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HISTORICL PERSPECTIVE OF MUSLIM WOMEN 
EDUCATION IN INDIA: AN OVERVIEW  

 

“Education is the great engine of personal development. It is through education that the 
daughter of a peasant can become a doctor, that the son of a mineworker can become the 
head of the mine that a child of farm workers can become the president of a great nation. 
It is what we make out of what we have, not what we are given, that separates one person 
from another.” 

                                                                                                               - Nelson Mandela  

Abstract  

In 21th century, women constitute almost half of the population of the world. Muslims are 
the largest minority in India as well as in the state of Uttar Pradesh. In the modern society, 
Muslim constitutes one of the most educationally backward communities in the Country 
which is a matter of concern. Education is an important thing for empowering women. 
According to the census 2011, the literacy rate of Muslim women is 55.90 percent in UP. 
Muslim women lag behind their male counterparts and all other communities. Muslim 
girls are still lagging in achieving an education. There are various reasons for women’s 
education such as customs, poverty, gender-based discrimination and other social factors. 
Therefore government should provide facilities for Muslim women to receive an education 
so that they can contribute to the development of society. Education is one of the important 
social indicators having bearing on the achievement and the growth of an individual as 
well as the community. This paper highlights the Muslim women education challenges 
and prospect in the state of Uttar Pradesh. 

Key words- Literacy Rate, Muslims, Women, Uttar Pradesh,  

 

Introduction  

The Muslim community is the largest minority community in India. Muslims in 
India constitute 13.4 per cent of the total population of the country. Uttar Pradesh, which 
is the most populous state in India, also inhabits the highest number of Muslims compared 
to all other states in the country. According to the 2001 census it was noted that the 
proportion of Muslims in the total population of Uttar Pradesh was 18.4 per cent. Rural 
and urban distribution of this total Muslim population in the state was 64 and 36 per cent 
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respectively. Composition of male and female population amongst Muslim community 
was 52 and 48 per cent respectively. According to the 2011 census it was noted that the 
proportion of Muslims in the total population (19.98 crore) of Uttar Pradesh was 19.6 per 
cent. The data shows that 50.59 per cent Muslim girls/ women are literate (as per census 
2011) in which 47.04 literate in rural areas and 56.44 literate in urban areas. In the 
backdrop of their socio educational and economic backwardness and marginal 
participation in mainstream socio-political activities, this study will be providing insight 
for community initiatives to help the Muslim community to enjoy citizenship rights.  

 

Constitutional Provisions 

The Constitution of India grants the rights to Equality and Right to Freedom of 
Religion and Protection of Interest of Minorities in regard to education rights. For seven 
decades, the nation has worked and moved towards building and sustaining a secular 
democracy and advancing the interests of the historically disadvantaged section including 
women. The Constitution of India grants equality to girls/ women as well as empowers the 
State to adopt positive measures for neutralizing the socio economic, education and 
political disadvantages that they are facing. Articles 45, 14, 15, 15(3), 16, 39(a), 39(b), 
39(c) and 42 of the Constitution are of specific importance in this regard which ensures 
equal opportunity to all and the spirit in which their education is to be provided. 

The Report of the University Education Commission (1948-1949) observed that 
there cannot be an educated society without educated women. If general education is to be 
limited to men or women, that opportunities should be given to women, for them it would 
most surely be passed on to the next generation. Pt. Jawaharlal Nehru said, “To awaken 
the people it is women who must be awakened.” There are also several committees and 
commissions are appointed for women education like The Secondary Education 
Commission (1952-1953), Durgabai Deshmukh Committee, The Education Commission 
(1964-66), The National Perspective Plan for Women (1988-2000) which highlighted the 
need and importance of girls’ education and made a lot of recommendation such as 
opening of every type of education to girls, appointment of school mother in all school, 
schemes for awarding prizes to the villages having the largest proportional enrollment and 
average attainment of girls and providing the necessary educational equipments to them 
up to middle level. Apart from that education of girls also has assumed special significance 
in the country’s five year plans. 

It is noted in the study held by the Prime Minister's high level committee headed 
by Justice Rajendra Sachar that, Muslims have a negligible presence in various walks of 
life. They have fewer opportunities to access mainstream education, services and have a 
insignificant political participation. According to the Sachar Committee report, 25 % of 
the total school going Muslim children either do not reach /have access to school or are 
left out. The percentage of Muslim graduates and post graduate level students out of the 
total graduate and post graduate students in India is merely 4 and 2 percent respectively. 
It is wrongly perceived by many that most Muslims prefer education at Madrasas and these 
Madrasas are posed as centers of terrorist activities. In reality however, according to the 
Sachar report, Madrasa going Muslim children constitute only 3 percent of the total school 
going Muslim population, thus clarifying this misconception. The Sachar Committee 
Report of Government of India has revealed that socio-economically Muslims remained 
the most backward community in India and their conditions are more vulnerable in poor 
and underdeveloped states like Uttar Pradesh, Bihar, and West Bengal etc. 
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Literacy Status in Uttar Pradesh  

Literacy is one of the basic determinants of socioeconomic development attained by a 
human group. Literacy and education are like oxygen for human beings in contemporary 
technology driven world and knowledge economy. Higher level of literacy brings social 
change, cultural advancement and economic development. 

 

Table-1 Religions-Wise Literacy Rate in Uttar Pradesh, 2001(%) 

Source: census of India, 2001 

According to the Census of India 2001, the total literacy rate of Uttar Pradesh 
was 56.27 percent (males 68.82 and females 42.22 percent) the disparity in literacy has 
been registered across the religious communities in UP (table 1). As mention earlier 
education is an area of grave concern for the Muslim community. Among six selected 
religious communities (that is, Hindu, Muslim, Christian, Sikh, Buddhist and Jain), 
Muslim have recorded least literacy rate, that is, 47.79% while Janis with 93.21% stood at 
top position in 2001. Within Muslim community, only 37.38% female literacy rate is very 
much less than 57.29% male literacy rate. The female literacy rate is very much lower than 
male literacy rate across all the religious groups. In other words, Muslims are most 
illiterate religious community in the state of Uttar Pradesh. 

 

Table-2 Religions-Wise Literacy Rate in Uttar Pradesh, 2011(%) 
 Hind

u  
Musli
m  

Christia
n  

Sikh  Buddhis
t  

Jain  Othe
r  

Tota
l  

Male  79.73 66.42 79.44 84.9
1 

79.19 95.8
1 

80.18 77.2
8 

Femal
e  

58.61 55.90 67.54 73.1
5 

57.07 92.1
6 

61.84 57.1
8 

Total  69.68 58.76 73.63 79.3
5 

68.59 94.0
5 

71.11 67.6
8 

Source: census of India, 2011 

According to the census 2011, the literacy rate in UP has been increasing and 
now stands at 67.68 percent. Males have a literacy rate of 77.28 percent, while females 
have a literacy rate of 57.18 percent. In 2001, the literacy rate was 56.27 percent, with 
males accounting for 68.28 percent and females accounting for 44.22 percent. The table 
shows that literacy rate in Muslim community is 58.76 percent, in which males have a 
literacy rate of 66.42 percent but females literacy rate low as campers to males accounting 
for 55.90 percent. 

 Hind
u  

Musli
m  

Christia
n  

Sikh  Buddhis
t  

Jain  Othe
r  

Tota
l  

Male  71.24 57.29 78.14 72.1
9 

70.34 95.9
0 

80.18 68.8
2 

Femal
e  

43.08 37.38 67.35 52.6
1 

40.29 90.2
9 

61.84 42.2
2 

Total  57.98 47.79 72.85 71.9
1 

56.21 93.2
1 

71.11 56.2
7 
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Significance of education to Muslim Women  

 Education helps to raise the status of women in the patriarchal society. 

 It helps to increase the self-confidence and self-esteem of women  

 It will bring awareness among women, about their rights and equality in the 
Muslim community. 

 Education will increase their financial independence. 

 It will change the stereotypical mindset of Muslim individuals in society  

 It will develop leadership qualities among women  

 It will also empower them to live healthy and happy life. 

Challenges/reasons for educationally backwardness of Muslim women 

 The poor economic condition of the family and early marriages. 

 Parents are illiterate and do not see the value of educating girls who would get 
married and remain a housewife  

 In rural areas women’s are engaged in domestic work and are not allowed to leave 
their home place.  

 The financial burden is one of the main factors that affect women education. It is 
because most of the parents have a poor financial background and are engaged in 
primary activities. 

 Failure of government interventions for the enhancement of education  

 Social factors like an early marriage of girls are one of the main reasons of drop 
out of Muslim girls  

 Negative attitude(less preference) toward women’s education among Muslims 
but now, this attitude totally changed there is more focused on women education. 

Government Programmes for Muslim Women Education 

 The Prime Minister of India, Smt. Indira Gandhi 1983 issued a 15-point 
programme for the welfare of minorities. It states that the state authorities should 
take steps for starting coaching classes and resource centre’s in minority 
educational institutions to train minority students. 

 The programme of Action 1986 set the following four targets for the various 
minorities like setting up of resource centres in educational institutes like Aligarh 
Muslim universities and Jamia Millia Islamia.   

 The National Policy on Education, 1986 and its programme of Action first took 
note of the existing programmes for the Muslim Minorities to promote the 
education of minorities and led to the formulation of major programmes like the 
Area Intensive Educational Development and Modernization of Madrasas, 
Maulana Azad National Fellowship for Minority Students.  
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 Other schemes for the women education 

 Beti Bachao, Beti Padhao 

 Balika Saridhhi Yojana 

 Sukanya Samriddhi Yojana 

CONCLUSION  

Being 18% of states total population; Muslims form the principal minority group. 
Preceding analysis shows that U.P. is home to one-fourth of the total Muslim population 
of India. They are found to be distributed all over the state and settled more in urban areas 
than that of the rural. Although they constitute 18% of the population of the state, their 
concentration in 20 districts of the state is of paramount significance. Thirty-seven 
percentage Muslims of U.P. live in urban areas while 63% dwell in villages. In addition, 
in the 60 years since independence, Muslims as a community have failed to achieve 
socioeconomic progress. Generally, poor socio-economic condition is one of the major 
constraints of low level of literacy, while deprived socio-economic condition may be the 
outcome of low level of literacy as well as education. Thus, the two major goals that need 
to be achieved by Muslims are those of eradicating communalism and achieving socio-
economic upliftment for their community in cooperation with the society. In addition, the 
status of Muslim women needs to be improved. In order for all this to be achieved, an 
enlightened leadership is required along with a great deal of commitment and focused 
developmental work on the part of the Indian nation and the Muslims of India as well. 
India cannot claim to be a ‘just society’ or a powerful nation if its largest minority remains 
deprived, handicapped and marginalized. This trend of course puts an impediment in the 
development of the community as education is supposed to be the main instrument for 
bringing about social, economic and political inclusion and durable integration of people 
particularly those ‘excluded’, from the mainstream of any society. 
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THE RELIGIOUS ENDOWMENT ACTIVITIES OF 
NAYAK’S  SUBORDINATES – A STUDY 

 

Abstract: 

The Nayak king, Viswanatha Nayak, who founded Madurai Nayakingdom in 
1529, also established a powerful administrative unit. His deputy, Ariyanatha Mudaliyar, 
helped him in both central and provincial administration. For better provincial 
administration, he introduced the poligar system. Through this system, the Nayaks 
monitored provincial and local administration. The effective implementation of the poligar 
system connected Telugu-speaking village leaders with royal powers. As a result, the 
Nayak kings encouraged and permitted them to do endowment activities. As a result, the 
Telugu-speaking local leaders carried out umpteen yeomen services in their regions to get 
the blessings of their masters. This research article portrays the religious endowments of 
Nayak subordinates in Virudhunagar district. 

Keywords: Endowments, Subordinates, Inscription, Kingdom, Devathana. 

Introduction  

 The Madurai Nayaks were known for their religious endowment activities. and 
Vadapathraswamy temple at Srivilliputhur. The Nayak rulers lavished endowments on 
Madurai's Meenakshi temple, Koodal Alagar temple, and Subramaniaswamy temple. It is 
essential to mention that the Nayak rulers encouraged their subordinates to get involved in 
endowment activities in their administrative jurisdictions with a view to getting good will 
from their masters. The local leaders voluntarily did some yeoman activities in their 
regions. This paper traces some of the religious endowment activities of subordinate rulers 
of the Nayak kingdom in Virudhunagar district. 

The inscription of Nayak’s discussed here is located at Maraiyur. This inscription 
belonged to the 17th century AD. It has information about the endowment of Devathana 
village to the god Chidambaram Swamy, but the location of the temple is not mentioned 
in the inscription. It is important that the name of the donor is mentioned as Chokkalinga 
Nayakka, who was supposed to be a local leader in Maraiyur. The inscription lines could 
be read as, 
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pala1 

avpacia 

chidampara 

swami 

ku cho 

k kali 

nga na  

yakkar pu  

nniya2 

Maha vi 

ttama 

raya 

nentha 

il ne 

il santhi 

rathi tha 

varai 

rak 

ku anupa 

vithu 

kol 

lavum 

ithuk 

ku ahu3 

tham pa 

navan 

karam 

pasu4 

 
1 Virudhunagar district inscription vol-II p.150. 
2 Punniyam means Blessings. 
3 Ahutham means the disturbance. Most of the inscriptions pertaining to temple grant are 
ended with a term ahutham. Which refers if anyone disturbs that donation he/she will got 
sin.  
4 Karam pasu means Holy cow. 
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vaik 

onde 

thosa1 

The above-mentioned inscriptions clearly indicate that it is a devathana 
endowment rendered to a temple. It gives a vivid note about the people who disturb this 
donation who will get severe sins without any requital. Chockkalinga Nayak, who donated 
this devathana village, may have been a local leader, but it is unfortunate that the name of 
the village is not mentioned in this inscription. 

Another 17th century Tamil inscription that belonged to the Nayak dynasty was 
identified at Nalur in Virudhunagar district. Historically, Nalur traces its identity to the 
Sangam age itself. The State Department of Archaeology conducted research here and 
identified potteries and habitations that belonged to the Sangam. This village has unusual 
historical antiquities such as herostones, headless Thirumal, Murugan idols from the 
Sandam period, Kotravai idols from the later Pandiyas, and so on. This inscription gives 
information about the donation given to the Chidambareswara temple by the Chockkalinga 
Nayakkar. It is important to note that the man, Chockkalinga Nayakka, may be a prominent 
person in this region because he had given many donations to the nearby temples. 

 This inscription could be read as, 

Pila ha2 

Appa si3 

Chidampara 

Chuvar sw 

amy kku 

Chock 

Ka linga 

Nayakkar 

Punniyam 

ma ha 

Santhi 

ratha var 

anu b  

vithu 

k ko 

 
1 The term Thosa refers sins who received as reguital for disturbing the donations.  
2 Virudhunagar district inscription vol-II p.101. 
3 Appasi the term refers to Tamil month i.e. Ayppasi. 
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lla vu 

than math 

thukku 

yatho 

ru 

van  

ahuntham 

panni 

navan 

gangi 

kavai 

yila 

karam 

pasuvai 

k 

konda 

tha vith 

This epigraphical information mentions the donation, but there is no mention of 
what kind of donation was given. The details of cash or land or village are not mentioned. 
With a view, this inscription is placed on the main centre point of this village. There is a 
quote in this inscription that says if any one disturbs or maligns this donation, he will be 
affected by the sin of killing a holy cow [1] at Kasi. According to this inscription, the 
Chockkalinga Nayak of this region was identified as a prominent donor, but apart from 
this, there is no information available about him. There is an inscription that belonged to 
Nayak's reign that was unearthed in Periya Kollappatti in Sattur Taluk. Historically, this 
village was under the administrative control of Ettayapuram Palayam. It is interesting to 
study this inscription because it is the only inscriptional evidence available in 
Virudhunagar district that bears information about a female donor. The Nayak kings 
permitted their queens and royal women to be involved in charitable activities in their 
region [2]. 

 The poligars, the administrative agents of the Nayak kings, also had the right to 
involve endowment activities in their palayam and nearby villages. Only in Madurai did 
the Queen of Thirumalai Nayak make temple donations. Even Queen Rani Mangammal, 
known for her charitable activities, Here in this inscription, the wife of a local Nayak chief 
named Ramasamy Ketchilappa Nayakkar’s endowment activity is mentioned. The details 
of the inscription as, 



DABEER – 23                                                                                   JULY-DECEMBER  2022 

13 
 

Sustri kali1 

Salivahana sahaptham 

Ku chella nintra 

Kollam 

Varusam pangudi matham thia2 

Thi Sukkira varam3 piya …uth 

thira natchatram…na 

yogam pava kara nam supathi 

nathil Uthaiyathi naligai 

ku mel yala 

namum tham iga amba 

gna naraiyum kattiya 

kidasa la pathi…pa 

mai utch peth thirunal 

eluntharuliyum…ko 

lla patti athi sura 

manniya sri venkatesth 

vara ettappa ketchilappa 

nayakkaravargal kumarar 

sri ramasamy ketchilappa 

nayakkaravar 

kal pariya ki4 

katti muditha 

thiruppani upaiyam5. 

The above inscription clearly indicates that it is donation given in the form of 
building. The wife of the Ramasamy Ketchilappa Nayakkar of periya kollappatti built a 
Mandapa at Sattoorappan temple, Sattur. This mandapa even to day is used to worship the 
god during the festivals. Further this inscription states the name of the father of the 
Ramasamy Ketchilappa Nayakkar as Venkateshwara Ettappa Ketchilappa Nayakkar. 
Being a temple endowment this inscription states holy day, star and month. All of these 
details were depicted in the Nayak inscriptions pertaining to temple endowment. There is 

 
1 Virudhunagar District inscription vol-II p.104. 
2 “Thiathi” the term refers date. 
3 The term “Sukkiravaram” refers to Friday, the holy day for pious Hindus. 
4 Pariya ki means wife. 
5 Upaiyam means donations. 
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another temple endowment inscription of Ketchilappa Nayakkar was identified at 
Satturappan Perumal temple at Sattur. It is belonged to 18th century. The donor Ramasamy 
Ketchilappa Nayakkar gave this endowment when his father Venkateswara Ettappan was 
on the throne as Zamin. This inscription is depicted on the backside of horse vehicle made 
of bronze which is located in the Satturappan Perumal Temple Sattur. This inscription 
portrays that, like the Nayak rulers their subordinate rulers also did commendable services 
to Vaishnavites shrines. The earlier inscription too mentioned about the endowment given 
to perumal temple. 

This donationstands as the testimony of local belief on Vaishnavism. This 
inscription could be read as  

Sriman venkatachala swamikku vala1 

Ketchilappa luyar sei panividai 

Yai puthu kakkin pariva hana2 mivai 

Yandu thi sa subanu chittrai3 

Matham thethi poonuvasi muthal I ru nanga 

manu venkata lakshmi varabalan 

Sundara pandiya Ramasamykku ketchilappa 

nayyakkar upayam. 

The above inscription clearly mentions that Ramasamy Ketchilappa Nayakkar 
donated horse vehicle to the Satturappan Perumal. It was made of bronze, during the time 
of Chitrai festival the presiding deity used to take procession on this vehicle even today. 
It is evident that this inscription is an example source material that the local Nayak chief 
strongly advocated Vaishnavite beliefs.  

Conclusion 

As a result, the Nayaks of Madurai were involved in a variety of endowment 
activities in Virudhunagar. Like the Cholas, the Nayaks of Madurai encouraged indirect 
contributions, but in terms of direct endowments, the Nayaks performed commendable 
social welfare activities in Virudhunagar directly.The Nayak kings directly donated to this 
temple because of their strong devotion to Vaishnavite doctrine, and the Vanathirayars and 
Thirumalai Nayak renovated and rebuilt the Andal temple in Srivilliputhur. local leaders 
of various communities were constantly encouraged by the king to donate goats to the 
perpetual lamps, lands to meet the temple’s expenses, Devathana villages to look after the 
temple maintenance expenses, and Brahmadeya villages for the livelihood of Brahmans 
serving in the temples. In short, the numerous inscriptions found in Virudhunagar 
demonstrate that the Telugu kings, namely the Nayaks and Poligars, bestowed their 
meritorious philanthropic endowments without regard for religious or caste affiliation. 

  

 
1 Virudhunagar district inscriptions p.106 
2 Parivahana:. .Pari means horse, vahana means vehicle. 
3 “Chitrai “ is a Tamil month. 
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Introduction: The Persian language and literature entered Bengal in the beginning of the 
13th century A.D. when Ikhtiyaruddin Bakhtiar Khilji, a Turk commander of Ghiyasuddin 
Balban annexed Lakhnauti, the capital of the Senas1 of Bengal in 1204 A.D. The sultans 
of Bengal had Arabic as their religious and Persian as their cultural and administrative 
language. Because of linguistic relation of Persian with Sanskrit and Persian being the 
language of rulers, people took keen interest in learning the same. After the arrival of 
Sultans, there came many scholars, poets, merchants, Sufis and administrators whose 
language were also Persian. Consequently, Bengal emerged as a great seat of learning. 
During this period Lakhnauti, 

 
Sonargaon, Gaur and Pandua were popular centres of Persian studies where learned men 
from all parts of India and abroad used to assemble and take active part in learning. One 
such instance can be seen when Shaikh Sharafuddin Yahya Muneri of Bihar visited 
Sonargaon as a student to learn Islamic Studies from the great teacher Shaikh Sharafuddin 
Abu Tawammah. 

He stayed there for more than a decade and got mastery in Persian and Islamic sciences. 
According to the author of Tabqat i-Nasiri “the Turkish and other Muslim scholars, 
administrators and jurists who came to Bengal were almost Persian in terms of cultures 
through whom the Persian culture spread among the general public of Bengal”2. 

Persian belongs to the Iranian branch of the Indo-European family of languages3 and 
directly descends from Pahlayi or Middle Persian which emerged out of Old Persian4 
whereas Bengali belongs to the outer sub-branch of the Indo- Iranian or Indo-Aryan branch 

 
1 . The Senas belonged to the orthodox Brahmanic section of the Hindus. They ruled 
Bengal before the advent of Turko Afghan rulers. Their language was Sanskrit while the 
common people used Bengali as their medium of expression. The Senas rulers had great 
regard for Sanskrit and for this, they took several steps to cultivate and patronize the 
same. It was also considered as Deva language (the language of Lord) by them. 
2 . Tabqat-i-Nasiri (Kabul 1964), Minhajuddin Siraj Juzjani, p. 432 
3 . Encyclopaedia of Islam, Yol.IY,Ed. 1987, p.1050. 
4. M. Ishaque, Indo-Iranioa, Yol.I, Jan.1947,pp.7-10.  
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of the same Indo-European family1 and has its descent from a form of Prakrit or Middle 
Indo- Aryan which had its origin in Sanskrit2. 

It is interesting to note that both Persian and Bengali, though taking shape in 
different lands and in different periods of time, had a very similar story of genesis. 

In the first place both Persian and Bengali came into existence only after the advent of the 
Muslims in the respective lands of their origin -----Iran and Bengal. Secondly, Persian was 
evolved into a powerful literary language under the overall influence of Arabic, the 
language of the Arabs who held their suzerainty over Iran. Likewise, Bengali made sterling 
progress under the lavish patronage of the Muslim Sultans who maintained their 
supremacy over Bengal for nearly four centuries commencing from the thirteenth century 
A.D. Thirdly, both these languages, in spite of the domination of the alien culture, 
preserved and their identities/innate qualities intact and never divorced themselves from 
the land of their origin resulting in their efflorescence as the medium of mass-
communication. 

 Position of Persian Language in Bengal: 

Entrance of Persian Language in Bengal occurred in the pre-historic period. Pre-
historic Persian Empire won the Indian Sub-continent. Particularly during the rule of 
famous emperor Kurosh (popularly known in the West as Cyrus) and Dariush India was 
one of the tax-paying subordinate states of Persian Empire and then naturally Iranians and 
Persian Language entered the Sub-continent including Bengal. Specifically existence of 
Turks was found in Bengal during the adventure of Ikhtiyaruddin Mohammad Bakhtiyar 
Khalaji from Lakhnouti to Tibet3.  

Because present-day Turkey and the Greater Turkistan were part of ancient Persian 
Empire, so there is no doubt that forefathers of these Turks came in Bengal during the 
period of Persian rule over Indian Sub-continent including Bengal. It is well-known that 
from long past Iranian businessmen used to come in Bengal, particularly in Chittagong 
and Barisal. According to a 9th century document Lower Bengal (present-day Greater 
Barisal and Greater Khulna)'s western part was known as Bengal4.  

During the Muslim rule one could hardly find an illiterate person in Bengal. Due to 
expansion of teaching of Persian Language nearly all the people were educated. This 
situation traditionally continued for a long time even till the middle of the 19th century AD. 
William Adam in his report (1835-1838) mentioned that he had found teaching of Arabic 
and Persian in mosques and Imambaras. He mentioned that there were one hundred 

 
1. Linguistic Survey of India, Vol. I, pp.152-155.  
2.  Sukumar Sen, History of Bengali Literature, Sahitya  Academy, (Hew Delhi, 1960),p.l  
3 . Bengali translation of Tabaqat-eNasiri by Minhajuddin Uthman Bin Sirajuddin 
popularly known as Qazi Minhaj Siraj Jouzejani, Tabaqat 20-22, Bangla Academy, Dhaka, 
1982 AD, P. 9, Original Persian Text. 
4 . Bangobhumi O Bangobhasha (Bengal Land and Bengali Language) by Chandana 
Sultana, Daily Janakantha, Dhaka,12-02-2000. 
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thousand primary schools for 40 million population of Bengal and Bihar i.e. one primary 
school for per 400 people1.  

Persian Language was expanded in Bengal to such extent that literary practice 
too also expanded to a great extent. The first book written in Bengal was in Persian 
language. It was the translation of Sanskrit book Amrita Kunda. At the beginning of the 
second decade of 13th century AD Qazi Ruknuddin translated it into Persian and entitled 
Bahrul-Hayat2. Then hundreds of Persian books were written in Bengal by more than 
hundred and fifty writers and among them were high-ranking poets. Also the first news 
papers and journals published in Bengal were Persian. Persian Language was deep-rooted 
in Bengal to such extent that when the colonialist rulers substituted Persian Language by 
English as the state-language intellectuals of that age, both Muslims and Hindus, protested 
and appealed to change the decision3.  

Role of Persian in Formation of Bengali Language: 

It is claimed that Bengali Language has emerged from Sanskrit, so Bengali is Daughter of 
Sanskrit and Sanskrit is the mother of Bengali. This claim has been put forwarded by the 
upper caste Hindu scholars of Fort William College and their ancestors. Patronized by the 
English of Fort William College (founded by the English in 1800 AD) these Hindu 
scholars changed the shape and nature of Bengali Language. They excluded all the Arabic, 
Persian and indigenous vocabularies used by the mass people from Bengali Language and 
substituted those by Sanskrit vocabularies and termed this artificial language as the 'correct 
Bengali Language'. To justify their deed later on they claimed that Bengali Language has 
emerged from Sanskrit. 

But their claim is totally baseless. In this short treatise there is no room for detail discussion 
in this regard, but a short logical analysis would suffice to prove that Sanskrit Language 
neither gave birth to Bengali Language, nor played any role in its emergence, but Persian 
speaking people caused emergence of Bengali Language. The very name of this language 
bears the testimony in favour of our claim. 'Bangali' (that is called `Bengali' in English) is 
a Persian word4.  

Now naturally the question can arise: Is it possible that a language will be born of Sanskrit 
or Sanskrit-knowing people will cause its emergence, but it will be named by a Persian 
word? Its name by a Persian word indicates that Persian-speaking people caused its 
emergence. The original combination of Bengali Language proves that it is neither an 
ancient language that changed shape in course of time and took present shape nor it is a 
branch of an ancient language. On the contrary it is a new language that emerged as a 
combination of some languages just like Hindi and Urdu. Hindi and Urdu emerged as the 

 
1. Banglar Musalmander Itihash 1757-1947 (History of Muslims in Bengal 1757-1947) by 
Dr. Muhammad Abdur Rahim,published by Nur Jahan Rahim, 3/2, Block-A, Lalmatia 
Housing Estate, Dhaka, 1976.) 
2 . Persian Literature in Bangladesh) by Dr. Muhammad Abdullah, Islamic Foundation 
Bangladesh, Dhaka, October 1983, P. 30. 
3. Bangladeshey Farsi Sahitya (Persian Literature in Bangladesh), P.65-66. 
4. Sansad Bangala Obhidhan (Sansad Bengal Dictionary) by Shailendra Biswas, Sahitya 
Sandsad, 32-A, Acharza Profulla Chandra Road, Calcutta-9, Corrected and Enlarged 
Education, March 1986, P. 485, the word 'Bangala'. 
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result of communication of soldiers from various parts of Indian Sub-continent, Iran, 
Afghanistan and Central Asia in military camps of Sultan Mahmud Gaznavi and Mughals 
respectively. On the other hand Bengali Language emerged at the result of communication 
between Persian-speaking Islamic preachers and people of Bengal. Before this people of 
Bengal had no particular language; they were used to speak in some regional dialects. 
These dialects had no written literature, even had no common name to be identified as a 
language. At the result of communication between Persian speaking Islamic preachers and 
local people a mixed language emerged consisting Arabic, Persian and vocabularies of 
local people. Later on it turned to be common language of the people of Bengal. Then 
Shamsuddin Ilyas Shah, the famous Sultan of Bengal named his kingdom as 'Bangalah'. 
So the language of the people of Bangalah was being called as 'Zaban-e-Bangalah' 
(Language of Bangalah) and in course of time it turned to be a proper name and then 
summarized to only 'Bangalah'. Logatnameh Dehkhoda, the famous Dictionary-cum-
encyclopaedia of Persian Language supports our claim. To define Zaban-e-Bangali 
(Bengali language) Dehkhoda says: "The language that people of Bengal speaks in, and 
that is mixture (combination) of Hindi, Persian and Arabic1."  

