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SOAS South Asian Texts

During the period of British colonial rule in India, members of the education
services and others felt it to be a natural part of their duties to edit important -
works of South Asian literature, so as to make them more accessible to
English-speaking readers. The initiative represented by these nineteenth
century editions, which are nmow difficult to obtain, has sadly long since been
allowed to lapse. -

The present series of SOAS Scuth Asian Texts represents an attempt to
revive this tradition in such a way as to meet the rather different requirements
and expectations of students of South Asian literature today. The series is
designed for those who have a basic reading knowledge of the language, but
require the assistance of explanatory material in English in approaching
original literary texts. .

All volumes in the series accordingly begin with an editorial introduction
in English, followed by the text itself, which is accompanied by explanatory notes
and a glossary. It has not been thought necessary to provide translations of
modern prose, but older verse texts are accompanied by full English translations. -
Though these renderings are primarily designed to assist understanding of the
original and themnselves make no claim to any literary merit, it is hoped that they
and the editorial introductions may serve to introduce some of the classics of
South Asian literature to those unable to read them in their original langunage.

Christopher Shackle
Rupert Snell

Series Editors
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Preface

The Musaddas is the poetic masterpiece of Altaf Husain Hali (1837-1914), the
greatest Urdu poet of the generation between Ghalib (1797-1869) and Igbal
(1879-1938). Inspired by the reformist ideals of Hali’s mentor Sir Sayyid
Ahmad Khan (1817-1898) and taking as its grand theme ‘The Flow and Ebb
of Islam’, the Musaddas was the most ambitious and original long Urdu poem
to be composed in the half-century following the traumatic suppression of the
uprising of 1857. First published in 1879, the poein’s powerfully articulated
and influential vision immediately excited widespread enthusiasm of a
previously unparalleled kind, and has subsequently ensured its recognition as
one of the major achievements of the Urdu literature of the British period.

While sometimes receiving passing mention in more general accounts of the
period, Hali's Musaddas has, however, hitherto hardly received the attention
which it deserves from scholars of Indian literature and history. Ft is also a text
which deserves a more prominent place than it is at present accorded in
comparative studies of the literature of Islamic reform during the period of
colonial rule. Our purpose in preparing this edition has accordingly been both
to assist readers wishing to study the poem in the original through the medium
of English, and to bring this highly significant work before an audience
extending beyond those able to read it in Urdu.

Our edition follows the usual arrangement of the SOAS South Asian Texts
series, being divided into three principal units: introduction, text and translation,
glossary and index.

The first part of the introduction consists of a short discussion of Hali's life
and works. Given the existence of a number of other biographical and critical
treatments of the poet, the aim here is more to highlight issues and themes
relevant to the analysis and content of the Musaddas. The second part describes
the differences between the original Musaddas of 1879 and the revised Second
Edition of 1886, which has subsequently become the standard text. An analysis
of the poetic form and highly innovative style of the Musaddas is then followed
by illustrations of some of the many imitations which it inspired. The third part
of the introduction contains a wider exploration of the significance and the
ambiguities of the poem. This study particularly underlines the relevance of the
Musaddas to many of the issues currently engaging the attention of historians of
nineteenth century colomial India. The introduction is followed by a full
bibliography of all works cited therein.

As explained in detail on p. 12 below, the Urdu text of the Musaddas is
reproduced with a facing English prose translation which aims only to be a
reasonably reliable guide to the meaning of the original. Hali’s prose
Introductions to the First and Second Editions are followed by the text of the
294 stanzas of the Second Edition of the poem, accompanied by translations of
all Hali's original footnnotes. These notes not only serve as guides to references




in the poem, but also cast light upon the sources and 1nsp1rat|on of the
Musaddas. Asterisks in the translation indicate passages modified in the Second
Edition, and refer the reader to the following appendix on pp. 208-216 which
lists all these revisions with a brief commentary.

It should be noted that we have deliberately chosen to omit the extended.
verse Supplement of 162 stanzas which Hali added to his Second Edition. It
would have added quite unprofitably to the size and expense of this edition to
have reproduced, translated and commented upon this Supplement, which has
always been rightly regarded as far inferior in quality to the original. An idea
of its contents and character may be gained from the summary and illustrative
examples provided in section 2:3 of our introduction on pp. 19-25. -

The glossary lists all but the commonest words used in the poem, both to
assist readers working through the Urdu text and to convey a sense of the text’s
poetic lexicon. We have, however, excluded from the glossary the very different
vocabulaty of the prose Introductions. Finally, an index of proper names refers
to the maps at the beginning of the book; to our introduction, and to all

occurrences of such names—also of quotations from scripture and of Hadith—in -

Hali’s Introductions, in the Musaddas itself, and in Hali’s notes.

Grateful acknowledgement is made to the Taj Company Limited, Lahore,
for permission to reproduce the Urdu text of their edition of the Musaddas. We
also wish to record our thanks to Dr S. Aiyar for comments on parts of the
introduction, to Dr Stefan Sperl for kindly vetting the transliterations of Arabic
guotations, and to Dr Rupert Snell for picking up many imperfections as our
first reader. For those which remain, the responsibility is our own.

London Christopher Shackle

March 1996 ‘ Javed Majeed

Conveations and Transliteration i
Bracketed numbers preceded by M (e.g. M105) indicate references to stanzas
of the Musaddas. Other bracketed references are to works listed in the
bibliography following the introduction, normally by author, year of
publication and page number. The system of references used in the final
index of proper names is explained in‘the prefatory note thereto on p. 254.
All dates are to be understood as AD, unless marked as BC, or as AH for
Hijri years. Personal and geographical names are written in their most familiar
standard form, with diacritics marked only in the index of proper names, also in
the bibliographies for authors of Urdu and other non-English titles. Commonly
understood words like ‘Quran’ and ‘Hadith’ are similarly spelt without diacritics.
English translations of Quranic verses follow the version of Yusuf Ali 1938,
while the Authorized version is used for Biblical quotations.
In keeping with the character of the Musaddas, the system of diacritics used
in this baok to transliterate Urdu and Arabic follows the conventions favoured
by Islamicists, rather than the South Asianist systems employed in other volumes

" in the SOAS South Asian Texts series. The vowels are written:

a & I f ua e(izafat-e) 6 o (copula-0) au

The following diacritics are used to distinguish the consonants of the Urdu
alphabet:

bt i s(Arabicth) j ch h kh (Arabic ki) d d z (Arabic dh)
rrzzhsshgs i(Arabicd) t z * gh (Arabicgh) f ¢
k g I m n (nasalization 1) v (w for Arabic and afterkk) h ’ ¥

Final ‘silent #’ is omitted in all instances, incluﬁing the common monosyllables

here written as pai, ki na, vo, ye. The Arabic definite article is written
phonetically in names.

Xi,
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1 Hali'

1:1'. Summary bicgraphy?

Khwaja Altaf Husain, afterwards known by his pen-name or takhallis of .Ha]i,
vas born into an impoverished family living in Panipat in south-east Punjab. - His

' father died while he was a boy, and his mother was insane, so Hali was brought
‘up by his eider brother and sister in-Panipat, where he received an orthodox

Mauslim, education: In 1854 be left for Delhi to pursue his studies further, but
soon returned. In 1856 he got a minor job in the Collector's office in near-by
Hissar, but again returned home because of the troubles of 1857. From 1863
to 1869 Hali was closely associated with the poet Navab Mustafa Khan Shefta
(1806-69), whose son he tutored. Hali came to know the poet Mirza Asadullah
Khan Ghalib (1797-1869) well in the latter’s last years thfough their mutual
acquaintance with Shefta. _

“In 1871 Hali went to Lahore, where he found employment in the
Government Book Depot; his task there was to correct Urdu translations made
from English. In this way hie became acquainted with a wide range of English
literature, although he himself did not know English. While in Lahore he took
pax;ti‘? the mushd iras on serious Victorian themes organized by Colonel W.R.M.
Holroyd, the then Director of Public Education. : o

In 1874 or 1875 Hali left to teach at the Anglo-Arabic College in Deihi,
where he remainéd until 1887, Buring these years he became closely associated
with the great Muslim leader, Sir Sayyid Ahmad Khan (1817-98), upon whose
recommendation he was granted an allowance by the government of Hyderabad

*State to enable him to devote his time to literary work. To this end he retired

to Panipat, where he died in 1914, having been given the title of “Shams al-
‘Ulema’ in 1904 by the Government of India in recognition of his achievements.
" Hali’s output was considerable, both in prose and verse. His best-known

_ . prose works are his biographies of Ghalib, Yadgar-e Ghalib (1897), and of Sir

Sayyid, Haydt-¢ Javed (1901). In verse his greatest achievement is the Musaddas
(1879, 1886), which is discussed at length in the following sections of this
introduction. ‘When Hali published his Divan in 1890, he prefixed to it a long
prose introduction, known as the Mugaddama shi‘r-o sha'iri or ‘Introduction: on
verse and poetry’; this was published as a book in its own right in 1893. In the
Mugaddama, he set out his views on the proper role of poetry, and in particular
what he considered to be the way in which Urdu poetry should develop.

L This account draws on Saksena 1927, Bailey 1932, Abdul Qadir 1§32, Hali 1964, Abdul Haq 1976,
Steele 1981, Sadiq 1984, Minault 1986, Pritchett 1594.
2 This section is taken virtually verbatim from Matthews and Shackle 1972:205-6.
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Hali's Musaddas
1:2 Hali's poetic persona and his mentors

Hali could be described as the poet of the Aligarh movement. His cultural
background was the sharif milieu of the service gentry, whose position and
aspirations in post-Mutiny colonial India were defended and articulated by the
Aligarh movement (Lelyveld 1978:35-101). As noted above, Hali’s father died
. when he was young, and because of his mother’s insanity, he was raised by his
older brother and sister (Hali 1964:282, Minault 1986:5). In this lack of a
straightforward parental upbringing, Hali was also typical of those who were
later to be closely involved in the Aligarth movement. David Lelyveld has
emphasized that among both the older generation of the movement who grew
up in the first half of the nineteenth century, and the first generation of Aligarh
students in the second hali of the century, there are relatively few cases of
children brought up by their parents (Lelyveld 1978:39, 42)—and Sir Sayyid
Ahmad Khan was himself raised in the house of his maternal grandfather (cf.
Shackle 1972). It is possible that this upbringing in unusual circumstances
predisposed Hali and other leading figures of the movement to innovation.

In Hali's case, though, the lack of parental rearing may also have been of
some relevance to his later relationships with his mentors. There are three
contenders for the position of Hali’s mentor. One was the great poet of the
classical tradition, Ghalib, with whom Hali had significant contact during his
second sojourn in the Delhi area from 1861 onwards. It was during this period
that Hali sent his poetic efforts to the poet for his corrections and criticisms.
Hali relates how he would also question Ghalib about the poet’s difficult Persian
and Urdu verses (Hali 1964:283). However, Hali's relationship with the great
poet was mediated through the aristocratic patron-connoisseur and lesser poet,
Navab Mustafa Khan Shefta, with whom he was closely associated for about
eight years as tutor to his son. Shefta’s influence on the younger poet has been
discusssed by scholars; Hali himself testified to being influenced not just by
Shefta's taste for classical verse, but also by his dislike of hyperbole and his
attempt at a simplicity of style based on the depiction of events (Hali 1964:284).
The third significant figure was the thinker and leader of the Aligarh movement,
Sir Sayyid Ahmad Khan (1817-1898), to whom Hali attributed the inspiration for
the Musaddas (Hali 1964:284). Sir Sayyid’s letter to Hali of 10 June 1879 on the
poem (cf. p. 35 below) is-a clear expression of what might be called the Aligarh
ideology of art (Ahmad Khan 1924:166-7). In brief, this consisted of a distrust
of hyperpole, and a preference for ‘natural’ poetry, that is poetry which

- embodied an aesthetic of realism, whether in its depiction of history or the
external world, Sayyid Ahmad Khan is a significant presence in the First
Tntroduction to the Musaddas, and it is worth remembering that in his letter he
promised fo publish the Musaddas in the Aligarh movement's journal, Tahzib ul
akhlag. ’ ‘ :

appropriate mentor, through whose nurturing and disciplining presence the
poem might be mediated and offered to the reading public. The tensions in

Hali’s work can be illuminated—in part at least—in terms of how he filtered his

2

One of the themes of Hali’s First Introduction is the poet’s search for an

Hali

a.rtis.ti_c persona through his poetic and inteliectual mentors. For the two most
significant of these figures, Ghalib and Sir Sayyid, he was to write the two
important biographies noted above. The latter, the famous Hayar-e Javed, has
be(.en described as ‘the most important single book that has been written on the
Aligarh movement’ (Lelyveld 1978:xiii).* Hali’s journey from Ghalib through
Shefta to Sayyid Ahmad Khan can be seen in terms of a linear progression, On
the face of it, his thinking seems to move from the classical poetic world of
self-referential tropes, to a more muted poetry, and finally to a view of poetry
as an instrument for moral and social uplift which rejected the classical poetic
?\_rorld. To a certain extent, this rejection of classical poetic praxis is developed
in his Mugaddama shi'r-o sha'ii of 1893. It is.for this reason that the
Mugaddama is often cited as one of the first modern works of Urdu criticism
(e.g. Minault 1986:13, Steele 1981:22); Schimmel goes so far as to describe Hali
as the “founder of literary criticism in Urdu' (Schimmel 1975:226).

. It is probably closer to the truth, though, to view all three mentalities as
simultancously present (though in varying degrees) in Hali’s work. Rather than
seeing Sir Sayyid as displacing Ghalib in Hali’s poetic affections, it is more
usefl:ll to see both figures as representing the opposites of Hali's own dual poetic
sensl]aility, with its roots both in the classical poetic world of pre-Mutiny Delhi,
?‘nd in the progressive, forward-looking world of Muslim Aligarh in its British
imperial setting {as suggested by Abdul Haq 1976:112, Steele 1981:16, and most
fully b'y Pritchett 1994:43). As we shall see later on, something of these
narrative structures of Hali's own life, a linear progression through stages, and
a cyclical movement between polar opposites, was to be reproduced in the
presentation of History itself in the Musaddas.

However, as 5o often with Hali’s work, such oppositions can sometimes be
more apparent than real. In this context, it is worth mentioning the poet’s
switch after the 1857 Rebellion from his earlier ‘fakhallus of Khasta ‘the
exhausted, the distressed, the heartbroken’ to Hali ‘the conteinporary, the man
_of the present’ (Steele 1981:7, Minault 1986:6). But this switch need not be seen
in terms of a linear narrative alone. The First Introduction to the Musaddas,
and the; poem itself, abound in images of sickness, exhaustion, and heartbreak.
These images reflect Hali’s own bouts of illness which also serve as metaphors
for the poor state of the Indian Muslim community’s health. In fact, there are
traces of both of Hali’s artistic personas in the First Introduction and in the
poem. It might be best to see both pen-names as having an equal purchase on
his'overall artistic persona, even after he had replaced the takhallus of ‘Khasta’
by that of ‘Hali’. These apparent oppositions, far from remaining'poles apart,
biend into each other—and as we shall see later, this is another significant
feature of his Musaddas. ‘ '

igg?;g’l;r)oll has described this work as ‘the outstanding biography of Sayyid Ahmad Khan' (Trolt
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Hali’s Musaddas
1:3 Distances and the negotiation of cultural worlds

Hali’s upbringing without direct parental guidance is thus Rartly reﬂe(?ted in his’
search for a poetic persona through his mentors. Equally important is thf: way
_.in which he negotiated different historical epochs and cultural _wer]ds in l_ns
work, from the brilliant world of Ghalib’s Delhi in pre;}857 Im_i]a, to iqlomal
Aligarh’s ideals of dutiful service to the Muslim commupity. Whilst Hali s eatly
education was an orthodox Muslim training in Persian'and Ayabic, he hn_nse]f
described how he never got the chance for a ‘regular and conﬂt»in}ling eduFapon’.

This dissatisfaction led to him running away from his family home and his young
wife—to whom he was married at the age of seventeen—to\]f)elhi in 1854, then

still an influential seat of Muslim learning and cultuye.- This travelling betwee.:’n
the provincial town of Panipat and the city of Delhi brings to the for:a Hali’s.
sense of his own provincial roots. Something of the provincial boy’s sharp’:

awaieness of distant centres of political and cultural power comes across in the
Musaddas itself, in which so many of the proper nouns signify Place names
resonant with historical power and glory. Equally revealing are Hal_l’s own notes:
explaining the references to such place names in the poem. The very existence
and style of these notes are evocative of a mentality pnz}c_cu_stomed to suc_h
poiver and gloty, hence the need to explain anfl loc:?te‘ significant names. This
might also be indicative of Hali’s own position vis-a-vis the fAllgarh group.
Although in some ways he was typical of this small and _exs:eptlonal group, in
other ways he was not. His knowledge of English was limited, and his social
antecedents could not compete with the impeccable genealogies of the hkes.of
Sir Sayyid. Whilst this in turn enabled him to appeal to a wider audience (Smith

1985:37-8), it might also have prolonged a lingering feeling‘tf)f his provincial -

status. : : S
Hali’s sense of his distance from centres of cultural and political power

must have been considerably sharpened by the traumatic events of the 1851
uprising, which forced him to leave Delhi after his brief period of study there.

It was as though he witnessed Delhi becoming a historical place name evocative

of past gloties in his own lifetime, a place name to ljoin .other equally
inaccessible centres of the past which were to be evoked in the Musaddas as®
signifying the decline of Jsfamic civilization in the world (Abdul Haq 1976:108).
However, Hali’s willingness to travel from Panipat to Delhi for the sake of
learning—which he did twice, returning to Delhi in the early 1860s after the
Mutiny—apparently contrasted with his fellow Mtfs]ims’ reluctance to undertz}ke
journeys. Given the role of migration and pilgrimage as among the affirming
motments of Islamic faith, the unwillingness of Indian Muslims to ‘travel was seen
by Hali as a sign of the decline of the Muslim community in India. As we shall

# Cited by Pritchett 1994:13. For a more general account, see Stecle 1981:2-3, and for Hali's own

account, see Hali 1964;282. ) - -
5 The fullest account in this context of 1857 and its aftermath is to be found in Pritchett 1994:16-30.
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Hali

see below, the theme of migration and travel was to form one of the strands of
the Musaddas. '

" A similar sense of distance from sources of cultural power can be found on
another level in Hali’s education, particularly in his attitudes to the Arab and
Persian strands of classical Islamic culture. It seems that in matters of Arabic
Hali was something of an autodidact. 'He describes how, during the period at
Panipat after his first sojourn in Delhi, he wrote pieces of Arabic poetry and
prose without the benefit of anyone’s guidance (Iali 1964:283). Froim 1875 to
1887 he was to teach at the Anglo-Arabic College in Delhi, and in 1914, the last
year of his life, an edition of his Arabic prose and verse appeared. The cultural
significance of Arabic looms large in Hali’s work. ‘In the First Introduction to
the Musaddas, he writes of how poetry was bequeathed to Muslims as part of the
legacy of Arabs, for the purpose of awakening the community. This might be
taken as indicative of Hali's shift away from the Persianate strands of Indian
Islam, towards an Arab legacy increasingly defined as central. Such a shift was
in keeping with the wider changes of perception ocourring in the Indian Muslim
community (Smith 1985:78). ' .

However, as an ‘gjami, a ‘barbarian’ unable to speak Arabic as a native
speaker, Hali was necessarily at one remove from the sacred Ianguage of Islam,
and his proficiency in the language is anyway difficult to gauge. Furthermore,
Hali’s interest in Persian literature remained strong. This is evident not just
from his Mugaddama of 1893, but also from his biography of the famous Persian
poet Sadi, the Hayat-e Sa‘di (1886). Both these works display a concern to
return to medels of classical Persian literature. Hali’s attitude to Persianate
Islamic culture was thus not one of rejection; rather, he drew on Persian to
redefine appropriate models for Urdu literature to emulate, So Hali's
negotiation of the Persianate and Arab strands of Indian Islam is only partly
about the relationship between polar opposites. More accurately, his ajm was
to regenerate Urdu literature through contact with classical models drawn from
both Arabic and Persian. :

Nonetheless, one is still left with the distinct impression of Hali living at
one remove from sources of influence. This sense of being at one remove is
neatly encapsulated in Hali’s translation of a book of geology from Arabic into
Urdu, which had itself been originally translated from French.® The case here
of the translation of an already translated work on the relatively new Western
science of geology—this amplifies Hali's description in 1964:285—is suggestive in
reiation to the Musaddas, where images of mining are used to illustrate the
fulfilment of historical potential.” The use of geological and industriai imagery,
combined with the role of trapslation in mediating distant textual nodes of
power, helps to give us a glimpse into the complexity of Hali’s poetic sensibility
and the strategic concerns of his work. :

¢ Cf. Hali 1964:285, also Saksena 1927:279. Neither give a date for this publication, although the

former mentions that it was published by Punjab University ‘during the time of Dr Leitner".
These images are elucidated in detail below, in 3:2 and following.
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Hali’s Musaddas

The importance of translation, particularly of the texts of culturally or
politically powerful languages, becaine especially evident during Hali's years at
Lahore. The whole gquestion of translation as involving processes of cultural
negotiation, transference, and appropriation is a subject in its own right, which
it would be difficult to deal with fully in this introduction® It is, however,
important to point out here that while Hali could read and write Arabic and
Persian, he knew little English, and so his relationship with it was more distant.
During his time at the Government Book Depot in Lahore from 1870 to 1874,
Hali’s task in the department was to edit and amend textbooks which had been

translated from English into Urdu. As a result, he became acquainted with a

variety of work on English literature and criticism and European philosophy and
science. Hali described how through this he developed a relationship with
English literatute; and how the prestige of Eastern literature, and especially
Persian literature, declined ‘in my heart’ (Hali 1964:284). This relationship, at
one remove and in a translated milieu, forms an important feature of the
Mugaddama, where an attempt is made to re-present and reform Urdu literature
partly in the light of critical formulations gleaned from English works. - The
question of Hali’s references to English sources in the Mugaddama has been
fully discussed elsewhere (Steele 1981, Pritchett 1994:145-54), and the style and
nature of these references in the text is certainly a fascinating part of Hali's text
on poetics. Elsewhere Hali mentioned how translations from English into Utdu,
especially under the aegis of the Aligarh Scientific Institute and Tahzib wl
akhlag, transformed literary taste, with the resuit the status of Persian literature
fell considerably, and ‘the spirit of Western imaginings’ was blown into Urdu
literature (Hali 1890:2). However, it is important 1o note that Hali did not
actually directly translate any works from English into Urdu; rather, as was
mentioned above, he amended translations that had been made by others.
English literature did not displace Persian and Arabic models in his poetics and
his work generally. On the contrary, Hali’s reformist poetics for Urdu literature
drew on all three of the powerful linguistic presences in his life.’

i4 Pfogress, morality and ruin

It was at Lahore during this four-year period that Hali participated in the

famous mushd‘iras or ‘poetry gatherings' orgamized by Celonel Holroyd
(Pritchett 1994:34-9). According to Hali, the purpose of these gatherings was
to broaden the scope of ‘Asiatic’ poetry, by weaning it away from its
preoccupation with love and turning it towards ‘facts’ and ‘events’ (Hali 1890:1).
He wrote four masnavis for these gatherings—Barkharut ‘The rainy season’,

8 Bt see Steiner 1992, Gentzler 1993, and Bassnett 1993:92-159,
Y In some way, Hali’s mediation of these three languages in his work reflects the larger processes

surrounding the emergence of Urdu as a language in its own oght in nineteenth century colonial
India. For a discussion of these changing relationships between Utdu, Persian and English in this

context, see Majeed 1995.
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Hali

Nishd_;-e ummid ‘The delight of Hope', Hubb-¢ vatan ‘Patriotism’, and
Mundzara-e rahm-o insif ‘Dialogue between Mercy and Justice’, The titles of
these poems reflect the twin shibboleths of Hali’s poetics, nameiy ‘nature’ and
morality. It was also during his Lahore period that Hali wrote a work of moral

. fiction, Majalis un nisa ‘Assemblies of women’ {1874), which has been described

as a ‘reformist tract’ that made ‘an cloquent and engaging plea ’

education’ (Minault 1986:12). The worﬁ was adoptecgl fs ag tlzzxtbofglz ‘i;:;n;ti:ﬁs%
schools in the Punjab and United Provinces for decades (Minault 1986:12). The
Musaddas was also adopted in the schools of the area, as recorded in Hali’s
Second' Introduction to the poem. Indeed, Hali’s poems for the new style
musha'iras prefigure the Musaddas, with its imagery drawn from natural cycles
such as .the ebb and flow of tides, and its high moral polemic. As Hali himself
put.it in his 1890 preface to a collection of his verse, ‘I have laid the
haIf-ﬁnis!]ed and impermanent foundations of a new style’ (Hali 1890:4).

Hali’s residence at Lahore was thus a crucial phase in his intellectual
development. His close contact with the colonial state, and his participation in
I-Iolr.oydl’s gatherings, may have deepened his preoccupation with progress and
decline in worid history. Hali’s birthplace of Panipat was the location of three
battles which determined the rise and fall of Muslim power in India, and thus
accorded well with the central theme of the Musaddas itself, namely the rise and
fall of Islamic civilization jn world history. The poet’s sense of the plenitude of
the past may have been reinforced by his own family history, since his ancestors
had served the Sultans of Delhi and then the Mughals, who had granted them
modest properties in the town and its environs (Hali 1964:281-2, Minault
1986:4-5). Far from being abstract notions, decline and progress were of
per§onal relevance to Hali’s life. The contrast between the fallen state of the
Indlal:.l Muslim community, and the increasingly confident and aggressive British
f:oloma:I state of the second half of the nineteenth century, were concrete and
immediate cases of decline and progress for the poet.

It is difficult to predict how Hali would have responded to the First World
War, ha(? he lived to see it through to the end. He died in December 1914
after having spent the last period of his life living on the stipend granted to hin;
by the Nizam of Hyderabad in 1887. Hali did not live to see a Europe racked
by blfnody war and revolution, nor the increasing challenges to the British
colonial state in post-War India. But it is unlikely that this would have altered
tl}e presentation of progress—i.e. European progress—in his work. As we shall
d;scuss below, the notion of progress in the Musaddas is highly ambivalent. The
aim of our introduetion is to explore such ambivalences, thereby doing justice
to the complexity of a literary text whose significance has remained relatively
neglected.k But—prior to a further elucidation of the themes of the poem—its
complexity needs to be grasped in relation to the literary form of the Musaddas
and it is to this that we now turn our attention. : !




2 The Musaddas

2:1 The fom of the Musaddas

Its formal organization must be a prime consideration in examining‘any poem
prodpced within a tradition which takes form as seriously as did the highly
sc‘aphistfcated world of Persian and Urdu literary culture in India. Most
discussions of that literary culture (e.g. Russell and Istam 1969: Pritchett 1994}
tend naturally enough to focus upon the ghazal, the short monorhymed lyric
whose central theme is love and which is generally considered to have beer
supremely treated in Urdu by Mir Taqi Mir (c.1722-1810) and Mirza Asadullah
Khan Ghalib (1797-1869). The enduring populatity of the semm-private
ghazal—which was indeed the most intensively cultivated of all the traditional
poetic forms—has long cast something of a critical shadow over the recognized
forms of poetry of less ambiguously public content. :

These longer forms notably included the gasida (Shackle 1996a), a
monorhymed genre which had beén the sole vehicle for classical Arabic poetry
but which had come to be particularly associated in Persian with panegyric,
whether dedicated to the Prophet (na't) or to the Imams (mangabar), or else to

a royal or aristocratic patron (madh), the recognized master of the genre in -

Urdu being Mirza Muhammad Rafi Sauda (1722-80). A more widely cultivated
form_ was the technically less exacting masnavi, the preferred genre of some of
the greatest masters of classical Persian poetry, whose formal structure of
rhyming couplets imposed no innate restrictions upon length, and whose use was
sanctioned by ample piecedent for so wide a range of themes—the ﬁersonal, the
romance, secular history or religious instruction and hagiography—that it would
be hard, at least outside the romance, to list masters of the form in Urdu.

) Although itself conspicuously public in intent, Hali’s poem also presents
itself as a conscious break with Urdu poetic tradition. Neither a gasida nor a
magsnavi—although it certainly arrogates to itself territory traditionalfy covered
by both genres—the Musaddas-e Half is named for its form; the musaddas stanza
of six half-verses. Discussed in further detail in 2:4 below, the musaddas is one
of the established if not especially frequently cultivated stanzaic forms of Persian
poetry. In Urdu, the musaddas had come to be particularly associated with the
Shia margiya, the distinctively Indian type of strophic elegy lamenting the epic
suffering of Imam Husain and his companions at the battle of Kerbela {Sadiq
19_84: 145-63). Composed primarily to excite feelings of pathos among the
faithful through recitation at the Shia mourning ceremonies which reach their
peak during the anniversary of Kerbela in Muharram, the Urdu marsiya was
intensively cultivated in Lucknow, capital of the Shia kingdom of Avadh until
18:56. The greatest masters of the genre, Mir Babar Ali Anis {1802-74) and
Mirza Salamat Ali Dabir (1803-75), fully exploit il the elaborately developed
resources of traditional Perso-Urdu rhetoric in their creation over many decades
of public poems on the grandest scale, formally comsisting of a long set of
musaddas stanzas, typically initiated by a single quatrain {rueba't) which sets the
tone for what follows.

-

The Musaddas

It is precisely this formal sequence of the marsiya which is followed in
Hali's Musaddas, whiclz;is itself thereby clearly signalled to be a poem cast in a
predominantly elegiac mode. This tone is also indicated in a less traditional way
by its title Madd-o jazr-e islim 'The TFlow and Ebb of Islam’, an
uncompromisingly modern heading whose plainness makes no concessions to
formerly expected elegances of rhyme or chronogrammatic equivalence. Nor is
this title the only plain thing about the initial format of Hali's Musaddas.

In terms of its content, the First Edition of 1879 (AH 1296) is indeed both
a grand elegy and a stirring poctic call. In terms of its physical appearance,

_however, it is markedly dissimilar from the dense format/that derives from

traditional manuscript practices of making maximum use of paper, which is
common in lithographed books of Urdu poetry of the period. In place of their
central columns of text which then exuberantly radiates around the margins to
fill all available space, the small pages of the First Edition—as illustrated here
in the specimen reproduced overleaf on p. 10—ay out Hali's museddas stanzas
in neatly ruled boxes with uniform amounts of space around them, besides
having subject headings carefuily indicated vertically in the outer margins and
numbered footnotes relegated to well-disciplined boxes below. The small size
and sparseness of the layout—in whose design Hali would certainly have been
closely invelved—are less suggestive of those common in contemporary printed
books of poetry than those typical of works of popular devotion. But it really
resembles nothing so much as an Urdu textbook in the new Victorian
style—unassuming, disciplined, and prosy. . '

This contrast between a poetic format powerfully suggesting a rather fong
established genre designed to move its andience to public tears and a physical
format modestly suggesting the utilitarian functions of an educational text of a
kind only recently introduced into the vernacular languages of India is but one
of many tensions to be explored here, as revealed by careful reading of this only
superficially self-assured poem. )

Nor is Hali's Musaddas just a poem, or even just a poem with footnotes.
No fewer than fen of the 84 pages of the First Edition are devoted to a lengthy
prose introduction. This First Intreduction is quite unlike the conventional
introductions sometimes found in—though generally absent from—books of Urdu
poetry of the period, which even at this date were as likely as not to be written
in Persian. In contrast to their easily skipped grandiloquent eulogies—although
not without mock-deference 1o their style in its sustained use of an elaborately
patierned phraseology interspersed with choice verses—Hali’s First Introduction
is a powerfully composed mixture of autobiography with poetic manifesto, For
an understanding of the genesis and overall purpose of the Musaddas as a whole,
it is quite as necessary to read this Introduction as it is to use Hali’s footnotes
in order to understanding some of the references so painstakingly worked in to
his verses from his wide reading both of traditional Islamic texts and of
contemporary historical and scientific literature. Of course, both footnotes and
Introduction are subsidiary to the poem, but their relative importance is some-
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The Musaddas

thing quite new in Urdu literature, where all poems before its appearance and
most of those written since have been entirely self-standing in a“way that the
Musaddas just is not, quite, and—from today’s much later perspective—perhaps
did not entirely seek to be.

