowery prose, an evidence of the mastery of the translator 

over the skills of writing and translating. There is a mention of the translator’s name in 

this preface as Sumer Chand, that too, in a versified riddle.2 However, nothing is known 

 
1 Mughal and Persian Paintings and Illustrated Manuscripts in Rampur Raza Library, p. 98 

2 which says:  

 پیوند  کردم چو  ترتیب  بھ بود من  نامِ   // چند  و ده  نوشتم  کاف  و  الف  و  دال  و واو

(wāw o dāl o alif o kāf newishtam dah o chand // nām-i man būd be tartīb chū kardam paiwand) 

(means: I wrote vāv (و / व), dāl (د / द), alif ( الف / अ) and kāf ( ک / क) ten times with Chand (چند / 
चंद), together when collected it appears to be my name.)  

In this verse-riddle, vāv ( و / व), dāl ( د / द), alif ( الف / अ) and kāf ( ک / क) are Perso-Arabic 
alphabets, each carrying a numeral value as per Perso-Arabic alphanumeric system called Abjad 
numerals or Ḥisāb al-Jummal.  

According to Abjad numerals, vāv ( و / व) is equal to 6, the value of dāl ( د / द) is 4, alif (الف / अ) is 
1 and kāf ( ک / क) is 20. Now, according to the hint given in the riddle, multiplying vāv ( و / व) with 
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about Sumer Chand, the skillful translator of the work in reference, neither he has 

provided any other clue about himself in the prologue. He continues to write that the 

translation of the Rāmāyana has been done from Hindavī i.e. Sanskrit into Persian. 

According to him, there are three famous versions of the Rāmāyana, each having its own 

style and significance yet he selected the Vālmikī’s Rāmāyana because it was written 

during the times of Lord Rāma. And, Luv (लव) and Kush (कुश) – sons of Lord Rāma – 

completed it which was heard and praised by Lord Rāma himself. Then, in a rubāʿī 

(quatrain), he elaborates that ‘the Rāmāyana is the earliest history of mankind above 

every written history revealing hidden values of humanity, hence it will be 

acknowledged by the world’.  

Thereafter, he speaks about the nature of his translation. He says, great scholars and 

writers have broadly classified composition of Persian prose into three types: [i] 

murajjaz (ز مُرَجَّ ) that is a kind of prose in which sentences are written in poetic meters but 

are not rhymed compulsorily [ii] muqaffʿa (ّی  meaning a kind of prose in which (مقف

rhymed sentences are written that are not in poetic meters and [iii] ʿārī ( ریعا  ) stands for 

simple prose. Continuing, he clarifies that as he intended to do a word-by-word 

translation, it was not possible for him to write murajjaz and muqaffʿa prose, hence he 

has accomplished his translation in simple prose yet at some instances the other two 

types of prose have also been used.  

Subsequently, the translator describes the ‘purpose of translation’ in eleven couplets 

in which he says: ‘We live in such a time in which human values are declining; truth is 

disappearing, hearts are filled with hatred and treachery. Though Farrukh Siyar (literal 

meaning: good character) is the king but people have become characterless. If you ask 

address, you will be misled; if you ask for water, you will be thrown in the well. 

Everyone talks with annoyance and exasperation, humanity is endangered. A saint and 

mystic Rāmkishan, entrusted me with the task of translating the Rāmāyana of Vālmikī so 

 
10 gives 60 (6x10), dāl (د / द) gives 40 (4x10), alif ( الف / अ) gives 10 (1x10) and kāf ( ک / क) gives 
200 (20x10). In the Perso-Arabic alphanumeric system, 60 is the numeral value of sīn (س / स), 40 
is the value of mīm (م / म), 10 is the value of yā (ی / य ,ऐ) , and 200 is the numeral value of rā (ر / 
र) that together form Sumer (سُ میر / सुमेर) which by adding Chand (چند / चंद) becomes Sumer Chand 
(सुमेर चंद), that is the name of the translator/author of this beautiful manuscript.  

for Perso-Arabic alphanumeric system or Abjad numerals refer to 
https://en.wikipedia.org/wiki/Abjad_numerals 
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that people could learn human values, truth, generosity and goodwill from Lord Rāma’s 

life and character’.  

Though nothing is known about Sumer Chand, fortunately, along with other 

illustrations his miniature painting survived in this copy of the Rāmāyana which is 

wrongly been attributed as Vālmikī’s miniature.  

This translation of the Rāmāyana by Sumer Chand has been re-translated into Hindi 

by Prof. Shah Abdussalam (d. 2012) and Dr. Waqarul Hasan Siddiqi (d. 2009) which 

was published in 2011 in three beautiful hardbound volumes by the Rampur Raza 

Library, Rampur.  

*** 

Illustrations 

- folio 1b (p.2) –  the beginning page  

- folio 2b (p. 4) – preface  

- folio, 3a (p. 5) – Sumer Chand's portrait 

- folio 16a (p. 31) – The court of Raja Dashratha; Bashishta [Vashishtha], and other 

learned men and ministers 

- folio 62a (p. 123) - Lord Ram breaking dhanushya in the presence of Lakshman, 

Vishwamitra and Raja Janak. The sound of the breaking bow makes the heralds swoon 

but the aforementioned four retain their senses 

- folio 65a (p. 129) – The court of Raja Janak receiving Raja Dhasrath and other rajas 
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Early Mughals and the Afghans: Relationship of Two Powerful 

Forces in India 

 

Abstract 

The Afghans ruled Northern India until the invasion of Babur in 1526, at that 

point the Mughal Empire was formed. Between two historic and decisive battles of 

Panipat and Khanwa the political situation of Northern India was very flexible that the 

Afghan nobles found themselves in critical condition. The vanquish of Chausa and 

Kannauj were still to recall Humayun, and the high-flying purposes of the Mughal 

Emperor and his imperialistic plans used to form doubts in the Afghan chiefs.  The Sur 

Empire superseded the Mughal Empire. 

Key words: Baburnama, Panipat, Afghans, Babur, Humayun. 

The establishment of the Afghan rule in Hindustan in the middle of the 15th 

century was a significant event in the history of the Afghans. Babur does not 

differentiate between Pathans and the Afghans. He presents a large number of Pathan 

tribes but does not refer to them like Pathans. He addresses those Afghans and their 

language Afghani. 

According to Ibbetson “it is an attempt of the contemporary historians to please 

the Lodi and Sur kings, to trace their descent to the family of the Prophet or Ferishta’s 

contention that they hailed from the court of Pharaoh.”1 

Nevertheless, Babur was very acutely to continue their association, which was 

essential to give his campaigns in India and indigenous colour. He consequently 
 

1 Ibbetson, A Glossary of Tribes as Castes of the Punjab and the North-West Frontier Province, 
Vol. III, p. 215; Ferishta, Tarikh-i-Ferishta, Tr. Briggs, Rise of Muhammadan in India, Vol. I, 
Calcutta, 1966, p. 7. 
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continued their services. Mahmood Khan Khana Jahan was appointed by him as an 

officer in charge of a Pargana in Lahore. He was confined with the civil charge of that 

region and also the management of native officers in Mughal services.1 

It is noteworthy that when the Gujars drove away from district Karnal, then the 

Afghans were established their colonies in the district of Karnal. During the early days of 

the Ghorian Conquest, the Rajputs drove away from Panipat by the Afghans. The 

Afghans have established a colony in Sonipat. Shahabad was their principal centre which 

was blasted and looted by Babur, the first Mughal Emperor.2 

The entire north-western frontier region lying between the eastern banks of river 

Helmund and the river Indus was inhabited by a large number of the Afghans and non-

Afghan tribes. Amongst the many Afghan tribes of this region cite such as Abazai,3 

Abdali,4 Ahmadzai,5 Alikhel,6 Alizai,7 Afridi,8 Ansari,9 Batani,10 Dilzaks,11 Lohani.12 

Sources related Afghans refer scanty information on their original homes and 

migration it may be concluded that the Dilzaks were the first amongst the different 

Afghan tribes who came to the area consisting of Peshawar valley, Swad, and Bajaur. 

They assimilated, eradicated the existing tribes and gradually the extensive area from 

Bajaur to the Indus turned into a Dilzak colony.13 

In the absence of given information about the link of the Afghans settled in 

Hindustan with their kinsmen in the Cis-Indus region, at every stage it was difficult to 

give a connected and coherent picture of their movements, and the procedure of their 
 

1 Zahiruddin Muhammad Babur, Baburnama, Tr. A. S. Beveridge, Delhi, 1970,  p. 46; Zain Khan, 
Tabqat-i-Baburi, Tr. S.H. Askari, Delhi, 1982, p. 39; William Erskine, History of India, Vol. I, 
Delhi, 1973, p. 425. 
2 District Gazetteer (Ludhiana District), XV, A, 1504, p. 63;Ibbetson, op. cit, Vol. III, p. 225. 
3 A Glossary of Tribes as Castes of the Punjab and the North-West Frontier Province, op. cit., Vol. 
II, p. 1. 
4 ibid., p. 1. 
5 ibid., p. 2. 
6 ibid., p. 11. 
7 ibid., p. 12. 
8 Abul Fazl, Akbarnama, Tr. Beveridge, Vol. III, Delhi, 1972, p. 800; Abul Fazl, Ain-i-Akbari, Tr. 
H. Blochman, Vol. I, Delhi, 1977, p. 368. 
9 A Glossary of Tribes as Castes of the Punjab and the North-West Frontier Province, op. cit., Vol. 
II, p. 13. 
10 Abul Fazl, Ain-i-Akbari, Tr. H. Blochman, Vol. I, p. 532. 
11 Babur, Baburnama, pp. 367, 376. 
12 Abul Fazl, Akbarnama, Tr. Beveridge, Vol. III, p. 1174. 
13 H. W. Bellow, The Races of Afghanistan, Thacker and Co. Calcutta, 1880, p. 65; A Glossary of 
Tribes as Castes of the Punjab and the North-West Frontier Province, op. cit., Vol. II, p. 24. 
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final settlements in different parts of India. Here only a try has been made to develop a 

workable picture for migration of Afghans and their settlements in northern India before 

the arrival of Mughal emperors and during his reign (up to 1707 A. D.).1 

Babur’s relationship began with the year A.D. 1505 of Afghans when he 

established himself as the ruler of Kabul. The people of Kabul were different, and the 

population is made up of many Afghan and non-Afghan tribes. The Afghan races had 

their own tradition. Due to being the ruler of Kabul, Babur tried to get a cold and 

calculated policy towards the main Afghans. Initially, he tried to get rid of the action 

proceedings. He did a more diplomatic policy of compromise and control.2 

Strengthening his knot with the Afghan chiefs, Babur decided to enter into a 

matrimonial alliance with them. In 1519 A.D., Bibi Mubarika, the daughter of Malik 

Shah Mansur was affianced to him.3 A large number of Afghans were taken in the 

majestic service. It is related to Bibi Mubarika’s brother Mir Jamal accompanied him, on 

his Indian campaign and got high honours under him, under his son Humayun and his 

grandson Akbar.4 

During the invasion of the north-west frontier, Babur wrote the names of 

Afghans in his army in the rebel areas. These Afghan chiefs mostly related to the 

Yusufzai and Dilzak tribes. Babur mostly searched for his advice on the viability of his 

campaigns. He consulted a Dilzak headman while planning a campaign against the 

Yusufzais.5 Diplomatic work was also employed by trusted Dilzak Afghans in order to 

obtain the request of the Afghan chief of Bajaur fort.6 

When Babur turned towards Hindustan he found that the Afghans already 

encroached in different areas. That was prevalent from the situation of the Afghan ruling 

elite, and also with the fact that it was going through a difficult time of stress and strain.7 

Before the defeat, the royal power could be implemented, Ibrahim Khan Lodi 

sent an army, which ousted Daulat Khan Lodi from Lahore and occupied it in 1523 A.D. 

