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DR. SANSKRITI RAZDAN  
Assistant Professor 

Mount Carmel College, Bangalore 

 

CONTRIBUTION OF BRAJBHASHA POETS TO THE MUGHAL 
COURT 

 

Abstract 

This article examines the contribution of Brajbhasha poets to the development of Mughal 
culture, focusing on their work for the Mughal Court. Poetry written in the Brajbhasha 
language that conveyed the local populace's ethos, values, and customs was essential to 
bridging the gap between the ruling class and the ordinary people. They contributed to the 
evolution of Mughal writing by introducing novel subjects, modes of expression, and 
forms of expression, such as music and dance. One of their most important contributions 
was to the evolution of Mughal literature. Poetry composed in the Brajbhasha language, 
which the Mughals encouraged and supported, is now an integral part of India's canon of 
literature. The article argues that Brajbhasha poetry made significant contribution to the 
Mughal court. 

Keywords: Brajbhasha Poets, Culture, Literature, Language, Mughal Court. 

Introduction 

Literature plays a crucial role in shaping society. It has continued the ancient practice of 
passing on a culture's defining mythology, folktales, and legends from generation to 
generation1. The cities of Mathura and Vrindavan in the Braj area are where the Brajbhasha 
dialect was originally spoken. The author of Tuhfat al-Hind (the gift of India), Shahnawaj 
Khan, also connected the Brajbhasha with Brajmandal and offered the following flattering 
assessment of the region's literary culture. The Braj region, which includes present-day 
Mathura, Agra, and the surrounding areas in Uttar Pradesh, was the primary Brajbhasha-
speaking area2. During the Middle Ages, Brajbhasha was primarily seen as the language 
in which poets composed hymns and devotional songs in honour of Krishna and Radha. 
This language's grammatical rules are laid out since the language is popular among poets 
and the culturally affluent because it contains poetry full of vivid colour and lovely 
expressions of the adoration of the lover and the beloved3.  

Muzaffar Alam, in his study of the rise of the Persian language in the Mughal state under 
Akbar and later, argued that vernacular could make its presence felt in the Mughal court 
and literary culture only in the eighteenth century in response to political pressure from 
the regions in the form of rebellious movements. This is because the Persian archive 
portrays Mughal society as a completely Persianized society with little room for a 

 
1 Busch, A. (2010). Hidden in plain view: Brajbhasha poets at the Mughal Court. Modern Asian 
Studies, 44(2), 267-309. 
2 Chandan, S. K. (2014). Introducing Braj bhasha archive for the study of the history of Mughal 
India. 
3 Bangha, I. (2020). Allison Busch (1969–2019), Author of Poetry of Kings. South Asia 
Research, 40(1), 12-21. 
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vernacular culture like Brajbhasha literary and Brajbhasha literature, notably its rich 
poetry, was consistently supported by the imperial Mughal court and the Mughal ruling 
elite, which included Mughal Princes, high mansabdars, and middle ranking mansabdars, 
calling into doubt this common belief1. In the Brajbhasha literary culture, several of these 
Mughal men took part not only as patrons of vernacular poets but also as poets. 

Historical and cultural influences on the Mughal Court of Brajbhasha poetry 

Outlining the literary climate, the Mughals might have found upon their arrival in India a 
good place to begin. Support of Hindi by Indo-Muslim elites predated Brajbhasha 
literature and the Mughal Empire, which emerged in sixteenth-century India2. Most 
significant early indicators of Hindi poetic originality may be traced to Indo-Muslim 
cultural settings and courts, a fact usually ignored by nationalist literary historians. There 
are scattered references to vernacular verse forms and songs as early as the Ghaznavid 
period (around 977-1186 A.D). Still, the activity in regional Muslim courts and Sufi 
khankhas inspired major textual achievements in pre-Mughal Hindi: a series of 
Premankhyans written in the Avadhi dialect between 1379 and 1545 A.D. The Avadhi 
poet Manjhan (who wrote Madhumalati) and Shah Muhammad Farmuli, whose Hindi 
poems are affectionately remembered by the literary biographers of early modern India, 
were frequent visitors to the court of Islam Shah Sur. Language and literary tastes in North 
India shifted significantly during Akbar's reign. One example is the respect the Mughals 
had for Persian poets. Another noteworthy shift occurred when the Brajbhasha dialect 
began suppressing the Avadhi dialect in vernacular literary circles3. There is only a little 
difference between the languages. Despite their varying morphological traits and preferred 
genres, both can be categorised as Hindi (which Indo-Muslims often termed Hindavi). As 
well as writing treatises on ancient Indian aesthetics known as ritigranth, Brajbhasha poets 
liked writing brief muktuk poems, typically on devotional or regal themes. Unlike Avadhi, 
which comes from further east, the Braj dialect is not too far removed from the Hindi 
spoken in Agra and would have likely been readily understood by the Mughals4.  

It is difficult to determine when the Mughals first became interested in Braj literary culture. 
Almost all early Hindi poets connected to the Mughal court have been lost to history, 
leaving behind only their names and maybe a few lines of poetry. Humayun has been 
linked to the support of Brajbhasha songs, which share some characteristics with poetry 
and can be difficult to tell apart. Several Braj authors are also linked to his court. The 
works of the poet Narhari are more chronicled than those of his contemporaries since he 
gained the support of Islam Shah Sur and eventually became a poet in Akbar's court.  

 
1 Sharma, G. (2014). Poetry of Kings: The Classical Hindi Literature of Mughal India. 
2 Orsini, F., & (SOAS). (2012). How to do multilingual literary history? Lessons from fifteenth-and 
sixteenth-century north India. The Indian Economic & Social History Review, 49(2), 225-246. 
3 Schofield, K. B. (2010). Reviving the golden age again:“Classicization,” Hindustani music, and 
the Mughals. Ethnomusicology, 54(3), 484-517. 
4 Lefèvre, C. (2012). The Majālis-i Jahāngīrī (1608-11): dialogue and asiatic otherness at the Mughal 
court. Journal of the Economic and Social History of the Orient, 55(2-3), 255-286. 
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Akbar had a deep appreciation for music, particularly dhrupad songs sung in Brajbhasha, 
the language of his court1. Tansen, a famous court musician, is hardly in need of 
introduction. Music is given significant attention in Abul Fazl’s Ain-i Akbari, which 
includes a chapter devoted to Bishnupad (Songs to Vishnu). Abul Fazl does not mention 
the many Hindi poets who worked in Akbar’s court, but their names and works have 
survived in poetry collections. Only a select few, like Karnesh and Manohar (among 
others), receive even passing mention in literary history, and even then, only with scant 
personal details. Todar Mal, Akbar's revenue administrator, and Faizi, Akbar's Persian 
poet laureate (and Abul Fazl’s brother), are attributed to creating Braj poetry. Akbar 
written a few songs in Hindi himself. His Majesty's inspired nature is strongly drawn to 
composing poetry in Hindi and Persian, as described by Abul Fazl; he displays a subtle 
grasp of the finest points of literary conceits. 

Brajbhasha poets recognized at Mughal Court 

Keshavdas' Jahangirjascandrika (Moonlight of the Fame of Jahangir) from 1612 A.D 
shows a deeper connection to the Mughal court under Jahangir. This was a panegyric, as 
the name suggests, and it took place in the Agra royal court, though it is unclear whether 
he gave this to the emperor. Although Jahangir speaks highly of a group of Hindi poets in 
his autobiography, this may have indicated that the Braj language was more widely spoken 
during his reign. Many artists from the Braj region performed at Shah Jahan's court. Lal 
Khan, Khush-hal, and Vishram, all descendants of Tansen (whose Braj music was present 
in Akbar's court), attended the Mughal court. Poets from the Braj tradition who are linked 
to Shah Jahan include Harinath. It was also reported that the monarch met with Biharilal. 
Poets of equal renown who were associated with Shah Jahan's court include Sundar, 
Kavindracarya Sarasvati, and Chintamani Tripathi. It is still being determined how much 
support Aurangzeb gave the Braj poets during his reign, but it is believed that this support 
persisted despite the emperor's lack of involvement. It was stated that all of Aurangzeb's 
sons and grandkids shared his passion for Braj. This suggests a lengthy connection 
between the Mughal governing elite and the Braj literary tradition. Although Persian 
would have maintained its status as the imperial court's primary language, Brajbhasha was 
also spoken there. However, only some of Brajbhasha's accomplishments originated 
outside of royal courts or even in those of the Mughals. 

Riti poetry thrived primarily in imperial and sub-imperial courts, and its readers were 
members of the governing class. Merchant elites like Bhavani Dutt Vaishya or Sabal Singh 
Sahu were trying to get a foothold in the concept of royal power by emulating courtly 
patronage to the rich genre of poetry.  Merchants played a crucial role in the 
vernacularization of the Mughal literary sphere by mimicking court practices such as 
patronage to poets and troops of musicians. Still, they have been largely ignored in studies 
on cultural productions in the pre-modern period. Because of their connections to the 
imperial court or courts of the Indo-Persian elite, aspiring Mughal gentlemen could adopt 
cultural practices from the court. Even among the provincial elite, far from the Persian 
Cosmopolis of Agra or Delhi, there was a growing aspiration to be recognised as a Rasik 
of Riti poetry. By going through these motions, we can value the autonomy of these bhasha 

 
1 Truschke, A. (2015). Contested history: Brahmanical memories of relations with the 
Mughals. Journal of the Economic and Social History of the Orient, 58(4), 419-452. 
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poets, who were nomads to varied degrees and have been largely overlooked in research 
on Mughal history1.  

The Contribution of Brajbhasha Poets to Mughal Literature 

Brajbhasha poets had a significant and multifaceted influence on Mughal literature2. It was 
well-known that the Mughal Empire was a strong patron of literature and that during 
Akbar's reign, the court of the Mughal Emperor was a hub of literary innovation and 
cultural exchange. Poets who composed in the Brajbhasha vernacular language contributed 
significantly to the development of Mughal literature. Poets who wrote in the Brajbhasha 
language contributed significantly to Mughal literature by emphasising regional themes 
and topics in their work. Since the authors wrote about love, nature, and devotion to God, 
the common people of northern India could relate to their writings. Their writings 
contributed to forming a distinct Mughal cultural identity and connected highbrow Persian 
literature with the common populace. Brajbhasha poets pioneered the introduction of 
innovative new forms into Mughal literature, which was immensely beneficial. For 
instance, they disseminated dohas and chaupais, which were types of moral and spiritual 
literary styles written in concise rhyming couplets. These forms eventually became an 
integral part of India's literary heritage and were adopted by the literature of other regions. 

Brajbhasha poets significantly contributed to the evolution of Hindustani, a language 
composed of Persian and regional dialects. They used Persian phrases and idioms, which 
not only improved the overall quality of their work but also helped spread the language to 
a larger audience; as a consequence of the blending of cultures, a new linguistic identity 
emerged, which included elements of both the native and foreign languages. This identity 
incorporated elements from both languages. Brajbhasha poets played a crucial role in the 
evolution of Mughal dance and music. The regular incorporation of music and dance 
performances in their performances contributed to the spread of their popularity beyond 
the Mughal court3. Brajbhasha poets contributed a substantial body of work to Mughal 
literature, encompassing many forms. In addition to playing a significant role in the 
evolution of music and dance, these individuals were instrumental in the evolution of new 
literary genres, introduced local issues and motifs to the fore, and enhanced the Hindustani 
language. Their works contributed significantly to the formulation of the unique cultural 
identity of the Mughal Empire.  

Themes, styles, and genres of Brajbhasha poetry 

During the medieval period, Brajbhasha was primarily seen as the language in which poets 
composed hymns and devotional songs in honour of Krishna and Radha. Keshavadasa 
shattered this norm, revealing to the public that Brajbhasha could cover various topics and 

 
1 Bahl, C. D. (2020). Arabic Philology at the Seventeenth-Century Mughal Court. Saʿd Allāh Khān’s 
and Shāh Jahān’s Enactments of the Sharḥ al-Radī. Philological Encounters, 5(2), 190-222. 
2 Vig, J. (2022). The Use of Brajbhasha in Sikh Contexts: Connecting Gurbilās Literature to Braj 
Martial Poetry. Comparative Studies of South Asia, Africa and the Middle East, 42(2), 362-369. 
3 Sharma, S. (2017). Fāʾiz Dihlavī’s Female-Centered Poems and the Representation of Public Life 
in Late Mughal Society. In Affect, Emotion, and Subjectivity in Early Modern Muslim Empires: New 
Studies in Ottoman, Safavid, and Mughal Art and Culture (pp. 168-184). Brill. 
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styles1. This is especially clear in Rasikpriya and Kavipriya, two of his most well-known 
compositions. During the Mughal era, Keshavdasa's rich tradition thrived. Brajbhasha 
literature expanded outside the Braj region and beyond its original focus on devotional 
topics. Located to the South of Agra, Gwalior is where much of the oldest Brajbhasha 
literature was written. Vishnudas, a poet, started writing Brajbhasha versions of stories 
from the Mahabharata and Ramayan based on Sanskrit texts. Vishnudas’s work is 
significant because he is credited with pioneering the vernacularizing tradition by giving 
fresh life to the ancient epic tales of Krishna and Ram. This is but one of the sources from 
which Brajbhasha derives. Some of its linguistic, lexical, content, stylistic, and illustrative 
elements originated in the Apabhramsha, the Sanskrit Puranas, the Persian and Sanskrit 
dictionaries, folk ballads, and other sources. There needed to be uniformity of style in 
Brajbhasha literature2. There was a wide range of textual output. The more prevalent form 
of bhakti verse was the pada, which consists of rhyming couplets in a simple metre and is 
intended to be sung. Both Surdas and Mira used this technique in their writing. Bihari was 
an expert in the doha form of couplets. Kabir also frequently uses the doha, and the caupi 
or quatrain which are most common in narrative epic poems. Modern hagiographies were 
also written about poet-saints at the head of a sampradaya or sect, such as Vallabha and 
Chaitanya. The Vallabha sect chronicles are often cited as one of the most influential of 
these pseudo-historical works since they represent an early stage in the development of 
Brajbhasha prose. The diversity of literary styles is wider than the topics and ideas that 
inspired them.  

Anandghan brought the prospect of romantic love between two people to a genre of 
Brajbhasha poetry otherwise dominated by Krishna devotion and courtly themes. The 
present Hindi poetry of echoes the depth of the pain of love depicted in his poetry, attesting 
to his profound influence on future poetry. Even when they appeared to deal with Krishna-
bhakti, his quatrains were seen as expressing an Islamic romanticism. In contrast, his 
padas, devotional songs, and other works were seen as expressions of real Vaishnava 
devotion. His quatrains sparked a heated debate because they blurred the lines between 
secular and devout themes. 

Keshavdas’s decision to rework this older literary form allowed him to experiment with a 
classic palette of courtly kavya styles. This piece was written when Bir Singh, who had 
deposed his older brother, ascended to the throne of Orcha. There is more at play here than 
a mere coincidence between literature and politics. The complexity of Kesavdas’s 
historical epoch necessitated a new literary style in Brajbhasha3. 

Brajbhasha poets enriched Mughal literature with their works 

The Brajbhasha tradition, a constellation of courtly poetry and intellectual practises that 
flourished in an environment of mixed Mughal and sub-imperial patronage, can trace its 

 
1 Lefèvre, C. (2014). The Court of ʿabd-Ur-Raḥīm Khān-I Khānān as a Bridge between Iranian and 
Indian Cultural Traditions. In Culture and Circulation (pp. 75-106). Brill. 
 
2 Pillai, S. S. (2022). Remembering and Removing Aurangzeb: The Manuscript History of 
Sabalsingh Chauhan's Mahabharat. Comparative Studies of South Asia, Africa and the Middle 
East, 42(2), 356-361. 
 
3 Hasson, M. (2022). Taking Laila’s Name: Reimagining the Laila-Majnun Story in 
Brajbhasha. Journal of South Asian Intellectual History, 4(2), 146-180. 
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lineage back to Kesavdas, who Hindi writers revere as one of its founders. Kesavdas broke 
with convention by choosing the less prestigious Hindi dialect of Brajbhasha over Sanskrit, 
the traditional language of the Indian court. He broadened the scope of Brajbhasha, which 
had hitherto been limited to Krishna-themed lyrical poetry, to include works on various 
scholarly and even arcane topics and forms. Although they were written in Brajbhasha, 
Keshavadasa's works were considered paradoxical because the Sanskrit literary tradition 
influenced them. The literary language Brajbhasha was on the cusp of widespread 
acceptance at that time. The Bhakti movement is often cited as a factor in the shift in public 
opinion. The spread of Vaishnavism helped keep the general public's focus on languages 
like Brajbhasha.  

One notable example is Abdul Rahim Khan Khanan, who supported and wrote highly 
regarded works in the Hindawi literary genre, using both the Awadhi and Brajbhasha 
languages in his poetry compositions. The muktak style, popularised by Gang, was central 
to his work. In his work Kavinirnay (1746), Bhikharidas asserts that Rahim is the 
preeminent poet of Brajbhasha. Doha and baravi were Rahim's preferred writing styles. 
Khan-i Khanan was a prodigy in the written word and an avid reader. He was a renowned 
scholar of not just Persian but also Arabic, Sanskrit, and Hindawi, and at Akbar's request, 
he even studied Portuguese. Supposedly, he had the largest library in the sub-region. The 
works he penned in the Hindawi language under the pen name 'Rahim' demonstrate his 
brilliance1. 

Birbal and Tansen were two notable courtiers of Akbar who wrote verse or prose in 
Brajbhasha. Akbar is claimed to have bestowed the title Kaviraj upon Birbal for his 
Brajbhasha compositions, which Birbal wrote under the takhallus (pen name) Brahma. 
Todar Mal and Faizi, Abul Fazl's brother, are also rumoured to have written in Brajbhasha. 
The fact that the Mughal aristocracy during Akbar's reign was interested in vernacular 
literature is supported by Shahnawaz Khan's statement of Zain Khan Koka's (1601 A.D) 
fondness for Hindawi ragas and kavitts (riti metres). 

Cultural Identity  

The Mughal emperors' encouragement of Brajbhasha poetry resulted in the development 
of a unique Mughal culture. Included in the cultural practices of the Mughal court was 
poetry written in the Brajbhasha language, which had the effect of lowering social barriers 
between the aristocracy and the common people. This was of the utmost importance in a 
society that placed a premium on social stratification and in which the cultural norms of 
the upper class were frequently viewed as foreign and unrelated to daily life. Support for 
Brajbhasha poets, whose works reflected the Mughal Empire's tolerance for diverse 
cultures, was one way the Mughal Empire's rulers encouraged cultural blending2. This 
cultural mixing was reflected in the language, concepts, and motifs of Brajbhasha poetry, 
ultimately resulting in a new literary tradition distinct from both Persian and Sanskrit. The 
Mughals’ encouragement of Brajbhasha poetry contributed significantly to the 
development of a distinct cultural identity for the them. It established a cultural synthesis 

 
1 Hussain, S. (2012). The emperor's new tongue: Literature and language in the Mughal court. 
Cambridge University Press. 
 
2 Subramanian, V. K. (2002). The Mughal state, 1526-1750. Oxford University Press. 
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that matched the global nature of the imperial government and gave the locals a sense of 
cultural pride and identity. These factors contributed to the growth of mutual 
comprehension between the ruling class and the general population.  

Language 

Brajbhasha poetry contributed considerably to the evolution of Hindustani, a combination 
of Persian and regional dialects. Brajbhasha poets broadened their language's allure by 
incorporating Persian terminology and idioms into their works, increasing the language's 
popularity. The Mughal dynasty's encouragement of Brajbhasha poetry significantly 
impacted the evolution of the Hindustani language. During the Mughal Empire, Hindustani 
became the common vernacular of northern India. Persian and local dialects merged to 
form this language during this period. By incorporating Persian terminology and idioms 
into their works, Brajbhasha poets substantially contributed to developing the Hindustani 
language. This adoption of Persian linguistic traits was not done to acquire a new 
vocabulary; rather, it was done to express subtle ideas that were difficult to articulate in 
the prevalent vernaculars of the time. 

By integrating Persian vocabulary and idioms into their writing, Brajbhasha poets raised 
the level of Hindustani and made it more accessible to a wider audience. In a society where 
proficiency in Persian, the language of the governing class, was typically associated with 
social and economic mobility, this linguistic expansion was especially crucial. Within this 
society, the governing class spoke Persian. The poetry of Brajbhasha was instrumental in 
developing a common vernacular between the educated classes of Iran and the rest of the 
country's population. Incorporating Persian linguistic elements into Brajbhasha poetry also 
contributed to developing a cultural synthesis that reflected the cosmopolitan nature of the 
Mughal Empire. This contributed significantly to the emergence of Brajbhasha as a literary 
form. This linguistic and cultural melting pot was manifest in the poetry of Brajbhasha, 
which contained elements of both indigenous and foreign cultures1. Brajbhasha poetry 
inspired Mughal literature with new ideas and styles. Brajbhasha poets wrote on love, its 
core, and religious devotion, which Mughal royalty and commoners liked. They influenced 
Urdu and Rajasthani poetry. Brajbhasha poetry, which offered new themes, techniques, 
and genres, greatly improved Indian and Mughal literature. Mughal royalty and 
commoners loved Brajbhasha poets. Brajbhasha poets wrote about love, nature, and God2. 

Brajbhasha's poems explored love in all its forms, from earthly to spiritual. The Mughal 
royalty adored poets like Surdas, Tulsidas, and Rahim for their emotional intensity and it 
is especially for love and dedication. It influenced Urdu, Rajasthani, and Mughal court 
poetry. Kabir and Guru Nanak were influenced by Brajbhasha poets Tulsidas and Surdas, 
who wrote in Braj. Brajbhasha poetry unified North and South Indian literature. 
Brajbhasha poets used Sanskrit and other regional classics to separate North Indian 
literature from South Indian literature. These Brajbhasha poets impacted Urdu and 

 
1 Sarkar, J. (2012). The legacy of Mughal architecture in India. Journal of Arts and Humanities, 1(1), 
1-14. 
 
2 Busch, A. (2005). Literary Responses to the Mughal Imperium: The Historical Poems of 
Keśavdās. South Asia Research, 25(1), 31-54. 
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Rajasthani poetry, which covers love, nature, and God. Brajbhasha poets are Surdas, 
Tulsidas, and Rahim. Today, Brajbhasha poets are revered in India's literary canon1. 

Music and Dance 

The Brajbhasha language poetry substantially impacted the musical and dance traditions 
of the Mughal Empire. The well-known religious melodies known as bhajans are 
frequently founded on Brajbhasha poetry. Occasionally, music and dance performances 
were performed alongside bhajans. Brajbhasha poets played an important role in the 
creation of music and dance in the Mughal manner, popularised by the Mughal monarchs, 
who were well-known art patrons. During the Mughal era, devotional melodies known as 
bhajans that were based on Brajbhasha poetry were a prominent musical genre in the North 
Indian region known as India. They provided financial support for these tunes, frequently 
performed alongside musical and dancing performances, ensuring their continued 
success2. 

Mughal dance, another popular Mughal art form, was developed by Brajbhasha poets. 
Courtly dance was fundamental to Brajbhasha poets’ devotional melodies and lyrics due 
to its importance in their performances. Mughal emperors danced for the imperial court. 
Due to the widespread acceptance of Brajbhasha-based devotional songs called bhajans, a 
new musical style combining Persian and Indian music arose in Mughal culture. 
Hindustani music was the new style. Brajbhasha poetry influenced Mughal musical and 
dancing techniques and is important to India's cultural heritage3. 

Brajbhasha poetry shaped Mughal literature, music, and dance. The Mughal Empire is 
important to Indian history and culture because of their encouragement of Brajbhasha 
poetry. The Mughal Empire mixed cultures. Brajbhasha supported Mughal culture through 
poetry. Persian-speaking Mughals brought Islamic and Persian culture to India. The ruling 
elite promoted local poets and artists to connect with the people4. Brajbhasha poetry's love, 
nature, and God themes unified Mughal India's many peoples. Regardless of education or 
native language, the poems helped nations build a unified cultural identity. Persian, Central 
Asian, and Indian influences shaped Mughal art, architecture, and cuisine. Mughal rulers 
patronized poets and performers. Persian and Indian cultures blended during the Mughal 
Empire, creating a distinct identity that has been treasured since. The period's music, 
dancing, and poetry inspire modern artists. Brajbhasha poetry promoted Mughal culture. 

 
1 Dasgupta, S. (2011). Literature, Culture and History in Mughal North India 1550–1800. By 
SANDHYA SHARMA. Delhi: Primus Books, 2011. 241 pp. $24.00 (cloth). The Journal of Asian 
Studies, 70(4), 1204-1206. 
 
2 Pauwels, H. (2014). Culture in CirCulation in eighteenth-Century north india: urdu Poetry by a 
rajPut Krishna devotee. In Culture and Circulation (pp. 247-277). Brill. 
3 Orsini, F. (2019). Between Qasbas and Cities: Language Shifts and Literary Continuities in North 
India in the Long Eighteenth Century. Comparative Studies of South Asia, Africa and the Middle 
East, 39(1), 68-81. 
4 Kinra, R. (2012). Make it fresh: time, tradition, and Indo-Persian literary modernity. In Time, 
history and the religious imaginary in South Asia (pp. 12-39). Routledge. 
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It shaped a Persian, Central Asian, and Indian cultural identity. Brajbhasha poetry fostered 
cross-cultural exchange and cherished practises1. 

 Conclusion 

Poets of the Brajbhasha school contributed significantly to the Mughal court's literary 
canon and influenced the evolution of Mughal speech, song, and dancing. Due to their use 
of local languages and topics, Brajbhasha poets were instrumental in bridging the gap 
between the governing elite and the common people, ultimately contributing to forming a 
distinct Mughal cultural identity. As a direct consequence of the Mughal rulers' 
encouragement of Brajbhasha poetry, the aesthetics and values of Mughal society at the 
time were profoundly affected by the blending of multiple cultures. Since Brajbhasha 
poetry is still studied and revered in contemporary society, its impact on Indian culture can 
be observed even today. The contributions made by Brajbhasha poets to the Mughal court 
illustrate how literature and the arts can bridge cultural differences and foster mutual 
respect and understanding between people of different backgrounds. 
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ABSTRACT:  There is no other country in the world whose literature has been 
so closely associated with the social and political up and down as in Iran during the first 
half of 20th century. The Constitutional Movement of Iran in 1905-11 A.D., is regarded 
as one of the greatest movements of Iran, the other being Islamic Revolution of Iran in 
1979 A.D. Iran was the first country in the Middle East to acquire a liberal western type 
Constitution. 

Key words:- the constitutional movement, qajar, poetry, majlis etc. 

INTRODUCTION: The Persian Constitutional Movement also known as the 
Constitutional Revolution of Iran took place in between 1905 - 1911 A.D. The revolution 
led to the establishment of a majlis or parliament in Iran. The Qajar ruler Muzaffarud-Din 
Shah signed the Constitution in 1906 A.D. as the result of pressure of different sectors, but 
he died shortly after and was replaced by Muhammad Ali Shah. The latter abolished the 
constitution and bombarded the parliament with Russian and British support in 1908 A.D. 
After many struggle Ahmad Shah Qajar re-established the Constitution in 1909 A.D. This 
revolution created new opportunities and opened up seemingly boundless possibilities for 
Persia’s future. It replaced by new institutions, new forms of expression, and a new social 
and political order. 

OBJECTIVES: 
a. To find out the main factors behind the Constitutional Movement. 
b. Contributions of the poets for bringing changes in the society. 
c. To highlight the main themes of Persian poetry before and after the 

Constitutional Movement. 

 The Qajar dynasty founded by Agha Muhammad Khan had been generally hated 
in Iran since its coming to power in the late 18th century. Apart from Iran, he also 
controlled Georgia.1 His nephew and successor Fateh Ali Shah ascended the throne in1797 
at the age of 21.2 During the reign of Fateh Ali Shah, Iran was drawn deeper and deeper 
into the net of the European powers like Great Britain and Russia. In recognition of her 
military deficiency, he had willingly accepted foreign missions and war materials. He was 
in support of modern education and sent a number of Iranian students abroad for higher 
education. 

During the reign of Nasiru’d Din Shah, the fourth Qajar king, who ruled from 
1847 A.D to 1896 A.D, the government of the country found greater stability. He 
undertook three journeys to Europe in 1873, 1878 and 1889 A.D respectively. His Prime 
Minister Mirza Taqi Khan Amir–i-Kabir, whom Curzon described as “One of the most 
remarkable figure of the century”3 introduced several important progressive reforms. He 
established a college on modern lines named Darul-Funun in 1851 A.D in Tehran. The 
main subjects taught here were Military Science, Mathematics, Medicine, Chemistry, 
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Mineralogy, Geography and Foreign Languages Like English, French, Russian or German. 
Instruction in music and liberal arts was also introduced.4 As a result education began to 
spread and more contacts were established with Europe. Therefore, a small intelligentsia 
came into existence there which, not content to remain under its accustomed conditions, 
demanded a change in the institutions that had outlived themselves. In 1872 a British 
banker, Baron Reuter, obtained from the Shah an amazing concession giving him the 
exclusive right to construct railways and street car lines, to exploit minerals and oil for a 
period of seventy years and to manage the custom service for twenty-four years. They also 
got the right of issuing bank notes and golden way to exploit the mineral resources of 
Persia with the exception of precious stones, gold and silver. Reuter again received a 
concession for establishing the Imperial Bank of Persia in 1889, which possessed the 
monopoly of issuing bank notes. In the next year a British concern was given a tobacco 
monopoly, but the clerical leaders of the country supported a wave of general indignation 
by formally forbidding the use of tobacco within Iran until the monopoly was cancelled. 

 In 1896, Muzaffaru’d Din Shah became the ruler of Persia and ruled till 1907,5 
his reign was characterized by decay in administration and the gradual weakening of state 
authority. He also contracted two huge Russian loans to finance his extravagant trips 
abroad, brought Iran to the verge of bankruptcy and caused great nationalist and religious 
anger. There were protests by the merchants against European trading privileges, Russian 
and Belgian control of the custom and exclusive banking privileges given to British 
Imperial Bank of Persia. At the same time increased contact with the West, foundation of 
Darul Funun, going abroad of Iranian students for higher education, propagation of a need 
for change in the country’s political and legal life, have been brightly described as the 
force behind the Constitutional Movement. In addition to these factors there occurred two 
significant events outside Iran, the Russo-Japanese war in which Japan defeated Russia 
and the Russian revolution of 1905 which affected development in Iran and caused 
agitation among merchants of Iran. 

A minor incident was taken place in the month of December, 1905 A.D. On the 
order of the administration of Tehran a respected Sayyid and a reputed businessman of 
Tehran named Sayyid Hasim was arrested on the charge of creating artificial scarcity of 
sugar. In a protest the merchants of Tehran shut down their shops. The leading ullama of 
the time like Sayyid Abdullah Bahbahani and Sayyid Md. Tabatabai also supported them 
and took refuge in the holy shrine of Shah Abbas Azim. They refused to leave the shrine 
until the Shah had promised to dismiss the Prime Minister, Aynud Daula, convene an 
Adalat-Khane or house of Justice,6 abolish favoritism and make all Iranian subjects equal 
before the Law.7 

In January, 1906 the Shah agreed to the demand but unfortunately did not take 
any steps to carry out these promises. Meanwhile as a result of dispute between 
government and the opposition a student, who was also a Sayyid, was killed in January, 
1906. After which there was an uprising in the holy city of Qum and southern Tehran. This 
time the Movement became more vigorous, now the revolutionaries had gained enough 
strength to put forward a specific demand for a Majlis or a Parliament. Pressure was 
renewed on the Shah and in August, 1906 a constitution was granted, the rule of Laws 
declared and the first Majlis was opened. 8 

This great movement not only changed the political scenario of Iran but also 
social, cultural as well as the literary history of Persia. The recent revival in Persian Poetry 
means the political change of Persia, which resulted in limiting the despotic authority of 
the Shah, and in creating a new concept of political right renouncing the tradition of court 
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poetry, which was replaced by patriotic verse. During the Constitutional Movement 
Persian poets began to express the thoughts and feelings of common people as well as the 
problems and rights of women, political and social condition of Persia and the motive of 
despotic rulers in suitable language. It drowned on the Iranian mind that poetry was not a 
wine to lap the reader in the luxury of a rosy dream but rather a useful means of 
investigating the secrets of the life and suggesting solutions for its perplexing problems. 
The Iranian mind had grown feeble and fantastic by being nourished for centuries on erotic 
literature; but now the longing for the beloved was replaced by love of the motherland. It 
deals with the general condition in the country which is reflected in tyranny, injustice, 
corruption and poverty. It also reflects the pitiable condition of women, polygamous, 
marriage, veil and educational backwardness. 

Malik’ush Shura Bahar, the greatest nationalist poet of Iran, voiced the 
sentiments of nationalism employing the florid style of the earlier poets. He was conferred 
the title of Maliku’sh Shuwara by order of Muzaffar-ud-Din Shah.9  Bahar tried to create 
awareness and motivate the new generation of Iran so that they can fight for their own 
rights and fate through his poetries. When Bahar was elected to the third Majlis, he 
condemned the privilege classes and their dishonest treatment of the common people in 
many of his poems. Bahar didn’t support the policy of Qajar rulers as they tried to sell 
Persia’s natural resources in the hand of Russia and England. He was totally against of 
foreign interference in Persia which can be seen in the theme of his poetries. For example,  

 

 
 
It is a mistake to talk about freedom with the Shah of Persia. 

  The affairs of Persia rest with God. 
The religion of the Shah of Persia is different from all religions. 

  The affairs of Persia rest with God.10 

Muhammad Riza Ishqi pained a highly romanticized picture of the ancient past 
and sang the glory that was Iran. According to him the future of humanity lies with the 
reemergence of Asian freedom. When Ishqi was imprisoned by the Government for his 
opposition to the abortive Anglo-Persian Agreement of 1919, in a poem he condemned 
this Agreement. He says in one of his poems like this :- 

 
 
See the impudence, there is a tumult raging in the west, 
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One says Persia is mine, the other says : it belongs to us. 
O’ people of the sacred East of India, Persia, Turki, China, for the East the war 
has been waged in the West. 

Abu i -Qasim Arif and Muhammad Farrukhi conveyed the hopes and 
frustration of the progressive intelligentsia during the post-constitution period. Arif   used 
to recite political verses and ballads in various meetings and concerts held at Tehran. Arif 
cries with the following verses:- 

 

 
 
The crying of the captive bird is meant for the sake of the motherland, 
the method of the capturing of the bird is like that of our captivity. 
If it is carried I will search for the fresh air of the morning bravely, 
Give my message to the friend who is coming to the garden. 

 

Abu-i Qasim Lahuti extolled the idea of revolution to become the first 
communist poet of Persia. He wrote several poems criticizing the social and political 
conditions in Persia. Lahuti’s verses show aggressive and revolutionary character which 
reveals the influence of Marxist teachings and he directed his talents to the condemnation 
of the capitalist system.    

In later year a poetess Parwin Itasami gave expression to the tender feelings of 
maternal solicitude, and was recognized, in her literary capacity, as the most outstanding 
representative of her sex.  He always raises her voices for the rights and freedom of women 
of Iran. She says :- 

 

 
 
It is as if the woman in Persian was not a Persian before.  
She had no pursuit other than misfortune and distraction. 
She lived and died in a solitary corner.  
What else was a woman in those days if not a prisoner?  
 

CONCLUSION: Many prominent poets as well as some less important poets of 
Iran took great pain to create awareness among the common people of Iran. They tried 
their best to give a pen-picture of the socio-political and cultural development of Persia 
and the problems of themselves throughout their poetries and newspapers before the 
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common people of Iran. These poets laid down the seeds of the Constitutional Movement 
and developed poetry along with the social movement by their social and critical poems. 
As a result revolutionary groups along with the support of the leading ullamas, merchants 
and common people of Iran succeeded to create pressure on the Qajar rulers and finally 
Iran became possessor of a House of Justice and a Constitution. Before Constitutional 
Movement main themes of Persian poetry were Sufism, eulogy, moral felicity, description 
of victory and wine, narrative of beauty of beloved, the saga of separation and painstaking 
of the lover, natural beauty etc. but during the Constitutional Movement and after 
Constitutional Movement  problems of common people, rights of women, political and 
social situation of Persia, interference of foreign countries like Russia and England, govt. 
policies and patriotism etc. apparently became the main themes of Persian poetry.  

 

---------0-------- 
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THE RAMAYANA OF HAMIDA BANU BEGUM, QUEEN MOTHER OF 
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(Book Review) 

 

The central theme of this eponymous book is the Ramayana produced for Hamida 
Banu Begum (c. 1527–1604 CE), Queen Mother of the Mughal Emperor Akbar and wife 
of Emperor Humayun. It is a Persian-language adaptation of this popular Sanskrit epic that 
has been celebrated in several mediums in different cultures. This significant Persian 
manuscript with over 450 folios was beautifully illustrated with fifty-six exquisite large-
scale paintings. It was a result of a long history of translations of Sanskrit text done in the 
Islamic world in the Islamic world in general and in Akbar’s court, in particular. A major 
portion of this Ramayana is preserved in the Museum of Islamic Art, Doha, with some 
illustrated folios previously extracted from it and collected in other significant collections. 
Late Sheikh Saoud bin Mohamed Al Thani acquired it (MIA MS.20.2000) for the Museum 
of Islamic Art, Doha, in 2000 (pg.7).  

Therefore, this manuscript is called the Doha Ramayana and is presented in this 
book in its entirety for the first time, with full-page coloured illustrations. In order to make 
its contents and historical and cultural background accessible to all, the manuscript is 
analysed by having an Introduction and three scholarly essays by Marika Sardar, Audrey 
Truschke, and John Seyller. These are further appended by two of John Seyller’s 
articles. Published in 2020, this book is the most recent publication devoted to a Mughal 
manuscript.  

In the Introduction to this book, Marika Sardar obviously introduces the 
Ramayana manuscript, its details dealing with the codicology, text and illustrations, the 
patron – Hamida Banu Begum and the manuscript’s presence in the Mughal library. 
Details of the three previous Mughal manuscripts devoted to this Sanskrit text produced 
between the late sixteenth century and early seventeenth century are also furnished. The 
Persian text clearly identifies the composer of this text as Valmiki and it is organized into 
seven books, beginning with the Balakanda (Book of Childhood) and concluding with 
Uttarakanda (The Final Book). The colophon at the end, on  folio 443 verso reveals that 
‘this translation of the Ramayana was completed by the order of His Royal Majesty, the 
Solomon-resembling, may God preserve his kingdom and his might, on 27 Abadan ilahi 
corresponding to AH 25 Sha‘ban 1002 (16 May 1594 CE).”(1) Although here, the patron 
is not named, the phrases employed by the author/scribe like the His Royal Majesty, the 
Solomon-resembling, may God preserve his kingdom and his might, clearly point to 
Emperor Akbar in that particular year. Sardar has rightly observed that though the author 
here refers to the completion of a ‘translation’ since this date falls after the translation of 
Akbar’s Rāmāyan text [which was] ready by 1588, it possibly documents the completion 
of the writing of the Doha manuscript’s text (pg.12). 
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Marika Sardar again offers the first essay in the book: ‘Hamida Banu Begum and 
the Doha Ramayana’, where she reveals further the inscriptional notes. The earliest one 
proves the Doha version of the Persian Ramayana was transferred from the estate of 
‘Maryam-Makani’ to the royal Mughal library on 9 September 1604 CE. Here the royal 
lady Hamida is addressed with her posthumous epithet ‘Maryam-Makani’ (dwelling with 
Mary).  

Hamida Banu Begum had varied interests, had begun collecting books from a 
young age, and was deeply interested in them till the end of her life. Sardar charts down 
the details of her life – her birth, marriage to the then Mughal Emperor Humayun, their 
subsequent exile, the birth of their son Akbar, their final reunion and regaining of the 
Empire in India, her life after her husband’s death as the Queen mother where she had to 
negotiate the power in the harem with other contenders and her affection for her grandson 
Prince Salim.  

The second essay is by Audrey Truschke and is titled: ‘The Persian Text of the 
Doha Ramayana.’ She begins it by mentioning the names of the Persian translations of 
Sanskrit texts produced for Emperor Akbar beginning with 
the Simhasanadvatrimshika (Thirty-Two Tales of the Throne). Further, by giving suitable 
examples, Truschke sheds light on how these translations were done and employed the 
vernacular (perhaps khari boli), which was the connecting thread between Persian and 
Sanskrit intellectuals. While translating, the brahmins who knew Sanskrit gave the 
scholars/mullas in Persian an oral explanation of the text’s meaning in the vernacular. 
Because the translator focused on retaining the heart of the meanings, these Persian 
translations are semantic in nature rather than literal. The multiple proofs that affiliate this 
Persian text to its Sanskrit original are also documented; also recorded are the different 
adaptations made by the Muslim translator to update it according to the sensibilities of the 
Persinate Mughal readers. Truschke argues that the elite Mughals viewed these Sanskrit 
texts, particularly the Ramayana and Mahabharata, as pertinent edification literature on 
the Indian kingship, and by patronising their translations, the Mughals developed certain 
facets of their imperial identity as the rulers of Hindustan.   

‘Mughal Painting During Akbar's Reign and the Artists of the Doha Ramayana’ 
is the third essay of his book and it is indited by John Seyller. He has presented a brief 
overview of the illustrated Mughal manuscripts produced for Emperor Akbar chiefly 
focusing on the other version of the Ramayana previously created for their Muslim 
patrons. Were only Hindu artists chosen to paint Hindu mythological subjects? Seyller 
negates this possibility when he identifies for the first time the names of the three Muslim 
painters who had contributed to the Hamida Banu Begum’s Ramayana: Husayn 
Naqqash, Mulla Shah Muhammad and his son Nur Muhammad. This book also documents 
the characteristics of the three painters' styles and their ties with other Mughal manuscripts 
in addition to their contributions to the Begum's manuscript. The three essays provide 
beautiful and useful backgrounds to the reader of this manuscript – the Begum, the 
translation process and the creative milieu that have enabled to contextualise the 
manuscript. 

After these three detailed essays, John Seyller and Marika Sardar explore 
individual illustrated folios, where both art historians have analysed their themes and styles 
– identifying the hands of one or multiple painters. This section is followed by two 
appendixes ‘Annotated Opening Folio and Endleaf’ and ‘The Library of Hamida Banu 
Begum’, both by John Seyller. In the former, he notes the annotated opening and the 
annotated last folio of Hamida’s manuscript. The latter appendix records her role in 
collecting and commissioning manuscripts; examines the four pertinent proofs which 
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attest that a particular manuscript was once owned by Queen Mother Hamida Banu 
Begum. The discussion specifically focuses on an unpublished Mughal manuscript, 
the Dvadasa Bhava.  