At the time, however, the Musaddas was an immense success, as Hali
indicated seven years later'in the briefer Second Intreduction prefixed to the
revised version issued as the Second Edjtion of 1886. This act of revision itself
differentiates the Musaddas from most Urdu poetry of its own or—indeed—all
other periods, which, once transferred to the printed page from the carefully
amended private copybook that serves as an aide memoire to recitation, tends
to be left as it is by the poet, though it is all too liable to alteration as a -

consequence of the notorious carelessness of many South Asian publishers.

The Second Introduction indicates the scale of the changes made to the text of
the First Edition. Besides a reduction of the original 297 stanzas to 294, these
included many revisions of the original wording, some of which are rather
significant. Anxious as to whether his criticisms of the Indian Muslims had not
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- - Tt 5 . been too negatively expressed, Hali’s major revision to his original text was to
4 E’f'b:":’/ 2LV o 'QU&J g add a Supplement (Zamima) over half as long again as the original poem.
Jf‘ " IR - Consisting of 162 verses in the same format and metre as the original, this
’VLW£UX2—f 2 ,1,;,:‘5‘;,_{_.,»3,47/5 strives to maintain a more upbeat note. A final modification was to clear the

poem’s pages of all their footnotes. Much of their substance was transferred to
an alphabetically arranged Glossary (farhang) at the end of the book, which also
included newly provided definitions of words which had been found difficult by
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=P, <y readers, besides additional efucidatory material and definitions needed for the

d""’u"{:’z} A |\Es 1':'“2_:/{?“;?’ ) " new Supplement.
) ,{ - | Some years later—as is certainly attested for an edition of 1902—Hali added
iy ‘ﬁ-‘_j) P gl ey JL/:“ o o, i another poem to the Musaddas, echoing many of its themes but formally quite
: "ﬂd i /C‘ gj'f distinct from it. This is a gasida of 63 monorhymed verses headed ‘Arz-¢ hal
e > ' Petition’, which call the Prophet Muhammad d to th £ hi
i T " £ - : ‘Petition’, which calls upon the Prophet Muhammad to attend to the state of s
‘-"/(U(JL/ 5 = "‘JLU - 3’ community. Subsequent printings of the Musaddas normally include this Petition

after the Supplement and immediately before the Glossary, which is itself now
something of a canonical item apparently little susceptible to any subsequent
. editorial initiative.

~It. may be noted that the net effect of these changes to the First Edition,
stemming from Hali's characteristic tendency towards having second thoughts,
has been to diminish something of its challenging modernity by shifting the
Musaddas back towards more comfortably familiar poetic territory. While
modemn editions often keep to the same sort of small format as those of Hali's
time, this is now less suggesiive of an up-to-date textbook than of a revered
literary-cum-devotional text, which within the frame of the prose Introductions
and the Glossary is now seen largely to consist of a very long poem—though its
456 stanzas are not normally numbered—plus a final invocation to the Prophet
in the antique format of a gaside which is nowadays largely reserved for
conventional religious poetry.
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The format of the First Edition. (p. 24: M39-M42)
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Ourr text in this book is a compromise version, drawing upon both First and
Second Editions. It begins with the First and Second Introductions, with Urdu
prose text faced by English translation. For the poem itself, we give the
standard Urdu text of the Second Edition, but omit the Supplement which has
always been rightly regarded as a somewhat pale postscript to it, and the Petition
which is & still less orgamc addition thereto. The facing English prose
translation includes versions of Hdli’s miarginal subject headings to the sections
of the poem, which have been omitted for typographical reasons from the
reproduction of the Urdu text. It is also accompanied by translations of Hali’s
footnotes to the First Edition, which are of greater utility in this form to readers
approaching the poem through English than alphabetical end notes would be.
The full text of the First Edition may be reconstructed through an appendix

which provides a list with commentary of both original and revised versions of

all changes made by Hali between the two Editions.

The summary following in 2:2 describes the contents of the First
Introduction and the standard text of the poem itself (M1-M294). The next
section 2:3 describes the contents of the Second Introduction, of the Supplement
(81-8162) and of the Petition (F). It should be noted that neither the
Supplement—for the reasoms already stated in our preface—mor the Petition
thereafter receives further systematic attention in our introduction or elsewhere
in this volume.

2:2 The contents of the First Edition

The First Introduction begins with a verse 'repudiaﬁng Hali’s past as a poet in
the traditional style:

1 sing no longer with the nightingale,
From poets and recitals now I quail...

This theme is developed at length, with a wealth of imagery to underline the
false exaggerations of which he self-loathingly proclaims himself to have been
guilty from youth to middle age. He awakens to the sight of reality stretching
around him, but finds that his twenty years of mechanical poetic exercises have

left him incapable of embarking upon its broad plain, until he sees an exhausted .

band of travellers stumbiing towards a distant goal, whose leader is described as
follows:

That man of noble resolution who was guide to them ali stiil
strode along, fresh and careless of the exhaustion of the .
journtiey or the loss of his companions, and untroubled by the
distance of his goal. So powerful was the magic in his
glance that whoever he looked at would close his eyes and
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go along with him. One look of his was cast in my d:recl:lon
also, and this had its immediate effect.

Though nowhere named, this Wise Old Man is of course Hali’s revered guide
Sir Sayyid Abmad Khan, who urges Hali to set his talents to work for the
enlightment of the community, overcoming his protestations of weakness and
pointing to the proud public role poetry once enjoyed among the Arabs of early
Islam. Hali is at last sufficiently inspired by these words to overcome all his
personal difficulties and start work on the poem. There then foliows a sketch
of the contents of the Musaddas:

After a prologue of half a dozen stanzas at the beginning of
this Musaddas, T have given a sketch of the miserable
condition of Arabia before the appearance of Islam, in the
period known in the language of Islam as the Jahiliyya. [
have then described the rising of the star of Islam, how the
desert was suddenly made green and fertile by the teaching
of the Unlettered Prophet, how that cloud of mercy at his
departure left the fields of the community luxuriantly
flourishing, and how the Muslims excelled the whole world
in their religious development and worldly progress. After
this, I have written of the state of decay info which they
have fallen, and how with inexpert hands they have
fashioned a house of mirrors for the nation, which they may
enter to study their features and realize who they were and
what they have become.

Finally, he warns his readers that many of them will be put off by the poem's dry
plainness, since it lacks poetic artifice and ‘contains only historical material or
translations of Quranic verses or of Hadith, or an absolutely exact picture of the
present state of the community.” But he asks that they should at least listen to
its message.

In the traditional style of a marsiva, the beginning of the Musaddas proper
is now poetically signalled by a ruba'f which successively conveys the essence of
its theme, central image, and mood:

Pasii ki ko't had se guzarng dekhe - -
Islam ka gir-kar na ubharma dekhe
Mane na kabhi ki mad hai har jazr ke ba'd

Darya ki hamare jo warng dekhe'

L If anyone sees the way our downfall passes all bounds, the way that Islam, once fallen, does not
rise again, / He will never believe that the tide flows after every ebb, once he sees the way our sea
has gone out.
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The short prologue (M1-M7) then cites Hippocrates’ pronouncement that a
patient’s denial of his illness is the only complete impediment to recovery and
applies this judgement to the Muslims. They are described as a people asleep
in a boat on the verge of shipwreck, whose obliviousness contrasts shamefully-
with their religion. This leads to a description of the transforming power of true
Islam, through a contrasting account of the pre-Islamic period of the J ahiliyya
(M8-20). Arabia was then a cut-off area which was blighted by its lack of

resources and culture, with inhabitants worshipping different gods, engaged in-

ferocious tribal wars, and practising such barbarities as female infanticide.

Eventually God is roused to send to the Arabs his Messenger Muhammad
(M21-M26), who is praised in verses subsequently made very familiar thirough
their adoption as a lyric for devotional singing (M23): ‘

Vo nabyon men rahmat laqab pane vala
Murader: gharibor: ki bar line vald
Musibat men ghairon ke kiim dne valg
Vo apne pard‘e ki gham khine vala
Fagiron ka malja za'ifon ka mava
Yatimon ki vali ghulamon ki mauld®

This abstract tone is continued throughout the passage devoted to the Prophet’s
mission (M27-MS54), which includes many verses indicated in Hali’s notes as
versifications of Hadith, naturally selected to reinforee Sir Sayyid’s reformist
interpretation of Islam. Thus the Hadith Man taleba “I-dunya haldlan isti'fafan
‘ani "l-mas’alati wa-sa'yan ‘ald ehlihi wa-1a*attufan ‘ald jarini lagiya llaha w'ala
yauma l-giyimati wa wajhuhu mithla qamari lailati “l-badri "He who seeks
legitimate livelihood for himself and for the support of his family, to act properly
towards his neighbour and 1o escape questioning, will come before Almighty
God on the day of resurrection with a face shining like the moon on the night
of its fullness’ is paraphrased as (M48): :

Gharibon ko mihnat ki raghbat dila’t

Ki bazii se apne karo tum kamd’
Khabar td ki lo is se apnt pardT ,

Na karnf pare um ko dar dar gada’t
Talab se hai dunyd ki gar yan ye niyyat

To chamkoge van mah-e kamil ki surat’

2 The one who has received the titte of “Mercy’ among the prophets, the one who fulfils the desires
of the wretched, / The one who comes o the help of others in trouble, the one who takes to his
heart the sufferings of his own and other people, / The refuge of the poor, the asylum of the weak,
the guardian of orphans and the protector of slaves.

* He gave the poor the urge to work hard, saying, ‘Eam your living by your amm. {/ So long as you
support your own and strangers, you will not have to beg from door to door. / If this is your purpose
in seeking worldly goods on earth, you wili shine like the full moen in heaven.’ .
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_ The moral impetus provided by the Prophetic mission inspires the simple,
just and egalitarian society of the-early Caliphate (M55-M61). This is starkly
contrasted with the darkness which had then befallen former civilizations (M61-
M68), until the spread of Islam through the Arabs led not only to moral renewal
but to cultural renaissance, with the Arabs’ tireless explorations and physical
transformations of all parts of the known world from Gibraltar to Malaya—as
may be still seen from the monuments of that glorious period (M69-M81). The
footnotes needed to explain the wealth of geographical and other references
become still denser as Hali’s memorial to the golden age of Islam flows to its
high water mark, first with a passage on the Umayyad Caliphate of Muslim
Spain (M82-M84), whose once flourishing Arab culture is movingly evoked for
an Indian Muslim readership (M82):

Hua Andalus un se gulzar yaksar

Jahan un ke asar bigl hain aksar
Jo chahe ko't dekh le af ja-kar

Ye hai Bait-e Hamra ki goya zaban par
Ki the Al-e ‘Adnan se mere banf

‘Arab ki kit main is zamin par nishani

This is foliowed by a more detailed evocation of the achievements of the
Abbasid Caliphate of Baghdad (M85-M104), which led the world jn sciences and -
arts—including astronomy, geography, history, literature and medicine—and
thereby gave mankind cause to be eternally indebted to the Arabs.

The Muslims’ loss of power along with their falling away from the true
practice of Islam is described in a transitional passage (M103-M114), which is
closely comparable in function to the gurez-gih which links the two main parts
of a formal gasida. The relative status of Muslim decadence in the world is first
described through an extended simile comparing it to a ruined garden, before
reverting to the sea imagery which runs through the poem (M113):

Vo din-¢ Hijgzi ki be-bak berd
Nishan Jis ki aqsi-e ‘dlam men pahurnchd
Muzidhim huid ko'l khatra na jis ki
Na ‘Umman men thitkd na Quizum men jhijkd
Ki'e pai sipar jis ne sdton samandar
Vo diba dahane men Gangd ke d-kar®

+ Tln:ough them Spain was entirely tumed into a rose-garden, where many of their memorials
remain, / Anyone who wishes may go and see them for himself today. It is as if these words were

-on. the tongue of the Alhambra, / ‘My founders were of the Umayyad clan. I am the token of the

?rabs‘i?i thisJand.”

Tha'l fearless fleet of _the religion of the Hijaz, whose mark reached the extreme limits of the world,
/ Which ne apprehension could obstrict, which did not hesitate in the Persian Gulf, or falter in the
Red Sea, / Which traversed the seven scas—sank when it came to mouth of the Ganges.
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With this abrupt bump, the poem moves ffom proud past to ignoble
present. The poet addresses his community, the Muslims of the late nineteenth
century (M115-M130), first reminding them of the imperial might they,once
exercised, then drawing atfention to the state of dishonourably idle
powerlessness into which they are now piunged. This state is contrasted first
with that of the Europeans, whose efficiency has won them world domination
{M131-M133), then with that of the Hindus, whose commupity spirit and
readiness to adapt has won them deserved prosperity (M134-M137).

Unlike both these, the Muslims have been reduced to wretchedness by their
general poverty (M138-M153), the proverbial ‘mother of crimes’ which has
utterly subverted the values of the former elite and thus deprived the oommunity
of its natural leadership. The decline of the once mighty Mushm aristocracy is
lamented (M147):

Magar mif chukd fin ka ngm-o nishdn hai’
Purant hu'i jin ki ab dastan hai

Fasanon men qgisson. men jin ki bayan hai
Bahut nas! par tang un K jahan hai

Nahiry un K gadr aur pursish kahin ab
Unhen bhik tak ko't detd nahin ab®

Observing that one escape from poverty is the ignoble path of becoming a
hanger-on of the rich (M154-M155), Hali is led to express strong criticism of the
rich for their arrogance, selfishness and complete disregard for the sufferings of
the less fortunate (M156-M169). Paraphrases of Hadith point to the principles
of philanthropy enjoined by true Istam, but now practised by the peoples of the
West for the betterment, of their fellows. This practical civic spirit is quite
unlike the habit of even those wealthy Muslims who do have some conscience,
which is to waste money on traditional religious ceremonies. (M170—M178)

The state of contemporary religious institutions and their leaders is next
characterized in highly sardonic terms (M179-M195). Just as the clerics are
criticized for their lack of learning, so too are the members of Sufi families for
their lack of true learning. In the twentieth century, Igbal was to
reiterate—notably in Panjab ke pirzddon se (Matthews 1993:124-5)—such
unfavourable contrasts of the Pirs of the present with the saints of old as those
expressed here by Hali (M185):

Bahut log piron ki aulad ban-kar

Nahin zdt-e vala mer kuchh jin ke jauhar -
Bara fakhyr hai jin ko le de-ke s par

Ki the un ke aslif magbul-¢ davar
Kirishme hain ja ja-ke jhiithe dikhate

6 But those whose name and mark is now effaced, whose tale has grown old, / Who are told of in
fzbles and stories, their descendants’ resources in the world are very straitened. / They are nowhere
valued or asked after now. None gives them so much as alms now.

16

The Musaddas

Muridor: ko hain lige aur khate’

The theologians are then fiercely attacked for their narrow and intolerant
interpretation of Islam, in flagrant contradiction of the Prophet’s own statement
that ‘Religion is easy’ (al-dinu yusrun). The readiness of the theologians to label
their opponents unbelievers inspires harsh words from Hali on the general
prevalence of bigotry and intolerance which has inspired such bitter sectarian
divisions amongst the Muslims of India, in complete contrast to -the
reconciliation of so many diverse peoples once effected by Istam (M196-M213).

Hali's attack is now widened to cover the community’s more general moral
defects (M214-M225). Its formal profession of Islam is shown to be utterly
belied by the practice of such vices as slander, envy, maliciousness, flattery, and
the like. A particularly common - target of Hali’s moral and aesthetic
disapproval, what he calls ‘lies and exaggeration’ (kizb-0 mubalagha), is duly
satirized here (M224):

Rivayat par hashiya i charhingd
Qasam jhitle va'don pai sau bar khina

Agar madh karnd to had se barhand
Mazaliat pai drd to tfan uthang

Ye hai rozmarre ka yan un ke ‘unvan
Fasahat men be-misl hain jo musalman®

Final point is given to this hostile picture of the community’s general wickedness
by a reminder of the universal justice which prevailed under the Caliphs (M226-
M230).

The last spurt of Hali’s tortent of criticisms is directed against the cultural
bankruptcy associated with the community’s moral turpitude. The Muslims’
blind traditionalism which obstinately turns its back upon contemporary
knowledge in favour of the ancient ‘wisdom of the Greeks' is satirically
compared to the efforts of some monkeys to warm themselves before a firefly
which they had mistaken for fire (M231-M245). Traditional medicine is cited
as a particularly glaring instance of this refusal to get up to date (M246-M248).
Perhaps the most vitriolic passage in the entire Musaddas is then inspired by the
perceived degeneracy of contemporary Urdu poetry (M249-M256)—that same
world from which Hali charts his painful emergence at the start of the First
Introduction. The consequences of the modern Muslim poets’ betrayal of the
proud moral heritage of Arabic poetry are savagely described (M249):

7 Many people make themselves out to be the descendants of Pirs, without having any excellence in
their noble selves. / They take great pride merely in the fact that their ancestors were the favourites
of God. / As they go about, they work false wonders. They eat by robbing their disciples.

8 Adding supp!ements to the Traditions, swearing a hundred oaths in support of false promises, / If

. one has to give praise, then to do so beyond due limit, while unleashing a very tempest if one has

to give censure, / These things here make up the daily practice of those Muslims who are
unsirpassed in eloquence.

17




Hali’s Musaddas

Vo shi‘r-o gasd’id k& nd-pak dafiar

*Ufiinat men: sandas se jo hai badtar
Zamin fis. se hai zalzale men barabar

Malak jis se sharmdte hain asman par
Hua ‘ilm-o din jis se tardf sard

Vo ‘iimon ment ‘ilm-e adab hai hamard®

An extended picture of the degeneracy of the younger generation of the
aristocracy follows (M257-M274), satirically characterizing its members as
wastrels and scoundrels. g

The start of the prologue is then recalled with a final evocation of the
symbol of the boat on the point of sinking. This leads to the report of how a
wise man once pronounced that a man without wisdom, knowledge or wealth is
better dead. Like the opening anecdote about Hippocrates, this is told in two
verses, and is followed by the poet's appeal to his community to reform itself
{M275-M281). The blessings of British rule are then evoked in a passage very
much of its time (M282-M289). The loyalist tone is well caught by its opening
verse (M232):

Hulaimat ne azadiyan tum ko di hain
Taraqql ki rahen sardsar khli hair,
Sada'en ye har simt se 4 rahi hain
Ki raja se parja talak sab sukhi hair:
Tasallut hai mulkor: men amn-o aman ki
Nahin band rasia kisi karvan ka'

A brief but powerful epilogue (M290-M294) emphasizes the inevitable passing
of all worldly greatness into failure and decline, for God alone is free from
death.

2:3 The additional contents of the Second Edition

Written some seven years later, Hali’s Second Introduction first describes how,
in spite of its novelty and outspokenness, the Musaddas immediately provoked
an extraordinarily enthusiastic reception. Hali takes this as an indication that
the Muslim community is at last on the move. The last part of the original

¥ The filthy archive of poetry and odes, more foul than a cesspool in ils putridity, / By which the
earth is convulsed as if by an earthquake, and which makes the angels blush in heaven, / Such s the
place among other branches of leaming of our literature, by which leaming and faith are quite
devastated,

10 The government has given you all kinds of freedom. It has completely opened up the roads to
progress. / From every direction these cries are coming, ‘From prince to peasant, all men prosper.’
/ Peace and security hold sway in all the lands. No caravan has its way. blocked.
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Musaddas consequently seems too gloomy to encourage the further positive
developments in the community’s change of-attitude:

The community itself may be unchanged, but its attitude is
changing. So even if the time for praise is not yet come,
disapprobation ought certainly to be diminished. Such
thoughts have been strengthened by the inspiration provided
by some friends, and a Supplement suitable to the
requirements of the present situation has been added to the
end of the original Musaddas. It was not the author's
intention to make the Supplement a lengthy one, but once
having embarked upon the subject, it proved to be as
difficult to avoid dwelling upon it at length as it is to refrain
from flailing about with arms and legs after jumping into the
sea.
Slight modifications have also been made to the old
Musaddas. Having become familiar with the old phrasing,
- readers may dislike some of these changes, but it was the
author’s duty not to offer the friends he had invited anything
disagrecable to his own taste.

As these introductory remarks indicate, the Supplemment (S) is a lengthy exercise
in giving a more positive gloss to the criticisms earlier voiced so fiercely.
Predictably enough, perhaps, its effect is conspicuously weaker than that of the
original Musaddas, and it was therefore decided to confine our presentation and
discussion of the Supplement in this book to the summary which forms the
subject of this section. Some idea of its relative artistic weaknesses may be
gained from the representative verses quoted as illustrations below.

Hali begins with an invocation to Hope (81-510), which quickly introduces
a list of the Prophets. This use of a very familiar topos of traditional Persian
and Urdu poetry already provides an indication that the Supplement is going to
be less uncomfortable reading than the deliberately challenging first Musaddas
(52 :

Safina pd-e Nith tifarn men i thi
Sukan-bakhsh-e Ya'qith Kin'an men ti thi
Zulaikhiv ki gham-khwdr hijran men ni thi
Dil-aram Yisuf ki zindan men i thi
Masa'ib ne jab an-kar un ko gherd
Sahdrd van sab ko thd ek tera"

1 You were the ark for Noah in the Flood, the one who gave case {o Jacob in Canaan, / Who gave
sympathy to Zulaikha in her separation, who cased the heart of Joseph in prison./ When they were
beset by troubles, you were the only support for all of them.
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Many other achievements of Hope are then listed, with Hali’s encylopaedic
enthusiasm for all things Western leading him to range as far as including its
motivation of Columbus to discover the New World (S6):

Navaza bahut be-nava’on ko ti ne
Tavangar banayd gadad’'on ko ti ne
Diya dast-ras na-rasd’on ko ti ne
Kiya badshah nakhida'on ko i ne
Sikandar ko shan-e Ka'l ti ne bakhshi
Kulambas ko dunyd na’i ti ne bakhshi S g

Even amongst the Indian Muslims, Iwho have lost almost everything, there
are still some grounds for hope (§11-837). Even in their ruin, they maintain a
certain spirit and style (S11):

Nahin, gaum men garchi kuchh jin bigi
Na us men vo islam ki shan bagi

Na vo jah-o hashmat ke sdmin bagi
Par is hal men bhi hal ik an bagi

Bigarne ka go un ke vagt a gaya hai
Magar s bigarne men bhi ik adi hai®

The community is compared to a sick youth with some energy in spite of illness,
or to a lamp that still burns, however flickeringly. Every society contains good
as well as bad people, and even among the Muslims of India there are some who
dimly glimpse that all is not well, and heed the message of those leaders who try
to draw the community’s attention to what needs to be done (S20):

Ye sach hat ki hain beshtar ham men nadan
Nahin jin ke dard-e ta‘assub ka darman

Jahan men hain jo un K ‘izzat ke khwahan
Urhin se vo rahte hain dast-o girebdn

Pai aise bhi kuchh hote jate hain paida
Ki jo khair-khwahon pai hain apne shaida®

It is their pride in the achjevements of their ancestors which is one of the main
factors helping to arouse some awareness of their present plight among the

12 5o have favoured many who were destitute, and made beggars wealthy. / You have given power
to those who were incapable, and made ships’ captains kings. / You granted the glory of the rulers
of Iran to Alexander, and on Columbus you bestowed the New World.

13 Although there is no life left in the community, nor that glory of islam, / Nor that equipage of
majesty and pomp, but even in this state there is left a certain spirit. / Although the time of their
ruin has come, yet even in this ruin there is a certain style.

¥ 1t is true that most among us are ignorant, suffering from a bigotry for which there is no cure. /
These who desire their honour in the world are continually the subject of their attacks. / But there
are also some being produced who are devoted to their well-wishers,
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Indian Muslims. It is indeed this sense of self-awareness which offers the best
guarantee that they may be rescued from their ruined state.. The nautical image

“which underpins the Musaddas is here reintroduced to somewhat strained effect

(S37):

Agar ba-khabar hair, haqigat se apni

Talaf ki hu'l aglt ‘azmat se apnl
Bulandi-o pasti id nisbat se apaf

Guzashia aur &’inda halat se apni
To samjho ki hai par kheva hamara

Nahin dir manjdhar se kuchh kingra®

The point is then expanded in one of Hali’s constructed dialogues (S38-546), in
which the Seljuk emperor Tughril Beg (d. 1063) asks his nephew and successor
Alp Arslan which peoples are the best and most successful, and is told that it js
those who are most seif-aware.

A considerable part of the Supplement is next devoted to the expansion of
a theme which has already been given some prominence in the Musaddas—the
need for the community to exert itself thraugh effort and hard work (koshish-0
mihnat). The virtues of toil are first extolled in a general fashion (S47-855), in
a passage which points out how all human achievements are due to hard work.
The theme of the playgrounds of the rich being constructed by the toil of the
poor—which was to be much exploited half a century later in the Urdu
Progressive poetry of the 1930s—is here foreshadowed by Hali (852): '

Gulisian mer joban gul-o yasman ka

Saméfs zulf-e sumbul kI 1ab-o shikan ki
Qad-¢ dil-rubd sarv aur narvan ki

Rukh-e jan-fuza lala-o nistaran ki
Ghartbon ki mihnat ki hai rang-o bi sab

Kameron kelhiah se hairt ye taza-ri sab'®

_ There follows an extended attack in famlhar vein upon the vices of the lazy
(856-572), how they beg instead of working, how they disparage the efforts of
the industrious, and how their idleness destroys the community. The positive
aims of the Supplement demand that this attack be answered by praise of the
industrious, which is expressed at somewhat greater length ($73-895). Much

5 If we are aware of our reality, of the former greatness we have lost, / Of our relationship to
exaltation and degradatlon. of our past and future condition, / Then cons:der that our boat is across,
that the bank is not at all far from midstream. .

16 The blooming of rose and jasmine in the garden, the charming twist of the hyacinth’s tendril, / The
heart-stealing tallness of cypress and pomegranate, the life-enhancing cheek of tulip and eglantine—
/ All this calour and scent is due fo the labour of the poor, all get their fresh appearance from the
blood of labourers.
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emphasis is laid upon the unccasing demands the industrious make of
themselves in all circumstances (877):

Mashagqat men ‘wmr un K katii hai sari
Nahin aif arém ki un ke bari
Sadd bhag daur un ki rahti hai jari
Na drdhi men ‘djiz na menh men hain ‘dri
Na I jeth ki dam turati hai un ki
Na thir magh ki ji chhuréti hai un ki’ )
. Their toil is devoted to the support of all, as they use their God-given strengths
for the common good. So it is through industry that honour accrues to any
community, and through industry that political power and security, besides
scientific and intellectual skills are gained (5§96-598).
Amongst the Muslims, however, there is a sad dearth of skills ($99-5104).
This is conspicuously true of the young men from good families (sharlf nau-
javan), who are too fond of amusements to apply themselves to their studies.

This hedonism prevents the proper development of their natural talents, which

might otherwise guarantee the development from this class of intellects to rival
such great Muslim thinkers of the past as Nasir ud Din Tusi (d. 1274) or Fakhr
ud Din Razi (d. 1210} (8103): ' )

Yihi jo ki phirte hain be-'ilm-o jahil
Bahut in men hain jin ke javhar hain qabil
Razd'il men pinhin hain in ke fazd’il
Inhin ndgisor men hain poshida kamil
Na hote agar md'il-e lahv-o bazi
Hazaron inhin men the Tist-o Razi*®

This leads to a series of verses on the necessity of knowledge to nations who are
to make anything of themselves in the world (8105-§117). The Muslims of India
are exhorted to exert themselves and remember the achievements of their
forbears in this area (5118-122), how the Muslims of the golden age used to
travel widely in search of knowledge, and how they set up colleges of higher
learning all over the Islamic world. Here, as so frequently in the Supplement,
a characteristic theme of the Musaddas—the association between travel and
knowltedge (cf. 3:5 below)~is not so much developed as simply reiterated (S121,
ef. M78-M79):

17 Their whole life is spent in hard labour, and they get no time to rest. / Their racing onwards
remains ever in progress. They ate not helpless in a dust-storm, nor incapable in the rain. / The
buming wind of June does not make them catch their breath, nor does the frost of February make
them lose heart. :

8 Among these ones who wander about unlearned and ignorant are many with natural ability. /
“Their vices conceal their virtues. Hidden among these worthless cases arc real masters. / 1f they
were not given to sport and play, thousands among them would be like Tusi and Razi.
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‘Iragqain-o Shamat-o Khwarism-o Tiran
Jahan jins-e ta'lim sunte the arzdn

Vahin pai sipar kar-ke koh-o biyaban
Pahunchre the willab uftin-o khezan

Jahan tak ‘amal din-e islam ka tha
Har ik rah men un ki wania bandhi tha®

This reiteration is exterided in the next verse to include a sonorous catalogue of
names which comes peritously close—again, like rather too many verses of the
Supplement—to parodying a favourite device of the original Musaddas (5122):

Nizamiyya Nariyye Mustansiriyya
Nafisiyya Sittiyya aur Sahibiyya

Ravahiyya ‘Izziyya aur Qahiriyya
‘Aziziyya Zainiyya aur Nasiriyya

Ye kalij the markaz sab dfagiyon ke
Hijazi-o Kurdi-o Qibchagiyon: ke™

The following verses deal with self help ($123-124, headed Apni madad dp),
thus reintroducing yet another. key theme of the Musaddas (cf. section 3.7
below). Particular reference is here made to the absolite priority of education
(8125-S135). Nothing could be worse than becoming a burden upon the state,
however benevolent a regime the British Empire may be (S126):

Sardsar ho go saltanat faiz-gustar

Ra'lyyat ki khud tarbiyat men ho yivar
Magar ko't halat nahin is se badar

Ki har bojh ho gaum ki saltanat par
Ho is tarh hathon men us ke ra‘iyvat

Ki qabze men ghassal ke jaise mayvat™

The state provides security and justice, and has guaranteed equal access to
education, eliminating previous inequalities of the kind which once distinguished
Brahmin and Shudra, or aristocrat and commoner. It is education that fosters
a true community spirit, education that guarantees the political ideals of

1% In the lands of Iraq and Syria, in Khwarezm and Turan, wherever they heard that the wares of
education were cheap, / They would boldly face mountain and desert, and surmount all obstacles to
arrive in eager search. / Wherever the religion of Islam was in operation, there would be queues of
them on every road.

2 The Nizamiyya, Nuriyya, Mustansiriyya, Nafisiyya, Sittiyya and Sahibiyya, / The Ravahiyya, Izziyya
and Qabhiriyya, the Aziziyya, Zainiyya and Nasiriyya, —/ These colleges were centres for people from
all over the world, for Arabs from the Hijaz, for Kurds and for Qipchaq Turks.

U Even thongh the Empire is entirely benevolent, itself aiding the training of its subjects, / Yet there
is no condition worse than the community becoming a complete burden upon the Empire, / And its
subjects being in its hands like a corpse in the grasp of a body-washer.
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Western liberalism {¢f. 3:7 below) here denoted in characteristic é.tyle by Hali
through use of the English loan words ‘republic’ and ‘public’ (S133):

Sunt hai gharibors Kt faryad wst ne
Kiya hai ghulami ko barbdd ust ne
Ripablik ki dalt hai bunyad usi ne
Banayd hai pablik ko dzdid ust ne
Mugayyad bhT kant hai ye aur rihd bhi -
Banati hai azad bhi ba-vafa bhi? )
The sorry state of the Muslims is due to a lack of education ($136-8143),
resulting in a general lack of skills, The consequent dearth of indigenous
industry necessitates a reliance upon the imported goods and skills generated by
British ‘mechanics’ (§140):

Agar ik pahinne ko topi band'ent

To kapra vo ik aur dunyci se ld’en
Jo sine ko vo ek si’T mangd’en

To mashrig se maghrib men lene ko jd’en
Har ik shai men ghairon ke muhidj hain vo

Makainiks I rau men taraj hairnt vo™

Since everything is imported, commerce too is adversely affected. Hence there
is an urgent need to foster education in the community and to put the same
proper value upon the acquisition of skills as the ancient Greeks did (S144-
§151). These changes should usher in the hoped for revival in community spirit
(8152-5158), for which the last of Hali’s similes from everyday life provides an
ideal example in the industriously selfless life of the anthill (S156):

Zakhira hai jab chiyuritd kol pata

To bhaga jama‘at men hai apnaf &4
Unhen sath le le-ke hat yan se jata

Fuih apni ek ek ko hai dikhata
Sada un ke hain is tarah kdm challe

Kama' se ek ik ki lakhon hain palte®

.,

# 1t is education which has heard the cry of the poor, which has destroyed slavery, / Which has laid
the foundation of ‘republic’, which has set free the “public’, / Which both confines and sets more
free, which brings both freedom and faithfulness.