 
1 Rita Joshi, The Afghan Nobility and the Mughals (1526-1707), New Delhi, Vikas, 1985, p. 20. 
2 Rita Joshi, The Afghan Nobility and the Mughals (1526-1707), op. cit., p. 32. 
3 Babur, Baburnama, p. 375. 
4 Gulbadan Begum, Humayunnama, Tr. A.S. Beveridge, London, 1902, Appendix A; p. 267. 
5 Babur, Baburnama, p. 367. 
6 ibid., p. 367. 
7 Rita Joshi, The Afghan Nobility and the Mughals (1526-1707),  p. 34. 
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It was a fair opportunity for Babur to march towards Hindustan to recover Lahore and 

win the friendship of Daulat Khan Lodi permanently.1 

Babur crossed the Indus for the fifth and the last time in 1525 A.D. Malik Hati 

Ghakkar met him on the banks of Indus and was with him in Bhira. He also provided the 

Mughals with equipment for the convenience.2 

After the battle of Panipat, Babur continued inviting Afghan nobles and 

recruited them in the Mughal nobility. He shaped his policy with two objectives in mind- 

to eliminate the Afghan power around Delhi and Agra, and to prevent the Afghan nobles 

from joining Rana Sanga. After the victory of the fort of the Agra, Babur again 

apologized to a large number of Afghan nobles, restored them their property and 

belongings, donated them good Parganas in the hope that they would now give him their 

full support and would be loyal to him.3 

Because of his generous behavior towards the Afghan nobles, a large number of 

them like Shaikh Ghuran, a Sheikhzada of Koel, came from his iqta in Miyan Doab 

(Sarkar Meerut) and two or three thousand walkers connected to Babur.4 Like this, Ali 

Khan Farmuli, who seems to have fought under Sultan Ibrahim Lodi in the battle of 

Panipat, and ran away to Mewar, also came and join with Babur.5 Shortly afterward, 

when Prince Humayun was sent to deal with Sultan Muhammad Nuhani and his Afghan 

colleagues, a large number of Afghan nobles were deserted by the Nuhani leader and 

associated with the royal post. After the defeat of Sultan Muhammad Nuhani, Miyan 

Bayazid Farmuli, Masnad-i-Ali Firoz Khan Sarang Khani, Qazi and Mahmood Khan 

Nuhani were admitted in imperial services and were given suitable assignments.6 

Between two historic and decisive battles of Panipat and Khanwa the political 

situation of Northern India was very flexible that the Afghan nobles found themselves in 

critical condition. Rana Sanga’s expansionist rebels forced the Afghan nobles to open 

 
1 ibid., pp. 36-37. 
2 J.G. Delmerick, History of Ghakkars, J.R.A.S.B., 1871, pp. 86-87. 
3 Babur, Baburnama, pp. 477-78; Radhey Shyam, Babur, Janaki Prakashan , Patna, 1978, pp. 317-
319. 
4 Abul Fazl, Akbarnama, Vol. I, p. 253; Badauni, Muntakhab-ut-Tawarikh, Tr. and edited by 
G.S.A. Ranking, Delhi, 1973, p. 444. 
5 Babur, Baburnama, pp. 526-27; Zain Khan, Tabqat-i-Baburi, p. 114. 
6 Babur, Baburnama, p. 527;Badauni, Muntakhab-ut-Tawarikh, p.  444. 
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agreements with Babur and to join the Mughals. The fort of Tahangarh1 held by Alam 

Khan, the control of Nizam was on the fort of Bayana,2 Tatar Khan Sarang Khani the 

muqta of sarkar Gwalior,3 to control of Muhammad Zaitun was on the fort of Dholpur,4 

all of them either joined Babur’s service or fled from their forts. Before the battle of 

Khanwa, Husain Nuhani of Rapri,5 Alam Khan Lodi of Kalpi,6 and Habit Khan 

Gurgandaz joined Babur and accompanied him in his campaigns.7 

After the battle of Khanwa, Afghan nobles feared that Babur had not come here 

only to rob. Stubbornly, his lust was to overthrow the Afghan power, to establish his 

solid control on the pressure and power of the Afghan forces, completely irritated, 

unfollowed and rebellious Afghan nobles. Babur’s wish was to stay permanently in 

Hindustan had a serious effect on the mind of the Afghans.8 

While showing his political superiority his policy was to calm the Afghans. He 

provoked loyalty from them, by favours them, who was giving him with loyalty. Hence, 

Shaikh Ghuran, who was the most loyal companion of the Mughals, the title Fath Khan 

was given to him and was appointed the chief mediator between the Emperor and the 

Afghan chiefs who wished to offer submission.9 Many of the Afghans fought on the 

Mughal side in the battle of Khanwa. 

The Afghans were not forced to adhere to the courtesy of the Mughal court. 

Babban who violated the court’s courtesy by sitting in the royal presence, while all other 

grandees supported, was not asked to stand up.10 Besides, Babur was generous even to 

the insurgent Afghan side.11 

 
1 Babur, Baburnama, p. 539; Zain Khan, Tabqat-i-Baburi, p. 168. 
2 Zain Khan, Tabqat-i-Baburi, pp. 151-153, 169; Babur, Baburnama, pp. 539-40. 
 
3 Babur, Baburnama, pp. 539-40;Abul Fazl, Akbarnama, Vol. I, p. 257. 
4 Babur, Baburnama, p. 540;Abul Fazl, Akbarnama, Vol. I, p. 257  
5 Babur, Baburnama, p. 530. 
6 Babur, Baburnama, p. 544;Badauni, Muntakhab-ut-Tawarikh, p.  446. 
 
7 Babur, Baburnama, p. 557. 
8 Rita Joshi, The Afghan Nobility and the Mughals (1526-1707), p. 43. 
9 I.H. Siddiqui, Babur’s Relations with the members of Afghan nobility in India, Islamic Culture, 
Vol. II, No. 4, 1978, p. 251. 
10 Babur, Baburnama, p. 446; Ferishta, Tarikh-i-Ferishta, Vol. II, p. 43. 
11 Babur, Baburnama, pp. 540-41. 
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Constantly, Babur granted jagirs to his nobles. He provided to the Afghans 

profitable jagirs,1 especially in the eastern areas where he was very generous towards the 

Sur and Lohani Afghans. 

Yet, after the battle of Khanwa and Ghagra, the Afghan nobles lost their 

reputation and their jagirs were taken from them and granted to the Mughal nobles. In 

1529-30 they were again granted jagirs at that time their status grew to the state of 

Babur. The majority of Afghan nobles were recipients of such favours.2 

Badauni writes, “The amirs of India, notwithstanding his (Babur’s) conciliatory 

behaviour and efforts to improve their fortunes did not yield obedience to him and 

behaved like unruly savages.”3 

In the first ten years of Humayun’s reign there is no idea about the exact 

position of the Afghan nobles in the nobility. Humayun ordered the Afghan nobles to 

maintain their jagirs or assignments, which they had got from his father. Gulbadan 

Begum states that Humayun was happy to order, “Let each keep the office, and service, 

and lands and residence which he has, and let him serve in the old way.”4 

Abul Fazl writes that in the early years of Humayun’s reign, the fort of Chunar 

took by Sher Khan Sur and sent his son Abdul Rashid to the Mughal Emperor. Abul 

Rashid stayed for some time at the Mughal court.5 

Yet, Humayun sent Dilawar Khan as Mughal ambassador to the court of Sultan 

Mahmood in 1539; he was the ruler of Bengal.6 When there is campaigning against Sher 

Khan, he appointed Khan Khanan, Dilawar Khan, Yusuf Khan as his governor of 

Monghyr, ordered him to keep the opposition of Sher Khan.7 Later, the Mughals losing 

 
1 Rita Joshi, The Afghan Nobility and the Mughals (1526-1707), Appendix-B (Grant of Jagirs to 
Afghan nobles under Babur), pp. 208-209. 
2 Nurul Hasan, New Light in the Relations of the Early Mughal Rulers with their Nobility, 
Proceeding Indian History Congress, 1944, pp. 387-97. 
3 Badauni, Muntakhab-ut-Tawarikh, Vol. I, p. 337. 
4 Gulbadan Begum, Humayunnama, p. 110;  Nizamuddin Ahmad, Tabaqat-i-Akbari, Tr.B.De. Vol. 
II, Calcutta, 1936, p. 44. 
5 Abul Fazl, Akbarnama, Vol. II, p. 288. 
6 Abbas Khan Sarwani, Tarikh-i-SherShahi, Tr. Brahmadeva Prasad Ambasthya, Bihar Educational 
Service, Patna, 1974, p. 2. 
7 Abbas Khan Sarwani, Tarikh-i-SherShahi, Tr. Brahmadeva Prasad Ambasthya, op. cit., p. 2. 
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Bengal, Khan Khanan, and Yusuf Khail was immersed in oblivion. After the battle of 

Chausa, the army of Sher Khan captured him.1 

Humayun accepted invitation letters from India;2 he was completely dependent 
on his own resources because he was still skeptical about the behaviour of the Afghans. 

In the beginning of Humayun’s reign A.D. 1556, he swore not to be punished 
for the Afghans, and they should not be made prisoners.3 The prisoners did not just 
leave, but if any Mughal officer strayed from this liberal policy, he was severely 
punished. There is an example, when Mughal officer Haider Muhammad involved in 
killing and looting the family of Ghazi Khan, the Afghan chief of Bayana, who had 
submitted peacefully, Humayun punished him and also confiscated his property.4 

The defeat of Chausa and Kannauj were yet to remember Humayun, and the 
high-flying intentions of the Mughal Emperor and his imperialistic designs used to create 
suspicions in the Afghan chiefs. Abul Fazl, the court historian of Akbar wrote that if 
Sher Shah and Islam Shah, who had great qualities to serve the Mughals with loyalty, 
they have to win an honourable position for themselves.5 

To sum up, briefly, the position of the Afghans fluctuated during the early 

Mughal period. In the second phase of Humayun’s reign in Hindustan (1555-1556 A.D.) 

the Afghan nobles were a part of the Mughal nobility and did not play any significant 

role. The attitude of the Mughal ruling family towards them, it was neither aversion nor 

enemy, nor was very friendly and cordial. Circumstances, the profits and the needs of the 

situation were predominantly employed by the Emperor towards his Afghan nobles. 

Babur mentioned in his Baburnama, his kindness towards the Afghan nobles. But his 

experiences with the Afghan nobles broke his faith in them and he never trusts the 

Afghans. After the commencement of a few years of Humayun’s reign there is the 

establishment of the second Afghan Empire, whose leader was Sher Shah Sur created the 

powerful Afghan nobility. The reason the Afghans lost Hindustan because they were 

suffering from mutual jealousies and rivalries. They lacked intelligence. The Afghans 

were generally uncontrolled, rebellious, rude, uncultured, pastoral, quarrelsome, 

disturbed, proud and haughty. Diplomacy was used by Babur to win Afghan’s co-

operation, he bestowed upon them jagirs and marks of honours. 

 
1 ibid., p. 273. 
2 Abul Fazl, Akbarnama, Vol. I, p. 614; Ferishta, Tarikh-i-Ferishta, Vol. II, p. 172. 
3 Abul Fazl, Akbarnama, Vol. I, p. 624. 
4 ibid., p. 683. 
5 Abul Fazl, Akbarnama, Vol. I, p. 618. 
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Abstract 

Akbar ordered to many people to collect material for Akbar-Nama who remembered 

anything about Humayun and Babur and must scripted it. Accordingly, Tazkirat ul-

Waaqia'at by Mehtar Jauhar Aftabchi and tazkira i-Humayun wa-Akbar by Bayzid Bayat 

were still available. and Gulbadan's work on Humayun-Nama was according to this 

order. Gulbadan has described many things in Humayun-Nama about Babur and 

Humayun’s life which were not available in any books and it played very important role 

for the work of Akbar-Nama by Abul Fazal. In this research paper I will through some 

lights into the life of Gulbadan and will show the importance of Humayun-Nama. 

           Gulbadan Bano Begum was daughter of Zahiruddin Muhammad Babur. Dildar 

Begum2 was her mother. After 19 years of capturing of Kabul by Babur, Gulbadan was 

born in 1522/23 AD.3 Babur left his family in Kabul while he was in campaign for 

Hindustan. After three years Gulbadan with royal ladies (Haram) reached Agra to 

accompany Babur and celebrate his victory in 1529 AD. Gulbadan was alone and 

without her father for 3 years.4 Gulbadan was 2 years old when Humayun’s mother 

Maham Begum took her custody for her education and caring.5 It is known from 

 
1 Princess rose body 
2 According to the Islamic law, they had a place among the main four wives. From this, Mirza 
Hindal was also born, which was adopted by Maham Begum IN 1519. For more details, see, 
Gulbadan Banu Begum, Humayun-Nama, edit. A.S. Bevridge, Royal Asiatic Society, London, 
1902,pp.225-26 
3Rumer godden, Gulbadan, The Vikins Press, New York,1981,p.9  
4 Gulbadan Banu Begum, Humayun-Nama, trans. Athar Abbas Rizvi, Mughalkaleen Bharat 
(Babur), Rajkamal, New Delhi,p.59 
5Bevridge, Humayun-Nama,p.8   
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Humayun-Nama that the main cause for her custody was the demise of Maham 

Begum’s three sons and one daughter  at very early stage of their lives.1 

         When was Gulbadan married ? It is not clear & known. Through Humayun-Nama 

we got to know that when Humayun got defeated in battle of Chausa (1539 AD) and 

went to Agra then Gulbadan appeared in his service where she might had married.2 

Khijr Khwaja khan mughul3 was her husband who was Amir ul Umra of Humayun. After 

Babur’s death4 Humayun took care of his mothers, brothers, and sisters. He had more 

affection towards Gulbadan. After his defeat in the battle of Chausa, he returned and 

showed his affection in these words, “Gulbadan, I missed you a lot. Sometimes, I feel 

very bad and remorse for you that why you are not in my company but when situation 

got out of control sometimes, I thanked god that you are not with me.”5  

         Humayun had a lot of affection for women-folk who were in his Haram especially 

for Gulbadan. Gulbadan gave one example of this in Humayun-Nama. When Maham 

Begum died, he (Humayun) personally paid visit to her. Before this, any meeting 

between Humayun and Gulbadan used to be held in Maham Begum’s house.6  

         Gulbadan got a lot of honoure and praise even after the death of Humayun and 

during the reign of Akbar too. In 1575 AD Akbar gave permission to Gulbadan to go for 

Haj. In her group, besides her, there were Salima Sultan Begum7, Sultanam1, Haji, and 

 
1 Gulbadan Banu Begum, Humayun-Nama, trans. Athar Abbas Rizvi, Mughalkaleen Bharat 
(Humayun), Rajkamal, New Delhi,p.22; Gulbadan Banu Begum, Humayun-Nama, hindi  trans. 
BrajRatanDas, Nagri Pracharni Sabha, Kaashi,2008 sanvat/1951AD,p.12  
2 Ibid,p.23 
3 He was son of Mirza Haidar Dughlat’s sister. For more details see, Rumer godden, Gulbadan, 
p.79 
4 Gulbadan gave a very interesting details about the donations and gifts given after Babur’s death. 
She writes that Quran Khwani was organized on the death anniversary of Babur at her Baba 
hazrat Badshah and Mohammad Ali appointed mutwalli (care taker of tomb). Sixty Hafiz (who 
memorized the whole Quran) with melodious recitation and Qazi (who recites the Qran with 
meaning) were appointed. Five lacks financial grant were allocated to fulfill the expenditure 
incurred by these Ulema and Hafiz. This entire amountwere taken from Sikri (Fatehpur) and 
Bayana as a tax.  My guardian (Maham Begum) arranged two times meals. In the morning, two 
bull, two sheep, and five goats and in the evening five goats were slaughtered. She lived two and 
half year and continued to arranged and distribute the meal while she was living.; Mughalkaleen 
Bharat (Humayun), p.503-04 
5Athar Abbas Rizvi, Mughalkaleen Bharat (Humayun), p.527 ; Rumer godden, Gulbadan, 
p.79 
6 Ibid, p.504 
7 Wife of Akbar, see, Bevridge, Humayun-Nama,p.276-80 
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Gulzar begum2, two niece of Gulbadan- Umme Kulsum and Salima Khanam 

accompanied her.3 This kafila (campaign) started from Fatehpur in 1575 and Akbar 

himself sea-offed them. Many difficulties were faced by them while they were in the 

Haj pilgrimage and this is described in Tazkira i Humayun wa-Akbar.4 In 1582, Kafila 

returned. In 1603 AD she died due to fever. In her last rite, Hamida Bnu Begum and 

Rukayya Begum5 were present. 