Hindi does not mean the particular language named by Hindi, but means Indian i.e. 'Indian 
language' that includes all the languages and dialects of Indian Sub-continent. It is clear 
that according to Dehkhoda one of three components of Bengali Language is local 
language (i.e. the then dialects of the people of Bengal). However, we can guess that due 
to long Hindu rule some Sanskrit vocabularies had entered local dialects of the then people 
of Bengal and naturally those too became components of newly formed Bengali Language, 
though not as Sanskrit but as local vocabularies. So presence of such Sanskrit vocabularies 
does not prove any role of Sanskrit Language in emergence or formation of Bengali 
Language. 

The opinion of famous writer Raja Radhakanta Dev supports the opinion of 
Dehkhoda. Raja in the appendix volume of his book Shabdo Kalpodroom says: 
"Banglabidya Tatha Hinding Parsing Marbing Tatoh." [Bengali Language consists of 
Hindi (Indian), Persian and Arabic.] ( Bangaladesh, Bangala Bhasha O Bangali Jatir 
Byatikromi Itihash Proshangey2. Later on due to the conspiracy of higher caste Hindu 
scholars of Fort William College of Calcutta the written Bengali Language was totally 
changed and Sanskritized to the extent that in spite of later amendments still this language 
remains far away from its original form and also from the language of present mass people 
of Bengal. So it seems unbelievable that Persian-speaking people caused the birth of this 
language. Yet the truth lies here and samples of pre-Fort William College Bengali 
literature, particularly those of Muslim writers and government and non-government 
documents of the Muslim rule era prove the same. 

 

Share of Persian in Bengali Language: 

Dehkhoda has mentioned three components of Bengali Language: Arabic, Persian and 
local vocabularies. Now the question may arise that how much is and was the share of 

 
1. Logatnameh Dehkhoda, the word 'Bangali'. 
2. (Regarding Exceptional History of Bangladesh, Bengali language and Bangali Nation) 
by Dr. S.M. Lutfar Rahman, Daily Ajkaler Khabor, Dhaka, 09-10-2003.) 
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Persian in Bengali Language? The present written form of Bengali Language does not 
exhibit a very important share of Persian in this language. Rather the share of Sanskrit is 
prominent. It is assessed that in the present written Bengali Language 60 percent 
vocabularies are either purely Sanskrit or modified from Sanskrit. But as we mentioned, 
Sanskrit had neither any role nor any share in formation of Bengali Language; its present 
share is the result of Fort William College based conspiracy. 

Still there are samples of pre-Fort William College Bengali literature and documents that 
may reflect shares of Arabic, Persian and local dialects to some extent, not fully. Because 
always there were differences between written and spoken languages, but samples of 
spoken language is naturally unavailable. Yet some historical evidence may help us to 
reach actual assessment in this regard. 

It is beyond debate that Fort William College based upper-caste Hindu scholars while 
forging their artificial Bengali Language excluded Arabic, Persian and indigenous 
vocabularies and replaced those with Sanskrit vocabularies. But how many vocabularies 
did they exclude? Sir George Gyarson says in his book The Indian Empire: "When the 
advent of the English there arose a demand for prose literature and the task of supplying it 
fell into the hands of Sanskrit-ridden pandits, anything more monstrous than this prose 
dialect. As it existed in the first half of the nineteenth century, it is difficult to conceive, 
books were written excellent in their subjects, eloquent in their thoughts, but in a language 
from which something like ninety percent of the genuine vocabulary was excluded, and 
its place supplied by words borrowed from Sanskrit, which the writers themselves could 
not pronounce1."Regarding exclusion of 90 percent vocabulary the writer says in the 
footnote: "This estimate is based on actual counting2." 

It means, in the then Bengali Language 90 percent vocabulary was Arabic, 
Persian and indigenous and only 10 percent was Sanskrit irrespective of original form or 
changed form. 

During last two century from the beginning of Fort William College based 
conspiracy to derail the Bengali Language, due to various factors thousands of Arabic, 
Persian and indigenous vocabularies have been dropped even from the language of 
Bengali-speaking mass people and have been replaced by Sanskrit vocabularies in original 
or changed forms. Even we ourselves observed that many of Arabic and Persian 
vocabularies, particularly Persian ones that we used in our childhood nearly half a century 
ago are now unknown to the present generation even in rural areas. 

Yet, it is assessed that there are still nearly ten thousand Arabic and Persian words 
and terms that are used in Bengali language somewhere or other. [Here it should not be 
forgotten that most of the Arabic vocabularies in Bengali Language were imported by 
Persian-speaking people and many of those have entered into this language bearing Persian 
influence in pronunciation. So presence of Arabic vocabularies too indicates Persian 
influence in this 

language.] Share of Persian Language in Bengali Language is important not only for 
number of its vocabularies in the later. 

It is notable that maximum words and terms related to food, drinks, dress, 
household articles, office, court, courtesy, social affairs etc. are Persian or Persian-

 
1 . Ibid 
2 . Ibid 
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influenced Arabic. Naturally at the stage of formation of Bengali Language mainly noun 
and adjective words came from Arabic and Persian, and verbs, prepositions and some other 
elements from indigenous dialects and later on those were changed to Sanskrit or semi-
Sanskrit forms. Yet in some cases Persian verbs, prepositions and some other elements are 
still visible in Bengali Language. There are many Persian prefixes and suffixes in Bengali 
Language that are added with not only Persian and Arabic words, but also with indigenous 
and Sanskrit words to create new words, such as: khor, dar, chi, ana, har, baz, nama, band, 
ham etc. 

Beside this, roots ('bon') of some verbs and even some nouns from Persian Language 
entered Bengali Language and accepted Bengali verbal forms, such as: gozar, badl, rang, 
bakhsh, dag, etc. 

 

Influence of Persian Literature on Bengali Literature: 

As we mentioned earlier, before expansion of Islam in Bengal during Hindu rule people 
of present Greater Bengal had no particular language; they used to talk in some local 
dialects void of name, alphabet and written literature. Because, the ruling class had enmity 
and hatred towards the local people. So the rulers neither took any step to develop their 
dialects to a language or to make them literate in Sanskrit. Rather learning Sanskrit was 
kept limited among upper castes. Then Muslims came and they took steps to make people 
of this land literate for the first time as a religious duty. 

When people of Bengal were introduced with literature for the first time they were 
introduced with Persian literature. Because, when still Bengali Language was in the 
process of formation they became literate in Persian. When the mixed dialect Bengali 
turned to be an independent language and books were written in this language maximum 
of those books were translations of famous Persian books, both religious and literary. 

A large section of the writers of Bengali literature were Sufis (saints) and their literature 
was similar to or translation of and inspired by works of Persian Sufi poets. Beside this 
popular folk stories like Saiful Mulk and Badiuzzamal, Gafur Badshah and Banesah Pari, 
Laily and Majnu, Shirin and Farhad, etc. were translated from Persian to Bengali at first 
in the form of poetry popularly known as 'Punthi', then were turned into stage-drama 
popularly known as 'Zatra'. Then those turned to folk-stories. On the other hand famous 
books like Golestan of Sheikh Sa'di and Masnavi of Maulana Rumi were memorized by 
educated people, particularly by 'Ulama throughout Bengal, even in remote villages and 
then both were translated in Bengali. Shahnamah of Ferdousi too was translated. 
Rubayyat-e- Omar Khayyam and Diwan-e-Hafez were translated more than once and 
created wide influence on Bengali Literature. 

Also Diwan-e-Amir Khasru was translated and created influence. Many Bengali poets 
including Rabindranath Thakur and Nazrul Islam were influenced by Persian literature, 
particularly by Rumi, Hafez and Khayyam - by their thoughts and spirit and also by their 
literary style and art. However, Nazrul Islam was influenced most by Persian literature 
that was reflected in his works and through his works he influenced others of his age and 
the next generation. 

Nazrul Islam reflected influence of Persian literature most in his songs. Perhaps 
he has written more songs than any other writer in the history of the literature of the world. 
He wrote more than five thousand pieces of songs. Many of these songs reflected thoughts, 
spirit, style, tune, traditions, words and even heritage of Persian literature and Iran. 
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Nazrul Islam has used hundreds of Persian vocabularies in his works those had 
been ousted from Bengali Language by upper caste Hindu scholars of Fort William 
College and their ancestors. Collection of those deserves a separate volume of book. 
Moreover he has used frequently special Persian terms like Sharab (drink), Saqi (server of 
drink), Shunri khana (tavern-house) etc. - all in spiritual sense, in his works and later on 
others followed him. Use of Bulbul (a bird), Lala (tulip), Nargis (a flower), Nawroz (New 
Year's Day) etc. takes readers and listeners to Iranian environment. The poet-circle 
influenced by Nazrul Islam also was influenced by Persian literature, mainly through his 
works to a great extent. 

Impact of Persian on Bengali literature: 

For centuries together Persian made crucial and significant contributions to the.enrichment 
of Bengali and left an indelible mark on the entire structure of the language. To be more 
specefic, it contributed to the growth and perfection of Bengali1. In other words, it 
expanded the horizon of Bengali by incorporating into it different branches of learning. 

Initially the impact of Persian on Bengali remained confined to the borrowing of 
religious terms such as kalima, roza, namaz, Quran, hadith, kalam etc. but with the passage 
of time it tinged the entire social, cultural and political fabric of the land. The practice of 
using Perso-Arabic words soon cropped up as a fashion in the Bengali society. Time rolled 
on and the fashion turned into a practice more common and pronounced. Hence Persian 
words mixed with local dialects went, on replacing Sanskrit words and soon deluged the 
public life of the people. Hot speak of the Muslims even the Hindu writers and poets 
preferred to use Arabic and Persian words in their writings. For instance Ramai Pundit 
who composed Sunyapurana, a religious work in 11th century employed words like khoda 
(from Persian Khuda), Pegumbar (Paighambar), kaman (kaman), Gaji (ghazi) Sekh 
(Shaykh), malna (Maulana) etc2. Kavi Kankan Mukundaram, a famous poet of the 
sixteenth century has copiously used Persian words in his religious poem entitled 
Chandimangal. The words are Saiyad (Sayyid), Mugal (Mughal), kitab (kitab), nishan 
(nishan), shirni (shirini), koran (Quran) etc3. Chandidasa has liberally employed Perso-
Arabic vocabulary in his epic Srikrishna Kirtan4. 

In the realm of administration Persian words began to replace Sanskrit words and 
Qazi for Dharmadhikari, Kotwal for Nishanath, Wazir for Pai, Shahr for Nagar, fauj for 
Sena, Zamin for Bhum, Imarat for Uttalika got currency in Bengal5. So close and intrinsic 
was the exercise of Perso-Bengali assimilation that a commoner can hardly trace the origin 
of such words. So ensconced were they in Bengali that they could hardly be distinguished. 
It is to be noted here that these Perso-Arabic words and phrases could not be weeded out 
from the core of Bengali inspite of a strong movement launched by some Bengali scholars 
in this direction  

in the 19th century. 

 

 
1 . A.5-Burke, Tathlr-o-ffufuz-i-Parsi dar Bangali, Indo-Iranioa, Sept-Dec. 1972,p.11. 
2 . T.C.Das.Gupta, Indo-Iranica, 1948, Vol. II, p.9.  
3 . Ibid., p.9. 
4. Dr. Enamul Haq, Muslim Bangali Adab, p.56.  
5. D.C.Sen, p.382.  
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It is well-known that in almost all the vernaculars of India the Arabic element 
whether Aryan or not came in with Persian and as a part of that language1. Likewise, 
Arabic words penerated into Bengali through the gateway of Persian which had special 
bearings over the socio-cultural scenario of the age2. In order to have a microscopic study 
of the borrowings of Perso-Arabic vocables into Bengali a detailed enumeration is made 
below: 

 

As we all know most of the words that entered into Bengali in the early days of 
the Muslim rule were mostly related to religion. for instance: 

Bengali                                Perso-Arabio                           English Meaning 

Khoda                                  Khuda                                             God 

Kalma                                  kalmia                                   A statement where a 
Muslim                                  
declares 
his faith in 
Allah His 
Prophet  

Do a                                          Dua                                         Blessings. 

Poigambar                                 Paighambar                             Prophet 

Namaj                                        Namaz                                     Prayer 

Roja                                           Roza                                        Fasting 

Darga                                         Dargah                                     Shrine 

Haram                                        Haram                                       Illegal/Forbidden 

Nobi                                           Nabi                                          Prophet 

In the domain of administration the induction of Persian paved the way 
for incorporation of administrative and official terms in Bengali, For examples:  

Bengali                                           Perso-Arabic                          English Meaning 

Jamidar                                           Zamindar                                Landlords 

Munsif                                            Munsif                                    Magistrate 

Daroga                                            Darugha                                  Police Officer 

Jurmana                                          Jurmana                                  Fine 

Amin                                              Amin                                        Keeper of a trust 

Foujdari                                         Faujdari                                    Criminal 

Diwani                                           Diwani                                       Civil 

 

 
1. Linguistic Survey of India, Yol.I, Pt.I, Delhi,1967,p.133.  
2. Ency. of Islam. New Edition, Yol.JII,(LOndon,1971),p.414.  
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In the field of judiciary the impact was so intensive and longlasting that 
still in the 20th century Persian reign supreme over judicial terminology with little 
variations. 

Bengal                                       Perso-Arabic                                English Meaning 

Adalat                                        Adalat                                         Judiciary 

Dafa                                            Dafa‘                                          Section 

Barkhast                                     Barkhast                                      Adjournment  

 Asami                                        Asami                                          Convict 

Nalish                                         Nalish                                           Suit 

Muhuri                                            Muharrir                                           Clerk 

Multabi                                            Multawi                                           Postponement 

Ukalatnama                           Yakalatnama                             Power of Attorney 

Do ill                                                 Dalil                                          Deed /Evidence 

Ukil                                                   Wakil                                         Pleader 

Ar ji                                                   Arzi                                            Petition 

Mokodama                                         Moqaddima                                Case 

Persian words are very much in use in our day-to-day official routine-
work: Sarkar                                                 Sarkar                                       Government 

Suparish                                             Safarish                                     Recommendation 

Roshid                                                Rasid                                         Receipt 

Peshkar                                       Peshkar                                    Dealing Assistant 

Rajira                                                  Hazri                                        Attendance 

Miad                                                   Miyad                                       Period/Term 

Jari                                                      Jari                                            Issued 

Shanakht                                            Shanakht                                   Cognizance 

 

A large number of words relating to learning and literature and music 
and general refinements have also carved out its niche in Bengali. They are: 

Kalam                                                    Qalam                                      Pen 

Kagoj                                                     Kaghaz                                     Paper 

Daskhat                                                 Dastkhat                                    Signature 

Tabla                                                     Tabla                                         Drum 

Mojlis                                                   Majlis                                        Assembly 

Jamait                                                   Jama’at                                      Congregation 

Inkelab                                                  Inqilab                                       Revolution 
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jindabad                                                Zindabadd                                  Long-live 

Golap                                                    Gulab                                          Rose 

 

Persian not only exerted its wide and abiding influence on Bengali language but 
also had its bearings on its literature which, to a great extent, owes its dignity to Persian 
classics. It was the vast thematic wealth of Persian literature that brought about a 
revolution in Bengali and gave a new turn to its literary activities under the Turko-
Afghans. When the Muslims set their foot in Bengal, they found Bengali in a very poor let 
alone its literature which was yet to take its shape. In fact, had the Muslim kings not arrived 
here Bengali would scarcely have got an opportunity to find its way to the royal court. Hot 
only did their rule granted a new lease of life to Bengali but also precipitated its progress. 
Indeed Bengali assumed its literary form under the liberal patronage of the Muslims.  

 

Conclusion: Persian being the language of the immigrants from Iran Afghanistan and 
Central Asia held its wide sway over the Muslim kings, nobles, amirs and the neo-Muslims 
in Bengal. 

Moreover, its elevation to the status of official language under the Turkish rule thwarted 
the age-old monopoly of Sanskrit. Consequently Bengali, which was in its infancy, 
received an opportunity to sprout strikingly in medieval era. Its scholars and poets sprang 
up in the nooks and corners of the province and wrote prolifically in Bengali.  

The Sultans and governors of Bengal played a very significant role in the growth 
and development of Bengali and catapulted it to the pinnaole' of glory through their 
munificent and lavish patronage to the poets and men of letters. This apart, the peaceful, 
atmosphere, economic prosperity, political sovereignty and above all the end of the 
Brahamanical supremacy created a liberal atmosphere conducive for the flourishment of 
Bengali. Consequently, poets and writers like Chandidasa, Krittivasa, Maladhar Basu, 
Yashoraj Khan, Kavindra Pramesvaran, Shrikara Nandi, Vijaya Gupta, Yipradas, 
Yidyapati etc. flourished during the period under review and enriched Bengali through 
their prolific and valuable writings1. The translations of Ramayana, Mahabharata; and 
Bhagvata at the instance of learned Muslim rulers of Bengal are indeed the permanent 
landmarks in the history of Bengali literature. This apart the Turko-Afghan rule had the 
distinction of producing superb classics such as Manasa Mangal. Chandi Mangal, Pharma 
Mangal, Chaitanyg Mangal, Shri krishna Vijaya, Vaishnav Pad avail, Manasar Bhasan, 
Sitala Mangal etc2. 

_______________________________________________________________________
____ 
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PIETY AND POLITICS: ILTUTMISH IN THE MEDIEVAL SUFI AND 
HISTORICAL LITERATURE  

  

“When thou attainest unto power and dominion thou wilt ever regard devotees and 
ascetics with reverence, and watch over their weal”1 

-A durvesh to young Iltutmish  

Abstract: 
The aforementioned lines perhaps indicate the attitude of Iltutmish towards the men of 
piety. After narrating this particular incident, Sultan Iltutmish himself had remarked “I 
gave him (the durvesh) my promise; and all the prosperity and blessings which I acquired, 
I acquired through the compassionate regard of that Durvesh.”2 If not anything else, the 
sultan here tried to portray himself as a kind and God-fearing monarch whose 
achievements were based on the blessings of a recluse. This paper attempts to analyse 
the religious leanings of Iltutmish and the factors responsible for Iltutmish’s intimacy 
with the Sufis. Besides religious inclination and apart from the factors that motivated a 
sultan to be close to the Sufis and the theologians, Iltutmish had sufficient reasons to be 
in the good books of the Sufis and hence, the formulation of a favourable image of the 
Sultan in the malfuzat.  
Keywords: Sufi, Delhi, Multan, sam’a, Qutubuddin Bakhtiyar Kaki, Bahauddin Zakariya 

I  

A large number of anecdotes relate Iltutmish’s interaction with the Sufis and his being 
an extremely pious and devoted Muslim monarch. The earliest interaction of Iltutmish 

 
NOTES: 
 
1 Minhaj-i-Siraj Juzjani, Tabaqat-i-Nasiri , translated into English by Major H. G. Raverty 
(Calcutta: The Asiatic Society, 1995; first published, 1881), vol. I, p. 600. All references 
from Tabaqat-i-Nasiri in this paper have been taken from Raverty’s translation. 
 
2 Tabaqat-i-Nasiri, vol. I, p. 600 
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with an ascetic took place in Bukhara where he was sold into slavery. Once his master, 
a kinsman of Sadri-Jahan sent the young Iltutmish to the market to buy grapes.1 On the 
way, he lost his money and out of fear of chastisement by his master, began to cry. 
However, a good durvesh helped him in that hour of misery and in return of favour, the 
durvesh uttered the words mentioned above. This rather happy encounter with the 
hermit must have left a lasting impression on his mind. From the work of Isami it appears 
that Iltutmish had spent some time in Baghdad, the axis of Islam and spiritual learning 
in those days. We are also told that once a sam’a party was held in a hospice of Baghdad 
which was attended by prominent Sufi shaikhs including Qazi Hamiduddin Nagori. 
Iltutmish served the Sufis by cutting off the burnt part of the candles with a pair of 
scissors throughout the night.2 We also know that during his sojourn in Baghdad, 
Iltutmish once went to the khanqah of Shaikh Shihabuddin Suhrawardi, presented him 
a few coins, and pleaded for blessings (dua). Shaikh Shihabuddin recited the Fatiha and 
said “I see undeniable signs of sovereignty on the face of this person”.3 Shaikh 
Auhaduddin Kirmani, who was also present, remarked “Due to your blessings his faith 
too will be preserved in this worldly empire”.4 In Fawai’dul Fu’ad, a passing reference of 
this incident has also been made. Shaikh Nizamuddin Auliya is said to have remarked 
“Sultan Shamsuddin came to know both Shaikh Shihabuddin Suhrawardi and Shaikh 
Auhaduddin Kirmani………and one of them said to him: ‘One day you will become a 
king’”.5These early incidents would have left a favourable impression about the men of 
God on the minds of young Iltutmish. It is common knowledge that early impressions 
play a vital role in moulding a man’s personality.  
After being purchased by Qutubuddin Aibak, Iltutmish was entrusted with many 
important offices. In 1203, he was appointed as the iqtadarof Badaun.6 Badaun, was one 
of the important Sufi centres in India in early 13th century. Many saints like Maulana 
Alauddin Usuli, Maulana Sirajuddin Tirmizi, Qazi Jamaluddin Multani etc were buried in 

 
1Ibid, p. 600  

2 Isami, Futuh al Salatin, translated into English by Agha Mahdi Husain (London: Asia 
Publishing House, 1977), vol. II, p.232; Khwaja Nizamuddin Ahmed, Tabaqat-i-Akbari, 
translated into English by Brajendra Nath De (Delhi: Low Price Publications, 1992, first 
publication, 1911), vol. I. p. 71 
3 Hamid bin Fazlullah Jamali Kamboh, Siyar ul Arifin, translated into Urdu by Muhammad 
Ayub Qadri (Lahore: Urdu Science Board, 1989; first published, 1976), p. 157. All 
references from Siyar ul Arifin in this paper have been taken from Ayub Qadiri’s 
translation.  
4 Ibid, p. 157  

5 Amir Hasan Sijzi, Fawa’idul Fu’ad, translated into English by Bruce B. Lawrence (New 
York: Paulist Press, 1992), p. 318. All references from Fawa’idul Fu’ad in this paper have 
been taken from Bruce Lawrence’s translation except footnote 69.    
6 K. A. Nizami, ‘Iltutmish, the mystic’, Islamic Culture, vol. XX, nos. 1-4, 1946, p. 169   
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the vicinity of Badaun.1 Even the greatest Sufi saint of medieval India, Shaikh Nizamuddin 
Auliya was born and brought up in Badaun. Once, while playing polo in Badaun, Iltutmish 
encountered a stooping old man to whom he gave nothing. A little later, he saw a stout 
young lad. Reaching his pockets, Iltutmish took out some money and handed it over to 
the young man. He then remarked, “To that old man who wanted something. I gave 
nothing. To that youth who wanted nothing, I gave something. If it was up to me, I would 
have given something to that old man, but to whomever one gives God is the true giver. 
What can I do?”2 These words demonstrate the Sultan’s extreme faith in God and his 
religious leanings. This incident was referred in Sufi jamaatkhana to teach the inmates 
the maxim “God is the true Giver”.3 Iltutmish’s religious ideology had been nurtured at 
Bokhara, Baghdad, Badaun and Delhi-all principal centres of Sufism and from these 
places he developed his interest in Sufis and Sufism.4 
After ascending the throne of Delhi in 1210, Sultan Iltutmish did not neglect his religious 
duties. He continued to patronize men of religion and paid respect to the saints. He is 
reported to have addressed Shaikh Nakhshabi as ‘Father’.5 The Sultan was very strict in 
the performance of religious rituals. On Fridays, he would go to the mosque and strictly 
perform all prescribed prayers.6 We are told by Shaikh Nizamuddin Auliya, “every night 
Sultan Shamsuddin would wake up and as soon as he woke up, he would perform his 
ablutions, offer two cycles of prayer, and then go back to sleep…….without ever 
awakening others”7 It not only exhibited the religious attitude of the Sultan but also his 
kindness towards his courtiers and common folks that has been highlighted by many a 
Sufi authors. During the Gwalior campaign in 629 H/1232 A.D., religions discourses were 
held thrice a week. During Ramzaan, the ten days of ZilHijjah and ten days of Muharram, 
lectures were delivered daily.8 On the same expedition, which extended for a period of 
eleven months, congregational prayers were performed on the occasion of the festivals 
of Eid ul Fitr and Eid ul Azha and on the eve of Eidul Azha, and Minhaj was commanded 

 
1 Fawa’idul Fu’ad, p. 314 
 
2 Ibid, p. 318  

3 Ibid, p. 318  

4 K. A. Nizami, op. cit., p. 170  

5 Muhammad Habib and K. A. Nizami, A Comprehensive History of India, vol. V, part I: The 
Delhi Sultanate (1206-1526) (New Delhi: People’s Publishing House, 1996, first 
publication, 1970), p.229   

6 Tabaqat-i-Akbari, p. 71 
 
7 Fawa’idul Fu’ad, p. 319 
 
8 Tabaqat-i-Nasiri, vol. I, p. 619 
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to read the Khutbah.1 All these evidences show that the Sultan was spiritual minded, had 
great regard for the men of piety and was very regular in the performance of his own 
religions obligations. Isami has written that he ruled according to the principles of justice 
and generosity since he was aware of the roots and branches of the Shariah law. Since 
he had never let out of his mind the fact that a mortal had to die and go to the next 
World, he was extremely considerate to the people for the sake of God.2 A hefty sum 
was spent yearly on religious experts, venerable Sayyads, Maliks, Amirs, Sadrs and other 
great men.3 Isami has reported that once Iltutmish was riding around Hauz i Shamsi 
when a haji suddenly arrived there with a bottle of Zamzam water. He asked the Sultan 
to taste the holy water. The Sultan replied that he alone must not enjoy this water but 
asked the pilgrim to pour the whole of it into the source of the reservoir so that all 
people, irrespective of high and low, could share it. Thereafter, the king poured it into 
the tank and sprinkled a few drops into the foundation of the mosque.4 This incident 
reflects the kindness and compassion of Iltutmish towards his subjects. He also arranged 
for langerkhana near Hauz i Shamsi5 for poor and indigent. We are also told that once a 
very severe famine broke out in Delhi. Iltutmish sent a courtier to all the saints of the 
city and requested them to pray for the well-being of the entire population.6 From the 
above description, the image emerged of Iltutmish was that of an extremely pious and 
devoted muslim monarch who was kind-hearted and altruist, had extreme faith in the 
action of God, was particular about performing his own religious obligations, humble 
towards courtiers and common folks and subjects, spiritual-minded and had great 
regard for the men of piety. Minhaj has perhaps rightly remarked that “The probability 
is that never was a sovereign of such exemplary faith and of such kindhearted and 
reverence towards recluses, devotees, divines and doctors of religion and law, from the 
mother of creation ever enwrapped in the swaddling bands of dominion”7 

II 
It is evident from the foregoing account that Iltutmish was a kind-hearted and pious 
monarch and was known for his noble and benevolent disposition. However, it is 
essential to delve further into the matter and investigate the probable reasons, other 
than philanthropical and spiritual, which crystallized the casting of Iltutmish’s relations 

 
1 Ibid, pp. 619-620  

2 Ibid, p. 236  

3  About ten million (not clear whether tankah or jital) is said to be spent for this purpose, 
Tabaqat-i-Nasiri, vol. I, p. 598  
4 Futuh al Salatin, p. 228-229  

5 Siyal ul Arifin, p. 35 
 
6 Ibid, p. 221 
 
7 Tabaqat-i-Nasiri, vol. I, p. 600- 601  
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with the Sufis, particularly of Delhi and Multan. The two predominant Sufi sects in India 
during the first half of the thirteenth century were the Chishti and the Suhrawardi. 
During the reign of Iltutmish (1210 – 1236), the prominent Sufi saint of Chishti order was 
Shaikh Qutubuddin Bakhtiyar Kaki (1168 –1235) who lived in Kilokheri near Delhi. The 
Suhrawardi saints who flourished during Iltutmish’s lifetime were greater in number. 
The leading Suhrawardi saint of the period was undoubtedly Shaikh Bahauddin Zakariya 
(1182-1262), a resident of Multan. However, Qazi Hamiduddin Nagori, Shaikh Jalaluddin 
Tabrezi (1244-45), Shaikh Nuruddin Mubarak Ghaznavi of the Suhrawardi fraternity 
were equally reputed. Iltutmish had intimate relations with all these Sufis and showed 
his reverence towards them throughout his life.  
Apart from the belief that an offence against a Sufi shaikh would lead to the downfall of 
the Sultan, there were other factors which compelled Iltutmish to associate himself with 
these men. For instance, when Iltutmish ascended the throne in 1210, a deputation of 
ulama, headed by Qazi Wajihuddin Kashani, waited upon the Sultan and desired to see 
his letter of manumission.1 This incident made Iltutmish conscious of the position and 
authority of the ulama and their habit to coax the Sultan to be fanatical in his approach 
towards the State and its subjects. However, he was convinced that in a multi-religious 
society like India, he had to rule in a secular manner. In such circumstances, the 
association with the Sufis proved beneficial. The Sufis, especially the Chishtis 
demonstrated that the Islamic truth was not confined to the clauses of the Shariah.2 

Secondly, since Central Asian Sufis had been instrumental in converting Turkish tribes to 
Islam shortly before their migrations from Central Asia into Khurasan, the Sufis as 
wielders of spiritual and worldly authority were not unknown to the Turks.3 The Sufis 
were held in high esteem by the Turkish nobility. Since much of the administration of 
the Sultanate of Delhi during the reign of Iltutmish was in the hands of the Turks, he 
could not ignore the Sufi saints. By being close to the Sufis, he strove to win the goodwill 
of the noble. Thirdly, with the devastation of the Islamic lands post Mongol eruption, a 
large scale migration of Central Asian people took place. Many nobles, intellectuals, 
traders, merchants, poets, religious men migrated to India and settled primarily in the 
domain of Iltutmish. These Central Asian immigrants proved to be an important element 
in the smooth functioning of the government of Iltutmish. It was a period of turbulence. 
The humility and spiritual discourses of the Sufis rendered solace to their aching hearts. 
The simplicity and generosity, catholicity, austerity and readiness of the Sufi saints to 
apply healing balm on the tormented souls, quench the spiritual thirst of their disciples 
and foster a sense of harmony among the people of different castes and creeds in one 

 
1 Ibn-i-Battuta, Rehla (The Travels of Ibn-i-Battuta), translated into English by H. A. R. 
Gibb, Cambridge, 1971 (reprint), vol. III, p. 33  
2 Muzaffar Alam, The Language of Political Islam in India c.1200- 1800 (New Delhi: 
Permanent Black, 2004), p. 84  

3 Richard M. Eaton, The Rise of Islam and the Bengal Frontier 1204-1760 (New Delhi: 
Oxford University Press, sixth edition, 2010; first Indian publication, 1994), p. 30   
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way or the other and generated a kind of social and communal harmony1 which was one 
of the essential requirements for an infant state like the Delhi Sultanate. However, the 
most important reason for Iltutmish’s intimacy with the Chishti saint Shaikh Qutubuddin 
Bakhtiyar Kaki seems to have been related with his goal of making Delhi a paramount 
power and moulding it into a cultural hub. Iltutmish was the chief architect of the capital 
city, Delhi.2 He made Delhi the capital of his kingdom3 Right from the time he was invited 
by the nobles of Delhi to assume sovereign status, Iltutmish had been constantly 
working for the elevation of the seat of the government. He wanted to make his position 
unalterable in Delhi and nearby areas. He had encountered opposition at the very 
beginning of his reign. Not only were the rulers of the Indian principalities but also his 
own co-religionists ruling in Ghazna, Multan, Uchch, Lahore and Bengal his adversaries. 
In such a situation, it was imperative that he should stabilize his rule at Delhi and 
consolidate his position. It is also noteworthy that with the exodus of large number of 
people from Central Asia to Hindustan, the focal point of Islamic culture and learning 
had deviated towards the South Asian subcontinent by extending shelters to the 
refugees, Iltutmish created Delhi as the new nucleus of Islamic culture and learning. 
Isami has rightly observed that “the city wore a bright look…..Many a Saiyed of correct 
decent came over from Arabia. Many tradesmen from the land of Khurasan, many 
painters from the country of China, many ulama of the Bukhara stock and many a 
devotee and men of piety came from different regions. Craftsmen of every kind and 
every country as well as beauties from every race and city; many assayers, jewelers and 
pearl-sellers, philosophers and physicians of the Greek school and learned men from 
every land- all gathered in that blessed city like moths that gather round the candle light. 
Delhi became the Ka’ba of the seven contingents and the whole region became the 
home of Islam”4 The Sufis belonged to the ‘Ashraf’ category and were the bearers of 
Islamic traditions. The information of Isami has been authenticated by Minhaj himself. 
He says “….People from various parts of the world has gathered together at the capital 
city of Dilhi, which is the seat of government of Hindustan, and the centre of the circle 
of Islam………This city, through the number of the grants and unbounded munificence of 
that pious monarch (Iltutmish) became the retreat and resting place for the learned, the 
virtuous, and the excellent of the various parts of the world; and those who by the mercy 
of God, the most High, escaped from the toil of calamities sustained by the provinces 
and cities of Ajam, and the misfortunes caused by the (irruption of the) infidels Mughals, 
made the capital- the asylum of the universe- of that sovereign their asylum, refuge, 
resting-place and point of safety”.5Delhi was not only the political and administrative 

 
1 RadheyShyam, Presidential Address, Proceedings of the Indian History Congress, forty-
fifth session, 1984, p. 251  

2 Futuh al Salatin, p. 227 
 
3 Ibid, p.226  

4 Ibid, p. 227  

5 Tabaqat-i-Nasiri, vol. I, p. 598-599 
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centre of the Turkish empire in India, it was also the hub of its cultural activity. It is 
pertinent to note that the literature of the Sultanate period never referred the capital 
Delhi merely by its name, it is called either ‘Hazrat i Delhi’ or the city (Shahr). Iltutmish 
assigned himself the task of providing political stability in Delhi and expanding its 
cultured base and guaranteeing its presence on the world map. This task of political 
adroitness and cultural enrichment would perhaps have been incomplete without 
associating himself with Khwaja Qutubuddin Bakhtiyar Kaki, one of the popular 
personalities of Delhi at this time.  

