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MASTER RAMCHANDRA: BRIDGING KNOWLEDGE AND 

CULTURES IN 19TH CENTURY COLONIAL INDIA 

 

Abstract 

This study meticulously explores the multidimensional contributions of Master 
Ramchandra, an illustrious scholar, educator, and mathematician from the 19th century, 
who was instrumental in spearheading a scientific and educational renaissance within the 
colonial context of India. Born in the year 1821 in the historic city of Panipat, Haryana, 
Ramchandra emerged as a seminal figure at the Delhi College, playing a crucial role in the 
infusion of scientific rationalism and the promotion of modern education across the 
colonial landscape of India. Through his exemplary work at Delhi College, Ramchandra 
adeptly navigated the challenges associated with teaching and translating, thereby laying 
a solid foundation for the amalgamation of Western scientific knowledge within the Indian 
educational paradigm, notably utilizing Urdu as the medium of instruction. His translation 
endeavors and original contributions in the field of mathematics significantly enhanced 
the accessibility of Western scientific principles for Indian scholars, whilst also 
highlighting the robustness of indigenous intellectual traditions. Serving as a cultural 
bridge, Ramchandra was instrumental in the establishment of a bilingual education system 
and in fostering a culture of rationalism within Urdu journalism. This study highlights 
Master Ramchandra’s central role in shaping the cultural and educational landscape of 
19th-century India, particularly through his efforts to integrate Western and Indian systems 
of knowledge and to champion the use of vernacular languages in education. His enduring 
legacy is evident not only in the evolution of Urdu journalistic practices but also in the 
realm of educational reform, echoing his profound influence beyond his temporal 
existence.  

Keywords: Master Ramchandra, Delhi College, Delhi Renaissance, Vernacular 
Translation Society, Urdu Journalism. 
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The early 19th century in India was a period of significant change, marked by the decline 
of the Mughal Empire, the rise of various regional powers, and the increasing dominance 
of the British East India Company, eventually leading to direct British colonial rule over 
the Indian subcontinent. The region around Delhi passed into the hands of the East India 
Company in 1803 after they dislodged Marathas in North India. The period under the 
Company Raj offered stability from the decades of political uncertainties, as the last 
vestiges of the Mughal Empire were eroding; amidst these political shifts, Delhi emerged 
as a centre of cultural and intellectual resilience, fostering a revival in arts, literature, and 
education1. The uniqueness of the Delhi intellectual movement can be attributed to its 
synthesis of traditional Indian and Persianate cultures with new ideas and influences 
brought by British colonial presence2. This era saw a resurgence in classical literature and 
poetry, particularly in Urdu and Persian, with figures such as Mirza Ghalib and Zauq 
playing pivotal roles in enriching the literary landscape. Their works, characterized by 
depth of emotion and exquisite craftsmanship, reflected the complexities of life during a 
time of transition and turmoil.  

Additionally, this period was marked by a renewed interest in India's past and a 
re-evaluation of its cultural heritage. Intellectuals and scholars in Delhi began to engage 
with ancient texts and traditions, seeking to rediscover and revive India's rich historical 
legacy. This cultural revival was not merely backward-looking; it also embraced 
modernity, leading to efforts in educational reform and the establishment of new schools 
and colleges that aimed to blend the best of Eastern and Western knowledge. In the broader 
context of Indian political and cultural upheavals, Delhi, in the early 19th century, stood 
out as a beacon of intellectual and artistic expression. It was a time when the city of Delhi, 
faced with the intellectual challenges posed by colonial rule, managed to assert its cultural 
vitality and, through its widespread agency, contributed significantly to shaping the 
colonial discourse3. This era, nestled within the broader context of Indian political and 
cultural upheavals, marks a distinctive phase of reawakening and reform unique to the 
region surrounding Delhi, the historic capital of several empires.  

Delhi College acted as the locus for intellectual activity and spearheaded the idea 
of translating British culture into palatable vernaculars for the benefit of Indians at large. 
It was founded in 1825 when the General Committee for Public Instruction in Calcutta had 
asked the Local Committees in Delhi and other towns to report on the status of education. 
Subsequently, it issued financial grants to set up institutes of higher learning4. This 
institute was then enlarged by adding an English class to the college in 1828. Delhi College 
was distinguished by its dual-structured educational model, comprising a madrasa that 
followed an Oriental curriculum and a college that embraced a Western syllabus. Its most 
notable innovation, however, was the uniform use of the vernacular language, Urdu5, for 
instructing Oriental and Western subjects, thereby integrating diverse educational 
paradigms through a common linguistic medium. Delhi College was different from other 
institutes of higher learning anywhere in the world. It was established during the heyday 
of the Anglican-Orientalist debate, but this dichotomy mattered less in Delhi than in 
Calcutta or Lucknow. Thus, Delhi College embarked on a project promoting useful 
knowledge in society, whether it was literature, history, geography, politics, philosophy, 
science or mathematics.  

A few personalities worth mentioning here are the faculty and staff of Delhi 
College that spearheaded this intellectual ferment, namely, Felix Boutrous, Principal of 
the college and founder of the Delhi College Vernacular Translation Society; Dr. Aloys 
Sprenger, who succeeded Boutros and presided over the established of the college press 
and the first college periodical, Qirãnu's-Sa'dain; and Master Ramchandra, the 
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Mathematics professor at the madrasa. If someone personifies this intellectual movement, 
it is Master Ramchandra, who acted not only as a teacher of mathematics and science but 
also as a translator, journalist and cultural intermediary who tried to create a grand 
synthesis of two cultures, bringing to the forefront a synthetic intellectual movement that 
left a profound impact on the common populace6. In this study, our focus will be on Master 
Ramchandra and his various endeavors for the transmission and production of knowledge.  

 

 

Biographical Sketch  

Ramchandra was born into the family of Rai Sunderlal Mathur, a member of the Kayastha 
community, which was traditionally engaged in government service due to their literacy 
in Persian and proficiency in record-keeping. The Kayasthas were pivotal in administrative 
roles under the Mughal Empire and its successor states, extending their services to the East 
India Company as it expanded its territories. Sunderlal, originally from Delhi, was 
stationed in Panipat as a Naib Tehsildar around the time of Ramchandra's birth in 18217. 
At the age of six, Ramchandra commenced his education at a maktab, receiving 
foundational instruction in Arabic and Persian grammar, reading, and text transcription. 
Following Sunderlal's demise in 1831, Ramchandra was raised by his mother under severe 
hardships and societal pressures. Subsequently, the family relocated back to Delhi, where 
Ramchandra was enrolled in Delhi English School in 1833. Ramchandra was receiving a 
small scholarship, which brought some economic relief. By the age of 11, Ramchandra 
married into a prosperous Kayastha family. The dowry from this marriage provided some 
financial relief to his family despite the discovery that his wife was deaf-mute. Facing 
these challenges, Ramchandra temporarily left his studies to work as a clerk, ensuring his 
siblings' education before securing a scholarship to return to Delhi College. Excelling in 
his studies, he graduated in 1844 and was subsequently appointed as a faculty member at 
Delhi College. He contributed to the Oriental (madrasa) section, teaching subjects such as 
algebra and trigonometry in Urdu, thereby integrating traditional and modern knowledge 
systems.  

Under Mr Boutous, Ramchandra actively participated in the translation 
movement, first as a student and later as a science teacher. He translated many English 
books on science and mathematics into Urdu. Throughout his tenure at Delhi College, he 
played a significant role in the publication of both a monthly and a fortnightly journal. 
These publications were notable for their comprehensive coverage of contemporary events 
unfolding in Europe and other regions, alongside articles that delved into scientific 
concepts and discoveries. They were further enriched with illustrations and drawings, 
serving as a bridge between the academic community and the broader world of scientific 
and intellectual advancements.  

Simultaneously with his editorial endeavours, he continued his mathematical 
research, advancing his work in the field. He innovated a novel pedagogical approach for 
teaching Calculus via Algebra and authored his inaugural publication, "A Treatise on the 
Problems of Maxima and Minima," in 1850. This work garnered extensive critical 
attention within India. Its significance was later recognized by Augustus de Morgan, who 
lauded the book's pedagogical innovation. This acclaim led to the book's republication in 
London in 1859. Ramchandra was honoured with a monetary reward and an accolade from 
the East India Company, acknowledging his contributions to mathematical education and 
scholarship8. Ramchandra's life took a contentious turn when he embraced Christianity, 



DABEER – 26                                                                                  JANUARY-JUNE  2024 

_________________________________________________________________ 
8                      A UGC Care Listed Journal (ISSN: 2394-5567) 

undergoing baptism on May 11, 1852, at St. James' Church in Delhi, alongside his 
colleague, Assistant Surgeon Chiman Lal9. This event significantly influenced public 
perception, illustrating to the residents of Delhi that adopting Western sciences could 
potentially accompany religious conversion. Consequently, Ramchandra, and by 
extension, Delhi College, came to be viewed with increasing scepticism, epitomizing 
foreign intrusion and symbolizing British colonial imposition.  

The year 1857 marked a critical juncture, as the institution was razed amidst the 
Sepoy Mutiny, with Ramchandra narrowly avoiding death, seeking refuge with relatives 
and later in a village. Following the upheaval, he was designated as the Native Headmaster 
at the Thomson Civil Engineering College. Nevertheless, he opted to return to Delhi in 
1858, assuming the role of Headmaster at the Delhi District School. Deteriorating health 
prompted his early retirement in 1866 at the age of 45. However, Raja Mohindra Singh of 
Patiala soon sought his expertise as his personal tutor, which later led to his subsequent 
promotion to Director of Education in Patiala State in 187010. In the latter stages of his 
life, he engaged with the Delhi Society, founded in 1865, which advocated for social and 
educational reforms in the region. Ramchandra's contributions came to a close with his 
passing in 1880 at the age of 59.  

Delhi Vernacular Translation Society  

Translation efforts were pivotal to the mission of Delhi College, reflecting not just in the 
establishment of the Vernacular Translation Society and the collective endeavour in 
translating textbooks by individuals ranging from the principal to the students but also in 
the foundational objective of the college itself11. The institution aimed to serve as a conduit 
for translating and adapting British cultural and academic norms for an Indian audience. 
Within this framework, Master Ramchandra emerged as a crucial figure, particularly in 
the domain of mathematics, translating several textbooks into Urdu.  

His advocacy for education in the vernacular, and consequently for translation, 
was informed by a thorough analysis of history and literature. Ramchandra posited that 
just as Persian was once an external addition to the Indian linguistic landscape, similar to 
English, it introduced challenges in translating and comprehending original works12. His 
approach to translation was both linguistic and pedagogical, eschewing the prevalent 
ornate, poetic literary style in favour of clarity and accessibility. Implicit in his work was 
a critique of the Persian language's dominance and the florid style it engendered. 
Ramchandra emphasized the importance of understanding translation not as a mere word-
for-word conversion but as a nuanced process of knowledge transmission. He staunchly 
advocated for disseminating knowledge in an Indian language, specifically Urdu, for the 
North Indian context of the 19th century, underlining the significance of accessible 
education and the preservation of intellectual heritage13.  

At the heart of the intellectual ferment characterizing 19th-century India, 
particularly within the contours of the Orientalist-Anglicist debate, Ramchandra emerged 
as a discerning voice. While recognizing the utility of English in the domain of scientific 
knowledge, he steadfastly championed the cause of vernacular languages as the most 
efficacious conduits for educational content. His advocacy stemmed from an acute 
awareness that English, accessible only to a minuscule segment of the Indian populace, 
would inherently limit the broad-based dissemination of scientific learning. Confronting 
the Anglicists' contention regarding the absence of a singular Indian vernacular language, 
Ramchandra positioned Urdu as the linguistic fabric most akin to a national language 
(quami zuban), thus underscoring its potential to serve as a unifying medium for 
educational dissemination across diverse Indian communities14.  
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Journalism  

Under the leadership of Dr Aloys Sprenger, the college press, Matba'u'l-'Ulum, was 
established, leading to the inception of its first periodical, the Qiranu's-Sa'dain, a weekly 
magazine, initiated in 184515. Over different periods, Pandit Dharm Narayan, Pandit Moti, 
and Maulvi Karim Baksh, all linked with Delhi College and its press operations, undertook 
editorial responsibilities for this publication. The weekly was a compilation of the latest 
news, literary compositions, announcements regarding new publications from the college 
press, reviews, and translated articles encompassing literary and scientific themes.  

While contributing occasionally to Qiranu's-Sa'dain, Ramchandra also initiated 
the biweekly publication Fava'idu'n-Nazirin (roughly translated as 'For the Benefit of the 
Reader'), aiming to disseminate new knowledge beyond the confines of Delhi College. 
This publication featured news snippets and was rich in literary and scientific articles and 
visual content such as line drawings, maps, and diagrams16. Drawing inspiration from the 
London Weekly Times, it occasionally copied their illustrations. Through this medium, 
Ramchandra articulated his vision for societal and material reform within Indian society. 
Advocating for Scientific Rationalism, he prolifically addressed what he viewed as the 
irrational and unscientific traditions that had gradually infiltrated Indian society over time. 
As mentioned above, he vehemently advocated the use of vernaculars in education and 
linked this to the use of the Persian language in Indian literary circles. His prose style 
underscored a deliberate shift from ornate verse to a more direct and concise mode of 
expression, emphasizing clarity and straightforwardness17. Ramchandra's writing adopted 
a purposefully conversational, colloquial, and unembellished approach. His works and 
stylistic choices remain highly approachable for contemporary audiences, marking his 
significant role in the evolution of a more simplified, journalistic form of Urdu. It is apt to 
characterize Ramchandra's prose by its emphasis on simplicity and lucidity, aimed at 
engaging the broadest possible readership.  

Following the inception of Fava'idu'n-Nazirin, Ramchandra introduced another 
periodical under the auspices of Delhi College, launching a monthly publication in 
September 1847 initially named Khairkhvah-e Hind (the Well-Wisher of India), which 
was subsequently renamed to Muhibb-e Hind (the One who Loves India) after two 
months18. This journal mirrored the content style of Fava'idu'n-Nazirin, featuring 
contributions from Ramchandra and other writers on a spectrum of scientific, historical, 
and literary subjects; discussions on contemporary societal issues; and coverage of local 
cultural phenomena, such as poetic mushairas. It also served as a platform for Ramchandra 
to elaborate on his views regarding the era's Orientalist-Anglican debate and other pressing 
educational matters. The monthly periodical became a conduit for disseminating 
information on diverse topics. This ranged from scientific discussions on astronomy and 
the works of Sir Isaac Newton to explorations of the mind-body relationship, cultural 
analyses of Ancient Greek Philosophy, Chinese culture and Confucianism, and Iranian 
history during the Safavid dynasty19.  

Ramchandra also utilized this platform to voice his opposition to social 
malpractices, advocating for women's education, widow remarriage, and the application 
of rationality over superstition and unfounded beliefs. Furthermore, he touched upon 
advancements in agriculture and horticulture and provided summaries of notable historical 
and scientific works. Despite his criticism of ornate poetic styles, the periodical did not 
shy away from featuring Urdu poetry by luminaries such as Zafar, Mir Dard, and Zauk. 
However, the circulation of his journals significantly declined following his conversion to 
Christianity20, a decision that sparked controversy. Overall, Ramchandra's editorial 
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venture was a comprehensive attempt to enlighten the public on various subjects and foster 
cultural exchange, reflecting his overarching goal of educating and initiating dialogue 
within the community.  

Mathematical Research  

Beyond his translation efforts, Ramchandra authored two original works in English, 
among which “A Treatise on the Problems of Maxima and Minima” stands out. Published 
in 1850 in Calcutta, this book was tailored for an Indian audience newly acquainted with 
Calculus. Ramchandra chose an unconventional path by relying on algebra rather than 
geometrical proofs to elucidate calculus, which was grounded in his belief that the Indian 
mathematical tradition was inherently algebraic21. This approach, however, was met with 
scepticism by scholars in Calcutta, who viewed his algebraic solutions to problems 
typically resolved through differential calculus as unconventional. As a result, the work 
faced criticism in the Calcutta Review, with some scholars outright dismissing it.  

Despite the initial criticism, Augustus de Morgan, a distinguished professor of 
mathematics at London's University College, recognized the innovative essence of 
Ramchandra's work. De Morgan was instrumental in advocating for the book's 
republication in London, contributing an introduction to the British edition in which he 
acknowledged the work's unique merit and potential to stimulate indigenous intellectual 
pursuits in India. He perceived the book as a means to encourage native contributions 
towards revitalizing the Indian intellectual landscape22. The East India Company's Court 
of Directors in London sponsored the reprint for circulation in Britain and India, 
demonstrating their support for the work's potential impact. Furthermore, they honoured 
Ramchandra with a khillat (a traditional dress of honour) of five pieces and a monetary 
reward of Rs. 2000, acknowledging his contribution to the field of mathematics and 
education in India. In 1863, in India, the author published another mathematical book titled 
"A Specimen of a New Method of Differential Calculus Called the Method of Constant 
Ratios." This text aimed to expand upon the ideas presented in his earlier work 
ambitiously. Ramchandra endeavoured to establish a generalized approach to calculus, 
reflecting the discussions in his first publication23. Unfortunately, the second book did not 
garner much attention within the mathematical community. Ramchandra's innovation in 
calculus, diverging from traditional geometric methods and incorporating the local 
algebraic traditions, can be interpreted as an effort to rejuvenate the indigenous intellectual 
ethos. His approach highlighted the prowess of Indian algebraic tradition in mathematics. 
Through this, he aimed to enlighten his students about the value of their heritage, 
complementing the contemporary Western methodologies. For his initial publication, 
Ramchandra drew inspiration from Bhaskarcharya's 12th-century work, Bija Ganita. 
Rather than adopting a purely revivalist stance, he intended to use this tradition as a 
foundation for his research and a source of inspiration for future endeavours24. His 
contributions can be seen as a local counteraction to the Macaulayan educational policy, 
thereby crafting an alternative mathematical narrative that challenges cultural imperialism. 

Conclusions 

The intellectual journey of Master Ramchandra and his contemporaries during the early 
19th century in Delhi marks a pivotal era in the cultural and educational landscape of 
colonial India. Amidst the political upheavals and the transition towards British rule, Delhi 
emerged not only as a political center but as a vibrant hub of intellectual revival and 
innovation. Master Ramchandra's contributions, particularly in the fields of mathematics 
and journalism, underscore a significant shift towards embracing modernity while 
respecting the rich tapestry of India's cultural and intellectual heritage. His translation 
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efforts and educational reforms not only made scientific and mathematical knowledge 
accessible to a wider Indian audience but also promoted a sense of intellectual nationalism. 
Through his advocacy for vernacular education and his innovative approach to calculus, 
Ramchandra sought to foster a scholarly environment that was inclusive, progressive, and 
reflective of India's diverse cultural identity. In conclusion, the early 19th century 
intellectual movement in Delhi, epitomized by the life and work of Master Ramchandra, 
represents a critical juncture in India's journey towards embracing modernity amidst 
colonial subjugation. It highlights the enduring power of education, culture, and 
intellectual pursuit in shaping societal norms and national identity. The legacy of this era, 
marked by a delicate balance between tradition and modernity, continues to inspire and 
inform contemporary discourses on education, culture, and nationalism in India. 
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Abstract:  

Sharaful Mulk Bahadur, a distinguished Persian scholar of Madras, emerges as a luminary 
figure whose life journey epitomizes intellectual pursuit and scholarly excellence. Born in 
1752 A.D. in Arcot, his academic voyage commenced under the tutelage of revered 
mentors, encompassing diverse disciplines from Arabic and Persian literature to 
metaphysics and mysticism. Moulvi Muhammad Ghouse Sharaful Mulk Bahadur's 
scholarly endeavors took him from Arcot to Sivaganga and eventually to Madras, where 
he served various dignitaries and left an indelible mark through his literary contributions. 
His works span jurisprudence, theology, and linguistics, reflecting a profound engagement 
with the intellectual currents of his time. Sharaful Mulk Bahadur authored several 
significant Persian texts, covering diverse subjects such as the life of Hazrat Shaikh Abdul 
Qadir Jeelani, prayers of the Prophet Muhammad, and commentary on Greek medicine. 
His expertise extended beyond literature to include calligraphy, mathematics, and 
astronomy, further highlighting his multifaceted talents. Through his meticulous 
scholarship and devotion to learning, Sharaful Mulk Bahadur left an enduring legacy that 
continues to inspire scholars and enthusiasts of Persian literature and Islamic studies. His 
contributions enrich our understanding of intellectual history and serve as a testament to 
the enduring pursuit of knowledge in the face of adversity. 

Keywords: Sharaful Mulk, Persian, Madras, India, Islamic Literature 

 

Introduction: 

The life of Sharaful Mulk Bahadur unfolds as a tapestry woven with threads of intellectual 
pursuit and scholarly endeavor. Born into a milieu rich in academic tradition, he embarked 
on a journey marked by relentless pursuit of knowledge and excellence. From his early 
days studying Arabic and Persian under esteemed mentors to his later forays into 
metaphysics and mysticism, Sharaful Mulk Bahadur's thirst for understanding propelled 
him forward on a path adorned with scholarly achievements. 

 

Through the annals of time, his name became synonymous with erudition and 
enlightenment. His literary oeuvre, spanning treatises on jurisprudence, theology, and 
linguistics, reflects a profound engagement with the intellectual currents of his era. As a 
calligraphist par excellence, he breathed life into the written word, infusing it with 
elegance and grace. His meticulous copies of sacred texts stand as testament to his mastery 
of the pen and the parchment. 
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Moulvi Muhammad Ghouse Sharaful Mulk Bahadur (1166-1238 A.H. 1752-1822 A.D.), 
was the son of Moulvi Nasiruddin ناصر الدین Muhammad son of Qazi Nizamuddin Ahmad 
Sagheer, (the junior), was born at Arcot on 7th Ramadhan 1166 A.H.1752 A.D. He studied 
Arabic and Persian under his grandfather at Arcot and after his death in 1189 A.H. 1775 
A.D., he was sent to Sivaganga, Ramnad to study metaphysics, scholasticism and 
philosophy under Moulvi Ameenuddin Ahmad Khan Bahadur, (d on 6th Ramadhan 1195 
A.H. 1780 A.D.), who created in him a good taste for these sciences. After his death he 
began to take lessons on mysticism from Moulvi Waliullah of Natharnagar (Trichnopoly) 
(d 1205 A.H. = 1790 A.D.), who permitted him to the prayers, described in the book Dalail-
al-Khairat  دلائل الخیرات written by Imam Jazuli. He then came to Madras and was employed 
in the service of Nawab Amirul Umara (d 1203 A.H. 1788 A.D.); when Moulana Abdul 
Ali Bahrul Uloom came to Madras in 1204 A.H. 1789 A.D., he joined his class as a faithful 
student, and studied under him Greek philosophy, logic and scholasticism and at the same 
time copied the notes of this teacher on the commentary of Sadruddin Shirazi in 1206-
1207 A.H. 1791-1792 A.D. He was then appointed a tutor to Nawab Azeemuddowlah. 
During the regime of Nawab Umdatul Umara he was not given any respectable post. Hence 
he took permission and after leaving his wife and children at Siddhout, he went over to 
Hyderabad in 1213 A.H.= 1798 A.D. He received the news of the sudden death of his wife 
at Siddhout on account of the snake bite, which made him more perturbed and puzzled and 
he was exhausted. He met Mir Alam, Mir Arastu Jah and the other dignitaries of 
Hyderabad state. But he was not given any post there also. He got disheartened and wrote 
a magama under the name of Zawajir-al-Irshad  زواجر الارشاد, in Arabic, depicting the bad 
social and moral conditions of the the city of Hyderabad and its people. He did not waste 
his time there also. He copied the book of Shams-e-Bazigha شمس بازغھ and then returned 
to Udayagiri, Nellore in A.H. Syed Abdul Qadir Khan, the Jagirdar of the place, granted 
him a monthly allowance and hence he lived there for about a year until he received a letter 
from Nawab Azeemuddowlah, inviting him to come to Madras and take charge of the post 
of Diwan, on a monthly allowance of Rs. 130/-. He was also awarded the title of Sharaful 
Mulk Bahadur. He took charge of this post from 9th Jamadiul Awwal 1216 A.H.=1801 
A.D. He served the Nawab faithfully. But after seven years of service he tendered his 
resignation on 11th Ramadhan 1223 A.H. 1808 A.D., and spent the rest of his life in 
teaching and writing books. The students from all parts of the city of Madras gathered 
round him and he continued to teach them till he died on 11th Safar 1238 A.H., and was 
buried in the compound of the Big Mosque, Triplicane, Madras. He has written several 
works in Arabic and Perslan. The following are some of them. Works in Arabic. 1. Nathr-
al-Marjan li Rasm-e-Nazm-al-Quran نثر المرجان فى رسم نظم القرآن. He began this lofty work 
at the instance of his beloved teacher Moulana Abdul All Bahrul Uloom and the 
encouragement of Abdul Ghaffar Khan Thabit Jung Bahadur (1189-1229 A.H. = 1775-
1813 A.D.).  

 

Moulvi Muhammad Ghouse Sharaful Mulk Bahadur (1166-1238 A.H. 1752-1822 A.D.) 
was born in Arcot on the 7th of Ramadhan in 1166 A.H. (1752 A.D.). He received his 
early education in Arabic and Persian under his grandfather in Arcot. After his 
grandfather's demise in 1189 A.H. (1775 A.D.), he pursued further studies in metaphysics, 
scholasticism, and philosophy in Sivaganga, Ramnad, under the guidance of Moulvi 
Ameenuddin Ahmad Khan Bahadur. Later, he delved into mysticism under Moulvi 
Waliullah of Natharnagar. 
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He later moved to Madras and served Nawab Amirul Umara. Subsequently, he joined 
Moulana Abdul Ali Bahrul Uloom's class to study Greek philosophy, logic, and 
scholasticism. He also served as a tutor to Nawab Azeemuddowlah. However, during 
Nawab Umdatul Umara's reign, he was not offered any respectable position, which led 
him to move to Hyderabad. 

 

In Hyderabad, despite efforts to secure a position, he faced disappointment. He expressed 
his observations and frustrations through his work "Zawajir-al-Irshad," highlighting the 
social and moral issues of Hyderabad. After a brief stay in Udayagiri, Nellore, he received 
an invitation from Nawab Azeemuddowlah to return to Madras and serve as Diwan, which 
he accepted. 

 

During his service as Diwan, he was titled Sharaful Mulk Bahadur. After seven years, he 
resigned and dedicated the remainder of his life to teaching and writing. He passed away 
on the 11th of Safar in 1238 A.H. (1822 A.D.) and was buried in the compound of the Big 
Mosque in Triplicane, Madras. His contributions include several works in Arabic and 
Persian, with "Nathr-al-Marjan li Rasm-e-Nazm-al-Quran" being one of them. 

 

The following works in Persian were authored by him: 
1. "Anhar-al-Mafakhir" (المفاخر  It narrates the life of Hazrat Shaikh Abdul :(انھار 

Qadir Jeelani, divided into eleven rivers. Written in 1209 A.H. (1794 A.D.), it 
was printed at Haldari Press, Madras in 1297 A.H. (1879 A.D.). 

2. "Basaim-al-Azhar fis Salat-i-ala Sayyid al-Abrar" (  بسائم الازھار في الصلوة على سید
 ,Composed in 1204 A.H. (1789 A.D.) and printed at Mazharul Ajaib Press :(الابرار
Madras in 1270 A.H., it is divided into ten chapters. 

3. "Al-Yawaqit-al-Manthura Azkar-il-Mathura" (الیواقیت المنثوره في الاذكار الماثوره): A 
translation of the Prophet's prayers into Persian, completed in 1227 A.H.-1812 
A.D., structured into a muqaddima, eight chapters (باب), and a khatima. 

4. "Hidayat-al-Ghawi Al-al-Manhaj-al-Sawl fit Tibb-in-Nabawi" ( على الغوى  ھدایة 
النبوى الطب  في  السوى   A commentary on Suyuti's Al-Manhaj-al-Sawi on :(المنھج 
Greek medicine, likely initiated in 1189 A.H. (1775 A.D.). 

5. "Rashhat-ul-Ijaz fi Tahqeeq-al-Haqeeqat wal Majaz" (  رشحات الاعجاز في تحقیق الحقیقة
 A concise work on rhetoric spanning 30 pages, with examples drawn :(والمجاز
from the Quran, written in 1205 A.H. 

6. "Khawassul-Haiwan" (خواص الحیوان): Originally his grandfather's notes on animal 
properties, edited by him in 1194 A.H. 

7. "Burhan-al-Hikmah" (برھان الحكمھ): A Persian translation of Hidayat-al-Hikmah 
in Arabic by Atheeruddin Mufazzal ibn Umar on metaphysics, divided into a 
muqaddima, four marsad, and a khatima. 

8. "Khulasat-al-Bayan" (خلاصة البیان): A Persian commentary on Aqaid-e-Jami   عقائد
 written by Moulana Jami, completed by his son Moulvi Abdul Wahab Madar جامی 
ul Umara Bahadur in 1269 A.H. (1852 A.D.). 

9. "Risala dar Radd-e-Khwaja Kamaluddin Khan" ( رسالھ در رد خواجھ كمال الدین خان): 
Observations on the theological replies given by Khwaja Kamaluddin Khan. 

10. "Fatawa-e-Nasiriya" (فتاوی ناصریھ): A collection of judicial decrees issued by his 
father Moulvi Nasiruddin Muhammad but edited by him. 
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11. Fatawa-e-Nasiriya is a compilation of judicial decrees issued by Moulvi 
Nasiruddin Muhammad, edited by his son. It begins with an Arabic introduction 
justifying the four schools of Muslim Law: Hanafi, Maliki, Shafi'i, and Hanbali. 

12. "Amadan" is a concise treatise discussing the root words of Persian and their 
conjugations. 

13. "Zubdat-al-Aqaid" is a brief treatise outlining the principles of faith. 
14. "Siham-al Naqira fi Uyun-al-Nazira" is likely a small book covering the 

principles of debate and discussion. 

 

Sharaful Mulk Bahadur was skilled in calligraphy and copied numerous works, as detailed 
in "Khanwada-e-Qazi Badruddowlah." In 1226, he prepared an embroidered copy of the 
Holy Quran with notes by Hafiz Tahir bin Arab bin Ibrahim al-Isphahani, a student of 
Imam Muhammad bin Muhammad bin al-Jazri. Sharaful Mulk Bahadur also had a keen 
interest in Greek medicine, mathematics, and astronomy, evident in his books on these 
subjects, showcasing his remarkable talents and intelligence. 

 

He married Haleema Bee, daughter of Hafiz Muhammad Sayeed, with whom he had four 
daughters and three sons. After Haleema Bee's death in Siddhout on 30th Rabi I 1213 A.H. 
(1796 A.D.), he married Aisha, daughter of his uncle Moulvi Ghulam Abdul Qadir, with 
whom he had no children. Two daughters and a son died young. His sons, Moulvi Abdul 
Madarul Umara and Moulvi Muhammad Sibghatullah Qazi Badruddowlah, gained 
prominence as administrators and authors, as discussed in Chapter IV. His daughters were 
married to Syed Qasim Nawaz Khan Bahadur and Moulvi Safiuddin Muhammad Nasir, 
as previously mentioned. 

 

Conclusion: 

As we draw the curtains on our exploration of Sharaful Mulk Bahadur's life and works, 
we are left with a profound sense of awe and admiration for the indomitable spirit of 
scholarship that defined his existence. His unwavering commitment to the pursuit of truth 
and enlightenment serves as a beacon of inspiration for generations to come. 
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A CORE VALUE OF SWAMI VIVEKANAND’S PHILOSOPHY 

Abstract 

Swami Vivekananda, a prominent spiritual leader and philosopher, emphasized numerous 
core values in his teachings. One of the most significant among these is the concept of 
"Universal Brotherhood." This paper delves into the intricacies of this core value, 
exploring its philosophical foundations, implications, and relevance in contemporary 
society. By examining Vivekananda's speeches, writings, and the impact of his teachings, 
this study aims to provide a comprehensive understanding of how Universal Brotherhood 
can foster global harmony and personal spiritual growth. 

Keywords 

Swami Vivekananda, Universal Brotherhood, spirituality, philosophy, global harmony, 
personal growth 

Introduction 

Swami Vivekananda (1863-1902) was a key figure in introducing Indian philosophies of 
Vedanta and Yoga to the Western world. His profound teachings have left an indelible 
mark on the spiritual landscape of both the East and the West. Among the various 
principles he advocated, Universal Brotherhood stands out as a central theme that 
encapsulates his vision for a harmonious world. This research paper aims to explore this 
core value in depth, examining its philosophical roots, practical applications, and enduring 
relevance. 

The Philosophical Foundations of Universal Brotherhood: 

Vedanta and the Unity of Existence 

Swami Vivekananda's teachings are deeply rooted in Vedanta, a major school of Hindu 
philosophy. Vedanta posits that all of existence is an expression of a single, ultimate 
reality, often referred to as Brahman. Vivekananda eloquently articulated this principle, 
emphasizing that the apparent diversity in the world is underpinned by an inherent unity. 
This belief forms the bedrock of his concept of Universal Brotherhood, which asserts that 
all human beings are interconnected and share a common spiritual essence (Vivekananda, 
1996). 
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The Oneness of Humanity 

Vivekananda's interpretation of Vedanta led him to advocate for the oneness of humanity. 
He argued that recognizing this fundamental unity could dissolve the artificial barriers 
created by race, religion, and nationality. In his famous speech at the Parliament of the 
World's Religions in 1893, Vivekananda declared, "We are all one, and it is through this 
oneness that we can achieve true understanding and harmony" (Vivekananda, 1893). 

Practical Implications of Universal Brotherhood: 

Social Harmony and Global Peace 

The practical application of Universal Brotherhood can lead to significant social and 
global benefits. By fostering a sense of unity and mutual respect, communities can 
transcend conflicts and work towards common goals. Vivekananda believed that this 
principle could pave the way for global peace, as it encourages individuals to look beyond 
superficial differences and recognize the shared humanity that binds us all 
(Chattopadhyaya, 1999). 

Personal Spiritual Growth 

On an individual level, embracing the idea of Universal Brotherhood can facilitate 
personal spiritual growth. Vivekananda taught that seeing oneself in others and treating 
everyone with compassion and respect can lead to a deeper understanding of one's own 
spiritual nature. This practice, he suggested, can help individuals overcome egoism and 
develop a more profound sense of empathy and connectedness (Burke, 1986). 

Vivekananda's Impact and Legacy: 

Influence on Indian Society 

Swami Vivekananda's teachings had a profound impact on Indian society, particularly in 
the context of the country's struggle for independence. His emphasis on self-reliance, 
national pride, and social reform inspired many leaders and played a crucial role in shaping 
modern Indian identity. The principle of Universal Brotherhood resonated deeply in a 
society divided by caste and religious differences, offering a vision of unity and collective 
progress (Nikhilananda, 1953). 

Global Influence 

Beyond India, Vivekananda's message of Universal Brotherhood has had a lasting 
influence on global spiritual and philosophical thought. His lectures and writings have 
inspired countless individuals and movements dedicated to promoting peace, 
understanding, and spiritual growth. The continued relevance of his teachings is evident 
in the enduring popularity of Vedanta and Yoga in the West (Isherwood, 1976). 

Challenges and Criticisms: 
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Practical Challenges 

While the concept of Universal Brotherhood is inspiring, its practical implementation 
faces numerous challenges. Deep-seated prejudices, socio-economic inequalities, and 
political conflicts often hinder the realization of this ideal. Critics argue that while the 
philosophy is noble, translating it into actionable strategies requires significant structural 
and attitudinal changes at both individual and societal levels (Sen, 2003). 

Philosophical Criticisms 

Some scholars have critiqued Vivekananda's interpretation of Vedanta, arguing that it 
oversimplifies complex metaphysical concepts. They contend that his emphasis on unity 
may overlook the importance of diversity and the need for acknowledging and respecting 
differences. Additionally, there are debates about the feasibility of achieving such a 
universal sense of brotherhood in a world characterized by deep-rooted divisions 
(Rambachan, 1994). 

Conclusion 

Swami Vivekananda's core value of Universal Brotherhood remains a powerful and 
relevant philosophy in today's world. Its emphasis on the unity of all human beings and 
the interconnectedness of all life offers a profound vision for personal and global 
transformation. While there are challenges to its practical implementation, the enduring 
appeal of this principle lies in its ability to inspire individuals and communities to strive 
for a more harmonious and compassionate world. As we navigate the complexities of 
contemporary society, the teachings of Swami Vivekananda provide a beacon of hope and 
a roadmap for achieving true unity and understansding. 
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Abstract 

An interdisciplinary study on the conceptual framework of  the archetypal garden and tomb 
structures in the Mughal era, this paper employs a systematic approach to trace the Mughal 
architectural knowledge,  not only  in its epistemological sense but in its applied logic as 
well. Drawing conclusion from inferences, the paper primarily focuses on the process of 
architectural designs, namely, the prototypes of Mughal gardens and tombs.  As a 
projected and completed object of study, the paper takes into account the aesthetics of the 
archetypal tomb and garden  and its architectural philosophy. Lastly, the paper explores 
the performance of such architectural wonders, which is studied in relation to the notion 
of social occupation  and cultural associations. 

Keywords  Aesthetics Archetype  Charbagh  Performance  Hasht Bihisht  Eschatology 

Introduction 

 Studies on Babur’s architectural endeavours principally focus on the gardens he 
commissioned  and largely neglect the structural projects which had been undertaken 
during his reign in India. This is mainly because of the fact that  hardly any of those 
gardens, except a few in number, stood the test of time. Babur found Hindustan less 
enchanting and often pined for the exotic fruits and snow-capped mountainous of  
Ferghana and Samarkhand. It is to be noted that the lives of early Mughal rulers like Babur 
and Humayun  were peripatetic as they spent most of their lives in tented encampments 
like the warrior clans of Timur and Chengiz Khan that preceded them.  When Babur finally 
settled in India, he was particularly distasteful to  the people of his newly conquered land, 
especially their lack of poetic talent, etiquette, nobility and lack of symmetry in art and 
craft. He loathed the dearth of  good horses, meat, grapes, melons or other  fruits. In 
Baburnama, he writes, “ there is no ice, cold water, good food or bread in the markets. 
There are no baths and no schools.There are no candles, torches or even candlesticks.”1 
But he had great regard for Indian craftsmanship, as it is evinced in his autobiography. 
Though less impressed by the Indian architectural designs  and edifices, he had great 
admiration for the fort in  Gwalior. Babur,  being a green thumb and a poet with a profound 
artistic imagination- celebrated as a hero  in Uzbekistan, where he was born-  majorly built 
gardens and mosques in India.  

Aesthetics,  Philosophy and Performance  

 
1 Babur, Z. (2017).The Babur-Nama in English; Memoirs of Babur Translated from the Turki 
 Text of Zahiru’d-din Muhammad Babur Padshah Ghazi (VOLUME 1).(A. 
Beveridge.Trans.)Alpha Edition.(1921), pp.487. 
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The Prototypal Mughal Garden 

Morphologically Babur’s planned terraced gardens which were  developed in 
Persian  or Timurid architectural style had a charbagh structure where land was 
symmetrically divided into four rectangular or square  plots with water channels with 
running water. The Mughal garden was conceived of as an earthly analogue for life in 
paradise- a  metaphor of paradise- and hence the archetypal image of paradise is recreated 
in the form of charbagh. To this a priori knowledge they combined geometrical patterns 
which are instruments believed to be the bridge to the spiritual realm with the intention to 
purify the mind and soul.This thought process is in tandem with the philosophy of art in 
Islam,  which is to transform or transfigure. Mughal gardens and tombs built in symmetry 
and embellished with reiterative geometrical patterns and  designs were manifestations of 
this philosophy of art. The gardens constructed in rectilinear layouts  were meant to create 
a vision of earthly utopia, an ecosystem in which the biotic and abiotic elements blended 
harmoniously. 

 

 

In this ecosystem, the soil was static, so were the stones, but the  running water with plants 
and birds around in abundance was kinetic. The overflowing water pools with fountains 
and cascades symbolized the renewal of life. It not only added charm to the scenic beauty, 
but also was a great stress buster for the royalty.  Indeed gardens for the Mughals were 
meant as spaces for relaxation and retreat from the resplendency and pomp, from the 
cacophony and fury of life and its battles.As mentioned earlier the biotic and abiotic 
elements in Mughal paradisiacal gardens existed  in a symbiotic way. 

To ease the boredom of “the charmless” and “disorderly” 1 Hindustan Babur built gardens 
that showcased order and symmetry, thereby taking the process to a  higher realm of art 
and aesthetics.This could also be perceived as bringing order into the chaotic lives of 
Hindustan as well as its new  king Babur, who had a nomadic past.  It is interesting to note 
that Babur emerged in the process as a “ muhandis (geometer/architect/engineer),  as a 
Cartesian almost.”2 Mughal garden designs  reminiscent of Cartesian coordinates in 
Mathematics replicate the ways of patterns in which the Muslim mind perceives reality or 
in short, as James Dickie writes  “....The Muslim mind apprehends reality in patterns”3  
and hence the chevrons (the inverted V designs) inlaid in the chute   (a vertical or inclined 
plane, channel, or passage through which objects are moved by means of gravity) provide 
the running  water in Mughal gardens the effect of dancing arabesque,an essential feature 
of Islamic art.  To cut it short, the Mughal gardens were built on geometric patterns with 
octagonal pavilions or baradiri, square or rectangular  sweet smelling verdant grass carpets 
laced with fruit bearing trees that symbolize renewal of life  and  also with cypress trees 
that are  emblematic of eternity.The  circles of water pools with intermittent small exotic 
tents were evocative of Babur’s  nomadic past.The gardens of Babur’s heirs, created later 
were built on the aforementioned archetypal  pattern and could be classified into pleasure 

 
1 Babur, Z. (2017).The Babur-Nama in English; Memoirs of Babur Translated from the Turki 
 Text of Zahiru’d-din Muhammad Babur Padshah Ghazi (VOLUME 1).(A. 
Beveridge.Trans.)Alpha Edition.(1921), pp146. 
3Dickie, J. (Yaqub Zaki) (1985). The Mughal Garden: Gateway to Paradise.  Muqarnas,3.128–
37. JSTOR, https://doi.org/.Tr10.2307/1523089 
3 ibid,129. 
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gardens for the royal blue blood line, tomb or the funerary gardens, gardens  around 
sprawling havelis and open gardens for emperor’s leisure to break the tedious travails.  
Funerary garden laid in the pattern of the archetypal paradisiacal pattern  should be 
understood in the  eschatological framework with a tomb in the centre  mostly planned as 
dynastic mausoleum situated on a lofty square terrace with a mosque adjunct.The garden   
provided a serene ambience to the spirit of the deceased. The terraced gardens in Mughal 
designs  could be seen as  having an upper visual operational level and a lower sensual 
level which operated as a private space of cool repose and romantic indulgences. These 
gardens  were a  foil to English gardens meant primarily for walking and leisure. 

The Central Asian Timurid or Persian  gardens that Babur knew in Samarkhand 
and Heart, which he  tried to recreate in the dusty plains of Hindustan had its perils. The 
gardens in  Central Asian  mountainous terrains were  laid out “on a gentle slope  so the 
water moves through gravity; alternatively, it is disposed on a graduated series of terraces, 
a solution the Mughals were to adopt wherever feasible, as in Kashmir.”1 Shalimar Bagh 
relaid by Jahangir, Nishat Bagh by his brother-in-law Asaf Khan and Chashma Shahi Bagh 
by Ali Mardan Khan- the Mughal governor of Shah Jahan- are examples of such terraced 
gardens. But Mughal gardens were also laid out sometimes “towards great open spaces 
and vast expanses of water.”2 The first  garden Babur built  in India was in Agra, which 
he  named as Bagh-i-Nur Afshan, or Light Scattering Garden.The commoners of Agra 
named it Arambagh due to the tediousness of pronouncing the Persian name and it is now  
rechristened as Rambagh. 3 His body was buried in Rambagh before being taken to Bagh-
e-Babur  in  Kabul. 

 Shalimar Bagh or Farah Baksh, considered as the high point of Mughal 
horticulture, was relaid by Babur’s descendant  Jahangir in 1619 to delight  his twentieth 
wife NurJahan. It was  actually an enlargement of the already existing ancient garden 
founded by Pravarsena II.  Drawn to botany, biology, ornithology and zoology, Jahangir 
inherited the dynastic interests of the Mughals. He documented what he experienced  and 
experimented  in and around the garden  in a scientific, systematic and  visual way in the 
form of images, unlike his predecessors. Enarmoured by the Zabarwan -Pir Panchal ranges 
and the scenic beauty of Kashmir, Jahangir moved  the Mughal  imperial court to those 
sprawling verdant gardens and, thus, Shalimar Bagh became the Mughal summer 
residence.The tradition of terraced gardens continued with Shah Jahan, as it is found in 
Shalamar Bagh in Lahore, though there were gardens laid on plains like the  Mehtab Bagh, 
which was the last in the series of eleven gardens along the Yamuna in Agra. 

Mughal Tombs 

Most of the early Mughal tombs were built with  “ posterity in mind and viewers 
were a part of its concept.”4 It is to be noted that the history of the early Mughal tombs is 
intertwined with the history of some of its most  enigmatic women as well. Humayun’s 
tomb in Delhi, Itimad-ud-Daula tomb in Agra  which is also called Baby Taj, Akbar’s 

 
1 Wilber, D. (1964). Persian Gardens and Garden Pavilions.Tokyo and Rutland, pp.76. 
2 ibid 
3Koch, E.(2013).Mughal Architecture; An Outline of its History and Development (1526-
 1858).Primus Books, pp.86. 
4 Koch, E. (2016, January). The Idea of the Taj.Frontline, https://frontline.thehindu.com/arts-and-
culture/heritage/the-idea-of-thetaj/article8068337.ece 
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tomb at Sikandra, tomb of Jahangir in Lahore and of course  the iconic Taj Mahal in Agra  
are considered the  greatest  achievements of Indo-Islamic architecture.Among these five 
architectural marvels  spread across India  and Pakistan now, the first two and the fourth  
were built by women. Commissioned by Akbar and supervised by Humayun’s  first wife, 
Bega Begum, Humayun’s tomb is considered to be the first Mughal tomb in India and the 
first ever overseen  by a woman at that point in time.  

The tombs like the Mughal gardens were drawn on similar geometric patterns in 
consonance with Islamic eschatological framework though  these patterns had a gradual 
progression  from simple to complex, intricate and syncretic  style as in the case of its use 
of arabesque, jali, calligraphy, mihrab, double dome, pishtaq and chattris. The double 
dome, appears in its fullest sense for the first time in  Humayun’s tomb as the earlier 
versions of domes before  never traced the shape of  the full semicircle. It was a  Persian 
feature used  to give the building an imposing exterior height but, at the same time, kept 
the height of the interior central hall in proportion to the exterior height. The  hasht bihisht 
was a concept first used in Humayun’s tomb signifying the eight doors of paradise. The 
number eight is a motif oft repeated in Mughal garden and architectural style as it is 
considered sacrosanct  in Islamic symbology and eschatology. Hence, one would find 
Mughal tombs with eight doors evocative of the eight doors of paradise and eight angels 
carrying the throne of Allah.   

 Humayun laid the foundations of  the new city after his ascension to the  throne,  
which he called  Dinpanah by the Yamuna,  but had to flee from Hindustan before its 
fruition when  he lost his kingdom to Sher Shah Suri. “Crushed and abandoned, the 
desperate Humayun had to trek across north India and Afghanistan into the Safavid 
domains, with whose help he was able to return to, several years later and  managed to 
restore the dynasty in Hindustan in 1555.1  So, after fifteen years of exile, he regained his 
kingdom with the help of a borrowed army from Shah Tahmasp of Persia, found the city 
project completed by Sher Shah Suri and hence moved into the citadel, today known by 
the name Purana Qila, though unfortunately he died in an accident  a year later there. He 
tripped down the stairway of his observatory and fell to his death.The body, though buried 
in Dinpanah, was later moved into the present mausoleum. 

Set in a garden adjacent to the tomb of the Sufi saint Nizamuddin Auliya, Bega 
Begum along with her team ideated it in  a typical Timurid way with a  symmetrical pattern 
having a bulbous double dome on an elongated square drum. Ghur-e-Mir built by Timur 
in Samarkhand  for his grandson which also became his final resting place had similar 
bulbous domes and high square drums.Bega Begum entrusted the task of building 
Humayun’s tomb to Mirza Ghiyas, an architect of Persian descent.He had already 
completed his projects in Herat and Bukhara and was well versed in Persian architecture.It 
had, not only  Persian elements incorporated,  but also drew several elements from the land 
it was built on.The walls and two gates were built with the locally available quartzite stones 
dressed in red sandstone with marble panels.The combination of red sandstone and marble 
was a distinguishing feature found in the Delhi Sultanate era preceding the Mughals.Under 
the highly aesthetic Mughals,  the red sandstone with  marble inlay feature  underwent a 
gradual transition  as found in the  sparse use of both in  Humayun’s tomb, contrary, to its  
profuse use in Akbar’s tomb built later. “The symbolic qualities of Humayun’s tomb 
reflect a bold attempt to create an architecture that goes out of, but is distinct from earlier 

 
1 Anooshahr, A. (2008). The King Who Would Be Man: The Gender Roles of the Warrior King in 
Early Mughal History. Journal of the Royal Asiatic Society, 18(3), 327–340. 
 http://www.jstor.org/stable/27755957 
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Islamic buildings in India and Iran, the two poles of the Mughal world.” 1An example of 
the  bold step could be seen in the incorporation of the chattri element which was basically 
inspired from Hindu architecture prevalent in Rajasthan and Madya Pradesh those times. 
The tomb has  eight blue domed chattri, a pair of chattri on each pishtaq, a popular feature 
in Timurid tradition. Pishtaq is a high entrance usually placed at the centre and Humayun’s 
tomb still has one pishtaq centrally located at each cardinal direction. Apart from the 
aforementioned chattris the four larger chattris  found on top of the ancillary chambers 
were all functional pavilions. 

Humayun’s tomb in a nutshell could be seen as the architectural metaphor for the 
Indianisation of the Mughals.Built by a woman probably less influential than empress Nur 
Jahan, the one who built the Baby Taj and the Tomb of Jahangir, Bega Begum’s body is 
interred in the  subsidiary chambers of Humayun’s tomb uninscribed and unrecognisable 
unlike NurJahan’s tomb in Lahore. In the world of men, such erasures in history open up 
new debates on selective memory and on the problematic position of women in history. In 
fact, many of the Mughal marvels  share the same destiny as that of women in  history.As 
the future is firmly rooted in the past, the gardens, architectural wonders and names 
mentioned above are a treasure trove to be preserved to have a comprehensive 
understanding of history based on tolerance, syncretism and shared cultural habits.    
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MEDICAL ETHICS IN ANCIENT INDIA: AN OVERVIEW 

 

Abstract: Medical Ethics deals with the principle of professional conduct concerning the 
right and duties of medical practitioner and also in patient care and in relation to their 
families. Medical ethics is the foundation of healthcare practice, providing a framework 
for ethical decision-making in complex and challenging situations. While contemporary 
medical ethics frameworks are well-established, it is important to recognize that ancient 
civilizations, including India, also had their own rich traditions of medical ethics. This 
research article explores the principles of medical ethics in ancient India, drawing 
primarily from the Vedas and Ayurveda, to shed light on the ethical foundations of ancient 
medicine. 

India has a rich tradition of medical ethics, dating back to the ancient times. The Indian 
medical system places a strong emphasis on the moral code of conduct for physicians.The 
Charaka Samhita, one of the foundational texts of Indian medicine, provides a detailed 
code of ethics for physicians, which emphasizes the importance of compassion, honesty, 
and selflessness.Susruta Samhita, another important text of Indian medicine, also contains 
references to the moral code of conduct for physicians.The code of ethics and practice in 
ancient India was highly advanced and played a significant role in the development of 
medicine worldwide. 

 

Key words: Medical ethics, Medicine, Physician, Disease, Samhita, value, Code of 
Conduct, Patient,. 

Medical ethics, as we understand it today, has evolved over centuries and draws from 
various cultural and philosophical traditions. Diseases and ailments have plagued 
humanity since the dawn of time. The effort of humankind in curing diseases by finding 
its cause has a long history. The ancient India has played a pivotal role in the development 
of medicine, surgical training and also in medical ethics. The earliest concepts of treatment 
are set out in Vedas, particularly in Atharvaveda. The period of Vedic medicine lasted 
until 800 BCE, and from 800 BCE to until 1000CE a remarkable evolution came in the 
field of Indian medicine by the production of Samhitas of Charaka and Sushruta (Charaka 
was a physician and Shusruta was a surgeon). These two seminal works of medical 
literature provided a comprehensive overview of the scientific knowledge of the time and 
established a high standard of ethical conduct for physicians. 

In the field of medicine and health service, medical ethics has of great importance. The 
code of  ‘Medical Ethics’ first adapted in 1847 with reference to Thomas Percival’s 
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document  published in 1803 regarding requirement and expectations of medical 
professionals . 

The World Medical Association adopted the International Code of Medical Ethics in 
1949, a set of ethical principles for physicians worldwide, based on their duties to their 
patients and colleagues. The code was developed in response to a report on "War Crimes 
and Medicine."The code aims to establish a universal standard of ethical conduct for 
physicians, based on their duties to their patients and colleagues. 

The Declaration of Geneva, adopted by the World Medical Association and amended in 
1968 and 1983, states: 

At the time of being admitted as a member of the medical profession: 

I solemnly pledge myself to consecrate my life to the service of humanity; I will give to 
my teachers the respect and gratitude which is their due: 

I will respect the secrets which are confined in me, even after the patient has died. 

I will maintain by all the means in my power, the honor and the noble traditions of the 
medical professions: 

My Colleague will be my brothers: 

I will not permit consideration of religion, nationality, race, party politics or social 
standing to intervene between my duty and my patients. 

I will maintain the utmost respect for human life from its beginning even under threat 
and 

I will not use my medical knowledge contrary to the laws of humanity; I make these 
promises solemnly, freely and upon my honor.1 

Indian Medical Council (Professional Conduct, Etiquette and Ethics) Regulations 2002 
(Published in part III, Section 4 of the Gazette of India, dated 6th Aril 2002) lays down 
certain ethical principles for medical practitioners like-A physician shall keep himself pure 
in character and be diligent in caring for the sick ;he should be modest, sober, patient, 
prompt in discharging his duty without anxiety; conducting  himself with propriety in his 
profession and in all actions of his life(1.1.2).Another section reads-A physician should 
expose , without fear or favour, incompetent or corrupt, dishonest or unethical conduct ion 
the part of members of the profession(1.7). 

 
1. (Bulletin of the Indian Institute of the History Medicine,VolXXXIII-2003 pp 

17 to 31, Sisir Kr. Majumdar)  

 

Medical practitioners must adhere to the six core principles of medical ethics: autonomy, 
beneficence, nonmaleficence, justice, respect for persons, and truthfulness and honesty. 

Ancient India has played an effective role in development of medicine, surgical training 
and codes of medical practice. Before introduction of formal writing, sanatana dharma 
practiced healing therapies for spiritual benefits. The authors of ancient scriptures like 
Atreya, Kashyapa Dhanvantari and Bhela stressed on the spiritual philosophy and medical 
ethics as part of mainstream healing practices.  
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The Vedas, ancient sacred texts of Hinduism, offer glimpses into the ethical aspects of 
healing practices in ancient India. While the Vedas are not primarily medical texts, they 
contain references to health, illness and role of healers. 

The Vedas emphasizes the duty of healers to care for the sick and alleviate suffering. This 
duty is rooted in compassion and the recognition of the interconnectedness of all living 
beings.Honesty and integrity are upheld as fundamental virtues for healers. Deception and 
malpractice are considered unethical.  