The Ramayana of Hamida Banu Begum, Queen Mother of Mughal India is a 
beautiful, enjoyable and intriguing book that explores all aspects of an illustrated Persian 
translation of a Sanskrit work. The language is sophisticated and the research is original, 
detailed and convincing making it an essential book in one’s collection. The only 
problematic part is how the writers at some places have speculated to attribute the 
commissioning of this manuscript to Hamida Banu Begum (pgs.13 and 16) despite the fact 
that the text was copied/written at the behest of her son, the Mughal Emperor Akbar. 
Another argument that is put across favouring this attribution is that the three painters were 
also commissioned by the Queen Mother. While writing about the Dvadasa Bhava in the 
appendix, Seyller notes, “But by the end of the 1990s, having studied all available pages 
of the 1594 Ramayana, I grasped the fundamental similarity of the two manuscripts and 
concluded that they were illustrated by the same group of artists working for Hamida Banu 
Begum.” (pg.180) Later he remarks, “This, in turn, suggests that this small project 
[Dvadasa Bhava] followed on the heels of the more expansive Ramayana manuscript, 
whose uninhibited, exuberant quality seems to spring from the exceptional circumstances 
of its creation: the initial and exciting convergence of an impromptu team of painters, a 
newly engaged patron and the stirring narrative of the great Hindu epic.” (pg.182)  

A red inscription that runs across a frieze of stars and cartouches just above the 
middle of a Ramayana painting features Nur Muhammad's name (MIA MS.20.2000, folio 
33 verso). “allah-u-akbar, ‘amal-i bande-yi dargah, nur muhammad” reads the inscription, 
which is punctuated by two couplets. It is interesting to note that bande-yi dargah refers to 
the ‘servant of the royal court.’ This suggests that, like the Ramayana's text, which was 
written at His Majesty's [Akbar's] orders, the three painters may have also created the 
paintings while working for the Emperor. Perhaps, this Persian manuscript on the 
Ramayana was gifted to her by her son, Emperor Akbar.  

Book title: The Ramayana of Hamida Banu Begum, Queen Mother of Mughal India 

Authors: John Seyller, Marika Sardar and Audrey Truschke 

Publisher: SilvanaEditoriale; Museum of Islamic Art, Doha and Qatar Museums, Doha.   

Year of publication: 2020, India edition 2021.  

Number of pages: 191.  

Language: English. 

This review received no internal or external funding from any person, institution, 
publication, or organization. 

Footnotes: 
(1) Asok Kumar Das also reads this preface on similar lines, but provides an earlier date 
of 18 November 1593. Asok Kumar Das, “Books and Pictures from the Zenana Mahal: 
The Collection of Manuscripts of Hamida Banu Begam,” in The Diverse World of Indian 
Painting – Vichitra-Viśva (Essays in Honour of Dr Vishwa Chander Ohri), edited by 
Usha Bhatia, Amar Nath Khanna, Vijay Sharma, 20–28 (New Delhi: Aryan Books 
International, 2009), 27. 
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WAS AKBAR LITERATE OR ILLITERATE: A CASE STUDY 

 
Abstract 
 
Some historians state that Akbar was illiterate but a few again assert that he was literate 
and well - versed in various arts as well as sciences. On the strong basis of much 
information and evidence, a few years ago, it has been proven that he was lettered and 
educated. It cannot be possible for Akbar with superhuman memory and an impressive 
mind that he did not even have knowledge of the alphabets and numbers. He himself was 
conscious of education and paid great attention to the sound education of his sons and 
grandsons. He was forever ready to encourage different arts and learned by imparting those 
rewards and stipends. A completely uneducated and illiterate person can never be in a 
position to feel joy and happiness in the company of scholars, appreciate the conversation 
on enlightening subjects and evaluate the merits and demerits of other's poetic 
compositions. The many dismissals of private tutors by Father Humayun and Guardian 
Bairam Khan both indicate fatherly solicitude for Akbar's training and learning. Many 
useful and necessary educational reforms, establishment of several maktabs and madrasas, 
huge library and its proper management, administrative, economic, social - cultural 
reforms, efforts for women 's education, deep devotion and love for scholars, Hindu - 
Muslim coordination and political integration of the country are absolutely impossible by 
a completely illiterate ignorant personality. The conclusion is that if literacy means reading 
and writing the alphabets and arithmetic numbers, then Akbar was literate. The meaning 
of education is to leave the narrowness of bookish knowledge and gain knowledge and 
intellectual advancement by coming out of the corridors of books, and then Akbar was 
undoubtedly highly educated and had a deep knowledge of the subject. He had a peculiar 
position in the Literary World of India of his times. 
 
Key Words: Akbar, literate, illiterate, education, tutors, Ibadat Khana, art, scholar. 
 

We are approaching the reign of the emperor who is justly regarded as one of the 
greatest sovereigns India has ever seen. Mughal monarch Akbar- the Great is as much 
renowned for his statesmanship as for his encouragement of letters. Whether Akbar was 
literate or illiterate, this topic remains an unsolved mystery among historians. Many 
arguments have been presented by historians in favor and against this subject. 

Akbar was illiterate or unlettered:- 

However, he is described by some writers as utterly unlettered. For instance, 
Count Noer credits him with no literary education as he is unable to read or write on the 
authority of a Goanese Jesuit as the Jesuit tells us:" He (Akbar) can neither read nor write."1 

 
1 Noer, Frederick Augustus, The Emperor Akbar, A Contribution Towards The History of India, 
translated by A.S. Beveridge, Vol. II, Thacker, Spink & Co., Calcutta, 1890, p. 56, 243 



DABEER – 24                                                                                   JANUARY-JUNE  2023 

24 
 

Emperor Akbar's son Jahangir's autobiography entitled 'Tuzuk -i- Jahangiri' makes the 
following statement on the subject cited above - 

“My (Jahangir's) father always associated with the learned of every creed and 
religion, especially with pandits and the learned of India, and although he was illiterate, so 
much became clear to him through constant intercourse with the learned and wise, in his 
conversations with them, that no one knew him to be illiterate, and he was so acquainted 
with the niceties of verse and prose compositions that his deficiency was not thought of." 

1    

           Here, the emperor is described as 'ummi', an Arabic word or illiterate and entirely 
uneducated by his son Jahangir.  In 'Iqbalnama-I- Jahangiri' , Akbar is described as ummi 
i.e. unable to read or write.2   

         Catholic Missionary Father Monserrate was at the court of Akbar from 1580 to 1582 
and he wrote that Akbar is entirely unable either to read or write.3 According to a Spanish 
Jesuit missionary named Father Jerome Xavier "The King ( Akbar) is gifted with a 
wonderful memory, so that, although he can neither read nor write, he knows whatever he 
has heard learned men discoursing about, or whatever has been read to him." 4   

In this connection, V.A. Smith wrote "Akbar was a thoroughly idle boy from the 
school master point of view, and resisted all attempts to give him book - learning so 
successfully that he never mastered the alphabet, and to the end of his days was unable 
even to read or sign his own." Further, he added that "Although he would not learn to read 
books for himself, he enjoyed hearing them read by others."5 According to an eminent 
historian A.L. Shrivastav, although Akbar's ancestors were well educated, but he was not. 
From his childhood, he kept away himself from the field of study and never memorized 
his lessons seriously.6   

On the basis of all the above mentioned arguments, historians and writers have 
described Akbar as illiterate or unlettered. 

In modern times, differences have arisen about Akbar's illiteracy and in the last 
few years some historians have started to believe that Akbar was not illiterate. That is, he 
was literate and educated. 

Akbar was literate or lettered - 

 
2 Jahangir, Tuzuk- i - Jahangiri, translated by A. Rogers and edited by Henry Beveridge, Vol. I, 
Royal Asiatic Society, London, 1909, p. 33 
3 Khan, Mutmad Sharif Mohammad, Tuzuk-i -Jahangiri, English translation by W. H. Lowe, 
Bibliotheca Indica Series, work no. 126, Asiatic Society of Bengal, Calcutta, 1889, p. 26 
4 Monserrate, The Commentary of Father Monserrate,S.J. on his Journey to the Court of Akbar, 
translated from the original Latin by J.S. Hoyland, and annotated by S.N. Banerjee, Humphrey 
Milford Oxford University Press, London, 1922, p. 201 
5 Law, N.N.: Promotion of Learning in India During Muhammadan Rule by Muhammadans, 
Longmans, Green and Co., London, 1916, p.207 
6 Smith, V. A. : Akbar The Great Mogul 1542-1605 , Oxford Clarendon Press, London,1917, p.22 
7 Shrivastav, Dr. A.L, The Mughul Empire (1526- 1803 A.D) , Shiva Lal Agarwala & Co. (Private) 
Ltd., Educational Publishers, Agra, Third Revised Edition, 1959, p. 137 
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 However, the position that Akbar was illiterate and unlettered cannot be accepted 
on the basis of various reasons. 

       At any cost, this reference is duly supported and made by a renowned historian 
named Abul Fazl who makes a few positive and notifying remarks about Akbar's 
education. Abul Fazl mentions alone that to learn the combinations of letters and to acquire 
general knowledge, His Majesty the Shahinshah (Akbar) was taken to school on 7th 
Shawwal, 954 H. (20th November, 1547) when he was four years, four months and four 
days old and after the ceremony of his circumcision. Auspicious time for the Maktab 
ceremony was determined by the Emperor Humayun himself with the knowledge of his 
astrology. The weighty officer was charged with the responsible task to teach or educate 
him to a meritorious teacher named Mullazada Mulla Asamuddin Ibrahim. Further, he says 
" The inspired nature of his Majesty is strongly drawn to the composing of Hindi and 
Persian poetry and is critical and hair - splitting in the niceties of poetic diction." 
According to Abul Fazl, Akbar recites off - hand the Jalalu-d-din Rumi's Masnavi and the 
Diwan of Hafiz (The mystic tongue) and takes delight in their beauties and varieties. 

              A weighty verse is a product of Akbar's meditations. 
                                                 Verse 

"This is not the chain of insanity on the neck of the afflicted Majnun; 
              Love hath laid a loving hand on his neck." 
 

      In Hindi, he has also strung splendid thoughts which may be considered 
masterpieces in this kind. 

    Abul Fazl told that Mulla Asamuddin, the first preceptor of Akbar was dismissed 
for his addiction to pigeon - flying and Maulana Bayazid was appointed in his place after 
some time.1  We are informed that later on Munim Khan was appointed to prepare or train 
Akbar in the military art or in the use of arms and in riding.2  It is mention worthy that in 
this connection the remarks of Mr. H. Beveridge and A.S. Beveridge are very important 
as they are directly connected with the solution of this perplexing question.  

           Humayun was very keen in the matter of giving a sound education to his son Akbar. 
Humayun has selected and appointed an honored scholar named Mir Abdul Latif of 
Kazwin as a tutor to the young sovereign Akbar. Although his pupil could not read or write 
but soon tooks delight in studying the mystic ghazals with his erudite preacher and in 
repeating the odes of 'Hafiz' from memory.3 This fact proves the fatherly solicitude of 
Humayun for his son's education. Bairam Khan, the guardian of Akbar loved to surround 
himself with scholarly and cultivated men; it is not possible that he should have left the 
education in a precarious state for the future emperor.4   

It seems, Bairam Khan selected Abdul Latif as a tutor of Akbar later on. 
Moreover, there is a distinct record that Peer Khan Muhammad and Haji Khan Mohammad 

 
8 Fazal,Abul: The Akbarnama , translated from the Persian by H. Beveridge,  Vol. I, The Asiatic 
Society, Calcutta, 1907, Reprint in March 2000, chapter XLIV, p. 518 - 520 
9 Augustus, Frederick, Count of Noer: The Emperor Akbar, translated by A.S. Beveridge, Vol. I, 
Thacker, Spink & Co., Calcutta, 1890, p. 125   
10 Ibid: p.126-127 
11 Ibid: p.126 
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were also Akbar's private tutors.1  It can be clearly stated that so many tutors including 
Mulla Asamuddin, Maulana Bayazid, Munim Khan, Mir Abdul Latif, Peer Khan 
Muhammad, Hazi Khan Mohammad, Shaikh Abun - Nabi and Abdullah Makhdum -ul- 
Mulk had appointed by Humayun to teach Akbar.2  Thus, the appointment of a good 
number of teachers one after another asserts that Humayun was keen excited or eager to 
give the best kind of education to Akbar. F.E. Keay says that generally it is supposed that 
he was unable to read or write but indeed, one can’t call him an unlettered or uneducated 
person, and he was keenly interested in spreading education and learning.3  

Besides, an "entirely illiterate" and " entirely uneducated" man is not in a situation 
to appreciate the beauties and elegances of literary works and compositions, to take part 
in discussions with intellectual bodies and learned personalities, to praise conversations 
on learned topics and enjoy abstruse controversies.  

On the other side, we find that some historians have described him as well capable 
to repeat several odes of Hafiz.4 According to Ferishta “Although Akbar was by no means 
an accomplished scholar, he sometimes wrote poetry, and was well read in History. He 
also delighted in Indian fables. He caused the fables of Meer Hamza, consisting of three 
hundred and sixty stories, to be written in a beautiful hand and appropriate pictures were 
affixed to each story."5   

Akbar kept up his studies and learning throughout his life. Abul Fazl informs us 
that every day some experienced and competent people read books before His Majesty, 
who hears each book from beginning to the end. Akbar did not feel fatigue and bored of 
hearing a book again and again, but listened to them always with more delightness and 
interest as well as great avidity. Abul Fazl says "At whatever page the readers daily stop, 
His Majesty makes with his own pen a sign, according to the number of the pages, and 
rewards the readers with presents of cash, either in gold or silver, according to the number 
of leaves read out by them." This continuous progress in study and learning made him 
acquainted with many compositions on various subjects like History, Science, Philosophy 
etc.. The following renowned works were continually read out for him - 

Akhlaq-i-Nasiri, Kimiya-i-Saadat, Qabusnamah, Works of Sharaf of Munair, Gulistan, 
Hadiqah of Hakim Sanai, Masnavi of Manawi, Jam-i-Jam, Bustan, Shahnamah, Masnavis 
of Shaikh Nizami, Works of Khusrau and Maulana Jami, Diwans of Khaqani Anwari and 
several works on History.6 A famous book 'Hayat-ul-Haiwan' was often used to read 

 
12 Law, N.N. : Promotion of Learning in India During Muhammadan Rule, op. cit., p. 141 and 
Mohammad Kasim Ferishta: Tarikh-i- Farishta, the original Persian by John Briggs as History of 
the Rise of the Mahomedan Power in India, Vol. II, Low Price Publications, Delhi, first published 
1829, Reprinted 1990,1997, p. 118 
13 Ray, Krishna Lal: Education in Medieval India, B.R. Publishing Corporation, Delhi, 1984, p.98 
14 Keay, F.E: Ancient Indian Education, Oxford University Press, London, 1918, p. 121 
15 Elliot and Dowson: The History of India, As Told By It's Own Historians, Vol. I, Turbner and Co., 
London, 1872, p. 294 
16 Ferishta: Mohammad Kasim: Tarikh-i-Ferishta, op.  cit., p. 173  
17 Fazl, Abul: Ain I Akbari , translated from the original Persian by H. Blochman, Vol. I, Asiatic 
Society of Bengal, Calcutta, 1873, p. 103-104 and N.N. Law: Education in India During 
Muhammadan Rule, op. cit., p. 209-210 
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before the Monarch by Naqib Khan.1 Above passage testifies to Akbar's capability to read 
and write at least the numerical numbers. 

         It is significant that it was his deep love for knowledge and curiosity to discover the 
truth which encouraged him to get the famous Ibadat Khana - his special innovation, 
constructed at Fatehpur Sikri. He had laid the strong foundation of an ideal seat for 
intellectual meetings and the spiritual world. According to Abul Fazl, His Majesty's main 
aim was " His sole and sublime idea was that, as in the external administration of the 
dominion, which is conjoined with eternity, the merits of the knower of the things of this 
world had by profundity of vision, and observance of justice, been made conspicuous, and 
there had ceased to be a brisk market for pretense and  favoritism, so  might the masters 
of science and ethics, and the devotees of piety and contemplation, be tested, the principles 
of faiths and creeds be examined, religions be investigated, the proofs and evidences for 
each be considered and the pure gold and the alloy be separated from evil commixture. 
The temple of Divine Knowledge was on Thursday nights illuminated by the light of the 
holy mind.2  On Friday nights, along with on pious nights, "Sufis, doctors, preachers, 
lawyers, Sunnis, Shias, Brahmans, Jains, Buddhists, Charbaks, Christians, Jews, 
Zoroastrians and learned men of every belief, were gathered together in the royal 
assembly, and were filled with delight. Each one fearlessly brought forward his assertions 
and arguments, and the disputations and contentions were long and heated.3   

 
                        (The First Jesuit Mission Arguing before Akbar, by Narsingh) 

(Source- The Jesuits and the Great Mogul, by Edward Maclagan, Burnsoates and 
Washbourne Ltd., London,1932, frontispiece) 

The Prime Listener - Emperor was very generous in his ideas and kept his mind 
open and free forever to get any new light which any person, irrespective of his caste or 
creed or colour or nationality, might bring.4 With his abnormal thirst for knowledge, the 

 
18 Al-Badaoni, Abd-ul-Qadir Bin Maluk Shah: Muntakhab-ut -Tawarikh, translated from the original 
Persian by W. H. Lowe, Vol. II, Asiatic Society of Bengal, Calcutta, 1884, p. 207 
19 Fazl, Abul: The Akbarnama, translated from the original Persian by H. Beveridge, Vol. III, The 
Asiatic Society, Calcutta, first published in 1939, Reprinted in February 2000, p. 364-365 
20 Elliot and Dowson: The History of India As Told By It's Own Historians , Vol.VI, Trubner and 
Co. , London,1875, p. 59-60 
21 Law, N.N: Promotion of Learning in India During Muhammadan Rule, op.cit., p. 146 
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Monarch had every time tolerance to devote some time out of his hectic schedule to 
interact with Sufis, Historians and Philosophers. He always felt entertained and took much 
pleasure in the society of scholars, and organized meetings repeatedly for listening their 
wise discourses "on all matters of worldly interest."1   

The kind of eloquence he used to show in these meetings, no one could have 
guessed by listening to him that this person would be illiterate. In the words of N. N. Law 
" Great as was the Emperor's zeal for extending the bounds of his knowledge by 
participating in such learned discourses, no less was his earnestness to foster literature 
which feeds such knowledge and becomes a valuable asset to the country at large."  On 
the orders of the King, many translations works were made of books in Sanskrit and other 
languages into Persian or Hindi.2     

             His memory power was supernatural and his thinking was crystalline. There was 
a constant flow in his expression. Akbar, who had a wonderful memory, could remember 
the contents of the books completely and accurately just by listening to them. His 
superhuman memory enabled him to recall accurately " the details of departmental deeds 
and even the names of hundreds of special horses, elephants and birds. He learned drawing 
also in his childhood and the architecture of his rule "unmistakably bears the impression 
of his personal good taste." In this connection, Dr. Smith has correctly observed that a 
person so differently accomplished can't be considered illiterate in actuality. "He simply 
preferred to learn the contents of books through the ear rather than the eye, and was able 
to trust his prodigious memory, which was never enfeebled by the use of written 
memoranda. Anybody who heard him arguing with acuteness and lucidity on a subject of 
debate would have credited him with wide literary knowledge and profound erudition, and 
never would have suspected him to illiteracy."3   

From the account of Akbar's son Jahangir, Tuzuk-i -Jahangiri , we find that Akbar 
was able to understand and appreciate the elegences of poetry as well as prose, even 
improving upon the verses of other authors.4  On the other hand, the 'Waqiat -i- Jahangiri', 
which also professes itself to be an autobiography of the same Royal personage (Jahangir) 
merely says that though Emperor Akbar was not profoundly learned, yet his conversation 
with the learned might lead one to believe that he was profoundly learned in every branch 
of Science.  It doesn't say that he was utterly unlettered. The description is as follows - 

"My father (Akbar) used to hold discourse with learned men of all persuasions, 
particularly with the Pandits and the intelligent persons of Hindustan. Though he was 
illiterate, yet from constantly conversing with learned and clever persons, his language 
was so polished, that no one could discover from his conversation that he was entirely 
uneducated. He understood even the elegancies of poetry and prose so well, that it is 
impossible to conceive any one more proficient.5   

 
22 Ibid: p. 144 
23 Ibid, p. 147- 151 
24 Ray, Krishna Lal: Education in Medieval India, op. cit., p. 98-99 & V. A. Smith: Akbar The Great 
Mogul 1542 - 1605, op. cit., p. 337-338 
25 Jahangir: Tuzuk-i-Jahangiri, Vol. I, op.cit., p. 33 
26 Jahangir: Waqiat-i-Jahangiri, English translation by H.M. Elliot, Sheikh Mubarak Ali, Lahore, 
1975, p.15 
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Akbar as a boy, about 1557 A.D (Tashbih Khurdsal Akbar Padshah, Johnson Collection, 
India Office, album xviii, fol. 4, artist not known, The earliest Indo- Persian painting.) 

(Source: V.A. Smith: Akbar The Great Mogul, The Frontispiece) 

 The Monarch took more pleasure in the collection of books in his bibliotheca 
and he made many provisions for the better management of his Royal Library. He had a 
library in his Harem also and a few interesting and important books were kept there. He 
had extreme love and reverence for men of letters. His interest in the fine arts i.e. painting, 
music, calligraphy etc. was no less than his love of knowledge and learning. The 
educational system in his empire was also reformed and he made many healthy educational 
changes and multiplied the numbers of educational institutions.1   

Emperor Akbar himself was conscious of education and he paid a lot of attention 
to the sound education of his sons and grandsons. He appointed prestigious preachers to 
superintend their studies. During the reign of Akbar, Hindu and Christian teachers were 
also appointed independently to provide education to the princes.2  The Emperor was 
forever ready to encourage art and learned by imparting rewards and stipends. The 'Tabkat-
i-Akbari', provided a list of 95 names altogether of scholars and poets who received 
encouragement from the King.3     

        Conclusion:- 

 
27 Law, N.N: Promotion of Learning in India During Muhammadan Rule , op.cit., p. 151-163 & 
S.M. Jaffar: Education in Muslim India, Idarah-I Adabiyat-I Delhi, Delhi-6, First Edition 1936, 
reprint 1972, p. 83-89  
28 S.J., Pierre Du Jarric: Akbar And The Jesuits, translated by C.H. Payne, Harper & Brothers, New 
York & London, first published in 1926 , p. 36 
29 Law, N.N: Promotion of Learning in India During Muhammadan Rule , op.cit., p. 168   
30 An early modern Arabic dictionary written by the Lebanese polymath Butrus al-Bustani 
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       In the light of the various evidences adduced above, it cannot be accepted easily that 
Akbar alived and died in the ignorance of alphabets. It should be noted that all the facts 
and observations available in the accounts written by Christian or foreign Missionaries 
cannot be guaranteed as they are and completely near to truth. The precise value of the 
aforesaid type of evidences has to be carefully examined. 'Muhit-ul-Muhit' 1 carries among 
the meanings of the word ' ummi ' that of 'al-qalil-ul-kalam' or ' taciturn ' and this meaning 
will be apt and appropriate with the connection of the aforesaid passage in the ' Tuzuk-i-
Jahangiri'. How can it be possible for a boy (Akbar) with superhuman memory and an  

impressive mind, and a lad (Akbar) who was very interested in various sports and military 
activities in early life, that he did not even have knowledge of the alphabets and numbers.  
Undoubtedly, it can be said that Akbar could read and write, although his art of writing 
was not very beautiful. A completely uneducated and illiterate person can never be in a 
position to feel joy and happiness in the company of scholars, appreciate the conversation 
on enlightening subjects and evaluate the merits and demerits of other's poetic 
compositions.  

The many dismissals of private tutors by Father Humayun and Guardian Bairam 
Khan both indicate fatherly solicitude for Akbar's training and learning. Many useful and 
necessary educational reforms, establishment of several maktabs and madrasas, huge 
library and its proper management, administrative, economic, social - cultural reforms, 
efforts for women 's education, deep devotion and love for scholars, Hindu - Muslim 
coordination and political integration of the country are absolutely impossible by a 
completely illiterate ignorant personality. 

 The conclusion is that if literary means reading and writing the alphabets and arithmetic 
numbers, then Akbar was literate. The meaning of education is to leave the narrowness of 
bookish knowledge and gain knowledge and intellectual advancement by coming out of 
the corridors of books, and then Akbar was undoubtedly highly educated and had a deep 
knowledge of the subject. He had a peculiar position in the Literary World of India of his 
times. 
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A CONTEXTUAL APPRECIATION OF AVICENNA’S WORKS 
 
Abstract: 
There is no denying of the fact that iran has remained from the time immemorial, the abode 
of human activity, so much so that the breath taking archeogical sites  of Persepolis , 
Shush, Neshapur, Naqsh-e-Rustum , Sistan  and other places endorse the fact that iran was 
one of the pioneering  cradle of civilization , so much so that , the Iranian empire at times 
stretched from the plains of river Indus in the east to Greece in the west and knocked the 
door of north Africa. From the great Achaemenid empire (550-330 BC) to the fall of 
Sassanians in 651 , the then superpower , along  side Roman-Byzatin Empire , on the hands 
of Arab Muslim Army there seems a temporary freeze in the iranian ideas , art and 
scholarship. But after responding to the divine call , Iranians with in a few years embraced 
Islam. During the Arab- Islamic empire and then indigenous ruling dynasties , the Iranian  
excelled in all the Islamic sciences that shaped the future Pursuits of the scholars across 
the Islamic world where ibn- Khaldun, asserts, that  “undoubtly  non Arabs have been the 
torch bearers the knowledge and learning”. The Iranians being one of the greatest 
civilization on earth excelled in all Islamic sciences and in turn produced a galaxy of great 
scholars, scientists , saints, Jurists, sufis ,poets, historians , reformers, social scientists  and 
philosophers among them Abu- ali -sena is ranked alongside Alkandi, Al -Faryabi  Razi , 
Gazali, Naseer ud din Tusi so on and so forth. 
Key words:-Philosopher, Physician, scientist, Contribution,Multi-dimensional 
personality, Medicine etc. 
 
Introduction: 
 Abu Ali Sena, known to the western world as Avicenna was born in 370/980 near 
Bukhara.1 Bukhara was a meeting place of carvans and commercial trading centre and had 
some of the finest  school for learning . It was also a home  for  scholar of renown . He 
was also fortunate in that his father, an ismaili  took great interest in his education and that 
his house was meeting place for scholars from near and far.  
Ibn Sina’s father was pleased to see his son’s intelligence and inclination towards studies. 
His father encouraged him to learn mathematics, philosophy along with Islamic 
jurisprudence, which governed all actions and behaviors of Muslims. His father also 
employed a teacher to teach him logic geometry and astronomy from Greek Woks. 2  After 
completing his education with the tutor , he began to study by himself and mastered the 
natural sciences, metaphysics and medicines had already made him favorite of the rulers. 
The doors of the palace library were opened to him and he enjoyed a reputable position at 
court.  After his father’s death, he was forced to leave Bukhara and headed for Gurgan as 
there were rumors of wars. Mohammad Ghaznavi was threatening to attack transaxonia 
and occupy it. His journey to Gurgan was the first of many journeys which would keep 
him wondering from place to place far the rest of life. Staying for  three years in Gurgan, 
It was time to leave this place and head towards the region of Khurasna. However even 
his peaceful in tern in amorphous life was interrupted by the invasions of Isphan by Masud 
,the son of Mahmood of Gaznavi, who had forced Avicenna to leave his orgnial abode in 
his youth and invasion which caused many of the sage works to be lost. On the deposition 
and murder of his unfortunate prince, he left Gurgan for a  while and squinty went to Ray, 
Qazvin  and Hamdan and lastly Isphan where he was in service of bowayhed Prince Ala-
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ud-Doula by Kakuya. Deeply disturbed by their conditions and sufferings from an attack 
of polic , Avicenna returned once again to Hamadan where he died in 428 /1037 and where 
his tomb is to be found today.3 
The writings of Avicenna of which nearly two hundred fifty have survived of we talk all 
his short treatises and  letters into account , range over nearly every subject known to the 
medieval  world. These works are mostly in Arabic but occasionally in Persian . His 
philosophical works includes his peripatetic master-piece Kitab -ash-Shifa (the book of 
healings_) the longest treatise and philosophy ever written  by a single man The complete 
book would cover four major sections dealing with logic physics mathematics and 
metaphysics. It is the longest  of his writings still in existence today. 4 As far medicine he 
composed  the famous Qanun as Cannon which is perhaps the most influential single 
works in history of medicine and is still taught in East today. 
In this book he recorded 760 drugs sold by the pharmacists of his day, making his own 
observations and comments on their applications and their effectiveness in curing the 
disease under his treatment in the mean time He continued to work on his book which was 
a encyclopedia of medicine among the dozen of medical books attributed to him the 
“Cannon of medicine “ was the greatest.5 Avicenna’s  another famous book Danishnamah-
i-alai “the book of science” dedicated to Ala-al-dawlah. Which is the first philosophical 
work in modern Persian. He wrote two other books on the subjects of    Jurisprudence 
called as Al-Hasil-wal-Mahsul and one on the subject of ethics called Al-birr –wa- lithm. 
The Cannon is perhaps the most fruitful for the study of observational and experimental 
sides of authors contribution to the science of nature. The Shifa presents other aspects of 
Avicenna’s   generous not only in as a philosopher but also a natural historian physicists 
and mathematician. 6 
 In addition to his philosophical and scientific works Abu Ali Senna  wrote several poems 
in Arabic and Persian. Moreover he wrote several religous  works which includes not only 
treatise on particular religious subjects, such as the meaning of fate and freewell , but also 
commentaries upon several chapters of Quran . 7 over centuries his writings have inspired 
philosophers the theologians, and physicians of the Muslim world . In the west he was 
known as Avicenna , and his writings introduced to then the Greek philosophical thought 
Islamic intellectual and scientific works and were one of the contributors to the 
Renaissance in Europe in middle ages. His Cannon translation into fifteen Latin   editions 
at the end of the fifteenth century and  was the basic medical reference book for a long 
period than any other book on medicine ever written by a man. At the time of his death, 
his fame had spread everywhere. He was compared to Aristotle. The Persian poet Nizami 
called him “the Philosopher of East “ and the “Proof of God” Dante thought his medical 
books were equal to those written by Hippocrates and Galen. 8 In the East too, his 
influence was a physician always been dominant and is still alive today. 
Conclusion:  
 Avicenna’s works in medicine climaxed a series of very important writings which had 
synthesized Greek, India and Iranian school of medicine as well as the fresh material 
derived from the experience and practice of Muslim physicians themselves. He still lives 
in the figure of the traditional physicians of wise man or “Hakim” who is usually a curare  
of the ills of the body as well person in whom one can confide  and to whom one can 
surrender oneself with certainty  that one as psychologically as well as physically in safe 
hands. His meaningful synthesis of Platonic and Aristotelian philosophy earned him the 
reputation of being one of the greatest philosophers after Aristotle. His philosophy 
continues to animate the human intellect into yet unexplored philosophical terrain leading 
to sustained enrichment of human knowledge. The contribution made by him remains 
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unforgettable without which much knowledge would have remained unexplored and 
untapped.  
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HUMANISM AS DEPICTED BY MAULANA RUMI IN HIS MYSTIC 
POETRY 

 

Maulana jalal u Din Balkhi Rumi is one of the greatest spiritual masters and mystic poet 
of islamic civilisation. In Afghanistan he is called as Mawlana, in Iran as Mawlawi and in 
Turkey he is known as Mevlna. 

The fundamental teachings of the Maulana were the unification of the mind and the heart. 
His perception of mysticism differs from others in that he was a moralist and a reformer. 
He advocated these principles throughout his life. He writes: “without demolishing 
religious schools [madras as] and minarets and without abandoning the belief and ideas of 
the medieval age, restriction in thoughts and pains in conscience will not end. Without 
understanding that unbelief is a kind of religion, and that conservative religious belief, a 
kind of disbelief, and without showing tolerance to opposite ideas, one cannot succeed. 
Those who look for the truth will accomplish the mission.”      

According to the Maulana, man is the finest creation of Allah, echoing the Quranic ayah 
that ‘Allah has created insan to the best of his moulds’. He even considers man a part of 
Him in the mystical sense. All men must, therefore be respected. A person who reaches 
the truth and spiritual perfection directs his attention to universalism rather than 
individualism. He need not abandon worldly matters but must not consider them an end in 
themselves. He insisted that priority to human love is a must to achieve this goal. 

A man’s state of mind and his ideas have undoubtly great effect upon his conduct and in 
the change of his life’s step. The desires and aptitudes of a man can be said represent a 
man’s ideas. The ideas not only have physical power, but they also dominate over his 
thinking, emotions and talents. One should make an attempt to know Maulana’s mode of 
thinking and ideology if he want to study the different dim. According to him, the world 
of creation is never is never stationery, but always changing. All the phenomena in this 
world take momentarily, leaving them behind in the course of perfection. To them death 
does not mean an end, an absolute non-existence, but a change in the form, as they 
continue, towards perfection in the course of evolutionary process. He sees the whole 
world of existence unsteady, like his own mind and “being”. He sees the evolution towards 
perfection everywhere! It goes from the solid world which seems to be static phenomena, 
to the world of plants, and further more ahead towards the animal state of life. Next it goes 
upwards to the human world and further more to annihilation, the absolute state of 
perfection. He believes that each stage which every passerby covers with the feeling that 
he took this course towards perfection in an obligatory course. 

“Dying in the inanimate state, I grew into vegetation, I died in the state of vegetation and 
rose up to be the animal; and then died as an animal and evolved into Adam. What then is 
there to fear? When did I lesson by death? In the second round I will die to (become) man, 
so that I may rise higher to the rank of the angles with wings and plumes” 

In this course of evolution he finds himself in the hands of the omnipotent creator who 
gives life and also administrates this universe. He gives form, breaks it up to make it better 
than ever before. He also feels happy by forming an association between the creator and 
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this universe full of restlessness. Centuries before the western philosophers called this 
world a composition of contradictions, amalgamated with life and death, annihilation and 
creation at every stage, i.e.; the breaking up and making of better forms. 

“(But I must transcend also from the angelic state and leap into the ocean of the Lord 
except whose countenance everything will perish (The Holy Quran, XXVIII, 88). In this 
other round, I will die out of the angelic state in order to become that which cannot enter 
intellection. Then they shall become nonexistent, that nonexistence, which like the organ 
tells me: “Lo! We are God’s and, Lo! Unto Him do we are return!” 

    In this world of events Rumi finds himself powerless in the evolutionary movement’s 
up to the stage when he enters the world of humanity. After that, he feels himself very 
powerful to proceed on the path of perfection. At this stage, after the appearance of soul 
in the human body, man breaks the forms for the better ones: 

In this city of ever changing events, he is the leader; He is the master of the diplomacy in 
countries. If he breaks his instruments he makes a better one out of that broken one. 

The secret of annihilation lies in making a better one. 

 Every discipline that he banished is so far a good one. 

He took away the straw and brought the rose in return. 

The Night brings to an end the engagements of the day 

Out of inanimate things, bright wisdom springs  

Again the night got effaced by the brightness of the day 

Till the inanimate got burnt by that fire lighter 

Things appear from out of their contrary 

The light always comes out of darkness 

In Maulana’s thought process, there is constant movement. This evolutionary process in 
the poetry of Moulana is the result of man’s free will, not compulsion. Since the idea of 
compulsion does not go parallel to the promise made by God for retribution and reward. 
But this promise becomes meaningful in the concept of free-will. At the time when the 
philosophical terms, “compulsion and free-will” were common subjects among the people 
Maulana explained man’s free-will by giving such simple examples that they can be 
understood even by a layman. In the ‘Mathnavi’ he talks about a thief who believes in 
compulsion. When arrested the thief argued that his act of stealing was by the will of God. 
But this plea was however not accepted by the court of justice and any social system, and 
thus he was ordered to return the stolen good to the owner: 

“A thief said to the city Magistrate O Lord! What I did was by the command of God. The 
Magistrate replied: “O the star of my two eyes! Me too, whatever I do is by the will of 
God. If someone picks up a radish from a vegetable shop, O Wiseman! Is it by the 
command of God? The shopkeeper would give blows on the head and say, oh! Stupid 
fellow, this is also the command of God.” 

Maulana’s spiritual journey is rational. He rejects attachments with the world, but he 
considers necessary to make use of the worldly things. He is not a man who escapes from 
the world but one who struggles in it. He sees joy in detachment from the world with 
misery being attached to it. He takes the world and its stuff for satisfying one’s physical 
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needs and believes that man should be the controller of his needs but not their slave. In the 
context he says: “Live in the world but detached”. Following the verses of the Quran he 
says: “God has commanded man to distribute what he has”. It is man who should derive 
the implied meanings of “earning” from it, because, distribution without earning is 
meaningless. Moreover, when the God commands to use the gifts bestowed on Him, it is 
the answer that means to “earn”. But with all that he warns not to waste. Do not shed the 
feathers, but the needs indeed. Also his warning against over-use and extravagance is 
referred to as “continence”. Continence makes sense when we define extravagance: 

Oh the warrior! Do not strip (A bird) off its feathers, but pluck the heart off, away from 
the world, because this is the condition of holy war. When there is no enemy there is no 
war. When there is no desire, there is no conferring, a favour. When you have no passion, 
there is no retrain. If there is no enemy, then what is the need of the troop? Hey! Do not 
castrate yourself, and do not connect yourself with passions. Without passions self restrain 
is not feasible. A dead person can be called ghazi (a fighter for holy war). God commands 
to distribute, therefore, you should earn, for there can be no expenditure without a saving 
though he has commanded to only “spend”, but take it as “first earn and then spend”. 

        

It will be reminded that the essential importance of the great ‘Mathnavi’ of Maulana Rumi 
lies not only in empirical interpretation of Quranic teaching but more in the message of 
renainssance and revival faith of the nation’s of his day annihilated and battered by the 
disastrous onslaught of Mongol hordes. Peace in his view is not only in supporting and 
promoting good but also in resisting the evil. 

 

                         Har ki khao-o –jav khurad qurban shawad 

                          Har ki nur-e-haq khurad qurban shawad 

  Whoever feeds on grass and barley is meant to be slaughtered and whoever feeds on Light 
Divine becomes sanctified like the Quran. 

To sum up, we can say with confidence that the corpus of farsi literature is an immortal 
source of hope and encouragement for human beings all over the world. The high level of 
Iranian intellectualism never allowed mundane ideas gain a toehold in the thinking process 
of that society. But I need to add a word of caution. Although farsi literature vehemently 
and persistently advocates resource to peace and dialogue, it never permits us to succumb 
to blackmail and intimidation. The evil is to be resisted while; the truth is to be spoken. 
Advices great Firdousi; 

                           Sokhan goftan o Ranjish Ain –e- mast 

                             Anan o snan bakhtan Din –e- mast 

  Friends, the world today have been dragged to the powder keg of destruction. Greed and 
avarice dominate the mindset of the powerful. This is a dangerous and disastrous trend. It 
has to be arrested. Weapons of mass destruction are not an alternative to the process of 
dialogue and discourse. We are answerable to our future generations. Let us prove 
ourselves worthy of holding their trust. The monster of war is to be banished from the 
minds of all if peace is to prevail.   

  



DABEER – 24                                                                                   JANUARY-JUNE  2023 

37 
 

REFRENCES: 
1. Rumi poet and mystic (1207-1237) selections from his writings translated from the Persian with 
introduction and notes by the late Reynold A. Nicholson       p 45 

2. ibid p 47 

3. Discourses of Rumi (or fihi ma fihi) based on the original translation by A.J.ARBERRY   P 25 

4. ibid p 55 

5. Mystical poems of Rumi Translated from the Persian by A.J.Arberry    p   15 

6. Me and Rumi the autobiography of shams-i-Tabrizi translated, introduced, and Annolated by 
William C. Chittick p 77 

7. The Masnavi i Manavi of Rumi Abridged and Translated by Idries Shah   p xiv    
  

 
 

 

 

 

 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

 

 



DABEER – 24                                                                                   JANUARY-JUNE  2023 

38 
 

DR. SHAZIA BANO 
Ph.D. (Persian) 

Jamia Millia Islamia 

New Delhi 

 

MULLA MOHSIN FANI AND HIS CONTRIBUTION TO PERSIAN 
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Abstract 

India has been one of the centers of Persian language and literature where this language 
remarkably developed since medieval times. This country produced eminent poets and 
authors who left a great legacy in Persian language and literature. Across the country, 
Kashmir is one of the regions where the Persian language has developed substantially. 
Along with other poets and authors, Kashmiri poets and authors have been working on 
both poetry as well as prose versions to develop this language at a large scale. Persian 
language is popular among them in the forms of spoken language, poems like Masnavi, 
Ghazal, Naat, Manqabat, Munajat, Qaseedah, and Rubai.  

Several poets did remarkable work in Persian literature throughout the sixteenth and 
seventeenth centuries, and their works evidently influenced the successors like Mulla 
Mohsin Fani, Mulla Muhammad Tahir Ghani, Habibullah Hubbi, and others. Among these 
poets, one of the great poets and famous philosopher from 17th century Sheikh Mohsin, 
the son of Sheikh Hasan Kashmiri, popularly known as Fani did a prominent work for the 
development of Persian language. Fani has written four Masnavis in addition to Diwan, 
while Diwan Fani has Ghazal, Qasida, and Quartrains.  

Keynotes: Mohsin Fani, Diwan-e-Fani, Gazal, Quatrain, Masnavi  

 

In the Indian subcontinent, the Persian language and literature have a long and rich history. 
The Persian language and literature had been developed throughout India by Muslim rulers 
such as the Ghorians, Ghulamans, Khiljians, Tughlaqians, Syedans, Ludians, and others 
since the establishment of the Islamic government. Kashmir is one of the regions of India. 
Most of the sultans of Kashmir enjoyed the Persian language. Even some of the sultans, 
including Shah Qutbuddin, Shah Zainul-Aabidin, Sultan Yusuf Shah Chek, and others, 
loved to sing poetry. However, poetry and the art of poetry achieved its peak of excellence 
during the reign of the Mughal monarchs. 

During this period, Famous Iranian poets, including Saeb, Kalim, Qudsi, Zuhair, and 
Ahsan etc. visited India and composed poems about Kashmir's beauty and climate. Also, 
Sufis and poets such as Sheikh Yaqub Sarfi, Habibullah Hubbi, Mulla Mohsen Fani, and 
Mulla Tahir Ghani which were from Kashmir have prominent work in Persian literature 
and gained a special status across the glove particularly in Iran and Persian poets of India. 