III 
The relations of Iltutmish with the Sufis of Suhrawardi sects were far more vital and 
substantial than with the Sufis of the Chishti order. The Suhrawardi sect was the 
predominant Sufi order in the first half of the thirteenth century. Three major khalifa of 
Shihabuddin Abu Hafs Suhrawardi: Shaikh Bahauddin Zakariya, Qazi Hamiduddin Nagori 
and Shaikh Nuruddin Mubarak Ghaznavi; one devoted murid of the great Shaikh, 
Jalaluddin Tabrizi; and one relatively unknown khalifa of the Shaikh, Majduddin Haji not 
only lived in India but also left an undeniable mark on Indian society. However, not much 
have been written about the Suhrawardi Sufis’ relations with the ruling elites, the focus 
being invariably drifted towards the Sufis of the Chishti order. The reasons of this are 
not far to seek. There is no doubt that the shrine-cult of the Chishti saints has assumed 
immense important in India since the Mughal times. Whether it is the dargah of Khwaja 
Moinuddin Chishti (d.1236) at Ajmer or the tomb of Shaikh Nizamuddin Auliya (d.1325) 
at Delhi the Chishti shrines enjoy great popularity among the masses even in the present 
day. Their popular appeal triggers off much of the study about the Chishtis. Apart from 
the fact that the Chishtis in medieval period endorsed an ideology which carried mass 
appeal, had a Sufi master of immense spiritual prowess in the form of Nizamuddin Auliya 
who had unparallel charisma, they had the advantage of their chief hospice located in 
the capital city whose literacy and cultural traditions spread to the farthest corner of 
Asia. His sect also had the allegiance of some of the greatest and most devoted poets 
and chroniclers of the period. Amir Khusrau and Amir Hasan rubbed their forehead on 
the threshold of Shaikh Nizamuddin Auliya and were joined by their younger 
contemporary, the historian of the Delhi Sultanate, Ziyauddin Barani.1 The pathbreaking 
admired work of Amir Hasan Fawai’dul Faud was a trendsetter. The immediate popular 
demand which this epic piece of literature inspired a whole series of fabricated malfuzat 
of Nizamuddin’s predecessors in the Chishti silsilah. The work of Amir Hasan therefore 
“brought into being a corpus of literature which however trivial or worthless the 
contents, continued to circulate as evidence of the singular importance of the Chishti 
shaikhs in general and of Nizamuddin in particular”.2 Likewise, no other Sufis Shaikh but 
Nizamuddin Auliya possessed a comparable panegyrist in the form of Amir Khusrau, and 
a publicist like Ziauddin Barani who time and again testifies to the unique position of 

 
 
1 Simon Digby, ‘The Sufi Shaikh as a source of Authority in Medieval India’ in Richard M. 
Eaton (ed.) India’s Islamic Traditions,711-1750 (New Delhi: Oxford University Press, n.d), 
pp. 251-252 

2 Ibid, p. 252  
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Nizamuddin in the religious life of the capital and Sultanate.1 The saints of the 
Suhrawardi silsilah or for that matter any other sect, lacked such admirers. With the 
exception of Jamali, the Suhrawardi fraternity produced no tazkirat or malfuzat 
compiler of significance in the thirteenth century. It, in turn, had an adverse effect on 
the dissemination of their name and fame when the era of leading Suhrawardi saints 
passed on. Moreover, the centre of activity of leading Suhrawardi saints and their chief 
hospice was in Multan, which had been the locale of hectic political activity in the 
thirteenth and the fourteenth century and frequently ravaged by the invaders. The 
unstable condition of this city also contributed to the non-survival of the Suhrawardi 
records. The immense state control over the Suhrawardi khanqahs in the Tughluq and 
the Lodi period can be another factor in disappearance of the Suhrawardi texts.2 The 
abundance of Chishti sources in comparison to Suhrawardi texts and the present-day 
popularity of the Chishtis are, therefore, instrumental in attracting the attention of the 
scholars towards Chishtis in modern times, sidelining to some extent the achievement 
of the Suhrawardi sect.  

However, the scenario in the early thirteenth century was different. During the reign of 
Iltutmish, the Suhrawardis were good in numbers, both at the centre and in periphery 
of the empire at the North West frontier Province. Iltutmish had certain specific and 
concrete motives to be close to the Sufis of the Suhrawardi fraternity and maintained 
cordial relation with these saints. It was an important part of the formulation of his state 
policy to show kindness towards these pious souls. The Suhrawardis saints welcomed 
special visitor in their khanqah including the nobility and the traders. We know that 
Shaikh Zakariya’s khanqah was filled with grain and was a popular place for merchants, 
religious scholars and upper class dignitaries together, while lower class members were 
not as visible in the Khanqah.3 Bahauddin Zakariya once himself had remarked, “There 
are two kinds of people: the common and the elite. I have nothing to do with the 
common folk.4 The Suhrawardis were highly interested in shugl (government services) 
and would accept all kinds of futuhthat came theirway. However, the Sufis of Suhrawardi 
fraternity in Multan, Uchch, Sindh& Delhi were just treading on the footsteps of their 
predecessors who resided in Baghdad. The ideology followed by them was actually the 
ideology propounded by Shaikh Najib Suhrawardi (d. 1168) and propagated by 
Shihabuddin Abu Hafs Suhrawardi (1145-1235)  
“Since its early history in Baghdad, the Suhrawardi tariqa maintained the principle of 
balancing a world embracing Sufi order and practicing tassawuf”, writes Qamar ul Huda.5 

 
1 Ibid, p. 253  

2 Qamar ul Huda, Striving for Divine Union: Spiritual Exercises for Suhrawardi Sufis 
(London: Rouledge Curzon, 2003) p. 112 

3 S. A. A. Rizvi, op. cit., p. 191 
 
4 Fawa’idul Fu’ad, p. 238 
 
5 Qamar ul Huda, op. cit., p. 114  
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Shaikh Najib Abdul Qahir Suhrawardi had intimate relations with the Caliphs of Baghdad. 
He was even present in some of the coronation ceremonies.1 He was visited by both the 
elites and the common people including Caliphs, Sultans, nobles, etc. He acted as the 
Principal of the Nizamiyah Madrasah for two years. Living decently and well was the 
principle of Suhrawardi sect. Shaikh Najibuddin used to wear the dress of ulama and ride 
a camel with great eclat.2 The traditions of Shaikh Najib were continued by his nephew 
and khalifa, Shaikh Shahabuddin Abu Hafs Suhrawardi, the real founder of the 
Suhrawardi order. He preached in Baghdad under Court patronage. In the capacity of 
Shaikh ul Islam, Shaikh Shahabuddin acted as the political- religious advisor and took 
part in the goal of Abbasid administration to consolidate power in global Islamic politics. 
Under the administration of Caliph alNasir (1179-1225), Shaikh Shahabuddin Suhrawardi 
was sent as envoy, in 1207, to the court of the Ayyubid Sultan al Malik al Adil I Saifuddin 
(1200-1218) in Egypt; in 1221 to the court of the Khwarazm Shah, Alauddin Muhammad 
(1200-1220) as well as to the court of the Seljug ruler of Konya Alauddin Kay Qubaz ǀ 
(1219-1237).3 Caliph Nasir had built for the Shaikh and his family luxurious cloister in 
Baghdad with garden and a bathhouse. The intimacy of Shaikh Suhrawardi with the 
Caliph and the extent of their relationship could be gauge by the fact that the saint 
decided his work, Awariful Ma’arif (Knowledge of the learned), a pioneer work to the 
Sufi tasawwuf, and Kashfanul Nasaih to Caliph al Nasir. This is the sole example of its 
kind where a Sufi mystic literature was dedicated to a head of the state. These traditions 
evince the attitude of the Suhrawardi saints in India towards the state and the ruling 
elites.  

The attitude of Shaikh Bahauddin Zakariya and other Suhrawardi saints in towards the 
state in India was, thus, influenced by the ideology of their spiritual master. The 
presence of nobility, merchants and traders made the Suhrawardi hospice one of the 
most sought-after Sufi khanqah of the early thirteenth century. The Suhrawardi Sufis 
obviously enjoyed considerable hold over the nobility and the business class. In the early 
Sultanate period, the sultan was simply a conqueror surrounding by enemies which 
included along with the indigenous rulers, even his own compatriots. In such a situation, 
the chief source of strength of the Sultan was the nobility and the army. The support of 
the religious class could also not be disregarded, especially in the case of Sultan’s 
struggle against his co- religionist. Iltutmish could not afford the most influential Sufi 
order of the early thirteen century who also commanded the respect of the nobility. By 
patronizing the Sufis of the Suhrawardi order, Iltutmish endeavoured to placate the 
ruling elites of his time and through them sought to maintain the edge over the rest of 
his competitors. Moreover, Multan where the chief hospice of the Suhrawardi sect was 

 
1 K. A. Nizami, ‘The Suhrawardi silsilah and its influence on Medieval Indian Politics’, 
Medieval India Quarterly, 1957, p.117   

2 Ibid, p.117  
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Rouledge Curzon, 2004), p.133     
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located was strategically as important as Delhi. After overcoming his initial difficulties 
Iltutmish was also taking steps to consolidate his power and extend the boundaries of 
his Sultanate. Multan was significant both from the political and economic point of view. 
Politically, it was major principality of one of the chief rival of Iltutmish, Nasiruddin 
Qabacha who have captured it after the death of Sultan Qutubuddin Aibak. 
Economically, Multan was a flourishing city where cotton, the chief item of export in 
India in the medieval period, was grown and weaved. The region formed an irregular 
triangle, being enclosed by the Chenab and Satluj, with streams of Ravi and Beas 
separately traversing through the area, making the soil alluvial. From the point of human 
settlement Multan appears to have been better placed than the Sind Sagar Doab in the 
north-west and the Thar Desert in the south.1 Besides, the city of Multan had also 
emerged as a significant entrepot at this time. Being a frontier town, situated at the 
crossroads, all caravans from either direction stayed there. Multan is played a 
prominent role in long distance trade in horses, slaves and indigo.2 These merchants and 
traders were in continuous touch with the Suhrawardi khanqah and carried their fame 
to distant parts of the Muslim world. The Suhrawardi saints were therefore highly 
respected in Central Asia and the fame of Shaikh Bahauddin Zakariya spread far and 
wide. It appears that merchants from Iraq and Khurasan were attracted to him in large 
numbers.3 Control over Multan could be economically beneficial for the Sultanate and 
proximity with the Suhrawardis was expected to help Iltutmish in formulating a sound 
foreign policy. However, it is plausible that Iltutmish tried to cultivate friendly relations 
with the Suhrawardis primarily of the political clout their predecessors enjoyed at the 
court of the Caliph of Baghdad. Shaikh Shihabuddin Suhrawardi commanded a 
prominent position in the court of the Caliph of Baghdad. Shaikh Bahauddin Zakariya 
was the most favourite of all his disciples on whom the great Shaikh had bestowed his 
Khilafat in just seventeen days.4 The Mir i Multan was well aware and conscious of his 
position. He had the ability to use his contracts, reputation and background to assert 
certain amount of influence and authority. It is evident in the case of Juwaliqs when they 
gathered outside the Khanqah of Shaikh Bahauddin Zakariya and created nuisance. 
While restraining them not to do so, the Shaikh gave reference to his Sufi background 
and asserted that it was not of his own accord but at the command of Shaikh 
Shihabuddin Suhrawardi, he had settled in Multan.5 In a period when Iltutmish was 
trying to get the investiture from the Caliph, patronizing the Khalifa of Shaikh 

 
1 Humaira Arif Dasti, ‘Path of Shaikh Bahauddin Zakariya: A Contrastive Mode of 
Mysticism’ in Surinder Singh and Ishwar Dayal Gaur (ed.), Sufism in Punjab: Mystics, 
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Shihabuddin Suhrawardi especially associating himself with his favorite disciple was 
perhaps a conscious decision. It bore fruit when in 1229, shortly after the capture of 
Multan, Iltutmish finally received the investiture from the Caliph of Baghdad.   

On their part, the Suhrawardi Sufis were more than willing to accept favours from the 
Sultan. Shaikh Bahauddin Zakariya had his own reasons for currying favour from the 
Sultan. Acceptance of land grants and accumulation of wealth was all the more 
necessary for the saint because unlike Delhi, Multan was exposed to outside pressure 
and foreign invasions. It served as the buffer state between the Delhi Sultan and the 
Mongols of Transoxiana. To maintain the Suhrawardi khanqah during the periods of 
adversity required a prudent conservation of resources.1 On the other hand, relations 
between Nasiruddin Qabacha and Shaikh Bahauddin Zakariya didn’t seem cordial. No 
contemporary or near contemporary writer has mentioned that Qabacha used to visit 
the khanqah at Multan. Even at the time of Mongol attack at Multan, he pleaded to 
Khwaja Qutubuddin, who was present in the city at that time, for moral support against 
the invaders and did not approach Bahauddin Zakariya who was residing there from 
earlier period.2 He even requested the Khwaja to stay in Multan. Qabacha was also 
inclined towards Maulana Qutubuddin Kashani with whom Zakariya had a tussle and 
held him in great respect and had even constructed a madrasah for him.3 In the light of 
these evidences, there was little scope of the success Shaikh Bahauddin Zakariya’s desire 
of getting state patronage and achieving the goodwill of the ruler. It would not be out 
of place to suggest here that the nature and extent of the outreach of Sufi Shaikh also 
depended upon the kind of relationship the individual Sufis had with political authority. 
If the political authority was sympathetic towards a Sufi master, the chances of the 
penetration of his influence were substantially greater than under a ruler who was 
indifferent. In case of a hostile rule, the prospects of the growth of his khanqah and his 
following were bound to suffer.4 Therefore, he looked for the other probable candidate 
with whom he could easily cultivate cordial relations and which would also conducive 
for the development of his khanqah and progress of his order. Qabacha’s incessant 
failure at the hands of Yalduz and then Jalaluddin Mangbarni (d.1224) and the Mongols, 
and the plunder of Multan thereafter had also irked Bahauddin Zakariya who had an 
emotional attachment with the city.5 Qabacha’s stood in stark contrast with Iltutmish’s 

 
1 Simon Digby, op. cit., p. 244 
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success against these elements. Iltutmish’s success against Yalduz, tact and diplomacy 
in case of Mangbarni and policy of dignified aloofness towards Mongols assisted him in 
scoring points against his rival Qabacha. Even Jalaluddin Mangbarni had asked for help 
from Iltutmish and had not tried for a pact with Qabacha. It was therefore not surprising 
that Shaikh Bahauddin Zakariya with the connivance of the Qazi of Multan wrote letters 
to Iltutmish.1 Jamali gives the name of the qazi as Sharafuddin.2 Both the letters written 
by Shaikh Bahauddin Zakariya and Qazi Sharafuddin fell into the hands of Nasiruddin 
Qabacha. While the Qazi was sentenced to death, Shaikh Bahauddin Zakariya escaped 
any punishment at the hands of Qabacha. This happened because Shaikh Bahauddin 
Zakariya was a popular figure in Multan. Any drastic action against him would have led 
to popular commotion in Multan and increased the tension in the region several folds 
which Qabacha could not afford at that time. It would have multiplied the problems of 
Qabacha in the face of Mongol opposition and might have given Sultan Iltutmish a 
pretext to invade Multan. It was as much due to the spiritual power of the Shaikh as 
owing to the political expediency on the part of Qabacha that the saint was allowed to 
go scot-free. It also exhibited the position of Shaikh Bahauddin Zakariya in Multan. The 
contemporary historians have not mentioned this incident. Neither Hasan Nizami nor 
Minhaj alluded to it. Isami, the near contemporary historian, has also not referred to it. 
However, Isami’s entire description about the campaign against Nasiruddin Qabacha is 
erroneous as he would have us believe that the last campaign against Qabacha took 
place just after the defeat of Yalduz at the hands of Iltutmish. The earliest source of 
information for this incident is Shaikh Nizamuddin Auliya. He says the following about 
the episode: “At the time when Qabacha held sway in Multan and Sultan Shamsuddin 
(Iltutmish) ruled Delhi, an enmity developed between them. Shaykh Bahauddin 
Zakariya- may God be merciful to him- and the Qazi of Multan both wrote letters to 
Shamsuddin and both these letters found their way into the hands of Qabacha”.3 Siyarul 
Arifin narrates the incident in detail while in Siyarul Auliya the incident is mentioned 
under the heading ‘About the caprice of the rulers’. K. A. Nizami is of the view that it 
was only the pro-Iltutmish feeling of Shaikh Bahauddin Zakariya which had incited him 
(the shaikh) to take such an action. He further says that the Shaikh’s sympathy towards 
Iltutmish was possibly due to the Sultan’s early contact with the Suhrawardi saints in 
Baghdad.4 Ferishta is of the opinion that Qabacha’s failure to enforce the shariah was 
the cause of estrangement between the two and forced the Shaikh to seek political 
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support from Sultan Iltutmish.1 However, this viewpoint has not been corroborated by 
any other source.  

The death of Chingez Khan (d.1227) and the presence of an influential leader of the 
calibre of Shaikh Bahauddin Zakariya as a supporter motivated Iltutmish to march 
towards the cis Indus region. With the situation in his favour, he could hardly allow 
Qabacha and his territories to be undisturbed. On the first of Rabi- ulAwwal625 AH/ 
1228 AD, Shamsuddin reached the foot of the walls of the fort of Uchch. Around the 
same time Malik Nasiruddin Aiyitim, Iltutmish’s governor at Lahore marched towards 
Multan. Hostilities continued for months when on 28th of Jamadi Awwal, 625 AH/ 1228 
AD, the fort of Uchch surrendered on terms of capitulation. Malik Nasiruddin Aiyitim 
also succeeded in capturing the fortification of Multan which he took possession by 
capitulation.  
While the seize of Multan was in progress, emissaries from the Khalifa’s court bringing  

robes of honour and the investiture for the Sultan reached the limits of Nagore around 
the month of Ramzan, 625 AH/ 1228 AD. They finally reached Delhi on 22nd of Rabi 
Awwal, 625 AH/ 1229AD. Sometime later Iltutmish assigned the post of Shaikh ul Islam 
to Shaikh Bahauddin Zakariya when the post fell vacant after the dismissal of Najmuddin 
Sughra. Jamali asserts that this post continued to be held the Shaikh’s family members 
until around 1535.2 For Shaikh Bahauddin Zakariya, the post of Shaikh ul Islam meant 
additional finance for his khanqah in the form of stipends and land grants which led to 
the expansion of his cloister in Multan. He could now even recommend his favorites to 
the Sultan, most of who were greatly interested in government jobs at the centre. It was 
also for the first time that this honour had been given to someone who was residing to a 
far-off place like Multan. All the previous Shaikh ul Islam uptil this period was either 
residing in Delhi or attached to the Royal Court. The question is what was the need of 
bestowing this honour on a shaikh who was living in a distant place like Multan? It clearly 
depicts either the importance of Multan as a frontier province or Shaikh Bahauddin’s 
prestige as a man of God, or both. However, it evinces Iltutmish’s policy of providing 
patronage to another Sufi, this time of Suhrawardi fraternity or to be more precise, to 
the khalifa of Shaikh Shihabuddin Suhrawardi who, as mentioned earlier, was a close ally 
of the Caliph of Baghdad. Around this time, when Jalaluddin Tabrizi, another Suhrawardi 
saint, reached Delhi, he was accorded a warm welcome that was not been given to any 
other Sufi even of the Suhrawardi order, like Nuruddin Mubarak Ghaznavi or Qazi 
Hamiduddin Nagori. The sultan personally went out of the city to receive Shaikh 
Jalaluddin Tabrizi.3 It is plausible that by paying such special tribute to Shaikh Tabrizi, the 
Sultan was expressing his gratitude to the Khalifa for the bestowal of the letter of 
investiture in the procurement of which Shaikh Shihabuddin might have played a role. 
According to Qamar ul Huda, “Many critics often emphasize the construction of the 

 
1 Ibid, p.121; Qamar ul Huda, p. 119  

2 Siyal ul Arifin, p. 247 
 
3 Ibid, p. 241  
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largest khanqah in Multan built for Shaikh Zakariya as a gift from the Delhi Sultanate”.1 
The foregoing account clearly evinces that quite a number of influential Suhrawardi saints 
flourished in India during the reign of Iltutmish. They were held in great respect by the 
Sultan and enjoyed his patronage.  
 

IV    

It can therefore, be concluded that Iltutmish was a kind hearted and altruist monarch 
with a mystic bent of mind. He was polite and considerate towards his subjects. His 
approach to the Sufi shaikhs as well as the ulama was full of reverence and admiration. 
However, apart from having mystical leanings, there were several other reasons, more 
political than spiritual, which obliged Iltutmish to maintain cordial relations with the Sufi 
saints. His interest in mysticism had infact helped him in his pursuits. Whether it was his 
inclination towards Khwaja Qutubuddin Bakhtiyar Kaki or his association with the 
Suhrawardi saints, all were motivated by his desire of consolidation of the empire and 
making Delhi a paramount power in the sub-continent. He was a clever politician. The 
exigencies of his time and the kind of political rivals he had, persuaded him to follow a 
policy which would ensure the support not only of the nobility but of the religious class 
as well. At that time, empathy with both these classes was essential to make the position 
of the Sultan unassailable. Iltutmish adhered to the policy of recruiting as many religious 
men as required for the efficiency of the administration. Though the Chishti saints were 
reluctant to take up government job, the Suhrawardi assisted him completely in his goal. 
Khwaja Bakhtiyar Kaki was a popular figure in Delhi during the early thirteenth century 
and Iltutmish could not afford to him and that too, in the seat of his Empire. Similarly, 
the Suhrawardi sect was the chief order of India in the first half of the thirteenth century. 
In addition, the ideology they followed did not deter them from looking for state 
patronage and government service. They were admired among the moneyed class and 
high administrative officials. By patronizing these saints, Iltutmish endeavoured to 
placate the ruling elite of his time. Moreover, the connection of the Suhrawardi saints, 
particularly Shaikh Bahauddin Zakariya, with Shaikh Shihabuddin Suhrawardi who in 
turn was closely associated with the Caliph of Baghdad perhaps helped Iltutmish in 
acquiring the investiture from the Caliph in 1229. In his objective of gaining the goodwill 
of the men of religion, Iltutmish used the position of shaikh ul Islam which he bestowed 
upon several men of this category in order to curry their favour. Both sufis and ulama 
were appointed to this post. But they were not allowed to meddle in political affairs and 
exploit a situation in their own interest. In fact, it required a great deal of sagacity on 
the part of the Sultan to maintain equilibrium between assimilating them in the 
administration and actually not allowing them to turn the course or action in their favour 
and Iltutmish succeeded in this task marvelously. Besides his Age, he has been 
represented by the Sufi hagiographers of the 14th-15thcentury as the quintessence of the 
upright monarch and how a sovereign ought to behave with men of piety. In addition, 
his public welfare activities like the construction of Hauz i Shamsi won him acclaim even 
in later period and from Shaikh Nizamuddin Auliya himself. While referring to the 

 
1 Qamar ul Huda, op. cit., p. 141  
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sweetness and benefit of water from the Royal Reservoir, he remarked that some 
people reported that in a dream after his death they had seen Sultan Shamsuddin who 
reported that God had been merciful to him (the Sultan) on account of this reservoir.1 It 
was in fact the adroitness and politically correct measures of Iltutmish that made him 
perhaps the only Sultan of Delhi who had been applauded by the chroniclers and the 
Sufi hagiographers alike.  

 

 

 

 

 
 

 
 

 
 

 
 

 
 

 
 

 
 

 
 

 
 

 

 
1 Fawa’idul Fu’ad, p. 218 
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ABSTRACT 

S.L. Peeran is a skilled poet, who believes in the Almighty and His creation.  Being a Sufi- 
writer, his poems show some states to be followed. The first principle is ‘be always 
conscious of yourself’. The second principle is ‘always keep a watch on every step of your 
way’. The third principle is ‘keep your spiritual retreat in your garden of self’. The last 
principle is ‘travel within your own self’. One who practices regularly these four qualities 
can rightly call himself as a “fakir”. To become a fakir, a person has to become first a true 
and pious Momin and should practice austerity, humility and should develop in oneself 
sincerity and love for humanity. His writing could be called a state of Spiritual journey 
towards God. A well known Sufi Maxim is “dar duniya bash, bare-e- duniya man bash”1, 
live in the world, but not for the world. Peeran accordingly, combines his Sufi thought and 
personal experiences in his poetry. So, he is equally alive and responsive to the present 
situation of the world. Sufism is an absolutely peaceful and totally non-violent movement 
to awaken the soul to greater grandeur through simple living and practicing lofty ideals, 
through meditation. India is very rich when we talk about Sufism but to my surprise in few 
back years this cult is no more in trend. Sufism not only provides us with good poetry but 
also enhance our  society or this genre can be called ‘constructive poetry’ S. L. Peeran is 
an important figure in the contemporary Indian English Poetry. He has surprised the poetry 
world during the last sixteen years by presenting more than eighteen noteworthy volumes 
of poetry. Being a legal practitioner by profession his socio- political awareness is well 
reflected in his poems and as a result, his tone is moralistic, compassionate, consoling and 
solicitous. 

Key words – Dar Duniya Bash, Bare-e- Duniya man  bash, Compassionate, Solicitous. 

 

Peeran's poetry is not mystic but spiritual. Apparently, the poems looks like mystical 
transformation, but the poet describes in the poems that whenever person becomes 
hopeless from the earthy sources or the people around him, he seeks help from the God 
and God helps all His creations. The divine and Sufi personalities convinced his faith, that 
there is Divine consciousness dwelling in man that guides him to truth, straight paths, 
learning, knowledge, fairness and justice. 