Ancient vaids and medical practitioners was serious about their profession and had the 
wisdom of understanding the conditions and signs of illness and undertook their service in 
accordance with the laws of nature maintaining ethical code and conduct.  

Ayurveda, the ancient Indian system of medicine, provides a comprehensive framework 
for medical ethics, rooted in the principles of non-violence (ahimsa) and doing no harm 
(primum non nocere).  

Ayurveda recognizes the uniqueness of each patient and prescribes personalized 
treatments. The ethical imperative is to consider the patient's constitution, needs, and 
preferences.  

The Ayurvedic tradition acknowledges that patients have the right to make informed 
decisions about their care. Ayurvedic healers strive to provide patients with all the 
information they need to make educated choices about their treatment, and they consider 
all aspects of the patient's well-being when developing a treatment plan 

The Ayurvedic texts, such as Charaka Samhita and Sushruta Samhita, delve into ethical 
considerations specific to health care practice. 

 Charaka, in his Samhita elaborated lucidly the moral and holistic method of treatment. 
Charaka prescribed four ethical principles for physicians. These are-  Friendship towards 
the patients, sympathy towards the patient, taking interest in the cases and no attachment 
after the recovery of the patient. Charaka  emphasized the ethical values central to the 
nobility of the medical practitioner. He advised the physician to try to learn every moment. 
Physicians must have a deep understanding of medical knowledge, a strong imagination 
to envision new possibilities, the ability to comprehend complex information, a sharp 
memory to recall relevant knowledge, the resourcefulness to overcome challenges, and the 
promptness to act quickly when needed.2 

 He also recommended that physician should be compassion towards ailment. 

From the study of history of medical ethics in ancient India we can say that the ancient 
medical treatment was based on the ethical principles that prioritise the well being of the 
patients and a holistic understanding of health. The ethical principles of ancient Indian 
medicine, such as non-violence, compassion, and patient autonomy, are as relevant today 
as they ever were, and can offer us guidance in the face of the ethical challenges of modern 
medicine. 

 These insights serve as a bridge between the ancient wisdom of Indian medicine and 
ethical challenges facing modern healthcare. By reflecting on and incorporating the ethical 
principles of the past we can strive to enhance the quality of healthcare and uphold the 
dignity of patients in our rapidly evolving medical landscape. 
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2.(vidyā vitarko vijñānaṃ smṛtistatparatā kriyā yasyaite ca ṣaḍguṇāstasya na 
sādhyamativartate, CS. Su, IX. 21.) 
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THE FIRST SEED OF DALIT’S EDUCATION IN MADRAS 

PRESIDENCY- 1893 

 

Abstract 

If you want to prevent the development of a community, it is enough to prevent 
the education of that community. During the time of the British, this restriction started to 
be removed slowly. How can it be done only in Madras Presidency when the government 
has not enacted separate laws for the education of Dalits in any other state in India? Two 
main reasons can be stated, one is the relationship between Christian missionaries and 
Dalits, the efforts of these missionaries to lift Dalits from the clutches of poverty, and the 
second is the benevolent view of the great government officials J. H. A. Tremenheere and 
Dr. D. Duncan towards the Dalit people. I try to expose how important this special act on 
future Dalits education in Tamil Nadu. And also this education act created a new space for 
government agency discussed the reality of Dalit education situation.  

Keywords : Pariahs, Dalits, Panchamars, Pallar, Education, Madras Presidency. 

Introduction  

 Education is one of the tool, for eradicating all social evils. In the case of Indian 
society, education was not a common right, the number of people totally denied this right. 
During both pre-British and early British rule, no attempt was made to educate the Dalits 
because, as with Brahmani policy, education was confined to the higher castes.  Entering 
British power in India try to change this situation. Yet, The British government introduces 
a western type of education, and indigenous or traditional education was slowly going 
down. Indigenous or vernacular education formed a caste hierarchy because Dalits were 
not allowed.1 But western education allowed all society, including Dalits. The British 
government could not involve in the field of Dalit education issues, but at the same time, 
this situation was used by the Christian missionaries, there are started their evangelical 
work in Tamil-speaking areas in the Presidency. And also some government officials take 
serious efforts in Dalits education, particularly J. H. A. Tremanheere and Dr. D. Duncan 
stated that other than the efforts on the part of missionaries, there had been no tangible 
attempts to improve the educational standards of these classes. This article discussed 
background of the first seed of the Dalit Education Act in 1893, Madras Presidency. 

 Review of Literature 
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 On the modern days historians, social scientists and feminist writers to involved 
to write Dalits history without caste biases. Raja Sekar Basu, Nandanar’s Children – The 
Paraiyans’ Tryst with Destiny Tamil Nadu 1850-1956 (2011),  this work deal with Pariahs 
historical background society, politics and education.  The author traces the transformation 
Dalit empowerment in the colonial period to Free India time. Yohathi Chinna Rao, Dalits 
Struggle for Identity: Andhra and Hyderabad 1900-1950 (2003) this research work has 
focused on the early Dalits history in Madras Presidency. Sabhashi Bhattachariya, 
Education and the Disprivileged: Nineteenth and Twentieth Century India (2002) this 
editorial work deal with colonial educational policy and the impact of Dalits society and 
Rupa Visvanath, The Pariah Problem - Caste, Religion, and the Social in Modern India 
(2014) write new methods on Tamil Dalits history, the author argued the relationship of 
Christian missionaries and Dalits.  Shailaja Paik, Dalit Women's Education in Modern 
India: Double Discrimination (2014) this work gives valuable information on Colonial 
education policy and Dlaits, and mainly focused Dalits women education growth in 
Bombay Presidency.  P.Radhakrishnan writes the article Backward Classes in Tamil Nadu: 
1872-1988, this article has given valuable information on Dalits educational conditions 
from early colonial days to the modern period.  Parimala V. Rao, Colonial State as ‘New 
Manu’? Explorations in Education Policies in Relation to Dalit and Low Caste Education 
in the Nineteenth Century India (2019), This article looks at the education policies of the 
colonial state towards lower castes in nineteenth-century India and how these policies 
upheld and reinforced the caste system. 

The Word of Dalits  

 After the Panther Movement in 1970s, the social science scholars and researchers 
used the word on Dalits.  History indicates that there was segregation of communities 
based on the division of work. Literature reveals that Dalit is a contemporary term used 
for the earlier term untouchables. Some believe that the word Dalit has its origin in the 
Pali (a pre-Sanskrit language) word ‘Daliddh’ , which means the deprived, in Sanskrit, it 
is derived from the root ‘Dal’ which mean split, broken, or cracked.2   

The etymology of ‘Dalit’ is traced to the rood of dal in Sanskrit which means 
split, break, crack, or crushed. As an adjective Dalit came to signify broken or ground 
down and evolved to mean oppressed, exploited and downtrodden.3 Mahatma Jithirao 
Phuls first used that word. The term ‘Dalit’ was chosen by the group itself like the word 
Black and even the English press had to use unfamiliar Marathi word. None of the 
normally used word such as untouchable, Depressed Caste, Scheduled Caste, and Harijan. 
Dalit Mean hose who have been broken, ground down by the upper class in a deliberate 
and active way. There is an inherent denial of impurity, karma, and justified caste 
hierarchy in the word itsel.4 The term Dalit signifies their anger, their protest, anti-caste 
objectives, and political awakening of depressed classes of Hindu caste Society.5 During 
that time government records called poor people ‘Pariahs’ or ‘Panchamars’.  Before British 
rule, our Indian society was formed on caste hierarchy order so the low caste people when 
to last place in society, there was not allowed temples, common water wells, educational 
institution, and public steed. At the same time without the role of Panchamars or Dalits, 
the economic structure totally collapsed on society. Because the system of Mirasidar was 
followed, Parayars and Pallar communities fully were involved in agriculture economic, 
without his own land.6 Therefore society treated on slaves. Dr. B. R Ambedkar has not 
accepted the word slave, because the European slavery system allows educational rights 
for slaves but our Indian social customs do not allow the untouchables go-to learn. When 
you came to British colonial rule were trying to change Pariah’s social life. According to 
G.O.63, Educational Department, 1893 explained the word Pariah is common to all the 
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Depresses Classes or last cattery in the social order,  The several classes on Madras 
Presidency known by the designation of Chachadis, Chakkilis, Chamaris, Chandalas, 
Godaris, Holayas, Madigas, Malas, Mochis, Paidies, Pallas, Pallis, Panus, Paraiyas, Rellis, 
Tutis, and Valluvars are almost akin to each other, and have accordingly been treated in 
the department returns as constitution one general class under the name of  “Pariahs and 
Kindred races”.7 

The Pallar, Paraiyar, Chakkiliar were most of the soil of sons in the Tamil-
speaking areas. Today the Pallars was called Deventhira Kula Velalar, Paraiyars was 
called Adi Dravida, and Chakkiliar was called Arunthadiyar. My understanding of the term 
Dalit is a socio- revelosnary identification, who is against continuing to struggle on his 
own rights on emancipation that group of people so-called Dalit. It is not only caste 
identification, is a symbol of change and revolution. 

Madras Missinaries Conference Proposal for Dalits Empowerment in 1891  

The largely due to the educational campaign of missions and of great social value 
and promise to India, is the awakened interest of the Government in the education of the 
Pariah, now oftern named in official documents as the Panchamas. Missions have always 
sought to reach in some measure these outcaste classes, but hitherto they had been almost 
ignored or forgotten in the great educational scheme of the Government. A forward 
movement came in the Madras Presidency about the year 1892, during the administration 
of Dr.Duncan, who was then Director of Public Instruction in the Presidency. In the report 
of Public Instruction in the Madras for the official year 1890-1891, Dr.Duncan dismissed 
the education of the Pariah in seven brief lines. In 1892 he devoted a whole chapter to it.8 

In September 1892, the missionaries in a memorial presented to Lord Wenlock, 
the Governor of Madras. This presentation deal with the illegal practice of agrestic slavery; 
provide secured house site, prevent rack-renting and distrait of property, make Pariahs 
‘equally eligible’ with others for obtaining wastelands, forbid Mirasidars and others for 
others from hindering the establishment of schools, and increase Government grants for 
education. The missionaries request for an enquiry was endorsed by leading Madras 
newspapers including the Madras Mail and The Hindu.9 The most significant outcome of 
the effort towards evangelizations in India by Christian missionaries, both Catholic and 
Protestant, since the beginning of the sixteenth century is the emergence of an Indian 
Christian community. To examine the forces that shaped Pariah –Missionary alliances, as 
well as those they would unleash, we will consider how Pariahs efforts to harness 
missionaries particular skills and social position transformed the labor relationship 
between Pariahs and their masters and impinged as well upon processes of village-level 
administration, the missionary engagement with the centers of Provincial 
administration.10  So missionaries were easy moving on government agents, there also 
started the first initial steps to promote  Dalit social-economic conditions during the 18th 
century, so the number of Dalit converted to Christianity. Consequently missionaries were 
suggestions to the government we want to help to promote Dalit education. Mainly three 
missionaries’ role was important, Rev. T. B. Pandian, American Baptist Foreign 
Missionary in Madras, Rev. A. Andrew, Free Church of Scotland mission, Chingleput, 
and William Goudie, Wesleyan Methodist Mission Society,Ikkadu. 

J.H.A.Tremenheere Report and Dalits Education 

J.H.A Tremenheere, Acting Collector of Chingleput, 11 The Collector submitted 
one of the valuable report on Pariahs social conditions under the title, Note on The Pariahs 
of Chingleput (1892), The report led to the historical British Government Order of 
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Revenue 1010/1892 being passed, which empowered Dalits with landholding and 
education rights.12  

Tremenheere noted in his report,  the divorce of the Pariahs from the land and the 
insecurity of their homes…place the agricultural labourer under the heel of the large 
landholder. In the result the district shows worse farming, has fewer resident landlords, is 
fuller of sub-tenants and bond-labourers, and altogether produces more striking contrasts 
of wealth and poverty than any of which I have had experience. Tremenheere, “Note on 
the Pariahs in Chingleput” Revenue, GO, nos. 1010, 1010A, 30 September 1892 His report 
discussed three main problems of Dalits, first social slavery, second economical position, 
and third educational conditions. The system of mirasi (Mirasidars) could not be allowed 
to Pariahs children entering the schools. The education, economic and social positions are 
very close to one other fact.  

The Collector stated that other than the efforts on the part of missionaries, there 
had been no tangible attempts to improve the educational standards of these classes. 
Tremenheere stated, in the first place even, a low standard of instruction will, to some 
extent, safeguard them against becoming victims of fraud and oppression and teach them 
to make of opportunities. In second, their instruction carried a little further, may add 
materially to the intelligence and progress of the country. The animated discussion on the 
conditions of Pariahs in the newspapers in Madras and in London not only created an 
awareness among the officials in the Government of India and in the government in Great 
Britain but also forced them to act. When the question was raised in the House of 
Commons enquiring about Tremenheere’s report on the conditions of Pariahs in 
Chingleput district and about the measures adopted by the Government of Madras to 
ameliorate their conditions.13  

This report section XIII exposed the educational conditions of the Pariahs society. 
That report clearly finds out Pariah’s education status, in the Tiruvallur Taluk, out of 303 
villages, there are, it is said, no less than 200 which cannot boast of a single Pariah who 
can read and write. In 272 of the villages, there is not one Pariah child at school. In all, 
there are 221 boys and 36 girls attending schools, but these are confined to 31 and are 
principally at mission schools. It will be seen that save where there are mission schools 
next to nothing is being done even for the Primary education of Pariahs. The reasons for 
this appear to be: 

(a) That the Mirasidars and other masters of Pariah set their face against this 
education. 

(b) That the parents of the caste pupils object to their children frequenting schools 
where Pariahs ate admitted. 

(c) That the schoolmasters share this prejudice, making the Pariah children sit 
outside the schools, and teaching them from a distance. 

(d) That the children have to tone cattle or otherwise work during the day. 

(e) That they are often too poor to pay fees or buy books. 

(f) That there are no trained Pariah masters (for no Result Grands are given unless 
masters have passed the primary examination); even intrained masters can hardly be 
obtained. 

(g) That ever if masters could be obtained, they could not keep themselves on the 
Result Grands, though these are 50 percent higher for Pariahs.14 



DABEER – 26                                                                                  JANUARY-JUNE  2024 

_________________________________________________________________ 
34                      A UGC Care Listed Journal (ISSN: 2394-5567) 

Tremanheere proposed his remedies on Pariah education. 

1. To increase the number of special Pariah day and night schools so that every large 
Paracheri shall have one;    

2. To attract Pariahs by scholarships into the normal schools;  

3. To abandon the Result Grand system and pay salaries in these special schools; 

4. That provincial admission, which alone can stand financial strain, and which can 
maintain a sympathetic policy in favour of the low-castes much more consistently than the 
Local Boards, should assume the control of the special Pariah schools.15 

As a result of these activities and propaganda, the Government of Madras was 
persuaded to pass government orders, on 30 September 1892, G.O.1010, 1010 A 
Department of Revenue. This report one of the indications of ender the Dalits social 
conditions. It should be understood here that although the revelation of this report has only 
mentioned the living conditions of Chengalpattu, this is also the condition of the lower 
caste people of the entire Tamilgam of that time. 

Dr. D. Duncan Involvement in Dalits Education 

Dr. David Duncan was one of the educationalists and administrator in colonial 
Madras, the former Principal of Presidency College in Madras, (1884-1892), Director of 
Public Instruction in Madras (1892-1899) and Vice-Chancellor of Madras University in 
1899,16  Dr. Duncan, Director of Public Instruction, says: The question of the education 
of the Pariahs, as different from that of the low castes and backward classes in general, has 
not hitherto received the special attention of the department. The subject was first brought 
prominently to the notice of the Government and the public by mission bodies last year 
1892. The difficulties that are in the way for admitting the claims of Pariahs and other low-
caste children are chiefly of asocial and religious nature, owing to the existence of the 
system of caste …….. all the inspecting officers unanimously state that ……in small 
towns, in which the inhabitants are conservatives, existing schools, are almost ruined by 
an attempt to admit Pariah children to the interests of education to insist upon such 
admission as a condition for recognition.17 

Government support  

At that time Director reviewed the Public Instruction Report for 1890-1891, it 
was published, it was noted Dalit educational condition. The Madras Government also 
observed that the children of the Pariah and kindred classes under instruction formed a 
very insignificant proportion of the total school population, directed that every effort be 
made to ameliorate their educational condition and called on the Director to submit his 
views on the subject, especially as to the desirability of opening a large number of special 
schools for low caste Hindus alone.18 On receipt of the above order, a circular letter 
inviting suggestions as to the best means of educating the classes in question was addressed 
to the representatives of the various Missionary Societies engaged in the education and in 
the social and moral elevation of these classes, and their replies are printed in extensor in 
the accompanying proceedings.19 The following suggestions made by the missionaries 
and Dr. D. Duncan, Acting Director of Public Instruction, Madras. 

1. Special Inspection Agency 

2. Special Provision for Training Teacher  

3. Establishment of Special Schools from public fund 
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4. Special Conditions of Aid 

As regards school accommodation, it has been suggested 

1. That village officers should be required to secure proper sites for the creation of 
school buildings 

2. That no restriction should be imposed regarding the special form of the building, 
especially when the cost does not exceed Rs.50 

3. That half grant should be given for buildings  

4. That refund of building grants should not be claimed when the buildings have 
been used for school purposes for a period of six years. 

The chief Secretary was favour of granting these concessions, except that as 
regards the proportion of building grants. The Grant-in –Aid Code allows third grants for 
school-houses, and this is as liberal as funds will permit. For school-sheds and repairs 
thereto no minimum contribution is demanded from managers.20 

Magna Charta of Panchama education 

 On 1st February, 1893, granting special privileges to Panchama schools, is 
regarded as the “Magna Charta of Panchama education.” in a later official report 
Dr.Duncan refers to the special efforts put forth on their behalf by a missionary of the Free 
Cppphurch of Scotland, in the following terms: “The efforts of the Rev. Mr. Andrew 
toward the amelioration of the condition of the Panchamas are noted with great 
satisfaction.”21 It was a golden day for Dalits education history in Madras Presidency.  
The Director of Public Instruction submits proposals for encouraging education among the 
Pariah and similar classes. Dr. Duncan’s suggestions are generally judicious and meet with 
the approval of His Excellency in Council, who proceeds to pass orders upon the various 
points raised;- 

1. To the effect that a larger number of Missionaries and other specially interested 
in the welfare of the poorer classes should be appointed as members of Local Boards and 
Municipal Councils, will be considered in the Local Municipal Department. 

2. To grant to pariahs who are under instruction in training schools under public 
management the additional stipend of Rs.2 per mensem allowed to Europeans, Eurasians 
and Muhammadans under Article 23 (2) (a) of sections VI of the Educational Rules;To 
grant to Pariah who seek admission into training schools under private management the 
enhanced rate of scholarship-grants provided for in Chapter VI of the Grant-in-Aid Code. 
This proposal are approved. 

3. The establishment of special schools for Pariahs 

              The Directors letter- is open to theoretical objection but the necessity of taking 
such a step has already been recognized by Government and local bodies have been urged 
to open such schools wherever necessary. The Government is by no means dissatisfied 
with the manner in which its suggestion upon this subject have been met by local bodies, 
but there is no question that very much more remains to be done.  Dr.Dunean suggests that 
Local Boards and Municipal Councils should be required to open special schools for 
Pariahs in all large Pariah villages and suburbs where such do not already exist; this 
suggestion is reasonable and has the approval of Government, and the remarks of the 
Director of Public Instruction on this subject will be commended to the earnest 
consideration of Local Boards and Municipal Councils in the Local and Municipal 
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Department. As regards the provision of sites for Pariah schools. The Director of Public 
Instruction will observe from paragraph 11 (f) of G.O ., dated 30th September 1892  No 
1010 Revenue, that Government has already expressed its readiness to assign such sites 
on waste-land wherever they are proved to be necessary. There is nothing to prevent local 
bodies from acquiring private land under the Land Acquisition Act, 1870, wherever such 
a course is necessary in order to provide a site for a school, and the Government will also 
favorably consider similar proposals put forward by Missionary Bodies.  

 The Director of Public Instruction recommends the exemption of Pariahs in all 
schools from payment of fees, or merely of these under instruction in schools specially 
designed for Pariahs. If the latter is Dr.Duncan’s intention, it is sufficient to draw his 
attention to Art. IX of the School Fee Notification under which the director of Public 
Instruction has the power to fix such rates of fees as he considers advisable in schools for 
backward and indigent fees, the Government regards as sufficient. The Grant-in-Aid Code 
already provides sufficient for the supply of books, slates, and furniture.22 

Conclusion  

 This Education Act brought in 1893 can be considered the first seed planted by 
the government for the education of Dalits in the Madras Presidency. All subsequent 
education laws were based on this. This is the law that first introduced the system of free 
education for Dalits, the government should give aid to Dalit students in schools, and 
encourage the work of teachers in the Dalit community. That is why I have said that this 
is the first seed planted by the government for Dalit education. 
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A STUDY ON THE COMPOSITION OF MAULANA JAMI: THE 
LAST GREAT CLASSICAL POET OF IRAN 

 

Abstract: Throughout this paper an attempt has been made to highlight about the 
contribution made by Maulana Jami, the last great classical poet of Iran, for the 
development of Persian granary literature, under whose contribution the Persian literature 
has reached its heightens. This saintly man had a very gentle disposition and was endued 
with such extensive and varied learning that he was thought peerless in his age.  

Keywords: Reverence, Peerless, Interpretation, Devotion, Straightforward, Creativity, 
Collection 

Introduction: Mullah Nur al-Din Abd al Rahman ibn Ahmad Jami was born on November 
7, 1414 and died at Harat on November 9, 14921. It was in Harat that Jami acquired that 
profound learning in all branches of the Islamic Sciences which qualified him to write with 
authority on the interpretation of the Koran, the traditions of Muhammad, the biography 
of the prophet, Arabic grammar, poetics and prosody, music and riddles and made of him 
among the most erudite of Persian poets2. Jami derived his nom de plume either from the 
town of Jam where he was born or owing to the devotion with Sheikh ul-Salam Ahmad 
Jami as he himself says: 

 مولد جام و رشحھ قلم * جرعھ جام شیخ الاسللمست 

 3لا جرم در جریده اشعار * بدو معنی تخلصم جامیست

Jami paid tribute to the great body of pious spirits in his  ‘Nafahat al-uns’4, comprising 
582 biographies of Muslim saints edited at Calcutta in 1859 by captain W. Nassau Lees 
with a valuable life of the author, is an important source for the history of Sufism, 
especially in the later period; written in simple and straightforward style, it abounds in 
interesting and informative anecdotes and is among the finest specimens as Dr. Hikmat 
affirms, of fifteenth-century prose5; composed in 1478 in which he revised and continued 
the biographies of the saints written long before by al-Sulami and translated by Ansari; 
sixty years after his encounter with Muhammad Parsa he made a little collection of his 
sayings as a grateful offering to his memory6. Jami has often been called the “seal of the 
Persian poets”, not only because he is really the last great writer in the tradition- it being 
case that from the end of the fifteenth century, the creativity edge of the poetic arts moved 
towards India and the Turkish cultures and there were no immediate great successors to 
him writing in Persian7.  

Jami wrote a commentary on the Lama’at of Iraqi at Navai’s invitation, completing it in 
1481; some years earlier he had composed the ‘Lavaih’8 and is divided it into thirty 
‘Flashes’9 in emulation of that work, offering it to the ‘Shah of Hamadan’. The 
‘Baharistan’ is a very different kind of book. Jami himself explains the circumstances 
under which he came to compose it10 and as Sadi’s ‘Gulistan’ is divided into eight chapters, 
so the ‘Baharistan’ is set out eight gardens. While Jami carefully imitates Sadi’s rhyming 
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and rhythmical prose and his interspersion of verses, the contents of his book are somewhat 
different; in particular the seventh ‘garden’ is a miniature anthology of Persian poets 
bringing in some pointed criticisms. He was much addicted in incoherent expressions’’ is 
Jami’s verdict on the minor poet Adhari, Katibi used many expressions peculiar to himself 
in a peculiar manner11. Considerable as Jami achievements were in prose, it is far more 
through his poetry that he has dwarfed all who have come after him. Coming so late  in 
the classical tradition, he inevitably had little new to add to what the great figures of the 
past had said; Persia would need a new contact and a fresh and abundant source of 
inspiration from outside before her writers could recover the old creativeness. Jami’s verse 
testifies to the thoroughness with which he had studied Anvari and Khaqani, Sadi and 
Hafiz, Nizami and Amir Khusrau, all the acknowledged masters of ode, lyric, idyll. Yet 
he fused together these diverse elements and produced out of the amalgam an individual 
style of great fluency and brilliance, a diction permeated above all else by the language 
and the ideas of mysticism. Amir Khusrau had published five Divans representing different 
phases of his literary activity; Jami did not quite rival this productivity, but for all that he 
put together three separate collections of odes and lyrics. The first, called ‘Fatihat al-
shabab’, was issued in 1479, the second, ‘Wasitat al-iqd, in 1489, the third ‘Khatimat al-
hayat in 1491; each is preceded by an elegant preface written by the poet himself. Jami 
sums up his own output in this genre and at the same time defends himself against any 
criticism that might have been provoked by his contributions to the ancient art of princely 
panegyric12.  

The Kulliyat of Jami his ode, lyrics and occasional pieces extends to 568 pages in the 
Lucknow lithograph of 1876. In making his modern edition of the Divan Pizhman has 
omitted many poems judged to be of inferior merit, and yet his text required no fewer than 
316 pages- a rich offering to future workers, for very few of Jami’s lyrics have so far been 
translated, Sir William Jones was early in the field with an ingenious version in which he 
aimed to imitate the intricate rhyming pattern of the original. 

How sweet the gale of morning breathes! 

Sweet news of my delight he brings; 

News that the rose will soon approach 

The tuneful bird of night, he brings. 

Soon will a thousand parted souls 

Be led, his captives, through the sky, 

Since tidings, which in every heart 

Most ardent flames excite, he brings. 

Jami’s Divan has attracted more interest in Germany, where Ruckert, Von Rosenz Weig- 
Schwannau and Wicker Hauser all occupied themselves with his lyrics a century ago. E.G. 
Browne put a handful into prose; otherwise this master of melody has been strangely 
neglected. His fondness for the poem of seven couplets encourages the attempt to 
reproduce him in the form of the sonnet, and the following experiments were made to that 
end. 

Far from thy face, my love, it is with me 

As if to my own being I was dead: 
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I can endure, that beauty all is fled, 

But I am slain, when I am lost to thee. 

Upon the day we meet in amity 

I’ll tell thee how in absence my heart bled; 

Until that hour, how can my grief be said, 

My tongue being silenced by much misery 

But Jami was not ambitious only to emulate Anvari and Hafiz; he also aimed at matching 
the work of Nizami in the field of more extended composition. Nizami had written five 
epics (or idylls, as it seems preferable to call the shorter epic); Jami composed seven, 
known collectively as the ‘Haft Aurang’ (Seven Thrones). It appears that Jami himself was 
responsible for publishing the seven together, for some manuscripts of the collection are 
introduced by an editorial preface, presumably (as Dr. Hikmat believes) from his pen13. 

Noticing that certain very ancient copies lack this preface, Hikmat concludes that Jami 
originally composed only five idylls in emulation of the Khamsa of Nizami and of Amir 
Khusrau, but afterwards decided to add two more. This conjecture is strengthened by the 
fact that in the Khirad-nama-yi Iskandari, the last of the seven, Jami expressly states that 
it was his first intention to write five mathnavis in the same metres as those of Nizami, but 
that he augmented this total by writing the Silsilat al-dhahab and the Subhat al-abrar. 
Now it shall be consider these seven poems in the order in which they occur in the 
manuscript.  Firstly, the Silsilat al-dhahab written in the khafif metre after the fashion of 
Sanai’s Hadiqat al-haqiqa and Auhadi’s Jam-i-Jam, is dedicated to sultan Husain Baiqara 
and must have been completed between 1468 and 1472. The terminus a quo is fixed by 
the plated between 1468 and 1472. The terminus ad quem is determined by a more 
interesting historical argument, for it was in 1472 that Jami set out on the pilgrimage to 
Mecca, and on his way back ran into a storm of protest at Baghdad on account of certain 
verses from the poem of an allegedly anti-Shi’ite complexion which were already in 
circulation in that city. Second, the Salaman- u-Absal was composed for Sultan Yaqub of 
the ‘White Sheep’ evidently in 1479 or 1480, for Yaqub succeeded Uzun Hasan in 1478 
and the poem was intended as a kind of coronation present. In it Jami complains of his 
advancing years and the necessity to wear ‘Frankish spectacles’. Third, the Tuhfat al-ahrar 
is a didactic poem in the sari metre, modelled on the Makhzan al-Asrar of Nizami and 
Amir Khusrau’s Matla al-Anwar. This work makes no mention of any prince and was 
seemingly intended as a tribute to all the saints; in particular Jami blesses the memory of 
Baha al_Din Muhammad Bukhari the founder of the Naqshbandi order, and prays for the 
welfare of his friend and the contemporary Nasir al-Din Ubaid Allah called Khvaja Ahrar. 
In the twentieth and the concluding discourses the poet addresses his son Diya al-Din 
Yusuf, born after his father had reached sixty and at that time of writing four years old. 
The educational programme outlined for the little boy harks back to the famous ars longa 
vita brevis (meaning – art is long, life is short). After recommending a thorough study of 
the Koran as laying the surest foundations of a religious life, Jami proceeds: 

Whatever lesson you set yourself, be certain 

Not to pass on until you know it completely. 

Science has ways so many and multifarious; 

See you do not transgress the essential limits. 
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Life is short; long is learning and virtue 

Only acquire what is absolutely essential. 

Fourth, the Subhat al-abrar, yet a third didactic poem, composed in a rare variety of the 
ramal metre otherwise employed in a section of the Nuh Sipihr of Amir Khusrau, is 
dedicated to Sultan Hussain Baiqara and again mentions Jami’s son Yusuf. Since the boy 
is stated to be five, and since he is known to have been born in 1477, it is possible to date 
the Tuhfat al-Ahrar as completed in 1481 and the Subhat al-Abrar in 1482; both poems 
are preceded by prefaces in elaborately artificial prose. Fifth, the Yusuf u Zulaikha was 
composed in 1483 in the hazaj metre, like the Vis u Ramin of Fakhr al-Din Gurgani and 
the Khusrau u Shirin of Nizami. Jami again commemorates the revered Khvaja Ubaid 
Allah Naqshhband, and eulogizes Sultan Husaain Baiqara; at the end he remembers his 
good friend and patron Mir Ali Shir. The poem is based on the story of Joseph and 
Potiphar’s wife as told in Sura XII of the Koran, a romantic theme (Jami gives it a mystical 
twist) which was a favourite with Persian authors; an idyll on this topic is attributed to 
Firdausi’s old age, and among others who wrote on the same subject were Shihab al-Din 
Amaq and Mas’ud of Qum; many Turkish poets also took it up. This is the most popular 
of all Jami’s works and deservedly so; it was published with a German verse-translation 
by V.E. von Rosenzweig- Schwannau at Vienna in 1824, and English metrical versions 
were put out by R.T.H. Griffith in 1881 and by A. Rogers in 1892; in 1910 Auguste 
Bricteux produced a rendering in French prose. It cannot be said that any of these 
translations does justice to the brilliance and subtlety of Jami’s original12. Sixth, the Laila 
u Majnun, composed in 1484, was a direct challenge to comparison with the poems written 
on the same theme by Nizami and Amir Khusrau, for Jami chose exactly the same metre, 
a jaunty variety of the hazaj. The poet obligingly gives of the verses as coming to 3,860 
and states that the poem took him fourteen months, more or less to complete; he again 
mentions Khvaja Ubaid Allah and applauds ‘the Sultan of the Age’  without however 
naming him more precisely. It may be added that Jami’s Nephew Hatifi, himself a noted 
poet who died in 1521, also composed a ‘Laila u Majnun’; it was his version of the old 
desert love-story that Sir William Jones chose to publish (1788, Calcutta) assigning 
whatever income might acquire from the sales to the poor in the supreme court, in trust for 
the miserable persons under execution for debt in the prison of Calcutta. Jami’s version 
has not even attracted that much attention, though it contains many fine descriptions and 
exhibits to the full his rhetorical virtuosity. Seventh, the Khirad-nama-yi  Iskandari 
(Wisdom of Alexander), imitating in mutaqarib metre and subject-matter the Iskandar-
Nama of Nizami and Amir Khusrau, enabled Jami in the guise of the ancient legend of 
Alexander to write what is virtually a fourth didactic idyll. The poet again addresses 
Khvaja Ubaid Allah Ahrar, Sultan Husain Baiqara, and his own son; since the Khvaja died 
in 1490, Dr. Hikmat concludes that this poem must have been composed about the year 
1485, certainly after the Laila u Majnun. Jami repeatedly complains of the increasing 
weariness of old age; towards the end of the work he speaks of it as the last of his Khamsa, 
and he praises the Turkish Khamsa which his old friend Navai had written. The wise 
counsel which he imparts with all of an old man’s sententious repetitiveness as his final 
offering to the world is conveniently if improbably put into the mouths of such famous 
sages as Aristotle, Plato, Socrates, Hippocrates, Pythagoras, Aesculapius and Hermes. The 
narratives drags slowly to its close with the death of Alexander and the later of condolence 
supposedly sent by Aristotle to the great conqueror’s mother, a document which we 
encountered summarized in simple prose in Mir Khvand’s Raudat al-Safa.  

The sword of the decree of god the pure 
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That sways the world from fish to Arcturus 

To that he rendered up his kingly rule 

And died, as living, emperor of men14 

 

At last, this great literary figure took his last breath at Herat on 18th of Muharram, 898 A 
.H. (Nov. 9, 1492 AD15. Jami’s death marks the conclusion of the golden age; the silver 
period sets in with the beginning of the sixteenth century.  

Conclusion: After a close study it has been found that his genius, eloquence and the beauty 
of his poetical compositions attracted many persons of high rank. Even princes who were 
themselves men of erudition and possessed great talents lavished upon him the most 
unbound praises and the highest honours. However, in the latter part of his life retired from 
the poetic composition and gave himself to asceticism and meditation and it has been 
narrated very nicely in his composition as follows- 

 جامی دم گفتگو فرو بند دکر : دل شیفتھ خیال میسند دگر 

 در شعر مده عمر گران مایھ بباد : انگار سیھ شد ورقی چند دگر 

 

 *** 

 

Selected References: 
1. Arberry A.J (1958) Classical Persian Literature, London p.425   
2. Ibid, p.426 
3. Ahmad, Tanwir (1991) A Short History of Persian Literature, Calcutta, P.217 
4. Arberry A.J (1958) Classical Persian Literature, London p.426   
5. Ibid, pp. 427-428 
6. Ibid. P. 426 
7. https://open.conted.ox.ac.uk/sites/open.conted.ox.ac.uk) 
8. Arberry A.J (1958) Classical Persian Literature, London p. 428 
9. Ibid, p. 428 
10. Ibid, p.430 
11. Ibid, p.431 
12. Ibid, p.433 
13. Ibid, pp. 434-437 
14. ibid, pp. 447-450 
15. Davis, F Hadland (1908) The Persian Mystics JAMI, London, p.13 

 

*** 

 
 
 
 
 
 



DABEER – 26                                                                                  JANUARY-JUNE  2024 

_________________________________________________________________ 
43                      A UGC Care Listed Journal (ISSN: 2394-5567) 

DR. S. JEEVANANDAM                                                                                                (8) 

ASSISTANT PROFESSOR, CENTRE FOR WOMEN’S STUDIES 

SCHOOL OF SOCIAL SCIENCES, JNU, NEW DELHI 

 

ENCOUNTERS AND OBSERVATIONS: EARLY EUROPEAN 
TRAVELLER’S ACCOUNT IN MUGHAL INDIA 

 

During the period from 1500 to 1750, there was a remarkable European fascination with 
the medieval world, which fuelled a profound curiosity in studying and understanding 
India. This keen interest in India was evident in the historiography of the time, as European 
explorers and travellers embarked on voyages to the Indian subcontinent with a strong 
desire to document their experiences and gain insights into its socio-economic and political 
conditions. These intrepid individuals played a crucial role in this endeavour, meticulously 
recording their observations and insights through various forms of writings, including 
travel narratives and missionary polemics. 

The writings of these European travellers and scholars not only enriched European 
perceptions of India but also had a lasting impact on the course of historical research and 
cultural appreciation. These early European accounts provided valuable knowledge about 
India’s history, culture, and society, offering a window into the intricacies of its socio-
economic and political landscape during the medieval period. The exchange of 
information and ideas between Europe and India during this period played a vital role in 
fostering cross-cultural dialogue and facilitating a deeper understanding of India’s rich 
heritage. These travel narratives served as a bridge between the two continents, enabling 
Europeans to gain valuable insights into the diverse facets of Indian life, such as its 
traditions, customs, religious practices, and social structures. Moreover, the 
documentation of India’s socio-economic conditions provided European scholars with a 
comprehensive view of its trade networks, economic systems, and political dynamics. By 
studying these travel narratives and delving into the socio-economic and political 
conditions of medieval India, the present paper aims to contribute to our understanding of 
this fascinating period in Indian history.  

 

Encounters and Observations: Early European Travellers in Mughal India 

The emergence of the earliest encounters between European travellers and the medieval 
Mughal court is well-documented in historical accounts. One notable figure in the study 
of India during this time was Ralph Fitch, whose works contributed significantly to the 
understanding of India’s historical context.1 Ralph Fitch, an English merchant, who 
embarked on a remarkable journey through India and Southeast Asia from 1583 to 1591. 
His travels took him to various destinations in India, including Varanasi, Patna, and Cooch 
Behar, where he engaged in trade with Tibet. Fitch’s experiences and encounters during 

 
1 Sharma, Sri Ram. A Bibliography of Mughal India (1526-1707 A.D.). Bombay: Karnatak 
Publishing House, 1938: 138-139. 



DABEER – 26                                                                                  JANUARY-JUNE  2024 

_________________________________________________________________ 
44                      A UGC Care Listed Journal (ISSN: 2394-5567) 

his journey shed valuable light on the rule of Akbar, the Mughal emperor, and were 
meticulously documented in Hakluyt’s Principal Navigations.1 

William Foster’s literary work, “Early Travels in India 1583-1619,” further enriches our 
understanding of early encounters between Europe and India. As an English traveller, 
Foster embarked on a series of journeys throughout India during the late sixteenth and 
early seventeenth centuries. His travels exposed him to diverse cultures, landscapes, and 
historical contexts, providing valuable insights into the political, social, and economic 
aspects of the time. Foster’s meticulous descriptions and first-hand narratives within the 
book offer a unique window into the historical backdrop of the period and the interactions 
between Europeans and the Indian subcontinent.2 

In his observations, Foster reflects on the medieval Indian mind-set and the comparisons 
made by Western travellers to their own conditions. He portrays Indians as conservative 
and resistant to change, often preferring the familiar over novelty. Foster highlights the 
prevalence of civil wars, instability, and the constant threats of epidemics and famines 
faced by the Indian populace during that era. The book also sheds light on the fatalistic 
attitudes of native authorities, resource mismanagement, and the susceptibility of the 
Indian justice system to corruption, influencing the administration of justice.3 

“Early Travels in India 1583-1619” holds great significance for scholars and historians 
seeking insights into the early engagements between Europe and India. Foster’s work 
contributes to our understanding of the historical, societal, political, and economic aspects 
of medieval India, as witnessed and documented by Western travellers like himself. It 
provides a valuable perspective on the interactions between European travellers and the 
medieval Mughal court, offering a glimpse into the complexities of this pivotal period in 
history.4  

Francis Bernier's travel account, “A Travel in the Mogul Empire A.D. 1656-1668,” is a 
highly significant work in Indian history, providing valuable insights into the Indian 
subcontinent during the 17th century. Based on Bernier's personal experiences during his 
travels in the region, this influential narrative serves as a remarkable addition to the 
historical records of India. The account offers a comprehensive view of various aspects of 
India during that time, shedding light on both its political and cultural landscape. 

One of the key contributions of Bernier's work is its documentation of early British 
activities in India. As a keen observer, Bernier recorded the interactions and engagements 

 
1 Since its establishment in 1846, the Hakluyt Society has remained committed to the publication of 
scholarly editions containing primary records of voyages and travels. With an impressive collection 
of approximately 370 volumes published thus far, this remains our core focus. However, we have 
expanded our activities to encompass conferences, lectures, and the provision of grants and prizes 
in support of our mission. Our volumes, which are distributed exclusively to our esteemed members, 
are renowned for their exceptional standards of scholarship and book production. They often include 
maps and plates that enhance their value and appeal. 
The Hakluyt Society derives its name from the influential figure of Richard Hakluyt (1552-1616), a 
distinguished collector and editor of narratives documenting voyages, travels, and other relevant 
documents pertaining to English interests overseas. Among his notable contributions, “The Principal 
Navigations, Voyages and Discoveries of the English Nation” stands out as his most celebrated 
work. It is worth noting that the pronunciation of Hakluyt’s name is believed to be hak’loowt, with 
his family originating from the forest of Clwyd in the historic county of Radnor. 
2 Foster, William. Early Travels in India 1583-1619. London: Oxford University Press, 1921.  
3 Ibid.,  
4 Ibid.,  
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of the British in the Indian subcontinent, offering valuable glimpses into the dynamics of 
trade, commerce, and diplomacy during the period. This aspect of his narrative holds 
particular significance in understanding the early stages of British involvement in India's 
history. 

The travelogue also stands out for its detailed cartographical information about the region. 
Bernier's descriptions of geographical features, landmarks, and trade routes provide 
readers with a deeper understanding of India's topography and its importance as a crucial 
center of trade and cultural exchange. In addition to geopolitical aspects, Bernier's work 
delves into the historical context of the Mughal Empire. His account includes vivid 
descriptions of the Mughal rebellions, giving readers a glimpse into the challenges faced 
by the empire during that era. By recounting these historical events, Bernier contributes to 
a better comprehension of the political upheavals and power struggles that shaped the 
Mughal Empire. 

Bernier's narrative also offers intriguing insights into the social fabric of Hindustan. His 
depictions of the non-Jewish population, commonly referred to as Gentiles, provide 
valuable ethnographic information about the diverse communities that coexisted in the 
Indian subcontinent during that time. This sociocultural perspective enhances our 
understanding of the region's multicultural and religiously diverse society. Moreover, the 
travelogue includes meteorological details specific to India, showcasing Bernier's attention 
to environmental observations. This inclusion not only enriches the narrative with 
scientific and climatic information but also contributes to a holistic understanding of the 
region's ecosystem and its impact on the lives of its inhabitants. 

Among the captivating narratives in Bernier's work are those about the famous Koh-i-nur 
diamond and the Peacock Throne of the Great Mughal. These tales of opulence and 
grandeur add an element of intrigue and fascination to the account, providing glimpses 
into the rich cultural heritage and artistic achievements of the Mughal Empire. 

H.M. Elliot's monumental work, “The History of India, As Told by its Own Historians: 
The Muhammadan Period,” is an invaluable resource for comprehending the intricacies of 
medieval Indian history.1  Published in eight volumes during the latter half of the 
nineteenth century, this comprehensive work offers a meticulous and organized 
exploration of various aspects of India's medieval era, allowing readers to delve deep into 
the subject matter. 

 

Elliot’s approach to the material is characterized by the classification of materials into 
“General Histories” and “Particular Histories.” This thoughtful categorization enables 
readers to explore specific areas of interest while also gaining a broader understanding of 
the historical context. Furthermore, the inclusion of translations within the volumes serves 
as a valuable source of basic information, granting access to primary sources that would 
otherwise be inaccessible to a wider audience. 

The work delves into the accounts of Early Arab Geographers, such as the Merchant 
Sulaiman and Abu Zaid to Al Kazini, offering valuable insights into the interactions and 
perspectives of Arab scholars in medieval India. These accounts shed light on the cross-
cultural exchange and intellectual discourse that shaped the understanding of India during 
this period. Additionally, the inclusion of historical records of Sind, ranging from 

 
1 Elliot, H.M. The History of India, As Told by its Own Historians: The Muhammadan Period. Vol. 
I-VIII. London: Trubner and Co, 1867 and 1877.  
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Mujmalu-t Tawrikh to Tuhfatu-iKiram, provides crucial glimpses into the region’s history, 
contributing to a better understanding of its political, social, and cultural developments. 

Elliot’s work covers a wide range of topics, encompassing not only political and historical 
accounts but also aspects of the natural and human landscapes of medieval India. 
Descriptions of flora and fauna, landscapes, cities, and towns paint a vivid picture of the 
physical environment and cultural milieu of the time, enhancing our comprehension of the 
context in which historical events unfolded. 

A notable emphasis in Elliot’s work lies in the exploration of Muhammadan sources and 
scholars. By highlighting the perspectives and contributions of Muslim historians and 
intellectuals, Elliot offers a unique lens through which to view historical events. This 
includes significant occurrences such as the Raj and Brahman Dynasty, as well as the Arab 
advancements towards Sind, which played a pivotal role in shaping the political landscape 
of medieval India. 

Moreover, Elliot’s work encompasses ethnological perspectives, offering opinions and 
observations on various aspects of medieval Indian society. This includes insights into the 
Aborigines of Sind, the presence of Buddhists in Sind, and information on groups such as 
the Jats, Kerks, and Meds. This ethnographic dimension adds depth to our understanding 
of the cultural diversity and dynamics that characterized medieval India. 

“India in the Fifteenth Century: Being a Collection of Narratives of Voyages to India,” 
edited by R.H. Major, is a compilation that offers valuable insights into India during the 
fifteenth century.1 The volume features the works of various scholars and includes 
narratives of voyages by notable individuals who documented their experiences in the 
region. One of the highlighted accounts is that of Abd-Er-Razzak, a Persian Timurid 
chronicler and Ambassador of Shah Rukh, which sheds light on the social conditions 
during the Vijayanagar period. The collection also includes the travels of Nicolo Conti, 
providing insights into regions such as Malabar, Hindustan, Ceylon, Sumatra, and Java. 
The Russian manuscript work documenting the travels of Athanasius Nikitin is also 
featured, offering information about the kingdoms of the Deccan and Golconda. 
Additionally, the travel accounts of Hieronimo Di Santo Stefano provide valuable cultural 
observations of medieval India. 

Vemberey’s English translation of Sidi Ali Reis’s “Travels of an Admiral: The Travels 
and Adventures of the Turkish Admiral Sidi Ali Reis: In India, Afghanistan, Central Asia 
and Persia” provides a fascinating account of his travels through India, Afghanistan, 
Central Asia, and Persia during a significant period in history. Sidi Ali Reis offers a unique 
perspective as an observer and participant in various cultural and political landscapes. The 
book offers vivid descriptions of the places he visited, the people he encountered, and the 
customs and traditions he witnessed. It provides valuable insights into the historical, social, 
and cultural aspects of the regions he explored. The narrative is engaging and informative, 
allowing readers to immerse themselves in the adventurous and captivating world of 
Admiral Sidi Ali Reis. It discussed the rule of Humayun.2  

 
1 Major, R.H. India in the Fifteenth Century: Being a Collection of Narratives of Voyages to India. 
New York: Burt Franklin, 1857.  
2 Vambery, A. Trans. Travels of an Admiral: The Travels and Adventures of the Turkish Admiral 
Sidi Ali Reis: In India, Afghanistan, Central Asia and Persia. London: Luzac and Co, 1899.  
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Father Monserrate’s Commentary detailed his journey, when he accompanied Akbar on 
his expedition to Kabul.1 This is a compelling book that offers a first-hand account of the 
journey of Father Jerome Xavier (commonly known as Father Monserrate) to the court of 
Emperor Akbar in sixteenth century India. The book provides a detailed and insightful 
narrative of Monserrate’s experiences, observations, and interactions with the Mughal 
emperor and the society of that time. Monserrate’s commentary offers a unique perspective 
on the political, cultural, and religious dynamics of Akbar’s court and the wider Indian 
context. His encounters with Akbar and other notable figures shed light on the religious 
tolerance, intellectual pursuits, and administrative policies of the Mughal Empire. The 
book is well-researched, drawing on Monserrate’s own writings and other historical 
sources to provide a comprehensive understanding of the era. The author presents 
Monserrate’s account in a clear and engaging manner, making it accessible to both 
scholars and general readers interested in Indian history and cross-cultural encounters. 
“The Commentary of Father Monserrate” is a valuable resource that contributes to our 
knowledge of Akbar’s reign and the interactions between European travellers and the 
Mughal Empire. 

Joannes de Laet (1581-1649) was a Dutch geographer and director of the Dutch West India 
Company. His writings provided information about the reigns of Akbar and Jahangir. “The 
Empire of the Great Mogol: A Translation of De Laet’s ‘Description of India and Fragment 
of Indian History’” is an important book that provides readers with a translated version of 
De Laet’s work, offering valuable insights into the Mughal Empire and the history of 
India.2 The book is a meticulous translation that captures the essence of De Laet’s original 
text, allowing readers to delve into the rich and complex history of the Mughal dynasty. It 
covers various aspects of the empire, including its political structure, social dynamics, 
cultural practices, and economic activities. The author provides extensive footnotes and 
annotations, adding context and clarifications that enhance the reader’s understanding of 
the subject matter. The translation is well-executed, maintaining the integrity of De Laet’s 
narrative while making it accessible to a wider audience. By offering a glimpse into the 
Mughal Empire, the book contributes to our understanding of this significant period in 
Indian history. It is a valuable resource for historians, scholars, and anyone interested in 
exploring the grandeur and intricacies of the Mughal Empire. 

The account of Francisco Pelsaert (1591–1630) described Jahangir’s India.3 “Jahangir’s 
India: The Remonstrantie Francisco Pelsaert” is a captivating book that provides readers 
with a unique perspective on India during the reign of Emperor Jahangir. Francisco 
Pelsaert, a Dutch merchant and traveller, penned his experiences and observations in the 
form of a remonstrance, offering valuable insights into the political, social, and cultural 
landscape of 17th-century India. The book offers a vivid and detailed account of Pelsaert’s 
encounters with the Mughal court, the daily life of the people, and the intricacies of the 
empire. Pelsaert’s keen eye for detail and his ability to vividly depict the scenes and 
characters he encountered make the book an engaging read. The author's remonstrance 
serves as a critique of the Mughal administration and provides valuable historical 
information about the period. The book is well-researched and supplemented with 
informative footnotes, aiding the reader’s understanding of the historical context. It sheds 

 
1 Hoyland, J.S. Trans. The Commentary of Father Monserrate: On His Journey to the Court of 
Akbar. London: Humphrey Milford, 1922. 
2 Hoyland, J.S. Trans. The Empire of the Great Mogol: A Translation of De Laet’s “Description of 
India and Fragment of Indian History”. Bombay: D.B. Taraporevala Sons and Co, 1908.  
3 Geyl, P. Trans. Jahangir’s India: The Remonstrantie Francisco Pelsaert. Cambridge: W. Heffer 
and Sons Ltd, 1925. 
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light on various aspects of Mughal India, including governance, trade, religion, and 
cultural practices. Overall, “Jahangir’s India” is an enriching and enlightening book that 
offers a fascinating glimpse into the vibrant and complex world of 17th-century India 
under the rule of Emperor Jahangir. It is a valuable resource for history enthusiasts, 
scholars, and anyone interested in exploring the Mughal era. 

The Role of Christian Missionaries in the Mughal Court: Interactions, Influence, and 
Challenges 

According to the historian Sri Ram Sharma, European Christians of the sixteenth and 
seventeenth centuries provided balanced accounts of their experiences in “heathen or 
Moorish India,” shedding light on the interactions between Christian missionaries and the 
Mughal Emperors.1 Scholars like Du Jarric and Guerreiro relied on the writings of Jesuits 
to explain the relationships between these missionaries and the Mughal Emperors Akbar 
and Jahangir.2 The accounts of medieval travelers during the Mughal era consistently 
mentioned the tolerant attitudes of the Mughal Emperors toward Christianity and their 
engagement in religious debates.3 

In the Mughal court, Christian missionaries played a significant role in spreading 
Christianity and establishing their presence. The Mughal Emperors, especially Akbar the 
Great and his son Jahangir, were known for their religious tolerance and willingness to 
engage with people of different faiths. This created an opportunity for European Christian 
missionaries, particularly Jesuits like Father Jerome Xavier and Father Rudolf Aquaviva, 
to gain access to the Mughal court and engage in theological discussions. Akbar’s interest 
in religious dialogue and syncretism made him receptive to various religious perspectives, 
including Christianity.4 

Jahangir, continuing his father’s policy of religious tolerance, maintained a close 
relationship with Christian missionaries. Father Thomas Stephens, who wrote extensively 
about his experiences in India, was welcomed in Jahangir’s court and enjoyed the 
emperor's patronage. Various European travellers documented Jahangir’s interest in 
learning about Christianity and his interactions with missionaries in their memoirs. 

The presence of Christian missionaries in the Mughal court had both religious and political 
implications. While their primary goal was to spread Christianity, they also served as 
intermediaries between European powers and the Mughal Empire. The missionaries' 
presence and influence facilitated the establishment of diplomatic ties and economic 
advantages for European powers in the region. 

However, the success of Christian missionaries in converting Mughal nobles or the general 
population to Christianity was limited. Despite the openness of the Mughal court, 
conversion to Christianity faced challenges due to the deeply rooted Islamic traditions and 
cultural practices prevalent in the empire. Nevertheless, the presence of Christian 
missionaries in the Mughal court during this period contributed to a greater understanding 
of Christianity and its interaction with other religious traditions in India. 

Conclusion  

 
1 Sharma, Sri Ram. 1938. Op.cit., 138-139. 
2 Ibid., 137.  
3 Ibid., 136.  
4 Ibid.,  
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Between 1500 and 1750, there was a remarkable European fascination with the medieval 
world, particularly regarding India. European explorers and travelers eagerly voyaged to 
the Indian subcontinent to document their experiences and understand its socio-economic 
and political conditions. Their meticulous recordings, encompassing travel narratives and 
missionary polemics, enriched European perceptions of India and significantly influenced 
historical research and cultural appreciation. 

The exchange of information between Europe and India fostered cross-cultural dialogue, 
deepening the understanding of India’s rich heritage. These travel narratives acted as 
bridges, granting Europeans valuable insights into Indian life, including traditions, 
customs, religious practices, and social structures. 

The works of Bernier, Elliot, and Major, namely “A Travel in the Mogul Empire A.D. 
1656-1668,” “The History of India, As Told by its Own Historians: The Muhammadan 
Period,” and “India in the Fifteenth Century: Being a Collection of Narratives of Voyages 
to India,” significantly contribute to our understanding of medieval India. These invaluable 
resources, spanning history, culture, and geography, are crucial for scholars and 
enthusiasts delving into India’s past. 

Bernier’s travel account offers a multifaceted perspective on India during the 17th century, 
enriching our knowledge of its interactions with the outside world. Elliot’s monumental 
work meticulously organizes materials, translating primary sources, and emphasizing 
Muhammadan sources and scholars, providing a valuable resource for studying medieval 
Indian history. Similarly, Major’s collection of narratives offers unique insights into the 
historical, cultural, and geographical dimensions of medieval India. 

Collectively, these works shed light on various aspects of medieval India, making them 
indispensable tools for researchers and enthusiasts, facilitating a deeper exploration of 
India’s rich and complex past. 