HumayunNama 

       One copy of Humayun-Nama is still available, present in British museum even this 

copy is not complete. Colonel Hamilton who went to Europe from India took thousands 

of books with himself, Humayun-Nama is one of that. In later period, this book 

(Huayun-Nama) was sold to British museum by Hamilton’s widow. Annette S. Beveridge 

had translated Humayun-Nama into English and it published from Royal Asiatic Society 

in 1902. Credit of Hindi translation of Humayun-Nama goes to Braj Ratan Das, which 

was published in 1980 from Kashi Nagri Pracharni Sabha. Later in 1961, Athar Abbas 

Rizvi translated the hindi translation that is considered an important translation. 

         Humayun-Nama of Gulbadan can be divided into two parts- part one talks about 

Babur and part two talks about Humayun. She gave some rare and interesting 

information about Babur. For example, after capturing Delhi, he donated a lot of wealth 

which were captured during war. Babur sent one Muhar (the seal) to his obedient 

servant who used to live in Kabul at that time, while he got the information about gift 

of one Muhar, he felt very bad but when he saw the size of Muhar, he jumped with joy. 

This event was beautifully narrated by Gulbadan.6 It is Gulbadan who has written about 

the death of Babur which was due to poison given by the mother of Ibrahim Lodi.7 

 
1 Widow of Mirza Askari 
2 Daughters of Kamran 
3 Athar Abbas Rizvi, Mughalkaleen Bharat (Humayun), p.25 
4 Athar Abbas Rizvi, Mughalkaleen Bharat (Babur), p.60 
5 Daughter of Mirza Hindal and first wife of Akbar. She died at the age of eighty four.; Bevridge, 
Humayun-Nama,pp.274-75 
6 Humayun-Nama, hindi  trans. BrajRatanDas, p.12; Athar Abbas Rizvi, Mughalkaleen Bharat 
(Babur), p.60 
7 Ibid,p.61 
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             Gulbadan’s work is mainly the history of Humayun. She has briefly written about 

the campaign of Humayun and his policies but she gave detail information about the 

Haram, the activities inside the Haram and life style of begums. Humayun love and 

affection for his family was immense and nowhere is it better found than in Humayun-

Nama.1 Humayun offered kingship to a slave who saved his life while he was in the 

battle of Chausa. And it is beautifully discussed by Gulbadan.2 She got the information 

of Humayun’s departure from Hindustan and his staying in Iran and many important 

events related to Humayun in Iran, she got all these information from Hamida Banu 

Begum. For that she was grateful to Hamida Banu Begum. 

    We see, Humayu-Nama was not only the source and inspiration for Akbar-Nama but 

it also gave many interesting information which were rare and exceptional in nature. By 

studying Humayu-Nama, we got a lot of information about Babur and Humayun. 

        

 

 

 

 

 

 

 

 

 

 

 

 

 
1 Athar Abbas Rizvi, Mughalkaleen Bharat (Humayun), p.27 
2 Ibid,p.528 
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Social condition of women during Mughal India 

 

India have very rich culture of religion, civilization and ethics, but the country 

have unity in diversity in all the way. The dimensions have wide variety of its range. 

Women education, both among Hindus and Muslims were not encouraged during 

medieval times. The stick rule Pardah and seclusion made their education a matter of 

great difficult.1 During the period the followed in vedic age gradual deterioration of their 

position, but   they still retained a large major of freedom in the disposal fortune.2 

              The Mughal emperors who were themselves men of literary tastes, took King 

Interest in education of their children including their daughters, for the princess of the 

royal.3 Strict veiling of women was the common practice among the Muslims.  The 

adoption of the letter custom by The Hindu women under the stress of circumstances 

brought about their social political and intellectual stagnation and their position of girls, 

wives, and widows was reduced that of dependence and subordinates.4 Majumdar and 

Rasid  in  their  works have not been  isolated in stands of  etc. in prevalence ancient 

India. Dr. Altekar, he subsequent to the advent of Muslims rule in India. Pardah was 

strictly observed in their native lands.5 Emperor Akbar himself had valueless formal 

educations; he was very much interested in educational process as a whole, and also that 

after Royal Princess and ladies.  He made proper arrangement empowering education to 

the ladies of the imperial seraglio. It is said, that he said apart Some chambers at his 

Fatehpur Sikri place in order to established a girls school for them and also appointed 

 
1 S.M Jaffar, some culture aspects of Muslim rule in India during the period,(QTD) 
2 The spirit of India civilization P.157. 
3 Yusuf Husain, Glimpses of medieval Indian culture, P.92 
4 Rashid, A, society and culture in medieval India, 1969. PP 141-42 
5 Ibid P. 206; The position of women in Hindu law, P. 170 
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some mistress to work in it.1 Whenever the royal ladies moved outside of their Palaces, 

they put on usually quite veils which cover their faces, and the seldom travelled on foot.2 

They mostly travelled in covered Palanquins with servants and Eunuchs Surrounding 

them all sides. At the entrance of  residence male Palanquin,  bearers where replaced by 

females  to carry the palanquins farther inside.3 The royal ladies also travel in cover 

howdahs  on Elephant backs, chaudoles  sometime in  carriages  covered on all sides  to 

maintain Pardah.4 When a royal lady rode and Elephant the animal was   make to 

entertained near the palace gate and the Mahout covered   his face  with a cloth  so that 

he was unable  to see the princess5  when she entered  into the covered howdas. Whether 

the ladies travel in palanquins  or chaudoles  or howdas  or carriages  proper care was 

taken to hide them from6 the few people outside  and they became almost in accessible  

to the side of man.7   It was the usual custom for husband or some other male relations to 

accompany  woman when going out of doors.  Muslims women covered themselves from 

head to foot apart from that they have a sheet or dupatta to cover their heads. The birth of 

daughter was considered inauspicious.  Family not welcome or accepted them happily 

but indecisive of disappointment. She was not as welcome as a boy, even in the royal 

family the difference was clear and well-marked only women rejoiced and feasted on the 

birth of a daughter while the whole Court took part in the celebrations if a prince was 

born..            

         A wife who unfortunately happen to give birth to  birds  in succession  was  

despised  and even sometimes divorced the deployable  custom of infanticide  was 

luckily confined  only to a very minor section of the less cultured Rajput families.8 The 

Quran, no doubt, permits a Muslim to marry four wives  at a time but monogamy seems 

 
1 E.B Havell, A hand book to qra and Taj (London:1904). P.116 
2 Badaoni, 11, pP.391-92; Tr 11 404-06 

3 De-Pleate, observed the mahumentan women do not come out into public unless their poor 

immodest; the veil their heads debate P.81 
4 Bernier, P.371, peter mundy vol, II pp 190-91 

5 De-pleate  P. 81; Della Valle, P.24. 

6 Mandelslo, P.66; Terry in early Tranelism India, P.404. 
7 Manucci, Storia--, Vol, II, pP. 333-34. 

8 Saying of Khan-i-Azam  Mirza Aziz Koka vide I.N., P.230. 
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to have been the rule among the lower stratum  of society in both the communities during 

the Mughal period. Inspite of the decision of the ulema in the Ibadat-  khana- that  a man 

might marry any number of wives  by  Mutah,  but only for Nikah.1   Akbar had issued 

definite orders that a man of ordinary means should not passed more than wife unless the 

first proud to be barren. He considered it highly injurious to a man’s health to keep more 

than one wife.2 Polygamy was the privilege of the rich Muslims. Each of home kept 

three of four wives at a time. Mirza Aziz Koka’s well-known prove red deserves 

mention. He used to say that “A man should  marry four wives – “ A Persian  to have 

somebody to talk to, a khurasani for his house work , a Hindu woman of Mavarunnahar 

to have someone to whip as a warring for other three.’’3  The co-wives rivaled each other 

and used old eves to excel on another thereby win the love of their husband. Each of 

them received fixed monthly allowances in addition to cloths, Jewelry and the 

houseshold necessities. Polygamy naturally brought many evils in its train. A single 

husband could  he hardly be expected to satisfy his several wives who were the most 

expensive clothes are  the daintiest food and enjoyed all worldly pleasure.4 Domestic 

unhappiness immortality, in some cases at least was the natural consequence.  As a 

general rule, a girl of either community was brought up under class parental supervision. 

Higher education was denied to middle class and ordinary ladies and learning was 

restricted to primary subjects .Their training was confined to home and domestic affairs, 

such as needle work, embroidery, dressing the victuals, cooking , extra life-long celibacy 

for girls and socio-religious circumstance of the time ,parents tried to marry of their 

daughters  as early as possible the custom in this days did not allowed girls to remain in 

their parent’s home for more then 6-8 years after their birth. They were married even 

before the age puberty usually when 6-7 years old.5  The rigidity of custom coupled with 

the celebration of the marriage at that every tender age, left no room what so ever for 

lighter the bride or the bridegroom to have time to think of a mate at her all his own 

choice . The custom left it solely to the discretion of parents or all the nearest relatives 
 

1 A,N,I,  (1873)  P.327(QTD). 
2 Saying of Khan-i-Azam Mirza Aziz Koka vide I.N.P- 230 
3 A , N , I (1873) P.327, (QTD). 

4 Altekar, P.49. For dowry refer to purchase India, P.191.Saletore, oP. cit II, pP. 190-91. 

 
5 Dasgupta , I.C , Aspects of Bengali Society P.3 as quoted in Misra Rekha women in Mughal 
India P.131 
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and friends to arrange the match seldom was their wish expressed by any female relation 

of the bridegroom to see the bright before the marriage.1 The marriage had to be settled 

on hearsay repast with an advantage to the bride’s parents who had on opportunity to see 

the bay and satisfy themselves about him, if they so desired dowry was demanded and 

sometime parents disregarded the suitability of the match and cared primarily for a rich 

dowry. It seems that the “Evils of the Dowry system prevailed with greater vigor in 

Bengal. There was also a curious custom of giving away a younger sister of the bride to 

the groom as a part of the dowry. In same casts and localities the bridegroom had to pay 

money to the bride’s guardians.” Money played an important part when marriage was 

arranged between persons of unequal ages or social status. Sometimes for the sake of 

wealth a young man would marry a women a older than himself. The evil grew so much 

that Akbar issued orders that of a women. “Happened to be older by 12 years then her 

husband the marriage should be considered as illegal and annealed.” In some cases 

betrothals were fixed, as we see even today among the rural folk before the actual birth 

of their children if dearth or sex disapproved not. “Akbar tried in vain to bring home to 

his people that the consent of the bride and bridegroom as well as permission of the 

parents was essential before the confirmation of the engagement.”2 There seem to have 

greater liberty for girls belonging to high class Rajput families to choose their husband. 

Hamida Banu expressed the feeling that she wanted to be the wife of someone who 

“shall be a man whose collar my hand can touch and not one whose skirt it does not 

reach.” 

          From the few instances discussed hear, it can be clearly seen that all Mughal ladies 

were not devoid of love, but love touched the lives of very few women. There were so 

many wives and concubines for one man and it was not possible for only man to give 

attention to all of them. Usually the ones they loved most all their love and attention. 

