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"In islam it is the duty of man to look after women.Before,                        

a women is married,it is the duty of the father and the brother.              

         After she gets married, the duty shifts to husband.But voluntarily if         

she wants to work she can.There is no text in the Quran or the    

authentic hadith which prevents or makes it prohibited for a women to   

do any work,As long as she maintains her islamic dress code,As long

as



   



the work is within the purviwe of islamic sharia.For example we

require   

our women to be teachers ,We want them to be  doctors to look after

lady

patients .But certain jobs are not allowed where Womem have to

expose

their bodies like modelling.(7)                                                                          
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LANGUAGE FROM THE COLONIAL ADMINISTRATION 
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Abstract: 

This paper sought to inquire about the causes for the removal of Persian as the 
administrative language of the colonial rule in 1837. In this paper, I suggest that the 
removal of Persian was not carried out due to Victorian liberalism as suggested by Farina 
Mir. The transition of the language of local administration from Persian to vernaculars (in 
North India by Hindustani) is by no means a pro-people policy of the British as claimed 
by the colonial administration. I have argued that the language transition was closely 
associated with the increased colonial power in the nineteenth century. It would also be 
noticed that the colonial rule (if not all administrators) was inimical to the Persianate 
culture which was a sign of Mughal power and old culture.  

 

Paper 

In 1837 Persian was removed from the colonial administration. In its place, local 
vernacular languages were introduced to the local courts and administration. This change 
is almost ignored by historians. However, some passing remarks are made. But there is no 
serious study conducted to reveal the agenda of the British in the change. This paper is an 
attempt to explore the causes of the removal of Persian in 1837 from the colonial 
administration. In this paper, the contours of a preliminary inquiry are set. There are some 
issues which need to be discovered further. This inquiry also highlights some of those 
issues. 

Since 1765, when Bengal came under the direct rule of the East India Company, 
the colonial rulers had used Persian for official purposes, in continuation of the earlier 
practice of the Mughal Empire or other Indian states. In this phase, the knowledge of the 
language was seen as crucial for consolidating colonial rule. William Jones emphasised 
the need for administrators to learn Persian in the following words: 

The servants of the company received letters they could not read and were 
ambitious of gaining titles of which they could not comprehend the meaning; it 
was found highly dangerous to employ the natives as interpreters, upon whose 
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fidelity they could not depend; and it was, at last, discovered that they must apply 
themselves to the study of Persian language.1 (Emphasis added) 

William Jones founded the Asiatic Society of Bengal in 1784. In India and the 
West, he is well known for his famous third annual lecture in the Society. In this celebrated 
address, called The Third Discourse, on February 2, 1786, William Jones proposed the 
theory of the common origin of Indo-European languages. His hypothesis was so 
influential and crucial for the study of linguistics that he is considered the father of modern 
linguistics.  William Jones is well-known to India and the world for this celebrated concept 
of Indo-European languages. In this concept, he established Sanskrit as a great language 
of an ancestral common primaeval Indo-European language. What is little-known? Jones 
had written a ‘Persian Grammar’ with a pen name Yonus Uksrandi. William Jones’s 
interest in oriental languages when he was still in his twenties and studying law in the 
Middle Temple. His first popular work on any oriental language was published in 1771. 
This work was named the Grammar of the Persian Language. His biographer notes that 
with the publication of the book, “he was now one of the most famous Orientalists in 
Europe, having been given the epithets of Persian Jones and Oriental Jones.”2   He had 
written the Persian Grammar to help colonial administrators acquire knowledge of the 
language. In the early phase of colonial rule, acquiring knowledge of classical languages 
had also become very important. The knowledge of Persian was required for political and 
administrative purposes, whereas the knowledge of other classical languages, for example, 
Sanskrit, was sought to understand the socio-religious traditions of the Indian people. 
Partly out of intellectual enthusiasm and curiosity but mainly due to the politico-
administrative needs of the nascent colonial rule, the administrators embarked on learning 
Sanskrit and Arabic too.3 The knowledge of these classical languages was sought to 
develop distinct legal systems for Hindus and Muslims. William Jones was almost 
compelled to learn Sanskrit. He told Wilkins that he had no time and leisure to learn the 
language.4 He wanted Wilkins to translate for him the ‘mysterious’ Hindu religious texts 
so that he may not have to depend on their explanations and interpretations offered by the 
‘cunning Brahmans’. However, finding Wilkins non-committal, he decided to learn the 
language.5 It may be noted that the colonialists while depending on native scholars for 
learning classical languages, doubted their interpretations of Persian and Sanskrit texts. 
After the establishment of the Company Raj, the colonial rulers and administrators 
engaged themselves in the study and interpretation of various texts, whether religious or 
non-religious. Hence, the problem of misinterpretations lies with them and not with the 
natives. There was an Oriental bias along with misinterpretations of the facts. This may be 
observed in ‘The Third Discourse’ by William Jones. In this address to the Asiatic Society, 
Jones wrote: 

 
1 Sir William Jones wrote this in the preface of his Persian Grammar. Cited in Bernard S. Cohn, 
Colonialism and Its Forms of Knowledge, p. 23. 
2 Garland Cannon, The Life and Mind of Oriental Jones: Sir William Jones, The Father of Modern 
Linguistics (Cambridge University Press: Cambridge, 1990), p. 40. 
3 Cohn notes: ‘The motivation for the British in India to learn Sanskrit had a dual basis: at once and 
the same time there was a scholarly curiosity to unlock the mysterious knowledge of the ancients, 
and an immediate practical necessity fueled by Warren Hastings plan of 1772 for the better 
government of Bengal’. Bernard S. Cohn, Colonialism and Its Forms of Knowledge, p. 26. 
4 Cohn, Colonialism and Its Forms of Knowledge, p. 28. 
5 Cannon, The Life and Mind of Oriental Jones, p. 229. 
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The Sanscrit language, whatever be its antiquity, is of a wonderful structure; more 
perfect than the Greek, more copious than the Latin, and more exquisitely refined 
than either, yet bearing to both of them stronger affinity, both in the roots of verbs 
and in the forms of grammar, than could possibly have produced by accident; so 
strong indeed, than no philologer could examine them all three, without believing 
them to have sprung from common source, which, perhaps, no longer exists; there 
is a similar reason, though not quite so forcible, for supporting that both the 
Gothic and the Celtic, though blended with a very different idiom, had the same 
origin with the Sanscrit, and the old Persian might be added to the same family.1 

 One may notice that Jones aimed to promote the assimilation of the natives with 
the colonial rule though proposing a cultural link between the two. This is also evident that 
the affinity between Sanskrit and Persian was not seen as stronger as the affinity between 
Sanskrit with Greek and Latin. While proposing affinities of Sanskrit with Latin and 
Greek, Jones doubtlessly argued that no philologer could ignore their affinities. 
Nonetheless, when adding Persian to the same family of languages he used the word 
‘might be.’ This is an example of colonial bias in the colonial knowledge system. If there 
was a common ancestor of all Indo-European languages, Sanskrit was closer to Persian 
rather than Greek and Latin. William Jones, who already possessed some knowledge of 
Persian knew it very well. Nonetheless, he preferred to show ambiguity in expressing 
affinities between Sanskrit and Persian. The colonial rule since its initial stage was 
inimical to the Persian language and Persianate culture which was a cultural bedrock of 
previous Mughal rule. One can, however, arrange examples to show that a lot of early 
colonial administrators adopted Persianate culture in their lifestyle. This is not argued here 
that the colonial rule was, categorically, opposed to any sign of Persianate culture or the 
Persian language. Indeed, the colonial rule in its early stage adopted Persian as the 
language of their rule. Nevertheless, the colonial rule was inimical to it because it was a 
sign of the old authority of the Mughal court. As soon as the Company emerged as a strong 
power among the Indian rulers in the early nineteenth century the Persian language was 
abandoned.  

The knowledge of classical languages such as Sanskrit, Persian and Arabic only 
fulfilled the very limited needs of the colonial rule either in making laws or administration. 
It, however, did not help the colonial rulers in making close contact with the masses and 
understanding local culture and practices. John Gilchrist was the first among eminent 
colonial intellectuals to propose the use of vernacular languages, especially the widely 
spoken Hindustani of north India for administrative purposes. Before Gilchrist, many 
others had also noted the presence of Hindustani as a widespread language.2 Nevertheless, 
it was Gilchrist who emphasized the importance of learning Hindustani for the colonial 
administrators. Gilchrist, armed with his dictionary and grammar of Hindustani, promoted 
a written form of the language for training the colonial administrators. The Fort William 
College was specially conceived for pedagogic activities in various languages, including 
Hindustani. At the College, however, there was a clear split between the two groups. An 

 
1 Quoted in Cannon, The Life and Mind of Oriental Jones, p. 245; also quoted in Kidwai, Gilchrist 
and the ‘Language of Hindoostan’, p. 87 and Suniti Kumar Chatterji, “Sir William Jones” in Suniti 
Kumar Chatterji (ed.), Select Papers: Angla-Nibandha-Chayana, Vol I (New Delhi: People’s 
Publishing House, 1972), p. 65. 
2 Reverend Terry, a companion of Sir Thomas Roe, identified it as ‘the language of this [Mughal] 
Empire.’ Since the language was called Indostan, Hindoostanic, Hindowee and most commonly 
“Moors” by the British. See Bernard S. Cohn, Colonialism and Its Forms of Knowledge, p. 34. 
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influential group stressed the study of classical languages, while another group led by 
Gilchrist and William Carey emphasised the study of spoken languages such as 
Hindustani.1 We are informed that William Jones while accepting the nomination of 
Gilchrist as a member of the Asiatic Society, disliked his preference for vernacular 
languages over classical ones.2 The opposition to vernaculars did not stay long. By the late 
18th century and early 19th century, support for the learning of vernacular languages was 
becoming prominent within the administrative circles. As early as December 1798 a 
resolution was passed, whereby the knowledge of Hindustani and Bengali, along with 
Persian, was made essential for all offices of the judicial, revenue and commercial 
departments.3 An important reason for this change of attitude was the need to make 
administration more acceptable and popular. It was being argued that ‘Indians should be 
administered and adjudicated in a language they understood.’4 By that time, sufficient 
knowledge of vernacular languages had been produced. Bernard S. Cohn describes the 
situation in the following words: 

So, the British in Bengal needed to cultivate a language that would be the 
“medium of intercourse between the Government and its subjects, between the 
natives of Europe who are to rule, and the inhabitants of India who are to obey.” 
In addition, the English needed to know the language [Bengali] to explain “the 
benevolent principles” of the legislation which they were to enforce.5 

The clamour for the use of Indian local languages rather than Persian for official 
purposes reached its peak in the second decade of the 19th century. The establishment of 
the Fort St. George College at Madras in 1812 was simply another reflection of the 
increasingly recognized need to learn local vernacular languages. The College specialized 
in the study and teaching of the languages of South India, e.g., Tamil, Telugu, Kannada 
and Malayalam. These developments were responsible for the removal of Persian as the 
official language of the colonial administration. However, the final blow to Persian came 
from the Court of Directors and not from the local officers. In a letter to the Bengal Judicial 
Department sent in 1835, the Court wrote that the use of Persian ‘forms a barrier between 
the European functionaries and the Natives’.6 Consequently, Governor-General Lord 
Auckland in his minute of 1836 noted that ‘Persian was not the colloquial language in any 
part of Company territory; to retain it as the language of the courts, therefore, was to keep 
“the bulk of people in ignorance of the Judicial proceedings which they may hear or to 
which they may be parties”’.7 However, when the opinion of district commissioners and 
judges was sought on this issue, there was strong opposition to replacing Persian with 
vernaculars. Many company administrators, eminent among them being J.R. Davidson, R. 
Barlow and H. Ricketts, strongly opposed the idea. Overriding this opposition, Lord 
Auckland, in a resolution of 4 September 1837, declared the new language policy. The 
policy stated that it was ‘just and reasonable that those Judicial and Fiscal Proceeding on 
which the dearest interests of Indian people depend should be conducted in a language 

 
1 Bernard S. Cohn, Colonialism and Its Forms of Knowledge, p. 39. 
2 Cannon, The Life and Mind of Oriental Jones,  p. 241. 
3 Kidwai, Gilchrist and the ‘Language of Hindoostan’, p. 46. 
4 Mir, The Social Space of Language,  p. 40. 
5 Cohn, Colonialism and Its Forms of Knowledge, p. 31. 
6 Cited in Farina Mir, “Imperial policy, provincial practices: Colonial language policy in nineteenth-
century India” in Indian Economic and Social History Review, 43, 4 (Sage: New Delhi 2006), p. 403. 
7 Ibid. 



DABEER – 22                                                                                   JANUARY-JUNE 2022 

7 
 

which they understand.’1 In the November of that year, the resolution was passed and 
enacted as Act No. 37.  Farina Mir argues that ‘transformation in colonial language policy, 
from using Persian to using regional vernacular languages in provincial administration, 
was grounded in an ideology of efficient, just and legitimate rule’,2 and ‘the ideology was 
inspired from utilitarianism and liberalism, the political thought current in both Britain and 
India’.3 

The decision to remove Persian as the official language was in reality based on 
considerations other than the ideology of liberalism and utilitarianism. Indeed, the decision 
had a very close relationship with colonial politics. First, by the early 19th century, colonial 
rule had been successfully established in large parts of India. Its chief opponents, Tipu 
Sultan of Mysore and Maratha leader Peshwa, had been finally defeated after a series of 
wars with the consequence that there remained no big power to challenge the Company 
rule. Further, the Subsidiary Alliance policy of Lord Wellesley had made the Company 
the strongest power in India, with the Mughal or any regional states posing no serious 
threat to it. Persian language and the Mughal emperor had been, somehow, unifying forces 
in the eyes of colonialists. It was evident that since its inception, the colonial rule was 
inimical to the Persian language and Persianate culture. In the nineteenth century with the 
success in wars and reducing the power of Indian rulers through subsidiary alliances, there 
was no need to show allegiance to Persian or respect to the Mughal emperor.  

There were alternative reasons to remove Persian as the language of colonial rule. 
C. A. Bayly noticed that “The position of Persian was . . . slowly eroded. Administrators 
found it too complex to transcribe all their documents from vernacular language through 
Persian to English. Evangelicals, for their part, saw Persian and Arabic education as 
supports of Islam and wished to teach in English and vernaculars.”4 This statement further 
strengthens our view that Persian was seen as a strong bond between the people and the 
old rulers. New rulers, the British, now wanted to establish their stamp on the ruled. This 
must also be noticed that Persian was associated with Islam as well. It was again a 
misunderstanding of colonial rulers. They mixed up Persianate culture with Islamic 
culture. Hence, in the eyes of Evangelicals removal of Persian from the administration was 
necessary to promote Christianity in India.   

There was another cause and perhaps it was the most important reason for the 
removal of Persian from administration in 1837. Persian was seen as the language of 
‘dissidence’’. C. A. Bayly pointed out that “at this point, it was Persian not Bengali or 
Hindustani newspapers, which were considered the most “seditious” by the British.”5 It 
point needs to be explored further. We know very well that many Urdu newspapers were 
seen as seditious at the time of 1857. If there were some Persian newspapers which were 
published in the late 18th century or the first half of the 19th century. This statement insight 
a few questions that need to be answered. What was the content of those papers? Why 
these papers were seen as seditious? Who are the editors of these newspapers? If Persian 
was called a language of ‘dissidence’ then it was because the language was associated with 
the Mughal court and a Persianate culture. 

 
1 Cited in Mir, “Imperial policy, provincial practices”, p. 404. 
2 Mir, “Imperial policy, provincial practices”, p. 395. 
3 Mir, “Imperial policy, provincial practices”, p. 397. 
4 Bayly, Empire and information, p. 286. 
5 Bayly, Empire and information, p. 287. 
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Nevertheless, till more research is done, we can certainly argue that it was the 
increased power and confidence of the British that was mainly responsible for the removal 
of Persian in the new language policy of the Raj. This was the time when Orientalists, the 
champions of classical languages, had already been weakened. Ideologically, Anglicism 
and Utilitarianism had overwhelmed Orientalism. In an earlier policy decision by 
Macaulay in his Minute of 1835, English had been approved as the language of education 
in India. Robert Phillipson in his seminal study of colonial language policy for education 
equates Macaulay’s strategy with linguistic imperialism.1 The policy to adopt English 
either for education or for higher administrative work reflects another stage of British 
imperialism in India. This stage is identified with the imposition of the free market 
economy. Just as British goods were being imported to India on a large scale, the language 
of colonialists was also being imposed on its people. Hence, Persian, the old language 
along with the old mercantile trade could not survive.  
This must also be noticed that the demands to promote Indian vernaculars did not result in 
the adoption of Hindustani at the higher levels of administration. In the place of Persian at 
the higher level, English was introduced. Hindustani and other vernacular languages were 
assigned a subordinate position. This constituted the dual language policy of the colonial 
state. On the one hand, it professed to adopt Indian vernacular languages for lower courts 
and primary education from 1854. On the other hand, English replaced Persian in higher 
education and administration. English was then as unintelligible to Indians as Persian 
might not be. Hindustani, a possible competitor of English, was treated as a vernacular, 
while it was adopted in many provinces from Bengal to Punjab as a provincial and local 
language.2 C. A. Bayly and Bernard S. Cohn projected Hindustani as ‘the new imperial 
language’ or ‘the British language of command’ in their respective essays.3 But the history 
of the 19th-century language scenario suggests otherwise. The language was only given a 
position subordinate to that of English. It was used for administration and communication 
within a province, but the language of communication between the two provinces was 
English. It was even when both provinces may have adopted Hindustani. The abrogation 
of Persian from the colonial administration in 1837 was, hence, neither due to Victorian 
liberalism nor a pro-people policy. It was rather embedded in the announcement of 
colonial hegemony over the people of India. 
 
 
 
 
 
 
 
 
 
 

 
1 Robert Phillipson, Language Imperialism (Oxford: Oxford University Press, 1992) 
2 In the Bengal presidency Hindustani was adopted along with Bengali and Oriya languages. In 
Punjab Hindustani alone was adopted as the provincial vernacular language. 
3 See Bayly, Empire and information, pp. 287-93 and Cohn, Colonialism and Its Forms of Knowledge, 
pp. 33-45. 
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RUMIAND KABIR: UNIVERSAL RELIGIONAND COMPOSITE 

CULTURE 
 

Abstract 

The paper envisages to carry out a comparative study of Rumi and Kabir's views on 

Universal Religion and their impact on the development of composite culture in India and 

even outside of India. The thirteenth century poet-philosopher Maulana Jalaluddin Rumi 

and Kabir is one of the foremost spiritual geniuses of human history. With the passage of 

time his perennial wisdom is yielding profound spiritual insights. His exceptional 

creativity is globally being acknowledged in our times and climes. Universal religion has 

emphasised the basic unity of all the world's great religions. This teaches reverence for all. 

It teaches that multiple spiritual paths lead to the same purpose. Higher values depend on 

the growth of human personality and the growth of human society. Universal religion 

claims that by virtue of the creative spark inside him, every man will create direct contact 

with the eternal. After all, the everlasting is the true ground of his life. The bottom line 

message is that even while one finds his own path to be real and others to be false, he can 

still have peaceful coexistence with the travellers of other routes. 

 
The religion of a mystic philosopher Iike Rumi is a universal 
religion, which could not be enclosed within any orthodox or 
dogmatic boundaries. His religion is not the creed of any one 
particular religious community but being the religion of the 
universe is a universal religion. 

Jalaluddin Rumi (1207-1273)  

Rumi's World-View brings out Rumi's spiritual perspective on universe. For Rumi, the 
ground of Being is akin to what we feel in ourselves-a spirit or an ego. The entire cosmic 
existence is comprised of an infinite number of egos emerging out of the Cosmic Ego. The 
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cosmological vision of Rumi is thoroughly teleological like that of classical Aristotle. Like 
modem Bergson he is also a creative evolutionist. He also seems to be subscribing to the 
emanationistic cosmology of Plotinus. Metaphysically speaking, every being has emerged 
from a kind overflow of ‘the Divine Spirit'. However, every being is impelled by an 
irresistible urge to return to its origin. This urge is nothing but love, according to Rumi. 
Love is the primal evolutionary principle of all existence. Every ego or monad is 
essentially spiritual and each ego or monad has emerged from the same Divine Principle. 
For Rumi, God is the origin and destiny for the entire process of evolution. He is not only 
the ground but also the goal of all existence. Rumi is in full agreement with mechanistic 
evolutionists that life has evolved out of Matter. However, Matter itself is essentially 
spiritual for Rumi. (Afzal, 1996, p. 64) 

 

In Rumi's worldview there is an unqualified emphasis on uncreatedness of the 
transcendental Self of man. The essence of Rumi's religious consciousness is his advocacy 
of identity between Divine and human Orders of existence, although man is painfully and 
wistfully conscious of by the pangs of separation. Human soul is essentially or originally 
from God. However, the soul is painfully conscious of the fact of separation. Our entire 
moral and spiritual struggle is aimed at self-realization- a realization of our essential 
identity which God, signifying a return to car Origin. All of us are evolving back to God. 
According to Rumi, in this evolutionary process, the minerals develop into plants, plants 
develop into animals and animals develop into men. The men are destined to develop into 
superhuman being. We are ultimately reaching back to the starting point i.e. God who 
according to the Quran is the beginning and the end and to whom everything has to return.  