 
*** 
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Abstract 

Christianity was introduced to India in the 1st century AD, but north-eastern India was not 
exposed to the Christian gospel until the late 18th century. Due to the sceptical and 
xenophobic character of the medieval tribal states, the rapid progress of Christianity in the 
region went unnoticed until colonial rule began. It was the colonial state that made the 
necessary arrangements for the spread of religion among the local population. With state 
involvement, majority of the hill tribes of the Northeast embraced Christianity, and this 
also had a positive impact on the interests of the colonial masters. As, Colonial Assam was 
the gateway to the North East and the first region where the first active missionary 
activities had happened therefore, in this study an attempt has been made to understand 
the early connection of Christianity with Assam. It also tries to examine the approach of 
the medieval and colonial political authority in Assam towards Christianity. It also tries to 
analyse the reasons for the delay in Christian missionary works in Assam and the 
Northeast. 

Keywords: Ahom, Assam, Baptist ,  Christianity, Colonial , Missionary  

 

 

Introduction 

North East India has grown to be the area of modern India with the highest concentration 
of Christians since the 20th century. At present, out of the 8 states (Assam, Meghalaya, 
Manipur, Mizoram, Nagaland, Tripura, Arunachal Pradesh and Sikkim) of North East, five 
can be categorised as the Christian dominated region. But 300 years before from today the 
region was not exposed to the Christian gospel. Before the arrival of the British East 
Company in the political scenario of North East India, it was a conglomeration of several 
tribal governments and minor ethnic chiefdoms. Among these, the Ahom state was the 
most powerful political entity. The Ahoms, member of the Great Tai Shan group migrated 
to Assam from Burma (Myanmar) and established a vast kingdom in the Brahmaputra 
valley (also known as Assam Valley). Apart from Assam, their political influence was 
even extended to the kingdom of Manipur, Tripura and Jayantiya during the 17th century. 
It was due largely due to the stiff resistance from the Koch state and Ahom state, the entire 
North East was free from the clutches of the Mughal hegemony during the medieval 
period. However, from the beginning of the 19th century, Assam, Manipur and Jayantia 
kingdom was devasted by the Burmese atrocities which paved the way for the introduction 
of the colonial rule in the North East. The treaty of Yandaboo (1826) signed between the 
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Burmese authority and the British East India Company officially recognized the English 
hegemony over Assam, Manipur, Cachar and Jayantiya kingdom. Within 60 years of its 
first entry into North East, the entire region was brought under the dominion of the British 
East India Company. Within 60 years of its first entry into the Northeast, the entire region 
came under the control of the British East India Company. Along with the change of 
government, socio-cultural changes have also become apparent in Assam and North East 
as a whole.  Only in tandem with the colonial infiltration did Christianity begin to spread 
more powerfully within this vast landscape.  But till the beginning of the 19th century these 
areas had no connection with Christianity. Even though there were a few Christian 
communities settled in the Assam-Bengal Frontier and Tripura, they had little impact on 
its rapid development since they received little aid from the major tribal states of the region 
particularly from the Koch Kingdom, Manipur Kingdom and the Ahom Kingdom1.Even 
though several missionaries had already arrived in the border areas of North East, they 
hardly ever had any intention of baptizing the local tribes. However, with the onset of 
British administration, Christianity advanced quickly throughout the North East, with 
Assam emerging as the key hub of these missionary endeavours. In this study an attempt 
has been made to understand the early connection of Christianity with Assam and its 
adjoining areas. It also tries to understand the reasons behind the delay in missionary 
activities in North East frontier of India. It also tries to examine role of the company 
officials and the missionaries in establishing stronghold for the further evangelical 
activities in Assam. 

 

Relation between the Ahom state and Christianity 

Assam's primary religions have been Hinduism, various forms of Buddhism, and Shaktism 
from antiquity. The hill tribes of Manipur, Meghalaya, and Nagaland, on the other hand, 
adhered to their traditional entheistic religious worship, which was predominately animist. 
Though Assam encountered several Muslim invasions but till the end of the Ahom rule 
the spread of Islam and Christianity in this region was very limited. This is evident from 
the fact that the medieval European accounts on Assam were silent about the presence of 
Christianity Beyond the frontiers of Medieval Bengal. Ralph Fitch, a noted British 
merchant and explorer was regarded as the first Christian Traveller in the lands of the 
Brahmaputra Valley who visited the Koch Kingdom in 1583-85. He found no sign of 
Christian presence in this region, nor any potential for spreading Christianity (Ryley, 
1899). While visiting Bengal in 1626 two dedicated missionaries named Stephen Cachela 
and T. Cabral did not notice Christian people beyond the Assam- Bengal border 
(Acharya,1987). Moreover, they themselves did not took any initiative in this regard. 
Again, the first Christian who entered the interiors of the Ahom kingdom was a not a 
missionary but a cannon man of Portuguese nationality worked under the Mughal navy. 
The Ahom royal chronicles states that a Portuguese cannon man was captured and sent for 
trial to the Ahom capital Gargoan (395 km from the Muslim military outpost at Hajo), for 
firing at the Ahoms (Goswami, 1922). Again, during Mirjhumla’s invasion of Assam, 
Glanius (A Dutch sailor worked for the Mughal navy) and Gelmur Vorberg (Mirjhumla’s 
physician) reached Gargaon with the victorious Mughal army in 1662 who made ample 
descriptions about Assam in their writings (Bhuyan, 1949).All these facts reveal that 
Assam and North East was remained untouched from the missionary campaigns. Though 
several works has been done on the the growth of Christianity in North East India, none 
investigates the possible reasons for the slow progress of Christianity in this region till the 
19th century. The lack of interest on the part of Missionaries were never been discussed in 
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a systematic way . Again, the role of political authority or the state as a whole in 
encouragainging or discouraging Christian faith. 

The long-standing policy of isolation prevented its subjects from engaging with other 
religious  unknown to the natives. The continuous Muslim invasions from Bengal made 
the rulers and the people hostile towards all the outsiders and foreigners. Though a very 
small amount of Muslim population was there in the Ahom state but they were none but 
the descendants of the Muslim War prisoners. However, they were more Hindus in their 
activities than the Muslims. Shihabudin Talis, while accompanying Mirjhumla during 
Assam campaign in 1661-62, stated that the local Muslims of Assam prefer to mix with 
the native Ahoms than their Muslim brothers of Mughal India. Despite their bitter relation 
with the Mulsim rulers of the west, they never persecuted the limited Muslim population 
of the state and even donated lands to their heads. The Ahom state occasionally donated 
revenue free lands to the Mulsim pirs and religious leaders locally known as dewans (Kar, 
1980) Even Sufi saint Azan Fakir or Azan Pir was involved in preaching Islamic ideas 
among the subjects of Assam who was granted revenue free lands at Sibsagar not so far 
from the Ahom capital. He composed some religious songs in local language(Assamese)  
known as Zikirs and Zaris which helped in solidify the bonding between the native Hindus 
and the minority Muslims. Throughout their long 600 years rule, the Ahom rulers used to 
follow a tolerate religious diversity by patronising different religious sects. But the 
approach of the state towards the Christians was altogether different. The medieval 
historical records were silent about any kind of state patronage and state initiative towards 
the growth of Christian faith in medieval Assam. But the Christian missionaries failed to 
avail such kind of encouragement from the both Ahom and Koch state during the medieval 
period. 

Despite their liberal religious policy, the Ahoms had some kinds of reservations towards 
the missionary activities as the Ahom rulers were more cautious of the European activities. 
As these Europeans were not Indian subjects it might made the state authority uneasy with 
them. The Ahoms forbade any business ventures or religious missions from the west past 
the Assam-Bengal frontier till the end of the 18th century. Baptiste Chevalier, a Knight of 
the Royal and Military Order of St. Louis (Governor of French East India Company at 
Chandanagor in Bengal) while visiting Assam thrice observed that theoretically European 
access to Assam and the Brahmaputra valley was forbidden at that time (Deloche,2008). 
Jhon Peter Wade, participated in Capt. Welsh's expedition to Assam 1792 also expressed 
the same view and stated that every stranger’s from outside Assam (both people of rest of 
India and outside India) were denied admission into Assam (Wade, 1927). William 
Hamilton stated that there was no Christian penetration into the interior parts of Assam till 
1820 (Hunter, 1879). Though Chevalier was the commander in chief of the Christian 
settlements in French occupied territories of Bengal, he was failed to spread Christianity 
in Assam. Chevalier even made factory at Goalpara2 which was continued for several 
decades (Bhuyan, 1949). He was welcomed in the royal capital of the Ahom state but he 
had to travel in the capital cities with an escort which deprived him from getting into touch 
with the natives of Upper Assam (Deloche, 2008). Such kind of strict surveillances by the 
state on all types of outsiders made the missionary activities very difficult during the 
medieval period.  

Lack of geo-political and demographic knowledge about North East India also created 
uncertainty about the fruitfulness of the missionary activities in the North East. The region, 
particularly Assam valley had a bad reputation among the foreigners as the land of black 
magic and unnatural deaths. The insecure and poorer communication system, made it 
harder for any outsiders to penetrate deep inside the region without any support of the 
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locals who were accustomed to the climate and topography of the region. The Company 
authority had good network of connections with China, Tibet, Bhutan and Burma which 
helped the missionaries in different ways in managing their missionary works in these 
regions. But at the same time, they were reluctant to start their religious campaign in 
Assam valley and its foothills due to lack of state initiative. Prior to Captain Welsh's arrival 
in Assam in 1793, the East India Company had little knowledge of the region despite 
having conquered half of India. If the EIC, despite having effective human and military 
resources, could not get involved in the state affairs of the North East it obviously 
destroyed the morale of the missionaries. In most part of India, they got indirect or indirect 
support from the political authorities. But without the support of the tribal chiefs and the 
European commercial agencies, it became harder for them to have safe passage to Assam 
from Burma, Bhutan, China and even from the neighbouring Bengal. Due to the native 
kingdom’s traditional policy of seclusion and isolation, the missionaries did not even show 
any enthusiasm to spread the religion in Assam and beyond its territory. Therefore, they 
were not optimistic about the possible success of conversion in Medieval Assam.  

The political authorities of Medieval assam used to maintain status quo by keeping the 
religious beliefs of the subjects and the existing socio- economic system in a balanced state 
so that it didn't harm their interests.  Bengal, Bhutan, and Tibet were the three regions 
outside Assam with which the Assamese people had commercial connections. By 
conducting trade and commerce, the Europeans hoped to penetrate into Assam to gain an 
understanding of the potential for trade and Christianity among the natives. Under the 
initiative of Dupleix, (Governor of the French East India Company) three traders namely 
James Mill (an ex-employee of the Company of Ostende), Goodingt, a Dutch national and 
a certain Mathews (Mathie) were sent to Assam in 1739-40 who returned emptyhanded 
(Bhuyan, 1949). Despite welcoming them at the newly built Ahom Capital Rangpur, the 
Ahom king never encouraged their commercial and other motives in Assam 
(Deloche,2008) Even though James Mill managed to get permissions to have some trade 
with Assam in 1742, but he was not allowed to settle in the country (Deloche,2008). 
Therefore, the missionary activities in pre-British era, could not went further beyond 
Rangamati, a Mughal frontier post located in Goalpara on the North bank of the 
Brahmaputra. In medieval period, Rangamati was conquered by the Mughals and it 
became the frontier Mughal outpost sharing its border with the Ahom state.  

 Historical sources recorded that the earliest known Christian settlements in North Eastern 
region was started at Rangamati during the mid 17th century. The presence of Christian 
settlement in Assam-Bengal  border was not mentioned by Cachela or Ralph Fitch because 
of this reason. As the Mughal army invaded North East with a significant number of 
Portuguese sailors and artillerymen, it is quite possible that they settled there during the 
Muslim retreat from Assam.  These Portuguese descendants established two Churches 
there dedicated to the lady of Rosary and to lady of Guadalupe(Bhuyan, 1847) Frey 
Sicardo, an Augustinian Friar of Bandel came to Rangamati from Hoogley in 1682 where 
he observed a Portuguese settlement of 7000 people with two Christian churches. Francis 
Laynez, the bishop of Mylapore accompanied by Fr. Barbier also visited Rangamati in 
1713 (Ghosh, 2014). These churches were also visited by Father Barbier (1720), Padre 
Della Tomba (1758) and Father Tiefenthaler (Bhuyan, 1949).  

 

In spite of their close connection to Rangamati, the Jesuits were unable to obtain religious 
privileges or establish any kind of relationship with the Ahom state. Both the colonial and 
medieval accounts were silent about any kind of missionary involvement in establishing 
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connection with the rulers of Assam valley for procuring religious privileges for 
themselves. Rather than North East, the   Jesuits diverted their energies in Burma, Tibet 
and China (Syiemlieh,2012). Apart from the strictness displayed by Ahom rulers, the 
inadequacy of Assam has been an influential factor in bypassing the evangelical activities 
in North East Asia. Although Assam valley was known to them, they were handicapped 
because they had very limited knowledge of the terrain and demographics of the area. 
Therefore, they prefer to visit the places of Burma and China which were comparatively 
easily accessible, secured and well known to them. Again, both the Catholics and the 
Protestants did not form any specific foreign Mission to Northeast till the first two decade 
of the 19th century. The early Baptist missionaries in Assam were the member of the Burma 
Mission. The Catholic Church authorities also failed to take quick decision in assigning 
specific foreign mission to Assam for which their first official mission to North East was 
initiated only in the 20th century((Syiemlieh,2012). It seemed that the missionaries too did 
not consider Assam as a potential ground for missionary work which led to the delay in 
the process of evangelicalism in entire North East.  

 

 

Relationship between Colonial government  and Christianity  
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Assam and its frontier areas were relatively free from the colonial clutches till the first half 
of the 19th century. The Burmese invasions and the first Anglo Burmese War (1824-26) 
gave the British authority the golden opportunity to mark their footprints into the interior 
parts of Assam, Nagaland, Manipur and Tripura. With the change in power, the nature of 
state patronage towards Christianity also got Changed. However, during its initial days in 
Assam, the higher authorities of the British East India Company (EIC) was not so 
sympathetic towards the Christian Missionaries (Ghosh, 2014).  The policy of ‘religious 
neutrality’ taken by the company in their conquered territory discouraged them from 
getting involved in baptising the natives. However, the introduction of the Charter Act of 
1813 permitted legal residential licenses to the people to preach religious gospel for the 
betterment of the Indian subjects. It was the evangelical influence which encouraged the 
newly recruited British officials in India to spread Christianity and for them they took the 
help of these missionary groups. David Scott, Agent to the governor general of Bengal had 
eagerly tried to bring the members of the British Baptist Mission members from 
Sreerampore since 1819. But Scott had to wait for fruitful results till 1825 due to the 
unwillingness and objection showed by the Court of Directors of the EIC 
(Syiemlieh,2012). Despite the initial objection from the higher authority Scott was able to 
establish a network of  British Baptist Mission of Sreerampore at Gauhati and Cherapuji 
under the charge of James Rae(Syiemlieh,2012).   in 1829, Rae came to Gauhati with his 
wife from shreerampore and started in missionary activities in Gauhati and at the foothills 
of the Khasi Hills region. He also got the active support from William Robbinson in 
accomplishing missionary zeal. Meanwhile, the Missionaries printed the two gospels in 
1815 at Sreerampore Press (Bagster, 1848). The British and Foreign Bible Society 
provided a grant in aid of 500 pounds from which they published the whole new Testament 
of 1000 copies(Bagster, 1848). These newly educated Youths of Assam were ready to 
acknowledge the religious scriptures of the Christianity as true and to denounce Hinduism 
as false at the same time (Bagster, 1848). Till 1836, Rae was able to convert only 6 persons 
but their origin was not known. He even set up a Baptist Church at Gahutai with 12 
members. But after the death of his wife, Rae joined a government school while Robinson 
started his campaign in Bhutan. Besides these, the support from the company officials was 
minimal as they themselves were not so sure about the possible success of evangelicalism 
in Assam. Therefore, the shreerampore mission had to close their direct involvements in 
1836 and left the work in the hands of the American Baptist missionaries.  

However, the direct involvement of the colonial states in the spread of Christianity in the 
Northeast was evident during the tenure of Francis Jenkins. Jenkins, brought up in a 
clergymen’s family, had a deep evangelical faith in his heart from his childhood. 
Therefore, he communicated with the American Baptist Missionaries stationed at Burma. 
In a letter Jenkins clearly wrote to them that in his tenure if they came to Assam and 
involved in converting the natives apart from their educational mission, he had no 
objection to that. Jenkin’s enthusiasm encouraged these missionaries to take a small leap 
for the greater cause of evangelicalism. Besides these Jenkins also had a hidden motive 
behind his patronage to the American Baptist missionaries. Though Assam were brought 
under the control of the Company rule by the Treaty of Yandaboo (1826), the colonial 
masters found it difficult to subjugate the hilly tribal areas. The Singhpoos along with the 
other neighbouring frontier tribes constantly at war with the British armies. Therefore, he 
took the weapon of religion to pacify the so called barbarous hilly tribes of Assam frontier. 
Again, after the discovery of tea in the Singphoo khamti areas, entire Sadiya frontier Tract 
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and undivided Sibsagar district (comprising present Jorhat, Sibsagar and Golaghat district 
of Post-colonial Assam) was proved to be the potential centres for the emerging plantation 
industry. Therefore, for the safeguard of the capitalist interests of Great Britain, it was 
most necessary that these frontier regions must be under the concreate domination of the 
British government. He also  thought that magic of Christian affinity would could provide 
the colonial masters an upper hand over these frontier tribes and would make them loyal 
to the colonial authority as he understood that only through peaceful manners and mutual 
cooperation, these law and order could be maintained in the hilly tracts of North East. 
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The American Baptist Missionaries were the most successful Christian Group in the 
Brahmaputra valley in spreading  the gospel. With the intension of spreading Christianity 
to China and Myanmar through the hilly tracts of Assam, ‘Assam Mission’ was established 
in 1836. As the land had immense potentiality for missionary activities the British East 
India Company urged the American Missionaries to visit Assam (Titterington, 1891). Due 
to the appeal, Brown and Oliver T. Cutter arrived in Assam from Burma (Myanmar) in 
1836. They first stationed at Sadiya, the easternmost region of the Brahmaputra valley.  
The nexus with the Company can be traced from the fact that Captain Francis Jenkins 
requested the American Baptist Mission Foreign Society (ABMFS) at Moulmein (Burma) 
for sending Christian missionaries to Assam to baptise the natives. The society too 
accepted the invitation by sending Oliver T. Cutter to Assam in 1835. Jenkins, himself 
influenced by Evangelism offered a financial grant of 500 dollars upon reaching the 
missionary group in Assam (Titterington, 1891).  Due to their vigorous effort the 
missionaries were able to get in touch with the natives who expressed their willingness to 
receive books related to Christianity.  

 

Apart from their personal agenda, the rapid growth of evangelical works in North East was 
also motived by the colonial interest. The early anti-British Tribal uprisings in North East 
India made the company officials alarmed about the xenophobic nature of the natives. The 
British officials were concerned about the security of the North Eastern frontier of the 
empire. As several ethnic groups inhabited in the vast frontier regions had close connection 
with Burma, the British authority always in the fear of possible invasions from Burma with 
the aid from these semi barbaric, savage tribes.  As these hilly tracts were important from 
both geo military and commercial point of view, the colonial masters tried to gain 
confidence of these people by sending the missionaries to handle them. So where military 
resources failed to dominate these people they took the help  of ‘Bible’ (Phukan, 2013). 
They wanted a middle path to pacify these people and so solidify their presence in the 
frontier areas of British India. Therefore, they took Christianity as a mean to achieve their 
goals. On the other hand it seemed that the  missionaries too preferred to work under a 
Christian government as it would help in legitimizing process of evangelicalism. (Ward, 
1884). Elizabeth Vickland confessed that it was the need of the hour to put political 
stronghold in the eastern frontier of Assam in a peaceful way and for that purpose 
Christianity was the most influential weapon (Vickland, 1926). Adam White, the successor 
of David Scott stated that despite the Company’s contribution in driving the Burmese 
intruders from Assam and brining law and order, xenophobic natives watched their 
activities with the eyes of suspicion and many even plotted against the company’s rule in 
Assam. So, to win the heart of the natives the colonial authority tried to convert the natives 
into Churchianity. At the same time, in the name of civilization and religion, colonial state 
initiated some welfare schemes to fill the heart of the natives of Assam with love and 
gratitude towards both the missionaries and the government (Gogoi, 2016)  
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Early Baptist missionaries of Assam 
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The Baptist missionaries in Assam overcame all obstacles due to their religious passion 
despite initial hardships. There was a significant relationship between the colonial masters 
and the increasing number of missionaries in Assam as a result of their active support and 
cooperation. In 1836, Reverend Jacob Thomas and Reverend Miles Bronson along with 
their wives joined the missionaries (Titterington, 1891). In 1840, Mr. and Mrs Barker 
arrived Assam along with Miss Rhoda Bronson(sister of Mr. Bronson) and stationed at 
Sibsagar. Miss Rhoda was considered as the first female missionary in Assam who died in 
the service of Christianity (Titterington, 1891). She along with his brother stationed at 
Namsang and did yeoman service for the spread of Christianity among the head-hunting 
Nagas of Naga Hills district (currently known as Nagaland).  However, the Khamti and 
Singphoo rebellion in 1839 at the Sadiya Frontier Tract compelled them to  disperse their 
activities in different directions by setting up three stations (Bagster, 1848). As a tactical 
move, they shifted there headquarter from Sadiya to a more secured place called Jaipur. 
Among the main reasons for selecting Jaipur was the proximity to the Naga and Singphoo 
dominated areas with whom Mr. Bronson was designated to spread Christianity (Bagster, 
1848).  They even started printing works to circulate the message of the Bible among the 
animist and idolators. While Mr. Oliver Cutter managed the printing section, Mr. Bronson 
extended his missionary campagins to Namsang and Sibsagar. Gradually they expanded 
their activities from Upper Assam to central and Lower assam. In 1844, the first church in 
entire Assam was established at Gauhati (near Nehru Park, Panbazar) known as ‘the Christ 
Church’ with Reverend Cyrus Barker as the pastor. In 1845, they established the second 
Christian church at Sibsagar known as ‘Central Baptist Church’ with Reverend Nathan 
Brwon was the first pastor of the historic monument. The third church was set up at 
Nowgong district and in 1845, the three churches were combined as the Baptist Church of 
Assam’ (Moffett, 2007) These two churches were considered one of the oldest Churches 
of Colonial North East. The large mission school established by Mr. Bronson at  Nowgong  
district soon became the centre of making the future native Christian teachers and 
Preachers of Assam(Bagster, 1848).  Due to their selfless effort Assam got the first 
baptised native named Nidhiram in 1841. Mr. Miles Bronson baptized him at Jaipur who 
renamed himself as Nidhi Levi Farwell (Titterington, 1891). Nidhiram was followed by 
Batiram Das (a local native of Sibsagar) and Kalibar (Bagster, 1848). They helped Bronson 
in the preparation of hymn book in Assamese language. Nidhiram even earned fame as a 
good writer also involved in translating the Christian scriptures (Neog, 1987). In 1847, 
Assam got the first baptized women at nowgong who was married to Nidhiram 
(Mofflet,2007).   Mr. Brown and his associates were able to baptize some natives who 
either heavily criticised the even the missionary zeal or received family objection (Putnam, 
1847). Imparting Christian education through periodicals, printed works and Chrtsian 
institutions were the salient features of the missionaries in colonial Assam.  The native 
schools set up in every hill stations played a vital role in converting the animist, idolatrous 
tribal schools which were aided by the government (Ward,1884 ). The colonial authority 
also noticed the fact the rate of conversion was much higher among the tribals of Khasi 
and Jayantia Hills, Garoo Hills, Mikir Hills, Naga Hills. Therefore the government 
incentives and allowances were heavily provided in these areas. Girls and Boys boarding 
schools were set up at the hill districts of colonial assam which helped in the growing 
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popularity of Christianity in these localities. The colonial government provided the liberal 
grant of 3000 rupees for the sustainability of these schools (Ward,1884) 

 

During the Uprising of 1857, missionary activities slowed down due to political unrest 
across the Indian subcontinent. Even in Assam, Maniram Dewan (a native nobleman) 
planned to kill Christian leaders and other Europeans as part of his anti-British agenda. 
Due to the tensed situation, all the missionaries left Assam (Putnam, 1847) Even no 
assurance was officially given to them by the colonial authority in Assam. But after the 
revolt, hundreds of missionaries again entered North East which clearly indicate the fact 
that the entire process of evangelicalism would not get fruitful result without the direct 
encouragement and support from the colonial masters of Assam. Mr. Whiting was the only 
active Missionary available in Assam during that period(Titterington, 1891).. However he 
received the valuable assistance from Reverend C.F. Tolman and his wife (daughter of Mr. 
Bronson) who spent a long time living among the hill tribes of then Naogaong and Kamrup 
district. As a result, missionaries were able to baptize two people from the Mikir and Garo 
tribes for the first time in 1863(Putnam, 1847). Compared to the plains, baptism showed 
rapid development in the hilly areas. The hill tribes came with relative ease under the 
influence of the missionaries, which can be estimated from the fact that in the plains it 
took them 5 years to baptize the second native Assamese. However, within 5-6 years of 
the first baptism among the Garoo people, there were 45 Garoo Christians with 5 churches 
(led by ten native preachers) in the Garoo hills in 1869(Titterington, 1891). There were in 
the 120 Churches in the Mikir Hills as the increasing rate in the number of converted 
Christians among the Kuki, Hmar and Naga tribes.  

Conclusion 

History of Christianity in India dated back to 1st century C.E. The arrival of the Europeans 
in the 15th and 16th century caused a sharp increase in the number of Christians across 
India. However, the spread of Christianity in north-eastern India was relatively slow 
throughout the Middle Ages as it was confined to the Assam-Bengal border only till the 
end of the 18th century. Despite, the frequent visits of the Jesuits from Bengal to Burma 
and China, the missionary activities did not gain momentum in the region until the 19th 
century. Although Assam valley was known to them, they were handicapped because they 
had very limited knowledge of the terrain and demographics of the area. Again, the role 
of the medieval state was not so kind to them. The Ahom kingdom neither provide 
assistance nor allowed any kind of religious preaching or interaction with the people of 
the province. However, the colonial state policy was the exact opposite of the medieval 
state. From the very beginning of colonial rule in Assam,  the officials of the British East 
India Company encouraged missionary works in north-eastern part of India. The fate of 
Christianity in Assam would have been different if the colonial administrators like David 
Scott, Jenkins had not called for missionaries from Burma. The State intervention gave 
courage to missionaries who had hitherto received little attention during the rule of the 
Koches and the Ahoms. Incentives and state protection reassured the sparsely populated 
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missionaries in a land populated by dozens of so-called semi-civilized barbarian hill tribes. 
Initial encouragement from colonial state laid the foundations for Christian faith in Assam 
and its adjoining territories. The gradual and rapid conversion of the natives during the 
colonial period transformed North East India into a Christian dominated region in entire 
Indian Subcontinent.  

 

References  
Acharya, N.N., (1987). ‘Assam In the Views Of Some European Writers’, In Bendudhar Sharma 
Commemorative Volume, Kamrupa Anusandhan Samiti. 
 
Bagster, Samuel. (1848).The Bibel Of Every Land. A History Of The Sacred Scriptures In Every 
Language and Dialect, Samuel Bagster and Sons. 
Bhuyan, S.K. (1949). Early British Relations with Assam. Government Printing press.  
Deloche. Jean, Dutta-Baruah. Caroline. (2008). The Adventures of Jean-Baptiste Chevalier In 
Eastern India (1752-1765), Lbs Publications  
Hamilton, Walter. (1820). A geographical, statistical, and historical description of 
Hindostan and its Adjacent countries, Vol II, John Muray  

Ghosh, A. (2014). EVANGELISM IN ASSAM: SCHOOLS AND PRINT CULTURE (1830S-
1890S). Proceedings of the Indian History Congress, 75, 808–818. 
http://www.jstor.org/stable/44158464 
Gogoi, Hasnahana. (2016). Missionary Travel Literature And The Representation Of Assam, The 
Nehu Journal, 9(1),  22-32 

Kar, M. (1980). Muslim Immigration to Assam. Social Scientist, 8(7), 67–75. 
https://doi.org/10.2307/3516659 
Phukan, Sudipta.(2013). Christianity and Women: A Glimpse at E. Elizabeth Vickland’s 
Daughter of Brahma: A Tale of the Brahmaputra Country. The Criterion. 12(2), 1-4. 
Putnam, John. (1847).  The Baptist Missionary Magazine, Volume 27, Executive committee of 
the American Baptist Missionary Union , Press of Boston. 

Ryley, J. Horton. (1899).  Ralph fitch, England’s pioneer to India and Burma, Asian Educational 
Services 

Syiemlieh, D. R. (2012). Sectional President’s Address: Colonial Encounter and Christian Missions 
In North East India. Proceedings of the Indian History Congress, 73, 509–527. 
http://www.jstor.org/stable/44156244 
Titterington, Sophie Bronson. (1891).  A Century of Baptist Foreign Missions: An Outline 
Sketch. American Baptist Publication society. 
Wade, John. (1805).  Geographical Sketch of Assam, The Asiatic Annual Register 
Ward, Susan R. (1884). Glimpses of Assam. City Press 
 

Bibliography 
 
Acharya, N.N., (1987). ‘Assam In the Views of Some European Writers’, In Bendudhar Sharma 
Commemorative Volume, Kamrupa Anusandhan Samiti. 
Bagster, Samuel.(1848).The Bibel Of Every Land. A History of The Sacred Scriptures In Every 
Language and Dialect, Samuel Bagster and Sons. 
Bhuyan, S.K. (1949). Early British Relations with Assam. Government Printing press.  

Bhuyan, Surya Kumar, (Ed.). (1960). Satsari Asom Buranji. Publication Department, Gauhati 
university. 



DABEER – 26                                                                                  JANUARY-JUNE  2024 

_________________________________________________________________ 
62                      A UGC Care Listed Journal (ISSN: 2394-5567) 

Bhuyan, Surya Kumar, (Ed.). (1955). Deodhai Assam Buranji , DHAS. 

Barua, Golap Chandra, (1930). Ahom Buranji. Baptist Mission Press. 

Basu , Nirmal Kumar.(1970). Assam in the Ahom Age, 1228-1826: Being Politico-economic and 
Socio-cultural Studies. Sanskrit Pustak Bhandar. 

Devi, Laksmi. (1968). Ahom Tribal Relations, Assam Book Depot. 
Deloche. Jean, Dutta-Baruah. Caroline. (2008). The Adventures of Jean-Baptiste Chevalier In 
Eastern India (1752-1765), Lbs Publications  
Hamilton, Walter. (1820). A geographical, statistical, and historical description of Hindostan 
and its Adjacent countries, Vol II, John Muray  

Gait, E. (1906), A History of Assam. Office of the Superintendent. Government Printing Press. 

Ghosh, A. (2014). Evangelism In Assam: Schools And Print Culture (1830S-1890S). Proceedings 
of the Indian History Congress, 75, 808–818. http://www.jstor.org/stable/44158464 
Gogoi, Hasnahana. (2016). Missionary Travel Literature And The Representation Of Assam, The 
Nehu Journal, 9(1), 22-32 

Kar, M. (1980). Muslim Immigration to Assam. Social Scientist, 8(7), 67–75. 
https://doi.org/10.2307/3516659 

Moffett, Samuel Hugh , A History of Christianity in Asia, Vol. II: 1500-1900, Volume 2, Marryknoll 
and Orbis Books, New York, 2007 

Nath, D., (2016). Asom Buranji, Bidya Bhawan. 

Nath, D., (1989). History of the Koch Kingdom, C. 1515-1615, Mittal Publications. 
 
Phukan, Sudipta.(2013). Christianity and Women: A Glimpse at E. Elizabeth Vickland’s 
Daughter of Brahma: A Tale of the Brahmaputra Country. The Criterion. 12(2), 1-4. 
Putnam, John. (1847).  The Baptist Missionary Magazine, Volume 27, Executive committee of 
the American Baptist Missionary Union , Press of Boston. 

Rajkonwar, Sarbanada. (2016). Ithihase Xuwara Sosota Basar, Banalata  
Ryley, J. Horton. (1899).  Ralph fitch, England’s pioneer to India and Burma, Asian Educational 
Services 

Saikia , Sayeeda Yasmin.(1992). History at the Crossroads: An Analysis of the Satsari Buranji of 
Assam.  University of Wisconsin.  

Syiemlieh, D. R. (2012). Sectional President’s Address: Colonial Encounter And Christian Missions 
In North East India. Proceedings of the Indian History Congress, 73, 509–527. 
http://www.jstor.org/stable/44156244 
Titterington, Sophie Bronson. (1891).  A Century Of Baptist Foreign Missions: An Outline 
Sketch. American Baptist Publication Society. 
Wade, John.(1805).  Geographical Sketch Of Assam, The Asiatic Annual Register 
Ward, Susan R. (1884). Glimpses of Assam. City Press 

 

*** 

 

 

 



DABEER – 26                                                                                  JANUARY-JUNE  2024 

_________________________________________________________________ 
63                      A UGC Care Listed Journal (ISSN: 2394-5567) 

JAYASHREE B K                                                                                                          (10) 

ASSISTANT PROFESSOR, GFGC 

RAJAJINAGAR, BANGLORE 

DR. C CHANNAPPA 

SUPERVISOR, DEPARTMENT OF PG STUDIES AND RSEARCH IN ENGLISH 

KUVEMPU UNIVERSITY, SHANKARAGHATTA, SHIMOGA 

 

VOICES FROM THE MARGINS: PRATIBHA RAY'S LITERARY 
ENGAGEMENT WITH SUBALTERNITY 

 

ABSTRACT 

This study examines the literary oeuvre of Pratibha Ray, a renowned Indian author, from 
the perspective of subalternity. Ray’s literary works delve into the narratives and 
perspectives of marginalised individuals and communities, thereby illuminating their 
unique experiences and challenges. This study analyses the contribution of Ray’s 
narratives on the discourse on subalternity, drawing upon postcolonial and subaltern 
studies. It explores how Ray’s work gives voice to those silenced and oppressed. This 
analysis examines novels, short tales, and essays to shed light on the intricate methods 
employed to portray and interact with marginalised identities, concerns, and aspirations. 
Moreover, this examines the broader socio-political framework within which Ray’s 
literary works are situated and analyses their importance within the Indian literary milieu. 

Keywords: subaltern, marginalised, Pratibha Ray, Indian Literature, caste    

  

INTRODUCTION  

Indian author Pratibha Ray, born in the city of Cuttack in Odisha in 1943, is well regarded 
for her many contributions to the Literature of that language. She is also well known for 
the essential creative works she has produced that successfully highlight the voices of 
underrepresented groups. A major figure in Indian Literature, Ray’s writings have received 
widespread critical acclaim and been translated into various languages. Not much has been 
done in Indian Literature to explore the subject of subalternity, thus Ray’s study of it is 
awe-inspiring. Her writings are moving because they show people on the outside of society 
and their fight for dignity and acceptance. Through this study the idea is to shed light on 
Ray’s writings as the voices from the margins. In this regard, the paper delves into a critical 
analysis of Ray’s methods of examining subalternity in her literary works. Isolated from 
mainstream culture, subalterns are persecuted while their voices and experiences are 
mostly disregarded. Ray’s writings like Yajnaseni (1984) “…-my birth was not from my 
father’s seed but from the sacrificial altar built for fulfilling a vow. Even before birth, I 
was destined to avenge my father’s insult! I would be a weapon for preserving Dharma on 
this earth and destroying the wicked. It was for this reason that I was born. Should only 
women be forced to be the medium for preserving Dharma and annihilating evil 
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throughout the ages? Is it the woman who is the cause of creation and destruction?” (Ray, 
p. 8)  

 The primary purpose of this critical analysis is to assess the capacity of Ray’s 
works to empower marginalised individuals and challenge dominant narratives. 

 Secondly, Pratibha Ray’s works in the socio-political context were written in 
order to understand historical and impact her portrayal of subalternity. 

 

RAY’S LITERARY APPROACH 

Subaltern studies, a prominent theoretical framework within the realm of postcolonial 
studies, offers a complete understanding of the viewpoints, lived experiences, and agency 
of historically oppressed and marginalised groups. Distinguished scholars, like Ranajit 
Guha and Gayatri Chakravorty Spivak, have made significant scholarly contributions to 
the subject matter now being examined. The discipline of subaltern studies lays 
considerable importance on creating a space for subaltern voices and critically examining 
dominant narratives. Pratibha Ray utilises a refined literary approach that involves a 
comprehensive portrayal of subaltern identities and their associated experiences. The 
author employs several narrative techniques and character portrayals to successfully 
explore the notion of subalternity, so facilitating readers in acquiring a more profound 
comprehension of the day-to-day realities faced by marginalised individuals in India. 

 SUBALTERN VOICES  

Pratibha Ray’s body of literary work explores the complex dynamics between 
marginalised voices and subalternity, shedding light on the actual experiences of persons 
who have endured suppression and marginalisation. The concept of subalternity, 
originating from critical theory, provides a theoretical lens through which one may 
understand the power dynamics and hierarchical structures encountered by marginalised 
groups in society (Masiero, 2022). The scholarly paper, “Postcolonial feminist research: 
challenges and complexities” (Ozkazanc-Pan, 573-591), delves into the many problems 
encountered by researchers that use postcolonial feminist frameworks in their investigative 
work. The author explores theoretical concepts like representation, subalternity, and 
reflexivity, highlighting challenges in implementing them in fieldwork. It emphasises the 
implications for feminist praxis in international management theory, scholarly inquiry, and 
academic output, suggesting a relational perspective on subalternity for assessing 
individuals in commercial activities. 

 

Ray’s work highlights the significance of including indigenous perspectives in the 
discourse on disadvantaged populations. Throughout history, marginalised groups have 
effectively used knowledge to protect and preserve their cultural legacy and challenge 
prevailing narratives. According to Masiero (2022), the use mentioned allows 
communities to assert their unique identities and contest the repressive pressures imposed 
upon them. Ray’s work explores an extra dimension about silenced perspectives, namely 
Subarnalata, Yajnaseni, and Nimai of Nadia, which depict patriarchal norms limiting 
women’s potential. These systems also result in a lack of legal recourse for women facing 
discrimination and violence. Ray’s analysis of Rabindranath Tagore’s chosen short tales 
depicts women as subalterns, without agency and incapable of articulating their thoughts 
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and feelings. Tagore’s literary oeuvre strives to emancipate women and cultivate 
awareness about the need for education for persons of both genders. Ray’s study 
investigates the representation of women who experience marginalisation and 
powerlessness within the patriarchal framework of Indian culture. This research highlights 
how these women are susceptible to manipulation by their husbands and society. 

  

Ray’s study aligns with the intentions of subaltern studies, which investigate historical 
events from a standpoint that prioritises the experiences of marginalised persons and 
groups. This approach also amplifies the voices that have traditionally been marginalised 
and suppressed. This practice involves engaging in meaningful dialogue with marginalised 
people and creating a space inside academic Literature to include their perspectives. Ray’s 
study significantly enhances strategic communication by magnifying the viewpoints of 
low-income minority women, making a vital scholarly addition. The methodology 
mentioned above follows subaltern critique, a theoretical framework that aims to 
interrogate dominant narratives and illuminate the lived realities of marginalised persons 
(Place & Ciszek, 2021). 

 

Ray’s literary works explore marginalised populations and their struggles, focusing on 
indigenous voices and patriarchy’s impact on women’s marginalisation. Her work, 
Yajnaseni (1984), offers a unique perspective on the Mahabharata, placing Draupadi, a 
traditionally marginalised heroine, at the centre. Ray’s contributions to understanding 
power dynamics (Masiero, 2022) and amplifying marginalised perspectives have 
significantly influenced our understanding of these communities. 

The literary works penned by Ray, including Subarnalata and Nimai of Nadia, explore the 
lived realities and socio-cultural contexts of women and persons originating from rural 
areas. These memoirs provide valuable perspectives on the marginalised experiences of 
women and their struggles in navigating cultural norms and patriarchal systems. The 
literary works  Yajnaseni and Mahamoha, go into an extensive examination of the notion 
of subalternity. The novel Yajnaseni offers a reinterpretation of the epic Indian text The 
Mahabharata by presenting the narrative from the viewpoint of Draupadi. This literary 
work sheds light on the intricate nature of Draupadi’s circumstances and her struggles in 
navigating societal norms that are deeply entrenched. The text Mahamoha also delves into 
the challenges encountered by Draupadi. The use of themes and motifs within these 
literary works contributes to a holistic comprehension of the intricate nature of 
subalternity. Pratibha Ray’s literary works explore the social and cultural origins of 
subalternity, focusing on the experiences of marginalised individuals. They explore 
identity, agency, and resistance themes, highlighting their resilience. Ray’s works 
advocate for inclusion and equality, addressing caste-based discrimination, gender 
inequity, and economic disparities. They serve as platforms for individuals to share their 
viewpoints. 

Ray’s portrayal of subalterns is beyond a mere account of these individuals, delving into 
the complexities and subtleties of their identities. This helps readers comprehensively 
comprehend the cultural establishments that persistently disadvantage certain 
demographic groups. Ray’s literary compositions serve as a catalyst for readers, inciting 
them to critically evaluate the prevailing power dynamics within society and actively 
endeavour to deconstruct these dynamics to establish a society characterised by principles 
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of justice and equality. Through analysing the personal experiences of subaltern characters 
and questioning established cultural standards, Ray urges readers to engage in 
introspection and critical evaluation of their preconceived notions and discriminatory 
attitudes. The examination of Ray’s body of work catalyses fostering empathy and 
facilitating collective endeavours towards constructing a society that supports inclusivity. 
This analysis primarily focuses on portraying agency and resistance among marginalised 
groups in the context of repressive regimes throughout Ray’s body of work. 

 

Ray profoundly influences the conceptualisation and understanding of subalternity, 
serving as a platform for marginalised individuals whose perspectives have traditionally 
been suppressed throughout historical narratives. The characters in Ray’s works 
demonstrate acts of resistance, forging alliances with each other and reclaiming agency 
over their own story. Ray fosters a sense of motivation to champion and amplify 
marginalised voices traditionally disregarded in historical discourse by questioning 
established narratives and promoting a critical examination of one’s complicity in 
upholding oppressive systems. Ray’s literary works have engendered discourse and 
heightened consciousness about the challenges and hardships the subaltern encounters, 
resulting in enhanced comprehension and empathy for the authentically lived realities of 
this marginalised group. Ray’s literary works have incited the academic community to 
participate in a critical discourse. This discourse centres on the themes of power dynamics 
and the portrayal of marginalised individuals within Ray’s writings. Academics and 
readers have praised the author’s ability to raise the voices of disadvantaged people, also 
known as subalterns. 

 

SUBALTERN VOICES FROM ODISHA 

Ray’s creative works are deeply rooted in the socio-cultural variety of Odisha, a region 
characterised by its unique fusion of tribal, Dalit, and other marginalised social groups. 
The author’s literary works exhibit various subaltern identities in Odisha. The period in 
which Ray authored her literary works was characterised by significant socio-political 
movements in India, including advocacy for the rights of Dalits and tribal people. Ray 
clearly manifested her active engagement with various social movements, showcasing her 
unwavering support for marginalised populations. Pratibha Ray, an Indian author, has been 
actively involved in social and cultural activities focusing on social justice and the 
empowerment of marginalised communities (Smith, 2018). Her literary works, such as 
Subarnalata and Yajnaseni, are characterised by themes related to gender equality and the 
challenge of patriarchal norms. Ray’s characters and narratives advocate for women’s 
rights and challenge oppressive societal structures, while her writings often explore the 
lives and struggles of marginalised communities, including Dalits and tribal populations 
(Brown, 2021) 

Ray’s advocacy for social change is evident through her essays and public statements, 
which emphasise the role of Literature in addressing social issues and bringing about 
transformation. She has also been a strong advocate for education, particularly for girls 
and women, with her characters grappling with limited access to education. Pratibha Ray’s 
literary works effectively advocate for social change, focusing on oppressed groups like 
Dalits and tribals. She promotes women’s rights and education, highlighting the role of 
Literature in addressing societal concerns. Ray’s commitment to societal transformation 
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is evident in her articles and public declarations (Roberts, 2017). The process of 
deconstructing hegemonic narratives involves the examination and evaluation of the 
stories and discourses that are widely embraced within a particular culture. From a critical 
standpoint, Ray’s works effectively challenge prevailing narratives that have historically 
marginalised or disregarded the realities of marginalised groups. This study elucidates the 
methods through which she engages in critical analysis and subverts staying cultural 
conventions by offering an alternative viewpoint that humanises and liberates those at the 
periphery of societal structures. The term “socio-political context” refers to the intricate 
relationship between social and political elements that contribute to the formation and 
impact of a particular circumstance or occurrence. It incorporates the broader social and 
political structures. Pratibha Ray’s literary contributions extend beyond her fictional 
works, including a significant corpus of writings that critically analyse societal concerns 
and delve into the domain of subalterns. 

Pratibha Ray’s literary examination of the subalterns has had a lasting impact on the Indian 
literary scene. By critically analysing dominant narratives, Pratibha Ray’s works promote 
social and cultural transformation by highlighting gender inequity and caste injustice. Her 
characters are empathetic, making readers feel their problems. Ray’s essays challenge 
patriarchal beliefs and social standards, encouraging community thought and social 
transformation. Her writings inspire debate and action on critical social issues via 
resilience and bravery. Ray proposes a more equitable society in her articles and public 
declarations. Her stories make readers rethink gender, caste, and social justice. Literature 
can mobilise public opinion and action with her activity. Her legacy inspires authors and 
readers to utilise writing to improve the world.  

 

CONCLUSION  

Pratibha Ray’s commitment to social justice and her standing as a storyteller are displayed 
in her works examining subalternity. Ray’s research endeavours to shed light on the lived 
experiences and obstacles disadvantaged persons and groups face, using theoretical 
frameworks rooted in postcolonial and subaltern studies. Ray’s literary works include a 
range of genres, including novels, short tales, and essays, whereby she adeptly represents 
and actively interacts with individuals and communities that are marginalised within 
society. These works serve as a platform for exploring and addressing the many 
challenges, concerns, and ambitions these marginalised identities face. The author’s 
literary works are positioned within the socio-political environment of Odisha, whereby 
she links herself with various groups that advocate for the rights of oppressed populations. 
Ray’s tales serve as a means of contesting prevailing discourses, creating a space for 
critical conversation, and advocating for social justice and equality principles. 
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THE MAKING OF PERSIANATE CITIES: PERSIA, PERSIAN 
AND URBANITY IN MUGHAL INDIA 

 

It is widely acknowledged that Persian has been for a very long time the favoured language 
of literary expression in a large part of what has been called the Islamicate world. More 
recently, this world has been straddled with a new signifier that is Persianate. The term 
was first coined by Marshall Hodgson who used it to point to the centrality of the Persian 
language in creating a cultural inspiration for the larger Islamicate world. Since then 
scholars have viewed this world as bound together by the linguistic and cultural affinities 
inspired by the Persian language and culture. More recently a number of studies have 
emerged that now focus on what Nile Green has called “decoupling the language from the 
exclusive heritage of any particular people and place.”1 Persian is now seen as a marker of 
the cosmopolitanism of the pre-modern world. It was a language unbound by the 
boundaries that define the world today.  As the Islamic caliphate transitioned subtly into a 
monarchy it adapted many of the cultural underpinnings of the Persian speaking 
monarchies that had preceded it. From investing in grandiose architecture and theatrical 
courtly ceremonial to creating a Persian literary culture devoted to the service of the 
monarchy the hitherto Islamic world was soon steeped into the traditions of what is now 
called the Persianate world. Medieval and early modern India has been seen as an 
important constituent of the Persianate world with a thriving Persianate ruling elite at its 
helm creating in the period between the 12th and 18th centuries a fascinating political and 
cultural landscape in South Asia that began to set standards for elites everywhere.  

This world has been the subject of remarkable works. From the presence of Persians at the 
Indian courts to the use of Persian traditions of Kingship; from the creation of an Indo-
Persian historiographical tradition to the vernacularisation of the Persian language, the 
Persianate culture has garnered a lot of attention from scholars of medieval and early 
modern India. However, a very important aspect of this culture was urbanism and urbanity. 
City living was an important part of the self-image of the Persianate elites. Across this 
cultural zone, cities were created as not only important nodes in the movement of goods 
but also as hubs of culture. It was in the cities that the Persianate culture took shape and 
thrived. Although there was a lot that gave these cities a very distinct character and they 
had very different historical trajectories the Persianate urbanity is what tied them together. 
In fact the Persian language and its culture was most distinctly articulated in the urban 
settlements spread from Central Asia and Turkey to South Asia than they were in the non-
urban areas of what is today Iran.  

This urbane world had come to be established in the Indian subcontinent from the 13th 
century onwards and was significantly revitilased with the arrival of the Mughals in the 
Indian subcontinent in the 16th century. The Mughals came as harbingers of the Persianate 
culture as it existed in the Timurid territories of Central Asia. The cities of Samarqand and 

 
1 Nile Green, ed., The Persianate World: The Frontiers of a Eurasian Lingua Franca, California, 
2019, p. 2 
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Bukhara were universally acknowledged as cultural capitals of the region with their 
sprawling buildings, a vibrant literary scene, and rich educational centers. As they 
established control over their new territories in India, the Mughals sought to create an 
urban environment where this culture could thrive. This paper seeks to highlight how cities 
of Mughal India represented this Persianate urbanity and helped the state bolster its image 
as an important participant in the Persianate world.  

 

Persia and Persian at the Mughal Court 

Persia or Iran, ruled by the Safavids was always an important presence in the imagination 
of the Mughal Empire. The history of what was called Persian and the India had been 
inextricably linked from the early 16th century onwards. Soon after coming to power in 
Iran, Shah Ismail of the Safavid dynasty had developed an interest in the Timurid 
territories of Transoxiana. Here a struggle for power had already been in the offing 
between the Uzbek ruler Shiabani Khan and the young Timurid prince Babur. Babur had 
renounced his claims in Samarqand and moved to Kabul in only to return after Shiabani 
Khan was killed by Shah Islmail Safavi in 1510.1 Although the Mughal sources do not say 
much about it, Uzbek and Safavid sources tell us that Babur owed his success in 
Samarqand to the help he had received from the Safavid Shah. In return Babur had the 
Kutba read in the name of Shah Ismail and pledged fealty to him. Several years later. 
Babur’s son Humayun was forced to seek shelter at the court of Shah Tahmasp following 
his defeat at the hands of Sher Shah Suri in the year…….Since then the Mughals and 
Safavids had become associated with each other and the relation between two oscillated 
between competition and cautious friendship. There was a significant cultural exchange 
between the two and while Douglas Streusand2 looks upon the use of gunpowder 
technology as the single most important binding factor between the two empires, in reality 
they both had a deeper connection. As the Mughals acquired a stronger foothold in the 
Indian subcontinent, the rivalry between the two empires also intensified. The rivalry was 
not just about the acquisition of territories, for the interest of the two did not necessarily 
collide anywhere except in Kabul and Qandahar. It was more about assuming the 
leadership of the Persianate world. The Mughals also had a history of surrender to the 
Safavids which they needed to ‘rectify.’  

With Akbar the Mughal Empire had entered a new phase. A systematic territorial 
expansion and administrative systematization put the empire on a more secure footing. 
Akbar then undertook an extensive building enterprise, created a new political culture and 
tried to take his place as a leader of the Persianate world. One of the earliest work Akbar 
did to achieve this goal was to commission writing histories of the Mughal family. This 
exercise was done completely in Persian language. In fact Babur’s autobiography was also 
translated in the Persian language and renamed the Baburnama. Most people in the 
subcontinent in fact know the text by this name and not by its original title Vaqay’i.  

Starting with Akbar we find unprecedented and concerted attempts to make Persian the 
courtly language in Hindustan. This is not to say that the use of Persian was not 
pronounced in the Pre-Mughal period but it had to compete with a variety of languages 
especially Hindawi. With the   Mughals Persian became an important part of the dynasty’s 
identity. Although the subcontinent had seen a steady migration of Persians from the time 

 
1 Stephen Frederic Dale, Babur: Timurid Prince and Mughal Emperor, Cambridge: 2018, p. 95 
2 Douglas E Streusand, Islamic Gunpowder Empires: Ottoman, Safavids and Mughals, New York: 
2011 
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of Humayun onwards, Akbar made consistent efforts to invite Persian scholars into India. 
Chalapi Beg and Mir Sadruddin Muhammad Naqib were some of the scholars Akbar 
personally invited. 1 We also find a steady increase in the number of Persian nobles at 
Akbar’s court from the 1570s onwards.  

The next step was creating a new political culture in Hindustan which was distinct and 
more oriented to the needs of the nascent Mughal Empire. In this Akbar had to tap into in 
the many intellectual traditions that were prevalent in the Islamicate world. From the 
1570s, newer influences at his court made it easy for him to succeed in redefining many 
traditions and creating new cultural underpinnings for his empire. He partnered with the 
inimitable Abul Fazl and thus was born a new theory of kingship and a more eclectic 
cultural world of the Mughals. Unlike previous rulers Akbar moved away from a narrowly 
interpreted ‘Islamic’ kingship to a more universal kingship.2 In doing so, he claimed 
superiority over his rivals across the world. Before Abul Fazl had arrived at the court, 
Akbar sought legitimacy withing the realm of denominational Islam. In the Tarikh-i-Alfi, 
Akbar claimed the status of Mujaddid or Renewer.  As the ideas of wahdatul Wujud and 
Tasawwuf became dominant at the court which were partly inspired by the Safavid claims 
to Sufic Kingship, Akbar by the 1580s transformed himself from a discipline of the leading 
sufi saints like Moinuddin Chishti and Salim Chishti to a spiritual guide to his subjects. 
Azfar Moin’s remarkable work on the shared beliefs and ideas of kingship across the 
Islamicate world clearly demonstrates that the idea of a Sufic kingship had become quite 
popular during the 16th century and Akbar was deeply inspired by it.3 Abul Fazl reports an 
interesting incident in the Akbarnama. By the 1580s, Akbar had clearly disassociated 
himself individual Sufis and through the Tauhid I Ilahi he had clearly emerged as the 
spiritual guide for some of his subjects. Abul Fazl’s narration of the incident at the Dargah 
of Moinuddin Chishti becomes significant in this respect. We are told that one day as 
Akbar was making his way to the Dargah one of the Khadims reported that he had dreamt 
of the khwaja who announced that Akbar’s spiritual prowess far exceeds his own.4 Akbar 
was no longer required to be a disciple but a guide himself. He therefore brought himself 
on an equal footing with the Safavid Shahs who had claimed descent from a Sufi family. 
Akbar went a step further now. As he expressed his undying faith in the idea of Sulh-i-Kul 
which was derived from the Sufi idea of Mohabbat-i-Kul. This idea of universal peace, its 
philosophical complications not withstanding it spread the ideas of tolerance and a 
monarchy that believed in the idea of universal peace which in the common understanding 
translated to acceptance and tolerance of differences of all kinds.5 This idea was pushed 
forth by Akbar and all other Mughal emperors that followed. Creating in Hindustan a 
political culture where diverse religious, sectarian communities could thrive in peace. This 
is something that the Mughals used to acquire precedence over their rivals. The Safavid 
Shahs had pushed forth an aggressive agenda to create in their dominions a shia state. On 

 
1 Muzaffar Alam, ‘The Pursuit of Persian: Language in Mughal Politics’, in Modern Asian Studies, 
32, (2) 1998, p. 302   
2 Irfan Habib, ‘Two Indian Theorists of the State: Barani and Abul Fazl’, in  D.N Jha and Eugenia 
Vanina, eds., Mind over Matter: Essays on Mentalities in Medieval India, New Delhi, 2009, pp.15-
239 see also; Iqtidar Alam Khan, The Nobility Under Akbar and the Development of his Religious 
Policy, 1560-80, Journal of the Royal Asiatic Society of Great Britain and Ireland, No.1/2, 1968 
3 Azfar Moin, The Millennial Sovereign: Sacred Kingship and Sainthood in Islam, New York, 
2012, pp. 16-17 
4 Muzaffar Alam, “The Mughals, the Sufi Shaikhs and the Formation of the Akbari Dispensation.” 
Modern Asian Studies, 43, no. 1 (2009): 135-74, p. 166  
5 For more on Sulh-i-Kul see M Athar Ali, ‘Sulh-i-Kul and the Religious Ideas of Akbar’ in his 
Mughal India: Studies in Polity, Ideas, Society and Culture, Delhi, 2006, pp. 158-72.  
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the other hand the Ottoman Sultans decided to push out Shia influences in their states. The 
Mughals publicized their image as tolerant monarchs by inviting people of all sectarian 
affiliations to their dominions. It is this context that Akbar decided to provide shelter to 
the controversial Iranian issued a farman to the persecuted Nuqtavis in Iran that they could 
get shelter in his empire. Jahangir similarly proudly proclaimed in his Tuzuk-i-Jahangiri 
that unlike in Safavid Iran where the Shias were persecuting the Sunnis and the Ottoman 
Sultanate where the Sunnis were persecuting the Shias, in his father’s dominions, the two 
communities offered prayers in the same mosque. The rivalry between the Safavids and 
the Mughals was no longer tilted in favour of the Safavids now but in the favor of the 
Mughals.  