Sometime the wives got their husband’s attention because the husband felt that it was the 

duty to do so. The Mughal emperor and princess did have some special women the loved 

and cared for but they also had a number of their women like concubines, dancing girls 

and slave girls whom they could  use for their pleasure as they liked.  Many Mughal 

princesses were never got marriage probably because no man was considered worthy 
 

1 According to the traveler, they considered pregnancy to be a very clear proof of the blessing of 

Goddess Lakshmi Bartolomeo, pP.253-5 
2 Qazwini, Pad Shah Nama, fd 48b 
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enough to marry them and also may   be to limit the Contenders for the throne. Pelsaert 

says " These rich women were indeed, the most expensive cloth…, and enjoy all the 

pleasures except one and for that one they give saying they would willingly give 

everything in exchange for a bagger’s poverty."1 Under  this circumstances ordinary 

Indian girl had no choice in the selection of her husband married the mother-in-law 

controlled over her and commands  might be carried out. If she failed, to come up to her 

standard she might be divorced in a Muslim family her position was no better than that 

of an ordinary maid. She had no placed and every member of her husband's family by 

rendering every possible domestic  services. Bartoloneo notice with appreciation, the 

great respect paid to pregnant women:  not only her husband and relations, but all the 

inhabitants of the place belonging to her cast played for her health and safely. But for a 

certain number of days after delivery she was not considered fit to be touched by anyone 

except the mid-wife who attended to her needs, her food.  According to Manucci would  

be left at a distance and would  approach her last he or she  should be defined the 

position of a woman with regard to her husband was that of a dependent.2 As a result 

many love affairs between Eunuchs,  and  harem women  came to be established. 

K.S.Lal. States that: some Eunuchs were born inter- sexual with  characteristic  of 

neither sex fully develop due to hormonal genetic disturbance. Some others were 

hermaphrodite who combine characteristics of both sexes...... but such causes are rare..... 

The vast majority of Eunuchs were strongmen who were subjected to castration. Some 

Eunuchs were very handsome. Thomas Row mention an affair between are gentlewoman 

of Normalls and Eunuchs.3 Manucci and Bernier speak of the  love escapates of 

Sharjahan's daughters Jahanara and Roshanera.4 Jahangir write in the Tuzuk: " it is a 

maxim of Hindus  that no good deed can be performed by men  social without the 

partnership or presence of  wife  home they have stayed  the  half of man." some of the  

husbands however, it is to be  regretted treated  their wives very harshly. Such men, 

however suffered from same material defect, such was Khwaja Muzzam, maternal uncle 

 
1 Pelsaert, P. 66. 

2 According to the traveler, they considered pregnancy to be every clear proof of the blessing of 

Goddess Lakshmi Bartolomeo, pP. 253-54. 

3 Mannucci, storia… , vol.2, P.353. 

4 The Mughal harem, P.188. 
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of Akbar.”1 According to the traveler, sometimes husbands would burn themselves with 

their wives out of there love. Divorce and remarriages common among Muslims were  

prohibited  to Hindu women  widow remarriage was allowed by Muhammadan law  and 

was practiced by the rich and the poor alike. However, it seems that many widows, 

particularly those belonging to a respectable family preferred not to marry again due to 

the impact of Hindu ideas.2 Sometimes Brahmans left large amounts of money for the 

maintenance of their Widows. Record told us that the period of Mughal kings who would 

travel some stages to receive their mothers.3 They would  perform Kornish,  Sijda, 

Taslim, when  entering their  presence. Jahangir writes :" I want to meet my mother Dhar 

(near Lahore)   and performed Karnish, Sijda,  Taslim with all  obedience and then took 

have of heart."4 On his birth day, the Mughal emperor accompanied by Princess and 

noble would necessarily pay a visit to his mother to receive her felicitation, and present 

her with rare gifts; sometime the weighing   ceremony took place in her Palace.5 So far, 

as property rights were concerned Muslims ladies wear Much Better Off than there 

Hindu sister. Muslim ladies was entitled  to definite  share in the inheritance with an 

absolute right to disposed it of  unlike Her Hindu sisters she retained  this right even  

after marriage another method adopted to safeguard the interest of Muslim ladies  after 

marriage  was Mohar of all  settlement where is the Hindu lady had no right to the 

property of her husband parents 

. About the immovable property Orame, rights:” no property in land at admits 

of disputes concerning them. The slavery to which the rights of parents  and husband the 

subject the female  abolishes at once all fruits of dowries, divorce, jointures and  

settlements.6 Stavorinus writes:” Moors and Bengalese take great delight in having 

women dance before them who are kept for that purpose and are educated from their 

infancy in the pursuit of this function7." They were extremely supple and were adopts in 

 
1 Roe, vol.I, 190 
2 Tavernear III, P.181 
3 TUZUK, Lowe, P.62 

4 Muhammad is reported to have said, women under Islam P.13. 

5 TUZUK, Lowe, P.62 Also see Macauliffe  I, P.96 
6 Orme’s fragments,     P.438 

7 Manucci..  Storiea, II    P.337. 



DABEER - 19                                                                              JANUARY-JUNE 2020 

48 
 

the art of dancing. Muslim women usually liked to take up this profession and some 

Hindu women were employed as musicians,”1   prostitution and some Hindu women 

were   employed as musician. Prostitution was regarded as a disgrace though some of the 

meaner short adopted it and lived in separate quarters, usually outside of the city.4 In fact 

there was a separate cast that followed this profession. The could be recognized by the 

"To facts of task of silk on their shoes or  slippers, all other wearing plain. The more 

educated among them adopted teaching as a regular profession. Manucci writes: “among 

them (Royal Household) there are matron who teach reading writing two princesses.  

The Mughal ladies apparently led very lonely lives in their harems through they had 

several people in the form of relatives, servants,  attendance and guard, slaves around 

them most of the times. But to feel their mental emptiness, they found many ways means 

to entertain themselves. Chess or Shatranj one of the most popular indoor games one 

with Mughals.  Painting of those times reveal , The women's interests towards it. Apart  

from Abul Fazal, Badauni and even Manucci in  his accounts  talk about the  popularity  

of this game among the Mughals. Manucci mention Chess combat which lasted for three 

days and was played between Jahangir's Courtier Khan-i-  Khanan and Shah-shafi of 

persia. Aramjan Begum one of the Jahangir’s wives was a well-known chess player.2 

 Another popular games of Mughal was Chopper both men and women interest 

in it and this game has excited in our country since ancient times on the same board. 

Three types of games were played under three different names-Chauper, Chausar,and 

Pachisi with certain  differences. Emperors Akbar and princess zeb -un-nisa  is said to 

have been fond of the game of Chaupar.3 Babar nama mentioned that playing  cards( 

ganjifa)  was popular pastime of the Mughals.4 Akbar, Shahjahan among with the 

Mughal ladies played this game past time. Chandal mondal was game invented by 

Emperor Akbar. Game of dice(gambly) was a favourite pastime of all classes  of people.5 

 
1 For details refer to P.N Chopra, “ Experiments in social reforms in Medieval India, Ramakrishna 

cultural heritage of India, vol. II. PP. 165-66. 

 

2 Manucci.. Storia, II  PP.330-31. 
3 AAIN-I – Akbari (tr) , vol-I,  PP. 316-19. 
4 Rekha Misra , women in Mughal India   pP.85-86. 

5 Tapan Kumar Roy Chowdhury, Bengal under Akbar and Jahangir (Calcutta 1953), pP.193-203. 
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Ankh michauly is and Indianised from of the Game hide and Seek. In Fatehpur sikri 

there was a section of the living quarters  known to have been built for the purpose of 

this game.1 

             Dancing, singing, and other sources of entertainment  inside the harem during 

the Mughals. Jahangir and his women are great singer for their times.2 Manucchi  tell us 

that Jahanara Begum was  much fond of singing,  dancing and other forms of 

entertainment. Mughal ladies past their time in reading books like Sheikh sadi shirazi's  

Gulistaan and Bostan. Some mughal  ladies like Gulbadan Begum, Salima Sultan 

Begum, Nurjahan, Jahanara and  Zeb -un- nisha   composed  poetry and other works of 

literary  value. Noor Jahan’s mother Asmat Banu Begum invented perfew from rose 

petals and named it Itr - I -Jahangiri. Contain royal ladies  Noorjahan and zeb -un -nisha 

were even skilled  at the use of arms and certainly use this special skill as an engaging 

past time. Mughal ladies spent a lot of their money in getting torches lighted in hundreds 

and thousands.3 Though Islam puts a strict ban to use of  intoxicant  but Mughal emperor 

and the royal ladies drunk wine and consumed intoxicnts quite frequently. Apart from 

various types of wines different kinds of intoxicants were used during the Mughal days. 

Some of them ware opium (Afyun or Afin)  bhang, Choras, ma' jun, ganja, hashis etc. 

The Mughal ladies also smoked water pipe aur Pukkar as known from contemporary 

paintings. 

Manucci farther adds;" Many a time  she did not me the favour of ordering  

some bottles of it to be send to my house  insigne of her gratitude for my curing people 

in her harem.”4 Mughal ladies like NurJahan Begum and Zeb –un- Nisha- Begum were 

skilled   in the use of arms. Aasaish Banu Begum daughter of Murad Boks  and grand 

daughter of ShahJahan to have been a good hunter and day perfect shot. Gulbadan 

Begam maintains some women who were able to shoot with the bow and arrow, played 

Polo  etc.5 Ishq -baazi (pigeon -flying), Animal fights were greatly enjoyed by the 

Mughals. Fights were arranged between tiger, elephants and other ferocious animals,  

emperors like Akbar, Jahangir and ShahJahan  were much fond of these short of 

 
1 Md. Ashraf Husain , A guide to Fathepur Sikri   pP.16-17. 
2 Pelsaert,Remonstramtie, tr, moreland & Gyel,  P.65. 
3 Manucci.. Storia  ; vol-II  P.325-34 
4 Manucci.. Storia  ; vol-I. P. 211. 
5 Humayunnama (tr,)    pP. 120-121. 
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entertainment combats like boxing, wrestling were  also announced between men.1 Some 

other forms of outdoor sports and  amusements were archery, Mock fights blind man’s 

buff, Javelin-  throwing, ball-throwing, climbing trees, etc. There were a large number of 

Persian and Turani boxers at Akbar's court in all these, the Mughal ladies participated as 

spectators.2 The Mughals also adopted celebrated certain Persian festivals which became 

very popular among them, like  Ab -I - Pashan  (memory of rain), Nouroz (the Persian 

new year's day) etc. Mina Bazaar( Khushru)  a special kind of fair which was held 

usually lasted for eight days. was held once a month  and also it was held as a part of the 

Nauroz celebration.”3 Marriages of Emperor and other members of the Mughal royal 

family used to be celebrated in extreme grandeur and a amidst gaiety   and merry 

making.4 In such occasion the royal ladies had and important to play. The Royal 

marriages were usually arranged by the emperor, even in the case of love matches. But 

the entire responsibility of arranging the feasts and festivities depended on important 

royal ladies of the Mughal harem.5 Marriages were celebrated lavishly .The Emperor's 

birthday was another extremely joyous  occasion of the Mughal court. Coronation 

festivals was a another grand festive occasion at the Mughal court was when a new king 

came to the throne.  

                Inspite of Purdah   which of obstructed high class ladies from participating in 

the social life of the nation, quite a large number of talented women made different 

spheres during the  continue of Mughal rule in India.6 The women of richer classes were 

well educated and many of them were not only patron of the learned but themselves were 

poetesses of distinction authorized of scholarly works. Gulbadan Begam the author of 

the  Humayun Nama, and jahanara, the biographer of Shibyah and  Munisul Arwah, hold 

on enviable  position among the literary figures of that age. Jan Begum the daughter of 

khan -i-khanan, is said to have  writter a commentary  on the Quaran. Mirabai, Salima 

Sultana, niece of emperor Humayun, Nur-jahan, siti -un-nisa, the tutors of jahanara and 

 
1 A.L.Srivastava , Akbar the great vol – III (Agru : 1972)  pP.211-212.  
2 Akbar Nama (pr)  vol – II   P.13 ; (tr)  vol . II  pP. 23-24. 
3 TOD, The Anals and Antiquities of Rajasthan ,  vol. I ,  P. 401. Lahori , Badshah Nama , vol . I  Pt. 

II ,   PP.  266-68. 
4 Nol . Mathur , Red Fort – and   Mughal life  (New Delhi  : 1964)PP.  42-43.  
5 Qazwini , Pad Shah  Nama , fol.  486.  
6 Travels in India in the century ,  p. 281. 
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renounced  as " The princes of poet"  and zeb -un –nisa, the eldest  daughter of 

Aurangzeb, were poetesses distinction. The authorship of  Diwan -i-Makhfi is as 

ascribed to her.1 In the administrative sphere, they did not lag behind. Some of the 

greatest women   administrator  of all age belong to this period. Muham Anaga (doing 

the Akbar) control the affairs of the state for 4 years(1560-64), Chand Bibi's name shines  

brilliantly in  the annals of Ahmednagar, and Makhduma - o- Jahan ruled  the deccan 

very ably as a regent on behalf of Nizam Shah of the Bahmani family.2 Sahibji the 

daughter of Ali Mardan, was a wonderfully clever, and able lady.  She was the actual 

governor of Kabul during her husband's viceroyalty.3 She displayed her grate 

administrative qualities after the death of her husband by ruling over the turbulent 

Afghan without allowing any serious opposition,4 Nurjahan," The light of the world" was  

real power behind Jahangiri thrown. so supreme  was her sway  over the  emperor,  who 

had  for all practical  purpose Sold the empire for "A Battle of wine and piece of meat." 