B If they make a hat to wear, they bring the cloth for it from another world. / 1 they need a needle

1o sew with, they go from East to West Lo get it./ In everything they are dependent upon others, and’

are destroyed by the onslaught of ‘mechanics’.

2 %When any ant finds a store, he comes running to his community, / And, takmg them with him,
goes from there to show each of them his supplies. / This is how things ever proceed amongst them:
from the eamings of cach individnal hundreds of thousands are nourished.
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The Supplement ends with a prayer to God to look after the Prophet’s
community before it is too late (8159-8162)

The same mode of supplication is taken up in the final addition to the
Musaddas, the Petition (P) whose appeal to the Prophet to attend to his
community begins (P1):

- Al khasa-e khasan-e rusul vagt-e du'd hai
Ummat pai tirf a-ke ‘ajab vagt pard hai®®

Many of the themes of the Musaddas are again reiterated more briefly in the
Petition, which bewails the community’s oss of all but its religion. As another
gloomy picture is drawn of the ruin into which the once mighty Muslims have

- fallen, familiar images make then‘ appearance (P40):

Faryad hai ai kishii-e ummat kI nigahban
Bera ye tabaht ke garib an lagd hai®®

In keeping with this poem’s devotional nature, however, the Petition suggests
that the ultimate solutions to the community’s problems lie not so much in
education and industrious self-help as in a renewal of that Islamic faith which
is still so particularly expressed in passionate devotion to the Prophet (P50):

Iman jise kahte hair ‘agide men hamare
Vo terf muhabbar tiri ‘itrat 14 vila hai®’

While the community still loves the Prophet, there is stili hope for it. Having
en;oyed its turn of glory, it may now endure its disgrace, prowded that its faith
remains intact.

2:4 The style of the Musaddas

A critical reading of almost any poem will demmand at least some cursoty analysis
of the inextricable link between its semantics and its form, of the relationship
betweets its message and its medium. The overt message of the Musaddas, its
poetic articulation of Sir Sayyid's aggressively formulated reformism, will have
been sufficiently introduced through the preceding summaries. The verses
already quoted in transliteration may also have conveyed some idea of the
nature of its medium. But since it is by definition dependent upon both the

B O most noble of the noble messengers, it is the time for entreaty. Upon your community a
strange time has come,

28 The cry goes up, O guardian of the ship of the community, “This ﬂeet has beégun its approach to
destruction.’

T The faith which is said to reside in our belief is our fove for you, our devotion to your family.
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Urdu language and the poetic conventions associated therewith, more now needs
to be said about the style of the Musaddas.

As is shown by his remarks at the end of the First Introduction, Hali was
fully aware of the criticisms that his consciously new style was likely to attract
from connoisseurs of the classical school of Urdu poetry:

Our country’s gentlemen of taste will obviously have no
liking for this dry, insipid, plain and simple poem... Flights
of fancy or elegance of style are nowhere to be found in it,
and it lacks both the seasoning of exaggeration and the
flavouring of artifice. In other words, it contains none of the
things with which the ears of my fellow countrymen are
familiar and to which their taste is accustomed... This poem
has not, however, been composed in order to be enjoyed or
with aim of eliciting applause, but in order to make my
friends and fellows feel a sense of outrage and shame. It
will be a suificient kindness on their part if they will look at
it, read it, and understand it,

An extreme sensibility to language and its stylistic implications seems always to
have been a strongly marked characteristic of the Urdu literary world, as the
perhaps inevitable consequence of its situation in both the Persianate and Indic
worlds. So it was hardly surprising that contemporary critics were indeed to be
united in the view that the medium of the Musaddas was quite as revolutionary
as its message. For supporters, the new style which Hali calied ‘natural poetry’
{necharal shi‘ir) was an essential and exciting concomitant of the new ideology.
For opponents, the ‘natural poetry’ of the Musaddas was tarred with the same
brush of infidelity to tradition as Sir Sayyid’s rationalist attempt to bring Islam
into conformity with ‘natural law'~the heretical position for which he was widely
execrated as a ‘nature-ist’ (rechari). : :

These conflicting contemporary reactions are vividly illustrated in the
various imitations of the Musaddas discussed im section 2:5 below. To
understand how its style was able to arouse such passions, it is first useful to

take note of the established. poetic standards against which its divergences were .

judged. For present purposes it is hardly necessary to go into detail about the
historical evolution of these norms, whose function in the Urdu art-poetry of the
mid-nineteenth century has been described eisewhere (e.g. Pritchett 1994:77-122;
Shackle 1996a). From the critical perspective Hali later elaborated in his
Mugaddama, which advocated the subordination of poetic structures to higher
moral purposes, the trouble with contemporary Urdu poetry was that any
message had become quite overlaid by layers of medium, as true art had come
almost entirely to be replaced by mere artifice.

Although the contemporary taste for claboration may be seen in the wider
context of Islamic literary history as but one phase of a cycle regularly
alternating over the centuries in Arabic, then Persian too, latterly also in Urdu
poetry, to Hali it represented an absolute nadir, reached after a long process of
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steady decline from the glotious simplicities articulated in the Persian classics,
or still more effectively in earlier Arabic poetry. The artificiality Hali regarded
as so degenerate was associated particularly with the so-called "Lucknow school’
centred upon the pupils of Shaikh Imam Bakhsh Nasikh (d. 1838), a remarkable
figure who was extraordinarily influential in his day for his success in imparting
to Urdu poetry all the glitter of the sixteenth ceritury ‘Indian style’ of Persian
poetry (Heinz 1973).

Like most artistic styles, this is less effectively captured through description
than through brief example. A passage in a long gasida by Hali’s near
contemporary Muhsin Kakoravi (1827-1905), a third-generation pupil of the
Nasikh school, uses a characteristically elaborate thetoric to play with contrasts
between the clouds and the lightning of an Indian monsoon. In one verse, for

_instance, lightning and cloud appear neatly contrasted types of non-Muslims

(Sper! and Shackle 1996b: no. 35, verses 6-7):

Dhur ka tarsa-bacha hai barg live jal men ag i
Abr choif ki birahman hai liye ag men jaP®

In the next, cloud and lightning are even more neatly contrasted as senior
officials of the British Empire:

Abr Panjab waldtum men hoi a'ld ndzim )
Barg Bangdla-e zulmat men gavarnar janral®

These are verses which demand a sophisticated audience, able without
commentary to appreciate the subtle aptness of choff /d, both ‘supreme’ and
‘with a Brahmin’s lock’, or of taléuem, whose ‘turbulence’ fits the cloud, and
whose five letters in the Urdu script fit the Punjab, the Land of the Five Rivers.
They also address an audience appreciating the devotion of such highly wrought
art to serious purpose. Muhsin’s gasida of 1876 is an extended eulogy of t!:e
Prophet Muhammad, for any Muslim poet a theme of no less profound gravity
than Hali's Musaddas of 1879. ' ' o
Hali carefully denied himself such extended transmutations of reality in his
own mature poetic practice, whose later codification in the Mugaddama
condemned them as morally indefensible distortions and aesthetically
unacceptable rhetorical tricks. While distinguished by its continual restraint
from stylistic exuberance of this kind, much of Hali’s poetry does, however,
closely follow the same underlying rules. The Petition added to the Musaddas,
for instance, is a quite traditional type of poem. Like Muhsin’s, it is a gasida
addressed to the Prophet, albeit in supplication rather than in praise. The -
‘ground’  (zamin) of Muhsin’s poem—the formal scheme of its rhyme and

8 g5, outstanding a fire-worshipper is the lightning that in water it carries fire, so supreme a Brahmin
is the cloud that in fire it carries water. . ) )

22 The cloud is Governor in the Punjab of turbulence, the lightning is Govemor-General in the
Bengal of darkness, C :

27




Hali's Musaddas

metre—is precisely based on one cultivated by Sauda, the great master of Urdu

gasida, and he in turn derived it from the twelfth century Persian master

Anvari's ode beginning Jirm-e khurshid chu az hit dar dyad ba-hamal *“When the
disk of the sun enters Aries from Pisces.” So too does Hali's Petition use
another metre which Sauda, in imitation of many classical Persian exemplars,
particularly favoured for the gasida. This comprises successive pairs of long and-
short syllables, although its symmetry is somewhat obscured by its analysis in
traditional Urdu prosody (cf. Thiesen 1982) as a variety of hazaj, divided into
four feet with the pattern maf'alu mafa‘ilu mafa‘ilu fa’ahun. The scansion may
be illustrated with the aid of the symbol * to indicate an overlong syllable (P23):

Y A A
‘Ishrat-kade abad’ the jis gaum’ ke har si

R Al AR A
Us qaum” ki ek ek” ghar ab bazm-e ‘azd hai™®

For all its modernist emphasis on the familiar key term gaum ‘community,’
people’, there is nothing very revolutionary about this neatly composed verse,
with its modestly Persianized vocabulary and its entirely traditional structure,
governed by the placement of a phrase at its beginning (‘ishrat-kade ‘pleasure-
places’) chiastically designed to contrast with the expression which forms the,
thyme at its close (bazm-e ‘azd ‘assemblies of mourning’).. The accepted poetie
practice of the time might indeed be defined as a spectrum at whose most
admired end lay works like Muhsin's qasida, while Hali’s Petition represented
an extreme of simplicity at its other limit.

It was the deliberate ﬂoutmg of this limit in the search for still more
unadorned and barer expression which made the style of the Musaddas so
controversial. As is clear from the Mugaddama, much of the inspiration for this
revolutionary ‘natural’ style certainly came from Hali's understanding of English
poetics, most obviously those articulated by Wordsworth (Pritchett 1994:166-7).
But the Musaddas itself is chiefly concerned with staking out a new position for
Urdu poetry in the literary tradition of the Islamic world. It does this in a whole
variety of ways.

One of these is its prosodic form. An Urdu poem’s choice of metre was
traditionally an important self-statement, one of the main methods--along with
direct and indirect quotation—which served to align it with recognized Persian
or Urdu masterpieces of the past. The mutagirib selected by Hali for the
Musaddas is similar to that used in Persian in the great Shahnama (1010) by
Firdausi, whose epic overtones he may have wished to suggest, although a
likelier analogue would be another famous Persian poem in Firdausi’s metre by
the Persian poet whom Hali admired above all others, the highly instructional

» The pleasure-places of that community were flourishing on every side—but its every abode.now
houses assemblies of mourning.
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Bostan by Sadi of Shiraz (d. ¢.1292). The following verse illustrates the metre
and style of the Bostdn, whose simplicity Hali was to capture more successfully
than its elegance:

Y A A A

Ba-daryd marau guftam-at zin'har

R A A A
Vagar miravi tan ba-tifan sipar™

It was, however, not only the more direct of the Persian masters who were
Hali’s models. It is significant that he ends the First Introduction with a
quotation from Hafiz (1326-89), which might be regarded as valedictory in more
senses than one, with an ambiguity entirely appropriate to the great master of
the Persian ghazel. The only identifiable quotation in the Musaddas itself is not
from Persian but from Arabic, the already mentioned Hadith al-dinu yusrun
‘Religion is easy’ {M192). The role of Arabic literature as a conscious historical
model is emphasized in the First Introduction by Hali’s description of how Sir
Sayyid aroused his dormant inspiration by invoking the example of Arabic

poetry:

It is true that much-has been written, and continues to be
written about this. But no one has yet written poetry, which
makes a natural appeal to all, and has been bequeathed to
the Muslims as a legacy from the Arabs, for the purpose of
awakening the community.

1t seems likely that the metre chosen for the Musaddas was intended to
reflect Hali’s general concem to direct the new poétry away from the perceived
effeteness of Persianate rhetoric back towards the more virile model of Arabic.
This metre is the full (acatalectic) variety of mutagarib, not at all favoured for
large-scale poems in Persian or in Urdu, including the Urdu margiya cited in
section 2:1 above as the most obvious inspiration of the strophic form of the
Musaddas. Tt is, however, one of the few Perso-Urdu metres at all commonly
used in classical Arabic poetry, at least that of the Abbasid period (cf. Arberry
~1965:11). It therefore seems quite likely that its Arabic associations helped
determine the choice of this somewhat unusual metre, which was in Urdu to
become so closely identified with the Musaddas. This full variety of mutagdrib
has twelve syllables to the hemistich, with the pattern fa‘alun fa'tiun fa'ilun
fa‘alun, a highly symmetric four-square rhythm entirely in keeping with the
revivalist character of the Musaddas. Six hemistichs in this unvarying metre are
arranged in an asaabb rhyme-scheme to constitute a stanza, as illustrated in the
example which follows (M3). It may be noted in passing that the thymes of the

3 ‘Beware!” I said, ‘Do ﬁot go into the sea. And if you do, entrust your body to the storm.’
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Musaddas are dquite flexible, too flexible indeed for some of the critics alluded
to in the followinig section betow. They may vary in length from a single syliable
up to five syllables, as in the final -ar ahl-e kishil below. Two-syllable thymes are
the commeonest, like the opening -@ hai which is exactly the same as the
undemanding monorhyme of the Petition:

R A A A
Yihi hal® dunyd men us gaum® kg hai

A A A
Bhanvar men jahaz a-ke jis ki ghira hai

R A A A
Kindra hai diir aur” tisfan ba-pd hai

A
Guman hai ve har-dam ki ab diab’ta hai

SRy AR Al A
Nahint lete karvat magar ahl-e kishti

R A
Pare sote hair, be-lhabar ahl-e kishtt™

While this simpl'_e rhythm was certainly a factor encouraging the popular
diffusion of the Musaddas and its message, its aesthetic consequences were not
always entirely happy, as will be further illustrated below. The keen awareness

" of these weaknesses on the pait of contemporary critics is well captured in the .

satirical definition of ‘natural poet’ offered in the Avadh Punch of 1904 (quoted
in Sandilavi 1960:288) as:

One who is unsophisticated in prosody and ignorant in
rhyme, rampageous as a lion in braggadocio, whom his
grubby creation fills with conceit.

‘While this is of course wildly unfair, the unvarying beat of Hali’s mutagarib
certainly lacks the rhythmic flexibility offered by metres like mizdri’ which have
been generally preferred by Urdu poets of all periods (cf. Matthews and Shackle
1972:212-3).

-+ Its metre is only one possible instance of the influence of Arabic exampie
on the Musaddas. Others are more obvious, including its highly explicit reliance

3 Precisely this is the condition in the world of that community, whose ship has entered the
whxrlpool and is surrounded by it. / The shore is far away, and a storm is raging. At every moment
there is the apprehension that it is just about to sink, / But the people on the boat do not even tum
over, as they lie asleep and unconscious, .
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on paraphrases from Arabic sacred literature, whose original -texts are so
carefully indicated in Hali’s notes. The overt influence of Arabic poetry is less
easy to establish, although mention here might be made of the device of
establishing a framework for nostalgia through the citation of exotic proper
names. Deployed at finely judged intervals throughout the magnlﬁoent clegy
(Arberry 1965:72-81) on the ruined Sasanian palace at Ctesiphon in Iraq by al-
Buhturi (812-97), this device is rather a favourite of Hali’s, as is to be seen in
his deeply felt—if rhythmically rather awkward—lament for the glories of Muslim
Spain (M83)

Huvaida hai Gharnata se shaukat un ki

‘Ayén hai Bilansiyya se gudrat un kI
Batalyas ko yad hai ‘azmat un K

Tapakil hai Qadis men sar hasrat un Kk
Nasib un ki Ishbiliya men hai sotd

Shab-o roz hai Qurtaba un ko rotd®

Just as such lists of exotic names help to tilt the new Urdu poetry’s whole
frame of reference away from its Persianate past, so too does Hali's choice of
vocabulary crucially define the *natural’ style by largely stripping it of the Persian
phraseology which for many centuries suffused and defined all the poetic
literatures of the Persianate tradition. This represents a quite radical break with
the past, quite different from the the paths followed from the later nineteenth
century onwards in Persian (Karimi-Hakkak 1996) or in Arabic poetry, where
the way forward seemed typically to lie rather in re-establishing fresh links with
the literary past of their own languages. Such, for instance, was the case for the
so-called neo-classicist movement in Arabic (Cachia 1990:180-4) led by Hali's
contemporary al-Barudi (1839-1904), exiled by the British from Egypt to Ceylon,
where much of his finest work was produced (cf. Arberry 1965:148-55). His
greatest successor in the next generation too, Ahmad Shauqi (1868-1932), was

_ able derive fresh inspiration from great masters of the Abbasid period like al-

Mutanabbi (d. 965), while also elaborating new references to the Pharaonic past

~ of his native Egypt {Boudot-Lamotte 1977).

For would-be modernisi poets in composite languages like Urdu or
Ottoman Turkish, the choice was not so simple. In their desire to express an
ideal future, there was no comparably unambiguous distant past for them to
reclaim, in compensation for their rejection of what they commonly identified
as the Persianate effeteness of immediate past and their present. There were,
of course, major differences between the political situation of the disempowered
Indian Muslims and the Ottomans, a Muslim elite still in control of a
multilingual and multireligious empire. But the mid-nineteenth century Turkish
reformers (Andrews and Kalpakh 1996) could identify neither with the highly

3 Their majesty is manifest from Granada, their greatness is made apparént by Valencia, / Their
glory is recalled by Badajoz, Cadiz throbs with longing for them. / Their fortune sleeps in Seville, and
Cordoba weeps for them night and day.-
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Persianized Ottoman associated with the discredited regime nor with the simple
Turkish of the uncultured Anatolian peasantry. The search undertaken by
Young Turks like Namik Kemal (1840-1888)--another almost exact
contemporary of Hali’s—for an idiom which would one day match French (or
English) as'a language of modern culture accordingly led them to exploit the
third strand of their complex linguistic heritage. This was Arabic, whose
enormous resources of abstract vocabulary were drawn upon to fill the gap left
by the now discredited rose and bulbul. The opening verse of the well known
‘Freedom qasida’ by Namik Kemal illustrates the typical consequences of this
change to a poetic environment in which subtleties of the kind-presented in
Muhsin’s poetry had previously dominated (Spezl and Shackie 1996b: Ho.26,1):

Gartip ahkdm-t “asrt miinharif sidk u selametden
Cekildik “izzet ii ikbal ile bab-1 hitkimetden™

The effect of the verse is entirely dependent upon its plethota of Arabic words,
which would be spelt for Urdu as ahkime-e ‘asr ‘laws of the age’, munharif

“‘turned’, sidg-o salamat "honesty and decency ‘izzat-o ighal ‘glory and fortune’,

bab-e hukiimat 'gate of government’.
Hali does exactly the same sort of thing in the Musaddas. Many of its

verses rely for their structure on sequences of Arabic abstract nouns ending in -

-at. A large inventory of these may be found in our glossary, which also shows
that only some of them belong to the technical vocabulary of Islam whose use
is necessitated by the poem’s theme. Typically consisting of three syllables, these
nouns tend to coincide all too closely with the mutagarib thythm, just as—with
the addition of Turkish suffixes—they do with the equally regular sazaf of Namik
Kemal’s poem. As an illustration, the rhythmic accents which fall on the first
long syllable of each foot are marked in the following example (M42):

Gha'nimat hai 'sihhat ‘a'lalat se ‘pahle
" Fa'raghat ma'shighil ki 'kagrat se 'pahle
Ja'vani bu'rhipe K 'zahmat se ‘pahle
T'qamat muw'safir ki 'rahlat se ‘pahle
Fa'qirt se 'pahle gha'nimat hai ‘daulat
Jo 'karna hai 'kar lo ki ‘thori hai 'muhlar®

Neither Namik Kemal nor Hali can have derived this sort of Arabicized
diction from classical Arabic poetry itself, which is famously so much more
concrete in its vocabulary. Actually, the Islamicate patina which this consciously

* The laws of the age swerved before our eyes from honesty and decency; and so turned we, and
glory tumed and fortune from governance’s gate.

% “You have your opportunity in health before sickness, in leisure before abundant occupations, /
In youth before the affliction of old age, in halting before the traveller goes on. / You have your
opportunity in wealth before poverty. Do what you ought, for there is little time to spare!’
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elevated diction so convincingly imparted to political or moralizing themes seems
more likely to have been derived from contemporary prose. Especially in any
official connection, modermn trends were naturally more to the fore in prose than
in poetry. Nineteenth century conditions in both Turkey and India encouraged
the production of vast amounts of prose translation for legislative, administrative
and educational Ppurposes, necessitating the use of great numbers of neologisms,
with Arabic as a prime source of loans and calques. It is hardly accidental that
Namik Kemal did a youthful stint in the imperial Translation Bureau in Istanbul,
a few years before Hali worked with Muhammad Husain Azad (1830-1910)
under Colonel Holroyd in Lahore (Pritchett 1994:34-45). Nor, indeed, is it
coincidental that Ismail Merathi (1844-1917), the other Urdu poet of the time
most frequently mentioned in connection with the new ‘natural’ style (Husam

1935:109), should also have been a schoolteacher actively involved in the

production of Urdu language-readers for classroom use.

Hali’s life as a supervisor of translations would certainly have given him
considerable awareness of the new bureaucratic norms, like the rigid numbering
by sections of the Indian Penal Code of 1860. This was made widely familiar
through the Code’s Urdu translation by Nazir Ahmad (1830-1912), later famous
as the author of improving prose tales whose style had their own distinctive
relationship to Arabic (Naim 1984; Shackle and Snell 1990:133-6). His equal
awareness of the simplified stylistic norms encouraged for utilitarian prose in
Victorian India is reflected with considerable success in the lucid organization
of his own prose style (Shackle and Snell 1990:105-8). It might also be very
plausibly argued that the organization of the Musaddas itself—not just the way
that its contents demand footnotes, as was indicated in 2:1 above—owes quite as
much to those of British textbooks as it does to the structures developed for the
old poetic genres. - While the syntactic structure of each stanza is to a
considerable extent determined by and within the 4 + 2 musaddas rhyme-
pattern, the intrinsically freer relationship of the stanzas to one another is
carefully disciplined by Hali’s marginal subject headings. Although these too are
of course unnumbered, their arrangement not infrequently suggests careful
planning by section and subsection, ¢.g.:

The first preaching of the Apostleship (M27-M30)
The preaching of the Law (M31)
How the Muslims were in error (M32-M33)
The teaching of monotheism (M34-M39)
Instructions on how to live (M40)
Time (M41-M43)
Compassjon (M44-M45)
Fanaticism (M46, etc.)
The effect of his teaching (M53)

The neatness of such structures is entirely compatible with the extensive use of

abstract Arabic vocabulary, besides suggesting profounder analogies with the
rationalistic emphases characteristic of Sir Sayyid’s strategy for reform.
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The profundity of these influences from Western example upon the
language and structure of the Musaddas are far more important than the few
English loanwords Hali chooses to flaunt, which are confined to ‘nation’ (M632),
‘liberal’ and ‘liberty’ (M97), ‘office’ (M135), and ‘chemistry’ (M247). Together
with a few more indicated in the foregoing summary of the Supplement, e.g.
‘republic’ and ‘public’ (S133) or ‘mechanics’ (S140), these are interesting for the
semantic fields they indicate. They do not add up to a very long list, although
a more detailed investigation would certainly add a larger number of calques to
it, including Arabic abstract nouns of the type already mentioned, e.g. faldhat
‘agriculture’ and siydhat ‘travel’ (both M75), besides those formed on other
patterns like tamaddun “civilization’ and taraqql ‘progress’ (both M8), and such
compound phrases as dzddi-e ra’e ‘freedom of opinion’ (M273).

At the superficial level of vocabulary, therefore, English influences on the
language and structures of the Musaddas are thus rather slight, however great
their role in helping mould the new poetic rhetoric of the ‘natural’ style. So, in
a highly typical reflection of local linguistic concerns {cf. Shackle and Snell

'1990:6-11, 73), local critics have instcad gemerally chosen to fasten on a

phenomenon which might be regarded as exhibiting the reverse characteristics
from those to be associated with English, namely Hali’s use of ‘Hindi’
vocabulary. That wag in the Avadh Punch of 1904 described ‘natural
propaganda’ as containing ‘torrents of pure Hindi (theth hindiy and heaps of
unfamiliar words’ (Sandilavi 1960:289). ‘

In order to understand the feelings aroused by this issue, it is helpful once
more to recall parallels with Turkey, where the linguistic shifts introduced in the
nineteenth century by the Young Turks were abruptly succeeded in the
1920s—after the collapse of the Ottoman Empire—by Atatiirk’s policies of
linguistic nationalism. These resulted in a wholesale replacement of the Persian

and Arabic components of Ottoman by ‘pure’ (¢2) vocabulary of actual or -

fabricated Turkish or Turkic origin.

In India, wherte the beginnings of the later communal polarization of Urdu
and Hindi were already well under way in the nineteenth century, a comparable
strategy was never really feasible for those seeking to modemize Urdu by
increasing the proportion of its indigenous vocabulary—here termed ‘Hindi’ in
quotation marks to distinguish it from the Sanskritized modern standard Hindi
in Devanagari script which is the national language of India. Urdu’s indigenous
Khari Boli base without its Perso-Arabic overlay looks less like modern Urdu
than simple modern Hindi. It was, therefore, not just Hindu linguistic
chauvinism which made it plausible to include a poein of Hali's in Devanagari
script in an early anthology of Khari Boli Hindi verse (Beva ki mungjat in
Ayodhya Prasad 1889:39-44, of. McGregor, 1975:104-111) which was produced
at a time when the emerging modern Hindi was fighting its own battles for
recagnition as a poetic language, only in its case against the established position
of Braj Bhasha. , .

The controversy over the proper language for Urdu poetry was being fought,
in a different arena. Hali’s linguistic experiments with ‘Hindi’ vocabulary were
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undertaken partly in reaction to the linguistic purism of the Nasikh school,
where much effort had been devoted to expunging the sorts of native words once
freely employed by Sauda and his eighteenth century contemporaries, in favour
of what were seen as chaster Persianisms. Since he was here venturing on long-
abandoned stylistic territory, Hali's use of ‘Hind?’ is often rather wnassured, as
is indicated by the elimination of such words in many of the detailed textual
revisions illustrated in the appendix to our translation. Some of those words
which do remain might well be unfamiliar to many Hindi readers, let alone the
Urdu public, e.g. khet ‘moonrise’ (M22), khalbali ‘confusion’ (M71), kanaurda
‘indebted’ (M104), gaun ‘opportunity” (M125). Nor is'such recondite vocabulary,
with its strongly rustic overtones, always very happily integrated ifite.the poem’s
predominantly Arabicizing diction. In the following verse, for instance, the
obtrusively ‘Hindi’ item darerd “hard rain’ blends very awkwardly with the blandly
Persianate abr-e sitam ‘cloud of tyranny’ (M65):

Hava har taraf mauj-zan thi bald ki
Galon: par chhuri chal rahi thi jafd k&
‘Uqtibat ki had thi na pursish khatg ki
Pari lut rahi thi vadi'ar khuda ki
Zamin par tha abr-e sitam ka darera
Tabdht men thd nau'-e insah ki berd®

In fairness, though, it should of course be said such peculiar words
constitute only a quite small proportion of Hali’s ‘Hindi’ vocabulary. On the
whole, Hali makes very successful use of this register of the language as an
important tool in his strategy of reaching beyond the narrow circles of the
literati in order to secure as wide an audience as possible for the ‘natural poetry’
addressed to the Muslim community as a whole. Everyday words are used to
express many of the poen’s core themes, e.g. barhna ‘to progress’ and barhana
‘to advance’, and to underpin many of the poem’s core images—those
deliberately simple similes, parables and metaphors whose fuller implications are
explored in the third part of our introduction below. Often largely excluded in
favour of their Persian equivalents from the Urdu poetic vocabulary of the day,
these words include the recurring 7' ‘ship’ and berd ‘fleet’, besides diibng ‘sink’
and dubond ‘drown’, or ghatd ‘raincloud’, kheti ‘field’, and gadarya ‘shepherd’,
There is certainly—as has been shown—much more to the poetic language of the
Musaddas than such simple items, but there is no denying that its ‘Hindi’
compoenent did form an important part of the poem’s impact on Hali's
contemporaries.

% Everywhere there raged the wind of calamity, Throats were being cut by the knife of cruelty. /
There was no limit to torture, nor investigation into wrongdoing. God's trust lay being plundered.
/The ‘hard rain’ of the cloud of tyranny pelted upon the earth. The fleet of mankind lay wrecked.
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2:3 The impact of the Musaddas

The Musaddas certainly seems to have had the desired impact on its ‘onlie
begetter’, to judge from the letter which Sir Sayyid wrote to Hali on 10 June
1879 from the Park Hotel in Simla, to thank him for sending five copies of the
First Edition (Ahmad Khan 1924:166; trans. based on Naim 1981:111):

From the moment the book reached my hands I could not
put it down till it was finished, and when it was finished 1
was sorry that it did. It would be entirely correct to say that
with this Musaddas begins the modern age of poetry. It is
beyond me to describe its elegance and beauty and its
flowing quality.  am amazed that this factual theme, which
is devoid of lies, exaggeration, and far-fetched similes—things
that poets take pride in, has been expressed by you in such
an effective and eloquent manner...

Modestly objecting only to the fulsome praises lavished upon himself in the
Introduction, Sir Sayyid does go on to acknowledge his role in the poem’s
inspiration:

I was the cause of this book, and I consider that my finest
deed. When God asks me what I have done, I will say:
nothing, but I had Hali write the Musaddas.

The opening paragraph of Hali’s Second Introduction describes the more
general enthusiasm which the original Musaddas aroused so widely in the

community in the early 1880s, in an excited summary account whose credibility .

is in¢reased by Hali's natural modesty. Even the perhaps unlikely seeming claim
of this quite abstract poem being acted out in dramatized performances is solidly

confirmed by Sir Sayyid's report in his Safarndma-e Panjab of 1884 (Sandilavi.

1960:263-4):

The Muslims of Amritsar had actually built a theatre like the
Parsis. Thereiis a dramatic representation of the Muslims’
decline, one part of which is extremely affecting. A curtain
is opened to reveal the sea moving and a ship with a
sleeping crew caught in the storm and sinking. Then this
passage of the Musaddas is sung ‘There is a boat caught in
the whirlpool...”

The man or woman who sings these stanzas (i.e. M275-
M276) indicates at each point how the ship is on the point
of sinking. Such an atmosphere is created that people burst
into tears.
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Although much work would be needed to establish just which groups of
Muslims outside the immediate circles of Sir Sayyid's followers and admirers
were affected by it, it does appear that for a few years at least a quite
unprecedented phenomenon was unleashed in northern India. For this mass
Musaddas mania to have spread as it did, in a way clearly quite different from
the elite’s reception of earlier Urdu poetry, many factors needed to be in place.
They included the rather recent changes to the education system, to
communications and to publishing, as well as the more general cultural and
ideological shifts among the Indian Muslims in the decades immediately
following 1857. But the mania would not have happened at all had the
Musaddas not had for a new public the rare quality of articulating a whole new
vision which is possessed by only a very few literary works in any generation.
Some reflections wpon this quality, which was indubitably possessed by the
Musaddas for all its indubitable flaws, may be found in the pages briefly devoted
to it from diverse, not always very sympathetic viewpeints by historians in
English of Urdu literature.”

More vivid testimony to the impact of the Musaddas is yielded by the
numerous parodies, imitations and parallel exercises which it inspired. These
derivative poems—and very many more were certainly produced and published
than the fourteen examples illustrated below—collectively demonstrate the
extraordinary speed and power with which the Musaddas created an entire new
poetic universe of its own, within which writers from often quite surprisingly
diverse sections of Indian society felt it natural to explore issues which Hali had
opened up in the verse format he had created. This inspiration continued for
at least a quarter of a century, until the Musaddas finally became very dated,
following the great changes in Indian political climate and concomitant literary
fashions after the First World War.