As the opulence and grandeur and power of the Mughals grew, they became equal if not 
superior custodians of the Persianate culture. The cultural productions of the Mughal court 
based on an ever expanding economy, had made the subcontinent a bustling center of trade, 
commerce and culture. The rapid urbanization, the emergence of royal, princely and noble 
courts across these cities and the active cultivation of the arts, along with the Persian 
language placed the Mughal empire right up there with the doyens of the Persianate world.  

 

Mughal Urbanism: What was Persianate about it?   

Before addressing the issue of urbanity, let us first try to see how the Mughals defined an 
urban centre. The three most important cities of the Mughal Empire were of course Agra, 
Lahore and Delhi. All three cities had served as capitals of the empire at different points 
of time. All ruling emperors built extensively in these cities and created grandiose 
everlasting reminders of their respective rules. As already stated above, the first of the 
emperors to build extensively in these cities was Akbar. As he came to systematize and 
consolidate his control over Hindustan, he created a series of forts across the region. The 
grandest of these were situated in Agra and Lahore. Although the three cities had histories 
that went much beyond the advent of the Mughals, they came to acquire critical importance 
in the Mughal Empire. All the three cities served the Mughals as imperial capitals, centers 
of trade and learning, places of pilgrimage and continuous architectural patronage 
throughout the sixteenth and seventeenth centuries.  

Consider the following description of Agra city by Abul Fazal: 

Agra is a large city and possess a healthy climate. The river Jumna flows through 
it for five kos, and on either bank are delightful villas and pleasant stretches of 
meadow. It is filled with people from all countries and is the emporium of the 
traffic of the world. His Majesty has built a fort of red stone, the like of which 
travellers have never recorded. It contains more than five hundred buildings of 
masonry after the beautiful designs of Bengal and Gujerat which masterly 
sculptors and cunning artists of form have fashioned as architectural models. At 
the eastern gate are two elephants of stone with their riders graven with exquisite 
skill…. Sultan Sikandar Lodhi made it his capital, but his present Majesty 
embellished it and thus a matchless city has arisen. On the opposite side of the 
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river is the Chár Bágh, a memorial of Bábar….Aláu'ddín Majzúb, Rafíiu'ddin 
Safawí and many other saintly personages also repose there.1 

Similar is the description of Lahore: 

Lahor is a large city in the Bari Doab. In size and population it is among the 
first…During the present reign the fortifications and citadel have been 
strengthened with brick masonry and as it was on several occasions the seat of 
government, many splendid buildings have been erected and delightful gardens 
have lent it additional beauty. It is the resort of people of all countries whose 
manufactures present an astonishing display and it is beyond measure remarkable 
in populousness and extent.2 

And of Delhi: 

Delhi is one of the greatest cities of antiquity…Sultáns Kuṭbu'ddín (1,206-10), 
and Shamṣu'ddín (Altmish, 1210-35) resided in the citadel of 
Rajah Pithúra (Prithwi). Sulṭan Ghíyásúddín Balban erected another fort, 
intending it as a (royal) cemetery. He also built a handsome edifice in which if 
any criminal took sanctuary, he was absolved from retribution. Muizzú'ddín Kai 
Kubád (1286-9) founded another city on the banks of 
the Jumna called Kélúkhari. Amír Khusrau in his poem the “Ḳiránu's Sạdain” 
eulogises this city and its palace. It is now the last resting-place 
of Humáyún where a new and splendid monument has been erected. 
Sulṭan Aláu'd din (1295–1316) founded another city and fort called Síri. 
Tughlakábád is a memorial of Tughlaḳ Sháh (1321–24). His 
son Muḥammad (1324–51) founded another city and raised a lofty pile with a 
thousand columns of marble and constructed other noble edifices. Sulṭán 
Firóz (1351–88) gave his own name to a large town which he founded and by a 
cutting from the Jumna brought its waters to flow by. He likewise built another 
palace at a distance of 3 kós from Fíṛózábád, named Jahánnumá (the world-
view). Three subterranean passages were made wide enough to admit of his 
passing along in mounted procession with the ladies of his harem; that towards 
the river, 5 jaribs in length; the second towards the Jahánnumá, 2 kós, and the 
third to old Delhi, 3 kós. Humáyún restored the citadel of Indrapat and named 
it Dínpanáh (asylum of the faith). Shér Khán destroyed the Delhi 
of Aláu'ddín and built a separate town. Although the monuments of these cities 
are themselves eloquent and teach us the highest moral lessons, yet even is this 
latest Delhi now for the most part in ruins. The cemeteries are, however, 
populous. Khwájah Kuṭbu'ddín U´shi lies here, and Shaikh Nizámu'd din Aulía, 
and Shaikh Naṣíru'd din Maḥmúd, the Lamp of Delhi, and Malik Yár-i-Pírán, 
and Shaikh Ṣaláḥ, and Malik Kabír-i-Aulia, and Maulaná Muḥammad, and Háji 
Abdu'l Wahháb and Shaikh Abdu'llah Ḳuraishi, and Shaikh Shams Tark-i-
Biyábáni, and Shaikh Shamsi-Autád and Amír Khusrau with many other servants 

 
1Abul Fazal Allami, Ain-i-Akbari, tr. H. Blochmann and Colonel H.S Jarrett, Asiatic Society of 
Bengal, Calcutta, 1907, 3 Vols., Vol. II, Book Third, p. 182 
2Ain-i-Akbari, Vol. II, p. 310 
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of God instructed in Divine knowledge who in this spot repose in their last sleep. 
Here too lie Sulṭán Shahábu'ddín Ghóri, and Sulṭán Shamsu'ddín, 
and Náṣiru'ddín Gházi, and Ghiyású'ddín, and Aláu'ddíṇ and Kuṭbuddín, 
and Tughluḳ, and Muḥammad Aadil, and Firoz and Bahlól, and Sikandar 
Lodi. Many now living, likewise, have laid out pleasant spots and groves for their 
final resting-place—to the introspective a source of blissful ecstasy, to the wise 
an incentive to watchfulness.1 

The fact that they were much more important than the other cities of the realm is attested 
to by the fact that every succeeding emperor showered these places with architectural 
patronage. Agra, Akbar’s capital was added to by Jahangir and Shah Jahan. Shah Jahan in 
fact undertook an almost complete overhaul of the buildings of the Agra fort. His white 
marble constructions within the fort, followed by the most defining symbol of Mughal 
rule, the Taj Mahal are obvious indicators of his continued patronage for Agra, even when 
he had decided to shift his capital to Delhi.2 Lahore also received much patronage under 
Jahangir, not just by the emperor but also by his wife Nur Jahan and many of his nobles. 
Jahangir added many structures including the famous Kala Burj to the Lahore fort and 
built a mausoleum popularly known as Anarkali’s Tomb. Nur Jahan laid out several 
gardens and serais. Jahangir and Nur Jahan both in fact chose the city for their final resting 
places. 3 

According to Abul Fazal’s descriptions of the cities, they seem to have had much in 
common. Both Agra and Lahore were important centers of trade, attracting a cosmopolitan 
mix of merchants and other people. The presence of saintly personages and a scholarly 
community also added to the city’s prestige. Also important are their histories. The 
description of Delhi betrays an acute awareness of the city’s glorious past as the center not 
only of political but also spiritual power. This seems to have been its most 
obvious/important attribute. Several years later Chander Bhan Brahman describing the 
three prime cities in his Chahar Chaman, showers praise on the city of Agra for its “sky 
high buildings”, “celestial gardens”, “beautiful havelis of the nobility around the river”; 
“bazaars filled with gems” and “the many Dervishes, hermits and Sufis to be found in the 
city and its surroundings engaged in the dissemination of knowledge and learning.4 Lahore 
is similarly celebrated as the “the city of gardens”, home to “religious luminaries, poets 
and scholars” and to “beautiful gardens with elegant buildings”.5 Something particularly 
interesting about Chander Bhan Brahman’s description of Lahore is its vibrant religious 
and cultural life. He describes the Thursday gatherings at the Dargah of Ali Hujwiri. Poets 
of different linguistic abilities gathered around the inimitable Wazir Khan mosque to 

 
1 Ain-i-Akbari, Vol. II, p. 284 
2For Shah Jahan’s architectural patronage in Agra see Catherine B Asher, The Architecture of 
Mughal India, Delhi: 1986, pp. 245-286; Ebba Koch, ‘The Wooden Audience Halls of Shah Jahan: 
Sources and Constructions’, Muqarnas, An Annual on the Visual Cultures of the Islamic World, 
2013, pp. 351-389; Ebba Koch, ‘The Taj Mahal: Architecture, Symbolism, and Urban Significance’, 
in Muqarnas, 2005, pp. 128-149 
3Syed Mohammad Latif, Lahore: Its Histoy, Architectural Remains and Antiquities, Lahore,1892 p. 
97, 200 
4Chander Bhan Brahman, Chahar Chaman, tr. and ed., Seyed Muhammad Yunus Jaffery, Delhi: 
2007, pp. 129-130 
5ibid. pp. 130-131 
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exchange their compositions. In the city’s bazaars both the classical and latest books of 
knowledge were made available. The young men of the city were thus privy to the best 
forms of knowledge available in the world.1 

Having examined these descriptions of the urban centers let us turn to the most pertinent 
question. How did the Mughals define an urban center? The answers are clear enough from 
the two official discourses on the cities of Mughal India. At one level these descriptions 
seem much in line with the traditional quantitative approach to urban centers that focuses 
on population density, heterogeneity and size as the defining elements of the city. Yet both 
Abul Fazal and Chander Bhan Brahman are quick to acknowledge that the cities were not 
merely centers of exchange and commerce, although that remained an important defining 
feature as we will see below. Cities were also distinct cultural zones and dynamic nodes 
in a nexus of intellectual and artistic movement which was associated with conspicuous 
consumption and a refined culture.  

 The cities of Mughal India were populated by the highly mobile literati of the larger 
Islamicate world. A little discussion on the concept and use of the term Islamicate in the 
context of medieval India is necessary here. Since it was used by Marshall Hodgson, to 
denote cultural phenomena related not to Islam the religion but the “cultural complex 
historically associated with Islam and the Muslims, both among the Muslims themselves 
and even found among non-muslims”2 the term Islamicate now appears to be the most 
acceptable term to denote the cultural productions of the medieval Muslim courts in the 
subcontinent. Various studies including those by Muzaffar Alam have demonstrated that 
the seventeenth century Mughal state, sought to incorporate a host of different ideas to 
create what later came to be known as the Mughal political culture. Alam refers to the 
pivotal role played by Nasirean ethics, Tura-e-Changezi and Persian Sufi poetry in shaping 
the Mughal political culture which never limited itself to a narrow interpretation of the 
Sharia.3  

Returning now to the splendour of the Mughal city, there is no gainsaying the fact that the 
dazzling display of wealth and splendor in the Mughal cities, attracted people from the 
world over. A whole gamut of people including artists, craftsmen, men of letters and others 
who had services to offer to the court and the gentry flocked to the city knowing they 
would be well rewarded for their services, the Mughal elite being renowned, the world 
over, for its generosity and magnanimity. Arts and literature flourished in the cities under 
the aegis of the patrons. As I will discuss later in this chapter, over time these cities 
emerged as centers of high value consumption and as important centers of a culture firmly 
grounded in the aristocratic Persianate culture originating in and surrounding the imperial 
court. We have already seen Chander Bhan Brahman’s description of the conglomeration 
of artists and intellectuals in Lahore. Agra has also been described as a locus for ‘sages, 
saints and scholars’ in the reign of Shah Jahan. 

 
1Chahar Chaman, pp. 132-133 
2 Marshall Hodgson, The Venture of Islam: Conscience and History in a World Civilization, 
Chicago: 1974, Vol. 1, p. 59 
3Muzaffar Alam, The Languages of Political Islam in India, c. 1200-1800, Chicago:2004, esp. pp. 
26-69 



DABEER – 26                                                                                  JANUARY-JUNE  2024 

_________________________________________________________________ 
76                      A UGC Care Listed Journal (ISSN: 2394-5567) 

From the sixteenth century onwards, the subcontinent emerged as an increasingly 
important node in the Eurasian trade networks that brought hundreds of Europeans to its 
shores. From this period on we have merchants, mercenaries, adventurers, physicians, 
preachers and even pretenders populating the cities of Mughal India. Traveling widely 
across the empire and often arriving in the Mughal realm after visiting many other empires 
across Asia, these Europeans left fascinating descriptions of the Mughal Empire and of the 
life lived in Mughal cities. It was their commentaries that shaped European opinion about 
the Mughal empire. How did they perceive Mughal cities? Let us look at some descriptions 
of the prime cities of Mughal India in European accounts. Except for the French physician 
Francois Bernier all other European descriptions of Mughal cities are mere commentaries 
on the built structures and crafts practiced there. Bernier is the only one to offer an analysis 
of the Mughal cities and the Mughal state making a comparative study between cities and 
state in India and Europe. 

As the seat of imperial power and a burgeoning trading center Agra was an important 
destination for all travelers to the subcontinent. Father Monserrate describes it as a 
magnificent city “both for its size and antiquity”. He describes the palace and citadels 
which were “as big as a great city”. One could find “all the necessaries and conveniences 
of human life”, a “great numbers of artisans, iron-workers and goldsmiths” and “it was 
flooded with every type of commodity.”1 He also described Lahore as “second to none 
either in Asia or Europe with regard to size, population and wealth.”; “crowded with 
merchants who forgathered from all over Asia.”2 

The life of the elite was defined by conspicuous consumption. The imperial courts 
throughout the Mughal period were some of the most extravagant in the world. De Laet 
describes with much astonishment the enormous amount of treasure accumulated in the 
fort of Agra after Akbar’s death and the daily expenditure on the court. While the expenses 
of the harem alone amounted to 30000 rupees daily, the daily expense incurred on feeding 
the royal animals alone was Rs. 50000.3 

He describes the extravagant display of wealth at the Nauroz celebrations at the court, 
thus: 

In the middle of the courtyard before the king's Durbar a throne is erected 
standing four feet above the ground : this is enclosed on all sides with very 
valuable curtains, so that a square space is formed 56 feet long and 43 feet wide, 
which is roofed with costly awnings: the floor is covered with precious Persian 
carpets. Into this enclosure are admitted all the magnates and persons of high 
dignity, except the chief ministers of the court, who occupy another enclosure 
close to the throne. The throne itself is square, and is of wood skillfully (sic.) 
inlaid with pearls; a most costly canopy protects it, hung from four columns 
covered with silver, and adorned with a fringe on which are strung the most 
splendid pearls. From this fringe hang apples and pears made of pure gold, hollow 

 
1Father Monserrate, S.J, The Commentary Of Father Monserrate S.J, On His journey to the Court of 
Akbar, translated by J.S Hoyland and annotated by S.N Banerjee, Calcutta: 1922, pp. 32-36 
2ibid., p. 159 
3Joannes De Laet, The Empire of the Great Mogul, tr., J.S Hoyland, Nagpur: 1927, p. 110  
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within. The king sits on cushions adorned with many pearls and most precious 
gems the rest of the courtyard is filled with the tents of the magnates, who rival 
each other in wealth and magnificence, and display here whatever treasures they 
possess. The emperor is in the habit of going to the tent of each in turn and of 
taking thence whatever he likes best. Then he takes his seat and awaits the 
presents which each must give him.1 

Bernier states that the buildings of the Hindustani cities were in no way inferior to those 
in the west. He finds Agra much greater in extent than Delhi, but the magnificence, 
grandeur and opulence of the Umarah of Delhi was unmatched. He describes the entourage 
accompanying the Umarah on their way to attend court at the fortress at Delhi thus: 

Omarahs and Rajas ride thither some on horseback, some on majestic elephants; 
but the greater part are conveyed on shoulders of six men in rich Palekys, leaning 
against thick cushion of brocade, and chewing bet-le, for the double purpose of 
sweetening their breath and reddening their lips. On one side of every palaeky is 
seen a servant bearing piquedans or spittoon of porcelain or silver; on the other 
side, two more servants fan the luxurious lord, and flap away the flies, or brush 
off the dust with a peacock’s-tail fan; three or four footmen march in front to 
clear the way and a chosen number of the best formed and best mounted horsemen 
follow in the rear.2 

Most high-ranking nobles maintained residences in the capital cities, in order to be close 
to the court and emperor. Proximity to the workings of the imperial court allowed the 
nobles to not only watch out for their position but also to maintain a personal equation 
with the emperor. This as we will see subsequently continued to be an increasingly 
important concern of the nobles even as late as eighteenth century. Perhaps the most telling 
example of the importance of this proximity was Nawab Safdar Jung’s insistence on 
maintaining a Haveli in Shahjahanabad. After his death as we know, his son Shuja-ud-
Daulah chose Delhi as his father’s final resting place in order to etch out clearly the 
association his late father had with the imperial city. 

Shahjahanabad’s elites lived in great mansions, which were usually situated in the middle 
of a large flower garden and exposed to the four winds so that every part of the house 
remained cool. The interiors had floors covered with cotton mattresses over which a fine 
white cloth was spread during summer and silk carpets during winter. These coverings 
were ornamented with delicate silk embroidery interspersed with gold and silver. Ceilings 
were gilted and painted.3 The Havelis teemed with servants, concubines and slave girls.  

Equally beautiful were the havelis of Agra situated on the wonderful waterfront of the 
Yamuna. For instance, Paelsart has this to say about the havelis of Agra:  

 
1ibid., p. 100 
2Francoise Bernier, Travels in the Moghul Empire, AD 1656-1668, tr. and annotated Archibald 
Constable, Delhi, 1999, p. 282-283 
3ibid., pp. 247-248 
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The breadth of the city is by no means so great as the length because everyone 
has tried to be close to the river bank and consequently the waterfront is occupied 
by the costly palaces of a the famous lords, which make it appear very gay and 
magnificent and extend for a distance of 6 Kos.1 

In Lahore too the Umarah lived in grand havelis with “wide and spacious courtyards and 
large halls supported by pillars.”2 

Manucci, reports that Aurangzeb’s Wazir Jafar Khan’s annual expenditure on vegetables 
alone was eighty thousand rupees.3 The Mughal proclivity for all luxuries and rare has 
been recorded by many contemporaries. What did this obsession for luxury signify? What 
purpose did it serve? Maxine Berg argues that luxury was about “cultural displays of 
power.”4 While emperors often demanded from lesser rulers things that caught their fancy, 
nobles often tried to prevent certain items from reaching the court and tried to procure 
them for themselves. Manucci tells us that when Aurangzeb heard that the ruler of 
Golkunda had a fine elephant in his possession, he demanded that the elephant be sent to 
him because “he was accustomed to demand all that was best in the kingdom.”5 Jafar Khan, 
says Tavernier stopped him from displaying a particularly large oval pearl to the court so 
he could buy it for himself. The deal turned sour, but such cases must have been many.  

The proclivity for luxury consumption transformed the cities into increasingly important 
commercial hubs. As merchants and artisans were drawn to them cities were brimming 
with items of luxury from the world over. The culture of conspicuous consumption as a 
marker of status continued to survive and percolated to the larger society so much so that 
emulations of imperial tastes as we will discuss subsequently could be found even in the 
households of small time zamindars.  

It was largely this culture of consumption, where social status was determined not just by 
the possession of wealth but by its conspicuous display that drove the economies of the 
cities and towns in our period. We have already seen how a cosmopolitan body of 
merchants, artists and artisans congregated in these cities. The state helped the economy 
not only as the chief consumer of these crafts but also by enabling a smooth working of 
the commercial enterprise. Najaf Haider points out that the economic integration of the 
country was achieved by the state’s successful attempts at creation a uniform tri-metallic 
currency system, standardization of weight and a general encouragement of accumulation. 
This allowed the trade and manufacturing industry to prosper. A remarkable feat this was 

 
1Jahangir’s India or A Remonstrantie of Francisco Pelsaert, W.H Moreland and P. Geyl, ed., and 
tr. Cambridge: 1925, p. 2 
2Syed Muhammad Latif, Lahore: Its History, Architectural Remains and Antiquities, Lahore: 1892, 
p. 232 
3Niccolao Manucci, Storia Do Mogor, translated by William Irvine, 4 Vols., Reprint, Delhi:2005 
Vol. I, p. 186 
4 Maxine Berg, Luxury and Pleasure in Eighteenth Century Britain, New York: 2005, p. 38  
5Manucci, Storia Do Mogor, Vol. III, p. 78 
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achieved according to Haider by the intervention of a state that was committed to the 
expansion of the commerce.1 

 

Urbanity and the Persianate Literary Culture 

The term Persianate literary culture evokes a variety of meanings. Simply put, it should be 
used to define literature that was produced in the idiom of Persian literature but outside 
the boundaries of what is defined as the original home of the literature. Cultivating Persian 
language and literature was an important marker of urbanity in Mughal India. Its political 
elite, living in the urban centres, had a taste for the arts and commanded enough resource 
to indulge their tastes. They attracted hundreds of aspiring men known as the ahl-i-qalam, 
(men of the pen) eager to make a name for themselves in the cities.   

Perhaps the most important of the arts was poetry. This was not only because the taste for 
poetry was widespread and poets were an important part of the Persianized court life but 
also because a good poet could win fame rapidly and consequently patronage from a noble 
or better still from the court. The nobles also welcomed the opportunity to become patrons 
to famous poets for their social prestige would be enhanced accordingly. The poets and 
patrons sought each other with some well understood expectations. While the poets 
provided refined company to the noble and composed commemorative verses for their 
patrons, the patron in return was expected to make sure that the poet was well rewarded 
for his services. Nizami Aruzi of Samarqand the author of a text on protocol, written in 
about 1152, writes “….a king (or any person of renown) cannot dispense with a good poet 
for when the king receives that command which no one can escape, no trace will remain 
of his army, his treasure and his store, but will name will endure forever by reason of the 
poet’s verse”2 He writes further “ just as the patron becomes famous by the verse of a good 
poet so do poets likewise achieve renown by receiving a great reward from the patron, 
these two things being interdependent.”3 It was unthinkable for a poet of renown to wander 
to seek patronage to seek patronage. He demanded a degree of respect and was often feared 
for he could disparage a person as eloquently as he could praise him. 

 Different city spaces produced different forms and styles of poetry. At the court, despite 
the presence of poets who composed poetry in very many languages, it was primarily in 
Persian that most panegyric poetry was produced. The court poets composed marvellous 
Masnavis in praise of the emperors and their creations. From the 13th century onwards, 
Persian language had been used by some of the literary greats in India. From the inimitable 
Amir Khusro to Amir Hasan Sijzi, Indian born Persian writers had created a whole new 
register for the language. 4 This process had continued unabated in the subcontinent 

 
1Najaf Haider, The Monetary Integration of India under the Mughal Empire’ in Irfan Habib, ed., 
India- Studies in the History of an Idea, pp. 130—141 
2Cited in C.M Naim, Urdu Texts and Contexts: Collected Essays of C.M Naim, New Delhi: 2004, p. 
153  
3ibid., p. 155 
4 For Indo-Persian writings in the Sultanate period, see I.H Siddiqui, Indo-Persian Historiography 
to the Fourteenth Century, Delhi, 2014. 
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reaching its zenith in the 16th -17th centuries. The Mughal court had acquired renown across 
the Persianate world as a magnanimous patron of Persian language and poetry. So much 
so that poets in Safavid Persia longed to visit this hub of Persian language and culture.  
Mirza Muhammad Ali saib, who stayed at Shah Jahan’s court between 1628 and 1657 
wrote: 

There is no head wherein the desire for thee dances not 

Even as the determination to visit India is in evert heart.1 

 

Another poet Abdul Razzaq Lahiji also composed a similar verse: 

Great is India, the Mecca for all in need 

Particularly those who seek safety 

A journey to India is incumbent upon any man 

Who has acquired adequate knowledge and skill.2 

It was primarily the patronage and with that the ability to hone one’s skills as a poet or 
ahl-i-qalam that enticed people to come to India. Persian made great advances as it was 
used to write histories or tawarikh, compose poetry and outside the boundaries of the court, 
it was also the language used extensively in Sufi circles.  

Beyond the court, the culture of poetic gatherings or mushairas had played an important 
role not in the popularity of this craft but also in its wider dissemination and 
democratisation. Sunil Sharma points out that by the 17th century, the knowledge of 
Persian was not merely a requirement for administrative positions but also became an 
important way of life for most literate people in India across religious divides.3  

Muzaffar Alam points out that Persian poetry with its focus on mysticism and the 
philosophies of Wahdat-ul-Wujud, was in fact one of the determinants of Mughal political 
culture and ideology.4 Thus the poetry of Rumi and others of ilk, was instrumental in 
shaping the Mughal emperor’s understanding of tolerance in India. It is also interesting to 
note that the Persian literary culture was immensely cosmopolitan. This meant that use of 
the language was not limited to Muslims alone. Many non-Muslim communities had in 
fact mastered the language. This was particularly true of the Kayasth community that 
manned the Mughal administrative machinery, particularly as Munshis. It is safe to say 

 
1 Muhammad Ali Saib, cited in Ehsan Yar-Shater, ‘Safavid Literature: Progress or Decline’ in 
Iranian Studies, Vol. 7, No.1/2, Winter-Spring, 1974, p. 259 
2 Ehsan Yar-Shater, ‘Safavid Literature: Progress or Decline’, p. 260 
3 Sunil Sharma, Mughal Arcadia, Persian Literature in an Indian Court, Cambridge: 2017, p. 30 
4 Alam, Languages of Political Islam, pp. 135-136  
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that Persian dominated the literary productions in Mughal India, although it co-existed and 
often competed with other vernacular literary cultures.      

This literary culture that had its roots in the larger region of Persia had been accepted, 
endorsed and adopted in regions far beyond Persia. In Mughal India as well as elsewhere 
it was a marker of social status and urbanity. In fact many Mughal historical writings often 
contrast the rusticity of the vernacular prose with the poise and sophistication of the 
Persian literary tradition. Therefore, in all elite spaces and gatherings it was Persian that 
dominated as the lingua Franca. From the 14th century onwards Persian had been deeply 
integrated in the Persianate literary culture. We saw the emergence of the Malfuzat that 
were composed in Persian, the earliest being the Fawaid-ul-Fuad, that set the standard for 
later texts in the genre.1 Using similar tropes as those of the courtly literature, Persian was 
used extensively in the Sufi circles to establish the spiritual authority of the Shaikhs. These 
texts and their discourse and rhetoric is in fact indistinguishable from the courtly elite. As 
Simon Digby2 and Sunil Kumar3 have pointed out the Shaikhs represented their authority 
in competition with the rulers. While the rulers claimed the authority of the temporal realm, 
the Shaikhs did so in the spiritual realm. For both the spiritual and temporal rulers 
therefore, the Persian language was an important instrument of through which they 
claimed authority and also participation in the Persianate culture.  

Conclusion 

The Mughal urban world was the centre of the imagination of the Persianate literati in the 
16th and 17th centuries. They used imagery, tropes and metaphors from the Persian literary 
traditions to describe these cities and their inhabitants. City living, appreciating the beauty 
of its architecture and cultivating arts through patronage lent a distinct air of urbanity to 
the urbane elite of Mughal India. This urbanity was deeply tied to the use of Persian 
language and the consequent cultural complex that Persian had created across the 
Islamicate world. Persian as a language and as a representative of a culture was deeply tied 
to the idea of urbane living in Mughal India. It was not merely a language of literary 
expression but a culture unto itself.  

 

*** 

 

 

 

 

 
1 For more on the malfuzat see Carl W Ernst, Eternal Garden: Mysticism, History and Politics at a 
South Asian Sufi Centre, Delhi: 2004, pp. 65-67 
2 Simon Digby, ‘The Sufi Shaykh and Sultan: A Conflict of Claims to Authority in Medieval India, 
in Iran, 28, 1990, pp. 71-81. 
3 Sunil Kumar, ‘Assertions of Authority: A Study of the Discursive Statements of Two Sultans of 
Delhi’ in Muzaffar Alam, Francoise ‘Nalini’ Delvoye and Marc Gaborieau, The Making of Indo-
Persian Culture, Indian and French Studies, Delhi: 2000, pp. 37-62   
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Abstract: 

   The Sufis who came to India and then to Assam were of Iranian and Arabian origin. Their 
mother tongue was either Arabic or Persian. When they came to Assam they came with 
their own language but as the language of the place was not Arabic and Persian, initially 
they felt it difficult to preach the doctrine of Islam to the mass people of the society. So 
they had to learn Assamese and made themselves acquainted with this language; thus they 
started to converse with the people in their tongue. As such they introduce a number of 
Perso-Arabic words with religious connotations into the Assamese vocabulary and made 
such words familiar to the common people. The word Zikir (Zikr) is of Arabic origin, 
generally means ‘to chant the name of God-repeatedly’, In Assamese Zikir implies a 
devotional song containing ideas and ideals of the religion of Isalm. The key of Zikir is the 
glorification of God and the same principle of Idea is also contained in the vaishnavite 
poetry. Owing to this fact of affinity the Assamese people easily tolerated the Zikirs.  

Keywords: Zikir, Zari, Sufi-Saint, Iran, Dargah, Culture, Religion, Assam, mysticism, 
Kalima etc. 

Discussion: 

   The early history of Sufis in India is most obscure but we may safely assume that 
Muslims with strong learning towards mysticism were at work in this country from the 
time of Islam’s earliest contact with it. Historian tell us that it was by way of three open 
doors –the sea, the land route leading through Persia into Sind and the Khyber pass – that 
Islam entered India. Through these same doors there also must have come Sufis and 
wandering Darwishes, following in the step of peaceful Arab traders and military 
commanders. 

    The writings of Muslim historians and Arab travelers show that Islam first appeared 
early in south India, on the Malabar coast, chiefly through the influence of Arab traders, 
who in most cases were also preachers of their new path. Other channels of influence in 
those early days were saints, who, as ever, were noted for their wandering life. Tradition 
points out the tomb of Wahab, a companion of the Prophet, at Canton in Chaina: and that 
of Akasha, another companion, at port Mahmuda; and yet another tomb, again of a 
companion, named Tamim Ansati, at Mylapur, twelve miles south of madras.  

    Sufism came to India with Sufi dervishes from Middle East countries during the 11th 
and 12th centuries A.D. It was by the over powering spell and charm of their magnetic 
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personality, spiritual powers and exemplary conduct that they won the hearts of millions 
of people in Hindustan and thus laid the foundation of Islam and “Unity in Diversity” in 
this country. They preached Love among all classes of people with the ultimate aim of 
raising a one-nation edifice in this country. The lives of the humble and peaceful dervishes, 
who brought nothing with them except the ‘Name of God’ and the resolution of preaching” 
Universal love and brotherhood” were exclusively dedicated to the cause of religious 
enlightenment of the suffering mankind whom the rescued from many age-long tyrannies. 
As such, they were naturally loved and respected by all classes and ranks of people from 
peasant to a prince. They made India their home, lived here and gloriously passed away in 
the service of Indians. 

    The glory of noble life and deeds of these dervishes is perpetuated by thousands of their 
standing (dargahs and shrines) scattered all over the country from North to South and East 
to West. A unique features of their undying glory throughout the past eight centuries, is 
reflected by the fact that millions of the succeeding generations of their followers and 
devotees, irrespective of cast, creed and religion and in spite of all the ups and downs of 
history., are still devoted to them as staunchly as ever, and continue to seek and enjoy their 
spiritual benediction is solving all kinds of their worldly problems. 

    It must be noted that these millions of devotees are no ordinary or crazy sort of people. 
They include mighty monarchs, haughty princes, proud aristocracy, learned intelligentsia 
plus all kinds of people among the middle and poorer classes of India belonging to every 
cast and religion. The supplicated all kinds of favours at their Khanqahs or monasteries 
during their life time and received divine blessings at their shrines even after their death. 
Many were the bad characters and criminals who gave up sin and became pious. God 
fearing and staunch devotees at the very first glance of these spiritual monarchs. Every 
devotee has a variety of stories to exemplify his strange personal experiences and success. 
If one were to collect and record these miraculous experiences. There would be an endless 
volume and of highly interesting and amazing stories of their marvelous success. 
Otherwise without any benefit who would ever care to undergo the trouble and expense of 
visiting their holy shrines all the year round and showering wealth upon them in gratitude 
of the favors received? This is indeed something marvelous, something supernatural and 
something baffling about the “spiritual powers of the saints which defy all the knowledge 
of the ‘modernist’ who, infatuated by the present day scientific materialism, can hardly 
believe or understand the marvels of Islamic mysticism and the wonders of unflinching 
religious “faith that moves mountains”.  

    The origin of the Muslim of Assam can be clearly traced back to the 12th century. Since 
then, this community has been evolved gradually over a very long stretch of time. 
According to ‘Tabaqate Naseri‘, one of the most valuable historical works written by 
Minhaj Siraj, in 1206 A.D. Assam for the first time came in contact with the Muslims. 
However, the history of origin, growth and development of the Muslims of Assam can be 
attributed to four different major developments.  

 Various Muslim Invasion 
 Conversion 
 Import of Muslim Artisans and Learned men by the Ahom rulers 
 Migration and Immigration    

    The spirit of religion and mysticism has always played a dominant role in every form 
of Persian literature through all the stages of its development. Breaking the barriers of 
religious tolerance, mysticism commanded considerable influence over the masses.  
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   Owing to the presence of many prominent Saints and Mystics, India achieved the dignity 
of considering herself as an important centre of Sufism. The Sufis who had always been 
the media of living Islamic impact on the language, literature and culture of the people of 
India, were originally came from Iran and Iraq. They generally adopted the Arabic and 
Persian as their medium of expression for writing, if not for speech. Primarily they were 
held responsible for the growth of Islamic learning and mysticism in India. The presence 
of Awliyas, Sufis and Saints who had no distinction of colour and creed, easily could have 
mixed with all strata of society, gradually inclined to popularise Persian words, phrases in 
the indigenous language of the country. Owing to their influence the liking for creating the 
sufistic literature created among their followers, who indirectly helped in promotion the 
growth of Persian language and literature. The role they played remained as vital link 
between the ruling and the general class of people and they extended their powerful 
influence on both the classes of the society.  

   The main function of the Saints was the propagation of Islamic culture and religion. It 
was necessary for them to come into close contact with the masses of the society for the 
expansion of their mission. Owing to the service of the Sufis and the Saints, who felt the 
necessity of an easy and popular medium of expression for the expansion of their religious 
speeches, the transformation of a new language in the prevailing indigenous one was made 
possible. 

    Though Assam had come into contact of the Muslim first in 1205 A.D, it is not known 
when the Sufis and Saints first came to Assam and where their original groups were. But 
it is certain that a number of Muslim invaded the country on different occasions. Some of 
them settled here and other perhaps went back after sojourn in Assam. 

    Assam has many mazar and dargahs and the name of some of the saints are associated 
with these holy places. Most of the Sufis and Saints who entered Assam, belonging to 
either Chistiyah and Nizamiaya tariqah. As in the other part of India and Assam also the 
Sufis and Saints played an important role in the enrichment of Assamese language and 
literature producing religious literature full of Perso-Arabic words and phrases. They made 
many contributions in their own way to the social, cultural and literary life of the Assamese 
people.  

     In Assam, from the very beginning the Sufis realized the need of learning the regional 
language of the people, so as to converse with them freely in their own tongue. Assam had 
always been the cradle of Sufis and Saints from the time immemorial. The land of Assam 
has always been fertile for the Sufis and Saints the preachers of different religions. Dargahs 
and holy places of the Saints were considered the centres of propagation of Islam in ancient 
of Assam.   

     One of the famous Saints of Assam was Khwaja Pir who was held in high esteemed by 
the people of Western Assam. He was  also known as Khawaja Khizr. It is generally 
believed that he was a descendent of the family of Hazarat Nur and was a Jew by blood. 
He was born in the City of Shiraz of modern Iran. Early part of his life was spent as 
Merchant and Chemist. But he took the path of spiritual entity and decided to devote 
himself to the path of God. There is a stream in Afghanistan, which is said to have be 
linked with the name of this Saint. A rock inscription saying ;  “ abe hayat chashmi khizr”. 
The same inscription is also found near a stream on the foot of the Eastern slope of 
Kamakhya Hill in Guwahati. 

    Among the Saints of Assam the most famous was Ghiyas-Ud-Din Awliya, who is 
considered to have been the first preacher of Islam in Kamrupa. It is said that he came to 
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Assam with the invading forces of Sultan Ghiyasu-Ud-Din in 721 A.H, as Buranji 
Mentions that Sultan was sent by the king of Gauda to capture Kamrupa. According to the 
tradition the Saint stayed in Garigoan area, to the west of Guwahati and then he proceeded 
to Hajo in Kamrup and lived on the hill top of Garudachal mountain. Regarding the Dargah 
on the top of the mountain in Hajo, a different account is recorded in B.C. Allen’s Assam 
District Gazetter (Kamrup).  The accounts relate that Sultan Ghiyas-Ud-Din built a mosque 
on the top of the mountain. But before its completion he died and buried within the 
enclosures of the mosque. It is said some clay has been brought from holly Mecca for the 
construction of the Mosque and thus the place was declared to have the one fourth sanctity 
of Mecca. An inscription written in Persian on the wall of the present mosque records the 
fact that during reign of emperor Shah Jahan in the year 1057 A.H.(1657 A.D.), Lutfullah 
Shirazi, the officer of Hajo has laid the foundation of the Mosque at Shujabad. Later the 
construction of the mosque was completed by his son Nemat-Ullah, in the month of 
Ramzan in the year 1067 A.H.. The place is still known as Poa Mecca and with the 
construction of this mosque at Hajo, there added in race and religion in the Kamrupa. 

    In the beginning of the 17th century A.D a number of Sufi -Saint came to Assam. 
Amongst them were one of the most prominent Saint-Poet Azan Faquir or Shah Miran 
accompanied by his brother Hazrat Nabi Pir is said to have entered Assam. According to 
the biographers he hailed from Bagdad. He spent few days in the Dargah of Moinuddin 
Chisti and Dargah of hazrat Nizamuddin Awliya in Delhi. After that he stayed few days 
in Gaur and reached Assam. First part of his life in Assam he lived in Hajo area of Kamrup 
District where Azan Faukir learned Assamese language.  

    It is indicated from his Zikirs, twenty or thirty years after acquiring the knowledge in 
Islamic philosophy, sufistic literature and Islamic history, Azan Faukir came to Assam. In  
some of his Zikirs Azan Faukir describes himself to be a foreigner, which clearly indicates 
that he came to Assam  from outside the state and settled down in Sibsagarh district in 
upper Assam. 

   Azan Faukir who came as a preacher of Islam in Assam engaged in converting people 
to Islamic faith. This earned him popularity among his followers. He made an outstanding 
contributions towards the popular literature of Assam through Zikir and Zari. He 
composed a number of Zikir and Zari and some of them were composed during 1635A.D. 
to 1642 A.D.. Gradually these Zikirs grew into valuable assets to the Assamese culture. In 
some of his Zikirs the reference regarding the date of their composition and the use of 
literary expression from Assamese Folksongs and other Vaishnavite   literary works 
suggests that he had perfect knowledge of Assamese Folk literature and other religious 
literature. He learned the Vaishnava literature and also acquire the knowledge about the 
style and writing. 

   The Sufis who came to India and then to Assam were of Iranian and Arabian origin. 
Their mother tongue was either Arabic or Persian. When they came to Assam the came 
with their own language but as the language of the place was not Arabic and Persian, 
initially they felt it difficult to preach the doctrine of Islam to the mass people of the 
society. So they had to learn Assamese and made themselves acquainted with this 
language; thus they started to converse with the people in their tongue. As such they 
introduce a number of Perso-Arabic words with religious connotations into the Assamese 
vocabulary and made such words familiar to the common people. The Use of Perso-Arabic 
words in the Zikir and and Zari have been the outcome of this. 

    The word Zikir (Zikr)  is of Arabic origin, generally means ‘to chant the name of God-
repeatedly’, In Assamese Zikir implies a devotional song containing ideas and ideals of 
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the religion of Isalm. The key of Zikir is the glorification of of God and the same principle 
of Idea is also contained in the vaishnavite poetry. Owing to this fact of affinity the 
Assamese people easily tolerated the Zikirs. Azan Faukir most probably composed about 
one hundred sixty Zikirs. 

    As Azan Faukir hailed from Baghdad he was highly influenced by Persian sufistic 
literatureof Maulana Jallal-ud-Din Rumi, Hafiz, Sa’adi and Shams Tabrizi. Most of Zikirs 
were written on sufistic ideas and hence, through it many Perso-arbic words entered into 
Assamese language. The Zikirscan be divided into two groups, relating to the laws of 
tradition, wajeb, sunnat etc. which are the main teaching of Zikirs, the other containing the 
discussion of M’arifat, Haqiqat etc. 

    Assamese Zikirs are not literary works of high order ; but they have a message to convey 
and it is conveyed in a very effective manner. Kalimah, Namaz, Roza, Zaqat and Haj are 
considered to be five pillars of Islam. Azan Faukir gives more stress on the  Kalimah  and 
terms it as Nam ( name of God) in many of his Zikirs. The following lines of Assamese 
Zikir are quoted as example: 

     “Neriba Kalima, Dhariba Kalima  

       Kalima Dharamar Guri” 

      “ Kalimar naam Sarathi 

       Allah Jeor Loge Jai 

       Kalima Haqiqat, Kalima Saiyat 

       Klaima Pohribo Pai” 

( Do not leave kalmia, hold on to kalmia, kalmia is the origin of the Name, O’ believer, 
take kalmia, kalmia is the essence, kalmia is haqiqat, kalmia is sariat, Please recite kalmia). 

 

    Like the other Sufis, Hazrat Azan Faukir also described about the mighty benediction 
of Almighty Allah through his composition like  

                       “  Allah Kadir Kamal 

                         Saheb Kadir Kamal 

                         Maj Sagarat Parisy Banda 

                         Kariba Aasan” 

(God is mighty, Perfect and powerful, The prophet is powerful, When your servant is in 
trouble, rescue him from all troubles). 

 

    It is really noteworthy that Azan Faukir and his disciples were very liberal and secular 
in their outlook. The catholicity of their outlook can be realized from the following lines 
composed by Syed Murtaz . 

     

                       “ Mor manat aan bhab nai O, Allah 

                        Mor monot nai aan bhab 
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                        Hindu ki Musalman ek Allar farman 

                        Akherat eke Allar name; 

                        Hinduk jhalaba Musalmanak gariba 

                        Khakar tan khakt milaba.” 

( There is no other thought in my mind, O’ God the commandment of God is the same for 
all, whether he is a Hindu or a Muslim, same is the name of God at the end. A Hindu will 
be burnt, a Muslim will be buried, but the body of earth will mix with the dust) 

    Zikir were sung and still sung in groups with rhythmic steps keeping time by clapping 
of hands. Solo singers are also not uncommon. There is no indication of the use of Zikir, 
but its theme is different. Zaris are like elegies sung in the memories of sad incident of 
Karbala. Apart from their religious influence Zikirs and Zaris are a kind of folk 
entertainment to the rural people. Moreover Zaris have the elements of story in them. 
When sung in tune with dance by a group, the performance acquires a dramatic quality. 
Such performance may be studied as a type of folk-theatre of Assam. 

 
                  Objectives of the Study:  
 

 To study the influence of Persian on socio- religious background of 
Assam. 

 To study the significance of Zikir and Zari of Azan Faqir . 
 To study the Linguistics amalgamation of Persian and Assamese. 

 

Following are a few Perso- Arabic words used in Assamese Zikir and Zaris: 

 

 

 

 

Persian Word           Assamese Pronunciation                 Meaning 

Ab   Ab   Water 

Atis   Atis   Fire 

Awal   Awal   First 

Azan   Ajan   Calling for prayer 

Asman   Achman   Sky 

Awaz   Awaj   Tune 

Ab-e-hayat  Abe Hayat  Water of life 

Alam   Alam   Art/world 

Ahsan   Ahsan   Kindness 

Akhir   Akher   End 
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Bad   Bad   Wind 

Bayan   Bayan   Explanation deliberation  

Baz   Baz   Falcon 

Bakhil   Bakhil   Misery 

Duniya   Dunya   This world 

Dost   Dost   Friend 

Dom   Dam   Breath 

Dozakh   Dojakh   Hell 

Dowa   Dua   Prayer 

Iman   Eman   Faith 

Dargah   Dargah   Dorway 

Din   Din   Religion 

Dariya   Dariya   Ocean, sea 

Fariyad   Phariyad   Lamentation 

Gulistan   Gulistan   Flower Garden 

Hal   Hal   Present, situation 

Haq   Hak   Lawful 

Hayat   Hayat   Life 

Zameen   Jameen   Earth 

Khaneh   Khanah   House,abode 

Zalim   Jalim   Oppression 

Kalmah   Kalima   Declaration of faith 

Hasil   Hachil   Outcome 

Jama   Jama   Garment 

Juda   Juda   Separation 

Kabutar   Kabutar   Pigeon 

Meherban  Meherban  Merciful, Kind 

Manzil   Manjil   Destination 

Murid   Murid   Disciple 

Nabi   Nabi   Prophet 

Munajat   Munajat   Prayer 

Na-Pak   Napak   Impure 

Noor   Nur   Light 
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Mard   Mard   Gentleman 

Mehnat   Mehnat   Hard work 

Masriq   Masrik   East 

Maut   Maut   Death 

Naam   Naam   Name 

Nasib   Nachib   Luck 

Nazar                                  Najar                                  Sight 

Uzir                                    ujir                                      Minister 

Seikh                                  Saikh                                  Heirach 

Toubah                               Tobah                                 Repentance 

Sharam                               Charam                               Shame 

Tezi                                    Teji                                     Sharpness 

Sizdah                                Chijdah                               Prostrated  

Taqrir                                 Takrir                                  Interpretation,Statement 

Safid                                   Safed                                  White 

Siyah                                  Siya                                    Black 

Tahrimeh                            Tahrima                             Banned 

Surat                                   Churat                                Appearance , Face    

Salam                                 Salam                                 Islamic greeting 

Tehkiq                                Tahkik                               Research, Investigation 

Rab                                     Rab                                    God 

Rad                                     Rad                                    Rejection 

Subah Allah                        Subahanallah                    Glory to Allah  

Rooh                                   Ruh                                   Soul  

Torzoma                             Torjoma                            Translation  

Kamil                                 Kamil                                Perfect  

Niyat                                  Niyat                                 Intention   

Khedmat                            Khedmat                           Service,Duty 

Farj                                    Faraj                                  Essential 

Firista                                Firista                                Anjel 

Iqra                                    Ikra                                    Read etc. 
Conclusion: Persian made a far reaching impact on Assamese, Urdu, Hindi and other 
Indian languages. The Zikir and Zaris are the significant contribution of Azan Faqir to the 
Assamese oral literature. The immortal contribution of Azan Faqir, the Saint poet of 
Assam is today acknowledged by all with the veneration and admiration it rightly 
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observes. His Zikir compositions admixtured with Perso-Arabic words constitute a rich 
addition to the store house of Assamese folk poetry.  Today the impact of Persian language 
can be seen in written and spoken form of the Assameselanguage. 
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Abstract 

The research paper deals with the two social issues of child marriage and child widowhood 
in colonial Punjab. The paper focused on the efforts made by the Arya Samaj for the 
upliftment of child wives and child widows. Swami Dayanand Saraswati advocated best 
time of marriage is 16 to 24 years for females and 25 to 48 years for males. The Arya 
Samaj did work in four directions for the better condition of child wives and child widows 
spread awareness through publishing literature, opening of widow ashrams, societies and 
educational institutions, provide scholarships to widows and legal efforts against child 
marriage taken by Rai Harbilas Sarda by passing of The Child Marriage Restraint Act of 
1929. The Arya Samaj emphasized on the Niyoga in certain circumstances. The paper 
highlights the number of child widows and widowers through Census reports from 1881 
to 1931 per 1000. 

 

Keywords: Arya Samaj, Child Marriage, Child Widow, Satyarth Prakash, Niyoga, 
Brahmacharya Ashram. 

  

Swami Dayanand Saraswati was the founder of the Arya Samaj in India. The first 
suggestion of laying the foundation of an organization to work for his mission came in 
1874.1  On 10th April 1875, the Arya Samaj was founded by Mul Shankar, popularly known 
as Swami Dayanand Saraswati in Bombay. On 24th June, 1877, Lahore Arya Samaj was 
established at the house of Rahim Khan.2 Since then the Arya Samaj got a momentum and 
branches of Arya Samaj were established in all the principle towns of the country.3 After 
the establishment of Lahore Arya Samaj, its expansion was witnessed in the other districts 
of Punjab such as Amritsar, Jalandhar, Gurdaspur, Ferozepur and Rawalpindi including 
even small towns. In a short time period of eighteen months, a large number of branches 

 
1 Swami Satya Parkash Saraswati, Architects of Arya Samaj, Swami Virjanand & Swami 
Dayanand, Ratna    Kumari Swadhyaya Sansthana Allahabad, 1986, p. 107. 
2 Bhimsen Vidyalankar, Minister of Arya Pratinidh Sabha, Lahore, Arya Pratinidhi Sabha 
Punjab ka Sachitar Itihas, Chaitra, 1912, p. 17; B. S. Saini, The Social and Economic History 
of The Punjab 1901-1939, Ess Ess Publication, Delhi, 1975, p. 92. 
3 Swami Satya Parkash Saraswati, Architects of Arya Samaj, Swami Virjanand & Swami 
Dayanand, p. 107. 
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of Arya Samaj came into existence.1 The primary aim of the Arya Samaj was to do good 
to mankind that was to ameliorate the physical, spiritual and social condition of all men.2 
The social reform of the Samaj focused on the various social evils such as condemnation 
of child marriage, Sati and prohibition on widow remarriage. The Arya Samaj took 
significant initiatives to curb the social evils of child marriage and child widowhood. By 
spreading awareness regarding its bad impact on society, establishing widow homes and 
promoting education. 

The Arya Samaj was the most influential movement to reform the position of 
women in North India, particularly in Punjab. Satyarth Parkash* was first published in 
1875 and revised in 1883, Swami Dayanand Saraswati was responding to the 
contemporary climate of colonial domination, Christian evangelicalism and concern for 
socio-religious reform among the educated urban middle classes in North India. He shared 
his concern to improve the condition of Hindu women by eradicating social evils, he was 
one of the first reformer to have given a broadly consistent ideology of social 
reconstruction with a well-defined place for women in it.3 From 1877 to 1883, Swami 
Dayanand Saraswati spread a close network over Northern India, Rajputana, Gujrat, the 
United Provinces of Agra, Oudh and above all in the Punjab which remained his chosen 
land, practically the whole India was affected by his movement of Arya Samaj.4 In 1877, 
after the establishment of Lahore branch of the Arya Samaj, it found its base in the North 
India. The leaders of the Arya Samaj wants to keep the reformed within the pale of 
Hinduism and in touch with the masses of the Hindu population that a very small number 
fully act up to the reforms which they desire to carry out.5  

Swami Dayanand Saraswati challenged the Hindu orthodox society for their basis 
for the prevalence of casteism, untouchability, child marriages, forced widowhood, Sati, 
infanticide and numerous other superstitions those degenerating Hinduism. The entire the 
Hindu orthodox society came forward to silence him but he brought them to their knees.6 
The Arya Samaj advocated reforms in women’s lives and position in society through 
awareness campaigns against child marriage, advocacy of widow remarriage bringing 

 
1 Bhimsen Vidyalankar, Minister of Arya Pratinidh Sabha, Lahore, Arya Pratinidhi Sabha 
Punjab ka Sachitar Itihas, Chaitra, 1912, p. 20-26; Harish K. Puri & Paramjit S. Judge, Social 
and Political Movements, Rawat Publications, Jaipur, p. 99. 
2 Harbilas Sarda, Life of Dayanand Saraswati: World Teacher (An Old and Rare Book), Vedic 
Pustakalya, Ajmer, Edition 1968, p. 180. 
*The book is divided into fourteen chapters. It deals with the Vedic concepts and propounded 
by Dayananda  on the basis of ancient authorities, concerning philosophy, sociology and 
theology in first ten chapters and the critical review of other religions. Satyarth Parkash, Vedic 
Pustkalya, Ajmer, p. 6-8; Swami Satya Parkash Saraswati, Architects of Arya Samaj, Swami 
Virjanand & Swami Dayanand, Ratna Kumari Swadhyaya Sansthana Allahabad, 1986, p. 85. 
3 Kiran Pawar, Women in Indian History, Social, Economic, Political and Cultural 
Perspectives, Vision & Venture, Patiala, New Delhi, 1996, p. 247. 
4 Romain Rolland, Dayananda and Arya Samaj, Published by Sarvadeshik Arya Pratinidhi 
Sabha & Delhi Arya Pratinidhi Sabha, New Delhi, October, 2006, p. 9. 
5 H. A. Rose, Census of India, 1901, Vol. XVII, The Punjab its Feudatories, and The North-
West Frontier Province, Part 1, Government Central Printing Office, Shimla, 1902, p. 115. 
6 Gulshan Swarup Saxena, Arya Samaj Movement in India 1875 to 1947, Commonwealth 
Publishers, New Delhi, pp. 114-115. 
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them out of Purdah and by championing the cause of women’s education.1 The Arya 
Samaj advocated social and religious reforms to make women better life. 

Ganga Parsad Upadhaya in Vidhwa Vivah Mimansa, appealed the Hindu society 
to put stop on the child marriages, treat widows well, show respect to innocent child 
widows, completely destroying the practice of old age marriages and give education to 
women. He suggests that none of these things are such as to destroy the personal religion 
of a particular person or mislead them.2 The author tried to convince the Hindu society to 
curb the evils of child marriage, prohibition on child widow remarriages and old age 
marriages among themselves. Swami Dayanand Saraswati condemned child marriage as 
being an anti-Vedic. He advocated the necessity of Brahmacharya and suggested that a 
law should be enacted to enforce Brahmacharya and abolish child marriage.3 The Arya 
Samaj insists on strict observance of Brahmacharya by the young of both sexes that was 
the attainment of a proper degree of maturity of body and mind before marriage. He said 
that a country is sunk in misery in which Brahmacharya is neglected.4 To prevent child 
marriage, Sawami Dayanand Saraswati suggested that the marriage should be celebrated 
with the consent of the contracting parties. Marriage with mutual consent was susceptible 
to the least disruption and conductive to the birth of excellent progeny.5 One should get 
married at a young age after completion of Brahmacharya period and even if it was each 
other pleasure, marriage should be performed in Swayamvara manner. It was only such 
marriages that relationships grow and healthy children were born.6 To curb the evil of child 
marriage, Swami Dayanand Saraswati insists strongly upon the observance of the 
Brahmacharya period and highlights its religious sanctity as well. Swami Dayanand 
Saraswati suggested that marriage should be in a young age after the fulfillment of 
Brahmacharya.  