That even the   proudest peers of the realm paid  their homage  to her, knowing full well 

that word from her would make or mar their career.5 "when impower she ruled 

everything  when out of power she obstained religiously from all active life." Such was 

her nature. Chand Bibi, a  famous Muslim heroine personally defended the fort of 

Ahmednagar against the mighty forces of Akbar. Nurjahan gave ample prove of her 

martial   capabilities  in leading an attack against Muhabat khan.6 Search examples can 

be multiplied. But these are enough to show that medieval Indian ladies could defend 

themselves and their country.7                  

             Now, I tried to analyze the social end with women during Mughal period. The 

vail, Purdah  and religion- three path way came together and bounded the people in a 

particular Domain.  The main resources of these analyze the data during  the Mughal 

periods are:  1) the religious books ( Holy Quaran and Hadis), 2) biography of renounce 

personalities ( Like, Babar Namah, Humayun Nama, etc.),   3)The   description given by 

 
1 Mannucci..Storia , II  PP .  330-31.  
2 According to Abul Fazal ,  She distinguished herself by her courage, counsel and magnificence 
A..N , II   PP. 209 and 214;  tr, Ii, PP. 224 and 230. 
3 Smith, Akbar the great Mogul , PP. 69-70. 
4 Sharma G.N, Mewar and the Mughal Emperors ,  p. 50  
5 Queen Dowager of Bijupur , sister of Burhan – ul- Mulk of Ahmadnagar Ferishta, III, p.   312 
6 Outlines of Islamic culture by A.M.A Shustery , vol. Ii   appendix A,P. 771.  
7 Studies in Mughal India ,  PP.114-117.  
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traveler and  messenger   who were  came from different parts of the world,  and  4) 

Writings Of renounced  historians, critics and related available data from the archives.                                

          Like all other different religion Islam also interpreted its rigidity and made 

women as either kept in over protection or they are force to act as subordinate or slave 

during the Mughal periods. Though rich and higher class women in  the society can 

exempted for access education but still it was high priced. Maulovies, the Kurueys, the 

Moulanas, and the shaikul- Hadish came for royal ladies in Mughal harem. They helped 

the royal women to learn more Islamic religion rather than Islamic knowledge and  

theology. Minimum learning of Quaran and Hadish were considered enough for a normal 

girl in the society. Dowry and its counterpart "Denmohor' spreads  every spheres of the 

society and those have money they were  became decided factor. Marriage for women 

was severe important things for every religion of the Mughal society. Apart from that 

marriage of king’s girl or  children became a nightmare for their  parent as birth of a girl 

considered as an auspicious for their parents. Society or soçial structure were very rigid 

or Conservative during that era and women were suffered in both personal and social 

spheres. In personal sphere, they were dominated by their father, mother, brother and 

community people in some extend. On other hand, if we looked in their social sphere, 

they always forced to obey their  husbands order or permission  to do anything. They 

have no choice and freedom to do their favorable and pleasurable any activities if they 

want to do so, they were punished  accordingly  Sharriyat law. Though same emperor  

gave liberty for their  adorable lady to perform themselves as they want. This thing took 

places as Babar for his daughter,  Humayun for  his son's midwives, Akbar for   

Jodhabai,  Jahangir for Nur Jahan, Shah Jahan for Mumtaz Mahal and his  two daughters  

jahanara and Roshanara, etc. Both Hindu and Muslims women wear bounded within 

certain domain by their religion, husbands  and their son. Different traveler  those who 

came in India during the Mughal period , they all were male and they analyzed this 

patriarchal  society with a lot of mystic symbolization or sometimes they were bounded 

by their patronized authority –The Emperor.  

These traveler always maintained good relation with the emperor and the  

executive of the dynasty and they described the  matter  through the eyes of them. 

Language  in some extended  created a barrier to got proper  imformation at that time. 

Common people in the society considered these travelers  as the representative of the 

emperor or as an outsider. They were not able to came in front of them to share their 
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experiences. So whatever we got from their writing (except the description of the Royal 

Society) were not too much reliable. The same things are extended within the writings of 

biography. Though in biography, some where some times we got reliable information 

about the social and cultural life of the royal ladies and their love domain. 

prostitution played an important role to describe the rich cultural heritage of the 

Mughals as well as their cruelty,  charm and  ignorance of those highly learned girls in  

singing & dancing spaces. Different Gharan's and  traditions and Indian Classical Music 

touched their maximum optimum level. These girls were very influential and they also 

recruited as personal body- guard of the emperor.  khajas, concubines, and beloved wife  

of the king can explore various different leisure and entertainment  as they want. 

Widows, middle class families, migrated families and  orphan  daughters were on the 

same boat in the society-- Widows never got the permission of remarriage usually  i.e.  

or they   were not got any kind of job in the society. Hindu widows have the option to 

became Sati's but  Muslim women have no  rights in  property, no rights to   participate 

in any  pleasurable activities and entertainment festivals, and cultural events. They were 

considered as "loss property",  till in the  first half of 19th century that I can see in the 

writing of Chitra Dev in her ‘Oborodh Basini ', Fojilutinnisha chaudhury and Begam 

Rokeya in their  Jenana Mehfil, Korim -un- Nisha, Selina Hasan and Soffia khatuns in 

their writing in Oborodh Basini and Antohpurerkotha". common people of the society 

during that time were characteristically Monogamous in  both the religion but Royal 

families and Emperor usually got married in many times. Marriage become a political 

decision in many times. Mughals penetration mostly in the  western part, southern part 

through  marriages.  Emperor wives Were became rival of each other and they tried to 

control the king in mostly decision making and   external affairs. Many wives were also 

a great Shooter and some of them where political ambitious and they became the " 

Crown behind  the thrown” by their  beauty, charm and expertized  coordination of 

events. They  engaged the king in either  different cocktails or mocktails or  with the 

expert concubines, and took away the king from the capital through organized various 

mock war  and huntings. These wives are the causes of detoriation of the Mughal Empire 

in India. Secret Murders, war for beauty and attached ‘others’ were became a general 

stylization of many Mughal’s king. 

         Though some Mughal princess were never got married but they  enjoy all the 

pleasure and sometimes they were became very rich by adopting the profession of 
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Merchant. Royal emperor's mother always received kurnis, sijda and taslim but all were 

not  very fortunate .Common old lady of the society are became victimized by their 

home and they were acted as fairytells spoke person for their grand son and daughter. 

Sometimes they even not food and other necessary daily equipment for their living. 

Widows and divorced women were  also on this same platform. Casticism, 

untouchability, deprivation and marginalization of the particular groups became a 

weapons against the Mughal Empire. Common people also bounded by the emperor and 

Emperor  bounded by the religion and fairy lady. 

             Girls were generally educated in their home.  The condition of girls education 

were same as the first half of 18th century. Girls were considered as untouchable by the 

sun and they were either over-protected or totally neglected in their own household or by 

their family. Cooking, training of home making engaged them and few extend of 

mathematics were the subject for them. Parents expected from their daughters became a 

Hindu or Muslim with their mastery in their compulsory domestic activities like caring 

the husbands, their child and cooked  the food  for them. In history, those women learned 

different things except above mentioned were only possible if their beloved husband 

permitted. 

The purificatory rites of a Hindu begin before his birth. According Hindu law,  

a person should  perform  most important six ceremonies, like, Jatakarma (  birth 

ceremony)Namakarma( name- giving ceremony), chuda-karma( hair -cutting ceremony),  

upanayana ( initiation) and vivaha( marriage),and  certain obituary rites  are observed  by 

the majority of the Hindus. I found that, these rites differes in various parts of this 

country, but the fundamental principles being the same in everywhere. So, I, conclude 

that these rites and ceremonies must have been observed in much the same manner  in 

Mughal times as they are today. Of the numerous ceremonies and rituals which now 

attend a Muhammadan's birth, only Aqiqah has been enjoyed upon by  Prophet 

Muhammad. The other  important rituals, such as the naming  ceremony, 

Bismillah(initiation) sunnat ( circumcision ), etc. owe their origin either to the' traditions' 

or other  Mohammadan works  on ethics. Many more have been added, especially in 

India, through the influence of local custom, prejudices, and superstitions. These 

ceremonies varies  from country to country and in India  from province to provinces, but 

there is general agreement  in the number of the main observances  everywhere. 
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             The manner in which the Mughal women spent their lives, their places of 

residence, their food and clothes, purdah and religion, pleasure and past -times, learning 

and education and even their love and resentments, have always remained matters of 

interest to many. The Mughal women were no ordinary women. They were royal 

women. And therefore, their social life was certainly very much different from that of the 

ordinary women of the medieval times.  
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Abstract 

The Islamic system of education went through a number of phases, from emergence to 

exaltation to decrease. However, no foreign element, as Britons did, has devastated 

Islamic scholastic and academic methodology. Thus, Muslims living in this time had an 

immense need to restore Islamic science and intellectual studies to their valuable 

heritage, while Muslims were centrepiece for colonial powers who wanted their political 

and intellectual identity to disappear. Scholars like Shibli at that time played a catalytic 

role in restoring the science and intellectual genius of Muslim society, as well as the 

socio-political and economic system. The paper provides a summary of the Shibli’s 

period and its attempts to modernise Islamic curricula. 
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        Allama Shibli Nomani (1857-1914), was a prolific writer, scholar, historiographer, 

poet, traveller and education reformist of Indian subcontinent. He taught Persian and 

Arabic languages at Mohammadan Anglo-Oriental College in Aligarh. He met Professor 

Arnold and other Western Scholars during his teaching years at Aligarh. He is influenced 

and learnt Western ideas and thoughts. Later, he got an opportunity to travel to other 

countries of his time like Syria, Egypt and Turkey along with Professor Arnold, through 

this he got practical and direct experience of their societies and later gave modern tinge 

to his ideas and thoughts. He met with renowned scholar of the Islamic world like Sheikh 

Mohammed Abduh in Cairo. These shaped his future course in the field of Islamic 

education. His well-known scholarship over historical and philosophical sources in 
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Arabic, Persian and Urdu placed him prominently among other scholars of the modern 

Islamic world.  

Shibli’s birth is indeed marked by turbulence in the Islamic world in general and Indian 

Subcontinent in particular. The Islamic world is amid of attacks from the British post 

1857 Sepoy Mutiny in Indian Subcontinent. The Ottoman Caliphate is on decline and 

finally defeated by the Western alliances in the first half of the nineteenth century.  

During this deluge to the modern Islamic world, Shibli’s writings were like lighthouse to 

Islamic world.   

Through his writings, he made three attempts to revive the dead spirit and enthusiasm of 

the Islamic world. 

Firstly, introduction of the legendary Islamic Scholars and Philosophers ranging from 

Imam Abu Hanifa, al-Ghazali, Omar Khayyam to Maulana Jalaluddin Rumi. 

Secondly, beginning a series named "The Islamic Hero" with Sir Syed Ahmed Khan's 

consultation and co-operation that starts with al-Mamoon 's biographical work followed 

by al-Farooq. 

And, thirdly, reconceptualisation of Madrasa education according to the socio-political 

needs of the modern world. 

While the first two movements were restricted and based solely on literate people, Shibli 

decided to go ahead because he spent most of his life among traditionalist seminaries, 

scholars and clerics, followed by almost 16 years of teaching experience at Aligarh 

Muslim University, a prestigious modern and advanced educational centre that provided 

him with a suitable environment for improving his critical thinking and analytical skills 

to explore the subject in all its socio-political, historical, and economic aspects. 

Therefore, he also met Professor Arnold, a famous orientalist and Allama Iqbal’s 

teacher. Shibli taught him Arabic in exchange for studying French, and it was Arnold's 

company that brought Shibli into contact with the remarkable Orientalist literature. 

Shibli observed the efforts of Western scholars in encouraging the expansion of oriental 

literature when compared to Islamic scholars where the efforts are nil. As a result, he 

concentrated on creating a framework for reviving Muslims' rational thinking as well as 

a forum for comparing traditional wisdom to modern knowledge. He thus began the 

popular journal "Risala al-Nadwa", whose primary objective was to restore Muslim's 

stranded geniuses and to compare traditional and modern narrative and intellectual 
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sciences. This first issue of “Risala al-Nadwa” was published in August 1904, with the 

assistance of Maulana Azad, Maulana Sulaiman Nadwi and Habib ul Rehman 

Sherwani.1 

Shibli describes the early achievements of “Risala al-Nadwa” in the following words: 

“Al Nadwa's greatest advantage is that it introduced a revolutionary change in the minds 

of revered Uluma. Inevitably, they were forced to read these articles no matter how much 

pain they went through to pour an eye on its content. This journal opens up new subjects, 

modern forms to reserve in Islamic studies, those who liked it started writing for the 

journal, and its opponent began to follow its trend as well.”2 

The central idea of Shibli's reform of education was to bridge the gap between the 

education Madrasa and modern institutions but the traditionalist clerics and scholars 

virulently opposed that idea on a large scale. As he expresses in following words: 

“Today, the entire Muslim community has split into two groups the traditionalist 

scholars think that they are engaged in celestial affairs because they believe there is 

nothing left in this world for them. On the other hand, the modern literates they could not 

be ideal in religion as they are occupied in earthly education. In the meantime, the both 

of them are not adherents of Sirat-e Mustaqeem that has been explored by Islam.”3 

Allama Shibli had a dream to establish an institution able to fill this intellectual vacuum 

in the society because all the old and conventional institutions were confined to 

theological and traditional educational curricula that could not quench the thirst of 

modern enlightened minds. Indeed, it was Nadwat al-Ulama, a Madrasa in Lucknow, 

which could turn his dream into reality and as a founding member of concerned institute. 