 
With respect to Love' Rumi says that it is a cosmic feeling, a spirit of oneness 

with universe. Love, says Rumi, is the remedy of our pride and self-conceit. Any form in 
which love expresses itself is good not because it is a particular expression, but because it 
is an expression of love. Forms of love are irrelevant to the nature of religious experience. 
Love is different from feelings of pleasure and pain. It is not regulated by any consideration 
of reward and punishment. Not only is faith generated by love, but, what is more, faith 
generated by any other motive is worthless. Faith developed out of imitation, custom or 
scholasticism is not acceptable to Rumi. Love is the essence of all religion. 

The religion is not the creed of any one particular religious community but being 
the religion of the universe is a universal religion. Rumi describes his search for God after 
having realized the nature of his own ego. He moves from creed to creed and dogma to 
dogma. Not finding Him in temples, institutions, and symbols, he returns unto himself and 
discovers Him there in the sanctuary of his own heart. He is not satisfied with any creed 
until God is directly experienced by him. Here is one of the finest mystical lyrics of Rumi: 

 
I existed at a time when there were neither the names nor the 
objects of which they were the names; the names and the 
objects named came into existence in relation to us at a time 
when egos were not yet individualized and there was not yet 
any question of `I' and `We.' I searched for God among the 
Christians and on the Cross but there in found Him not. I 
went into the ancient temples of idolatry; no trace of Him 
was there. I entered the mountain cave of Hira (where the 
Archangel Gabriel appeared to the Prophet) and then went 
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as far as Qandhar but God found I, not neither in low nor in 
high places. With set purpose I fared to the summit of Mount 
Caucasus and found there only 'anga's habitation. Then I 
directed my search to the Ka'bah, the resort of old and 
young; God was not there even. Turning to philosophy I 
inquired about Him from Ibn sina but found Him not within 
his range. I fared then to the scene of the Prophet's 
experience of a great divine manifestation only a `two bow-
lengths' distance from him' but God was not there even in 
that I exalted court. Finally, I looked into my own heart and 
there I saw Him\He is nowhere else. (Hakim, 1964, p.838) 

 

This is the experience and language of the great mystics of all spiritual religions 
who were not satisfied with institutional religion, and who based their spiritual life on 
personal experiences and convictions not derived from theologies and philosophies. These 
experiences are the common heritage of all great souls and the common ground on which 
great religions meet, disregarding intellectual formulation of dogmas and diversities of 
modes of worship which have made religion a dividing instead of a unitive and 
harmonizing force. Rumi is one of those rare saints and mystics whose intellectual fiber 
and creative moral and social effort is not weakened by subjective emotional experiences 
unrelated to the realities of everyday life. In him spirituality, rationality, and universal 
morality have found a healthy synthesis. God, universe, and humanity are embraced in a 
single all-encompassing vision, the vision of creative love. (Sharif, 1963, p. 838). 

The religion of a mystic philosopher like Rumi is Universal Religion, which 
could not be enclosed within any orthodox or dogmatic boundaries. In one of his lyrical 
compositions Rumi claims' that he is not a Muslim, a Jew or a Christian. He is neither from 
East nor from West; neither from Land nor from Sea; neither from Iraq nor from Khurasan. 
He is neither of India nor of China nor of Balgaria. He is placeless and traceless. He is 
neither body nor soul, for be belongs to the Beloved. He has put duality away and has seen 
two worlds as one. One he sees and one he knows, one he sees and one he calls. Rumi's 
ethical philosophy is a culmination of Sufi beliefs and values. As an anti-
establishmentarian, he has advanced liberal, horizontal and pluralistic values. He is sincere 
enough to stipulate that one moment of companionship with men of God is superior to 
hundred years of prayers offered to God. He is iconoclastic enough to suggest that being 
considerate to a fellow human being is better than going on pilgrimage to Kabah, for one 
human heart is superior to thousands of houses of God. He belongs to the religion of lovers 
is nothing but God. He is neither formalistic nor sanctimonious for religious symbols do 
not necessarily signify spiritual authenticity. Ethical values stem from self- realization 
leading to God-realisation. It is realization of God by recourse to love of God that can 
inculcate in us love and compassion for fellow human beings. 

 

 

KABIR (1398-1481) 

Kabir, a low-caste weaver was a North Indian sant who lived in Varanasi. He is claimed 
by both Hindus and Muslim but it is probable that his family converted to Islam one or 
two generations prior to his birth. Hindu traditions claim that he was a disciple of the 
Vaisnava Ramananda, although this would seem unlikely as the latter was born a century 
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earlier. Written in colloquial oral style Hindi, Kabir's poetry rejects the outer forms of 
worship as found in Islam and Hindu practices, rejecting the authority of both Veda and 
Qur'an, holding o the Sant ideal that sacred books are not necessary to human salvation. 
Along with the rejection of sacred texts and rituals. Kabir also lambasts as hypocrites the 
Brahmins and Imams, claiming that they are in ignorance of God. Kabir's poetry remains 
popular in Northern India, made known to the people through song and to the literate 
through the English translation of Rabindranath Tagore entitled One Hundred poems of 
Kabir, first published in 1915 and still available. In this work Kabir is identified as a 
mystical poet, but for other Indians of low-caste status his critique of caste enables him to 
be adopted as a figurehead of their aspirations for social and political reform. The largest 
and oldest collection of poems attributed to Kabir appears in the sacred text of the Sikhs, 
the Guru Granth Sahib and some Sikh traditions even claim that he was the guru of Nanak. 
The second source is the Bijak, the sacred text of the Kabirpanth is, the religious movement 
which has developed around Kabir and his teachings. Western scholarship has thrown 
some doubt on the authenticity of all the poems attributed to the sant, noting the variation 
of style and content, but he remains the epitome of the Northern Indian medieval sant, 
uncompromisingly worshipping a formless God with intense bhakti (devotion), attacking 
and challenging orthodoxy and hypocrisy in a unique, fearless style resonant with religious 
iconoclasm.  

This heritage of liberality and diversity in religious background Kabir was able 
to utilize in a most remarkable way to evolve his own individuality in the history of Indian 
spiritual tradition. That he was not brought up wholly in any single religious tradition 
provided him with an opportunity to rise above existing creeds and to approach their 
underlying essence itself. While transcending the authority of dogma and formal religion, 
he derives his support from his essential unity with God, the Ever-Living. Thus, in a 
remarkably relaxed tone, he says: 

 

"If God should die, then we shall die look, But if God cannot 
die, then how can we die? Says Kabir, our soul has merged in 
his soul: We have become immortal, we have found infinite 
joy."  (Singh, 2003, p.55) 

  

Kabir refused to acknowledge caste distinctions or to recognize the authority of the six 
Hindu schools of philosophy nor did he set any store by the four divisions of life prescribed 
for Brahmans. He held that religion (Dharma) without devotion (Bhakti) was no religion 
at all (Adharma), and that asceticism, fasting, and alms-giving had no value if not 
accompanied by adoration (Bhajand). By means of his folksy poetry he imparted religious 
instruction to Hindus and Muslim alike. He showed no partiality to either but gave teaching 
beneficial to all. With determination he spoke and never tried to please the world.  

 

With regard to religious conversion, Kabir was to argue that the solution did not 
lie in converting to Islam, but in recognizing the underlying eternal essence of all religions 
and relative nature of their forms. For him to be a Hindu or a Muslim or a Buddhist is to 
be a sectarian from the vantage point of which the universal, nature of Godhead or Ultimate 
Reality cannot he realized.  
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The perusal of scriptural compendia does not establish anyone to be a Pandit. A 
Real Pandit is one who has appreciated two and half words of love. Kabir is antidogmatic 
and antiorthodox. He has no set of absolute beliefs and values to offer with a view to 
achieving salvation or liberation. He offers no set of spiritual experiences practices and 
rituals also. He is not bound to my scriptural orthodoxy or orthopraxy. In his beliefs and 
values he is liberal rather iconoclastic. He refuses to be reduced to any neat identity. He is 
not ready to put on any tag or badge. He is not prepared to identify himself as a Hindu, 
Muslim, Buddhist or Christian. He does not claim to be a spiritual authority. He does not 
claim to be a realised soul. He claims neither to be religious nor irreligious, neither worldly 
nor other worldly, neither free nor bonded neither liberated nor attached etc. He is not 
caste-bound or creed-bound. He is convinced of the ultimate Reality or God. In the Indian 
literature the unreality of these caste distinctions has not clearly been mentioned. In the 
writings of Kabir, he says: 

 

“It is but folly to ask what the caste of a saint may be. The barber 
has sought God, the washer-woman and the carpenter. Even 
Ravidas was a seeker after God. The Ṛṣi Swapacha was a tanner 
by caste. Hindus and Muslims alike have achieved that End, 
where remains no mark of distinction.”(John, 2006. p.44) 

 

Kabir denounces what is irrational and inhuman in the division of society into 
castes. He says, “If you reflect on the origin of castes they came into being from one and 
the same. How it is that one is born. Sudra, and remains Sudra till his death...one makes a 
Brahma is thread oneself and then puts it on. The world is thus in confusion. If thou art a 
Brahmin, born of a Brahmin, why art thou not born in a different fashion? If you milk a 
black cow and white cow and then mix their milk, will you be able to distinguish the milk 
of one from the other.” (Singh, 1934 p.216) 

However, he is not an advocate of the ultimacy of any religious interpretation of the 
Supreme. He asks Hindus and Muslims to give up their conflicts and controversies with 
regard to their specific interpretations of Reality or Truth. All religions are embedded in 
the spiritual core which is universal, eternal and transcendental. He asks us all to abide by 
the imperatives of that spiritual core and not be bewitched by the apparent claims of 
religions. 

 

Conclusion 

Thus, Rumi and Kabir both espouse Universal religion. It is hoped that a comparative 
study of Rumi's and Kabir's views on the religion, man and God will lead to an atmosphere 
of religious pluralism and horizontalism. The relevance and significance of such an 
intellectual climate cannot be overemphasized in contempory India. The Conclusion 
section of the paper aims to examine all the ideas discussed in Rumi and Kabir. It is noted 
that while the principle of universal religion is an innovative construct in itself, it is also 
not without disadvantages. Various writers and thinkers were sincerely concerned with the 
rivalry, disharmony and conflict prevailing among the adherents of different religions, 
especially those who came later. The best way they thought of resolving this situation was 
to speak as originating from a religious source itself rather than any non-religious secular 
philosophy in terms of unity and universality. There is certainly no question that 
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differences would be significantly reduced, if not eradicated, if everyone agrees to any 
generally reasonable religious concept, which is also the nature and key concern of 
religion. But then it is also to be noted that these thinkers, though searching for 
commonalities, neglected, somewhat illegitimately, the essential disparities between 
religions that existed.  
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SHER SHAH’S STRATEGIES TO ESTABLISH SUR EMPIRE IN 

THE LIGHT OF “TARIKH-I-DAUDI” 

 

ABSTARCT 

Sher Shah is one among those great personalities of history who had a humble 
beginning but succeeded in establishing powerful empire simply by his own exertions, 
merit and power of sword. Sher Shah did not belong to a rich family and not connected 
with a royal family or with any well-known military commander. He was a man without 
any high connections, influence or status and he did not get any support from anybody in 
his career. Whatever he achieved, he achieved by his own efforts, capability and make 
strategies. Sher Shah succeeded in achieving his ambition. He established the second 
Afghan empire of Surs in northern India. The author of Tarikh- i- Daudi, Abdullah 
describes in his book the strategies used by Sher Shah. Thus In this article I have discussed 
those strategies of Sher Shah which he applies to establish Sur Empire mainly based on 
the source Tarikh- i- Daudi. 

 

The founder of Sur Empire Sher Shah was the son of Hasan Khan Sur. The first 
biographer of Sher Shah was Abbas Khan Sarwani. The author tells us that Sher Khan was 
born in the reign of Sultan Bahlol and was named as Farid. 

ّد شده نامِ او فرید نہادند’’    ‘‘ شیر خان درعہد سلطان بہلول متول

“Sher Khan dar Ahad- i- Sultan Bahlul mutawalid shudah wa nam- i- u Farid nihadand”.1 
When Sultan Bahlol Lodi ascended the throne, the grandfather of Sher Shah, 

Ibrahim Khan Sur by name, came to Delhi with desire of entering services. Sometimes, 
Ibrahim Khan and Hasan Khan joined the service under Jamal Khan Sarangkhani at Hisar 
Firoza.2 Later, Sher Shah’s father joined the service of Masnad- i- Ali Umar Khan Sarwani 
Kakbur, a close confident of Sultan Bahlol.3 

Abdullah says that, after the death of his grandfather and his own father, in 1528 
A. D., Sher Shah came to visit in Mughal camp and joined Babur’s army. “If  luck aided 
me and fortune stood, I could easily oust the Mughals from Hindustan.” Sher Shah had 

 
1Tarikh- i- Sher Shahi, Vol. I, Ed. Syed Muhammad Imamuddin, Zeko Press, Dhaka, Pakistan, 1964, 

p. 9. 
2 The name Hisar Firoza is derived from Sultan Firoz Shah Tughlaq who is said to have founded the 

place, see M.M. Juneja, History of Hisar from inception to independence 1354- 1947, Modern 
Book, Hisar, 1989. 

3 Abbas Khan Sarwani refers to him as Khan- i- Azam Umar Khan Sarwani Kakbur, Tarikh- i- Sher 
Shahi, p. 12. 
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expressed his intentions thus when he was in the service of the Mughul emperor 
Babur.After he had passed so time in Mughal army he carefully noted Mughal customs 
and the methods of government; that Mughal ruler has no order or discipline and that their 
king does not personally supervise the government but leave all the affairs of the state to 
their nobles and ministers in whose sayings and doings they put perfect confidence. These 
grandees act on corrupt motives in every case whether it is that of a soldier or a cultivator 
or a rebellious zamindar.1 This was a defect which Sher Shah tried to rectify on coming to 
the throne in 1540 A. D. 

Another strategy of Sher Khan Abdullah mention in his Traikh- i- Daudi that, On 
the death of Bibi Dudu, the administration fell wholly into the hands of Sher Khan who 
strenuously exerted himself to maintain the prosperity and reputation of the kingdom. He 
became virtual ruler of the kingdom. Sher Khan on his part, had not been idle, but had 
contrived to cultivate the friendship of a powerful Bengali nobleman, Makhdum Alam, 
Governor of Hajipur. But the king of Bengal Nusrat Khan became unhappy with Makhdum 
Alam and sends a large army under Qutub Khan, Governor of Mungher, to invade Bihar.2 

Sher Khan tried to make a treaty in every way and behaved humble that could not 
be beneficial. But Qutub Khan did not agree. At last Sher Khan and his Nobles decided 
that this large group has no other option except to stand in row. In this way Sher Khan 
forced the group of Qutub Khan to use the rituals of the despoilment that took place in the 
past. Where they came Sher Khan’s rider became aware. One day Sher Khan appeared and 
walked a little further ahead of Qutub Khan. Continuing to pursue Qutub Khan, Sher Khan 
did this for a few days, even in the heart of Qutub Khan convinced that Sher Khan did not 
attack in the open field, he thought that it would be correct time to remove him from 
Vilayat Bihar, so to make the some Allegiance as a work, following the pursuit of Sher 
Khan with complete satisfaction. If Sher Khan was away from one side and the other side 
was nearby. One day suddenly Afghans attacked on the group of Qutub Khan who standing 
in the queue at the time of departure which was moving forward with carelessness. So this 
sudden invasion of Sher Khan disrupted the group of Qutub Khan. After obstinate fighting 
the Bengali troops were utterly defeated and immense booty fell into the hands of Sher 
Khan. In this process, Sher Khan gained a great reputation as an afghan champion.3 

This victory was the turning point in the career of Sher Khan. Great as it was as 
military achievement, it was greater in its far-reaching political result. But for this victory, 
Sher Khan would never have emerged from his obscurity into the race for the Empire with 
the hereditary crowned heads like Bahadur Shah and Humayun. He thus became master of 
Bihar, to which he shortly added the stronghold of Chunar and its dependant lands, the 
celebrated fort of Chunar lies on the bank of the Ganges above Varanasi. It had been held 
under the late Sultan Ibrahim Lodi, by Taj Khan Sarangkhani.4 Taj Khan was much under 
the influence of his wife Lad Mallika, who was childless yet a woman of "great sagacity 
and wisdom"5 and beauty and accomplishments and who entirely possessed his affections. 
But Taj Khan’s sons murder unfortunately his father. After the death of Taj Khan as all 
Taj Khan's sons, except the murderer, were too young to be able to conduct the government 
and Lad Mallika, who had the affection of the garrison was appointed to manage the estate. 

 
1 Abdullah, Tarikh- i- Daudi, Ed. Sheikh Abdur Rashid, Dept. of History, AMU, Aligarh, 1954, pp. 
154-55. 
2  Ibid., p. 155. 
3  Tarikh- i- Daudi, p. 156. 
4 Taj Khan was the son of Jalal Khan Sarangkhani, one of Sultan Ibrahim Lodis great Amirs. 
5 Abbas Sarwani, (Tr.) Elliot IV. P. 343. 
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Sher Khan learning this offered the widow marriage. She accepted the offer, so the 
celebrated Chunar fortress, its wide lands and immense treasure, passed into the hands of 
Sher Khan.1 The treasury of Chunar fort proved very helpful in the expansion of Sher 
Shah’s rule. 

  چو ھنگامھ رسیدن در رسد تنگ ------با مردم خود کند کا مھ دل آھنگ

 زر یحانی رساند دیده را نور ------- کھ نظاره  میسر بنود از دور 

Humayun was alarmed by the increasingly threatening posture of Sher Khan. He 
was informed that the number of Sher Khan's sawars was increasing rapidly as he was 
continuously recruiting them. When Humayun had started for Gujarat, Sher Khan had only 
six thousand sawars in his service, now he had seventy thousand sawars paying them 
twelve crore tankas as monthly salary. Humaytin was warned that if he would not march 
against Sher Khan that year, the latter may himself start against him. Humayun however 
delayed in starting the campaign. Sher Khan, on the other hand, deployed his son Jala1 
Khan and Khawas Khan Senior along with other Umara toseize Bengal. When they 
entered Bengal, Sulman Mahmud found himself powerless against them and shut himself 
up inside the fort of Gaur. The Mghans surrounded and attacked the fort. Humayun 
however started his march and decided to occupy the fort of Chunar. When Sher Khan 
hearing this news that, Humayun Badshah come to Bengal, left the city Gaur which was 
called Lukhnowti and run towards the hill of Jharkhand. Three days after, come out from 
the city of Gaur Sher khan wrote to Jalal Khan, his younger son, that now I see the right 
policies that on the parts of Bengal which we have won, will be reach Rohtas. We work 
by keeping in mind the requirements of time and situation. You leaved Garhi and came to 
Jharkhand and clear the way for the Mughals through which they will enter in Bengal. The 
right thought would be brought to work so the campaign is same. After pass midnight Jalal 
Khan came out from Garhi and reached Sher Khan’s army.2 

Abdullah mention one more incident, when Sher Khan came to Jharkhand he had 
a lot of army. There was a famous king whose name was Maharatha cheer. Sher Khan 
attacked on him and to defeat him acquired countless goods and wealth. A part from this, 
imprisoned his nobles and his beautiful daughter also. An Afghan who imprisoned this 
beautiful princess (راجکماری) presented her infront of Sher Khan. Seeing her Sher Khan 
said that “She is a trouble.” Don’t keep it with you. Those people sitting nearby said that 
“such a beautiful idol by which the Moon and Sun are ashamed can be called trouble.” 
Sher Khan replied, “ if I keep it in my house then it is true that I will be unaware of 
completion of all the tasks and duties of world and also that my age does not give 
permission that I spend time with this young beautiful women.” He also said, “It should be 
sent Humayun Badshah, but kept in mind that he don’t know that it sent by me.”3 

He called two or three servants and told, sat on the princess in Dolly and said, 
“You take it to Humayun camp and ask where is Sher Khan’s camp? We have brought his 
wife. When Humayun heares this, immediatly want to see her. When he looks at this, will 
be imprisoned in its beauty and forget about the subject of the country and sultanate.  
Enjoyment of life and entertainment will make his army unusable and this is good time for 
us to do our work.”4 

 
1 Tarikh- i- Daudi, p. 158. 
2 Tarikh- i- Daudi, p. 162 
3  Ibid, p. 163 
4 Tarikh- i- Daudi, p. 163 
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Humayun did the same as Sher Khan said. When Humayun Badshah saw her, 
keep it with him and didn’t go out of his room (خانھ) from two months. Even the day come 
when Sher Khan reached Rohtas and sent a message to the King of Rohtas.1 

To conquer Rohtas Fort Sher Khan had adopted another strategy. He told the king 
that, “Mughal come behind me. If you gave some place to our women, who weared Parda 
 then it will be a great help from you.” Sher Khan from his cheated conversation (حجاب)
convinced the king. King gave a place in fort to stay the family of Afghan. Sher Khan 
created thousand Dolis and sent some experienced young soldiers to the side of fort and 
place women in some in Dolis. 