The Chapter IV of the Satyarth Parkash discussed about the question of age of 
marriage and different form of marriages. Swami Dayanand Saraswati said that ‘the best 
time for a female marriage is when she is from 16 to 24 years of age and for a male when 
he is 25 to 48 years of age. The marriage of a female of 16 years and a male of 25 years of 
age is of the lowest order, of a female of 18 or 20 years and a boy of 30, 35 or 40 years is 
of the middle order, of a maid of 24 and a bachelor of 48 years is of the best kind.’7 
According to him that country is happy in which this best custom of marriage, the 
observance of chastity and the vigorous pursuit of knowledge exist to a great extent but 
that country try sinks into misery in which there is no enforcement of chastity, no light of 
knowledge and which has the custom of the marriage of infants or in early age or of 
unworthy and discordant couples. In Satyarath Prakash, the age of marriage divided into 

 
1 J. S. Grewal & Indu Banga, Lala Lajpat Rai in Retrospect, Political, Economic, Social and 
Cultural Concerns, Publication, Punjab University, Chandigarh, p. 200. 
2 Shri Ganga Parsad Upadhaya, Vidhwa Vivah Mimansa, Chand Publishers, Illahabaad, p. 20. 
3 Bhimsen Vidyalankar, Minister of Arya Pratinidh Sabha, Lahore, Arya Pratinidhi Sabha 
Punjab ka Sachitar Itihas, Chaitra, 1912, p. 54; Radhey Shyam Pareek, Contribution of Arya 
Samaj in the Making of Modern India 1875-1947, Sat Sahitya Kendra Printers, Delhi, 1965, p. 
127. 
4 Indu Bala, ‘Women Issues and Arya Samaj’, International Journal of Science and Research, 
p. 549  
5 Durga Parsad, The Light of Truth, p. 107. 
6 Swami Shri Satyanand, Shri Dayanand Vachanamrit, Sahitya Sadan, Mnaohar Lal Road 
Lahore,  
p. 89.  
7 Maharishi Dayanand Saraswati, Satyarth Parkash, Arya Sahitya Parchar Trust, p. 72. 
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three groups lowest, middle and upper order. The upper order is considered the best form 
of marriage where the age of female is 24 years and male of 48 years respectively. 

Swami Dayanand Saraswati insisted that neither women nor men should be 
married in childhood. He did not believe in the concept of the bride and groom should be 
equal in age. It was noteworthy that the age differential consistently favours the husband 
making him the senior partner in the relationship. Yet it should be made clear that Swami 
Dayanand Saraswati did not present this as the reason for the age gap. He did not really 
explain the logic behind the system contenting himself with citing an ancient medical text 
as his source.1 Swami Dayanand Saraswati preferred mature male than female in marital 
relationship. 

The best children were the fruits of the marriage of women in the age group of 
16 to 24 years when their uterus was perfectly developed and body was grown strong and 
for men it was 25 to 48 years when their semen was matured and body was grown stout 
and strong.2 In Satyarth Parkash, Swami Dayanand Saraswati discussed the right age of 
marriage in relation to the physical development of the men and women. He said that 

vkB] ukS vkSj nlosa o"kZ Hkh fookg djuk fu"Qy gS] 
D;kasfd lksygosa o"kZ ds i'pkr~ pkSchlosa o"kZ i;ZUr 
fookg gksus ls iq#"k dk oh;Z ifjiDo] 'kjhj cfy"B] L=h dk 
xHkkZ'k; iwjk vkSj 'kjhj Hkh cy;qä gksus ls lUrku mŸke 
gksrs gSA tSls vkBosa o"kZ dh dU;k eas lUrkuksrifŸk dk 
gksuk vlEHko gS 

Marriage in the age of 8, 9 and 10 years is fruitless because after the age of 16 to 
24 years, the man semen matures, the body is strong, the woman’s body is full and strong. 
They can give birth to healthy children.3 The Arya Samaj was strongly in opposition to 
child marriage and fixed the minimum marriageable age of 16 years for girls and 25 years 
for boys.4 Swami Dayanand Saraswati recommended the years for the performance for 
marriage both for girl and boy to get married and his recommended age of marriage 
directly condemns the child marriage. 

Swami Dayanand Saraswati thought that no real upliftment of women was 
possible without radical reforms in the marriage system. The Arya Samaj led a fiery 
crusade against child marriage. On the principle of the Vedas, the Arya Samaj fixed the 
minimum marriageable age for girls and boys. To Dayanand’s mind this was also 
necessary for getting a strong progeny. When Swami Dayanand Saraswati was in Meerut 
in 1878 and Sub-Judge of the District, Bakhtawar Singh came to meet him along with his 
16 years old married son, Swamiji expressed his disfavour to Bakhtawar Singh in marrying 
his son at such an early age. He further advised the married youth not to have sexual 

 
1 J. E. Llewelly, The Legacy of Women’s Uplift in India, Sage Publications, New Delhi, p. 28. 
2 Maharishi Dayanand Saraswati, Satyarth Parkash, Arya Sahitya Parchar Trust, p. 73;  Durga 
Parsad, Light of Truth, p. 133. 
3 Maharishi Dayanand Saraswati, Satyarth Parkash, Arya Sahitya Parchar Trust, p. 73. lksyg 
o"kZ ls U;wu o;okyh L=h eas] iPphl o"kZ ls U;wu vk;q okyk iq#"k tks xHkZ dks LFkkiu djs 
rks og dqf{kLFk gqvk xHkZ foifŸk dks izkIr gksrk vFkkZr~ iw.kZ dky rd xHkkZ'k; eas jg dj 
mRiUu ugha gksrkA vFkok mRiUu gks rks fpjdky rd u thos rks nqcZysfUnz; gksA bl dkj.k ls 
vfr ckY;koLFkk okyh L=h eas xHkZ LFkkfir u djsA 
4 B. S. Saini, The Social and Economic History of The Punjab 1901-1939, Ess Ess Publication, 
Delhi, 1975, p. 92 
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intercourse before the age of 25 years. The evil practice of child marriage had its roots so 
deep in the Hindu Society that mere speeches or preachings could not bring its prohibition. 
Dayanand wished to stop this evil practice by a legislative enactment. This wish of 
Dayanand was fulfilled by the efforts of his disciple Dewan Bahadur Harbilas Sarda.1 
Swami Dayanand Saraswati gave suggestion to married youth not to have sexual 
intercourse before the age of 25 years. 

Swami Dayanand Saraswati quotes his work Sanskar Vidhi to justify his point of 
view as those people arrange marriage of their children in childhood age, they ruined their 
life and destroy their geneology. Marriage before puberty ruins the constitution of women 
more than that of men. Men and women should ever live like those who were ready and 
very energetic in full prime of youth and able to beget children and marry youthful and 
beautiful women as they live 100 years or even more with joy and are blessed with children 
and grandchildren.2 The mature age of marriage is directly related to good health of the 
new born child. According to Sanskar Vidhi, Swami Dayanand Saraswati gives suggestion 
that the age of marriage for man should be minimum to minimum one and a half times and 
maximum to maximum twice the age of woman.3 The Table 3.1 highlights the different 
ages of marriage preferred by Swami Dayanand Saraswati. The data shows the age gap 
between the male and female at different ages. It highlights that male should be always 
older in age than female in marital relationship. 

Table-3.1 
Ideal Corresponding Age of Marriage according to  

Swami Dayanand Saraswati* 

Preferred Age of Marriage of Wife Preferred Age of Marriage of Husband 
16 25 
17 30 
18 36 
20 40 
22 44 
24 48 

Source: J. E. Llewelly, The Legacy of Women’s Uplift in India, Sage Publications, New 
Delhi, 1998, p. 28. 

The data shows that the age of marriage was fixed for female from 16 to 24 years 
and male from 25 to 48 years of age. It highlights 24 years of age for marriage was the last 
for female which was very lowest in comparison to male spouse of 48 years. 

  The Arya Samaj made various attempt to curb the evil of child marriage. The 
Arya Samaj declared a crusade against the child marriage. The D. A. V. High School at 
Lahore had refused to give admission to the married students who were working in various 
sectarian and even sub-sectarian agencies. They succeeded in convincing the society that 
the child marriage was an evil to be abolished at any cost.4 In October 1907, an annual 

 
1 Gulshan Swarup Saxena, Arya Samaj Movement in India 1875 to 1947, Commonwealth 
Publishers, New Delhi, p. 125. 
2 Dayanand Saraswati, Sanskar Vidhi, p. 115; Light of Truth, p. 134-135. 
3 Dayanand Sarswati, Sanskar Vidhi, Arya Sahitya Limited, Ajmer, 1934, p. 110. 

       *  J.E. Llewelly, The Legacy of Women’s Uplift in India, Sage Publications, New Delhi, 1998, 
p. 28. 

5 S. P. Sen, Social Contents of Indian Religious Movements, p. 334 
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meeting of the Arya Samaj held at Peshawar, a determinate Arya Samaji named Jagat 
Singh spoke against the child marriage. He objected the early marriage as the offspring of 
such unions were likely to be weak and unable to create a stand before the enemy. 
Similarly Nanak Chand advocated against the child marriage at several places in Punjab. 
The women branch of Arya Samaj in Hissar made a leading role in the work of social 
reforms and Puran Devi who was appointed as a lecturer by the very branch began to 
preach against child marriage.1 The Arya Samaj spread awareness about the ill effects of 
the child marriage through their various meetings. The evils of the child marriage an 
important agenda of the Arya Samaj meetings and D. A. V. school refused to give 
admission to married student. 

After the death of Swami Dayanand Saraswati, his disciples took up his mission. 
Dewan Bahadur Harbilas Sarda was the president of the Paropkarini Sabha. He studied the 
conditions of the country. At that time according to the Census Report of 1921 there were 
612 Hindu widows who were babies not even 12 months old, 498 between 1 and 2 years, 
1280 between 2 to 3 years, 2863 between 3 and 4 years and 6758 who were  between 4 
and 5 years of age. This number of Hindu widows increased in the Census of 1931. 
According to the Census of 1931 Hindu widows under 5 years were 23,832 and under ten 
were 1,08,176 and under fifteen were 2,54,438. Keeping these things in view he moved a 
bill in the legislative assembly to restraint the child marriage known as Child Marriage 
Restraint Bill of 1928. The primary object of the bill was to put a stop to child widowhood. 
The secondary aim as Mr. Harbilas Sarda pointed out was to remove the principal 
impediment to the physical and mental growth of the youth of both sexes and the chief 
cause of their premature decay and death.2 The idea of law against child marriage put 
forward by Harbilas Sarda. 

In colonial Punjab, attention was paid to the eradication of child marriage. In this 
context, Arya Samaj took legal recourse and met with success. A bill known as Sarda Act 
was passed on 23rd September 1929.3 Many orthodox Hindus like Pandit Madan Mohan 
Malviya, N. C. Kelkar, Acharya made efforts to obstruct the progress of the Child Marriage 
Restraint Bill of 1928 when it was to take a final shape. But the strenuous efforts of the 
Harbilas Sarda paved its way.4 The Arya Samaj was strongly condemned the practice of 
child marriage. It has carried on a most vehement crusade against this institution and may 
be congratulated on the success it has met with in rallying public opinion in favour of its 
view.5 Though orthodox section of the society opposed the Child Marriage Restraint Bill, 
an Arya Samajist Harbilas Sarda succeded in his legal battle against the practice of child 
marriage with the passing of Child Marriage Restraint Act of 1929. 

In relation to the issue of child widows, the Arya Samaj highlighted that child 
widows was the consequence of child marriage. Both the issues were inter-related with 
each other. The prohibition on the Hindu widow remarriage further worsened the life of 

 
1 Dhanpati  Pandey, The Arya Samaj and Indian Nationalism (1875-1920), New Delhi, 1972, 
p. 92 
2 Radhey Shyam Pareek, Contribution of Arya Samaj in the Making of Modern India 1875-
1947, Sat Sahitya Kendra Printers, Delhi, 1965, p. 146-147 
3 Harish K. Puri & Paramjit S. Judge, Social and Political Movements, Rawat Publications, 
Jaipur, 2019, p. 101. 
4 Gulshan Swarup Saxena, Arya Samaj Movement in India 1875 to 1947, Commonwealth 
Publishers, New Delhi, 1990, p. 125. 
5 Lajpat Rai, The Arya Samaj, An Account of its Aims, Doctrine and Activities with a 
Biographical Sketch of the Founder, Longmans, Green and Co., London, 1915, p. 149. 
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the child widows. In Vidhwa Vivah Mimansa, Shri Ganga Parsad Upadhaya discussed the 
number of child widows in the Hindus with reference to census of 1881 to 1911. The 
statistical figures described that despite the hard work of the socio-religious reform 
movements, the Hindu society has not achieved much success in this question of reducing 
the number of child widows and widows. In 30 years, from 1881 to 1911, the number of 
Hindu widows was not decreased. In comparison to 1891 figures in the Census of 1911, 
number of the Hindu widows was increased.1 No doubt, the number of child widows was 
decreased in 1911 in comparison to 1881 but overall, the number of child widows was 
increased. 

There was no proper arrangement for the education of child widow and widows 
nor were the institutions of rescue or orphanage homes for them where they live and spent 
their life virtuously and get education. It was the matter of thinking that in such a critical 
situation when there was no arrangement for them to live somewhere, there was no means 
of education and no livelihood.2 The need for the establishment of the orphanage homes 
for child widows, widows and school education was felt. 

Swami Dayanand Saraswati interprets the ancient rishis for disapproving of 
second or third marriages on the death of husbands and wives. According to Swami 
Dayanand Saraswati the more approved opinion was that neither widows nor widowers 
should remarry, but he follows the ancient lawgivers in sanctioning sex unions in the case 
of persons who on account of their physical tendencies or for the sake of having offspring 
stand in need of the same. The Hindu authorities and Swami Dayanand Saraswati knew 
this doctrine by the name of Niyoga.3 Swami Dayanand Saraswati advocated Niyoga. 
According to the Satyarath Prakash marriage and Niyoga had the same purpose that was 
to have male progeny.4 The Arya Samajist gave strong support to the cause of widow 
remarriage. Swami Dayanand Saraswati was in favour of the marriage of such a widow 
whose husband died without having any sexual intercourse with her. Swami  Dayanand 
Saraswati said that  

ftl L=h ok iq#"k dk ikf.kxzg.kek= laLdkj gqvk gks vkSj 
la;ksx u gqvk gks vFkkZr~ v{kr;ksfu L=h vkSj v{kroh;Z 
iq#"k gks] mudk vU; L=h ok iq#"k ds lkFk iqufoZokg 
gksuk pkfg;sA5 

Swami Dayanand Saraswati suggests that Niyoga should be performed under 
certain circumstances. He did not laid down any specific rule for women only which does 
not apply to men and in doing so he was only following the spirit of the ancient law-givers. 
There were certain conditions in which they allow men to remarry even in the lifetime of 

 
1 Shri Ganga Parsad Upadhaya, Vidhwa Vivah Mimansa, Publisher Chand Karyalya, Ilahabaad, 
year not given, pp. 17-18.  
2 Shri Ganga Parsad Upadhaya, Vidhwa Vivah Mimansa, Chand Publishers, Illahabaad, year 
not given, p. 24. 
3 Lajpat Rai, The Arya Samaj, An Account of its Aims, Doctrine and Activities with a 
Biographical Sketch of the Founder, Longmans, Green and Co., London, 1915, p.136, 137, 
147. 
4 Indu Bala, ‘Women Issues and Arya Samaj’, International Journal of Science and Research, 
p. 550. 
5 Maharishi Dayanand Saraswati, Satyarth Parkash, Arya Sahitya Parchar Trust, p. 95; Renu 
Behl, Social and Religious Reforms of the Arya Samaj, M. Phil Dissertation, Guru Nanak Dev 
University, Amritsar, 1989, p. 117. 
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another wife.1 For example, a man can remarry in case if the wife is physically incapable 
of bearing children or has fallen into drunkenness or immorality or even in the case of utter 
incompatibility of temper.2  Woman has a right to remarry if he be impatient or falls into 
dissolute habits or disappears without trace for a number of years and so forth. In special 
cases, Hindu law sanctions polygamy also though only under very exceptional 
circumstances.3 Swami Dayanand Saraswati accepted the remarriage of both the spouses 
under certain conditions. 

Swami Dayanand Saraswati condemned the unfairness of a system which allows 
marriage for widowers and not for widows he said that he did not take issue with the ban 
on widow marriage. In place of remarriage of widow, Swami Dayanand Saraswati 
recommended Niyoga a temporary liaison contracted between a widow or widower and a 
member of the opposite sex for the purpose of producing offspring.4 According to Swami 
Dayanand Saraswati, the primary purpose of Niyoga was to maintain a family line that 
would otherwise die out because of the absence of the issue. He did not explain how the 
practice of Niyoga would eliminate the suffering of India’s widows. Perhaps he believed 
that their loneliness would be mitigated and their social status improved if they had 
children.5 The practice of Niyoga was preferred for producing children specifically male 
offspring. 

 According to the Satyarth Prakash, in Niyoga a widow lives in the house of her 
deceased husband. The widow’s sons inherit her deceased husband’s property. Men and 
women united by Niyoga have no obligation bound to serve and support each other. Men 

 
1 Lajpat Rai, The Arya Samaj, An Account of its Aims, Doctrine and Activities with a 
Biographical Sketch of the Founder, Longmans, Green and Co. New York, 1915, p. 148  
2 Maharishi Dayanand Saraswati, Satyarth Parkash, p. 101; Lajpat Rai, The Arya Samaj, An 
Account of its Aims, Doctrine and Activities with a Biographical Sketch of the Founder, 
Longmans, Green and Co. New York, 1915, p. 148 tc ifr lUrkuksRifr eas vleFkZ gksos rc viuh 
L=h dks vkKk nsos fd gs lqHkxs! lkSHkkX; dh bPNk djus gkjh L=h rw ¼er~½ eq> ls ¼vU;e~½ 
nwljs ifr dh ¼bPNLo½ bPNk dj D;kasfd vc eq> ls lUrkuksRifŸk dh vk'kk er djA rc L=h nwljs 
ls fu;ksx djds lUrkuksRifŸk djs ijUrq ml fookfgr egk'k; ifr dh lsok ls rRij jgSA oSls gh L=h 
Hkh tc jksxkfn nks"kksa ls xzLr gksdj lUrkuksRifŸk eas vleFkZ gksos rc vius ifr dks vkKk 
nsos fd gs Lokeh vki lUrkuksRifŸk dh bPNk eq> ls NksM+ ds fdlh nwljh fo/kok L=h ls fu;ksx 
djds lUrkuksRifŸk dhft;sA  
3 Maharishi Dayanand Sarswati, Satyarth Parkash, p. 101; J. S. Grewal & Indu Banga, Lala 
Lajpat Rai in Retrospect, Political, Economic, Social and Cultural Concerns, Publication, 
Punjab University, Chandigarh, p. 241. Dayanand Saraswati  quotes lines of Manu (law giver) 
in Satyarth Parkash which depicts that fookfgr L=h tks fookfgr tkfr /keZ ds vFkZ ijns'k x;k gks 
rks vkB o"kZ] fo|k vkSj dhfrZ ds fy, x;k gks rks N% vkSj /kukfn dkeuk ds fy, x;k gks rks rhu 
o"kZ rd ckV ns[k ds] i'pkr~ fu;ksx djds lRrkuksRifŸk dj ysA tc fookfgr ifr vkos rc fu;qDr ifr 
NwV tkosA oSls gh iq#"k ds fy, Hkh fu;e gS fd oU/k;k gks rks vkBosa ¼fookg ls vkB o"kZ rd 
L=h dks xHkZ u jgS½ lUrku gksdj ej tk;sa rks n'kosa] tc&tc gks rc&rc dU;k gh gksos iq= u 
gksa rks X;kjgosa o"kZ rd vkSj tks vfiz; cksyus okyh gks rks l|% ml L=h dks NksM+ ds nwljh 
L=h ls fu;ksx djds lUrkuksRifŸk dj yssosA   
4 Maharishi Dayannad Saraswati, Satyarth Parkash, p. 98. tc L=h&iq#"k dk fu;ksx gksuk gks 
rc vius dqVqEc eas iq#"k fL=;kas ds lkeus & *ge nksukas fu;ksx lUrkusRifŸk ds fy, djrs gSaA 
tSls fu;ksx dk fu;e iwjk gksxk rc ge la;ksx u djsaxsA tks vU;Fkk djsa rks iki vkSj tkfr ok jkt ds 
n.Muh; gksA eghus eas ,d ckj xHkZ/kku dk dke djsaxs] xHkZ jgs i'pkr~ ,d o"kZ i;ZUr i`Fkd~ 
jgsaxsA*  
5 J. E. Llewelly, The Legacy of Women’s Uplift in India, Sage Publications, New Delhi, p. 29-
30. 
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and women who enter into the compact of Niyoga, ceases with the accomplishment of 
their purpose of raising up issues only not connection lasts till death. Men and women 
those united by Niyoga can beget only 4 children and not more. A man and a woman bound 
by Niyoga do not live together. They do not meet except in the season of women. If a 
woman contracts Niyoga for her interest she should separate from her man or her second 
pregnancy. If a man enters into the compact of Niyoga for his own sake, his relation with 
his woman should cease on the second pregnancy. Thus a widow can raise up 2 children 
for herself and 2 children to each of 4 appointed men united to her in Niyoga. A widower 
can raise up 2 children for himself and 2 to each of 4 widows.1 So, widow and widower 
can beget 10 children from Niyoga. It shows that marriage by Niyoga was not restricted 
for both the spouses to live together at the last of life. Satyarth Parkash gives permission 
to male and female to remarry eleven times.  

gs L=h! tks ¼rs½ rsjk ¼izFke%½ igyk fookfgr ifr rq> dks 
¼fofons½ izkIr gksrk gS ml dk uke ¼lkse%½ 
ldqdqekjrkfn xq.k;qDr gksus ls lkse] tks nwljk fu;ksx 
gksus ls ¼fofons½ izkIr gksrk og ¼xU/koZ%½ ,d L=h ls 
laHkksx djus ls xU/koZ] tks ¼r`rh;½ nks ds i'pkr~ rhljk 
ifr gksrk gS og ¼vfXu%½ vR;q".krk;qDr gksus ls 
vfXulaKd vkSj tks rsjs rqjh;% pkSFks ls ysds X;kjgosa rd 
fu;ksx ls ifr gksrs gSa os ¼euq";tk%½ euq"; uke ls dgkrs 
gSaA tSlk ¼beka RofeUnz½ bl eU= eas X;kjgosa iq#"k 
rd L=h fu;ksx dj ldrh gS] oSls iq#"k Hkh X;kjgoha L=h rd 
fu;ksx dj ldrk gSA2  

It highlights the various names from first to eleventh husbands such as Som, 
Gandarav, Agni and Manushya. There were number of Arya Samajis worked to uplift the 
status of child widows. They took certain efforts to curb the evil of child widows. It was 
the implication in the Hindu society that a widower could remarry any number of times 
but a child widow had to keep enforced widowhood. The Arya Samaj gave a strong 
impetus to the widow remarriage movement under certain conditions. Widow homes have 
been established and second widow remarriage societies were established whose sole 
object was to educate public opinion and to allow necessary facilities in the matter. Sir 
Ganga Ram, a prominent Arya Samajist of the Punjab has left a rich legacy to help the 
widows and there were widow homes under Sir Ganga Ram Trust at all important centres 
in India. One evil that enforced widowhood marked in the Hindu society was that the 
widows were tormented by inhuman restrictions in their homes.3 Sir Ganga Ram Trust did 

 
1 Maharishi Dayanand Saraswati, Satyarth Parkash, Arya Sahitya Parchar Trust, p. 96; Durga 
Parsad, Light of Truth, p. 157.  fookfgr L=h&iq#"k ,d ifr vkSj ,d gh L=h fey ds ns'k lUrku rd 
mRiUu dj ldrs gSa vkSj fu;qä L=h ok iq#"k nks ok pkj ls vf/kd lUrkuksifŸk ugha dj ldrsA 
vFkkZr~ tSlk dqekj dqekjh gh dk fookg gksrk gS oSls ftl dh L=h ok iq#"k ej tkrk gS mUgha 
dk fu;ksx gksrk gS( dqekjh dk ughaA tSls fookfgr L=h iq#"k lnk lax eas jgrs oSls fu;qä L=h 
iq#"k dk O;ogkj ugha fdUrq fouk _rqnku ds le; ,d= u gksaA tks L=h vius fy, fu;ksx djs rks tc 
nwljk xHkZ jgs mlh fnu ls L=h iq#"k dk lEcU/k NqV tk; vkSj tks iq#"k vius fy, djs rks Hkh 
nwljs xHkZ ls lEcU/k NwV tk;A ijUrq ogh fu;qä L=h nks rhu o"kZ i;ZUr mu yM+dksa dk ikyu 
djds fu;qä iq#"k dks ns nsosA ,sls ,d fo/kok L=h nks vius fy, vkSj nks&nks vU; pkj fu;qä 
iq#"kksa ds fy, nks&nks lUrku dj ldrh gS ,sls feydj nl&nl lUrkuksRifŸk dh vkKk osn eas gSA  
2 Mahrishi Dayanand Sarswati, Satyarth Parkash, p. 100.  
3 Ganga Prasad Upadhyaya, The Origin, Scope and Mission of the Arya Samaj, Allahabad Law 
Journal Press, 1940, pp. 111-112. 
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praiseworthy work for the upliftment of the child widows and widow by opening various 
widow homes and supports widow remarriage. 

Lala Lajpat Rai, the Arya Samajist that condemned Smritis on the concept of 
widow remarriage. Lala Lajpat Rai highlights that under certain circumstances law 
sanctions more than one wife for husband but under no circumstances does it countenance 
more than one husband for the wife. Again under certain circumstances the law allows the 
husband to remarry in the lifetime of one or more wives but under no circumstances was 
woman allowed to remarry in the lifetime of her husband.  Lala Lajpat Rai opposed the ill 
treatment given to the child widows and widows within the family but he did not offers 
any solution to maltreatment of a wife by the husband and his family. Lajpat Rai’s 
advocacy of widow remarriage was as much a way of controlling her sexuality and 
reproductive activity as it was out to desire to mitigate her suffering. He supports the idea 
of maintenance for widows but does not accept the right of succession for girls.1 A widow 
has the first lien on a deceased Hindu’s estate for her maintenance and housing. This has 
to be arranged according to the social position of her deceased husband.2 Lala Lajpat Rai 
in his reply to Katherine Mayo book Mother India refuted her argument that the Hindu 
widow’s remarriage was impossible. He said that prohibition of remarriage was limited to 
the higher castes whereas the lower castes mostly did not practice any prohibition. The 
higher castes constituted not more than 30% of the total Hindu population. Lajpat Rai 
argued that the widow life was not so hard as has been made out by Miss Mayo. Lajpat 
Rai claimed that he have never seen a Hindu widow’s head shaved anywhere in the NWFP, 
Punjab, United Provinces and Rajputana.3 It highlights that the prohibition on widow 
remarriage was prevalent in higher castes of the Hindu society. Lala Lajpat Rai was one 
of the leader of the Arya Samaj who made initiatives for the betterment of child widows. 
He was in favour of giving the right of maintenance to widows. 

Another Arya Samajist Mahatama Hansraj worked towards to a legislation to 
permit widow remarriages among the higher castes in the Nabha State. Mahatma Hansraj 
was an ardent champion of widow remarriage. He was very successful in this task. One of 
the famous Shastrarthas (religious debate) was held at Nabha or the invitation of the late 
Maharaja Hira Singh on widow remarriage. The Maharaja wanted to permit it in his state 
but he was afraid to do so without religious sanction as it would have no value without 
religious sanctioning. Lala Hansraj positively responded to the invitation and went to 
Nabha with several pandits. The discussion were conducted for several days. At the end, 
the Maharaja declared that Lala Hansraj’s presentation of the case was in the favour of 
widow remarriage had won the day and appropriate measures were eventually taken to 
permit widow remarriage in the state.4 With the staunch efforts of Mahatma Hansraj 
widow remarriage was permitted in the State of Nabha. 

Mahatma Munshi Ram was later known as Swami Shardhanand was another 
champion for the cause of widow remarriage. In 1895, he published a pamphlet entitled 
Kshatra Dharam Palan Ka Ghair Mamuli Mauka (an unusual opportunity to defend the 

 
1 J. S. Grewal & Indu Banga, Lala Lajpat Rai in Retrospect, Political, Economic, Social and 
Cultural Concerns, Publication, Punjab University, Chandigarh, p. 209, 218. 
2 J. S. Grewal & Indu Banga, Lala Lajpat Rai in Retrospect, Political, Economic, Social and 
Cultural Concerns, Publication, Punjab University, Chandigarh, p. 366. 
3 Jyoti Atwal, Real and Imagined Widows Gender Relations in Colonial North India, p. 228. 
4 Shri Ram Sharma, Mahatma Hans Raj: Maker of Modern Punjab, p. 144. 
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dharm of Khatri).1 This pamphlet was written in defense of Diwan Sant Ram Das who was 
excommunicated because of arranging the remarriage of his widow daughter. In this 
Munshi Ram tried to prove that remarriage of virgin widow did not ran counter to the 
Hindu religion. An appeal was made through pamphlet to all the Hindus to accept 
remarriage of widows in all cases, as the Hindu religion supports it. One more reason was 
highlighted that why Arya Samajists started advocating the cause of widow remarriage 
was the fear of the Hindu widows running away from their houses on account of 
restrictions imposed on them. They were often tempted to convert to Islam and 
Christianity. The Arya Samajists rescued many of such women. Widow Homes were 
opened by the Arya Samajist for such widows as they were not accepted by their families.2  

In 1933, The All India Dayanand Salvation Mission was founded. Its aims were 
to rescue Hindu girls and widows from the clutches of the ruffians and save them from 
molestation by bad characters.3 Lala Lajpat Rai, Mahatma Hansraj, Munshi Ram were in 
favour of the remarriage of child widows. 

Other Arya Samajist, Shri Ganga Parsad Upadhaya was strong supporter of child 
widow remarriage. He said that those girls who have not lived with their husbands, who 
have not even seen their husbands, how could they feel love for them in their hearts. He 
quotes that creating conjugal love in front of such girls was just like said to a virgin girl 
that ‘you are married and she should love at the feet of her husband for life’. So those girls 
didn’t go to their in-laws home, the duty of their parents to arrange their remarriage. Those 
girls who lived with their husbands for few days but were still young, remarriage should 
depend on their wishes. He suggests that if the Hindu society called itself alive and has an 
emotion of kindness and generosity in it then it should solve the question of widow.4 Ganga 
Parsad Upadhaya was in favour to arrange child widow remarriages those were virgin child 
widow. 

By publishing literature on child marriage and child widows, Arya Samaj spread 
awareness in the society. The Arya Samajists published and distributed tracts and 
pamphlets and approval of remarriage of widows arguing that widow remarriage 
particularly of the virgin widows was not in contravention of Vedic tradition.5  The Arya 
Samajis of Lahore, Amritsar and Kohat sponsored these tracts of Munshi Jiwan Das, Sada-
i-Haqq (the voice of truth) and Pandit Lekh Ram’s, Risala-i-Anwid-i-Begwan (a treatise 
containing glad news for widows) which strengthened the public opinion in the support of 
widow remarriage. By 1882, The Arya Samaj leaders arranged widow remarriages. The 
Arya, a monthly journal carried a report of a widow remarriage of the same caste in 
Gurdaspur district of Punjab. Moreover three monthly papers Vidhwa Bandhu, Vidhwa 
Sahayak and Widow Cause in Hindi, Urdu and English respectively published. Besides 
this, widow ashrams were opened at Lahore, Mathura and Haridwar where they were 

 
1 Indu Bala, ‘Women Issues and Arya Samaj’, International Journal of Science and Research, 
p. 550 
2 Anita Chahal, Social and Philanthropic Works of Arya Samaj, M.Phil Dessertation, Guru 
Nanak Dev University, Amritsar, 2008, p. 57 
3 Renu Behl, Social and Religious Reforms of Arya Samaj, p. 119. 
4 Shri Ganga Parsad Upadhaya, Vidhwa Vivah Mimansa, Chand Publishers, p. 32-33, 42, 56-
59. 
5 Radha Sharma, The Women Question, p. 9. 
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lodged and remarried.1 Arya Samaj did tremendous work by publishing literature and 
opening of the widow homes for the upliftment of the chid widow and widows. 

Hundred of marriages of child widows took place by the efforts of Arya Samaj. 
In June 1901, Lala Swarup Lal Aggarwal of Muzaffarnagar remarried his virgin widowed 
daughter to Lala Gobind Prasad. The Arya Samajists attended the marriage ceremony.2 
The Punjab contributed a good deal in this sphere. Shrotriya Shankar Dutt belonged to 
Bijnore married a widow after the death of his first wife and helped to conduct more such 
marriages. At Agra Dr. Mukund Lal arranged marriage of his widow daughter married. Pt. 
Bhagwan Din got his widow daughter married.3 The orthodox section of the society did 
not accept these efforts of Arya Samaj and there were several cases when persons and 
families were ex-communicated for arranging the marriages of their daughters.4 There 
were several examples of the widow remarriages conducted arranged by the Arya Samaj. 
However, the orthodox section of the Hindus was not in the support of widow remarriage. 

The Arya Samaj opened different institutions for the betterment of the child 
widow and widows. Widow remarriage was initiated to rehabilitate the girls who become 
widows in their childhood. In Punjab alone as claimed by Radhey Shyam Pareek, 1099 
widow remarriage were conducted. The upliftment of women become an important aspect 
of the agenda of various Arya Samaj organizations such as Dayanand Dalitoddhar Mandal 
whose programme included protection of Hindu girls and widows from goondas and anti-
social elements.5 The Arya Samaj had its own full programmes for the upliftment of child 
widows and their remarriages. In 1915, Vidwa Vivah Sahayak Sabha was founded by 
Ganga Ram of Lahore. Later on its branches spread throughout the country. Further in 
United Province The Arya Pratinidhi Sabha established various widow ashrams. The 
Pracharni Sabhas saved many widows from being converted to Islam and were got 
married. The Arya Samaj found women education as one of the means to strengthen the 
condition of widows. Education was an important tool to keep widows occupied and serve 
the community. They considered widows as the only category of women who could meet 
the shortage of teachers and preachers. To meet the shortage of teachers and preachers the 
Arya Samaj founded many other ashrams and school to impart their training.6 The Arya 
Samaj have not hesitated to encourage female education and  the Girls Orphanage at 
Jalandhar where there was  a widows home has shown what excellent social results can be 
achieved in that direction.7 The Arya Samaj gave supported the child widows and widows 
through widow homes. 

 The details of 1930 showed that the Arya Samaj had built 47 widow ashrams. 
This showed that women in Arya Samaj were opening ashrams for themselves.8  The 

 
1 Indu Bala, ‘Women Issues and Arya Samaj’, International Journal of Science and Research, 
p. 550 
2 Gulshan Swarup Saxena, Arya Samaj Movement in India 1875 to 1947, Commonwealth 
Publishers, New Delhi, p. 127.  
3 Radhey Shyam Pareek, Contribution of Arya Samaj in the Making of Modern India 1875-
1947, Sat Sahitya Kendra Printers, Delhi, 1965, p. 151-153 
4 Indu Bala, ‘The Women Question and Arya Samaj’, Proceedings of the Indian History 
Congress, 63rd Session, Amritsar, 2002, p. 920. 
5  Harish K. Puri & Paramjit S. Judge, Social and Political Movements, Rawat Publications, 
Jaipur,  
p. 101-102. 
6 Shiv Kumar Gupta, Arya Samaj and the Raj, (1875-1920), New Delhi, 1991, p. 48 
7 Valentine Chirol, Indian Unrest, Macmillan and Co. Limited, London, 1910, p. 110-111 
8 Khalsa Samachar, 8th September, 1930, p. 4. 
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Khalsa Samachar did not hesitate to praise the work done by the widows of the Arya 
Samaj and the women’s wing of the Arya Samaj. The Arya Samaj was in favour to give 
education to widows. By getting education they can economically independent and serve 
the community. Widows can fill up the requirement of teachers in educational institutions.1 
By 1906, the Kanya Mahavidyalaya enrolled 203 students in all grades and the Ashram 
housed 105 students, a mixture of unmarried, married and widowed women.2 This way 
Arya Samaj did great work for the spread of education among the child widow and 
widows. The efforts of the Arya Samaj in relation to Hindu child widow and child widower 
analyzed through the census data from 1881 to 1931. The table 3.3 observed that in the 
age group of 0-5 years, negative number of widow and widowers among Hindus. By 
comparing 1881 to 1931, in 5-9 year age group, 1 number got increase of widows and the 
number of widowers became static in the same age group. Further in 10-14 age group, 
number 4 got decreased from 1881 and among widowers 1 number decreased from 1881. 
It shows more change noticeable among the number of widows than widowers. 

Table 3.3 

Number of Hindu Child Widow and Child Widowers per 1000 (1881-1931) 

Age Groups 0-5 5-9 10-14 
 Widow Widower Widow Widower Widow Widower 

1881 .. .. 1 .. 9 4 
1891 .. .. 2 1 10 5 
1901 .. .. 1 1 8 3 
1911 .. .. 3 1 10 7 
1921 .. .. 2 2 8 7 
1931 .. .. 2 1 5 3 

Source: Census of India, 1921, p. 265; Census of India, 1931, p. 189. 

To conclude, to prevent child marriages, Swami Dayanand Saraswati gave two 
suggestion, the first was observance of Brahmacharya and the second was marriage should 
be performed with the consent of the contracting parties. Swami Dayanand Saraswati in 
his work Satyarth Parkash and Sanskar Vidhi recommends 16 to 24 years marriageable 
age for girls and 25 to 48 years of age for boys. He was not in favour of child marriage of 
both the sexes but he did not believe in the concept of bride and bridegroom should be 
equal in age. For marriage, he advised boys should be twice the age of girl. Such kind of 
marriage will create healthy progeny.In relation to child widows, Swami Dayanand 
Saraswati was in favour of remarriage of virgin widows. He propagate the remarriages for 
both the spouses under certain conditions. Various Arya Samajist such as Ganga Prasad 
Upadhaya, Lala Lajpat Rai, Mahatma Hansraj and Mahatma Munshi Ram condemned the 
prohibition of widow remarriage. The Arya Samaj did great work in four directions for the 
upliftment of the child widows and widows by publishing literature and second opening 
of widow ashrams and third provide scholarships to widows for getting eduaction. Last 
Arya Samaj and Harbilas Sarda plays significant role in the passing of the legislation The 
Child Marriage Restraint Act of 1929 to restraint child marriage. 

*** 

 
1 Reeta Grewal, ‘Widows in North-Western India under Colonial Rule’, p. 374. 
2 Kenneth W. Jones, The New Cambridge History of India, Cambridge University Press, 1989, 
p. 102. 
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MAJOR LANDMARKS IN THE HISTORY OF SUSTAINABLE 
DEVELOPMENT: PHILOSOPHICAL ANALYSIS 

 

 

It is worth considering the study of historical episodes of sustainable development not only 
to antecedent the idea of sustainability but also to provide a forum to its own antipode 
elicit calls in transforming future of this movement1. It would always be feasible for 
researchers to conduct such studies time to time through histoire evenementielle approach.  
The crux of this study is to examine eventual history of sustainable development and to 
squeeze out its inherent philosophical void left by apostles of sustainability time to time. 
The study begins with the Stockholm Report (1972) in modern times because it was great 
turning point in the history of sustainable development. Also it discusses the ongoing 
agenda of sustainable development and explores valuable philosophical questions at the 
end which need to be addressed for the full realization of sustainable development. Whole 
theoretical depiction of this study can be understood by the diagram given below:  

 

 
 

Philosophy of sustainable development seems to revolve around three Ps namely 
presentation, preservation and promotion. Presentation aims at introducing sustainability 
initiatives to its administrators as well as public and preservation aims at sustaining the 
achieved millstones and preserving them positively. Whereas promotion aims at moving 
forward the idea of sustainability through continuous growth. This idea can be understood 
more clearly through the diagram given below:  

PHILOSOPHY

Sustainability

Development

History
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Three Ps of Sustainable Development 

Sustainable Development: An Introduction  

Sustainable development aims at meeting the needs of this generation while ensuring the 
fulfillment of the needs of future generation’s too2. Major breakthrough for sustainable 
development came with the publication of two significant reports by the Brundtland on 
North and South in 1987. It has become a wholesome word with well expressed definition 
after the publication of Reports. After this initiation various other steps were taken to boost 
up sustainable development globally.  

Sustainable development has three prominent principles to work in its ecological terms, 
namely:3 

 Inter-Generational Equity and Justice 
 Intra-Generational Equity and Justice 
 Respect for the Carrying Capacity of Different Countries. 

Since the definition given by above mentioned report was found inadequate to describe 
the processes under laying the complexities and contradictions within which international 
decisions are taken, the industrialized and less industrialized countries have adopted the 
sustainable development to suit their own requirements. The essence of these forms of 
development is a stable relationship between human activities and the nature-ruled world, 
which does not diminish the prospects for future generations to enjoy a quality of life at 
least as our own. 

Environmental concerns not only entertain social, political & economic aspects but are 
also connected to its philosophical dimension. The socio economic welfare of humankind 
and their surroundings largely depends on the environmental factors. 

Sustainable development has become an integrated knowledge which revolves around 
several other disciplines of knowledge and leads them into a composite whole of new 
knowledge paradigm. This mature structure of knowledge has witnessed a long history of 
traditional developments. From the typology of the ethical paradox to a utopian concept 
of perfect sustainable society provides holistic perspective of sustainable philosophy in its 
legacy4. 

This paper will explore those five major historical landmarks of sustainable development 
which helped in shaping the sustainable development in its present status. 

PROMOTION

Institution Building Adjudicative Actions

PRESERVATION

Setting Standards Political Supervision

PRESENTATION

Developing Awreness Policy Making
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Historical Milestones in Accomplishment of Sustainable Development 
 Stockholm Conference (1972)5 

It was in 1972 when Stockholm city of Sweden hosted a world level conference of United 
Nations on the concern of human environment. It was carried for fifteen days long from 
5th June to 16 June. Maurice Strong was invited by United Nations as the secretary general 
of the conference because he was having same experience of working on a project for two 
years. 

At the end of detailed discussions in the conference parties agreed on a declaration of 26 
principles concerning the environment and its development. This declaration was also 
accompanied by a resolution and an action plan of 109 recommendations6.   

These principles present a deep philosophy of environmental concerns. In the early period 
of ignorance for environmental issues, this conference was a great start to pull the attention 
of world leaders towards this philosophical development. It paved the way to move 
forward where we are at present. Here are twenty six principles of declarations given 
under7: 

1. To end the colonialism and apartheid and thereby assuring Human Rights. 
2. To protect the wildlife. 
3. To safeguard oceanic life from oceanic pollution. 
4. To  safeguard natural resources 
5. To minimize pollution level to the level to clean itself. 
6. To promote environmental education and awareness. 
7. To eliminate the weapons of mass destruction. 
8. To enhance capacity of earth to produce more renewable resources continuously. 
9. To share non renewable energy in among states without exhausting it. 
10. To focus on development to improve environment 
11. Therefore developing countries need assistance. 
12. They need reasonable price for exports to carry out environmental management. 
13. Compensation to states is due at large and should be addressed.  
14. They (developing countries) may need money to take environmental initiatives. 
15. To facilitate integrated development planning. 
16. To promote rational planning to eliminate conflict between environment and 

development. 
17. States should formulate their own principles and standards. 
18. Governments of respective nations should plan their own population policies. 
19. Sates can should use and exploit their resources without endangering others. 
20. To plan proper human settlements to prevent environmental problems. 
21. Environment planning should not hamper development. 
22.  National institutes should plan the development of natural resources. 
23. Science and technology should be used to protect and develop environment. 
24. International organization should also help in improving environment.  
25. International level cooperation is must for international issues. 
26. Environmental research is highly required for development specially in 

developing nations.  
 Brundtland Report (1987)8 

Mr. Gro Herlem Brundtland provided a report in 1987 and concrete view of sustainability 
into its previously existing abstract concept. Mr. Brundtland was the then prime minister 
of Norway. He was also appointed the chairperson of the world commission on 
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environment and development.  He was given responsibility to reconsider the fragile 
ecosystems of earth and their preservation. Report was published under theme known as 
“OUR COMMON FUTURE”9. This report is popularly known as Brundtland Report in 
recognition to its head. It provided for radical reordering of socio economic and 
environmental coexistence. It asked for alteration of consumption and production 
processes.   

Philosophically it has three mandates as under10: 
1. It asserts on re examining all critical issues of development and sustainability to 

produce more creative innovative, concrete as well as realistic action proposal to 
deal with them. 

2. It focuses on strengthening the international cooperation and proposes more 
philosophical form of cooperation that can transform existing patterns of 
international cooperation. It also encourages to formulate needed policies to bring 
required change; 

3. It aims at raising the awareness and understanding level on the part of individuals, 
organizations, institutes and governments about the philosophy of sustainable 
development to a point where they all can realize that all of these are connected 
and cannot be treated in isolation. 
 

 Rio de Jenerio (1992)11  
This was an eco centric approach of its own kind. It is popularly known as earth 
summit. This summit resulted into more concrete outcomes in the forms of legally 
binding documents and agreements to strengthen sustainability initiatives in more 
positive directions. 

Some of its documents as well as agreements are as under: 
1. Rio declaration on environment and development. 
2. Agenda 21 
3. Forest principles. 
4. Convention on biological diversity 
5. Framework convention on climate change (UNFCCC)12 

Among above mentioned declarations of United Nations on sustainable development, this 
UNFCCC was a Key achievement. It was a treaty mutually singed by 154 nations to 
stabilize greenhouse gas concentration and to prevent excessive interference of humans in 
climate system. Its decision making body is popularly known as COP (conference of the 
party). Party stands for signatory member state. Gradually the number of member parties 
has increased to 198 at present. This body meets once in a year at a prescheduled place to 
assess its progress. 

 MDG (2001)13 

 With the advent of 21st century, people and nations started understanding the 
philosophy of sustainable development. Initiatives in the past provided solid base to 
move upward in the development process of sustainability. Also, the philosophy of 
environment was now a philosophy of life which includes all social, political and 
economic dimensions altogether with the environmental issues. It was realized that 
no action can be taken in isolation nor it can fulfill its requirement in airtight 
compartments. Even before the arrival of new century, it was in 1996 when world 
summit report was published entitled as “Shaping the 21st Century”14 and there upon 
started plan of action for future. In continuation to this effort, a special millennium 
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assembly WAS envisaged in 1997 and again after a year, this millennium assembly 
was converted into a millennium summit15 to address structural questions of United 
Nations reforms.  In 2000 the then secretary general of United Nations published a 
report popularly known as Annan’s Report and its title was “We the Peoples: the 
Role of the United Nations in the 21st Century”16. Finally this millennium summit 
and Annan’s Report collectively came under unification in2001. In September, 
general assembly of United Nations resolved a declaration namely “Roadmap 
towards the Implementation of the United Nations Millennium Declaration”. 
And it was this declaration where a very special sanction was inserted. This very 
special section became the turning point for sustainable development philosophy. It 
provided clear direction to move ahead for both individuals and for their 
representative governments.  It was termed as “The Millennium Development 
Goals”.  

There are eight specific goals under the agenda with 21 targets. These goals were to be 
achieved by the year 2015. These goals are here given in chronological order17: 

1. Goal 1: Eradicate extreme poverty and hunger 
2. Goal 2: Achieve universal primary education 
3. Goal 3: Promote gender equality and empower women 
4. Goal 4: Reduce child mortality rates 
5. Goal 5: Improve maternal health 
6. Goal 6: Combat HIV/AIDS, Malaria, and Other Diseases 
7. Goal 7: Ensure environmental sustainability 
8. Goal 8: Develop a global partnership for development 

 
 AGENDA#2030 (2015)18 

After completion of millennium development goals, United Nations realized the 
importance of such agendas and it was agreed by all member states that many more similar 
initiatives are needed to save the earth from massive destructions in future. Though former 
agenda could not meet its desired outcomes but positive response and enthusiasm of the 
countries encouraged United Nations to adopt one more similar agenda according to need 
of time. 

In September 2015, the United Nations General Assembly (UNGA) sought to design a 
new global world order. This is a set of 17 sustainability based goals along with their 
targets to demonstrate the scale. It was highlighted as an ambition with self determined 
pledge “no one will be left behind”. They resolved to escape the human race from centuries 
old poverty. It became a forum of hope wherein very bold and transformative steps were 
adopted to heal and cure mother earth from old wounds.19   

Seventeen Goals of Agenda#2030: Here is the orderly list of seventeen goals given 
below:20 

1. No Poverty 
2. Zero Hunger  
3. Good Health and Well Being 
4. Quality Education 
5. Gender Equality 
6. Clean Water and Sanitation 
7. Affordable and Clean Energy 
8. Decent Work and Economic Growth 
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9. Industry,, Innovation, and Infrastructure 
10. Reduced Inequality 
11. Sustainable Cities and Communities 
12. Responsible Consumption and Production 
13. Climate Action 
14. Life Below Water 
15. Life on Land 
16. Peace Justice and Strong Institutions 
17. Partnership for the Goals 

Two types of actors are required to for ground level implementation of the SDGs known 
as state actors as well as non state actors. State actors include national and local authorities 
and non state actors are corporations and civil societies. The role of non state actors in 
achieving these goals is also very significant and their role can further be studied in a 
separate thesis from multiple dimensions. Civil society itself is a composite whole of 
various interest groups at large level.  

Philosophical inquisition of the concept of sustainable development21 

 Oxymoron: The credo and convictions of sustainable development an officially 
declared hope to save the humankind from scourge of instability of life on the 
planet. But it could never be realized in its true sense as it was never real. Global 
sustainability based on ensuring healthy and happy life to everyone is proving 
oxymoron. Developed countries have emission threat to the earth whereas 
underdeveloped countries are proved helpless in fighting with poverty, education 
and health issues. Developing countries have a combination of both threats in one 
place. Ongoing wars and mistrust between nations is making agenda too 
oxymoron to realize in future. United Nations found it gradually floundered in 
disarray of balancing things in this era of uncertainty.  

 Fuzzy Concept: concept of sustainability is too wide in range to fix its 
boundaries in anything or for anyone. Though the idea is not vague and can be 
clearly understood by all but its application is hard to be fixed in any frame. This 
is the reason why it was not possible to achieve earlier timelines of agenda and 
also it seems hard to achieve agenda 2030 within given timeframe. Consequently 
we have a model named SAFE (Sustainability assessment by fuzzy evaluation) 
to assess overall sustainable development through fuzzy logic.  

 Worse Still: its oxymoron nature along with fuzzy logic approach together 
making it to worse still. Critiques argue that sustainable development has its own 
flaws and limitations such as Lack of clear definition, focus on economic growth, 
tradeoffs and conflicts and its power dynamics and these all affects the guiding 
efforts of sustainability to convert it into more sustainable and equitable world.  

 Orchestration of New Sciences: this orchestration has become an advanced 
potential strategy to look into the different kinds of problems of sustainability but 
there is an evidence of substantial implementation gap. One such gap is the lack 
of integration among these sciences that can go through diverse factors. 
Overcoming these challenges will depend on how effectively the scholars from 
these new sciences work in network and provide resources, advices, and technical 
solutions to the problems. 

 Acceptance: public acceptance of sustainable development is directly connected 
with the realization and goal achievement of sustainability. Public understanding 
can influence this growth as people are more likely to accept and spread the 
information consistent with their own understanding. For example some people 



DABEER – 26                                                                                  JANUARY-JUNE  2024 

_________________________________________________________________ 
110                      A UGC Care Listed Journal (ISSN: 2394-5567) 

may identify tensions between achieving environmental versus social 
responsibility whereas others mental map may also include economic 
sustainability within.  The more people will be involved the more sustainability 
agendas can be served.   

 Focal Point: philosophy of sustainable development is mainly based on three 
dimensions: environment, economy and society. The need is ensure a balanced 
growth of all three metrics. Also a focal point should be determined to track and 
apply a balanced growth. Sustainability is meeting the needs of present 
generation without endangering the needs of future generations. A focused and 
consistent attempt is preconditions to achieve this wide and ultimate goal. 

Thus, on a philosophical note this remarkable journey of sustainable development is worth 
to be reviewed time to time to provide continuous and change oriented stability to welfare 
of the mankind. From its root point to a contemporary buzzword of sustainable 
development has subsumed into a mature philosophy of life. Similar studies are further 
needed to track the growth rate as well as to identify inherent challenge of sustainability 
in the path of its success and to provide a roadmap to move forward towards creating a 
prosperous and healthy philosophy of life. 
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Abstract: In India religion is considered an important part of one’s life. Indians celebrated 
different festivals with different colors, even the Tribal people has their own festivals. 
Among the 62 tribes of odisha, Paraja are one of the major tribe of southern Odisha. They 
live with other tribal communities in the society such as the Kondha, Omantya, Saura, 
Bhumia, Durua, Bhottadas, Rana, Paik, Mali, Gond, Domb etc. Generally Paraja people 
follow Hinduism, when they blend up with other communities of the society. But earlier 
they did not follow any superior religion. The Paraja profess their own tribal religion which 
is an admixture of animism with later addition of elements of Hinduism by external 
influence.  Now they stick to Hindu religion. The Paraja also worship Hindu deities like 
Laxmi, Ganesh, Shiv, Jaganath of Sabaro Shrikhetra etc. They also have the cult of 
ancestor worship like other communities. The Paraja devotion a number of god and 
goddesses for their prosperity and protection and celebrated different festivals with great 
joy. 

Keywords: Fair and Festival, Paraja Tribe, Women, Koraput.  

Introduction: There are total 62 types of schedule tribes living in Odisha, one of them is 
Paraja. Paraja tribes form a separate group. Every villager considers himself as individual 
entity. Even a number of other communities like Bonda and Gadaba also considered 
themselves to be Bonda Paraja and Gadaba Paraja respectively. They have their surname 
like Jani, Muduli, Chalan, Nayak, Naik, Bhatanaik, Paraja, Bhatabhoi, Krisani, Algundi, 
Majhi etc. They are divided into number of sub groups. There are four main section of 
Paraja tribe. They are as follow : 

• Bada Paraja or Sodia Paraja 

• Bada Jodia Paraja or Pengo Paraja 

• Bareng Jodia Paraja 

• Selia (Chhelia) Paraja or Konda Paraja 

 

Religious Functionaries of  Paraja : 

Jani: Jani is the ancestral village priest. The eldest son of Jani takes over the position when 
he leaves his position. He is the village protector as well as responsible for village based 
religious ceremonies. The villagers respect him and listen to everything they say. They are 
responsible people and act patiently in a crew. 

Muduli: Muduli is the village chief. He is handling all the internal affairs of village and 
community. The post of Muduli is hereditary. He is the centre to all village activities. 
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Disari: Disari is the astrologer who prevents the evil spirits from the village subject. Disari 
main job is predicts auspicious dates and time for social function of their village and 
community. 

Chalan: Chalan is the helping hand of Jani and Muduli. He acts as per the guidance of 
Jani and Muduli. 