When I was in dreary condition 

Having lost all hafizes and in disillusions  

Despondency gripping me all   over 
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Last away from doors of friends and foes 

 

A voice from beyond reached my ears 

Awake, arise, my doors are open 

Reach me with your loving heart 

I shall receive you with open arms 

 

A shattered being with million wounds  

Griefs aplenty with stricken heart 

Soul dipped in desolation, pathos  

Now sparkled with joys and there I stood 

To receive the grace from the Merciful          

Whose compassion envelopes a dear soul. 

 

In the poem, the poet is not showing the secluded relationship of human beings with the 
God, but he is trying to convey that the God reaches to every human beings in the form of 
human. 

"Peeran  is a poet with a mission having unshakable  faith in God, he believes that darkness 
will  disappear, sorrows  will vanish and goodness will shine forever" .  In every human 
life and activity we notice this human nature of showing supremacy over others as a 
common factor giving rise to pain and suffering. There is human negligence, apathy, and 
disregard to other’s welfare and feelings and now it has become an order by the day. If 
only Great Buddha, Mahavira, Prophets and Saints arise during the present era then either 
they are hounded out or assassinated.  

Despite all these negative forces working in Humankind, yet there is hope for humankind 
for survival as has happened during several eras of civilization. 

Mankind survived Balkan wars, I & II world wars. Japan spurned into action after atomic 
attacks and now they are the most advanced race. 

The poet displays’ a very deep acknowledgment of sensitive emotion such as poverty, 
grieft, struggle, relation, patriotism, humanism, mysticism. The poet has been highly 
successful to deliver a very clear message with very well selected word.s Peeran beliefs in 
Sufism and Spirituality and this belief makes him a poet of faith and hope, a poet with a 
healing touch and a reminder to man of his duty towards himself, life, world, faith and his 
poetry is all about human being and all embracing shades of life. 

  Each one of us have 

  Our own galaxies  

  They are satellites 

  With our sun. 
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  They reflect the splendour 

   Of the everlasting light. 

  When the darkness descends  

  The cold moon without habitation 

  Moves round and round it master   

  Waxes and wanes again and again 

  To create time, a path to tread  

  Both the master and the servant  

  Work in unison and in harmony 

  To create unlimited and unseen seasons 

  For man to reflect and ponder upon  

Peeran's poems are very reflective, meditative, descriptive in which substantiate human 
nature by throwing light on human nature and growth. Now my senses have failed. 

My false pride is broken like pitcher 

My vanity has vanished  

My self is broken and ignored  

But your Mercy has saved me 

I cry out, humbled and soiled 

Oh! My Savior I feel ashamed  

My dark self is now enlightened  

By your light and effulgence  

Years of practice of self control and self analysis, by prayers, by correcting and polishing 
their behavior, they achieve true understanding of their consciousness. These saints 
become true personification of all virtues and saviors of humanity. They teach people ways 
to achieve mastery over the lower self, and instruct their followers to achieve love. In all 
their actions, the followers are able to see the light of their Beloved and in their every 
thought; they feel the greatness of their Lord. The followers subject themselves to these 
saints. The ‘Peers’ guide their followers to revive spiritual eminence, enlightenment, joy 
and supreme bliss. In the glory and brilliance of the light-‘Noor’, their followers are able 
to feel the insignificance, total helplessness and despondency of man. 

All religious faiths centre on God. No doubt poet Peeran also looks upon God (Allah) for 
His mercies and miracles. Many of his poems witness   the firm faith of the poet on God. 

Behind every good act there needs to be good intentions to expect good fruits of labor. 
Everything begins with good conscious. One who has ill will, ill motives of living a life 
of cheating then such a person gets cheated in life and succumbs to his own faults. 

The highly evolved persons to whom people call them Prophet of their age or Mahatmas 
have lived, a pure “satvic” life consuming frugal vegetarian food with good habits. They 
are enamored with beauty, truth and love. Their hearts are honeycombed and emit divine 
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light which enables their followers to follow their path. Those who follow them gets 
enlightened themselves and this creates a good cycle and a great social order is created for 
the wellbeing of the mankind. 

People who follow a wayward life sans any good company without any principles or 
scruples slowly and gradually fall victim to their own faults. They throw a huge shadow, 
and they get scarred of themselves.  Initially they find life very charming and thrilling. But 
their evil deeds get accumulated and in March of time they become hard hearted. They 
without scruples start cheating themselves and thus begin to live a dishonest and selfish 
life. They will be recognized as scoundrels and buffoons, a menace to good living.  

Good people with good conscience who perform good deeds are contra to wayward and 
evil people. Their life is full of joy, happiness and tranquility. Although they are faced 
with trials and tribulations yet they come out of all the tests. They are required to face 
gallantly without soiling their hands and themselves. 

Thus a person who is fortunate with good parentage who are themselves good persons 
always adopt good conscious and good intentions choosing to perform eternal good deeds.  

All religions teach this fundamental principle of life to bear good intention and perform 
all their acts with good conscience so that they can see for themselves in their own life 
their actions bearing sweet fruits of labor. 

All religions require their adherents to lead a “Satvic” life and perform deeds of eternal 
goodness so that their actions bear sweet honeyed fruits. 

To conclude my paper I would like to say the true essence of Peeran’s poetry is to  realize 
that goodness shall prevail and Evil should be shunned in order to achieve eternal peace, 
harmony and happiness. Almighty commands humanity not to commit wrongs and always 
and ever be righteous and follow the right and straight path of every lasting goodness. Be 
always just and render justice always and ever. God commands man to be ever patient, 
thankful and be content and tolerant to the people of all faiths. To speak in soft words, 
walk on the earth softly, not to be boastful. 
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Abstract: 

Colonial state in India exercised the machinery of power and print to attack the native 
cultures in order to ‘hegemonize’ them. In this discourse, the condition of women assumed 
the importance of being the principal means for the British to justify their presence in 
colonial India. Gender historians and feminists have from the last three decades produced 
volumes of literature on this subject and different thematic concerns were explored. The 
dominant themes include the changes brought out by the colonial state and its impact on 
the role and status of women. In this regard, as agued by Padma Anagol,  any change in 
the status of women were looked as a change from above, either by the colonial state or 
by the male reformers without giving due regard to the productive efforts made by women 
themselves. The issue of women’s education received the same treatment in the feminist 
writings as well. In this paper, taking the theoretical insights of Padma Anagol, I will 
discuss how the Muslims women’s education project was not entirely sponsored by the 
colonial state or by the male reformers but sometimes women themselves were active 
agents and participants of this project. In this regard, I will focus on Bibi Ashraf un Nissa 
Begum (1840- 1903), her journey of receiving education and the self-efforts put into this 
endeavor.     

Key Words:  Colonial Discourse, Bibi Ashraf un Nissa, Education.   

 
Introduction 

The colonial state viewed the position of women in India as extremely degraded. James 
Mill while commenting on the rank of Indian civilization, used ‘women’ as an indicator to 
measure the position of Indian society on the ‘ladder of civilization’ and argued that India 
featured lowest on this scale.1 

In order to justify their occupation and hegemony over the subject-population, colonial 
state condemned every aspect of Indian civilization and described it backward and 
uncivilized. In this cultural critique, inner contradictions of Indian society were exposed 
and women’s issues were specially focused upon. Issues like sati, polygamy, child 
marriage, child infanticide, child widows, pardah, women’s illiteracy and health were 
highlighted as markers of Indian social degradation. James Mill’s History of British India 
(1826) and other colonial writings argued that women’s position in a particular society is 
indicative of its progress. According to this standpoint, position of woman in uncivilized 

 
1 Charu Gupta, Gendering Colonial India: Reforms, Print, Caste and 
Communalism (New Delhi: Orient Black Swan, 2012), 3. 
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cultures was generally degraded and among the civilized nations, exalted. India, being on 
the other side of progression, was declared backward on the basis of how they treat their 
womenfolk.  

Gender Historiography and Women’s Education 

While fully acknowledging the role played by the colonial state and male reformers for 
the women’s emancipation, a very pertinent question which still arises at this point is 
whether women contributed to this reformative project or whether spoke for their own? 
This question remained at the margins of existing scholarship on South Asian Muslim 
Women.1 Their role remained overshadowed by their male counterparts and masculine 
colonial state. A humble attempt is being made in this paper to look for answers by 
bringing to light some of the earliest women intellectuals with special reference to Bibi 
Ashraf un Nissa, who challenged the existing patriarchal norms by going against the social 
tide and acted as a path breaker. Women like her, started sharpening their intellect and 
learning how to read and write themselves and then documenting their struggles. They not 
only wrote their stories but also showed a hidden resistance to the notion of male 
intellectual dominance.2 

Before discussing Bibi Ashraf un Nissa’s self-efforts for education herself, let me cite the 
work of Tanika Sarkar 3 on Rashundari Debi (1809-1899?) for arguing how women’s 
reformative project was not a handiwork of male reformers and colonial state alone but 
women across the cultures themselves (though very less in number and sometimes at an 
individual level only) were active players and part of this project.  

Rashundari Debi was the first Bengali woman who wrote her autobiography and Bibi 
Ashraf un Nissa was among the first Muslim women writers who wrote on different 
women issues including her quest for education. Interestingly, both these writers, though 
belonging to different patriarchal social cultures, shared many similarities. 

I will focus more on the aspect of similarities and will argue how both these earliest 
contemporary women writers belonging to two different socio-cultural zones shared the 
same struggle regarding their quest for education. Both these women took individual 
efforts in educating themselves considering the fact that due to established patriarchal 
norms, receiving education for women was considered a taboo and knowledge of letters 
was seen to facilitate intrigue.  

Rashundari Debi and Her Autobiography (Amar Jiban) 

On the Bengali literature produced by women, Tanika Sarkar has produced an in-depth 
analysis and explored the different feminist aspects of Rashundari Debi’s autobiography.4 
According to Tanika Sarkar, Rashundari Debi was born in a Hindu middle class Bengali 
zamindar family around 1809 in the village of Potajia in Pabna district of Bengal.  At the 
age of four, she lost her father, married at the age of 12 and sired 12 children in succession 

 
1 Tahera Aftab Khan, “Negotiating with Patriarchy: South Asian Muslim Women 
and the Appeal to Sir Syed Ahmad Khan,” Women’s History Review, vol. 14, no. 
1 (2005): 75. 
2 Elaine Showalter, A Literature of Their Own (Princeton: Princeton University 

Press, 1977), 17. 
3 Tanika Sarkar, The Words to Win: The Making of a Modern Autobiography, 

(Delhi: Zubaan, 2013).  
4 Ibid. 
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out of which 7 died.1 Soon after her husband died, she started writing her autobiography 
Amar Jiban and finished her first draft in 1868. It is pertinent to mention that she did not 
go to any school but still dared to secretly educate herself and wrote her autobiography 
which, according to Tanika Sarkar, is the first autobiography written in Bengali by any 
woman and very probably first full-scale autobiography in Bengali literature.2 In her 
autobiography, she not only talked about how she struggled to read and write but raised 
her voice against various established patriarchal norms.  

Rashundari Debi never formally went to school. She says that she was unlucky as in those 
days women were not educated as it was a firm belief that such women were destined to 
be widowed.3  

She further says that sometimes she was so scared that people may suspect her of making 
an effort to read that if she come across a piece of paper, she would not glance at it.4 She 
invariably was desirous of reading various religious scriptures particularly Vaishnava 
literature as she was a devotee and praying to be able to read them. She had a great desire 
for reading sacred text Chaitanya Bhagabat.5 Finally one day she had a dream in a 
Freudian sense in which she was reading this manuscript. When she woke up, the 
experience was as if an unearthly joy possessed her body and soul.6 

Tanika Sarkar mentions that gradually a desire took shape in her mind that she will learn 
to read sacred texts. She began to recall her childhood memories of what she has learnt 
incidentally as a child from a nearby home-school where students used to recite the letters 
loudly and she would hear it.7 With great effort, she managed to recall only some 
alphabets; those too, she could only recite but not write. 

She chose kitchen as a place to start her learning adventure.8 She secretly took out a page 
of Chaitanya Bhagabat and began copying it in her kitchen. Simultaneously, Rashundari 
Devi would hide some of the palm leaves on which her son used to do his school home-
work to practice the art of writing. First, she tried to match the letters of that Chaitanya 
Bhagabat page with letters she learnt in her childhood. Then she matched the word with 
those letters which she heard in the course of her days.9  

She was doing all this in a time when women were imprisoned like thieves and reading 
was considered equal to committing a crime. She faced great difficulty in reading the 
manuscript as the letters in it were immensely difficult. With much hard-work, 
perseverance and pain and in secrecy, she finally managed to learn to read. At the initial 
stage, she was content with reading alone, and did not think of writing. She disclosed her 
secret about her ability to read to her maidservants, some village women and to her sister 
in laws who were widows. Despite that, nobody knows how much it cost her to learn.10 

 
1 Ibid.,2 
2 Ibid.,1 
3 Ibid.,3 
4 Ibid. 
5 Ibid. 
6 Ibid.,169. 
7 Ibid.,171-72 
8 Ibid.,170 
9 Ibid.,171 
10 Ibid.,226 
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However, not been able to write gave her more pain which while increasing was heading 
towards the loss of hope of not being able to do it. Fortunately, her son came to her rescue. 
One day her son, who was enrolled in a boarding school at Calcutta, insisted on why she 
did not answer his letters and write back to him while he delved in a state of homesickness.1 
Rashundari Debi expressed her helplessness and confided that she could only read. 
Swayed by this condition, her son before leaving home, left some ink, inkstand, paper and 
pen for her mother so that she could start practicing writing. Sometime later, Rashundari 
Debi went with her husband to Krishna Nagar (Calcutta) for some medical treatment. 
Relieved of much of her household chores there, she utilized the spare time in grooming 
her writing-skills. She started writing in her leisure time and finally succeeded in 
overcoming the inadequacy. She confessed that in this learning journey she toiled a lot.2 

She used her learning capabilities in her day-to-day public activities. For example, she 
wrote letters in her son’s name to Mir Ali, an adversary party, for settling some land 
dispute.3 Fortunately, it worked well. Consequentially, she finished her first version of 
autobiography in 1868 and then a new version came out in 1897 in which she disclosed to 
the public about her secret journey of learning.   

Women’s Auto-Biographical Writings in Urdu 

 

The first known autobiographical account in Urdu written by a Muslim woman was by 
Shahr Banoo Begam of Pataudi.4 Shahr Bano Begam, daughter of Nawab Akbar Ali Khan 
(1813-1862), ruler of the princely state of Pataudi, started writing her account sometime 
in 1885 and finished it in January 1887.5 This work was translated into English and 
published in the missionary journal, The Sunday at Home, with a brief introduction by R. 
F. Guyton.6 Aap Biti, a narrative of Shahr Bano Begam, is not only a personal account of 
a Muslim woman but also gives a glimpse of various historical accounts of South Asian 
Muslim women during and after the tumultuous events of 1857. This account was edited 
and published by Dr. Moinuddin Aqeel in 1995.7 In 2012, this narrative was edited with a 
brief introduction by Tahera Aftab Khan.8 

Another biographical narrative of a woman by a woman was authored by 
Muhammadi Begum in the beginning of the twentieth century and this was about Bibi 
Ashraf un Nissa. The credit of documenting the life of Bibi Ashraf goes to Muhammadi 
Begum who penned it herself. However, it was Bibi Ashraf un Nissa herself who wrote 

 
1 Ibid.,188 
2 Ibid. 
3 Ibid.,202 
4 Tahera Aftab, A Story of Days Gone By: A Translation of Biti Kahani, An 
Autobiography of Princess Shahr Bano Begam of Pataudi (Pakistan: Oxford 
University Press, 2012), 10.  
5 Ibid., 1. 
6 Ibid., 8. 
7 Moinuddin Aqeel, Biti Kahani, Urdu Ki Awwalin Khud Nawisht aur Tarikh-I-
Pataudi Ka ek bunyadi makhaz written by Shahr Bano Begam (daughter of 
Nawab Akbar Ali Khan Ra’is, (Hyderabad: Allied Printing Corporation, 1995).  
8 For more details, see Tahera Aftab, A Story of Days Gone By. 
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partly about her own life and how she learned to read and write in Tehzib un Niswan 
magazine.1  

Muhammadi Begum was a close confidante of Bibi Ashraf un Nissa. Such was 
their accord that Muhammadi Begum expressed her last wish to be buried near the feet of 
Bibi Ashraf.2  

Bibi Ashraf un Nissa  Begum (28 September, 1840- 7 May, 1903) and Hayat-i- Ashraf 
written by Muhammadi Begum. 

Gail Minault is the first English scholar who briefly mentioned Muhammad Begum and 
her association with Bibi Ashraf un Nissa and partially retrieved their invisibility also.3  
Later, C.M Naim in his edited work in 2004 translated a part of  Hayat-i-Ashraf  text in  
English.4 Recently, C.M Naim translated the entire work of Hayat-i-Ashraf into English 
with introduction and other important explanatory details about Muhammadi Begum and 
Bibi Ashraf un Nissa.5 Credit goes to these scholars who brought the life of Bibi Ashraf 
un Nissa into the scholarly domain and created further scope for research into women’s 
intellectualism and reform in South Asia by making this valuable text available in English.  

Like her contemporary Rashundari Devi, Bibi Ashraf un Nissa was born in a middle class 
(Ashraf) family. She lost her mother at the age of 8. Bibi Ashraf un Nissa says that 
although there was a norm in her family that women were given some elementary 
education, writing was completely prohibited. Both her father and uncle were opposed to 
women learning, how to write and developing writing proficiency. Usually in middle class 
Muslim families’ girls were allowed only to read elementary Quran and Urdu for 
performing their basic religious duties.6 Deep knowledge of letters and writing were 
considered as potential elements to facilitate intrigue.7 

Her grandfather arranged a female tutor (Ustani) with a salary of Rs10 per month along 
with boarding and lodging facilities. Her Ustani, being a Pathan, did not know Urdu.8 She 
gave lessons in reading Quran and basic lessons in tailoring. Remembering her Ustani, 
Ashraf un Nissa recalled that she was first married at the age of 11, became a widow at the 
age of 15 and then remarried at the age of 27 to a Sayed. Bibi Ashraf Nissa’s grandparents 
got incensed with her female teacher after she remarried and discontinued her as tutor of 

 
1  Tehzib un Niswan, (23 March, 1897), 90.  
2Tehzib un Niswan, (14 November, 1908), 507-08. 
3 Gail Minault, Secluded Scholars: Women’s Education and Muslim Social 

Reform in Colonial India (New            Delhi: Oxford University Press, 1998) 
4 C. M. Naim, Urdu Texts and Contexts: The Selected Essays of C. M. Naim 

(Delhi: Permanent Black, 2004 
5 C. M. Naim, A Most Noble Life: The Biography of Ashrafunnisa Begum (1840–
1903) by Muhammadi Begum ,1877–1908 (India: Orient BlackSwan, 2022).  

6 Muhammadi Begum, Hayat-i-Ashraf, (Lahore: Imambara Sayyida Mubarak 
Begum , 1978 Reprint), 4.  

 
7 Ibid., 5 
8 Ibid., 5.  
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their granddaughter.1Although Islam does not prohibit widow remarriage, but this 
evidence testifies that it was disliked by some sections of Muslim society.  

After her female tutor’s services were terminated, Bibi Ashraf un Nissa’s mother was 
worried about her daughter’s future education. Receiving education from a male was a 
distant dream as even talking to them was considered a shameful act and against the notion 
of Muslim sharafat (respectability).2 The concern of her shia mother, who was the 
daughter of a marsiyakhwan (elegy reciter), prompted her to start giving recitation lessons 
in Urdu marsiya to Bibi Ashraf un Nissa even in the state of illness. Unfortunately, this 
did not last for long as she died very young.3 

After learning how to read Arabic from her former female tutor, Bibi Ashraf un Nissa was 
desperately trying to read and write Urdu. She knocked every possible door to quench her 
thirst of learning Urdu but all in vain.  

In her own words: 

‘Once, I went to every lady in the family and begged her to teach me just 
one or two words each day. I said, ‘teach me and I would be your slave for 
life.’ But not even one of them was moved in the slightest way by my 
pleading. Each lady [gave] the same response: ‘Girl, have you gone crazy? 
You better find some cure for your madness.’4 

 

But why did she develop keen interest in learning and how she managed to do that? Firstly, 
after losing her mother in childhood, she started reading Quran for the peace of her soul. 
Secondly, being a Shia, she wanted to read books for majlis gatherings which usually took 
place among shia sect in the Islamic month of Muharram. Thus, like Rasundari Devi, she 
too was eager to read for gaining spiritual merit. 

After receiving disappointment from everywhere, she devised a novel method to teach 
herself. One day she got some books (Mujar-i-Islam/ Marsiya) from her friends and 
requested her grandmother to arrange papers for her on the pretext that her maternal uncle 
would copy marsiya from these books for her. At midday, when other members usually 
took a quick nap, she used to make ink with the blacking from the griddle and would start 
copying these Urdu texts. Finally, she mastered how to connect words together but she 
does not understand the meaning of words.5  

Luckily one day her cousin requested her to teach him the Quran as his teacher would 
thrash him for being a struggling reader. Bibi Ashraf un Nissa felt pity for him and 
promised to teach the Quran on the condition that he will help her in learning Urdu. 
Although both agreed on these terms, unfortunately her cousin left for Delhi soon after, 
for further education. This departure put a temporary end to her desires of learning Urdu. 

 
1 Ibid., 7 
2 Ibid., 8 
3 Ibid. 
4  I have used the translated of C. M. Naim, Urdu Texts and Contexts: The 
Selected Essays of C. M. Naim (Delhi: Permanent Black, 2004), 211. See also 
Hayat-i-Ashraf, 12 
5 Hayat-i-Ashraf, 15 
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With no possible hope, she continued to be busy in her secret endeavor of reading the text 
herself. She followed the same example of Rashundari Devi and started coping the letters. 
In a short span of time, and because of her dedication and hard work, she mastered the art 
of reading and writing with hardly anybody knowing about her secret reading exercise.1 

In the meantime, some women got the idea of the secret of Bibi Ashraf un Nissa. They 
asked her to write letters on behalf of them. Usually, some women members requested 
Bibi Ashraf un Nissa to read and write letters to their husbands who were posted far away 
from their homes.  

During the revolt of 1857, communication was disrupted and hardly anybody was sure 
about the safety of their family members who were living far away from their families. 
Bibi Ashraf un Nissa’s family members were worried about the safety of their men (Ashraf 
un Nissa’s father and uncle).  Bibi Ashraf un Nissa came to the rescue of the respective 
families and started writing letters to her father and uncle and informed them about the 
local happenings. Her father who was posted as a lawyer at Gwalior expressed his 
happiness on learning that his daughter was communicating to him in this hour of great 
need and sent some gifts (cotton clothes) to her. But her uncle was very angry with her 
attaining the writing skills and expressed his great annoyance. At this point, Bibi Ashraf 
un Nissa promised that from then onwards she will not write to anybody especially to any 
married man or woman.   

Bibi Ashraf un Nissa confessed that she broke this promise when she started 
communicating to Muhammadi Begum who later on wrote her biography. Muhammadi 
Begum also edited a women’s magazine, Tehzib un Niswan, which was started in 1898 
and requested Bibi Ashraf un Nissa to write in this magazine for women folk. Bibi Ashraf 
un Nissa wrote many articles in this magazine from 1899 to 1902 on various issues of 
women.2 It is while writing for this magazine that she disclosed her secret journey in quest 
of education. After her death, Muhammadi Begum wrote her biography and mentioned 
these details which Bibi Ashraf un Nissa shared earlier with the readers of Tehzib un 
Niswan. After her husband’s death, Bibi Ashraf un Nissa joined a girls’ school in Lahore 
as a teacher. Bibi Ashraf un Nissa inspired Muhamamdi Begum to the extent that she 
wished for her burial near Bibi Ashraf un Nisas’s grave. 

Conclusion 

While discussing the lived experience of Rashundari Devi and Bibi Ashraf un Nissa, we 
came to know how both of them shared the same struggle regarding their quest for 
education. Elaine Showalter argued that earliest British women writers used to hide their 
names and started writing. She describes this act as an attempt to enter into the intellectual 
domain which was reserved for men only. Women’s participation was an act of resistance. 
Same happened in India as there are a number of examples of such kind of stances. These 
women in India not only took risks to read and write but also penned down their 
experiences. Their entry in the intellectual field is an attempt to undermine the hegemonic 
dominance of men. 

Note for acknowledgement 

I am indebted to Dr. Shenila Khoja Moolji, Associate Professor at Georgetown University, 
Washington DC, for sharing Hayat-i-Ashraf with me.  

 
1 Ibid.,17 
2 Hayat-i-Ashraf, 84-85 
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GANDHIAN HUMANISM IN THE LIGHT OF 
CONTEMPORARY INDIAN SOCIETY 

 

As a term humanism deals with human wellbeing. At the outset, human wellbeing 
depends on liberty and equality. It should protect human beings irrespective of birth, 
religion and race. Any discrimination of people on the basis of the factors mentioned 
above will be considered as a departure from humanism. Mahatma Gandhi, the great 
philosopher and leader of the nation was a proponent of humanism which opposed any 
form of discrimination or violence.  Gandhian humanism   is based on a) Truth (Satya),b) 
Love (Prema) C) Universal wellbeing (Sarvodaya). These aspects of Gandhian 
Humanism have a universal appeal and are extremely useful as a solution to the human 
relations and human values in contemporary human society. 

The present world is a curious blend of extremely contradictory factors. Mr. M. 
V. Naidu in his book “Gandhian Humanism and Contemporary Crisis” pointed this out 
and maintained that on the one hand advances in sciences and technology have generated 
unprecedented material wealth and on the other, millions are dying of hunger, disease 
and armed conflict. 

This dichotomy has resulted into a disastrous scenario in the human societies 
worldwide. The impacts are separate in nature in different parts of the world.In developed 
nations it is mainly a struggle between the capitalists and the wage earners. On the other 
hand in many under developed countries it is conflict due to division of people on the 
basis of caste, creed and religion. 

In present Indian society this has taken a formidable shape. Intolerance towards 
fellow citizen’s religious faith, food habit, customs and sartorial practice has become a 
menace. This intolerance is leading to violence, killing, mental torture, rape and many 
other Criminal activities across India. This has in fact jeopardized the basic tenets of 
Indian constitution. 

Gandhiji had also witnessed such intolerance, religious clashes. He had seen the 
tendency in Indian society to divide fellow citizens on the basis of caste, creed and 
religion which he hated intensely. This is the reason why principles of “ahimsa” and 
“satyagraha” in Gandhian humanism are so relevant in any society. In this paper my 
endeavour would be to locate the relevance of Gandhian humanism in the present 
scenario in Indian politics. 

The most significant thing about the present crises in Indian politics is that even 
after ages of Gandhi's assassination Mahatma still remains the icon of Indian tradition of 
tolerance and secular heritage. He could identify the basic predicament in the Indian 
society – the division in social hierarchy on the basis of caste, creed and religion. It was 
Mahatma who had given the term 'haarijan' to the untouchables of our country. 
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Subsequently this socially accepted term became obsolete. Series of movements across 
the country formulated the word 'Daalit' and replaced the term 'haarijan ‟coined by 
Gandhiji. 

Gandhi's concern towards the oppressed section of Indian society is extremely 
important in understanding the contemporary society. He was particularly sensitive about 
the sufferings of the 'haarijans' and the 'untouchables’ in Hindusocial hierarchy.  

In this context a novel written by Mulk Raj Anand (Published in 1935) titled 

"Untouchable" may be mentioned here. 'Untouchable' is a gripping story of an 
untouchable’s account of one single day.'Bakha', the protagonist in the novel is a member 
of the lower class in the society, is an 'untouchable' who sweeps the dirt in the streets and 
cleans the latrines.The novel is an account of a day's events in the life of Bakha who 
faces immense agony and harassments due to his untouchable status during the course 
of his discharging duties for earning the bread. Finally, he is soothed by a chance 
encounter with Mahatma's concern over the social menace of discrimination towards the 
barbaric caste system prevailing in the contemporary Indian society in a meeting where 
Gandhi delivered an illuminating speech. 

The history of a long colonial rule of India had fettered the sense of right of the 
colonized people. Together with the oppression of the British rulers the predicaments due 
to the cast creed and religion inherent in the Indian Society made the situation extremely 
complicated. It was Mahatma who liberated the people of India from the bondage of 
colonial power by inculcating the sense of right amongst the people. He was a prophet, 
a social reformer, and a spiritual leader too. As a secularist also, he had a separate vision. 
Mahatma did not believe in the separation of politics and religion. Rather he emphatically 
said that religion should pervade polities. Commenting on this, Mark Tully in his article 
titled “Heavy weight halo” wrote “It was a religion which, as he put it transcends 
Hinduism, Islam Christianity etc. It does not supersede them. It harmonizes them and 
gives them reality. In the wake of frequent communal unrest in India in recent times 
Gandhi's philosophy of religion and politics become extremely significant. His vision of 
secularism therefore harmonized the spirit of humanism imbibed in different religions. 
Mark Tully also points out in the above mentioned article that Gandhi was a great admirer 
of the teachings of Jesus and at the same time he fondly appreciated Islam’s stress on 
monotheism and equality. 

As a leader of the freedom movement and the father of the nation Gandhi 
believed that India's independence would mean not much if it does not emancipate every 
Indian in true sense of the term. The divisions in Indian society on the basis of caste, 
creed and religion and the overwhelming impact of a long colonial regime held in check 
the spontaneous urge of right to dissent amongst the citizens for ages. Mahatma 
addressed this issue and maintained that the question of emancipation for Indian citizens 
is a two-fold freedom from colonial power and the ability to achieve the capacity to 
acquire the 'right to dissent’. 