The earliest imitations (Sandilavi 1960:277-853) in some ways remain the
liveliest. They were produced as counterblasts to its ‘nature-ism’, the term so
loaded at the time with both theological and aesthetic implications. Soon after
the publication of Hali’s poem, one Maulavi Salim ud Din Jaipuri ‘Taslkim’
completed his own Musaddas, with the chronogrammatic titles Hadigar ul
mazhab “The Garden of religion’, ‘Uridj un nazm "The Zenith of poetry’, etc. (all
yielding the year AH 1301 = AD 1884). Published in 1887, this craftily mixes
the old language of rthetoric with a parody of the new style which it criticizes
(ibid.:278):

Tasamuh ke lafzor men hai ja ba-ja bal
Ma'ant men hai phike-pan ki lagt kal

Add bad-tavara hai tarkib mulhueal
Tayaqqun nahin hai to sunye mufassal

Tor Bailey 1932:95-6; Saksena 1940:215-6; Schimmel 1975:226-7; Sadiq 1984:266-9; Matthews et
al. 1985:100-3; Russell 1992:123.7. ~ :
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Ki har lafz-0 misra’ na'e rang par hai
Har ik shi‘r-o band jude dhang par hai®®

A similar stance is adopted in the anti-Musaddas published in 1901 by another
cleric, Qazi Muhammad Faruq Chiryakoti. Entitled Musaddas-¢ ‘Avali, foltowing
the usual practice of naming these productions after their author’s pen-name,
this manages to work in a quotation (from M249) into a combined attack on
Hali’s understanding of both poetry and religion (ibid.:279):

The shi'r dp ke peshtar silk-e gauhar
Hv'e af sandds se kyor vo badtar
Jab ane lagt us men bad-bii-e nechar
Hu'e ek dam mer: vo gande sardsar
Vo ash'Gr ta'vig-e dil hirz-e jan hain
Jo islam ke vasif-o madh-khwan hain®

The Musaddas-e Hizig of 1906 by a Professor Ghulam Hazrat Khan is on
ampler scale than either of these. Indeed, its 360 stanzas make it longer than
Hali's Musaddas itself, and allow the poet to launch his attacks on ‘nature’ and
all its execrated works across a very broad front. The ‘nature-ists' are
themselves mocked for their supposed mocking rejection of the basic practices
of Islam (ibid.:280):

Dimaghon mer: paida hud ye khalal hai
Ki kahtd har ik nechari mubtazal hai
Tamaskhur ke qabil namaz aj kal hai
Muhazzab ko't us pa karia ‘amal hai
Ruldi’ofi men do hath ghutpov: pa dhamd
Surin janib-e charkh sifdon men karng®

When it comes to ‘natural poetry’, Haziq is particularly scornful of Hali’s
disregard for the old niceties of thyme. While rounding off a nicely contrasted
pair of idioms, the clumsy rhyme of the final couplet is an unmistakable dig at
the way so many of Hali’s stanzas seem to end with this type of rather plodding
and anticlimactic over-emphasis on weak rhyming phrases (ibid.:281-2):

¥ Words of uncertain meaning are awkwardly used everywhere, and the meanings are insipidly
conttived. / The expression is clomsy and the construction confused. If you don’t believe this, listen
to it ip detail: / Every word and hemistich is in a new style, every verse and slanza is in a manner
apart, o

¥ Before you arrived, verses were necklaces of pearls, so why have they today become worse than
a cesspool? / L was when it became filled with the stink of ‘natore’ that they suddenly became so
foul.— / Those verses which praise and enlogize Islam are 2 talisman of the heart and an amulet of
the soul. :

4% Their brains have become deranged, so that every wretched nature-ist says, / ‘Prayer is a joke
these days. Does any civilized man perform it?— / Putting two hands on the knees in the actions of
kneeling, and raising the bottom to heaven in the actions of prostration!’
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Qavafi ki jin par madar-e sukhan hai
Unhin se hu'l in ko paidd jalan hai
Qavafi hair arvah gar shi'r tan hai
Na hon gar gavafi to kya khak fan hai
Jame khak ash'ar men rang un ki
Qavafi se hai gifiva tang un ka"
*
Nor does the specific content of Hali’s Musaddas escape attack. Haziq uses
Hali’s own notorious infatuation with Western ideas to combat his criticism (in
M235) of the way Muslim philosophy continues to be based on Plato and
Aristotle, beginning with a few choice ‘Hind{’-isms (ibid.:282):

Sanbhdlo zard chovich yaran-e nechar
Na ja'o nikal pi'e-jame se bahar
Faiguin ka hikmat men tha kaun ham-sar
Aristii se tha falsafi kaun bath-kar
Unhen sard Yirap bhi mane hu'e hai
Jahan un ke rutbe ko jane hu'e hai*

Not all Hali’s early imitators were inspired by the wish to detract from his
poem, although there was less pressure upon supporters to compose
amplifications of its grand statement than there was on opponents to contradict
or belittle it. Within the immediate Aligarh circle, one graceful supplement was
penned by Sir Sayyid’s younger disciple Shibli Numani (1857-1914). Appointed
Lecturer in Persian and Arabic at Aligarh College in 1882, Shibli made a
youthful name for himself as a poet.with his masnavi entitled Subh-e umid “The
Dawn of hope’ (1884). At a public performance by Aligarh students in 1890, he
followed this up with a short Qaumi musaddas delivered in the passionate and
affecting style for which he was famous. This substitutes the rather Jonger lines
of the familiar ramal metre (f@‘ilaun fa'ildiun fa'idtun fi'lun) for Hali’s
mutaqdrib. Its conclusion fills a conspicuous gap in Hali’s catalogues of the far-
flung scenes of past Muslim glories with 2 mention of Delhi (Shibli 1892:18):

Marv-o Shirdz-o Safahan ke vo zebd manzar
Bait-e Hamri ke vo aivin vo divar vo dar

Misr-o Ghamnate-o Baghdad ka ek ik patthar
Aur vo Dihli-e marhiim ke bosida khandar

41 He has a buming hatred for rhymes, which are the basis of poetry. / Rhymes are the soul to
verse’s body, and if there are no rhymes, then where on earth is the art? / May his verses be covered

with dust—such is his style, because rhymes are too much for him.

42 Just watch your beaks, you friends of ‘nature’, and keep your trousers on. / Who was the equal
of Plato in wisdom, and who was greater as a philosopher than Arxistotle? / All
Europe—even—honours them, and the world recognizes their rank.
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Un ke zarron men chamalite hain vo jauhar ab tak
Dastaner, unhen sab yad hain az-bar ab 1ak®

As Shibli hands the stage over to the students, he takes his leave with a donnish
reference to the ‘endless tale’ mentioned at the start of Hali’s First Introduction
(ibid.): :

Un se sun le ko't afsana-¢ yaran-e vatan

Ye dikhd dete hain ankhon ko vuhi khwab-e kuhan
Teri hi nam ki ai gaum ye gite hain bhajan

Tere hi naghma-e pur-dard ke argan
Piichhtd hai jo ko't un se nishani teri

Ye sund dete hain sab ram-kahant teri*

Shibli’s short poem is a far more graceful performance than that later
achieved in the work of a former Aligarh student, the 92-stanza Musaddas-¢
Khasta published by Maulavi Muhammad Akramullah of Gujranwala in a cheap
edition for the benefit of the general public. This author supplements Hali's’
catalogues of ruin with references to the tivers of his native Punjab and to the
recent British victories in Egypt and Sudan (Khasta 1895:16):

Na Gangd na Jamnd na Satluf na Jiklam

Na Danyiib Tegas ke malik rahe ham
Judd ho ga’e ham se sab yar-o hamdam

Hua Misr-o Sadar men kis ka ye chihlam
Va kam-bakht ham hi musalman hair yaro

Ham apne ki'e par pashemin hain yaro®

Even more provincial is the Musaddos-e ‘Ui, published by Munshi Tahavvur
Ali, a police inspector from Budaon, Couched very much in Hali’s plainly
Arabicizing style, the modest call to action issued in its 60 stanzas is to support
the construction of a local madrasa, a project here imagined to enjoy angelic
favour (Ulvi 1899:9):

'
Pare phir nazar tum pai jinn-o bashar ki
‘Indyat ho har an khair ul bashar Id

“ Those fine vistas of Marv, Shiraz and Isfahan, those palaces, walls and gates of the Alhambra, /
Every stone of Egypt, Granada and Baghdad, and the decayed ruins of our lamented Delhi— / All
still have jewels glittering in their dust, all still remember their stories by heart.

# Hear from these some story of our dear fellow countrymen, as they display to us that ancient
dream. / It is to you, oh community, that they sing their hymns, as the organs of your sorrowful tale.
/ If anyone asks them for a trace of you, they recite the whoie of ‘your endless tale”.

%5 Of Ganges and Jumna, of Sutlej and Jhelum, of Danube and Tagus we are no longer masters. /
All friends and companions have parted from us. For whom is this mourning in Egypt and Sudan?
/ And it is just we Muslims who are wreiched, friends, repenting what we have done, friends.
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Munavvar ho har khisht divar-o dar ki

Khuli ankhen rah ja'en shams-o gamar ki
Mala’ik kaher phir to apas men mil-kar

Subh-o sham dekh a’er Oldan ko chal-kar'®

Another dimension of Hali’s Musaddas, which tends to be played down by
modern South Asian critics, is its outspoken loyalism to the British Empire.
This loyalist sentiment remained widespread in Indian society until the First
World War, during which it received crude expression in the little Musaddas-¢
Ahmadi published as a pamphlet by Sayyid Shah Ahmad Husain of Barh near
Patna. This is itself a loyal demonstration of the vices of Hali’s style at its most
prosaic {Ahmad Husain 1916:3):

Hagtgat men hai ye gavarmany “adil
Ra'tvat-navazi mer hai fard-e kamil
Yaharn ‘aish-o saman aisd hai hasil
Ki hai jhopra bhi yahar ‘aish-e kamil
Piyen pdni ik ghit par sher-o bakri
‘Adalat hai aist sivasat hai aist’

The same attitude governs the equally short Musaddas-¢ ‘Aziz, by Mirza Aziz ud
Din Almad of Ghazipur. Written in Shibli’s ramal, though with none of his
poetry, this stern warning to the Indian Muslims not to trust the Turks—the
word is made to seem less friendly by here being spelt aceording to its English
pronunciation—was published too late to affect the course of the war (Aziz
1919:4):

Tark ke nam se ab sakht hamen nafrat hai

Kyor. na nafrat ho ki Jarman se use ulfat hai
Ham musalménon men Tarkd ki kahdn ‘izzat hai

Zer-asar ho gaya Jarman kd ye be-ghairat hai
Bha'iyo Tark ye Tarld nahin Jarman hai ye

Ham musalmanon ke aram ki dushman hai ye's

46 May jinn and men look on you kindly, and may you continnally experience the favour of the Best

of Men. / May every brick of its walls and doors be filled with light, and may sun and moon keep

staring at it wide-eyed./ Then may the angels gather together and say, ‘Let us go and visit Oldan [?)]

every morming and evening!’

“7 In truth, this govemment is just, quite unique in looking after its subjects. / There is so much ta

enjoy here that even a hut here is a place of dekight. / Lion and goat drink at the same watering-
lace, such is the justice, such is the policy.

% Now we have great hatred for the name ‘Turk’. Why should we not feel hatred when he is
friendly with Germany? / What honour does Turkey have amongst us Muslims? It is shamefully
under Germany's influence. / Brothers, this Turk is nothing to do with Turkey but is German, hostile
to the ease of us Muslims, i
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After the end of the war, when atrocities like the Jallianwala Bagh massacre
in Amritsar heiped destroy loyalism’s former appeal, much of the spirit seems
to have gone out of Musaddas writing too. The tradition is just kept alive by
one of two last poems, like the Musaddas-e Ni‘'mat, a sustained anti-Shia polemic
by Maulavi Nimatullah Amrohi of the Muradabad Anjuman-e¢ Ishaat-e Islam.
This subverts Hali's rhetoric to narrowly sectarian ends (Nimat 1920:29-30):

Agar mazhab-¢ rafzi ba-hag hai to hatrat

Siva chand shi'or: ke ndri hai wnmat
Na mahfaz qur'an na kamil risala

Na kuchh farz ham par na vajib na sunnat
Imdm aur qur'an hain donon ghi'ib

To bas din-o iman hain donon ghi'ib®

The circle of inspiration surrounding the musaddas form, which began with
Hali’s transfer of Shiite elegy to a larger historical stage, here reaches its
wretched close. An alternative route of influences is suggested by the
Musaddas-e Kausari (Kausari 1903). This is not a true imitation at all, but a
straightfoward Shiite marsiva—though written in Hali's mutagarib—by one
Daluram, a formerly fanatical Hindu converted to ardent Shiism while a
veterinary student in Lahore. ‘

A less complicated line of descent runs from the Hali of the Supplement
to the last identified full-scale imitation. This is the Musaddas-¢ Latif by
Maulana Abdul Latif from Sonepat, not far from Hali’s home town of Panipat.
Its 250-0dd verses are embellished with an ample panoply of footnotes to its
copious Islamic references. A work of unselfconscious conservatism, it goes for
such obvious targets as the Western headgear still then being sported by Indian
Muslims to the disapproval of the orthodox (Latif 1936:8):

Hu’e sare Yarap pai dil se shaidd

Tarig-¢ huda chhor baithe saripi
Libas aur sitrat ko badla kuchh aisd

Nazar sab lage dne bil-kul nasara
Kamis aur patliin-o st ab liya hai

Bare fakhr se sar pai hait ik rakha hat®

#9 If the Shia school is right, sit, then apart from a few Shias the whole dommunity is condemned
to hellfire. / The Quran is no longer preserved, nor the perfect Apostleship, nor are duties,
obligations and example Inid upon vs. / When Imam and Quran both digappear, then religion and
faith both disappear. .

Their hearts have all been filled with passion for Europe, and they have entirely abandoned the
way of True Guidance. / Their clothes and appearance have changed in such a way that they have
all started to look just like Christians, / They have now put on a shirt, trousers and suit, wearing with
great pride a hat upon their heads. '
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Although’ Hali too had miuch to say about Europe, albeit from a
diametrically opposed perspective, his Musaddas had much less to say about
India, whose Hindu inhabitants appear only as industriously charitable role
models for their Muslim fellow countrymen (M134-M137). Some of these gaps
were filled in the Musaddas-e Yas by Fagir Muhammad Ashiq of Jullundur
Cantonment. Its extended plea for Hindu-Muslim unity finds room for suitable
references to Indian history, like the religious tolerance of the Mughals (Yas

-1916:12):

Vo Akbar vo Shah-¢ Jahdn ki hukamat
‘Adalat se jin ki thi khush-dil ra‘iyyat
Na ghairon pai sakhil na gaum ri‘dyat
Barabar thi gdniini sab par rivasat
Vazir un ke hindii musalman the donon
Mushir un ke hindi musalmdn the donon™

Given the exclusively Muslim concerns of Hali's Musaddas, it is perhaps
most surprising of all to discover the existence of analogues written from an
exclusively Hindu perspective. The later rise of Hindi causes these poems now
to seem something of a curiosity. Nevertheless, they do testify most interestingly
to the once far more widespread cultivation of Urdu, even of so untraditional
and so communally focused a poem as Hali’s. At a traditionalist—and
loyalist—Sanatan Dharm meeting held in the Chandni Chank in Delhi in 1890,
the year of Shibli’s performance in Aligarh, Lala Kidari Lal ‘Nirbhai Ram’
recited to great applause a 100-stanza poem composed in the same hazaj metre
as Hali’s Petition. Later published as the Musaddas-e Nirbhai prakish, this offers
the assembly a diagnosis of the ills of the Hindu community couched in
thoroughly familiar terms (Nirbhai Ram 1890:3):

Jalsa to khush® ka hat par afsos yint hai
Jo dharm ki halat hai vo pazhmurde hi't hai
Socho to sahi kaunsi vo bit na't hai
Jiy vajh se ye bel hari sikh ga't hai
Ai bhi'iyo ghairon ki ki sab khot nahin hai
Apne bR kalejor pai chari chot nahin hai™

A much more ambitious production is the Musaddas-e Kaifi or Bharat-
darpan "The Mirror of India’ by the then well known Delhi poet Pandit Brij

51 The government of Akbar and of Shah Jahan, whose justice made the hearts of their subjects
happy, / When there was no harsh treatment of others or partiality shown to their own community,
when there was a policy of legal equality for all, / Their ministers were both Hindus and Muslims,
their advisers were both Hindus and Mushms. .

52 Although this is a happy event, one does nevertheless regret the feeble state of the Hindu faith.
/ 8o think to see what new thing has caused this flourishing vine to wither. / Brothers, all this is not
just the fauit of others, and our hearts did not reccive this wound just like that.
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Mohan Dattatreya ‘Kaifi’ who was associated with the Jullundur branch of the
reformist Arya Samaj. Some 400 stanzas in length, this outdoes the Musaddas
itself in the abundance of its additional materials, which include preface,
marginal subject headings and notes embracing citations from Sanskrit,
Gurmukhi and English sources, all reproduced in their original scripts. Closely
modelled on Hali’s poem, this Musaddas describes the past glory and the present
ruin of India from an Arya Samaji viewpoint. Deploying the usual lists of
evocative mames to recall the golden age, the Ianguage is noteworthy for its
mingling of the occasional Sanskritism (e.g. dharmdirma ‘righteous’) with a quite
skilful imitation of Hali’s style (Kaifi 1905:32):

Jo rdje yahdn ke the dharmatma the

Na zalim the vo garchi jang-azma the
Jahan-dar sach much vo zill-e khuda the

Khald’iq ki bihbad par vo fida the
Bahut the yehan Bikram aur Tkshvaki

Na tha ko't Zahhak van aur Hulaka®

In his treatment of less happy later times, Kaifi—just like Hali—particularly

deplores the disunity of his community. The purpose here, however, is to
establish the Arya Samaji agenda of restoring the modem multiplicity of castes
and sub-castes to the fourfold class system of the Vedas (ibid.:45);

Birahman na mihmarn birahman ke ghar ho
Na chhatri hi chhair se shir-o shakar ho

Na do vaish ki mel ba-ham-digar ho
Ho chauki idhar ek 1o ek udhar ho

To phir gaumiyyat kaist aur gaum kis ki
Barhegi vo kyd khik ye gat ho jis ki*

Fairly soon after Kaifi’s poem, the equally long and heavily annotated
Musaddas-e Shafag by Munshi Lalita Prashad ‘Shafaq’ was published in Kanpur,
towards the other end of the Punjab-United Provinces arca where the Musaddas
fashion remained chiefly centred. This too is an Arya Samaji poem, and is
actually subtitled Madd-o jazr-e Arya. Like Kaifi, Shafag too uses quite a
number of Sanskritisms, as in the second verse of his poem, on the language and
cosmic function of the Vedas (Shafaq 1910:1):

53 The kings here were righteous, ot tyrannical although experenced in war, / Rulers who were truly
the shadow of God, devoting themselves to the welfare of His creatures, / Here there were many
Bikrams and Ikshvakus, here there was no Zahhak or Hulaku.

54 When one Brahmin will not be a guest in another Brahmin’s house, nor will a Kshatriya get on
well with another Kshatriya, / When two Vaishyas will not jein together, when if one cooking-square
is on this side, the other will be over there— / Then what sort of community identity is this, and
whose is the community? How can one who behaves like this hope to progress?
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Sirishit ki vedon ki ek ibtida hai

Zabar: charon vedon ki sab se juda hai
Jise kul zabanon ki malkhaz kaha hai

Vo hai dev-bant kaldm-e khuda hai
Hag-o sulh aghdz-o anjam un ki

Hai san'at ba-zat-¢ khud itham un ka*

Linguistic adaptation of a quite different kind is involved in translation, as
opposed to adaptation. As a work with an urgent message conveyed in a
straightforward style, Hali's Musaddas might appear ideal translation material.
That more translations into other South Asian languages do not appear to have
been issued-—or at any rate to have survived—is doubtless a reflection of the very
wide spread in India of Urdu at the time, particularly as a language for the
propagation of Islamic themes. The free Muslims over the North-West Frontier
were, however, just outside the reach of Urdu. This audience, which was always
very much in the minds of nineteenth century Indian Muslim reformers, was
designed to be reached by a translation into accentual Pashto verse in an aabbee
rhyme scheme by Hali’s friend Maulavi Ghulam Muhammad Khan Popalzai,
published in 1893 (Popalzai 1961). Hali sent this to the Amir of Afghanistan,
along with copies of his other works and a letter which discounts any other
achievements which may have come to the Amir’s notice, claiming eredit only
for ‘having made something useful of Asian poetry, which had been something
quite useless’ (Husain 1966:200-1).

A Gujarati translation of the entire Second Edition, including the
Supplement, into musaddas stanzas was undertaken for the betterment of the
Gujarati Muslims by Nana Miyan Rasul Miyan (Miyan 1907). Being so fully
integrated into the Urdu cultural area, the Punjabi Muslims had less need of a
version in their own language. There is, nevertheless, a Punjabi translation
dating from about 1930 which is of quite some interest in jts own right.
Apparently the first such exercise to have been undertaken for mainly literary
motives, it was the work of Chaudhari Sir Shihab ud Din (c.1865-1949), long-
time Speaker of the Punjab Assembly and a great enthusiast for the Punjabi
language at a time when it was generally unfashionable to be so. After alluding
to the popularity of the Musaddas among Hindus and Sikhs as well as Muslims,
his préface describes the translation as an act of service to the Punjabi language
rather than as a means for awakening the Punjabi village population. A
preliminary recitation of some verses at a meeting of the Lahore Anjuman-e
Himayat-e Islam is said to have provoked the enthusiasm of Shihab ud Din’s
literary fellow knights, Dr Sir Muhammad Igbal and Shaikk Sir Abdul Qadir, |
who both continued to encourage him to complete his task (Shihab ud Din
n.d.:4-5). Shihab ud Din’s version is deliberately nativist in intent. It is

35 The origin of creation and of the Vedas is one. The language of the four Vedas is quite separate
from alf others, / And is called the source of all languages, it is dev-béni, the word of God. / Truth
and peace are their alpha and omega, and creation is in essence inspired by them.
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composed. in the native baint metre, using three lines—divided by the
cacsura—per stanza, so that the rhyme scheme is now -g-g-a. It is also purist in
its vocabulary, thus sometimes successfully avoiding the awkward juxtapositions
of different registers in Hali’s original, but only at the aesthetic cost of seeming
to over-domesticate the challenge of Hali's message. An idea of the structure
and style may be gained from the version of M3:

Eho hal is gaum da vich dunyad
Bera vich ghumman jidhd gherid ai

Kandha dar te qahr tifan jhulle ’
Hune japda piir nigherid ai

Sutte ghitk muhanian sane sdre
Pasa ik ne vi na pheria ai*®

No literary translation into English appears to have been undertaken. In the
preparation of our ‘'own academic version we were unable to consult an
ancnymous English translation published in Karachi in 1975 (Naim 1981).

Outside Urdu, therefore, the impact of Hali's Musaddas has been only
somewhat feebly felt. Once it was articulated within its own literary tradition,
however, the vision of the Musaddas ensured that the future would never be the
same again. Hali’s own later poetic oeuvre was inevitably greatly shaped by his
most successful and original creation. If the artistic failure of the Supplement
shows the crippling effect of too close an imitation; two other important poems
show how Hali was able to return to the musaddas form to more powerful effect,
in each case with the inspiration that comes from warking in a different metre.

Artistically the finest is the elegy for Hakim Mahmud Khan of 1892, which
broadens into a powerful lament for the old Delhi and which is substantively
Hali’s own poetic swansong. Its 86 sianzas are written in the longer form of
ramal (fa'idatun fa'ilatn fa'ildon f@'iur), whose stateliness is here put to fine
effect (Divan, PP- 218-9y:

Daur-e akhir men ki terd tel tha sab jal chuka

Bujhte bujhte tha kuchh ik tii ne sanbhald sa liva
Khak ne var terf phir agle vo la'l-e be-bahd

Jin se roshan ho gay@ kuchh din ko nam aslaf ka
‘Ahd-e mazi ki samdn ankhon men sab ki chha gayi

Khwiab jo bhile hud muddat ki tha yad a gaya®

% Precisely this is the state in the world of that community, whose boat is surrounded by a whirlpool.
{ The shore is far and a fierce storm rages. Just now, it seems, the whole crew is swallowed up. / Still
all the sailors are fast asleep, not even one has tumed over. (Compare the transliteration of the
original stanza on p. 31 above.)

57 In the last age, when your oil was all bumnt, you just restored the dying flame. / Your earth again
produced those former priceless rubies, lending a few days’ lustre to the name of our forbears. / The
whole period of the past again came before our eyes, and we remembered the vision we had so long
forgotten. .
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Just as this elegy develops that aspect of the Musaddas which looks to the past
with sadness, so too does the earlier Nang-e khidmat ‘The Shame of service’
build on the didactic side which is turned towards the present with anger.
Written in 1887, this addresses more successfully than the Supplement the
consequences for the community of relying upon state employment. Its refusal
to shape up to the self-reliance demanded by its destiny leads it into a purely
utilitarian view of education, and a spirit-destroying aping of Western manners.
The metre this time is the lighter version of ramal used in Shibli’s imitation
(Sandilavi 1960:270):

Hag ne sh'ista-e har bib batdyd thd hamen

Ek hi dam men phansna na sikhayi tha hamen
Rasta har kiicha-o manzil ki batdya tha hamen

Zina har bam pa charhne ka dikhdya tha hamen
Aisi kuchh bada-e ghaflat ne kiyd matvild

Tauq khidmat ki liya aur gale men dala™®

A quarter of a century later, exactly the same poetic form was to be used
in the first major statement of a new articulation of their destiny addressed to
the Indian Muslim community by the greatest Urdu poet of the generation after
Hali’s. This was the Shikva ‘Complaint’ recited by Igbal at a meeting of the
Anjuman-e Himayat-e Islam in Lahore in 1911. Tust as the musaddas form of
its 31 verses deliberately recalls Hali’s masterpiece, so too does Igbal’s title echo
that of yet another strophic poem by Hali, the Shikva-¢ Hind ‘The Indian

-complaint’ of 1887 in which he used the tarkib-band form to explore once again

the decline of the Muslims, this time in connection with the debilitating
influences of the Indian climate. Igbal’s complaint, though, is an absolute one,
grandly addressed not to India but to God (Matthews 1993:36-7):

Kyon musalmanon men hai davlat-e dunya na-yab
Teft qudrat to hal vo jis ki na had hai na hisdb
Tit jo chdhe o uthe sina-e sahrd se hubab
Rah-rav-e dasht ho sili-zada-e mavj-e sarab
Ta'n-e aghyar hai rusva’t hai ng-dari hai
Kya tire nam pai marne ki ‘ivaz khwart hai™

8 God made us capable of every occupation, and did not teach us to be caught in only one trap. /
He taught us the route of every street and stage, and showed us the stair to reach every roof. / It is
just the wine of obliviousness which has intoxicated us, taken the collar of service and put it mund
our necks,

5 Why do the Muslims find the nches of the world unobtainable? Your power is, after all, without
limit and beyond reckoning. / If You wish, You can make water bubble up from the desert, and the
traveller of the sands is buffeted by the waves of the mirage. / We suffer the insults of strangers,
infamny, impotence. Is this wretchedness the return we get for dying for Your name?
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Here at last, it may be suggested, the impact of the Musaddas finds its truest
resonance, not in more or less mechanical imitation or translation but in a
wholesale re-creation. Igbal's extensivé. stylistic remodelling of Hali’s poetic
idiom - successfully allows a full place to the grander register of Persian
vocabulary. He was thereby able to construct a viable post-Halian rhetoric for
serious Urdu poetry, through which he was able to convey an even more
ambitious vision than Hali’s of the way in which an understanding of the Indian
Muslims’ past might hope to remove some of the uncertainties of their present

by helping to reveal the grandeur of the divinely appointed destiny again

awaiting them.

3 Themes

3:1 Decline and progresé

In both his Introductions to the Musaddas, Hali makes explicit the hortatory
character of the poem. He ends the First Introduction by defining the aim of
his composition:

This poem has not...been composed in order to be enjoyed
or with the aim of eliciting applause, but in order to make
my friends and fellows feel a sense of outrage and shame.

The Second Introduction refers to the subject matter of the poem as consisting
“largely of criticism and blame’. Something of the didactic flavour of the poem
is also conveyed by Hali’s footnotes, which explain in textbook style locations,
scenes, and references. Given this conception of the Musaddas as an instrument
of reform, it is perhaps not surprising that the poem is in part structured around
a series of contrasts or oppositions. The main opposition in the poem is
between decline and progress, and Hali’s vision of broad historical movements
in the Musaddas is to a large extent based on this opposition. The depiction of
time in the poem needs to be seen, at Jeast in part, in terms of the interaction
between the poem’s moral rhetoric and its rhetoric of temporality." It is to the
iatter that we now turn.

Something of the complexity of structure in the poem’s depiction of
temporality is suggested by Abdul Haq, when he notes how Hali at the very
beginning of the poem provides a glimpse of the comtemporary condition,
thereby preparing us for the future sections, and then immediately takes the
reader to the original home of the miflat, that is, the pivotal period of the
Jahiliyya and the rise of Istam {Abdul Hag 1976:114). These broad movements
of progress and decline correspond to the sections into which the poem is

~ structured. Thus the poem opens with a brief section on the degenerate state

of contemporary Islam (M3-M6) and then shifts to the past achievements of
Islam: (M7-M104), but this latter section contains a sub-section on the barbaric
state of pre-Islamic Arabia (M8-M22). The section on the past glories of Islam
is followed again by a long section on the decay of Islam, with a particular
emphasis on the decline of Indian Muslims (M105-M281). Once again, though,
this section contains pieces on Européan progress (e.g MI31-M133,
M171-M175), and on the progress of other Indian communities (M134-M137),
as well as another point of contrast between early and contemporary Islam
(M226-M22\8). The overall result is an interleaving of pictures of progress and
its antithesis, the antithesis being either decline or the barbaric infancy of
society. This interlocking of images of progress and decline is evocative of the

! We have taken the phrase ‘thetoric of temporality’ from De Man (1983:187-228). For some
ifluminating discussions of ‘Islamic’ historical narratives in the nineteenth and twentieth centuries,
see Smith 1957:41-92, Ahmad 1967:77-102, and the brilliant exposition in al-Azmeh 1993.
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poem’s engagement with the broad movements. of history as a whole. They are
also suggestive of the relativity of decline and progress; progress in one epoch
can become decline in another. The restless onward movement of history can
rapidly turn a culture of advance into a backwater of history; similarly, arcas of
backwardness such as the Arabjan peninsula can quickly become the centres of
civilizations.

However, the structure of the poem is evocative of not just the broad
movements of history, with alternating periods of progress and decline, but also
hints at the cyclical character of history as a whole. The very title of the poem
serves to underline this, calling as it does upon the cycle of tides to describe.the
rise and fall of Islam. This is reinforced by the concluding section of the poem,
which is inaugurated by the re-introduction of the simile of the boat in danger
(M275-M276), recalling the opening section of the poem on the degenerate state
of contemporary Islam, where the same simile is employed (M3). Here it might
also be worth adding that the simile’s re-introduction is followed by another
section on the sorry state of Indian Islam (M277-M281), then seven verses on
progress—in particular, on the benefits of progress under British rule
(M282-M28%)—~and then another brief reminder of the pitiful state of
contemporary Islam with anticipation of worse to come (M290-M291). The
poem concludes with three verses meditating on the passing of human greatness
and on the contrasting eternity of the Divine (M292-294). This meditation
reaches a powerful climax in the final verse of the poem (M294):

Vuhi ek hai jis ko da’im bagi hai
Jahdn ki virasat usi ko saza hai
Siva us ke anjam sab ka fand hai
Na ko'l rahegd na ko't rahd hai
Musafir yahar hain faqir aur ghani sab
Ghuldm aur dzéd hain rafiant sab’

In other words, the reintroduction of the boat simile is followed by a
recapitulation of the entire preceding movement of the poem, but here there is
not just a repetition of the interlocking of images of progress and decline; there
is also a final release into a transcendental realm beyond the temporal cycles of
decay and renewal.