Among these poets, Mulla Mohsin Fani is considered one of the greatest poets of Persian 
literature who was born in the family of one of the nobles of Kashmir region, Sheikh Hasan 
Ibn Sheikh Mir Mohammad. At present, no reliable source about the birth of Fani is 
available yet, however, some tazkira writers have the same opinion that Fani was born in 
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Kashmir around 1615 AD1. Though, there is a problem with this date, because the year of 
Fani's death is 1670 AD, which means that Fani lived 55 years, but Fani's poems reject 
this possibility, because in some places, Fani has glorified about his old age, as in this 
quatrain, he says: 

  قامتم خم گشت و رویم زرد ومو از غم سفید 

  عشق در عین شبابم جمع کرد اسباب شیب 

  گریھٔ اندوه پیری برد نور از چشم تر 

  2گشت بی ابٓ این حباب از موجھٔ سیلاب شیب 

or 

  گر ترا از ضعف پیری قوّت رفتار نیست 

  3برسرراھش بیک پا چون عصا ایستاده باش  

  موی سفید ، خندهٔ صبح اجابت است 

  4تا دعا رسید   در او  گشتیم پیر بر

It is clear from a study of the above poetry that Fani's birthdate, which some historians 
have determined, is uncertain. Fani was one of Sheikh Yaqub Sarfi’s relative, according 
to Khwaja Aazam Deedmari: 

ز بنی اخوان جامع الکمالات  ’’شیخ محسن فانی از اکابر کشمیر است ا
  5  شیخ یعقوب صرفیؔ است‘‘ 

 

“Sheikh Mohsin Fani is born from one of Kashmir's honourable family. He is one of 
Jameal Kamalat Sheikh Yaqub Sarfi's cousins” 

According to the book "Rashhat-e-Sarfi". The heir of this family, Mir Muhammad, arrived 
in Kashmir during the rule of the Shahmirians and gained tremendous influence, His son 
Mir Bayazid had two sons, Mir Mohammad Hassan, and Mir Mohammad Hussain. Mir 
Mohammad Hussain has a son named Sheikh Hassan and Fani is his son6۔ 

Fani’s poems make it clear that he memorised the Quran as a young child, and he adds: 

  کردم حفظ قرانٓ  ھچو جلد از بسک

  7بزیر پوست دارم دوست پنھان  

Then he developed an interest in other subjects. Fani was a bright, intelligent, and 
intellectual young man who quickly learned the various topics at that time. In his era, he 
became well-known as a poet, great thinker, essayist, expert in syntax, philosophy, and 
logic, as well as in religious sciences. He had the knowledge of Qur'anic interpretation and 
hadith science, as well as the rules of jurisprudence. After finishing his study, Fani began 

 
1 : (Parsi Sarayaan-e-Kashmir p48, Tazkre Shoaraye Parsi  Zaban Kashmir, p148) 
2 : (Dewan-e-Fani p. 26) 
3 : (Dewan-e-Fani p. 114) 
4 : (Diwan-e-Fani p. 85)          
5 : (Waqiat-e-Kashmir p. 184) 
6 : (Rashhat-e- Kalam Sarfi p. 23) 
7 : (Masnaviyat-e- Fani Kashmiri ka Tanqidi Jaiza p. 25)           
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writing poetry under the name Fani, however when doing so, he did not seek for any Guide. 
In the following poems, he made note of this fact by stating: 

  زکس اشعار بی فکر من اصلاحی نمی خواھد 

    1نباشد احتیاج باغبان گلھای خودرو را

or  

  ھر چند  کھ از کس خط ارشاد نداریم

       2استاد تر از خویش کسی یاد نداریم

After finishing his elementary education, Fani visited different cities of india. While 
researching and exploring these enormous areas, he became familiar with various religions 
and rituals. In the book Tarikh e Hasan, Pir Ghulam Hasan describes Fani as follows: 

’’ از بنی اخوان جامع الکمالات شیخ یعقوب صرفیؔست بعد تحصیل  
کمالات علوم عقلی و نقلی اطراف و اکناف ھندوستان را سیاحت نمود  
ّت آشنایی کرده تحقیقات   و نیک و بد زمانھ را بسیار ازٓمود و باھرمل

ب حالات مذاھب و ملل بخوبی ساختھ۔۔۔۔۔۔۔ می ارٓند کھ در اوایل  بھ مذھ
ّت  صلح کل میداشت و مذھب حکما را وثوق   ازٓاد بوده و با ھر  مل

        3میداد ‘

He is one of Jamea Al Kamalat Sheikh Yaqoob Sarfi’s brothers. After studying the heights 
of the theoretical and intellectual sciences, he travelled throughout India, experienced its 
highs and lows, and developed an understanding of different religions and nations. It is 
stated that in the beginning, he was free to practise his religion, lived in perfect harmony 
with the followers of other religions, and trusted in the sages' faith. 

During these journeys, Fani also reached Balkh and was in the service of Balkh governor 
Nazar Muhammad Khan for a while and wrote a poem in his praise, but later he took 
refuge in the service of Shah Jahan and was given the chancellor position by the King of 
India in Allahabad. Professor Amir Hassan Abedi says in his own book: 

’’در اوائل زندگانی خود فانیؔ در خدمت نذر محمّد خان حاکم بلخ  
در خدمت شاه جھان وارد شد و بھ منصب صدارت  بوده،امّا بعداً 
فائز گردید۔ نیز گفتھ می شود کھ وقتی کھ مراد بخش نذر محّمد را  

داد در کتاب خانھٔ او نسخھ ای از دیوان فانیؔ پیدا شد کھ    شکست 
خدمت    از  فانیؔ  لھذا  و  بوده  محّمد  نذر  مدح  در  ھا  قصیده  دارای 
معزول شد ، امّا اجارهٔ دریافت کردن حقوق تقاعد را داشت۔ بعد از  

     4معزول شدن فانیؔ در کشمیر زندگی باز نشستھ ای گذرانید۔‘‘  

“Fani began his career as worker for Balkh's ruler, Nazr Mohammad Khan; however, he 
later joined Shah Jahan's administration and was appointed chancellor. A copy of Fani's 
Divan, which contained poems praising Muhammad, is said to have been discovered in 
Murad Bakhsh's library when he defeated Muhammad. As a result, Fani was dismissed 
from his position but was still permitted to collect his pension. Fani led a sedentary life in 
Kashmir after being expelled.” 

 
1 : (Diwan-e-Fani p. 1)  
2 : (Diwan-e-Fani p. 123) 
3 : (Tareekh-e- Hassan Volume 3 pp. 535, 536) 
4  : (Masnaviyat Fani p. 5.6) 
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After being blessed with the opportunity to meet a mystic with a kind heart named 
Mohibullah ilaAbadi in the same province, Fani chose to follow the mystic path. As a 
result, Fani's poetry took on a new mood and his religious and philosophical thinking 
underwent significant changes, leading him to the light of sufism and knowledge. Fani 
writes the following poems and includes further references to his former mentor in them. 

  پیریم و مرید حضرت الله ایم

  یعنی کھ محب خاص ملاشاھیم 

  محبوب و محب و حب تا گشت یکی 

           1در سلسلھ شاه محب الله ایم   

or 

  ر ماست ھفت گردوں خلوتی از خانقاه پی

       2از گدا تا شھ مرید پیر عالم گیر ماست  

Dr. Zabihullah Safa writes in her research on this issue: 

ھای صوفیانھ را در شعر فانیؔ می  ’’ از این ھنگام است کھ اثراندیشھ
    3توان مشاھده کرد‘‘  

‘‘It is from this time that the effect of Sufi thoughts can be observed in Fani's poetry ’’ 

Fani was respected by King Darashkoh, and in his poetry, Fani spoke of Darashkoh's 
benevolence and kindness, as he did in the following stanza. 

  فانیؔ کھ سجده در دارا شکوه کرد 

   4دیگر سرش فرود بھ ھر در نمی شود 

History records portray Fani as having a free religion, but near the end of his life, when he 
met a great spiritual teacher, he began to regret his false beliefs. According to "Tareekh-
e-Hasan" author: 

دمت حضرت میان  ’’در اوایل بھ مذھب ازٓاد بود۔۔۔۔ امّا در آخر عمر بھ خ
محمد امین دار مشرّف شده و دست انابت بھ دامن عاطفت ایشان زده ،  

ھم رسانید و بھ علوم معنوی  از خیالات باطل درگذشت و عقیدهٔ کامل بھ
مند گشت۔ انٓگاه تا حین حیات در گریھ و زاری و  و تلقین آن جناب بھره

     5توبھ و استغفار اوقات بھ سر می برد‘‘ 

“First and foremost, Fani was free to practise his religion. But before he passed away, he 
had the privilege to meet Hazrat Mian Muhammad Amin Dar and holding his hands. In 
the spiritual sciences and teachings of that nobleman, he became religious and completely 
abandoned his false beliefs. He spends the rest of his life mourning, regretting, and asking 
for pardon.” 

After that, Fani stayed in Kashmir until his death, where he started classes and debates and 
improved the people's skills. Salim Kashmiri and Ghani Kashmiri are two of his prominent 
disciples. Dr. Zabihullah Safa wrote this as well. 

 
1  :  (Diwan-e-Fani, p. 150) 
2  :  ( Kashmir main Farsi Adab ki Tareekh, p. 109, Diwan-e-Fani, p. 41) 
3  : (Tareekh-e-Adabiyat Dar Iran , Vol. 5, p. 1286)  
4  : (Dewan-e-Fani p. 92) 
5  : (Tareekh-e-Hasan, Volume 3, p. 536) 
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’’ چون گروھی از پارسی دانان و پارسی گویان ھند زیر دست او  
     1تربیت یافتند، مقام خاصی در تاریخ ادب فارسی در ھند دارد‘‘  

Professor Iraq Reza Zaidi, writes about the poet Fani in his book Masnaviyat Fani 
Kashmiri ka tanqidi jaizeh: 

تمام علوم دین و دنیوی پر قدرت کامل ومھارت کل رکھنے کے باوجود  
ان کی   والا علم صرف  فانیؔ کو حیات جاودانی سے ھمکنار کرنے 
کا   تفتیش  و  تحقیق  بھی  اجٓ  وه  بدولت  کی  شاعری  ھے۔  شاعری 

   2موضوع ھیں۔  

‘‘Despite having absolute strength and command over all religious and materials science, 
the only knowledge that connects  him with the everlasting life is his poetry. Because of 
his poetry, he is being currently studied and researched. ’’ 

Mullah Mohsen Fani was a poet and scholar, Amir Shir Ali Khan Lodi writes in "Tazekre 
Meratul Khayal" as follows: 

’مردی فاضل و متبحر و صاحب جاه و پاکیزهْ روزگار و خوش گو  
          3  و خوش صحبت بود.

‘‘He was a respectable, capable, wise, and articulate man. ’’ 

Fani is regarded as a renowned philosopher of his era and holds a distinguished place in 
Kashmiri Persian poetry history. Besides Divan, he also wrote four Masnavis. Quatrains, 
sonnets, and odes make up Divan Fani. Due to the ghazal hue in his poetry, Fani was 
ranked among the best ghazal poets. 

Diwan Fani contains lyrical works that are romantic, Sufi, and philosophical. In the 
following poems, Fani explores the idea that one cannot truly know oneself until they have 
freed themselves from sensual desires and the glamour of the world. 

خبر   خود  از   ، کس  نگشت  خبر  بی  ’’تا 
  نیافت

  بگذر ز خود ، کھ واقف اسرار خود شوی 

  فانی نقاب ھستی موھوم دور کن 

  4ور زدولت دیدار خود شوی‘‘  تا بھره

Fani has shown a unique and special technique in his romantic sonnets. The poet's 
expertise and skill are demonstrated through the word choices. Here are a few verses from 
Fani's poetry as an example. 

  بی خطت سنبل شکایت از پریشانی کند 

  نرگس از چشم خوشت اظھار حیرانی کند

  تا نشان سجده باشد حاجت مکتوب نیست 

       5یار فھم  مدعا  از خط پیشانی  کند   

 
1   : (Tareekh-e-Adabiyat Dar Iran Vol. 5, p. 1285) 
2    :  (Masnaviyat-e- Fani Kashmiri ka Tanqidi Jaiza P. 53) 
3    :  (Tazkirah Miraatul Khayal, p. 146) 
4  : (Diwan-e-Fani, p. 139) 
5  : (Diwan-e-Fani, p. 72) 
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Fani's Divan features charming, unique quatrains in addition to the sonnets. He has a Sufi 
touch in his quatrains. The similes and metaphors used in the Quatrains make them very 
exquisite and unique. the poet then used the wind to portray his lover's dishonesty in the 
following quatrain. 

 بر وعده یار دل نباید بستن                                                

 بر باد بھار دل نباید بستن                                                    

                                      چشم از خط و خال عارضی باید بست   

 1از کوچھ انتظار نتوان بستن  

The meaning and theme of Fani's quatrains show the strength of the Indian form of poetry, 
and the poet has avoided several repetitions, creations, and re-creations, as well as many 
inventions and innovations. Many Fani quatrains, like the one below, encourage 
worshiping God as well as provide guidance. 

 ای در پی افزونی اسباب معاش                                       

 او باش                                           افتاده ذلیل بر در ھر

 چون رزق کسی فزون نگردد بتلاش                                 

      2از خوان قضا تا قدری  قانع باش     

In addition to Divan, Fani also has the Masnavis Naz-o-Niyaz, Meakhaneh-e-Raz, 
Masdarul-Aasaar, and Haft Akhtar. In "Masnaviyat-e-Fani Kashmiri," Dr. Amir Hasan 
Abedi's description and explanation are included. 

Below is a brief introduction of these masnavis: 

1: Masnavi Naz-o-Niyaz: This Masnavi, which has 1961 verses3, was written in response 
to Nizami Ganjavi's masnavi "Khosro wa Shirin." Romance is the topic of this masnavi. 
According to Fani's comments, he wrote this piece on a personal request. The poems that 
follow assert this. 

  بھ این خدمت چو من مامٔور گشتم
 بھ علم عاشقی مشھور گشتم   4

2: Masnavi Meakhaneh-e-Raz: 1279 verses make up this masnavi5, Fani discusses a 
variety of ethics and Sufi topics in addition to describing Kashmir's climate and natural 
surroundings. 

3: Masnavi Masdarul Aasar: Following Nizami Ganjavi's "Makhzanul Asrar", Fani 
wrote the abovementioned Masnavi, which covered moral and Sufi topics. 2,278 verses 
make up this Masnavi6. 

4: Haft Akhter: Following Nizami Ganjovi’s “Haft Pieker," Haft Akhtar was written. 

 
1  : (Diwan-e-Fani p. 145)     
2  : (Diwan-e-Fani, p. 159)         
3  : (Adabiyat-e-Farsi Dar Kashmir, P. 345) 
4 : (Adabiyat-e-Farsi Dar Kashmir, p. 346)  
5 : (Adabiyat-e-Farsi Dar Kashmir, p. 347) 
6 : (Adabiyat-e-Farsi Dar Kashmir, p. 347) 
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"Dabistan-e-Mazahib,", is Fani's most well-known career accomplishment. Fani wrote the 
book in the Darashkoh monastery by himself. The book discusses a various religion, 
including Zoroastrianism. This book has been translated into several languages due to the 
depth of its subject matter. 

Additionally, a few of Fani's prose works are also available, revealing Fani's position in 
the field of Persian writing. His books "Shareh Ainul Aalam," "Preface to Mullah Shah's 
Masnavi," and "Najat-ul-Momieen" are among those that have been noted and are focused 
on a range of philosophical, mystical, and theological topics. 

 

Fani has established a unique place in both poetry and prose as one of India's most well-
known poets of Persian literature. However, it cannot be explained in a few lines. 
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IQBAL’S CONCEPT OF SELF: A PHILOSOPHICAL ANALYSIS  
 

Iqbal's philosophy, often referred to as "Iqbalism" or "Iqbal's Thought," was developed by 
Muhammad Iqbal, a renowned philosopher, poet, and politician from the Indian 
subcontinent. He was born in 1877 and died in 1938. Iqbal's philosophy is multifaceted 
and encompasses various aspects of life, religion, politics and individual development.1 

Some of the key concepts of Iqbal's philosophy include: 
 Khudi (Selfhood): Central to Iqbal's thought is the concept of "Khudi" 

which can be understood as Selfhood or individual Self. Iqbal believed that 
the realization of one's full potential and inner strength is crucial for 
personal development and for making a positive impact on society. He 
encouraged individuals to have self-confidence, self-awareness, and a sense 
of responsibility. This concept emphasizes the importance of having a clear 
and positive self-concept. Iqbal believed that individuals should have a 
strong and dynamic vision of their own identity, free from self-doubt and 
limitations, and strive to continually improve themselves. 

 Mard-e-Momin (Ideal Person): Iqbal's philosophy envisions an ideal 
human being, "Mard-e-Momin," who is spiritually enlightened, 
intellectually curious, and morally upright. This ideal person is not just 
concerned with individual success but also aims to work for the betterment 
of society and humanity as a whole. 

 Spiritual Development and Ijtihad: Iqbal emphasized the importance of 
spiritual growth and inner awakening. He encouraged the concept of 
"Ijtihad," which means intellectual exertion or interpretation, to keep 
Islamic thought and teachings relevant in a changing world. 

 Concept of God (Tawhid): Iqbal's understanding of God is deeply rooted 
in Islamic theology. He emphasized the idea of Tawhid, the oneness of God, 
and encouraged a personal and dynamic relationship with the Divine. 

 Importance of Knowledge and Learning: Iqbal strongly advocated for the 
pursuit of knowledge and education. He believed that knowledge is the key 
to progress and the development of a vibrant and enlightened society. 

 Love for the Homeland (Watan): Iqbal's poetry often expressed a deep 
love for his homeland and its people. He believed in the unity and solidarity 
of Muslims and encouraged them to work together for the betterment of 
their societies. 

 Critique of Materialism and Egoism: Iqbal was critical of materialism 
and egoism, which he saw as detrimental to individual growth and societal 
harmony. He sought to promote a balanced approach to life that combines 
spiritual values with worldly responsibilities.2 
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Iqbal's philosophy has had a significant influence on the intellectual and 
political discourse in the Muslim world, particularly in South Asia. His ideas 
continue to inspire people seeking personal development, spiritual growth, and 
social transformation. It's essential to remember that Iqbal's philosophy evolved 
over time, and his thoughts can be interpreted and understood in various ways 
by different individuals and scholars. 

Iqbal's concept of Self is a central theme in his philosophical and poetic works. 
He delved deeply into the human psyche and believed in the significance of 
individual self-realization and self-development. His ideas on the Self were 
heavily influenced by Islamic thought, Sufi mysticism, and Western 
philosophical ideas. His Persian poetry collection, Asrar-e-Khudi (Secrets of 
the Self), was published in the year 1915.  This has been referred to as Iqbal's 
best poetry work by several reviewers.  Iqbal explains his theory of "Khudi" or 
"Self" in Asrar-e-Khudi. The term "Khudi" used by Iqbal is the synonyms to 
the word of "Ruh" as described in the Qur'an.  The holy spark known as "Ruh" 
is a part of every human and was present in Adam when God commanded the 
angels to bow down in front of him.  The holy spark that Iqbal refers to as 
"Khudi" must first be realized, nevertheless, through a long process of change. 
Iqbal believed that each individual possesses a divine spark within, and the true 
purpose of life is to harness this inner potential and elevate oneself to higher 
levels of consciousness and spiritual awareness.3 

The philosophy of Self, in his book Asrar-e-Khudi, He proves by various means 
that the whole universe obeys the will of the Self. Iqbal condemns self-
destructions. He sees self-realization and self-knowledge as the ultimate goals 
of existence. In order for the one who knows themselves to become the 
viceregent of God, he charts the steps that the Self must go through before 
reaching its degree of perfection.4 According to Iqbal, the solutions to 
fundamental concerns about the ego are crucial in determining morality for both 
society and the individual.4 

The expanse of Self is like vast ocean with infinite scope for the 
development.  According to the Qur’an, God has created man in his own image 
and taught him all the names.  Hence, man is capable of acquiring knowledge 
and other divine attributes without of course having the essence of God in his 
being but when man achieves the ideal of being one with God, he attains 
infinity.  Some Sufis call it a stage of final absorption in God, i.e., Fana (self-
annihilation) and some Baqa (permanent state of being) 

 

Key aspects of Iqbal's concept of Self includes: 
 Khudi (Selfhood): Iqbal emphasized the concept of "Khudi," which can be 

translated as selfhood or self-awareness. He encouraged individuals to 
explore their inner selves, discover their unique potentials, and cultivate 
their distinctive qualities. For Iqbal, the realization of one's Khudi is a 
means to connect with the Divine and fulfill one's purpose in life. 

 Unity of Self and God: Iqbal proposed a dynamic relationship between the 
Self and the Divine. He believed that the human Self is not separate from 
God but rather an integral part of the Divine plan. Through self-awareness 
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and self-realization, one can strengthen their bond with the Creator and align 
their actions with the Divine will. 

 Struggle and Action: Iqbal's philosophy of Self was not merely 
introspective; he emphasized the importance of action and struggle in the 
external world. He believed that a strong and awakened Self should actively 
engage in transforming society and shaping a better future. His concept of 
Self was not detached from the realities of life, but rather deeply rooted in 
the pursuit of meaningful action. 

 Freedom and Individuality: Iqbal advocated for the freedom of the 
individual and the development of one's unique identity. He opposed blind 
imitation and stressed the importance of creative individual thought and 
action. For him, a society flourishes when individuals are free to express 
themselves and contribute to the collective well-being. 

 Love and Empathy: Iqbal's concept of Self extended to encompass a sense 
of love and empathy for fellow human beings. He believed that true self-
realization involves recognizing the interconnectedness of humanity and 
promoting compassion and understanding among people.5 

Therefore, in short, we can say that the high water-mark of Iqbal philosophy of 
the Self is the development of the character of the individual through the 
development of Self (Khudi). He made it plain that his goal was to create a race 
of supermen with unrestricted control over the elements by intellectual 
application and godly ideals attained through intuition or communion with 
God.  They shall be the vicegerent of God on earth.6 However, the Qur'anic 
teaching claims that when his Self (Khudi) reappears, he gains a "sharp sight.". 
He can clearly see how his self-made "fate" is wrapped around his neck as a 
result.  The descriptions of Heaven and Hell in the Qur'an are symbolic 
representations of inner truths, not locations.  In the Qur'an, Hell is described 
as God's kindled flame that rises beyond the painful knowledge of one's failure 
as a man. Heaven is the happiness of overcoming the forces of destruction.7 

For Iqbal, the process of self-realization required individuals to engage in self-
reflection, self-exploration, and a sincere search for truth and knowledge. He 
emphasized the importance of inner struggle and the development of a strong 
will to overcome obstacles and challenges in the path of self-actualization. 

Furthermore, Iqbal emphasized the interconnectedness of the Self with the 
broader community and the world at large. He advocated for the idea of "Mard-
e-Momin" (the ideal Muslim individual) who is not only spiritually enlightened 
but also actively participates in shaping society and contributing to the welfare 
of humanity.8 

Iqbal's concept of Self was also closely related to his vision of the renaissance 
of the Muslim Ummah (community). He believed that by revitalizing the 
individual Self and fostering a sense of unity and solidarity among Muslims, 
the Ummah could regain its lost glory and play a constructive role in the world.9 

In conclusion, Iqbal's concept of Self centered around the idea of Khudi, the 
realization of one's inner potential and spiritual growth. It was a call for 
individuals to embrace self-awareness, seek knowledge, and actively engage in 
shaping their destinies while contributing positively to the larger society. By 
realizing their true selves and coming together as a united community, Iqbal 
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believed that Muslims could overcome their challenges and contribute to the 
betterment of humanity. 

Iqbal's profound exploration of the Self and its relationship with the Divine and 
the world continues to be a source of inspiration for many, shaping not only the 
understanding of the Self but also influencing broader philosophical and 
spiritual discourses. His poetry and philosophical writings remain highly 
regarded and cherished by people across different cultures and backgrounds. 

***************************** 
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Abstract 

 

Architectural history is always a part, sometimes even the most important part of 
history in general. The social, technical and functional aspects of building those 
that link architecture most closely to other aspects of history, architecture exist in 
the realm of art more specifically of visual arts. The history of Indian architecture 
must begin with the buildings of the great cities which flourished in the Indus valley 
between about 3000 and 1500 B.C. In the South India, the Pallavas bridge the 
transition from rock architecture to structural stone temples. There, architecture 
and sculpture constitute a most brilliant chapter in the history of South Indian art. 
The credit for having initiated the rock-architecture in the Pallava country must be 
given to the royal artist Mahendravarman I. A number of his cave temples bear his 
inscriptions, giving his titles. 

( Key Words : Architecture, Visual Art, Monolithic, Sculpture, Relics, Rock Cut, 
Mandapas, Rathas.) 

Introduction 

             “The structural temples imitate in the hard medium of stone blocks. While the 
traditional temples were built with brick, mortar and wood. The 
monolithic shrines are whole temples carved out of a single mass or rock. 
They are sculptured replicas in the round so to say. In their cave temples, 
the Pallavas have reproduced the interior aspect of shrines along with 
their porch like pillared Mandapams by scooping and carving into the 
solid rock of the hill sides. Since the frontal Mandapam with its pillars is 
visibly the most prominent feature of the cave temple, these temples are 
often called simply Mandapams”. 

 It was Hiuen Tsang, the Chinese Traveler of the Seventh Century A.D. who 
wrote that Kanchi was the sea port of the Pallava rulers of South India.1 

Art and Architecture – Meaning and Importance 

 Architectural history is always a part, sometimes even the most important part of 
history in general. The social, technical and functional aspects of building those that link 
architecture most closely to other aspects of history, architecture exist in the realm of art 
more specifically of visual arts.2  

 The word ‘art’ comes from Latin ‘art’ meaning ‘skill’, and it still retains this 
original meaning for example. ‘the art of cooking’. But it has come to have a wider 
significance .in the broadest sense; art embraces all the creative disciplines, literature and 
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poetry, drama, music, dance and visual art. How every as most commonly of artistic 
creativity that seek or communicate primarily through the eye. The visual art can be 
divided into three main categories, painting, sculptures and architecture.3 

 The history of Indian architecture must begin with the buildings of the great cities 
which flourished in the Indus valley between about 3000 and 1500 B.C. There are two 
chief sites, Harappa and Mohenjo-Daro, lying some 600miles apart. The mound of 
Harappa was largely spoiled before it was possible to excavate: most of information 
concerning these cities, therefore, comes from the scientific excavation of Mohenjo-Daro.4 

 In the South India, the Pallavas bridge the transition from rock architecture to 
structural stone temples. There, architecture and sculpture constitute a most brilliant 
chapter in the history of South Indian art. The credit for having initiated the rock-
architecture in the Pallava country must be given to the royal artist Mahendravarman I. A 
number of his cave temples bear his inscriptions, giving his titles. 

 The art and architecture of the post-Mahendra period are found in the sea port 
town of Mahapalipuram. A large granite hill, 100 feet high, half a mile in length from 
north to south and a quarter of a mile wide, and a smaller granite outcrop further south 
admirably served the purpose of the talented Pallava sculptors. Mahapalipuram must have 
been a busy port with its royal residence, bazaars, warehouses and harbor. All the secular 
buildings of relatively perishable materials have disappeared but the halls and sculptures 
quarried out of the natural rock with a religious intent have survived.5 

Pallava’s Art and Architecture 

 The temple architecture of the Pallavas can be divided into two categories, viz, 
‘rock-cut’ and ‘structural. Rock cut temples can be divided into the groups, ‘excavated 
pillared halls’ and ‘monolithic shrines’ known as ‘Rathas’. 

 Mahendravarman I laid the foundation stone of   Mahabalipuram’s grandeur and 
reputation by starting the techniques of excavation atone temples out of Solid rock. By 
doing so, he made in ‘the birth place of South Indian Architecture and Sculpture”. The 
excavated shrines of Mahendravarman are simple pillared hall cut into the back or side 
walls. 

Pallava’s Style  
1. Cave Style or Mahendra Style: cubical pillars, circular ‘lingams’ 

and the existence of Devapalas at the gates. The rock cut temples at 
Dolavanur, Pallavaam and Vallam represent this cave style. There 
is marvelous feat of art. 

2. Mahamalla Style: They have more ornamental facades or face of 
the buildings, octagonal and better proportioned pillars. The pillars 
are supported by sitting lions. The examples of this style of 
architecture are: Five Rathas at Mahabalipuram. They represent 
five pandavas. The other shrines are built at Pudukotta and 
Trichnopoly such as Tirumurti, Varha and Dinga are rock cut. 

3. Rajsimha Style: The temples are made of bricks and stone and 
lofty towers rise tiers like pyramids. The example of this style are 
the structural share temple at Mahaballipuram and Kanchi temple 
(Kailash Temple). They represent Pallava art more elaborate and 
well evolved and are praiseworthy. 
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4. Aparajita Style: The lingams are cylindrical and the capital is more 
ornamental and conspicuous. An example of this style is 
represented by a shrine at Bahur near Pondicherry.6 

            The Pallava rulers were great patrons of art and letters. They built temples to 
commemmorate their victories in battle and developed a distinct style of architecture, 
typically Dravidian. 

SHORE TEMPLE 

 It is a temple complex consisting of three temples, - two of them dedicated to 
Lord Siva and the other one to Lord Vishnu. The temple which faces west and having 
tritala   Vimana is called “Rajasimheswara”. The other temple, facing east, consists of a 
Chatusthala Vimana called ‘Kshatriya Simheswara. It consists of a Somaskanda Panel, 
while the one facing west has, in addition to the Somaskanda Panel, a   dhara of fluted 
Linga. The third shrine, dated probably to Mamalla period, is dedicated to Vishnu and 
enshrines a reclining Vishnu figure known in the inscription as Narapatti Vishnugrapham, 
wholly out of rock, assignable to Mamalla periods. The archaeology department feels that 
the present shrine was constructed during Rajasimha’s period. 

The Khatriasimheswara has closely surrounding Prakara topped with kutas and 
sales on northeast and south and a small gopuradvara in the east. Inside the temple 
complex, to the south a seated lion, the chest of which has been scoped up, to form a niche 
inside, a figure of Mahishasuramardini is carved. The vimanas are of typical Dravidian 
order with octagonal Griva and Sikhaco. The top most tala carries Bhuta nayakas at the 
corners.7 

 The Vimana at top here is somewhat narrow and elongated. The entrance to the 
main shrine, which faces east, is a small Gopuram with walls in continuation on both side 
and leads to the perambulatory passage between the temple and the other wall. The 
entrance to the temple is through by steps and beyond the porch (Mukhamantapa) is the 
main cell which enshrines a broken fluted Siva Linga. Opposite the Gopuram, perched on 
a boulder, is an emblem column (Dhvajastambha), an essential feature in all temples. 
Behind the Siva Linga is present the Somaskanda group, as in other Pallava temples, on 
either sides of the walls of the porch.  

There are rampant lions at litervals dividing the carved panels of the other walls 
of the temple, many of which have already been destroyed by the splash of sea water. 
Behind this shrine but connected with it and provided with a small porch is a cell without 
superstructure in which is enshrined the idol Seshasayi Vishnu. Adjoining this, facing 
west, is a similar but smaller shrine, devoted to Lord Siva. The Somaskanda panel is on 
the back wall inside. On either side in the porch, there are Dwarapalas. 

 At some distance, opposite this temple is a Dhvajasthambam and a Bhalipeetam, 
around which have been stacked some loose sculptures. One of the sculptures is a striking 
representation of seated Siva as Tripurantaka with Vishnu as his arrow and another of 
Dakshnamoorthy on the four sides of a cylindrical pillar. Here, an expensive courtyard is 
partly surrounded by an unfinished enclosure along which, are arranged rows of Nandis. 
The remains of the entrance to the courtyard to the west are also visible. There are panels 
near the entrance to the courtyard to the west, probably depicting scenes from the history 
of the Pallavas, as in the Vaikunta Perumal temple at Kancheepuram. Among the 
iconographic carvings, there are those of Siva, one of which representing Tripurantaka 
with Vishnu as his arrow. 
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 On the outer walls are a few Chola inscriptions in Tamil referring to 
Kshatriyasimha Pallaveswara. Palligondaruliyadeva  and  Rajasimha. These relating to 
Pallavwsvara, Palligodaruliyadeva  refer to the image of Seshasayi Vishnu in the cell 
between the two shrines. The Siva shrine facing west may to the Rajasimha,- Pallavesvara 
temple. Therefore, Kshatriya Simha- Pallaveswara shrine can be the one facing east only 
and Kshatriyasimha may e the surname of Narasimavarman-II. In the courtyard is found a 
damaged inscription consisting of six Sanskrit verses which praise the qualities, beauty, 
valour and piety of Narasimhavarman-II. 

 In the vicinity of the shrine facing west and near the enclosure, is a large sculpture 
of Durga’s lion, with the Goddess, seated on the right hind leg of the animal. On its chest, 
is cut a small square niche to install an idol of Durga, at the foot of the pedestal of which 
the lion is seated in a headless couchant deer. 

 The whole compound of the shore temple which was buried under a thick deposit 
of sand had been cleared and restored to a certain extent. The proximity of the sea at a 
hand shaking distance is a perpetual menace to the safety of the temple. Not only the salty 
winds slash at the temple and the structure, but the fury of the wave aided by the salty 
winds, erodes into the temple and act as a corrosive sublimate. Several steps have been 
taken to protect the temple from all these evils.8 

Conclusion 

 The Pallava rulers were great patrons of art and architecture. They got constructed 
most beautiful temples. These temples are built in four different designs. Mahendra Verma 
Design, the temples are cut out of a single big rock boulder. They lie near the sea beach 
and adorned the town called Mahabalipuram founded by the great Pallava King Narasimha 
Varman. The other three styles of buildings were Rajasimha style, Narasimha VermanI 
style and Aparajit style. These styles of building had their own special features which 
evolved at different times. 
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Abstract 

The history of Muslim education in India since the inception of British rule, is closely 
associated with the history of Calcutta Madrasah popularly known as Madrasah-e-Aliah. 
It is the main spring from and round which a system of Madrasah education grew up in 
India. The Calcutta Madrasah was the first educational institution in India, established by 
the British Government for the promotion of education in Theological Science, Oriental 
Studies, Medical Education, Geological Studies and Islamic Laws among the Muslims of 
Bengal in the purpose of administration and the judiciary. The institution which has 
managed to cover such a long distance of two and Quarter Centuries has played a 
remarkable role in the dissemination of knowledge, social and cultural activities. It was 
huge affected by the partition of the country in 1947 and lost its previous prestige as well 
as status. Then in course of continuous movements by the students of the Madrasah and 
votaries of Madrasah education, the Calcutta Madrasah regained its college status and then 
has been upgraded to Aliah University in 2007. This long and eventful way of journey of 
Aliah from Madrasah to University is the agenda of analysis in the epilogue. 

Key words: Calcutta Madrasah, Persian language, Aliah University, Madrasah Education, 
Calcutta Madrasah College. 

 

The Early Years (1780-1856) 

Calcutta Madrasah: Administration, Management and Education Policy  

The Calcutta Madrasah or Calcutta Mohamedan College (as named by its founder), the 
first educational institution in British India, was founded on the 7th October, 1780 by 
Warren Hastings, the first Governor General of the East India Company, at the request of 
“a considerable member of Mussalmen of credit and learning” of Calcutta.1 The main 
object of the founder was to promote the study of the Arabic and Persian languages and of 
the Mohamedan law, with a view to qualify the sons of Mohamedan gentleman for 
responsible and lucrative offices and to produce competent officers for the Courts of 
Justice.2 Mr. Warren Hastings provided a rented building at Baithakkhana near Sealdah 

 
1 The text of Warren Hastings’ Minute is available in H. Sharp edited, Selections from Educational 
Records, 1781-1839, National Archives of India, Delhi, 1965, Vol-I, p. 8.  
2 Revenue Consultations, Jan. 21, 1785, p. 302.  
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for this ground and engaged the services of Maulana Majdood-din1 as Superior who was 
“represented to be uncommonly qualified” for the purpose.2                                                                                                                             
        Since the inception, Maulana Majdood-din prescribed the Nizamia System of 
Education (Dars-e-Nizami3) in this great Madrasah. In the course curriculum, Persian 
language was given more importance than Arabic language, because Persian was the court 
language during the company period. In 1791, the courses of study in this first Government 
College of India was modified by its Managing Committee, which consisted of Natural 
philosophy, Theology, Islamic law, Logic, Grammar and Rhetoric, Arabic Literature, 
Arithmetic, Geometry, Astronomy and Persian.4 In courses of time changes occurred in 
the curriculum of this Madrasah and it adopted its own syllabus, widely known as Dars-e-
Aliah and was adopted in all the Madrasahs affiliated to Calcutta Madrasah, covering 
almost all Madrasahs in Bengal (including Assam), Bihar and Orissa.5 

         Due to inconvenience in the rented building, Warren Hastings purchased a piece of 
land and set up a suitable building for the college at Padmapukur area in 1781.6 Up to April 
1782 Warren Hastings conveyed all expenses of the college from his private purse which 
was afterwards charged at the Company. The Board of Directors, at the recommendation 
of Warren Hastings, assigned in 1785, by a Sanad landed property named “Madrasah 
Mahal” in the district of 24 parganas of the estimated value of Rs, 29000 per annum for 
the support of the college and introduced certain rules for the management of the College. 
The Naib Nazim was also introduced to recruit the students of the college as vacancies 
accrued in the Fouzdari Courts, on production of certificates of efficiency from the 
Superior.7 

        In 1788, due to some unavoidable circumstances, Sir John shore, the then Governor 
General abolished the post of Superior and undertook the administration of the funds 
together with the general reformation of the Madrasah. Maulana Majdood-din was made 
the Head Preceptor (Mudarris-e-Awwal) and was given the charge of internal 
administration.8 

         In 1791, an inquiry was conducted under the Board of Revenue and some serious 
irregularities and mismanagement in the Madrasah were disclosed. On the report of the 
enquiry committee, Maulana Majdood-din was replaced by one Maulana Md. Israil.9 A 

 
1 Maulana Majdood-din was popularly known as Maulana Madan. Maulana Shah Abdul Aziz 
commended him saying “hazar saikh jee darhi barhaen san ki si/ magar oh bat kahan Mouluwi 
Madan ki si”.He began to live in Calcutta by 1776 after completing his study in Delhi and Lucknow 
to Shah Waliullah and Molla Nizam Uddin respectively. 
2 Abdul Haq Faridee, Madrasah Sikkha Bangladesh, Bangla Academy, Dhaka, 1985, P.p. 32-33. 
3 Nizamia System of Madrasah Education was introduced by Molla Nizam Uddin (1089-1161 
Hizra), a great Islamic Scholar of Lucknow, U.P. The Syllabus, he prescribed for the Madrasah has 
been proved very effective and is followed till the present day in the Madrasahs of India, Pakistan 
and Bangladesh.  
4 Revenue Consultations, March 18, 1971, Nos. 7-10, pp. 15-18. 
5 Muhammad Shahidullah, A Brief History of Madrasah Education in India, Joyguru Printing Works, 
Calcutta, 1987, p. 15. 
6 Sufia Ahmad, Muslim Community in Bengal, 1884-1912, Oxford University Press, Dhaka,1974, p. 
7. 
7 Abdus Sattar, Tarikh-e-Madrasah-e-Aliah, Dhaka, 1959, Vol- i, p. 38. 
8 Wakil Ahmed, Banglar Muslim Buddhijibi, Biswa Bangiya Prakashan, Kolkata, 2020, p. 179. 
9 Revenue Consultations, March 18, 1971, Nos. 7-10, pp. 15-18; Mujibar Rahman, History of 
Madrasah Education with special References to Calcutta Madrasah and West Bengal Madrasah 
Education Board, Jugbarta Press, Calcutta, 1977, p. 147. 
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reorganization took place, a Committee of Superintendence for the future government of 
the Madrasah was appointed and a body of rules for management of the Madrasah was 
drowned up.1  

         In 1824, For In consequence of the unhealthiness and also other inconveniences of 
the original site of the Madrasah building, the Government resolved to construct a new 
building in a more suitable locality known as Kallinga (Now Haji Md. Mohsin Square, 
previously Wellesly Square) and occupied chiefly by Mohamedans. Finally the College is 
housed in this building till the last day of it.2  

        The examination system was introduced in this premier Educational Institution. The 
first Annual examination was held in Town Hall on 15th August, 1821 in presence of many 
Government dignitaries and gentlemen of Calcutta. And this was the first public 
examination held in British India.3 The Medical classes were also instituted in this 
Madrasah College in 1827 for the first time in British India, headed by Dr. Peter Breton, 
Professor of Medicine . In 1836, when the Calcutta Medical College was established, the 
medical classes of this College were shifted to the Medical College. And the students of 
the Madrasah were allowed to study medicine at Calcutta Medical College.4 It proves the 
high standard of education at the Madrasah in those days. 
        The Madrasah was managed by the Committee of it from 1791 to 1819. From 1819 
to 1850 was the period of the Secretaries for the Madrasah. Captain Irvine, Dr. Lumsdon, 
Cornell Relay were appointed as the Secretary of the Madrasah, who played the pioneering 
role in adopting reform both in the academic and administrative sections of the Madrasah 
in the light of western education system.5 The post of principal for the Madrasah was 
created in 1850 and Dr. A. Springer was appointed as first Principal. From 1850 to 1927, 
all principals were appointed from British Civil Service. Many of them were famous for 
oriental learning. In 1927, Shamsul Ulama Kamaluddin Ahmed was appointed as first 
Muslim principal of the Madrasah.6 
Calcutta Madrasah and English Education 

Attempts were made in 1826, 1829 and 1833 by the authorities, to introduce English in 
the syllabus of the Calcutta Madrasah, in place of Persian, but with little success. In 1837, 
by a Dispatch, the Government abolished Persian to make room for English as official 
language.7 This event gave a death blow to the interest and aspiration of the Muslims in 
general and the Madrasah students in particular. Also Anglo-Arabian Department was 
opened in this college to teach English in 1839, but it was abolished in 1854. In fact, during 
the period of 1829 to 1851, the Madrasah produced only two junior scholars: Nawab Abdul 
Lateef (Founder of Mahammendan Literary Society) and Waheedun Nabi. However, after 
a great failure of this department Government opened an anther English school named 

 
1 S.C. Sanail, History of the Calcutta Madrasah, in Bengal Past & Present, Vol.-viii, No. 15, Jan-
March, 1914, p. 38. 
2 Magazine, Madrasah-e-Aliah Dhaka Otit O Bartoman (1780-1980), Dhaka Aliah Madrasah, 
Dhaka, 1981, p. 3. 
3 Revenue Consultations, 25th January, 1822, Nos. 28-29, p. 4. 
4 General Committee of Public Instruction, 1827, pp. 568-73. 
5 Revenue Consultations, Oct. 27, 1820, Nos. 3-4, pp. 4-5. 
6 Mustafa Haroon, Aliah Madrashar Itihas ( A History of Madrasah-e-Aliah), Islamic Foundation, 
Dhaka, 1980, p. 81.  
7 Wakil Ahmed, Banglar Muslim Buddhijibi (1757-1857), Biswa Bangiya Prakashan, Kolkata, 2020, 
p. 183. 
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Anglo-Persian Department, under the direct control of the Principal of Calcutta Madrasah. 
So that Muslim children could receive the much-needed English education.1  

1857 Revolt and Calcutta Madrasah (1857-1946) 

The great Sepoy Mutiny of 1857 and the involvement of some teachers and students of the 
Calcutta Madrasah in it again brought disturbances in its academic atmosphere, which 
lasted for almost 10 years. Mentionable, in the meantime, the alumni of the Madrasah were 
known to have participated in the anti British movements like “Wahabi and Farazi”, but it 
has no special connection with the education system of the Madrasah.2 Though, questions 
were raised regarding the maintenance of Calcutta Madrasah at Government cost.3 There 
were some proposals to abolish the Madrasah, at least the Arabic Department, retaining 
only the Anglo-Persian Department. However, in 1860, the Government of India, rejecting 
the idea of abolition, rather recommended improvement in its management. So the 
Madrasah continued to exist as before.4 Unfortunately, in 1864, the Government of India 
by an order abolished the appointment of Muslim Quazi and assessor.5 This order greatly 
hampered the intereset of the students of the Madrasah who monopolized those posts so 
long.  