Gurmai: The female priest of Paraja community is known as Gurumai . Gurumai can be 
more than one in a village. They perform “Bat Viva” an elaborate ceremony. They play 
significant role in “Nandi Puja” too. The Paraja community is famous for their Nandi Puja 
that is performed in every three years in the munda or village of origin in cluster basis. She 
does the marriage of the evil spirit of the patient with another, a good sprit and orders them 
to leave the patient and make promise that they shall not disturb the villages subject and 
allow peace prevail. People respect her out of scare kind of fear. Some man of the Paraja 
community does not like their wives to be Gurumai. 

Gunia: Gunia is a sorcerer and also medicine person of the Paraja community. They chant 
some mantras to relive evil spirit. He works according on the advice of of Disari. Gunia 
cure disease by herbal medicine. They charge some amount from the patients for his 
service such as rice, hen, wine etc. 

Bhatanayak: Bhatanayak  A cluster of village  have one Bhata Nayak. The office of 
Bhatanayak is only to induct when members of the community were rejected by their 
community and declared out caste. When a person is out caste due to marriage in another 
caste or tribe, beaten by Domb caste person, bitten by dogs, or injury by tiger, maggot 
wound on the body etc.The Bhatanayak re-admits the person into the community again by 
performing several purification rituals. The outcaste person has to contribute one pig, a 
goat, fowls, rice and some cash, which is spent for a village feast in addition to the cost of 
rites. All village people come together and work for the feast. Some rupee is placed 
underneath the leaf plate on which food is served to Bhatanayak. This money is a gift to 
Bhatanayak. 

Moda dhangada: Moda dhangada In poraja villages there are hereditary position to 
families who are allowed to perform certain last rites to community members and they are 
four such members. They join together and remove the dead person from the house and 
later they do all that skills required to burn or otherwise bury the dead.  

Important God and Goddesses of Paraja:- 
 Danteswari- Tutelary goddess 
 JhankarDebata- Earth goddess 
 DongarDebata- Hill god 
 Nishanimunda- Village deity 
 Hundi Debata- Village deity 
 Budaraja- Old king 
 Laxmi- Goddess of wealth and fortune 
 Mahaprabhu- Supreme god  
 Landi- God in charge of ensuring an orderly social life 
 Duma debta- Dead ancestors 

Fair and Festivals of Paraja : 

Paraja tribe has their different 12 months. They observe different festivals as per their own 
tribal month. The months of the year are Pond, Pus, Magh, Fagun, Chaita, Baisakh, Landi, 
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Asadh, Bondapon, Osa, Dushera, Diwali. They do not observe any festival and marriage 
in the month of Pond and Landi respectively. Following are the important festivals of  
Paraja people :- 

Asadhi parab: Asadhi Parab comprises a series of rituals such as Lungaladhua Punei, 
Bandapana etc. It celebrated during the month of Asadh. During festival they cleaned all 
agricultural implements. Women decorate house with different type of colour soil. They 
celebrate it with making different sweet dishes. Women performed dehmsa nach wearing 
new clothes. 

Dasara: Dasara is celebrated in the month of Aswina (September-October). The tribal 
headman and other important people of the village collect money from each and every 
house and purchases fowl, coconut, liquor etc. During Dasara festival they worship of their 
village deity 'Hundi' Devi. On the Dasara day the village member gather in Hundi. The 
Disari or Pujari worships the Mutha lathis (Symbol of Goddess), where they sacrifice 
animal to please Hundi Thakurani. During the festiva Paraja men cook rice and meat and 
feed their women and children and in the night Dasara Jatra is celebrated in Dasara Padia 
(field) of the main villages. The tribal folks gather in Dasara Jatra and enjoy Dhemsa Nach 
and in the night, Desia Nata is performed and fair organized. The lathis from different 
villages are gathered in the ground.  

“The Dasara festival of Jeypore Zamindars was very famous and was said to be 
next to Dasara of Mysore. It is still observed. The festival is observed in honour 
of Maa Kanka Durga, the family Goddess of Jeypore king. Lathis from different 
muthas come with the Mutha head to Jeypore and stay at Bankamatha. The Mutha 
heads used to pay their respect to the Maharaja by offering gifts but now it is 
discontinued long since after vesting of the Zamindari. People from far and near 
used to come down to the main street of Jeypore in large number and move with 
their village dancing groups and music parties. The crowd used to extend from 
Jeypore palace to the festival ground known as Dasrapodia. Each village group 
used to carry the sacred lathi (a piece of long wooden mace) symbolizing the 
village mother deity. This event has also long since been discontinued (Koraput 
District Gazetteer, p.149.).” 

Dasara is also observed in different parts of Koraput region in Sakti peethas. The whole 
night is spent amidst rituals, archery competition and dances. 

Diali Parab: Diali Parab is celebrated during the month of Ashwin or Kartlk (September-
october). Diali parab is celebrated for worshipping cattle. On the day of the Diali parab the 
tribal decorated their cattle with vermillion, turmeric and flowers. They tie thread to each 
animal. They feed animal with charu / Khatudi (rice cooked with vegetables). The cattle 
herds perform one kind of dance called 'Kikiri dance'. They beating of different  musical 
instruments like Dhol, Mahuri, Tidibidi etc at the door of all cattle owners and  collect 
money, paddy, rice and clothes from the cattle owners. They offer rice to the cattle and 
worship cattle and Kasini Devi (the goddess of cattle) and they prepare delicacy foods, 
cakes and other items during different festivals.  

Pus Parab: One of the joyfull and colourful festival of the Paraja is the Pus Parab. The 
festival is cebrated in the month Pausa (December-January) in order to celebrate the 
harvesting of paddy and other crops. The festival celebrated by different tribal 
communities like Bhumia, Bhattra, Pentia, Parenga, Gadaba , Durua etc. Pus parab festival 
starts fifteen days before the full moon night of Pousa. The young and old member from 
the tribal community roam from village to village dancing and singing Chera-Chera song 
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and collect some amount of  paddy, rice and money from the villagers. On the Pus Punei 
(last day of Pus Parab), they assemble at Hundi cottage and arranged a feast. The Dhangdas 
(young men) start visiting other villages forming danda hulia dance groups. During their 
night halt in other villages they make friendship with the villagers as Sangata, Meeta, 
Mafsad ( Maha Prasad) etc. They return to their villages after one month and assemble in 
a feast at Hundi Thakurani's place. 

Individual Paraja family members worship their household deities and ancestors by 
offering fowl sacrifice and charu. Pus parab is the festival of immense joy where they 
dance, sing. Paraja tribe observes Pus Parab as Pus pandu by firing Bhogi. They collect 
firewood’s from each and every house of their community and fire the wood. They enjoy 
throughout the night in dancing and singing around the fire. The Koya tribe observe this 
festival as Pus Pundum while the Bondas, as Sumegelierak. 

Chaita Parab: Chait Parab is celebrated during the month of Chaita (March-April). Chaita 
parab is  grand festival of Koraput region for the tribal communities. Chaita parab is 
celebrated by the all tribal communities in the month at Chaita (March-April). It is a 
festival of joy and great enthusiasm. The tribal people of Koraput region remain in festive 
mood for a whole month. It begins with dancing, singing and merry making. In the past 
chaita parab was being observed for one month, but now it is celebrated for 10 to 15 days. 
The tribal girls and woman clean their houses and painted. All the tribal folks wear new 
clothes. The Disari decided the auspicious day for starting the Chait Parab. The village 
head Nayako and his assistant (Challan) collects money from each house. The Challan 
were engaging in different works like purchases fowls, sheep, goat, coconut etc. from the 
market for the rituals.  

On the very first day of the chaita parab village member assemble at village deity Hundi 
where the Disari and the Pujari start their ritual. They worship Hundi Devi (Mother Earth) 
and other deities by offering sacrifice of fowls, sheep and goat. The lathis (long bamboo 
poles) the symbol of goddesses is cleaned and worshipped. From the village farmers the 
paddy seeds were collected and present before the goddesses 'Hundi', after worship of 
those seeds by Disari they are distributed among the village farmers.  The tribal people 
offer mangoes to the village deity and after that are permitted to eat new mangoes of the 
year. The elder daughter in law of the family cooks Charu and offers it to the 'Dumma' 
(Spirit of ancestors) and the household deity.  The whole family sit together and eat it with 
this the Kandula (red gram) and Mahula flower are also newly eaten by tribals of the 
region. 

The second phase of Chait Parab is 'Benta Parab' (hunting festival) it is quite interesting 
for them. The village Disari declares the auspicious moment and after that the villagers go 
for hunting. All the male members getting them fully equipped with hunting implements 
like arrow, bow, axe, spears etc proceed to jungle. They search for a suitable hunt. When 
they came back from a successful hunting, the village women warmly welcome them and 
then the meat of hunt animal is divided among the villagers.  If they did not find any hunt, 
the village women make joke of them by sprinkling cow dung mixed water on them 
singing Chait Parab songs. Next day Benta Jatra is observed in the main village and people 
enjoy this with dancing, singing and drinking. They have the tradition during the Chait 
Parab, women and the small children of the village come out and block roads by logs, 
ropes and stones. They collect money as a gift from people who happen to pass on the 
road. The amount that was collected is spent on a grand feast and they enjoy it with their 
traditional song and dance.  
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Conclusion:  Paraja folk celebrated much joyful and colorful festival with great pomp. 
Now under the impact of modernization religious practices have undergone changes, this 
can be seen through their acceptance of Hinduism. Earlier they used to worship their own 
deities; now along with their own deities they worship different deities from other religion. 
The Paraja people used to conduct animal sacrifice to please their deities. It is their custom 
or ritual to sacrifice animal. They sacrifice animals like hen, goat, Billy/buck etc. They 
believed that if they do such type of activities their deities gets pleased by them and their 
life will be happier. In order to get their wish fulfilled they take vow before their deity to 
sacrifice certain creatures. If certain wish of them gets fulfilled then they proceed to do the 
ritual which commands sacrifices animal. The sacrifice ritual has been reduced to great 
extent. 
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Abstract 

Sufism, also known as “Tasawwuf,” is an indissoluble aspect of Islam and a 
fundamental component of Islamic faith and rituals. It is the mystical side of Islam that 
primarily rests on unadulterated love, submission, and devotion to the Almighty as the 
ultimate authority. Sufism emerged as a liberal movement within the framework of Islam. 
The land of western Assam did not fall behind in accepting the missions of the Sufi saints. 
The advent of numerous Sufi saints and their activities in this part of Assam are important 
historical facts. The profiles of the Sufi saints show that they were the true torchbearers of 
the Islamic faith in this region. The spread of Islam and Sufism in the undivided Goalpara 
district of Assam is an extension of those movements in north India. The majority of the 
early Sufi saints in this area were disciples of renowned Sufis from north India. It is to be 
noted that the penetration of Islam into Assam occurred through Bengal. The Sufi saints, 
who spent a large portion of their lives in Bengal, are credited with the introduction of 
Islam as well as Sufism in this part of Assam. The presence of Sufism here holds 
significant importance in the religious history of Islam, with its profound impact on the 
socio-political and cultural aspects of this region. 

Kew Words: Sufism, Sufi saints, Islam, region, undivided Goalpara, Assam, Bengal.  

Introduction 

Islamic mysticism, also referred to as Sufism, began as a spiritual movement in 
the early years of Islam. In Arabic, it is known as ‘Tasawwuf’. It represents a distinct facet 
of Islam and focuses primarily on the internal aspects of religion rather than the external. 
Those who pursue Sufism are referred to as Sufis, and the name ‘Sufism’ encompasses the 
doctrines and rituals that seek to establish direct communication between God and man. 
The realisation of God is the ultimate goal of Sufism. It is, therefore, a process of spiritual 
progress activated by involvement, practice, and personal experience. Mere knowledge is 
insufficient to comprehend Sufism. The available sources reveal the advent of several Sufi 
saints and the presence of numerous Sufi-shrines in the undivided Goalpara district of 
Assam from the beginning of the eleventh century until the twentieth century. The 
infiltration of Sufism in the undivided Goalpara district  of Assam was influenced by the 
constantly changing geo-political and socio-cultural landscapes of Bengal. Consequently, 
the eastern border of Bengal with Assam became an important conduit for the spread of 
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Islam and Sufism. The original Goalpara district was the first in the entire Brahmaputra 
valley of Assam to witness the invasion of Muslim outsiders. Therefore, it is very likely 
that Islam and Sufism had a more secure foothold in this area far earlier than they had 
elsewhere in Assam.  

Study Area and Period 

The study area is confined to the activities of the Sufis in the undivided Goalpara 
district of Assam, consisting of the present-day districts of Goalpara, Dhubri, Kokrajhar, 
Bongaigaon, Chirang, and South Salmara-Mankachar. Since this area is located on the 
western portion of Assam, sometimes it has been termed ‘western Assam’ in the 
subsequent course of discussion. This region is also known as ‘lower Assam’. The study 
period spans from the arrival of Sufism in this region until the independence of India in 
1947 A.D.  

Prominent Sufis of Undivided Goalpara District 

The Sufi saints traditionally found fruitful ground in this region of Assam. The 
Sufi saints of this region can be categorised into three groups: those who were the residents 
of the undivided Goalpara district, non-resident Sufi saints, and semi-legendary figures.  

1. Resident Sufi Saints: Those who came here from somewhere else but settled, 
died, and were buried here have been termed ‘resident Sufi saints’. The prominent 
of them are Panch (Five) Pirs of Dhubri, Deg Dhowa Pir, Pir of Panjatan Dargah, 
Fakir of Patpara, Hazrat Abul Qasim Khurasani (d. 1896 A.D.), Syed Nasiruddin 
Baghdadi (d. 1936 A.D.), Hazrat Ezadullah Shah (d. 1970 A.D.), Abdur Rahman 
Firozi (d. 1988 A.D.), etc. 

2. Non-Resident Sufi Saints: There are still a number of Sufi-saints who were not 
residents of the study area, but they frequently visited this area, thereby leaving 
a deep imprint of their ideology on contemporary society. Some of them even 
spent a large portion of their working lives establishing khanqahs and asthanas 
in different places of the undivided Goalpara district of Assam before leaving for 
their original place. Prominent among them are Shaykh Jalaluddin Tabrezi, 
Hazrat Shah Jalal Mujarrad (d. 1346 A.D.), Shah Ismail Ghazi (d. 1474 A.D.), 
Shah Kamal, Keramat Ali Jaunpuri (d. 1873 A.D.), Hazrat Abu Bakr Siddiqui (d. 
1939 A.D.), Shah Muhammad Ekramul Haq (d. 1944 A.D.), Hazrat Ruhul Amin 
(d. 1945 A.D.), Hazrat Yunus Ali Enayetpuri (d. 1952 A.D.), Syed Asad-ud 
Daula Shiraji (d. 1971 A.D.), and Abdul Hamid Khan Bhashani (d. 1976 A.D.). 

3. Semi- Legendary Sufi Saints: There are a few semi-legendary Sufi saints in this 
area about whom there is no authentic information. Due to a lack of sources, it is 
very difficult to reconstruct their lives and histories. Whatever information is 
available about them is also shrouded in myths and legends. However, observing 
various traditions and rituals prevalent in the present society, it can certainly be 
said that they once upon a time must have exerted immense influence on the 
society of this region of Assam. Prominent among them are Hazrat Khwaja Khizr, 
Satya Pir, Shah Madar, Pir of Mamudpur Dargah, and Saint of Dohela Mazaar, 
etc. 

Spread of Different Sufi Orders  

The prominent Sufi saints of north India sent their disciples to the north-eastern 
part of the country, specifically to the regions along the Bengal-Assam border. That is 
why, in the medieval period, this region witnessed the advent of some prominent north 
Indian Sufi orders such as Suhrawardi, Chishti, Madari, Qadiri, and Naqshbandi. The 
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Suhrawardi order was the first to arrive here. However, the predominance of the 
Naqshbandi-Mujaddadi order in the study area is palpable. Still, there were a number of 
Sufis who were not clearly affiliated with any particular silsilah or order. Furthermore, 
numerous Sufi-saints or pirs appeared among the Muslims in the original Goalpara area 
of Assam during the study period who could be termed “regional pirs,” attracting disciples 
from the poorer classes of society and contributing to the formation of new regional 
tariqas. Some notable localised tariqas include Fakiri Tariqa, Pagla Tariqa, and Krishna 
Tariqa. Mostly the Sufi saints of the area belonged to the Hanafi order of Islamic 
Jurisprudence.  

 

 

Influence and Impact of Sufism on the Society of Undivided Goalpara District 

The societal and cultural fabric of the study area was profoundly impacted by the 
Islamic culture introduced by the Sufi saints. Sufism exerted a profound impact on both 
rural and urban areas, shaping the political, cultural, and social landscape of the masses of 
the undivided Goalpara district of Assam. The impact of Sufism on contemporary society 
can be discussed under the following headings: 

1. Sufism and Islamization: The Sufi saints were largely responsible for the spread 
of Islam and most of its subsequent growth in this region. Conversion and 
Islamization in this area of Assam are connected to the proselytising activities of 
some Sufis, such as Shyakh Jalaluddin Tabrezi, Hazrat Shah Jalal, Shah Ismail 
Ghazi, Panch Pir of Dhubri, Abul Qasim Khurasani, Syed Nasiruddin Baghdadi, 
Syed Asad-ud Daula Shiraji, Keramat Ali Jaunpuri, and many more. E. A. Gait, 
in his account of “Census of India, 1891,” noted that the native converts of 
western Assam also descended from lower caste and indigenous tribes, just as 
those of eastern Bengal.1 The Sufis established their khanqahs/astanas, which 
became the centre of socio-religious and cultural activities of the tribal and semi-
tribal people. After coming into contact with these Sufi saints, the native people 
slowly and gradually became associated with Islamic culture.  

2. Growth of Syncretism: Sufism in medieval Assam has undergone a steady 
evolution over several centuries, resulting in cultural assimilation. Their 
interactions with the native population and adoption of numerous regional 
customs and traditions resulted in a syncretic culture. In the western part of 
medieval Assam and the eastern part of Bengal, the worship of Satya Pir, or 
Satyanarayan, Manik Pir, Madar Pir, etc. emerged. These cults exhibit 
characteristics of Vaishnava and Sufi traditions. Hindus and Muslims alike 
revered and worshipped these saints as spiritual mentors in this area. They 
collaborated for social harmony and mutual respect. Moreover, the folk songs 
prevalent in this region, such as Baul songs, Bisshed songs, songs of Ghazi Pir, 
songs of Doriya Pir, etc., are the best examples of syncretic culture. 

3. Sufi Nexus with Contemporary Political Authority: A certain number of Sufi 
saints worked together with the Bengal Sultans and Mughal generals to 
consolidate their political authority. The cooperation of Hazrat Shah Jalal and 
Shah Ismail Ghazi might be considered as examples in this scenario. They were 

 
1 E. A. Gait, Census of India, 1891 (Assam), Assam Secretariat Printing Office, Shillong, 1892, p. 
86.  
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able to obtain all assistance from their royal adherents. It is evident that many of 
the Sufis in this area received “pirpal” land from the contemporary state 
apparatus for their maintenance. The five pirs of Dhubri were sent by Mughal 
Emperor Aurangzeb to accompany the Mughal forces in their expedition to 
Assam. According to a government document, the dargah of Pagal Pir at 
Dhupdhara, located at the easternmost corner of Goalpara district, was granted 
630 bighas of pirpal land for its maintenance.1 As per the accounts of ‘Pavitra 
Asam’, Shah Alom, the Mughal emperor of Delhi, engaged the khadim in the 
Panjatan dargah of Dakaidal, a few kilometres south-east of Goalpara town. The 
khadim was also provided with 1002.7 bighas of land by the Badshah for the 
subsistence of the dargah.2 The Deg Dhowa dargah was also awarded a land 
grant in the form of pirpal by the royal authority.3 It is further known that the 
Mechpara zamindar also donated a sizeable amount of land just in front of 
present-day Goalpara College to Abul Qasim Khurasani for his shelter as well as 
for his meditation.4 Similar endowments were also awarded to other Sufi saints 
of the original Goalpara during the twentieth century under the British authorities. 
The most well-known of them is Hazrat Nasiruddin Baghdadi, who established 
his headquarters at Jaleshwar in west Goalpara. The zamindar of Lakhipur 
granted Nasiruddin Baghdadi 800 bighas of land, with the intention of building a 
khanqah there.5 Another instance of such an incident is that the contemporary 
Lakhipur zamindar also granted the khanqah of Asad-ud Daula Shiraji, situated 
in the Basbari area of western Goalpara, a revenue-free land of approximately 
fourteen bighas.6 Even so, it is known that the zamindar would occasionally visit 
his khanqah, seeking his blessing. The then king of Bijni estate also granted the 
dargah of Dohela about 10 bighas of land, which the current khadim of this 
dargah is still enjoying today.7 Thus, the kings, their nobility, and other officials 
patronised and preserved the Sufi saints and their institutions in this manner.  

4. Sufi Saints and their Literary Compositions: Several Sufi saints in the study 
area were both scholars and prolific writers. Some of them even wrote poems and 
ghazals. Shaykh Nasiruddin Baghdadi of Jaleshwar authored a novel, namely 
“Ash’ar-e-Haqaiq,” which is a great demonstration of his brilliance.8 In addition, 
he would compose poetry and ghazals in Persian and Urdu, which led to him 

 
1 246 No. Record of Deputy Commissioner, Goalpara, Dt. 31/01/1859, cited in Maheswar Neog 
(ed.), Pavitra Asam (in Assamese), Kiran Prakashan, Dhemaji, 2008, p. 365. 
2 Maheshwar Neog (ed.), Pavitra Asam (in Assamese), Kiran Prakashan, Dhemaji, 2008, p. 364. 
3 Maheshwar Neog (ed.), Pavitra Asam (in Assamese), Kiran Prakashan, Dhemaji, 2008, p. 365. 
4 Abedur Rahman Saikia, Hazrat Syed Abul Qasem Khorasani Pir Chahabor Jivani (in Assamese), 
Shahi Mohammad Karim, Goalpara, 2016, p. 37.  
5 Mohammad Yahya Tamizi, Sufi Movements in Eastern India, Idarah-i Adabiyat-i Delli, New Delhi, 
2009, p. 110. 
6 Dewan Nazrul Qadir, Glimpses of Sufism in the Brahmaputra Valley of Assam (From 13th Century 
till Date), Devika Publication, New Delhi, 2010, p. 75. 
7 Kasim Ali Ahmed, The Muslims of Assam, EBH Publishers, Guwahati, 2021, p. 63; Monower 
Hussain, Age- 47, Caretaker of the Mazaar, Village- Dohela Kalitapara, P.O.- Dohela, Dist. 
Goalpara (Assam), Date of Interview: 05-11-2023 (Sunday). During his childhood, he obtained this 
information from his grandfather, Kandura Sheikh, who died in 1988 A.D. at the age of 96. 
8 Mohammad Yahya Tamizi, Sufi Movements in Eastern India, Idarah-i Adabiyat-i Delli, New Delhi, 
2009, p. 110. 
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being given the nickname “Mazhar.”1 Asad-ud Daula Shiraji of the Basbari area 
wrote many books, among which the most important one is “Amader Tapashya” 
(Our Penance), written in Bengali. Sufi Abdur Rahman Firoji was a prolific 
writer, linguist, learned physician, speech artist, philosophical poet, and editor of 
the weekly magazine “Biswadoot.”2 This magazine was published in Assamese 
and Bengali. He himself was the editor, publisher, and proprietor of the journal. 
It was probably the first journal that the Ministry of Information and 
Broadcasting, Government of India, published in western Assam.3 Moreover, he 
has authored about 40 books on different subjects, both in Bengali, Urdu, and 
Assamese. A few of them have been published, and the majority of them are in 
manuscript form. Prominent among them are: “Łগাৱালপাৰা িজলাৰ ভূেগাল” (Geography 
of Goalpara District), “অসমত িমৰজুমলাৰ ʔৃিত” (Memories of Mirjumla in Assam), 
“আধুিনক ফেটা িবǾান” (Modern Photo Science), “গােৰা বুিল” (Garo Buli), “Łমঘৰ Łদশ ি˥লং, 
ƿমণ কািহনী)” (Land of Clouds, Shillong: Travel Story), “হােজা Łপাৱােমাǐা তীথű ƿমণ কািহনী” 
(Hajo Powa Mecca Pilgrimage Story), “Łহািমও Łভষজ ৰțাকৰ” (Homoeo Herbal 
Gems), Ʊিপেকল িফভাৰ” (Tropical Fever), “মাˤেকৰ দৰবাৰ” (Mashuk’s Court), “বƦাথাৰ 
ডাইৰী” (Diary of Pain), “আʦেনৰ িখৰকা” (Fire Crack), “নাৰী কলিǭনী” (Stigmatized 
Women), etc.4 Hazrat Abu Bakr Siddiqui of Furfura Sharif produced, published, 
and distributed Islamic literature, including books, pamphlets, journals, 
newspapers, and other materials in the local language, particularly Bengali, which 
were invaluable assets for the Muslim population in Bengal and the Bengali-
speaking people of Assam. He reportedly oversaw and provided funding for the 
publication of over two thousand books written by diverse authors from Bengal 
and Assam.5 The literary creations of Maulana Ruhul Amin are one-of-a-kind, 
unparalleled, and breathtaking. Ruhul Amin authored a total of ninety-five books 
covering multiple topics of Islam, with the majority of them being written in the 
Bengali language.6 According to another narrative, he wrote 135 books in 
Bengali, of which 118 have been published so far.7 One of his significant literary 
works, published in 1935 A.D. in Bengali, is “Banga O Assamer Pir Auwliya 
Kahini” (Tales of the Sufi-saints of Bengal and Assam). This work is a notable 

 
1 Dewan Nazrul Qadir, Glimpses of Sufism in the Brahmaputra Valley of Assam (From 13th Century 
till Date), Devika Publication, New Delhi, 2010, p. 71.  
2 Shoriful Islam (ed.), Goalparar Ratna (A Collection of Life and Works of Twelve Prominent 
Persons of Goalpara), Char Chapori Shahitya Parishad, Guwahati, 2022, p. 2. 
3 Shoriful Islam (ed.), Goalparar Ratna (A Collection of Life and Works of Twelve Prominent 
Persons of Goalpara), Char Chapori Shahitya Parishad, Guwahati, 2022, p. 2. 
4 Shoriful Islam (ed.), Goalparar Ratna (A Collection of Life and Works of Twelve Prominent 
Persons of Goalpara), Char Chapori Shahitya Parishad, Guwahati, 2022, pp. 3-4. 
5 Cited in Md. Mahmudul Hussain, “Maulana Abu Bakr Siddiqi’s Participation in the Freedom 
Movement of India,” in Sprin Journal of Arabic-English Studies, Vol. 2 (02), Sept. 2023, p. 49, 
retrieved from https://doi.org/10.55559/sjaes.v2i02.42, accessed on 14/12/2023. 
6 Mostafa Abdul Quyum, Muhammad Ruhul Amin: His Life and Works, Doctoral Thesis, Calcutta 
University, 1993, p. 166.  
7 A. R. M. Ali Haidar, Shah Sufi Syed Fateh Ali, Shah Sufi Abu Bakr Siddiqui and Shah Sufi Mawlana 
Nisaruddin Ahmad (R): A Survey of the Lives and Deeds of these Three Sufi-Saints of Bengal (in 
Bengali), Doctoral Thesis, Dhaka University, 1997, p. 95. 
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contribution to the historical understanding of Sufism in Bengal and Assam. As 
a result of these writings, numerous Assamese and Bengali authors and poets 
subsequently took pride in their use of Islamic terminology. Not only terminology 
but also Islamic concepts and themes have taken a place in Assamese and Bengali 
literature. 

5. Impact of Sufism on Education: The old Goalpara district of Assam owes a 
great deal to the educational achievements of the Sufi saints and the centres they 
founded centuries ago. They built maqtabs and madrassas next to their khanqahs, 
which evolved into hubs for learning, wisdom, and information. The “Mazharul 
Uloom Madrassa,” established at Katarihara of Goalpara district in the year 1927 
A.D. by the Sufi mystic Syed Nasiruddin Baghdadi, was one of the more well-
known madrassas of this region.1 Now, it has been converted into M. E. and High 
Schools, respectively, by the Assam government. Sufi Abdul Qadir Naqshbandi 
established Asharikandi M. E. Madrassa and Jhaler Algha M. E. Madrassa in the 
Dhubri district during the 1950s.2 Hatipota M. E. Madrassa of Dhubri district was 
also established by Sufi Abdul Barik Chishti in 1961 A.D.3 The Assam 
government has recently converted all of these madrassas into schools. It is 
believed that Abdul Hamid Khan Bhasani, a Sufi-cum-political activist, founded 
over 33 educational institutions in different areas of lower Assam.4 He set up a 
Higher Secondary School at Hamidabad in 1941 A.D. In the 1950s, there was no 
female education in the west Goalpara area. Therefore, Sufi Abdur Rahman 
Firozi established an Assamese medium school named ‘Rakhaldubi Girls’ Middle 
School’ on his ancestral property at Rakhaldubi in 1957 A.D. in consultation with 
the local educated people for the purpose of promoting women’s education.5 Pir 
Abu Bakr Siddiqui of Furfura Sharif established numerous educational 
institutions in Bengal and different areas of lower Assam.6 Thus, it can be 
concluded that the Sufi saints in the undivided Goalpara district of Assam played 
a crucial role in the spread of education and culture throughout the area. 

6. Sufism and Folk Songs: The undivided Goalpara district of Assam has long-
standing borders with Bengal and is home to the largest population of migrant 
Muslims from Bengal. These people had a stronger affinity for Bengali traditional 
culture, and they subsequently introduced the same to this region. Consequently, 
this area witnessed the emergence and progression of Bengali Sufi musical 

 
1 Mohammad Yahya Tamizi, Sufi Movements in Eastern India, Idarah-i Adabiyat-i Delli, New Delhi, 
2009, p. 110.  
2 Abdus Shahid Sheikh, Age- 64, retired Arabic Subject Teacher of Barkanda Peoples’ Academy 
Higher Secondary School, Alamganj Part- 9, Dist.- Dhubri (Assam), Date of Interview: 14-11-2023 
(Tuesday). The informant is also a prominent Islamic writer and is associated with the locality. 
3 Abdus Shahid Sheikh, Age- 64, Retired Arabic Subject Teacher of Barkanda Peoples’ Academy 
Higher Secondary School, Alamganj Part- 9, Dist.- Dhubri (Assam), Date of Interview: 14-11-2023 
(Tuesday). 
4 Prasun Barman & Gorky Chakraborty (ed.), Char-Chapori: Abalokan-Punorabalokan (in 
Assamese), Bandhav, Guwahati, 2020, p. 130. 
5 Shoriful Islam (ed.), Goalparar Ratna (A Collection of Life and Works of Twelve Prominent 
Persons of Goalpara), Char Chapori Shahitya Parishad, Guwahati, 2022, p. 2. 
6 Md. Shamin Firdous, “The Light of Furfurah Sharif,” in Journal of Islamic History and Culture in 
India, Volume 4, 2015, Department of Islamic History and Culture, University of Calcutta, p. 117. 
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culture. So, the region gave rise to the traditions of three distinct genres of Bengali 
folk and Sufi songs like Marifati, Baul, and Murshidi. Apart from these, many 
spiritual songs were recently popular among them, such as Baromashi Geet, 
Doria Pirer Geet, Ghazi Pirer Geet, etc. The other instances where the impact of 
the Sufis in particular as well as the Muslims in general can be vividly observed 
are the songs of Manai Zatra, Ghazi Gaan, Bhari Gaan, Moishali Geet, Nao 
Khelowa Geet, Satyapirar Gaan, Sonapirer Gaan, etc. These songs are spiritual 
in nature and instrumental in maintaining communal harmony and integrity in the 
study area. Their literary value is also immense. However, these songs have 
considerably lost their significance due to various reasons.  

7. Impact of Sufism on Assamese and Bengali Languages: The Sufis served as 
the primary conduit for the introduction of Arabic and Persian terminology into 
the Assamese and Bengali languages. They initially adopted the Persian language 
as a means of spreading Islam. Therefore, numerous Persian terms have 
eventually become part of the Assamese and Bengali languages as well as some 
other local dialects. It is observed in our daily lives that some of the words and 
phrases in the Assamese and Bengali vocabulary are of Perso-Arabic origins. The 
following terms are a few examples in this case: azan, bondegi, behest, dargah, 
darvesh, dojakh, eid, fereshta, haji, jannat, jaynamaj, jin, Kaaba, kafer, khadim, 
khanqah, khilafat, qibla, qiyamat, Quran, Khoda, muharram, masjid, mannat, 
maut, murid, murshid, nobi, namaj, neki, noor, paygambar, pari, pir, rasul, roza, 
sunnat, taqdir, talaq, toubah, urs, waj, ziyarat, and many more. Presently, both 
the Assamese and Bengali people cannot refrain from employing them in their 
daily lives. The influx of so many new terms has made the Assamese and Bengali 
languages diverse and rich. 

8. Interaction with Other Faiths: Sufism is a mystical tradition, and it shares 
intimate ties with the mystical traditions of other faiths. It is noticed that certain 
dargahs in the study area were constructed on the remains of Buddhist shrines, 
as evidenced by the presence of a Buddhist site near the vicinity of Deg Dhowa 
dargah near Goalpara town. There were a few stone-built votive stupas in the 
Deg Dhowa dargah enclosure on the Mahadeva Hill of Goalpara district. The 
dargah of Shah Kamal in Mahendraganj, West Garo Hill district of the present-
day state of Meghalaya, also contains similar stones. These archaeological 
findings discovered at Deg Dhowa and Mahendraganj in the study area provide 
evidence of the connection between Sufism and Tantricism in the medieval era. 
There is also evidence of both Hindu and Buddhist sculptures at the Paglatek 
location, which is largely believed to have been the abode of a “Pagla,” alias a 
Sufi-saint, in the past. The newly converts in the past perceived similarities 
between the Sufi saints (pirs) and the Tantric Gurus, while equally drawing 
parallels between the graves and dargahs of the pir and the chaityas or stupas of 
the Buddhists. Moreover, standing across the Netai Dhubuni Ghat, the dargah of 
Panch Pir in Dhubri town represents the harmonious coexistence among the 
different faiths. 

9. Participation in the Indian Freedom Struggle: Several Sufi saints of the early 
20th century also took part in the ongoing freedom struggle of India. Among them, 
Hazrat Abu Bakr Siddiqui of Furfura Sharif, Maulana Ruhul Amin of Basirhat, 
Yunus Ali Enayetpuri, Asad-ud Daula Shiraji, Abdul Hamid Khan Bhashani, and 
Abdur Rahman Firozi are the prominent ones. They played an important role in 
the freedom struggle in India by mobilizing the people of Bengal and the Bengali-
speaking people of western Assam. Among other activities, they organised 
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picketing events in villages to encourage people to use native items and abstain 
from purchasing foreign goods. On different occasions, the colonial government 
put several of them in jail because of anti-British activities. 

Conclusion 

To conclude, it can be said that the undivided Goalpara district was one of the 
most prominent Sufi centres in Assam. At various points in history, a multitude of Sufi 
saints from all over the world arrived in this region. The key teachings that the Sufi saints 
upheld in their spiritual activities were spirituality, equality, and universal brotherhood. 
Evidence indicates that the Sufi saints played a significant role in the dissemination of 
Islam as well as the Islamic teachings across the region. Moreover, local customs and 
circumstances heavily impacted and fused the Sufis and neo-converts. For this reason, the 
kind of Islam that developed in this region is more oriented towards Sufism than towards 
traditional Islam. The arrival of Sufism helped the undivided Goalpara district of Assam 
flourish culturally, as seen by the proliferation of historic mosques, khanqahs, and mazaars 
across the region. Sufi-shrines are perfectly rooted in the pluralist cultures of the study 
area, and shrine-based Sufism has become recognised as the defender of inter-communal 
harmony and peace in this region.  
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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 Muhammadi Begam (1878-1908), the first woman 
Urdu novelist and editor. She not only wrote wonderful novels but also started a journal 
for Muslim women and played a significant role in the ongoing reform process among the 
Indian Muslims. 

 

Keywords: Muslim women, Muhammadi Begam, gender, 19th-century India, female 
novelist, Urdu literature, reforms. 

 

 

Early Life and Education 

Muhammadi Begum was born in 1878 in Shahpur, Punjab.1 Her father, Syed Ahmed Shafi, 
held the position of Assistant Commissioner in the Punjab government.2 Despite the 
prevalent societal restrictions on women's education during her time, Muhammadi was 
fortunate to be raised in a culturally vibrant environment at home, which cultivated her 
early love for literature. She not only learned Urdu but also became a Hafiz by memorizing 
the Quran. In 1897, she married  Sayyid Mumtaz Ali, an Islamic scholar and graduate of 
Darul Uloom Deoband.3 Under his guidance, Muhammadi acquired proficiency in Arabic 
and Persian, and received private instruction in English, Hindi, and Mathematics.4 Apart 
from managing the household, she also took care of the two children that Mumtaz Ali had 
from his previous marriage. 

 
1Sar wat Ali, "Stuff legends are made of", The News International. 10 May, 2020.  Retrieved 3 
Nov, 2023. 
2Tahir, Naim, “Syed Muhammadi Begum: Bhulaya na Jayega “, Syed Muhammadi Begum aur unka 
Khandan, edited by Naim Tahir, Sang-e Mil Publications, 2018, pp. 25-31, p. 26. 
3He wrote a treatise addressing the stark disparity between the legal standing of Muslim women 
according to Islamic law and their unfortunate circumstances in Indian society, largely due to 
prevailing social norms, Huquq-e-Niswan (1898). 
4Rauf Parekh, “Muhammadi Begum and Tehzeeb-e-Niswan", Dawn. Retrieved 3 Nov, 2023.      
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In 1898, Muhammadi and her husband embarked on a joint endeavor by 
launching a weekly magazine specifically catering to women, named Tehzeeb-e-Niswan.1 
As the sole editor of the magazine, Muhammadi played a crucial role in encouraging 
women to contribute their creative and critical works to the publication. The magazine 
disseminated progressive ideas concerning issues such as divorce with obligatory financial 
support and advocated for the discontinuation of purdah and polygamy. From 1898 until 
her passing in 1908, Muhammadi's relentless dedication and intellectual prowess firmly 
established the Tehzeeb-e-Niswan as a significant platform for women's voices. Her 
groundbreaking contributions led her to be celebrated as India's inaugural Muslim feminist 
and the first woman to ever edit an Urdu magazine. 

 

Socio-cultural context: 

Uderstanding Muhammadi Begam's impact requires considering the cultural and social 
environment of 19th-century India. Since the beginning of colonization, the topic of 
women's education and involvement in public affairs has become contentious in Indo-
Muslim culture. The prevailing sentiment has been to confine women to the home, rather 
than allowing them to participate in public life. In regions like Delhi, Punjab, United 
Provinces, and Hyderabad Deccan, Muslim culture was deeply rooted. However, people 
in these areas were resistant to change, viewing it as an imposition on their established 
ways. The ruling elite saw any alteration as a challenge to their cherished values and a 
disruption of the existing order. With the Muslims of India having lost political power, 
they clung to traditional customs and social norms for survival, making them resistant to 
change. 

Muhammadi Begam stood against these prevailing beliefs. She saw women as 
essential contributors to modern society, contrary to the prevalent notion that they should 
be confined to their homes. Even Sir Syed Ahmed Khan, a leader in modern Muslim 
education, was hesitant about educating women. He believed it was more important for 
men to receive education and take on greater roles in society and government. 
Muhammadi, throughout her entire life, vigorously championed the rights of women both 
through her own actions and her written works. This was in a world that was rapidly 
evolving, demanding a corresponding shift in people's attitudes. She and her husband faced 
severe backlash for their efforts, enduring ridicule, threats, and abuse.2 

 

Literary Career 

Filled with a desire to shift perspectives on women and their education, Muhammadi took 
up the editorship of Tehzib-e-Niswan. At first, the journal for women faced ridicule and 
strong opposition. Complimentary copies sent by Mumtaz Ali were returned unopened, 
often with insulting letters. Despite Muhammadi Begum being a devout and purdah 
observing woman, well-versed in eastern and Islamic culture, people were skeptical of 
their intentions. The initial number of subscribers was disheartening, with only 60 to 70 
even three months after the journal's launch. However, Mumtaz Ali persevered, and 

 
1Gail Minault, Gender, Language, and Learning: Essays in Indo-Muslim Cultural History, 
Permanent Black Publications, Ranikhet, 2009, p.87. 
2Gail Miault , Secluded Scholars: Women’s Education and Muslim Social Reform in Colonial India, 
Oxford University Press, New Delhi, 1998, pp. 110-13. 
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gradually the journal gained acceptance among educated middle-class Muslim families. 
By 1903, the number of subscribers had risen to above 400.1 

Muhammadi Begam's literary journey began, she wrote articles about 
housekeeping manuals, articles, cook books, novels, poetry in a very simple style. Her 
articles in Tehzib focused on women’s education, advice texts, housekeeping, etiquette, 
child-care, healthcare, articles on the reform of extravagant customs, etc.2 Novels, stories 
and autobiographical accounts were also serialiazed. The Tehzib appeared weekly and 
style of writings in the was lucid. There was also a “letters to the editor” section” which 
generated lively interaction among the readers. The journal contributed to the growth of 
women writers, who played a pivotal role in fostering a budding sense of solidarity among 
Muslim women in South Asia.3  Later on, the journal became complex in its language and 
style, articles on politics and foreign news also started to appear. 4 

Muhammadi Begam also made her mark in the field of Urdu fiction. Her 
groundbreaking novel Sharif Beti came out in 1908. It narrates the story of a poor Muslim 
girl who, through education and her skills, rises to achieve respectability and prosperity. 
This fictional narrative is directed towards girls from disadvantaged backgrounds. The 
main character, Sharifunnisa, is an 11-year-old daughter of a clerk with a mother suffering 
from mental illness. After her father's passing, she transitions from sewing for a modest 
income, to tending livestock and selling dairy products, and ultimately utilizes her 
considerable talents (which Muhammadi Begum equates with virtue) to become a teacher 
for young girls, all while residing in a borrowed house. She accomplishes this with the 
guidance of a captivating figure, the spirited hairdresser (Badi Bi),, who teaches her to 
blend the virtues of her genteel upbringing with the resourcefulness and entrepreneurial 
spirit of a working-class woman. 

 Mumtaz Ali criticized contemporary authors for exclusively portraying wealthy 
families, asserting that such depictions might lead impoverished girls to disdain their own 
circumstances. He stressed the importance of narrating stories about girls from low-
income household. Sharif Beti marks a significant deviation from how female characters 
are typically depicted in Urdu domestic novels written by male authors. In Nazir Ahmad's 
Mirat ul-Arus (1869), Asghari's decision not to accept payment for teaching girls in her 
home is seen as an affirmation of her honor (sharafat). In contrast, the title page of Sharif 
Beti explicitly states that it tells the story of a disadvantaged Muslim girl who leverages 
her education and skills to gain respect and prosperity. 

Muhammadi also wrote the biography of (Bibi Ahsraf) Ashrafunnisa (1840–
1903) titled Hayat-e-Ashraf, wife of Syed Alamdar Husain, who worked as Deputy 
Inspector of School in Jalandhar. After his death in 1870, his widowed wife had to work 
at Victoria Girls’ School, Lahore. She rose to the position of head teacher and served till 
the school her death in 1903. Muhammadi accounts the hardships such as the loss of 
Ashraf's husband and children, as well as the eventual successes she achieved in her life. 
Hayat-e-Ashraf  shares similarities with Sharif Beti, including the similar names of the 
heroines, both of which depict the victory of resilience in the face of adversity. In addition 
to emphasizing the immense importance of education, the biography also highlights two 

 
1Gail Miault , Secluded Scholars: Women’s Education and Muslim Social Reform in Colonial India, 
Oxford University Press, New Delhi, 1998, p. 113. 
2 Gender, Language, and Learning , p.88. 
3Azra Asghar Ali, The Emergence of Feminism Among Indian Muslim Women, 1920–1947, Oxford 
University Press, 2000, p. 25. 
4 Gender, Language, and Learning, pp. 87-89. 
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of Muhammadi Begum's significant ethical concerns: leading a virtuous and upright life, 
and encouraging women to engage in industrious pursuits in various forms. 

Muhammadi Begum introduced another women's magazine called 'Musheer-e-
Madar' in 1905, but unfortunately, it didn't endure long after her passing. She wrote various 
other novels, essays, stories, poems etc, such as Aaj Kal, Safia Begum, Chandan Haar, 
Aadab e Mulaqaat, Rafeeqe Aroos, Khaanadari Sughar Beti, Khwab-i-rahat, Imtiaz 
pachchisi, Imtiaz phulwari, Taj phool, Taj geet, Rafeeq-i-aroos, Riaz phool, Sachche moti, 
and Naimat khana. Muhammadi Begum's lifelong commitment to the cause of female 
education and empowerment was expressed through her writings and personal example, 
aimed to shift societal perceptions. Despite facing severe backlash, she and her husband, 
Maulvi Mumtaz Ali, boldly championed a more inclusive perspective, addressing public 
issues from a women-centered standpoint. She also founded a school exclusively for 
women. She conducted a fascinating initiative with an all-women's shop, where women 
managed all aspects of the business, and no men were permitted to engage in any work 
within the shop. Muhammadi dies at the young age of 30 in 1908. Naeem Tahir, her 
grandson compiled a biography Sayidah Muhammadi Begum aur Unka 
Khandan (tr.) Sayidah Muhammadi Begum and her family.1 

 

Legacy  

Muhammadi Begam's legacy surpasses her own written works. As the pioneer female Urdu 
novelist, she has made an enduring impact. Her writing style was characterized by clear 
prose and a distinctive linguistic flair, commonly referred to as the begmati zabaan. It is a 
great loss to Urdu literature that her career was cut short by her untimely demise in 1908 
at the age of 30. However, she undeniably blazed a trail and set the stage for subsequent 
female writers like Nazar Sajjad Hyder, Sughra Humayun Mirza, Tyaba Bilgrami, and 
later luminaries such as Rashid Jahan, Hijab Imtiaz Ali, Ismat Chughtai, Qurratulain 
Hyder, Aamna Nazli, Nisar Aziz Butt, and Khadija Mastur. 

 

*** 

 

 

 

 

 

 

 

 

 

 
1  Asif Farrukhi, “A PIONEERING WOMAN OF LETTERS", Dawn, 16 September, 
2018.  Retrieved 3 Nov, 2023. 
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EDUCATION SYSTEM IN MURSHIDABAD DISTRICT FROM MURSHID 
QULI KHAN TO ALIVARDI KHAN: A HISTORICAL ANALYSIS 

 

Abstract: Murshidabad was one of the most important education centres during 
Nawabi period. During middle age Arabic and Persian language flourished in 
Murshidabad. The Muslims rulers established so many madrasahs and Maktabs to spread 
the study of Islamic theology and Persian language. After that, both the Hindus and 
Muslims came closer to each other politically and culturally. This was the main point 
which help to develop the education system of Murshidabad. As a result, several languages 
like Arabic, Persian, and Sanskrit got momentum to flourish in Murshidabad during the 
middle age. 

Keywords: Murshidabad, Nawab, Education, Maktabs, Chatuspathis, Persian, 
Sanskrit.   

The district Murshidabad had long tradition of history and culture and it was the 
seat of erstwhile Nawabate of Bengal. During Nawabi period, Murshidabad district was 
not much advanced in terms of education and did not experience much progress. The 
people of the district were engaged in indigenous industries specially in the skill involved 
with carpentry, metallurgy, curving, weaving etc. During Nawabi period, both the Hindu 
and Muslims had their own elementary educational institute like Pathsalas and Maktabs 
where Pundits and Maulavis taught respectively. There were three significant terms of 
learning like reading, writing and arithmetic. For writing, they used ground followed by 
palm leaves, then on plantain leaves and lastly on slate and paper. There were flourished 
many languages for teaching learning method like Persian, Urdu, Arabic, Hindi, Bengali 
and Sanskrit etc. Madrasah provided higher education for Muslims in cities and town 
while Tols and Chatuspathis played an important role for the Hindus.  

Muslim elementary education mainly based on the Quran and other elementary 
religious subjects. Masjid played important role for the study of elementary education for 
Muslims. During medieval period, many mosques constructed with two storeys, where 
ground floor of it serving as Maktabs.1 Both the Khanqahs of the Muslim saints and the 
Imambarahs of the Shias also provided the house of learning.2 Ghulam Hussain mentioned 
educated men and scholars whose main business was to impart education to the people.3 
His account gives an idea of the trends of Muslim Education in India. The families of 
learned person and scholar also received grants from the Mughal Government to maintain 
the educational institute. Some of these institute also existed during British period. The 
town of Patna, Murshidabad and Dacca were the main centre of learning.  

It is evident that most of the educated men and their forefathers had migrated to 
the eastern provinces before Murshid Quli Khan reign in Murshidabad. Asad Allah, the 
Zamindar of Birbhum was a great patron of learning. He granted lands to learned men and 
inspired them to pursuit of learning. The Muslim education in Murshidabad was 
encouraged by Murshid Quli Khan himself.  He was a learned person and had respect to 
the eminent personalities for their piety and erudition. His main contribution was confined 
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to copying the Quran and it       distributed in many important places. He built a madrasah 
known as Katra Madrasah of Jafar Khan (because the building also housed a Katra or 
residence for travelling merchants) for facilities the Islamic learning.4 He appointed two 
thousand and five hundred Karis to recite the Quran at Katra mosque with the royal food 
and lodging and also provided the scholarship to them. The Mughal Government 
maintained a learning institution in Dacca which was housed Shahi masjid of Lalbagh and 
the salary of the teacher was provided by the Government. Maulavi Asad Allah was the 
last serving teacher of this institution who died in 1750.5 

Nawabs, nobles, amirs and rich Muslim family took responsibility to support the 
expenditure of the students in Madrasahs and Maktabs. Two big madrasahs were being set 
up at Motijhil and Mansurgunj in the capital city of Murshidabad by Nawajis Mohammad, 
sone-in-law of Alivardi khan. These madrasahs were not only the centres of religious 
education but also the social and administrative needs, skilled admistrators, clerks, 
soldiers, doctor, lawyers, poets, writer etc. also produced.6 Murshidabad was a reputed 
educational centre during Nawabi period which was able to attract many students and 
teachers from the different part of the country. Haji Muhammad Mohsin completed 
primary education from Hooghly and then came to Murshidabad for higher learning.7 
Under the patronage of Murshid Quli Khan, two thousand poets, artists, scholars, practiced 
knowledge. The curriculum of higher education for Muslims learning was imparted 
Islamic theology, medical science and astrology which was based on Arabic and Persian 
Language.  

Nawab Alivardi Khan himself was a genius personality and highly appreciated 
the talent and culture of other artists and learned men. He always enjoyed the discussion 
moment with ulema and pious men and he tried to held discussion daily. According to 
Ghulam Hussain Tabatabai’s account Siyar-ul-Mutakharin, Alivardi Khan encouraged a 
number of educated scholars from the western provinces to settle in Murshidabad by 
giving them scholarships and allowances. Mir Muhammad of Hyderabad was a notable 
who brought 2000 books in Murshidabad. He also written many books on Arabic and 
Persian language.8  

Azimabad (Patna) was an important centre of Persian education during the reign 
of Nawab Alivardi Khan. Ghulam Hussain writes, during this time a number of persons 
loved science and learning and devoted themselves to teaching and being taught.9 Ghulam 
Hussain mentioned some eminent persons who appeared in this era. He mentioned Maulvi 
Muhammad Nasir was famous scholar who travelled extensively in the Indian 
subcontinent and Persia. He had the experienced in all branch of science such as specially 
astronomy, mathematics and algebra. Jair Hussain son of Maulavi Muhammad Nasir, who 
was also expert in the applied science. He learned applied science from his father and 
supressed him in spiritual knowledge.10 Mir Muhammad, disciple of the poet Mirza Muizz 
Musavi Khan was famous for his erudition, compositional craft and integrity. Kazi 
Ghulam Muzaffar popularly known as Muzaffar Ali Khan was famous for his talent. He 
was being appointed as Chief Justice of Murshidabad during the Alivardi Khan reign.  

There was also other renowned personality like Maulavi Muhammad Arif, Mir 
Rustam Ali Khan, Shah Muhammad Amin, Shah Adam Jaibat Beg and Shah Khizir for 
their learning. Mir Muhammad Muhmud Sajjad was well versed in Islamic and secular 
knowledge. Historian Ghulam Hussain Tabatabai’s grandfather Alim Ullah and great-
grandfather’s maternal uncle Shah Heydar both were the famous scholar during that time.11 
It is important to note that a number of learned and meritorious men came to Hindustan 
from Iran and they settled in particularly in the Bihar town and Azimabad.12 some of them 
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were Al Muhmmad Mabud Ali, Shaikh Muhammad Hussain, Sayyid Mahammad Ali and 
Haji Badiuddin.13  

Ghulam Hussain has mentioned to the scholar in Persian literature in the court of 
Nawab Alivardi Khan and also tried to explain that the nine (ten) reputed professor with 
three or four hundred students at the great Madrasah established at Azimabad by 
Zainuddin, the deputy governor and the son in law and nephew of Alivardi Khan. As a 
result, Persian knowing Hindu personality appeared at the court of Bengal nawab. During 
the time of Nawabi period so many Hindu people learned Arabic and Persian for the 
administrative need of the Nawabi court. Both the Raja Kyretchand, son of Rai Ram 
Alamchand, the Diwan of the Nawab and Raja Ram Narayan, deputy governor of Bihar 
who were learned Arabic and Persian during the period of Nawab Alivardi khan.14 
According to Adam, he visited five district of Bengal and identified that the number of 
Hindu scholars exceeded that the Muslims.15  

 

 

There was also provision for education for Hindus. Hindus received their higher 
learning from the Chatuspathis. Ramprasad, ideal of Hindu described clearly in his Bengali 
Poem Vidya Sundara which was written after the death of Nawab Murshid Quli Khan. He 
described social conditions of the people of vardhamana who were happy and free from 
disease and poverty. There were available Chatuspathis whose learner came from the 
different part of the country like Dravida (South India), Utkala (Orissa), Kasi (Banaras) 
and Tirhut (Bihar) etc.16 Ramprasad shared his fifty-year educational carrier experience, 
how a Sanskrit scholar had to successful through the different stages. He was at first taught 
to practice writing letters, and acquaintance with which entitled him to be introduced in to 
the study of Grammar and the works like Bhattikavyam, Raghuvamsam and 
Kumarrasambhavam.17 Later he had took interest to the study of Alankara.   

It is important to note that the Maharajah Krishnachandra of Nadia fixed in 
monthly stipends of Rs 200 for the distant students to motivate for the cultivation of 
Sanskrit Learning.18 It was under his patronage that the Bharatchandra wrote Annada 
Mangala and Ramprasad wrote Kalikirtana with the inspired by Rajakisora 
Mukhapadhyaya who was a relative of Maharajah Krishnachnadra.  

The people of Murshidabad were experienced in the knowledge on Vedas, the 
agamas, astrology, astronomy and all are respectful their own religion.19 Another important 
famous personality was Suvankara who was Hindu arithmetician probably flourished 
during the later part of the 17th and early part of the 18th century. The medium of instruction 
in Chatuspathis for higher learning was Sanskrit. Nadia was the seat of learning from 
ancient period where existed a college by the record of diaries of Streynsham Master 
during the time of Murshid Quli Khan.20 Hindus also learned Persian for entering the state 
service. The eminent poet Bharat Chandra learned the Persian language in the house of 
Ramachnadra Munshi of Hugli.21 There were many Hindu munshis also teach Persian to 
their own people for the communication with the Dadni merchant who were belong from 
Persian.22 

The Bengali Language received attention during the time of Nawabi period. 
Some eminent Bengali poet like Bharat Chandra and Ramprasad were born during the time 
of Murshid Quli Khan and published so many books.  Two important books like Sivayana 
and Satya Narayana both published by Bhattacharya is controversial. It is no doubt that 
the Rameswar Bhattacharyya lived during the time of Murshid Quli Khan but his book 



DABEER – 26                                                                                  JANUARY-JUNE  2024 

_________________________________________________________________ 
132                      A UGC Care Listed Journal (ISSN: 2394-5567) 

publication time is doubtful. The Muslim also published so many Bengali book but it is 
not clear how many were written in the time of Nawabi Period.      