At the time when guard (دربان) of the fort started inspecting the Dolis, Sher Khan 
sent an invitation to the king and said it is not fair to do Muslim women without parda 
 infront of anyone and it will be the reason of our insult. The king stopped guards (حجاب)
to inspecting the Dolis. 

When all Dolis entered the fort, the Afghans left the Dolis and started the war and 
rose to the King’s palace and sent one of his groups to the gate of the castle. According to 
his plan, he reached the door himself. Rohtas Fort, which was considered to be the highest 
in its lengths and strengths Sher Khan won easily it with his skilled army and intelligence.2 

Humayun stayed in the city of Gaur for three months, which he passed in pleasure 
and enjoyment. When he heared the news that Sher Khan continuously conquer Banaras, 
Chunar, Jaunpur, then he come back. Humayun crossed the river Ganges and reached 
Chausa, a place at the boundary between Bihar and Uttar Pradesh. Sher Shah also reached 
there. Ultimately,  in 1539 A. D. Sher Khan had to face Humayun at Chausa, 10 miles 
South- West of Buxer, on the frontier between Bihar and Orrisa. Sher Shah’s tactics in this 
was to tire out the Mughal. Sher Khan related to have once told one of his attendants, that 
in a dream which he had, “he and Humayun Badshsh had alighted from their horses, and 
struggle for life. Humayun threw him upon the ground and raise himself.”  He then called 
upon all present to hear the meaning of this vision, which he considered as a favorable 
omen: Humayun had thrown me upon the ground. It means that, “the land hand over to 
me himself gone another country.” Taking the right decision from this meaning said, 
“Insha Allah, very soon I will get the Hindustan from the Mughal.”3 

Afterwards, Sher Khan gave a rude shock to the Mughals, who received two 
successive drubbings at Chausa and Qannauj. The ambitious Afghan's dream of driving 
the Mughals out of the country came true. From Bengal to Punjab and Agra to Mandu, 
several small time chieftains were subjugated. Sher Khan from a petty chieftain had 
become the Badshah of Hindustan. The Mughals attributed their shocking defeats to the 
hands of God or the treachery of the Afghans. They ignored Sher Khan's cool, calculated 
use of opportunities and resources which came in his way. He not only recruited and 
mobilized the Afghans, but also led them to victory employing strategies and tactics which 
were truly in genuine.  

 

 

 

 
1 Ibid. 
2 Ibid., p. 164. 
3 Tarikh- i- Daudi, p. 165. 
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Abstract: 

The Bhakti movement refers to the theistic devotional trend that emerged in 
medival Hinduism and later revolutionised in eight-century South India. The Sanskrit 
word Bhakti is derived from the root Bhaj which means “divide, share, partake, participate 
to benlong to”. The verse is notable for the use of the word Bhakti, and has been widely 
cited as among the earliest mentions of “the love of God”. The terms ‘Bhakti’ and ‘God’ 
meant the same in this ancient text as they do in the medieval and modern era Bhakti 
traditions found in India. The Bhakti movement originated in South India during the 
seventh to eight century CE, spreed northwards from Tamilnadu through Karnataka and 
gained wide acceptance in fiftheenth century Bengal and northen India.The movement 
started with the Saiva and the Vaisnava Alvars, who lived between 5th and 9th century AD. 
There efforts ultimately helped spread bhakti poetry and ideas through out India by the 
12th to 18th century CE. The alvars, which literally means “those immersed in God” where 
vaishnava poet-saints who sang praises of Vishnu as they travelled from one place to 
another. They established temple sites such as srirangam and spread ideas about 
Vashnavism. The Bhagvata Purana’s references to the South India Alvar saints, along with 
its emphasis on bhakti, have led many scholars to give it South India origins through some 
scholar’s question whether this evidence excludes the posibilits. That bakti movement had 
parallel developments in others parts of India. According to Wendy Doniger the nature of 
Bhakti movement may have affected by the “surrender to God” daily practices of Islam 
when it arrived in India. In turn it influenced devotional practices in Islam such as Sufism 
and other religions in India from 15th century on words, such as Sikhism, Christianity and 
Jainism. The bhakti movement witnessed a surge in Hindu literature in regional language, 
particularly in the form of devotional poems and music. 

Key words: Bhakti Movements, Sufism, Vaishvanism, Christianity, Religious 
Devolopment, Devotion. 

An important landmark in the cultural history of medieval India was the silent 
revolution in society brought about by a galaxy of socio - religious reformers, a revolution 
known as the Bhakti movement. The word Bhakti is very familiar word in the Hindu 
religious system. It is derived from Sanskrit root word Bhaja. Whose literal meaning is ‘to 
utter’. The Bhakti movement refers to the theistic devotional trend. George A Grierson, 
based on the above definition constructed a historical account of Vaishnavism and called 
it the “Ancient monotheistic religions of India”. He traced the antecedents of this religion 
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to the Bhagavat Gita and the Mahabharata.1 He was the first one to link the medieval Hindi 
poets with the ancient, religion of Bhakti and speak of other collection expression and their 
resurgence as “Bhakti Movement”. This movement was responsible for many rites and 
rituals associated with worship of God by Hindus, Muslims, Sikhs of India subcontinent. 
For example, kirtan at a Hindu Temple, Qawaali at a Dargah (by Muslims), and singing of 
Gurbani at a Gurdwara are all derived from the Bhakti movement of medieval India (800-
1700).  

The social, political, cultural and religious Movements that emerged in various 
parts of India during mediaeval times tried to bind the people together with a harmonious 
cord. In this regard the Bhakti movement plays a prominent role. The contemporary 
society was in chaos with disorder everywhere. The Bhakti movement tried to reinstate 
the chaotic society then by means of hovel ideology. This attempt made by the founders 
of the Bhakti movement contributed much towards the cultural revival in India. Apart from 
the Hindu religion, there were other religions like Jainism, Buddhism and Islam. But it 
was the Hindu and Islam religion that gained a lot of popularity. In those days, due to the 
patronage of the Mughal rulers the Islam religion spread to several places in India at that 
time. In between the eighth century and thirteenth century A.D. the spiritual world of India 
experienced a revolutionary change. Inspired by the ideology of Advaitabaadi 
Sankaracharya, Vishistha Dvaitabaadi Ramanuj and Dvaitadwaitabadi Nimbakacharya the 
people started believing the illusionary world as real; equal importance was given to both 
Jeevatma and Paramatma. In simple words to say, from the last part of the thirteenth 
century till the seventeenth century, the numerous changes taking place in the world of 
religion in India gave birth to the Bhakti movement. After the birth of Ramananda in 1399 
A.D., North India experienced a whole new transformation as Ramananda initiated the 
Vaishnava Dharma there on the basis of the Bhakti movement and gradually turned it into 
a social revolution. It is worth mentioning that the saints who were bomb during the 
fourteenth and fifteenth century, took upon themselves the noble task of transforming the 
Bhakti movement into a dynamic movement so that it may reach the unreached, isolated 
ones in society with its gradual expansion and find firm and strong footings in society. A 
peep into the history of the Bhakti movement in South India, will make one realize that 
the Bhakti movement there, was the after effect of a number of socio religious 
contradictions, superstitions and exploitative attitude of the priesthood and powerful in 
society. Buddhism and Jainism were prevalent in South India earlier to the sixth century. 
The Bhakti movement there started as a ‘Weapon’ to counter the existing Buddhist and 
Jain religion. 

The Bhakti movement regionally developed around different Gods and 
Goddesses, and some sub-religions were Vaishnavism (Vishnu), shaivism (Shiva), 
Shaktism (Shakti Goddesses), and Smartism. Bhakti movements preached were using the 
local languages so that the message reached the masses. The movement was inspired by 
many poet –saints, who shampooed a wide range of philosophical positions ranging from 
theistic dualism of Dvaita to absolute monism of Advaita Vedanta. The movement has 
traditionally been considered as an influential social reformation in Hinduism, and 
provided an individual-focused alternative path to spirituality regardless of one’s caste of 

 
1George A. Grieson, Narayana and the Bhagavatas, Bombay, 1909, p.8. 
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gender.1 Postmodern scholars question this traditional view and whether the Bhakti 
movement ever was a reform or rebellion of any kind. They suggest Bhakti movement was 
a revival, reworking and recontextualisation of ancient Vedic traditions. 

The Bhakti movement originated in South India during the seventh to eighth 
century CE, spread northwards from Tamil Nadu through Karnataka and gained wide 
acceptance in fifteenth-century Bengal and one place to another northern India. The 
movement started with the Saiva Nayanars and the Vaisnava Alvars, who lived between 
5th and 9th century AD. Their efforts ultimately helped spread bhakti poetry and ideas 
throughout India by the 12th -18th century CE. The Alvars, which literally means “those 
immersed in God”, were Vaishnava poet-saints who sang praises of Vishnu as they 
travelled from, they established temple sites such as Srirangam, and spread ideas about 
Vaishnavism. Their poems, compiled as Alwar Arulicheyalgal or Divya Prabhandham, 
developed into an influential scripture for the Vaishnavas. The Bhagavata Purana’s 
references to the South Indian Alvar saints, along with its emphasis on Bhakti, have led 
many scholars to give its South Indian origins, through some scholar’s question whether 
this evidence excludes the possibility that bhakti movement had parallel developments in 
other parts of India.The Middle Ages were by and large an age of realizing the path of 
Bhakti. This new found form of Bhakti didn’t remain confined to South India alone. In 
fact, it spread to the whole of India. In various parts of India, the exponents of Bhakti such 
as Ramananda, Kabir, Tulsidas, Nanak, Tukaram, Jnandeva, Eknath, Vallabhacharya, 
Chaittanyadeva, Sankaradeva, Madhavadeva, Mirabai etc. tried to reinstate the socio-
cultural as well as economic condition of India by means of Bhakti. 

According to Wendy Doniger, the nature of Bhakti movement may have been 
affected by the “surrender to God” daily practices of Islam when it arrived in India.2 In 
turn it influenced devotional practices in Islam such as Sufism,3and other religions in India 
from 15th century onwards, such as Sikhism, Christinity,and Jainism. The Bhakti 
movement witnessed a surge in Hindu literature in regional languages, particularly in the 
form of devotional poems and music. The leader of this Hindu revivalist movement was 
Shankaracharya, a great thinker and a distinguished philosopher. And this movement was 
propounded by Chaitanya Maha Prabhu, Namadeva, Tukaram, Jayadeva. 

The Bhakti Movement of Hinduism saw two ways of imaging the nature of the 
divine (Brahman) Nirguna and Saguna4Nirguna Brahman was the concept of the Ultimate 
reality as formless, without attributes or quality. Saguna Brahman, in contrast, was 
envisioned and developed as with form, attributes and quality.5The two had parallels in 
the ancient pantheistic unmanifest and theistic manifest traditions, respectively, and 
traceable to Arjuna –Krishna dialogue in the Bhagavad Gita. It is the same Brahaman, but 

 

1 Schomer & McLeod (1987), pp. 1-2. 

 
2Bhakti, Encyclopaedia, Britannica (2009). 
3Gavin Flood (2003), The Blackwell Companion to Hinduism. Wiley-Blackwell.  p.185 ISBN                 
978-0-631-21535-6. 
4Karen Pechilis Prentiss (2014), The Embodiment of Bhakti, Oxford University Press, ISBN     
978-0195351903, p.21. 
5Jeaneane D. Fowler (2012), The Bhagavad Gita, Sussex Academic Press, ISBN 978-1845193461, 
pp. xxvii-xxxiv. 
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viewed from two perspectives, one fom Nirguni knowledge-focus and other from Saguni 
love–focus, united as Krishna in the Gita.1 Nirguna bhakta’s poetry were Jna-Shrayi, or 
had roots in knowledge. Saguna bhakta’s poetry were Prema-sharayi, or with roots in love. 
In Bhakti, the emphasis is reciprocal love and devotion, where the devotee loves God, and 
God loves the devotee. 

Jeaneane Fowler states that the concepts of Nirguna andsaguna Brahman, at the 
root of Bhakti movement theosophy, underwent more profound development with the 
ideas of Vedanta school Hinduism, particularly those of Adi Shankara’s Advaita Vedanta, 
Ramanuja’s Vishishtadvaita Vedanta, and Madhvacharya's Dvaita Vedanta. Two 12th-
century influential treatises on bhakti were Sandilya Bhakti Sutra – a treatise resonating 
with Nirguna-bhakti, and Narada Bhakti Sutra – a treatise that leans towards Saguna-
bhakti. Nirguna and Saguna Brahman concepts of the Bhakti movement has been a 
baffling one to scholars, particularly the Nirguni tradition because it offers, states David 
Lorenzen, "heart-felt devotion to a God without attributes, without even any definable 
personality".2 Yet given the "mountains of Nirguni bhakti literature", adds Lorenzen, 
bhakti for Nirguna Brahman has been a part of the reality of the Hindu tradition along with 
the bhakti for Saguna Brahman.These were two alternate ways of imagining God during 
the bhakti movement. 

The movement's major achievement was its abolition of idol worship. The leader 
of the bhakti movement focusing on the Lord as Rama was Ramananda. Very little is 
known about him, but he is believed to have lived in the first half of the 15th century. He 
taught that Lord Rama is the supreme Lord, and that salvation could be attained only 
through love for and devotion to him, and through the repetition of his sacred name. 
Chaitanya Mahaprabhu was an ascetic Hindu monk and social reformer in 16th century 
Bengal. A great proponent of loving devotion for God, bhakti yoga, Chaitanya worshiped 
the Lord in the form of Krishna. Sri Ramanuja Acharya was an Indian philosopher and is 
recognized as the most important saint of Sri Vaishnavism. Ramananda brought to North 
India what Ramanuja did in South India. He raised his voice against the increasing 
formalism of the orthodox cult and founded a new school of Vaishnavism based on the 
gospel of love and devotion. His most outstanding contribution is the abolition of 
distinctions of caste among his followers. Followers of Bhakti movement in 12th and 
13th Century included saints such as Bhagat Namdev, and Saint Kabir Das, who insisted 
on the devotional singing of praises of lord through their own compositions. 

Social impact 

The Bhakti movement was a devotional transformation of medieval Hindu society, 
wherein Vedic rituals or alternatively ascetic monk-like lifestyle for moksha gave way to 
individualistic loving relationship with a personally defined god. Salvation which was 
previously considered attainable only by men of Brahmin, Kshatriya and Vaishya castes, 
became available to everyone. Most scholars state that Bhakti movement provided women 
and members of the Shudra and untouchable communities an inclusive path to spiritual 
salvation. Some scholars disagree that the Bhakti movement was premised on such social 
inequalities.3Poet-saints grew in popularity, and literature on devotional songs in regional 

 
1Jeaneane D. Fowler (2012), The Bhagavad Gita, Sussex Academic Press, ISBN 978-1845193461, 
pp.207-211. 
2David Lorenzen (1996), Praises to a Formless God “Nirguni Texts from North India, State 
University of New York Press, ISBN 978-0791428054, p. 2. 
3Peter van der Veer (1987), [Taming the Ascetic- Devotionalism in a Hindu monastic Order], Man, 
New Series, Vol.22, No. 4, pp 680-695. 



DABEER – 22                                                                                   JANUARY-JUNE 2022 

24 
 

languages became profuse. These poet-saints championed a wide range of philosophical 
positions within their society, ranging from theistic dualism of Dvaita to 
absolute monism of Advaita Vedanta. 

Sikhism 

In Sikhism, "nirguni Bhakti" is emphasized – devotion to a divine 
without Gunas (qualities or form), but it accepts both nirguni and saguni forms of the 
divine.1While Sikhism was influenced by Bhakti movement, and incorporated hymns from 
the Bhakti poet saints, it was not simply an extension of the Bhakti movemen. Sikhism, 
for instance, disagreed with some of the views of Bhakti saints Kabir and Ravidas.Guru 
Nanak, the first Sikh Guru and the founder of Sikhism, was a Bhakti saint. He taught, 
states Jon Mayled, that the most important form of worship is Bhakti. Nam-simran– the 
realisation of God – is an important Bhakti practice in Sikhism.2Guru Arjan, in 
his Sukhmani Sahib, recommended the true religion is one of loving devotion to God.3 The 
Sikh scripture Guru Granth Sahib includes suggestions for a Sikh to perform constant 
Bhakti .The Bhakti themes in Sikhism also incorporate Shakti(power) ideas. Some Sikh 
sects outside the Punjab-region of India, such as those found in Maharashtra and Bihar, 
practice Aarti with lamps in a Gurdwara. Arti and devotional prayer ceremonies are also 
found in Ravidassia religion, previously part of Sikhism.4 

Buddhism & Jainism 

Bhakti has been a prevalent practice in various Jaina sects, wherein 
learned Tirthankara (Jina) and human gurus are considered superior beings and venerated 
with offerings, songs and Āratī prayers. John Cort suggests that the bhakti movement in 
later Hinduism and Jainism may share roots in vandan and pujan concepts of the Jaina 
tradition. Medieval-era bhakti traditions among non-theistic Indian traditions such as 
Buddhism and Jainism have been reported by scholars, wherein the devotion and prayer 
ceremonies were dedicated to an enlightened guru, primarily Buddha and Jina Mahavira 
respectively, as well as others.5 Karel Werner notes that Bhatti (Bhakti in Pali) has been a 
significant practice in Theravada Buddhism, and states, "there can be no doubt that deep 
devotion or bhakti / bhatti does exist in Buddhism and that it had its beginnings in the 
earliest days".6 

Christianity 

Bhakti, according to William Dyrness, has been a "point of convergence" 
between Christian gospel tradition and the Hindu devotional tradition. It has helped Indian 
Christians devote themselves to God as distinct from his creation, and as a personal being 
to love, to expect grace from, through self-giving devotion. Songs were composed by poets 
such as A.J. Appasamy, Sadhu Sundar Singh and other early converts in the early twentieth 

 
1Mahinder Gulati (2008), Comparative Religious And Philosophies:  Anthropomorthism and 
Divinity, Atlantic, ISBN 978-8126909025, p.305. 
2Dalbir Singh Dhillon (1988). Sikhism, origin and. Atlantic Publishers. p.229. 
3Singh, Nirmal (2008). Searches in Sikhism (First ed.). New Delhi: Hemkunt Press . p.122. ISBN 
978-81-7010-367-7. 
4Ronki Ram(2015). Kunt A. Jacobsen,ed.Routledge Handbook of  India. Routledge. pp.3792380. 
ISBN 978-1-317-40358-6. 
5Karen Pechelis(2011), The Bloomsbury Companion to Hindu Studies(Editor: Jessica Frazier), 
Bloomsbury ISBN 978-1472511515, pp.109-112. 
6Karel Werner (1995), Love Divine: Studies in Bhakti and Devotional Mysticism, Routledge, 
ISBN 978-0700702350, pp.45-46. 
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century that were rich in lyrics and brought out the mysticism, legends and meaning 
of Christianity. According to Kugler, some of the pioneers of bhakti in Christian sects in 
India include Murari David.1 

Sufism 

The sufi stream came to India when sufi thought was delinked from natural 
mysticism or was not playing and active role in bringing about any social transformation 
as the Qarnatrians or Shah Inayat tried to do. It was Institutionalized into different silisilahs 
and  each confined it self to a vilayat (i.e domain). The major silisilahs in India were Chisti, 
Qadri, Naqshbandi and Suharwardy Abul Fazal in Ain-i-Akbari gave a list of all that 
existed during his time, with some details leading Sufis.The first sufi teacher came to India 
was Khwaja Moinuddin Chisti, who arrived in Delhi in 1193 and settled in Pushkar in 
Ajmer. He had both Hindu and Muslim followers. We are all familiar with the ‘Urs’ at his 
dargah in Ajmer, to which flocks of followers came, treating it as a major pilgrimage centre 
even today. As mentioned, these sufis, were Islamic mystics who sought the path of 
salvation through an ardent and passionate love for God. The teachings of the Sufis greatly 
influenced not only followers but many saints of the bhakti tradition who come to combine 
in themselves, Sufi and bhakti teachings.2 

At the closure of the discussion of this particular chapter it can be concluded that 
both revolutionary change to an era in his own right. Such great personalities, by dint of 
their merit and ability, can mould generations and bring historic change to human mindset 
and society at large. As per the motto of the Bhakti movement, these preachers cum social 
reformers tried to cut through the barriers of caste and other vices of social life that was a 
barrier in the path of development and growth of liberalism in the human mind for the 
long-term development of society. Both Sankaradeva and Kabirdas realized the flaws 
present in their respective societies and offered remedial measure for those. Through their 
intelligence and Prema Bhakti (loving devotion), they got into the skin of the prevailing 
problems and sought for long term solution to such problems. Their Bhakti was and for 
the betterment of humanity. The Bhakti movement took some time to reach Eastern India 
(Assam in particular). But making its journey through North India and enriched by the 
teachings of Kabirdas, the Bhakti movement made a deep impact in Assam and Assamese 
society. From the historical point of view, this overwhelming flow and popularity of the 
Bhakti movement was a golden feature to the religious history of the Middle Ages in India. 
On the backdrop of this unique realization was the harmonious assimilation of caste, creed, 
religion, society, culture, language, etc. Both Sankaradeva and Kabirdas provided such 
elements to a backward society for its upliftment that it did more than expectance. The 
idea of the Bhakti Dharma has developed and got enriched too, over the ages. Both 
Sankaradeva and Kabirdas have a significant role to play in this regard. 
 