Elliot Hostel and Muslim Institute 

So long the ground floor of the Madrasah building was used as the Hostel of the Madrasah, 
which proved insufficient. In 1896, Elliot Hostel was founded, with funds raised out of 
donations from the public, for the accommodation of the Madrasah students.6 Elliot Hostel 
was first opened in August 13, 1898 by Sir John Woodburn, the then Govern General of 
Bengal. He also unveiled the memorial Table in honor of Nawab Abdul Lateef, one of its 
principal donor.7In 1902, the Muslim Institute was established as a part and parcel of 
Calcutta Madrasah. The Principal of the Madrasah was ex-officio President and Treasurer 
of the Muslim Institute Hall.8 

Reformed scheme and Calcutta Madrasah 

The Government sanctioned the Reformed scheme drawn up by Shamsul Ulama Abu 
Naser Waheed, Principal of Dhaka Madrasah and introduced it in 1915 from Class III. 
This was adopted by almost all Madrasahs in Bengal; but Calcutta Madrasah College 
retained its old scheme character. From this time onward in Bengal there existed two types 
of Madrasahs, namely reformed scheme or High Madrasahs and Old scheme or Senior 
Madrasahs.9 

Several Commissions for the Calcutta Madrasah  

 
1 Mustafa Haroon, Ibid, p. 87.  
2 Abdul Maudood, Wahabi Andolon, Ahamad Publishing House, Dhaka, 1980, p. 11. 
3 Proceedings of the Government of Bengal, General Department, Education Branch, No.  99, Oct. 
27, 1858, p. 495. 
4 Mustafa Haroon, Ibid, p. 90.  
5 Prof. Md. Moniruzzaman, Calcutta Madrasah, Dawn, Calcutta Madrasah College, Post Bi-
centenary Silver Jubilee Celebration, Feb. 17-19, 2006, p. 42.  
6 Abdus Sattar, Ibid, Vol- ii, p. 6. 
7 Annual Report of the Calcutta Madrasah, March, 1899, p. 5. 
8 Mustafa Haroon, Ibid, p.p. 168-169. 
9 Dr. Muhammad Abdullah, Bangladesher Khetyonama Arabibid (Famous Arabists of Bangladesh): 
1801-1971, Islamic Foundation Bangladesh, Dhaka, 1986, p. 31. 
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During the period from 1906 to 1946 several Committees and Commissions were 
appointed by the Government for the all round development of the Madrasah education in 
general and Calcutta Madrasah in particular, namely- Hunter Commission (1882), Arle 
Committee (1907-08), Mohamedan Advisory Committee or Harley Committee (1915), 
Shamsul Huda Committee (1923), Momen Committee or Muslim Education Advisory 
Committee (1931), Moula Baksh Committee (1938-40), Syed Moazzam Hossain 
Committee (1946). Some reforms were introduced by every single committee in this great 
Madrasah for the improvement in the syllabi, curricula, and all round development.1  

        Mentionable, In 1907-08 Arle Committee suggested certain reforms in the Madrasah 
Course and accordingly a Title classes (P.G.) was opened in the year 1909 and was termed 
Fakhrul Muhaddethin, in future it’s renamed as Mumtazul Muhaddethin (M.M.) Course.2   

Calcutta Madrasah and Madrasah Education Board 

There was an Inter-connection relationship between the Calcutta Madrasah and West 
Bengal Madrasah Education Board. They were just like a body and its soul. This 
relationship began from when the Government constituted the Shamsul Huda Committee, 
in 1921. The orders of the Government on its report regarding administration were issued 
in 1927 and regarding the syllabus in 1928.3 According to this report the “Board of Central 
Madrasah Educations” was constituted for the purpose of conducting various examinations 
of the  Calcutta Madrasah and Old Scheme Senior Madrasahs in Bengal and Assam, 
namely Alim, Fazil and Mumtazul Muhaddethin. The Principal of Calcutta Madrasah, Mr. 
Kamaluddin Ahmed was appointed ex-officio Registrar and Vice President of the Board. 
One of the functions of the Board was, among many others, to advice the Government 
with regard to the courses of studies to be followed in the Calcutta Madrasah and the 
Madrasahs affiliated to it.4 This Board was continued till 1946. But thereafter by the 
recommendation of the Moazzam Hossain Committee (1946) it was renamed as “Bengal 
Madrasah Education Board”.5  

The Post-Independence Period: Calcutta Madrasah (1947-2007) 

The Partition of India in 1947 caused a series of damages to the state in various fields. As 
far the educational institutions are concerned, the Calcutta Madrasah was the worst 
sufferer. According to the decisions of the Separation Council, the Calcutta Madrasah, the 
Bengal Madrasah Education Board and Elliot Hostel were shifted to Dhaka with all 
documents, certificates, books and furniture on the 10th August, 1947 and reappeared as 
the Dhaka Aliah Madrasah under the control of the Pakistan Government.6 On the other 
hand, the Calcutta Madrasah had to closed, and there remained nothing but the old 
dilapidated building which sadly remained its past glory. This was a setback to Madrasah 
education in India.7  

        Although, the Government of West Bengal was kind enough to set up the interim 
West Bengal Madrasah Examination Board on the 20th February, 1948, to control these 
orphaned West Bengal Madrasahs, in Hooghly, with the Principal of Hooghly Islamic 

 
1 Prof. Md. Moniruzzaman, A Brief History of Calcutta Madrasah College, Calcutta Madrasah 
Bicentenary Celebration, Feb. 12 & 13th , 1985.  
2 Dr. Ayub Ali, History of Traditional Islamic Education in Bengladesh, Dhaka, 1983,  p. 43.  
3 Vide G.O. No. 232 Edn; dated the 20th January, 1928. 
4 Bengal Education Code, 1931, p. 308. 
5 Quamruddin Ahmed, Kolkata Aliah Madrasah (1780-2007 A.D.), North 24 Parganas, nd., p. 23.    
6 Order No, 877 sc, dated 10th August, 1947. 
7Magazine, Calcutta Madrasah College, 206th Foundation Day, Monday, the 7th October, 1985.  
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Intermediate College as its ex-officio Registrar. This Board conducted the High Madrasah, 
Islamic Intermediate College, Alim, Fazil and M.M. Examinations in 1948 and 1949.1  

Reopening of Calcutta Madrasah and Madrasah Board                                                                                                                                     

Responding to the demands of the leading Muslims of West Bengal, Maulana Abul Kalam 
Azad, the first education minister of independent India, and Dr. Bidhan Chandra Roy, the 
Chief Minister of Bengal, succeeded in giving a new lease of life to the Madrasah. By their 
efforts the Calcutta Madrasah was reopened in April 4, 1949.2 It started with new principal, 
new teachers, new students, new furniture and also with new aspirations. Mr. Wajahat 
Hossain, the Head Master of A.P. Dept. was given the charge of the Principal, Calcutta 
Madrasah College.3  

         After the reopening of the Madrasah, the Board at Hooghly was transferred to its 
original home in the Calcutta Madrasah with Maulana Sa‘id Ahmad Akbarabadi, the new 
Principal of Calcutta Madrasah College as Registrar.4 

        However, from the very beginning of the Madrasah many eminent Scholars and 
distinguished personalities of international repute like Dr. Alloy Springer, H.F. Blockman, 
Sir Denison Ross, Mr. Alexander Hamilton Harley, Khan Bahadur Kamaluddin Ahmad, 
Maulana Hedayet Hussain, Sa‘id Ahmad Akbarabadi and Prof. Abu Jamal Abu Tayeb 
worked in the capacity of its Principal and learned Ulama and Islamologists like Maulana 
Majdood-din, Md. Israil, Abdul Hayee, Wilayat Hussain, Mufti Syed Amimul Ehsan, 
Saadat Hussain, Shaikhul Hind Syed Himadudddin, Maulana Abu Mahfuzul Karim 
Masumi to name a few rendered invaluable service as Professor of Hadith and Tafsir 
(Mudarris-e-Awwal). Besides the prominent educationist and reformer of this Madrasah 
Khan Bahadur Nawab Abdul Lateef, a large number of intellectual giants like Waheedun 
Nabi, Abdur Rahim, Rashidun Nabi Wahsat were associated to this oldest noted institution 
of subcontinent. Amongst the luminous Alumni the names of Obaidullah Obaidi 
Suhrawardi, Abul Maali Abdur Rauf Waheed, Abdul Gaffar Nassakh and Abdul Ali Durri 
deserve our special mention who have left indelible marks on the intellectual history of 
the Muslims of Bengal.5 

Proposal for an Islamic University 

In the Post-Independence Period, Some Committees and Commissions were constituted 
for the developments of the Calcutta Madrasah and Madrasah Education in Bengal namely 
Review Committee (1969), Mustafa Bin Qasim Committee (1980), Dr. A.R. Kidwai 
Committee (2001) and so on. On the basis of their reports Madrasah education had been 
changing a little bit after time by time. But honestly, A.R. Kidwai Committee had a great 
impact on Madrasah education especially on Calcutta Madrasah. This Committee 
suggested a lot of changes for the Calcutta Madrasah which were absolutely historic and 
fruitful.   

        During the 1970’s there were demands for more modernization of Madrasah 
Education vis-à-vis the education reconstruction of Calcutta Madrasah and be transformed 

 
1 Prof. Md. Moniruzzaman, Calcutta Madrasah, Ibid, p. 44. 
2 Vide G.O. No. 4828 Edn.  Dated 20-12-48. 
3 Magazine, Calcutta Madrasah College Bicentenary Celebration, Feb. 12 & 13th , 1985. P. 4. 
4 Muhammad Shahidullah, Ibid, p. 29. 
5 Dawn, Calcutta Madrasah College, Post Bi-Centenary Silver Jubilee Celebration, Feb. 17-19, 2006, 
p. 17. 
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into the Islamic University.1 Finally, the West Bengal Government constituted the Kidwai 
Committee headed by Hon’ble A.R. Kidwai for the all round progress of the Madrasah 
Education in the state and betterment of the Calcutta Madrasah. The Kidwai Committee 
laid down fruitful suggestions for upgrading improvement and modernization of education 
system in Calcutta Madrasah and in some senior Madrasahs where the Kamil (U.G.) and 
M.M. (P.G.) courses are being taught. It was thought to strengthen the existing theology 
scheme along with Higher Centre of Language Study. This Committee recommended that 
the Calcutta Madrasah should offer courses in both Islamic Studies and modern social 
sciences and humanities under the aegis of different units. It should continue to have scope 
for higher learning and research in Islamic Studies including Kamil and M.M. courses at 
Maulana Abul Kalam Azad institute of Islamic studies; Modern Economics, Sociology, 
Political Science and History under the Faculty of Social Studies; apart from Arabic and 
Persian, English, French, German, Chinese, and Japanese at the School of Modern 
Languages and Literature; Journalism and Mass Communication and Television 
Journalism at the Institute of Mass Communication and Journalism; and B.Ed, and M.Ed 
courses under the Faculty of Education and Education Technology. Thus Calcutta 
Madrasah should develop as a leading centre of higher education in Eastern India.2  

        It suggested “a stage has come to look into the total review of the entire field of 
Madrasahs Education. So that the Madrasah System of Education is able to promote its 
unique socio-cultural identity vis-à-vis interacts well with the mainstream of general 
education. These are moments in history when a new direction has to be given to an age 
old processes. That stage has come. The said committee again stated in the context of the 
historic Calcutta Madrasah College that “to start with Calcutta Madrasah should be 
recognized as an autonomous Institution of higher education. The Government may 
consider upgrading the autonomous Calcutta Madrasah as a Deemed University” with 
suitable academic staff comparable to those of the universities.3 

Aliah Madrasah became Aliah University in 2007 

The Government took several initiatives in pursuance of recommendations of the Kidwai 
Committee. Finally, the Aliah University Act was passed by the West Bengal Legislative 
Assembly in 2007. The Act came into force on 5 April 2008 and then and there the History 
changed. It is notified in Kolkata Gazette as : “WHEREAS it is expedient to upgrade 
Calcutta Madrasah college, (erstwhile Madrasah Aliah) one of the oldest institution of 
higher learning and culture in India and to that end. To established and incorporate a 
teaching University at Kolkata, to dissolve the “Calcutta Madrasah College”, a 
Government Madrasah College and to transfer to, and vest in the said University all 
properties and rights of the said college”.4 

        As per Aliah University Act 2007, Section 3 (3), it has been conferred the status of a 
minority educational institution and also an autonomous university under the Department 
of Minority Affairs and Madrasah Education, Government of West Bengal. Aliah 
University started its glorious journey from the 2008-09 academic session with great 
potential and immense opportunities.  

 
1Magazine, Calcutta Madrasah Bicentenary Celebration, Feb. 12 & 13th ,  1985. 
2 Aliah University Prospectus, Published by Registrar, Calcutta, 2008, p. 14. 
3 Md Refatullah and Dr. Abdus Sattar, Dawn, Calcutta Madrasah College, Post Bi-Centenary Silver 
Jubilee Celebration, Feb., 17-19, 2006, p. 15.  
4West Bengal Act XXVII of 2007 (Passed by the West Bengal Legislature) Published by Authority, 
Wednesday, February 20, 2008, Page- 1.  
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        It may be observed that Aliah Madrasah from its early days imparted teaching in both 
the traditional subject of theology and the modern sciences, social sciences, and 
humanities. To keep alive this tradition of teaching right from the start, Aliah University 
has a offered courses in the traditional Islamic Theology, Islamic Studies, and Arabic along 
with subjects like English, Bengali, History, Geography, Economics and many other 
branches of Science (Physics, Chemistry, Mathematics, Statistics, Computer Science) as 
well as Engineering (Civil,  Mechanical, Electrical, Electronics and Electronic 
Communications, Computer Engineering), Management, Journalism and Mass 
Communication Studies, B.Ed, M.Phil and Doctoral Programs also.1 

Conclusion   

It was, however, the year 1807, whence the necessity of imparting modern sciences in the 
Madrasah was first felt and its preceptor recommended so. In 1907, the opening of the 
Title class (equivalent to Masters) was made and the year 2007 has fulfilled the long 
coveted dream of the Madrasah becoming a University. So after each hundred years of 
interval reaching on the point of seven- the lucky 7- the Culcutta Madrasah gets itself 
upgraded with its thoughts and career. 

       In the tail-piece, I would present some problems prevailed in the Madrasah education 
system, limitations among its learners and suggestions to overcome them. Being an 
alumnus of the Madrasah education system, I faced some problems like a) lack of adequate 
number of qualified as well as competent teachers, b) lack of proper plan in teaching, 
training and well planned curricula, c) lack of proper teaching in Arabic language, d) 
problem of learning more than three languages at the same time, e) most of the students in 
Madrasah belong to lower economic and merits status, f) lack of adequate institutional 
infrastructure in Madrasah etc.  

        To overcome these shortcomings and problems, their causes are to be found out and 
removed, at first. The students are to be motivated to learning and encouraged with 
stipends as much as possible. Language learning Centre is to be opened in every Madrasah 
so that the students can achieve linguistic skill, specially, in Arabic and English. 
Importance is to be accorded on the regularity and discipline of the students. Last, not the 
least, environment of academic culture or cultured academia is to be established carefully 
in the Madrasahs.  
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FOLK ARTS IN THE PANCHAL REGION: A STUDY 

    

 One of the sixteen Mahajanapadas was taken over by Panchal in the sixth 

century. The area developed by the coordination of Rigveda period Krivi and Turvas clan 

is called Panchal Region. It is a very rich region economically and culturally. The Panchal 

region is divided into two parts, the northern Panchal whose capital is Ahichchhatra and 

the other part is the southern Panchal with its capital Kampilya. Panchal spread to the 

present geographical area of Mainly Bareilly, Budaun, Farrukhabad etc. The Ganges river 

divides the capitals of these two states, Ahichchhatra and Kampilya respectively. 

 Folk art is the art of common people of any region. This art displays ordinary 

human culture and tradition. Basically, the word Lok is used to mean the mass of people 

which is spread widely on the earth, which includes all types of human beings1. In the 

scriptures, the word Lok has been used for the complete creation, such as- death world, 

heaven, afterlife etc. In the Adi Parva of Mahabharata, the word 'Lok' is used in the sense 

of common people 2. 

 The word folk is derived from the English folk word. The word Folk is derived 

from the Anglo-Section word Foley. In Germany it is called Volk. The popular meaning 

of which is a progressive section of the public. By joining the word Lor with the Fol, it 

means the knowledge of the non-progressive people. According to the opinion of Dr. 

Satendra, the meaning of folk human society is that which is void of the consciousness of 

elite culture and erudition and arrogance of erudition. One who survives under the 

influence of tradition. 

 In folk art, the origin of the word is believed to be from the root Kal which 

means the expression of beautiful or sweet beauty And the name of the thing which gives 

happiness is art3. In this context, the meaning of folk art lies in both its words folk and art. 

Folk art means art of folk. Dr. Puran Sehgal while expressing his views about art has said 

that The basic tendency of folk art is to depict freely natural and life values. 
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In folk arts, there is a mixture of people's thoughts and feelings of community. It 

is an art which is not desirous of any kind of profit, shelter, temptation. This which is a 

rare quality associated with the human consciousness of the Creator and the Creator. 

Since time immemorial, human beings have been cherishing their various 

activities through paintings engraved in rocks and caves. In this sequence, Mirzapur (Uttar 

Pradesh), Bhimvetaka (Madhya Pradesh) are examples of this. After this, humans started 

living together in the tribe, which later developed into the tribe, from life to district, from 

district to state and empire. Even after various changes, human beings kept their folk art 

at all stages of their development, their art also kept changing from time to time. 

Among the idols obtained from Panchal folk art, clothes, jewellery, hair 

decoration, gestures etc. are made in excellent form. The aesthetic side expresses the 

beauty side of clothes, configuration, toiletries and ornamentation in idols. In different 

periods, beauty elements are created and displayed in many forms. As in the Shunga 

period, top jewelery is popular, so in the Kushan period, more foreign hair decorations are 

made. And in the Gupta period, many types of hair decorations and ornaments have been 

used proportionately and creatively in the idols Which shows this excellent way of making 

art. 

The marking of the clothing configuration in the idols is well engraved in the 

idols, murals, coins and seals. In the sculptures of Shunga Kushan period, the clothes have 

been displayed in a very simple manner, half folded and rough. In the society of Gandhara 

art, there is a complete lack of drawn layers in the clothes. During the Gupta period, the 

clothes have been shown to be more refined and fully folded. 

According to Dr. Vasudevsharan Agrawal, transparent clothes are not meant to 

enhance physical beauty in the imitation of Kushan period rather it was an attempt to make 

the experiment gentle 4. 

According to the book Amarkosh written by Amar Singh in the Gupta period, the 

clothes and lingerie covering the upper part of the body have been called apparel5. Lingerie 

is also called Chandtak. In ancient literature, the name of Vas, Adhivas, Nivi is found for 

the main clothes. Both men and women of northern and lingerie wear. The sheet that is 

covered is called Uttaria. It is worn by wrapping it around the arm from the shoulder6. It 

is described in Chaturbhani Granth that Uttariya was often used on special occasions7. 

Normally the upper part of the body remained exposed. But in Sutra literature and Smritis, 
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it is described as an essential dress of householders. Ghaghri-like clothes are found in the 

idols obtained from Panchal. It is possible that it was a type of panties or girdle-like 

garment worn by both men and women. Dhoti, Shatika clothing was more prevalent in 

female idols. Two methods of tying it were mainly prevalent- 1 Sacha style, 2- Vichha 

style. Women also used to wear chadar dukut plaque. The mention of Nivi as a woman's 

cut-cloth is found in Amarkosh, the use of kunchuk is used in the sense of modern coat or 

bodice 8. 

Turban marking work has been found. In the murals of Ajanta, the marking of 

the crown has been received in place of the footpath. 

Furnished Keshi Nari Top – Many types of hair decoration are found in Panchal idols. 

Each statue presents new examples of hairstyle, which shows the amazing creativity of the 

craftsmen here. Various methods of making buns are mentioned in the hairstyle. 

Somewhere it is behind the top, sometimes on one side of the top and sometimes the hair 

has been made like a crown by taking it up like a crown. Along with connected, Vidi was 

also used in abundance, as well as the marking of open force is also available. Along with 

adorning the hair with flowers, physical water was also used. The hair was fitted type of 

ringed, illusory, dhammilla, chhadar, chhudha, aquidi, dwivedi etc. The woman was thick 

with flowers and gems in her little one. In some sculptures, hair has also been made curly 

from the point of view of beauty 9. Various types of ornaments were used in hair 

decoration. 

Adornment: Along with the dress, adornment has an important place. Human beings use 

various ornaments since ancient times to enhance their beauty. In the Rigveda period, the 

use of ornaments similar to triangular kulfi is found for the coils in the ears. Jewelery is 

used by the general public to the elite class is everyone. The use of clothes ornaments of 

kings and deities is reflected in contemporary sculptures and coins. In the women of 

Panchal, a crown-shaped ornament on the top and a huge coil has been made in the 

particles. There are many types of necklaces around the neck, out of which one manimala 

and the other long garland (pralambhar). 5-5 bangles in both hands and beautiful hair 

decoration is found in the idols here 10. 

In the idols there is a dot indicating good luck, but the ring is not shown in the 

nostril and finger in the nak. Among the top ornaments in women, ‘Lalatika’11 and 

‘Chudamani’ are prominent. Pearls or beads were inlaid in the forehead. Due to this, it 
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used to hang in the middle. In Meghdoot, the description of a fitted Alka woven from the 

free is found. Various types are found in earmuffs. Kalidas addressed the earrings by 

names like earmuffs12, ‘Karanpur’13, ‘coil’14 etc. Cone shaped ornaments resembling palm 

leaves were extremely popular during the Gupta period. It is described in the Natyashastra 

of Bharata as journalistic. The origin of the coil in the shape of a flat circle may have 

originated from the journalist itself. His name was Chakrasalaka. The golden tube of the 

coil is called the Kanchan Kundal and the Manikundal of the Manio red tube is called. 

These ornaments were used by both men and women15. 

Lower class people used to wear wooden karniks made of wood. Ksheerish and 

Ashoka and Utpal flowers were also used in earmuffs. At some places, the name of 

Pralambhar is found in the ornament of the neck, which all men and women used to wear. 

There is also a description of Ratnahar, in the middle of which there was a pendant of 

Chandrika. During the Gupta period, the marking of Ekavali started mixing in the idols. It 

was a lark and a garland of pearls, many coins were combined to make a thread.  

The garland of ‘Nipak’ was also prevalent at this time. Kalidas has called the 

ordinary rosary as Har and the rosary of pearls as Muktavali. Along with this, ‘Haryashti’ 

and ‘Harshekhar’ are also mentioned. Both Pralamba and Mala are made by twirling them 

with flowers. In the Brihatsamhita composed by Varahamihira, there is a mention of 

‘Hankashya’, ‘Manikyamal’ etc. The rings worn on the arms were mainly in the rings of 

‘Valay’ ‘Cuttack’, ‘Keyur’16 and ‘Angad’. They were mostly used by the upper class 

people. There was also a practice of wearing bracelets in the hands in the Kushan period, 

which in the Gupta period was converted into a gote or a jadau bracelet. Examples of ring 

fingernails are rare. ‘Mekhla’, ‘Kanchi’, ‘Rasna’ in Kati jewelery was worn by women of 

all classes. Pajeb in the feet is mentioned by Kalidasa. Pajeb made of precious gems is 

called Nupur. Pajeb is engraved in many idols and coins. Pajeb is engraved in many idols 

and coins. The marking of these ornaments is also found in Panchal idols. 

 

Fig. 1 Statue of a woman wearing an attractive dress(choli and lehenga)17. 

This is a quintessentially feminine sculpture. In this, the eyes are huge, the arched 

nose is raised and the moth is made. Neck  is curvy and a garland of pearls is made around 

the neck. She is wearing a well-furnished hairstyle and a beautiful headdress on it. Large 

and round coils are engraved in the particle and wearing bangles in the wrist. This idol 
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made a lehenga and a choli in a garment, on which the embroidered embroidery is giving 

it a more attractive look. It is giving an example of Panchal idol art. It is presenting a 

glimpse of the clothing jewelery of the common man. 

Some idols of Panchal region in which one is shown wearing a full sleeve coat-

like garment And in the left hand it appears to be holding a garment like a handkerchief  

which are made in this idol are made in Stavrak salt Iranian cloth. Beautiful work of pearls 

has been done on the coat which is looking very beautiful from the point of view of beauty. 

Such clothes were probably used in the upper classes. Panchal shows foreign influence in 

art. 

Some female idols obtained from Panchal are shown hunting. For hunting, he has made 

special clothes wearing tight clothes. This makes it clear that many of the enemies were 

interested in hunting. Although she used to wear a special type of clothes made for this. 

Panchal women had special affection for flowers, she used to use different types of flowers 

in her different types of hair decoration. 

 

Fig. 2 male bust 18 

Acc. No. RU 1283 

Size-9 X 5 cm. 

Period-kushan period 

Material- terracotta 

This is a male terracotta, for example, whose only part from the top to the 

benevolent is protected. In this statue, a turban is made on the top and it is made wearing 

a long garland around the neck. This idol is not very clear and the right hand is made 

holding any clear Vastu While the left hand has been rotated from behind and rested on 

the waist. A large number of such sculptures are found from the Panchal region, through 

which we get to see the reflection of the common people here in folk art. 

 

Fig. 3 Furnished hair women 19 

Size -11X 8 cm. 

Material - Red soil 

Acc. No. RU 299 
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Panchal Museum is established under the Department of History,  

Rohilkhand University. Here this female idol is preserved. It probably seems to be of 

Kushan period. In this sculpture, the hair decoration has been made by dividing the 

artistically made female hair into two parts and connecting it on the back side. Mouth is 

oval. There is a lucky dot on the head. eyebrows long eyes are huge. Eyebrows, long eyes 

are huge and pupils are built in them. There is a smile on the lips. The tradition of making 

idols of the Kushan period was early. Therefore, the sculpture of this time was not very 

advanced. 

 

Fig. 4, Male and Female with pillars 20 

Material - turquoise stone 

Size - 11.5 X 6.5 cm  

Period - medieval period,  

Acc. no. - RU 746 

In folk art, this statue in which women and men are standing on either side of a 

pillar. This is a stone statue. Mukh andakar, netra vishal, nasika unnat nirmit hai. The 

jewelery around the neck is probably marked with a dhoti on the waist while holding some 

clear Vastu in the right hand. In the female statue, eyebrows, long eyes are huge and pupils 

are built in them, the mach part is not very clear, but the marking of sari is clearly visible 

in the idol.Both men and women are standing in the tribhangi posture. Perhaps this is a 

visual representation of the general public to see a festival, which has been created 

excellently by the craftsman. It is clear from the description of these idols that In Panchal, 

the craftsmen were setting up various activities and special activities of the common man 

in the form of idols. Panchal art leaves its indelible mark on the mind only, presenting a 

clear reflection of the ancient times. 

Due to being a continuous streamer, there is a continuous development of folk 

art. In these, gradually the customs, rituals, beliefs and environment together, these 

meanings dissolve and become part of them. 

According to Dr. Narmada Prasad Gupta21, with the change in the country's time, 

some new elements are either added to the folk culture or some decreases. The effect of 

such decrease-augment is limited. To a limited extent, it affects the organ or appendage of 
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a culture. Despite such modifications or changes, the core of the culture of the people does 

not get destroyed. 

                                                        

Fig. 1 Statue of a woman wearing an                                             Fig. 2 male bust  

attractive dress(choli and lehenga)  

(National Museum, New Delhi) 

                                             

 

      Fig. 3 Furnished hair women                                     Fig. 4, Male and Female with pillars 
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WHO WERE KARMATIANS? 
 

 

ABSTRACT 

A  question often presents itself to inquiring minds- Did heresy and blasphemy ever invest 
the otherwise impenetrable fortress of Orthodox Islam where not even an iota of doubt is 
ever permitted to enter into the minds and hearts of Muslim masses?; then, this curiosity 
leads the way and an inquisitive lover of history, suddenly, is filled with consternation and 
awe as he encounters details of many such heretic sects which have continually pestered 
the superficial tranquil of Islam over the last 1400 years. One such sect was Karmatians 
whose followers not only ruled over vast regions from Arabia to Khurasan and Sind but 
also sacrilaged the sanctity of Kaba and waged wars on the true believers. 

 

KEYWORDS 

Karmatians, Ismailism, Schisms, Islam, Heresy. 

 

INTRODUCTION 

The foundation of Islam was laid on the negation and rejection of existing social beliefs, 
ideas and prevailing religions (Christianity, Judaism and Paganism of Arabian Peninsula) 
and their doctrines. This caused much strife and bloody struggle between the new converts 
and the disbelievers, initially, so long the Prophet Muhammad was alive. But, no sooner 
had he left for his final abode than dissention, struggle and divisions became apparent 
among the followers of the religion which led to bloody wars between the close ties and 
relations for power. Early Caliphs like Othman, Omar, Ali etc. were all martyred by none 
other than their fellow believers of the religion. The uncontrollable fervor of the new creed 
to conquer and convert the whole world lost its path and with every new encounter with 
new civilizations it conquered, new ideas began to creep into the original creed which gave 
rise to heresies and dissentions. The Muslim warriors ran amok over the newly conquered 
territories, having lost all sensitivities for life, in general, they trampled upon all that came 
in their way, destroying beautiful monuments, places of worship and other marks of 
ancient human creativity. This combined with the desire of personal distinction and power 
led to these heresies coming to the forefront of Political Islam. Gradually, following a 
series of struggle between the different schisms whereby many were annihilated or made 
invalid, the attention was drawn to the main question of the rightful succession to the 
Prophet in the seat of the “Leader of the Muslim Ummah”. One of these sects, the 
Karmatians, was born in the backyard of another sect called Ismailians. Muslim writers, 
disgusted with the aforementioned sect, have used the term “Karmatian” so generally and 
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liberally for so many groups/sects who behaved contrary to Islamic teachings that at times 
it becomes difficult to find out who were real Karmatians.  

 

ORIGIN 

After the Karbala incident where Imam Hussain and his followers were killed, the anti-
Ummayid movement gained pace in Iraq and Iran. Eventually, the Ummaiyids were 
deposed by the Abbasids, who were believed to have descended from Prophet 
Muhammad’s uncle Al’Abbas, with Shia-Persian support. The Shias finally rejoiced at the 
victory which would pave way for the reinstatement of a rightful Caliph from the Ahl-al-
Bait(Prophet’s family) in the seat of Caliphate . The Abbasids, however, to the frustration 
of the Shias chose an Amir-ul-Momnin(leader of the Muslims) from the Al’Abbas clan. 
This led to a great discontent and dissent among the Shias who later tried their best to 
oppose and topple the Abbasid dynasty. After the death of Jafar al-Sadiq, the sixth Imam, 
the Shias were divided into six groups. Jafar’s eldest son Ismail-bin-Jafar, who was the 
Imam designate, died in the life-time of his father. Two of the six groups believed in the 
Imamate of Ismail-bin-Jafar, the original heir-apparent, though he had died in the lifetime 
of his father. One of two disbelieved his death and declared that he was the Mehdi in hiding 
and would return (Daftary, “Earliest Ismailis” 219) and the other group conceded his death 
and agreed to handing over the Imamate to Ismail’s son Muhammad(died after 795CE). 
This difference of opinion laid the foundation of Shia-Ismaili dissidence movement.  To 
seek support for their cause and spread their message, the Ismailis took to the formation 
of Dawa organizations or missionary groups which were dispached to very nook and 
corner of the Islamic world. They were successful in finding a strong foothold in North 
Africa among the people of Fatimides of Egypt who claimed their lineage from Fatima, 
daughter of Prophet Muhammad. With their support a new regime was established in 
North Africa in 909CE which expanded and took over Egypt in 969CE. Their objective 
was “not to establish another regional sovereignty but to supersede the Abbasids and to 
found a new Caliphate in their place” and they declared themselves the guardian of the 
faith both by “descent and by divine choice” (Encyclopaedia Brittanica). Therefore, a 
great number of Shiites proffered their allegience to the Fatimid regime. However, a small 
number of Shiites were still awaiting the return of Ismail’s son Muhammad. It is out of 
this latter group that the Karmatians emerged (Daftary, “Earliest Ismailis” 220). 

 

RISE AND FALL 

From the writings of famous contemporary historians like Al-Balatheri, Al-Tabari and Ibn 
Al-Alatheer, it is easy to discover the great discontent and disillusionment that prevailed 
among the common masses with their rulers and Caliphs and the numerous cases where 
people rose in uprising with arms and weapons to end their rulers’ unjust rule. The 
economic difference had risen to an unbearable level between the ruling class and the 
disadvantaged section of the society. Exploitation and sufferings at the hands of property 
owners, state employees and ministers of the State led the common working class to 
organize them for revolution. This trend of insurrections started in the Ummayid era and 
continued well through the Abbasid times. By the end of eighth century, many ideological, 
social and political differences came up in the main stream Islam which paved way for 
three major revolutions: the Babakian revolt between 816-838 CE, the Zanj African slaves’ 
freedom struggle between 869-883CE and the Karmatian revolution in 899CE. 
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The afore-mentioned small group of Ismailis who were still awaiting the return of Ismaiil’s 
son Muhammad, had organised many groups of Da’is or missionaries for adding new 
converts to the movement. One of them was Hussain al-Ahzawi, who had gone to southern 
Iraq for propaganda and procured large number of converts. Nuwayri writes in “Nihayat 
al-Arab” (ed. M. Jabir A. al-Hini, Cairo, 1984, p. 189) that “Hussain al-Ahzawi also 
converted Hamdan bin al-Ash’at al-Karmati to Ismaiilism in 874CE”. Hamdan started to 
preach Ismaili doctrines and promised the return of Muhammad bin Ismail to the villagers 
and brought them into the fold of Ismailism. He gained power over the regions of Kufa 
and his followers came to be known as “Karmatians” . He appointed Abdan bin al-Rabat 
and Zikrawayh bin Mihrawayh as his assistants. After the death of Hamdan and Abdan, 
the authority devolved upon Zikrawayh who later seized the cities of Hams, Hammah and 
Basra. But he was defeated by the Abbasids in 906CE causing an end of the Karmatians 
power in Iraq and Syria. 

One Abu Said al-Hasan bin Bahram al-Jannabi, who was trained by Abdan and encouraged 
by Hamdan to invade Bahrain, captured and brought under submission a large portion of 
Bahrain in 894CE. According to Ibn Hawakal, the leader of the Karmatians in Bahrain 
acquired the control of Hajar, the seat of Abbasid governor, in 900CE. Their headquarters 
were established at al-Ahsa which became the capital of Jannabid rule of Karmatians of 
Bahrain in 924CE. Abu Said was killed in 914CE and was succeeded by his son Abdul 
Kassim who was killed by his younger brother Abu Tahir in 916CE. In 929CE, the 
Karmatians invested Mecca and Kaba and slaughtered the pilgrims under the command of 
Abu Tahir. The spring of Zamzam was choked up, the door of the Kaba was broken, the 
veil of Kaba was torn down and the black stone was removed and taken to their 
headquarters at Hajar (tr. By W.M. Thackston, New York, 1986, pp. 88-89). Abu Tahir 
died in 944CE. Later in 974CE, a terrible battle was fought between Fatimides and 
Karmatians in which Karmatians were defeated. After this Karmatian power was 
diminished to great extent and they were reduced to local powers. In 988CE, the 
Karmatians suffered a humiliating defeat at the hands of  al-Afsar, the chief of the clan of 
Muntafiq, and after that, the Karmatians almost vanished from Abbasid territories. 

After this, the Karmatians were pushed towards the Indus valley and Bairuni tells us that 
they had captured Multan but were later defeated by Mahmud of Ghazni. In 1175CE, 
Muhammad Ghori once again “delivered Multan from the hands of the Karmatians” 
(Dowson & Elliot vol two, p.575, Low Priced Edition). 

 

ANECDOTE 

An interesting anecdote may be added here: at the beginning of Razia Sultan’s reign, a 
large number of Karmatians from all parts of Hindustan, led by a person called Nur Turk, 
declared open hostility against the people of Islam. They assembled in Delhi and made a 
pact of loyalty to each other. Nur Turk used to condemn the Sunnis and the doctrines of 
Abu Hanifa and Shafi’i. On a day appointed, on Friday, the 6th of the month of Rajab, 634 
H(1237 CE), the whole body of  Karmatians, about one thousand in number with arms and 
shields, came in two parties to the Jama masjid of Delhi. One division came from the 
northern side to the gates of the masjid and the other proceeded from the clothes bazar. On 
both sides they attacked the Muslims and killed many of them and many others were 
trampled to death by the crowd. When a cry arose from the people, the brave officers of 
the government, such as Nasiruddin Aitamur Balarami, Amir Imam Nasir Shair and others, 
fully armed with spears, shields and other weapons, gathered on all sides and rode into the 
masjid. They attacked with their swords on the heretics and Karmatians; and the Muslims 
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who had gone for refuge to the top of the mosque hurled down stones and bricks till every 
heretic was sent to hell and the riot was subdued (Dawson & Elliot vol. two pp.335-336, 
Low Priced Publications, 2014). 

 

CONCLUSION 

A lesson that may be learned from the old Sanskrit adage which says “hard and rigid teeth 
fall in the old age but flexible boneless tongue stays till the end of life” is that anything 
that becomes too rigid and unaccommodating to the life and environs is prone to become 
redundant and invalid for future. 

The strict and rigid Islamic laws, in itself, carried an invitation to resentments and 
dissentions. The Ismailis, the Babakians, the Karmatians etc., all of them only capitalized 
on the opportunities presented to them by the Orthodox Islam. The Karmatian movement 
may be seen as an experiment which tried to develop a utopian formula for reforming the 
Islamic society and its mode de vie. It tried to address the prevailing problems of social 
injustice, class discrimination, purblind religious indoctrination, xenophobia and aversion 
to transformation in the then Islamic society of Abbasid Caliphate. No doubt, Karmatians 
and their ways were brutal and called for a change via armed struggle, unlike their mild 
brethren the Ismailis, who were only content with a subtle dissemination of their ideas 
among the masses and an eternal wait for the promised return of true Mehdi, yet, 
Karmatians, with their resolution and perseverance, were able to create a short-lived yet 
remarkable and commendable social paradigm. The movement arose out of the basic 
human need to attain and achieve a social transformation which carries in its heart the 
promise of equality, justice and equal happiness for all. It may be counted as the only 
successful attempt since the tenth century which brought about a socio-religious and socio-
political change in a large area within the Islamic territories that threatened the very 
existence of Islamic Caliphate. 
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PROMINENT MUSLIM WOMEN OF COLONIAL INDIA: BEGUM 
SULTAN JAHAN (1858-1930) 

 

Abstract: 

In the history of South Asia, Muslim women have often been neglected or portrayed 
mostly as mute spectators. Such assumptions need to be questioned because the Muslim 
women of South Asia had a history of their own. In colonial India, there were many such 
remarkable women who were active not only politics, but also in education and the 
ongoing reform process. The history of such women needs to be highlighted. So this paper 
analyses the life and contribution of Nawab Begam Sultan Jahan(1858-1930), the last 
female Nawab of Bhopal. She not only ruled her state but played a significant role in the 
ongoing reform process among the Indian Muslims, and provided leadership and 
patronage to the emerging network of women reformers.  

 

Biographical Information: 

Sultan Jahan Begam was born in 1858 as the heir to the throne of the princely state of 
Bhopal. She was third in line of women rulers of Bhopal, after Sikandar Jahan 
Begam(1819-68) and Shah Jahan Begam(1838-1901). She noted in her autobiography, 
that she had the “high privilege” to be born in the same year when rule by the East India 
Company was ended in favour of the British crown, she calls it as the occasion when, “like 
a sun rising in the West, brought life and vigour to the fainting East.”1 Sultan Jahan Begam 
was crowned in 1901, at the age of 43, she transformed the state of Bhopal into a centre 
for the reform of Muslim women in India, constructing unique social and educational 
institutions that propelled her to the forefront of an India-wide movement to improve 
women's position. For three generations, the state of Bhopal produced no male heirs, thus 
the women ruled there.2 

 From the beginning, Bhopal has been known for having prominent women, active 
in political and public life. For instance, Fatah Bibi, the wife of Dost Mohammad 

 
1 Sultan Jahan, An Account of My Life, vol. I, trans. C.H. Payne, John Murray, London, 1910, p. 28. 
This text was first published in Urdu under the title Gohar-i- Iqbal (The Pearl of Prosperity). 
2 Kamla Mittal, History of Bhopal State: Development of Constitution, Administration and National 
Awakening, 1901–1949, Munshiram Manoharlal: New Delhi, 1990, pp. 18-33. 
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successfully saved the state from the Rajputs and Marathas in absence of her husband.1 In 
the eighteenth century, Mamola Bai and Saliha Begam were prominent in Bhopal 
administration.2 Subsquenly women such as Asmat Begam, Zeenat Begam, and Moti 
Begam continued to dominate the Bhopal administration and politics.3 The direct rule of 
women in Bhopal started in 1819 when the governing Nawab passed away leaving the 
reigns of state with her widowed wife Qudsia Begam. She served as a regent till her 
daughter Sikandar came of age.4 Sikandar proved to be a competent ruler, and able 
administrator, loyal to the British, thus securing her throne which after her death in 1867 
passed to her daughter Shah Jahan Begam. Failing to birth a son, the throne was passed to 
Shah Jahan’s daughter, Sultan Jahan Begam in 1901. Sultan Jahan, the last Begam of 
Bhopal ruled for 25 years till 1926 when she abdicated in favour of her son.  