The simile of the boat in danger is particularly apposite for Hali's
expression of a sense of vulnerability in the face of historical cycles of progress
and decline. The simile builds upon the image evoked by the title of the poem,
suggesting as it does the negotiation by a fragile vessel of the tidal ebbs and
flows of history. This fragility is pointed to in the First Introduction, when Sir
Sayyid is presented as pontificating on the decline of the Indian Muslim
community. The moral is that ‘at such a time it is necessary that each man

2 The life of God alone will never wane, this wotld’s uniquely worthy Suzerain, / For life eternal
others hope in vain: not one has yet, nor ever will, remain. / See, here are rich and poor but
travellers all, departure is the rule for free and thrafl.
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should do what he can, for we are all embarked upon the same ship, and our
welfare depends upon that of the whole eraft” The simile of the boat is
therefore used here to suggest the necessity of co-operation for mutual benefit
in the face of a common danger. This points to the poem’s later concern with
the patriotism of European nations, which is seen to be based on mutual effort
and co-operation (M173), an example which the poet exhorts his readers to
emulate. Whilst there is an explicit appeal for co-operation here, generally the
emphasis is on impressing the reader with the reality of the dangers threatening
the boat, rather than an exhortation to mutual help to keep the vessel afloat.
In keeplng with this, the image of the boat in danger and the sinking vessel is
used in a variety of historical contexts as an image of the decline of
communities, e.g. the ancient Romans (M63), or the Arabs and the Indian
Muslims (M113, M199, M202, M212, M225, M276). In a more positive context,
the change-around in the direction of history brought about by the Prophet’s
mission is depicted in terms of a sea vessel taking advantage of a favourable turn
in the weather (M25). Similarly, when the glories of early Islam are evoked, the
image of the boat is used at least once, and the Arabs are described as rescuing
and repairing sinking ships (M70). But on the whole, the boat simile is

"employed to suggest the dangers of historical decline and the possibilities of

extinction. This becomes especially effective when the vessel is described as
being sucked into a whirlpool {M275), suggesting as it does the treacherous
eddies of local history, which mirror the larger, cyclical movements of world
history itself.

Abdul Haq has also suggested that the significance of the Musaddas lies in
its attempt to disentangle an ethical realm (akhldq) from the historical decline
of a government, and by implication, the decline of a gawm (Abdul Haq
1976:116). This touches upon a number of general features of the Musaddas,
particularly in relation to the way the moral polemic of the poem interacts with
its depiction of time. To a certain extent, the move towards an ethical realm
supposedly immune to the vieissitudes of history can be seen as synonymous with
the general shift in the Indian Muslim community towards the central religious
heritage of Arab Islam, which could not be taken away by British colonial rule
(Smith 1985:65-7,. 74-8, Shackle 1996a:238). This shift is evident in the
Musaddas, with its extended hymn to the plories.of classical Islam, and its
general ambivalence towards the Perso-Urdu poetic past (Shackle 1996a:233).
In this regard, it is perhaps interesting that Abdul Haq calls upon a stereotype
of early Arab poets, itself evident in Hali’s Mugaddama (Hali:136-8). Abdul
Hagq likens Hali to a typical Arab poet who is ‘a critic of life, and a poet of the
past and present’ (Abdul Haq 1976:112). At any rate, Abdul Haq's view of the
Musaddas, as hinting towards a moral realm immune to temporal cycles of
progress and decline, can be seen in terms of the shift towards a heritage based
on what was deﬁned as the pristine simplicity of carly Islam. In a sense, the
Musaddas can be read in terms of M.G. Hodgson's later formulation of the role
of conscience in Islamic history, which rests on making a distinction between
Islam as personal faith and inner piety, and Islam as social system and historical
force. In this scheme of things, the epoch of classical Islam becomes the only
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period in Islamic history where inner piety is perfectly mirrored in external

polity (Hodgson 1974:1:360, Turner 1994:53- 66) Similarly, the powerful model
of classical Islam in the poem becomes the unlquc historical counterpart of an
inner piety and faith. The rest of the poem is an attempt to rescue that jnner
faith from the steady historical decline of Islam. As Hali himself puts it (M117):

Ada kar chuki jab hag apna hukimat

Rahi ab na islam ko us kT hajat
Magar haif ai fakhr-e adam K wnmat

Hu't ddamiyyat bhi sath us ke rukhsat -
Hukdimat thi goya ki ik jhal tum par

Ki upte bt us ke nikal &'e jauhar’

Whilst the tone of the last couplet is decidedly sarcastic, it is expressive of the
general thrust of the poem: namely, its attempt to disentangle a culture’s
self-perceptions from its historical involvement with worldly power, so that the
kernel of its identity might become self-dependent and insulated from the
revolutions of political fortune.*

However, whilst the oppositions in the Musaddas try to clear a space for the
centrality and transcendence of inner faith and ethical cutlook as immune from
the vicissitudes of history, nonetheless the ethical/religious realm of the poem
is dependent on those very vicissitudes for its admonitory injunctions. So, in
part at least, the series of contrasts in the poem and its didacticism need to be
read in the context of its simultaneous dependence on history and the attempt
to transcend history into a realm immune from those processes of decline. In
part this inevitably results from the poem’s drawing of imaginative strength from
the pristine simplicity of classical Islam. Here Gustav von Grunebaum’s view of
classical Islam (cited in Turner 1994:69) might be illuminating: “The classical
represents a model. It is, in fact, a model whose reconstruction is by definition
an obligation and an impossibility.” In some ways, the Musaddas labours under
this obligation to reconstruct the classical, and it also reflects the impossibility
of ever recreating that early pristine simplicity of the classical period. More
importantly, the model of classical Islam is powerfully inspiring precisely because
it. canmot be recreated. . The whole force of the classical model lies in its
uniqueness, and so its resistance to historical duplication. Hence, too, Hali is
mainly a poet of Islam’s decline, a decline which in India at least, he himself was
a witness to. As Abdul Hagq has put it, Hali witnessed the final extinguishing of
the flickering lamp of the Mughals, which had kept all sorts of fantastic hopes

3 Now that government has performed its proper function, Islam has no need for it left. / But, alas,
O community of the Glory of Man, humanity departed together with it. / Government was like a gilt
covermg upon you. Asseon as it peeled off, your inmate capacny emerged.

7 Gustav von Grimebaun’s later view of Islam (summarized in Tumer 1994:72) as a fixed cultural
form erecting defences around ils sacral identity against external intervention is in some ways akin
to aspects of the construction of Islam in the Musaddas. Cf. also von Grunebaum 1962:73-96 on the
notion of ‘cultural classicism’.
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alive (Abdul Haq 1976:109). The decay of the Mughal empire in India and the
contemporaty condition of Indian Muslims is illuminated by the larger theme of
Islamic history ds a process of decline from the classical simplicity of early Islam.
It is because the Musaddas is fused with the consciousness of decline that it is
so elegiac in tonie; Sir Sayyid Ahmad Khan aptly described the poem as a ‘mirror
of the nation’s condition and an elegy expressive of its grief’ (Ahmad Khan
1924:167).° This preoccupation with decline is sharpened by the poem’s equal
concern with progress. Hence Sadig’s claim about the two moods of the
Musaddas—and of Hali's poetry generaliy—as consisting of a retrospective and
a forward-looking mood (Sadiq 1984:349). This idea might be developed
further, to suggesst a consciousness of the creative possibilitics of the future
while clinging to an idealized version of the past.

3;2 Smelting and historical refashionings

The alternating moments of progress and decline in the Musaddas are thus
evocative of the way in which Hali’s broad vision shaped the poem. Here it
might prove useful to look at some key verses on the decline of Islam
(M105-M108). These verses are indicative of the way in which the poem
symbolically depicts processes of historical causality. Of particular interest here
are the second and third couplets of M105, which typlfy the rhetoric of this
section as a whole:
i Rahd mail se shahd-e safi musaffa

Rahi khot se sim-e khalis mubarri
Na tha ko'i islam kd mard-e maidan

‘Alam ek tha shish-jihat men darafshan®

On the face of it, this is an enigmatic way of depicting the decline of Islam.
Two images are used, that of clear honey and pure silver, and their clarity and
purity are seen to be dependent on each other, although no causal link betV\{een
them is elaborated. To a certain extent, this is indicative of the mystetious
opacity of the processes of historical decline, an opacity which is at odds with
the clarity that the images of honey and silver evoke. More importantly, the link
between pure metal and clear honey becomes a point in the poem where a
mysterious interdependence in the symbolic realm becomes a trope for the
holistic totality of history. In part, this totality consists of the concatenation of
cause and effect that lies behind decline. In some ways, the couplet reproduces

5 For marsivas in other parts of Hali’s veuvre, see Abdul Qadir 1932:28, Sadiq 1984:346, Saksena
1927:214, 216-7, and Sandilavi 1960:225-33.

% So long as the clear honey remained unpolluted by filth, the pure silver remained free of alloy, /
There was none to take the field against Islam, and there was but one standard gloriously flying over
the world. .
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in miniature the larger concern of the poem with carving out a realm immune
from the forces of history, which is yet dependent on those very forces for its
efficacy. The interdependence between the purity of silver and honey in-the
symbolic realm expresses a sense of that realm’s self-referential totality, and vet
it stands in a symmetrical and reflective relationship to the historical realm for
which it serves as a trope. In this context, one can perhaps return to Sir Sayyid
Ahmad Khan's description of the Musaddas as both a mirror and an elegy (cf.
3:1 above), in order to re-describe the Musaddas as an elegiac reflection both on
and of historical processes of decline. In aesthetic terms, one might also see this
couplet—and this section of the poem as a whole, as an attempt to create a
balance between the self-referential poetic world of classical poetry, with its
imaginary inner and timeless gardens, and the new world of modem poetry, with
its depictions of the natural landscapes and seasons of the temporal world, one
example of which is Hali’s own poem on the rainy season, Barkharu.” Here it
might be worthwhile to touch upon the imagery of gardens which form one of
the continuous threads of the Musaddas. The decline of Islam is figured as a
ruined garden (e.g. M111-M112)—again, perhaps specifically, as a Persian garden
complete with nightingale (M140): : '

Chaman me#t hava @ chukl hai khizan ki
Phirt hai nazar der se baghban ki

Sada aur hai bulbui-e naghma-khwan k&
Kol dam men rihiat hai ab gulisian ki

Tabahi ke khwab & rahe hain nazar sab
Musibat ki hai dne valt sahar ab®

The image of such a garden lying in ruins is particularly suggestive given Hali’s
own ambivalent views about classical poetic practice, for which Mir Taqi Mir's
vision of an imaginative garden of fertile artifice was equally apposite (Pritchett
1994:59, Steele 1981:9-10).

The adjustment of the symbolic imagination in the Musaddas to history is
indicative of that larger social and cultural adjustment to the forces of history
for which Hali so often explicitly strove. This is entirely in keeping with his
strategy ‘of making the necessary adjustments in the entire gambit of
Indo-Islamic postures vis-a-vis changes in historical circumstances. However, the
reference to silver and honey discussed above can be explored even further in
this context. Imagery of gold and silver, and ore and treasure, form a cluster of
images in the Musaddas, to this cluster also belong allusions to the

7 For the remark of the great eighteenth century Urdu poet Mir Tagi Mir on the superiority of inner
gardens to external scenes, see Pritchett 1994:50-1, 59. Cf. ibid.:127 on the vision of classical poctry
and its striving for timelessness. For Hali’s natural poetry, see Saksena 1940:219.

& The wind of autumn has already come into the garden, the direction of the gardener’s gaze has
shifted. / The warbling nightingale's cry has altered. Now the garden is due to depart at any
moment. / All the.visions which are seen are of destruction. Now the dawn of catastrophe is about
to break. : : ’
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transmutations of alchemy. The"changes wrought by the Prophet upon the
culture of the Arabian peninsula are likened to alchemical transmutation. He
is described as bringing with him an aichemical formula (ruskha-e kimiya), which
transformed copper into the finest gold, and separated the counterfeit .and the
pure (M24-M25). This is expanded in the next verse, which combines the
allusion to alchemy with the unearthing of valuable ore, in order to express
further the magical means by which the potential buried in the Arab gaum was
brought to the surface by the Prophet.

The image of unearthing treasure is used for similar purposes when the effef:t
of the spread of Islam on leaming is depicted. Learning under the Abbasid
Caliphate is shown to uncover the hidden pearls (durr-e maknitn M87) of Aesop
and Socrates, while the buried treasure of the tongue and pen (Khazana thd
madfiin zaban aur galam ka M100) was also revealed to the world. The. impact
of Islam on morality calls upon the image of smelting: virtues were strained off
and vices meited (M96). It is typical of the complexity of the Musaddas thz.:t th_ls
image of buried ore is also used in the negative context of Islam’s decline in
India (M133):

Magar ham ki ab tak jahan the vahin hain
Jamdadat ki tarh bar-¢ zamin hain®

The fact that the word bar ‘burden’ can also be translated as ‘fruit’, and jamadat
as either ‘fossils” or ‘minerals’, reinforces the ambiguity of the image of buried
mineral ore, ambiguous because it recalls those sections of the poem which dealt
with the transformations wrought by Islam in its heyday. There is perhaps a
suggestion here of potential waiting to be re-discovered for another sme:]tmg
process; but at any rate, the ambiguity of this image points to the complexity 9f
Hali's attitudes to progress and decline, which we shall explore further below in
section 3:6..

3:3 The economics of time and bodily illness

The images of alchemy, treasure, and smelting woven together in the poem are
illustrative of the poem’s general concerns with the transformatxons and
refashionings wrought by history. In attempting to educate Muslims about the
ebb and flow of history, the Musaddas also tries to teach them about the_very
medium of history itself, namely time. Learning the value of time i§ associated
with acquiring the desire to work; this is made clear by the Prophet’s instructions
as to the preciousness of time and the need for effort (M41-M42). However,
perhaps the most interesting verses on time occur in the section on the “utter

® But we, who are still exacily where we were, are a burden on the earth, like minerals. -
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degeneracy of the Indian Muslims’ (M119-M130). Verse 127 uses images of
wealth and treasure to evoke the precicusness of time:

Vo be-mol parjt ki hai as! daulat
Vo sha'ista logow ka ganj-e sa‘ddat
Vo dsada gqaumon. ki ras ul bizd'at
Vo daudat ki hai vagt jis se ‘tharar
Nahin us ki vag'at nazar men hamari
Yurhin muft jad hai barbad sari® _ .

The decline of Muslims in India is in part measured by their indolent attitude
to time. Their wastefulness regarding time is amplified in the next verse, where
time is further described as the capital of religion and the world (sarmaya-¢ din
aur dunyd M128), whose every moment is priceless. As with the verses on honey
and silver and the decline of Islam, the verses on time as the very medium of
history are expressive of the poem’s rhetorical style. Particularly noteworthy
here is the use of the term ‘tbarar in the verse quoted above, which may be
translated as a trope, i.e. a rhetorical figure by which a thing is denoted. Here
it is used in the sense of being expressive of; but the significance of the
hemistich describing ‘that wealth by which time is expressed or denoted’ is worth
a little more comment. First, it is a reversal of a proposition which might have
been more straightforward, that is, ‘time denotes or sign'fies wealth.’ Here the
logical link seems to be ‘wealth denotes time’, so that time becomes the object
which is denoted by wealth. Wealth becomes, as it were, a synecdoche of time,
or put another way, wealth becomes a manifestation of time. Secondly, the
diction of wealth in this poem, as elsewhere, encompasses both the specific
senses of capital and stock, as well as a wider sense of value as a whole. This
is particularly evident where attitudes to money or coins are contrasted with
attitudes to time itself, so that different senses of value are juxtaposed with each
other (M128). Thirdly, the depiction of time’s value and the contrasting
attitudes to it are linked to economic habits of frugality or profligacy. Time is
described as a profitable investment, and careless use of it characterizes
spendthrift ways; it is the latter which is a measure of the degeneracy of Indian
Muslims." _

- . The way in which time becomes an object which is denoted by wealth js
indicative of the extent to which a nexus of economic value and the rhetoric of
temporality have penetrated the Musaddas. This fructifying intrusion of the
outside world into the self-referential, self-contained world of Urdu poetry is
completely in keeping with Hali’s own poetic views. The sense of time as the
very medium through which history is enacted, is highlighted by its association
with economic value, while economic value becomes cne of the manifestations

10 That priceless capital which is real wealth, that noble treasure of decent folk, / That substance of
well-off communities, that wealth which denotes time, / Has no value in our eyes, but is ali dissipated
uselessly and for nothing. )

1 See also M158-M162, where habits of decadent profligacy in the Muslim community are described.
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of time, or even one of the tropes for time. Laurel Steele has pointed to Hali's
comments on the Indian economic situation in his poetry, and briefly supgested
ways in which this reflected wider changes in Indian society under the impact of
imperial rule (Steele 1981:14-5). This can be explored further in the case of the
Musaddas, e.g. M129: .

Agar sans din rat ke sab ginent ham
To nikdenige anfas aise bahut kam
Ki ho jin men kal ke liye kuchh faraham
Yunhin guzre jate hain din rat patham
Nuahin ko'l govi khabardar ham men
Ki ve sans akhir hain ab ko't dam men®

Even the very rhythms of the body are measured in accordance with an
economic scale of values. In part, there is another dimension here of the pulses
of the body harmonizing with the changing rhythms of history itself. The qasida
which Hali composed for the Golden Jubilee of 1887 bears signs of the reach
and scope of this colonization when Queean Victoria's power is contrasted to the
power of previous conquerors (Spert and Shackle 1996b: no. 36, verse 17):

Taskhir fagat agion ne ‘dlam ko kiya tha
Aur tu ne kiya hai dil-¢ ‘alam ko musakhihar®

The penetration of the body in this way falls under what David Arnold h.as
called the ‘corporeality of colonjalism’ in India, in which the body becomes a site
of contestation between the colonized and colonizers (Arnold 1993:8-9). There

" are a number of ways in which what Arnold has called the ‘political and cultural

problematics of the body in a colonized society” (ibid.:6) are manifested in the
Musaddas. 1t is metaphors of bodily illness that set the tone of the poem. In
the First Introduction to the Musaddas, Hali employs images of fever and
infection to describe the inner turmoil he underwent as he was torn between the
_poetry of the past and the demands of the present:

When I beheld the new pattern of the age, my heart became
sick of the old poetry, and I began to feel ashamed of
stringing together empty fabrications. The promptings of my
friends gave me no encouragement, nor was I stimulated to
rival my companions. Yet it was as if I was trying to close an
open sore which would not rest without cozing in one way or
another. And so I suffocated in the effort of suppressing the

12 If we reckon up all the breaths of day and night, then very few will be left to be gathered for the
next day. / Our days and nights are continually spent for nothing, / It is as if no one among us was
aware that these breaths will conie to an end at scme moment. :

13 The former ones only subdued the world, while you have subdued the heart of the world.
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fevers raging within myself, racking my heart and brain, while
secking their outlet.

Hali goes on to describe how he went about setting his ‘long-chilled heart and
worn-out brain to work, after they had been rendered useless by uninterrupted
attacks of iliness.' The writing of the Musaddas becomes an attempted act of
healing, a catharsis which rejuvenates a body exhausted by illness and infected
wounds. From the early twentieth century onwards the link between community,
health and nation, was increasingly to exercise the minds of those who sought
both to rebut European notions of degenerate races, and to redefine a new
sense of self on the basis of rehabilitated and reappropriated notions of
medicine (Arnold 1993:280-88). In a more metaphorical mode, the poet's ill
health here becomes a symbol of national iliness, and the Musaddas is written
to heal and rejuvenate the worn-out body of both the poet and the Muslim
community in India.

" In this way, there is a strong link between poetics and bodily health and the
act of writing itself becomes an attempt to cure and re-establish control over a
degenerate body. The association between personal health and national health
was later reinforced in the Second Introduction to the poem, where the poet
describes the potential for regeneration in the community in terms of ashes and
sparks waiting to be rekindled, and then explains the despairing tone of the
Musaddas in terms of the fading fire in his own heart. The poem opens with the
metaphor of iliness, when the poet relates an anecdote about Hippocrates and
the incurable disease by which the Muslim community is afflicted (M1-M2). The
potency of this image is sharpened by the way it blends into the simile of the
boat in danger, so that the feverish maladies afflicted by decline are combined
with a sense of historical vulnerability (M3). The image of disease in the poem
is contrasted with the glories of Graeco-Islamic medicine in a classical and
robust Islam, and the ignorance of practitioners of traditional medicine amongst
the sick Muslims of contemporary India. The denunciation of the latter is of
some interest, given the interplay and conflict between European and indigenous
medicine in British India (cf. Amold 1993:3-4, 12, 44-55). Hali’s evocation of
the glories of Graeco-Islamic medicine in a safely distant past, combined with
a predictable denunciation of degenerate Indo-Muslim practices, neatly balances
the demands of both colonial and indigenous medicine. But it also suggests how
Hali himself might have been negotiating a path between the two, trying to
appropriate what he could from colonial ideologies in order to rejuvenate an
indigenous body of poetics, in a way perhaps foreshadowing a similar strategy
to be employed in the more literal context of health and medicine (ibid.:289).
It also paraliels his later negotiation of European authors in the Mugaddama (cf.
section 1:3 above). The association between bodily illness and degenerate
poetics is reinforced later in the poem, when contemporary poets are described
as afflicted by ‘hectic fever' (M251). This recalls the First Introduction to the
Musaddas when Hali described himself as suffering from a similar malady,
thereby further adding to the poem’s perception of itself as attempting to offer
a cure for a malady which is responsible for the corruption of aesthetic as well
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as moral senses. Such powerful images of psychosomatic illness, in which the
personal and the national are conflaied, are evocative of the effects of the
historical forces of decline that the:poem grapples with, forces transmitted
through the medium of the colonial state and manifested in imprints left on the
body of the poet and his community as well as society at large.

3:4 Deserts and gardens

The nexus of economic values and a rhetoric of temporality is also partially
evident in Hali’s use of images of cultivation and irrigation to signify civilization.
This imagery is particularly clear in the verses depiciting the civilizing effect of
Islam on the Arabian peninsula and the Middle East generally, which Hali
described in the First Introduction in terms of the fructifying effects of Islam on
a physically and culturally barren landscape. In the poem, pre-Islamic Arabia
is described as a barren, inhospitable geographical region (M10):

Na khittor men ghalla na jangal mer khetl
‘Arab aur kul ki'inat us ki ye thi®

The dependence of the region on rain water, rather than any organized water
supply, is also stressed (M9}):

- Na sabza tha sahrd men pmda na pani
Fagat ab-e biiran pai thi zindagani®

This picture of barreness is transformed by the 1mpact of Islam. The Arabs
became unmatched and unique in agriculture (Faldhat mer: be-misdl-o yakia hu'e
vo M75) and they made every desolate land flourish (Kiya ja-ke dbad har muik-¢
viran, M76). Images of greenery are also used in a more general sense to
measure the fructifying impact of Islam; thus, the seeds of spring are brought by
the Arabs into the world (M76):

Bahar ab jo dunyd men &'t hu't hai
Ye sab paud unhi K lagd’t huT hai'®

The effect of Islam is described as a rain cloud which transformed God's
plantation into greenery (M69):

4 There was no grain in the granaries, no culnvat:on in the wilderness. This was Arabia, and its

whole world.
15 No greenery grew in thc desert. There was no water. Life was dependent solely upon rain water.
18 The spring season which has now.come into the wotld had its seedlings planted by them.
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-Rahe us se mahrim dbi na khald
Hatt ho ga't sri kheti khuda k'’

Similarly, the coming of Tslam is described as a wave of liberation that rendered
the world’s garden green (M57):

Ye tht mauf pahli us azadagi ki
Hara jis se hone ko tha bagh-e gir'®

. Later, when the poet sums up the glories of early Islamic civilization, agriculture
is again listed as among its achievements (M103), and the rain of the Arabs is
described as having made all verdant (Herd kar gava sab- ko barin ‘arab ki
M104). The Prophet himself is described as a gardener who had laid out a
harmonious, egalitarian garden (MSS)

Lagaya tha mali ne ik bidgh aisi
Na tha jis mer: chhotéi bayd ko't paudis®

However, the imagery of gardens is also extended metaphorically to include the

cultivation of Iearning itself, so that the rediscovery of Greek leaming under the

Abbasid Caliphate is depicted in terms of the dlffusmn ‘of fragrance from a
beautiful garden (M87).

The importance of gardens, verdure and barreness to the i imagery of the
poem is also clearly signalled in the section entitled ‘Simile of the nations as
gardens’ (M109-M112). Here the ruined garden of Islam is compared to other
flourishing gardens, as well as gardens which although not actually flourishing,
are ready to bloom. The decay of agriculture and of the garden of Islam forms
a contrast not just with earlier glories, but also with the present achievements
of British mule itself, amongst whose benefits is included a reference to
cultivation (M285).

The use of garden imagery would have had Quranic resonances for Hali's
Muslim readers. The garden in the Quran is used as an image of paradise. The
abode of the Just is variously referred to as ‘the Garden’ (al-janna Quran
11:108), or as ‘the Garden of Eden’ (jannat ‘adn Quran 18:32). Paradise is also
described as a garden watered by running streams (Quran 2:25, 4:57). The
Quran also contains a parable of the blighted garden, which is intended to warn
morials of the consequences of heedless arrogance (Quran 68:17-33). Whilst
these resonances must be borne in mind, the use of garden imagery and images
of cultivation and irrigation in the Musaddas is significant in a number of other
ways. First, it is possible that schemes of agriculture, land reclamation, and
irrigation in British India furnished Hali with a contemporary example of
imperial power and its command over water for agricultural purposes. It was in

7 No creatures of water or of earth remained in want of it. God’s whole plantation became green.
18 This was the first wave of the Liberation by which the garden of the world was to become green.
1? The Gardener had laid out a garden which d1d not contain any very large or small plant.
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the decade after the Musaddas appeared that the economy of the Punjab was
reshaped by unprecedented expansion in agricultural production brought about
by canal colonization. This colonization signified an important experiment in
social and economic engineering, which reflected an increasingly confident and
interventionist colonial state.”® However, prior to this, there were important
developments in canal engineering concentrated in the Doab, with irrigation in
the grand manner beginning with the Ganges Canal, which was opened in 1854
(Whitcombe 1972:8, 64). In 1875, one colonial observer, W.T. Thomton, was
to describe this canal as ‘the most magnificent work of jts class in the whole
world’ (ibid.:85), Thus, even before canal colonization got seriously under way
in the Punjab, there were a number of significant examples of colonial hydraulic
engincering and its impact on agriculture. Such monuments of the colonial
state’s schemes of public works—and the Musaddas does depict the benefits of
British rule at least partly under the heading of public works—may have
sharpened Hali’s interest in images of cultivation and irrigation. To a certain
extent, too, the nexus of economic values in the Musaddas overlaps with the
imagery of cultivation and irrigation, given that the transformation of agriculture
and the changes in social structure in parts of British India which were wrought
through irrigation, were a significant aspect of the colonial state’s public works.
Secondly, it is also possible that the pitiful state 6f Mughal monuments and
their once splendid gardens were a quite literal example of ruined gardens which
reflected the decline of Muslim power in India. Since Hali spent some of the
most intellectually formative years of his life in Lahore, it is worthwhile noting
the Shalamar gardens in that cify were a striking example of Mughal gardens
fallen into ruin. The unkempt condition of the gardens and the ruined buildings
was noted by both colonial and non-colonial officials in the nineteenth century
{Kausar 1990:71-75). Furthermore, the Shalamar gardens in Lahore had
themselves been constructed on the basis of Mughal feats of canal engineering
(Wescoat 1990:45-8), so that the British works of éngineering referred to above
reinforced the anachronism of Mughal works. Whilst the Musaddas uses
imagery of gardens to illustrate its themes in symbolic ways, it is useful to
remember how these images might have been in part derived from the
dilapidated remains of some Mughal gardens and monuments in north India

-which served as a poignant reminder of past glories and present ruin.

Thirdly, the weaving together of desert and garden in the poem evokes in
part the imaginary landscape of Arabia and the symbolic geography of Persian
gardens. Both can be seen to represent the two major strands of Islam, namely
the now increasingly central strand of Arab Islam, and the soon to be
marginalized Persianate heritage of Mughal India. The fading of the Persianate
garden can be read variously as the decline of Mughal India as reflected in the
ruined condition of its monuments, as the decay of the imaginary inner gardens
of classical poetry alluded to above, and as Hali’s own highly ambivalent attempt
to distance -himself from the omate legacy of Indian Persianate Islam.

. Fully discussed in Ali 1988, the standard work.
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One aspect of the imagery of cultivation in the poem needs o be explored
further. This is the character of the cultivation which the poet uses to measure
the impact of progressive, civilizing forces on culturally barren landscapes. What
thé poem sometimes seems to value is the cultivation of exotica in hitherto
inhospitable environments. Thus, the barren pre-Islamic landscape of Arabia is
partly described in terms of the absence of materials necessary for the cultivation
of the ‘lotus-flowers of the heart’ (M%):

Na kuchh aise sdmdr the van muyassar
Kanval jis se khil ja'en dil ke sardasar™ oo

This image of a lotus flower biooming in the desert makes abundantly clear the
poet's identification between cultivation—both material and spiritual—and
civilization generally. This identification occurs again, for example, when Spain
is described as being turned into a rose garden by the Isiamic conquests (M82):

Hua Andalus un se gulzar yaksar
Jahan un ke asar bagt hain aksar™

Similarly, the image of cultivation in a jungle occurs twice, once in the context
of characterizing pre-Islamic Arabia (M11), and once in the context of listing the
benefits of British rule, where every comer of India’s jungles are a rose garden
(Har ik gosha gulzdr hai jangalon mer: M285). At the same time, similar images
of exotica are used to characterize the dissolute life of the rich in contemporary
India (M168):

Kamar-basta hair log khidmat men un ki
Gul-o lala rahte hain: suhbat ment un ki

Nafasar bhari hai tabi'at men un ki
Nazakat so dakhil hai ‘adat men un ki

Davd’on men mushk un ki uthtd hai dheron
Vo poshak wen ‘itr malte hain seron®™

In this context, thenm, images of exotica are suggestive of precious
over-refinement, which is one of the symptoms of decline. Here exotica are
associated with dress and appearance, whereas the cultivation of lotus flowers
and rose gardens in deserts or jungles is associated not just with work and effort,
but also technological achievement.

21 Nor were there oblainable there the requisite materials necessary for the lotus-flowers of the heart
to open fully. -

2 Through them Spain was enitrely twmed into a rose-garden, where many of their memorials
remain.

B People stand in attendance to serve them. The rose and the tolip remain in their company. /
Their natures are filled with refinement, their habits are permeated with delicacy. / In their draughts
masses of musk arise, their garments are steeped in pounds of rose perfume.
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On- the face of it, Hali's use of images of cultivation, and in particular,
images of exotic cultivation, is somewhat surprising. This is because the usage
seems to sit uneasily with the exaltation of ‘natural’ poetry later in the
Mugaddarma, and with the subsidiary sections which seem to support this
elevation of ‘natural poetry’ into the main icon of Hali’s poetics. In one such
section, Hali explicitly states his preference for dmad ‘spontaneocus inspiration’
over dvardagrf ‘atfected artifice’ (Mugaddama:120-2). In European terms Hali's
poetics might even be labelled ‘neoclassical’, given its aggressive doctrine of a
return to natural simplicity.® The vagueness of Hali’s use of the word ‘nature’
has been noted elsewhere (Steele 1981:19, Pritchett 1994:165-6).* This
vagueness, as well as the contradictions and inconsistencies in Hali’s argument
in the Mugaddama, make it difficult to say precisely where the usage of
cultivation imagery in the Musaddas might be in tension with the Mugaddama’s
argument. -

The wider significance of images of cultivation in the Musaddas needs to
be explored in another conmtext, rather than in the context of the possible
tensions with the argument in the Mugaddama. Christopher Shackle has
suggested that the reference to Muslim Spain in Hali’s ode to Queen Victoria
is indicative of a British textbook as a source, rather than any direct Muslim
reminiscence (Shackle 1996a:245). It has been suggested by others that the
growth of European scholarship on Islam and the increased activities of
Christian missionaries from the late nineteenth century. onwards began to have
an impact on Muslim self-perceptions themselves (Smith 1985:47, Hardy
1972:61-7, 175-6). The nature of Hali's references to European authors in the
Mugaddama has been discussed by others (Steele 1381:16, Pritchett
1994:148-53). The complex character of these references is compounded by the
manner in which European literature was transmitted into Hali’s milieu.
Pritchett has pointed out that Hali’s knowledge of the European authors he
refers to was probably derived from brief or poorly translated excerpts (Pritchett
1994:147). Whatever the precise nature of Hali's engagement with European
authors, 1t seems clear that references and allusions to their work were partially
used to legitimize his own perceptions and arguments (Steele 1981:16, Pritchett
1994:149-51). What is important here is a complex sense of the interaction
between self-perceptions and perceptions of others towards one’s self. It is
possible to place the imagery of exotica and cultivation in the Musaddas in the
context of just such an interaction between Muslim self-perceptions and
European Orientalist scholarship. In part, Hali’s depiction of Islam in the
Musaddas can be seen as a response to a general image of an exotic and
mysterious Islam in European Orientalist scholarship at the time.”