 
 
 
 
 

 
1Anna Sarah Kugler, Guntur Mission Hospital, Gunter, India, Women’s Missionary Society, the 
United Lutheran Church in America, 1928, p.39 
2Abul Fazl, Ain-i-Akbari, Vol. 2 & 3, pp 388-423. 
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ABSTRACT:- Maliku’sh Shu’ara Bahar is regarded as one of the greatest 
nationalist poets who contributed a lot for the development of new movement in Iran. In 
addition to a poet, he was a great statesman, journalist, historian and reputed professor of 
literature. Although he was 20th century poet, his poems were fairly traditional and strongly 
nationalistic in character. Bahar is also regarded by many scholars as one of the greatest 
Iranian poets in the past 200 years. In this paper, attempts have been made to highlight the 
life & works and about the nationalism  in his poetry of this great poet.   
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INTRODUCTION:- Maliku’sh Shu’ara Bahar was born in 1886-7 A.D in 
Mashhad, the capital city of Khurasan. His real name was Muhammad Taqi Bahar but he 
is better known as Maliku’sh Shu’ara Bahar. His father’s name was Mirza Muhammad 
Kasim Saburi who held the title of Maliku’sh Shu’ara (Poet-laureate) in the court of 
Muzaffar’ud-Din Shah, the fifth Shah of Qajar dynasty reigned from 1896-1907 A.D. 
Bahar began his primary education when he was three years old. His mentor was his father. 
In addition to the private schooling Bahar also attended one of the traditional schools e.i. 
Muktab Khaaneh in Mashhad. It has been documented that Bahar could recite by heart a 
very good portion of the Holy Quran at a very young age. To complete his knowledge of 
Persian and Arabic, he also attended the classes of the literary skilled persons such as Adib 
Nishapuri and Ali Darehgazi for many years. 

Maliku’sh Shu’ara Bahar composed Persian poems in all forms like qasida, 
ghazal, rubai, qitta, masnavi etc., but he was well versed and famous for his qasida 
writings. He was the greatest nationalist poet of Iran, who voiced the sentiments of 
nationalism employing the florid style of the earlier poets. Bahar tried to create awareness 
and motivate the new generation of Iran so that they can fight for their own rights and fate 
through his poetries. When Bahar was elected to the third Majlis, he condemned the 
privilege classes and their dishonest treatment of the common people in many of his 
poems. Bahar didn’t support the policy of Qajar rulers as they tried to sell Persia’s natural 
resources in the hand of Russia and England. He was totally against of foreign interference 
in Persia and the motives of the Shah of Iran, which can be seen in the theme of one of his 
poetries.  He says as follows:- 

It is a mistake to talk about freedom with Shah of Persia.  
The affairs of Persia rest with God. 
The religion of the Shah of Persia is different from all religions.  
The affairs of Persia rest with God. 
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In this famous mustazad Bahar strictly condemned the Qajar rulers for the 
miseries of Persia. According to him if the Qajar rulers did not welcome the foreign 
countries like Russia and England by giving concessions and taking loans, Persia never 
underwent such type of miseries. He clearly describes the Qajar rulers as hypocrite and 
most unpatriotic rulers of Persia.  
 Bahar also began his career as a nationalist poet. His early poems generally take 
up topical themes and are notable for their vigour and freshness. They were written to 
arouse the people about the urgent social and political issues, and as such a vividly reflect 
the spirit of the period. Bahar also participated in the political struggle for 
constitutionalism and democratic freedom and his poetry expresses new subjects, new 
feeling and new aspects keeping himself abreast with the speech and rhythm of his age. 
 Bahar basically reflects the heart rent of the very idea of bondage of every sort of 
Iran through his poetry and also the economic servitude to European nation. His poetry 
also agitated to terminate the religious thralldom to the arbitrary will of the Mullahs. He 
has also lamented the woes of Iran in his poem. The same poet Bahar has written a well 
known poem on Viscont Adward Gray of Fallodon, the British foreign secretary, through 
which he criticized him openly for the wrong policies towards Iran and India. He says:- 

 
What better fame could one wish than to hear it rumoured in the world 
That India and Iran became desolate by (the policy of) Sir Edward Grey! 
According to the great poet Bahar the main cause of the decline of Iran lay in the 

indolence, luxuries and indifference of the Qajar kings towards their subjects. He therefore 
welcomed the event fall of the Qajar dynasty in 1925 A.D. in these words:-   
 

 
Gone is the rule of the Qajar; after sickness come its death, 
Stupidity, indolence and frivolity have revealed their hideous end; 
And in place of indolence and stupidity have come smartness,  
Skill and vigilance. 

Modern Persian poetry bears the idea of social and political condition of Iran. 
The modern Persian poets express the conditions of common people and the characters of 
the ruling classes and about their hypocrisy. They also say about inheritance of foreign 
countries like Russia and Britain. 

He composed many patriotic poems. Some of them are Payam-i-Iran, Dar mulk-
i-Iran, Sakut-i-Shab, Iran Iran Payandabad, Nemand, Ai Surkh etc. His poetry bears the 
ideas of nationalism. Remembering the ancient glory of Iran, he says in his poem Payam-
i-Iran (The message of Iran) that….. 

 
Beware, because Iran is giving message to you, 
You are given that with respect and pride 
The morning breeze which blow over the land of your country 
Conveys you salaam from the sacred land of their forefather 
The poem Payam-i-Iran written by Bahar is the best example, through which the 

poet has expressed the idea of nationalism. He tries to draw the attention of new generation 
of Iran about the present social condition by remembering their forefather’s dedication 
towards their own motherland. He has appealed the new generation of Iran to carry on the 
glory of Iran which was in past, basically the old tradition and custom existed in ancient 
Iran. For that they should follow the way or customs of their forefathers. According to 
him, it will be real homage to them. The new generation is the possessor of that quality 
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through which they can change the whole society. But today they have lost their own 
confidence. They should be motivated so that they could realize their own strength. 

In one of his poems Bahar blames and makes Iranian people responsible for the 
miseries of their own country. He says in his great poem Nemanod that:— 
 

In the city of bondage, the affection and the belief of the beloved are not remain. 
It does not remain the mystery under the cap of love and the reality. 
As you are not the possessor of heart, what will be the benefit of the existence of 
soul, till the mirrors do not be, as Alexander is also not remaining? 

   In one of his poem entitled AI SURKH (Oh the sky), which is regarded as one of 
the greatest revolutionary poetry of Bahar, he says as follows:- 
 

Alas! I could not see the appearance of the union of beloved, there came the 
moment of separation and brought many sorrows and sufferings. 
I shed blood while crying so as to open the knot of work. Alas! The blood of my 
heart and eye has been mixed.  
 
What an ill treating you are, O’ sky! 
What a crooked you are O’ Sky! 
You possess an eye of hatred, O’ sky! 
You posses neither a religion nor a custom! O’ sky. 
The poet Malikush Shu’ara Bahar depicts the picture of sad and sorrowful 

condition of the downtrodden Iranian people throughout this poem. Today their condition 
doesn’t bear any resemblance with that of the past. According to him once upon a time the 
motherland was looked like the rose garden of heaven with sweet scented flowers and 
chirping birds within it. But now those beautiful rose gardens have become the prey of 
tigers and dwelling place of owls. In the golden days of the past the Iranian soldiers 
sacrificed their lives for the sake of the honour of the country. But now due to their feelings 
the once feared by all, strong Iranian military base is slowly getting destroyed. . Iran now 
a days, is mere a relic of an opulent past. She has become lonely in the assembly of the 
world. This deplorable stage of the motherland smites the heart of the poet. At last the poet 
makes the sky responsible for this ill-treatment. According to him the sky is a crooked 
one, with a hateful eye, having no religion or custom. 

Addressing the new generations, the nationalist poet Maliku’sh Shu’ara Bahar 
says in many of his poems that they should aware of the condition and customs of their 
own country. They should also try to preserve that old customs, culture and heritage. He 
says as follows:-- 

 
Every evil which the people suffer comes from the elite; 
I seek justice against the elite, 
Which is the person, who is free from the tyranny of the elite? 
I seek justice against the elite! 
His poetry although written in essentially classical Persian style, was unique in 

his expression of modern social and criticism of his country and government often in biting 
satire. His acceptance of tradition however doesn’t interfere with his responsiveness to the 
contemporary thought and problems. Indeed the secret of his greatness lies in the fact that 
he combines to assimilate new ideas. As he says in his poem IRAN IRAN PAYANDEHBAD 
(Iran, Iran long live..) as follows:------ 
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Iran long live and be graceful among the Arean races, May the lightening of 
Kayans (ancient dynasty of Iran) is luminous while the flag of the kingdom of 
Jamshed is flying.  
The territories are green and pleasant with the greenness of the (Iranian) flag, 
and its whiteness indicates the white (holy) square of king Jamshed,  
 
Bahar in his poem Dar Mulk-i- Iran expresses the past glory of Iran and tried to 

realize the new generation of Iran that how powerful leaders, kings and soldiers were there 
in their own country. He says as follows:- 

There had been many ups and down in the kingdom of Iran and the cradle of the 
lions (that is the heroes of Iran) 
Due to ignorance, O God! We do not know our value, why are we like the dead 
in our life time. 

 The poet has mentioned about the ups and downs of the fate of Iran throughout 
this poem. He said that once upon a time Iranians were on the top and ruling over the 
world. One who tried to challenge them, they used to give their answer with sword rather 
than idle talk. They also never compromised with their fate in the time of troubles. He said 
that during the days of Jamshid and Kaikhusraw none could dare to challenge them all 
over the world. But now a day the golden days of Iran have passed away. All the glories 
and the powerful kings are also passed away. Today Iran becomes the place of ignorant or 
cowards. So the poet requests them to get up from the slumber of negligence and ignorance 
and also requests to do something for the benefit or development of the country. 
 

CONCLUSION:- Malik’ush Shu’ara Bahar, the greatest nationalist poet of Iran, 
voiced the sentiments of nationalism employing the florid style of the earlier poets. He 
tried to create awareness and motivate the new generation of Iran through his poetries so 
that they can fight for their own rights and fate. Bahar also tried to draw the attention of 
new generation of Iran about the present social condition by remembering their 
forefather’s dedication towards their own motherland. He appealed the new generation of 
Iran to carry on the glory of Iran which was in past, basically the old tradition and custom 
existed in ancient Iran. 
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Abstract:- 

Ghulam Husain Khan Tabatabai was born on 1140 A.H/1728 A.D at Shahjahanabad where 
his incredible granddad had moved from Azimabad. He could be a celebrated Persian 
writer and composition essayist of the 18th century. He went through most of his life at the 
court of Delhi, alongside his father dwelled for numerous a long time at the court of the 
Nawwab of Bengal, Bihar and Orissa. It grasps around seventy a long time and manages 
a total understanding of the occasions which caused the ruin of the Mohamedan control, 
and the height of the Mahrathas, Tabatabai is considered to be an author of tall calibre who 
stands tall among all his modern scholars. He composed Persian poetry under the name of 
‘‘Wafa’’ and wrote prominent works on the subject of history namely Masnavi-e-
basharatul-amamah and Siyar-al-muta’akhkhirin. 

Introduction:- 

Siyar-al-muta’akhkhirinis a very important source of Indian history composed by 
Tabatabai in the years around 1195 A.H/1781 A.D. The book is dedicated to Warren 
Hastings. Tabatabai joined the court of Raja Ram Narayan, the governor of Azimabad at 
an early stage of his life and later he was promoted to the Mansab-e haft Hazari. 
A history of Timurids from the death of Aurangzeb to the departure of Nadir Shah in 1152 
A.H/1739 A.D. This first chapter is about the death of Aurengzeb and the contest of his 
sons for the throne. Prince Mohammad Azim enters the king’s camp and ascends the 
throne. Prince Mohammad Muazem quits Kabul, and ascends the throne under the title of 
Bahadur-shah.  
History of Bengal from the death of Shuja-al-Daulah in 1151 A.H/1739 A.D to 1195 
A.H/1781 A.D. the Second chapter has dissensions at court, and in all parts of the empire, 
owing to the contest for power between the Emperor and the Sayyids, which led to the 
downfall of the house of Timurids. A coalition between Sayyid Hussain Ali Khan and the 
Maratha chiefs, against the Emperor. Accession of the influence of Eteqad Khan and 
Rukuddaulah at the court of Delhi. Return at Hussain Ali Khan from the Deccan to Delhi, 
and his reception at court. A continuation of the history of India from 1153 A.H/1740 A.D 
to 1195 A.H/1781 A.D. The third chapter is the commencement of the intrigues of Nizam-
ul-Mulk against the Sayyids. He proceeds to Deccan. The success of Abd-us-Samad khan 
against some insurgents in the Punjab and Kashmir. Battle of Assere between Dilaver Ali 
Khan and Hussain Ali Khan, the general of Nizam-ul-Mulk, in which the former is 
defeated and lost his life. The minister Sayyid Hussain khan marches to Deccan. His hand 
is written works from Sair-ul-Mutakharin, which are kept in  Library, Salar Jung Museum  
MS No. 305 and were written in 1195 / 1781 AD, seem to be written by Ghulam Husain. 
Therefore He was one of the best Persian composers and his letters and writings were 
highly praised in that period. 
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This copy contains the whole work. In the Khatima, on folios 481v the history of Alamgir’s 
reign is reviewed in an abridged form. List of contents at the beginning for Vol: 1, and on 
folios 337- 338v for Vol:2, begins on folios. 339. 

Beginning:  و جلال الخ سپاس بی قیاس و ستایش سرمدی اساس نثار بارگاه عظمت  

Ending:   النبویھ علی صاحبھا المقدسة  الثانی عشرة من الھجرة  المائھ  فی سلک شھور سنھ خمس و تسعین من 
 السلام و التحیھ 

The folios of this MS is vi + 448 and the lines of Index is 20. After that lines of Text is 21. 
The size of this MS is 11.5×8.5.” / 29.0. ×21.5. Cms. thisMS is written in clear Nasta’liq 
in a few different hands. The heading of this MS is in red and this MS is in Good condition.  

 Sair-ul-Mutakharin MS No. HL 135, which are kept in  Khuda Baksh Library and the 
folios of this MS is 410. After that lines of Text is 30. The size of this MS is 
12/1.2×9,10/1.4×6,3/4,. 

Unlike many other copies, this volume contains the Muqaddhima, entitled   مقدمۀ سیرالمتآخرین
, which the author subsequently added to the work.  

Beginning:  ربّ العالمین و نصلی علی نبیھ الکریم و آلھ المعصومین اما بعد بر رای دانشوران الخ Ϳ الحمد 

 Daftar 1.Muqaddimah, designated at the end,  تمت کتاب دفتر اوّل 

Dafter 2. لت محمد محی الدین اورنگ زیب ..... سپاس بی قیاس و ستایش سرمدی اساس نیاز بارگاه  ذکر رح
 الخ 

Dafter 3.   حمد و ثنای بادشاه علی الاطلاق و شکر و سپاس خالق انفس و افاق جل جلالھ را الخ  

 Written in a learned minute Nim-Shikasta, with heading in red. Portions of folios 392 and 
400 are written in a different hand. Spaces for heading are left blank in some places. 

The colophon, dated Husainabad, Wednesday, 20th Rabi’ 2., A.H. 1230. Runs thus:-- 

قل الانام بھ تاریخ بستم  الحمد Ϳ و المنة کھ کتب ھذا کھ مسمی بھ سیرالمتآخرین است.... بھ دستیاری اقلام این ا
شھر ربیع الثانی سنھ یک ھزار و دو صد و سی ھجری روز چھار شنبھ در قصبۀ حسین آباد بھ مکان لالھ دیال  

- داس کسوت انجام و حلیھ ارتسام یافت  

Some mischievous hand has added the name  شیخ عظمت علی after the words این اقل الانام. 

A note on the fly-leaf at the beginning, apparently written in a later hand, says that this is 
an autograph copy:-- 

کتاب ھذا بھ تاریخ بستم شھر ربیع الثانی سنھ یک ھزار و دو صد و سی ھجری بھ اتمام رسید نوشتۀ خاص سید  
 غلام حسین خان مغفور است. 

Another note on the same page, written in a different hand, says that the writer paid the 
high price of one hundred and fifty rupees for this MS. on account of its being the author’s 
autograph:-- 

بود   نسخۀ ھذا بھ تلاش بسیار بھ قیمت یک صد و پنجاه روپیھ نگراند چون کھ دست خاص نواب صاحب مرحوم 
 بنابر خیال قیمت نکردم. 

On the right-hand side of this note appears the seal of the library of Nawwab Sayid Vilayat’ 
Ali Khan ( of Patna). 

The name of Sayyid Khurshid Nawwab of Patna, who presented this MS. to the Library, 
is found in several places. 
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Muqaddimah-Sair-ul-Mutakharin MS No. HL 136, which are kept in  Khuda Baksh 
Library and the folios of this MS is 182. After that lines of Text is 31. The size of this MS 
is 12/1.2×9; 

9/1.2×6.1/2. The MS is called the first jild of the Sair-ul-Mutakharin.this MS is written in 
ordinary Indian Ta’liq. 

Muqaddimah-Sair-ul-Mutakharin MS No. HL 137, which are kept in  Khuda Baksh 
Library and the folios of this MS is 266. After that lines of Text is 31. The size of this MS 
is 12/1.2×9; 

9/1.2×6.1/2. The scribe of thisMS is   سیّد برکت علی فیض رقمی 

This MS is written without the Muqaddimah and this MS is written in the same hand as 
the preceding copy. Dated, Hajipur, Sunday, 14th Safar, A.H.1233. the scribe of this MS is 
 سیّد برکت علی فیض رقمی  

His most important work Siyar-ul- Muta”akhkhirin is the history of India from the death 
of Aurangzeb 1118  ھ to 1195. The author of this book started in Safar 1194 AH / February 
 ۔ 1780

And ended in Ramadan 1195 AH/1781 AD and presented it in the service of Warren 
Hastings. 

The Siyar-ul- Muta”akhkhirin has a special significance. In this book, there is a preface 
and two books. The beginning of this preface begins and ends with the death of Aurangzeb. 
In the first chapter, there are details of the incidents after the death of Aurangzeb and the 
2nd chapter deals with the political condition of Bengal between 1151-1190 AH.  After 
the introduction, most of the points are taken from the Khulast-al-Tawarikh of  Sujan Ray 
Batalwi. 

In this introduction, the general characteristics of India, its states, cities, products and 
people are also selected from the history of Aurangzeb's death. This history is one of the 
most important and valuable sources of Indian history, and one of the characteristics of 
this book is that most of the events described above are the views and hearings of the 
author himself.  It is especially valuable to know the history of Bengal and the progress of 
the British in Bengal, as well as the hole of India and their political rule in India. 

Abstract of the Zubdat-al-Tawarikh and Mulakhkhas-al-Tawarikh written by the son of 
Ali Husaini Mongiri and Maulavi Abdul Karim. The prose of the book is simple and fluent 
and the sentences are clear. 

 Siyar-ul- Muta”akhkhirin has been translated into English by a new Muslim Frenchman 
named Raymond, known as Haji Mustafa. Raymond's translation has no introduction.  

Among them, Seyyed Bakhshish Ali Faizabadi's translation is entitled Iqbal Nameh. In 
this translation, only the events of the British government and conquests are mentioned. 
The translation of Iqbal Nameh was completed in 1808 AD. 

One of the most famous and well-known translations of the Siyar-ul- Muta”akhkhirin 
entitled Mir-at- al-Salatin was done by Gokul Prasad. This translation was published in 
1874 by Nawal Kishore Press, Lucknow. 

The third translation in Urdu is from Cheragh-ud-Din, which was only a part of the 
translation. In this part, the life of Babur is until the death of Jahangir is given. This 
translation is published from Lahore, one of the translations entitled Iqbal-us-Salatin was 
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published from Lahore jointly by Mufti Mohammad Jalil Farooqi Mohammad Mahmud 
Shadani. 

Conclusion:- 

Saiyad Ghulam Husain Tabatabai, one of the prominent figures of the eighteenth century, 
gained world fame for his work called Siyar-ul- Muta”akhkhirin. Sair-ul-Mutakharin, 
which are kept in  Library, Salar Jung Museum  MS No. 305. The folios of this MS is vi 
+ 448 and the lines of Index is 20. After that line of Text is 21. The size of this MS is 
11.5×8.5.” / 29.0.×21.5. Cms. 
Sair-ul-Mutakharin MS No. HL 135, which are kept in  Khuda Baksh Library and the 
folios of this MS is 410. After that lines of Text is 30. The size of this MS is 
12/1.2×910/1.4×6,3/4,. 
Muqaddimah-Sair-ul-Mutakharin MS No. HL 137, which are kept in  Khuda Baksh 
Library and the folios of this MS is 266. After that lines of Text is 31. The size of this MS 
is 12/1.2×9;9/1.2×6.1/2. 