The Begam started her formal education at the age of four with the Bismillah  
ceremony.5 Here onwards, she followed a rigorous course of study. She explained her daily 
lessons in her autobiography that included instruction in handwriting, mathematics, 
Persian, Pushtu, English, horse riding, and fencing, etc.6 The lessons were taught by men 
and the education was similar to that of a sharif  gentleman of that time.7 The visiting 
English men would test her progress in English language. 

Nawab Sikandar Jahan, the grandmother of Sultan Jahan had a considerable 
influence on her life. She took the direct responsibility of her education and marriage. 
Sultan Jahan even compares her grandmother's role in Bhopal to Akbar's in the Mughal 
Empire, saying that both rulers came to power at a "critical" moment, triumphed over the 
immediate "dangers," and then brought the country's government to such a "high state of 
efficiency" that it was "recognized and praised in every civilized country”.8 In 
her autobiography Sultan Jahan recorded the arduous schedule she followed in the early 
1860s under the careful supervision of her grandmother Sikandar Jahan: 

Before noon: 
 From 5 o’clock to 6: Open air exercise, 

                    From 6 o’clock to 7: Morning meal, 
 

1Both, the Bhopal fort (Fatah Garh) and the state's emblem (Fatah Nishan) were named in the honour 
of her accomplishments. See, Muhammad Amin Zuberi, Begamat-i-Bhopal, Bhopal: Ruler of 
Bhopal, 1918, pp. 13–16. 
2Almost all the important works on Bhopal mention them, for example, Claudia Preckel, Begums of 
Bhopal, Roli Books,  New Delhi, 2000, pp. 15–20; Shaharyar M. Khan, The Begums of Bhopal: A 
Dynasty of Women Rulers in Raj India, I.B. Tauris, London, 2000, ch. 2; Kamla Mittal, History of 
Bhopal State: Development of Constitution, Administration and National Awakening, 1901–1949, 
Munshiram Manoharlal, New Delhi, 1990, pp. 6–10; Tayyebah Bi, Tarikh Farmanrawa’i’an 
Bhopal, Bhopal Book House, Bhopal, 1977; William Hough, A Brief History of the Bhopal 
Principality in Central India, The Baptist Mission Press, Calcutta, 1845, pp.6–24. 
3S iobhan Lambert-Hurley, Muslim Women Reform and Princely Patronage: Nawab Sultan Jahan 
Begam of Bhopal, Taylor & Francis e-Library, 2006.p. 4, Zuberi, Begamat-i-Bhopal, pp. 25–35. 
4Qudsia hired a tutor to teach her daughter various skills such as riding, combat. She also adopted 
many important reforms, such as waterworks. 
5An elaborate customary ceremony prevalent among the elite Muslims in which a child’s initiation 
of the Quran is celebrated. 
6 Sultan Jahan, An Account, vol. I, p. 32. 
7Gail Minault, Secluded Scholars: Women’s Education and Muslim Social Reform in Colonial India, 
Oxford University Press, Delhi, 1998, p. 25. 
8 Sultan Jahan, An  Account, vol. I, p. 7. 
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                    From 8 o’clock to 10: Study of the Qur’an, 
 From 10 o’clock to 11: Breakfast with Nawab Sikandar 

Begam, 

                    From 11 o’clock to 12: Recreation. 
After noon: 

From 12 o’clock to 1: Handwriting lesson, 
                   From 1 o’clock to 3: English lesson, 

From 3 o’clock to 4: Persian lesson, 
From 4 o’clock to 5: Arithmetic, 
From 5 o’clock to 5.30: Pushtu lessons and fencing 

practice alternatively. 
From 5.30 to 6:  Riding lesson, 
From 6 o’clock to 7: Evening meal, 
And so at 8 o’clock: to bed. 1 

 

When Sultan Jahan took over, she found that the state was in an unstable position. 
The previous monarch had squandered the state's funds to the point that the state was 
significantly in debt and only 40,000 rupees remained in the treasury. So Sultan Jahan 
began the difficult job of rehabilitation and resurrection. Like her predecessors, she too 
initiated reforms in judiciary, army and taxation. She developed agriculture, built 
extensive irrigation and public works and started immunization and vaccination 
programme, as well as initiatives to improve sanitation, hygiene, and water supply. Sultan 
Jahan was married to Ahmad Ali Khan in 1874 and had five children. Apart from having 
a successful political carrier, Sultan Jahan worked on various other fronts which are 
reflected in various themes in her activities, writings and speeches. However in this paper 
we will only highlight her contribution to education, particularly women’s education.  

 

A supporter of women’s education: 

Begum Sultan Jahan was a strong supporter of Sir Syed Ahmad Khan's vision 
and mission. She regularly made  generous contributions to M.A.O. College. She was very 
active in the Muslim university campaign, and became the founding chancellor of AMU 
in 1920. In her own state, she introduced free compulsory primary education in 1918. 

Begam Sultan Jahan was also an outspoken advocate of female education in both 
letter and spirit. It is reflected in interviews, reformist tracts and speeches she made 
throughout her life. In 1903, in an interview she said it was “high time” that an effort was 
made to provide education to the women of India, and especially Muslim women, since 
they were generally “unlettered and superstitious.” 2 She wrote in a pamphlet in 1911: 
“That men have done a great deal for women’s education is evident but they have done 
much more for themselves, forgetting probably that our education was more important 
that theirs.”3 She stressed on equal educational opportunities for both men and women and 
curriculum with a strong emphasis on moral and religious education. At a meeting of the 

 
1 Sultan Jahan, An  Account, p. 32 
2 Barbara Daly Metcalf, Perfecting Women: Maulana Ashraf ‘Ali Thanawi’s Bihishti Zewar, 
Berkeley: University of California Press, 1990, p. 326. 
3 Siobhan Lambert-Hurley p.75. 
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Ladies’ Club in 1921 in Bhopal she declared that young children, both boys and girls must 
be educated in sacred law as recorded in the Qur'an and the Sunnah, so that they would 
understand that women were to be honoured in Islam.1 Highlighting the women's 
significant role in religious teaching of children, she gave female education precedence. 
Apart from academic subjects, girls must be trained also in the art of the household 
management and other womanly occupations. She presided the All-India Women’s 
Conference in 1928, in her address she said that girls’ education should enable her to “help 
man in his struggles, to comfort him in troubles and create a happy home.”2  

In 1903, she established the Sultania Girls’ School with proper purdah 
arrangements were made for girls. It was transformed into a boarding school in 1917. 
Begam Sultan Jahan also helped in raising the awareness about women’s education and 
establishing schools in other parts of India. She helped Sheikh Abdullah (Papa Mian) 
establish the Mohammad Girls School in Aligarh in 1906 and the boarding facility in 1914. 
She gave special attention to and generously donated to the development of a proper 
curriculum for women's education. She took a personal interest in the subject and prepared 
a curriculum framework, which she delivered in her Presidential address to the women's 
education session of the annual Muslim Educational Conference on December 5, 1911. 

 

Important Works: 

She authored a number of books such as Gohar e Iqbal (her auto biography), 
Hayat e Shah Jahani (in Persian), Hayat e Shah Jahani (in Urdu), Rouzatur Riyaheen, 
Bachoon Ki Parvarish, Gule Khanda, Maishat-o-Moashirat, Hidayat Timardari, etc. In 
1914, she also started a journal for championing the cause of women’s education - the Zill-
us-Sultan.  

The Begam was a strong supporter of purdah, she wrote a comprehensive defense 
of purdah, entitled A1-Hijab, or Why Purdah is Necessary. She associated it with religion, 
honour, chastty and national existence. She herself observed purdah  while conducting the 
administrative duties. It was only towards the end of her life that she gradually came out 
of purdah and encouraged the women of Bhopal to do the same and focus on their 
children’s education. Begam Sultan Jahan died in 1930, by then, her support and 
encouragement had resulted in several triumphs in the field of female education in Bhopal 
state and elsewhere.  
 
 
 
 
 
 
 
 
 
 
 
 
 

 
1 Metcalf, Perfecting Women, p.7. 
2 Siobhan Lambert-Hurley, p. 78 
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ABSTRACT 

 
Bengal has a great role in Indian history from the ancient time in every aspect of 

the society. The contribution of women in Bengal society during the Nawabi period also 
need more emphasized and this paper will try to do this. Many historians and researchers 
have provided information about women under the Nawabi reign in scattered form. The 
women of Bengal got advantages according to their background in eighteen century 
Bengal society which was consisting with different religion, caste and class. Royal and 
Zamindars family’s women getting opportunity in various aspect such as education, dance, 
painting, music etc. but common women facing various difficulties. Royal women like 
Nafeesa Begum, Sharfunnisa Begum, Jinatunnisa Begum, Munni Begum etc. and 
zamindar lady like Rani Bhawani, Anondomoyi, Jaidurga Choudhurani etc. were some 
notable women in Bengal during Nawabi period. In spite of countless barrier Bengal 
witnessed some common women characters also in the society, like- Mallika, Vidya, Hati, 
Hatu etc. Muslim women enjoyed some kind of better life in compared to Hindu women 
in Bengal. Muslim women having the right to educated themselves, choose their husband, 
separation from their husband etc. where Hindu women had no right to all these 
opportunities. Early marriage, sati, ekadasibrata, dowry, kulinism etc. some cursed 
systems violated Hindu women’s life. According to the needs women appeared in the 
battle field along with their husband, participated in administrative works, took steps for 
people welfare, constructed religious institution which is the evidence of cultural taste etc. 
Though the women of contemporary Bengal had no major effect on the society through 
their work, it cannot avoid the involvement of women in every corner of Eighteen century 
Bengal society under the Nawab’s rule.  

 

Key words: Bengal, Nawab, Women, Zamindar, Sati, Kulinism, Ekadasi Brata. 

 Bengal has a great contribution to Indian history through the ages. During the last 
quarter of the sixteenth century, the Mughals had started direct rule in Bengal which 
became a Suba and was ruled by different prominent nobles and subedars who worked 
under the supervision of Mughal rulers.1 However, after the death of Aurangzeb, several 
regional states namely Bengal, Awadh, Hyderabad, Mysore, Maratha, Sikh etc. were 
emerged. The Suba Bengal in the first quarter of eighteen century was appeared as an 
autonomous state under the leadership of Murshid Quli Khan with the capital of 
Murshidabad (theoretically under the Mughal banner but practically independent and 
autonomous).2 According to Abul Fazal, Bengal was located in the second climate (Iqlim) 
and it was 400 Kosh by length from Chattagram to Teliagadhi and 200 Kosh by width 
from the Northern mountains to the Mandaram Sarkar in the South.3 The social system and 
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societal composition of Bengal under the Nawab’s reign were almost similar to the central 
power of Mughals. In the present paper an attempt has been made to focus the status of 
eighteenth century’s women in Bengal which required more attention. 

Looking back the social status of women, we find that the Indian society was 
patriarchal and the women always depended on the male members of their family. In the 
Eighteenth century, the women of Bengal were maintained the Purdah system and they 
had socially no right to come out in public. According to Hindu law-giver Manu “For 
women there can be no freedom at any stage in life” and after the Vedic age the 
deteriorated condition of women were continued till the medieval period. Some scholar 
thought that the Purdah system and seclusion of women were came into the Indian society 
with the advent of Islam in India but some other group of scholars like K.K Swami stated 
that the purdah system were practiced in Hindu society before the introduction of Islam in 
India with support of Ramayana, Mahabharata, Purana etc., where purdah were 
institusionalised.4So it is not appropriate to claim that the Muslims were responsible for 
women’s restriction in public appearance. This system was followed by both Hindu and 
Muslim religions in Indian society which has also penned by Verelest as ‘The confinement 
of women is a law that cannot be changed. Throughout India, the practice most certainly 
prevails and is closely connected with the manner and religion of the people. The Hindu 
not less than the Mohammedan dreads the exposal of his women as the worst 
dishonour’.5At that time, the Muslim girls were observed the purdah throughout their life 
but the Hindu women practised it after their marriage. According to Gray’s estimation 
around forty million girls were in veil or purdah in eighteen century Bengal society.6 So, 
it is important to note that, not only the Bengal society but the whole Indian society were 
dominated by males and women were always bound to obey the male member of their 
family. They had no right to do anything without their husband's consent not even went to 
her father's home without prior permission of her husband. If the women unveiled their 
faces to any other male member, they were highly condemned by both Hindu and Muslim 
culture.  

However, the Nawabi period of Bengal had reflected some important women 
characters who were facilitated in different fields. Those women characters might be 
categorized according to their social background such as 

i. The royal ladies who belonged from the Nawab family. 
ii. Ladies of aristocrat or zamindars family. 
iii. Common ladies in the society.  

During the Nawabi period, Bengal society was consisted of various religions and different 
sects but in the terms of opportunity, they were enjoyed more over same facilities and 
same culture in the society except for some fundamental religious clauses. The women of 
royal and zamindars families were getting better opportunities to educate themselves and 
they also learned music, dance, painting, etc., for example, the women like Nafeesa Begum 
(sister of Sarfaraz Khan), Sharfunnisa Begum (wife of Alivardi Khan), Durdana Begum 
(wife of Murshid Quli Khan II), Zebunnisa or Jinatunnisa (wife of Nawab Shujauddin), 
Rani Bhawani (zamindar of Natore), Anandamoyi (relative of Rajballava), Mannujan 
Khanam (eighteen century Zamindar), wife of Raja Krishna Chandra etc. were not only 
educated but also contributed in different fields7. One of the ladies Mannujan Khanam has 
an exceptional calibre who received good education at home with her half-brother 
Mohammad Mohsin and she also gain expertise in singing and learnt the lesson to play 
Sitar from Ustad Bholanath.8 



DABEER – 24                                                                                   JANUARY-JUNE  2023 

80 
 

        On the other side, the common women in society were also got educational 
opportunities which reflected through the fictional characters such as Vidya, the heroin of 
eighteenth century’s literary work Vidyasundari written by great Bengali poet 
Bharatchandra, another was Mallika, a pious intellectual character of Bengali literature 
Gada-Mallika Sambad written by Sheikh Sadi. Those characters were portrayed as 
representative of women who possessed higher education.9 

        The above information shows that the Nawabs of Bengal were greatly patronized the 
education among the people in society. About the system of education, it is noted that the 
primary education was imparted at the mosque and maktabs for Muslims and several 
pathsalas were also there for Brahmins where boys and girls were taught the Quran and 
other religious subjects. The Moazzam, Maulvi and Guru were present to serve as teacher. 
The higher learning centres were also there like Tol for Brahmin and Madrasah for 
Muslims at village level.10 The Zamindars also patronized education and opened various 
chatuspadi, tols, etc., for example, Rani Bhawani, the Zamindar of Natore, Raja 
Krishnachandra, the zamindar of Nadia, Raja Kayarchand, diwan of nawab has started the 
chatuspadi to educate the boys and girls11. 

Apart from this, the public appearance of women was not appreciated in society 
during the Nawabi period. At that time, the girls’ education was mostly confined in a 
private concern but not neglected. The ladies who belonged to the Nawabi family were 
received sufficient social status and respect. Some notable royal women who had 
contributed in society were significant and they involved themselves in political and 
administrative affairs, for example, Zebunnisa wife of Nawab Shujauddin helped her 
husband in state affairs and supported her husband in the battle ground. She also continued 
her influence on her son Sarfaraz Khan. Another royal lady namely Durdana Begum, who 
was the wife of Murshid Quli Khan II (Governor of Orissa) influenced her husband to war 
against Alivardi Khan and she also known as Bengali Begum. The lady Sharfunnisa 
Begum, wife of Alivardi Khan was played an active role in administrative affairs as she 
motivated Alivardi Khan against Maratha attack.12According to Holwell, Sharfunnisa 
Begum was‘a women whose wisdom, magnanimity, benevolence, and every amiable 
quality, reflected high honor on her sex and stations. She much influenced the usurper’s 
(Alivardi’s) councils, and was consulted by her in every material movement in state except 
when sanguinary and treacherous measures was judged necessary, which he knew, she 
would oppose as she ever condemned them perpetrated, predicting always that such 
politics would end in the ruin of his family’13. The author Ghulam Hossain Tabatai in his 
work Siyar-ul-Mutakherin has mentioned Sharfunnisa as ‘the supreme political officer of 
the state’.14 The women were not only managed their household work but they were also 
out on the war field side by side with their husbands. The society has no strict customs or 
system that only royal blood became the mistress of the Nawabs for examples, the lady 
like Lutfunnisa Begum, wife of Nawab Siraj-ud-daula, Babbu Begum and Munni Begum, 
wife of Mir Jaffar were left evidences of contemporary liberal society. Lutfunnisa was a 
maidservant but her dignity and kind-heartedness made her the Begum of Nawab Siraj-
ud-daula15.Munni Begum and Babbu Begum were normal dancer who came to perform in 
the marriage ceremony of Ikramud-Daula (adopted son of Ghaseti Begum). Munni Begum 
has very talented and cunning personality who impressed Mir Jaffar by her ability and she 
became his chief mistress. She also controlled the administrative affairs on behalf of her 
minor son and continued the diplomatic relation with the Britishers. Thus, she got the title 
of 'Mother of Company' by the Britishers.16 

The author Ghulam Hossain in his voluminous historical work of Bengal namely 
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Siyar-ul-Mutakherin has also described the Nawab Alivardi Khan in administrative matter 
had not taken any decision without the consent of his wife Sharfunnisa. One of the 
incidents recorded this as when Alivardi Khan was decided to appoint his son-in-law Syed 
Ahmed as Nayeb Subedar of Ajimabad, the farsighted lady Sharfunnisa had changed 
nawab’s decision and gave suggestion to appoint his grandson Siraj-ud-daula.17 Being a 
benevolent lady Sharfunnisa was always giving the suggestion for the people’s welfare 
activities who did not participate in any treacherous and assassination plots. She was an 
ideal wife who remained a role model too for other women in contemporary Bengal 
society. She was also kind-hearted towards poor and unfortunate people. She had done 
various social welfare works like building an orphanage institution and parenting many 
orphan girls in her harem, also helped to educate them and to arrange their marriage with 
proper dowry and customs, Mohammadi Beg married to one of such orphanage girls. 

The virtuous lady Sharfunnisa was also very kind-hearted towards her enemy also 
as she provided proper shelter and belongingness to the wife and daughter of Afghan chief 
Shamsher Khan who killed her son-in-law Zainuddin and imprisoned Amina Begum. She 
brought Shamsher Khan’s family in her palace and married one of his daughters with the 
village of Darbhanga as dowry for her happy married life18.The other remarkable women 
namely Amina Begum, the mother of Siraj-ud-daula and Lutfunnisa, the wife of Siraj-ud-
daula were also left evidences of their greatness when they convinced Siraj-ud-Daula for 
the release of company’s representative Mr. Watson and his family who were accused for 
rebelling against Siraj-ud-Daula in Cossimbazar19. The noble lady Amina Begum was 
treated Mr. Watson’s family members as guest in her own palace and sent them to Calcutta 
by water route. In an incident, Raj Ballabh the diwan of Jahangirnagar was being accused 
for corruption and later imprisoned at Murshidabad by Siraj-ud-Daula. Amina Begum 
ordered her son to release Rajballabh.20All these incidents proved that the royal ladies of 
Bengal were always supportive to their husband and suggested them for people’s welfare 
measures and had acquired an important place in the state politics. 

The Eighteenth-century Bengal has also witnessed some notable women 
personalities who belonged from zamindars and noble families and had served their life 
for people welfare activities, promotion of learning and improvement of women condition 
etc. The women like Mainamati, Lilavati, Rani Bhawani of Natore, zamindar Jaidurga 
Choudhurani, Anandamoyi a relative of Raja Rajballabh, wife of Yosovanth Raya a 
Brahman of Nasipur, wife of Raja Navakrishna, daughter of Rasoraja (a mimic of 
Maharaja Krishnachandra’s court of Nadia), widow of Gauss Khan (general of Sarfaraz 
Khan) etc. were some of them who became remarkable in society for their bravery21. The 
Rani Bhawani of Natore was a liberal zamindar who always worked for her people and 
took various social welfare steps. She had opened a chatuspadi and established a Mandir 
(temple) at Baranagar. She was a kind-hearted lady who pained for her daughter’s 
widowhood and tried to remove the rigidity of Ekadasibrata (fasting of widow on the 
eleventh day of the moon) but the pandit class of Bengal was opposed her. 

Besides these, the Rajah Rajaballabh of Vikrampur (Dacca) was tried to introduce 
widow remarriage for her daughter’s early widowhood but Rajah Krishnachandra of Nadia 
was opposed his well-thought in 1756.22 The eminent writer of Bengali literature namely 
Bharatchandra described the women power in the society and the punishment which were 
given to those men who did not respect the women. It mentioned in an incident where 
Narendranarayana Raya, father of Bharatchandra was used some abusive words for 
Maharani Vishnu Kumari, mother of Maharaja Kirtichandra of Burdwan over some land 
disputes. She occupied Narendranarayana’s fort of Pendo and transformed his fort into a 
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temple for the worship of local deity to pay respect to the women as punishment for his 
offence.23 Devi Singha an oppressed zamindar of Rangpur district was protested by a 
women zamindar Jaidurga Choudhurani24. The widow of Gauss Khan a general of Sarfaraz 
Khan well known for her bravery. When Peshwa Balaji Bajirao was campaigned against 
Raghuji Bhosle’s general Bhaskar Pandit, the soldiers of Peshwa raided and plundered 
Munger and Bhagalpur and enclosed the residence of Gauss Khan but they failed to acquire 
the house. The widow of Gauss Khan protected her family members and their dignity. She 
commanded her people against plunderer and finally Balaji Bajirao withdrawn her house 
encompassment and sent her some Pashami and Silk clothes as presents for her bravery25.  

The Nawabs of Bengal were always respect the women and recognised their 
abilities and talent. Jasvanta Ray, a Brahmin of Nasipur helped by his wife in accounting, 
wife of Raja Navakrishna was able to read, Nadia’s court person Rasoraja’s daughter had 
literary knowledge and well conversant with their people.26 The position of women was 
quite modest in this period. The lady Munni Begum, wife of Mir Jaffar who became the 
chief mistress of the Nawab by her diplomacy and talent, also got administrative control 
on her hands after Mir Jaffar’s death. She gained unanimous wealth and had constructed 
Chak Masjid at Murshidabad27. The begum of third Bengal nawab, Sarfaraz khan 
constructed a mosque with three domes at Naginabad in Murshidabad known as Begum 
Masjid.28All the discussions proved that the women of Bengali society both Hindu and 
Muslim were stayed in harem and their public appearance condemned by the society and 
depended on their male members but they took part in the social, political and cultural 
field which are very important to explore their position in the male-dominated society. 

 The status of common women in the society was little different from the royal 
and zamindars family’s women. In general, the women have only duty to serve their family 
and maintained their husband’s work. The girls also taught and grown up with 
accommodation of the thought of household practices. The contemporary poet was 
picturised two different images of women in a ‘Play-way’. According to the poet’s 
description, the same age group of playmates were played together where princess Uma 
with her playmates Yashoda, Rohini, Chitralekha made a temple with clay under a Vakula 
tree, on the other hand Jaya with Haimavati made the oven along with red earthen pot, red 
fuels and busy with cooking nicely29.  

During that time the society was mostly joint family and a housewife always 
confounded to treat all the family members, when a girl went to her in-law’s house, they 
were advised by their parents to take care of all family members. The poet Ramaprasad in 
his literary work Vidyasundari has reflected this seen, where Vidya heroin of his literature 
was instructed by her mother to perform her duties when she went to her in-law’s house. 
The statement was as such “my darling as it is a custom, so I speak a few words unto you. 
Try to be obedient to the superior of your family, and serve them to their satisfaction. She 
who had kindness of the house”.30 The eighteenth-century society was classified the wives 
into three categories –  

I) Uttama – an ideal wife who always nice to her husband even he 
committed something wrong. 

II) Madhyama – a wife who was good for good and devil for evil. 
III) Adhama – the wife who always devil for no matter good or bad. 

 One more category of wife was there but that was rare, i.e, Chandi-Nayika where the wife 
was always angry with her husband without reason.31After completed the household 
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works, the women were enjoyed with gossip or reading stories and fables. Though the 
presence of separate schools for girls was not provided but the education of girl was 
completed at home in a private manner. Adam refers to such kind of private tuition both 
for boys and girls in aristocratic family. In Bengal society, there were prevalent an idiom 
that if a girl gets education, then she will be a widow for her life-time which reflect with a 
doggerel, “likhe pore holo randh, bule jeno udom shand” (being educated the women 
losses her husband, and grazes like an independent ox).32The Common people of the 
society had not been able to arrange home tuition for their girls but some contemporary 
writing provided presence of some luminary women not only in Bengal society but all over 
India. For example, Mughal emperor Humayun was wished to marry Hamida Banu but 
she refused the proposal and said ‘she want to marry with an equal person whose shoulder 
she can catch not someone like she lived on his feet’33.The same picture was also shown 
in Bengal society by Sheikh Sadi in his literature, whose heroin Mallika threw the 
condition for her marriage that who defeat her by literary debate, she will accept him as 
her husband and then lastly Yusuf Gada a literary person won the debate and marry 
Mallika34. In practical life Hati, Hatu Vidyalankar, Anandamayee mentioned who were 
received religious and literary education. Annadamoyee, niece of poet Jaynarayana 
composed Harilila along with her uncle in 1772. Hati, a child-widow of brahmin caste 
who gained proficiency in Sanskrit grammar, kavya, smriti, navyanaya etc. and later she 
opened a chatuspadi in Banaras and she taught like a male teacher. Hatu better known as 
Rupmanjari, a non-brahmin but she learnt sanskrit grammar, ayurveda, literature, shastra 
etc. and taught a large number of students, she also shaved her head like a male guru.35 

Many women mendicants among Bairaginis and Sanyasinis had knowledge of Sanskrit, 
they composed many popular poetrys.36 

 The women of eighteenth-century Bengali society were grooming themselves by 
using jewellery and stationary things. They were applied sindoor, kajol, bindi with 
chandan on their forehead. They decorated their hair with flowers and used kangan, nolok, 
necklace, shankha, chandrahar, payel (moll) etc. The jewellery of common women were 
made off  with silver but royal ladies used gold jewellery. The common women used 
Baluchari, Baranasi resham, Karpas clothes, Kachuli clothes and upper-class women used 
some Hindustani clothes like Ghagra, Dupatta etc.37 The common women engaged with 
spinning yarns in free times and sold the threads to the weavers which helped them 
financially. Though the home industry was not appreciated by upper-middle class society 
but they were considered spinning for their clothes and they sold threads with help of 
lower-class house-help women38. The society in Bengal was consisted with Hindu and 
Mohammedan religious follower. In the context of women condition and status in the 
society, Muslims women were enjoyed little better opportunity as compared to Hindu 
women. The Muslim women had the financial and property rights, sayamvor, separation 
(talaq) etc., they enjoyed some kind of independence and got right to take important 
decisions on their life. The luminary lady Jinatunnisa was lived separately from her 
husband in Murshidabad palace because of his (Shujauddin) accompaniment nature with 
many concubines39. Muslim women were not completely dependent on their husbands like 
Hindu lady. If a chief or noble failed to protect his wife then the wife had to choose to stay 
with her husband or not. An Afghan chief Mohammad Amin was defeated in a battle then 
his wife refused to stay with him and became a religious Fakirini.40 

The early marriage of girls was a curse to the girl, though the early marriage was 
not permitted by the society’s law but this was the custom of contemporary Hindu social 
life which was noticed by European also and Mr. Scrafton observes: “They are married in 
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their infancy and consummate at 14 on the male side, and 10 or 11 on the female, and it is 
common to see a woman of 12 with a child in her arms. Though barren women are rare 
among them, they bear but few children, for at 18 their beauty is on the decline, and at 25 
they are strongly marked with age”41. Girls had no voice to defend themselves. The 
anathema Sati was practiced and this system violated the girl’s life. Dowry, kulinism, 
jauhor, sati etc. were some horrible customs practiced in Bengal society. Poor father 
marries his younger girl with an aged person or a deaf and dumb person due to inability of 
dowry arrangement42. Brahmans specially the Mukhopadhyay, Bandyopadhyay, 
Chattopadhyay enjoyed the kulin status in Bengal. They took more than one wife and 
demand a high amount of dowry, if wife’s family did not able to fulfil the demand, then 
the bride gets back to her father. The evidence of polygamy was quoted in a couplet “Hata 
hata hata, kha sotiner matha” or “Moyna moyna moyna, sotin jeno hoi na”.43After the 
death of husband, the wife was burnt with dead body. Sometimes it was prevented by 
bride’s family and friends but bride did not listen to anyone and voluntarily she was 
committed the Sati. Mr. Holwell refers for a case of a Maratha shelter at Cossimbazar 
Ramchandra Pandit died in 1743 and his seventeenth years old wife committed Sati 
without listening to her family and friends44. However, the widow remarriage, separation 
from husband were not permitted to the Hindu society. 

Thus, the Muslim women in comparison to Hindu women had taken more better 
position and the family members also served their women in a respectful way. Women are 
always considered pure and divine to the Muslim society, they always protected and taken 
care by their male members. Even in the war field the soldiers were not harmed to children 
and women, after the war women were brought to the harem and treated like a guest.45 
After defeating and killed the Nawab Sarfaraz Khan, Alivardi pardoned to Nafeesa Begum 
[sister of Sarfaraz Khan] and brought her to the Harem with an honourable place in the 
Nawab house and without Nawab’s consent her order was implemented. She controlled 
the household matter of Nawajis Mohammad Khan even she ordered on Alivardi Khan’s 
Begum and daughters, but she never unveiled her face in front of any male persons not 
even Nawajis Mohammad.46 Muslim women in Bengal society took honour in various 
aspects and this is revealed by another picture. Sister of Mirza Nathan [Jagirdar of 
Bangladesh] reached her brothers jagir where Sikdars and Zamindars welcomed her with 
Nazrana and Mirza Nathan also gave her respect through kissing her feet47. For women 
privacy Nawab Alivardi Khan enter the harem to prior information even his favourite 
grandson Siraj-ud-daula was not allowed to enter the harem without prior information48. 
Nawabi Bengal has many proofs for the concubine of Nawab and use them as gift for 
diplomatic purpose. Shalimullah writer of Tarikh-e-Bengal said Nawab Sarfaraz Khan 
kept 1500 women in his harem though this is an exaggeration but he has some concubines 
after his death Haji Ahmed elder brother of Alivardi adopted some of them. Siraj had 500 
women who were acquired by Mir Jaffar and Miran after battle of Plassey and sent them 
to Robert Clive as Nazrana49. 

Many different materials explore the different condition and status of women in 
Bengal society, some of them are more exaggerated, some of them provides negative sides 
of the society, some of them explore the condition of women in the Eighteen century 
Bengal society. Positive negative both are important to reconstructing History. Royal and 
common both left evidence for getting opportunities and also not getting opportunities, but 
on the basis of both types of information, it can be concluded that the women’s status in 
Bengal society under Nawab’s reign was not more violated nor better. They enjoy their 
lifestyle on the basis of their background as well as their talent and intellectuality because 
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we have seen royal as well as common women who contributed their involvement in every 
aspect of society. Though the women of contemporary Bengal had no major effect on the 
society through their work, It cannot avoid the involvement of women in every corner of 
Eighteen century Bengal society under the Nawab’s rule. 
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SHAH NAWAZ KHAN: A LOST SOILDIER OF A FORGOTTEN ARMY 
 

Abstract:  

The establishment of the Indian National Army (INA) in Singapore marks a significant 
moment in India's quest for independence. It represents the apex of the long struggle for 
India's freedom from foreign domination. Despite facing challenges along the way, the 
INA achieved enduring glory under the capable leadership of Subhas Chandra Bose and 
left a lasting impression. The decision by the British Government to put Shah Nawas Khan, 
Prem Kumar Sahgaol, and Gurbaksh Singh Dhillion on trial was met with great excitement 
in the country. These individuals, who had made significant contributions to the Indian 
National Army (INA), had become an inspiration to the Indian masses and had played a 
crucial role in the establishment and growth of the INA. 

Keywords: Subhas Chandra Bose, Shah Nawaz Khan, Indian National Army, Japanese, 
Prison, Red Fort, Trial. 

Introduction:  

The INA was founded by a small group of patriotic Indians in a narrow street in Bangkok, 
and was nurtured by individuals such as Baba Amar Singh, Giani Pritam Singh, Rash 
Behari Bose, and General Mohan Singh. The I.N.A. achieved great heights under the 
leadership of Subhas Chandra Bose. Subash Chandra Bose stated: 

“Members of Azad Hind Fauj are honest patriots and revolutionaries 
fighting for the free freedom of their Motherland. They no doubt, fought bravely 
and stubbornly against the British, but they fought with clean hands and with a 
clear conscience. They are therefore, entitled to decent treatment during captivity, 
in accordance with international usage and convention.”1 

This organization's history is a remarkable tale of a revolutionary war waged against 
British colonial rule in India, with support from the Japanese. The Second World War had 
ended in victory for the allies; they were now busy not only in occupying Japan but 
restoring their previous colonies as well. The entire scene changed with a termination of 
War. The personnel of the INA who fell in the hands of the British in Burma, Thailand, 
Malaya and Singapore were brought to India and detained at Red Fort. Their efforts had 
helped pave the way for the Indian Independence Movement in East Asia, and their 
accomplishments in the forests and mountains of Burma and Malaya, as well as on the 
battlefields of Imphal and Kogima, were a captivating part in the Indian Freedom Struggle.  

Early life:  

Shah Nawas Khan was born into a Januja-Rajput family in the district of Rawalpindi in 
January 1914. His father, Late Lt Tikka Khan, was the head of the Tribe in the area and 
served in the Indian Army for a total of 30 years. During both the First and Second World 

 
1 INA File no 371 (National Archive of India). 
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Wars, each physically capable member of his family enlisted in the military, with a 
minimum of 60 of them serving as King's and Viceroy's Commissioned Officers. After his 
father's passing in 1923, he was raised by his grand uncle, K.S. Risaldar Nur Khan, who 
was also a notable soldier. He commenced his early education in his hometown of Matore 
and then enrolled in the Prince of Wale's Royal Indian Military College located in Dehra 
Dun in 1926. In June of 1932, he qualified for the Indian Military Academy via a 
competitive examination. After completing his RIMC coursework in 1933, he was 
awarded the Sir Partap Singh Memorial Prize and King Emperor's Cadetship scholarships.1 

Army Service:  

He passed out of the I.M.A. in December 1935 and In 1936, he received a commission and 
was assigned to 1st Bn. "The Royal Norfolk Regt." at Jhansi for a year. He was then 
transferred to 1st Bn. 14th Punjab Regt. at Jhelum in February 1937. Later in 1939, he 
became a Company Commander at Ferozepore until March 1941 when his active battalion 
was sent to Malay. In December 1941, his Commanding Officer, Lt. Col. Fitzpatrick, 
requested that he be sent to join the battalion in Malaya in anticipation of the upcoming 
war with Japan. He received instructions to travel abroad and join the battalion, and 
departed from Ferozepore in January. On January 29th, 1942, he reached Singapore and 
joined his battalion, which was in a highly precarious state.2 

Malayan Campaign:  

On the night of January 30\31, Shah Nawaz Khan reported his battalion at the Singapore 
Naval Base, where he was given command of a company and given duty of protecting the 
naval base. Up until February 10, 1942, when the Japanese, who had landed on the 
Austrian Front pused inland and threaten to surrender us.3 During the Singapore battle that 
occurred on February 13th, 14th, and 15th in 1942, a lot of British officers vanished along 
with their units, but Shah Nawaz Khan persisted and remained in his position until his 
Commanding Officer instructed him to surrender. 

Surrender in Singapore:  

The day after surrendering, everyone from India, including King's Commissioned 
Officers, received instructions to gather at Farrer Park.4 Meanwhile, all British officers 
and soldiers were directed to gather at Changi. Shah Nawaz Khan gave this testimony in 
the court: 

“All of us, especially the officers, were surprised to hear this order, because 
according to the laws of civilized warfare, all captured officers, whether Indian 
or British, are kept together, and separated from the rank and file... British brother 
officers were leaving us in the lurch to face it all by ourselves.”5 

On 16 February, at Farrer Park, they were handed over to the Japanese representative, 
Major Fujiwara by Col. Hunt the representative of the British Government. Col. Hunt 
called the parade to attention and said: 

 
1 The I.N.A. Heroes, Autobiographies of Maj Gen Shah Nawaz Khan, Col Prem Kumar Shegal, Col 
Gurbax Sinhg Dhillon of Azad Hind Fauz, Akansha Publisher and Distributor Kolkata,  2012, p.1. 
2 Ibid., p.2. 
3 Ibid. 
4 Ibid., p.3. 
5 Moti Ram (ed.), Two Historic Trials in Red Fort: An Authentic Account of the Trial by A General 
Court Martial of Captain  Shah Nawaz Khan, Captain P.K. Shegal, Lt. G. S. Dhillon and theTrial 
by European Military Commission of Emperor Bahadur Shah, New Delhi, 1946, pp18-19. 
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“Today, I on behalf of the British Government handed you over to the Japanese 
Government as Prisoners of War whose order you will obey as you have done 
ours.”1 

Major Fujiwara took charge of the parade and announced that he was assuming 
responsibility for those present on behalf of the Japanese Government: On behalf of the 
Japanese Government I take you over, under my charge.  He then transferred this 
responsibility to G.O.C. Mohan Singh, stating that he would have complete authority over 
them, including the power to decide their fate.  

He said, “In on behalf of the Japanese Government, now handed you over to 
G.O.C. Mohan Singh, who shall have the power of life and death over you.”2 

Initially, he opposed the formation of the Indian National Army because he recognized 
that the Japanese had ulterior motives and none of them had any competent political 
leaders to negotiate with them. Additionally, the fact that the Japanese handed over all 
Indian prisoners of war to Captain Mohan Singh increased his scepticism about their true 
intentions, and he believed it was his responsibility to resist it. He and 22,000 other 
prisoners of war were transported to Neensoon Camp on February 17, 1942. At the camp, 
he formed a group of officers to oppose the INA. By March 1942, he was designated as 
the leader of Neensoon Camp.3  

Towards the end of May 1942, it had become clear that the formation of the INA was 
imminent, despite their previous efforts. Consequently, the Japanese Government 
requested Shah Nawaz Khan to provide a list of volunteers and non-volunteers, which 
prompted him to hold several meetings. Given this new circumstance, it was decided that 
senior officers should join the INA since their initial goal of preventing its formation had 
failed.“We had failed in our first object to prevent the formation of the INA the next best 
thing was for senior officers to join it”.4 Their aim was to achieve these goals: 

a) Providing defence and assistance for prisoners of war. 
b) Preventing the Japanese from taking advantage of it. 
c) Undermining and damaging it internally as soon as we sensed that it would 

succumb to Japanese exploitation.5 

As a result, he chose to become a volunteer for the INA. Shah Nawaz Khan was instructed 
to leave his position as the commander of Neensoon Camp in June and travel to Kuala 
Lumpur. His responsibility was to visit all prisoner-of-war facilities in Malaya and convey 
any complaints or concerns they had to the Japanese. 

Return to Singapore and Crisis in the I.N.A:  

In November 1942, Captain Mohan Singh and the Japanese had some disagreements. 
Consequently, he issued instructions for the dissolution of the INA in December 1942, and 
the Japanese authorities arrested him.6 However, Rash Behari Bose managed the situation 
with great caution and kept the INA operational until the arrival of Subhas Chandra Bose. 