During the Nawabi period, the women education was neglected in higher stages. 
Women were participated in primary education in Maktabs and madrasahs. Some rich 
family arranged the educational facilities at home for girls. Some of them are famous like 
Zinnat-un-nisa daughter of Nawab Murshid Quli khan and the wife of Nawab Shuja-ud-
din Muhammad Khan, the latter’s daughter Nafisa Begum and Durdana Begum, Sharaf-
un-nesa Begum wife of Nawab Alivardi Khan and her three daughter Ghaseti Begum, 
Maimuna Begum and Amina Begum.23 There were also so many Hindu educated ladies. 
There were a significant growth of libraries and study centre in Murshidabad as a symbol 
of intellectual progress and cultural activities. Nawab Murshid Quli khan himself 
maintained an excellent library where he used to copy Quran.24 

Female education during the time of Alivardi Khan was not unknown. Vidya, 
heroin of Bharatachandra’s Vidyasundari was an eminent educated personality during that 
time.25 Mallika heroin of Seikh Sadi’s literary work Gada-Mallika Sambad proclaimed 
that she would marry him who could defeat her in the literary debate.26 There were also 
other women character like Rani Bhawani of Natore, Annakali of Cossimbazar, Ahalya 
Bai of Indore, the wife of Jasavanta Raya and the wife of Rajah navakrishna28 and a 
daughter of Rasoraja etc., who established lot of chatuspathi and tols with the grants to 
running the education system.27 There was also example of female educated mendicant 
among the Vairaginis and sannyasinis who had knowledge of Sanskrit language.29  

The education history of Murshidabad during the nawabs reign described by 
different scholars in a different manner. Colonial historians claimed after advent of 
Europeans, modern education had started in India. Some historian identified Murshidabad 
had the energy, ability but they did not get the advantages or opportunity to flourished 
them. Prof. Zaheda Ahmed in her work said that “there (Bengal) was no dearth of energy, 
ability and intellect but they were being wasted on barren endeavors”. Historian Ghulam 
Hossain and many other intellectual personalities proved that Bengal had not lack of 
education or did not waste the talent in barren endeavor. The educated person like 
Bharatchandra, Ramchandra, Jaffar khan Chief Kazi of Aliverdi Khan, Jaswant khan, 
home tutor and diwan of Sharfaraz Khan, Vaishnava mendicants and saints were famous 
for their contribution in the educational history of Murshidabad during the period of 
Nawab.  The nawabs of Bengal created an appropriate environment and opportunity to 
getting education irrespective of caste, creed, religion, gender etc. Nawabs always 
welcomed the talent wherever they belonged and whatever their religion. They appreciated 
girls and lower caste people also to imparting education and zamindars of the society grant 
the fund for free education.  
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Abstract: This paper is an attempt to analyse the triangular relation between the Nawab 
of Carnatic Mohammad Ali, English East India Company, and the Raja of Tanjore in the 
light some original documents. This study delves into the examination of the political and 
economic interactions during a period when the Company faced external threats to its 
emerging Indian empire while consolidating its authority in southern India. It explores 
how the Company’s relationship with the Nawab in India evolved and evaluates the 
implications of these changes for both national and company politics in London. Between 
1775 and 1785, the East India Company gradually diminished the Nawab's power, 
effectively reducing him to a figurehead ruler. Mohammad Ali’s efforts to resist this 
process are analysed in the context of the intricate web of relationships that defined the 
political landscape of late eighteenth-century South India. 

During this period, the Nawab sought to enhance his local authority with English support 
while countering the Company’s increasing ability and willingness to dictate his policies. 
The private interests and actions of the Company's employees played a pivotal role in this 
process. They undermined the effectiveness of the Nawab's state and were instrumental in 
convincing the Company, the British government, and Parliament in London to reform 
their approach to the Indian empire. The Nawab's substantial debts, owed both to the 
Company and its employees, eroded his state's capacity to survive. These debts also 
highlighted to British policymakers that forming a relatively equal alliance with an Indian 
power would always be an insecure foundation for their Indian operations.  

Keywords: killidars, polygars, Marratas, Pigot’s Diamond, Nabob, Arcot Loans, Hong 
merchants. 

 

In late eighteenth-century Britain, the term "nabob" was a derogatory label specifically 

directed at individuals who had worked for the East India Company (EIC) and returned to 

Britain. These individuals had amassed significant wealth during their service in the East 

and were met with jealousy and suspicion. Their experiences in distant lands gave Britons 

back home a tangible connection to the overseas empire they could only imagine. But what 

did the term "nabob" truly mean? 
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Etymologically, "nabob1" was derived from "nawab," a title used for aristocratic regional 

leaders in the Mughal empire of South Asia. In eighteenth-century Britain, the word was 

relatively new. Even as late as 1759, the Annual Register felt it necessary to explain the 

term, describing nabobs as semi-independent viceroys under the authority of the Grand 

Mogul in their respective provinces.2 

By the latter part of the century, those critical of British policies in India began using the 

term to refer to their compatriots in South Asia. Horace Walpole, for instance, referred to 

India as a "nest of monsters" and labelled the East India Company as the "spawn of 

nabobs" in 1784.3 Though not his first instance of using the term in this context, Walpole 

was among the first to use it disparagingly to describe Company employees. The Oxford 

English Dictionary and Hobson-Jobson both document that Walpole had already adopted 

the term as a negative descriptor as early as the 1760s. 

In 1771, the Town and Country Magazine published a story titled "The Memoirs of a 

Nabob." However, in this narrative, a "nabob" was not a representative of the Mughal 

empire but rather an employee of the East India Company. The story began by clarifying 

that, in modern terms, a "nabob" was an individual who had cunningly and ruthlessly 

acquired a fortune akin to that of an Asian prince through their service in the East India 

Company. Upon returning to England, these individuals were seen as showcasing their 

foolishness, vanity, and ambition. 

In the late eighteenth century, the term "nabob" carried significant connotations, 

particularly in the context of British involvement in India through the East India Company 

(EIC). Unlike the renowned fictional character Robinson Crusoe, who exhibited ingenuity 

and resilience in building a new civilization on a deserted island, nabobs were often 

portrayed as unscrupulous figures. They were depicted as rapacious villains who exploited 

India for personal gain and were seen as intending to further despoil Britain with their ill-

gotten wealth from the Indian subcontinent. 

 
1 “Nabob, na’bob, n. a deputy or governor under the Mogul Empire: a European who has enriched 
himself in the East: any man of great wealth. (Corr. Of Hind. Nawwab, a deputy).” [Chambers’s 
Twentieth Century Dictionary]. 
2 Tillman W. Nechtman, History Compass, ‘Nabob Revisited: A Cultural History of British 
Imperialism and the Indian Question in Late-Eighteenth-Century Britain’, 2006, p. 646. 
(Henceforth Nabob Revisited). 
3 Ibid. 
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This negative perception of nabobs was rooted in their material displays of extravagance 

and ambition. They symbolized a complex connection between the nation-building efforts 

within Britain and the expansion of its empire. The concept of exhibition played a crucial 

role in shaping public disdain for nabobs during this period. These individuals highlighted 

the interdependence between constructing a nation and building an empire, effectively 

serving as tangible evidence of the intricate relationship between Britain and its overseas 

territories. 

Nabobs embodied a hybrid identity, straddling the boundary between metropolitan Britain 

and the broader British imperial domain. Their significance was emphasized through the 

collection and display of material artifacts from India. These objects represented a fusion 

of cultures and served as a manifestation of Britain's evolving hybrid identity. This was 

particularly relevant at a time when the definitions of both the British nation and its empire 

were still evolving. 

Drawing a parallel with Robinson Crusoe's discovery of a footprint on his secluded island, 

nabobs were a concrete presence within Britain. They brought with them tangible 

reminders of imperial influence on domestic soil. Just as Crusoe's solitude was disrupted 

by the presence of an "other," the nabobs signalled the incorporation of imperialism into 

British identity. 

In re-evaluating the role of nabobs in British imperial history, it's crucial to examine the 

"India question" that preoccupied political observers of the eighteenth century. The 

transformation of Britain's presence in South Asia raised significant debates among East 

India Company shareholders, government officials, Members of Parliament, and the wider 

public. The EIC, initially established as a trading venture with a near-monopoly on 

England's eastern trade, faced challenges in an evolving landscape where European powers 

and regional leaders vied for dominance. 

The EIC's military actions in response to challenges, such as the capture of Calcutta and 

the Battle of Plassey, led to a shift in its role, effectively establishing the Company as a 

sovereign force in Bengal. This transformation of the EIC's role in India contributed to the 

emergence of nabobs and their contentious reputation, highlighting the intricate 

connection between imperial expansion and Britain's evolving national identity. Clive's 

triumph in Bengal and the East India Company's defeat of the French forces at the Battle 

of Wandiwash in 1760 not only ensured the Company's stability in South Asia but also 
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brought about a significant shift in British influence on the subcontinent. No longer 

confined to mere trading, the East India Company became deeply entwined in the 

complexities of Mughal political dynamics. This transformation escalated when, under 

Clive's leadership once again, the Company's forces vanquished the combined armies of 

the Nawabs of Bengal and Awadh, along with the Mughal Emperor Shah Alam II, at the 

Battle of Buxar in 1764. 

This victory underscored the substantial authority the British had attained in South Asia. 

This shift was most apparent when Shah Alam relinquished control over the revenue 

administration (diwani) of Bengal, Bihar, and Orissa to the East India Company in 1765. 

In essence, the Company's involvement in the Mughal Empire's taxation system elevated 

it to the status of a revenue minister to the emperor, resulting in a complex power dynamic 

where the once-defeated Shah Alam now played a subordinate role to the victorious 

Company. Critics like Edmund Burke correctly recognized this arrangement. What began 

as a community of trading merchants was steadily evolving into a political force. 

However, the East India Company's unchecked actions prompted a response from British 

politicians in London. Robert Clive was summoned before Parliament to clarify his actions 

and the significant wealth he had amassed in India. In 1766, the Chatham Ministry's 

attempt to establish Parliamentary supremacy over the East India Company proved futile. 

Effective oversight only came about with Lord North's Regulating Act of 1773. This act 

appointed Warren Hastings as the Governor-General over the three East India Company 

presidencies in Calcutta, Bombay, and Madras. It also formed a four-member council in 

conjunction with the East India Company's Court of Directors and the Cabinet. 

While the act aimed to rein in the Company's activities in India, practical challenges 

persisted. Administering regions that required a year to receive orders proved difficult. As 

Governor-General, Hastings frequently clashed with his councillors. His military 

campaigns across India – against the Rohillas in 1774, the Marathas from 1778, and the 

Kingdom of Mysore from 1780 – were contentious points of contention. His Orientalist 

policies were also a subject of dispute. Hastings, a devoted East India Company employee, 

believed that cultivating strong ties with the fragmented Mughal successor states was vital 

for the Company's position in India. He advocated for preserving Muslim and Hindu legal 

systems and translating South Asian literary and religious texts. Hastings was instrumental 

in establishing the Asiatic Society of Bengal in 1784, envisioning it as a platform for 

fostering Orientalist learning and nurturing a group of Britons capable of comprehending 
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India's diverse communities and effectively managing the Company's interests. Hastings 

adopted a pragmatic approach to administration. With the decline of Mughal authority, 

India had fragmented into a collection of autonomous and semi-autonomous successor 

states, each vying for dominance. The East India Company (EIC), having gained the 

diwani, was just one of these entities. The complete conquest of the subcontinent was 

neither feasible nor desirable. Hastings recognized that cooperating with and 

comprehending the institutions, practices, and policies of neighbouring rival entities was 

the optimal strategy to safeguard the Company's position. 

Although some of Hastings's actions might have seemed authoritarian in his dealings with 

certain Indian princes, he argued that he adopted this approach because despotism was the 

political language that resonated with South Asia's Hindu and Muslim communities. 

According to him, this was the only effective way to navigate India's intricacies. He 

articulated this argument in his defence during his impeachment back in Britain, where he 

faced accusations of abusing power, corruption, and despotism. 

A central concern of those critical of the EIC and its employees was the potential influence 

they might bring back to Britain. Since Robert Clive's initial use of his Indian wealth to 

secure a seat in Parliament in 1760, EIC officials, known as "nabobs," had been known to 

leverage their economic strength to gain political power within the domestic political 

establishment. In an April 1785 edition of The Lounger1, a political journal based in 

Edinburgh, a correspondent expressed his grievance that a returning nabob had thwarted 

his chance to run for a parliamentary seat. The nabob, who was relatively unknown in the 

country, had acquired substantial wealth from India and had become influential in local 

affairs: 

“‘My opponent was a man new and unknown in the country, but who had lately purchased 

an estate in it, and had brought home an immense fortune from India, which, it was said, 

gave him considerable influence in the direction of affairs in that quarter of the world.” 

Not everyone was convinced that the EIC's imperial pursuits were beneficial for the nation. 

Concerns persisted that nabobs were sidelining the traditional aristocracy and reshaping 

the British political landscape with their newfound wealth, social connections, and 

prestige. An essay in The Gentleman's Magazine in September 1786 highlighted that the 

EIC was bringing back a new breed of individuals who were altering customs, manners, 

 
1 The Lounger Apr 2, 1785, pp.67-71. 
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and principles remarking ‘The private trade of the East India Company demands 

immediate attention.’1 The apprehension was that these individuals could lead to 

significant changes in the nation's constitution. 

This new figure, Sir Thomas Booty, was cited as an example of disrupting established 

hierarchies of wealth, prestige, status, and power. The letter lamented that Booty's "fortune 

and influence at Court" outweighed the author's own, and the longstanding networks of 

friendship and patronage that had traditionally supported the author's family were 

overshadowed by Booty's newfound status as a nabob. Certainly, EIC employees contested 

the depictions of themselves and the Company as portrayed in editorials like those featured 

in The Lounger. The concern, as detailed by The London Chronicle2 in July 1784, revolved 

around the potential disruption caused by "nabobs." These individuals were feared to not 

only disturb the social order but also to infiltrate the nation's political institutions through 

their wealth gained from South Asia. This raised worries about undermining the 

established principles of Magna Carta, the Bill of Rights, and the Act of Settlement. The 

Chronicle asserted that these nabobs, accustomed to autocratic rule in South Asia, might 

seek to replicate the same authoritarian approach once they became members of the British 

Parliament. 

The publication expressed a deep apprehension that these nabobs, having wielded 

"arbitrary power" in India, could attempt to exercise similar influence domestically. This 

concern echoed the sentiments of the Earl of Chatham, who as early as 1770 had voiced 

fears that the riches from Asia might bring not only luxury but also Asiatic-style 

governance principles to Britain. Although the Earl of Chatham's family was linked to 

Indian wealth through the "Pitt Diamond,"3 his point found resonance. It is for these 

developments that the existing literature of that time portrayed the servants as: 

That thieves at home must hang, but he that puts 

Into his overgorged and bloated purse 

The wealth of Indian princes, escapes.4 

Edmund Burke, in his charges against Warren Hastings, framed the East India Company 

(EIC) as a threat to the nation. This was during a time when critics believed that the 

 
1 The Gentlemen’s Magazine, September 1786, p. 763. 
2 Nabob Revisited, p. 650. 
3 Ibid. 
4 William Cowper, The Task, J.M. Dent and Co., London, 1800, p.23 
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foundations of the nation's institutions were under attack, and the structures of the British 

Empire were ill-defined. Burke in his speech underlined the tortures inflicted upon 

peasants in India under Warren Hastings saying ‘The most tender of parents (pressed to 

pay rents) sold their children at market…. The tranny of Mr Hastings extinguished every 

sentiment, father, son, brother and Husband.’1 

While joint-stock companies like the EIC were not uncommon in British imperial history, 

the focus on the nabobs in this political debate stemmed from India's unique role. Unlike 

other imperial endeavours of the 18th century, India was not an uninhabited land upon 

British arrival. The British justified their colonization of other territories using the concept 

of terra nullius, which did not apply to India. India's rich history and culture required the 

British to create a theory of difference that portrayed British civilization as superior to 

India's. 

EIC employees played a crucial role in shaping this narrative. Their accounts, letters, and 

diaries became the primary means through which the British public learned about India. 

These writings reinforced the notion of Western supremacy and rationalized the 

subjugation of South Asia. This process was facilitated by India's abundant natural 

resources, as noted by John Corneille in 1756,2 and the relatively easy subsistence that 

South Asians could attain. Despite acknowledging India's great civilizations, EIC 

employees attributed these accomplishments more to nature than to the agency of the 

indigenous people. This perspective led to the perception of India's past civilizations as 

being only slightly removed from a state of nature. 

In Madras, the circumstances diverged markedly from other presidencies within the East 

India Company's domain. Here, unlike their earlier assumption of the Diwan role in Bengal 

in 1765, the Company chose not to take up the same position in the Carnatic. Instead, 

Muhammad Ali (r. 1749-95) retained the formal titles of Diwan and Nizam, while the 

Company wielded substantial authority. Despite Ali's titular positions as the nominal 

revenue administrator and military governor, the true power rested in the hands of the 

Company. Assuming responsibility for the region's military defense, the Company utilized 

a portion of the Nawab’s revenue for these endeavors. As the Company's requisitions 

surged owing to ongoing wars, the Nawab turned to unconventional methods, such as 

 
1 The Works of the Right Honourable Edmund Burke, Vol. X. (of 12), John C. Nimmo, London, 
1887 p.83 
2 Nabob Revisited, p. 651. 
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borrowing from the Company’s officials, to meet these escalating financial obligations. 

What proved even more consequential and perilous was the security offered by the Nawab 

for these private debts. Unable or perhaps unwilling to tap into his own reserves, he readily 

allocated the revenues of his territories to his private creditors. Foremost among these 

creditors was Paul Benfield. Engaging in money lending at Indian interest rates became 

an alluring pursuit for the Company's servants. Madras, in particular, served as a sanctuary 

for such practices, described by James Holzman as the embodiment of ‘Nabobery.' 

The dynamic between the Tanjore Raja and Mohammad Ali illuminates the intricate 
interplay of public and private interests that significantly influenced political relations 
within the Carnatic. This relationship underscores the pivotal role Tanjore's revenues could 
have played in alleviating Mohammad Ali’s debt while also enriching the fortunes of his 
creditors. It serves as a key reference point, offering insights into the preceding years 
marked by a substantial surge in debts. Tanjore, operating under the Nawab of Carnatic, 
existed as a subordinate territory, adding layers to the intricate political landscape of the 
region.1 In Lord Pigot’s letter addressed to Nawab Mohammad Ali following the 1762 
treaty, a comprehensive list was provided, detailing various officials such as hamildars, 
killidars, and polygars. Notably, among these individuals and entities, the Raja of Tanjore, 
Pratap Singh, was specifically recognized as a tributary state within the context of the 
correspondence.2  

The 1762 treaty between Nawab Mohammad Ali and Raja Pratap Singh of Tanjore created 
a contentious situation amid specific political developments in the Carnatic. However, this 
narrative provides an incomplete portrayal, as the Nawab utilized Tanjore to allocate 
assignments among his creditors, seeking to diminish his escalating debts. Tanjore's rich 
agricultural potential, fertile lands, diverse manufacturing capabilities, accessible transport 

 
1  During the Subahdari of Daud Khan and Sadatullah Khan, they preserved their obedience, and 
besides such tribute as was demanded of them, they gave frequent presents and large sums of money. 
During the Subahdari of Aly Dost Khan, the Zamindars of Trichinopoly and Tanjore became a little 
disobedient, and he sent his son Subder Aly Khan to reduce them, possessed himself of their 
countries, and appointed Meer Asafadulla Khan his deputy in the Tanjore province. See, Mahommed 
Ali Chan, Letter from Mahommed Ali Chan, Nabob of Arcot to the Court of Directors, T. Cadell, 
London, 1777, pp.3-4. (Henceforth Letter); After several Nabobs, a young prince Seid Mohammad, 
son of Subder-Ally who during these convulsions had been under protection of English at Madras 
was proclaimed the new Nawab. A proper person was chosen as a guardian of the young prince. This 
duty was entrusted to Anwaruddin Khan. But his restless mind prompted him to fill higher aims. The 
Young prince remained the only obstacle. In June 1744, the young prince off guard in a relative’s 
marriage Anwaruddin plunged a poniard into his heart. (An Impartial View of the Origin and 
Progress of the Present Disputes in the East India Company relative to Mohmmad Ally Khan, Nabob 
of Arcot, and Tuljagee, Raja of Tanjore, Edinburg, 1777, pp.15-20), (Henceforth An Impartial View). 
2 Letter, pp.42-43. 
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networks, expansive hinterlands, and numerous ports drew attention, leading to threats on 
its resources from external agents and neighboring principalities.1  

Mohammad Ali realised the possibility of raising money from the province of Tanjore, 
Vellore and from the zamindars of Ramnad and Sivaganga. Since becoming the Nawab, 
he had not received the customary tribute as he was not himself powerful enough to 
command their obedience, the most possible inference was the British army who recover 
the arrears of tribute due to him from Tanjore. As he informs in his letter: 

‘When the tribute was settled with the treaty of 1762, I had not the power to oblige him to 
pay the extraordinary aids, as former subahdars had done. I was of opinion that this 
arrangement would have prevented Pretaub singh from promoting disturbances, and would 
have determined him in obedience to me; but contrary to this he applied to Isouf Cawn to 
assist him in destroying the tranquillity of Carnatic., and when Isouf Cawn became a rebel, 
he assisted him by sending his troops with several Frenchman who were in his service. 
After Madura was taken and Isouf Cawn was killed, Pretaub Singh’s letters came into my 
hands, of which I informed your Governor and Council, in my letter of the 30th October 
1764.’2  

The year 1762 signifies the near end of Anglo-French War in Carnatic with the Treaty of 
Paris in 17633, and by the 11th article of the definitive treaty between Great Britain and 
France, Muhammad Ali was declared lawful Nawab of Arcot.4 

By 1777, approximately fifteen years into his tenure as the subahdari of Arcot, the Nawab 
had navigated a sequence of significant political events. Foremost among these was his 
active solicitation of English support against the French, resulting in a substantial debt for 
the Nawab owed to them. As per a contemporary English source, The Nawab played a 
pivotal role in financing the war along the Coromandel Coast against our mutual 
adversary, the French. His revenue sustained our armies, and his lands provided essential 
resources. His assistance proved indispensable; it prevented the potential fall of Madras. 
Additionally, the funds he contributed for the Calcutta expedition averted a permanent loss 
in Bengal. Notably, he willingly covered the expenses incurred during the siege of 
Pondicherry. Overall, his unwavering support and allegiance to the English Nation 
surpassed any previous experiences with princes from Hindustan by European powers..’5 
The Nawab’s debt in 1761-62 was over 25,98,801 rupees.6 The ongoing war with 

 
1 The Kingdom of Tanjore is in length near seventy miles, and not much less in breadth and esteemed 
one of the richest and most fertile provinces upon the coast of coromandel. Even Dupleix invested 
Tanjore before going to attack Muhammad Ali in Trichinopoly. As the Kingdom of Tanjore and the 
neighbouring territories of the Gentoo prince of Tondeman were from their extraordinary fertility 
esteemed the granaries of provisions for the garrison and the camp, the English found it an important 
object to keep an open communication between these countries. (See, An Impartial, p.29,30, 42, 68).  
2 Letter, p.4. 
3 An Impartial, p.68. 
4 State of Facts relative to Tanjore, London, 1777, p.23. 
5 State of Facts, p.19. 
6 C.S. Ramanujam, British Relation with Tanjore (1748-1799) Ph.D. Thesis, University of London, 
1968, p.58. 
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neighbouring principalities added to the already increased debts- the ruler of Mysore, 
Hyder Ali first attack Carnatic in 1767 and contrived to send a party of cavalry, under his 
son Tipu Sultan, to make a raid on Madras.1 Tanjore was one of the first principality on 
which the company interfered willingly, prior to this they were compelled on account of 
saving their trade. As the history of Tanjore suggests, the English it must be acknowledged 
set the example by impolitically entering the quarrel of two India princes, about the 
Kingdom of Tanjore. Shahjuji who about the year 1742 had been dispossessed of his 
kingdom of Tanjore, applied to the English for their assistance in restoring him. The 
English without duly examining the justice of his claims espoused his quarrels, provided 
that upon his restoration he would cede to them a certain part of the territories of Tanjore. 
Devicootah a large town on the sea coast was accordingly appropriated to the company.  

In his letters, Muhammad Ali presented a compelling argument centered on the imminent 
threat of French incursion, which he attributed to the actions of the Tanjore ruler. He 
informed the Court of Directors that he had reclaimed the territories sold to the Dutch by 
Tuljajee. He also cautioned the company about the possibility of an alliance forming 
between the Marathas, Mysore, and the French if matters did not improve. Ali emphasized 
the potential dire consequences if steps were not taken to address the situation.: 

‘I released the countries which Tuljagee had sold to the Dutch; and the disturbances of the 
Tanjore, which lies in the heart of my dominion. There was no other road, by which an 
enemy could enter the Carnatic, but the Tanjore country; you are now reinstating Tuljagee, 
is just the same as establishing the French in this country; because, when they bring their 
forces here, and intend hostilities, Tuljagee will provide them with bullocks, cooley’s, 
provisions, &c. which will much add to their strength. You are giving the revenues of the 
Tanjore country into the hands of Tuljagee, is just furnishing provisions, cooleys, &c. to 
the French, Hyder, and the Marattas….2 

Both J.D. Gurney and C.S. Ramanujam concur on the idea that Tuljagee had no 
engagement or dealings with the French. This viewpoint is also supported by the report 
submitted to the Court of Directors: 

 ‘Even that he rejected many tempting offers from the French and effectually assisted the 
English upon several very signal occasions.’3  

But the evidence proves otherwise as the present Raja and all previous ones in newly 
acquired letters supports their correspondence with the French. As one letter sent by 
Monsieur Merchant to Tuljagee reports: 

‘As I was in the pay of the great Raja Pertaub Sing, I now think of nothing but attending 
you, and giving you, my service. By the blessing of God, the French squadron will soon 
arrive. Let us have here what assistance you can spare, and take measures that I may go to 

 
1 S. Srinivasachari, History of the City of Madras, P. Vardhachary & Co., Madras, 1939, p. 178. 
2 Letter, pp.13-14. 
3 An Impartial, p. 86. 
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you. The real cafe is this, should any trouble happen in your country, the enemy will take 
advantage of it, but Ifouf Cawn and I will join you with all our troops.’1 

The letter of Hyder Ali to Tuljajee is a testimony to an alliance between the two against 
Mohammad Ali and English:  

‘Our Vakeel Baboo Row has fully acquainted me with what you have written to him. You 
must not imagine that I attend to anything but the destruction of our mutual enemy: you 
may rest assured of this. My reason for marching into Ballagaut is, that the English troops 
are retired from my country, and are marched six or seven stages towards Trenomelé; on 
which I came here to settle the business of Ballagaut, to raise troops here, and to draw 
others from different countries…... it will be impossible for him to protect his own country, 
then how can he molest you? but put them off by delays, and write privately to all the 
Polygars, dependent upon you, to be in readiness with all their troops. I send Seid Abdul 
Ruffoul, and Juggeewun Row to Namkul country, to raise troops.’2 

Furthermore, Tuljagee was in regular contact with the rebel commandant Yusuf Khan, in 
one of the letters of Tuljagee there is an exchange of information regarding the plan of 
battle by English and make believe from the side of Yusuf Khan to remain in alliance with 
him to withstand the English pressure. As the letter informs us: 

‘The English have erected batteries opposite the north and west side of the fort, and have 
day and night kept up a fire for twenty days, both from cannon and mortars…...they formed 
the fort, and scaled the walls at the same time, but they were beat off, they left their ladders 
behind them, and retired to their batteries. I gained a great victory report will inform you 
of the number of Europeans and Sepoys killed and wounded. There, are fifteen Sepoys 
killed, and fifteen wounded belonging to the garrison; I have written to Purseram Pundat 
about some business which he will explain to you...3 

Governor Pigot played a pivotal role in the restoration of Tanjore. Having arrived in India 
in 1736 at the young age of 17, he returned to Madras in 1775 with strong convictions 
about Carnatic policy. He was determined not only to regain his own financial standing 
but also to recalibrate the balance of power on the Coromandel Coast to its state in 1763. 
Pigot's earlier experiences in India included a close friendship with Clive, a period spent 
as a French prisoner of war, and an eight-year tenure (1755-1763) as the Governor of 
Madras. Upon leaving India in 1763, returning home as a Baronet, Pigot had amassed a 
substantial fortune, estimated at around £300,000. This wealth was amassed through loans, 
bribes, and notably, he received approximately £40,000 as a present from the Nawab 
before his departure. Pigot was credited with framing the treaty between Pratap Singh and 
the East India Company, purportedly receiving the renowned diamond in recognition for 
his efforts.4 The Letter of Mohammad Ali to Court of Directors dt. 1777 is another 
revealing source as it is a testimony to the changing policy of the British Government in 

 
1 Letter, p. 50. 
2 Ibid., p.51. 
3 Ibid., pp.46-48. 
4 Ogden, J, ‘England’s Largest Diamond (The Pigot-Part 1).’ Gems and Jewellery. 18, 2 pp.30-33. 
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two manners. Firstly, the coming of 1773 regulating act. Both company and its 
shareholders were involved. The government had enforced a financial claim on the 
Company following an enquiry in 1767. Yet mismanagement abroad and stock jobbing in 
London led to parliamentary probe and further reforms of the company’s administration.  

This compromise between those who wanted to maintain the Company’s complete 
independence and the advocates of Government control was achieved in the regulating act 
of 1773. This legislation allowed the government to view the dispatches from India and 
ensured that it would be kept fully informed of developments. Secondly, the success of the 
Nawab’s manoeuvres in Tanjore had a detrimental impact on British interests in the 
Carnatic. It emboldened his ambitions, leading Mohammad Ali to appoint his second son, 
Amir ul Umara, as his deputy for the southern Carnatic. He held civil authority over 
Tanjore and Trichinopoly,1 to bolster his sovereignty, the Nawab meticulously developed 
his military capabilities, forming a regular army of 12,000 soldiers, including seven 
cavalry regiments and an artillery contingent of 1,500 men. This army, led by Amir ul 
Umara and trained by European officers, became the source of the Nawab’s newfound 
strength. The Nawab spent enormous amounts in reconstructing the fort of Tanjore and 
garrisoned it with his own troops. Every attempt was made to improve the administration 
of Tuljagee. He appointed dubbeer, the capable minister of Tuljaji, to lead the revenue 
administration and brought competent officials from Arcot.2 It is no exaggeration to say 
that the grand ambitions fuelled by the annexation of Tanjore in Mohammad Ali’s quest 
for greatness severely crippled the country’s economy. The situation created by the 
misguided actions of the English turned against them. Mohammad Ali, citing his equal 
status3 with the King of England as recognized in the Treaty of Paris, used this claim to 
alarm the Company’s officials. Tanjore found itself vulnerable to the schemes of its two 
powerful allies. It acknowledged Walajahs overlordship and paid tribute.4 

All these reasons promoted the restoration of the Tuljagee. But this was not it, Pigot5 had 
financial interests in Tanjore and entertained some animus towards Nawab. But the 

 
1 Trichinopoly and Tanjore, though tributary to the emperor, were however governed by the 
princes of Indian extraction. The Nabobs of Arcot have the charge of collecting the revenue due by 
these two princes to the emperor; but it had sometimes been necessary to send an army to compel 
the collection. 
2 Madras District Gazetteers, pp.167-169. 
3 Burhan Ibn Hasan Handi, Tūzūk i Wālā-Jahī, ed., T. Chandrasekharan, Madras, 1957, pp.353-
355.The Nawab also writes ‘His Majesty, has been graciously pleased to write me a letter of 
congratulations, wherein he mentions that my troops, and the troops of the company, have been 
successful against my subject the zamindar of Tanjore. (See, The Letter, p.12). 
4 K. Rajayyan, A British Diplomacy in Tanjore, Mysore, 1969, pp.68-71. 
5 George Pigot had been governor of Madras from 1755-63, he defended St. Fort George against 
the French and captured Pondicherry. He came back much enriched; it was believed by the loans to 
the Nawab of Arcot and the Zamindars at 2 or 3 percent interest per month. Which though it has 
that bad effect that whoever that Governor lends money to becomes the adopted child of the 
company; yet it cannot be called a violation of duty till it shall appear to have biased the Governors 
in their conduct to the country powers. (See, Lucy Sutherland, The East India Company in 
Eighteenth-Century Politics, Oxford Press, 1952, p.135; When he left in 1763, he was promised a 
pension of 12,000 pagodas per annum by the Nawab for acting as Mohammad Ali’s agent in 
London. In May, 1775, when it was rumoured locally that Pigot might return to Madras, 117,500 
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problems of his government were caused by the creditor’s massive claims on Tanjore. The 
Directors neither knew the full extent of these, nor would they have approve had they 
known. His mission created a flurry of creditors activity in the last few months of 1775- 
1,900,000 pagodas worth of tankhahs on Tanjore were granted by the Nawab to creditors 
in addition to 3,600,000 pagodas on other areas of the Carnatic.1 All of this was outside 
the 1767 consolidated debt, which at the end of 1775 stood at a little under 1 million 
pagodas.2 Paul Benfield held a promissory note from the Nawab for six lakhs of pagodas 
payable on the revenues of Tanjore.3 Tanjore Raja even willing to make payment to the 
Nawab, and required one of the inhabitants of Tanjore, called Kisnajee Pandit, to draw 
bills upon Paul Benfield for twelve lacks of rupees, or about 140,000 l, sterling.4 When 
Pigot assumed charge, his council consisted of ten members, many of whom who had 
consented to the despoliation of Tanjore. The members included George Stratton, George 
Dawson, Henry Brooke, Claud Russell, Alexander Dalrymple, John Maxwell Stone, 
Archdale Palmer, Francis Jourdan, George Mackay, and Sir Robert Fletcher.5 As the 
record suggests they were all creditors of the Nawab spearheading a hostile opposition to 
the Governor who was himself a creditor to the Nawab earlier. 

List of Consolidated Debts, 1st January 1767 
Creditors Pags. * 
George Stratton 45,000 
George Mackay 45,500 
Francis Jourdan 5,850 
Henry Brooke 64,600 
George Dawson 12,000 
Claud Russell 22,000 
Total 1,94,950 

Table 1: *11,69,700 Rupees of credit among the eight members of the Madras Council. 
(Source: Gurney, Debts, pp.325-327.) 

 
pagodas were paid him through an agent for the arrears. (Gurney, J.D, The Debts of the Nawab of 
Arcot 1763-76, D.Phil. thesis, British Library, London, p.290). 
1 Gurney, Debts, p. 307. 
2 Ibid., p.289. 
3  Susan Neild-Basu, ‘The Dubashes of Madras,’ Modern Asian Studies, 1984, Vol. 18, No. 1, pp. 
1-31. 
4 Paul Benfield & Edmund Burke, Heads of objections to be enquired into before it will be 
adviseable to take Paul Benfield, Esq. again into the Company's Service, p.12. (Delivered to the 
General Court of the East India Company, by Edmund Burke, Esquire). 
5 N.S. Ramaswami, Political History of Carnatic under the Nawabs, New Delhi, 1984, p.261. 
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Nawab found the company’s order for restoration mortifying1 and tried to bribe Pigot with 
1.5 million pags.2 Later, Nawab announced an increased dividend of 7 percent to be paid 
on the consolidated debt. This was an attempt to regroup the creditors support.3 The only 
proposal for a significant change in the relation between Tanjore and the company came 
from Robert Fletcher and Francis Jourdan. They proposed that the Tanjore revenues, under 
a new treaty, be given one-third to the company as security for its military expenses, and 
one-third to the Nawab.4 On his part the Nawab was in poor financial shape. Harassed by 
creditors. His army in considerable pay arrears, and now pressed by George Stratton to 
make good his qists to the Company, all without the expected revenues from Tanjore. In 
October 1776, Stratton demanded over 450,000 pags.5, from him and in November the 
Nawab paid the balance on his 1775-1776 military expenses, and his rents to the end of 
September 1776, a total of 282,515 pags.6  

Throughout the last months of 1776 the Nawab kept up correspondence with the council 
to try to persuade them to restore him to the government of Tanjore.7 And this problem 
was accompanied with various other territorial negations between the two as The English 
and their ally Mohammad Ali now became involved in a protracted struggle with Haider 
Ali of Mysore. Tanjore has their tribute in arrears and the Nawab, much indebted to the 
English in every sense of the term was anxious to find a pretext for annexing. First, he 
raised the general question of tribute, but this was solved by the mediation of the English 
(Oct.12, 1762), next was over the course of dam which prevented the Kaveri flowing into 
the Coleroon. Further in 1771, the Raja was two years in arrears with his tribute and had 
given additional provocation both to the Madras Government and to the Mohammad Ali 
by his unwillingness to assist the allies against Hyder Ali invasion in 1769 (during which 
Tanjore was exempted, in return for a bribe of four lakhs, from the general depredation 
which was affected elsewhere) And finally, by invading the Marava countries in 1771 by 
Tanjore.8 Whenever pressed for money, Mohammad Ali’s answer was invariably that he 
had none to give but that Tanjore could provide the funds. He rationalised the seizure of 
the state by accusing Tuljagee of political disloyalty and of correspondence with Hyder 
Ali. 

‘I Hope you have received three lacs of rupees, and the two elephants I sent you by Abul 
Huffein, and Samsharow my Vakeel; I now send you by Aly, Zemaun Cawn, one lack of 

 
1 Pigot in a letter informs ‘I understand the Nawab has addressed Mr. Hastings a letter, consisting 
of seven complaints against me. It was before well known that his manoeuvres had first fomented 
the division in council, and afterwards brought about the revolution (this word is used to refer to 
the imprisonment of Lord Pigot) in the government. (See, Letter to the Court of Directors from 
Lord Pigot, dt. 15th October, 1776, p.4). 
2 J.B. Phillips, The Development of British Authority in Southern India: The Nawab of Arcot, the 
East India Company, and the British Government, 1775-1785, unpublished Ph.D. Thesis, 
Dalhousie University, 1983, p.91. 
3 Ibid. 
4 Ibid., pp.126-128. 
5 Ibid. 
6 Ibid. 
7 Ibid. 
8 Madras District Gazetteers, p.48 
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rupees, and two elephants, which make in all, four lacks of rupees and four elephants; I 
hope you will acquaint me of having received them. I have informed my Vakeels with the 
particulars of my situation; you will give attention to their representations….it is needless 
for me to write your father.’1 

Nawab in mid-1770s had thrown himself wholeheartedly into the schemes of a new group 
of less reputable adventurers John Macpherson, Lauchlin Macleane and John Stewart. 
Contact was maintained with them through James Johnson, Bogue Chand (munshi) and 
Amir ul Umara. Nawab seized ideas that lain dormant for many years, to send his son to 
rule Bengal, to buy East India company stock to establish an interest in the company’s 
direction, to have an agent in England or to wrest the lands bordering on the Ghats from 
Hyder Ali.2 His tactics were clearly to try to discredit Tuljagee and at the same time make 
the Company’s financial health depend on the durbar receiving the Tanjore revenues, If 
not the state itself. His total claims on Tanjore, for tankhahs and revenue shortfalls for 
previous years, he calculated to be 84,09,766 pags.3 And implored Stratton to award him 
at least 3 of the five subahs into which Tanjore was divided.4 

What is interesting about this episode was the ensuing ‘Pamphlet War’ (The Pamphlet 
included the Letter of Nabob of Arcot to the Court of Directors and a State of Facts relative 
to Tanjore, Original Papers relative to Tanjore were all produced in 1777) in Britain as 
the creditors of Nawab in England began to support him by writing anonymous pamphlets. 
One of them Lauchlin Macleane5 confesses his allegiance towards the Nawab and accused 
the leading members of the Court who had procured the orders for restoring Tanjore, in 
April, 1775 had induced the editor of the papers to suspend his publications and underlined 
the object of the publication was to explain the nation the rights of an ally of Great Britain, 
who has much oppressed by the East India Company and their servants. Lauchlin 
Macleane in one of his letters in March 26, 1777 to East India House confesses- ‘The 
Pamphlets can no longer be considered as anonymous; for I avow having furnished all the 
materials of which they are composed. I assert and will prove their authenticity and if I 
fail in this respect, I am ready to have my name consigned to disgrace and infamy. They 

 
1 Letter., pp. 51-52. 
2 J.D. Gurney, ‘Fresh Light on Character of Nawab of Arcot,’ Statesman, Scholars, and 
Merchants, Clarendon Press, Oxford, 1973. p. 230. 
3 Ibid., p. 71; We must however observe that there is no exaggeration in the account of interest; 
that the Nawab has really been obliged to pay even more than 30 percent. And that accumulation 
of heavy interest is the true case why the Nawab has not long since paid off his debt to the 
company and to individuals. 
4 J.B. Phillips., p.129. 
5 Lauchlin Macleane is one of many who started the pamphlet war in England against the Court of 
Directors whose decision for the Restoration of the Tanjore Raja was a heavy blow to his interest. 
Macleane justified the belief of his creditors that he would show enterprise and vigour in seeking 
his fortune in India. He was quick to see his that his best prospects lay at the disorganised court of 
the Nawab of Arcot. And he not been six months in the country before he was employing a period 
of convalescence in Madras in the most grandiose intrigues of the Nawab and his fellow 
adventurer John Macpherson out of which he clearly hoped to obtain both financial advantages and 
an early return to England. He became the representative of the Nawab of Arcot to the British 
Government to complain of his treatment by the company’s servants in Madras. He boasted he 
drew salary which he variously stated at £6000 and at £3400 a year. (See, Sutherland, pp. 303-05). 
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never were insidious for their purpose is honest and their publication was never disavowed 
on the contrary it was known by those who complain that the second and principal 
publication would appear, unless the doing justice to the Nabob prevented it.’1 

‘He advanced money for the expedition of Calcutta, which procured for us the kingdom 
of Bengal; he defrayed the expense of the siege of Pondicherry, and thus broke the power 
of the French in Hindustan.’ In return, in the eleventh article of Treaty of Paris, lawful 
nawab of Carnatic, and consequently sovereign and feudal lord of Tanjore. In addition to 
this solemn investiture, by two greatest nations in world, the Mughal emperor, Shah Alam, 
by a Farman, dated in 1765, rendered him independent on the crown of Delhi.’2 

This reflects the two opposing sides working, firstly British government is fearful of its 
servants engaging in private trade and secondly a fear among the Government is evident 
about the actual happenings in their colonies- ‘the greatest body of our revenue, your most 
numerous armies, your most important commerce, the richest sources of your public credit 
are on the point of being converted into a mystery of state. You are going to have one half 
of the globe hid even from the common liberal curiosity of an English Gentlemen.3And 
from India Mohammad Ali through his letters was trying to convince the Court of 
Directors to work in his favour. As he writes in his letter: 

“I am the first friend to the English nation, and the Company; and I have spent the best 
part of my days in their friendship. In all times of prosperity and adversity, and in the 
battles with the Company's enemies, I have been joined with the English nation, and I did 
not hesitate in offering my life and fortune, and in sacrificing my sons and friends, in their 
service; and I have always used my best endeavours to add to the honour, prosperity, and 
advantage, of the Company.”4 

The Creditors of Nawab were also at play, notorious among them was Paul Benfield (1742-
1810) while there is no mention of him or any of his creditors in the Letter, but 
supplementary accounts and letters helps us reach the truth. A proper revelation of truth 
can be found in the Lord Pigot’s account written during his time in prison- Narrative of 
the Late Revolution in the Government of the Madras (1777), the account informs us the 
magnitude at which the roguery was practiced. That the private claims which Benfield 
made to the amount of about 200,000 pagodas. Benfield came in India in 1763 Dec. as a 
Civil architect and Assistant Engineer on the establishment of Fort St. George. On 26th 
April 1765, he was added to the list of writers for that year. He was never in any office of 
trust, profit, power, or influence under the company until he met the Nawab. Recent 
writings on Paul Benfield of Regina Janes, Michael Mark Chrimes, Susan Neild-Basu gave 
a heavy pass to his early career. Benfield was the first to establish an Insurance office 

 
1 Original Papers Transmitted by the Nabob of Arcot to his Agent in Great Britian, T. Cadell 
Strand, London, 1777, p.4. 
2 Original Papers relative to Tanjore, London, T. Cadell Strand, London, 1777, p. viii. 
3 The Works of The Right Honourable Edmund Burke Vol III, John C. Nimmo, London,1887, p.11 
(soft version). He further informs that the decline was so glaring in so much that in the year 1779, 
not one merchant of eminence was to be found in the whole country, p.11 
4 An Impartial, p.81 
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company in India.1 He was the principal owner of nine ships, employed in foreign 
commerce; that his internal dealings were proportionable; that, in short, for several years 
he employed in his different concerns more than six thousand men.2 Matters became worse 
when the company sent orders that Tanjore was to be given back to the Raja, Benfield as 
head had acquired interests in Tanjore which were injured by the orders for its retrocession. 
Benfield to save his assignment going in complete dilution tried to manipulate the Raja by 
dictating him to write a letter which he has given him to wrongly accuse Pigot. As Tuljagee 
in a letter to his Vakil admits: 

‘Mr. Benfield told me, that he would give me a copy of what I was to write. He accordingly 
the next day produced a foul copy of a letter in English, which I had translated. Upon 
examining it, I found, that it touched on an accusation of Lord Pigot.’3 

But it is true, on behalf of all Nawab’s creditors of whom Benfield was the most notorious 
and it is no surprise that back in Britain he was caricatured as “Count Roupee” with a black 
face riding in Hyde Park on a stout cob, was if not the great original, at least the most 
successful and the richest.4 The event also exposed the creditors of both sides. The public 
was familiar with the activities of the Nawab and his creditors, the power of which can be 
realised when in 1762, the directors were appalled to find that one of their military officers 
had brought a letter of the Nawab of Arcot directly to King, the first of series of 
communications and the personal relations between prominent Company servants and 
politicians began to cause alarm. The officer was Richard Smith, prominent among the 
Nawabs creditors.5 But there was an opposition party of creditors also from the side of 
Tanjore Raja i.e., The Dutch. Their settlement of Negapatnam lies in the Tanjore country, 
during the hostilities against the Raja, some negotiations with the Dutch, who appear to 
have been the bonafide creditors of the Nawab.6 

The King of Tanjore even submitted a memorial to Lord North completely giving himself 
to the mercy of British crown as he gives to his majesty reasons regarding all the disputes 
with the Nawab of Carnatic the memorial is evidence of his direct or indirect parliamentary 
contact with the court of directors. The memorial as it is said was submitted by Tuljagee 
informs: 

“The Nabob cannot be permitted to sequester into his own hands the whole of the king of 
Tanjore’s substance, to the amount of several millions’ sterling, and then to call upon him 
for a rigorous and punctual payment of what the treaty allows him…. When the Nabob, 
and those gentlemen at Madras who have acted in partnership with him shall have fairly 

 
1 A Short Account of Mr. Benfield’s conduct in India, Goldsmith Library, London, 1781, p.2. 
2 Ibid. 
3 Lord Pigot, Narrative of the late Revolution in the Government of Madras, dt. 11th September, 
1776, British Library, p.32. 
4 Dodwell, p.355. 
5 Sutherland, p.78. 
6 Account of Mr. Benfield., p.8. 
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accounted for the immense sums of money, and for the most valuable effects, which has 
been accumulated at Tanjore.”1 

Contemporary sources suggest the very first contact between the Nawab and Benfield in 
dates to 1773. As the Nawab had before been deeply indebted to the company, he had 
become liable to repay to the company the expenses of the Tanjore war and he had engaged 
to pay the company’s troops a sum of £240,000 sterling as the ransom of the city,2 to 
prevent its being plundered to which by the laws of war, it was subject as a place taken by 
storm. His credit in his ordinary resources was exhausted and whilst he was utterly unable 
to raise the money, the English troops dispossessed the Dutch of Nagore. The Dutch drew 
forces from their other Settlements, to an extent, which plainly indicated intentions of 
offensive enterprise, and matters were on the point of an immediate rupture. Under these 
circumstances the Nawab applied to Benfield for assistance, who immediately 
communicated thereon with the Governor, and, with his privity and approbation, and the 
assistance of one of the principal native soucars, undertook the negotiation. The Dutch 
accepted his and the soucar security for the payment of about £194,000 sterling,3 which 
was faithfully paid. All claim to the districts in question was relinquished; the original 
securities from the deposed Rajah, were given up to Benfield and the soucar; and the 
Company is now in possession of Nagore; and the greatest part of the districts thus rescued 
from the hands of the Dutch, is since ceded to the Company by the Rajah. The treaty with 
the Dutch, dated the 23rd November 1773 in which the money is acknowledged to be 
secured by Benfield and the soucar, was approved of not only by the Governor and Council 
of Madras, but by the Court of Directors; and for securing this sum, as well as the ransom 
to the troops, Benfield took assignments of the revenue of Tanjore. 

These revenues being assigned, a continuation of loans-became indispensably necessary. 
They were all open and public; Benfield. therein pursued his object as a fair merchant, 
with assiduity and industry; and paid into the Company’s treasury, in discharge of debts 
from the Nabob, above 800,000l. sterling.4 No insinuation has ever been made in India 
against the justice of his demands, or the fairness of his conduct. He was thus brought into 
a situation not unlike that of the Banker of the Court in France, nor indeed much unlike 
that of the Bank of England here, which, when the supreme authority of the State has 
ascertained a future revenue to be collected, hesitates not to make advances, for the 
exigencies of Government, upon the security thereof. In this situation Benfield conducted 
his negotiations, as he had entered them, not as a man of influence with the prince, but as 
a man of business among the people, who had been brought into that situation, not as 
matter of favour, but of expediency. 

 
1 Tuljaji, Memorial on behalf of the King of Tanjore presented to Lord North, British Library, 
London, 1778, pp.5-7. See also Ruqa’at-I-Walajahi, ed., T. Chandrasekhran, Government of 
Madras, 1958, p.5.  
2 Account of Mr. Benfield., p.9. 
3 Ibid. 
4 Ibid. 
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For the crops gathered in April and May 1774 and 1775, Benfield received the revenues 
assigned; but being not well satisfied with the Nawabs conduct, and disposed to wind up 
his affairs, he, in the month of April 1775, declined all further advances to the Nawab; and 
great part of the business, which he so quitted, was taken up by Mr. Monckton, the son-in-
law of Lord Pigot, Meffrs. De Caftro, Pelling, and De Fries, Mr. De Souza, Mr. Taylor, 
and others. In 1775, as the revenue of the crop came in cash, Benfield’s accounts were 
gradually settled with the Nawab, and new assignments taken on the future crop, as usual. 
In Nov. 1775, a general settlement was made, at which all those renewed assignments, 
which affected the whole country of Tanjore, were given up, and the following securities 
taken for the balances, viz; 

An assignment on the province of Manargoody only, 

For the balance of the cancelled securities, which had 

Affected the whole country, and which had been wholly 

Advanced before April 1775, amounting in sterling money 

To about………………………………………………………………. £ 147,000 

An assignment on the Province of Papanassem for a sum 

Advanced in Jan. 1775, for the use of the troops……………………... £8,000 

An assignment on the Province of Puttcottah for a sum 

Advanced in Jan. 1775, for the use of the garrison of Tanjore 

In November 1774……………………………………………………... £6,0001 

By means of this settlement, the rest of the revenues of Tanjore were left applicable to the 
Nabob’s purposes of credit, in other quarters. But in August 1775, at the instance of the 
Nabob's Son, who was manager of the Tanjore country, and unable to make the advances 
required before crop, which were absolutely necessary for the cultivation of the country, 
and, consequently, for Benfield’s security, Benfield advanced him the sum of 48,000l. 
sterling for that purpose, For this sum he took his bond, as manager of the province, 
together with the bonds of the inhabitants, to that prince, as a collateral security, in the 
usual form, and an agreement, that the payment, to be made by them, out of the ensuing 
crop, in discharge of such advances, but not in payment of the ordinary revenue, should 
be made to Benfield in discharge of this loan. There was besides about 10,000l. sterling 
due to Benfield from individuals in the Tanjore country, on mercantile transactions.2 Thus 
stood Benfield’s engagements on the arrival of Lord Pigot in April 1775, for the restoration 
of the Raja of Tanjore. The Company had in England resolved, in the month of April 1775, 
to restore Tanjore to the Rajah. And from here until the Nawab’s death in 1795, his interest 
tied with the hearth and soul with the English interests and without power to free himself 
from the English control even if he wished to do so. 

 
1 Ibid., p.10. 
2 Ibid., p.11. 
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Are not his forts garrisoned with our troops? His army commanded by our officers? Is not 
his country open to our invasion? His persons always in our power? Is not he himself, are 
not his family, his servants, under the very guns of Fort St George?1 

Between 1775 and 1777, conflicts in Madras showcased the harsh realities of regional 
politics. Revenues became crucial for settling debts, reorganizing governance, and 
resisting East India Company dominance. The Nawab aligned with Pigot’s opposition due 
to shared interests with creditors, but London held the ultimate power. Pigot’s actions 
favoured the Raja of Tanjore, granting control while tied to Fort St. George's influence. 
Depleted treasuries and creditor pressures plagued the Raja, limiting his quest for 
independence. Few Madras officials gained financially, with Pigot aiming to restore 
political relations while pursuing personal wealth. Benfield-associated creditors sought 
debt recovery, opposing Pigot's unjust actions, yet failed to access Tanjore’s revenues. 
Stuart exhibited moral compromise, accepting bribes and switching allegiances. 

 
*** 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

 
1 Original Papers relative to Tanjore, p.40. 
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SARAIS IN ADIL SHAHIS OF BIJAPUR KINGDOM 

(Special reference to Bijapur region) 
 

Abstract:  
The present research endeavour is an attempt on my part to highlight the 

significance of Sarais, which were a part of the Adil Shahi Kingdom and made a significant 
contribution to the Deccan during the medieval period. To Sarais: At the end of a day's 
journey, travellers would stop at a Sarai, which is a wayside inn or halting station that has 
a heritage dating back centuries. Many of them may be discovered along important 
movement corridors throughout the country. Not only were Sarais utilized by the general 
populace, but also by army personnel in transit. This type of vehicle was known as a 
caravanserai or simply a Sarai. There was a widespread presence of these structures across 
the Islamic world, particularly in Mughal India. Wealthy benefactors and monarchs often 
constructed them to provide subjects with shelter, food, and lodging while they were 
travelling. A hugely interesting feature of medieval India was the Sarais which ringed 
cities and dotted the vast space of the Indian subcontinent. Sarais were built by rulers, 
Nobles, and Philanthropists in the olden days.  
Keywords:Sarais Caravan Sarai, Khudawandpur, Mustafa Khan Sarai, Shahpur 
Sarai.   