Undoubtedly, he is one of the most famous historians of the century. He was originally 
from Shah Jahanabad but moved to Murshidabad with his family as a child. He was later 
transferred to Azimabad. His books are used by scholars as references and have been 
translated into many languages. 
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Abstract 

Interdisciplinary approach in research has broadened the scope of conventional subjects 
of humanities beyond their core area. History writing also makes use of various other 
auxiliary disciplines, one of them is ethnography. This paper highlights the correlation 
between ethnography and history esp. tribal history. This paper shows how ethnography 
can be used to explore various facets of tribal culture by taking into consideration the 
example of various ethnographical accounts written on the tribes of Chotanagpur in 
colonial and post- colonial India. 

 

Anthropology has played a significant political role in India, both deliberate and 
unintentional. From the earliest ethnological writings of British administrators and 
European missionaries to the work of the Archaeological Survey of India and the Tribal 
Research Institutes, anthropological understandings of the people of India have shaped or 
influenced, in diverse ways, governing practices of the state, the formation of cultural 
identities, and political and social movements (Upadhya, 2011, p.266).  

        Ethnography is a particular way of doing fieldwork which has been characteristically 
associated with the discipline of anthropology.Ethnography and ethnology tend to refer to 
the observable aspects of a society encountered by the anthropologist in the field, the basic 
data are observed by them which are later synthesized and combined with theory to 
produce a rounded anthropology (Gosden, 1999, p.3). In other words Ethnography is the 
scientific description of the history, traditions and mutual differences of the various races, 
tribes and castes. Ethnographic fieldwork has three basic elements: long-term residence in 
the field, linguistic interactions with the tribe under study and most essentially participant 
observation. 

    An ethnographer is believed to do fieldwork in a faraway place, ideally amongst a close 
community or a village where he or she would spend a considerable length of time 
interacting with the people, collecting information from them, minutely looking at their 
ways of life and picking up various anecdotes, incidents, events and occurrences. It is 
through such intricate details that a comprehensive account of people’s lives is 
documented (Mukhopadhyay, 2019, p.44). 

        History makes use of various other ancillary or auxiliary disciplines. Like history, the 
other social sciences, whether sociology, anthropology, political science or economics, 
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study man in society and they do deal with the problem of change (Sreedharan, 2018, p.4). 
Ethnography may also enrich tribal history. Richard Lee, a social anthropologist writes in 
this regard: ‘if every African pre-historian spent a field season working with the Kalahari 
Bushmen (or the Australian Aborigines), this experience would immeasurably enrich his 
understandings of all levels of African pre-history’ (Lee, 1968, p.345). Herodotus, who is 
considered as the father of history, laid the foundation of ethnographic study in Greece. 
He travelled to different places and described the culture of its inhabitants.    

        Earlier it was believed that tribal people do not have a history, and if at all they have, 
its sense is shallow. When the colonial people encountered them for the first time, they 
could not delve into the history of these people whom they labeled as tribes, aborigines, 
etc. Because of their ignorance of the history of tribal people, they narrowed down the 
scope of history and chained it within the confinement of so- called scientific approach. 
Not only that, they rejected oral sources as unscientific and did not think it wise to work 
on an alternative approach to construct the history of these preliterate people. In doing so, 
they ignored the role of tribal past in the making of human history (Behera, 2019).       

Ethnographic Accounts on the Tribes of Jharkhand: 

1. Studies by colonial Ethnographers and Administrators 

The earliest writings on tribes of Jharkhand were those of nineteenth century 
British administrators whose attention was drawn to tribal societies by the recurring tribal 
revolts. The tribal world, therefore, figured in official perceptions mainly as an adjunct to 
the counter-insurgency measures of the state. The perception gradually changed due to on 
improved understanding of tribal society (Gupta, 2001). Tribes were then recognized as a 
worthwhile subject of study. In the 19th century a few British Administrators evinced keen 
interest in the ethnography and anthropology of tribal areas. W.W. Hunter (1868) in his 
'Annals of Rural Bengal' wrote about the tribes of Beerbhum and Santhal Paragana. Other 
important works included Col. E.T. Dalton's 'Descriptive Ethnology of Bengal" (1872); 
H.S. Risley's 'Tribes and Castes of Bengal' (1891); and G. Archer’s 'The Santhal Rebellion' 
(1945). F.B. Bradley–Birt in 1903 wrote 'Chotanagpur: A Little-knownProvince of the 
Empire'which is a detailed description of social, cultural and economic life of the various 
tribes residing in Chotanagpur plateau.  

 The Ranchi District Gazetteers prepared by the efforts of T.S. Macpherson and 
M.G. Hallett throws light on physical aspects, history and people of Chotanagpur and also 
give necessary statistical accounts. W.W.Hunter in vol. XVII of Statistical Account of 
Bengalhad given a detailed description about aboriginal tribes of Chotanagpur and 
Singhbhum district viz. the Kols, the Hos and the Mundas.   

The early British administrators had their own prejudices against the tribals. They 
looked at the problems of the tribals with western standards and values. Hutton had 
therefore, rightly remarked that in the early days of the British rule the policy of the British 
administrators was detrimental to a great extent to the economic conditions of the tribes. 
Out of sheer ignorance the British neglected their rights and customs. Treating the tribals 
and non-tribals of India as a homogenous unit the British did not try to create institutions, 
rules and regulations for the tribals on a different basis (Mathur, 2004, p.170). Reactionary 
and ill conceived legislations like Criminal Tribes Act, 1871 made the conditions of 
Adivasis worse. This Act stated many communities of craftsmen, traders and pastoralists 
to be criminal tribes by nature and birth. After the enforcement of this act, these tribes 
were supposed to live in notified village settlements and were not allowed to move out 
without a permit. The village police kept a continuous watch on them and many officials 



DABEER – 22                                                                                   JANUARY-JUNE 2022 

36 
 

prepared notes and description about the activities of such tribes. Notable works in this 
regard are of E.J. Gunthorpe ‘Notes on Criminal Tribes Residing in or frequenting the 
Bombay Presidency, Berar and the Central Provinces’ (1882); G.W.Gayer ‘Lectures on 
some Criminal Tribes of India and Religious Mendicants’ (1910);F.S.Mullaly ‘Note on 
Criminal Classes of the Madras Presidency’ (1912);M. Paupa Rao Naidu ‘The Criminal 
Tribes of India’ (1905) and M. Kennedy ‘TheCriminal Classes in India’ (1908) etc.     

Gradually they realized their folly and adopted the concept of the protection of 
tribal ethnicity. Denzil Ibbetson writes in this regard: ‘Our ignorance of the customs and 
beliefs of the people among whom we dwell is surely in some respects a reproach to us; 
for not only does that ignorance deprive European science of material which it greatly 
needs, but it also involves a distinct loss of administrative power to ourselves.’1 

2. The Role of Christian Missionaries: 

The Charter Act of 1813 allowed the Christian missionaries to conduct their 
activities freely in areas under its control. Missionaries undertook activities of education, 
health services and attempted to convert the tribes into Christians. Missionary work in 
Chotanagpur owes its origin to Johannes Gossner, a scholarly Bavarian priest who in 1844 
sent 4 young missionaries to work in Ranchi district. In 1855, first Christian Church was 
established in Chotanagpur. Two Missionary Schools the Roman Catholic Mission (under 
Father Constant Lievens) and the Gossner Lutheran Mission – continued working side by 
side in Chotanagpur. (Sahay, 1968)  

Mass conversions took place among the tribals of the Chotanagpur Adivasi belt. 
For the missionaries the translation of the Bible in the local languages was an urgent need 
for evangelization. In 1868, Rev Hahn prepared a Kuruk Grammar and Dictionary. The 
Gossner Mission started a printing press in Ranchi in 1882. Dr. Alfred Nottrot's 
Translation of the Bible in Mundari in 1876 was a pioneering contribution to the Mundari 
language and literature.  

The concerns of the missionaries were not exclusively conversion of souls. 
Aware of the root cause of the Adivasi rebellions, "The Chotanagpur Tenancy Act" (1908), 
empowering to prevent land alienation of the tribal land by non-tribals, was drafted by Fr. 
J.B. Hoffmann and was entirely enacted by the British Govt. This act was later extended 
to the land ownership of the tribals even after Indian independence. He also established 
"Catholic Mission Cooperative Credit Society of Chotanagpur" (1906) and “Chotanagpur 
Cooperative Stores” (1913). A large number of families became beneficiaries and escaped 
the clutches of the landlords and the moneylenders. The Catholic Sabha founded in 1928 
gradually evolved into Adivasi Mahasabha in 1938, covering the whole of Chotanagpur. 
It put the foundation of the Jharkhand movement and the creation of the state in 2000. 
(Kanjamala, 2014, pp.118-22) He is also the celebrated author of the 16 volumes of 
‘Encyclopedia Mundarika’ (1924-1938) encompassing in its pages the whole culture and 
civilization of the Munda people. 

 The Norwegian L.O.Skrefsrud (1840-1910) of the Gossner Lutheran Mission 
who arrived in India in 1863 toiled in the Santhal Paragana for half a century. He is one of 
the pioneers who powerfully argued for the preservation of the local culture and 
indigenization the Santhal Church. His many publications included The Grammar of the 
Santhal language (1873) and the translation of the New Testament in Santhali (1880). The 

 
1  Quoted in Crispin Bates (1995) ‘Race, Caste and Tribe in Central India: The Early Origins of 
Indian Anthropometry’ in Peter Robb (ed.) The Concept of Race in South Asia p.228  
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society for the propagation of the Gossner started work in Ranchi in 1869. The Dublin 
University Mission entered Hazaribagh in 1892 and it started the first Degree College, St. 
Columba's College in 1899. (Mahto, 1971)  

Therefore, the entry of Christian Missionaries resulted in documentation of tribal 
life and history. 

3. Ethnographic Survey of India – 

            The decennial census of India since 1881 and the publication of district gazetteers 
prepared the ground for an ethnographic survey of India.  In August 1882, the Census 
Commissioner suggested that an Ethnographic survey of the customs and occupations of 
all important tribes and castes throughout British India should be undertaken. Therefore, 
an anthropometric inquiry was conducted to describe the distinctive characteristics of 
selected tribes and castes in Bengal according to the methods prescribed by the French 
anthropologists Broca and Topinard. The results of these inquiries were recorded in the 
four volumes of The Tribes and Castes of Bengal (1891) prepared by the efforts of Herbert 
Hope Risley. 

             In December 1899, when the preliminary arrangements for the census of 1901 
were under consideration, the British Association for the Advancement of Science 
recommended to the Secretary of State, that certain ethnographic investigations should be 
undertaken in connection with the census operation. Sir Arthur Godley’s in his letter dated 
16 January 1900 admits that ‘the native conduct of individuals are largely determined by 
the rules of the group to which they belong. For the purposes of legislation, of judicial 
procedure, of famine relief, of sanitation and dealings with epidemic disease, and of almost 
every form of executive action an ethnographic survey of India, and a record of the 
customs of the people is as necessary an incident of good administration as a cadastral 
survey of the land and a record of the rights of its tenants.’1 

           The scheme was sanctioned in 1901 and a Superintendent of Ethnography was 
appointed for each province. Consequently R.V. Russell and Rai Bahadur Hira Lal 
conducted ethnographic survey in Central Provinces and Berar; W. Crooke in North-West 
Provinces and Oudh; R.E. Enthoven and Sir James Campbell in Bombay; and E. Thurston 
in South India.W.H.R. Rivers studied and published monograph on the Todas of Nilgiri 
hills (in Tamil Nadu) in 1906 and his student Radcliff Brown conducted ethnographic 
fieldwork in Andaman and Nicobar islands. Brown’s book ‘The Andaman Islanders’ was 
published in 1922.2 

4. Studies by Indian Ethnographers -  

The 19th century British historians played a crucial role in provoking a nationalist 
reaction of writing tribal history. Sarat Chandra Roy, who is known as father of India 
ethnography, published many books on tribes of Chotanagpur such as ‘The Mundas and 
Their Country’ (1912), ‘The Oraons of Chotanagpur’ (1915) etc. Kali Kinkar Datta's 
'Santal Insurrection' (1940) was one of the earliest discussions of tribal uprisings.  

 
1 Quoted in Crispin Bates (1995) ‘Race, Caste and Tribe in Central India: The Early Origins of Indian 
Anthropometry 
2See R.V. Russell and Hira Lal, The Castes and Tribes of the Central Provinces, (London, 1916); W. 
Crooke, The Tribes and Castes of  the North-West Provinces and Oudh, 4 vols., (Calcutta, 1896); 
R.E. Enthoven, The Tribes and Castes of Bombay, (Bombay, 1920); E. Thurston, The Tribes and 
Castes of South India, 7 vols.(Madras, 1909).   
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The importance of history for modern India is reflected in the eagerness with 
which, soon after independence in 1947, state-sponsored projects for writing the history 
of freedom struggle were launched. During colonial rule, Indian ethnographers had 
sometimes felt restricted in their research. This was not only due to technical or 
administrative problems (access to archives, funding of institutions, realization of 
excavation projects, and so on) but also to the general feeling of insufficiency and 
backwardness created by colonial historiography, esp. with regard to their assessment as 
a political community (Gottlob, 2011). 

K.K. Datta dealt with the tribal rebellions such as the Kol (that is the Munda and 
Larka Ho) uprising of 1831, the Santhal Hul of 1855 and Birsa Munda's Ulgulan revolt 
(1898-99) in detail in his History of the Freedom Movement in Bihar (1957) which has 
been published in 3 volumes. Datta considered the chief reason behind the rebellion to be 
the economic grievances of the people against their oppression and exploitation by the 
moneylenders and merchants. Dhirendranath Baske ['Saontal Ganasangramer Itihas, 
1976] is another prominent ethnographer who tried to change the image of Santhal tribes 
evolved by British. These ethnographers sought to disprove the notion of Oriental 
Despotism by demonstrating the existence of republican form of government among 
Indian aborigines. 

Following in K.K. Datta’s footsteps, three of his students, J.C. Jha, S.P. Sinha 
and K.S. Singh published monographs on similar movements in Chotanagpur (Gupta, 
2001, p.81-82). In his work ‘The Kol Insurrection’ (1964), Jha reiterated the argument that 
‘the tribal unrest of 1831-2 was a crude form of protest against the changes and the outside 
influences- a gesture of despair.’(Jha, 1964, p.1) Jha says that the consequence of the revolt 
was the introduction of relief measures through Regulation XIII of 1833 whereby special 
rules were framed for the area which eased conflicts within tribal societies. Similarly he 
wrote in ‘The Bhumij Revolt 1832-33’ the Bhumij revolt was ‘a millenary or populist 
movement aimed at creating an ideal world’ in which men would receive justice. (Jha, 
1964, p. 187)  

S.P. Sinha (‘Life and Times of Birsa Bhagwan’) and K.S. Singh (‘The Dust Storm 
and the Hanging Mist: A Study of Birsa Munda and his movement in Chota Nagpur, 1874-
1971’) are a few studies dealing with Birsaite movements. Sinha argued that the tribal 
world, economically subordinate, was culturally inferior to that of the Hindus and 
Christians. Birsa Munda therefore had to borrow elements of the dominant culture to raise 
the status of the subordinate group. K.S. Singh, on the other hand, laid emphasis on 
economic issues, which undermined tribal agrarian structure (Gupta, 2001, p.81-82). He 
observed, ‘the transformation of the Mundari agrarian system into non- communal, feudal, 
zamindari or individual tenures was the key to agrarian disorders that climaxed into 
religious-political movements of Birsa’ (Singh, 1966, p.1). Three volumes on Tribal 
Movements in Indiaedited by K.S.Singh are important contributions to the relatively scant 
literature on the subject. The first volume deals with the northeast frontier tribes, the 
second volume focuses on central and south India and the third volume confines itself to 
a survey of literature on tribal movements in different parts of the country. 

 

CONCLUSION 

Therefore ethnographic study, using colonial accounts and archival documents as 
well as non- traditional source materials like literature, oral testimonies and folklore will 
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help historians to explore tribal history of India. Moreover earlier accounts reflect a biased 
outlook towards the tribes. The colonial accounts treated them as barbaric. 

Therefore a re-evaluation of tribal history dealing with their settlement patterns, 
economic activities, social and political organization, dressing and food habits, beliefs, 
practices, rituals and customs hold out possibilities of interesting future research. On the 
contrary, the fact that tribal issues are apparently relevant in many parts of the country 
would call for more ethnographic, comparative and analytical efforts than has hitherto 
been the case (Berger & Heidemann, 2013, pp.1-10). It is in the light of these 
developments that history is increasingly viewed as being complementary to ethnography. 
Ethnographic fieldwork cannot simply be looked at in a synchronic fashion (as snap shot, 
unhistorical) but rather as a diachronic encounter. (Mukhopadhyay, 2019)         
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PANCHAYATI RAJ SYSTEM AFTER 73RD CONSTITUTIONAL 

AMENDMENT IN UTTAR PRADESH 

Abstract:- Panchayati raj is not a new concept in the country. India’s Panchayat system 
and decentralization existed even during the Vedic and Pre-Vedic periods. The Village 
Panchayats are the basic units of local governance. The 73rd Constitutional amendment 
was enacted to reform the Panchayati Raj system in order to further strengthen democratic 
process in India. The amendment was meant to provide constitutional status and 
institutional framework to Panchayat to strengthen grassroots level democracy through 
elected self-governing local bodies in the rural areas. It marks a major milestone in the 
history of decentralization of political power to the marginalized sections of the society 
like Schedule Castes, Schedule Tribes, OBCs and women. After the 73rd Amendment, two 
decades nine years of Panchayati Raj system in Uttar Pradesh has brought about tangible 
improvements in the democratic system at the grassroots level. This paper is intended to 
describe the functioning and development of Panchayati Raj Institutions in Uttar Pradesh. 

Introduction:- The state of Uttar Pradesh has a long and diverse history. It is recognized 
as Brahmarshi Desha in the later Vedic Age.1 Uttar Pradesh is an Indian state that is 
situated in the northern part of India. The state was formed as United Provinces on 1 April 
1937 which was renamed in 26 January 1950 as Uttar Pradesh. It is the most populous 
state in the Indian union, accounting for 16.50 percent population of the country. It is the 
5th largest state with a total area of 240,928 square kilometers.2 It shares more than seven 
percent of India’s total area. It is located between latitudes at 23° 52’ North and 31° 28’ 
North and longitude at 77° 3’ and longitude 84° 39’ East. It is borderd by Nepal; the state 
of Bihar, Jharkhand, Chhattisgarh, Madhya Pradesh, Rajasthan, Haryana, and Uttarakhand 
and Delhi national capital territory.3  The highly fertile Gangetic Plain covers most of 
U.P. that extend from east to west. This state is a politically crucial, historical, cultural 

 
1 Shardul Srivastava, Study of Development Administration of Uttar Pradesh: Special Reference to  
    Its Role in Rural Development of Jhansi District. (Maharashtra: Laxmi Book Publication, 2018), 

34. 
2 Srivastava, 41.  
3 https://en.wikipedia.org/wiki/Geography_of_Uttar_Pradesh#:~:text=Situated%20between%%202         
023%C2%B052,a     nd%20Terai%20in%20the%20North,accessed on March 2, 2019. 
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heritage, and freedom movement point of view; Uttar Pradesh is the India’s most vital 
state and the most dominant in national politics since Independence, producing over half 
of India’s prime ministers.   