Shibli played a great role to prepare its educational model and curricula as he indicates in 

his article Dar al-Uloom Nadwa Ki Ek Aur Khususiyat (One more attribute of Dar al-

Uloom Nadwa). 

 
1Page 440, Hayat-e-Shibli, Syed Sulaiman Nadvi, Published by Dar ul Musannefin Azamgarh 
1993 
2: Page 441, Hayat e Shibli, Syed Sulaiman Nadvi, Published by Dar ul Musannefin Azamgarh 
1993 
3: Page 11, Shibli Nomani, Prof Akhtarul Wasey and Farhatullah Khan, Al-Blagh Publication, New 
Delhi 2009 



DABEER - 19                                                                              JANUARY-JUNE 2020 

59 
 

"Dar al-Uloom 's primary aim is to create such religious scholars or clerics who are 

capable of maintaining the values of Arabic and religious studies and encouraging people 

to study modern education. Then he cited a couplet of great Iranian poet Sheikh Saadi: 

Dar Kafi Jam-e Shariyat Dar Kafi Sandan-e Ishq 

Har Hawasnaki Nadand Jam-o Sindan Bakhtan1 " 

 

In one hand, the cup of Shariya, in another the anvil of love 

Everyone, does not know how to stake a cup against an anvil 

Shibli joined Madrasa Nadwat ul-Ulama as a president in the following year in 1905. He 

was most aware of the idea of Madrasa that was built and created during the Muslim rule 

by thousands of scholars and scientists, and he could be considered the last glimmer of 

that glory. Shibli had a keen eye on all the contemporary academic institutions and their 

curriculum ranging from Western universities including Oxford and Cambridge 

University to Jamia al-Misriya (Egypt University) and Aligarh Muslim University. He 

had studied their syllabus and compared it to the educational programmes of the 

Madrasa. Then he proposed an advanced curriculum for Dar ul-Uloom Nadwat ul-Ulama 

which could equip it with modern languages like English, Hindi and Sanskrit. On the 

other hand, he sought a solution to the phobia of the subcontinent's Muslim society with 

English education. He explains in following words: - 

“The Arabic scholars, in fact, are preventing themselves from learning English and 

English but why? They do not believe that English studies are abandoned in Islam 

despite they think that the English Studies and Skills are restricted to vulgar and common 

knowledge only, and this dogma has spread on a large scale even in Nadwa as well, we 

have been trying to wipe out this confusion, but no one accepts the change.”2 

Shibli Nomani faced extreme criticism in the Muslim community over his modernisation 

efforts against traditionalism and intellectual immutability. He wanted to create a new 

enlightened and civilised society that could thrive in the Indian subcontinent's pluralistic 

 
1: Page 142, Maqalat e Shibli Volume 8, Edited by Masood Ali Nadvi, Volume 8, Published in 
Matba e Maarif Azamgarh 1937 
 
2Page 146, Maqalat e Shibli, Volume 8, Edited by Masood Ali Nadvi, Volume 8, Published in 
Matba e Maarif Azamgarh 1937 
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and multi-ethnic community which was impossible with this obsolete system of 

customary education. In fact, he was a prudent agitator, walking on two-edged sword 

with bare foot. On the one hand, he was aiming for reformation of conventional Islamic 

education on the other hand; he wanted to establish a sustainable pluralistic society with 

equal involvement of both man and woman. Ultimately, he persuaded women to leave 

their homes and to study equal to men. Shibli expresses the same idea in one of his 

speeches in the following words: - 

“Women should obtain as much education as men, I have to disagree with the concept of 

dividing the academic curriculum on the basis of gender, in my opinion men and women 

should receive the same syllabus, I stand firmly for women's rights and today, when 

women work at home as maids, this practise should be stopped in the main time I 

strongly support the system of veil.”1 

Although Shibli also has a multidisciplinary personality like educator, historian, 

biographer, lawyer, scholar, philosopher, and cleric. His natural product was his poetry 

and that is why his poetic position reflects a batter of his individual orientation as 

opposed to other positions. His poetry is in fact an album of Islamic thought that 

preserves the glorified history of the Muslim world, lamentation over the humiliation and 

bitter-fate of contemporary Muslims. In case of addressing socio-political issues, 

awakening to modern education and social reformation, Shibli is equal to Altaf Hussain 

Hali and Allama Iqbal. He raised his voice against intellectual stagnation, backwardness, 

and disadvantages of outdated Arabic syllabus and promoted the modern science, 

philosophy and technical skills as essential part of the education system. His Mathnawi, 

a particular genre of Urdu poetry, Subh-e Ummid suffices to clarify the concerned points: 

- 

Ghaflat ne Dobo diya tha Hamko 

Taqleed ne Kho diya tha Hamko 

Negligence has drowned us 

The imitation has vanished us 

Daulat se haath Dho chuke the 

 
1: Page 13, Shibli Nomani, Prof Akhtarul Wasey and Farhatullah Khan, Al-Blagh Publication, New 
Delhi 2009 
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Ham Ilm-o Hunar bhi Kho Chuke the1 

We had lost the wealth, knowledge and skills 

Har Ilm-o Hunar se be khabar ho 

Sana’t main jo tum shikasta Par ho2 

You are unaware of all knowledge and skills 

You are like a broken wing in art and craft 

- 

Then in the following couplets he sees an opportunity at Aligarh Muslim University: 

Alqissa yeh bat ki thi Tasleem 

Yani ke Uloom No ki Taleem 

Finally, the matter was settled on the curriculum of modern sciences 

Tadbeer Shifa jo hai to ye hai 

Is Dukh kid Dawa jo hai to ye hai3 

This is the only idea to heal, definitely (the modern education) is only remedy for this 

pain. 

Sikhein who Matalib no Aiin 

Europe main jo ho rahe hain Talqeen 

We need to learn those new concepts that are inculcated in Europe today. 

Kepler ki who Noqta Aafrini 

Newton ke Masail e Yaqini4 

We need to look at Kepler's creativity and the accuracy of Newton's questions. 

Shibli expressed same views in his Persian poetry as well: - 

Hamin yak harf az University Mudda’a Bashad 

 
1: Page 3, Masnavi Subh e Ummid, Kulliyat e Shibli, Published in Matba e Maarif Azamgarh 
2: Page 9, Masnavi Subh e Ummid, Kulliyat e Shibli, Published in Matba e Maarif Azamgarh 
3: Page 12, Masnavi Subh e Ummid, Kulliyat e Shibli, Published in Matba e Maarif Azamgarh 
4: Page 13, Masnavi Subh e Ummid, Kulliyat e Shibli, Published in Matba e Maarif Azamgarh 
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Ke in sar Rishta e Taleem e maa dar dast Bashad 

Only this one word is required from the University that this educational system should be 

in hand. 

Uloom o Btazeh ra ba Shar’e o Hikmat ba ham Amezim 

Ilaahi, ba Riyaz o Tabi’e Ashnaa Bashad1 

We must blend modern science with poetry and wisdom. 

Oh, my God, one must be conscious of mathematics and nature 

Unfortunately, his contemporary ulama or clerics and other intellectual personalities 

virulently opposed his reformist initiatives. Those who preferred to cling to the 

conventional structure did not tolerate any changes in the status-quo. Neither they were 

prepared to deal with the socio-political problems of that time nor cared about the 

community's future. Even they compelled Shibli to resign from the headship of Madrasa 

Nadwat al-Ulama. The great Urdu critic Aale Ahmad Suroor describes the situation in 

the following terms: - 

“Shibli was disappointed with the new-generation. He felt ulama needed to be modernist 

and open-minded to better lead the society. It wasn't a bad idea, but the narrow sight 

Ulama also opposed Shibli to remain in Nadwat ul-Ulama, also his near friend Mullah 

Sadr Yar Jang couldn't bear little change in the syllabus, and he used to stop Shibli at 

every move of reform. The traditionalist clergy were also against him.”2 

Similarly, a leading and influential critic from Allama Nomani’s contemporaries, 

Maulana Abdul Halim Sharar, describes this rivalry in the following words:-  

“A strong force was working against Shibli in Nadwa, they are in two classes, one of 

them strictly following the conventional pattern that never permitted them to exercise 

their creative skills in current affairs, they stick to their claims, and they are not satisfied 

with a little change and reformation in the Madrasa curriculum, and the second group are 

neither scholars nor intellectuals, but they want the popularity among local authorities of 

 
1: Page 90, Nazm Muslim University Musalmano ki Khwab e Tabeer, Kulliyat e ShiblI, Maarif 
Press Azamgarh 
2: Page 81, Mazmoom Meri Nazr Main Aal Ahmad Suror, Tanqeed Kiya Hai, Maktaba e Jamiya 
Limited Aligarh 1972 
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British Government. They actually want the government's token of gratitude by making a 

large queue of turban holders their followers.”1 

But those who were concerned with the future of society became Allama Shibli's 

companion such as Maulana Azad. He was a prominent associate of him. He met Shibli 

in 1905 in Mumbai, and Shibli took him to Madrasa Nadwa, where Maulana Azad used 

his scholastic and scientific debate and also where he met Maulana Hamid Uddin, a 

leading expert on Quranic exegesis. Sulaiman Nadvi says that this company left a big 

impact on Maulana Azad's life which gave inspiration to him to start his journal Al Hilal. 

As noted earlier, Azad is a founding member of Risalat al-Nadwa, served as the first co-

editor of the journal, and his article entitled 'Musalmano ka Zakhira-e Uloom wa Europe 

(The Scientific Treasure of Muslims and Europe) was published in the first issue of 

Risala.  

In 1913, Shibli resigned from Nadwat ul-Ulama and then travelled to Mumbai, 

Hyderabad and Azamgarh. In Azamgarh, he laid the foundation stone of the last part of 

his dream, a library known as Dar al-Musannefin (The House of Writers). He had shown 

his immense vision in a report that he drafted for Delhi Session in March 1910. Shibli 

writes: 

“As a college, Madrasa and a university play a key role in a community's development; a 

large library is also a critical necessity in a society. If one wishes to keep alive the 

Muslims' scientific and intellectual heritage then a large library should be constructed 

which has a vast collection of books from both science and scholastic streams. This 

library should be built in the name of whole community. Then everyone, particularly 

writers, researchers and authors from all over the subcontinent could freely access it.”2 

Finally, Shibli revealed this proposal through the Al-Hilal newspaper on 26 February 

1914. Shibli endowed his bungalow for this library splitting library functionality into two 

parts on Maulana Azad's advice. The “Division A” was responsible for educating the 

students according to their interest in unique skills. The responsibility for maintaining 

books and manuscripts was with “Division B”. 

 
1 : Page 199, Shibli Muaserin ki Nazar Main, Dr. Ahmad Zafar Siddiqui, Uttar Pradesh Urdu 
Academy Lucknow, 2005 
2: Page 688, Hayat e Shibli, Syed Sulaiman Nadvi, Published by Dar ul Musannefin Azamgarh 
1993 
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In his life full of roller-coaster ride, Shibli successfully achieved his targets. He not only 

initiated reforms that equipped the Islamic society to face all the social, political, 

religious, or economic challenges. He left a glorious legacy in terms of institutions, 

academic curriculum, Islamic seminaries, libraries and research institute. Around a 

century ago the seeds he planted still bear the fruit. This is a moral responsibility to 

restore his drams. 
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Blind Owl of Sadeq Hedayat: A Critical Study 

 

Abstract:The Blind Owl is a masterpiece of literature in Persian language written by a 
great fiction writer Sadeq Hedayat. It is a haunting tale of loss and spiritual degradation 
as it covers a life from the beginning of affection of a boy till destination of his suicide. 
Through this article we will try to find out how it depicts the concern society and even 
what the impact is actually over there. 
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The Blind Owl (1936) is Sadeq Hedayat's magnum opus and a major literary work of 
20th century Iran, a prominent Modernist narrative in contemporary Iranian literature. 
Written in Persian, it tells the story of an unnamed pen case painter, the narrator, who 
sees in his macabre, feverish nightmares that "the presence of death annihilates all that is 
imaginary.1  

        The Blind Owl is a not an easy book to read. A hallucinogenic, opium-soaked 
account of a lonely pen case illustrator’s decent into madness, it is disorienting. 
Unpleasant. Consumed with death, decay, sexual obsession and frustration. After 
finishing the last page, it sits heavy in the gut. And then, as you start to unwind the 
experience, it takes on an eerie, impressive, surreal quality—no less dark—but unlikely 
to easily slip from the imagination once wedged there. 

         The Blind Owl was written during the oppressive latter years of Reza Shah's rule 
(1925–1941). It was originally published in a limited edition in Bombay, during 
Hedayat's two-year-long stay there in 1937, stamped with "Not for sale or publication in 
Iran." It first appeared in Tehran in 1941 (as a serial in the daily Iran), after Reza Shah's 
abdication, and had an immediate and forceful effect. It was later banned, reportedly 
because it led readers towards suicide.2 

 
1 Sadeq Hedayat, The Blind Owl, Bashiri Working Papers on Central Asia and Iran, 2013, P. 55 
2 Farahbakhsh, Alireza; Haghshenas, Saleh (2014-12-23). "Exploring Bergsonian time in Sadeq 
Hedayat's The Blind Owl". Journal of European Studies. 45 (2): 93–105. 
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It is believed that much of the novel had already been completed by 1930 while Hedayat 
was still a student in Paris. Being inspired by European ideologies, the author challenges 
the traditions and as a result, the work is the representation of modern literature in Iran.1 

         One of the most revered names in Iranian literature, Sadeq Hedayat left behind an 
oeuvre that is mesmerising, petrifying and puzzling. Dubbed the father of ‘psycho-
fiction’, or the Iranian Franz Kafka, he is best known for his haunting The Blind Owl, a 
novel telling of death, loss and psychosis. We bring you Dr. Homa Katouzian’s 
introduction to Sadeq Hedayat’s The Blind Owl, his dramatic life and other works. 