However, there was another way in which Islam was being exoticized and
rendered ‘foreign’ in India itself. The growth of Hindu revivalism from the late

2 Eor a discussion of the neo-classical in these terms, see Rosen 1976:171,

 for a similar vagueness in Sir Sayyid’s use of the word, see Troll 1978/79:175-7.

26 For which see Hardy 1972:175-6, Rodinson 1988. For popular cultural uses of such an image in
Britain, see Mackenzie 1995:176-204.
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nineteenth century onwards became a significant factor in Indian politics. This
involved an increasingly militant characterization of Indian Islam as an alien
imposition (Hardy 1972:139, Robinson 1974:77-8). This also began to affect
perceptions of Urdu itself, especially with the movement for Hindi which
culminated in the Nagari Resclution of 1900 (Brass 1974:115-69). The campaign
spawned some polemical Hindi dramas, in which figures of Hindi and Urdu are
used as personifications of indigenous Virtue and exotic Vice (King
1992:123-48), Added to this, there is evidence to-show that some Muslim
communities stressed their extra-Indian genealogies, thereby reinforcing the view
that Islam in India was an exotic phenomenon, and not an indigenous one
{Shaikh 1989:79-80). To a certain extent, these self-perceptions became more
acute as the decline of Muslim power in India accelerated, as they became a way
of remaining in touch with an imperial past.

Thus, parts of the Musaddas also reflect the various ways in which Islam
was being exoticized in the subcontinent. This is especially the case with the
imagery of exotic cultivation in inhospitable environments, which becomes an apt
symbol of not just the increasingly alien nature of Islam in the subcontinent, but
also the shallowness of its roots and therefore its fragility. This sense of
historical fragility is reinforced by the poem’s general concern with tracking clues
and detecting traces and footprints of the past on the contemporary world (cf
M79, M103). There is a corresponding anxiety about the effacement and
erasure of such footprints and traces. For example, when delineatng the
reduced state of the Muslim aristocracy in India, the poet refers to how their
names and marks have been erased (Magar mit chuka fin ki nam-o nishan hai
M147, cf. also M119). The sense of fragile roots combined with exoticism
becomes a potent image of the way perceptions of Indian Islam were being
constructed by a variety of processes from the late nineteenth century onwards.

It is perhaps of interest here that whilst Hali is highly critical of most of the
genres of Urdu poetry in his Mugaddama, he singles out the margiya generally,
and particularly Mir Anis's work, for praise (Mugaddama:264-75). The main
reason he gives to justify this praise is that the marsiya presents a set of
characters who serve as moral emblems, and so the genre as a whole is
amenable to the kind of moral instruction Hali felt should infuse and uplift
Urdu poetry (Mugaddama:271-3). But Hali’s affinity with the marsiva might also
lie on a deeper level. Mir Anis’s famous marsiya beginning Jab qat* ki masdfat-e
shab afiab ne {"When the sun had completed its nightly journey’) abounds with
images of exotic gardens in the desert (Anis 1968: verses 11-24, 49). The
significance of these images is that they illustrate the magically transforming
presence of the Prophet’s family as they await martyrdom. However, since the
marsiya is also a uniquely Indian genre in Islamic literature, and at the same

time, since it is so obviously associated with the Persianate Shiite strands of -

Islam,” the images of exotic gardens in barren deserts might reflect the genre's
awareness of its own uniqueness. In this way, Hali’s leaning towards the genre

¥ For a full discussion of the genre and its features, see Naim 1983:101-116.
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might be explained not just in terms of hijs explicit views on poetics, but also in
terms of his.general engagement with exotic images of Islam in the
contemporary world of colonial India. :

3:5 Globalization, the written word and literary propriety

To a certain extent, then, the Musaddas bears the signs of an exoticization of
Islam which was part of Hali’s own working out of Muslim self-perceptions in
colonial north India. This strand of exoticism also has to be placed in the
context of the poem's themes as a whole. The corcern with the power and
scope of European imperial expansion is obviously central to the theme of
decline and progress in the Musaddas. ' The measurement of the Muslim
community against other communities (e.g. M131 ff) also bears witness to the
historical and globalizing forces unleashed by that expansion.

This concern with the historical and imperal forces of progress is
illuminated by the subsidiary theme of the migration and travelling of learning,
as in the description of the incorporation of knowledge from Egypt and Greece
in the section on the achievements of the Abbasid Caliphate (MB88):

Harim-e lgh__ﬂafat men anton pai lad-kar
Chale ate the Misr-o Yiindn ke daftar’®

The following verse describes the enrichment of Western libraries the ‘stars of
the East' (M89):

. Navishton se hain jin ke ab tak muzayyan
Kutub-khana-e Pairis-o Riim-o Landan®™

This suggestion of the migration of learned texts is touched upon earlier with a
brief picture of the state of India and Persia in the period which saw the rise of
Islam. Here the ‘tent of knowledge and skill’ is described as having been loaded
up and taken away (Ki tha gyan gun ki lada yan se dera M64), before the arrival
of Islam resurrected it (M64). In other words, the Musaddas is acutely aware
of what imperial power can command in archival terms.

Secondly, the migration of learning is also part of the theme of travel which
recurs throughout the poem. It is their readiness to travel and explore which
distinguishes the Arabs of early Islam (M78-M79); they are even described as
internalising their migrant mode of life, so that ‘they reckoned their homeland
and travel as the same’ (Vo ginte the yaksan vatan aur safar ko M7T8).

25 { oaded on camels, the archives of Egypt and Greece used to come into the precincts of the
Caliphate.

29 with whose writings the libraries of Paris, Rome and London are even now adorned,
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Furthermore, one of the achievements of the early Islamic conquests was the
construction: of roads, so that not only were they themselves worthy travellers,
they also made possible ease of travel for others (M77). The image of open
roads is also used in the First Introduction to the poem, when Hali describes
how he was trapped in fruitless circles, but when he locked up, he saw ‘open
roads in all directions’. It is precisely the ease and safety of travel in India
which is counted as one¢ of the major benefits of British rule (M283, M285),
whilst the eagerness to travel which distinguished the early Islamic world is
contrasted to the present disinclination amongst Indian Muslims to do so
(M125-M126). There is an implied link between the status of the Muslim
community as a subject population, and its indifference to travel. Furthermore,
travelling is seen as one of the ways of not just broadening the mind, but of
actually verifying the existence of things mentioned in books, and more
importantly, of learning how to distinguish between legendary place and
geographical fact (M126):

Bihisht aur Iram Salsabil aur Kausar

Pahar aur jangal jazire samandar
Ist tarh ke aur bhi nam aksar

Kitabor: men; parhte rahe hair: barabar
Ye jan tak na dekhe kahen Kis yagin par

Ki ye asmarn par hair ya han zamin par®

There is thus also an implied link between the disinclination to travel and the
Muslim community’s ineptitude in what might be called ‘scientific’ habits of
observation and verification. ‘

Thirdly, as briefly mentioned above, compariscns are made betwcen
Muslims and other.communities. The significance of this lies partly in the way
this comparison implicitly accepts an imperial notion of placing cuitures in a
hierarchy, based on a mixture of racial and other factors.® The way the Muslim
community might have slipped down just such a scale is only one obvious

indication of their decline. More importantly, measurements against other

communities, both in India and outside it, reflect the impact of European rule
which enabled those very comparisons to be made. This is evident in a number
of ways. Hali assumes in these comparisons, and indeed throughout the poem,
a homogeneous all-Indian Muslim identity To a certain extent, this conception
reflects the way the category was defined in the Population Census of India from
1871 onwards. Religious categories were fundamental to the collection of data
for the Census, and it was assumed that such categories indicated homogenous
communities. Furthermore, some of the data, such as the tables on literacy and
education, were broken down on the basis of religion and caste, so that

30 paradise and Irant, Salsabil and Kausar, mountain and jungle, island and ocean, / And many other
such names, we have kept reading about in bocks, / But without seeing them, who can be sure
whether they exist or not?

31 For such notions in the context of India, see Washbrook 1982 and Omissi 1991.
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comparisons were drawn between putatively homogenous communities (Jones
1981:78-84). Indeed, the poem’s concern with how the Prophet welded the
warring tribes of the Arabian peninsula into a gaum (M15-M19, M54) perhaps
serves as a subtext for the polemic of the Musaddas itself, especially given Hali's
sense of the sectarian and social divisions in the Indian Muslim community
(Steele 1981:4). In fact, there is an implicit connection in the Musaddas as a
whole between progress and the making of nations, through which the anarchic
pursuit of self-interest is replaced by the pursuit of a common national interest.

There is another way in which the concern with community in the Musaddas
reflects the impact of European imperialism. The poem does not just assume
the existence of an all-Indian Muslim community, bound together by a common
historical experience of decline. The shift towards Arab strands of Islam, and
the move away from Persian influences, signals an attempt to link the existence
of an all-Indian Muslim community with a pan-Islamic one, whose centre of
historical gravity is to be found in the Middle East. In some ways, this
prefigures the crucial role which a pan-Islamic ideology was to play in bolstering
the status of an all-Indian Muslim community as a political category from the
early twentieth century onwards until 1947, This was to come to the fore in the
Khilafat movement, as examined in Gail Minault's masterly study (Minault
1982). The link between pan-Islam and the increasing European penetration of
the Middle East has been commented upon most recently by Jacob Landau, who
lias argued that emerging notions of pan-Istam reflected the way in which large
parts of the world’s Muslim population fell under European rule. Perhaps
ironically, it was Buropean imperialism which unwittingly bolstered a world-wide
sense of Islamic solidarity (Landau 1990:7, 24-35). It is these parallel narratives
of European imperialism and pan-Istamic consciousness which the Musaddas
bears witness to, and which the early sections of the poem on the unification of
warring tribes into a unified gaum prefigure.

" It is possible to see in these themes of migration, travelling, and
homogenous communities the incipience of what has been called ‘globalization’
{Giddens 1994:63-78). Giddens has identified the dialectical interaction between
the local and the global as the defining process in globalization (ibid.:64), and
it is clear from our discussion above that the networking across the earth's
surface of connections between, different regions is a figure that underlies the
poem’s concerns with migration, travelling, and homogenization. The grappling
with these historical and globalizing forces in the Musaddas is condensed in two
apposite images. The first occurs in the the section dealing with the
achievements of the Abbasid Caliphate (M85 ff), and the second in the section
depicting the benefits of British rule (M282-M289). Ameéngst the achievements
of the Abbasid caliphate are advances in surveying and astronomy. The poet
describes how geometers of the age gathered together and used their
apparatuses to survey the globe (Kure ki masahat ke phaild’e saman M90). The

32 f. M173, where European nations are depicted as 'devoted to their country and community, and
all fulfil the needs of everyone mutually.”
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poet adds that thereby the value of the whole became evident from the part
(Hu't juzv se qadr kul ki numayan M9G). This image of measurement of the
globe, and the derivation of the whole from the part, is a symbolic reflection of
the globatizing which is-the.result of the unifying conquests of empires, in which.
new relationships between different geographical regions are forged. It also
combines an allusion to imperial power with a reference to the power of
scientific endeavour, so that measurement in the poem encompasses both
geometry proper, as well as a measuring of cultures through the definition of
hierarchies. Here it might be worth again pointing to the roll call of place
names in the poem, which are used to invoke a sense of historicaily significant
geographical space, often redolent with memories of past imperial power
(M79-M80, M83). An example occurs in M91, where geographlcal sweep is
combined with an allusion to scientific power:

Samargand se Andalus tak sarasar
Unhi ki rasad-gahen thin jalva-gustar®

Thus, verses 91 and 92 combine allusions to imperial power, scientific
endeavour, and geographical space. The image of the globe-measuring

geometricians of verse 90 might also serve as a symbol of the shape the poem -

itself aspires to, in which each part stands in a synecdochic relationship with the
whole. In terms of the interaction between the effects of global empire and the
rhetoric of the poem itself, it is the trope of synecdoche (Baig 1940:161-3) which
is central to the poem, as has been suggested above in the context of time and
ecopomics. The wide historical and geographical sweep of the Musaddas is
indicative of Hali's concern not just with the way time and space are shaped in
human history, but also with the increasingly close relationship between part and
whole which was an inescapable result of processes of global imperialism from
the late nineteenth century onwards.

The other arresting image of the impact of empire is an allusion to the
speed with which information is transmitted and the resulting effect on our
notions of the world. This is listed as one of the benefits of British rule and so
is counted as one of the results of European technological progress as a whole
The verse is worth citing in full (M286):

Pahunchit hairt mulkor men dam-dam ki khabren

Chalf aif hain shadi-o gham ki khabren
‘Ayan hain har ik barr-e a’zam K khabren

Khuli hain zamdne pair ‘alam K khabren
Nahin vagi‘a ko't pinhdan kahin k3

Hai &'ma ahval rit-e zamin ka™

3 Right from Samarkand to Spam, it was their observatories that diffused their splendour

3 In all the lands, fresh news arrives each instant. News of joy and sorrow keeps coming in. / The
news of every continent is openly published. The world’s news is reveated to the world. / Nothing
which happens anywhere is hidden. All that happens upon the face of-the earth is like a mirror.
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The reference to news here in part reflects the burgeoning of the vernacular
press, and the increasingly important role it played in defining communities of
language and new categories of readership.”® Also of some importance here is
the way in which sections of this press began to use statistical data from the

~ population census to define and articulate political demands for representation.

Indeed, the sense of a world becoming transparent unto itsed might have much
to do with the rigorous detail with which population data were coliected in
British India and made publicly available (Jones 1981:86). To a certain extent,
the new forms of poetry which Flali himself was trying to articulate in the later
Mugaddama might have been influenced by these changing and novel forms of
public discourse which print culture was engendering (cf. Lelyveld 1988, Shackle
1996a). ltis also possible to see the Aligarh movement itself as embodying new-
idioms of public discourse and activity (Lelyveld 1978:103, 220-6, 251). Of
particular interest here is Hali’s central argument that poets should eschew
stylistic and rhetorical elaborations for their own sake, and instead fashion the
medium as transparent as possible to the moral message. This argument is
particularly sharp in his denunciation of hyperbole (Mugaddama:182-4). The
slight naivety of this view might have something to do with the novelty of large
scale printing at the time; hidden behind this conception of a transparent
medium might be the belief that whatever is printed must perforce be ‘true’.
Also, the fast transmission of news (khabar} which the poet refers to might have
something to do with the way in which the khabariyya or ‘informative’ mode was
being privileged over the Insha'iyya or ‘non-informative’ mode in new
conceptions of public poetry (Pritchett 1994:107-8). Poetry was now being
fashioned in terms of transmitting information, rather than as highlighting those
non-falsifiable, non-informative aspects of language captured by the
predominantly metaphorical modes of classical poetry. In other words, the fine
art of poetry was being assimilated into a notion of mechanical art, that is, art
created for the purpose of conveying information.® It is the failure to
distinguish between fine and mechanical art that lies behind much of Hali’s
argument in the Mugaddama.

The reference in the Musaddas to the way in which printed information
made ‘the face of the earth like a mirror’ has been discussed above. However,
there are a number of ways in which the Musaddas reflects the privileging of the
inscribed over the spoken.word, In contrast to the ruined architectural
monunents of Islamic culture, Hali peints to the Hadith as a complete body of
jearning that testifies to the intellectual glories of past Islam. The Hadith
embodies laws of substantiation and invalidation, which prefigured the rules of
investigation which researchers of Hali’s day used (M92, M94). Indeed, Hali
argues that it was these volumes of verified reporis and attested collections
which reawakened a sense of crifical history that had been ‘shadowed over with
darkness” (M93). Furthermore, in the context of describing the independence

35 For two excellent accounts, see Lelyveld 1988 and Robinson 1993,
36 For the distinction between the two, see Crowther 1993,

69




Hali’s Musaddas

of such verified reports, Hali also argues that the sense of critical history as
exemplified in the collection of the Hadith also prefigured ‘liberalism’. In one
of those sardonic remarks that occasionally puncture Hali’s apparent infatuation
with ‘European’ values of progress, the poet writes ‘Let those who are
pre-eminent in liberty today say when it was they started to become "liberal™
(M97)¥ The concern with written testimony as voichsafing the oral pro-
nouncements and continued existence of a historical presence is yet another
reflection of not just the glories of early Islam, but also of Hali’s strong sense
of the priority of the inscribed or written word over the uttered word. In this
regard, it might be worthwhile to note Abdul Haq's description of how when
asked to recite his poetry, Hali would often prevaricate, claiming that his
memory (fifz) was weak. Abdul Haq comments here that although this claim
was typical of Hali’s modesty, there was some truth in this (Abdul Haq
1950:140). This seems to suggest that Hali himself saw his poetry as a written
text first, and only secondly as something to be read aloud. It is probable that
he saw mushd‘iras as perpetuating the figure of the Urdu poet as braggadocio
(as depicted in Abdul Haq 1950:140). Hali’s modesty in this regard might have
more to do with distancing himself from those dissolute and immodest aesthetic
and performing habits which he felt characterized aspects of Urdu literary
culture. It is interesting that in his letter on the Musaddas, Sir Sayyid Abmad
Khan refers to how the poem should be sung by courtesans in a majlis, as
though the very act of performing the Musaddas in a setting supposedly typical
of Urdu literary culture at the time, would offset the morally dubious nature of
that setting (Ahmad Khan 1924:166).

It seems likely that for Hali the priority he gave to the written word was in
part related to his views on morality. It was also amenable to his attempts to
create a new sense of propriety in Urdu literary etiquette, a propriety which was
partly based on the superior foree of the written as opposed to the spoken word.
Hali's strategies for creating this semse of literary propriety included the
employment of traditional ghazal imagery to make moral points. As Matthews
and Shackle have pointed out, classical ghazal writers drew upon a variety of
stock images. Originality consisted in adding a distinctive touch to a stock
image, or developing such an image to a level of refinement hitherto unachieved,
rather than inventing new ones (Matthews and Shackle 1972:11-15). One set of
images consisted of garden imagery, Hali’s use of which has been discussed
above in the context of the poem’s meditations on cultural decline. Another set
of images traditionally associated with the ghaza! draws on wine, drinking, and
intoxication, which Hali later discussed in the Mugaddama (190-91). In contrast

to these images as figures of ecstatic experiences, Hali sometimes uses similar

imagery to illustrate moral points about certain vices. For example, faults such
as pride and slander are characterized in terms of the intoxicating effects of wine
(M215-M216). Similarly, the way in which excessive wealth has eorrupted

37 It seems likely that Hali's characterization of the Hadjth and his views on critical history were
heavily influenced by Sir Sayyid's work in this field, for which see Troll .1978/79:100-43.
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sections of the Muslim community in India is also depicted in terms of ‘the
intoxicating wine of conceit and arrogance’ (M159). At the same time, in a later
section attacking contemporary poets, the reader is reminided of the conventional
ways in which such imagery had been and continues to be a part of Urdu poetry.
Here the performance of Urdu poetry is associated with courtesans, singers, and
taverns (M256). There is a third way in which images of wine and intoxication
are used in the Musaddas. This is to characterize the monotheistic message
which is at the heart of the Prophet’s mission. Thus the wine of falsehood is
contrasted to the wine of monotheism which is soon to replace it (M32).
Similarly, when describing Islamic soc1ety under the first four Caliphs, the poet
writes (M55):

Rah-e kufr-o bitil se bezar sdre .
Nashe mer: ma-e haq ke sarshar sare®®

Thus, the Musaddas associates Urdu poetry with conventional imagery of
wine and intoxication, but places this in a moral context of disapprobation, so
that this imagery becomes a sign of the degenerate state of Urdu poetry. The
link between this type of imagery and moral disapprobation is reinforced by the
depiction of such vices as pride, slander, and love of material wealth. At the
same time, the imagery of intoxication is constrained and reformed by
associating it with the monotheistic message at the heart of Islam, so that the
poet seems to be seiting an example of the proper uses of imagery of
intoxication in Urdu literature. In this way, the Musaddas establishes its own
standards of propriety in literary etiquette, while containing examples of
impropriety as a foil. The poem includes conventional points of reference which
the text undermines in its attempt to create new conventions of poetry. It
undermines these conventions by depicting them as improper and degenerate.
Put another way, the Musaddas dramatizes its originality by including within its
narrative images of the conventions it tries to break with and seeks to replace
with conventions of its own. Here Paul Crowther’s discussion of innovation in
art is illuminating:

Historical innovation in art has always been determined in
the context of creative breaks with, or refinements of, what
has already been given. We do not want new artefacts that
are simply wunprecedented—but rather ones whose
unprecedentedness casts new light on the traditions of art...
Artistic innovation, in other words, is a complex relation
between art and its past... {(Crowther 1993:196)

One might say that one of the aims of the Musaddas was to cast new light on the

38 All were disgusted with the way of unbelief and falschood. All were drunk with the intoxicating
wine of truth.
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literary conventions it sought to break with. Its innovative character can also be
seen in the context of its own relationship to the images of the past it created.

The priority of the written word in the Musaddas is thus reflected in a
number of ways, from the centrat place of the Hadith as a surviving monument
of Islam’s classical age, to the concern with the transmission of news rendering
the world transparent. It was also bound up with Hali’s attempt to create a new
sense of propriety in Urdu literature. The image of self-reflexivity, of a world
becoming transparent unto itself, is a potent one for the technological impact of
British imperialism. Hali's deft use of this image to express both reflection and
transparency captures perfectly the effect this had on notions of identity.
Indeed, in the First Introduction Hali refers to the poem as a house of mirrors
which Indian Muslims ‘may enter to study their features and realize who they
were and what they have become.” As points of comparison and contrast are
multiplied in a world rendered increasingly transparent by news, identity
necessarily becomes more self-reflexive. The Musaddas recognizes that this can
have a destabilizing effect. In a section of the poem entitied “The decay of
Islam’, the poet writes of how the Muslim community ‘was now fashioned as if
it had begun to break up’ (M107). The sense of simultaneous fragmentation and
construction is in part expressive, of the poem’s concern with historical
possibilities—the Muslim community might go either way—but it also expresses
the sense of continual self-renewal and fashioning which the age of modernity
seems to demand for survival® At one poignant moment of the poem, another
historical possibility is faced, namely the extinction, or at least superseding, of
the Muslim community (M230):

Nabuvvat na gar khatm hott ‘arab par
Ko ham pai mab'iis hotd payambar
To hai jaise magidir Qur'an ke andar
Zalalat yahad aur nasard ki aksar
Yunhir: jo kitab is payambar pai aft
Vo gumrahiyan sab hamdri jagi™

The distancing effect created by imagining this historical possibility fits in with
the poem’s general concern with historical possibilities and refashionings. These,
in part at least, were made imaginable by the processes of imperialism and
historical decline which Hali himself was witness to, and which were quite
cential to the changing self-perceptions which the poet was working through in
the Musaddas.

39 For a full discussion of the role of self-reflexivity in modemity, see Giddens 1994:36-45.

40 1f the office of Prophet had not come to an end with the Arabs, and if some prophet were to be
sent to us, / Then, just as the general ruin of the Jews and Christians is recorded in the Quran, / So
the Book which would be revealed to that prophet would make known all our acts of wickedness.
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3:6 Carrion progress b

As has been discussed in 3:1 above, the sense of historical decline in the poem
is intertwined with the presentation of historical progress. However, while
scholars have stressed Hali's ambivalent attitude to the world of classical poetics
he sought to supplant (Steele 1981:12, Pritchett 1994:39, 43, 163, 182), less
attention has been paid to his ambivalence towards the icons he created and
lauded in his work. This is notably the case with the notion of progress in the
Musaddas. :

First, at one point in the poem progress is likened to the carrion corpse of
a female dog (rmurddr kuttiya M138). Although the context here is the failure
of Muslims to recognize what progress is, to describe progress as ‘carrion’ is
more suggestive of enervating decline than invigorating progress. This is a clear
instance in the poem where the value system of the text, apparently so much
weighted in favour of progress, becomes blurred. There is a sense in which
throughourt-the poem Hali is offloading his own reseniments against the carrion
corpse called progress onto the Muslim community, rather than owning up to his
resentments himself.

Secondly, the verses ostensibly praising the Europeans are sometimes
ambiguous. For example, verses 102 and 104 are at pains to point out the debt
that Europe owes to the achievements of classical Islam. In the section on
medicine (M101-M102) the names of famous schools and physicians are listed,
and the poet then adds that ‘it was through them that the boat of the West got
across’ (Unhi se hua par maghrib ka kheva M102). The poignancy of this image
is sharpened by the fact that the condition of the Muslim community at the
commencement of the poem is represented in terms of a ship which is about to
sink into a whirlpool, its crew asleep and oblivious to their impending doom
(M3). The use of a similar image to illustrate the contrasting fates of Istam and
Europe highlights the historical irony Hali draws attention to; namely that the
Western ship got across with the help of the Arabs, while the Muslim ship itself
sank. Hali might also be thinking here. of the superior naval power of the
British on which much of their empire rested, at least in part. More
significantly, though, the general anxiety of the poem to gather up traces and
signs of past Islamic achievements might also be explained by Hali’s awareness
of how the narrative of progress was being re-written as a European story which
made no mention of the significant Arab contributions to important branches of
learning (Turner 1994:31-2). This is reinforced by M104, in which the powerful
nations of the time are reminded of their permanent debt to the Arabs.

Thirdly, some of the other verses apparently praising the Europeans are
also ambiguous in the sense that they paint a slightly comic as well as a rather
unappealing picture. This is the case with verses 131-2, where their restless
energy and capacity for hard work are apparently lauded. For example, the
description of European peoples racing so fast along the way as if they still had
very far to go, carrying on their heads every kind of joad and burden, is
suggestive of an undignified and rather childish game. Furthermore, the
addition of the qualification ‘as if they had far to go' (Bahut dar abhi un ko jana
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hai goyd M131) suggests that their destination might also be illusory. The next
verse on their inexhaustible energy shows them as admirable, but also as a little
heartless and narrow in vision (M132):

Kist vaqt Ji bhar-ke sote nahin vo
Kabht ser mihnat se hote nahin vo
Bita‘at ko apni dubote nahin vo
. Kot lnmha be-kir khote nahin vo
Na chalne se thakte na ukedte haint vo
Bakut barh ga'e aur barhte jate hain vo*

In contrast to this picture, the languorous pose of Indian Muslims can almost
seem positively appealing (M133):

Zamane se kuchh aise farigh-nishin hain
Ki goya zarart tha jo kam karnd
Vo sab kar chuke ek bagi hai marna®
In part, too, this languorous pose seems to stem from a fatalism that the poem

cannnot entirely shake off. In imany ways, the poem’s apparent faith in progress
is reflected in its endorsement of the values of self-help and hard work. Part of

the Prophet’s success lay in his imparting to the Arabs the ‘keen desire and urge

to work’ (M41). Similarly, the poet describes a disinclination to work hard as
one of the canses of the decline of any people (M153), while the verses on how
the Muslim aristocracy of India has been reduced to beggary seem to farther
endorse the value of hard work (M144-M145, M150-M151). However, the
poem’s very title “The flow and ebb of Islam’ and its eyclical structure suggests
a natural, cyclical process over which we have no power, There are in fact three
images or senses of historical process in the poem; a cyclical image of natural
tidal forces, a sense of the vicissitudes of fortune, and an image of linear
progress. The sense of linear progress and development is only one of the
senses of history in the poem, and its associated values of hard work are put into
perspective, if not undermined, by the other images of history in the Musaddas.

Finally, there is one significant instance of where Hali uses a modified
version of what Eleanor Shaffer in another context has called ‘mythological
doubling’. This refers to cases where one belief system represents the values or
‘revelations’ of other belief systems as disguised versions of its own unique
revelation (Shaffer 1975:185). This occurs when the poet deals with the
‘co-operative sympathy’ of the people of Europe {(ahl-e Yirap ki hamdardr).
Here the poet posits another historical irony, namely that the people of Europe

4 They never sleep their fill, they are never sated by hard work. / They do not squander their

substance, they do not waste an instant uselessly. / They do not tire or get weary of going along. .

They have advanced a long way and keep on advancing, ]
42 We sit so careless of the world / That it is as if all necessary tasks had already been accomplished,
and only death remains. N '
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héve got'where they have because they, rather than Muslims, have followed the
tenets which are implicit in the Shariat (M171):

Shar‘at ke jo ham ne paiman tore
Vo le ja-ke sab ahl-¢ maghrib ne jore®

It seems that Hali’s ambivalence towards the Persianate Muslim past in India
was was more than matched by his ambivalent attitude to the values of progress
he lauds in the Musaddas. Furthermore, the bleak last section of the poem
more than hints that the British, too, willi meet the fate of decline. This is
conveyed by the list of past civilizations in the penultimate verse of the poem,
which refers to ancient Egypt, ancient Iran, the Chaldeans, and the Sasanians
(M293). The verse before this expresses what the poet feels is the moral of the
poem, namely that no people or comnunity can escape the fate of ‘declme. In
a fitting image which concludes the thread of garden imagery running through
the poem as a whole, the poet reminds his readers (M292):

Bahut yan hw'e khushk chashmen ubal-kar
Bahut bagh chhante ga’e phil phal-kar*

The final couplet ends by stressing the transitory nature of the world and life
itself (M294): .

Musafir yahdar hain fagir aur ghani sab
Ghuldm awr azad hain raftani sab®

Whatever might have been Hali’s attitudes to the classical poetry of th‘e past, he
had no hesitation reminding his present rulers in time honoured fashion o‘f fthe
transitoriness of worldly power; there is also a strong suggestion that the British,
too, will meet the same fate that all other previous civilizations have suffered.
In the final analysis, there is a sense in which the Musaddas ga?hers up the
wisdom vouchsafed by historical decline, a wisdom as yet unavailable to the
British as the foremost power in the world.

3:7 Chaos and order

This ambivalence towards ‘European’ values of progress is just one 'major
instance of the ambiguities in the Musaddas at key points of its rhetoric and

43 Those covenants of the Holy Law which we have broken, have all been firmly upheld by the

eople of the West. _
ﬁ I\alijany springs have welled up here only to run dry, many gardens have bloomed and blossomed

only to be cut back. )
45 See, here are rich and poor but travellers all, departure is the rule for free and thrall.
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narration. Such ambiguities are indicative of the way in which the oppositions
on which the poem’s rhetoric is.based are shown to be dependent on each
other—as exemplified for example in the interleaving of images of progress and
decline—or are otherwise blurred by the poet's own ambivalences. The
unravelling of the opposition between progress and decline leads us to consider
a related opposition in the poem, namely that of chaos and order. This
opposition is central to the moral polemic in the poem, and is exemplified in the
contrasting images of pre-Islamic Arabia and the message of the Prophet, as well
as in the images of the dissolute lives of Muslim aristocrats and the ideal moral
life of responsibility.

In many ways, the rhetorical power of the constructed image of classical
Islam in the poem is dependent upon the contrasting image of the chaos of
pre-Islamic Arabia. This chaos encompasses in the broadest sense the lack of
civ_il society. In the poem, this is seen to be obvious in the continual tribal
conflict of the period, as well as the absence of any concept of law (M15-M17).
The Prophet’s main achievement was the inculcation of the values, both legal
and moral, which made society possible.* The significance for the poem of
welding warring tribes into a united gawm has been discussed above. In this
context, the Prophet’s message is associated with creating the order which made
society and the existence of a gaum possible. It is this legal and moral order
which forms a contrast both with pre-Islamic Arabia and the dissolute lives of
Muslim aristocrats in nineteenth century India.

In this context, the figure of the Prophet embodies an idiom of reform
which owes just as much to Victorian values as to any putative Islamic ones.
This is evident in the stress on values of frugality, cleanliness, sobriety,
self-discipline, and self-improvement (e.g. M51-M52). A particularly distinctive
touch is the usging of the poor to improve their lot through hard work, and the
encouragement of charity among the rich towards the poor (M48-M49). The
benefits of—presumably free—trade also have a place in the Prophet’s message
(M52). Whilst the concern in the poem with details of personal moral conduct
can be seen as a continuation of a trend which first became evident in the early
nineteenth century (Robinson 1993:241), in part, at least, the Prophet’s message
in the Musaddas has a Victorian tinge to it. It is as though a Victorian idiom

of reform is being legitimized and redeployed in the figure of the Prophet, who -

strikes the reader as somewhat akin to the stereotype of a Victorian social
reformer. Much of the moral polemic of the poem stresses those very virtues
which Samuel Smiles emphasized in Self-kelp (1859), an enormously popular text
in Victorian Britain which promulgated the contemporary spirit of self-help and

personal initiative in an idiom of political and social reform (cf. Dennis -

1987:50-57). Just as the Shariat and Hadith are seen to prefigure significant
aspects of the European rhetoric of progress and liberalism, so, too, the values

46 See e.g. M31 on the teaching of the Holy Law, and M56 regarding obedience to (religious)
commandments, also M41 on the value of hard work and self-discipline, and M48 on nrging the poor
to work hard,
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of British imperial culture of the time are seen to be foreshadowed by the

-morality of the Prophet’s message. At this level at least, the Musaddas appears

to be rebutting the stereotypes of *Orientals’ as lacking those personal virtues
of self-discipline which the Victorians so much pridéd themselves on, but it does
so by reinscribing those virtues as part of the Prophet’s original message, which
Indian Muslims themselves need to be reminded of.”’