Critics observed that Gandhi followed the ancient tradition of using spirituality 
as the basis for social change. This was the guiding principle for his search for communal 
harmony combined with an inner personal search. Hisconcept of 'Sarvodaya’ may be 
mentioned here which emphasises the welfare of all. This concept emphatically promotes 
the welfare of the abjectly poor. The poor, in reality, have no religious barrier as they all 
suffer the same socio-economic constraints. 
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Mahatma therefore rightly believed in an orderly development of society. His 
views on God, Soul and Mind reveals Mahatma’s Metaphysical concept. Mahatma's 
concept of'God' and 'Truth' is based on 'Upanishad'. Mahatma's way has always been the 
way of tolerance and universal love. At the same time it is a policy of respect towards all 
religions. Critics have rightly pointed out, „Distinctions of race, nationality and sect have 
no room in Gandhian ethics. A truly religious man does not restrict his allegiance to any 
country or nation. His loyalty is to the humanity as a whole. 

In view of a competent critic, so far as Gandhiji is concerned, his greatest 
contribution is to make us understand that even in this world of narrow loyalties and 
artifices; it is possible for us to incarnate these great ideals of Truth and 'Love'. In his 
thesis on “Mahatma Gandhi’s Humanist Philosophy B. Srisailam points out that one of 
the fundamental objectives of Gandhian humanism is to be empowered with the weapon 
of self restraint. The significance of acquiring this self restraint gives an individual the 
ability to protect himself from disrupting forces. This self restraint Gandhi felt is to be 
practiced in the control of sensualist temptations and sentimentalism. 

Gandhi's philosophy of humanism is relevant in the present scenario of disarray 
in world affairs. Political theorist, Social activist and author KanchaIliah Shepherd in his 
article “Correcting The Past” wrote, “Gandhi remains relevant , in my view, because his 
experiments with his truth‟ need to be examined for how untruths can be passed off as 
truths.” 

In the beginning of this paper it was stated that in the present Indian society 
'intolerance' towards fellow citizens on issues of religious faith customs, food and 
sartorial practices have become extremely agonizing. It is painful to see that on these 
issues citizens of our country are being harassed, tortured, and lynched. This intolerance 
is also resulting in brutal violence and killing. Gandhi’s philosophy thus, is all the more 
significant and relevant in present context. 

Gandhi‟s philosophy of humanism is based on three basic tenets--- 
"Satya"(Truth),"Prema" (Love), and "Sarvodayo" (universal wellbeing). “Truth” is at the 
centre of Gandhi’s humanism but Truth is essentially intertwined with and dependant on 
‘Prema’ and ‘Sarvodaya’. His concepts of ‘Love’ and ‘Universal Wellbeing’ are the source 
and inspiration of one’s conviction and will towards ‘truth’.Love and Universal wellbeing 
are the source of one more important component of Gandhian humanism. This component 
is "Non-violence” It has always been a staple principle of Gandhian spirituality. In his 
historic struggle against British colonial power"Non-Violence" had been the most 
effective weapon in combating the oppressions of the British rulers. Mahatma’s 
understanding of humanism delves into inner sensibilities of mankind.In view of a 
contemporary critic, Mahatma Gandhi evolves a new dimension to the concept of 
humanism and it is "love" and "truth" for which man is, and eternally thrives for the fusion 
of man and the All Beautiful.On the other hand, the concept of "Sarvodaya‟ denotes a 
separate dimension in the discovery of human consciousness”. 

The relevance of Gandhian Humanism is therefore universal in the context of 
Indian society.In an interview RiyasKomu, a renowned artist said , “ In our ‘Post-Truth’  
times, it is compelling and incumbent upon us to revisit Gandhi’s engagement with the 
idea of truth as a witness or as a measure and test of every human act”. Mahatma’s stands 
as an ambassador of peace and goodwill in this world today which is marred by 
intolerance, violence and hatred. In this post-truth era therefore Gandhi’s philosophy of 
Truth and Humanism, 'Ahimsa’(Non Violence) and Sarvodaya (Universal Wellbeing) will 
have a very special impact globally. 
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POVERTY AND PANDEMIC IN INDIA: THE DISPARATE 

IMPACTS OF COVID-19 
 
Abstract 

COVID-19 has caused an unprecedented pandemic, making it one of the worst 
humanitarian crises in recorded history, with widespread lockdowns to prevent and 
restrict the spread of the virus infections. The COVID-19 has a tremendous effect on 
poverty estimates. The economic commotion brought on by the pandemic during the 
previous two years has the potential to quadruple the level of poverty in the country, 
undoing a decade's worth of progress made in the battle against poverty and inequality. 
An estimate indicates that between 150 and 199 million additional people would 
experience poverty in 2021–2022, with the majority of these individuals coming from rural 
regions due to the fragile character of the rural economy. The SC/ST community, 
temporary workers, and self-employed people are the categories most hit, according to 
further disaggregation.The data further shows how India's inter-group differences are 
negatively impacted by poverty. This paper aims to comprehend and investigate the 
connections between poverty and pandemics and their disparate impacts in India. 

Keywords: Covid-19, Development, Poverty, Pandemic, SDGs, 

 

Introduction 

COVID-19 has been a catastrophe, killing over 500,000 people and paralyzing the 
economy and society in many parts of the world. With over ten million confirmed cases, 
it directly impacts life and health. For the first time since the Great Depression, the current 
recession depicts a bleak picture of demand and supply-side shocks as a result of the 
pandemic and its ensuing lockdown. It is rational to expect that recovery and subsequent 
restoration to normalcy will be uncertain and arduous unless the government provides a 
large-scale exogenous stimulus. (Das & Patnaik, 2020) Millions of people and their 
livelihoods are impacted by various containment measures. At the national and global 
levels, the aggregate effect will last a long time. COVID-19 has hindered job creation, 
increased unemployment, and exacerbated poverty and hunger (World Bank, 2020). A 
drop in global GDP could result in an additional 25 million people going unemployed 
(ILO, 2020). The global poverty count is estimated to increase by 100 million people, 
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assuming the income distribution remains unchanged. Hunger will also rise, with the 
number of people suffering from severe food insecurity expected to double by 2020, to 
almost 265 million. Children, women, and the elderly, as well as the least developed 
countries (LDCs) and other vulnerable developing countries, are likely to be struck the 
hardest by these deprivations. 

According to the World Bank's latest prognosis for the pandemic's economic repercussions 
in 2020, 119–124 million people worldwide fall into "extreme poverty" (those earning less 
than $1.90 per day), with South Asia accounting for almost 60% of the total. (Lakner et 
al., 2021). In 2020, the International Labour Organization (ILO, 2021) predicted a global 
loss of employment of about 140 million people. The estimated labour income loss is 
nearly 8.3 percent, or about 4.4 percent of global GDP. 

According to the data, "lower-middle-income countries suffered the greatest labour 
income loss, amounting to 12.3 percent" (ILO, 2021). According to an estimate of the 
impact of COVID-19 on global poverty, in FY2020–2021, up to 400 million additional 
poor people living on less than $1.90 per day will be added, assuming various degrees of 
per capita consumption contractions (5–20%). According to the calculations, the most 
favorable scenario of a 5% reduction in per capita consumption would result in an 
additional 84 million poor people living on less than $1.90 per day. In comparison, a 20% 
reduction would result in 419 million additional poor people. (Sumner et al. 2020). 
According to their estimates, the rise of absolutely poor people living on less than $1.90 
per day in India is roughly 35.4 million at a 5% contraction in per capita consumption and 
over 178 million at a 20% reduction in per capita consumption. Despite their effectiveness, 
the suggested estimates are limited to showing only the aggregate figures. Given the 
heterogeneity of the Indian subcontinent, additional segregation is required to capture the 
cataclysmic essence of COVID-19. 

The gap between the most recent growth predictions available from the Global Economic 
Prospect (GEP) and the pre-pandemic forecasts available from the GEP in January 2020 
was used to compute the precise estimates of poverty induced by the pandemic. According 
to World Bank Open Data, severe poverty has risen drastically in the last two decades. 
Approximately 97 million more people live in extreme poverty across the world. This has 
increased the number of individuals living in poverty and has far-reaching consequences. 
A figure like 97 million must compel more research into how individuals were dragged 
into deep poverty. 
How many of these people have returned to poverty after rising out of it? At what pace did 
they return to poverty, and how many were living on the borderline of poverty? These 
questions must be asked to properly comprehend the poverty ecosystem that has formed 
over the previous several decades and the influence of major events such as the pandemic 
on poverty as a chronic issue. The World Inequality Database has revealed the worsening 
economic gap that has resulted in the top 1% amassing about 38% of global wealth. While 
income distribution is not the only way to quantify inequality and poverty, it does 
emphasize the challenges that those living in poverty confront in meeting their 
fundamental needs. These concerns have sparked a conversation about poverty as 
deprivation. Beyond the numerical definitions of poverty, the daily fight with 
inaccessibility and limitations is entwined with what it means to be poor. Poverty is an 
unusual state that presents itself in everyday ways that have normalized our perceptions of 
the impoverished. It doesn't always take the form of apathy's theatrics. When we see 
homelessness, beggars, or starvation, it just flashes before our eyes. The past two years 
have demonstrated how grave it is to promote discussions aimed at redefining poverty in 
an epidemic context. As a result, the prominence here is on reasserting an understanding 
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of poverty within a multidimensional framework. Multidimensional indexes emphasize 
non-monetary elements such as education and health. They are, nevertheless, far from 
providing a whole picture of poverty measurement. 

Methodology 

The author used secondary data to conduct the research. The secondary method, known as 
desk research, involves using existing data. To increase the effectiveness of research, 
existing data is analyzed and compiled. Extensive help was drawn from newspapers, 
research articles, various reports on poverty and the COVID-19 pandemic, and 
government and non-government websites to complete the study. 

Discussion 

The year 2020 marks a major critical juncture in progress achieved worldwide in 
alleviating global poverty. Goal 1 of the Sustainable Development Goals, proclaimed by 
the international development community in 2015, set the lofty goal of eradicating acute 
global poverty by 2030. The accomplishment of the Millennium Development Goals 
(MDGs) of halving global poverty between 1990 and 2015 likely encouraged the architects 
of the Sustainable Development Goals to pursue a poverty goal that, although ambitious, 
did not appear to be entirely out of reach. The COVID-19 epidemic has dampened these 
plans, which began in early 2020. The impact of the COVID pandemic on both public 
health and economic livelihoods has been staggering in India. In this country, poverty 
reduction was remarkable in the early 2000s, but the COVID pandemic's impact on public 
health and economic livelihoods has been staggering. The lockdown in India exacerbated 
the problem, causing major factories to crumble and shut down, stranding millions of 
migrant and informal workers. According to a telephonic survey conducted by the Azim 
Premji Foundation (2020) in collaboration with the Center for Civil Society of 4000 
workers across 12 states, 80% of workers in urban areas reported the loss of employment, 
while 50% of the remaining workers reported income losses or even no salary 
disbursement. The adverse effect was amplified because the industrial sector has been on 
a downward trend in terms of growth and value since 2017–2018. (Ministry of Statistics 
and Program Implementation, 2021) 

COVID-19 has triggered an unprecedented pandemic, resulting in widespread civic 
lockdowns to combat and restrict the virus's spread. In addition to being a public health 
matter, it had a geographical impact on livelihood and economic growth by disrupting the 
whole logistics chain. When challenged with a pandemic and a failing healthcare system, 
the country had to shut down its commercial activity to stop the virus from spreading. 
Since the lockdown lasted longer, concerns about employment and livelihood arose. The 
economy was largely immobilized for a long time as labour started migrating homeward, 
spreading the virus along the way. India's economic indices were given a dismal prognosis. 
Between 2019 and 2020, the RBI expects real GDP to grow by 6.2 percent. The GDP has 
declined to 3.5 percent, according to official figures. In some ways, the MSME sector is 
the country's backbone since it employs its biggest unorganized workforce and is 
anticipated to lose 4.5 million dollars. (Dutta et al., 2020) 

According to estimates from the Centre for Monitoring Indian Economy (CMIE), there 
was a net loss of 7 million jobs between February 2020 and February 2021. (Vyas, 2021). 
The biggest loss in jobs is suffered by non-farm workers (11.6 million), followed by 
salaried employees (4.2 million), daily wage earners (4.2 million), and businessmen (4.2 
million) (3 million). However, the sheer loss of work is simply one component of the 
broader picture of poverty and hunger. Further investigation of the state of employment 



DABEER – 23                                                                                   JULY-DECEMBER  2022 

61 
 

and subsequent re-employment is required. Former RBI Governor Raghuram Rajan stated, 
"This is the greatest emergency for the Indian economy since independence." This is worse 
than the financial crisis of 2008, which affected the demand side but allowed workers to 
continue working; the government of India's financial situation was sound, but it appears 
that everything is working against the economy this year. 4 Almost all nations are 
experiencing comparable demand-supply shocks and disruptions as a result of COVID-19. 
Still, India's economy has already begun to deteriorate. (The Economic Times). Prior to 
COVID, India was dealing with major macroeconomic issues such as recession, a sluggish 
GDP growth rate of 4.7 percent in 2019, the lowest since 2013 (according to official 
statistics), high unemployment, the worst decline in core industrial output in 14 years, 
stagnancy in private sector investment, and a drop in consumption expenditure for the first 
time in decades (Dev & Sengupta, 2020). Also, due to demonetization in 2016 and GST 
in 2017, India's informal sector, which employs almost 90% of the working population 
and contributes considerably to overall GDP (more than 45 percent), has already been 
impacted by two big shocks (or reforms) (Aneja and Ahuja, 2021). 

India emerged as a success story of globalization after implementing economic reforms in 
1991. On the one hand, India is managing to maintain its rapid economic growth, but on 
the other hand, it is also straining to deliver basic amenities and infrastructure to its 
citizens. According to recent estimates, India's poverty rate is rapidly decreasing. Between 
2004–05 and 2011–12, the Indian government's Planning Commission (formerly NITI 
Aayog) predicted a 2.2 percent yearly average drop in poverty, from 37.2 percent to 21.9 
percent. (Planning Commission, 2013). According to the UNDP Global Multidimensional 
Poverty Index 2020, over 640 million people in India were living in multidimensional 
poverty in 2005–06; however, 273 million people moved out of multidimensional poverty 
over ten years as a result of the successful implementation of social protection policies 
(Oxford Poverty and Human Development Initiative 2020). However, the continuous 
COVID-19 outbreak has disrupted all facets of life as a public health calamity. Both the 
central and state governments prioritize the safety of people's lives and frontline services 
in this circumstance. Both have rolled up their sleeves to fight the virus, which has resulted 
in a statewide shutdown from March 24 to May 31, 2020, devastating the informal 
economy and triggering unprecedented labour re-migration. The crisis in COVID-19 has 
had an enormous impact on low-skilled migrant labour and informal employees. 
According to preliminary statistics, there has been a large increase in unemployment and 
a corresponding drop in incomes. Almost eight out of ten people consume less food than 
before, and more than six out of ten people in metropolitan areas do not have enough 
money to buy a week's worth of essentials. (Azim Premji University, 2020) Many workers 
lost their employment during the current pandemic's lockdown phase, and because of a 
lack of social security nets and formal benefits, many returned home with little certainty 
of returning (D'Souza and Ratho 2020). According to the International Labour 
Organization's (ILO) "ILO Monitor April," COVID-19 would certainly force 400 million 
employees in India's informal economy deeper into poverty. With millions of migrant 
workers returning to their homes in rural regions and the epidemic continuing to take a toll 
on the Indian economy and jobs (especially in the informal sector), governments and 
desperate citizens are looking for initiatives like MGNREGA  or others to address 
unemployment and poverty. In comparison to last year, the number of person-days granted 
under the MGNREGA system has increased dramatically. In addition, the Indian 
government has established Garib Kalyan Rozgar Abhiyan to alleviate the hardships of 
these migratory workers and provide assistance to the informal sector (GKRA). GKRA 
was established on June 20, 2020, to offer 125-day job benefits to return migrants in 116 
districts across six Indian states. This collaborative endeavour involves 12 different 
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ministries and departments to complete 25 public infrastructure and livelihood projects. 
However, 11 of these 25 forms of labour are already covered by the MGNREGA. 
Examining GKRA's implementation reveals that the scheme's success will be determined 
by MNREGA's past performance (Afridi et al., 2020). State implementation competence, 
particularly in the poorest areas, will be critical in deciding the viability of the MNREGA 
and GKRA programmes in the future. In addition, India needs to expand MGNREGA, 
implement a guaranteed urban employment program, and increase cash transfers to 
disadvantaged households. Undoubtedly, the country's poverty will deteriorate, but how 
much will it worsen? 

Impact of COVID-19 on Poverty Estimates in India 

The COVID-19 outbreak put an end to a global and Indian trend of poverty reduction. By 
2020, the number of poor people in India is expected to increase by between 2.3 crore and 
5.6 crore, depending on the method of estimation (Raghavan, 2022). According to the 
World Bank's "Poverty and Shared Prosperity 2022" report, the percentage of people living 
in severe poverty worldwide (defined as those who make less than $2.15 or Rs. 177 a day) 
rose from 8.4% in 2019 to a projected 9.3% in 2020. In other words, 7.1 crore more people 
worldwide now qualify as poor, with India accounting for between 33 and 80 percent of 
this rise. Given India's large population, this high percentage of the worlds impoverished 
is not surprising, but it is noteworthy that China, the only country with a population greater 
than India's, has made a very little contribution to the rise in global poverty. Given that 
India's population alone accounts for a sizeable portion of the world's poor, the World 
Bank noted that the absence of official statistics on poverty in India had made it difficult 
to create global estimates. The Indian government hasn't released any data on poverty since 
2011. (Mukka, 2022) 

                                   

 
Source; The print https://theprint.in/india/covid-reversed-poverty-decline-made-7-1-cr-
people-poor-says-world-bank-at-least-1-3-from-india/1157031/ 
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It added that the World Bank had relied on the Consumer Pyramid Household Survey 
results from the Centre for Monitoring Indian Economy (CMIE) owing to the lack of 
official statistics (CPHS). The World Bank said that, in the absence of government 
statistics, it utilised the private data firm's preliminary results to estimate levels of poverty 
in India, the region, and the world. According to the 2020 CPHS data, 5.6 crore Indians 
fell into poverty that year. However, the World Bank noted that between 2011 and 2020, 
when the epidemic struck, overall poverty in India was on the decline, mostly as a result 
of a decline in poverty in rural regions. According to the report, which covered the years 
2011–20, "even if overall poverty has decreased, it is by less than what past estimates used 
for global poverty measurement would imply." According to various projections, the 
ongoing COVID-19 crisis would push an additional 150–199 million people into poverty 
at an expected 5%–10% decline in per capita consumer spending. Various research and 
analysis goes on to say that the impact is unevenly distributed across both sectors and that 
the rural-urban difference is evident. The urban sector will have less of an influence on the 
estimates of poverty when the suggested contractions are projected for the two sectors. 
(Ram & Yadav, 2021) According to Azim Premji University (2020), COVID-19 
livelihoods survey, compilation of findings In the event of a 10% decline in GDP, roughly 
45% of SC/ST individuals would experience poverty, compared to 50% of those from the 
other categories. Similar outcomes are predicted for the religious minority, with Islam 
having the greatest risk of negative effects, followed by Christians, Hindus, and other 
minorities. The most affected household type is casual labour households in the urban area, 
followed by self-employed and regular-pay workers. In addition, because of the crisis, 
poverty is more prevalent in low-income states than in middle-income states. After 
COVID-19 contractions, there will be a considerable increase in economic inequality in 
low-income states. Due to a significant portion of the rural population living below the 
poverty line and primarily because the area lacks job and livelihood options, rural 
communities in high-income states bear the brunt of COVID-19. According to some 
estimates, there may be consequences for the nation's widening wealth disparity. The 
social exclusion and marginalization processes that limit the talents of some segments of 
our people are largely to blame for these discrepancies. Therefore, it is essential to delve 
further into these societal intricacies and create measures to strengthen the skills of our 
society's weaker groups. Growing poverty can cause demand shocks in the economy, 
which can cause additional slowdowns in GDP growth. To stop such groups from sinking 
even farther into poverty, it is imperative to identify impoverished and vulnerable 
populations, and then implement targeted interventions within the framework of National 
Food Security, Direct Benefit Transfer, and other social security programmes. It is 
important to reduce the negative effects of COVID-19 on the welfare of the general 
populace through a significant fiscal stimulus as well as a medium-term insurgency to 
create informal jobs through MGNREGA and other employment generating programmes. 

Conclusion 

The COVID-19 epidemic has caused grave losses worldwide, but India, as a developing 
country, is likely to be disproportionately affected in every industry. Agricultural and 
associated industries have been struck disproportionately hard, with horticulture and 
poultry bearing the brunt of the damage. However, the agriculture industry is considered 
a bright area and is expected to be less damaged than other sectors. Manufacturing, 
particularly the automotive industry and small and medium-sized businesses (MSMEs), 
has suffered increased losses due to global supply chain disruptions. The service sector, 
which is the key driver of economic growth and the largest contributor to GDP, has been 
sternly harmed as a result of various restrictions on mobility, such as the temporary 
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suspension of tourism and hospitality, the limited availability of transportation, the closure 
of schools and colleges, and so on. The total economic and sectoral losses are determined 
by the intensity and duration of the crisis. Apart from the monetary losses, the societal 
effect of this corona virus epidemic and unprecedented crisis is severe, with substantial 
sociological and psychological issues. Poverty and inequality are anticipated to worsen, 
having a particularly detrimental impact on migrants, casual and informal workers, as well 
as domestic violence and mental illness. Although there are some positive effects, the long-
term viability of these effects on air, water, and wildlife depends on the post-lockdown 
environment and people's behaviour and habits. The government and the Reserve Bank of 
India (RBI) have adopted and declared several fiscal and monetary policy actions. Still, 
notable economists believe that the government has to spend more, regardless of the GDP 
statistics and budget deficit. In reality, greater attention should be paid to the most 
vulnerable members of society and sectors, particularly the poor, SMEs, and the non-
essential commodities sector, which are the worst impacted by the pandemic's demand 
contraction. The necessity of the hour is for unique, inclusive, and inventive measures. 

References 

1. Aneja, R., & Ahuja, V. (2021). An assessment of socioeconomic impact 
of COVID‐19 pandemic in India. Journal of Public Affairs, 21(2), 
e2266. 

2. Azim Premji University. (2020). Covid-19 livelihoods survey, 
compilation of 
findings.https://cse.azimpremjiuniversity.edu.in/wpcontent/uploads/20
20/06/Compilation-of-findings-APU-COVID-19-Livelihoods-
Survey_Final.pdf 

3. Basu, K. (2013). Shared prosperity and the mitigation of poverty: in 
practice and in precept. World Bank Policy Research Working Paper, 
(6700). 

4. Das, K. K., Patnaik, S. (2020). The impact of COVID-19. In Indian 
economy—An empirical study. International Journal of Electrical 
Engineering and Technology, 10(3), 194–202. 
https://ssrn.com/abstract=3636058 

5. Dev, S. M., & Sengupta, R. (2020). Covid-19: Impact on the Indian 
economy. Mumbai: Indira Gandhi Institute of Development Research. 

6. Dutta A., Mukhopadhyay P., Sinha M., Chaudhury A.R. (2022) 
Pandemic Outbreak and the Future of Poverty and Inequality Scenario: 
Indian Perspective. In: Saha S., Mishra M., Bhuimali A. (eds) Economic 
and Societal Transformation in Pandemic-Trapped India. New Frontiers 
in Regional Science: Asian Perspectives, vol 55. Springer, Singapore. 
https://doi.org/10.1007/978-981-16-5755-9_9 

7. Gautam, R. C., & Bana, R. S. (2014). Drought in India: Its impact and 
mitigation strategies–A review. Indian Journal of Agronomy, 59(2), 
179-190. 

8. Lakner, C., Yonzan, N., Mahler, D. G., Aguilar, R. A. C., Wu, H. (2021). 
Updated estimates of the impact of COVID-19 on global poverty: 
Looking back at 2020 and the outlook for 2021. World Bank Blogs. 
https://blogs.worldbank.org/opendata/updated-estimates-impact-covid-
19-global-poverty-looking-back-2020-and-outlook-2021 



DABEER – 23                                                                                   JULY-DECEMBER  2022 

65 
 

9. Ministry of Statistics and Programme Implementation . (2021). Annual 
report 2020-21. 
https://mospi.gov.in/documents/213904/848928/Annual_Report_2020
_21_Eng.pdf/d448c47a-fa4e-17c5-7a34-
e8fe3063b06a?t=1613993557446 

10. Ram, K., & Yadav, S. (2021). The Impact of COVID-19 on Poverty 
Estimates in India: A Study Across Caste, Class and Religion. 
Contemporary Voice of Dalit, 0(0). 
https://doi.org/10.1177/2455328X211051432 

11. Ray, S. (2020). How COVID-19 changed dimensions of human 
suffering and poverty alleviation: economic analysis of humanitarian 
logistics. Вестник Астраханского государственного технического 
университета. Серия: Экономика, (4), 98-104. 

12. Sumner, A., Ortiz-Juarez, E., & Hoy, C. (2020). Precarity and the 
pandemic: COVID-19 and poverty incidence, intensity, and severity in 
developing countries (No. 2020/77). WIDER Working Paper. 

13. Vitenu-Sackey, P. A., & Barfi, R. (2021). The impact of Covid-19 
pandemic on the Global economy: emphasis on poverty alleviation and 
economic growth. The Economics and Finance Letters, 8(1), 32-43. 

14. World Bank. (2020). Monitoring global poverty. 
15.  https://www.theigc.org/blog/poverty-eradication-in-india-successes-

and-shortcomings-of-social-protection/ 
16. https://economictimes.indiatimes.com/news/economy/policy/poverty-

as-pandemic-a-redefinition/articleshow/88996392.cms 
17. https://azimpremjifoundation.org/ 
18. https://www.mospi.gov.in/ 
19. https://openknowledge.worldbank.org/bitstream/handle/10986/37739/9

781464818936.pdf 
20. https://thewire.in/economy/indians-account-for-80-of-those-who-

became-poor-globally-in-2020-due-to-covid-19-world-bank 

 

 

 

 

 

 

 

 

 



DABEER – 23                                                                                   JULY-DECEMBER  2022 

66 
 

DR. MOHD. JAVED 

Doctorate, Dept. of West Asian & North Aferican Studies 

Aligarh Muslim University, Aligarh 

DR. FAIZUL HASAN 

Doctorate, Dept. of Sociology 

Aligarh Muslim University, Aligarh 

 

UNITED STATES AS A FACTOR IN INDIA-IRAN 
RELATIONS 

 
Abstract: India and Iran have had relations for thousands of years. It apart from their 
geographic location, India and Iran has a long-standing historical relationship that 
continues until now. Despite their long historical past, in present time India and Iran is not 
able to achieve a higher level of cooperation. Because there are many factors for this 
failure, the most significant is the ongoing animosity between the United States and Iran. 
On the otherside Iran’s and America’s relations are almost 200 years old. Before 1979, the 
relationship differed between Iran and US. During the Shah’s regime, Iran-US relations 
reached the highest level but suddenly and unexpectedly ended after 1979. Beside it 
Tehran and Washington were close allies during the cold war era. Notwithstanding, after 
the Islamic revolution in Iran and the 1979 hostage crisis, the situation drastically changed. 
Iran’s relations with the rest of the world were affected by the suddenly changes in US-
Iran relations. After 2004, US imposed many economic sanctions on Iran due to its have 
continue atomic programme. Due to the sanctions India-Iran relations more affected. 
Because India aims to be a global economic power, it’s indeed critical that it has a steady 
supply of energy resources. Despite US pressure, India has been required to keep some 
cooperation with Iran due to its need for energy resources. As a result, New Delhi is trying 
to balance its relations with energy-rich Iran as well as the world’s dominant power, the 
United States. The paper aims to explicate the USA as a factor in India-Iran Relations. 

Keyword: USA, India, Iran, Bilateral Relations, Economic Sanctions 

Introduction: The relationship between India and Iran has spanned centuries and has been 
distinguished by important contacts. Their antiquity is shown in their shared history, 
economic relations and bilateral trade. Until 1947, both nations shared a border and their 
languages, cultures and customs are very similar. The rulers and people of both countries 
have interacted from ancient period. After the British takeover of India in the early 
nineteenth century, the continuity of these very old relations was severed for a period, but 
they were resurrected after the British left the Indian subcontinent in August 1947. On 
March 15, 1950, both newly independent countries India and Iran established diplomatic 
relations.  
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In February/March 1956, the Shah of Iran first visited India, while in September 1959, the 
Indian Prime Minister Jawaharlal Nehru visited Iran. During the 1950s, India’s policy of 
Non-alignment on the otherhend, Iran’s foreign policy tilted towards the West. Due to this, 
the relationship in this decade remained cool. During the 1960s and 1970s, however, their 
relationship began to improve. During the 1970s, Indian Prime Minister Indera Gandhi 
visited Iran in April 1974 and after a few years, the next Indian Prime Minister Morarji 
Desai made a trip to Iran in June 1977. The Shah of Iran again visited to India in February 
1978. The two nations have multiple bilateral dialogue procedures at various levels, which 
have developed the context for regular high-level discussions. Furthermore, “the Institute 
of Defence Studies and Analyses (ISDA) of India and the Institute of Political and 
International Studies (IPIS) of Iran hold regular round table[s] to exchange views and ideas 
on bilateral and multilateral issues” (Ramesh, 2015, pp. 379-80). 

After the Cold War ended, common security threats concerns pulled India and Iran closer 
together. Iran was deeply worried about the United State’s closed relations with Arab 
countries and unstable nations to its north. As a result, Iran wants to develop regional 
alliances. The main sources of India’s security problems were international pressures and 
proxy wars. All of this resulted in a confluence of their interests, the primary areas of focus 
were energy, Afghanistan, Central Asia and business. In the 1990s, Iran and India worked 
closely together to help the Northern Alliance in Afghanistan to against Taliban. Although 
their interests were similar, they began making conscious attempts to enhance ties by 
maintaining high-level contacts, which were followed by significant trips, including the 
Indian Prime Minister Narasimha Rao’s visit to Iran in 1993 and the Iranian President 
Hashemi Rafsanjani’s visit to India in 1995. In terms of trade with Central Asia and Russia, 
Iran has appeared as India’s most credible transit route. In the year 2000, India, Russia, 
and Iran signed a pact to transport Indian trade to Russia via Iran through a ‘North-South 
Corridor’. 