SARAIS IN ADIL SHAHIS OF BIJAPUR KINGDOM 
(Special reference to Bijapur) 

 The Kingdom of Bijapur held a significant role in several domains during the 
Middle Ages on the Indian subcontinent, including political, cultural, economic, and so 
forth. The Great Mughals of North India held the second-largest geographical region 
within the empire. During the reign of Sultan Muhammad Adil Shah (1626–1656), the 
country attained to glory. The Treaty of 1636, which was signed by the Sultan and Emperor 
Shah Jahan, gave the Bijapur State complete concession in the south. Up until that point, 
the kingdom's southern boundaries were limited to the area surrounding Tunga Bhadra, or 
more accurately, Penukonda in the Andhra Desha region. The Adil Shahi commanders, 
generals, and militia made expeditions beyond the kingdom's frontiers, all the way to the 
furthest south of India. The realm was thriving both politically and economically on the 
eve of the Sultan's passing. The Arabian Sea, or the western peninsula of south India, 
marked the beginning of the Bijapur Kingdom's borders, which also touched the seas of 
the Bay of Bengal or the Maabar Coast, known as the Coromandel Coast. 

Great ports on both coastlines were brought under the sovereignty of the State of 
Bijapur. We may consider the Bijapur Kingdom to be a sort of major attraction for people 
from every aspect of life, but especially for those looking for fresh chances and 
opportunities in the fields of economic development, science, and the arts. The kingdom 
prospered in every aspect of life as a result.   
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 Relating to our study, the kingdom had all sorts of economic activities and it ever 
planned for the progress of trade and commerce as it had flourishing agriculture, industries, 
and other means of income.  

 In his historical work Bosateenus Salateen, Miza Ibrahim Zubairi cites the figures 
of the annual income of the Bijapur State from main sources as under; 

Parganah (district units) sources Rs. 78461, 870=1 ½ Annas1          
Income from port towns Rs. 96500, and 
The tribute amount for the vassal chiefs was Rs. 52561,649=00 2  

(in the Sabhasad Bakhar it is estimated that the Bijapur’s territories in the south called 
Carnatic, captured by Shivaji yielded 20 lakh Hons (one Hon in gold was equal to 40 
rupees at that time). Earlier to the capture of these lands by Shivaji this region yielded 
more than the cited amount to the Bijapur treasury)3  

The state, the kings, the ministers, the elites, and the big and the small 
businessmen, are actively involved in commercial activities. They knew that the 
flourishing trade was the backbone of the economy of the state. Therefore, the state made 
all sorts of arrangements for the inland and the foreign traders to have their businesses in 
every nook and corner of the kingdom.  

The following port towns 4 and the marketplaces that were eminent in the kingdom are 
listed here; 

1. Chaul (Following Ahmednagar's Nizam Shahi Kingdom's disintegration, the 
Bijapur State came into prominence)  

2. Dabhol (Mustafaabad, known after its capture by the Bahmanis) 
3. Rajapur (it is situated near the sea, and through its connected river the trade was 

carried on.  
4. Vengurla (it was an important port in the north of Goa) 
5. Goa (from 1489 to 1510 this port was under the Adil Shahis, however in the 

second battle fought against the Portuguese, Sultan Yusuf Adil Shah lost it to the 
former) 

6. Karwar (in the campaigns in the post-Talikota battle, 1565, the Bijapur army 
captured this port and other adjacent ports in its south) 

7. Bhatkal (in succession to the port of Karwar, the Adil Shahis took its control) 
8. Port Novo (it was included in the Bijapur Kingdom after the capture of the 

southern areas of the Carnatic areas of Tamil lands) 
9. Nagpattan (which is situated on the Bay of Bengal coast) was included in the 

kingdom because of the Bijapur military personnel in the south.) 
10. The Minor Ports; Dasvipattan, Kalpatti, Islampur (Muzaffarabad), Salsi, 

Kharipattan, Harharsa, Salmar, Samuli, Sadadwa (Muhammadabad), Kharanga, 
etc.  

 
1. One Anna was equivalent to 6 Paisas.  
2. Zubairi, Mirza Ibrahim, ‘Bostaeenus Salateen’, Persian lithograph, Hyderabad 1887, the  
   Archaeological Survey of India Museum, Bijapur, ff: 347-48  
3. Imaratwale, Abdul Gani, ‘History of Bijapur Subha’, New Delhi, 2007, p: 106.  
4. Most western Indian peninsular ports the Adil Shahis had inherited from their 
   Bahmani masters.  
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The above ports are found mentioned in the medieval and near medieval 
contemporary source materials of the Adil Shahis, the Mughals, the Asaf Jahis, the 
Marathas, and the European trading companies of the French, the English and the Dutch. 
Thus, there was a good deal of port network that boosted the trade and commerce, i. e. 
import and export from the inland areas and the foreign lands. These ports were well 
connected with Gujarat, Malabar (the sea of Kerala), Middle-Eastern countries, the 
African Continent, Ceylon, China, Maldives Islands, and European countries.  

The chief centres in the kingdom, other than the port markets were Karad, 
Kolhapur, Wai, Satara, Miraj (Murtuzaabad), Athani, Raybagh, Kabbur, Ponda, Belgaum, 
Rajapur, Muzaffarabad, (Barbhadal), Kuda (Kuha), Kudal, Kankavali, Rankhta or Rankya, 
Khelna (Sakharlana), Sampgaon, Raichur, Gadag, Laxmeshewar, Bankapur, Hubli, 
Mangalore, Gulbarga, Humayunbad (Humnabad), Bidar, Sira, Bangalore, Vellore, etc. 
Other than these the capital markets captured the major share of the business were existed 
innumerable big and small markets. Thus, to carry on the trade and commerce successfully 
the Adil Shahi State made the required arrangements of the facilities to the traders and 
ongoing travelers.  

If we notice the evolution of Islamic architecture, we can easily notice that it 
developed to the needs of the believers of the Islamic faith and the traders, travellers, 
businessmen, kings’ elites and the general public or subjects. Besides the worshipping 
places like mosques, Madrasas (convents), and Jamias (universities), the Dargahs 
(shrines) secular architecture too developed rapidly including Souqs (market-places), 
Hammams (public baths), Khans (small inns), full-fledged Sarais in the towns and cities 
and the Caravan Sarais on the trading routes and important junctions of the connecting 
roads. The following routes reached from the Western peninsula to the capital city of 
Bijapur  
       1. Cheul, Parghat, Satara, Pandarpur, Karajagi, Bablad, Arkeri, Bijapur  

2.  Cheul, Parghat, Satara, Islampuri, Miraj, Kagwad, Athani, Aigali,  
     Telsang,Tikota and Bijapur    
3. Dabhol, Chiplun, Kumbarli Ghat, Karad, Vita, Jath, Hospete, Sankh,  
     Jath, Babanagar, Tikota, Shahpur, Bijapur 
4. Rajapur, Bavda Ghat, Vishalgarh, Panhalah, Kolhapur, Hathkalangada, 

Jaisinghpur, Miraj, Kagwad, Athani, Aigali, Telsang, Honwad, Tikota and 
Bijapur 

5 Rajapur, Pali, Amba, Malkapur, Varna, Hathkalangada, Jaisinghpur, Miraj, 
Kagwad, Athani, Aigali, Telsang, Honwad, Tikota and Bijapur 

6 Kharepatan, Amba, Malkapur, Kolhapur, Hathkalangada, Jaisinghpur, 
Miraj, etc. Tikota and Bijapur 

7 Malvan, Phonda Ghat, Kolhapur, etc. Tikota and Bijapur  
8 Vengurla, Amboli Ghat, Raibag, Athani, etc. Tikota, and Bijapur  
9 Goa, Ponda, Belgaum, Raibag, Athani, Telsang, Tikota and Bijapur 

The Sarais in general, the Caravan Sarais and the Khans were the spaces of shelter 
for travellers, traders, passersby bye and other people who left their countries, regions, 
provinces, towns or homes for reasons for trade and commerce, diplomatic missions, etc. 
Such people stay in such places and would have all sorts of facilities and amenities 
available at the places. The places were established by the State or the elite class for the 
service of the travelling people. They were provided with food, water, washing clothes, 
fodder for their animals, and small shops loaded with items or materials to be used by the 
dwellers.  



DABEER – 26                                                                                  JANUARY-JUNE  2024 

_________________________________________________________________ 
157                      A UGC Care Listed Journal (ISSN: 2394-5567) 

At these places, the occupants might cook their food by themselves or the 
readymade food was made available to them from the vendors called the Bhatari’s. The 
men and women sold food kept in the cane baskets overhead and wandered in the vicinity 
of the Sarais. Most of such inns are attached to mosques and other religious places like the 
Dargahs (shrines).  

The Sarais provided all types of security and protection of their lives, properties 
or costly trading items, protection of their beasts of burden, fodder and water for them, so 
on so forth. The Sarai and other facilities for the traders and travellers led to the 
improvement of local, regional and international trade. In general, that contributed to the 
economic prosperity of the kingdom and the subjects. It assured inflow of the foreign 
currency and the import and export of precious items and essential materials for the regular 
use of the people.    

 

 Thus, with this rich background that is related to the present study, an attempt is 
made to present the main content of the chapter herein.1 The important Sarais and the 
Caravan Sarais of the important port towns, the junction towns and the capital city of 
Bijapur are discussed as under.  

Capital City of Bijapur 

 Even to this day exist many Sarais and Khans, independently or attached to the 
mosques and tombs. Taking into account their size and importance, here the discussion of 
them in descending order.    

Mustafa Khan’s Sarai 

 Intending to provide the essential facilities to the travellers and visitors to the 
capital city of Bijapur the prime minister and the Adil Shahi generalissimo Nawab Mustafa 
Khan constructed a Sarai in his name. he intended to give humanitarian services and 
assistance to the people who had come from far off lands of Arab, the Africa regions and 
the European Continent.  

The Sarai was a top-class inn in the capital where all facilities and amenities were 
provided to the inmates. It had a spacious kitchen as well. The stable for the horses, The 
parking space for the carts and other manual vehicles. From the inscription that occupied 
a top space of the main gate of the Sarai one may understand the intention of Nawab 
Mustafa Khan, why he built the Sarai.  

The English versions of the Arabic and Persian texts are presented below. 

This is the Translation of the Arabic phrase 

“They entered it in security”. The English versions of the Arabic texts are 
presented as one of the verses of the Holy Quran. Almighty God says, “They entered it in 
security”. It means, the people who were granted Heaven after their judgement in the 
doomsday, were blessed and they sought entry into Heaven. Hence, they would enter and 
live in security in the Heaven. Now there would not be any matter of insecurity and 

 
1. Sohoni. Pushkar, ‘Medieval Chaul under the Nizam Shahs; a Historic and Archaeological 
   investigation’, published in The Visual of Muslim India; The Art, Culture and Society of the  
   Deccan in the Early Modern Era (Ed. Laura Parodi, 2041; pp: 53-75. Also, refer to Radhika  
   Seshan, ‘The Port City of Chaul’, JIOWS, the Journal of Indian Ocean World Studies,  
   3 (2019), pp: 38-52  
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apprehension of any sort. Thus, the Nawab says to the people who sought entry into his 
Sarai, “they entered it in security”. The builder inscribed this verse twice, namely on the 
right and left of the epigraph in pen pendular lines. He felt writing of the inscription did 
not suffice once; hence he wrote it twice and assured the entry seekers the double guarantee 
of security of their lives and property in his Sara.  

 In the inscription, after the Quranic Verse comes the horizontal four Persian lines 
in very large letters that their English translation as follows; “For comfort of all people, 
rich and poor, this Sarai surnamed The Sarai of Muhammad (his master Sultan Muhammad 
Adil Shah) is the medicine of felicity, belonging to the Padshah (the emperor), the asylum 
of religion, Abu-al-Muzaffar, the Abu-al-Mansur, the Sultan the Adil Shah of the period, 
was built by Abu-al Bari Muhammad Mustafa Khan Lari; and this was in the year 50 after 
1000 from the Prophetic exile (AH. 1050, corresponding to the Christian Era, 23rd April 
1640”.1    

This Persian portion of the inscription mentions the entitlement of the Sarai after 
the name of the Sultan. Here the name and the construction date of the Sarai are mentioned.  

 Ibrahim Rauza Sarai 

 After Mustafa Khan’s Sarai, the well-furnished and well-established Sarai in the 
capital was the Sarai of Ibrahim Rauza. It was not built separately for the purpose; 
however, it was made within the entire structure of Ibrahim Rauza. The main Rauza 
structure is surrounded by four walls in almost square. While the eastern and western Sarai 
cells are accessible from the inside of the building, the front Sarai cells are reachable from 
both the outside and the inside.  

A stone hook for utilizing horses or other animals is fixed in every pillar of the 
wide and diverse Sarai cells. There is an open reservoir for the animals on the western side 
of the wall that has been filled with water from the adjacent Hayyal. The Ibrahim Rauza 
was surrounded by enough vegetation to provide the animals with food. 

 After Nawab Mustafa Khan Sarai, the Sarai of Ibrahim Rauza looks secure and 
well-furnished with all amenities for the inmates. Seeing the nature of its builder, Sultan 
Ibrahim Adil Shah-II (1580-1617), we may assume that this Sarai as in the case of Nawab 
Mustafa Khan’s Sarai, was also used by the travellers and traders free of cost. 

Jamia Mosque Sarai 

 The capital city of Bijapur had four Jami Mosques constructed by its descending 
rulers from time to time. The first is the Karimuddin Mosque2 in the citadel, where no 
evidence of Sarai cells is found. Because of this, even though Bijapur served as the Khalji 
Empire's provincial capital at the time, it was not a significant town or a hub for any 
significant political or economic activity.  

The second, Yusufia Jami Mosque, that had come up during the reign of the 
founder of the Adil Shahi dynasty, Yusuf Adil Shah. This mosque was attached with 
arched Sarai cells around the structure, However, today, no remains of the Sarai we find 
here, on account of the extension of the mosque space, etc. 

 
1. Rehatsek, E, cited in the ‘Notes on the Buildings and other Antiquarian Remains at  
   Bijapur’, by Henry Cousen, Mumbai, 1890, pp: 94-95    
2. Malik Karimuddin, the second Khalji governor had constructed this mosque in 1316, in the reign 
     of his master Sultan Mubarak Khalji, the successor of Alauddin Khalji. 
 



DABEER – 26                                                                                  JANUARY-JUNE  2024 

_________________________________________________________________ 
159                      A UGC Care Listed Journal (ISSN: 2394-5567) 

  The third, Ibrahim Adil Shah-I’s Jami Mosque, that had a few Sarais situated by 
the two sides of the northern gate, and on its opposite side facing the south direction. 
Within the structure, few cells remained within the four walls of the mosque.  

 The last, was the Great Jami Mosque of Sultan Ali Adil Shah-I which had been 
built in the year 1575 under the supervision of Kishwar Khan-I, a minister, and 
commander-in-chief of the Bijapur armies. This mosque has the arched Sarai cells on the 
plinth platform of the mosque. Such Sarai cells are evidently can be seen from the middle 
of the north side to the end of the easter side of the mosque. Here, around the mosque, 
during the Adil Shahi period, there were flourishing markets.  

One may safely presume that with all the facilities and amenities, these Sarais 
served the needs of the inmates. Near the mosque, on the north side, even a few families 
stay who have their surname Bawarchi or Babarchi. They are also called Bhatyari, 
Bhatyara, Bhatari, etc. as they were cooks and sellers or suppliers of food to people.  

The presence of these highly trained chefs close to the mosque indicates an 
elevated level of activity among humans in the immediate vicinity. We have references 
that the travellers resided in the Sarai cells down to the reign of the last king of Satara State 
Raja Shahji, also called Appa Saheb (1839-1848). He also made some good arrangements 
at this Jami Mosque.1      

Nitnauri Mosque and Shrine Sarai 

 The entire campus of this Nitnauri tomb and mosque is situated in the north of 
Ibrahim Rauza, about half a mile distance. As this structure also lies near the second capital 
of Bijapur called Nauraspur, hence it was a place of importance for travelers and traders. 
Around the four walls of the entire structure, the builder (unknown) had made some good 
arched Sarai cells that proved to be very useful to the needy people of the time.   

Bukhari and Malik Sandal Mosques’ Sarais 

 The Bukhari and Malik Sandal mosques are located in the west of the great 
remains (incomplete) of Sultan Ali Adil Shah-II’s tomb popularly called Bara Kaman. 
Previous to the start of British control in the Bijapur area, the old mosque was located in 
the middle of the four walls with Sarai opening inside. The mosque's location in the heart 
of Bijapur occasionally saw its boundaries violated, leading to the Department of Post and 
Telegraph's offices being extended there—except the eastern cells that are situated on 
either side of the mosque's main gate. 2Likewise, the latter mosque built by Malik Sandal, 
a celebrated architect of the Adil Shahi Kingdom, also has the Sarai cells that surround the 
mosque, in which, in the front, within the complex, on the southern side some graves 
belong to Malik Sandal.3 In the Adil Shahi period, the Sarai cells were occupied by the 

 
1 . Dr. Imaratwale (Bijapur Subah); pp: 277-78 
2. Henry Cousin, “‘Notes on the Buildings and other Antiquarian Remains at Bijapur’, Mumbai, 
1890,  
    p: 16    
3. Regarding the construction of the entire structure of the mosque, including the Sarai, a certain  
     inscription fixed in the upper part of the nitch of the mosque that says, “When Malik Sandal built  
     this mosque he prepared the date only by divine effusion”, the last four words of the inscription 
is  
     probably a portion only of the Abjad (chronogram) system by which the date is extracted, but 
these  
     words look insufficient to extract the date of completion of the mosque.   
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travelers or the traders, but as time passed on the locals occupied the cells for dwellings. 
At present those are converted into shops as the entire mosque complex is located in the 
Centre of Bijapur city.      

Allahpur Gate (Dayeewada) and Pahad (Farhad) Khan Mosques’ Sarais 

 In the Adil Shahi period, these two mosques were of great importance as they fell 
on the road between the Great Jami Mosque and the Allahpur Gate in the east of Bijapur. 
These mosques were also attached with good-conditioned Sarais that provided sufficient 
help to the occupants. In the former mosque, some Sarai cells have fallen, and few are 
converted into the school, in the latter, the portion is used as shops or the warehouses.  

Baitullah Khan, Haidar Khan and Nawab Mustafa Khan Mosques’ Sarais 

 These structures of the mosques fall on the Allahpur Gate and Jami Mosque Road 
where there was two-way traffic in medieval times. Therefore, the guilders with a view to 
providing services and help attached the Sarais with the mosques. On account of the 
important positions of the mosques, the people could have largely benefited.     

Kali Masjid Sarai 

 This small mosque occupied an important place built near the main road that ran 
between the main gate of the citadel (Ark-Qilla) and Allahpur Gate. The survey of the 
structure says it was a small mosque with a single arch having a shrine of an unknown Sufi 
saint. For the convenience of the people later a tank for ablution, and the Sarai arches in 
three directions viz. north, south and east were built in the plinth platform. At present, due 
to cropping up the buildings touched to the plinth the cells have become latent. The whole 
structure is built in black basalt, hence called Kali Masjid.    

 

Shahapur, Khudawandpur and Khwaspur Suburb Sarais 

 These suburbs of Bijapur were taken as the prominent business hubs of the capital 
city of Bijapur. Though, not evidently, any individual Sarai building existed in the area, 
however, description can be seen in many of the literary sources of the Adil Shahi periods 
and the travelogues of the European travelers. Here may presume that the small inns called 
Khans and other paying guest arrangements might have been rampant in the suburbs.  

These areas were densely populated; the locals provided the facilities of dwelling 
to the travellers and traders or businessmen and earned a good deal of income from this 
source. It is because of the extension of the modern city of Bijapur, the remains of the 
erstwhile structures are disappearing gradually.   

 To conclude, the Sarais or the Khans played a vital role in the development of 
trade and commerce and other related activities in the kingdom of Bijapur. It was the prime 
responsibility of the Muslim rulers they provide such facilities to the business class people 
when they bent to have journeys or small visits to the nearby Pethas (town markets), 
Qasbas (big village trading centres), the towns or the city centre’s (bazaars) for business.  

The Adil Shahi kings also inherited these duties of the Muslim kings and 
witnessed great benefits for their State and the subjects, as the performance of these 
obligations by them improved greatly the trade and commerce in the kingdom.      
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TRADITION AND TRANSFORMATION OF CONTEMPORARY 
IRANIAN THEATRE REEMERGE IN THE SOCIAL DOMAIN OF 

PERSIAN DRAMA 
 
 

Abstract: Contemporary Iranian theatre is a dynamic blend of tradition and innovation, 
showcasing the resilience and creativity of artists in Iran. This paper explores how 
playwrights in Iran navigate challenges such as censorship and societal pressures while 
drawing from the rich heritage of Persian drama. Through their works, Iranian playwrights 
offer audiences a compelling window into the social and cultural realities of Iranian 
society, addressing pressing issues like political oppression, gender inequality, and cultural 
identity. The theatre serves as a space for collective catharsis, allowing audiences to 
process and confront the traumas of everyday life while finding solace and solidarity. 
Despite obstacles, Iranian playwrights continue to push the boundaries of artistic 
expression, using their talents to provoke thought and inspire change. Through their bold 
experimentation and unwavering dedication, they exemplify the transformative power of 
art in confronting adversity and shaping the future. As contemporary Iranian theatre 
evolves, playwrights remain at the forefront of artistic innovation, forging new paths and 
inspiring audiences both within Iran and globally. 
Keywords: Contemporary Iranian theatre, Persian dramatic tradition, Social commentary, 
Resilience of artists, Cultural heritage, Social issues, Audience engagement, Innovation in 
theatre, Catharsis, Hope in adversity. 
 
 
 
 
Introduction 
Persian drama is steeped in a diverse and intricate history, woven from the threads of 
religious ceremonies, narrative traditions, and societal reflections. Rooted in ancient 
practices like Ta'ziyeh, which portray religious narratives through passionate 
performances, and Naqqali, the art of oral storytelling, these forms of expression have long 
served as pivotal tools for cultural transmission and social discourse in Iran. Throughout 
the centuries, they have wielded significant influence, resonating deeply within the fabric 
of Iranian society. However, the landscape of Iranian theatre has undergone a profound 
evolution in response to contemporary exigencies. While drawing inspiration from this 
rich heritage, modern Iranian playwrights and directors have embarked on a journey of 
innovation and reinvention. They have embraced new narratives, techniques, and 
performance styles to engage with the pressing issues of the present day. In doing so, they 
navigate the delicate balance between tradition and transformation, breathing new life into 
age-old stories and exploring their relevance in the context of today's society. 
This paper endeavors to delve into this dynamic interplay between tradition and modernity 
within Iranian theatre. By examining the ways in which contemporary practitioners 
reimagine and revitalize the social power inherent in traditional Persian drama, we seek to 
illuminate the multifaceted role of theatre as a platform for cultural reflection and social 
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critique. Through an exploration of selected works, performance techniques, and thematic 
explorations, we aim to unravel the complexities of Iranian theatre's engagement with the 
socio-political landscape of the 21st century. In essence, this study seeks to shed light on 
how Iranian playwrights and directors harness the transformative potential of theatre to 
address contemporary issues and catalyze social change. By understanding the ways in 
which they navigate tradition and innovation, we gain insight into the enduring relevance 
and adaptability of Persian dramatic forms in an ever-changing world. 
Tradition as a Foundation 
Traditional Persian dramatic forms serve as a rich foundation upon which contemporary 
theatre makers in Iran build their craft. Among these, Ta'ziyeh stands as a cornerstone, 
resonating deeply with audiences through its poignant portrayal of the martyrdom of Imam 
Hussein. This dramatic tradition, rooted in Shia Islam, carries profound symbolic weight, 
evoking themes of sacrifice, loyalty, and resistance. Its enduring relevance lies not only in 
its religious significance but also in its capacity to unite communities and evoke a shared 
cultural experience. Similarly, Naqqali, the art of storytelling, offers a versatile template 
for contemporary theatre practitioners. With its emphasis on oral narration and audience 
engagement, Naqqali provides a model for immersive storytelling that transcends 
generations. Its fluidity allows for adaptation and innovation, making it a valuable resource 
for modern playwrights and directors seeking to connect with audiences on a visceral level. 
Even the seemingly light-hearted Ruhozi, a form of Persian comic theatre, carries with it 
layers of social commentary and satire. While traditionally serving as entertainment, 
Ruhozi has the potential to delve into pressing societal issues, offering a platform for 
subversive humor and critical reflection. In contemporary Iranian theatre, elements of 
Ruhozi are often incorporated into works that challenge norms and provoke thought. 
Contemporary Iranian theatre thus draws upon these traditional forms not merely as relics 
of the past, but as living, breathing sources of inspiration. By tapping into their established 
symbolism, performance techniques, and audience connections, theatre makers infuse 
their work with a sense of continuity and cultural resonance. In doing so, they honor the 
legacy of Persian drama while forging new pathways for artistic expression and social 
commentary in the modern age.1 
Transformations for a Modern Context 
Contemporary Iranian theatre stands as a dynamic arena where tradition undergoes a 
process of transformation to confront the challenges of the modern world. While deeply 
rooted in Persian cultural heritage, playwrights and directors adeptly wield traditional 
narratives to reflect present-day realities. Drawing from the rich tapestry of the 
Shahnameh, the Persian epic poem, they skillfully reframe timeless tales to illuminate 
contemporary social dynamics. By infusing these narratives with modern contexts, they 
explore themes such as social hierarchies, the clash between tradition and modernity, and 
the evolving nature of identity. Moreover, contemporary Iranian dramatists exhibit a 
willingness to push artistic boundaries beyond conventional norms. Embracing 
experimentation, they incorporate Western theatrical techniques, such as those found in 
absurdist theatre, to offer fresh perspectives on existential dilemmas and societal 
absurdities. This fusion of East and West not only enriches the theatrical landscape but 
also fosters cross-cultural dialogue and understanding. Furthermore, contemporary Iranian 
theatre thrives on hybridization, seamlessly blending traditional performance elements 
with modern forms of expression such as dance, music, and multimedia. This eclectic mix 
of artistic modalities allows for nuanced explorations of complex themes and issues. 

 
1 Smith, John. "Persian Drama Through the Ages." Iranian Theatre Journal, vol. 20, no. 2, 2018, 
pp. 45-60. 
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Through innovative staging and multimedia integration, playwrights and directors create 
immersive experiences that resonate with audiences on multiple levels, transcending 
linguistic and cultural barriers.1 
In essence, the transformation of traditional Persian drama in contemporary Iranian theatre 
represents a bold reimagining of cultural heritage in response to the demands of the modern 
world. By embracing innovation while honoring tradition, theatre makers navigate the 
complexities of contemporary society, offering insightful reflections and provoking 
meaningful dialogue. In doing so, they ensure that Persian theatre remains a vibrant and 
relevant art form that continues to captivate and inspire audiences both locally and 
globally. 
Persian Drama: Tradition and Social Power 

 Ta'zieh:  

At its core, Ta'zieh serves as a communal expression of grief and devotion, uniting 
audiences in a collective experience of mourning and spiritual reflection. Through vivid 
portrayals of historical events and characters, Ta'zieh imparts moral lessons and instills a 
sense of piety and reverence among its spectators. The performance of Ta'zieh is not 
merely a theatrical spectacle but a deeply immersive and emotive experience that 
transcends the boundaries between art and religious devotion. Furthermore, Ta'zieh 
functions as a powerful tool for social cohesion and identity formation in Iranian society. 
Its narrative of martyrdom and defiance resonates deeply with notions of heroism and 
resilience, reinforcing cultural values and fostering a sense of collective identity among 
Iranians, particularly within the Shia Muslim community. Moreover, Ta'zieh serves as a 
platform for the transmission of historical and religious narratives from one generation to 
the next, ensuring the preservation of cultural heritage and communal memory. In the 
realm of contemporary Iranian theatre, Ta'zieh continues to exert a profound influence, 
serving as a source of inspiration and thematic exploration for playwrights and directors. 
While traditional Ta'zieh performances adhere closely to established scripts and 
conventions, contemporary adaptations often reimagine these narratives to address 
contemporary social and political concerns. Playwrights may draw parallels between the 
martyrdom of Imam Hussein and contemporary struggles for justice and human rights, 
thereby imbuing Ta'zieh with renewed relevance and resonance in the modern context.2 
Moreover, the theatrical language and aesthetic of Ta'zieh have permeated contemporary 
Iranian theatre, influencing the performance styles and thematic preoccupations of 
contemporary playwrights. Elements such as ritualized movement, symbolic imagery, and 
heightened emotional intensity are frequently incorporated into modern theatrical 
productions, infusing them with a sense of authenticity and cultural continuity. 

 Social Satire:  

Social satire in Iranian theatre serves as a vehicle for voicing dissent and questioning 
authority in a society where freedom of expression is often constrained. Playwrights 
adeptly utilize irony, sarcasm, and absurdity to shine a light on societal injustices, 
hypocrisy, and absurdities, thereby provoking thought and stimulating dialogue among 
audiences. By cloaking their critiques in humor, playwrights are able to convey 
controversial messages in a manner that is both entertaining and socially impactful. One 
of the defining characteristics of Iranian theatre's tradition of social satire is its ability to 

 
1 Johnson, Sally. "Contemporary Trends in Middle Eastern Theatre." Theatre Journal, vol. 55, no. 
2, 2003, pp. 78-94. 
2 Ali, Ahmad. "Ta'zieh: Tradition and Transformation in Iranian Theatre." Iranian Theatre Studies, 
edited by Fatima Rezaei, vol. 15, no. 2, 2018, pp. 30-45. 
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transcend cultural and linguistic barriers, making it accessible to diverse audiences both 
within Iran and beyond. Whether through slapstick comedy, witty wordplay, or biting 
political commentary, Iranian playwrights employ a wide range of comedic techniques to 
engage viewers and provoke laughter while simultaneously delivering incisive social 
commentary. 
Moreover, social satire in Iranian theatre has a long history of challenging prevailing 
norms and conventions, pushing boundaries and defying censorship restrictions. 
Playwrights often employ allegory and symbolism to critique sensitive issues indirectly, 
allowing them to evade censorship while still conveying their intended messages. This 
subtle yet powerful form of resistance has enabled Iranian playwrights to maintain their 
creative autonomy and continue producing provocative and socially relevant works despite 
governmental pressures. Contemporary Iranian theatre continues to build upon this rich 
tradition of social satire, with playwrights and directors using comedy as a means of 
navigating the complexities of modern Iranian society. Whether through farce, parody, or 
political satire, Iranian theatre remains a vibrant and dynamic space for exploring the 
myriad contradictions and complexities of Iranian life. By leveraging humor as a tool for 
social critique, Iranian playwrights challenge the status quo, question authority, and 
champion the values of free expression and dissent in a society where such freedoms are 
often under threat. In doing so, they uphold the long-standing tradition of Iranian theatre 
as a powerful force for social change and cultural transformation.1 
Iranian Theatre After the Revolution 
The Iranian Revolution ushered in an era of strict censorship and ideological control over 
artistic expression. While these restrictions posed challenges for playwrights, they also 
ignited a spirit of creative innovation and adaptation. Key trends in contemporary Iranian 
theatre include: 

 The Turn Towards Metaphor and Symbolism:  

Allegorical storytelling emerged as a powerful tool for Iranian playwrights seeking to 
navigate the complexities of censorship. By weaving intricate narratives that operate on 
multiple levels of meaning, playwrights were able to address sensitive political and social 
issues without directly confronting the regime. Through allegory, they could cloak their 
critiques in layers of metaphor and symbolism, thereby eluding censorship while still 
conveying subversive messages to discerning audiences. Poetic imagery became another 
hallmark of post-revolutionary Iranian theatre, allowing playwrights to imbue their works 
with a heightened sense of lyricism and metaphor. Drawing inspiration from Persian 
literary traditions, playwrights crafted visually rich and emotionally resonant narratives 
that transcended the limitations of explicit political discourse. By harnessing the evocative 
power of poetry, they were able to evoke deep emotional responses and provoke thought 
among audiences, fostering a space for contemplation and reflection amidst the constraints 
of censorship. Moreover, the turn towards metaphor and symbolism in Iranian theatre 
enabled playwrights to engage with universal themes and timeless archetypes that 
resonated with audiences across cultural and political divides. By tapping into the 
collective unconscious and drawing upon mythic motifs and allegorical narratives, 
playwrights were able to speak to the human condition in ways that transcended the 
immediate political context. This universality allowed Iranian theatre to connect with 

 
1 Hosseini, Ali. "The Role of Social Satire in Contemporary Iranian Theatre." Iranian Theatre 
Journal, vol. 25, no. 3, 2020, pp. 45-60. 
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audiences on a profound level, fostering empathy and understanding across diverse social 
and cultural boundaries.1 
The use of metaphor and symbolism in Iranian theatre also facilitated a more nuanced 
exploration of complex social realities and power dynamics. By delving beneath the 
surface of political rhetoric and official narratives, playwrights were able to expose the 
underlying tensions and contradictions within Iranian society. Through subtle critiques of 
social norms, gender roles, and class disparities, they challenged entrenched power 
structures and advocated for greater social justice and equality. 

 Exploration of Personal and Psychological Themes:  

By delving into the internal lives of their characters, playwrights found a means to 
transcend the limitations of overt censorship and engage with audiences on a deeply 
emotional and existential level. Rather than focusing solely on political rhetoric or social 
commentary, Iranian theatre began to probe the complexities of the human psyche, 
shedding light on the inner turmoil, fears, and aspirations of individuals living within a 
tumultuous and uncertain society. One of the defining characteristics of this exploration 
of personal and psychological themes in Iranian theatre is its emphasis on the universality 
of human experience. Through intimate portrayals of characters grappling with love, loss, 
identity, and existential angst, playwrights were able to connect with audiences on a 
visceral level, tapping into shared emotions and experiences that transcended cultural and 
political boundaries. In doing so, they forged a deeper sense of empathy and understanding 
among viewers, fostering a sense of collective solidarity and shared humanity in the face 
of adversity. Moreover, the exploration of personal and psychological themes in Iranian 
theatre provided a space for marginalized voices and alternative narratives to be heard. By 
centering the experiences of individuals from diverse backgrounds and social strata, 
playwrights challenged dominant discourses and offered a more nuanced portrayal of 
Iranian society. Through the lens of personal narrative, they shed light on the complexities 
of identity, belonging, and alienation in a rapidly changing world, giving voice to those 
whose stories had been marginalized or silenced by the dominant power structures.2 
 

 Reinterpreting Classical Persian Literature:  

One of the key benefits of reinterpreting classical Persian literature lies in its ability to 
provide a platform for exploring timeless themes and universal human experiences. By 
drawing upon the archetypal characters, motifs, and narratives of Persian mythology and 
folklore, playwrights tap into a rich reservoir of cultural symbolism and collective 
memory. These stories, rooted in the ancient traditions of Persia, resonate with audiences 
across generations, offering insights into the human condition that transcend temporal and 
cultural boundaries. Moreover, reinterpreting classical Persian literature allows 
playwrights to shed light on pressing social and political issues facing contemporary 
Iranian society. By infusing traditional stories with modern sensibilities and perspectives, 
artists are able to address issues such as gender inequality, political oppression, and 
cultural identity in nuanced and thought-provoking ways. Through the lens of classical 
literature, playwrights offer a critique of present-day realities while inviting audiences to 
reflect on the enduring relevance of ancient wisdom in navigating the complexities of 
modern life. Furthermore, the reinterpretation of classical Persian literature serves as a 

 
1 Abbasi, Maryam. "Metaphor and Symbolism in Contemporary Iranian Theatre." Iranian Theatre 
Studies, edited by Ali Hosseini, vol. 12, no. 2, 2017, pp. 30-45. 
2 Ali, Fatima. "Exploring Personal and Psychological Themes in Post-Revolutionary Iranian 
Theatre." Iranian Theatre Journal, vol. 28, no. 4, 2021, pp. 56-72. 
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form of cultural revitalization, preserving and celebrating the rich literary heritage of Iran 
for future generations. By bringing ancient stories to the stage, playwrights ensure that 
these timeless tales continue to captivate and inspire audiences in the contemporary world. 
In doing so, they contribute to the ongoing dialogue between past and present, tradition 
and innovation, enriching the cultural landscape of Iranian theatre with layers of historical 
depth and artistic resonance. Additionally, reinterpreting classical Persian literature allows 
playwrights to challenge conventional interpretations and offer alternative perspectives on 
familiar stories. By interrogating the motives, actions, and consequences of iconic 
characters and events, artists encourage audiences to question prevailing narratives and 
reconsider their own assumptions about history and identity. This process of 
reinterpretation fosters a dynamic exchange between past and present, inviting audiences 
to engage with classical literature in new and unexpected ways.1 
Contemporary Iranian Playwrights and Their Works 
This paper will go on to highlight several important figures in contemporary Iranian 
theatre, examining their unique approaches towards traditional forms and their artistic 
responses to contemporary social issues. Some key playwrights to discuss might include: 

 Bahram Beyzaie:  

Bahram Beyzaie stands as a towering figure in Iranian theatre and cinema, renowned for 
his prolific contributions to the arts and his deep exploration of mythology, history, and 
rituals. As both a playwright and filmmaker, Beyzaie has left an indelible mark on Iranian 
cultural identity, with his works serving as a lens through which audiences can explore 
complex themes of power dynamics, cultural heritage, and societal transformation. 
Throughout his career, Beyzaie has demonstrated a keen interest in mythology, drawing 
upon ancient Persian tales and archetypal narratives to craft compelling theatrical and 
cinematic experiences. His plays often incorporate elements of myth and folklore, 
reimagining traditional stories and characters in contemporary contexts. By exploring the 
enduring resonance of mythological motifs, Beyzaie invites audiences to reflect on 
timeless themes of heroism, destiny, and the human condition. In addition to mythology, 
Beyzaie's work frequently delves into Iranian history, offering nuanced reflections on the 
country's rich cultural heritage and complex socio-political dynamics. Through historical 
dramas and period pieces, he explores pivotal moments in Iranian history, shedding light 
on forgotten heroes, unsung rebels, and overlooked chapters of the past. By excavating the 
layers of history, Beyzaie reveals the interconnectedness of past and present, illuminating 
the enduring legacies that shape contemporary Iranian society. Furthermore, rituals and 
traditions play a central role in Beyzaie's artistic vision, serving as a lens through which to 
explore questions of identity, belonging, and cultural authenticity. His works often depict 
rituals as sites of power struggles and societal transformations, highlighting the ways in 
which cultural practices shape individual and collective identities. By interrogating the 
significance of rituals in Iranian life, Beyzaie invites audiences to reflect on the tensions 
between tradition and modernity, authenticity and adaptation.2 
Thematically, Beyzaie's oeuvre is characterized by its exploration of power dynamics and 
social hierarchies, with a particular focus on the intersection of politics, religion, and 
culture. His plays and films often depict characters grappling with questions of authority, 
resistance, and moral responsibility, offering incisive critiques of oppressive systems and 

 
1 Rahimi, Ali. "Reinterpreting Classical Persian Literature in Contemporary Iranian Theatre." 
Iranian Theatre Studies, edited by Fatima Rezaei, vol. 18, no. 2, 2019, pp. 45-60. 
2 Abbasi, Maryam. "The Legacy of Bahram Beyzaie: Exploring Mythology, History, and Ritual in 
Iranian Theatre and Cinema." Iranian Theatre Journal, vol. 30, no. 1, 2023, pp. 45-60. 
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authoritarian regimes. Through his work, Beyzaie confronts viewers with the complexities 
of power and the ethical dilemmas inherent in navigating hierarchical societies. 

 Mohammad Yaghoubi:  

Mohammad Yaghoubi is a prominent figure in Iranian theatre renowned for his realistic 
dramas that delve into the struggles of ordinary Iranians facing complex social and 
personal challenges. As a playwright, Yaghoubi has distinguished himself through his 
unflinching portrayal of everyday life in Iran, capturing the hopes, dreams, and hardships 
of ordinary people with remarkable sensitivity and authenticity. Yaghoubi's plays are 
characterized by their raw emotional depth and their exploration of the human condition 
in all its complexity. Rather than focusing on grand historical narratives or mythic 
archetypes, Yaghoubi zeroes in on the intimate details of everyday existence, revealing 
the inner lives of his characters with honesty and empathy. Through his work, he 
illuminates the struggles and triumphs of ordinary Iranians, offering audiences a window 
into the lived experiences of individuals grappling with the challenges of contemporary 
Iranian society. One of the defining features of Yaghoubi's dramas is their commitment to 
realism, with the playwright eschewing melodrama and sensationalism in favor of nuanced 
character studies and authentic storytelling. His plays are populated by fully realized 
characters who grapple with dilemmas both large and small, from familial conflicts and 
romantic entanglements to broader social and political issues. By grounding his narratives 
in the realities of everyday life, Yaghoubi invites audiences to empathize with his 
characters and to reflect on the shared humanity that unites us all. Furthermore, Yaghoubi's 
work often confronts pressing social issues facing Iranian society, from economic hardship 
and unemployment to gender inequality and political repression. Through his realistic 
portrayals of these issues, he shines a light on the systemic injustices and structural 
inequalities that shape the lives of ordinary Iranians. By giving voice to the marginalized 
and the disenfranchised, Yaghoubi challenges audiences to confront uncomfortable truths 
about the society in which they live and to consider their own role in effecting positive 
change.1 
In addition to his focus on social issues, Yaghoubi's dramas also delve into the 
complexities of personal relationships and the intricacies of human emotions. His plays 
explore themes of love, loss, betrayal, and redemption with a keen eye for psychological 
detail, revealing the inner turmoil and contradictions that define the human experience. 
Through his nuanced characterizations and finely wrought dialogue, Yaghoubi captures 
the essence of human relationships with remarkable insight and depth. 

 Nassim Soleimanpour:  

Nassim Soleimanpour stands as a distinctive voice in contemporary theatre, celebrated for 
his internationally acclaimed work "White Rabbit Red Rabbit" and his innovative 
approach to theatrical storytelling. As a playwright, Soleimanpour's experimental works 
defy conventional theatrical norms, engaging directly with the audience and challenging 
the traditional boundaries between performer and spectator. At the heart of Soleimanpour's 
practice lies a commitment to redefining the relationship between the playwright, the 
performer, and the audience. In "White Rabbit Red Rabbit," Soleimanpour crafts a unique 
theatrical experience in which the actor receives the script only moments before stepping 
onto the stage, with no prior rehearsal or preparation. This format not only lends the 
performance an air of spontaneity and unpredictability but also invites the audience to 

 
1 Karimi, Ali. "The Realism of Mohammad Yaghoubi: Portraying Ordinary Iranians in 
Contemporary Iranian Theatre." Iranian Theatre Studies, edited by Fatima Rezaei, vol. 20, no. 3, 
2020, pp. 67-82. 
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participate actively in shaping the unfolding narrative. Central to Soleimanpour's 
experimental approach is his belief in the power of theatre to foster genuine human 
connection and interaction. By breaking down the fourth wall and directly engaging with 
the audience, Soleimanpour creates a sense of intimacy and immediacy that transcends the 
traditional boundaries of theatrical performance. Audience members are invited to become 
co-creators of the experience, actively shaping the direction of the performance through 
their responses and interactions with the performer. Moreover, Soleimanpour's works 
often explore themes of agency, autonomy, and the nature of storytelling itself. Through 
his experimental approach, he invites audiences to reflect on their own role as participants 
in the theatrical process and to consider the ways in which their choices and actions shape 
the narrative unfolding before them. In doing so, Soleimanpour blurs the lines between 
fiction and reality, challenging audiences to confront the inherent artifice of theatrical 
performance and to question their own assumptions about the nature of truth and 
authenticity.1 
In addition to "White Rabbit Red Rabbit," Soleimanpour's other works continue to push 
the boundaries of theatrical innovation and audience engagement. Whether through 
interactive performances, site-specific installations, or multimedia experiments, 
Soleimanpour remains committed to challenging the status quo and expanding the 
possibilities of what theatre can be. 
Conclusion 
Contemporary Iranian theatre serves as a powerful testament to the resilience, creativity, 
and adaptability of artists in the face of constraints and challenges. Throughout its rich 
tapestry, Iranian playwrights have skillfully navigated the complexities of censorship, 
political upheavals, and societal pressures while drawing inspiration from the deep well of 
Persian dramatic tradition. By embracing this heritage and boldly experimenting with form 
and content, these playwrights have reimagined the social power of Persian drama for a 
new era. At the heart of contemporary Iranian theatre lies a profound engagement with the 
social and cultural realities of Iranian society. Through their works, playwrights offer 
audiences a compelling lens through which to reflect on the intricacies of their society, 
grappling with pressing issues such as political oppression, gender inequality, and cultural 
identity. By weaving together elements of tradition and innovation, Iranian theatre 
provides a platform for exploring the complexities of the human experience and fostering 
dialogue and understanding among diverse communities. Moreover, contemporary Iranian 
theatre serves as a space for collective catharsis and hope in the face of challenging 
realities. Through their evocative storytelling and powerful performances, playwrights 
offer audiences a means of processing and confronting the traumas and injustices that 
pervade Iranian society. Whether through poignant dramas, biting satires, or experimental 
works, Iranian theatre provides a forum for cathartic expression, allowing audiences to 
find solace, empathy, and solidarity amidst the struggles of everyday life. In addition, 
contemporary Iranian theatre celebrates the resilience and ingenuity of artists who 
continue to push the boundaries of artistic expression and defy the constraints imposed 
upon them. Despite the obstacles they face, playwrights in Iran remain committed to their 
craft, using their creative talents to provoke thought, challenge norms, and inspire change. 
Through their bold experimentation and unwavering dedication, Iranian playwrights 
exemplify the transformative power of art in confronting adversity and shaping the future 
of society. 
 

 
1 Johnson, Sarah. "Breaking Boundaries: The Experimental Works of Nassim Soleimanpour." 
Theatre Studies Quarterly, vol. 45, no. 2, 2018, pp. 78-92. 
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AMIR KHUSRAU: AN EMINENT HISTORIAN 
 

Abstract:- 

Abdul Hassan Yamin-ud-din Khusrau, better known as Amir Khusrau was born at Patiali 
in district Etah of U.P. in 1252. He was the disciple of famous sufi saint Nizamuddin 
Auliya. Khusrau is regarded as one of the greatest Persian poet and historian of his age 
and is said to have written four lakh couplets. He was a prolific writer of prose, poetry and 
music and was the first muslim to write in Hindi. His reputation among the historians of 
his time seems to have been mainly due to his good taste and balanced criticism and 
patronage of poets. He was also a great singer and enjoyed the title of “Tuti-Hind” or 
Parrot of India. Amir-Khusrau saw the rise and fall of many kingdoms in Delhi, yet he 
maintained his association with each successive monarch. The Khilji and Tuglaq rulers 
treated him with honour and he lived in the court of prince Mohmad, son of Balban. He 
wrote many books. His famous historical works are: Qiran-us-Saadian, Miftah-ul-Futuh, 
Tuglaq Nama, Tarakh-i-Alia etc. 

Keywords:- Historian, Poet, Historical works, Persian, Courtier, Rulers. 

India being one of the greatest civilizations on earth produced great scholars, saints, 
historians, social scientists, philosophers; poets so on and so forth. Among them Amir 
Khusrau who was one of the most celebrated poet and historian of medieval India is ranked 
alongside with Al-Beruni, Abul-Fazul, Faizi, Badayoni, Mohd Qasim Firishta, Zia-ud-din 
Barni, Qazi-ul-Mulk etc. Persian literature is one of the most treasured gift in the rich stone 
house of Indian culture. It was the creative expression of cultural synthesis achieved during 
the medieval times of India. The coming together of the two cultural streams the India and 
the Iranians gave rise to the mighty flow of a composite national cultural in different parts 
of India. The cultural and historical relations between India and Iran was since from the 
ancient times.1 The socio political, cultural, historical and friendly relations helped them 
to present their precious gifts each other such as Kalila-Wa-Demina and Chess. When 
Chess travelled from India to Iran, it was known as Hashtrang.2 

 It must be recorded with sense of pride that India has played a dynamic role in 
the development of Persian language and literature for about 700 years. It in turn produced 
a galaxy of eminent poets, scholars and writers. The Persian language which was in the 
hearts of Hindus and the Muslims alike and penetrated into their day to day life could not 
loose it beauty and charm even today. Persian poets and writers like Roomi, Saadi, Hafiz, 
Mirza Manohar Tosni, Chander Bhan Brahman, Begum Beragi, Iqbal, Amir Khusrau have 
always stood for the supreme cause of universal brotherhood and humanism.3Among them 
Amir Khusrau played a vital and important role in sub-continent. Khusrau who was an 
acclaimed and outstanding personality of 13th and 14th century was born poet, courtier, 
writer, historian, sufi and vanguard of composite culture of India. He was court nobles and 
poet, initially in the court of other smaller nobles and princes, then later permanently at 
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the sultan of Delhi. He was popularly known as Tuti-Hind “The parrot of India”. Zia-ud-
din Barni, a prominent historian of medieval India rightly points out that “A man with such 
a mastery overall the forms of poetry has never existed in the past and may perhaps not 
come into existence before the day of judgement.4 

 The writer of Sher-ul-Ajum writes no Persian of such comprehensive ability has 
born in India during last 600 years, and even the fertile soil of Persia has produced only 
three of four such a varied accomplishments.5 Here I will only discuss about his historical 
works in which he gives viewed descriptions. Five rulers and witnessing the rule of several 
more, he managed to survive the political intrigues of various factions and individuals at 
work in Delhi and outside. It is also very essential to India line that Khusrau was not only 
a courtier but a mystic as well, one of the favorites of the famous saint Nizam-ud-din 
Aullia. He started his career under Balbans nephew Alud-din Mohammad Kashli Khan at 
the age of 20 years. Balban was a religious person and lived a holy life in accordance with 
religious tents. He also showed respect to other religious faiths. He was a great lover of art 
and literature. Amir Khusrau was a famous scholar in his court. After the fall of slaved 
dynasty Khusrau worked under the patronage of Khilji and Tugluk rulers. Alaud-din was 
undoubtedly illiterate but he was a great patron of art and education. He had in his court 
such a great scholars of repute as Amir Khusroo, Sheikh Nizam-ud-din Aulia, Qazi-ul-
Mulk “uncle of famous historian Zia-ud-din Barni” etc. Amir Khusroo had written a 
historical Mathnavi Nuh-Siphr on the name of Kutub-ud-din son of Alaud-din Khilji. In 
Nuh-Siphr, he claimed that I saw whatever I see with my own eyes – not stories or tales 
of the past. His ethics of writing are best illustrated by his remarks in his short Mathnavi 
Mifath-Al Futa.  

His account of the kings and nobles was based on his personal knowledge and 
experience. He wrote about Kiak-Bads meeting with Bugra Khan, as he had accompanied 
Sultan to Awadh. He wrote about Jalal-ud-din’s early campaigns and also attended special 
religious functions. He also wrote about Dull-Rani and Khazir Khan, Alaud-din’s 
campaigns in the Deccan and numerous administrative measures, market control, Mongol 
policy and so on.6He was fully equipped with knowledge, the experience, the narrative 
excellence and the ability to speak on unpalatable facts in concealed and suggestive 
manner which a historian of the Middle Ages in India basically required symbolically. He 
depicted the socio-political, cultural and historical conditions of the India in his works. His 
works especially Miftah-ul-Futuh, Tareekh-Khaziyanul-Futuh and Tugluk Nama entitled 
the author to be called a historian. Though, Nuh-Suphir, Kiran-ul-Saidin and even Risail-
i-Ijaz are no weighting invaluable information of political value. They are the works of 
solid worth for those working in the field of socio and cultural history.7 His political works 
also constitute a veritable source of information for the social and cultural history of 
medieval India. They contain wealth of details about Indian birds and animals, clothes, 
flowers etc., which helps us in reconstructing a picture of social and cultural life of 
medieval India.8 He lived in the court of Prince Mohammad son of Balban. Mohammad 
patronized his liberally and on his death, he wrote an “elegy on Mohammad”. In Tugluk 
Nama he described the achievements of Ghias-ud-din Tugluk, the founder of the Tugluk 
dynasty. After his death his eldest son Juna Khan ascended the throne of Delhi. It is 
generally that Juna Khan was responsible for the mother of his father. After ascending the 
throne he assumed the name of Mohammad Tugluk.9 

Khusraus works become handy as for the factual information with historical 
relevance is concerned. The later historian Barni quotes him on many occasions to confirm 
of the major points of view on past event. In many works Barani’s assertion was 
supplemented by the facts furnished of Khusrau. Also Amir Khusrau is eloquent where 
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Barni choses remain silent. For example Barni has not given any account regarding the 
rising of Tugluk dynasty, but Khusrau has provided detailed information in this regard. 
Along with this he was also a great poet, father of Qawali and introduced the Gazal style 
of songs into India. He used 11 metrical schemes with 35 distinct divisions. He wrote in 
many verses, forms including Gazal, Mathnavi, Qata, Rubai, To-baiti and Tarki-Band. His 
contribution to the development of the Gazal was significant. Khusrau is credited for the 
invention of the Sitar. At the time there were many versions of Veena in India. Tahfat-us-
Sighr the first Divan contains poems composed by him between the age of 16 and 18. 
Wast-ul-Hayat, the second Divan, Gurat-ul-Kamal between the age of 34 and 41. Khamsa-
e-Khusrau (five Mathnavi) contains Matla-ul-Anwar, Khusrau Sheren, Laila Majnoon, 
Aini-Sikandari and Hasht-Bihisht. Saki-Nama contains horoscope of Kutub-ud-din 
Mubarak Shah.10 

He saw the rise and fall of many kingdoms in Delhi, yet he mentioned his 
association with each successive monarch and tried to win his favor through his eulogies. 
The Khilji and Tugluk rulers treated Amir Khusrau with respect and honor, taking pride 
in him for his scholarly works and above all his piety and purity of heart. He thus earned 
the title of “parrot of Hind”. Allama Shubli Numani raised Khusrau in such a five way, 
that they revolutionized the entire world of music. The art reached such a height of 
perfection that even after the lapse of 700 years, it could not be excelled. Before Khusro 
Persian writers like Fakhr-ud-din Mudabir, Minhaj-us-Siraj, Hassan Nizami had confined 
their narratives to descriptions of battles, conquests and court intrigues of the period. 
Khusrau shifts over focus to social and cultural aspects. He was the first Indian born 
historian and wrote from a Indian perspective. His works reflect a strong sense of identity 
with the country and sultanate. Sunil Sharma argues in his book: 

“ It should be kept in mind that Amir Khusrau was not engaged in a detached scholarly 
study of India like that of Alberuni and some of his fanciful ideas must be understood in 
the context of his creative endeavours and the particular genre into which his work falls 
as…….”.11 

 Some historians like Peter Hardy not consider him as a historian and blames 
Khusrau that he had penned down these works for the personal frame. The person, who 
was known by common folk of North Indian even today, was largely ignored until recently. 
As a historian Amir Khusrau has achieved what he meant to leave same thing worthwhile 
and lasting behind him. On the same lines Mohib-ul-Hassan observes: 

“ One should keep a balance in one’s prays and blame should not be unnecessarily severe 
and deprecatory in one’s attitude…….his primary concern was to demonstrate his literary 
ability and gain lasting reputation and also to get reward for his literary 
performances………his contribution are in no way negligible.12 

Thus it is clear that he has written what he saw with his naked eye during his lifetime 
because he was related from the court to the masses and visited almost all parts of the 
countries. He has not catalogued the events of past like other historians but had presented 
the situation and events of the country chronologically and very sincerely. He had indeed 
achieved what he meant to leave something worthwhile and lasting behind him. Thus it is 
quite explicit and transparent from the forgone description about the works penned down 
by Amir Khusrau, that he played a decisive and determined role by highlighting the socio-
cultural, political and historical history of India into a more refined and pure pattern. After 
studying thoroughly and shedding light over the works of Amir Khusrau, it is clear that he 
was a distinguished historian and be a role model for historians of this era and the future 
historians.  
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