It is important to note that in the works of thinkers as diverse as Hegel and
James and John Stuart Mill, as well as Max Weber and Karl Marx, it was the
purported absence of civil society in Islamic states which was used as a foil to
the development of civil society and liberal individualism in Europe (Turner
1994:21-35). Whilst it is highly unlikely that Hali was directly acquainted with
these works, he was at Ieast aware of how the word ‘liberalism’ had become a
term loaded with a sense of cultural superiority in a European lexicon. This is
evident in the Musaddas when, in depiciting the Hadith as creating a sense of
critical history, he issued that challenge ‘Let those who are pre-eminent in
liberty today say when it was they started to become liberal’ (M597). Here the
terms ‘liberal’ and ‘liberty’ have been borrowed directly from English (cf. section
2:4 above), thus highlighting Hali's sense of both the importance of these terms
in the cultural politics of the time, and their distinctiveness as embedded in
European self-perceptions. The stress on the impact of the Prophet’s mission
in terms of creating the values necessary for the existence of a coherent society
can thus also be seen as a reaction against the culturally supremacist views of
European intellectuals at the time, as well as an internalization of those values,
albeit in a redeployed and disguised form.

The moral rhetoric in the Musaddas can thus be read in terms of the
redeployment of Victorian values in the guise of the Prophet’s message. The
Musaddas can also be seen to repackage through the model of classical Islam an
ethic akin to the one Max Weber so famously described in The Protestant ethic
and the spirit of capitalism (1904-5). This is ironic, given Weber’s own views
regarding the senswality of Islam (Turner 1994:98). A major feature of the
Protestant ethic is its ascetic attitude to the world and its pleasures, an attitude
which plays a key role in fostering the virtues necessary for successful capitalist
practice: “The ideal type of the capitalist entrepreneur [is characterized by] a
certain ascetic tendency’, as well as by a sense of duty (Weber 1930:71, 54).
Similarly, an important characteristic of the polemic of the Musaddas is its
anti-hedonism. As Schimmel has put it, there is no place for eroticism and
flirtation in the new poetry {Schimmel 1975:227). Cantwell Smith has discussed
the virtues with which Indian Muslim biographers in the nineteenth and
twentieth centuries invested the figure of the Prophet. In this context, he notes
that these virtues are typical of ‘early capitalist society’ and that the ‘entire
axiology may be subsumed under the liberal conception of duty.” The Prophet
of these biographies is a ‘liberal Muhammad within a capitalist society’ (Smith

# For a powerful indictment of such stereotyping, see Said 1978, but for some dlffermg perspectives
on this, see Majeed 1992 and Mackenzie 1995.
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1985:74, 76).*® So, too, the Prophet of the Musaddas is a liberal figure
embodying moral and economic virtues.

The link between the order the Prophet brings to the Arabian peninsula
and the order the British bring to the Indian subcontinent is reinforced by the
overlap in the depiction of the Arabs of the Jahiliyya and contemporary Indian
Muslims, particularly aristocrats, who have yet to avail themselves of the benefits
of ‘Buropean’ progress. One of the significant chatacteristics of both the
personal merality of pre-Islamic Arabian tribes and the dissolute life of Muslim
aristocrats in nineteenth century India, is the lack of a cautious attifude to
pleasure. The vices of the pre-Islamic Arabs include gambling and a fondness
for wine (M20): '

Jud un K& din rae Id dil lagl thi
Sharab un K ghuiti men goya pari thi
Ta‘ayyush tha ghaflat thi divanagt thi®

Similarly, the degenerate young aristocrats of India fritter away their time in
fairs and in assemblies where there is singing, dancing, and eating (M259,
M265). Some members of this debauched group are also addicted to
intoxicating drugs, such as hemp, cannabis, and opium (M257). Their aesthetic
tastes are parodied by Hali, who uses the imagery of intoxication here as well

to characterize these tastes, which supposedly reflect the dissolute nature of their

lifestyles (M262). This use of imagery of debauchery to characterize aesthetic
tastes is reinforced by an earlier verse which deals with poets themselves, where
their artistic works are associated with courtesans and taverns (M256). In this
way, the poem is careful to link literary styles and habits with dissolute lifestyles,
just as it links lack of self-control with economic vices. In the aesthetic context,
the assumption seems to be that literature and society are interdependent, that
is, literature both shapes and reflects the nature of social life.%

This overlap between the degenerate state of pre-Islamic Arabia and
contemporary Muslim India is further reinforced by the mention of female
infanticide in the case of the former (M19), a practice which the Prophet
succeeded in abolishing. Although female infanticide in India is riot mentioned
in the Musaddas, in his ode to Queeen Victoria on the occasion of the Golden
Jubilee, Hali dees list the suppression of female infanticide in India as one of
the benefits of British rule (Sperl and Shackle 1996b: no. 36, verse 9). Thus, the
identification between the order which the Prophet brings and the order which
the British brings touches upon not just moral virtues of self-control, but also the

4 Commentators have discussed the increase in the number of biographies of Mubammad in
nineteenth and twentieth century India (cf. Hardy 1982, Smith 1985:52-4, 71-4). It is clear that these
biographies were in part a response to the polemic of Christian missionaries, who sought to represent
the life of Jesus as exemplary (Troll 1978/79:39).

+ Gambling was their favourite pastime, day and night. Wine, one might think, had first been used
on them as a pacifier in infancy. / There was pleasure-seeking, there was obliviousness, there was
madness. -

% For this assumption in other works of Hali, see Steele 1981:19, Pritchett 1994:179.
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abolition of iniquitous social practices.

However, there are other aspects to the depiction of pre-Islamic Arabia and
the degenerate state of Indian Muslims which need to be highlighted. The
hedonism of both can come across as bright and lively, in spite of the poet.
There is a festive energy to the picture of young blades roaming around fairs
{M259), visiting wrestling pits and taverns {M261), indulging in the sports of
quail-fighting and pigeon-racing (M257), loitering around affecting the pose of
languorous Jovers (M263), and uttering curses in the ‘gatherings of the base’
(M258). There is a similarly energetic edge to the description of the anarchic
state of pre-Islamic Arabia. One particular instance of this occurs where the
quarrelsome energy of their habits is combined with an evocation of the
appealing simplicity of a pastoral and tribal lifestyle, again in spite of the poet's
moralizing (M18). The suggestion of cattle grazing, horse racing, sword
wielding, and. watering, has a freshness to it which the mozal rhetoric of the
Musaddas cannot suppress. This freshness is not undermined but rather
enhanced by the poet’s comment on the fractious nature of these activities,
which injects a sense of energy to the description. Similarly, the lifestyle of the
degenerate aristocrats in the poem has an energetically anarchic side to it which
also cannot be smothered by the poem’s anti-hedonistic polemic. Some of their
favourite pastimes have been referred to above; the description of their
affectations in dress and demeanour adds a dash of colour to this (M168). In
effect, the sharply defined moral rhetoric of the Musaddas magnifies the ludic
quality of the pleasurable activities it condemns. The poem tries to neutralize
the ludic quality of pleasure as it is manifested in literature and life styles, but
in this attempt to do, it flirts with that quality in such a way as to enhance the
pleasure of reading the text itself. The resulting effect is a sense of frisson,
which emerges from the intertwining of moral disapprobation with the fecund
possibilities of pleasure in the text. Laure] Steele has argued that ironically the
structure of Hali's Mugaddama is reminiscent of a ghazal (Steele 1981:18).
Equally ironically, the opposition between tight—moral—control and
loose—immoral—pleasure in the Musaddas seems to replay on a different level
the combination of tightness of form and disunity of content which characterized
the classical Urdu ghazal as a genre (cf. Russell 1992:26-52). The opposition
between moral control and pleasure in the Musaddas, their interdependence, and
their proximity, is yet another typical instance of how the scheme of oppositions
in the poem is subverted by the poet's own ambivalences, as well as the
complexities of its historical contexts, both the context it tried to create for itself,
as well as the context which was imposed upon it by the historical forces of the
time.

3:8 Conclusion

These oppositions and ambivalences were to be replayed later in the
Mugaddama. In some ways, this later attempt by Hali at an explicit formulation
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of his poetics in a work of prose brings to the fore the didactic aspect of the
Musaddas itself. This aspect is clearly signalled by the footnotes to the poem,
which explain locations, scenes, and references in a textbook style. It is
therefore not surprising that the poem became a textbook in the schools of the
North-Western Provinces, a fact which Hali points to in the Second Introduction
as evidence of the popularity of the text. Hali himself spent his four years at
Lahore dealing with translations of textbooks. Perhaps the writing of a work on
poetics also reflects some atrophying of Hali’s creative poetic impulse, which was
now replaced by an attempt to codify and regulate in prose. Since Hali was both
a critic and a poet, the prosaic aspects of his sensnblhty often seemed to closely

shadow his poetic creativity. Sometimes these prosaic tendencies and his poetic

creativity illuminated each other, but occasionally the former overshadowed the
latter. This comes to the fore in the Mugaddama, which might be said to
represent the triumph of Hali's prosaic side, a side which notably surfaces in the
Supplement (cf. section 2:3 above), besides much of his other later poetry (cf.
Shackle 1996a:240-1). On another level, though, the Mugaddama was to
illuminate the complex poetic sensibility which produced the towering
achievement in the Musaddas. The full story of that illumination must, however,
be narrated on a later cccasion.
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First Intreduction (1879)

In the name of God, the Compassionate, the Merciful, to
whom we offer our praises and our prayers

I sing no longer with the nightingale,
From poets and recitals now I quail.
For ever since you left me, living heart,
No more do I recount your endless tale! -

The time of my youth, which is indeed the time when the world lies at our feet,
was spent in a delightful and spacious plain entirely free from the dust of
distress, where there were neither hills of sand nor thickets of thorn, and which
was untouched by tempestuous dust-storms or searing desert-winds.

When I merrily went my way beyond this plain, I beheld another tract of
open country still more entrancing to the eyes. As soon as [ saw it, untold
emotions and uncounted desires sprang up unbidden within my heart. But this
country was as alarming as it was lovely. In its verdant thickets terrifying beasts
of prey lay hidden, while upon its lush plants snakes and scorpions lay coiled.
As soon as | stepped within its boundary, tigers, leopards, snakes and scorpions
emerged from every comer. Although the spring-garden of my youth was
indeed a sight to behold, I was granted no respite from the most odious aspects
of worldly existence. Unthinking of proud self-adornment and unsmitten by the
passions of youthful love, I neither enjoyed the delights of union nor tasted the
sweet pains of separation: '

A cruel spare lay hidden near the nest,
Which caught us ere we had the chance fo fly.

It is true that through poetry I was briefly led to assume the false part of
a lover. I raised such dust during my years of wandering across the plain of
madness in my desire for an imaginary beloved as utterly to eclipse the fame of
Qais or Farhad. Now I shook the inhabited quarter of the globe with my
midnight lamentations, now drowned the entire world beneath the oceans of my
tears. The ears of the angels were made deaf by the loudness of my. complaints,
and the heavens were perforated like a sieve by the endless repetition of my
taunts. When buffeted by the waves of jealousy, I thought all mankind my rivals,
even to the point of becoming suspicious of myself. When the river of my
passion overflowed, my heart in its powers of attraction resembled magnets or
pieces of amber. Falling martyr again and again to the e¢yebrows’ sword, I was
again and again revived by a kick, as if life were a garment which could be taken
off and put on at will. I had frequently traversed the plain of the day of

-resurrection, and often made visits to heaven and to hell. When it came to

wine-drinking, I would quaff flagon upon flagon, and yet remain unsated. Now
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| would rub my forehead on the threshold of the tavern, now beg at the gate of
the wine-seller. Attached to unbelief, 1 was permanently disgusted with faith.
I swore allegiance to the Magian elder, became the Brahmin's disciple,
worshipped idols, wore the sacred thread, and drew the caste-mark on my
forehead. I mocked the ascetics, and jeered at the preachers. I honoured the
temples and the houses of idols, and scoffed at the Kaaba and the mosques. I
was insolent to God, and disrespectful to the Prophets, thinking the miraculous
cures of the Messiah to be a game, and considering the beauty of Joseph to be
a spectacle. If I wrote a ghazal, T would reproduce the oaths of the lowest
scoundrels; if I composed a gasida, [ would disgust the coarsest bards and hacks.
I endowed every handful of dust with the qualities of the philosopher's stone,
and imbued every dry stick with the miraculous power of the staff of Moses. I
likened every Nimrod of the age to Abraham the Friend of God, and made the
status of every impotent Pharach resemble that of the Almighty Creator. I went
to such ridiculous extremes in praising those I was supposed to Jaud that even
they themselves took no pleasure in listening to their praises. In short, Iso
blackened the record of my deeds that no white space was left:

On Doomsday when my sins are asked and probed,
The files on others’ sins will be destroyed.

From the age of twenty until my fortieth year I went on blindly round and round
in the same circle, like the proverbial oilman’s bullock, but I imagined that T had
traversed the entite world. When my eyes opened, 1 realized that 1 was still
exactly where I had started from: )

Though youth is gone, you keep your youthful airs,
Still resting in the land where you were born.

When I looked up, I saw a broad plain stretching all around me, with open
roads leading in all directions, imposing no restrictions on the imagination. 1
wanted to go out and explore this plain, but it was difficult to use my feet for
such a purpose when for fwenty years they had been unaccustomed to moving
forward and had remained confined within the same yard or two of space. My
limbs were moreover exhausted by the twenty years of going round in circles to
no point or profit, and I had lost the power of motion. Yet after having been
on the move for so long, it was difficult for me to sit still. For a while T was
overtaken by such irresolution that I took one step back for every step I took
forward. Suddenly, I beheld a servant of the Lord, a hero in that plain, who was
travelling along a difficult path. Many of those who had set out with him had
fallen behind in exhaustion. Many were still stumbling along with him, but with
their lips caked with scales, their feet covered in blisters, their breath coming in
gasps, and their faces now pale with fatigue, now red with exertion. Yet that
man of noble resolution who was guide to them all still strode along, fresh and

_careless of the exhaustion of the journey or the loss of his companions, and
untroubled by the distance of his goal. So powerful was the magic in his glance
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First Introduction

that whoever he looked at would close his eyes and go along with him. One
look of his was cast in my direction also, and this had its immediate effect.
Wearied and exhausted as [ was by the fatigue of twenty years, [ embarked upon
that harsh journey, unaware of where I was going, not knowing why 1 was
moving, with no genuine motive or resolute step, lacking determination,
perseverance, faith or purpose, simply dragged along in the grasp of a powerful
hand:

That heart, which used to flee the young and fair,
" Was captured by the elder’s single glance.

When I beheld the new pattern of the age, my heart became sick of the old
poetry, and I began to feel ashamed of stringing together empty fabrications.
The promptings of my friends gave me no encouragement, nor was I stimulated
to rival my companions. Yet it was as if I was trying to close an open sore
which would not rest without oozing in one way or another. And so I suffocated
in the effort of suppressing the fevers raging within myself, racking my heart and
brain, while seeking their outlet. Then I was approached by a true well-wisher
of our people—regarded as such not only by his own people but by the entire
country, who not only serves his brethren with his own mighty hand and
powerful arm, but also wishes to involve every useless cripple in the same
activity. He put me on my mettle and upbraided me, saying that it was a
shameful thing to claim the status of a talking creature and not to make use of
the tongue one had been given by God:

Go move your lips, and as a human speak. .
If you're a stone, boast not, ‘T am a man.’

The condition of our people is ruined. Its nobles have been abased, and
its upper class reduced to dust. Learning is long since finished, and only the
name of faith is left. Loud complaints of poverty are heard from every home,
and the belly grumbles for food in every quarter. Morality has been completely
ruined, and js being still further corrupted. The black cloud of bigotry
overshadows the whole people. Al have their feet shackled by tradition and
convention, while their heads are weighed down by ignorance and slavish
imitation of the past. Their political leaders, who are capable of greatly
benefiting their people, are careless and oblivious, while their religious leaders,
who have a great part fo play in its reformation, are lacking in awareness of
what is suited 1o the needs of the age. At such a time it is necessary that each
man should do what he can, for we are all embarked upon the same ship, and
our welfare depends upon that of the whole craft. It is true that much has been
written, and continues to be writter: about this. But no one has yet written
poetry, which makes a natural appeal to all, and has been bequeathed to the
Muslims as a legacy from the Arabs, for the purpose of awakening the
community. Although the likely result of this undertaking may be judged from
the outcome of other schenies, yet the human heart is always overhwelmed in
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such difficult circumstances as these by two types of thoughts: one, that we can
do nothing, secondly, that we ought to do something. The outcome of the first
has been that nothing has happened, but from the second many great and
wonderful things have come to pass in the world:

Despair not! Bounty’s door will open here,
For keys, like seeds, from every lock sprout here.

‘He is the One that sends down rain even after men have given up all hope, and
scatters His mercy far and wide’ (Quran 42:28). o

Although it was hard to carry out this command, and difficult to take up
the burden of service required of me, yet the words of magical force uttered by
my counsellor stayed in my heart. Having issued from one heart, they went and
settled in another. Extinct for years, my inspiration was roused by a fresh

outbusst of energy, like the proverbial stale dish of lentils suddenly coming to -
the boil. I began to set my long-chilled heart and worn-out brain to work, after .

they had been rendered useless by uninterrupted attacks of illness, and I laid the
foundations of a Musaddas. In spite of rarely being free from the disagreeable
demands of worldly existence and never being granted respite from attacks of
ill health, I continued throughout to be inspired by this passionate enthusiasm.
At last, thanks be to God, and after many troubles, a rough-and-ready poem was
prepared in accordance with the abilities of this feeble creature, and there was
no need to feel ashamed of facing my kindly counsellor. I have travelled on my
lengthy journey sustained by hope alone, since I have yet to discern any sign of
the final goal, and have no expectation of discovering one in the future:

I know not where my destined goal will lie,
But simply hear the tinkle of a bell.

After a prologue of half a dozen stanzas at the beginning of this Musaddas,
I have given a sketch of miserable condition of Arabia before the appearance
of Islam, in the period known in the language of Islam as the Jahiliyya. I have
then described the rising of the star of Istam, how the desert was suddenly made
green and fertile by the teaching of the Uniettered Prophet, how that cloud of
merey at his departure left the fields of the community luxuriantly flourishing,
and how the Muslims excelled the whole world in their religious development
and worldly progress. After this, I have written of the state of decay into which
they have fallen, and how with inexpert hands they have fashioned a house of
mirrors for the nation, which they may enter to study their features and realize

who they were and what they have become. The difficulties involved in -

composing this heartbreaking poem are properly known only to the heart and
mind of its author. Although I have not done full justice to my theme, and am
indeed unable to do so, yet | am grateful for what T have managed to achieve,

v since [ had not hoped for even this much. Our country’s gentlemen of taste will

. obviously have no liking for this dry, insipid, plain and simple poem, for it
contains only historical materiat or translations of Quranic verses or of Hadith,
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or an exactly accurate picture of the present state of the community. Flights of
fancy or elegance of style are nowhere to be found in it, and it lacks both
seasoning of exaggeration and-the flavouring of artifice. In other words, it
contains none of the things with which the ears of my fellow-countrymen are
familiar and to which their taste is accustomed. It lacks any wondrous power of
the kind ‘unseen by any eye, unheard by any ear, unfelt by the heart of any
man.’ It is as if the people of Delhi and Lucknow had been invited to a meal
in which nothing was laid before them but boiled rice and dal and curry without
peppers. This poem has not, however, been composed in order to be enjoyed
or with the aim of eliciting applause, but in order to make my friends and
fellows feel a sense of outrage and shame. It will be a sufficient kindness on
their part if they will look at it, read it, and understand it. I shall then be left
with no occasion for complaint: - :

Hafiz, your task is just to offer prayers.
So worry not if they are heard or not!’
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Second Introduction (1886)

. How entrancing a story is suffering’s tale,
Which becomes more delightful the longer it grows!

The Musaddas on the Flow and Ebb of Islam was published for the very first time
in 1879. Although society has perhaps derived no significant benefit from its
publication, the popularity and renown which the poem has won in all parts of
India in six years is truly astonishing. It was of a quite unfamiliar type, and its
subject matter consisted largely of eriticism and blame. Evils in the community
were picked on and exposed in turn, and the tongue was employed as a sword
or a spear. Most of the pious and upright members of the community were
suspicious of the poet on religious grounds, and bigotry generally acted to
prevent the message of truth being heard. The poem has nevertheless spread
in this quite brief period to all corners of the country and has already gone
through seven or eight editions in various districts of northern India. Selections
from it are being taught to the children in some community schools. Stanzas
from it are recited in various places in the gatherings held on the Prophet’s
birthday. After reading it, most people are unable to stop themselves weeping
and shedding tears. Many stanzas from it are cutrent on the lips of our
preachers. On several occasions its themes have been acted out in community
dramatic performances. Many other musaddes poems have been composed in
the same style and metre. Reviews, both favourable and unfavourable, have
been written about it in most newspapers. Because of its general popularity, it
has been introduced into the syllabus of government schools in the North-
Western Provinces. These and many similar indications make it apparent that
the community has given the poem considerable attention. But this does not in
itself provide the author with the occasion for feeling any pride, for this poem
and thousands like it would be useless if the community lacked in its heart the
capacity to be affected. So, if the author does feel any pride, it is only because
he did not cast his seed upon bairen ground or vainly try to set a leech upon a
stone. The community which he has addressed is off its path, but it is not
utterly lost. Its members have strayed from the road, but in their séarch for it
are looking in every direction. Their skills are missing, but their potential is still
there. Their appearance may have changed, but their essential nature remains.
Their powers may have declined, but they have not altogether passed away.
Their shining virtues may have been effaced, but they may be burnished so as
to appear once again. In their faults there are good points too, but they lie
hidden. In their ashes there are sparks too, but they are buried.

The intention of the poem was to present as accurate a picture as possible
of the community’s past and present condition. Although free from hyperbole
in comparison with the wsual poems of the East, it was not free from failings of
omission. Where criticisin and censure are concerned, the look of a friend acts

99




Hali's Musaddas

'u’;ﬁ‘}ﬁ?" A{ifé’uz:‘uv_@in-er—éﬁﬁffwfzéd‘/ru&:u:
u_gf;ul?fa-\.:':'.v'uk;z;,(,r-‘fo'a?q't:;,U,%w,_.,_;/é,ua'fv, o
i J.u'a.'-'-—?},l?"%—l}’r: Mﬁfuﬂ’ézz}l:—@-—-’f‘bﬁy{
St ek o oot i et
G I o iigind S Ao
| -kc‘fpczm'wﬁ-oﬁé’%'df&é'Jsb?”lcf&)f/qf/u:}w
LBl g0 S o
'A'.‘!Z%»:"‘wadm’(if[}}i; 'r"‘b/-,.w&u_ﬁ,‘ﬁiyld'ﬁgg#@
TS (I My FEN Y.
SEANGIS L Lo it
-ubigibj,@»@v}ﬁuqtdéjg,éﬂu—@éw;ﬁv
e N e ]
AR 13
:J.Jﬁ»*Dg-é-v’bfo;d!?'-/—»%“-f,-iﬁ::(kﬁﬁggéuém,f;:
| WX RV ANIE P12 7

100

N

Second Introduction

in the same way as that of an enemy, since both are similar in their criticism and
their overlooking of faults. But whereas the enemy is desirous that the faults

" should become apparent while the good points remain concealed, the friend acts

from the fear that pride in the good points may inhibit the rectification of the
faults. Perhaps the author, who proudly professes his friendship, was
constrained to find fault with the community by his very love and affection, and
proved incapable of publicizing its good qualities. But while this manner of
expression was calculated to arouse a sense of shame, it was equally one to
encourage despair. The fire which had blazed in the author’s heart had finally
died down, and his words had been profoundly affected by its extinction. The
poem concluded with verses so gloomy as to terminate all hopes and as to make
all efforts appear useless. 'Perhaps nothing could have been done to make up
for this failing had the community’s favourable attention not provided the
author's heart with fresh stimulus and made him see that. the community
deserved to be addressed further. The community itself may be unchanged, but
its attitude is changing. So even if the time for praise is not yet come,
disapprobation ought certainly to be diminished. Such thoughts have been
strengthened by the inspiration provided by some friends, and a Supplement
suitable to the requirements of the present situation has been added to the end
of the original Musaddas. It was not the author’s intention to make the
Supplement a lengthy one, but once having embarked upon the subject, it
proved to be as difficult to avoid dwelling upon it at léngth as it is to refrain
from flailing about with arms and legs after jumping into the sea.

Slight modifications have also been made to the old Musaddas. Having
become familiar with the old phrasing, readers may dislike some of these
changes, but it was the author’s duty not to offer the friends he had invited
anything disagreeable to his own taste. The poem did not deserve to be popular
before, and does not deserve to be so now. But praise be to God that it did
possess anguish and truth before, and does so still. Tt is hoped that the anguish
will spread and that the truth will shine forth. B

*Our Lord, accept this service from us: for Thou art the All-hiearing, the

_All-knowing’ (Quran 2:127).
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*  Hali’s revisions to asterisked stanzas are listed in the appendix on pp. 208-16 below.
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Ir. praise and invocation
Ruba'i

If anyone sees the way our downfall passes all bounds, the way that Islam,
once fallen, does not rise again, _

He will never believe that the tide flows after every ebb, onee he sees the
way our sea has gone out.

Musaddas*

Prologue
Someone went to Hippocrates and asked him, ‘In your opinion, which
diseases are fatal?’
He said, “There is no ailment in the world for which God has not created
the medicine,
‘Except for that disease which people think trifling, and about which
whatever the physician says is nonsense.

“If you try to explain the cause or the symptom, they find a hundred defects -
in the diagnosis. ’
“They set their face against medication and dieting, and heedlessly they

little by little aggravate the disease.

‘On no account will they fall in with the physicians’ suggestions, until the
point is reached when they despair of life.’

Precisely this is the condition in the world of that community, whose ship
has entered the whirlpool and is surrounded by it.

The shore is far away, and a storm is raging. At every moment there is the
apprehension that it is just about to sink.

But the people in the boat do not even tum over, as they lie asleep and
unconscious. :

The rain-cloud of adversity is spreading over their heads. Calamity is
showing itseif. _

Inauspiciousness is hovering behind and in front. From left and right is
coming the cry, .

“Who were you yesterday, and what have yon become today! Just now you
were awake, and now you have gone to sleep!’ ' ‘

Hippocrates died in Homs, the former capital of Syria, about 100 years before Alexander. His
medical books were the first to be translated into Arabic.

The medical term ‘cause’ (s%bab) means that which starts the illness, while ‘symptom’ (‘alamat}

* ig that from which it is recognized.
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Cf, Kymum a'd& an fa-allafa baina quliibikum fa-asbahmm bi-nimatiki ilkhwanan (Quran 3; 103)

bForhye were enemies and He joined your hearls in love, so that by His Grace ye became
rothers.'

The geographical term ‘peninsula’ (jazira-nima) means an area of dry land surmunded on
three sides by water and on one side by dry land.

In Arabic, the word tamaddun has been vsed 10 translate ‘civilization® (fahzib}), hence the
Arabs term the European empires daval-e mutamaddina “civilized states”.
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Text and translation

But the oblivicusness of that heedless community is still the same. Their
contentment with their decline is still the same.

They have been reduced to dust, but their arrogance is still the same.
Morning has come, and their comfortable sleep is still the same.

They feel not the slightest sorrow at their degradation, nor envy of the
prestige of other communities.

Their condition is similar to that of wild beasts, for they are content to be
in whatever state they find themselves.

They feel neither hatred for degradation nor desire for honour. They are
neither fearful of hell, nor eager for paradise. -

They have not made use of intelligence and faith. They have brought

. discredit upon the true religion.

8*

10

That religion which made foes brothers, which made savages and brutes
nen,

Which made predators into kmdly friends of the world, and which made
shepherds into lords of the world—

That region which had been just a herd of cattle was made to carry weight
in the world. That region’s side of the scales was made heavier than the
rest of the world. :

The age of the Jahiliyya

What did Arabia, whose fame is ail this, amount to? It was a peninsula,
separate from the world.

" Tts conmexiom with the world was severed. It neither conquered nor

annexed territory.
No shadow of civilization had fallen upon it. Not even one step of progress
had come there.

Iis climate was mot so-favourable to the spirit that able qualities might
spontaneously arise from it. '

Nor were there obtainable there the requisite materials necessary for the
lotus-flowers of the heart to open fully. :
No greenery grew in the desert. There was no water. Life was dependent
solely upon rain water.

The land was rocky and the air ﬁery There were hot blasts of simooms
and tempests of plercmg winds,

Mountains ‘and hills, mirages and deserts, clumps of date—palms and the
Arabian thorn.: '

There was no gram in the granaries, no cnltlvatlon in the wilderness. This
was Arabia, and its whole world.
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It is acknowledged that Egypt was more advanced than anywhere else in the world except for
India and Persia, and so even Greece was illuminated by the splendour of Egypt.

The sect of the Sabaeans used to worship the stars, also to revere the sun. The Christians
believedl in the Trinity, The Christian ascetics who used to live in mountains and forests,
renouncing worldly pleasures, were called ‘monks’ (r@iib). Those who claimed to have
knowledge of the unseen and who used to delude people through their predictions of the
future were called ‘shamans’ (ahin). All these religious groups were present together in the
Arabian peninsula. )

By ‘that house” is meant the House of the Kaaba, constructed 995 yelars before the foundation
of the Dome of the Rock in Jerusalem by Sulaiman, and 2000 years before the bitth of Jesus.

106

11

12

13+

14

15

16

14

Text and translation

The light of Egypt did not shine there, nor was there any knowledge of the
learning and art of Greece.

Men’s minds were simply in their natural state. God's land was utterly
unploughed.

Everyone’s camp was on mountain and in desert, everyone’s lodging lay
beneath the sky.

In one place fire was worshipped there without restraint, in another star-
worship was prevalent,

Many were passionately devoted to the Trinity in their hearts, while
everywhere the business of idols was carried on on all sides.

Some were prey to the wonder-working of the monk, others were
captivated by the shaman’s enchantmenis.

That first house of God in the wosld, of whose foundation Abraham was
the architect, _

And which the Divine Will had marked out in pre-eternity as the house
from which the spring of True Guidance would well forth,

That house had become a pilgrimage-centre for idol-worshippers, where
there was no seeker after the name of God.

Each tribe had a separate idol: one had Hubal, another Safa,

This one was devoted to Uzza, that to Naila. In this fashion there was a
fresh pod in each house.

The brilliant sun was hidden in the cloud of darkness. Darkness lay over
the peaks of Faran.

All their manners were savage. Each one was unsurpassed in robbing and
murder. '

Their time was spent in dissensions. There was no deterrent of law.
They were as adept at killing and plundering as the wild beasts fearessly
roaming in the jungle.

Those who were stubbornly determined on something did not give way.
Once they fell to quarrelling, there was no resolving their disputes.
When two people fell out with each other, hundreds of tribes became
angry. If a single spark flew up there, the whole country burst into flame
because of it.

Hubal, Safa, Uzza, and Naila are the names of four idols, There were many idols besides
these, like Lat, Manat, Asaf, etc., each particularly associated with one tribe.