India voted against Iran’s secret nuclear programme at the International Atomic Energy 
Agency in 2006. Due to US pressure, India reduced its oil imports by 40% and backed out 
of a gas pipeline project that would have passed through Pakistan. The relationship 
between India and Iran suffered a major blow as a result of this. When Iranian President 
Mahmoud Ahmadinejad visited India in 2008, relations were restored, and India pledged 
to pursue an independent policy toward Iran rather than succumb to US pressure. When 
international sanctions were imposed on Iran from all sides, India tried to keep its relations 
with Iran. Banking and insurance sanctions affected bilateral trade with Iran. In 2015, India 
modified its visa policy towards Iran and removed it from the Prior Referral Category 
(PRC). 

Following Prime Minister Modi’s historic visit to Iran in 2016, a greater emphasis has 
been placed on improving communication, trade, investment, and energy cooperation. A 
trilateral trade deal was signed by India, Afghanistan, and Iran for the development of the 
port project and beyond. Prime Minister Modi also signed the historic Chabahar port deal 
in May 2016, which is a 10-year contract for the building and operation of two terminals 
and five berths. A Memorandum of Understanding was signed on the supply of services 
by Indian Railways, which included the funding of $1.6 billion for the Chabahar-Zahedan 
railway line. India’s Minister of State for Petroleum and Natural Gas visited Iran in April 
2016. India and Iran have agreed to set up the Farzad-B gas project in the Persian Gulf. In 
2012, Indian explorers discovered the Farzad-B field. India has committed US 20$ billion 
to oil and gas, petrochemical, and fertiliser projects in Iran. In Chabahar, India would 
invest in businesses ranging from aluminium to urea factories. 
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For many years, relations between the United States and Iran have been strained. “Both 
sides have used outright methods of warfare and assassinations, along with several 
attempts at punitive economic and political sanctions. Despite everything, the Iran nuclear 
deal is hanging by a thread, the question being, what implications could this have for 
India?” (Guha, 2020). However, “the nature of this relationship is far different today as 
new factors have emerged to play their role. One such factor is the US–the sole superpower 
[in] the world. Washington’s suspicion over Iran’s nuclear programme [has] had a direct 
impact on India’s relations with Iran. Being an energy-starved country, India certainly 
looks towards Iran. Tehran, on the other hand, looks towards New Delhi as a potential 
market for its rich energy resources. There are other areas of convergence as well but both 
India and Iran have not been able to develop this relationship to the expected level. The 
reason for this failure is primarily because of the sanctions which the US has imposed on 
Iran to pressurise it to comply with its demands” (Hafeez, 2019, pp. 22-23). 

Historical background of India-Iran relationship: Throughout history, India and Iran 
have had cordial connections with one another. The relationship between India and Iran 
dates back five millennia. The Silk Road has always served as a conduit for trade and 
cultural ties. “In the splendid civilization of Mohenjodaro and the Sindh Valley which 
flourished between 2500 and 1500 BC, there are visible signs of relationship with the 
Iranian civilization. The ancient relics, earthenware and the marked resemblance in their 
designs and patterns are strong evidence in favour of this assertion” (Hussain, 2019). Their 
relationship precedes the Indo-Aryan civilisation. For many ages, their forefathers lived in 
the pastured lands of Central Asia, irrigated by the Oxus and Amu rivers, as a major branch 
of the Aryan family under the same sky. They were not separate individuals back then, but 
members of the same Aryan race. Both spoke in Indo-Aryan, which is the mother tongue 
of Sanskrit and Persian. “The Vedas and the Avesta, which are the earliest literary 
monuments of India and Iran, contain evidence of close connections between them. There 
is much in common between Zoroastrianism and the Vedic religion” (Choudhary, 1974, 
p. 353). During the Achaemenid dynasty’s reign in Darius the Great’s country, “the 
craftsmen, artisans and traders travelled from Iran to India and from India to Iran and even 
in some battles between Iran and Greece the Indian soldiers fought as a part of the army 
of Achaemenid” (Hussain, 2019). 

Relations among both Iran and India weakened after Alexander’s invasion and the 
succeeding establishment of the Seleucid Empire. According to some historical sources, 
Sassanid king Bahram-e Gur (d. 438 CE) visited India, “and the Iranian kings also chose 
some of the Indian women as their queens. Similarly there are several other examples of 
very close cultural relations in the pre-Islamic era such as the well-known translation of 
Panchatantra–the ancient Indian book of fables in Sanskrit into Pahlavi during the reign of 
Anushiravan, better known as Nowsherwan the Just, and the arrival of chess in Iran from 
India and sending of backgammon to India by Nowsherwan, which was an invention of 
Bozorgmehr, Nowsherwan’s wise minister. There was also the presence of several Indian 
translators in the royal courts of the Sassanid and ever-growing commercial and trade 
relations between the two countries, followed by the constant trail of trader’s caravans” 
(Hussain, 2019). 

After the emergence of Islam, Muslims annexed Iran in 652 CE. After it, the steady 
conversion of the Iranians to Islam was due to the end of Sassanid rule in Iran. After it 
Thousands of Iranian intellectuals, philosophers, poets, and physicians immigrated to 
India, bringing with them the Persian language, customs, and traditions, resulting in a 
significant and all-encompassing effect of Iranian culture on Indian culture. As a result, 
the Iranian culture was successfully grafted onto Indian land, enhancing the already 
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existing amicable connections between the two peoples. It’s also said to be the start of the 
Persian language’s impact, which grew stronger with time. Sheikh Ali Hujweri, the famed 
Sufi author of Kashf ul-Mahjub, came to Lahore in 1040 CE and he published the first 
work on Islamic Sufism in Persian prose, which is regarded as the first Persian book 
written on the Indian subcontinent. The Persian language and Iranian culture spread 
throughout the subcontinent, and academics, theologians, and artists from various parts of 
Iran, such as Tabriz, Isfahan, and Ray, flocked to the Indian courts and were lavishly gifted 
and honoured. 

During the period of Mughal dynesty, the Mughol rulers not only resurrected the Indo-
Iranian connection, but also significantly resurrected it. Humayun, the second ruler of the 
Mughal Empire in India, escaped to Iran after being defeated by Sher Shah Suri and was 
able to return to India with the support of military assistance from Shah Tahmasp Safavi, 
along with a number of Iranian scholars and poets. Akber almost ruled for half a century. 
He was unrivalled in terms of his specific attention to and interest in Persian poetry, as 
well as his encouragement of Iranian scholars. Akbar “accepted Persian as the language of 
his court and the two great epics the Ramayan and the Mahabharata were translated into 
Persian under his royal patronage” (Choudhary, 1974, p. 353). During the ruling period of 
Shahjahan, Iran’s art and architecture also garnered a lot of popularity. In the subcontinent, 
Iranian architecture and Persian inscriptions on various structures were extremely popular. 
During his reign, several forts, gardens, and mosques were constructed, including the Taj 
Mahal in Agra and the Jama Masjid in Delhi. Although Aurangzeb Alamgir had little 
interest in poetry, Persian prose made significant progress during his period. He wrote 
Ruqqa’at-i-Alamgiri (Alamgir’s Letters), which is a remarkable example of Persian 
essays. His doughter Zebun Nisa’s Persian poetry is well-known, and her Persian Diwan 
is still available today. The Mughal authority decreased after Aurangzeb’s death, and his 
eleven successors were unable to maintain the large empire. Persian, on the other hand, 
has maintained its popularity. Mirza Asadullah Khan Ghalib was born during this time 
period. Ghalib is a well-known Persian and Urdu poet in India. During the British rule in 
India, “the Indo- Iranian relations were greatly weakened. However, the influence of the 
Persian language remained intact. A noteworthy event during this period was the visit of 
Ravindranath Tagore to Iran from April 13 to May 15, 1932, at the invitation of the late 
Reza Shah Pahlavi” (Choudhary, 1974, p. 353). 

India Iran relation post Independence: From the era of the Persian Empire and the 
Indian kingdoms, India and Iran have had deep historical relations. The fact that Persian 
was the official language of India during the Mughal Empire is an example of the strong 
cultural ties between the two countries. Iran is a significant neighbour of India; in fact, the 
two nations had a common border prior to the partition and independence of India in 1947. 
In the event that India is denied permission to transit the land route via Pakistan, Iran serves 
as an alternative route to Afghanistan as well as the Central Asian countries. Today, there 
are over 70,000 Parsis living in India as a result of this historical connection. The Muslim 
population of India, especially the Shia Muslims, who make up 10-15% of the world’s 
muslims, is also a factor of coardial relations between both countries. 

India made continuous efforts to restore their long-standing relations with Iran as soon as 
they gained independence. When the treaty of friendship was signed on March 15, 1950, 
it was clear that both nations desired to extend and develop their already significant ties 
and establish everlasting peace and friendship. Which stated that “there shall be perpetual 
peace and friendship between the governments of the two countries It marked the 
beginning of diplomatic relations between them and providèd for the settlement of their 
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differences through ordinary diplomatic channels, by arbitration and by such other 
peaceful means as deemed suitable by them” (Choudhary, 1974, p. 354).  

Since the beginning of time, the governments and populations of Iran and India have 
interacted. Even before the independence of India Jawaharlal Nehru supported the demand 
for the evacuation of USSR soldiers from Iran, although he avoided direct criticism of the 
Soviet Union. There was a nebulous impression in Iran that a senior Indian leader (Nehru), 
while supportive of Iran, seemed to have a special fondness for the USSR, notwithstanding 
Iran’s favourable attitude toward India. In March 1947, Iran participated in the first non-
governmental organization-convened ‘Asian Relations Conference’ in New Delhi. The 
Iranian delegate expressed his country’s goodwill and best wishes for India’s freedom at 
this summit. During the fifties, Maulana Abul Kalam Azad, an official visited Iran in 1952. 

The India Iranian relationships have seen a significant shift following independence as a 
result of the altered international relations framework. The complicated effects of World 
War II were still being felt in both Iran and India in 1947. In the midst of the Cold War, 
Iran found itself entangled profoundly. The Iranian people regarded communism as a 
possible danger to the security of the government as well as the geographical integrity of 
the state. The Shah was worried that the Soviet Union had planned to overthrow his 
government through its ideological supporter, the Tudeh party, which had close relations 
with the USSR.  During much of “the Cold War period, relations between  India and Iran 
suffered due to different political interests, primarily due to [the] non-aligned tactic[s] of 
India towards the US, which enjoyed close ties with Iran” (InsightsIAS). 

In the 1960s, in the global political context saw several changes, which had an impact on 
the relationship between India and Iran. India and Iran’s relations improved as a result of 
the development and growth in trade during this time. Due to the significance India placed 
on technological and commercial partnerships with other developing nations, India was 
able to share its skills and knowledge with them by the 1960s. The Shah acknowledged 
“the basic fact that spiritual and worldly relations, together with the political and economic 
ties between India and Iran, constituted one of the most pleasing facts of the ancient history 
of the world and he feelingly said, ‘we are seeking to revive this spirit of collaboration as 
bequeathed to us by our ancestors’ Later on, the joint communique issued at the end of 
the visit of Jawaharlal Nehru to Iran stated that “the policy of both governments is based 
on respect for the principles of [the] UN Charter, non-aggression and non-interference in 
the internal affairs of any country and good neighbourly relations between all countries of 
the world” (Choudhary, 1974, p. 354). 

Iran has to expand and redefine its role as a regional power as a result of the changes in 
the geopolitical environment. In 1964–1965, the superpowers started to de-escalate their 
confrontations and the US’s strategy in the region had transferred from the northern tier of 
landmasses to the Indian Ocean. The shift in American attitudes had far-reaching 
consequences for Iran. For example, “the US policy towards Iran tended to be a little more 
relaxed and America was reluctant to aid Iran in the case of a threat from sources other 
than the USSR. The Shah realised the limitations and conditional nature of external 
assistance in safeguarding Iran’s security and integrity and its basic unreliability. As a 
result, the Shah started looking beyond the Persian Gulf and Pakistan for understanding 
and support in favour of Iran’s new regional policy. In other words, Iran began to follow 
a more independent foreign policy to emphasise both the end of a client relationship [with] 
the United States and to restore, as much as conditions permitted, normalcy in its relations 
with the Soviet Union. As a consequence, on September 15, 1962, it assured the Soviet 
government that it would not grant any foreign nation the right of possessing any kind of 
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rocket base on Iranian soil. Since then Soviet-Iranian relations and mutual cooperation 
[have] substantially improved and expanded. Hence, the détente allowed more relaxed and 
uninhibited relationships between countries like India and Iran” (Naaz, 2001). A few 
strategic interests are shared by Iran and India. Iran’s close relations with Pakistan were 
the main resion of hostility between India and Iran’s relations. Iran’s support “to Pakistan 
in India-Pakistan disputes, its condemnation of India’s aggression against Pakistan, 
Material aid of Iran to Islamabad in the 1965 war, Shah’s support to Kashmiri’s self-
determination and his endorsement of Pakistan in Kashmir issue, Tehran’s support to 
India-Pakistan war in 1971 evoked huge resentment in India. Iran’s link with CENTO also 
created apprehensions in India. India’s Non-alignment policy was a counter narrative and 
alternative to cold war tensions which stood against the alliances such as SEATO and 
CENTO. India was very much concerned about the possibility of the arms diversion from 
CENTO to Pakistan with the support of Iran” (KUMAR, 2017, pp. 61-62). 

The visit of the Shah to India in 1969 was particularly significant since it resulted in the 
“Indo-Iranian joint Commission for economic and industrial collaborations which has 
been doing remarkable service. The seventies seem destined to beat all previous records 
so far as the exchange of visits by the dignitaries of both the countries is concerned. V. V. 
Giri (October 1971), Sardar Swaran Singh (July 1973) and (February 1974) and Mrs Indira 
Gandhi (April 1974) have already paid official visits to Iran besides the Education Minister 
Nurul Hasan, and others” (Choudhary, 1974, p. 354). In November 1975, the Minister for 
External Affairs of India visited Iran “to attend the fifth meeting of the Indo-Iran Joint 
Commission for trade, economic and technical collaboration. A significant outcome of this 
visit was the finalisation of the $630 million agreement for the exploitation of Kudremukh 
iron ore project, which was [a] landmark in the development of Indo-Iran relations. For 
the rest of the 1970s, these visits from both sides continued. Other important visits 
included Prime Minister Morarji Desai’s visit to Iran in June 1977 and from Iran, the Shah 
and Shahbano’s visit to India in February 1978. These high level visits concentrated on 
matters of common interest and multifaceted economic cooperation. There was also [a] 
close similarity of views on major international issues such as disarmament, the West 
Asian problem and the maintenance of the Indian Ocean as a zone of peace” (Naaz, 2001). 

This is clear from every angle of their relationship, including the political, financial, and 
even ideological ones. During the Cold War, “particularly between 1950 and 1979, 
relations between India, the self-professed leader of non-alignment, and Iran, which was 
firmly and proudly aligned to the U.S. and the West, remained distinctly frigid. Following 
the 1979 Islamic revolution, the relationship thawed to one of indifference, even though 
Iran joined the Non-Aligned Movement (NAM), then championed by India. This minimal 
interaction continued through the eight-year long Iran-Iraq war, although India, as the 
NAM chair, sought unsuccessfully to mediate an end to the conflict. One reason for 
NAM’s failure to resolve the Iran-Iraq conflict was Iran’s distrust of India’s mediation, 
since Tehran considered New Delhi to be closer to Baghdad. This perception was 
strengthened by India’s silence over Iraq’s use of chemical weapons against Iran during 
the war. (SIDHU, 2016, p. 08). Positive changes were seen in the removal of the Shah and 
the establishment of the Islamic Republic of Iran in 1979, led by Ayatollah 
Khomeini.  India viewed “the revolution in Iran as a reflection of Iran’s quest for identity 
and national self-assertion and a desire to chart an independent course without Big Power 
influence. An unofficial goodwill delegation led by Sri Ashok Mehta, visited Iran in 1979 
and established contact with the new Iranian leader, who reciprocated the good wishes 
from India” (Naaz, 2001). However, bilateral relations with India and Iran strengthened in 
the 1990s after the end of the Cold War. India’s “growing dependency on Iran’s abundant 
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oil and gas reserves. Even after the end of the Cold War, which coincided with India’s 
own economic reforms in 1991, while relations between New Delhi and Tehran warmed 
and expanded for geopolitical and other reasons, the energy relationship continued to 
remain the bedrock of bilateral relations” (SIDHU, 2016, p. 08). 

The relationship between India and Iran is comprehensive and multifaceted. The two 
nations have worked to increase collaboration in a variety of different sectors after 
realising how much they can give one another. In September 1993, Indian Prime Minister 
Narasimha Rao visited Iran. In April 1995, Iranian President Ali Akbar Hashemi 
Rafsanjani visited India, and the in October 1996, Vice President of India K.R. Narayanan 
visited Iran. After the emergence of the Taliban in Afganistan, India and Iran become more 
coutious in their assessments of the latest security threats in the region. Iran may be 
concerned about Kabul’s role in drug trafficking as well as its mistreatment of the Shia 
minority, but India has been clear about the Pak-Taliban relationship to the so-called 
Kashmir Jehad. India and Iran did not recognise the Taliban’s government and both 
countries swept over Afghanistan in 1996. 
The relationship between Iran, one of the world’s richest nations in natural resources and 
India, a fast-growing country with a demanding need for energy, is defined by these two 
factors. Nonetheless, despite impossibly terrible circumstances, India must continue to be 
linked to Iran because of Iran’s strategic importance to India. In the current situation, Iran 
would have deviated from India if relations had only been based on oil. In contrast, Iran’s 
geographic location is crucial for India’s geopolitical expansion, particularly to Central 
Asia, a region with vast natural resources. Iran plays a similar role in allowing India access 
to Afghanistan, where it has significant strategic and security interests. Iran and India have 
mutually beneficial relations. Being a significant market for Iranian goods, India plays a 
significant role in the relationship between Iran and India. The fact that India has chosen 
Iran as a route to Central Asia and Afghanistan is advantageous for Iran’s ambitions to 
develop into a regional hub for trade and transportation. “Iran and India closely cooperated 
in supporting the Northern Alliance in Afghanistan against the Taliban in the 1990s. Iran 
has emerged as India’s most viable transit option for trade with Central Asia and Russia. 
India, Russia and Iran signed an agreement in 2000 for sending Indian Cargo to Russia via 
Iran through a ‘North-South Corridor’” (InsightsIAS). 

In 2001, Indian Prime Minister Atal Behari Vajpayee’s visited Iran and signed a 
Memorandum of Understanding (MoU) on defence cooperation between India and Iran. 
This MoU is known as the Tehran declaration. This declaration reflected “the concerns the 
two states had over the need to contain extremism emanating from Afghanistan. Kabul, at 
the time, was a critical factor in determining the security calculus for the South Asia 
region. The declaration reaffirmed [the] commitment [of] India and Iran towards achieving 
disarmament as a long-term goal. It also led to [a] deeper understanding between India and 
Iran over the need to help secure a prosperous economic region in the Indian Ocean. Iran 
and India have since developed institutional mechanisms to pursue converging objectives. 
Iran has also remained inclined to ask India for technical help to update its Russian 
supplied military hardware and [is] optimistic that New Delhi would extend support for 
Iran’s acquisition of conventional military equipment” (Moonakal, 2020, p. 08). 

In 2002, US President Jorge W. Bush declares Iran a member of the ‘Axis-of-Evil’. The 
United States “has aggressively sought Iran’s international isolation.  Close ties with a key 
regional, and increasingly global, power such as India could help Iran resist its ‘rogue’ 
status and overcome Washington’s efforts in this regard.  India has repeatedly urged a 
peaceful, diplomatic solution to Iran’s nuclear programme and has largely resisted 
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American pressure to reduce its ties with Tehran” (Desai, 2008). A strategic deal between 
India and Iran was formed, allowing Iran access to India’s military expertise. In December 
2002, both nations formally signed a mutual defence treaty. India and Iran’s bilateral 
relations have a great deal of potential to affect the dynamics of the Middle East and South 
West Asia, which might be in opposition to the expanding US interests in those regions. 

United States a factor in India Iran Relation: New Delhi and Tehran have had active 
political exchanges since the 1990s. India receives 10% of its oil needs from Iran. In recent 
years, there has been a constant examination of relations between India and Iran. Since 
they are seen differently, there are varying expectations for their direction and longevity. 
The majority of evaluations of India’s bilateral relations with Iran consider the US as a 
third factor in the context of the US’s conflict with Iran. The tussel between the US and 
Iran began in 1979 after the Islamic revolution in Iran and 52 American hostages in 
Tehran’s base US embassies. After that, as a result of the Iranian revolution, the US first 
forbade all of its corporations from conducting business with Iran. The US factor was a 
significant element in stopping Iran from using its energy resources. On August 5, 1996, 
the U.S. Congress passed “the Iran-Libya Sanctions Act, also known as the Iran Sanctions 
Act, that penali[s]es foreign and U.S. investment exceeding $20 million in Iran’s energy 
sector in one year” (Davenport, 2022). Foreign investment opportunities in Iran’s energy 
industry were also less likely as a result of American pressure. Additionally, the US placed 
a freeze on all Iranian assets and forbade all foreign financial institutions from making any 
loans to Iran. 

Thus, the majority of them try to triangulate the relationship between Iran, the US, and 
India. The role of India as a mediator and the suggestion that it may utilise its good offices 
to improve relations between the United States and Iran are both based on a vastly inflated 
estimate of India’s influence. Iranian foreign policy now faces difficulties as a result of 
US sanctions, particularly given India’s strategic relationship with Iran. Sanctions pose a 
significant problem for both Iran and India, as Iran relies on India to break free from 
international isolation and as a stable energy market, while India relies on Iran for its 
energy needs and as a route to Central Asia. India’s relations with Iran may suffer as a 
result of US sanctions, leaving a void that China can fill. However, India faces serious 
security challenges as a result of growing Chinese influence in Iran. China has the potential 
to block Iran, which is India’s only land route to Afghanistan. 

From 2001 to 2003, India-Iran ties were at their peak. The Indian government invited 
to Iranian President Mohammad Khatami as a guest of honour to India’s Republic 
Day in 2003, after that the bilateral defence relations saw a remarkable 
improvement. Iran and India signed the “New Delhi Declaration in 2003, which outlines 
both countrie’s desire for regional security and have conducted joint naval exercises in 
2003 and 2006, which focused on sea lane control and maritime security” (Ranjbar, 2020). 
These documents demonstrate the understanding of the extent of such a relationship while 
also serving as a model for wider regional and international cooperation. Despite these 
attempts, India-Iran relations were impacted by the shadow cast by the Iranian nuclear 
dispute and India’s desire for close ties to the US. 

Following a series of discussions between the two nations, Prime Minister Atal Behari 
Vajpayee and President George W. Bush signed the ‘Next Step for Strategic 
Partnership’ in June 2004. Several more deals followed, turning the two into a global 
collaboration. I July 2005, Prime Minister Manmohan Singh visited Washington and 
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signed a historic ‘India–US Joint Statement’ through enhancing collaboration in the areas 
of high technology, space, non-proliferation, democracy, energy, and the environment. 
India, “which supports Iran’s right to peaceful use of nuclear technology, voted against 
Iran for the first time at the IAEA in September 2005” (Gupta, 2015). In February 2006, a 
second time voting against Iran and sending Iran’s nuclear issue to the UN Security 
Council. India was required to take a stance because it was a member of the IAEA board 
at the time. Indians have reason to be suspicious because their country voted against Iran 
while concurrently negotiating a civil nuclear agreement with the United States. 

On March 2, 2006, US president George W. Bush and Indian PM Manmohan Singh signed 
‘Civil Nuclear Cooperation Agreement’. The agreement was written and deeply 
established in the Hyde Act of the United States. It stipulates that the US must abide by 
the following criteria before exporting nuclear fuel or technology to India: the US 
president must annually report to the US Congress and certify that India’s foreign policy 
is ‘congruent with that of the US’, with a focus on whether India supports US efforts to 
isolate and even sanction Iran. Due to “US pressure India slashed oil imports by 40 percent 
and backed off from [a] pipeline project bringing gas via Pakistan” (InsightsIAS). The 
2006 Hyde Act, “which anchored the 123 agreement, contained clauses mandating India’s 
support for U.S. policies on the Iranian nuclear issue. The India-U.S. nuclear deal was 
essential to India’s efforts towards securing international nuclear cooperation and 
acquiring civil nuclear technology from countries like France, Mongolia, Namibia, 
Argentina, Canada and Australia” (Gupta, 2015). Due to the two nation’s relationships 
deteriorated. 

In February 2007, Minister of External Affairs Pranab Mukherjee visited Iran. After a 15-
month break, it was the senior minister’s first visit. Mukherjee reiterated India’s official 
stance in Tehran on the nuclear issue: 

“Like any other country, Iran too has the right to carry on a peaceful civilian 
nuclear energy program. They are a signator[ies] to the NPT, so they have 
certain obligations under that treaty. Therefore, our position is that the issue 
should be resolved through dialogue. It cannot be resolved through coercive 
methods.  

He said that it was important for the Iranian leadership to keep international opinions in 
view, particularly those of the IAEA: ‘Our advice is that there should not be any further 
escalation of tension’” (Dietl, 2012, p. 874). However, “relations[hip] were back on track 
in 2008 when Iranian President Mahmoud Ahmadinejad came to India, and India promised 
an independent policy towards Iran and [would] not yield to US pressure” (InsightsIAS). 
In 2008, he visited Tehran, “then External Affairs Minister Pranab Mukherjee overtly 
expressed Indian reali[s]ation of the changing regional context and emphasised the need 
for both countries ‘to look at India-Iran relations afresh’” (The Indian Express, 2018). 

In 2009, “India completed the construction of the 78-mile long Delaram-Zaranj Highway, 
connecting the south-western part of the Afghan-Iranian border with the main ring road in 
Afghanistan. The highway without access to the Iranian port of Chabahar and a working 
relationship between New Delhi and Tehran would be useless to India. While Washington 
has been generally supportive of India’s Chabahar plans, the re-imposition of sanctions on 
Iran will have a direct negative impact on the overall U.S. strategy in Afghanistan and 
South Asia [at] a time when India plays a central and essential role in the regionalization 
and sustainment aspects of [the] United States’ 4R+S (regionalize, realign, reinforce, 
reconcile, and sustain) strategy for ending the Afghan conflict” (Tarzi, 2018). On 
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November 27, 2009, the resolution was approved by the International Atomic Energy 
Agency’s (IAEA) 35-nation board by a vote of 25-3, with six abstentions. In this vote, 
India voted against Iran. According to sources, “India’s decision to vote against Iran was 
taken at the highest level” (INDIA TODAY, 2009). However, India opposes sanctions 
against Iran. The Ministry of External Affairs said, “This resolution can’t be the basis of a 
renewed punitive approach or new sanctions” (Hindustan Times, 2009). 

When Iran was the target of international sanctions on all sides, India fought hard to retain 
its relations with Iran. The sanctions against banking and insurance hurt bilateral trade 
with Iran. “These sanctions were imposed in 2010 and aim to prevent the entry of foreign 
exchange earnings into Iran’s business cycle and to reduce the country’s trade capacity” 
(Ranjbar, 2020). In March 2011, India’s representative to the UN, Hardeep Singh Puri, 
made a statement during a Security Council discussion about the status of the sanctions 
against Iran, “India has taken a consistent stand on the Iranian nuclear issue”, “Iran is 
entitled to the rightful use of nuclear energy for peaceful purposes, and should at the same 
time restore international confidence [in] the exclusively peaceful nature of its nuclear 
activities” (The Economic Times, 2011). 

In 2011, many sanctions were emposed on Iran. “These sanctions were imposed in 2011 
and 2012 with the participation of the EU and US; they aim to prevent Iran’s Central Bank 
from accessing foreign exchange earnings, devalue Iran’s currency and restrict trade as 
much as possible. These sanctions were imposed in parallel with the Central Bank 
sanctions and aim to reduce Iran’s revenue from oil and gas sales and disrupt key variables 
of the Iranian economy, such as the value of its currency, its government budget and 
foreign trade (Ranjbar, 2020). In 2011, “the Indo-Iran economic ties came under a darker 
cloud due to the US sanctions on Iran. The Reserve Bank of India barred Indian companies 
from using the Asian Clearing Union to process current account transactions for oil and 
gas imports. The move came after President Barack Obama’s visit to India and was seen 
as Indian compliance with American wishes. The decision affected Indian energy imports 
from Iran. Indian customers accumulated debts of some $5 billion in the first half of that 
year. It has since paid off the debts through Turkey’s state-owned Halkbank but that 
conduit remains vulnerable if Washington applies more pressure on Ankara to shut it 
down” (Dietl, 2012, p. 877). In November 2011, Meera kumar, the speaker of the Lok 
Sabha, visited Iran, met with the Iranian president, and stressed India’s intention to 
improve bilateral ties. 