Population:- Uttar Pradesh is the most populous state in India. It had a population density 
that was more than double the national average in the early twenty-first century. In 2011, 
the state’s total population was approximately 19.96 crore, in which males are 104596415, 
and females are 94985062. Women constitute about 47.6 percent of the population in the 
state. As per the census, Uttar Pradesh has the largest rural population of 155111022 (18.62 
percent of the country’s rural population) and an urban population of 4447055 (11.8 
percent). The population density per the 2011 census is 829 per thousand, persons per sq. 
km. The average annual growth rate of the population is 2.02 percent, well above the 
national average of 1.76 percent; the rural population is 77.73 percent of the total 
population of the state residing in 1, 06,774 villages.1 

 Literacy Rate:- The total literacy rate of the state is 69.72 percent, which comprises 79.24 
percent for males and 59.26 percent for females. There are 52.5 percent rural and 69 
percent urban literacy, respectively. The state is ranked at 31 out of 35 States/U.Ts for 
literacy rate in India.2 

 Administrative Units:- Uttar Pradesh has 18 divisions, 75 districts, 312 tahshil, 13 
municipal corporations, 226 municipal boards, tehsils 312, 8135 Nyaya Panchayats, 826 
development blocks, 58189 Gram Panchayats, 97941 populated villages, and 107452 
entire villages. In comparison to the national value of 2.41 lakh number of GPs, 24.48 
percent (0.59 lakh) of GPs exists in the State of Uttar Pradesh. The state sends 80 members 
to Lok Sabha, 31 members to Rajya Sabha and 404 members to its Legislative Assembly, 
and 100 members to its Legislative council. In Uttar Pradesh, Panchayati Raj Institutions 
perform their role and responsibility to improve ordinary people’s social life, political 
participation, and economic status, including women at the grass-root level.3 

Implementation of the 73rd Amendment Act:- Uttar Pradesh was one of the first few 
states to recognize Panchayati Raj Institutions as key institutions and brought in 
Panchayati Raj immediately after independence through the enactment of the U.P. 
Panchayat Raj Act, 1947. Following the recommendation of Balwant Rai Mehta 
Committee a three-tier system of Panchayats was established through the enactment of the 
U.P. Kshetra Samitis and Zilla Parishads Act, 1961. Prior the 73rd Amendment, the 
Panchayati Raj System in U.P. was governed by the above mentioned laws.4 

The enactment of the Constitution (Seventy-Third) Amendment Act, 1992, which came in 
force on April 24, 1993, provided the State Legislature to amend their relevant Acts and 
Laws or bring out new Acts or Acts replacing the ties Acts within one year. Accordingly, 
all the states have made the necessary provisions to satisfy the Constitutional Amendment 
requirements. The State of Uttar Pradesh has made amendments required in their existing 
Acts for the purpose.5 There are two separate Acts, the U.P. Panchayati Raj Act, 1947 and 

 
1 Social Demography-Government of Uttar Pradesh, https://up.gov.in/Social-Demography.pdf  
2 Census of  India, 2011 
     https://censusindia.gov.in/2011-prov-results/data_files/india/Final_PPT_2011_chapter6.pdf 
3 Statistics of Uttar Pradesh,  https://up.gov.in/upstateglance.aspx, accessed on May 9, 2019.  
4 Sanjay Bhatnagar, “Evolution and Growth of Panchayati Raj in Uttar Pradesh,” Kurukshetra 64, 

no. 01 (2015): 30–32,  http://yojana.gov.in/Kuru%20November%202015%20Final.pdf 
5 B. K. Prasad, Rural Developmement and Village Democracy, First (New Delhi: Anm 

Publication,2004), 264 . 
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the U.P. Kshetra Samiti and Zila Parishad Adhiniyam, 1961(now renamed as Kshetra 
Panchayats and Zila Panchayats Adhiniyam, 1961), were amended through the Uttar 
Pradesh Panchayat Law (Amendment) Act, 1994 and came into force on April 22 1994.1 
The Conformity legislation extends the spirit of the 73rd Amendment by providing the 
Constitution and composition of the Panchayat reservation of seats for Scheduled Castes, 
Scheduled Tribes, Other Backward Classes (not exceeding 27 percent), and one-third for 
women at all levels of the three-tier panchayat raj structure.2 

The Act also provides some mandatory provisions that need to be applied by the states and 
some discretionary provisions that depend upon State Legislatures to take decisions 
keeping the socio-economic conditions and other factors of the state. The mandatory 
provisions are the Constitution and composition of Panchayats, reservation of seats, 
duration of Panchayats, Constitution of State Finance Commission, State Election 
Commission, and District Planning Committee, which are compulsory to be included in 
the legislation enacted by the States. The subject of Panchayati Raj Institutions comes 
under the State List in the India Federal System. The discretionary provisions have been 
left to State Legislatures to make suitable provisions in their Acts, which include 
nomenclature of Panchayats at different levels, the nomenclature of chairpersons of 
Panchayats at various levels, size in terms of population and area for determination of 
Panchayats at the village and intermediate levels, power, and functions of Gram Sabha, 
etc.3 

 Structure of Panchayati Raj Institutions in Uttar Pradesh:- In Uttar Pradesh the, the 
structure of Panchayti Raj Institutions are known as Gram Panchyat, Kshetra Panchyat and 
Zila Panchayat instead of traditionally popular names as Gaon Panchayat, Kshetra Samiti 
and Zila Parishad following the 73rd Amendment Act.4 The Amendment is an essential 
landmark in the process of democratic decentralization because it has given legal 
recognition to the third-tier of the Indian political system with Panchayati Raj Institutions 
(PRIs). 

Change of Nomenclature 
Sl. No. Level Nomenclature 

  Prior to 73rd 
Amendment 

After 73rd 
Amendment 

Presiding officer 

1 Village   Gaon Panchayat Gram Panchayat Pardhan/Up Pardhan 
2 Block Kshetra Samiti Kshetra 

Panchayat 
Parmukh/Up 
Parmukh  

3 District  Zila Parishad Zila Panchayat  Adhyaksh/Up 
Adhyaksh  

     Source: Panchayati Raj Department- Uttar Pradesh 

 

Numbers of Panchayats (Yr 2021) 

Sl. No. Level Total Numbers 
 

1  C. P. Barthwal, Local Self-Government, second (Lucknow: Bharat Book Centre, 2003), 191. 
2  Ravi S. Srivastava, “Panchayats, Bureaucracy, and Poverty Alleviation in Uttar Pradesh,” in Local 

Governance in India Decentralization and Beyond, ed. Niraj Gopal Jayal, Amit Prakash, and 
Pardeep K Sharma (New Delhi: Oxford University Press, 2006), 125–48. 

3  Prasad, Rural Developmement and Village Democracy, 259-60. 
4  Prasad. 
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1. Gram Panchayat  58189 
2. Kshetra Panchayat 826 
3. Zila Panchayat 75 

                 Source: State Election commission Uttar Pradesh, Lucknow 

 

 Gram Panchayat (GP):- Gram Panchayats is the lowest administrative body composed 
of all adult members residing in the area. There is Pradhan (chairperson of village 
Panchayat), and Up-Pradhan in each Gram Panchayat consists of elected members from 
nine to fifteen members elected from the different constituencies depending on the size of 
the Gram Panchayats. A village with a 10,000 population will have around 15 gram 
panchayat members, while a smaller village with a 1,000 population will have around 9 gram 
panchayat members. The Pradhan is elected directly, while the Up-Pradhan is elected 
indirectly by the gram panchayat from amongst the members. Seats are reserved for the 
members with the post of Pradhan of the Scheduled Castes, Scheduled Tribes, and OBCs 
on their population to the area total population under the panchayat jurisdiction.1 One-third 
seats have been reserved for women. It is mandatory for the Gram Panchayats to hold one 
meeting in every month. In case of women Pardhans, husband/male relatives are not 
allowed to attend the meeting by proxy.2 The number of members to be elected to each 
Gram Panchayat is based on as per the population of the following pattern. 

 
Population Numbers of Members elected 

Up to 500 07 
501-1000 09 
1001-2000 11 

2001-3000 13 

More than 3000 15 

 

The Gram Panchayat Adhikari, Gram Vikas Adhikari and secretary, are officer of the 
Gram Panchayats. Under the new legislation, to promote the performance of its duties, 
each Village Panchayat must be comprised of the following standing committees. 

 

Functions of Standing Committees in GPs 

 

 

 

 
1 B P S Bhadouria and V B Dubey, Panchayati Raj and Rural Development: A Study in Rural Local 

Finances in Uttar Pradesh and Andhra Pradesh, Chambal Valley Development Foundation 
Series 6 (Commonwealth Publishers, 1989), 52 
https://books.google.co.in/books?id=n_89AAAAYAAJ. 

2 Planning Commission, “Report of the Task Force on Panchayati Raj Institutions (PRIs)” (New  
     Delhi, 2001), 8. 
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       Sources: Directorate of Panchayati Raj, Uttar Pradesh 

One of the most important aspects of PRIs is the structure of committees through which 
the Village Panchayats perform most of their functions. Each committee has a chairperson 
and six other members who are elected by the Gram Panchayat members out of 
themselves. All members of Gram Panchayat, eithr Pardhan or Up-Pardhan can be 
appointed as a chairperson and members of any committee above mentioned committees. 
However, each committee shall have essentially a minimum one member from following 
categories like women, SCs/STs and OBC. There shall be appointed special invitees as a 
member if numbers of members are more than seven.1 

 

Gram Sabha:-  Gram Sabha is an institutional mechanism of democracy at the gross-root 
level. It became an effective tool for the participation and involvement of the people in the 
democratic process. It is also known as village assembly as a deliberative body to 
decentralized governance and a three-tier Panchayats structure from village to district. The 
village assembly is the bottom-level body in the Panchayati Raj system and even mentions 
that the 73rd Constitutional Amendment makes Gram Sabha the foundation of the PR 

 
1 Panchayati Raj Department, “Activities and Achievements 2015-16” (Directorate of Panchayati 

Raj Uttar Pradesh, Lucknow), 12-13. 

Niyojan Avam Vikas Samiti- The Planning and Development Committee is 

responsible for planning for Gram Panchayat work and other functions like 

poverty alleviation schemes, agriculture, and animal husbandry. 

Prashasnik Samiti- The employees related all issues and ration shops are 

under the guidance of the administrative committee. 

Nirman Karya Samiti- it’s responsible for all construction work and 

established quality of activities.  

Swasthya Evam Kalyan Samiti- is responsible for the people’s health and 

family welfare in which medical relief, social welfare, especially for women 

and child welfare, upliftment and protection of   Scheduled Cast, Scheduled 

Tribes, and other backward classes. 

Shiksha Samiti- Elementary education, higher elementary education, 

informal training, and literacy-related work is accountable to Education 

Committee. 

Jal Prabndhan Samiti- deals with operation and maintenance of 

drinking water scheme and tube wells. 
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system.1 The Gram Sabha, a constitutional body, is the direct democracy in India. 
According to Article 243-A of the Constitution of India, “A Gram Sabha may exercise 
such powers and perform such functions at the village level as the legislature of that state 
may, by law, provide.” The Gram Sabha has, in practical terms, the functioning Assembly 
of the people. And its functions and powers should be determined by the State Acts.2And 
another clause,  

Article 243(b) states that ‘Gram Sabha’ means a body consisting of persons registered in 
the electoral rolls relating to a village comprised within the area of the Panchayat at the 
village level.3 

The Uttar Pradesh government shall, by notification in the Official Gazette, provide that 
where a Gram Sabha is established for a group of villages, the villages name having a 
population not less than one thousand shall be specified as the name of the gram sabha.4 
There shall be called two meeting by the Gram Sabha each year headed by the Pardhan of 
the concerned Gram Panchayat, and the Pradhan can organize the meeting any time as per 
requirement following the certain norms as upon requisition in writing by the prescribed 
authority or desired by not less than a one-fifth number of members shall form the quorum, 
within thirty days from the receipt of such requisition. The Gram Panchayat members 
should inform community members of the Gram Sabha meetings date, time, and venue 
well in advance.5 The Gram Sabhas are decision-making bodies like recommendations and 
advice, and therefore the panchayats cannot ignore Gram Sabhas and overrule their 
decisions.6 The Gram Sabha meeting can only occur when the required quorum (20 percent 
with no quorum for adjourned meetings) is present. The minimum quorum requirement 
for the participation of women in the meetings of gram sabha has not been provided in 
Uttar Pradesh.7 

In the Gram Sabha meeting, the annual statement of accounts, a taxation proposal, and all 
development-related activities like social security, gender justice, hygiene and nutrition, 
sustainable development, drought/flood management, soil and water conservation, as well 
as infrastructure development, are discussed. It also performs specific other tasks like 
mobilization of voluntary labor and contribution to community welfare, identification of 
beneficiaries to implement development schemes about the village, promoting the program 
of adult education in the village, including fostering unity and harmony among all sections 
of the village’s society are the function of the Gram Sabha.8 

 
1 Prasad, Rural Developmement and Village Democracy, 265. 
2 George Mathew, “Panchayati Raj: Achievements, Gaps and Challenges,” Kurukshetra 66, no. 

09(2018): 5–8, http://www.yojana.gov.in/Final 24-6-18 Kuru July.pdf. 
3 P. M. Bakshi, The Constitution of India, Tenth Edit (New Delhi: Universal Law Publishing Co., 

2010), 204. 
4 Shahida Hatim, Panchayati Raj in India with Special Reference to Uttar Pradesh, 42. 
5 Bhadouria and Dubey, Panchayati Raj and Rural Development: A Study in Rural Local Finances 

in Uttar Pradesh and Andhra Pradesh, 52. 
6 Mathew, “Panchayati Raj: Achievements, Gaps and Challenges.” 
7 Parliament of India Lok Sabha, “Third Report Committee on Empowerment of Women (2009-

2010) ‘Empowerment of Women Through Panchayati Raj Institutions’” (New Delhi, 2010), 19-
20. http://164.100.47.193/lsscommittee/Empowerment of Women/15_Empowerment of 
Women_4.pdf. 

8 Prasad, Rural Developmement and Village Democracy, 81-82. 
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It has substantial development potential and can play multiple roles in transforming the 
subsistence village economy into a vibrant one. Misuse of development funds and 
programs need to be strongly monitored in a proper manner for effective outcomes.1 

 Kshetra Panchayat (KP):- The statutory Panchayati Raj structure was introduced under 
the Uttar Pradesh Kshetra Panchayat and Zila Panchayat Adhiniyam of 1961. It is the most 
significant Act relating to spreading democratic decentralized institutions (Panchayati Raj) 
to every corner of the state. It amended in 1994 which stipulates that the state government 
shall establish a Kshetra Panchayat in each Khand (Block). Block is the intermediate level 
of local self-government in rural areas. The presiding officer of the Kshetra Panchayat is 
designated as Parmukh in UP. In the Kshetra Panchayats, chief executive officer would be 
the Block Development Officer. Kshetra Panchayat shall be comprised of all Gram 
Pradhans of the Gram Panchayat, directly elected members from territorial constituencies 
having a population of 2,000 in the Panchayat area, and members of Lok Sabha, Rajya 
Sabha, Vidhan Sabha, and Vidhan Parishad. In every Kshetra Panchayat, seats, as well as 
offices of Pramukhs have been reserved for SCs, STs, and the backward classes in 
proportion to their population in the Block. These seats are to be allotted by rotation to 
different territorial constituencies. One-third of total numbers of seats have been reserved 
for women. The Kshetra Panchayat shall meet at least once in every two months.2 

The government of Uttar Pradesh has been given responsibilities to Kshetra Panchayats, 
functions related to rural development programme, primary health centers, veterinary 
hospitals, seeds stores, marketing godowns and other works covered under more than one 
panchayat.3 

The Kshetra Panchayat functions under Kshetra Nidhi with the join signature of Block 
Parmukh and Block Development Officer. 

Zila Panchayat (ZP):- The Zila Panchayat shall comprised by the following norms as (i) 
directly elected members from the territorial constituencies where each member shall 
represent 50,000 populations; (ii) all Pramukh of Kshetra Panchayats in the district, (iii) 
MPs and MLAs whose constituencies form part of the panchayat area and (iv) and MLC 
whose name is registered as a voter within the Zila Panchayat area.4 In every Zila 
Panchayat, seats are reserved for persons belonging to the SCs, STs and OBC in proportion 
to their population in the Panchayat area. One-third seats are reserved for women. The 
chairman of the Zila Panchayat is known as ‘Zila Panchayat Adhyaksh’ in Uttar Pradesh. 
There will be conducted a meeting of the Zila Panchayat at least once in every two 
months.5 

Recent Initiatives taken by government of Uttar Pradesh for empowerment of Zila 
Panchayats, chief in place of District Magistrate, will be the Chairman of the District Rural 
Development Agency (DRDA). The governing body of DRDA will now comprise of 
Chairpersons of six Standing Committees of Zila Panchayat and fifty percent of the 

 
1Amrit Patel, Mahendra Patel, “Gram Sabha-the Pillar of Development,” Kurukshetra 

62,no.03(2014): 16–19, 
2 Methew, Status of Panchayati Raj in the States and Union Territories of India 2000, 295. 
3 Panchayati Raj Department, “Activities and Achievements 2015-16”. 
4 B K Chandrashekhar, Panchayati Raj in India: Status Report, 1999 (Task Force on Panchayati Raj,   

Rajiv Gandhi Foundation, 2000), 233. 
5 Methew, Status of Panchayati Raj in the States and Union Territories of India 2000, 96. 
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Parmukhs. A separate officer designated as Chief Officer will be posted in place of the 
District magistrate for development works implemented by the DRDA/ Zila Panchayats.1 

The below mentioned standing committees shall be formed in each Kshetra Panchayat and 
Zila Panchayat for performing all the works to be done through these committees like 
Niyojan Evam Vikas Samiti, Shiksha Samiti, Nirman Karya Samiti,Svasthya Evm Kalyan 
Samiti, Prashasnik Samiti, and Jal Prabndhan Samiti. 

 

 

 

 

 

 

Functions of Standing Committees in KP/ZP 

 

 

 

 

 

 

 

 

 

 

      Sources: Directorate of Panchayati Raj, Uttar Pradesh 

Nyaya Panchayats:- The UP Panchayat Raj Act stated that for Nayaya Panchayats, every 
district is separated into circles, with one Nyaya Panchayat for each loop. A Nayaya 
Panchayat territory is made up of five Gaon Sabha areas on average. The Nyaya Panchayat 
has the authority to elect five Punchas from each Gaon Sabha. This panel of twent to 
twenty-five elected Nyaya Panchayats selects One Sarpanch and One Sahayak Sarpanch.2 
From August 15, 1949, at that time, then 54 million rural people of Uttar Pradesh, about 8 
thousand panchayat courts were also established. The number of Panchayat Courts 
increased from 943 to 8492. In the year 1972-73, the fourth general election of Panchayats 
was held. At that time, the number of Nyaya panchayats was 8792. In 1988, the sixth 
general elections to the Gram Panchayats were held. In this general election, the number 
of village panchayats was 73927, and the number of Nyaya panchayats was 8814. The new 
Act (73rd Amendment) does not make it obligatory for states to provide Nyaya Panchayats 

 
1 Commission, “Report of the Task Force on Panchayati Raj Institutions (PRIs).” 
2 Khanna, Panchayati Raj in India: Rural Local Self Government,. 

Niyojan Avam Vikas Samiti: is assigned the task to prepare a plan for GPs and 

to implement the Agriculture, Animal husbandry and Poverty Alleviation 

schemes. 

Shiskha Samiti: is assigned the task regarding Primary Education, Upper 

Primary Education, Informal Education and Literacy Programme. 

Nirman Karya Samiti: is entrusted with the task to have effective control and 

quality assurance in all the temporary and permanent constructions and 

maintainence works. 

Swasthya Avam Kalyan Samiti: is responsible for implementation of Medical, 

Health and Family Welfare scheme. 

Prashasanik Samiti: is responsible for all the subjects of personnel engaged 

under the control of GPs and works related to fair price shops. 

Jal Prabandhan Samiti: is responsible for operation and maintainence of tube 

wells and operation of schemes regarding drinking water. 
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to solve the local dispute at the grass-root level. Thus, there is no active functioning of 
Nyaya Panchayat in Uttar Pradesh.1 

Panchayats Election:- In its rejuvenation, the institution of Panchayati Raj sought to 
realize the goal of democratic decentralization to accelerate socio-economic development 
and bring about equality and social justice. The 73rd Amendment Act, 1992, and 
subsequent State Legislations were expected to endow Panchayats with such powers and 
authority necessary to function as effective self-government institutions. Initially, there 
was a positive response from the State of Uttar Pradesh with State Legislations in 
conformity with the provision of the Constitution (Seventy-Third Amendment) Act and 
held Panchayat elections.2 The shape of democracy more or less depends on the system of 
election. However, Uttar Pradesh panchayat polls were held under the UP Panchayat Raj 
Act, 1947 and Kshetra Samiti and Zila Parishad Act, 19613 in 1950, 1955, 1961-62, 1972-
73, 1982, 1988, 1995, 2000, 2005, 2010 and 2015. Today, (as of March 2020), there are 
about a total of 886427 (GP 804640, KP 78590, and ZP 3197) elected representatives. In 
contrast, a total of 295526 (GP 268266, KP 26195, and ZP 1065) women elected 
representatives at all Panchayats levels in Uttar Pradesh.4 

 
In the recently concluded 2021 election, the winning women candidates in the Uttar 
Pradesh Panchayat polls outnumbered men on crucial posts were ranging from the village 
head to the district Panchayat chief. This outcome could be seen as impacting the ongoing 
women's empowerment campaign. According to official sources, the increasing 
dominance of women in local politics is clear, 31,212 women have won the election for 
the post of Gram Pradhan, 447 for Block Pramukh, and 42 for the position of District 
Panchayat chairperson in the Panchayat election exceeding the quota of one-third seats 
allocated for them. 