       Sadeq Hedayat was born on 17 February 1903 and died on 9 April 1951. He was 
descended from Rezaqoli Khan Hedayat, a notable 19th century poet, historian of 
Persian literature and author of Majma’ al-Fosaha, Riyaz al-’Arefin and Rawza al-Safa-
ye Naseri. Many members of his extended family were important state officials, political 
leaders and army generals, both in the 19th and 20th centuries. 

          Hedayat is the author of The Blind Owl, the most famous Persian novel both in 
Iran and in Europe and America. Many of his short stories are in a critical realist style 
and are regarded as some of the best written in 20th century Iran. But most original 
contribution was the use of modernist, more often surrealist, techniques in Persian 
fiction. Thus, he was not only a great writer, but also the founder of modernism in 
Persian fiction.2 

         In the early 1930s, Hedayat drifted between clerical jobs. In 1936 he went to 
Bombay at the invitation of Sheen Partaw, who was then an Iranian diplomat in that city. 
Predictably, he had run afoul of the official censors, and in 1935 was made to give a 
pledge not to publish again. That was why when he later issued the first, limited edition 
of The Blind Owl in Bombay, he wrote on the title page that it was not for publication in 
Iran, predicting the possibility of a copy finding its way to Iran and falling into the hands 
of the censors. 

                During the year in Bombay, he learnt the ancient Iranian language Pahlavi 
among the Parsee Zoroastrian community, wrote a number of short stories and published 
The Blind Owl in 50 duplicated copies, most of which he distributed among friends 
outside Iran. 

            Hedayat would have had a lasting and prominent position in the annals of Persian 
literature on account of what I have so far mentioned. What has given him his unique 
place, nevertheless, is his psycho-fiction, of which The Blind Owl is the best and purest 
example. This work and the short story ‘Three Drops of Blood’ are modernist in style, 

 
1 Coulter, Yasamine C. "A Comparative Post-Colonial Approach to Hedayat's The Blind Owl." 
CLCWeb: Comparative Literature and Culture 2.3 (2000) 
2 https://therumpus.net/2010/10/why-i-love-sadegh-hedayats-the-blind-owl/ 

(21-07-2020) 
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using techniques of French symbolism and surrealism in literature, of surrealism in 
modern European art and of expressionism in the contemporary European films, 
including the deliberate confusion of time and space. 

Translation of The Blind Owl: 

        The Blind Owl was translated into French by Roger Lescot during World War II, 
apparently with Hedayat's knowledge and approval, and published as La Chouette 
Aveugle (1953), and later by Pasteur Vallery Radot, a member of the French Academy. 
The book was well received in the French literary circles.In Germany, two translations 
appeared in the early 1960s. The first, entitled Die Blinde Eule, was translated by 
Heshmat Moayyed, Otto H. Hegel and Ulrich Riemerschmidt directly from the Persian; 
the second, in East Germany, was translated by Gerd Henniger from the French version. 
The Blind Owl.jpg In Turkey, The Blind Owl was translated from Persian to Turkish in 
1977 by the very famous Turkish poet Behçet Necatigil, under the title "Kör Baykuş". 

       The Blind Owl was translated into English by D. P. Costello (1957), by Iraj Bashiri 
(1974, revised in 1984 and again in 2013), and by Naveed Noori (2011). 

         In Poland The Blind Owl was translated from the Persian original by late specialist 
in Iranian studies, Barbara Majewska, Ph.D. It appeared under the same-meaning title 
"Ślepa sowa" twice. First in the respectable literary quarterly Literatura na Świecie (No 
10(90), Warszawa, October 1978, pp. 4–116); then as a separate book (Warszawa, 1979). 

         In Urdu the novel has been translated by Ajmal Kamal with the original name 
Boof-e-Kor. Many of Hedayat's short stories have also been translated into Urdu, mostly 
by Bazl-e-Haq Mahmood, who published one volume of his short stories as Sag-e-Awara 
(Sag-e Velgard). 

       In India, two translations appeared in the Malayalam language. The first, entitled 
Kurudan Moonga, was translated by the famous novelist late Vilasini. The second, 
entitled Kurudan Kooman was translated by S. A. [Qudsi] and published by 
Mathrubhumi Books in 2005; second edition has been published by DC Books in 2011. 

Film on The Blind Owl: 

       The novel was made into a film in 1974 (Boof-e-koor AKA The Blind Owl  
available on YouTube), directed by Kimuras Derambakhsh, starring Parvez Fanizadeh, 
Farshid Farshood and Parvin Soleimani.1 It was also made into the 1987 film The Blind 
Owl directed by Raúl Ruiz.2 

         It was adapted into a 2018 feature film, The Blind Owl: Boofe Koor by Iranian 
Canadian Mazak Tayebi.3 

 
1 https://www.imdb.com/title/tt0343502/   (21-07-2020)  
2 https://www.imdb.com/title/tt0092755/?ref_=nm_flmg_wr_8(16-06-2020) 
3  https://www.imdb.com/title/tt3455206/ (23-07-2020) 
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Initially "The Blind Owl" banned in Iran, The Blind Owl follows the nightmarish visions 
of its narrator. Following this logic, the narrative is hallucinatory, surreal and fractured. 
The opening line of the novel gives the reader a sense of the tone that can be expected: 

“There are sores which slowly erode the mind in solitude like a kind of canker.” 

       Solitary, misanthropic and mad, the narrator is certainly not about to tell a pleasant 
story. The Blind Owl, non-linear in its construction, sees the narrator with the body of 
his dead wife. In his madness, it’s not immediately clear to him (or us) how he got into 
this situation. This section also sees some fine, evocative writing – which could be taken 
as a comment on how Iranian society dealt with gender relations at the time. Certainly, 
Hedayat was highly critical of the repression that he saw in Iran at the time he was 
writing. When we are first introduced to the woman, he describes her thusly: 

             “To me she was a woman and at the same time had within her something that 
transcended humanity. When I looked at her face, I experienced a kind of vertigo which 
made me forget the faces of all other people. Gazing at her, I began totremble all over 
and my knees felt weak. In the depths of her immense eyes I beheld in one moment all 
the wretchedness of my life. Her eyes were wet and shining like two huge black 
diamonds suffused with tears. In her eyes, her black eyes, I found the everlasting night of 
impenetrable darkness for which I had been seeking and I sank into an awful, enchanted 
blackness of that abyss. It was as though she was drawing some faculty out of my being. 
The ground rocked feet and if I had fallen, I should have experienced an ineffable 
delight.” 1  

 

Symbolism of Woman in The Blind Owl: 

          He expresses the intolerable perplexity of woman as a focus of appearance and 
reality. But this distrust of women is not misogyny. It is a result of profound pondering 
of problems of human nature and being. Hedayat's association of women with death, his 
inability to deal with realism through the dreadfulness of the tragic, and a paranoid 
attitude accompanying his inability to tolerate and accept his own mortal reality, 
indicates a form of dissociation from reality which serves as a clue to his existence 
problem. 

      In "the Blind Owl" the write fails to establish existential authenticity and freedom. 
This is because his view of self, others and the world in general, in his struggle through 
re-birth, is dominated by his rejection of his female elements of being and knowing. 
Such rejection is mainly due to his own schizoid problem, but it is also magnified by the 
prevailing attitudes toward women in his native country.2 

        This passage was interesting for what it contained and what came after it. As it 
opens, I was given the dizzying sensation of someone truly in love, beholden to the 

 
1 ) https://solarbridge.wordpress.com/2010/08/28/the-blind-owl-sadeq-hedayat/  (23-07-2020) 
2 http://www.iranchamber.com/literature/articles/women_hedayat_blind_owl.php (12-07-2020) 
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person they are looking at. As it progresses, though, we clearly get an insight into the 
damaged psyche of the narrator. The imagery and choice of words implies less love and 
devotion than it does a dangerous obsession and gives further insights to his world view. 
We learn that, actually, the woman is dead and, as he puts things she “had surrendered 
her body to me. She had given me her body and her soul.” The darkness of the imagery 
is continued: 

               “Her fragile, short-lived spirit, which had no affinity with the world of earthly 
creatures, had silently departed from under the black, pleated dress, from the body which 
had tormented it, and had gone wandering in the world of shadows and I felt as though it 
had taken my spirit with it. But her body was lying there, inanimate and still. Her soft, 
relaxed muscles, her veins and sinews and bones were awaiting burial, a dainty meal for 
the worms and rats of the grave. 

        In this threadbare, wretched, cheerless room which itself was like a tomb, in the 
darkness of the everlasting night which had enveloped me and which had penetrated the 
very fabric of the walls, I had before me a long, dark, cold, endless night in the company 
of a corpse, of her corpse. I felt that ever since the world had been the world, so long as I 
had lived, a corpse, cold, inanimate and still, had been with me in dark room.”1  

This continues the dark, deathly imagery. Not particularly comfortable reading but 
unquestionably effective. 

       For all that these parts of the novel are serious, it does actually have a strand of 
humour running through it. Inky-black humour to be sure, but humour nonetheless. His 
attempts to bury the body and the “trial by cobra” described half-way through the book 
though in keeping with the tone of the novel, are not, I think, infused with the same 
seriousness. 

 

Conclusion: 

The author is intelligent enough when he writes about his own feelings as he gives much 
detail about it and in some instances, he also respects the events for letting reader go 
deeply in to the novel and as the reader are with them, but it seems he does not succeed 
when he tried for executing the freedom as human being and faith in existence. So we 
can say this novel is completely impacted by Iran and his trip to India and France. 

 

 

 

 

 

 
1 ibid 
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MUZAMMIL MANZIL 

  

ABSTRACT 

Muzammil Manzil is one of the oldest heritages building of Aligarh city. It was 

built by Nawab Sir Muhammad Muzammilullah Khan, Khan Bahadur. He was a noted 

Zamindar and politician from United Province of British India. He was former Vice 

Chancellor of Aligarh Muslim University. 

          Nawab Muzammilullah khan Sherwani was one of the trustees of Muhammadan 

Anglo-Oriental College, Aligarh in 1886 and a fellow of Allahabad University. He was 

one of the Old Party leaders of All India Muslim League and staunch opponent of Young 

Party faction. He was one of the signatories to the 1906 Muslim Memorial and was 

involved in 1909 agitation for separate electorates for Muslims and was among the 

member of all-India delegation of Muslims led by Sir Aga Khan III to meet with Viceroy 

Lord Minto in order to demand a separate Legislative Council for Muslims. He held his 

estate in Bhikampur in Aligarh district1. 

 
1 ALIGARH GAZETTEER 
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He was nominated member of United Province Legislative Council for the 

years 1916-19. Also, a member of Viceroy's Council of State and twice home member of 

United Province government. 

He served as Secretary of the Zamindars' Association, United Provinces and 

was also made Special magistrate by the government. He also served as president of UP 

Muslim Defence Association in 19171. 

He was made Khan Bahadur in 1904 and given personal title of the Nawab in 

1910. He was appointed an Officer of the Order of the British Empire in the 1919 New 

Year Honours, and invested as a Knight Commander of the Order of the Indian Empire 

in the 1924 New Year Honours.he died in 1935. 

Midhatullah Khan Sherwani 

The President of India, in his capacity as the visitor of the Aligarh Muslim 

University, has nominated Mr Midhatullah Khan Sherwani, former officer of Indian 

Revenue Service (IRS) to the University’s Executive Council for a period of three years 

with immediate effect. 

 
1 Landlord of Muzammil Manzil 
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Mr.Midhatullah Khan Sherwani is the son of Nawab Rahmatullah Khan who 

served the University as a Pro-Chancellor.Mr.Midhatullah Khan Sherwani’s family has a 

long association with AMU. His grandfather NawabMuzammilUllah Khan Sherwani had 

also enjoyed the distinction of being appointed University’s second Vice-Chancellor in 

1923. NawabMuzammilUllah Khan Sherwani was a close associate of Sir Syed Ahmad 

Khan, founder of the University. Muzammil hostel in ViquarulMulk Hall is named after 

him. 

Nawab Midhatullah khan sherwani is the present owner of the historical 

building known as MUZAMMIL MANZIL.MuzammilManzil built in1904 and it was 

completed 1908.it is the residential building of his family. 

 In 1904 than it starts from that time labour charges are 5 Ana/day. used in 

building material baked brick and lime. brick came from his own factory at Bhikhampur. 

Wall height of the building 30 fit. And more than 27 inch’s wide of every wall. 
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Now at this time 5 member live there. NawabMidhatullah khan sherwani himself and his 
wife Samansherwani and 3 kids. Flowing their names- 

1) Lamiasherwani 

2) Nailasherwani 

3) Wasifullah khan sherwani 

On the other hand, they have an unique collection of books on his library. 
Collection of the library is 2170 books at present1. 