The strategic adaptability and flexibility of sanctions against Iran are evident. They are 
meant to affect Iran as negatively and deterrently as possible while affecting the imposing 
nations as little as possible. Additionally, a monitoring committee that is in charge of these 
sanctions has the authority to modify them in response to Iran’s attempts to circumvent 
them. These sanctions also have extraterritoriality, meaning that they may be applied to 
other nations who interact with Iran. Furthermore, the US and EU exert pressure on other 
nations to agree with Iran sanctions. The US President also has the authority to impose 
sanctions without the approval of the Senate. Iran thus finds itself in a challenging foreign 
policy situation. Iran has been driven by sanctions to be cunning in its contacts with other 
nations, particularly those with whom it has strategic alliances, like India. In May 2012, 
“a week after the US Secretary of State, Hillary Clinton, urged New Delhi to reduce its 
engagement with Tehran, India said it would cut Iranian oil imports by 11 per cent in the 
coming year. The cut could constitute a significant step for India towards securing a waiver 
from US sanctions before a June deadline-although Indian officials denied that they were 
motivated by US pressure, and some analysts questioned whether the move would even 
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satisfy Washington. India’s deputy minister for oil, R.P.N. Singh, told parliament on 
Tuesday that imports from Iran would be reduced to 113.6 million barrels in the financial 
year ending next March, down from 127.8 million tonnes the previous year. Recently, New 
Delhi has come under pressure from Washington to join international sanctions to force 
Iran to stop its military nuclear program. But India’s historical ties with Iran, and its 
reliance on Iranian oil, have posed a severe foreign policy dilemma…. India imports 80 
percent of its oil, from more than 30 countries. Iran accounts for almost 12 percent of its 
total imports” (Lakshmi, 2012).  

In June 2012, “India was given a waiver against sanctions measures by the US. This 
time as well, India should build a case for continued financial relations with Iran based 
on two factors. First, that cutting down [on] crude imports from Iran will impair India’s 
energy-security needs affecting inflation and slow[ing] economic growth. And 
secondly, that in the absence of Indian infrastructural development projects in Iran, the 
vacuum created is likely to be filled by China amid fast-changing geopolitics…. Iranian 
banks have shown keenness to open branches in India, for which the Reserve Bank of 
India (RBI) is yet to give the necessary permission and regulatory clearance. Even if 
one gets around the problem of sanctions, payment for Iranian crude continues to be a 
big hurdle” (Sharma, 2019) In October 2012, the Indian Petroleum Minister, Jaipal 
Reddy, stated in regards to the oil embargo on Iran that “‘the country will neither reduce 
nor increase crude imports from Iran’ Earlier, he had said that despite respecting United 
Nations sanctions, ‘we have cordial relations with Iran and we continue to import oil from 
them”’ (Soltaninejad, 2017, p. 29). According to The Wall Street Journal, “compared with 
2011, India reduced its oil imports from Iran by 12 percent in 2012” (Soltaninejad, 2017, 
p. 31). 

In July 2013, Gholamreza Ansari, the Iranian Ambassador to India, expressed interest “in 
enhancing defence ties with India, a sentiment that was reciprocated by the then Indian 
Defence Minister, A. K. Antony. Discussions were held to initiate more bilateral defence 
exchanges between the two countries. In December 2013, two Iranian warships and a 
submarine paid a ‘goodwill’ visit to Mumbai, and naval officials from both countries called 
for close naval cooperation. In addition, the need for a ‘framework for joint cooperation 
and security for vessels in India’s western waters to the Persian Gulf’ was suggested” 
(Ningthoujam, 2015). Moreover, in 2013, India decided “to [reduse] its oil imports from 
Iran by 15 percent on an annual basis. This year, Iran’s place among the countries India 
imported oil from dropped to the seventh position. In 2012, Iran was the fourth largest oil 
exporter to India” (Soltaninejad, 2017, p. 31). In November 2013, India was one of the 
nations in South Asia that watched the situation with concern when Iran and the West 
reached an interim nuclear agreement in Geneva. A spectacular event with potentially 
game-changing ramifications was the Geneva deal signing between Iran and six major 
world powers (P5+1) on November 24. “After the Geneva nuclear accord was signed, 
several reports surfaced analy[s]ing how India is going to benefit from the breakthrough…. 
In India, there was [both] optimism and pessimism over the improved US-Iran ties. While 
some talk of an overall boost in India-Iran relations, particularly in trade and energy-
related relations, others say the deal was only for six months and there would not be 
anything substantial that New Delhi could benefit from. That said, one of the most 
important advantages for New Delhi, according to Indian experts, is that it would now be 
able to play an active role in Afghanistan as a check against the Taliban, which could be 
helpful in the former’s endeavours to strengthen its foothold in Central Asia…. There were 
developments during late 2013 which signalled a possible revival of military-security 
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cooperation between India and Iran that has become non-existent since the mid-2000s” 
(Ningthoujam, 2015). 

In early 2014, India began diplomatic conversations with Iran and Oman to build a deep-
sea gas pipeline. India saw successful results in 2014 with its exports of tea, rice, sugar, 
electrical and pharmaceutical items to Iran. Iranian authorities have asked India to create 
additional accounts with other banks in order to promote more economic cooperation, 
particularly in non-oil-related areas, although the Reserve Bank of India (RBI) has some 
restrictions. In contrast, such efforts may hasten the two nation’s trade negotiations. It is 
now up to both governments to swiftly implement the initiatives and suggestions that have 
previously been discussed about different investments by Indian companies in Iran, 
including Special Economic Zones (SEZs) in the petrochemical and fertiliser sectors. Most 
notably, some flow was anticipated in India’s imports of Iranian crude oil in 2014. 
According to a report, in 2014, “India imported 42 percent more Iranian oil as compared 
to 2013” (Ningthoujam, 2015). The construction of the Chabahar port might be a major 
turning point in India-Iran ties. In October 2014, “The Indian government made a decision 
to support the Iranian Chabahar port project with a commitment of $85 million to develop 
the port. This is in addition to the $100 million worth of investment India sanctioned in 
May 2013. For both Iran and India, Chabahar offsets Pakistan’s port of Gwadar as a 
gateway to Afghanistan and Central Asia” (Gupta, 2015). The Indian government 
approved around $85 million in funding for the building of two berths, which would 
feature a container port and a multi-purpose cargo terminal. Since the new government in 
India was formed, this has been the first significant advancement in New Delhi’s Tehran 
policy. The significance of this port derives from the fact that it will provide a different 
route to resourceful nations in Central Asia and landlocked Afghanistan without really 
depending on Pakistan. 

In 2015, “India liberali[s]ed its visa policy for Iran and struck it off the prior referral 
category (PRC) of countries. Iran can be the key supporter of India in the wake of the 
growing influence of terror groups such as the Islamic State” (InsightsIAS). India’s State 
Minister for Petroleum and Natural Gas visited Iran in April 2016. The agreements to build 
the gas project Farzad-B in the Persian Gulf were signed by India and Iran. Following the 
historic visit by Prime Minister Modi to Iran in May 2016, there has been a greater 
emphasis placed on boosting connectivity, commerce, investment, and energy 
partnerships. A trilateral trade deal was signed by India, Afghanistan, and Iran for the 
development of the port project and beyond. “The visit of Prime Minister will provide a 
timely thrust to the ongoing efforts of the two countries and their business entities to 
expand bilateral cooperation and mutually benefit from new opportunities in the wake of 
the lifting of secondary sanctions against Iran earlier this year” (Ministry of External 
Affairs, Government of India, 2016). Following the Joint Comprehensive Plan of Action 
(JCPOA) signed between P5+1 in 2016, This resulted in Iran agreeing to reduce its nuclear 
programme India increased its procurement of Iranian crude oil after the UN sanctions on 
Iran were ultimately lifted. “India was also finally able to transfer nearly $6 billion in back 
payments for Iranian oil, and Indian Prime Minister Narendra Modi held a bilateral summit 
with Iranian President Hassan Rouhani in Tehran in May 2016 in an effort to renew 
relations. However, because separate unilateral US sanctions remain in place, Indian banks 
with exposure in the US remain reluctant to finance new Indian trade and investments in 
Iran” (Rowden, 2017). 

On May 8, 2018, President Donald Trump announced the withdrawal of the United States 
from the Joint Comprehensive Plan of Action (JCPOA) and the re-imposition of sanctions 
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on the Islamic Republic of Iran that had been lifted as part of the six-party nuclear 
agreement. Trump asserted that reducing Iran’s nuclear capabilities would not be sufficient 
to keep it from posing a danger to the US and its Middle Eastern allies. Therefore, he 
contended, the agreement should have also contained significant limitations on the ballistic 
missile programme and an immediate end to Iran’s backing for its regional allies and 
militias known as the Axis of Resistance, namely Hezbollah, Hamas and others. The 
American president also warned about imposing severe economic sanctions on any nation 
that supports Iran in its pursuit of nuclear weapons. Post-withdrawal, “USA unilaterally 
imposed two set[s] of sanctions. The first set [of sanctions imposed] on 7 August 2018 
struck a huge blow to Iran’s economy. They barred Iran from purchasing US currency, its 
trade in gold or any other precious metal, and prevented others from selling auto parts, 
civilian aircraft and their parts to Iran. The second set [of sanctions implemented] two 
months later, w[as] no less than a nuclear strike as they targeted the oil economy of Iran. 
The 4 November 2018 sanctions prevented other nation-states from buying oil and 
petrochemical products from Iran” (MATHEW, 2022). 

In order to purchase at least minimal Iranian oil, which has been zero since May 2019, 
India did attempt to negotiate an alternate payment plan within the sanctions 
system. “Iranian private bank Pasargad opened a branch in Mumbai in 2018 to facilitate 
Rupee-Rial trade. It was being planned that payments would also be routed through 
UCO Bank and IDBI Bank like done previously. However, the US has been pressuring 
India to prevent the escrow account mechanism from materialising” (Sharma, 2019). 
In mid-2019, in order to get support for US sanctions on Iran, US Treasury Secretary 
Steven Mnuchin met with RBI Governor Shaktikanta Das. 

Qasem Soleimani, the commander of the Quds Force of the Islamic Revolutionary 
Guard Corps inside the Iranian military, along with nine other people, was killed by a 
drone attack carried out by the American military on January 3, 2020, close to Baghdad 
International Airport (IRGC). In reaction to Soleimani’s death, the Indian Ministry of 
External Affairs wisely picked a three-line statement. ‘“The increase in tension has 
alarmed the world’, it stated. ‘It is vital’, the statement continued [and] ‘that the situation 
does not escalate further”’ (CHAUDHURI, 2020). 

On June 7, 2022, Iranian Foreign Minister Hossein Amir Abdollahian visited India. During 
his visit, the Iranian Foreign Minister met with Prime Minister Narendra Modi and 
National Security Advisor Ajit Kumar Doval. Minister of External Affairs Jaishankar and 
his Iranian counterpart reviewed all facets of bilateral relations, including political, 
cultural, and people-to-people relationships, during delegation-level discussions. The 
Ministery of External Affairs said that, “Both sides acknowledged the significance of 
bilateral cooperation in the field of regional connectivity and reviewed the progress made 
at the Shahid Beheshti terminal, Chabahar port. The sides agreed that the Chabahar Port 
has provided much needed sea-access to landlocked Afghanistan and has also emerged as 
a commercial transit hub for the region, including for Central Asia” (Business Standard , 
2022). 

Conclusion: There are many similarities between Iran and India, and these similarities 
have their roots in shared civilizational and cultural relations. The essential characteristic 
of the India-Iran relationship is the frequent ebbs and flows that occur between the two 
nations as a result of changing national and international environments, as well as other 
power dynamics. Another feature of the two nation’s bilateral ties is that there has been 
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consistent and steady cordial economic cooperation between the two nations, even while 
there is enmity between them. The cultural and economic relations between the two are 
more robust and durable than their political and geopolitical alliance. The Indo-Iranian 
equation is an important evolving factor influencing South and West Asian regional 
affairs. During the Indo-Chinese conflict in 1962 and the Indo-Pakistan war in 1965, Iran’s 
diplomacy was focused on averting a China-Pakistan alliance. The Shah of Iran defended 
his support for Pakistan by claiming that if Iran did not assist Pakistan, the latter would 
undoubtedly turn to China. With the establishment of the Islamic Revolutionary rule, ties 
between India and Iran suffered a setback. Despite the fact that the Indian government 
welcomed the changes in Iran. After the post cold war, an ongoing source of tension in the 
cordial relationship between India and Iran is the intrusion of third parties into their 
bilateral relations. 

India is one of the growing international powers with which Iran has strengthened 
relations. Iran is politically driven by its desire to defuse US strategy that seeks to isolate 
and constrain Iran in its efforts to engage with India and attempt to forge a strategic 
alliance. This might be thought of as a soft-balancing act. Since the United States 
designated Iran as an "Axis of Evil" in 2001 and began securing its nuclear program, Iran 
has attempted to establish close economic and defence ties with India. As a consequence, 
bilateral ties significantly improved and the two nations drew closer to a strategic alliance. 
These efforts were intensified by the US invasion of Iraq in 2003. Important agreements 
between the two nations on energy and mutual defence were secured, and the New Delhi 
Declaration and Strategic Cooperation Framework were issued. Iranian involvement with 
India in an effort to defuse US pressure resulted in joint military exercises between India 
and Iran and contracts for natural gas exports from Iran. The two nation’s interests were 
so intertwined that India fought the US’s early attempts to embargo Iran. India continued 
purchasing oil while taking a variety of steps to reduce barriers to trade with Iran. 
However, when US pressure on India to enact Iran sanctions increased, this could not be 
sustained. 

Iran and India have different interpretations of the idea of strategic collaboration, as can 
be seen from the trend of their relations since the early 2000s. The US occasionally 
hampered India-Iran relations. A strategic partnership was intended for Iran in order to 
ensure India’s cooperative posture during a conflict with the United States, strategic 
partnership was meant for Iran. In order to advance India’s economic goals, address 
security issues in the region, and fulfil various domestic political concerns, the strategic 
relationship was necessary. India’s mild resistance to US attempts to sanction Iran 
demonstrated that its collaboration with Iran, which occasionally surprised the US, was 
not a tactic of soft-balancing meant to restrain the US and influence its global agenda. 

A recent development that attests to this is the strengthening of diplomatic connections 
between the two nations. In the first place, the area is affected greatly by India and Iran’s 
roles as two significant prospective powers. Both nations would benefit from cooperation 
between the two. For the region as a whole, it also has certain favourable effects. The area 
may see more peace, stability, progress, and prosperity as a result of the two countrie’s 
improving friendly relations. Therefore, it is crucial to maintain a stable and cordial 
relationship between the two nations for their total growth both domestically and 
regionally. 
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Abstract: 

    India and Iran are not only the two largest and most important countries in the world 
today, but the inhabitants of these two countries are also the two largest nations in the 
world. Both are Aryans and they are proud of this kinship. Currently, these two countries 
have very good relations, but the story of these relations is based on centuries ago. In this 
article, an attempt has been made to discuss the history of literary relations between these 
two countries. 

Keywords: India, Iran, Sanskrit, Avesta, Relations, Historical 

Introduction:  

Jawaharlal Nehru, the first Prime Minister of India, said about the relations between India 
and Iran: Among the many nations and races that have had contact with India and have 
penetrated into the culture and life of India, the oldest and most durable are the Iranians1. 
In fact, this statement is completely true. Because since the beginning of the history of the 
Aryan people, the two nations of Iran and India, which were two branches of the same 
origin, have lived together for centuries, and as a result, the language, customs, culture and 
religion of both peoples have penetrated each other. Aryan tribes of India and Iran 
separated from other Aryan tribes of India and Europe around two thousand years before 
Christ and turned towards the plateau of Iran and India. After that, Aryan tribes of India 
created Vedic civilization and culture, and Aryan tribes of Iran founded Avestai 
civilization and culture. 

   "Sanskrit" language or "Vedic" language has the same roots as "Old Persian" and 
"Avestai" languages, and Hinduism and Zoroastrianism grew from the same seed in the 
field of human thought. In fact, the Vedas and Avesta are the oldest works of two Aryan 
peoples of Iran and India, and both are derived from the same royal mother tongue and are 
close to each other intellectually and socially. Apart from this, Persian words and 
expressions are seen not only among the residents of North India, who have a language 
branched from Sanskrit, but also in South India - among the "Dravidians2". This similarity 
is not accidental because the common roots of these two peoples (India and Iran) can be 
seen in Sanskrit literature and Avestai literature3. 

From the discoveries of the Indus Valley civilization, it appears that the inhabitants of that 
land, namely India, had a relationship with the inhabitants of Iran, and in the Achaemenid 

 
  گزیده ی سرودھای ریگ ودا، مقدمھ، ص ١۴۴-1
2 - Dravidian 
 تاریخ ادبیات ایران پیش  از اسلام، ص ٣٧ پاورقی  - 3
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era, during the reign of Cyrus the Great and first Darius, this relationship reached its 
perfection. After the separation of these two peoples from each other, the first political 
relations between Iran and India were established during the time of Darius the 
Achaemenid and it was broken due to the attack of Alexander the Great. After that, 
Alexander's attack, despite the negative aspects, caused this relationship to deepen, 
because the Greek generals actually became the means and agent of the two-way diffusion 
of the culture and civilization of India and Iran. 

     One of the evidences of the ancient and ancient connection in the Aryan country of 
India and Iran are the columns attributed to "Ashoka the Great". These pillars are more 
than thirty in number and Ashoka erected them around India in the middle of the third 
century BC. It has been found out by the researchers that the practice of building single 
stone pillars had no history in India before and the great empire of Ashoka imitated this 
art or practice from the Achaemenids. Some are also of the opinion that after the death of 
Alexander and the weakness of the Seleucids, when Chandra Gupta Maurya had expanded 
his kingdom to the borders of Iran, Afghanistan and Baluchistan, the construction of these 
columns was made in contact with Iranians from the thoughts and it has adapted their art 
and culture. 

Let us know that at that time (approximately 332 BC) the blessed city of Patliputra (now 
Patna city) was the capital of (Chandra Gupta Maurya) and in the archaeological 
excavations, there were important architectural works in the architectural style of the 
Achaemenid palaces. has emerged In 1896, a hundred-columned mansion with the 
Achaemenid hall style and design was discovered from the ruins of this city, and around 
1912, another hall with eighty stone columns and another number of polished columns 
similar to "Apadana Hall" in Persepolis was discovered. It was revealed in excavations. In 
the Parthian period (250 BC - 226 AD), political relations between Iran and the 
subcontinent were temporarily interrupted due to the ongoing battles between Iran and 
Rome. During the Sassanid era (224-652 AD), a connection between Iran and India was 
once again established. After the fall of the Achaemenid dynasty at the hands of the 
Greeks, the artists and scientists and the people of taste and the master of grace of Iran 
turned to India and became the source of vast and huge works that have a wide shadow on 
all the manifestations of art, art and science in India to this day. 

It is also interesting to know that India is mentioned in the book "Avesta" and Iran is 
mentioned in "Rig Veda". The ancient book "Panch Tantra", which was originally written 
in Sanskrit, is one of the oldest books that has been translated into Persian.Kalīlah wa 
Dimnah, which is the birth of Indian thought and is called Panchatantra in Hindi, was 
written by a Brahmin named Vishnu Sharma in Kashmir and by the hand of a doctor who 
had learned Sanskrit due to his long stay in India. It was translated into Middle Persian 
during the reign of Noshirvan Sassanid, and it was translated into Arabic in the middle of 
the second century of Hijri by Abdullah bin Muqaffa. Barzuyeh Tabib probably translated 
this book from Prakrits1 to Pahlavi and added stories from other Indian sources such as the 
Mahabharat2. 

It is interesting to note that in the 10th century, Shah "Qaboos bin Shamshgir" in Qaboos 
Nameh emphasizes to jumping that he should read "Kalilah and Damna" in order to 
increase his knowledge. Beside all these historical evidences, one of the oldest stories that 
tells the relations between India and Iran is the story of "Demanding Bahram Ghor" which 

 
1 -Prakrit 
 تاریخ روابط ھند و ایران پیش  از اسلام، ص ٣٠٣ - 2



DABEER – 23                                                                                   JULY-DECEMBER  2022 

82 
 

is mentioned in Ferdowsi's Shahnameh. In this story, Ferdowsi has mentioned Bahram 
Ghor's relationship with Shangol Shah of India. 

Also, Tootinameh is a translation and adaptation of the Sanskrit book "Sokaspetati1" 
(Seventy Parrot Stories). This book was translated into Pahlavi during the Sasanian period. 
Another story that has an Indian origin and was translated and compiled into Pahlavi 
during the Sassanid era and translated into Arabic from Pahlavi after Islam is "Bolohar 
and Boudhasef".Which is based on the description of Buddha's life2. 

The presence of the stories of "Ram Ramin" and "شنق" - which is known 82as "Chankya" 
in India, in Qaboos Nameh, shows that before Mahmud Ghaznavi's attack on India, the 
stories of "Ramain" and "Chankya" The people of Iran have been popular and it has not 
been unfamiliar to Iranians. Sultan Mahmud of Ghaznavi attacked India for the 17th time 
in the late 10th century and early 11th century, and many Persian-speaking people came 
to India with him. "Abu Rayhan Bairuni" was one of these people who lived in India for 
more than thirty years and researched about the languages, cultures, sciences and history 
of India and authored a book called " تحقیق ما للھند    ". 

At the time of Akbar The Great, by the order of this great king, Abul Fazl, Faizi, Mulla 
Abdul Qadir Badayouni, Naqib Khan, Muhammad Sultan Than Sri and Mulla Sheari 
translated the great epic Mahabharat into Persian language. Also, in 997 A.H., after four 
years of hard work, Badayouni translated "Ramayan" into Persian. But one of the most 
important translations of the Ramayan is the translation of Saadullah Masihii Panipati, 
who brought the Ramayan into order. Christian was almost a contemporary of "Tulsidas". 
The one whose book "Ramcharit Manas" can be seen in every Hindu's home. 

On the other hand, many Indian books have been translated into Persian as well as many 
Persian books have been published in India. Especially at one time, the number of Persian 
books published in India was more than the number of Persian books published in Iran 
itself. From the time of Akbar until about two centuries later, India had stolen the lead 
from the world and Iran itself in the field of Persian language and literature and the 
appreciation of Iranian culture. In fact, among non-Iranians, Indians have played the 
biggest and most important role in promoting Persian literature. A load of Indian-style 
poems and dozens of Persian-to-Persian dictionaries are only a small part of the gifts of 
Indians to Iranians. Commonalities between the people of India and Iran can be seen even 
in language, clothes, food, art and customs. So we see that both India and Iran have 
influenced each other to a great extent, so that sometimes it seems impossible to read the 
history of each of these two countries without referring to the history of the other. 

Conclusion: 

   Whether before Islam or after Islam, whether during the imperial periods or after the 
Islamic revolution and the establishment of the Islamic Republic of Iran in 1979, Political, 
literary and economic relations have been established between India and Iran. Because we 
can clearly see that the basis of these diplomatic relations were literary relations. It means 
that if literary relations become better, other relations between these two countries will 
become stronger and more durable. 

 

 
 

1 - Sokaspetati 
 تاریخ ادبیات ایران پیش  از اسلام، ص ٣٠١ - 2
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 منابع و مآخذ:

ش  ١٣٧٢ژالھ آموزگار، تھران، عملی فرھنگی، .تفضلی، احمد، تاریخ ادبیات ایران پیش از اسلام، بھ کوشش  ١  

ش  ١٣٧٢، تھران، نشر نقره، ٣. جلالی نائینی، سیدّ محمّد رضا، گزیده ی سرودھای ریگ ودا، چ ٢  

. جلالی نائینی، سیدّ محمّد رضا، فرھنگ سنسکریت فارسی، تھران، پژوھشگاه عوام انسانی و مطالعات  ٣
ش  ١٣٧۵،  ١فرھنگی، ج   

ش  ١٣٧٣بر، لغت نامھ دھخدا، تھران، موسسھ انتشارات و چاپ دانشگاه تھران، . دھخدا، علی اک۴  

. سبحانی، توفیق ه، روابط فرھنگی ایران و ھند، آئینھ ھند، نشریھ بخش مطبوعاتی ـ فرھنگی سفارت ھند  ۵
ش  ١٣٨۴(تھران)   
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Abstract: Syed Ashraf was a great Sufi scholar of eighth century and founder of the 
Chishtiya Ashrafiya order. He has contributed in many fields like Jurisprudence (Fiqh) 
Translation &Commentary of Quraan, Poetry and majorly he wrote about Sufism. His 
Malfuzat namely “Lataif -e- Ashrafi Fi Bayan -e- Tawaif As Sufi” is famous among the 
Sufis. 

Sufi music (qawwali) has played the pivotal role in connecting the people with his creature. 
Sufi music is the painkiller of wounded soul. And according to Maulana Roomi “from then 
the human being was sent to this earth is complaining the separation from Almighty 
Allah”, and the Sufi music is healing this separation. The music has the central role in 
Mystical practice for centuries. 

Across the society whether they are Muslim or non-Muslim they are used to come at Sufi 
shrines, Dargahs and Monasteries (Khanqah) to gain and attain the grace, mercy and 
blessings, and listen to the Sufi Music to purify their hearts and souls. 

Syed Ashraf describes the basics of Sufi Music, provides the proofs and reasons on the 
validity of music, he counts the benefit of Music (Sim’a/ Qawwali). According to him the 
definition of Sim’a or Sufi music is ‘‘Whirling and culminating in spiritual ecstasy (Wajd) 
after listening the different kind of song’s meaning’’. At another place he says ‘‘Sufi music 
(Sim’a) is one of the mysteries of Allah, it is a light (Noor) of the infinite lights (Noor) of 
Allah, the prosperous is one whose heart is the place of sunrising for Sufi music, and soul 
is the rising place for Venus to listen carefully the Sufi music”. 

Keywords: Syed Ashraf, Chishtiya Ashrafiyah order, Lataif e Ashrafi, Sufi music (Sim’a), 
Khanqah (Monastery), Spiritual ecstasy (wajd). 

Introduction 

Sufis have been listening to the music and propagating it to their pupil and followers. Sufi 
music is halal and its validity has been proven from Quran, Sunnah, and from the deeds 
our great ancestors (salfe saleheen). I will present the views of Syed Ashraf on Sema (Sufi 
music). And will give some more external sources on the validity of being Sufi music 
lawful. Sema is an Arabic word and it is derived from “سمع” which means to listen. 
According to Syed Ashraf, “Sufi music is like a mirror that shows the reality of yourself”. 
If you are pure then the mirror of Sufi music will show you the pureness of yourself 
otherwise it displays the disease inside of your soul. 

Syed Ashraf describes the meaning of Sema (Sufi music) in these words “  تواجد السماع 
المختلفۃ  الالفاظ  یتصورمن  الذی  المعانی  تفھیم  فی   Whirling and culminating in spiritual‘‘ ”الصوفیہ 
ecstasy (Wajd) after listening the different kind of song’s meaning’’. At onother place he 
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says, “ القلوب محرک  المعانی  مفھوم  موزون  طیب  صوت   ,beautiful rhythmic voice ”السماع 
understandable meaning and stimulates the heart is called Sema (Sufi music)”. (1) 

Shaikh Izzuddin Abdussalam writes, “  واعلم ان السماع انما ھو عبارة عن الاصوات الحسنۃ والنغمات
remember that the Sema (Sufi Music ”المطربۃ یصدر عنھا کلام موزون و مفھوم    ) is the name of 
beautiful voice and melodious tones from it derives the rhythmical and understandable 
words. Shaikh Izzuddin further describes that “the major characteristics of Sufi music are 
beautiful voice and melodious tone. Sema is divided into two parts, first which is 
understandable like poetry and the second which is not understandable like the sound of 
non-organic things, flute is included in the second part”. (2)  

Imam Ghazali says “  ان السماع ھو اول الامر و یثمر السماع حالۃ فی القلب تسمی الوجد و یثمر الوجد تحریک
اما موزونۃ فتسمی التصفیق و الرقصِ  الاطراف، اما بحرکۃ غیر موزونۃ فتسمی الاضطراب؛ و  ”. firstly, Sema 

occurs and this occurrence creates a situation which is called trembling (وجد  ), and as a 
result of this tremble body shakes and quivers, this shakiness  either will be careless so it 
will be called upheaval ( اضطراب), or careful  then it will be called clapping and whirling. 
(3)  

Hazrat Abu Bakar Shibli says “  السماع ظاھره فتنۃ و باطنہ عبرة فمن عرف الاشارة حل لہ ان سماع العبرة
 ,from the outwards it is trial and from inward it is a lesson ”و الا فقد استدعی الفتنۃ و تعرض للبلیۃ
the one who knows this point for him Sema is lawful otherwise it invites the trail and bitter 
grief. (4) 

From all given explanation of Sema (Sufi music) it proves that Sufi music make people to 
remember their Lord and closes to him. The second thing is that there is no mention of 
instrument which is used in Sema, so the broader meaning of Sema derives from here, if 
the sound of anything closes a person to Almighty Allah is Sema. Shaikh Sadi has also 
mentioned a lesson learnt from the bird’s chirp in the morning. 