Greater awareness among women and the increasing number of educated contestants in 
the Panchayat elections are significant factors responsible for the stupendous victory of 
women in the Panchayat elections. For the first time in the history of U.P., such large 
numbers of women have won the Panchayat elections. Women enthusiastically 
participated in the Panchayat elections, and the rural population did not hesitate to vote for 
them.5 

 

Conclusion:- The 73rdConstitutional Amendment Act has made creditable progress in 
establishing mandatory provisions for local self-government. Uttar Pradesh has brought 
out the UP Panchayat law (amendment) Act, 1994, incorporating the salient features of the 

 
1 Panchayati Raj Department-Uttar Pradesh, “About PrdUP.” accessed April 20, 2020. 
    http://panchayatiraj.up.nic.in/pblc_pg/About/AboutPrdUP 
2 Mohammad Aslam, Panchayati Raj in India (New Delhi: National book trust, 2010), . 
3 Barthwal, Local Self-Government, 195. 
4 Ministry of Panchayati Raj, “Annual Report 2020-21” (New Delhi, 2021),   
     https://panchayat.gov.in/documents/20126/0/A.Report+2020- 
   21+%28English%29_03.02.21.pdf/a7b0ca12-9e74-6597-74b2-266672f67ec1?t=1616849862523.       
5 https://www.indiatvnews.com/news/india/up-Panchayat-polls-women-candidates-

victory-outnumber-men-yogi- govt-71927 
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central act. Panchayat elections are held on time. A legally binding constitutional act, 
socially disadvantaged groups have risen to the center stage of governance and decision-
making, which was unthinkable just a few decades ago. The presence of more than one-
third of elected women representatives in the local government institutions in rural Uttar 
Pradesh may be termed as a “silent revolution” within the process of democratic 
decentralization ushered in by the 73rd amendment. It brought revolutionary change by 
creating Gram Sabha with adequate functions and power. The government rules were 
provided for six functional standing committees at Gram Panchayat, Kshetra Panchayat, 
and Zila Panchayat levels.  However, due to improper implementation, legislation 
enforcement has yet to empower local self-governments truly. The core intention of the 
73rd Amendment has been the institutional growth of the Panchayats as a unit of local self-
government through devolution and devolution-based program outcomes. The devolution 
of the operational core of funds, functions, and functionaries still leaves much to be 
desired, with varying effects across the state. The working of District Planning Committee 
was little effective in Panchayati Raj Institutions, and the very purpose of Article 243 ZD 
of the Constitution was not fulfilled. Hence, this act made an effective change for the 
overall functioning of PRIs, including women in Pachayats in Uttar Pradesh. 
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CHISHTIYA ORDER OF SUFISM 

 

 Sufism is, invariably, an ideology of universal brotherhood, righteousness, 

rectitude and rightness replenished with ardent moral values, service to mankind and 

ultimate union with Almighty Allah in true credentials and characteristics of soaring spirit 

and heightened values and virtues. It is a moral and spiritual cult of high values and virtues 

of superabundant love to humanity love to God and love to human beings without 

distinction of caste, creed and colour. This distinct colour impearls and adorns hearts 

soothes souls which rejoined and resuscitate the tender relation of human being and God. 

The quintessence and trans centennially concentrated spirit of sufistic tenets and spiritual 

teachings tend to sincere service to humanity which is a purified way to see to God, to 

worship to God, to meet with God and ultimately to reunion with God. Tarik-i-Dunya, 

Tarik-i-Uqba, Tarik-i-Maula and Tarik-i-Tark, e.i. relegation of mundane affairs 

relegation of the next world relegation of God and last stage is relegation of the relegation 

spirit. These are the four salient and sanctions of Sufism which is imbued with true tenor 

of spiritualism and sacred schooled Sufism.There are many Sufi Saints who preached 

harmony righteousness, love of mankind, leading to cultural integration and universal 

brotherhood. Sufis believe that genuine worship should not be confined to follow only 

rites rituals prayers, practices and supererogation and self recognition. True worship is to 

render to human beings with unflinching faith in God, oneness of mankind. The sterling 

spirit of service is ostensibly a genuine prayer which comprises indispensable tenets and 

traits of Sufism which invoker, peace, fraternity, harmony by vindicating sterling values 

of moral and spiritual hypothesis kindred synthesis. If there are mainly four traditionally 

established classical orders of Sufism i.e. Chishtiya, Qadiriya, Suhrawardia and 

Naqshbandiya - all of Sufism with slight difference of means and ways. The an gust order 

of Chishty cult owes its origin to Chisht - an ennobling city in Khurasan. Khwaja Abu 

Ishaque Shami who came from Syria to Chisht and spiritually embellished carved out the 

very cardinal order of Chisht which flourished in Iran beyond calculation. Khwaja Moin-
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ud-Din Sanjari reoriented and resuscitabled the Chishtiya cult and brought it India when 

he had settled down in Ajmer, he trained and taught the salient features of the Chishtiya 

order to the various sects of people who commended upon preaching the distinctive 

doctrines of arduous practices, principles and perspectives of high value and worth. 

Chishtiya Tariqa 

 بسم الله الرحمن الرحیم

محمد و الھ و أصحابھ أجمعین، وعلى محیى  لحمد Ϳ رب العلمین، والصلوة والسلام على سید المرسلین ا

 سنتھ الشیخ معین الدین الجشتي إمام الطریقة و الأولیاء الكاملین 

Pronunciation: Alhamdu Lillahe Rabbil Alameen, Wassalātu Wassalamu Ala Sayyidil 
Mursaleen Mohammadiw Wa Alehi Wa Ashäbehi Ajmaeen, Wa Ala Mohyis Sunnatis 
Shaikhe Moiniddin Chishty (R.A) Imamit Tareeqate Wal Auliyayil Kamileen.  

 All Praises are due for Allah, Who is the Lord of all the worlds, and let the graces 
and peace be upon the chief of all the Rasools Hazrat Muhammad (peace be upon him) 
and upon his descendants and his disciples, and especially the restorer of his Sunnat, 
Hazrat Shaikh Moinuddin Chishty (R.A.) Who is the leader of Tariqat and accomplished 
Saints. 

 The Imam of Chishtiya Tariqa Sultanul Hind Gharib Nawaz Khwaja Moinuddin 
Chishty (R.A.) Aalaihe says that there are 10 Latifas in human body which are enumerated 
as Qalb, Ruh, Sirr, Khafi, Akhfa, Nafs, A'ab (Water), Aatish (Fire), Khak (Soil), Ba'ad 
(Air). 

1. Qalb - Just two finger length below left breast (Maqame Touba - Place of 
Repentance) 

2.  Ruh - Just two finger length below right breast (Maqame Inabat - place of 
concentration) 

3. Sirr - Just on solar plexus in Middle of the chest (Maqame Zuhod - place of 
abstemiousness. 

4.  Khafi - On forehead (Maqame Wara - place of piety)  
5. Akhfa - On the temple of the head (Maqame Shukr - place of gratification) 
6. Nafs - Below navel (Maqame Tawakkul - place reliance) 
7. Aab - Water (Maqame Kana'at - place of satisfaction with minimum) 
8. Aatish Fire (Maqame Taslim - Place of  submission) 
9. Khak- Soil (Maqame Raza-place of content) 
10. Ba'ad - Air (Maqame Sabr - place of patience) 

Arba-i-Anasir - all human beings are created by these fundamentals elements residing in 
the body of creatures. 
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Method of Pass Anfas Zikr 

Followers should practise paas Anfas Zikr along with practising Darud Sharif. One should 
out thingbreawhile   Hu      while breathing in and Allah        ponder?  

Or 

              Laa llaaha while breathing out and                   lIlallahu while breathing in. 

 Do not give heavy effort performing this Zikr. Only do it by heart, you do not 
need to take heart after a few days in the grace of Allah. Zikr will be continued with the 
synchronization of breathing. Zikr will even be continued in sleep. And the love of worldly 
concerns will stand gradually reduced while love for Allah will be augmented. 

Nafi Isbaat (Jali Zikr) 

 Nafi means 'negative' and Isbaat means 'affirmative", as          La Ilaha means 
"then is no Mabood' and            Illallahu means one except Allah.' meaning is there is no 
Mabood - except one Allah. The first part of this kalima is negative while the second is 
affirmative. That is why it is called Nafi Isbaat. 

 The followers of the Tariqat should start Nafi Isbaat Zikr after regularly reciting 
Darud Sharif in the described method while performing Paas Anfas Amal. This Kalima 
should be recited through Halqum and similarly in the same way. 

 During performing Nafi Isbaat Zikr in this method one should sit in the same 
posture as in Namaz, facing Qibla.  

 Concentrating on Qalb while eyes shut, one should perform the Niyat. 

 Niyat: I am concentrating on my Qalb. My Qalb is concentrating towards the 
Arsh of Allah Ta'laah through the Qalb of Honourable Peer Sahib Qibla. Let the grace 
bestowed to my Qalb from the Arsh of Allah Ta'la by the sake of the close relations with 
Chishtiya Tariqa. 

 This Zikr should be practiced as much as you wish with low voice; you will be 
rewarded accordingly as much as you practice. 

 First Method: Pull the word  '  La' from Nafs Latifa (below navel) through Ruh 
Latifa straight to right shoulder, then the word        'llaha' should be pulled out from Akhfa 
(Temple of the head) through Khafi (Forehead) straight to Sirr Latifa from there             
'Illallah' should be pushed to Qalb. One should repeat this over and over. 

 

Meaning of this Kalima 

 There is no one to be worshipped except Almighty Allah. The Tariqat follower 
of the initial stage should believe that there is no Mabood except Allah, the Tariqat 
Follower of the middle stage should keep it in mind that there is no Mabood except Allah 
and the Tariqat follower of final stage should make it to mind that there is nothing Maujud 
(nothing exists) except Allah. 

 Second Method:       'La' Should be pulled out (with force) from Nafs Latifa 
(below Navel) though Ruh Latifa to right shoulder           'Ilaha' should be uttered from 
there and should be released through Akhfa (Temple of head). When one is performing 
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Zikr should keep in mind that love for all other wordly things except that of Allah are 
departing. Afterwards the word             'Illalahu' should be pulled with force from Akhfa 
and pushed to Qalb. All along one should keep in mind that love for Allah is being cultured 
in mind. 

Nafi Isbaat Khafi Zikr 

 There are two entrances for Qalb Latifa. First and upper entrance is attached with 
the body which can be opened through Jali Zikr. The second and the lower entrance is 
related to the Ruh, it opens through Khafi Zikr. When the aura of Jali Zikr would be 
exposed in the Tariqat follower there will be enthusiasm in his heart, on allaying anxiety 
his heart will be pacified with the Zikr of Almighty Allah. 

 Thereafter follower of the Tariqat should start Khafi Zikr on the pattern of Jali 
Zikr with slight change; one should perform the Nafi in Isbaat Zikr (in indistinct) tone. 
Silent Zikr is called the Khafi Zikr. 

 

Some Useful Tasbihaat 

 One shall be as much enlightened as much as he would recite the following 
Tasbihat as much times as they can in daily basis. Must recite at least 11 ((eleven) times. 

)1  ِͿِا ِلاَّ ب ةَ إ ُوَّ َرُ وَلاَ حَول وَلاَ ق َكْب ُ أ َّဃَو ُ َّဃ َِّلا َھَ إ ل ِ ِ وَلاَ إ َِّ َُظِیمِ.َ ) سُبْحَانَ اللهِ وَالْحَمْد لِيِّ الْع َ   الْع

ِلاَّ اللهُ ٢( َھَ إ ل ِ ُلَّ شَيْءٍ ) لاَ إ َى ك َدِهِ الْخَیْرُ وَھُوَ عَل ی ِ ِي وَ لاَ یمُِیتُ ب َھُ الْحَمْد یحُْی َھُ الْمُلْكُ وَ ل َھُ ل ُ لاَ شَرِیكَ ل   وَحْدَه
َدِیرٌ .ُ    ق

ِلاَّ ھُوَ. ٣( َیْسَ الْھَادِى إ نْتَ الْحَقُّ ل َ ِنَّ الْھَادِي أ ) إ  

Pronunciation: 

(1) Subhanallahe Walhamdulillahe Wa Lailaha Illallahu Wallahu Akbaru Wa Lahaula Wa 
Lã Quwwata Illa Billähil Aliyyil Azeem.  

(2) La Ilaha Illallahu Wahdahoo Lã Shareeka Lahoo Lahul Mulku Wa Lahul Hamdu 
Yuhyee Wa Lã Yumeetu Biyadihil Khairu Wa Huwa Ala Kulle Shaiyin Qadeer.  

(3) Innal Hädi Antal Haqqu. Laisal Hadi Illã Hu. 
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Khatm Khwajgan-i-Chisht 

Tariqa: 
 2 Rakat Salat-ul-Taubah (Nafil Namaz-i-Astaghfar) 
 2 Rakat Namaz-i-Hadiyatturru (Nafil Namaz Isaal-i-Sawab Huzur Khwaja 

Gharib Nawaz Ra.) 
 2 Rakat Salatul Hajat (Nafil Namaz Jis Maqsad Ke Liye Padhai jai) 
 Dua-i-Yunus recite 100 times by standing and keeping Qur'an Shareef on head 

(Dua: La Ilaha Illa Anta Subhanaka Inni Kuntu Minazzalimeen) 

Khatm Shareef 

Surah-i-Fatiha        7 times 

Durood-i-Khatm-i-Khwajgan     100 times 

Surah-i-Alam Nashrah     70 times 

Surah-i-Ikhlas      1000 times 

Surah-i-Fateha      7 times 

Durood-i-Khatm-i-Khwajgan    100 time 

Recite each sentence 100 times 

 1. Ya Qadhiyal Hajaat 

2. Ya Rafiat Darjaat  

3. Ya Dafiyal Baliyyaat 

4.Ya Kafiyal Muhimmaat 

5. Ya Hallal Mushkilaat 

6. Ya Mujibut Daawaat 

7. Ya Shafiyal Amraaz 

8. Ya Mufattihal Abwaab 

9. Ya Musabbibal Asbaab  

10. Ya Khairun Nasireem 

11. Ya Dalilal Mutahhireen  

12. Ya Ghayasal Mustaghiseen 

13. Ya Muqallibal Quloob-i-Wal Absaar  

14. Ya moinuddeen Moinul Haqe Aainna Bi-Iznillah 

15. La Mal Ja Aa Wala Man Ja Aa Illa Billah 

16. La Haula Wala Quwwata Illa Billah Hil Aliyyil Azeem  

17. Bi Rahmatika Ya Arhamar Rahimeen 

18. Aameen 
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Durrod-i-Khatm Khwajgan 

 Allah Humma Sall-i-Ala Muhammadiv Wa Ala Aali Mohammadim Bi Adadi-
Kulli Shai Imm Malum Millak  

 Note: Those who study this "Duaa" will definitely achieve his desire and will, 
Chishtiya saints usually recite it for their spiritual gains and benefits, this 'Duaa' is very 
successful and practically been proved. 
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THE IMPORTANCE OF PERSIAN LANGUAGE AT THE PERIOD OF 
GIYATH UDDIN AZAM SHAH  

 

Abstract:- In the pre colonial Bengali literature there are many works which are derived 
from Hindi, Persian, Urdu and Sanskrit Literature. The poet himself was a Sufi and he had 
a great knowledge and idea in the field of Persian. During the rule of Ilyas Shah Persian 
took a great place in Bengali Literature. 

  

Keywords; Giyath Uddin Azam Shah as a scholar of Persian during the rule of Ilyas Shahi 
Dynasty 

 

Gaya’s Uddin Azam Shah the 3rd ruler of the Ilyas Shahi dynasty, the first Independent 
Turkic Muslim ruling Dynasty in late Mediable Bengal which ruled from the 14th century 
to the 15th century. The dynasty was founded by Ilyas Shah (1342 – 1358), who succeeded 
known as the sultanate of Bengal. In 1352 after defeating Ikhtiyaruddin Ghazi Shah 
became the ruler of samandghan. Ilyas Shah formed an inclusive and pluralistic 
administration. His most important legacy is that of the first independent unified Bengali 
Kingdom under Muslim rule.  

 By the mid 14th century three Muslim city states emerged in Bengal after 
declaring Independence from the Delhi Sultanate.  Samsuddin Ilyas Shah occupied the 
throne of Lakhnauti in 743-1342 and laid the foundation of Ilyas shahi Dynasty. He made 
sweeping conquests annexing Tirhu, Nepal, Orissa, Champaran, Gorakhpur and 
Sonargaon. Firoz Shah Tuglaq, the Sultan of Delhi took serious exception to these 
developments and marched      

              The second Ilyas Shahi Dynasty was ruled by the hand of Mahmud Shah, a 
descendent of Samsuddin Shams Uddin Ilyas Shah. Abul muzahid commonly known as 
Alexander Shah was the second sultan of Bengal and the Ilyas Shahi Dynasty. He was the 
son of Shams Uddin Ilyas Shah. 

              Gaya’s Uddin Azam shah the third sultan of Bengal and Ilyas shahi Dynasty. 
Gaya’s Uddin Azam Shah is one of the renowned archeological features situated at 
Mograpara, Sonargaon. Gaya’s Uddin Azam Shah (1390 – 1411) the third sultan of the 
Ilyas shahi dynasty of Bengal earned great name for his ideal character, patronage of 
learning and for good administration. The events of his life are so variegated that he may 
be compared to a prince in a fairy tale. Himself a scholar and poet, Sultan Gaya’s Uddin 
Azam Shah held literary men in great esteem. On occasions he used to compose verses in 
Arabic and Persian. He corresponded with the famous Iranian poet Hafiz. Once he sends 
him an unfinished couplet for completion and invited him to visit Bengal. Hafiz supplied 
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the second line. He also sends another Ghazal to the sultan. Giyath Uddin Azam Shah also 
contributed a good deal to the development of literature. 

        Owning to the priority of source materials we have very little information about the 
progress of Persian studies during the period under review. However we come across a 
marvelous work on Persian Lexicography popularly known as Sharafnama by Ibrahim 
Qawam Faruqi which refers to a number of prominent poets and scholars who were present 
at the court of the Sultan Barbak Shah of Bengal. Apart from royal patronage the saints 
and the Sufis too made a great contribution to the efflorescence of Persian studies in 
Bengal. Akhi Shiraz Uthman , Alaul Haq Pandavi , Ashraf Jahangir Simnani , Nur Qutub 
Alam etc. served greatly to the cause of Persian and there Khanqahs emerged as the  
nucleus for Persian studies in Bengal .  

          Giyath Uddin Azam Shah possessed a multifaceted personality combining the 
astuteness of an administrator, brilliance of an academician and perspicacity of a 
connoisseur of art and poetry. He was a pioneer of superb and glorious cultural 
advancement on the soil of Bengal. His altruistic nature interspersed with his unsatiable 
thirst for the promotion of literature heralded a new era of Persian in Bengal. 

          Born with a silver spoon in his mouth Giyath Uddin received very special attention 
in his childhood from his father, Sultan Sikandar Shah who made extraordinary 
arrangements for the education of his son. He was send to Shaykh Hamid Uddin Nagori 
for advanced learning. It was during his teens that he came in contact with Nur Qutub 
Alam, a promising student of the Shaykh and the son of a great Christi saint, Hazrat Alaul 
Haq Pandavi. 

Giyath Uddin Azam Shah not only enjoyed a chequered political carrier coupled 
with victorious expedition and expansion of power but also wielded a mighty pen. Though 
we have no vivid account of his academic pursuits at our disposal, stray evidence are 
sufficient enough to trace a scholar and poet ensconced in his personality. The epistles 
written in reply to his letters by Maulana Muzaffar Shams Balkhi bears ample testimony 
to the fact that the sultan possessed a good taste for literature both in prose and poetry. In 
one of his letters addressed to Giyath Uddin Azam Shah the Maulana quotes a beautiful 
Rubai from the pen of the Sultan which he had composed in his earlier correspondence. 
The quatrain run thus; - 

  سرخوش بمدام شوق باطن             ای مست شراب ذوق باطن  

 1ای خسرو جوق جوق باطن     یک جرعہ بکام این گدا ریز  

 

    Trans.  

              O you who are intoxicated with the wine of internal yearning; 

              O you are ever inebriated with internal love.  

 

              Pour some draught into the mouth of this mendicant, 

              O the king of the plenty of esoteric thoughts! 

 
1. Book-Development of Persian studies under the Ilyas Shahi and Habshi Rule (chapter 3)                                                                                                
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The quatrains were so eloquent and impressive that the Maulana fell into a short of trance. 
So he remarks:- 

1.               

 اگرچہ ھشیار بودم مرا این رباعی مست کرد

    Trans.  

             Though I was in my senses the quatrain threw me into raptures.                                                                                   

In the same letter just preceding the quatrain Maulana Muzaffar Shams Balkhi speaks very 
high of the charm and elegance of the Farman of the king and pronounces it to be laden 
variety of gems and jewels of meanings.  

  2. 

 فرمان شاه کہ مسحون و سملو با نواع در و جواھر معانی بود 

                   In one of his letters addressed to the sultan Giyath Uddin Azam Shah the 
Maulana refers to a complete Ghazal composed and dispatched by the Sultan 
commemorating the departure of the saint for Haj Pilgrimage from Chittagong he 
observes:- 

  3. 

 از غزل وداع ھر سخنی تیری جگر دوز بود 

       Every word of the valedictory Ghazal was like a 

        Pieroing arrow. 

        The above observation from a personality, no other than Maulana Muzaffar Shams 
Balkhi, is strong enough to make us convinced about the poetic talent possessed by the 
Sultan. Giyath Uddin Azam Shah was the product of an age which was glorious so far as 
the literary and cultural activities in eastern India are concerned. Last but not least the 
instance of composing a hemistich extempore at his court and then asking his court poets 
to compose a Ghazal and finally to implore Hafizi – Shirazi to complete a Ghazal on the 
same hemistich is a glaring example of his unquenchable thirst for poetry. It is our irony 
that neither Persian works nor has any Ghazal composed by him come down to us. 
However, in the light of above observation we can, in no uncertain terms, designate him 
as a Persian poet and scholar of a very high merit and distinction. 

 

CULTURE  

The ruling class of Bengal Sultanate combined heavy Pershianate influences with the rich 
cultural heritage of Bengal. According   to historian Richard M Eaton, the Bengali court 
was modeled on Iranian tradition. The Sultans were styled as the King of   Kings in the 
East”. 
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1 LITERATURE 

       And with the three cups of wine, this 

 Dispute is going on. 