 
1 Shah Nawaz Khan, My Memories of I.N.A. and its Netaji, Rajkamal Publication, Delhi, 1946, pp. 
17-19. 
2 The I.N.A. Heroes, op. Cit., p.3. 
3 Ibid., p.3.  
4 Durlab Singh(ed.), The I.N.A. Heroes, Hero Publications, Lahore, 1946, p.69. 
5 Ibid. 
6 INA File No. 472 (National Archives of India). 
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In February 1943, Shah Nawaz Khan became the Chief of General Staff to the Director of 
Military Bureau in the INA. His main goals at that time were twofold: 

a) To ensure that the errors of the past, such as the establishment of concentration 
camps in the INA were not repeated. 

b) To ensure that everyone was given the freedom to either leave or join the INA 
voluntarily, fully aware of the potential consequences of doing so, including the 
fact that they might have to fight against overwhelming odds, first against the 
British and then against the Japanese.1 

Revival and Raising of I.N.A. under Subash Chandra Bose:  

Subhas Chandra Bose assumed leadership of the INA in Singapore in July 1943. Shah 
Nawaz Khan was deeply influenced by Bose's speeches and character, which completely 
transformed his perspective. Khan stated that he was mesmerized by Bose's personality 
and words, as he presented a truthful portrayal of India that allowed Khan to see his 
homeland through an Indian's eyes for the first time in his life.2 

His words were, “It will not be wrong to say that I was hypnotized by his 
personality and his speeches. He placed the true picture of India before us and for 
the first time in my life I saw India, through the eyes of an Indian.”3 

As a result, Khan joined the INA under Bose's leadership. Subhas Chandra Bose 
established the Provisional Government of Azad Hind in Singapore in October 1943, with 
Shah Nawaz Khan serving as one of its Ministers.4  

Bose also formed a special regiment in September of the same year, composed of the best 
soldiers from the INA, to lead the way in the push towards India. This regiment, called the 
Subhas Brigade or No. 1 Guerilla Regiment, was commanded by Shah Nawaz Khan. After 
undergoing rigorous training, the regiment departed Rangoon for the frontlines. Just before 
their departure, Bose gave a farewell speech to the regiment: 

“The eyes of whole India and the whole world are focused on you. The fate of 
400 million Indian depends on what you accomplish on the battlefield. You are 
the strength of my arms. I fully realized the magnitude of the task I had 
undertaken and my knees trembled under this heavy burden of responsibility; but 
I was determined to overcome all obstacles and was certain of victory. I knew 
that whatever might happen, nothing could stop me from achieving the greatest 
victory – that of laying down my life for the sake of my country, on the 
battlefield.”5 

The Regiment divided into separate units for various operations. The first battalion, led by 
Major P.S Raturi, was deployed to the Arakan front in the Kaladan valley. The second and 
third battalions, under the leadership of Shah Nawaz Khan, were sent to the Haka-Falam 
front and later to the Kohima front.6 Shah Nawaz Khan traveled to Mandalay in October 
1944 to meet with S.C. Bose, and later accompanied him to Rangoon to participate in 
cabinet meetings. In December of the same year, he received orders to return to Mandalay 
and assist in evacuating the No.1 Division, which was successfully completed by January 

 
1 The I.N.A. Heroes, op. Cit., p.4.  
2 Ibid., 4 – 5.  
3 Durlab Singh, op. Cit., p. 42. 
4 The I.N.A. Heroes, op. Cit., p.5.  
5 Durlab Singh, op. Cit., p. 42. 
6 Shah Nawaz Khan , op. cit., pp. 153-160. 
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1945. Following the evacuation, he was appointed as the Commander of the No. 1 Division 
stationed in Pyinmana.1  

S.C. Bose arrived at Pyinmana on February 18th, 1945 to inspect the No. 1 Division. 
During his visit, he informed Shah Nawaz Khan that the No. 2 Division had relocated from 
Rangoon to the Popa front. Unfortunately, Col. Aziz Ahmed, who was in charge of the 
division, had sustained injuries from an enemy bombing raid. Consequently, S.C. Bose 
instructed Shah Nawaz Khan to accompany him to the Kyauk-Padaung and Popa front line 
to take over the command of the No. 2 Division. Despite being outnumbered and lacking 
tanks, airplanes, and artillery, Shah Nawaz Khan and his regiment fought valiantly against 
the enemy at the Padaung-Popa front, holding back their advance for over a month.2 

In August, the Indian Independence movement in Southeast Asia fell apart rapidly due to 
the unfavourable war situation as Japan began to suffer setbacks in Burma. The INA 
soldiers had to withdraw. During the retreat, Shah Nawaz Khan and his regiment were 
surrounded by British forces. He gathered his men and presented them with three options 
for how they could face their inevitable death. The first option was to commit suicide by 
shooting themselves, the second was to charge into enemy fire, and the third was to 
surrender to the British and be executed. Shah Nawaz Khan explained that choosing the 
third option might give them a chance to be taken to India, court-martialed, and then 
executed, which could potentially allow them to reveal the truth about the independence 
movement.3  

Dhillon rejected the first two methods proposed by his fellow INA leaders for their next 
course of action, which were to either surrender or launch a frontal attack on the British 
forces. Instead, he favored the third method, which involved a strategic retreat and guerrilla 
warfare. Dhillon's reasoning for choosing this method was that if they had to die, it was 
better to let the British be responsible for killing them. This way, it would prevent any 
deep-rooted hatred towards the British among their fellow soldiers and countrymen, who 
might feel the need to seek revenge for their deaths in the future. The majority of the INA 
soldiers supported Dhillon's stance, and Shah Nawaz Khan and his followers chose to 
surrender.4  

As a consequence, they were captured by the British and taken to a prison in Pegu. While 
there, a senior British officer asked Shah Nawaz Khan a series of questions to which he 
provided answers. After being captured by the British, Shah Nawaz Khan and his followers 
were taken to a prison in Pegu before being transferred to Rangoon and then to Calcutta. 
On the evening of June 14, 1945, he arrived in Delhi and was taken directly to the Red 
Fort. At the Red Fort, Shah Nawaz Khan was subjected to interrogation for about a month 
before being tried by a court-martial.5  

The British government accused him and other members of the INA of high treason and 
conspiracy against the British Crown. However, their trial was met with public outrage in 
India, with many considering it to be unjust and politically motivated. Despite protests and 
demonstrations, Shah Nawaz Khan and two other INA officers were found guilty and 

 
1 The I.N.A. Heroes, op. Cit., p. 6.  
2 The I.N.A. Heroes, op. Cit., pp. 6-7. 
3 Harkirat Singh, The I.N.A. Trial and The Raj, Atlantic Publishers and Distributors, New Delhi, 
2003, p. 28. 
4 Ibid.   
5 Harkirat Singh, op. cit., p. 29. 
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sentenced to transportation for life. However, due to the public backlash, the British 
government later commuted their sentences, and they were released from prison in 1946. 

 

Conclusion:  

Shah Nawaz Khan made a distinctive contribution to the organization. They worked 
tirelessly in East Asia to help achieve the INA's objectives, leaving no stone unturned in 
their efforts to secure India's freedom when an opportunity arose on the international stage. 
Despite personal and familial sacrifices, the I.N.A. soldiers devoted themselves to raising 
public awareness about the cause of freedom. Their court statements were intended to 
inspire many young men and women to join the mainstream of the freedom struggle, 
revealing the courage and determination that drove them forward. 
 
Selected list of Bibliography: 
Singh, Durlab (ed.), The I.N.A. Heroes, Hero Publications, Lahore, 1946. 

Corr, Gerald, The War of the Springing Tigers, Jaico Publishing House, Bombay, 1979. 
Singh, Harkirat, The I.N.A. Trial and The Raj, Atlantic Publishers and Distributors, New Delhi, 
2003. 
 
INA File no 371 (National Archive of India). 
INA File No. 472 (National Archives of India). 
INA File No. 429 (National Archive of India). 
Ram, Moti (ed.), Two Historic Trials in Red Fort: An Authentic Account of the Trial by A General 
Court Martial of Captain  Shah Nawaz Khan, Captain P.K. Shegal, Lt. G. S. Dhillon and theTrial 
by European Military Commission of Emperor Bahadur Shah, New Delhi, 1946. 
 

Guha, Samar, The Mahatma and the Netaji : The Two Men of Destiny of India, Sterling Publishers, 
New Delhi, 1986. 
Khan, Shah Nawaz, My Memories of I.N.A. and its Netaji, Rajkamal Publication, Delhi, 1946. 

The I.N.A. Heroes, Autobiographies of Maj Gen Shah Nawaz Khan, Col Prem Kumar Shegal, Col 
Gurbax Sinhg Dhillon of Azad Hind Fauz, Akansha Publisher and Distributor Kolkata,  2012.  
 
 
 
 
 
 
 
 
 
 
 

 

 

 

 

 



DABEER – 24                                                                                   JANUARY-JUNE  2023 

93 
 

TANIA BEGUM 
Research Scholar, Department of History 

North Eastern Hill University, Shillong, Meghalya 

 

SUFI SAINTS MONARCHY: A STUDY OF THE POLITICAL ROLE OF 
“WARRIOR” AND “INTELLECTUAL” SAINTS IN MEDIEVAL ASSAM 
 

Abstract: The relationship between Sufi saints and the monarchs has multitudes of 
approaches. The Sufis relationship with the state can be divided into two broad themes, 
namely, the conflictual or oppositional and friendly relationships.  The complication lies 
in the different responses of the Sufis towards the political powers either being engaged in 
politics or being refrained from it. Sufism experienced both kinds of relations with the 
political authorities in the northeastern region of India. The relationship of Sufi saints of 
Assam in the medieval period with political powers had two different layers. During the 
early medieval period, some of the Sufi saints helped in the expansion of Muslim political 
power in this region. These Sufis were popularly termed as ‘warrior saints’ due to their 
direct involvement in the warfare and their contribution to Islamic political expansion. 
Both Bengal Sultanate and Mughal governance had a very close relationship with these 
Sufi saints who mostly settled down in western and southern Assam. On the other hand, 
the ‘warrior’ character in the Sufi saints started to decline in the sixteenth century due to 
the changing nature of Sufism which was giving more stress on the cultural assimilation 
rather than political development. But in this period, the change in the attitude of Sufi 
saints influenced their notion of approach towards these regions and their nature became 
intellectual leading to the enormous syncretic literary works. These Sufi saints mainly 
settled in eastern Assam and were well connected with the Ahom monarchy.  

Keywords: Sufi saints, Monarchies, warrior saints, intellectual saint, Medieval Assam 

 

Introduction: 
The relationship of the Sufis with the Monarchy is a complex phenomenon. The 
complication lies in the different responses of the Sufis towards the political powers either 
being engaged in politics or being refrained from it. There were various and multitude of 
approaches to this among the Sufis of various regions and silsilahs or orders. Some of 
them discarded any contact with the kings and the ministry kept its distance from the 
political activities and discouraged any political association. The Chisti order shows the 
highest example of this approach of refrainment. On the other hand, some Sufis had direct 
contact with the political authority positively and believes in the growth with help of the 
assistance of the political power. The Suhrawardi order of Sufism follows this method 
maintaining a close relationship with the central power. Similarly, some of the rulers 
sought the counsel of the Sufis for their private problems as well as state affairs. That is 
why they patronized the Sufis. Some of the rulers thought it better not to interfere in the 
affairs of the Sufis and allow their Khankaqs undisturbed whereas other rulers tried to hold 
control of the Sufi shrines as well. The Sufis relationship with the state can be divided into 
two broad themes, namely, the conflictual or oppositional and friendly relationships. 
Sufism experienced both kinds of relations with the political authorities in the northeastern 
region of India (Anjum, 2006). 
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The relationship of Sufi saints of Assam in the medieval period with political powers had 
two different layers. Geographical variation influenced this relation between Sufis and 
monarchies, which were prevalent in the nearby region. Both Bengal Sultanate and 
Mughal governance had a close association with the Sufi saints and shrines of western and 
southern Assam. On the other hand, the Sufi saints from eastern Assam were connected 
with the Ahom monarchy.  
‘Warrior saints’ and Bengal Sultanate: 
During the early medieval period, some of the Sufi saints helped in the expansion of 
Muslim political power in this region. These Sufis were popularly termed as ‘warrior 
saints’ due to their direct involvement in the warfare and their contribution to Islamic 
political expansion. According to Abdul Karim, though the traditional accounts which 
recorded the Sufis' fight with the local non-Muslim are full of exaggeration and 
superhuman activities, the main theme that is the participation of the Sufis in the war is a 
historical fact. The clash between the incoming Muslim whether he is a Sufi or layman, 
and the resistance of the local people was inevitable. Therefore, some of them collaborated 
with the rulers of Bengal in the expansion of political power with the thought of fighting 
for the cause of Islam or jihad (religious war). With this theory, the collaboration of Shah 
Jalal and Shah Sikandar Ghazi, the commander of Sultan Samsuddin Firoz Shah(reigned 
1301-1322 AD) in the conquest of Sylhet and some other parts of Kamarupa; Shah Badar, 
and Fakhr Uddin Mubarak Shah (reigned:1338-1349AD) in the conquest of Chatigram, 
Shah Islamil Ghazi and Rukn Uddin Barbak Shah (reigned: 1459-1474 AD) in the 
conquest of Kamarupa and Orissa and lastly Giyasuddin Auliya and Hussain Shah 
(reigned:1494-1519 AD) in the conquest of Kamata Kingdom can be judged (Karim, 
1959). These early Sufi saints were identified as warrior saints who contributed to the 
expansion of Muslim political power in western and southern parts of Assam.  
Hazrat Shah Jalal of Yemen was one of the most influential ‘warrior’ saints of the 13th 
century who made a great influence on the growth of Sufi mystic tradition in eastern 
Bengal and Assam. The achievement and popularity of Shah Jalal gave rise to the 
multitude of legends that are still current among people of that region and which analyze 
the admixture of fiction and history. Both epigraphic evidence and Persian chronicles 
supported the process of reconstructing the life of Shah Jalal while in history writing. 
Three Arabic inscriptions have been discovered in the Dargah of Shah Jalal depicting his 
victory in Sylhet. The Persian chronicles like Gulzar-i-Abrar and Suhail-i-Yaman have 
tried to sketch the life and works of this saint. His association with Shah Sikander in the 
political expansion of Muslim power is very interesting. According to an inscription of 
1512 AD discovered in hid shrine in Sylhet, the Sultan Firoz Shah of Bengal, he 
accompanied his nephew and commander Shah Sikandar in the invasion of Sylhet in 1303 
AD. During that period, the region was divided into three petty kingdoms, Gaur or Sylhet, 
Laur, and Jaintia. South of Kushiara river was under the control of the Trippera king and 
Sylhet came under Muslim control after 1304 AD (Hunter, 1909). According to the local 
traditions, the region of Sylhet was ruled by Hindu Raja named Gaur Gobind in Shah Jalal 
life history in the Persian chronicles and local tradition as well. Rajendarala Mitra (1880) 
identified the king as the Gobind Deb of Bhatera copper plate. The Persian chronicle 
Suhail-i-Yemen and the oral history refer to an incident that holds the responsibility of 
being the immediate reason for the arrival of the saint in Sylhet. According to this tradition, 
a Muslim resident of Sylhet named Burhanuddin was tortured by chopping off his right 
hand and his infant son was perished by the king Gaur Govind because the former 
sacrificed a cow to celebrate the birth of his son. Hearing this incident saint marched to 
Sylhet with his followers and on the way, he met Sikander Shah who was returning after 
failing twice in the invasion of Sylhet. They joined their forces and planned the third attack 
on the kingdom of Gaur Govind. The king had to face a heavy defeat by the Bengal army 
and fled to the mountain tracts of Assam for shelter. The region of Sylhet was annexed to 
the Bengal Sultanate.  
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While staying at Sylhet the saint discovered that the earth of this place was just similar to 
the soil he carried with him from his homeland. Therefore he decided to settle down here 
with some of his followers and some of them returned to Bengal with the army. He came 
to Sylhet with his 360 followers and settled all over the districts of Assam and Bengal. He 
created the center of Sufi activities in Sylhet by establishing a shrine and sending his 
followers to the neighboring regions to propagate Islam and Sufi ideology.  
Similarly, Pir Badar one of the early saints of this region linked with the invasion of 
Chittagong by Sultan of Bengal Fakruddin Mubarak Shah in 1340 AD. After his victory, 
the region was annexed and he appointed the Sufi saint as his deputy to rule over that 
region in his name. Presently, two Dargahs can be found on his name, one is situated in 
Chittagong, Bangladesh and the other one is in Badarpur, Karimganj, Assam. In Badarpur, 
the Dargah was located near the Dak Bangalow but recently got washed away due to the 
erosion of the Brahmaputra River. The life his story of both of these saints follows 
differently. The first one is considered as the guardian saint in Chittagong and another one 
is the disciple of Hazrat Shah Jalal. Though Due to the paucity of sources conclusions 
cannot be drawn regarding their identity, both of them bore the characteristics of ‘warrior 
saint’. 
Shah Ismail Gazi was a warrior saint of Karamrupa and Bengal who dedicated his whole 
life to the expansion of the Islamic regime. Being a Sufi saint he was fully involved in 
political activities and campaigns. The primary sources regarding his life and career are 
Persian chronicles like Risalat-ush-Shuhada written in 1633 AD by Pir Muhammad 
Sattari, and Assamese chronicles like Annals of Delhi Badshahate Gazetteers of East 
Bengal and Rangpur and oral traditions. Risalat-ush-Shuhada (Book of martyr) is a Persian 
treatise written in 1633 AD by Pir Muhammad Sattari which deals with the life and 
activities of Shah Ismail Ghazi along with some of his companions. G.H. Damant 
discovered the manuscript of this book in Kantaduar, Rangpur, and published the text with 
translation in the Journal of Asiatic Society of Bengal, Calcutta in 1874. An inscription 
also has been discovered at one of the shrines of Shah Ismail Ghazi situated in Kantaduar 
depicting his life sketch and works.  

According to the Risalat-ush-Shahuda and the inscription of Kantaduar Dargah, the saint 
was born in Macca and traveled to India to preach the doctrine of Islam. He reached Bengal 
after visiting many places in North India during the reign of Sultan Barbak Shah (1459-
1474 AD). He was appointed as the military commander by the Sultan, which proves that 
he was a warrior with martial ability. His first expedition was against the king Gajapati, 
the king of Madaran or Orisa who he defeated very badly. Then he marched towards the 
Kamarupa kingdom where a king named Kameswar was ruling during that time. In the 
first Battle the saint was victorious but in the second battle was indecisive. Due to the 
heavy loss in these battles king Kameswar al last accepted his allegiance and agreed to pay 
tribute. On the defeat of Kameswar, Kamrarupa came under his jurisdiction which did not 
last long. The governor of Ghoraghat Bhandasi Ray became jealous of the rapid success 
of the saint Shah Ismail Ghazi and started plotting against him. He informed a piece of 
fake news to the Sultan that Ghazi already concluded a secret treaty with the king of 
Kamarupa who was living safely in the mountains and contemplating to revolt against him. 
Then the king sent a force against Ghazi and beheaded him in 878 AH i.e.1475 AD. But 
after his death, Sultan came to know about his innocence and visited his Dargah with his 
queen every year (Damant, 1874).  

There are a total of six Dargah available in his name one in India and five in Bangladesh 
in the present day. According to the tradition, his beheaded head was buried at Kantaduar 
at Rangpur and the rest of the body at Mandarin in Hoogly district, and the rest of the four 
situated at Pirganj In Rangpur. One of the last four Dargahs was located in the lofty fort 
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called Neel Dariya which was identified as the ruins of the capital of Dharmapala from 
Pala dynasty.  

Another important Sufi saint of Hajo was Ghiyasuddin Auliya, who gave a fixed structure 
to the Sufi activities thereby establishing a shrine. He was one of the most influential saints 
of medieval Assam and still occupies one of the highest positions among the Sufi saint of 
that region in the present day. He was the last example of a ‘warrior saint’ who took in the 
invasion and helped in the political expansion of the sultan of Bengal. Historians differ in 
their opinions regarding the coming of Ghiyasuddin Auliya to Hajo, who is buried under 
the tomb adjacent to the mosque on the top of the Garudachal Hill at Hajo. The Assam 
District Gazetteers: Kamarupa edited by B. C. Allen stated two different views concerning 
the Dargah of Hajo of Ghiyasuddin Auliya. One account describes that Sultan Ghiyasuddin 
was a saint who started to build a mosque at the top of the hill, but died before he could 
finish and after his death, he was buried near the mosque. Another statement was that he 
was a general killed in a war with the Ahoms at Bishwanath and his body was brought by 
the vanquished soldiers to Hajo, where he was buried after death (Allen, 1905). 
Baharistan-i-Gaibi states that Sultan Ghiyasuddin was a name of a saint of Hajo, who 
devoted his whole life to the propagation of Islam in Kamarupa. He built a mosque on the 
top of the hill and was buried near it after his death. Over time this land became a sacred 
place for the Muslims and the shrine came to be known as Powa Macca which means one-
fourth of Macca (Bora, 1936). 

 Annals of Delhi Badshahate define that during the reign of Mughal emperor Jahangir 
(1605-1627AD), Mukarram Khan who was the Faujadar of Koch Hajo sent three generals 
named Sayed Hakim, Abu Bakr, and Satyajit to invade Assam in 1614 AD to take revenge 
of a Mughal merchant that was killed by Ahom in suspicion of being a spy (Bora, 1936). 
In the war, Abu Bakr and his son Ghiyasuddin lost their lives, and the latter who was a 
Sufi of high order buried at Hajo. According to K. L. Baruah during the invasion of 
Kamatapur by Hussain Shah, Sultan of Bengal, Hajo became a Mughal colony after the 
decline of Kamatapur. Ghiyasuddin Auliya, a famous Sufi saint came with the invaded 
army and settled at Hajo and when he died he was buried near a mosque (Baruah, 1933). 
Hiram Dekial Phukan and Maheswar Neog state that Masandar Gazi, Kalu Dewan, and 
Sultan Ghiyasuddin are possibly the generals of Hussain Shah, who were appointed as 
officers to rule Kamatapur after its decline (Phukan, 1965). So, it is not clear whether the 
Faujadar of Koch Hajo Sultan Ghiyasuddina and Sultan Ghiyasuddin Auliya is the same 
person or not. Many scholars describe Ghiyasuddin Auliya as Hazrat Jalaluddin Tabrizi. 
But, no authentic source has not found in support of this statement. Baharistan-i-Gaibi 
mentions a shrine of Sultan Ghiyasuddin Auliya in connection with the wars of the early 
17th century (Bora,1936).      

Even after his death, his shrine acquired enough attention from the Mughal and Ahom 
monarchies. Local tradition refers that after the death of Ghiyasuddin Auliya and his 
disciples of the shrine and Fakirtola village, which is situated near the foothill of 
Garudachal hill, the shrine became desolate. During the occupation of Kamarup by the 
Mughals, they took up the work of improving the mosques, khankahs, and temples in the 
period between 1558 AD and 1639AD. The shrine of Ghiyasuddin Auliya at Hajo was 
then found in damaged condition, on which the present Dargah was built. An inscription 
on the wall of the mosque near the tomb says that during the reign of Emperor Shah Jahan 
and governorship of Shujauddin Muhammad Shah in Gaur and Koch Hajo, the foundation 
of the shrine at Sujabad (Hajo) was laid by Lutfullah Siraji and the construction was 
completed by Lutfullah’s son Niamatulla in June in 1657 (Bhuyan, 1947).  
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After the completion of the construction of the mosque and shrine at the Garudachal Hill, 
Muhammad Shujauddin made a land grant in 1656 AD to a person named Halkhayal and 
his descendants for the maintenance. The grant refers to Halkhayal as the Mejwar or keeper 
of the tomb of Giyasuddin at Sujabad (Hajo) on the Garudachal Hill. The deed of a land 
grant provided that the grantee might use the income of the lands for their maintenance 
and engaged themselves in prayer for the eternity and welfare of the Mughal rule. In 1657, 
Mughal emperor Aurangajeb besides confirming the land grant by Sujauddin also granted 
more lands to the Dargah in favor of Mortaza, the son of Halkhayal on similar conditions 
(Hussain, 2016). For more than a hundred years Halkhayal and his descendants had been 
holding these lands. In the meantime, this part of Kamrup came under the occupation of 
Ahom kings. This dargah was greatly patronized by the Ahom monarch. They considered 
the Muslim saints to be persons of high regard and made land grants to the Dargahs and 
Maqams. The Dargah of Hajo was popular among the other saints. So, in the Dargah of 
Hajo, many Sufi saints were laid at rest at different times. Hazi Anowar Fakir was 
predominant among them who had flourished around 1780 AD because a copper plate 
inscription of Ahom king Lakshmi Singha was issued in the same year in favor of the saint 
of Hajo (Bhuyan, 1947). The inscription relates that the king placed Hazi Anowar Fakir of 
a family of Persian readers of Assam, in charge of the Maqams of those Fakirs and he was 
granted revenue-free land with several servitors.  

Ahom king Kamaleswar Singha who reigned during 1794-1809 AD, enquired regarding 
the land grants that were made by the earlier rulers in 1804. After the inquiry, the lands 
that were granted earlier to the Dargah by the Mughal and Ahom rulers were confirmed 
by the king by a deed called Siddantapatra in favor of Khadim of Hajo Dargah, Gadar 
Shah, who was the last Khadim from Halkhayal’s descendants (Hussain, 2016). These 
lands were called Pirpal lands as they were granted to a Pir for his Pal which means 
support and for maintaining the shrine at Hajo. After the British occupation of Assam, the 
British government again enquired regarding these granted lands and confirmed under the 
Lakheraj inquiry made in the 1870s.  
The warrior character in the Sufi saints started to decline in the sixteenth century due to 
the changing nature of Sufism which was giving more stress to the cultural assimilation 
rather than political expansion. But in this period, the change in the attitude of Sufi saints 
influenced their notion of approach toward these regions. Richard M. Eaton who provided 
a significant description of the warrior saints of Bijapur stated that the concept of warrior 
saint needed a broader perspective in the context of Islamic history. He has cited Hamilton 
Gibb’s observation regarding the relationship between the ghazis or holy warriors and the 
Sufis in the fourteenth century. Gibb has noted that the Arabic word ribat meaning fort or 
fortified lines staffed by fighting ghazis in the frontiers came to mean for the Muslim 
hospices. According to him, this development was not accidental and resulted in the 
temporary amalgamation of the fighting life of the ghazis and the emergence of the 
aesthetic and mystical movement in the early years of Islamic history. He further added 
that the early Muslim asceticism was dominated by fear of Hell and death on jihad was a 
way to heaven leading many ascetics to frontier warfare. Sufis applied the term jihad to 
the war against non-Muslim (Jihad-i-Asghar) in the early days as well as to the inward 
and spiritual struggle against the temptation of the world (Jihad-i-Akbar). Subsequently, 
with the stabilization of the Islamic frontiers, the Sufis withdraw themselves from warfare 
mostly giving more stress to the latter form of jihad which is Jihad-i-Akbar (Eaton, 2015). 
‘Intellectual Saints’ and Ahom Monarchy: 
In the context of Medieval Assam also, the warrior saints were followed by the class of 
intellectual saints like Azan Pir, Khandokar Pir, etc. But still, the association of Sufis with 
the Bengal and Mughal invaders existed. But, the reason behind this involvement was 
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different than in the earlier times. The reason shifted from the propagation of the Islamic 
faith to blocking the so-called black magic of Assam believed by the invaders due to their 
frequent failure. During the invasion of Ram Singh, he brought five Sufi saints for the 
same purpose.  
After the conquest of Sylhet by Shah Jalal, Sylhet became an integral part of the Bengal 
Sultanate. The shrines of these saints and their followers flourished under the patronization 
of the Bengal Sultanate. During the occupation of Kamarup by the Mughals, they took up 
the work of improving the mosques, khankahs, and temples in the period between 1558 
AD and 1639 AD. The dargah of Giyasuddin Auliya was rediscovered and renovated by 
the Mughal authority.  
The Sufi saints and shrines of eastern Assam had a close relationship with the Ahom 
monarchy. According to Sayed Abdul Malik, before coming to the Ahom capital Gurgaon, 
Azan Pir stayed at Hajo which was under the occupation of Mughals due to safety reasons. 
It was only after settling down the clash between Ahom and Mughal, that he marched 
towards the capital in his old age. Still, he could not ignore the misfortune and due to a 
misunderstanding with the king, his eyeballs were plucked out. Buts, soon the king came 
to be known regarding the saint’s innocence and granted him land in Dikhaumukh. Azan 
Pir and his companions gave indigenous color to Sufi traditions by using Assamese idioms 
and making a close interaction with the Vaishnavite cult of Sankardeva.  These works 
helped Assamese people to form their lives in a new way discouraging the entire barrier 
among them. Though these saints mainly used the Assamese language form writing the 
songs, they bravely used Arabic, Persian, and Urdu words and sometimes the whole 
sentence. This has two consequences, firstly some words had been included in Assamese 
and Bengali languages in course of time, and secondly, they were also used in the letters 
of Ahom royalty and the conversation of Muslims of Assam. This shows the close 
relationship between the Sufi saints with the Ahom sovereigns leading to cultural 
assimilation and universal harmony.  
During this period, the connection between the Ahom sovereign and Sufi saints became 
more cordial during the reign of Rudra Singha, the successor of Gadadhar Singha. The 
dargahs and other Islamic institutions got some special consideration from the Ahom 
royalty (Saikia, 2010). The liberal attitude of the dargahs brought them so close to the 
royalty that even the Ahom kings used to visit those shrines to pay respect and wish safety 
for their country. It is said that Ahom king Rudra Singha visited Shah Makhdum’s dargah 
at Sijubari in Guwahati with such a purpose (Ali, 2001). 
The copper plate inscription of some of the successors of Rudra Singha mentions that the 
king granted revenue-free land to the many dargahs and khankahs employed Muslim 
priests in the royal palace and created Muslim ‘sattras’ (Choudhury, 2002). J. P. Wade 
observed the existence of Muslim ‘Sattras’ in the Ahom capital Rangpur and Guwahati. 
According to him, they flourished with the help of royal grants and patronage during that 
period (Barua, 1996) (Barua, 1996). 
From that period the connection of Sufi saints with Ahom royalty was so deeply rooted 
that the successor of Rudra Singha, Siva Singha is reported to meet Shah Noor Dewan of 
Khankarpar Dargah in Barpeta. It is said that the Ahom king met the Sufi saint to get a 
cure for his barrenness and the latter offered him a banana. After having it his Queen  
Phuleswari Kuwari gave birth to a male child. Then the king granted a revenue-free land 
to the dargah of the Sufi saint in Bhella, Barpeta. 
The later Ahom Kings like Lakshmi Singha also granted revenue-free land to the four 
dargahs situated nearby Guwahati. This incident proves their patronage was not only 
limited to the dargahs which were situated near the capital of the Ahom kingdom. They 
also extended their support to the dargahs of frontier regions. 
Conclusion: 
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From the above discussion, it is clear that the Sufi saints of medieval Assam whether they 
were ‘warriors’ or ‘intellectual’, had amicable relations with both the Bengal ruler and the 
Ahom monarchy. On one hand, they helped the Bengal rulers in their territorial expansion 
by clearing the route from so-called black magic and sometimes taking an active part in 
the battle.  On the other hand, they created a close relationship with the monarchies also 
by fulfilling their desires after settling down in this region. Their friendly connection 
helped in the growth of Sufi ideologies among the masses in Assamese society. The Sufi 
saints of Assam always maintained a cordial relationship with the local authorities 
accepting grants for their development. But they did not take part in political affairs and 
always chose their field away from the government. However, the royal powers had made 
significant contributions to the growth and development of the Sufi tradition in the 
northeastern region so that the spread of Sufism took place all over the region and touched 
the hearts of the common masses during the medieval period. 
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Abstract, 

Islamic historiography, or Ilm-al-Tarikh was always considered as an important area of 
learning. The Islamic historiography over the passage of time developed in a far better 
way than the historiography of western culture. In the initial stage of Islamic civilization, 
the scholars preferred Arab method of historiography but from 10th century AD, the 
Persian method became dominant. With the Turkish conquest of India, the Delhi Sultanate 
came into existence, the rulers of this child nation understood the important of historical 
study for their own practical reasons and they patronized the historians enthusiastically. 
With the Mongol conquest of Islamic nations of Asia, famous men of letters took refuge 
in the safe haven of Delhi and they promoted the tradition of persian historiography with 
their works. The historiography of sultanate period witnessed multifold development, 
where scholars excelled in every field of study while simultaneously putting historical data 
in all the works prepared by them, thus most of the literature produced in sultanate period 
can be termed as historical literature. In this article I tried to highlight various aspects of 
development of Persian historiography in Sultanate period with special emphasis on 
tradition and source materials of historiography. 

 

Keywords: Delhi Sultanate, Historiography, Insha, Malfuzat, Maktubat, Masnavi, Sufi, 
Tazkira  

 

Introduction 

The origin of the word history comes from Greek istoria and Latin historia which translate 
as learning by inquiry. Muslim historiography which is popular with the title Tarikh 
basically means ‘fixing of dates, era chronology’.1 From the beginning of time, people 
were interested in recording historical events in whatever forms suited them. History is 
nothing but the truth and it was definitely wasn’t recorded to please or educate future 
generations.2 As civilizations evolved there was a need to record the genealogies, 
chronicles, and specific events of historical significance. The method of recording history 
has also evolved with the passing of time. There is a clear-cut difference between recording 
the deeds of legends of ancient times to the scientific understanding of modern history. 
Jadunath Sarkar noted that history is more than just recording the war endeavors of the 

 
1 Plessner, M. 1913-36. "Taʾrīk̲h̲." In Encyclopaedia of Islam, p. 232 
2 Shotwell, James T. 1922. An Introduction To The History Of History. Columbia. pp. 9-11 
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rulers, it is also about the analyzing prevailing socio-economical condition of that day.1 
Until 18th century textual source was the only source of studying history. Fustel de 
Colonges even noted that without textual evidence, there is no history.2 

Islamic historiography or Ilm-al-Tarikh is an important part of Islamic civilization. 
Although the proper way of recording historical events started after the advent of Islam, 
Arabs were not unknown to the concept of recording history. They keep tabs on every 
significant incident that occurs during their time with records of internal tribal warfare, 
countless folklores, etc. They often compared the timing of normal incidence in reference 
to the important events that occurred before, such as the digging of Zamzam, invasion of 
the ‘Owner of Elephant’, etc.3 These stories were passed from generation to generation in 
form of poetry and songs, which spread in every corner of the Arabian desert in a short 
span of time. After the death of the prophet, his followers felt the need of recording the 
family genealogy and discourse of the Prophet, this kind of history writing became known 
as Hadith writing. In this system, every event was recorded by the eyewitnesses or by the 
contemporary persons and passed on to the final narrator through a chain of intermediate 
narrators.4 Hitti noted that this kind of system, popularly known as ‘Usul-i- Isnad’ meets 
the essential requirements of modern historiography.5 Historians of that period mostly 
followed the simple and unfathered truth, unlike the historians of other more advanced 
nations like Rome or Persia, who recorded history to glorify their masters. Jadunath Sarkar 
noted that these historians although charged with patriotic feelings, recorded history with 
overall impartiality.6 The striking feature of early Arab historians is that they recorded 
almost every significant detail with correct chronological data, which was advanced 
methodology for their time. Thus, recording history with accurate chronology became the 
foundation of Arab historiography. Even today modern scholars prefer Arab 
historiography to European historiography to analyze the exact timing of specific historical 
events as Buckle was cited by Sarkar to show us that, it was only after 1597 AD, the dating 
of a historical event started in European historiography.7 The early Arab historians even 
recorded the exact year, months, and days while describing a historical event. This kind of 
precise dating system of historical events were often appreciated by modern historians 8, 
Most of the literature produced in the Islamic periods could be counted as historical 
literature. Thus, Islamic historiography became part of a tradition of Islamic culture, which 
reminded them of their past glories.9 This tradition of stating correct chronological data 
was also followed by later Islamic historians. 

After the territorial expansion of the early Islamic state to half of the known world, Arabic 
became lingua franca for half of the world, replacing other courtly languages like Persian, 
and all the contemporary literature started being produced in Arabic, this has a significant 

 
1 Sarkar, J.N. 1977. History of History Writing in Medieval India. Calcutta. p. 1 

2 Encyclopaedia of Social Sciences. 1950. Vol. VII. p. 363 

3 Ibid, p. 381 
4 Ibid 
5 Balazuri. 1916. The Origin of Islamic State. Translated by P.K. Hitti. New York. p.  3 
6 Sarkar, J.N. 1977. p. 71 
7 Ibid, p. 73 
8 Sarkar, J.N. 1928. India Through the Ages: A Survey of the Growth of Indian Life and Thought. 
Calcutta. p.51; Duff, C.M. 1972. The Chronology of Indian History. Delhi. pp. 3-4 (Preface) 
9 Encyclopaedia Britannica. 1965. Vol. II. p. 538 
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effect of history writing prevailed in those conquered land. The Persian historians wrote 
basically for the glorification of the Sassanian emperor, only the events related to the 
emperor or nobility finds mentioned in their chronicle, while the Arab historians didn’t 
write history to please the ruler, their canvas was much broader, they included common 
people, wise men, prevailing socio-cultural issues in their works. Tarikh-i-Tabari and Ibn-
i-Athir is example of this kind of historiography. These traditions of history writing 
continued for centuries. The synthesis Arab and Persian historiography started when 
Salami completed his famous work Tarikh-i-Tabari in 963 AD. Now the question arises, 
why there is U turn in the method of history writing. To answer this question, we have to 
understand that although the Arabs conquered the Persians politically, the Persians 
conquered the Arabs culturally. This trend started even before Salami, for instance, Al- 
Masudi in his work categorized events under the kings and dynasties, rather than sorting 
them with chronological reference.1 The Persian model of history writing was resurrected 
by the Tahirids in the 10th century, Firdausi compiled his earlier work Khudai-Namak (The 
Book of Kings) in the Persian method, which later became the model for his much-
celebrated work Shahnamah.2 With the passing of time Persian again became the court 
language and scholars started to follow the Persian method of history writing. Thus, the 
democratic ideals of the Arabian tradition of history were superseded by the history of 
Kings and courts.3 With the Islamic conquest of Anatolia in the west and India in the east, 
the Persian culture again flourished. Rulers of these lands were Turks by birth but 
culturally they were Persians and they patronized the Persian method of history writing to 
glorify themselves, with the Mongol invasion of Baghdad, the Arabic tradition of 
historiography was completely destroyed in the Perso-Turkish zone. Thus, from the 
beginning of 13th century Persian method was again in vogue in all the land between India 
to Turkey. The 13th century witnessed development of fresh ideas and impartiality in the 
subject of history writing. The famous Il Khanate statesman Rashid ud din Fazlullah was 
known for his own independent view on history and historiography. Citing A. Levy, 
Arberry noted that, the historian should record people’s accounts exactly as they say it, 
and the historians should reframe from adding anything by themselves, whether the person 
is telling true or false. Thus, the authenticity of the accounts should be rested on those 
people and not on the historian.4 

Development of Persian Historiography in India 

The Muslim rule in India was considered as golden age for persian historiography, in this 
period large number of historical literatures was produced in both prose and poetry. The 
rulers of Sultanate period encouraged scholars to write historical literature. The Indian 
people before the advent of Turkish invaders were completely unaware of the concept of 
study of history and there is very little literature produced in ancient period, and even then, 
these literatures could hardly be termed as historical literature. Wilson even said that the 
Hindus never produced any historical literatures, and most of the accounts about India 
were produced by foreigners.5 Most of the literatures of ancient period of Indian history 
failed to separate myths from reality. One of the most important works of historical value 

 
1 Encyclopaedia of Social Sciences. 1950. Vol. VII. p. 382 
2 Sarkar, J.N. 1977. p. 12 
3 Jauhri, R. C. 1988. "Presidential Address: The Writing of Medieval Indian History: Shifting 
Perspectives." Proceedings of the Indian History Congress. Indian History Congress. p. 178 
4 Arberry, A.J. 1958. Classical Persian Literature. London. p. 158 
5 Wilson, H. H. 1854. An Introduction to Universal History, for the Use of Schools. 5th. Calcutta: 
Calcutta School Book Society. p. 123 
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of ancient India was produced by Kalhana, titled Rajatarangini as late as in 1148-9 AD. 
The other literature of that period could hardly be termed historical literature, majority of 
them were quasi-historical and age-related annals, but they were the most important source 
to construct the socio-political and economic situation of that period. Thus, it was the 
Muslims who started the tradition of writing historical literature in India, Jadunath Sarkar 
noted that if there was a paucity of historical literature in ancient India, then there is also 
abundant historical literature produced in medieval India.1 Dodwell also observed this 
phenomenon in his work, where he noted that Hindu history (ancient history) can be 
studied only through archeological sources and whose authenticity is almost incoherent, 
but Muslim history (medieval history) was supported by a wealth of historical literature, 
which ‘if not complete at least Intelligible’.2 The Indian authors contributed to Persian 
literature wholeheartedly. The Persian language became the main fabric of the cultural 
bond between India and Persia since the days of the Ghaznavids. Even after the fall of the 
Ghaznavids, succeeding dynasties continued to give patronage to the men of letters, who 
produced some of the literary gems of that period. With the passing of time, there was an 
influx of immigrant scholars in India who fled their homeland due to the carnage of 
Mongols, the rulers of the Delhi Sultanate gave them shelter, proper jobs, and respect. 
These people made India their home. They played a significant role in shaping the cultural 
pattern of the newly founded Muslim empire in India. Barani in his Tarikh categorized the 
learned men like historians, poets, theologians, attorneys, and other scholarly men with 
the reign of respective rulers. These persons were multi-talented, their talent wasn’t bound 
by only one discipline, they had proficiency in various fields like theology, poetry, 
judiciary, and in other fields altogether. Minhaj-us-Siraj, Khusrau, and Barani can be 
included in this list. 

The rulers of Delhi Sultanate were truly interested about recording history of their reign, 
they also had practical need of historians, as works on statecraft was needed for the 
guidance to create an administrative machinery in an alien land. The sultans also 
patronized men of letters to glorify their rule and military exploits. Most of these works 
were excellent in terms of literary value, while some of them can be regarded as 
masterpiece. Rulers like Firuz Shah Tughlaq and Muhammed ibn Tughlaq even started to 
write their autobiography. However, only some part of the autobiography of Muhammed 
ibn Tughlaq’s could be found.3 The rulers’ interest in history writing alone can give 
witness to the cultural taste of that period. Thus, during the Tughlaq period vast amount 
of historical works were produced. 