.  

In 2002 built a school on the premise on the kothi, MuzammilManzil.the name 

of the school is Blossom school. Now at the time more the 700 student enrolled at 

present1. 

 
1 Field survey of Muzammil Manzil building 
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MAJMA-UL-BAHRAIN: A VOICE OF HINDU MUSLIM UNITY 

 

ABSTRACT: 

Dara Shikoh the crowned prince and son of Mughal emperor Shah Jahan was an 

incredible scholar of seventeenth century who raised the voice of Hindu Muslim 

unity through his scholarly works in Persian language. He created a great image 

in literary world by his comparative study of Islamic mysticism and classical 

Hindu philosophy. He researched Hindu spirituality and Islamic mysticism and 

highlighted the commonness among these two religions. He always preached the 

religious tolerance, which leads to religious concord and universal brotherhood 

among commonalty. As a voice of Hindu Muslim unity Dara Shikoh wrote 

“Mujma-ul-Bahrain” which means “mingling of two oceans”.it highlights the 

common concepts, regarding monotheism and spirituality among these two 

religions, so that a healthier atmosphere could be produced for Hindu Muslim 

unity in India. Presently the people who live in country like India need to follow 

the teachings of Dara Shikoh for the peace and prosperity of their nation. 

Key Words: Majma-ul-Bahrain, Islam, Mysticism, Spirituality, Hindu 

Philosophy, Monotheism, Discourse. 

INTRODUCTION: 

Dara Shikoh, the author of “Majma-ul-Bahrain” is the eldest son of Mughal 
emperor Shah Jahan and was a great scholar of his age. He from his childhood 

 
1 Survey at library of Muzammil Manzil 
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was interested in studies, especially Sufism, comparative religions, poetry etc. he 
not only studied ancient Indian religious literature like Vedas and Upanishads 
bur also had a good knowledge of Jewish and Christian religious literature. 

Dara Shikoh disciple of Qadari sect of Islamic mysticism studied the Sufistic 
literature of all other sects and has gathered in himself a lot of knowledge 
regarding spirituality and monotheism. But it was not all for him and it cannot 
crunch his thrust of knowledge. He started studying Hindu philosophy and 
searched monotheism in it. At last he concluded that both the religions lead to 
one God. Majma-ul-Bahrain was result of this deep analysis of Hindu and 
Muslim spirituality.  

Majma-ul-Bahrain or the “mingling of two oceans” authored by Prince Dara 
Shikoh Qadari was completed in year 1065 A.H, when he was forty two year 
old. This is known from the last sentence of this book where Dara thanks 
almighty on its completion and writes the date of its completion. This book on 
comparative religions was unique of its kind and was work of utmost interest to 
the reader of comparative religions. It is also a pioneering attempt to build on the 
similarities between certain strands of Hindu monotheistic thought and Islamic 
mysticism. This book was translated in different languages like Hindi and 
English, its Hindi version is called “Samundar Sungam” and English version 
called “mingling of two oceans”. 

Dara Shikoh divided Majma-ul-Bahrain into twenty two sections and in every 
section he seeks to draw out the commonness between Islam and Hinduism. 
Dara while introducing this book writes, “according to his own inspiration and 
taste, for the members of his family”, and further says,” I have nothing to do 
with the common folk of both the communities.” 

He starts this marvelous work with the beautiful of almighty, says; 

 بنام آنکہ او نامی ندارد 

ی کہ خوانی سر بر آرد بہر نام  

After praising Almighty Dara quotes the verse from Hakim Sanai’s “Hadikat-ul-
Hakikat” as; 

 کفر و اسلیم دو رہش پویان

 وحدة لاشریک را گویان 

It states that Islam and infidelity both are two ways galloping towards Almighty 
who shares no kinship and He is unique in relations. 
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Dara Shikoh in this piece of work express his sentiments freely, “Mysticism is 
equality”, he says, “It is abandonment of religious obligations”. Dara while 
expressing his attitude quotes Khawaja Ahrar, who said, “If I know that an 
infidel, immersed in sin, is in a way singing the note of monotheism, I go to him, 
hear him and am grateful to him.” He clearly says that my work which is based 
on my own research and inspiration is distasteful to certain worthless fellows, I 
entertain no fear on that account and Allah is sufficient for me in this regard. 
There is a lot of differences between these two religions which cannot be denied 
but there are certain identical enunciations also present in these two religions 
which are defined by Prince Dara Shikoh in this worthy book. 

Dara Shikoh discussed deeply twenty two similar subjects of Islam and Hindu 
philosophy in “Majma-ul-Bahrain”. Some among them may be discussed here so 
that we can know how he raised the voice for Hindu Muslim unity in India. 

1. Discourse on the soul (Ruh):- The soul is of two types, common soul 
and soul of souls, which are called atma   and paramatma respectively in 
the phraseology of the Indian divines. And the self that was determined 
in Eternity past is known as Ruh-i-Azam and is said to possess uniform 
identity with the omniscient Being. Now the soul in which all the souls 
are included is known as paramatma or Abul-Arwah. In this description 
of soul Dara Shikoh tries to define that the concept of soul is identical in 
Islam and Hind philosophy. There is only the difference of words. This 
concept brings commonness among these two communities. 

2. Discourses on the four worlds:- according to certain Sufi’s the worlds 
are four in number like, Nasut (the Human world), Malkut (the Invisible 
world), Jabarut (the Highest world) and Lahut (the Divine world); but 
some other add(the world of Similitude) (Alam-i-mithal) to them. 
According to Indian divines, the world’s here are also four in number 
namely, Jagart, Sapan, Sakhupat and Turya. Jagart is identical with 
Nasut, which is the world of manifestation and wakefulness. Sapan is 
identical with Malkut, which is identical with Jabrut, in which the traces 
of both of the world’s disappear. Turya is identical with Lahut, which is 
Pure Existence, encircling, including and covering all the worlds. Dara 
Shikoh through this concept of sameness in Hindu Muslim thought 
regarding these four worlds tries to convenience the people of both the 
communities that the commonness among these concepts gives the 
massage of unity. And it must be accepted and followed. 

3. Discourse on the senses: - corresponding to these five elements, there 
are five senses called Pang Indri in Indian language. They are,(1) 
Shamma (smelling), (2) Dhaika (testing), (3) Basira (seeing), (4) Sami’a 
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(hearing) and (5) Lamisa (touching), which are called gahrain (nose), 
rasna (tongue),chach (eye), sarutar (ear) and tvak (skin) respectively, in 
the Indian language , and their qualities of perception and named gandh 
(smell), ras (taste), rup (color), sabd (sound) and spare (touch). It states 
that the concept of senses in both the communities is identical and 
common. So there is no difference here and unity clearly prevails in this 
concept. 

4. Discourse of Mukt (salvation):- Mukt means the annihilation and 
disappearance of determination, in the self of the lord, as it appears from 
the holy verse, “And best of all is Allah’s goodly pleasure that is the 
grand achievement”. Mukt is of three kinds, first, Jiwan Mukt or 
salvation in life. According to the Indian philosophy, Jiwan Mukt 
consists in one’s attainment of salvation and freedom, by being endowed 
with the wealth of knowing and understanding the truth. In simple words 
Jiwan Mukt is that freedom of human beings which is attained through 
the knowledge and understanding of truth that is the Holy God. Second 
is Sarab Mukt, or the liberation from every kind of bondage, consists in 
absorption in His Self. This salvation is universally true in the case of all 
living beings and after the destruction of the whole universe; it will 
attain the salvation by annihilation in the Self of the Lord. Thirdly, 
Sarbada Mukt, or later salvation, consisting in becoming an Arif 
(knower of God) and in attaining salvation, in every stage of “Progress” 
(sair) whether the progress be made in the day or the night. And finally 
and certainly, there is a handsome reward for the arifs namely (Firdous-
i-ala) grand paradise and that will stay in it for ever. So Dara Shikoh in 
this chapter of his book speaks that Mukt (salvation) is identical among 
these two religions authenticated by the Holy verses of Kuran and Vedic 
and Upnashadic literature.  

5. Discourse on the Resurrection (kiyamat):- The Indian monotheists 
have held that, after a very long stay in Heaven or Hell, the mahapali, or 
the Great Resurrection, will take place, which is also authenticated by 
the Holy verses of Kuran. Kuran says that the last day of this world will 
destroy   the Universe. So it is believed by both the communities that at 
the end of this Universe, the Doomsday will come and everything will 
be destroyed and vanished; only the Lord of this Universe will remain as 
He is. Dara Shikoh’s explaining states that both the communities have 
common faith regarding the last day of Universe. And the commonness 
among these faiths shows the path of Hindu Muslim unity in India. 

6. Discourse on the Devotional exercises (Ashghal):- Dara Shikoh while 
describing this subject writes that according to the Indian monotheists, 
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there are several devotional exercises, yet they regard ajpa as the best of 
all. This exercise originates in all living beings, both in sleep and 
wakefulness, without any will or control. This concept according to Dara 
Shikoh is also mentioned in Holy Karan, “And there is not a single thing 
but glorifies Him in His praise, but you do not understand their 
glorification”. Dara in reference with the Sufi’s says that while you 
enhail breath, Hu appearing and Allah while exhaling. It means that you 
utter these words when you are unconscious, doing nothing, in sleep or 
elsewhere. Dara makes a ground for Hindu Muslim unity by describing 
that both the religions believe that all living beings do these devotional 
exercises unconsciously. Faithful beings believe in unity and unity is 
propagated by Dara Shikoh while explaining this subject. 

7. Discourse on sound (awaz):- this subject described by Dara Shikoh is 
common in the belief of Hindu and Muslim community. Sound emanates 
from the same breath of the merciful which came out with the word Kun, 
(or, be) at the time of creation of the universe. The Indian divines call 
that sound sarasti. The Muslim believe that the eternal sound is Ism-a-
Azam and it is the source of all sound and Hindus call it Anahut, which 
has been in eternity past, is so at present, and will be so in future. Dara 
Shikoh as a propagator of unity among these two communities describes 
the uniqueness of thought on this subject so that an atmosphere of unity 
may be created in India. 

8. Discourse on the skies (Asmanha):- Dara Shikoh while trying to show 
the similarities in Muslim and Hindu religions, define the discourse on 
the skies. He says that according to the Indians, the skies, which are 
called Gagan, are eight in number. Among these, seven are the stations 
of seven planets namely Saturn, Jupiter, Mars, Sun, Venus, Mercury and 
the moon. In the Indian language, they are called seven nichattars, 
which are sanichar, birahspat, mangal, suraj, sukur, budh and 
chandermas. The eighth is known as “the spare of fixed stars” (falak-i-
thawabit), while the Muhammadan religious doctors (ahl-i-shar) 
designate it Kursi in their own phraseology. Kuran explains, “His Kursi 
(throne) extends over the heavens and the earth. 

9. Discourse on the Division of the earth (kismet-i-zamin):- Dara Shikoh 
discussed this subject to make clear his statement that there is only the 
difference of words in Muslim and Hindu thought. In this chapter says 
that the learned men have divided the inhabited globe into seven parts 
known as “seven spheres” (Haft Ikleem), which the Indians name 
Sapatidip. They do not consider the seven spheres as the layers of an 
inion; rather they conceive them as the steps of a ladder. And the seven 
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mountains, which the Indians call sapat kulachal, are regarded by them 
as surrounding every sphere. Accordingly Kuran says, “And the 
mountains are projection thereon” i.e., on the earth. As per Indian 
thought, round each of seven mountains there are seven seas, which are 
surrounding each mountain. They are called Sapat Samundar. The seas 
are seven in number is also mentioned in Kuran like, “And were every 
tree that is in the earth (made into) pens and the sea (to supply it with 
ink), with seven more seas to increase it, the words of Allah would not 
come to an end”. He further discusses Heaven and Hell (Jannat and 
Jahannam), Hindu used (sarag and narag) terms for these, in this 
chapter of his book. 
As discussed earlier that Dara Shikoh explained twenty two similar 
subjects of Islam and Hindu philosophy in order to make clear from his 
point of view that these two religions are going to same destinations. 
Due to the limitations of this paper I can’t explain all of them here, 
which are as, discourse on the Elements, discourse on the attributes of 
God, the most High ( sift-i- Allah tallah), discourse on the Air (bad), 
discourse on the Light (Nur), discourse on the vision of God (Ruyat), 
discourse on the names of God, the most High ( asmai Allah tallah), 
discourse on the Barhmand, discourse on Directions, discourse on the 
world of Barzakh (i.e., interval between the death of a man and the 
Resurrection), discourse on Apostleship and Saint ship ( Nubuwwat wa 
wilayat), discourse on the Day and Night ( Ruz wa Shab), discourse on 
the on the infinity of the cycles. 

Conclusion: - Dara Shikoh in his search of truth found some similarities in 
Hindu Muslim religious thought which can’t be denied because of their 
authenticity. But it is obvious there are a lot of differences in these two 
religious thought which can’t also be denied. His main focus to do this work 
was search of truth and unity of these communities. He, by his liberal 
religious attitude worked incredibly against worst, illogical and unethical 
religious intolerance and did a great job for unity and communal harmony 
among these two communities. In present scenario, india, which claims a 
secular country need to fallow the best policy of unity preached by this great 
scholar of 17th century for goodness of their country. 
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