 

         All the poets of Hindustan have become  

Exited. 

 

        That this Persian ode, to Bengal is going  

On. 

- A excerpt of a poem jointly penned by Hafez and Sultan Giyath Uddin Azam Shah in the 
14 the century. 

                         Shah Muzaffar Sagir wrote his famous work Yusuf Zulekha under the 
patronage of Giyath Uddin Azam Shah. Probably the sultan also ordered Kritibasha to 
write the Ramayana in Bengali. The Bengali poet Shah Muhammad Sagir also wrote the 
poem Yusuf Zulaikha. He follows the footprints of Jami to write the poem. Here we can 
see some cultural discourses. Like Firdausi and Jami’s text this text also represents an 
angle as saver of Yusuf. Here in the text we can see Zulaikha to dressing herself up for her 
marriage like this:-  
2‘‘Natok Chatok Beni                                           jeno pekhi forkhani 

Choila Kath lumbito choibal 

Saghono timir punjo                                         kusum purito punjo 

Chompa juthi chameli gulaal’’ 

 

     Here ‘Natok Chatok Beni’ represents here dressing style of a Bengali women and 
‘Chompa Juthi Gulaal’ represents the common flowers of Bengal, so we can see here the 
cultural representation of Bengal. 

                                                                                                                                                 
With Persian as an official language, Bengal witnessed an influx of Persian scholars, 
lowyers, teachers and clerics. It was the preferred language of the aristocracy and the Sufis. 
It was the preferred language of the aristocracy and Sufis. Thousands of Persian books and 
manuscripts were published in Bengal. The earliest Persian work compiled in Bengal was 
a translation of Amartakunda from Sanskrit by Qazi Ruknuddin Abu Hamid Muhammad 
bin Muhammad al amidi of Samarqand, a famous Hanafi jurist and Sufi. During the reign 
of Giyath Uddin Azam, the city of Sonargaon became an important centre of Persian 
literature, with many publications of Prose and Poetry. This period is described as the 
“Golden age of Persian Literature ’’.  

 
 

1. 1 Wikipedia 
 
2 Book – History of Bengal (2) 



DABEER – 22                                                                                   JANUARY-JUNE 2022 

61 
 

Conclusion:  Therefore after all discussion it is cleared that Persian had a great importance 
in different languages. Persian writers are belonging from each and everywhere of the 
country. During the rule of Ilyas shahi dynasty Persian took a great place in Bengal 
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RICE CULTIVATION IN THE BRAHMAPUTRA VALLEY 

 

ABSTRACT 

Tai- Ahoms, a division of the Mao- Shan and also the sub-tribe of the Tais of South-East 
Asia invaded Upper Assam in 1228 A.D in search forpermanentsettlement. This migrant 
group later came to be called as the Ahoms in the Brahmaputra Valley and they ruled in 
Assam for almost 600 years. After migrating to Assam, they first settled in the fertile 
region of DikhouValley and ultimately made Charaideo(present day in Sivsagar) as their 
first capital. This Tai group under the leadership of Sukapha carried with them the practice 
of wet rice cultivation from their homeland Yunan. Subsequently they started cultivation 
of wet rice in a very large extent and turned the marshy and forest land into agricultural 
fields. This ‘advanced plough using’ tribe were quite successful in subjugating the local 
tribes who were mostly shifting cultivators. By 1682, the whole of the Brahmaputra Valley 
came under the control of the Ahoms. Till 1826, this migrant group was the master of the 
whole province. The introduction of the wet rice cultivation in the newly conquered state 
has helped the Tai Ahoms in the state formation process and greatly shaped the economy 
of the Medieval Assam. 

Keywords- Wet rice, Assimilation, Subjugation, Paiks, Brahmaputra Valley, Ahom 

INTRODUCTION: 

Assam lies on the north-east frontier of India. The Bhot, Aka, Dafla, Miri and Mishmi 
situated on the Northern side of the country: Mishmi, Singpho, Patkai, Naga Hills, Burma 
are located on the east. East-Pakistan lies on the south, and North-Bengal is on the west. 
The Brahmaputra Valley is surrounded by mountain ranges and that are home to a variety 
of indigenous groups.Except Goalpara, Surma Valley and the hill districts the entire area 
was under the control of the Ahoms. This Tai migrated band i.e., Ahoms ruled in Assam 
for almost 600 years. Under the aegis of Ahoms, medieval Assam witnessed a whole level 
of prosperousness and self -sufficient economy. The river Brahmaputra is immensely 
significant for the region’s economy. Different literary sources mentioned about the 
availability of golds in the sand of Brahmaputra River. The chronicler of Mir Jumla also 
mentioned about the gold washing of Assam. Many people engaged themselves in this 
work for their livelihood. The gold is sifted out from the sand of Brahmaputra, around ten 
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to twelve thousand men are engaged in this work.1 Assam was totally cut off from the rest 
of the world by geographical barrier on all sides. The Assamese has become increasingly 
insular as a result of centuries of isolation. During the long reign of 600 years, the Ahoms 
gave the people of Assam an efflorescent economy, though it was mainly agro-based, but 
people practiced various other crafts too. Many small-scale cottage industries were 
prevalent in this period. People of Assam were dependent on land cultivation as trading 
activities were very rare. The Ahom rulers did not encourage long distance trade as they 
followed a total policy of isolation. The physical features of the region also made it 
difficult for the traders to access Assam. Land was the principal method of production in 
Assam’s agrarian economy. Almost every citizen of the state engaged themselves in the 
agricultural works. People of high birth to low birth even the royal family members were 
engaged in the field works. Ahom chronicle, DeodhaiBuranjimentioned that in his initial 
phase Sukapha, sustained himself by cultivating a plot of land equal to three fourth of a 
pura.2Manual works were never looked as odium. Some monarchs being overwhelmed by 
the besetting thorns political intrigues, expressed a longing return to their pastoral 
surroundings where they could earn their livelihood by means of ploughing in the field.3 

Tavernier remarked, “the kingdom of Assam is one of the best countries in Asia, for it 
producesall that is necessary to the life of man, and there is no need to go for anything to 
the neighbouring state”.4 This observation of Tavernier shows the whole prosperity of the 
people of Assam. The people of the region used to produce for their own consumption and 
they were found to have a practice of hoarding a year’s worth of foods in their granaries. 
Though accumulation of wealth or any ostentation beyond one’s position was not 
permissible under the Ahom government.5 Hence, the economy of the medieval Assam is 
rightly called as the self-sufficient economy. The exceedingly fertile soil of Assam was 
suitable for almost all types of crops. And this alluvial plain of the Brahmaputra Valley 
was well used under the Ahom rule. 

As outsiders were not permitted to settle in the region and for this reason long distance 
trading activities were very meagre.Foreign nationals were notallowed, a group of 
Aashamese used to come near the border of Guwahati once in a year with the permission 
of their Raja to carryout business.6 With the internal hill tribes trading occurred but with 
tight and close inspection. Limited number of commercial transactions did take place with 
the Bengal Nawabs as well as Mughal-India. Many European travelers mentioned about 
Assam’s socio-economic condition on the eve of Ahoms in their respective travelogues. 

 
1ShehabuddinTalish, Tarikh-i-Aasham, (ed). Akdas Ali Mir, tr. Mazhar Asif, Department of 
Historical and Antiquarian Studies, Guwahati, 2009, p.51. 
2Dr.S.K.Bhuyan. (ed). Deodhai Assam Buranji (trans by Mahesh Chandra Bora to English), DVS 
Publishers, Guwahati, 2022. P.88. 
3Sir Edward Gait, A History of Assam, EBH Publishers, Guwahati, 2008. P.270 
4 Tavernier, Travels in India, ed. William Crooke, Oriental Books Reprint Corporation, New Delhi, 
1977, p.220 
5H.K.Barpujari, The Comprehensive History of Assam, Vol-3, Publication Board Assam; 
Guwahati,2007,p.112 
6Shehabuddin Talish,2012, p.53 
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The experiences of Glanius, a Dutch sailor of Mir Jumla has its own special significance. 
He listed the primary Assamese products as pepper, sandalwood, aloe wood, etc.1On the 
other hand Manucci mentioned that cherries, grapes, pears, apples, peaches were the chief 
fruits of Assam.2 

 

ADVENT OF THE AHOMS IN THE VALLEY 

Ahom chronicles described about the meetings of gods and their decision to send a group 
of heavenly people to rule over the earth. “There are no kings in the countries under the 
sky,and large fields are lying fallow, these may be well cultivated, the people of up and 
down countries are in constant warfare with each other and whoever may get victory rules 
thecountries for the time.3For this reason, the Ahoms believed that they had certain mission 
and they must keep the words of their ancestors. Hence, all the large fields which were 
fallowed were well-cultivated with their advanced techniques. And the uncultivated lands 
were turned into cultivated lands. 

Sukapha was elected as the leader of this group not only because of his military and 
leadership abilities but also because of his fortunate birth in the family ofChao-pha (royal 
clan). He belonged to the Tiger (Su/Tsu) clan of the Mao-Shan tribe. The legendary 
accounts of the Ahoms explained that only a member of royal clan be a worthy ruler. No 
ordinary person can rule the earth if they do so, they won’t get homage from others. Thus, 
Sukapha was given the responsibility to lead the band and later he started extracting 
tributes in terms of personal ervices as well as commodities from the subjugated tribes. 
The chronicles also mentioned that the earth is very thickly populated and the ruler must 
rule with firm hand. Many dos and don’tsare explained and the rulers were given various 
instructions for the smooth running of the administration. 

Tai Ahoms a segment of the Mao-Shan sub tribe of the Tais of South-East Asia migrated 
to Assam in the early thirteenth century. Sukapha’sleadership brought this migratory band 
to the Brahmaputra Valley and soon this group started subjugating the local tribes and 
made them tributary. The main motive behind this migration was permanent settlement in 
the region. For years, the community moved from place to place as a self-governing entity, 
looking for a suitable place to stay. Khamjang, Tipamwere some sites where they resided 
for sometimes. When there arose a boundary issue between the Ahoms and the 
Nagas,Sukapha ordered all of his chiefs to fight against the Nagas. Later the Nagas 
acknowledged the supremacy of Sukapha and became tributary of the Ahoms. The 
residents of the other villages, who were terrified, recognized his enslavement. Later he 
abandoned Tipam also because the water of the Dihing river had overflooded it and he find 

 
1Bengal: Past and Present, Vol.XXIX, Part 1, Serial No. 57. The Ramakrishna Mission Institute of 
Calcutta, Calcutta, 1925, p.20 
2NiccolaoManucci, Storia Do Mogor, tr. Irvine, Vol.II, John Murray, Albemarle Street, London, 
1907, p.98 
3 R.S.G.C Barua, (ed.) Ahom Buranji from the earliest times to the end of Ahom Rule,Calcutta, 
Authority of the Assam Administration, 1930,p.10 
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it unsuitable for settlement. Few years later, Sukapha and his men arrived in Abhoipur, the 
place was so sparsely populated that Sukapha left this site too. These were all temporary 
places, he had to leave the places either because of military or political uncertainty, or 
because of the devastation caused by the floods. By 1253, they finally settled in the fertile 
Dikhou valley with Charaideo as its capital city. Under the leadership of Sukapha (1228-
68 A.D.), they landed at Assam. Bringing with them few or no wives, they intermarried 
with the Semi-HinduisedChutiya and Kacharis. They soon adopted their subjects Bengali 
form of Hinduism, with its dress, customs, and language.1Interdining with these tribes 
helped the Ahoms in gaining their trust and support. The senior nobles, Ahom monarchs 
and the tribal chieftains used to attend royal feast that were regularly held. These Ahom 
strategies contributed to the eradication of caste discrimination that existed in the society. 
For instance, the Ahom soldiers dined and drank at the Mikirs home while on an expedition 
against them. With this gesture of Ahoms, they were impressed, and with pride they said, 
“these men eat the things we eat; they are therefore men of our fraternity.”2These way 
Ahom rule in Assam was established by assimilating the frontier tribes in their internal 
affairs. The Ahoms had very liberal views on social issues and religion. They accepted the 
conquered states social manners and customs rather than trying to force their own 
language, religion, or other cultural traits on them. Undoubtedly, the Assamese people had 
a crucial time in their social and cultural life from the fifteenth to the seventeenth century.  

 

INTERNAL STATE OF THE BRAHMAPUTRA VALLEY IN THE 13TH 
CENTURY: 

In North-East India, between the 13th and 15th centuries a great number of tribal political 
structures arose and developed. The Koch, the Chutiyas, the Tai-Ahoms, the 
Dimasa(kachari), the Pamar(Jaintia), the Meithei(Manipuri), the Khasi(khyriem) – all 
these tribes by the 15thcentury had coalesced into primitive state forms. The Chutiyas were 
the most developed of the tribes in the 15th century. By 1523,their kingdom had been 
annexed and assimilated by the Ahoms. From the records it appears that the territory east 
of the Subansiri and theDisang was controlled by a line of Chutiya rulers. In south and 
south east several small bodo tribes enjoyed a precarious independence. On the south bank 
of the Brahmaputra, further west there wasKachari kingdom. There were several small 
chiefs known as Bhuyans. These chiefs are known as the “Baro” (twelve) bhuyans in 
Assam legends. When the Ahoms invaded Assam, the Bhuyans were governing north of 
the Brahmaputra and the east of theChutiya kingdom. 

The Ahoms were advanced in their agricultural methods and on the counterpart the local 
tribes were shifting cultivators so it was quite easy for them to make the local hill tribes 
their subordinate. The hill economy was dominated by the jhum cultivation. In the long 

 
1 L.A. Waddell, The Tribes of Brahmaputra Valley: A contribution on their physical types and 
affinities, Journal of the Asiatic Society of Bengal, Part III, 1900, P.18 
2S.K. Bhuyan, Anglo AssameseRelations 1771-1826, Department of Historical and Antiquarian 
Studies, Guwahati, 1949, p.48 
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run, the jhum system takes ten to fifteen times more land to support a household than wet 
farming on permanent fields. In pre-Ahom times, the tribes cultivate their lands by 
slash/burn methods. Use of digging sticks, hoes, land rotation for fallowingwere some of 
the main features of their cultivation process. Assam’s principal commodity rice, has 
historically dominated the region’s economy. The Ahom chronicles also mentioned about 
consumption of rice beers by the locals. The hill tribes mainly sowed dry variety (ahu) or 
the short maturing rice. This variety of rice required no standing water and its quality too 
was far more inferior to the Sali rice. Ahoms, after conquering these tribes, replaced the 
ahu rice by the Sali (wet) rice. 

In the 13th century the Morans and the Borahis were subjugated by the Ahoms.Sukapha 
befriended and subdued king Badousa of the Mataks and king Thakumtha of the Barahis. 
Later, he appointed the Mataks as kharibharis (supplier of fire woods) and the Barahis as 
the Barichowas(gardener).1Again the Barahis were engaged in various other works like 
kathakatiyas(wood-cutters), Changmais (cooks), changmai-bharali (kitchen-store-
keeper), jaradhara(supplier of water), bez(physician) or kukurachowa(royal poultry 
supplier).2And soon they started taking tokens from these conquered states. The initial 
tributes offered by the Morans and the Borahis to the Ahom kingdom indicated their poor 
economic background. Their tributes mainly consisted of edible tuber, arum roots, fire 
woods etc. Some subjugated tribes offered flowers to the king and some were appointed 
as the porter to the king’s mother residence. All these products offered by these tribes were 
mainly gathered and not cultivated. As no any sources give evidence about offering rice 
to the Ahoms as tokens. This merely implies the existence of a coarse and substandard rice 
economy among the tribes, and not it’s complete disappearance.ShehabuddinTalesh says, 
“chief crop of Aasham is paddy. But the thin and finer variety of rice is rare.”3A member 
of the Barahi family used to offer brinjal to the Ahom king.4 The early Moran and the 
Borahis appear to be slash-and-burn rice farmers. They hardly had any surplus production. 
On contrary the Tai-Ahoms the producer of the Sali rice were dependent on the local tribes 
for other kind of services and tributes. Sukapha, fought with the defeated these tribes in 
turn, and he wisely adopted faciliatory measures and by treating them as equals and 
encouraging inter marriages he welded them all into one nation.5 

Sukapha, defeated the Kachari king and on return the king presented ten elephants, ten 
female slaves and ten males to the Ahom king. The Nagas were so terrified and submitted 
to the Tai king. They presented six elephants as a pledge of their subjugation to the Ahom 
kingdom.6With times, the Chutiyas too became the tributaries of the Ahoms.This way this 
migratory band were quite successful in assimilating the local tribes of the Brahmaputra 
valley. Moreover, the implementation of the paiksystem in the state boosted the economy 

 
1Dr.S.K.Bhuyan, (ed), Harkanta Barua Sadar Amin Assam buranji, (trans)  Sanjeev Kumar Nath, 
Guwahati, DVS Publishers, 2022,p.62 
2Ibid., pp.62-63 
3ShehabuddinTalish, 2012, p.50 
4R.S.G.C Barua,1930, P.32 
5 Edward Gait,2008, p.79 
6 R.S.G.C Barua,1930, P.36 
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of the valley. Under this system the members of the conquered community were to offer 
personal services to the king. Any male between the age of 16 to 50 had to render personal 
services to the Ahoms. The Ahoms had no standing army organization like the Mughal’s 
had in their court so, at the times of war and difficulties these paikshad to give military 
services as well. Thepaik system has helped the Ahom kings in establishing a centralized 
state. 

WET RICE CULTIVATION AND IT’S IMPACT IN THE BRAHMAPUTRA 
VALLEY; 

In the valley land was primarily divided into three types- khila(waste land), khestra(arable 
land), and vastu(building sites). In Assam varieties of rice is grown. Ahu,Sali, bao are 
some commonly grown rices. Ahu and bao are sown broadcast. Ahu was sown from 
February to April and by June and July harvesting was done. Bao was sown in February 
and March. The transplanted variety or the Salirice was the dominant crop. Hamilton in 
the 18th century wrote that “salidhan or transplanted winter ricefrom three fourths of the 
whole crop. Ahudhan or summer rice and uridhan or winter rice that is sown broadcast 
in low land, are also pretty considerable crops, a little barodhan or spring rice is also 
raised.”1The Ahoms using better iron implements they cleared the marshy lands and 
levelled the surface and controlled the water on the slopes. This wet area needs little 
manure, because the running water carried the organic materials which improved the soils 
quality.This method proved a vital point for production of wet paddy. This variety of rice 
was more productive required wet climate and transplantation. “The seedlings were raised 
in seedbeds (kathiyatali) and after maturity saplings were removed and transplanted in 
prepared fields from July to September in land, commonly known asrupit or rowatimati. 
Sali cultivation being labor-oriented, not un often voluntary assistance was offered by co-
villagers in completing the cultivation in time.2This agriculturally superior Ahoms 
managed to construct ridge or the barrier to control the rain water. On the process of 
construction of ridge and embankments a huge manpower was needed, with this the adult 
population was engaged in the manual work. Radical changes by reclamations of lands 
and raising embankments helped in the growth of the finer crop in a large extent. Sali rice 
are harvested in the winter, for maturingSali rice needs almost five months, so double 
cropping is hardly possible on the fields. On contrary, ahu rice matures early so double 
cropping usually happens. But within three to four years ahu fields turned exhausted and 
unproductive so it has to be fallowed for few years.Sali fields remained fertile because of 
the annual floods and it doesn’t need to be fallowed for a single year. The Ahoms had 
numerous embankments to extent the wet rice cultivation. According to Amalendu Guha, 
“the yields of ahu rice is small and it’s quality is inferior as compared to Sali. Experiments 

 
1 Francis Hamilton, An Account of Assam, (ed) S.K.Bhuyan, Guwahati, Government of Assam, 
1940, p.58 
2H.K.Barpujari, 2007, P.107 
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have sown that Sali is sown broadcast it’s yields decreases by about eleven percent or 
so.”1 

Bao, the third major category of rice grows well in natural wetlands and doesn’t always 
need to be ploughed before planting. This category of rice matures late and so it harvested 
at the same time as Sali. Bao too, like ahu has a lower yield per unit of land than Sali. 

CONCLUSION: 

Thus,it can be concluded that the migration of the Ahoms in the Brahmaputra Valley was 
a sole reason for the spread of theSalirice cultivation in the region. Because of the surplus 
production this migrated group easily subjugated the local tribes and the Ahom population 
too rapidly increased in the valley. Their ability to construct network of embankments to 
control the rain and flood water was the key point on which the economy of the Ahoms 
thrived. However, just because Sali cultivation was the essence of the Ahomsthat certainly 
does not mean it didn’t exist in Assam previously. Lower Assam has never had any system 
of enormous embankments and dykes as found in Upper Assam, where Ahom influence 
was the least both politically and sociologically. This is undoubtedly one of the reasons 
why theSalicrop is now more common in Upper Assam than it is in Lower Assam. 

 

 

 

 

 

 

 

 

 

 

 

 

 
1Amalendu Guha, Medieval and EarlyColonial Assam: Society, polity, economy, Calcutta, 
K.P.Bagchi Company, 1991, p.64 