The history of the sultanate period was the history of spontaneous warfare, Mongol 
invasion, and the revolt of nobles and Hindu chieftains. The scholars often accompanied 
the sultan in all this endeavor, when the sultan himself was leading the charge. Thus, we 
get firsthand accounts of these events, these accounts were published as Fathnamahs. And 
these works were in no way inferior to work produced in Persia. As M.A. Ghani correctly 
noted that India was at per with Persia and very often famous Persian poets visited India 
to learn the art of poetry prevailed in India, and even most famous Persian poets “took 
their cue from the poets that arose in Punjab, which remained for centuries the radiating 
centre of Persian culture in the east”.4 

 
1 Sarkar, J.N. 1977. p. 15 
2 Dodwell. 1936. History of India. 2 vols. New York: Vintage. pp. 22-24 
3 Husain, Agha Mahdi. 1976. Tug̲h̲luq dynasty. New Delhi: S. Chand. p. 785 
4 Ghani, M.A. 1941. Pre-Moghul Persian in Hindusthan. Allahabad. p. XX 
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It is too unfortunate that while constructing the history of India in seventeenth century and 
onwards, The British historians had tried to diminish the value of medieval historical 
literature by addressing them as dull, prejudiced, superfluous, fiction, etc.,1 and they even 
didn’t want to recognize those works as historical literature, and Eliot even said that India’s 
history is yet to be written. Even modern writer like Peter Hardy also criticized medieval 
historical literatures.2 Jadunath Sarkar while observing this kind of phenomenon noted that 
one should not judge these works from the perspective of modern historiography and the 
same kind of practice that prevailed among medieval Islamic historians also prevailed 
among Christian historians of medieval Europe.3 This kind of misunderstanding happened 
due to misunderstandings and interpretations of one’s part. Professor Habib noted that this 
kind of situation arose due to an incorrect translation of Sir H. Elliot. Raverty noted that 
people who don’t have sufficient knowledge of the language of the orient, should not 
declare these works irrelevant.4 Major Lees also noted that despite their flaws Indo-
Muslim historical works are excellent sources to construct the history of that period.5 
These works were produced advanced of their times, and Indo-Persian historians were the 
first to undertake the task of compiling historical literature of India properly. Jadunath 
Sarkar thus argued that one has to cast aside his prejudices to understand medieval 
historical works.6  

 

General tendencies of Persian historiography of the Sultanate period 

The early medieval Islamic historians of India had adopted the Persian style of writing. 
The Sultan was the pivot to most of their works, in contrast to the Arabian style of 
historical writings, where the Calip, Amir-ul-Mominin was an elected person, who derived 
his power from the people, while the Persian Shahensha was an incarnation of the God. In 
sultanate time too, the Sultan was considered the shadow of God. Noting this kind of 
similarity Jadunath Sarkar observed that history written in that time was highly influenced 
by the history writing style that prevailed in Persia.7 In this kind of history writing, the 
historians often put great men at the center of their narratives. Thus, works of this period 
often ignored the narrative of the peoples belonging to the lower strata of the society, 
Barani even said that people from the lower strata of the society were unworthy of studying 
history. If the early medieval historians didn’t want to or were unable to explain they just 
noted that it was the will of God, rather than investigating the situation. However, this 
practice was followed by European writers as well. For instance, Augustine found God’s 
finger behind every chaotic situation.8 One of the main objectives of the historians of this 
period was to glorify Islam, and while doing so they took refuge in exaggeration. To 
portray his patron ruler as the champion of Islam, they created legends about skull towers 
made from infidels’ bone, rivers of blood of infidels, thousands of temples destroyed and 
converted into mosques, etc. Even military operation launched against Muslim nobles who 
rebelled was titled Jihad. Overall, they acted as historians of Muslims, not the whole 

 
1 Hasan, Mohibbul, ed. 1968. Historians of Medieval India. Delhi. pp. 225-232 
2 Hardy, Peter. 1960. Historians of Medieval India: Studies in Indo-Muslim Historical Writing. 
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8 Encyclopaedia of Social Sciences. 1950. Vol. VII. p. 370 
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masses.1 However, all the historians of early medieval period had clear cut knowledge of 
historiography and they tried to became as truthful as possible. Barani even noted that if 
one cannot simply write truth for the fear of persecution, he could always state the facts 
with hints.2 But the historians were often made to choose a side by their patrons and their 
skill and talent was skewed by the acts of the rulers. Observing this phenomenon 
Zahiruddin Malik noted that History was thus became a report to be read like political 
propaganda.3 

Classification of the historical literature of Sultanate period on the basis of source 
material 

Medieval historiographies of Sultanate period were an important source to construct 
history of India. But their nature wasn’t homogeneous, some were commissioned by the 
rulers, some was independently written, some was penned down by the mystic scholars to 
note the discourse of their sufi pir, some was written by the travelers belonged to other 
nations, who were fascinated by India. Thus, based on source material we can categorize 
Sultanate historiography in many categories:  

Political Works: Over the long period of medieval India, a large number of political 
chronicles were produced. Most of them were commissioned by the rulers to glorify their 
reign, however, some were produced by the scholars themselves to satisfy their urge to 
record every significant incident that happened during their lifetime. While studying all 
this historical literature we should try to understand some basic things like, from which 
strata of the society the author came from, where did the loyalty of the author lie, what 
was the author’s understanding of various socio-religious and political issues of the time? 
Why did he pen his work etc.? All these queries will give us some insight into the author’s 
own perspective. As E.H. Carr noted that we must study the historians before studying his 
work.4 Then we should inquire about the authenticity and reliability of the author’s source. 
Prof. K.A. Nizami gave us some basic questions to be asked in this kind of situation, i.e., 
Was the author in close contact with the main characters of the narrative, or did he collect 
his data from secondary sources? While completing his work, did he insert his own opinion 
about various historical incidents or did he just note the accounts from his source as it is? 
Did the author in his work compare various thesis and antithesis? How he organized his 
raw data? Was he writing in straightforward words or using opaque words to describe 
various incidents? etc.5 

These questions will help us to understand the actual aim of the author. For instance, the 
Fath Namas were written to glorify the achievements of the victor, so we should not take 
every account given in the Fath Namas as pure truth. For example, if we believe Nizamis’s 
accounts regarding the number of temples destroyed during the early Turkish campaign, 
then there would be no temples left in India. The scholars of history should be able to 
understand the level of exaggeration used while preparing these works. The scholars while 
studying medieval historical literature should understand Mir Khwand’s advice for the 
historians of his period, as he observed that the historians should discuss every matter as 

 
1 Hasan, Mohibbul, ed. 1968. p. 194 
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Munshiram Manoharlal Publishers Pvt, Ltd. p. 16 



DABEER – 24                                                                                   JANUARY-JUNE  2023 

106 
 

it is, if he is describing one’s good qualities, then he should not hesitate to describes his 
bad deed, and if it is not possible to describe it openly, then he should resort to hints.1 

Sometime historians while writing their work was silent about some of the important 
events and sometime, they describe such events with very opaque language. For instance, 
Amir Khusrau while glorifying Alauddin Khilji’s campaign of southern India quietly add 
some lines, where he described the cruelty of the Delhi army: ‘And you saw bones of men 
and animals,’ with this line the poet tried to inform us about the brutality of the campaign. 

In Barani’s case, we must first understand the situation in which he is writing. Barani wrote 
in his final years, puzzled by frustration, pessimism, and despair, based on personal 
experience and without the assistance of anyone. To avoid the wrath of the reigning Sultan, 
Barani had to modify his words multiple times, and he had to glorify Firuz for the promise 
of royal favor. Everything that was considered good during the reign of Muhammad bin 
Tughlaq had become forbidden under Firoz Shah. If he wished to gain the favor of the 
ruling Sultan, he had to make several changes to his work. This could explain the 
differences in the two or three Tarikh-i-Firoz Shahi recensions that are now available, and 
Peter Jackson showed how Barani omitted some of the important incidents which occurred 
during the reign of Sultan Muhammad bin Tughlaq, Barani’s near complete silence in later 
recession of his Tarikh-i-Firoz Shahi is the glaring example of this fact.2 Barani, however, 
was unable to modify his views no matter how hard he tried, and his direct and frank 
portrayal remains unmatched. Barani's mindsets can help us understand the thought and 
actions of several contemporary philosophers whom he opposes, including Najm Intishar, 
Sa'd, and 'Ubaid, among others. On the other hand, his account of Firoz Shah's reign is of 
the poorest kind of historical work, full of sycophancy, gushing, and hyperbole. Perhaps 
Barani was willing to go to such measures to curry favor with the king. 

Now we have to analyses how the historians of mediaeval period collected their data. 
Answer to this question may differ from pole to people. For instance, Minhaj while writing 
his work relied on his personal experience whole writing about the history of Delhi 
sultanate and while writing on history of mongol land, he mostly relied on the accounts 
emigres who fled the mongol land and on the accounts of travelers. Yahya Sarhindi 
gathered data mostly from Tarik i Firuz Shahi up until the reign of Firoz Shah Tughlaq, 
and he relied on the accounts of credible persons thereon.3 

To understand political literature of that time, next we need to analyze the relationship of 
the medieval historians to the ruling dynasty and nobility of that time. For instance, Minhaj 
practically grew up in the ruling Shansabani house of Ghur, Baranis grandfather was the 
wakil i-dar of Sultan Balban's Barbek. Mu'ayyid-u'lMulk, his father and uncles were 
influential member of Khalji nobility, he himself was an important courtier of Sultan 
Muhammad bin Tughlaq, Isami’s family had close ties with Iltutmish and his descendants, 
Afif’s great grandfather personally knew Ghiyas u'd-din Tughlaq and he himself worked 
under Firoz Shah Tughlaq. In fact, most of the medieval historians had close ties with the 
ruling class. 

Some medieval historians were criticized by the modern scholars for fabricating data. For 
instance, Peter Hardy criticized Barani’s account where he put his own words in the mouth 
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of Iltutmish, Balban, Alauddin Khilji, and others, if not altogether but part of Hardy’s 
criticism is justified. Fatawa-i-Jahandari of Barani is the best example of this type of 
fabrication. Barani probably was hoping to make his work more authentic by applying this 
system, But Tarikh-i-Firoz Shahi seems mostly free from this kind of error. Minhaj also 
took refuge in this practice in his work to make it more attractive to his readers, but one 
could easily identify the real and fake quotes by careful analysis of his work. Isami’s work 
also suffers from the same error, but his lyrical style of poetry makes it attractive to his 
reader, this is the basic identification of his Futuh-us-Salatin. 

Persian historians of medieval periods also were known for narrating the tale of famous 
cities of the known world. They eagerly wrote about famous cities like Isfahan, Kashan, 
Kirman, Gilan, and other Persian cities. Their Indian counterparts also didn’t lag behind 
in this kind of history writing. For instance, Shaikh 'Abdul Haqq Muhaddith wrote the 
history of Medina 

Insha Literature: One cannot complete his study of medieval historical literature without 
analyzing the Insha literature. The term Insha was being used from at least the end of 3rd 
century AH to categorize the literature which contains documents (epistles) of the ruler or 
a simple letter.1 In Insha (epistolography), medieval historians tried to excel in their 
method of writing. Thus, we came across the vast quantity of Insha literature of the 
medieval period. Most of the Insha literature was categorized in two different categories:  

a) Insha literature which was aimed for the use of another person, in this kind of 
Insha literature mostly given data wasn’t authentic. 

b) Insha writings of letters, directions, reports, documents that were sent, this kind 
of his is historical as well as literary goldmines for readers.  

The earliest discovered Insha collection was penned down by Abul Fazl Baihaqi as Zinat-
u'l-Kuttab in 1077 AD. However, Baha-u'd-din Baghdadi's al-Tavassul-ila't-tarassuI 
written in 1182 AD was considered as the model of Insha writing in medieval India.2 
Mukatabat-i-Rashidi written by famous Ilkhanate statesman Rashid-u'd-din was a valuable 
source to understand the nature of the relationship between Il Khanate Persia and the Delhi 
Sultanate. In India, Amir Khusrau started the tradition of Insha writing. His Ijaz-i-Khusravi 
is considered as a goldmine of information by modern historians. Ijaz-i-Khusravi gave us 
valuable insight into the literary, cultural, and social history of the medieval period. Insha-
i-Mahru of Ain-ul-Mulk Multani contained official correspondence of Tughlaq 
administration, from this work we can analyze the nature of the grand Tughlaq 
administration. Mahmud Gawan’s Riyaz-ul-Insha is an important source of information of 
Bahamani Sultanate. This work shed light on the diplomatic relationship of Bahamani 
Sultanate with other nations of the Muslim World. 

Poetical Literature: Apart from Isami's Futuh-u's-Salatin, which can be considered as sui 
generis, persian poetical literature could be broadly categorized in three, i.e., ghazal, 
masnavi and qasida. Every passage of a ghazal is an independent and meaningful unit in 
notion and expression. This kind of poetry expresses peoples feeling towards something 
and someone, the mystics used it to express divine feeling while the poets mostly used it 
to express their discomfort with the decision of the rulers, and if direct criticism isn’t 
possible, they still do it in very opaque way by stating their discomfort from the through 
the use of gul (flower) and bulbul (nightingale). A detailed analysis of medieval persian 
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ghazal shows us authors utter discomfort with many situations which is out of his control 
and this trend is still in vogue in Urdu ghazal. Through the ghazal a poet often tried to rise 
his sprit above the petty mundane notion of caste, creed, and colour and he wished to 
spread his words to the world. Thus, from medieval ghazal we find vary interesting 
information about the current situations prevailed during the time of the poet. However, 
they did try to showcase the cultural hegemony of Islamic culture over the indigenous 
culture.1  

A masnavi on the other hand is the poetical account of any historical or romantic events. 
In historical masnavi however, the poets’ imaginations were often hampered by historical 
data, but he still tried to make his work interesting by taking a slight detour from the main 
event and inserting other events which were probably completely unrelated to the main 
event, but still, he had to put historical data in it. Amir Khusrau wrote many masnavi in 
the sultanate period which could be fit in both categories: 

(a) Historical: Qiran us-Sa’dain, Miftah ul Futuh, Duval Rani, Nuh Sipihr, and 
Tughlaqnama. 

(b) Romantic: Khamsa-e-Khusrau: Matla ul-Anwar, Khusrau-Shirin, Aina-e-Sikandari, 
Majnun Laila, Hasht Bihisht. 

Modern historians often took the refuge of romantic masnavi to understand the social, 
cultural, and institutional life of the period. In historical masnavi, where the poet had to 
deal with historical events, there he devised a method by shifting the narrative for a while 
to keep the poetic character of the masnavi. Some masnavi was penned down to describe 
a specific historical event. For instance, Amir Khusrau wrote Sahifat-u'l Ausaf to describe 
the Deogir campaign of Alauddin Khilji. 

The qasidas was however written to glorify someone and were full of hyperbolism and 
exaggeration. Thus, we have to be very careful while analyzing qasidas, one should not 
take every account given in the qasida as authentic. However, they did provide some 
valuable information of the day, for instance, from Badr-i-Chach we came to know about 
the construction of Jahan Panah and the diplomatic visit of Calips envoy to the Delhi court. 
But once again, we have to be very careful when extracting information from qasidas. As 
Prof. K.A. Nizami noted that qasidas did provide some valuable information about the day 
but one should which information to entertain and which one’s not. 

Most of the high-quality poetical literature was produced during the reign of Iltutmish and 
Ala-u'd din Khalji during pre-Mughal medieval India. Although during the Tughlaq period 
many poets flourished but their poetical excellence wasn’t as per with earlier literature as 
Shaikh Abdul Haq Muhaddith observed. Iltutmish's time was a golden period for the 
production of poetical literature, in that time most of the talented people from Asia 
migrated to India to flee from Mongol carnage. Famous poets like Taj Raza, Ruhani, Siraji, 
Nasiri, Shams Dabir, and Sadr Ajal Baha-u'd-din 'Ali all penned their work during that 
time. Their work gave us valuable information about that period. Ala-ud-din Khalji’s reign 
was also known for its advancement in poetry writing. Amir Khusrau’s work gave us 
valuable information about not only Hindustan but also about south India. His poetry 
contained information about Indian birds and animals, languages and faiths, fruits and 
flowers, clothing, curtains, ornaments, weapons, customs, and ceremonials, as well as 
clothing, curtains, ornaments, and weapons. Thus, his poetical works help us to construct 
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the history of the day man way. Another famous poet Amir Hasan Sijzi, also live during 
the reign of Ala-ud-din Khalji, whose diwans gave valuable information about Khalji 
period. 

Thus, we can safely say that poetical literature was an essential material to understand the 
Pre Mughal medieval history. These literatures help us to construct the history of that 
period. However, as Prof. K.A. Nizami noted that “a thorough understanding of the 
medium of poetry— its traditions and styles— is necessary to separate the chaff from the 
grain.”1. 

Mystic Literature: Mystic literature was also important for the scholar of medieval Indian 
history. The writing style of the author of mystic literature differed significantly from other 
type of literature. The mystics lived for the lord alone and they mostly tried to maintain a 
distance from the worldly affairs. The mystics didn’t try to glorify the rulers like other 
authors of medieval historical literature, to them this was a disgusted work. However, they 
were not entirely cut off from the world as they devoted their life to serve lord and 
humanity. Thus, a scholar of history should analysis mystic literature while study medieval 
Indian history. However, the mystics did note the achievements of the rulers but not like 
others. For instance, while political chroniclers tried to glorify Iltutmish’s achievements 
in the field of politics and war, the mystic scholars praised him for constructing Hauz-i-
Shamsi, which will provide water and comfort to the less fortunate people of Delhi.2 Thus, 
one should study the mystic literature while studying Pre Mughal historiography as it deals 
with large portion of the population. The mystic literature often acted as a counterbalance 
to the political narratives, as it was mostly commissioned by the ruler to glorify himself. 
Most of the mystic saints tried to maintain a distance from the royal court and they told 
their followers to do so. They advised their murids not to indulge with ruling class if they 
desire spiritual salvation.3 Famous Sufi saints like Shaikh Nizam-ud-din Auliya gave 
specific instructions to his murids in his Khilafatnamahs to keep a distance from the royal 
court and ruling class.4 Thus, their work, free from sycophancy was mostly describes the 
real picture of the society of that time. The mystics in their works put the masses in the 
center, unlike other authors who mostly wrote about the rulers and the nobles. Their 
Khanqah was a common ground for people of all races, creeds and religions. People from 
all strata of the society flocked to their Khanqah for their blessing. 

The mystic literature could be divided in four categories: 
(a) Works on mystic thought, practices and prayers; 

(b) Malfuzat, compilation of discourse of the saints; 

(c) Maktubat, compilation of discourse of the saints; 

(d) Hagiography of Sufi saints 

However, mystic literatures should be analyzed keeping in mind about the origin of the 
particular sufi silsilah from which the author belongs, how their thoughts had changed in 
the socio-cultural milieu of India and how much Indian thoughts had contributed to their 

 
1 Nizami, Khaliq Ahmad. 1983. On History and Historians of Medieval India. p. 28 
2 Sijaji, Amir Hasan, 1884. Fawaid-ul-Fuad. p. 119 
3 Syed Muhammad Mubarak Kirmani Known as Mir Khurd. 1302 AH. Siyar-ul-Auliya. Delhi. p. 
75 
4 Ibid, p. 204 



DABEER – 24                                                                                   JANUARY-JUNE  2023 

110 
 

mystic ideology. This kind of study helps us to understand the ideological advancement of 
sufi saints. The word malfuzat literally means ‘what has been said’.1 The malfuzat of 
medieval sufi saints helped us to analyze the socio-cultural situations of the day. The 
malfuzat writing was started in India by Khizr Muin, who decided to record his his pir 
(master) Shaikh Qutb-ud-Din Bakhtiyar Kaki’s conversations, this lesser-known work 
entitled Miftah-ut-Talibin survived by only two manuscripts, one is preserved in the 
Maulana Azad Library of Aligarh Muslim University and another one belongs to the 
personal collection of K. A. Nizami. However, the malfuzat writing in India gained its 
momentum after the compilation of Fawd-u'l-Fu' ad by Amir Hasan Sijzi, who in his work 
recorded the discourse of his pir Shaikh Nizam-ud-Din Auliya, Barani noted that this 
literature became the role model for malfuzat writing. Thus, malfuzat writing became a 
tradition for the mystic scholar, and high-quality malfuzats were begun to produce in every 
corner of the Sultanate, from Delhi to Deogir, and from Lakhnauti to Uche and this 
tradition wasn’t limited to Chisti silsilah, mystic scholars belonging to every silsilah like 
the Suhrawardis, Firdausis, Naqshbandis, Qadiris, and Shattaris started to writing 
malfuzat. These malfuzats became valuable sources of medieval history. 

The Sufi saints were stationed in the farthest corner of India, and they needed to guide and 
instruct their murids (disciples) to cope with different situations. These instructions were 
known as Maktubat. Maktubat-i-Nur Qutb-i-Alam, Maktubat-i-Ashraf Jahangir Samnani, 
Maktubat-i-Shaikh Abdul Quddus Gangohi, Maktubat-i-Shaikh Ahmad Sirhindi, 
Maktubat-i-Shah Waliullah, Maktubat-i-Shah Kalim-ullah Dihlawi, and Maktubat-i-Sha 
were most important among numerous Maktubat produced during that time. 

In his study Richard Eaton has also put emphasis on Sufi folk literature, he noted that the 
mystic literature composed in Persian wasn’t easily understandable for the non-elite 
Hindus, and at this juncture, Sufi folk literature played a very important role in 
popularizing Sufism among lower-class Hindus. This literature too contained valuable 
information about the socio-cultural milieu of that period.2 

One should study the biographies of medieval sufi saints with cautious but with an open 
mind. It is unfortunate that most of the medieval hagiologies were stuffed with 
supernatural incidents, which diminished their historical value. The desire to extoll their 
pirs (masters) with adding supernatural qualities to his life was often practiced by the 
mystic scholars. For instance, the biographies of Shaikh Farid-u'd-din Ganj-i Shakar 
written from his time to the Mughal period suffers from this kind of shortcomings, with 
passing of time each scholar had added supernatural incidents to his life one by one. When 
Ali Asghar Chishti completed Jawahir-i-Faridi in Jahangir’s time, the saint’s life had 
become a myth. Apart from all these shortcomings, mystic literatures also suffered from 
dubious production, i.e., sometime only for pure economic reasons fictional works were 
produced in the name of great sufi scholar. Thus, while studying mystic literature, one 
should have to be very careful. 

Foreigner's Accounts: India has always been the centre of attraction for the people of 
other land, its cultural diversity, cohabitation of different culture, its wealth, its 
advancement in learning specially in the fields of astronomy, medicine and mathematics 
had always fascinated the people of distant nations. Many Arab geographer had penned 

 
1 Steinfels, Amina. 2004. "His Master’s Voice: The Genre of Malfūẓāt in South Asian Sufism." 
History of Religions, 44 (1): p. 57 
2 Eaton, Richard M. 1974. "Sufi Folk Literature and the Expansion of Indian Islam." History of 
Religions 14 (2). pp. 117-118 



DABEER – 24                                                                                   JANUARY-JUNE  2023 

111 
 

down their accounts about al-hind. Most of them actually travelled to India, while others 
collected data from credible travelers. No work on geography was considered complete 
unless it contained information about India. However, these accounts were not 
homogeneous, they differed from author to author based on their own perspectives. But 
their accounts were very important to study medieval history because they described some 
very important aspects of that time which the indigenous historians considered to be too 
mundane to mention, the foreigners mentioned them in detail because India was alien land 
to them and everything uncommon to their cultural milieu was fascinating for them. In 
some situations where the author was well-traveled, he even compared many things that 
prevailed in India with the other nations he traveled. For instance, the author of Subh-ul-
Asaha described the weights and measures system, coins, and currencies of different 
nations, which enabled us to analyze the economic situation that prevailed during that 
period. Accounts of India were described in detail by many foreigners like Qalqashandi, 
al-'Umari, Salah-u'd-din Safadi, Ibn Hajar 'Asqalani, Ibn Battuta, and others in their works. 
Reign of Muhammad bin Tughlaq was often discussed by many foreign authors. The 
interesting thing about these accounts are, while Indian chroniclers criticized him, the 
foreigners glorified him. Sultan Muhammad bin Tughlaq was a man of vision, he 
established diplomatic relationship with most of the nations of muslim world, and the 
international community was well aware of his plans and he was well aware of the working 
of most of the successor state of the unified mongol empire, Abbasid Caliph in Cairo, as 
well as about the other states of Asia and levant. His diplomatic correspondence with rulers 
of Il Khanate, Golden Horde, and Chagatai Khanate contained information about his reign. 
The foreign chroniclers thus described him as a wise, generous, talented, and able ruler in 
contrast to their Indian counterparts. Farā'id-i-Ghiyāthi gave us a general idea about the 
political relationship between Sultan Muhammad bin Tughlaq and Sultan Firuz Shah 
Tughlaq and with rulers of different Central Asian nations.1 However, the foreigners 
accounts must be analyzed with caution as there is too much textual, geographical and 
historical error in these sources. 

Other forms of historical literature: Apart from literature discussed above, there is also 
certain type of literature which could be considered as historical literature. For instance, 
the Tazkira literatures comprised biographical dictionary of sufi saints, poets ulemas and 
others.2 The earliest tazkira literature produced in India is Lubab-u'l-Albab compiled by 
Awfi in 1221-22 AD and was dedicated to Qubacha’s Wazir Ain-u’l-Mulk Fakhru’d-din 
Husain b. Abi Bakr al-Ash‘ari, it contained the accounts of over 300 poets. This work gave 
us information about the literary and intellectual milieu of that period.  

While Dastur-u'l- Amals contained mostly information about working of administrative 
machinery. Dastur-u'l-Albab fi ‘Ilm-il Hisab was the earliest dastur produced in India by 
Abdul Hamid Muharrir Ghaznavi on the order of Firoz Shah Tughlaq, who wanted to make 
his son proficient in accountancy. The Sultans of Tughlaq period like Firoz Shah Tughlaq 
and Muhammad bin Tughlaq penned their own autobiography. However, most of them 
were lost in the sands of time and most distinguish scholar of medieval history like Prof. 

 
1 Siddīquī, Iqtidār Ḥusain. 1985. "Influence and Prestige of the Sultan of Delhi in India and the 
Neighbouring Countries, with Special Reference to Central Asia — Fifteenth Century." Central 
Asiatic Journal 29 (1/2) p. 102 
2 Hanaway, William L. 1998. "Classical Persian literature." Iranian Studies (Routledge) 31 (3/4). 
p. 543 
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K.A. Nizami also noted that this accounts maybe fake like many sufi literatures.1 These 
works gave us insight into the ruler’s own thinking. 

Conclusion 

Indo Persian historiography of Sultanate period had devolved in a very advanced way with 
passage of time, the scholar from other Persianized nations often consulted with Indian 
works for guidance. Thus, one cannot deny the importance of persian historiographies of 
sultanate period while constructing the history of medieval India. Mughal historians like 
Nizamuddin had profited from the works of Minhaj-us-Siraj and Barani. Nizamuddin 
while writing Tabqat-i-Akbari, other historians of later days like Abul Fazl, Badauni and 
Ferishtah had also made use of those works. The British historians had also consulted these 
works while writing the history of India in eighteenth century and afterwards. Thus, it can 
be said that these works became the foundation stone for the medieval history writings. 
These works had noted the transition period of Indian society from the days to short, 
regional kingdoms ruled by indigenous rulers to the Pan Indian empire ruled by a strong 
emperor. 

However, medieval historiography of the Sultanate period had also suffered from some 
serious defect. The historians of that time tend to distanced themselves from the matter 
which could result the displacement of the ruler. They just ignored the tyrannical nature 
of their rules and most of them didn’t heed to public opinion. If one did take this issue, it’s 
because by that time the ruler was dead, as it happened in Barani’s case. They also the 
bloody situations that arose during the time of regime change. Five dynasties had ruled the 
Delhi Sultanate but not a single medieval historian decided to inquire into the factors that 
led to their downfall. However, historians like Barani hinted opaquely about these kinds 
of situations. For instance, Barani noted that Balban’s ruthless persecution of Turkish 
nobility and Kaiqubad’s endless pursuits of pleasure made the Ilbarite power vulnerable, 
he also noted that the aggressive militarism and ruthless style of governance of Alauddin 
Khilji made the empire’s roots shaky. Thus, when Alauddin Khilji died the people were 
relieved of the sultans’ strict discipline of “do this, don’t do that; say this, don’t say that; 
wear this, don’t wear that; eat this, don’t eat that; sell this and don’t sell that; live like this, 
don’t be like that”,2 which eventually led to chaos and downfall of the Khalji. Even with 
these limitations, it is utterly necessary to consult these sources while writing the history 
of the Sultanate period. 
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PILLARS OF ASHOKA: DOCUMENTARY OF MAURYA DYNASTY 
 

Abstract: Ashokan inscriptions are the most important source of the Mauryan dynasty. It 
helps to understand the history of socio-economic and cultural conditions of ancient India. 
According to Ashokan’s records, pillars were mainly used for the inscription which could 
create attention of the people. This was considered an easy process to spread the important 
messages and people could read them. Two types of monolithic pillars are used to 
propagate the message such as crem colour iron pillar from Chunar and red sandstone 
pillar from Mathura. A full Pillar is divided into four parts which were circular shaft, 
inverted lotus, abacus and animal capital. Ashoka engraved four different animals on 
different pillars such as lion, elephant, bull and horse which were associated with the life 
of Buddha. Ashoka inscribed messages on pillars with Prakrit language and Brahmi 
script. The Pillar erected by Ashoka furnishes the finest specimen of the Maurya dynasty. 

 Key Words: Maurya Dynasty, Ashoka, Pillar, Edict, Inscription, Dhamma.   

Ashokan inscription is divided into three main types: Pillar, Rock and Cave Edict. The 
Pillar of Ashoka actually availed in four categories such as (a). Major Pillar Edicts (six 
and in one case seven), (b). Minor Pillar Inscriptions, (c). Pillar without Inscription and 
(d) Fragmented Pillar Portions. The pillar of Ashoka bears the feature of foreign influence 
specially Persian, Greek and Western. The major pillar edicts and minor pillar inscriptions 
provided crucial evidence of Ashoka’s personal belief in Buddhism. 

Foreign Influence on Ashokan Pillars:  

Sir John Marshal is of the opinion that the Ashokan Pillars were copied from Persian 
Pillar. The monolithic form of the pillar proved the reality of Persian influence and it 
appears that early Indian art was largely indebted to Persia for its inspiration. Ashoka may 
have borrowed the concept of pillar installation from Persia but it is not reasonable to say 
that the entire Pillar is copied from of Persian Pillar. Scholar V. Smith finds the Greek 
influence on the animal capital on the top of the pillar. The abacus design of Rampurva 
Bull Capital has a strong influence on Greek Art. There was also evidence of Western 
influence on the pose of the lion capital.1 

Buddhist Influence on Ashokan Pillars:  

Buddhist influence on Ashoka’s life is reflected in Buddhist text and keeps sign of the 
faith of Buddhist teaching in his inscription. Personal faith in the Buddhism of Ashoka 
came from the two-commemoration pillar inscription of Nigali Sagar and Rumindei. 
Ashoka installed a stone pillar at Nigali Sagar on the occasion of 20th year of his reign for 
the birthplace of Kanakmuni Buddha, who was one of the Buddhas past birth.2 During 
1896. L.A. Waddell suggested that Buddha died in the region of Rampurva where Ashoka 
installed a pillar.  Asoka installed pillars in different places such as Sanchi, Sarnath, 
Kandahar, Bihar etc. which were associated with the life of Buddha.     

a. Major Pillar Edicts: First six pillar edicts have been found at Topra (Now Delhi), 
Meerut (now Delhi), Lauriya Araraj, Lauriya Nandangarh, Rampurva (Champaran 
District, Bihar) and Kausambhi (Allahabad, U.P.). The seventh pillar edict occurred in 
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Delhi Topra and Kandahar, (South Afghanistan). Allahabad Kosam Pillar is called queen 
edict because it bears the name of Ashoka’s wife Karuvaki. 

Pillar Edict (I): This edict recorded relating to Dharma has been caused to be written by 
Ashoka after his coronation of twenty-six years. Ashoka says, it is difficult to gain 
happiness in the world and the next without love of Dharma, rigorous self-examination, 
implicit obedience to elders, great fear of sin and excessive zeal for the cause of Dharma.3 
His officers practiced the Dharma and obey the duties which are associated with Dharma. 
They are also capable to stirring up others to do the same. The Mahamatras in charge of 
the bordering districts are also acting in the same way. For this Ashokan principles for 
them are governing, administering justice, causing happiness and protecting to the people 
according to Dharma.4     

Pillar Edict (II): This record relating to Dharma has been caused to be written by Ashoka 
on stone for the following purpose viz. people may act according to it and it may endure 
for long time.5 He who conforms will do well. This edict defines, the Dharma consists of 
the least amount of sin, many virtuous deeds, compassion, liberality, truthfulness and 
purity. Ashoka has given the gift of insight in various forms. He has conferred many 
benefits on man, animal, and fish even to save their lives. He has also done many 
commendable deeds.6  

Pillar Edict (III): King Priyadarsi mentioned here that, a person has an eye on his good 
deed only and says himself but not in the least does he notice his sin and not saying to 
himself; this sinful act has perpetrated but it is so difficult to scrutinize. It is important to 
look into this matter. Violence, cruelty, anger, vanity and jealous are the indeed product 
of sin. Let’s them not be the cause of his fall. One should seriously reflect on the following; 
this is important to his happiness in this world and the other hand for the next world.7  

Pillar Edict (IV): This Edict recorded relating to the duties of Rajjukas and concerning the 
philosophy of Dharma after twenty-six years of the coronation of Ashoka. They have been 
appointed by Ashoka over many hundred thousand people. he has given them 
independence on judgment and punishment so they can fulfill their functions calmly and 
fearlessly and promote the welfare and happiness of the people and bestow favours upon 
them.8 Ashoka here engraved about the fettered persons in the prisons who have a respite 
of three days is granted by him who is convicted and condemned to death. During this 
period, their close relatives will plead for their life to some officers.9 Otherwise, they will 
console the persons who are going to die and bestowed him gifts in order to secure their 
happiness in the next world and undergo fasts for the same purpose. Actually, Ashoka 
thought about their living in this world has expired, they may attain happiness in the next 
world with the various kind of the practice of Dharma such as self-control and distribution 
of gifts.10 

Pillar Edict (V): In this edict, Ashoka engraved the declaration of prohibition of animal 
killing and also provided the list of the animal. He also prohibited the slaughter of pregnant 
animals and nor their young ones which are less than six months. He announced to exempt 
from slaughter and sold the fish at the three Chaturmasis and the full moon of the month 
of Tishya for three days. Ashoka also said about the release of prisoners twenty-five times 
within the twenty-six years of coronation.11  

Pillar Edict (VI) This edict recorded to Dharma and for the first time for the happiness and 
welfare of the people. He scrutinized as to how it may bring happiness to the people, no 
matter whether they are relatives or residential of the neighbourhood of the capital or of 
distant localities.12 All religious people have been honoured by him with various kinds of 
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honours. But he considers his principal duty is meeting the people of different sect 
personalities which was recorded after the coronation of twenty-six years of Ashoka.13  

Pillar Edict (VII): In past times, kings desired how the people could progress through an 
adequate promotion of Dharma but the people did not respond accordingly with a greater 
devotion to Dhamma. King thought Piyadassi says, how can he elevate them through the 
promotion of Dhamma? This occurred to him: he will cause proclamations of Dharma to 
be proclaimed and instructions in Dharma to be imparted. Hearing these, the people will 
conform to them, will be elevated and will progress considerably through the promotion 
of Dharma. Piyadassi says, he set pillars bearing records relating to Dhamma, appointed 
Rajjukas and Mahamatras to deal with the affairs connected with Dhamma and issued 
proclamations on Dhamma.14 

King Piyadassi also says here about Banyan trees and Mango groves have been caused to 
be planted by me on the roads which will offer shade to beasts and men. He implanted 
wells at intervals of eight crosses and constructed rest houses for travelers. He also set up 
watering sheds at different places for the fulfillment of the needs of beasts and men.15 He 
has done such things for people who might conform to such practice of Dhamma. He 
mentioned that His Dharma-Mahamatras are occupied not only with the communities 
referred to above but also with all the others sects not mentioned specifically. He 
mentioned that whatever deeds he performed, those the people imitated such as respect for 
mother and father, obedience to elders, courtesy to the aged and courtesy to Brahmanas 
and Sramanas, to the poor and the distressed and even to slaves and servants.16 According 
to the Dhamma of king Piyadassi, he imposed restrictions from certain animal slaughter. 
This record relating to Dhamma has been caused to be written by me twenty-seven years 
after my coronation. The inscription related to Dhamma should be engraved on stone 
pillars and stone tables, whatever they are available in order that it may endure for a long 
time.17             

A brief note on Different Pillars of Ashoka:  

Delhi-Topra Pillar: (Originally stood in Topra, Ambala District, Haryana) It is 42 feet 7 
inches in length of which the upper portion is 35 feet in length. It is also called Bhima 
Sena’s Pillar, Golden Pillar, Firoz Shah’s Pillar and Delhi-Siwalik Pillar.18 Shams-i-Siraj 
a historian of Sultan Firoz Shah Tughlaq’s court informs that it originally stood at the 
Tobra Village in Salaura and Khizrabad district in the hills which transferred to Delhi in 
the 14th century by Feroz Shah Tughlaq.19 Firuz Shah Tughlaq installed it in Sultan’s 
palace at Firozabad (modern name Firoz Shah Kotla).   This pillar also bears the record of 
the conquest of Visala Deva Vigraharaja IV (1150-1164) of the Chauhan dynasty and 
Sultan Ibrahim Lodhi (1517-1526) of the Lodhi dynasty.20 Brahmi and Devanagari 
(Ibrahim Lodi inscription) scripts were used on the pillar without animal capital.  

Delhi-Meerut Pillar: (Originally stood in Meerut District, UP) It was shifted to Delhi by 
Firuz Shah Tughlaq and installed in close to his hunting palace between the Chauburji-
Masjid and Hindu Rao Hospital. The pillar bears the evidence of six major pillar edicts 
without any animal capital. The pillar was damaged in an explosion during the rule of 
Farukshiar (1713-19). The five broken pieces were initially shifted to the Asiatic Society 
of Bengal, Calcutta and later brought back in 1866 and re-erected in their old position 
in1887.   

Allahabad Kosam Pillar: (Allahabad, U.P.): It is particularly notable for containing later 
inscriptions attributed to the Gupta emperor Samudragupta and Mughal emperor 
Jahangir.21 It was also called Queen Edict for mentioning the name Karuvaki, wife of 
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Ashoka. The great inscription is containing six edicts engraved in a continuous line circle 
of the single shaft polished column without any animal capital.22 Important portion of the 
third and fourth edicts has been brutally damaged by the cutting of the vein glorious 
inscription of Jahangir recording the names of his ancestor. Two lines of the fifth edict are 
nearly intact, but nearly the whole of the remainder has been lost by the peeling off of the 
surface of the stone. The sixth edict is complete except about half a line.23 

Lauriya-Araraj Pillar & Lauriya Nandangarh: (Champaran District, Bihar): Both the 
Pillar bear the first six edicts, the first four on the east faces and later two west faces, both 
the pillar situated at Lauriya village in Champaran district, North Bihar. Lauriya Araraj is 
a single polished sandstone 36.5 feet in length above the ground with a base diameter of 
41.8 inches. This pillar has no animal capital. According to V.A. Smith, it was originally 
surmounted by a figure of Garuda.24 Lauriya Nandangarh is a single piece of polished 
sandstone 32 feet 9.5 inches in height. The north-facing lion capital is availed which is 6 
feet 10 inches in height with a circular abacus support. The abacus is ornamented with a 
row of Brahmani geese pecking their food.25 The pillars also bear the record of the emperor 
Aurangzeb and a few modern scribblings. It is now worshipped as a symbol of Siva and 
its erection is ascribed to the Pandava Bhima. 26 

Rampurva Pillar: (Champaran District, Bihar): The first six edicts are engraved on a 
polished sandstone lion capital which was discovered by Mr. Carlleyle at Rampurva.27 
This pillar has fallen down and now it lying partly in the water.28 We are indebted to Sir 
John Marshall for complete impressions of six edicts and discovery of the missing lion 
capital.29 The length of the shaft of the pillar is 44 feet 9.5 inches. It is important to note 
that, the pillar is now displayed in Kolkata Indian Museum. Another important information 
on major pillar edict which could be pointed out is that only portion seven of the major 
pillar edict is discovered from Kandahar district in South Afghanistan.   

b. Minor Pillar Inscriptions: Minor pillar inscription, version of the schism edicts has 
been discovered at Sanchi (MP), Sarnath (U.P.) and commemorative edicts occur at Nigali 
Sagar and Rumindei (both in Nepal). A fragmented pillar inscription was also discovered 
in Amravati, Andhra Pradesh.   

Nigali Sagar Pillar: (Kapilavastu, Nepal): It is also called Nigali or smoking pipe of 
Bhimsena.30 Two fragment portions of the pillar were preserved in 1895. The upper 
portion is about 14 feet 9.5 inches in length half sub-merged in the bank of the Nigalisagar 
pond and bears a few medieval drawings and scribblings. The lower portion near about is 
10 feet long and bears an inscription of Ashoka in four lines out of this few letters at the 
beginning of the last two lines are broken away.31 As the base of the pillar and plinth on 
which it, once stood are missing, its original location remains unknown. Ashoka 
mentioned in Nigali Sagar Pillar Inscription that he has been anointed fourteen years, he 
enlarged the stupa of Buddha Konakamana to double its original size and when he had 
been anointed twenty years, he came again and worshipped the place and set up a stone 
pillar.32 It is important to note that there was also an inscribed bird’s image which has 
similarity to the peacock.  Chinese pilgrims Fa-Hien and Xuanzang described the pillar in 
their travel accounts. Xuanzang opined that of a lion capital top of the pillar but now it 
lost.   

Rumindei Pillar:(Lumbini, Nepal): In 1896, Fuhrer identified a pillar bearing an 
inscription of Ashoka about thirteen miles south-east of the Nigali Sagar in close to Nepali 
Tarai. Ashoka engraved five lines in an inscription on Rumindei Pillar was mentioned that 
when he had been celebrating twenty years and he came and worshipped the place because 
the Buddha Sakyamuni was born there.33 He set up a stone pillar to show the blessed 
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Buddha who was born there. He also made the village of Lumbini free of taxes and paid 
only 1/8 of the produce.34 The pillar is surrounded by a brick railing. Hiuen Tsang states 
that the pillar bore on the top the figure of a horse and that it had been struck by lightning 
and broken off in the middle.  

Sanchi Pillar: (M.P.) It is located near the southern gateway of the famous Sanchi stupa. 
The crown of the Ashoka pillar consists of the broken capital of four lions that stand back-
to-back. It reflected the Greeco-Buddist style of architecture. Sanchi Pillar does not 
support the wheel of law or Dharmachakra. The first few lines of the inscription are lost 
and few preserved lines are badly damaged. The last few lines can clearly read out where 
Ashoka mentioned monk, nun and sangha etc. The record was edited and translated by 
Buhler and Boyer and re-examined by E. Hultzsch (he was a German Indologist and 
epigraphist who was appointed in the Archaeological Survey of India as an epigraphist in 
1886-1903).35  

Sarnath Pillar: (Sarnath, Varanasi, U.P.) Mr. F. O. Oertal discovered a broken sandstone 
polished pillar and bears an edict of Ashoka in Sarnath which was famous for the most 
memorable events in the life of Buddha where he shared his four noble truths. Mr. Oertal 
also founded former capital of the column which is surmounted by four posing lions 
standing back-to-back. This pillar supported the concept of wheel or Dharmachakra of 
Buddhism. The lions stand on the abacus with four animal figures carved on it viz a lion, 
an elephant, a bull, and a horse placed between four wheels. Three top lines of the 
inscription are broken away and fourth line has badly damaged. Sarnath Lion capital has 
been adopted at the National Emblem of India and Wheel “Asoka Chakra” from its base 
was placed into the Centre of the flag of India.  

Amravati Pillar: (Guntur District, AP) A seven-line fragmentary inscription which may 
be Ashokan has been discovered from Amravati. The first few letters of lines Six and 
Seven are damaged.36 Few letters are apparently lost both the beginning and end of each 
line.37   

c. Pillar without Inscriptions:  

Vaishali Ashokan Pillar was excavated from Kolhua which was a famous Buddhist place 
from approximately 65 km North west of Patna. It is 18.3 feet in length with a posing lion 
on the top of the pillar. There was a brick stupa on the side of the pillar where buddha 
shared his last sermon. Rampurva Bull Capital is located at the Centre point of the porch 
of the Indian Presidential Palace (Rashtrapati Bhawan) and is noted for its delicately 
sculpted model demonstrating superior representation of soft flesh, sensitive nostrils, alert 
ears and strong legs. Its abacus is decorated with floral designs. Sankissa Pillar is founded 
in Farukhabad District Uttar Pradesh with fragmented mouth elephant capital. It also bears 
the feature of well-decorated abacus without a wheel.  

d. Fragmented Pillar Portions:  

A few fragmented pillar portions were discovered from different places without any 
inscription such as Kaushambi (capital of Batsa), Gotihawa (4 km south-east of 
Kapilavastu in Nepal, it has been suggested that it is may be the original base of Nigali 
Sagar pillar fragments); Bodh Gaya (originally near Sujata Stupa, brought from Gaya in 
1956); Pataliputra (Bihar) and Bhawanipur Rupandehi (Rupandehi District in Nepal). It 
is believed that the prince Siddhartha had spent some years of his childhood with his 
stepmother Prajapoti Gauitumi in Dedaha (a township of the Koliyan now Rupandehi 
district of Nepal.)38           
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Ashokan Pillars are quite similar to each other in form and dimension. Ashokan Pillar was 
erected in Buddhist Monasteries as well as several places which were closely associated 
with Buddha’s life. Ashoka addressed himself at the beginning of all pillar inscriptions as 
a Devanampriya Priyadarsin. Some art historians exemplified that the Pillar of Ashoka 
also bears the feature of foreign influence specially Persian, Greek and Western. The pillar 
inscription provided crucial evidence of Ashoka’s personal belief in Buddhism. The sixth 
Pillar edict of Ashoka reveals that the practice of dhamma for the welfare and happiness 
of the world which was inscribed in various pillars in various parts of the empire after 
twelve years of his reign.  
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FAWAID UL FUWAD: AN ANALYTICAL STUDY 
 

Malfuzat ,the genre under review is such a contemporary record of the teachings of a sufi 
sheikh as observed and compiled by a disciple.Much of what we know about pre- Mughal 
South Asian Sufism is derived from Malfuzat texts.An Arabic word ,Malfuzat literally 
means “what has been said”and refers to texts written ,mostly in Persian ,by the disciple 
of a sufi sheikh recording as much as possible of the sheikh conversations,activities,and 
teaching. 