Syed Ashraf says, “The matter which is controversial or has two sides of being lawful or 
unlawful, in this kind of matter should not be talked fearlessly and boldly. Before talking 
in this regard, one should be very thoughtful, cautious and careful. And Sema is also a 
disputed matter. It is not valid and lawful at all or unlawful or invalid without any 
conditions. Hazrat Nezamuddin auliya has said; Sema is not lawful or unlawful at all until 
this is known that what is Sema (Sufi music) and who is the listener. Sema is a mystery 
from mysteries of Allah, it is a light from his limitless lights, and the fortunate is one who 
has a heart which can listen to the Sema (Sufi music)  and has deep interest in it”… 
furthermore he says that some people has said that Sema is unlawful some people say that 
Sema is innovation but the right thing is that the Sema is lawful and permissible because 
Sema is ‘‘(5)   ’’صوت طیب موزون مفھوم المعانی محرک القلوب 

Quranic verses on the validity of Sema: Syed Ashraf has mentioned some Quranic 
verses on the validity of Sema. Almighty Allah says in holy Qur’an “  َِّن شََاءُٓ ۚ إ ْقِ مَا ی ْخَل َزِیدُ فىِ ٱل ی
َدِیرٌۭ  ق شَىْءٍۢ  ُلِّ  ك َىٰ  عَل  َ َّ(6) ”ٱ He increases to the creation what he wills. And some Qari has 
recited the “ حلق” instead of “خلق”  and the meaning will be “He increases the beautiful voice 
what he wills”. 
On another place almighty Allah says “ ُت َٰ ب ِ یّ َّ ُمُ ٱلط َك ُحِلَّ ل  Good things have been made lawful ”أ
for you. And Sema is one of the purest things, from it the heart and soul please. 
Almighty Allah says in holy Qur’an “   َِئٓك ٰـ َ و۟ل ُ ذِینَ   ھدَىَٰھُمُ   ٱَُّ  ۖ   وَأ َّ ئٓكَِ   ٱل ٰـ َ و۟ل ُ حَْسَنَھ ُۥٓ ۚ  أ ُونَ   أ ِع َّب َت قَوْلَ   فیَ ْ ُونَ   ٱل سَْتمَِع ذِینَ   ی َّ ٱل
بِ  ٰـ َ ب ْ ل ُوا۟  ٱلأَْ و۟ل ُ  Who listen to what is said, then, follow the best of it. Those are the ones (8) ”ھمُْ  أ
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whom Allah has guided, and those are the ones who possess understanding. Here the word 
 ,is general so its application also will be general, whether it may the verses of Qur’an ”قول“
saying of prophet peace be upon him, story of Auliya Allah, their poetry and Sema. 
Almighty Allah has praised the one who listen the “قول” and follow the best of it. The 
person who listens to Sema is also included in this verse. He gives the evidence on that the 
almighty Allah has praised on the following of poise words. Almighty Allah says, “ ََل  وَجَع
ُرُونَ  َةَ  ۙ   قلیلا  ما   تشَْك دِٔ ـ ْ رَ   وَٱلأَْف ُمُ   ٱلسَّمْعَ   وَٱلأَْبصَْٰـ َك  and he granted you the power of hearing and the eyes ”ل
and the hearts, little you give thanks. (9) In this verse Almighty Allah counting his favors 
on human being by giving them the ear, eyes and hearts. And the ear is given to listen to 
sound and it is general, and valid to listen any kind of sound until its unlawfulness or being 
invalid is proved. If a person listens to the Sema (Sufi music) he purifies himself, if the 
listener is sad, he becomes happy. 
Syed Ashraf refutes the objections of those who gives the proofs of being unlawful. He 
writes from the reference of Resala Qushairiya, those who deny the legality and validity 
of sufi music they say that Almighty Allah says in holy Qur’an “   ََھْو مَن   یشَْترَِى   ل َّاسِ    وَمِنَ   ٱلن
ھِینٌۭ  مُّ َھُمْ   عَذَابٌۭ    ٓ ئكَِ   ل ٰـ َ و۟ل ُ َّخِذَھَا   ھُزُوًا ۚ   أ َت ْ مٍۢ   وَی ِغیَرِْ   عِل ِ   ب َِّیلِ   ٱ ْحَدِیثِ   لِیُضِلَّ   عَن  سَب  There is a man among the ”ٱل
people who buys discourses of distracting amusements, so that he may mislead (people) 
from the Way of Allah, and make a mockery of it. For such people there is a disgraceful 
punishment. And Sema (Sufi music is included in it so it is also invalid and unlawful. Syed 
Ashraf says to present as evident on being music unlawful is not based on truth, because 
the above-mentioned verse is about the person who buys singer girl to sing before people 
and make money from this way, and they try to mislead and take away the people from 
almighty Allah. And Sema does not mislead or misguide people from the path of Almighty 
Allah, furthermore Sema connect people with almighty and bring them to close him. So, 
their evidence is baseless and does not come in the jurisdiction of topic. It is mentioned in 
the commentary of Qur’an that the above-mentioned verse revealed about Nazr bin Haris. 
He used to listen to the stories of the emperors of Persia and others also join him, and he 
says like prophet Mohammed (peace be upon him) states the story of Aa’d and Thamud I 
will tell you the story of emperors of Persia. And from this tactic he refrains people from 
listening to the holy Qur’an. (10) 
Ahadith (saying of prophet) on the validity of Sema: There are many Sahih hadiths on 
the validity of Sema mentioned by Syed Ashraf, and he also replied the objections. Imam 
Bukhari and Imam Muslim narrates a Hadith from Hazrat Aaisha: Allah's Messenger 
(p.b.u.h) came to my house while two girls were singing beside me the songs of Buath (a 
story about the war between the two tribes of the Ansar, the Khazraj and the Aus, before 
Islam). The Prophet (p.b.u.h) lay down and turned his face to the other side. Then Abu 
Bakr came and spoke to me harshly saying, "Musical instruments of Satan near the Prophet 
(p.b.u.h)?" Allah's Apostle (p.b.u.h) turned his face towards him and said, "Leave them." 
When Abu Bakr became inattentive, I signaled to those girls to go out and they left. It was 
the day of Eid, and the Black people were playing with shields and spears; so, either I 
requested the Prophet (p.b.u.h) or he asked me whether I would like to see the display. I 
replied in the affirmative. Then the Prophet (p.b.u.h) made me stand behind him and my 
cheek was touching his cheek and he was saying, "Carry on! O Bani Arfida," till I got 
tired. The Prophet (p.b.u.h) asked me, "Are you satisfied (Is that sufficient for you)?" I 
replied in the affirmative and he told me to leave. (This translation is of Sahih Bukhari) 
(11) Imam Ghazali describes this Hadith and he mentions some points 1. Playing is lawful.  
2. To say “carry on O Bani Arfida” in its Prophet  صلى الله عليه وسلم is allowing them to play and to 
continue it, so, from where it will be unlawful. 3. Hazrat Abu Bakar tried to stop them but 
prophet صلى الله عليه وسلم said this is the day of Eid. It means on the occasion of pleasure and happiness 
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is allowed to play Duf and to celebrate it. 4. Prophet صلى الله عليه وسلم allowed them to play the tambourine 
despite it is like Satan’s Mazamir. (12)  From here it becomes clear that the Sema is valid. 
Imam Bukhari narrates from Rabie binte Moawwaz: The Prophet (صلى الله عليه وسلم) came to me the night 
my marriage was consummated and sat down on my bed as you (the sub-narrator) are 
sitting now, and small girls were beating the tambourine and singing in lamentation of my 
father who had been killed on the day of the battle of Badr. Then one of the girls said, 
"There is a Prophet amongst us who knows what will happen tomorrow." The Prophet (صلى الله عليه وسلم) 
said (to her)," Do not say this, but go on saying what you have spoken before." (13) This 
Hadith proves that the Prophet صلى الله عليه وسلم were listen to the sound of tambourine and when they 
felt that the prophet صلى الله عليه وسلم is listening to them suddenly they stopped, but Prophet  صلى الله عليه وسلم told them 
to continue the same thing they were doing. 
Hazrat Qatadah says, "Allah has not sent a Prophet unless he was endowed with a 
handsome face and a beautiful voice, and your Prophet (Allah bless him and give him 
peace) was endowed with a handsome face and a beautiful voice, and he did not chant in 
a quavering tone.” (14) 
Hzrat Aaisha narrates, “Companions Of prophet صلى الله عليه وسلم recite poetry before him and he was 
smiling”. (15) 
There are many Ahadith which proves that the Sufi music is invalid. Imam Ghazali has 
replied all those objections beautifully and has finally proved that the Sufi Music is lawful 
and valid with some conditions and prerequisites. 
Great Scholar Shaikh abdul Ghani Nablusi states that there are many companions of 
prophet they reportedly listened to the poetry and sang it. Few names are Hazrat Umar, 
Hazrat Uthman Bin Agffan,Hazrata Bela, Hazrat Sa’ad Bin Abi Waqqas, Hazrat Abdur 
Rahman Bin Auf and many others. Imam Zohrai narrates: Saib Bin Yazid says we were 
on the way to perform Haj with Hazrat Abdur Rahman Bin Auf, he went aside and said to 
Rebah Bin Almoatrif please sing for me. He was good in the singing of “ النصب” (it is the 
part of an Arabian song). Hazrat Umar found him singing the same in the time of his 
caliphate. So, he asked about it. Then Hazrat Abdur Rahman replied don’t mind please 
this from this we play. Then Hazrat Umar told them if you are singing then sing the poetry 
of Dharrar Bin Alkhattab. (18) 
 Saying of great Auliyas’ on the validity of Sema: Syed Ashraf was a great traveler and 
it is narrated about him that he has traveled whole world. He shares his experience with 
the great Mashaikhs of his time and of those who passed away before him.  Syed Ashraf 
says, “I have spent my thirty years in travelling, and spent my times in the service of great 
Auliya Allah, and took blessing from their assembly. I found all of them they were used 
to listen to the Sema (Sufi music) and they were very fond of it. And also, I met some 
Mashaikhs they do not listen to Sema, but they were not denying the validity of Sema”. 
(16) Syed Ashraf narrates with the reference of Imam Ghazali. Shaikh Abu Talib Makki 
says “The person who denies the validity of Sema, it means he denies the seventy great 
Auliya from companion and their followers”. This is also narrated about Shaikh Abu Talib 
that he doesn’t accept the invitation in which Sema is not listened. He shares the deeds of 
Great Ulema and Sufiya of his period. According to him that the people of Medina and 
Makkah use to listen to Sema. Abu Marwan was the judge of that time and he has two 
female servent and he used to listen to their musical composition, and these servents were 
only for Sufiyas. Hazrat Junaid Baghdadi was asked about Sema, he replied: Everything 
which can take you to Almighty Allah is permissible and valid. It is narrated from Hazrat 
Nezamuddin Auliya, there are four kinds of sema. 1. Halal (حلال), it means when the Sema 
is performed then it should be listened with all attention towards Almighty Allah and has 
no metaphor in his mind. 2. Mubah (مباح), It means when the Sema is performed then the 
listener leans towards Almighty Allah more than the metaphors and secondary meanings. 
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3. Makrooh (مکروه) this kind of Sema is in which listener tends to metaphor and other 
things more than Almighty Allah. 4. Haram (حرام), in this kind of sema listener has no 
interest in the way of Allah and he tends only to other things than the Almighty Allah. If 
a person says, what is the reason behind it that in the assembly of Sufiyas Sema is listened 
but not the verses of holy Qur’an, and in all circumstances recitation of holy Qur’an if far 
better  than Sema. It is because if a person has the symptom of ecstasy and to bring 
excitement for this person Sema is more useful than the holy Qur’an with this reason, all 
Qur’anic verses are not appropriate to bring ecstasy, like those verses in which the matter 
of heritage, separation, matrimony or the matter of retribution is mentioned these verses 
cannot bring excitement. And also, it is narrated in sahih Ahadith that Prophet صلى الله عليه وسلم and his 
companion has reportedly listened the poetry of the great poets of his time, and they 
enjoyed the poetry. It is mentioned in Awariful Ma’arif by Shaikh Shahabuddin Umar 
Soharwardi that denier of Sema will be under of these three things. First, he is ignorant of 
saying of prophet  صلى الله عليه وسلم(Ahadith). Second, he has arrogance towards Auliya Allah. Third, he 
has dry personality and temperament, empty from emotions and feelings.   
Many great Sufia and Auliya Allah passed away while listening to the Sema. It is narrated 
about Hazrat Khwaja Qutubuddin Bakhteyar Kaki passed away while listening to this 
poetry in the assembly of Sema. “ است کشتگان خنجر تسلیم را دیگر  جان  غیب  از  زمان   those ”ھر 
who are killed with the dirk of obedience and submission they always have lives from 
unseen. Hazrat Abu bakar Shibli in a night of Ramadan was praying inside the mosque, 
when Imam recited this verse “ ًَینا وَكیلا ِھِ   عَل َكَ ب ل ُمَّ لا تجَِدُ  َیكَ ث ل ِ َوحَینا إ َّذي أ ال ِ َنَّ ب َنذَھبَ َئِن شِئنا ل  And if ”وَل
We willed, we could surely do away with that which We revealed to you. Then you would 
not find for yourself concerning it an advocate against Us. (17) After listening this verse, 
he sloganized loudly, people thought that he passed away, but his face became green and 
he was shivering and saying, Oh Oh is there any beloved who talks like this. Syed Ashraf 
also passed away while listening to the Sema. On 28th of Muharram the time of his death 
become closer he called the Qawwal and told them to recite the poetry of Shaikh Saadi 
 .”خوب تر زین دگر نباشد کار۔۔۔ یار خندان رود بجانب یار۔۔۔ سیر بیند جمال جاناں را۔۔۔ جان سپارد بکار خنداں را“
(18) 
There are many great Auliya Allah who has reportedly listened to the Sema, organized the 
assembly of Sema and many of them have written books on the validity of it. Some famous 
names are Hazrat Junaid Baghdadi, Shaikh Abu Bakar Shibli, Hazrat Maaroof Karkhi, 
Hazrat Sirri Saqti, Hazrat Ba Yazid Bustami, Shaikh Abu Saied Abulkhair, Qazi 
Hameeduddin Nagauri, Hazrat Khwaja Qutubuddin Bakhteyar Kaki. Hazrat Khwaja 
Nezamuddin Mahbube Ilahi and many more have listened the Sima. 
Etiquette and conditions of listening to the Sufi Music:  Syed Ashraf says, “Hazrat 
Junaid Baghdadi says there are three conditions or prerequisite for Sema. 1. Time 2. Space 
(where Sema is taking place). 3. Listeners. It means to listen to Sema it should be 
appropriate time, suitable space and attentive listeners. There are three kinds of listeners. 
First, those who are only believers, should not accompany these people always. Second, 
devotional brothers. They are like general people who loves the Auliya and Sufiya and 
help them with their wealth and health to accomplish the way of almighty Allah. Although 
this kind of people are not masters, (عارف) but always accompanying them is allowed. 
Third they are those who has purified his heart and soul and became master in this field. 
They are the real brothers, so where and when this kind of people gather and fulfill the 
prerequisite of time and space, the Sema becomes mandatory for them. The prerequisite 
of space means, a place where people are coming and going or public places like road and 
those places where sound can be disturbed. So, this is why the place of Sema should be 
separate and specific where people can come and listen without any disturbance. And the 
best place for Sema is the monastery (خانقاه) of Mashaikh, and particularly the green places 
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where water is  flowing, fragrance is used and Oud (عود) is burnt. Prerequisite of time 
means, a time in which obligatory prayers ( نماز) are not offered, the time when meal is not 
offered or in busy time, similarly if a person is worried or anxious then the Sema will not 
be useful”. Syed Ashraf says, “In the beginning and end of Sema the holy Qur’an must be 
recited, so that the forgiveness of almighty Allah can be gained. And this tradition until 
followed by the current Sajjadah Nashin of Syed Ashraf Jahangeer. Qawwal should be 
beautiful and has melodious voice. This is also narrated about Mashaikhe Chisht that they 
don’t let anybody empty handed, especially on the day of Sema. 
Impact of Sema (Sufi music): Sufi music has very deep impact on our lives. Sufi music 
connects the people of several cultures together. Sufiya and Auliya has listen to the Sema 
(Sufi music) to purify their hearts and souls. When the soul `was residing before Almighty 
Allah, it was pleased and happy but when Hazrat Aadam peace and blessing be upon him 
came to this world, from then the soul is complaining this separation. This is what Maulana 
Rum has described in his famous Mathnavi starts from this “ بشنو از نی چون حکایت می کند”. 
We live in this world and many things happens with us, people do jobs and do their 
necessary works. According to Sufiya these things slowly, slowly take away people from 
Allah and when they listen to Sema their hearts and souls become fresh. In Indian 
subcontinent Islam was spread and it was preached by the Chishti Mashaikh and they were 
fond of it, the reason behind is that the people are mostly converted from Hinduism, and 
those people are used to listen to the Bhakti song, so, Sufiya gave them the taste of Sema 
to forget the Bhakti song too. Sufi music brings closer the people of other religion. When 
we visit Sufi Shrine and monasteries, we find there many people from other religion taking 
blessing and listening to the sema. So, the sufi music basically is a means of propagating 
Islam too.  
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Abstract: 

Patriotism, the word itself means devotion towards one’s country, and anything which 
contains “devotion” is pious. The feeling of patriotism is as pious as Sufism. Abul Hasan 
Yaminuddin Khusrow deeply believed that patriotism falls well under the folds of Sufism. 
In his works, one can easily sense his love, and reverence for his country and one can see 
the underlying tones of patriotism in his work. This is unlike anything we have seen in 
Persian, Hindi, and Urdu literature. If we talk about patriotism in India, then we cannot 
forget the name of Amir Khusrow. His work is a testimony of his love for his motherland. 
He was a great patriot and whatever he composed, prose or poetry, mentioned his 
motherland directly or indirectly. In four Masnavis Qiran-us-Sadain, Nuh Siphr, Hasht 
Bihisht, and Matla-ul-Anwar he presented a very sensitive, touching, and emotional 
description of Indian culture and tradition. When we read “Qiran-us-Sadain” we came 
across a unique blend of culture and tradition that Khusrow successfully captures through 
his words.  

Key Words: Patriotism, Amir Khusrow, Masnavi Qiran-us-Sadain, Indian Cultre, Delhi 
is a Paradise 

In this article, I will try to explore the theme of patriotism in Amir Khusrow’s Masnavi 
Qiran-us-Sadain.  

 

Introduction: 

 Qiran-us-Sadain: This historical Masnavi was composed in the form of poetry on the 
insistence of Kaiqubad, the king of Delhi. Khusrow had spent time observing Delhi, a 
place he deeply loved as it was his place of work as well as the motherland of his mentor 
Nizamuddin Auliya. He said that Delhi has three large forts and thirteen gates along with 
Masjid-e-Jama and its lofty Minarets built by Shamsuddin Iltutmish. He has also given 
description of Hauz-e-Shamshi built by Shamshuddin Iltutmish between two mountains. 
He talks about how its water was used in almost all household. Because of stones at the 
bottom, it gleamed at night. Several canals were made from the river of Yamuna up to this 
reservoir. In the centre of it, there was a stage on which a building was constructed. The 
fowls and fishes of the reservoir presented a beautiful spectacle. People used to come there 
for enjoying the its pleasant sight. Khusrau said that at Qutub Minar, the upper part was 
built with gold and had a stair to reach seven skies and it is called as a pillar to sustain the 
sky. 1 

  مقام    یک   جھان  دو  حصارش  از سھ  

 سلام  ده  نقش    یک   دو جھان   وز  
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  سھ  چار    ثابت   آمده       فلک    برج 

   سیار   ثابت   ھمھ    حصارش      برج 

 بھشت    چون    ز درون   جامع    مسجد

  خودش   دین     کعبھ     امم   خوانده 

  کوه     دو      میان     سنگ     کمر  در  

    شکوه دریا      و    صفوت     گھر       آب

  کش     آب   از  وی  نبود   دگر   شھر 

 ھمھ شھر آب خوش   در   کس نخورد 

  شکل   مناره   چو  ستونی   ز   سنگ 

  از   پی   سقف   فلک   شیشھ    رنگ 

  شتافت  بھ  گردون      تا سرش  از اوج

 یافت   فلک  سنگ    گنبد   بی  سنگ 

( ٣١ـ٣٠ـ٢٩قران السعدین ص  ) 

Resident of Delhi city: Khusrau praises the residents of Delhi he says that the people of 
Delhi belong to the noblest families of the nation, and they are living in every corner of 
this city, as pillars of the city. The residents of Delhi spent a substantial amount of wealth 
on decorating and adorning their houses. They were well-mannered like angels, well-
tempered and warm-hearted like the residents of paradise. They were incomparable in the 
field of industry, knowledge, literature, music, and in the art of manufacturing bows and 
arrows. The throne of the kings of the world takes advantage of the fortune of the people 
of Delhi. 2 

 

  جملھ   بزرگان    ملک   "ساکن   او   

  ارکان ملک   گوشھ   بھ  گوشھ  ھمھ 

  بلند   گھ     تا    جوران      تخت   

  مند    بھره  گشتھ  ز   اقبال   شھان    

  خرمی    مردم   یک   خانھ  و  صد 

 یک  مردم  و  صد  مردمی    خانھ  

( ٣٠ـ٢٩قران السعدین ص  ) 

Delhi is a Paradise on Earth: Khusrow said Delhi was known across the world for its 
Islamic centre of justice. It is like a paradise on the surface of the earth. It can be compared 
to the garden of Eram on the basis of its features and characteristics. He has shown its 
holiness above the holiness of the Kaaba. It was surrounded by beautiful gardens for two 
miles and the river Yamuna flowed there. This was divided into three sites, two of them 
were old and third one was newly built. By two old cities he meant Old Fort and the 
boundary wall of the city and by new he meant the newly founded city Kilokhatri near the 
river of Yamuna. Delhi was a beautiful city, and its residents were equally beautiful. 
Because they themselves were well mannered, cultured, civilized and wisdom, their living 
standard was high, and their houses also were well decorated like paradise. 3 
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 حضرت دھلی کنف دین و داد 

 جنت  عدن  است کھ  آباد  باد 

 ھست چو ذات ارم اندر صفات 

 حرسھا الله     عن    الحادثات 

( ٢٩ـ٢٨قران السعدین ص  ) 

Characteristics of weather, fruits, and flowers: Khusrow also gave detailed accounts of 
weather, fruits, and flowers. He said that people after drinking the water of this country 
never desired to drink the water of even Khurasan. The climate of Delhi was usually warm, 
but he interpreted it as the warmth of love and affection. He said the sun loves the city of 
Delhi and this was warmth that makes the whole world warm. Despite the warm weather, 
the flowers were seen blooming in every season. The fruits there were so juicy and sweet 
that even the people of Khurasan had never seen them and its watermelon was as sweet as 
sugar. It felt as if one was transported to paradise. 4 

  خراسان  سپھر    خنک  دید   بس کھ 

  مھر     گشت ھمھ  سال   برو   سرد  

  ھوا ھست گرم   این ملک  گرچھ در

  شرم      خراسان  چھ   از خنکی ھای 

 بسی     ز خراسان   و  ز ھند    میوه

 کسی    بخراسان    نخورده     زآنچھ 

( ٣۴ـ٣٣قران السعدین ص  ) 

 

A New Castle: There was a newly constructed palace on the beach of Yamuna River, three 
miles away from Northeast Delhi named Kilokhatri built by Sultan Kaiqubad. If Khusrow 
had composed the Qiran-us-Sadain by the order of Kaiqubad then it was necessary to 
describe the palace of the Sultan. He said the palace of Kilokhari was like heaven on which 
the golden branches cast their shadow. Its height reaches the sun. The walls of the palace 
had two parts, lower and upper. The lower part was Azeri in colour covered with white 
and shiny plaster. But the upper part was made of some kind of marble. The Yamuna River 
passed by the palace and one could see its shadow in the waters. There were many shady 
and fruit full trees all around the palace. 5 

 فراخ     بھشتی  کھ    نگویم   قصر 

 بشاخ    را     او    طوبی در   روفتھ

 خشت  صاف   گچ   ز   آئنھ گشتھ

 دید در او صورت خود را بھشت 

 ستاد    بمقام    ستونش     شکل

 العماد    ذات  شده  را  قصر ارم  

( ۵۵ـ۵۴قران السعدین ص  ) 

Nauruz Festival: Khusrow gives a detailed description of Nauruz festival. Sultan 
Kaiqubad celebrated the festival of Nauruz in Kilokhari palace. According to Khusrow the 
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whole palace was elaborately decorated during the celebration. Its parapets were decorated 
with curtain of velvet and brocaded silk hanging on the nine arches on the palace. The 
venue of celebration had five different colour parasols, black, white, red, green and roseate. 
The black parasol had an engraved artistry of extraordinary quality along with many pearls 
which looked like showers of rain pouring forth from dark clouds. In the same way the 
white parasol was round and circular. The roof, the doors and the pillars were imbedded 
with gold and precious pearls were adornment for this parasol. The red parasol besides 
having several beautiful pearls was decorated with ruby. The green parasol was covered 
with satin over crown with a green shadowy tree laden with fruits. The fifth parasol was 
covered with beautiful flowers. The royal flags were hosted on both sides of the river. 
Thousands of horses, wearing black and red apparels, were lined up in front of the palace 
and behind the horses there was a long row of elephants, which looked like a fort of iron. 
In the middle of the court an artificial garden was built with gold and jewels. Ornamental 
fruits of the garden were about to drop from the branches. The artificial birds were sitting 
on them and seemed to be fly. The royal court was adorned with embroidered and precious 
clothes. Precious and shiny stone were placed on the curtains made of velvet and silken 
clothes. The floor and its wall also were covered with pearls and gold. When the king used 
to sit on the golden throne, his crown shed its own lustre and when the king reached there 
to celebrate the festival, the imperial guards started moving here and there and the 
chamberlain got the rows in order. The air of the court was scented with Chinese musk. 6 

 

  حمل   برج   خورشید  چو  رفت  

  عمل   بگیتی  کرد      شرف     نور

  بیاراستند    طاق     نو    صفحۀ 

  د خواستن  فلک    زربفت  پردۀ  

  سپھر   مھر  چو  چتر   پنج طرف

  شش جھت آراستھ زآن پنج مھر 

  بید   سوری  سنبل  ھمچو گل و  

 سپید   لعل و سیھ گلگز و سبز و 

( ٧۴ـ٧٣قران السعدین ص  ) 

 

Superiority of Indian scholar: In excerpt from Ghurrat-ul-Kamal, Khusrow said that 
Scholars of India, particularly those of Delhi, are much superior to their counterparts in 
other Islamic countries. When the scholars of Arabia, Iran and Turkistan come to India, 
they do not speak any other language except their own languages, but when the scholar of 
India, especially those of Delhi go to other countries, are able to speak the languages of 
those places. Although the people of India have not been to Arabia, but they recite Arabic 
poems with such clarity and fluency that it is desired even by Arab people. Many Indian 
Tajiks and Turks who have been educated in this country can speak Persian even better 
than those people who belong to Khurasan. 7 

( ٣۴ـ٣٣قران السعدین ص  ) 

Royal banquet: Khusrau describes a detailed account of the royal banquet in Qiran-us-
sadain. Sultan Kaiqubad organized a royal banquet on occasion of his father’s visiting. 
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Hundred cups of sweet vegetable juice, tasteful and nourishing as the water of life were 
first taken round and placed in front the companions whose liquor saturated palates were 
washed off by Jullab. By taking the lip-smacking sherbet, broken spirit was reunited and 
set right. After that different kind of dishes were served on the table. Nan like the circular 
disc of the sun, Nan-e-Turk like chapatti, Nan-e-Tandoori (Tandoor bread), a traditional 
soft Indian flatbread made in the tandoori oven were also served. There were samosas and 
different types of Palau (A dish of rice cooked in stock with spices typically having added 
meat or vegetable). One of them contained dates and grapes. Biryani (fried or roasted), the 
roasted meat of goats, dumba (a king of sheep) and meat of deer was also served on the 
table. There were hundreds of delicacies and all varieties of food cooked in the cauldron 
and placed on the table and people savoured these delicacies with their hands and mouths. 
There were trays full of sweets along with halwa that looked like one of the dishes from 
paradise. At last, paan was served to the people. 8 

 خوان   گزاران    کار  گرم ترین 

 روان   مطبخ     نزر  کرد    مایده 

 خورد  گیر کزان آب     شربت لب

 کرد    وصل  بتوان    گسستھ   جان

 بست  قبھ   طرب   ز   توری   نان

 نشست  عالم    شھ بخوان   زانک 

 پز   دیگ از ھر نطی   نعم   صد

 مز  ان لب گزد انگشت    مردم از

 سرشت صحنکھ حلوا ھمسھ شکر 

 بھشت    طبقات    از    شنیش  چا

 ( ١٨۵ـ١٨۴ ـ١٨٣قران السعدین ص  ) 

Pan: Khusrow has praised Paan. He said that India had two rare gifts. One of them is 
banana and other one is pan. Pan is the most delicious lazy leafs on the earth across the 
world. Paan is like a plant, but it is very useful for everyone weather they belongs to rich 
a family or a poor family. The consumers of this lazy leaf are protected from the diseases 
like leprosy. It also removes foul odours from the mouth, strengthens teeth, increases 
starvation and blood production. 9 

 بست    برگ  صد  کھ    تنبول  بیره

 بدست   بیامد  برگ   صد   گل   چو

 بوستان   گل     چو    برگی    نادره 

 ھندوستان  نعمت   ترین    خوب 

 جزام      قطع    آلت   او    تیزی

 السلام    علیھ  رفتھ    نبی     قول

 تھی کرد لب  شاه چو زین تحفھ 

   طرب   رحیق   گشت  روان    باز  

                    ( ١٨۶ـ١٨۵قران السعدین ص  )     
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Idian textile: In Qiran-us-Sadain he also gives details account of the Indian textiles, they 
were too much fines that body looked transparent if customs made of such clothes were 
put on, and few of their varieties could be wrapped in a nail. 10 

 

 نام    ندانند  کھ    ھندی  جامھ 

 تمام    بنماید    تن   تنگی   کز 

 نھان  بناخن   پیچیده   ماننده بھ  

 جھان   ھمپوش   کشایش    باز

( ١٣٢قران السعدین ص  ) 

 

Conclusion 

Khusrow was proud of his motherland’s culture, buildings, flowers, languages, civilization 
and everything that this land encompassed, that nation was none other than India. In his 
assessment, the Indian languages surpassed Turkish and Persian in beauty and rhythm. 
The distinctive characteristic of Khusrow is that he took great interest in typical Indian 
culture, made a study of it sympathetically and objectively and then expressed himself in 
his works. Amir Khusrow was an established and reputed poet who contributed 
momentous works to the Persian literature with powerful language.   

His historical Masnavi Qran-su-Sadain give detailed account of the life and condition of 
people from birth to death, culture and tradition, their food habits and drinks, customs and 
ornaments of Indians, clothes of different states, social relation, and behaviour, means of 
livelihoods, sports and amusements, arts and crafts, language and literature, learning and 
education. The fact is that after reading this Masnavi Qiran-us-Sadain and other Khurow’s 
works everyone will say “India must be seen through the eyes of Khusrow”  
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