Malfuz literally means “word spoken”in common parlance the terms is used for the 
conversations or table talks of a mystic teacher or Sheikh .Malfuz writing is one of the 
most important literary achievement of medieval India.The credit of giving this art a 
definite shape and thereby popularizing it in the religious circle of the country goes to a 
disciple of Sheikh Nizamuddin Aulia ,Amir Hasan Sijzi Dehlavi .It was on Shaban 
3,707(January1307)that Amir Hasan Sijzi,a famous poet of the khilji period and a friend 
of Amir Khusrau,decided to write a summery of what he heard from his master ,Sheikh 
Nizamuddin Aulia .The decision was epoch making as it market the beginning of a new 
type of mystic literature known as malfuzat.Amir Hasan’s collection of his spiritual 
mentor’s utterances ,the Fawaid ul Fuwad was welcomed in mystic circle and it became a 
guide book (dastur) for mystics anxious to traverse the mystic journey.Ziya al din Barani 
said that ,it inspired others to render similar services to their masters1 . This literally 
tradition established by Hasan Sijzi was followed by saints of all sufi silsilas in South Asia 
or in Indian subcontinent and Daccan .The Sufi Silsilas 
like,Chishtis,Suharawardis,Firdausis,Shattaris,Qadiris,Maghribis,and Naqshbandis are 
and enormous Malfuz Literature appeared in India from Uchch to maner and from Delhi 
to daulatabad Daccan.In historical study,this Malfuz literature calls for a systematic and 
careful study with a view to having a glimpse of the life of the common man during the 
medieval period with Sufism2. 

Malfuz writing is one of the most important literary achievements of medieval India. 
Works  of similar genre were, no doubt, in other Muslim lands also2,but the credit of giving 
this art a  definite shape goes to Amir Hasan Sijzi who decided on Shaaban 3, 707 A. H. 
(January 1307  A. D.) to write a summary of what he from his master, Sheikh Nizamuddin 
Auliya.In Amir Hasan’s Fawaid ul Fuwad every Majlis has a date and the conversations 
are  recorded in a very exact, accurate and succinct manner. Every Majlis has the 
lively  atmosphere of an assembly. Amir Hasan  Sijzi (1253-1336) was the founder 
in  Sufic literature in Deccan also. Sultan Muhammad Tughlaq, in 1329 AD, shifted his 
capital  from Delhi to Daulatabad in the Deccan. Most of the nobles were required to 
migrate from  Delhi and settle at Daulatabad. His experiment failed and after three years 
the Sultan ordered  a return march to Delhi. The Chishti writings tell of a number of sufis 
who participated in this  migration. Amir Hasan Sijzi had left Delhi to settle Daulatabad – 
Khuldabad area. First time  he compiled Malfuzat in Delhi and Daulatabad (Deccan). He 
recorded the slayings of his  master Shaikh Nizam al-Din Auliya Dehlawi, to preserve his 
words for future generation. It  contained the tells of the feasts, the daily life and the 
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miracles of Sufi saints and which,  properly sifted constitutes an important source for Indo-
Muslim South Asian history or  mystical Islamic Indian Subcontinent history. Burhan al-
Din Gharib Chishti, the major  disciple of Nizamuddin Auliya, led the Sufis who 
participated in the migration of the  Muslim elite of Delhi to the Deccan capital of 
Daulatabad in 1329. Also, the circle of Burhan  al din Gharib followed the Malfuz tradition 
of writing model of Fawaid ul Fuwad. A Persian  masnavi („poem‟) in honor of Burhan 
al-Din Gharib Khuldabadi Chishti and his disciples  written by Amir Hasan Sijzi, which 
must have written not long after arriving in Daulatabad.  The Fawaid ul Fuwad (Morals of 
the Heart) has been planned and prepared in a very systematic manner. Every meeting 
(„majlis‟) has a date and the conversations are recorded in  a very exact, accurate and 
systematic manner. The Fawaid ul Fuwad begins with the  conversation of Shaikh 
Nizamuddin Auliya in his majlis on Shaban 3, 707 AH/ January  28,1308 AD; the last 
assembly proceedings recorded by Amir Hasan in Shaban 19,  722/Sep.2,1322. This is a 
record of 188 gatherings3. The Fawaid ul Fuwad is a mine of information for the religious 
,cultural and literary history of the periods and supplies interesting details about the earlier 
generation of Sufi mystics,scholars ,poets,etc. 

Fawaid ul Fuwad was completed in a period of 15 years ,which is as follows: 

Volume 1-Shaban 707 AH to Zi Al Hijja 708AH,(Consists of 34 Majalis). 

Voluma 2- Shawwal 709AH to Shawwal 712 AH,(Consists of 38 Majalis). 

Volume 3- Dhul Qa’da 712 AH to Zi al Hijjah 713 AH,(Consists of 17 Majalis). 

Volume 4-Muharram 714 AH to Rajab 719 AH,(Consists of 67 Majalis). 

Volume 5- Shaban 719 AH to Shaban 722 AH,(Consists of 32 Majalis). 

  

List of Names in the Fawaid ul fuad  

 

Abdul-Haqq Dehlawi ,Abdul Qadir Jilani, Abdullah Ansari ,Shaikh ul Islam Abdullah 
Rumi,Abu Bakr Siddiq,Imam i Azam Abu Hanifa, AbuTalib Makki ,Sultan Alauddin 
Khalji ,Shaikh  Bahauddin Zakaria, Shaikh Brhauddin Gharib Khuldabad ,Ziya ud-din 
Barani ,Fariuddin Attar ,Ghiyasuddin Balban,GhiyasudinTughalaq,Imam Husain, Sultan 
Jalaluddin Khalji,Muhammad ibn Tughalaq,Muhammad Shah Ghori,Prophets of 
Islam,Khwaja Moinuddin Chishti,Sheikh Qutbuddin Bakhtiyar Kaki,Sultan Qutbuddin 
Mubarak,Sultan Shamsuddin  Iltitumish ,etc4. 

List of Places in the Fawaid ul fuad 

 

Ajmer,Aurangabad,Awadh,Bukhara,Daulatabad,Dimashq 
(Damascus),Delhi,Gujarat,Khuldabad,Lahore,Medina,Mecca, Meerut, 
Multan,Nishapur(Iran),Rajputana,Shiraz,Siwistan ,Turkistan,Firuzabad,Samarqand,etc. 

Amir Hasan noted the Chishti popularity at the common folk by many events in the Fawaid 
ul Fuwad. He explained, when Shaikh Farid visited Delhi after the death of Sheikh Qutub 
al Din Bakhtiyar Kaki, he was deluged by visitors.  
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Amir Hasan recorded the three visits of Nizamuddin Auliya of Delhi to Ajodhan for 
meeting  with Sheikh Farid. Sheikh Farid was the Murshid of Nizamuddin Auliya. In 
Jamdi Awal,  664 / 1265, Sheikh Nizamuddin Auliya visited his master for the last time. 
The Sheikh showered  many blessings on him and said: “I have given you both the worlds. 
Go and take the kingdom  of Hindustan”. It was the Khilafat or vilayatnama from Farid 
Sheikh to murid Sheikh Nizamuddin Auliya Chishti Dehlawi.  

Amir Hasan Sijzi also noted the events of Sheikh Nizamuddin Auliya and Ramazan month 
of Roza(fasts).The Chishti saints considered fasting to be “a remarkable expedient for 
weakening those desires that lead never to happiness but either to disillusionment or to 
further desire”. 

They reduced their diet in order to control the calls of the flesh. A glass of sherbet, 
some  dried grapes (munaqqa) and a piece of juwar (millet) bread smeared with ghee was 
all that  Sheikh Farid (Murshid of Nizamuddin Auliya Dehlawi) took in twenty-four 
hours.  Similarly, Sheikh Nizamuddin Auliya took only a piece of bread or half a bread 
with little vegetable  at the time of iftar (breaking the fast), and very little food at dinner. 
One day murid Abdur  Rahim had prepared sahri for the Sheikh. Sahri means the meal 
which is taken before the  down of day to enable one to fast till sunset. Rahim protested, 
„The Shaikh eats very little at  sahri also, it will injure his health and make him very weak.‟ 
The Sheikh replied with tears in  his eyes: “So many poverty-stricken people are sleeping 
without dinner in the corners of the  mosques and before the shops. How can this food go 
down my throat?”5 

 Amir Hasan Sijzi gave the information about the Chishti Khanqahs life and daily events 
in  Delhi.12 Also about the „life‟, in this world, the many references found in Fawaid ul 
Fuwad.  The Chishti saints or mystics were expected to reject the world or Dunya 
(duniyaa). Tark-i Dunya has philosophy discussed in Fawaid ul fuwad by Sheikh Amir 
Hasan Sijzi with the  references of Nizamuddin Awliya. The question arises – “What this 
dunya was and how  could it be renounced?” The general impression that tark-i-dunya had 
meant adopting a hermit‟s attitude towards life  and severing all earthly connections is not 
confirmed by contemporary mystic records. In  fact, it was not the world as such which 
the mystics rejected by the materialistic approach  towards life and its problems which 
they hated and despised. The more a man got involved  in materialistic pursuits, farther he 
drifted from his spiritual objective. It is significant that in  medieval mystic anecdotes 
dunya is made to appear in the form of treasure, woman or  government service. A Chishti 
saint told his disciples that once Christ saw the world in the  form of an ugly old woman 
and asked – “How many husbands hath thee?” “Innumerable”, replied the hag. “Hath any 
of these husbands divorced thee?” Asked Christ (Prophet Isaa)  “No”, replied the old 
woman, “I have myself finished them”.6 

Amir Hasan Sijzi said the philosophy of pacificism and nonviolence also. The man 
should  strenuously strive to develop the faculties of patience and endurance. There are 
both good  and bad tendencies in every man. In mystic terminology one may say that there 
is nafs  (animal soul) and there is qalb (human soul) in every human being. Nafs is the 
abode of  mischief, strife and animosity; qalb is the centre of peace, goodwill and 
resignation. If a man  opposes you under the influence of his nafs, you should meet him 
with qalb. The qalb will  over power the nafs and the strife would end. “But if a man 
opposes nafs with nafs, there can  be no end to conflicts and strifes”.7  

Amir Hasan Sijzi noted the Muslim functions and festivals in sultanate period. 
The  contemporary records refer either to the festivals celebrated at the courts or to the 
ceremonies  of the Khanqahs. Muslims of every social status celebrated Eids. The month 
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of Ramzaan was  considered to be the most sacred of all months and was, therefore, 
characterized by brisk  religious activities. One was expected to devote his fasting hours 
to some honest work or  religious devotions. Special prayers were offered during the Shab-
i-qadar in Ramzaan. Its  precise date is not known. Generally it is believed that it falls on 
the 27th night of the month  of Ramazan. These prayers were, however, confined to 
religious minded men. Of the  Sultans, Balban is reported to have offered these prayers.8 

About the Hindus and Hinduism, Amir Hasan Sijzi noted in Fawaid ul Fuwad 
detailed  description. The Sufi attitude towards the Hindus and Hinduism was one of 
sympathetic  understanding and adjustment. They looked upon all religious as different 
roads leading to  the same destination. They did not approve of any discrimination or 
distinction in human  society which was one organism for them. They had free social 
intercourse with the Hindus  and tried to understand their approach towards the basic 
problems of religion and morality9. A event hear about a Hindu being introduced to Sheikh 
Nizamuddin Awliya by a Muslim as  “This Hindu is my brother”.10 
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KARL MARX AND MICHEL FOUCAULT: THE DEBATE FOR 

HISTORIOGRAPHY BETWEEN MARXISM AND POST MODERNISM 
 

ABSTRACT- The philosophy of Karl Marx and Michel Foucault's influence on history 
were the subjects of this research paper. What are the mechanisms developed by Marx and 
Foucault for their respective thoughts? How does Marxism emphasize the primacy of 
economic relations and the concept of historical materialism in the field of history? What 
are Foucault's contributions that have reshaped how we might interpret power, knowledge, 
and subjectivity in history? And lastly, the comparison of two philosophers' perspectives 
on historiography. 

KEYWORDS- Marxism, Post Modernism, Karl Marx, Michel Foucault, Historiography 

 

INTRODUCTION 

The term ‘historiography’ literally means ‘writing history’. The literal translation of the 
term ‘historiography’ is ‘writing history’.10 It includes the methods, approaches, and 
perspectives utilized by historians to investigate and comprehend the past. Historiography 
is the study of historical narratives and interpretations, interpretation of events and their 
causes, and critical analysis of historical sources. Historiography entails probing how 
history is constructed, historians' biases and perspectives, and the impact of social, 
cultural, and political factors on historical narratives. In historiography, Karl Marx and 
Michel Foucault developed the historical approaches of Marxism and postmodernism. 

THOUGHTS OF MARXISM 

The age of Enlightenment, with its emphasis on reason, individualism, and social critique, 
questioned the established social order. The ideas of thinkers such as Rousseau and 
Voltaire, who advocated for equality and social justice, can be seen as precursors to some 
aspects of Marxist thought. Marxism is a social, political, and economic theory developed 
by Karl Marx with Friedrich Engels in the 19th century. It provides a framework for 
comprehending society, history, and the dynamics of the class struggle. Marxism is based 
on the analysis of capitalism in the modern age and its inherent contradictions, with the 
ultimate goal of achieving a classless society.11 Karl Marx*12 and Friedrich Engels 
contributed to the development of Marxist theory by writing Das Capital, The Communist 
Manifesto, The Holy Family, The German Ideology, The Critique of Political Economy, 
and other works that shed light on the dialectical relationship that exists between material 
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conditions, class struggle, and historical change. One of Marxist idea, dialectical 
materialism seeks the essence of the historical process in the altering material conditions 
of human life. Marx and Engels frequently cited Georg Wilhelm Friedrich Hegel as the 
philosopher who formulated the fundamental characteristics of dialectics when describing 
their dialectical approach. This doesn't imply that the arguments of Marx and Engels is 
indistinguishable with the logic of Hegel.13 Hegel's philosophy best exemplifies the need 
to incorporate all antecedents of life and culture into a grand theory. Hegel believed that 
reality is ultimately spiritual or conceptual in nature and that the material world is an 
expression of the underlying spiritual reality.14 The three main stages of Hegel's logic are 
as follows: synthesis, thesis, and antithesis. The thesis represents a particular concept or 
idea, the antithesis represents its opposing or contradictory concept, and the synthesis is 
the resolution or integration of these opposing elements into a higher-level concept. The 
word dialectics comes from the Greek word dialego, which means ‘discussion or debate’. 
In ancient times, dialectics was the tool of achieving the truth by revealing the 
contradictions in the disagreement of an opponent and overwhelming these 
contradictions.15  

According to Hegel, dialectic is the process of negating a starting point and establishing a 
second position in opposition to it. This second position is in turn negated, i.e., by negation 
of the negation, so as to reach a third position representing a synthesis of the two preceding, 
in which both are ‘transcended’, i.e., eradicated and simultaneously well-kept-up on a 
higher level of being. The subsequent third phase serves as the initial stage of a brand-new 
dialectical procedure that eventually results in a brand-new synthesis, and so on.16 Marx 
and Engels deliberately adopted only the ‘reasonable bit’ of Hegelian logic, ignoring the 
Hegelian idealistic structure in order to advance the development of scientific form. 
Marxism has demonstrated that the dialectical method, which asserts that everything 
appears to be in the process of becoming and never comes to a standstill, is greatly 
influenced by Hegel's philosophy.17 However, Marx completely disagreed with the 
Hegelian dialectic's idealistic foundation, which emphasized the importance of ‘ideas’ in 
social change. Marx arrived at this conclusion as a result of Ludwig Feuerbach, who is 
best known for writing The Essence of Christianity, a critique of Christianity that 
significantly influenced subsequent generations of thinkers. Feuerbach upheld 
anthropological materialism and atheism with a critical analysis of religion. Feuerbach's 
approach to entering the phase of materialistic philosophy was to criticize the prevalent 
religious concepts, which were philosophically supported by Hegel. Feuerbach's 
philosophy had a wellspring of Hegel’s speculative religious philosophy, where Man 
(creation) stays a piece of the God (maker) while the maker stays more prominent than the 
creation. Feuerbach argues that humans are just as conscious as God is because humans 
have given the ability to understand by God. People think about numerous things and in 
doing so they become familiar with themselves. Feuerbach demonstrates that God 
resembles a human characteristic or need in every way. He stated, “in the consciousness 
of the infinite, the conscious subject has for his object the infinity of his own nature.”18 
Feuerbach concluded, “If man is to find contentment in God, he must find himself in 
God.”19 Feuerbach held the view that religion was primarily a matter of feeling and 
longing. He considered emotion to be ‘unrestricted subjectivity’; that is, without regard to 
reason or nature. Feuerbach painted the picture of the human ego in the grip of the rage to 
live and, hence, longing for an ultimate reality that can grant its deepest wishes. The 
religious projection is the consequence of the ‘omnipotence of feeling’, or what Feuerbach 
termed ‘unrestricted subjectivity’. By this, he meant that the inmost wishes of the heart are 
supposed to have objective rationality and authenticity.20 This ‘omnipotence of feeling’ 
gets through every one of the restrictions of understanding and shows itself in a several 
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religious beliefs.21 Unlike abstract thought, the imagination produces images that can 
cause feelings and emotions. Human beings are sensuous creatures who require sensuous 
images as vehicles for their hopes and dreams.22 Imagination is the main organ of religion, 
as indicated by him.23 The imagination links to personal feelings because it can set aside 
restrictions and all regulations painful to the feelings. It can make objective to man the 
immediate, absolutely unlimited satisfactions of his subjective wishes.24 The imagination 
is able to deal with real-world abstractions, in contrast to feeling. It is, in this sense, a 
method of representation; however, in contrast to idealism, materialism covers its 
abstractions in sensual imagery.25 

DIALECTICAL MATERIALISM 

It was stated by Karl Marx, “My dialectic method is not only different from the Hegelian, 
but is its direct opposite. To Hegel, the life process of the human brain, i.e., the process of 
thinking, which, under the name of ‘the Idea’, he even transforms into an independent 
subject, is the demiurgos of the real world, and the real world is only the external, 
phenomenal form of ‘the Idea’. With me, on the contrary, the ideal is nothing else than the 
material world reflected by the human mind, and translated into forms of thought.”26 Marx 
came up with the concept of materialism in this way. The idea of materialism holds that 
the fundamental aspects of reality are the physical world and its properties, not spiritual or 
immaterial beings. As a result, Karl Marx and Friedrich Engels combined the ideas of 
Hegel and Feuerbach to create dialectical materialism. As was mentioned earlier, Hegel's 
idealistic idea for social change holds that everything is moving and evolving as a result 
of the clash of opposing forces (dialectic). Feuerbach criticized idealistic philosophies that 
emphasized abstract ideas and metaphysical concepts over the material world and 
emphasized the materialistic reality as a means of explaining religion. He argued for a 
materialist approach that focused on concrete, sensory experience and rejected the notion 
of a separate spiritual realm or abstract ideas. Marx's theory that the concept was the result 
of another, more fundamental aspect of life, not the other way around. In order to 
comprehend social change, the fundamental aspect of human life—the economy—is 
materialistic. Men should initially live before they can have thoughts and it isn't 
fundamentally by having thoughts that men make the social world in which they live. On 
the other hand, they are more likely to hold certain opinions because of their social 
structure, particularly their economic institutions. Marxists believe that dialectical 
materialism has its origins in human beings' material condition, which makes them trees. 
Marx had thus combined Feuerbach's materialism with the dialects of Hegel.27 Dialectical 
materialism continues from the recognition of things-in-themselves, the outer world, or 
matter from the material perspective. Everything in nature is changing and moving in 
response to specific combinations of matter.28 

HISTORICAL MATERIALISM 

In Marxism, the dialectical process of historical study became combined with historical 
materialism. Marx and Engels wrote in The Holy Family that, “History is nothing but the 
activity of man pursuing his aims.”29 Here aims are laying in economic determinism. The 
materialist thought is the base and the followed by consciousness and other things in 
history.30 This has become the cause and effect for every historical explanation in Marxist 
sense. Economic determinism holds that human history cannot be understood without 
knowing the industry of the time, and that material production is the foundation of all 
human history. This activity is rooted in economics. The relations of economic production 
decide the sort of religion, philosophies, government, administrations, regulations and 
moral principles men acknowledge. In A Contribution to the Critique of Political Economy 
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(1859), Karl Marx stated that in the social production of their existence, men inevitably 
enter into definite relations, which are independent of their choice, namely relations of 
production suitable to a given stage in the development of their material forces of 
production. The real foundation of society's economic structure is the sum of these 
production relationships. From these relationships emerge the legal and political 
superstructure and specific forms of social consciousness. The mode of production of 
material life impacted the general process of social, political and intellectual life. The 
realisation of men is not controls their existence, but their social existence which decide 
their consciousness.31 Marx argued in his wide blueprint that history has progressed 
through a series of stages, including the Asiatic, ancient, feudal, and modern bourgeois. 
Each stage has its modes of production for marking progress in the economic development 
of society.32 In a slave based economic system, wealth was formed from the possession of 
slaves; in the feudal stage, from the rights of land; in the bourgeois system from the 
ownership of factories.33 These various stages foster a philosophy and superstructure fit to 
its necessities. Throughout the various stages of using dialectical motion by Marxism, 
class conflict has emerged. In The Communist Manifesto, Engels wrote “that consequently 
the whole history of mankind (since the dissolution of primitive tribal society, holding 
land in common ownership) has been a history of class struggle, contests between 
exploiting and exploited, ruling and oppressed classes; that the history of these class 
struggles forms a series of evolution in which, nowdays, a stage has been reached where 
the exploited and the oppressed class- the proletariat- cannot attain its emancipation from 
the sway of the exploiting and ruling class- the bourgeoisie- without, at the same time, and 
once for all, emancipating society at large from all exploitation, oppression, class 
distinctions and class struggles.”34 Marx stated in Das Capital that the ability of capitalists 
to appropriate the surplus value that is created by labour and ought to go to labour is the 
primary cause of the conflict between labour and capital in modern society. Marx declared 
labour to be the source of all wealth and the only source of value. The value that labours 
generates that is greater than the price of tools, raw materials, and its own subsistence is 
referred to as surplus value. However, capitalists deprive labour of the wealth it has 
produced by owning and controlling the means of production.35 

Marx believed in revolution as a powerful instrument of social progress. This doesn't imply 
that adjustments of the relations of production, and the progress from old relations of 
production to new relations of production continue without a hitch, without clashes, 
without disturbances. In contrast, such a transition typically involves the revolutionary 
overthrow of previous production relationships and the establishment of new ones. This 
leads to social revolution. Up to a specific period the improvement of the productive forces 
and the progressions in the realm of the relations of production continue. However, this is 
only true for a brief period of time, until the newly formed productive forces have reached 
the appropriate maturity level. With the new productive forces, the existing relations of 
production and their upholders—the ruling classes—become that “insuperable” obstacle 
which can only be removed by the conscious action of the new classes, by the revolution 
of these classes. New social ideas emerge as a result of the conflict between society's new 
economic demands and the old production relations and the new productive forces. The 
masses unite into a new political army and use it to forcefully abolish the previous 
production relations system and establish the new one. The conscious actions take the 
place of the spontaneous process of development, transforming peaceful development into 
violent upheaval and evolution into revolution.36 In the anticipating way, The Communist 
Manifesto, imagines an ideal world wherein the state will wither away in a classless society 
in which each will add to the social abundance as per his ability and take from it what he 



DABEER – 24                                                                                   JANUARY-JUNE  2023 

129 
 

really wants.37 Marxist historians interpreted modern history in light of this concept, which 
acknowledged humanity's final stage. 

 

IMPACT OF MARXISM ON HISTORIOGRAPHY 

Marxism has been both stimulating and liberating for addressing the numerous issues in 
the writing of history. Since the latter part of the 19th century, almost every significant 
work of historical writing has been influenced in some way by Marx as the materialist 
conception simplifies historical causal explanation. Because of Marxist ideology, history 
became more than just a detailed, shapeless, and meaningless representation of a series of 
events. The economic view of history, also known as the materialist conception, quickly 
pushed the state to the side and brought the forces that shape economic life to the forefront. 
The social and economic history were the two main areas in which the new interest 
developed. The rising consciousness of the unequivocal impact of economic advancements 
upon society prompted the quick improvement of economic history, which was worked 
with by the developing accessibility of economic and demographic statistics. The Holy 
Family book held a pivotal position regarding the leading role that the masses have played 
throughout history, particularly during revolutionary eras. Both the ‘great man’ in history 
and the political state are being obscured by the narrative of the ‘great many’. Marxism 
proposed what is now referred to as ‘total history’ by stating that the modes of material 
production influence all other aspects of human life. A total history is one in which the 
relationship between art, ideas, politics, and economics is emphasized.  

FOUCAULT IDEAS FOR POST MODERNISM 

A lack of faith in modernity, progress, and enlightenment rationality characterizes the 
postmodern condition. In general, one could say that postmodernism is a reflection of the 
despond in modernity, which had previously offered expectations for endless progress and 
a rosy future for humanity. Friedrich Nietzsche, a German philosopher, had predicted a 
universal disvaluation, a condition in which nothing would seem to have any meaning in 
19th century.38 The English salon painter Chapman claimed that he and his friends wanted 
to try their hand at postmodern painting in 1870, which was when the term ‘postmodern’ 
became popular. This thought was found regarding their critique of the 'most progressive’ 
painting of the time, French Impressionism. In his book, Die Krisis der europaischen 
Kultur (The Crisis in European Culture), Rudolf Pannwitz terms about the ‘postmoderner 
Mensch’ (postmodern man) in 1917.39 Pannwitz's ‘postmoderner Mensch’ is a neologism 
of Nietzsche's ‘Übermensch’, which describes Nietzsche's diagnosis of modern 
pathologies and his plan for overcoming them. Nietzsche is widely regarded as the 
inspiration of the postmodern.40 Arnold Toynbee's ‘A Study of History’ uses the term ‘Post 
Modern’ to describe the transition from the modern period beginning in 1875.41 The term 
post modernism first refers to painting, then to the entire culture, literature, architecture 
and finally to politics. It is consequently not unexpected that the talk of the postmodern 
turned into a talk on present day culture overall.42 Jean-François Lyotard in literature 
developed the concept of a fundamental plurality of languages, models, and procedures 
for postmodernism.43 Postmodernism's fundamental plurality of languages, models, and 
procedures is a reflection of a rejection of universal truths and a acceptance of various 
points of view. As a result, there are opportunities for a variety of interpretations and 
alternative approaches to understanding the world. 

A group of Parisian intellectuals likes of Roland Gérard Barthes, Jacques Lacan, Foucault, 
Jacques Derrida, Jean-François Lyotard, Jean Baudrillard, Gilles Deleuze, and Pierre-
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Félix Guattari, from which ‘post structural’ or ‘postmodern’ theory emerged due to the 
crisis of western civilization. Ben Agger makes a big distinction between postmodernism 
and poststructuralism, labelling the former as a theory of society, culture, and history and 
the latter as a theory of knowledge. The two movements may be treated as one, at least in 
terms of their impact on history, since it is difficult to distinguish them. In general, post 
modernists thinkers have carried on the ideas of Nietzsche and Martin Heidegger, who are 
regarded as the true pioneers of postmodernism. In Being and Time, Martin Heidegger 
responded to the enlightenment's humanism and laid the groundwork for the postmodern 
critique of humanism. Philosophical humanism is based on the idea that ‘Man’ as a 
universal category. French poststructuralists, like Nietzsche, broke free from this idea by 
showing that ‘Man’ as a historical relative idea that came from the Enlightenment.44 The 
modernism consisted of thoughts of unity of thought, rational conceptual, truth is absolute, 
exclusivism, foundationalism, epistemology, certainty, author’s meaning, structure of the 
text and the goal of knowing. On other side, post-modernism incorporated diversity of 
thought, social and psychological, visual and poetical; truth is relative; pluralism; anti-
foundationalism; hermeneutics; uncertainty; reader’s meanings; deconstructing the text 
and the journey of knowing.45  

Michel Foucault's*46 ideas are based upon his thoughts on power; discourse; genealogy; 
history and discontinuity and; archaeology and epistemes. However, before that, it is 
necessary to comprehend his critique of modernity. In the sense of the fall of the 
enlightenment man, Michel Foucault is an anti-humanist. Humanism, which Foucault 
talked about, is a recent phenomenon that modernity is entirely based on and one perhaps 
nearing its end.47 The reason and logic played an important role in studying history from 
the enlightenment era. But Foucault denounced these ideas.48 His critique of reason and 
logic can be understood within the context of his broader philosophical project, which 
focused on understanding power, knowledge (truth or discourse), and the mechanisms of 
social control. He questioned the idea that reason and rationality are purely objective and 
neutral, arguing that they are historically contingent and shaped by specific power relations 
and social contexts. Similarly, Foucault criticized the ‘course’ of history because this 
showed the past as less intelligent than the present. Foucault attacks this progressive view 
of history of modernity.49 Michel Foucault wrote in his book Madness and Civilization 
that his ideology never supported oversimplifications, binary statements, or broad 
generalizations. Foucault looked at how madness has been constructed over time and 
treated as a social and cultural phenomenon rather than a universal condition. By 
examining the ways in which society has excluded and controlled people deemed ‘mad’ 
or ‘insane’, he challenged the fundamental assumptions of humanist notions of rationality 
and normality.50  

POWER 

Now, Foucault rejected truth of rationality and logic. Therefore, power for Foucault is an 
integral component in the production of truth. He sees power as a relationship in which 
one person acts in a way that influences the actions of another. Power operates to coerce 
direct action in areas where there are many courses of action open to the question. The 
human sciences claim to knowledge and expertise, according to Foucault, have 
transformed these unstable relationships into general patterns of dominance in 
contemporary society. Because we are dependent on the production of truth, the only way 
we can exert power is through its production. On the contrary, enlightenment demands for 
a rational order of government - an order founded on reason and norms of human 
functioning rather than state power and the rule of law - led to the development of the 
human sciences. Through the gradual growth and consolidation of knowledge and 
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practices, western countries have colonized, transformed, and greatly expanded the areas 
of state activity, resulting in the transformation of state power into its disciplinary and 
normalizing form.51 

FORMATION OF DISCOURSE 

Foucault's primary unit of analysis is the discourse. Foucault's analysis is not destined to 
offer a final interpretation of the elusive meaning of a text, nor does he seek to restructure 
the rationality of scientific discovery. His method is to ask what rules permit certain 
statements to be made, order and true or false. At the point when sets of rules can be 
distinguished, resulted in formation of a discursive formation or discourse. Hence, 
Foucault does not particularly care about statements that are believed to be accurate in a 
particular field of knowledge. Instead, he attempted to demonstrate the discursive rules 
that make it possible to group statements that are ‘true or false.’ A discourse can therefore 
be viewed as a system of possibilities. It is what makes a field of knowledge possible and 
enables to make statements that are either true or false.52 Foucault examines the social 
construction and regulation of sexuality throughout history in The History of Sexuality. He 
argued that power relations and discourses produce sexuality, not a fixed and natural 
aspect of human identity.53 Therefore, in Foucault’s works, truth is linked to power 
structures and produced by a variety of constraints. The rule of truth varies from society 
to society. Power and discourse are linked to knowledge, with discourse serving as the 
foundation for knowledge claims. However, this power requires the deconstruction of 
boundaries that have become social truths because it is a complex mode of interaction. 
Philosophy of Foucault doesn't say what is true or false; rather, it challenges these 
dominant levels in society and observes how they compete with one another. It follows 
that Foucault is not concerned with what is true or false but rather with how knowledge 
and language function as true or false—the effects of truth. This power not only states 
what should not be done (a force that is negative), but also what should be done (a force 
that is positive) in terms of forming knowledge, producing discourse, and generating 
pleasure.54  

GENEALOGY FOR DISCOURSES 

In the modern encoding of power, in discourses that discipline their participating 
populations, and impose rules upon them, what is repressed is local, differential 
knowledge—knowledge that is unable of unity, because it expresses the specific 
experience of individuals and communities.55 An attack on the tyranny of what he refers 
to as ‘totalizing discourses and a rediscovery of fragmented, subjugated, local, and specific 
knowledge are all part of idea old genealogy. It is directed against the great truths, great 
systems, and great syntheses that mark the power and knowledge matrix of the modern 
order. It aims to expose how power works so that those who are affected by it can resist.56 
Foucault examines the history and mechanisms of power in relation to punishment in 
Discipline and Punish, focusing particularly on the prison system. According to Foucault, 
disciplinary institutions such as hospitals, schools, and prisons also use surveillance, 
normalization and control over individuals to exert power.57 The humanist idea of each 
person's autonomy and freedom and totalizing discourses is challenged. The study of how 
power relationships and knowledge structures have changed over time is what Foucault 
calls ‘genealogy’. He looks into the specific historical circumstances and mechanisms that 
combine knowledge and power to produce a wide range of subjectivity and social control. 
Genealogy objects to use the perspectival interests of the historian in the present. 
Foucault's aim is to 'establish a historical knowledge of struggles and to make tactical use 
of this knowledge today. Local knowledge can be studied and retrieved through 
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archaeology. The methods by which these enslaved knowledges can be liberated and 
‘brought into play’ in the present are referred to as genealogy.58 

HISTORY AND DISCONTINUITY 

So, Foucault’s perspective on history is shaped by his understanding of power and 
knowledge rather than of modern ideas of social theory. For him, history cannot make 
claims that are free of bias and objective as power in relation to the fabrication of 
knowledge and truth. This idea eliminates any bind to genuine truth, permitting new 
viewpoints to occur. It is here that his perspective is evident— testing the presumption that 
set of experiences is teleological and an advancing development. Foucault is abandoning 
faith in the past and any factor determining the future of the world like Marxism. In its 
place, history consists of ambiguous and disjointed events (discontinuity).59 The 
methodology and conduct of historical research in Michel Foucault's works raise questions 
about power, tactics, and justification. In general, Foucault raised questions about the 
status of history as a discourse constructed historically, the idea of genealogy, which links 
historical writing to power issues, and the connection between past and present. Foucault 
showed the influence of Nietzsche on the historical methodology of genealogy and the 
need to frame history in terms of discontinuity.60 In his historiography, Foucault broke 
with the structuralist vocabulary of rules of formation by introducing the concept of 
discontinuity.61 In conventional history, history is defined as dispersed events—decisions, 
accidents, initiatives, and discoveries—that need to be rearranged and reordered to reveal 
the fundamental continuity of events as above seen in Marxist theory. The belief in the 
continuity of thought and the notion of time as the sum of the moments of consciousness 
are the foundations upon which the concept of continuity in history is based. Foucault 
rejects any notion of historical continuity at any level. In his thought, the reality of the past 
consists of distinct events or fragments of events, so any notion of history's unity or 
continuity is meaningless. He explained that homogeneous continuity in thought, mindset 
and activity is just to be seen on the outer layer of history, underneath which one observer’s 
rupture, contingencies and discontinuities. He claimed that these last ones are the ones that 
the historian needs to pay attention to because history happens in irruptions and events, 
not in stable structures. Hence, history is necessarily discontinuous with different 
discourses of times.62 

 

CONCEPTS OF ARCHAEOLOGY AND EPISTEMES 

In The Order of Things, Foucault had given the concept of archaeology which deals with 
the analysing discourses, practices, and systems of knowledge in a given historical period. 
He explored how knowledge is produced, classified, and regulated, and how it shapes 
social norms, identities, and power relations. Foucault named the anonymous forms of 
thought as ‘epistemes’ as his thought to discover supressed knowledge. An episteme is the 
historical a priori which in a specified period, delimits in the totality of experience a field 
of knowledge.63  In other words, the frameworks of knowledge, thought, and discursive 
practices that shape and determine what is deemed valid and meaningful within a particular 
period or society are referred to as epistemes. Epistemes are the underlying rules and 
structures that govern the production, organization, and circulation of knowledge within a 
given historical context for a Foucault’s ideas. Therefore, epistemes are conceptual epoch-
specific strata in western thought. The archaeological model was developed because they 
must be discovered. Because each episteme is independent, it has its own structure and 
interiority due to discontinuity, which makes it impossible to connect one episteme to 
another and, consequently, to the past and the present. Because of their vastly different 
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characteristics, there can be no continuity between the epistemes. An episteme goes 
through transformation when one bunch of predispositions gives way to another. Absolute 
discontinuity is the ultimate epistemic law of Foucault understanding.64  

By emphasizing the arbitrary nature of discursive changes, Foucault undermined the truth 
claims of discourse. He emphasized rupture and discontinuity in the history of ideas 
because they brought to light the fact that discourses are not founded on logic or rationality. 
Discourses frequently appeared to be highly abstract structures of thought that were 
unaffected by non-discursive factors like economic processes and practices or social and 
political events and institutions. His point is to demonstrate that the history originated in 
non-rational, contingent, and frequently unsavoury circumstances. Foucault's assertion 
that truth is simply what is true within a discourse.65 In the Archaeology of Knowledge, 
Foucault continues his discussion of method with the concept of the episteme to assert the 
primacy of discourse, his primary unit of analysis, and a system of possibility for 
knowledge. The only function that discourses serves is as a clear representation of things 
and ideas that are not part of it. The historical discourse simply describes events as 
irruptive, intersecting events, regardless of any notion of continuous time. It is made up of 
statements. A statement is always a reconstructed version of the author's memory of an 
event. Men make, manipulate, change, and exchange statements that completely destroy 
or mutilate the past. There are always voids and interruptions in between statements. Only 
the author's theory or intention to group statements or events creates discourse.66 Foucault 
presents the idea of discourse nearly identically to his archaeological model, which he 
believes has numerous advantages. The archaeologist, on the other hand, holds fast to a 
discourse for itself, regardless of what came before or after it, in contrast to the historian 
of ideas or one who uses documents to trace the origin and fate of ideas. Archaeology 
emphasizes impersonality, regularities, and discontinuities in discourse, whereas histories 
of ideas emphasize authors, novelty, and continuity. The concept of enunciation or 
statement is archaeology's primary weapon.67 

COMPARISON: THE HISTORIOGRAPHY OF MARX AND FOUCAULT 

The contrasting perspectives on the nature of history, the role of ideology, and the 
possibilities for social change are at the heart of the aforementioned characteristics of both 
Karl Marx’s and Michel Foucault’s historiography, as could be seen in the above 
discussion. Marx set out to provide a scientific understanding of history and to discover 
the rules and patterns that governed the development of society. An overall view of the 
Marxist Historiography is development and, as a result, the fundamental continuity of 
history must include change of dialectical materialism. Any event that represents ‘change’ 
must be explained and part of the continuous historical narrative. On the other hand, 
Michel Foucault took a poststructuralist and postmodern approach to historiography. 
According to Foucault, discontinuity ought to serve as both a description of the object 
under investigation and a tool for the historian. The past is viewed through the prism of 
discontinuity, but one must also be aware that the subject at hand is constitutionally 
fractured and dispersed. The objective material conditions and class struggles that 
influence historical development are emphasized in Marxist historiography. Historical 
materialism serves as the foundation for Karl Marx's historiography. He saw history as 
driven by class struggle and the development of the means of production. It seeks to 
uncover the underlying economic and social structures that drive historical change. His 
work laid the groundwork for Marxist historiography, which places an emphasis on social 
relations, economic structures, and class struggle and continues to influence the study of 
history. Postmodernism of Foucault, on the other hand, contends that historical narratives 
are constructed through subjective perspectives and discourses and challenges the idea of 
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objective truth. It emphasizes the plurality of interpretations and the contingent nature of 
historical knowledge. His historiographical approach can be seen in his concept of 
‘genealogy’, which involves uncovering the historical conditions and power relations that 
shape the present. Foucault focused on examining the ways in which power operates and 
produces knowledge in specific historical contexts. He explored how institutions, 
discourses, and practices shape social reality and influence individuals. Rather than 
seeking to uncover grand narratives or universal truths, Foucault aimed to expose the 
contingent and historically situated nature of knowledge and power. His work highlighted 
the significance of comprehending the complexities of power relationships in historical 
analysis and challenged conventional notions of historical objectivity. The struggle for 
economic power and class relations are prominent themes in Marxist historiography. 
Through the lens of class conflict and the exploitation of one class by another, it examines 
history. Foucault broadens the focus beyond class and highlights the role of various power 
relations, including gender, race, and sexuality. He argues that power operates through 
diverse discourses and social practices, not solely through economic relations. Marxist 
historiography sees history as a progressive process driven by contradictions and class 
struggle, ultimately leading to the possibility of a communist society. Postmodernism 
questions the idea of progress and challenges the notion of a grand narrative or teleological 
development. It emphasizes the contingent and fragmented nature of historical change and 
questions the possibilities of a universal and predetermined outcome. 

CONCLUSION  

Karl Marx outlined a theory of historical development that encompasses several stages. 
Marx's theory posits a linear progression of historical stages, moving from primitive 
communism to capitalism and eventually to socialism and communism. Foucault 
challenges the idea of the notion of progress. In general, the differences in how 
postmodernism and Marxist historiography view truth, power, social change, and the role 
of ideology in historical analysis drive the debate. Postmodernism questions the 
foundations of historical knowledge, emphasizes the plurality of perspectives, and 
challenges the notion of a grand narrative or predetermined outcome in history, in contrast 
to Marxist historiography, which places an emphasis on class struggle, objective truth, and 
the possibility of social transformation. 
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