‘Faran’ means the mountain of Mecca. The verse refess to the glad news of the sending of
the Prophet announced by Moses in the Torah: ‘The Lord came from Sinai, and rose up from
Seir unto them: he shined forth from mount Paran, and he came with ten thousands of saints:

" from his right hand went a fiery law for them’ (Deuteronomy 33:2); and by the prophet

Habakkuk in his book (3:3): ‘God came from Teman, and the Holy One from meunt Paran.
Selah. His glory covered the heavens, and the earth was full of his praise.’
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In the poems of the Jahiliyya, this war is called the War of Basus. It was caused By éomeoue’s '

came] wandering into a field. The woman who owned the field beat the camel, whose owner
stabbed the woman iq the chest. The war arising from this incident lasted continuously from
494 to 534.. It was originally between the Bani Bakr and the Bani Taghlib, but gradually all
the Arab tribes tock part. From beginning to end, 70,000 men were killed in it,

Bu Qubais is a mouu‘tain to the east of Mecca, which is situated to its west.
The Batha of Mecca is a place between Meeca and Mina, but 'Batha’ is usually applied to the

earth of Mecca itself. In Arabic, the word bathé is used to describe terrain in which there is
an abundance of pebbles. -

Amina is the name of the noble mother of the Pro'phet;
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Text and translation

The civil war between Bakr and Taghlib, upon which they wasted half a
century,

And which brought about the destruction of whole tribes, spread a fire all
over Arabia. ‘

It was not a dispute about sovereignty or wealth, it was a marvellous’
product of their barbarism. ‘

Sometimes a dispute would arise over the grazing of cattle, sometimes over
making a horse gallop home first,

Sometimes over coming and going to the edge of a stream, sometimes over
drinking and watering. - ' '

Quarrelling used to go on amongst them for no good reason, for no good
reason the sword used to be wielded amongst them.

When a daughter was born to anyone, the mother was made pitiless by her
fear of others gloating.

When she saw her husband’s scowling face, she would go somewhere and’
bury her child alive.

She would empty her lap with such loathing, as if she who had given birth
had borne a snake. . ‘

Gambling was their favourite pastime, day and night. Wine, one might
think, had first been used on them as a pacifier in infancy.

There was pleasure-seeking, there was obliviousness, there was madness: in
short, their condition was iniquitous in every respect. '

Many centuries had gone by for them like this, with their good qualities
overshadowed by their vices. - :

The birth of the Prophet

Suddenly, God’s sense of justice was stirred. The cloud of His mercy
advanced to Bu Qubais. _

The earth of Batha discharged that trust to which they had always borne
witness. '

From the side of Amina was made manifest the prayer of Abraham and the
good tidings of Jesus.

The Prophet said, ‘I am the prayer of my grandfather Abtaham and the good tidings of my
brother Jesus® (Ana du'd’u abi Tbrahimi wa-bashdratn akhi ‘Is@). For Abraham prayed for the
Meccans to be sent a prophet from amongst themselves: cf. Rabbana wa b'ath rasiilan minkum
(Quran 2:129) ‘Our Lord! send amongst them an apostle of their own.’ And Jesus gave his
people the good tidings, *After me will come a prophet whose name shall be the Paraclete,
that is Ahmad’: cf, Innf rasiilu Wahi.. mubashshiran bi-rasilin ya'ti min ba'di (Quran 61:6) ‘1
am the apostle of Allah, giving Glad Tidings of an Apostle to come after me, whose name
shall be Ahmad®; and cf. the Gospel of John ‘It is expedient for you that I go away: for if I go
not away, the Comforter (Paraclete) will not come unto you; but if I depart, [ will send him
unto you® (John 16:7). : . i
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There is a cave in Mount Hira, situated three miles from Mecca, and the Prophet used to go
there to meditate before his mission began, This cave is called the Cave of Hira, and it was
here that the first divine revelation descended.

Safa and Marwa are two hills in Mecca. Pilgrims are commanded to ran seven times between
the two without stopping. It was here that Ismail's mother Hagar was overtaken by hardship
and used to run about dxslracledly in her suffering; and this is why Muslims have been
commanded to run here,
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Text and translation

The signs of darkness were effaced from the world, for the meoon arose in
the house of its exaltation. '

But for a long time the moon did not shine, for the moonlight of the
Prophethood was clouded.

But in the fortieth year, by the grace of God, the moon arose from the cave
of Hira.

The sending of the Seal of the Prophets

The one who has received the title of {\Mercy’ among the prophets, the one
who fulfils the desires of the wretched, _
The one who comes to the help of others in trouble, the one who takes to
his heart the sufferings of his own and other people,

The refuge of the poor, the asylum of the weak, the guardian of orphans
and the protector of slaves,

The one who pardons the wrongdoer, who makes his abode in the heart of
the ill-intentioned,

The one who destroys evils, and reconciles tribes with one other—

He came down from Hira and drew near his people, and brought with him
an alchemical formula,

One which tumned crude copper into gold, and clearly separated the
counterfeit and the pure. '

Arabia, which had been covered with ignorance for centuries, was
transmuted in a single instant.

The boat had no fear left of the wave of disaster. The direction of the
wind had quite changed about.

An ore had lain useless in the mine, and had no worth or value.

The real quaiities which it naturally possessed had all been turned to dust
through lying in the earth.

But in the knowledge of destiny and fate it had been irrevocably decided
that it would become pure gold in the twinkling of an eye. .

The first preaching of the Apostleship

That glory of Arabia, the adornment of niche and pulpit,

Takmg with him all the people of Mecca, went out one day to the desert
in accordance with God’s command.

He climbed up to Mount Safa and spoke to them all, saying, ‘Oh
descendants of Ghalib, do you think I am truthful or a liar?

The descendanis of Ghalib include most of the tribes of the Quraish, especially the Hashimites
{Bani Hashim) and the Umayyads (Bani Umayya).
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Text and translation

They all replied, “To this day, we have never heard nor seen you say -
anything false.’

He said, ‘If this is how you think of me, then will you believe me

‘If I teil you that a mighty army is waiting behind Mount Safa in ambush,
waiting to plunder you?”

They replied, ‘Everything you say finds credence here, for you have been
truthful and trustworthy since childhood.’

He said, ‘If these words of mine have found acceptance, then listen, for in
this there is absolutely no falsehood:

“The whole caravan is going to depart from here. Be afraid of the time
which is to come!’

Was it the crash of a thunderbolt or the voice of the Guide which shook
the whole land of Arabia, '
Which implanted a new passion in the hearts of all, and aroused the -
sleeping population with a single cry? '
Such clamour was caused on all sides by God's message that desert and
mountain echoed with His name.

The preaching of the Law

Then he taught them the lesson of the Holy Law. He explained to them
each formula of the truth, one by one.

He refashioned the ruined ones of the age, and aroused those who had
been sleeping for many days.

He raised a veil and revealed those secrets which had not till then been
made manifest to the world. '

How the Muslims were in error

No one had remembered the covenant of eternity without beginning. God'’s
slaves had forgotten their Master’s commands.

It was the wine of falseness which was being passed round in the world
then. The assembly of that age was unacquainted with the wine of truth.
The cup of monotheism was still untouched, and the lid of the jar of divine
knowledge was still unopened. :

Men Wwere not acquainted with God's judgment and requital, or aware of
the beginning and the end.

Each was devoted to ‘all except Ged’. God's creatures had faIlen very far
from Him.

"The whole flock trembled as soon as they heard the shepherd challengingly

cry:

The word raT means “grazer of sheep or goats’. It is often used to refer to the prophets.
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The word siddtq means ‘those who are the first believers in the prophets and who sﬁend their
whole lives in truthfulness’; rakiban “the ascetics among the Christians'; ahbar ‘those leamed
in religion among the Christians'; abrér ‘virtuous men’; alirér ‘those who are free and
independent of all things other than God’. '
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The words of the Hadith are: La tutriint kamd atrati “l-nasird ibna Maryam fa-intama and
‘abduhu fa-gila ‘abdu Uahi wae-rasaluhu Do not praise me excessively as the Christians
excessively praise the son of Mary, for I am His slave, so call me the slave of God and his
messenger.
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Text and translation

The teaching of monotheism

‘It is the One Being who is worthy to be worshipped, who is worthy of the
witness of tongue and heart.

‘It is His commands whlch are worthy of obedience, -and His court which
is worthy of service.

“If you are to devote yourselves to anything, then devote yourselves to Him.

~ I you bow your head, then bow your head before Him.
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‘In Him ever put your trust, for Him constantly profess your love.

‘If you fear at all, then fear His wrath. If you are to die, then die in
seeking Him.

*His divinity is untainted by partnership. No one possesses greatness before
Him.

‘Intellect and percepti6n are upset there. The moon and sun are quite
humble servants there.

‘Emperors are vanquished and subdued there. The prophets and Siddiq
are helpless there.

“There is no asking after monks and rabbis there. There is no concern for
the holy and the unenthralled there.

‘Do not be misled like others. Do not make anyone the son of God.
‘Do not magnify my rank beyond its due limit. Do not demean me by
over-glorifying me.

“Even as all men hang their heads there, I too am one of His humble

slaves,

‘Do not make an idol of my tomb, .or bow your heads before my grave.
“In being His humble servants, you are no less than me. In helplessness,
you and I are equal.

‘God has granted me only this much greatness—that besides being His
humble servant I am also His envoy.’

In this fashion he severed their hearts’ attachment to their individual idols.
Hé turned their faces away from each distorted direction of prayer.
Nowhere did he leave any connexion with ‘all besides God'.

He cemented men’s ties with their Master. He made those who had long
been wandering about in flight from their Lord bow down their heads
before Him.

CL. Qul innamd and basharun mithlulum yaha Hayya (Quran 41:6) *Say thow: I am but a man
like you. It is revealed to me by inspiration.’
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Ci. the Hadith: Yatba'u ‘t-mayyita thalttharun shiuhy wa-malahu wa-'amaluhe fa-yagi'u ‘thndni

wa-yabqa wahidun yarji'u ahluhu wa-maluhue wa-vabga ‘amalubu ‘Three thmgs follow a cotpse,

its family its wealth and its deeds, o[ which two return and one remains. Its family and its
wealth retumn, and its déeds remain.’

Cf. the Hadith: Jghtanim khamsan qabfrz khamsin, shabdbaka qab!a lmmmrka wa-sihiataka
qubla sugmika wa-ghindka qabla fagrika wa-faraghaka gabla shughiita wa-ha)a.raka qabla
mautike ‘Consider five things as opportunities before five others: your youth before your old
age, your health before your sickness, your wealth before your poverty, your leisure before
your oceupation, and your life before your death.’

Cf. the Hadith: 1a anna “I:dunya mal*finatun mal*inun ma fiha ila dhikrn Nahi wa ma waliu

aw ‘alimun wa-muta‘allimun *But the world is accursed, and accursed is all that is in it, except

for the remembrance of God and what is close to that, or a leamed person and one who
teaches.’
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Text and translation

Instructions on how to live

Once they had realized the ultimate purpose, once they had acquired a clue
to the rich treasure,

Once their hearts- were on fire with love, once they had been steeped in the
atmosphere of monotheism,

Then he taught them the proper ways of carrying on their lives, and
instructed them in all the subjects of civilization.

Time

He made them realize the valee and worth -of time, and 1mparted to them
the keen desire and urge to work.

He told them, ‘Everything will abandon your company at last, whether this
comprises wife and children or wealth and property. -

‘But the one thing that will never leave your side is the time which you
have spent in doing good.

“You have your opportunity in health before sickness, in leisure before
abundant occupations,

‘In youth before the affliction of old age, in ha!tmg before the traveller
goes on. :

“You have your opportumty in wealth before poverty. Do what you ought,
for there is little time to spare!

‘He made them passionately keen on learning, saying, ‘The people of the

world are all far removed from His mercy,

‘Except those who ever meditate upon God, or those who are constantly
engaged in imparting knowledge

‘It is to them that God has given blessings here, and upon them that His
mercy will be when they go there.’

Compassion .

He taught them loving kindness to mankind, saying,

‘It is the mark of Muslims that they bear love to their neighbour, and
promote his welfare day and night.

‘They desire the same thing for every man as they desire from God for
themselves.

Ci. the Hadith: Ahsin ia jarika takein mu'minan wa-ahibba lil-nasi ma tuhibbu li-nafsika takun
musliman ‘Do gaod to your neighbour so that you may be a believer; and desire for people
what you desire for yourself that you may be a Muslim.”
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This 'is a translation of two Hadith: L3 yarhamu Nafu man 1d yarhamu T-nése ‘Ged is not
merciful to anyone who is not merciful to people’; and Jrhami man fi T-ardi yarhamfum man

ft lsami “If you are mereiful to whoever is on earth, He who is in heaven will be mereiful
to you.’

Cf. th.e Haflitl'i.' Laisa minnd man da'a ia ‘asabiyyatin wa-laisa minnd man qétela "asabiyyasan
wa-laisa minnd man mata “ali "asabiyyatin ‘None of us support him who cleaves to fanaticism,
or who fights in the name of fanaticism or who dies in fanaticism.’
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Text and translation

‘God does not show His mercy to the-man who does not feel the bruise of
pain in his heart, .

“To the unfeeling wretch who is not overcome by grief if disaster overtakes
anyone. _

‘Be compassionate to all the people of the world, and God will be
compassionate to you in His highest heaven.’ .

Fanaticism

He then made them afraid of fanaticism, saying,

‘He who lives and dies for this lies outside our community. He is no
companion of ours, nor are we his fellow. -

“That. love which makes you blind and deaf has nothing to do with the
truth.’ -

The avoidance of evil

He saved them from evil, saying, ‘The abandonment of disobedience is
better than obedience. .

“Those who have in themselves the virtue of fearing to do wrong will never
be equalled by the pious. '

“Wherever you mention those who fear to do wrong, do not speak of the
pious.”

Earning a livelihood

He gave the poor the urge to work hard, saying, ‘Eam your living by your
arm. .
‘So long as you support your own and strangers, you will not have to beg
from door to door.

“If this is your purpose in seeking worldly goods on earth, you will shine
like the full moon in heaven.’

Cf. the Hadith: Dhukira rajulun ‘inda rasili ‘ilahi bi-'ibadatin wa'jtihiddin wa-dhukira akharu
bi-ri‘atin fa-qila T-nabiyyu 1d ta'dils bi T-ri'ati ya'ni J.wada' *A man was mentioned to the
Apostle of God for his devotion and zealousness, and another man for his observance, and the
Prophet said "Never consider observance~that is, piety—to be equal.”

CE. the Hadith: Man talaba T-dunyd haldlan isti fafan ‘ant al-mas ‘alati wa-sa'yan *alé ahlihi wa-
ta*astufan ‘ald jaribi lagiya “Waha ta'dld yaume '-qivamati wa-wajhuiin mithla gamari lailey 1-
badri “He who seeks legitimate livelihood for himself and for the support of his family, to act
properly towards his neighbour and to escape questioning, will come before Almighty God on
the day of resurrection with a face shining like the moon on the night of its fullness.”
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Ct. _the Hadith: /¢hd kana umarz’uium khz‘y&fulcuhr_ -wa-aghniyd'ukum sumahé wkum wa-
umun_zfcum sfa&rfﬁ_ _l{ainakum fa-zuhiiry T-ardi khairun lakum min bamiha, wa-idhd kina
umaris ukum ashired wkunm wa-aghniya ukum bekhalid' wkumwa-umingdaon {Gnisi ifetm  fa-batnu

. V-ardi khairun lakum min zahrihd "When your leaders are the best amongst you, when your rich

mien are the most generovs amongst your, and when your affairs are wisely counseiled, then
the back of the earth-is better for you than its belly; but when your leaders are the worst
amongst you, when your rich men are the most miserly amongst you, and when your affairs
are entrusted to'your women, ther: the belly of the earth is betier for you than its back.’
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Text and translation
The rich

He admonished the rich in this fashion, saying, ‘Let those among you who
are wealthy and powerful,

‘If they are the best of their class, if they are helpers and assistants of
mankind, .

‘If they never act withont taking counsel, nor take any step precipitately—

“Then that class to whom such happy times come is more at peace than the
dead.

‘But when the rich are the worst people in the world, and in their selfish
pleasure-seeking have no care for others, _

‘Then in those times there is no welfare and well-being, and then it is
better to depart than to stay.’

Morality

He turned their hearts away from deceit and hypocrisy, and filled their
breasts with truth and purity.

He saved them from lying and slandering, and made them honourable in
the eyes of God and man. _

They shrank no more from the word of God. In just one washing he made
them clean.

Civilization

Now he taught them the rules of preserving health, now implanted in them
the desire to travel.

He explained to them the benefits of trading, and told them the principles
of government.

He showed them each sign along the road to their goal, and made them the
guides of mankind. :

The effect of his teaching

His teaching so prevailed over habit that those who had been addicted to .

falsehood came to be seckers of the true God.

All their vices were changed into virtues. Their frames were endowed with
the spirit. '

The stone which the masons had rejected came at last to be set at the head.

This is a reference to the prophecy in the Gospel of Maithew: “The stone which the builders
rejected, the same is become:the head of the comer’ (Matthew 21:42), which Muslims take to
refer to the prophet [smail.
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Text and translation

The passing of the Seal of the Prophets

d

54 When the community had received alt God's bounty, when the apostleship
had discharged its function,
When there remained among men no argument to advance against God,
when the Prophet decided upon departure from the world,
Then he left behind as heirs of Islam a people which has few parallels in
the world.
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The age of the Caliphate

iy

55 All mien were obedient to Islam. All men came to the aid of Muslims.
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Men were true to God and the Prophet. Men treated orphans and widows
with compassion.

All were disgusted with the way of unbelief and falsehood. All were drunk
with the intoxicating wine of truth.

d_f;dql/:__’..;——o;::)l/; 56 They were ready to destroy ali the customs of their barbarism, to demolish
Db A ik _ the foundations of sorcery,
" .y T S f To bow their heads before the commandments of religion, to strip their
“f{LfM (1% 'J’)Jj Ly {f)z/h/;'!u[.'t‘)"—’u’ s homes of goods for God,
@;;T&.‘g{z_,&’zﬁ_}u; % u,;ﬁ:a»f o Lﬁ To confront every disaster bravely, to fear only the one God.
.'J ; 7 ) !
d/‘;l"u‘/'d el g 57 If there was disagreement amongst them with one another, it was based
@;( &Jf&—:{é—uf"k ::rl;]tirely udpon dsincerit)g N . ot di -
. N P vl o ey used to dispute, but there was no viciousness in their disputes. eir
(A ;;-J"é—ua'/g_’- &gu’f)bd&'u:fb’: discord was more agreeable than peace itself.
o f (5; d:-/ U’f"/’j R ui Jﬁ ! % This was the first wave of the liberation by which the garden of the world
" s - - { was to become green.
LA |
) ;{j,t;guu-ﬂ o 1 58 There no tedious excess of formality in their meals, nor was the purpose of
R e e their apparel a display of elegance.
u&.ﬁ)ugd_’_-b/%g Ui)ﬁ'ﬂé’.ﬁ'é { Commanders and soldiers had the same appearance. Poor and rich were
JWzalef fosa A2 P,d;'d_e_*‘;_ } all in the same state.
e W ' u_/,-‘ -'u.lL" I/( The Gardener had laid out a garden which did not contain any very large
yuk * U” Sy | or small plant.
R Seh |
59* The Caliphs were guardians of the community in just the same way the
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shepherd in the guardian of the flock.

They thought of non-Muslims and Muslims in similar fashion. There was
no striking difference between slave and free man.

Bondwoman and lady were like sisters born of the same mother are in the
world.
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Le., the nations of Europe. The English word meshan means ‘nation’ (gaunt). .

2 b/éb?k

By “Hebrews’ is meant the Jews,
The Sasanians were kings descended from Sasan the son of Darius,

‘Rome is a very famous city in Italy situated on the left bank of the river Tiber at a distance

of 16 miles from the Mediterranean Sea. During the time of the Roman empire, this city was
its capital. The appropriateness of the ‘ship’ for the Romans and of the ‘lamp’ for the fire-
worshippers, i.c. the ancient people of Persia, is obvious,

For 600 years during the Middle Ages (which lasted from the time of Jesus to AD 1500), i.e.
up until the time of Alfred and Charlemagne—the whole of Europe was covered in darkness.
All the nations were overcome by oppression, anarchy, barbarsm and dishonesty. Asia and
Aftica were in the same state. At that time only the Arabs, thanks to Tslam, spread light in
every corner of the old world.
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Text and translation

Their course was run in the way of truth, and whatever they were attached
to was based only upon truth.

Their fire did not blaze up of its own accord. Their reins were held in the
grasp of the Law.

Where it made them gentle, they became gentle. Where it aroused them,
they became aroused.

Where frugality was needed, they practised frugahty Where lavishness was
needed, they practised lavishness.

Their hostility and their affection were measured and weighed. There was
no causeless cordiality or causeless hatred.

They bowed down before him who bowed .down before God, and stood -
aloof from him who stood aloof from God.

The period of general darkness

At the time that the idea of progress came to them, a darkness was spread
over the inhabited quarter of the world.

Over every people lay the shadow of decline, which had caused them all to
fall from the heights.

Those nations which are the stars of heaven today were all hidden in the
twilight of degradation.

The Hebrews did not possess their former dominion, nor the Christians
their present good fortune and prosperity.

The volume of the Greeks was scattered, and the bmdmg of the Sassanians
was undone.

The ship of the Romans was llstmg, and the lamp of the Iranians was
flickering. :

Darkness lay in all directions here in India, for the tent of knowledge and
skill had been loaded up away from here.

There barbarism had engulfed Persia, where everyone had turned thezr‘
hearts away from creed and temple.

The gyanis no longer meditated upon Bhagvan, nor was there any worship
of Yazdan by his peopie. -

Everywhere there raged the wind of calamlty Throats were being cut by
the knife of cruelty.

There was no limit to torture, nor investigation into wrongdoing. God’s
trust lay being plundered. ‘

The ‘hard rain of the cloud of tyranny pelted upon the earth. The fleet of
mankind lay wrecked.
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The Tagus is the largest river in Andalus, Le. Spain. Its length is approximately 550 miles.
It staris from the borders of Aragon and enters the sea at Lisbon. :

The word unmi means ‘illiterate’, and has been applied to the inhabitants of Arabia because
there had from ancient times been no tradition there of education and study.
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Text and translation

Those peoples which are today the well-wishers of humanity were similar
in nature to savage beasts.

Where the decrees of justice are current today, tyranny and rebellion
extended far.

Those who have today become our shepherds were all man-eating wolves.

Where skill is now in keen demand, where a busy trade is now done in
intelligence and learning,

Where the cloud of divine mercy now rains pearls, where the golden rain
now pours. down continually,

There was not even a trace of civilization to be found, nor had the wave of
the sea reached there.

No way of progress lay open, no ladder was placed against the heights.
They had to traverse a desert in which there was no footprint or sound of
the caravan-bell. ‘ .
As soon as the voice of truth reached their ears, their heart began of itself
to give them puidance.

The advances of the Muslims

A rain-cloud arose from the mountains of Batha, and its fame suddenly
spread in all directions.

Its thunder and lightning extended far. When it thundered over the Tagus,
it rairied over the Ganges.

No creatures of water or of earth remained in want of it. God’s whole
plantation became green.

The spread of monotheism

The ‘illiterate’ Arabs kindled a radiance in the world, which made Islam
prosper gloriously. . ‘

They expelled idols from Arabia and the rest of the world. They went and
set to rights every sinking ship.

They spread pure monotheism over the world. The cry of ‘He is the true
God! began to come from every home.

Virtues wreaked havoc among the evil. Unbelief was thrown into confusion
within its frontiers.

The fire died down in the fire-temples, and a sort of dust began to arise in
alt other places of worship.

The Kaaba became flourishing, while all other houses fell into ruin. = All
gathered in one place, while all other assemblies dispersed.
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By ‘spiritualists’ {(rihént) is meant those pecple who consider only spiritual teaching to be
necessary. ' : .
The followers of Yazdan (yazddn?) are the Zoroastrians.

Aristotle was one of the most famous Greck philosophers. He was the teacher of Alexander

ihe Great and the pupil of Plate. He died in 322 BC at the age of 63,

Plato was a native of Athens, the capital of Greece, and a pupil of Socrates. He too was an l

extremely famous philosopher. He died in 348 BC at the age of 81.

F.'!f. the Haditi: Al-hikmatu dallam t-muw'minifa-haithu wajadaha fa-huwa ahagqu biha “Wisdom
is something lost by the believer, to which he is entitled wherever he finds it.’
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Text and translation
The spread of virtues

The Christians took learning and art from them. The ‘Idealists acquired
morality. '

The Persians learnt manners from them. The Zoroastrians came forward
and said, ‘Here I am before thee at thy service.’

They broke every heart’s connexion with barbarism, and left no house in
the world in darkness.

The revival of learning

They resurrected the dead arts of Aristotle, and made Plato come to life
again,

They made every city and town a Greece, and let everyone taste the
delights of learning and philosophy.

They pulled aside the veil from the eye of the world, and aroused the age
from its heavy slumber. :

The quest for knowledge

They went and filled their cup from every tavern, and came sated from
every watering-place.

They fell like the moth on every flame. They guarded as precious the
Prophet’s command, ’
“Think of learning as a lost ruby. Wherever you find it, consider it 1o be

your property.’

They became seekers after every science and every art. They excelled

" everyone in every task.

76

They became unmatched and unique in agriculture, and famous throughout
the world in travelling.

Their architecture spread into every land. Every people learnt trade from
them.

Public works

They went and made every desolate land flourish. They prepared the
material basis for everyone’s comfort.

Mountains and deserts were dangerous were turned by them into the envy
of the rose-garden’s enclosure.

The spring season which has now come into the world had its seedlings
planted by them.
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In his five year reign Sher Shah had a road built which covered a four month journey. At
every seven leagues on this road there was a properly buill sarai. Besides the road were
constructed wells and mosques, to which imams and muezzins were appointed. ‘Muslim and
Hindu attendants were employed in every sarai for everyone's convenience. Trees were
planted on both sides of the road. After each league {kos) a pillar was set up in order that
the distance might be gauged.

‘:a?l:u/:f

el

Le., the Arabs travelled through all three of the then known continents, Asia, Europe and
Africa,
The land to the north of the 3000 mile long Sahara desert in Africa is called Barbary.

Malabar is a country on the western coast of India. Descendants of the Arabs are stil] found
in Ceylon and Malabar.

Gibraltar is called Jabal Tariq (‘Mount Tariq') and Jabal ul Fath ("Mount Conguest’) by the

Arabs. When Abu Abdur Rahman Musa ibn Nasir sent his slave Tariq to campaign in Spain,
he first came to this mountain, which was, as it were, the door to the conquest of Spain.
Hence it received both these names. :
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Text and translation

These level roads, these spotless highways with the shade of ‘trees unbroken
on both sides, '
The signs for mile and league set up at intervals, with wells and serais
prepared by the roadside,
In these things all made copies of them, and these are all marks which that
caravan left.

Travelling and voyages

Sightseeing and travelling were ever agreeable to them. They passed
through every continent.

All oceans and lands were thoroughly explored by them. If someone’s tent
was in Ceylon, his home was on the Barbary Coast.

They reckoned their homeland and travel as the same, and considered
every desert and valley their home,

The world still remembers their travelling, for-their footprints are still
visible. .

Their vestiges are still to be found in Malaya, and Malabar still weeps for
them. :

The Himalayas know their exploits by heart, and their traces remain on
Gibraltar. -

The monuments of Islam

Therze is no continent upon this globe in which their buildings do not stand
firm. .

Arabia, India, Egypt, Spain, Syria, Dailam, the whole world is filled with
their foundations. .
From the summit of Adam’s Feak to the Sierra Nevada, you will find their
traces wherever you go. ' )

Those palaces of stone and their brilliant purity, to whose ruins moss clings
today!

Those tormbs whose domes were gilded, those mosques where divinity was
gloriously manifest!

Although time has robbed them of their perfection, yet there is no desolate
spot empty of them,

‘On this globe’ refers to the upper hemisphere of the earth on which we are situated.
Dailam is a mountainous country near Gilan to the south of the Caspian Sea. Both these
countries used to lie within the frontiers of Iran, but are now under Russian rule. Adam's
Peak is the highest peak in the range of mountains on Lanka. The Europeans call the Sierra
Nevada (Koh-e Baiz@) in Spain the Sierra Albeda, Because its peak is always white with snow,
the Arabs called it the White Peak (Quilz Baidd); and its ancient name is Sierra.
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In Spain, the Christian community remained subject to the Muslims for seven hundred years.
The Alhambra is a great memeorial to the people of Istam in the city of Graunada, calied
Ghamata by the Arabs. [t was built in the reign of the second Umayyad Caliph, and was
taken from the Muslims by the Spaniards in the reign of the eighteenth Caliph. Both the
Umayyads and the Hashimites are descendants of Adnan, hence the Caliphs of Spain, who
were Umayyads, are called ‘people of Adnan'.

Granada is an extremely attractively situated and finely designed city in Spain, also giving its

name to the Spanish province in which it is situated, Abu Ali Umar ibn Muhammad Shadibini
the grammarian came from this province.
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Text and translation
The Caliphate of Spain

Through them Spain was entirely turned into a rose-garden, where many
of their memorials remain. '

Anyone who wishes may go and see them for himself today. It is as if
these words were on the tongue of the Alhambra,

‘My founders were of the Umayyad clan. I am the token of the Arabs in
this land.’

Their majesty is manifest from Granada, their greatness is made apparent
by Valencia,

Their glory is recalled by Badajoz, Cadiz throbs with longing for them.
Their fortune sleeps in Sevitle, and Cordoba weeps for them night and day.

One may go and see the ruins of Cordoba, the arches and doors of the
mosqucs,

The houses of noblemen from the Hijaz. One may go and see the
Caliphate overturned.

Their glory shines forth in the ruins, like pure gold glittering in the dust.

The Caliphate of Baghdad

That city which was the glory of the cities of the world, whose coin was
current on sea and land,

In which the standard of the Abbasids was planted, because of which Lower
Iraq was the envy of paradise,

Which the wind of arrogance swept away, which the Tartars' flood washed
away,

Valencia is a very fine city in the castern part of Andalus, surrounded by gardens and canals.
Badajoz is a very large city situated six days to the north-west of Cordoba. Here Mutawakkil
ibn Umar Aftash had most magnificent buildings constructed. Ton Falas wrote some very
moving verses in memory of it. :

Cadiz (the English name for Qadis) is a smallish island twelve miles long attached to the Gulf
of Zagag, or Bay of Cadiz.

Seville is one of the capitals of Spain, situated four days from Cordoba,

Cordoba is a very famous and great city of Andalus, with walls of stone, which used to contain
1600 mosques, 900 baths, 50 hospitals and 80 general schools in the time of the Umayyad
Caliphs. Nasir Amwa constructed a city to the west of it on tep of a mountain, which was
called Zahra, and which is mentioned in the elegy by Yahya Qurtabi.

‘The capital of the Abbasids’, i.c. Baghdad, the capital of the Abbasid Caliphate from AH 132
to AH 656, situated on both banks of the Tigris in Iraq. The settlement on the western bank
is called Karkh and that on the east Askar Mahdi and Rusafa.

Arab Iraq is the country bordered on the west by the land of the Jazira, between the Tigris
and Euphrates, on the east by the mountainous territory of Persian Iraq. Tis best known cities
are Qadisiya, Kufa, Baghdad, Mada'in, Nahrwan, Wasit, Basra, etc.
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Athens has been the capital of Greece since ancient times. It was the birthplace of many of
the great Greek philosophers and lawgivers, and so was called the City of the Philosophers by
the Arabs, . : . :

The Ab.basid Caliphs did not bring only the name of Greece to life, but in their reign countless
translations were made into Arabic from Latin, Persian, Sanskrit, Syriac, ete. Abu Ja‘far
Mz?nsur ant an envoy to the Byzantine Emperor to ask for copies and translations of
pl?llosophlcal works, and had the writings of Euclid, Ptolemy’s Almagest and the Kalllg wa
Dimna translated. Rashid had many large books dealing with numerous sciences translated.
Mamun collected many works of Greek philosophy on the island of Cyprus, and ordered books
from Europe wherever they came to his notice. )

Aesop (Lugman) was a famous orator who lived in Greece about 600 BC. His stories, called

"Amgél-e Lugman by the Arabs, have been translated into scores of languages. European

historians say that these are the stories which made savages civilized, the tyrannical merciful
and the rebellious obedient. In the end, he was charged at Delphi with being an atheist, auci
was killed by being thrown down from a mountain.

chrates was an Athenian, a very famous philosopher, and a gnide and weli-wisher of mankind.
His preaching and counsel was renowned thronghout Greece. His words have
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Text and translation

If 2 man goes and listens with the ear of awareness, then every atom makes
this proclamation there,

“In the days when the sun of Islam was shining, the air here was revivifying
for the age. _

‘It was from here that life entered into the dust of Athens, it was from here

that the name of Greece came to life again.

“Those hidden pearls of Aesop and Socrates, those mysteries of
Hippocrates and those teachings of Plato,

‘Aristotle’s introduction and Solon’s laws, all lay buried in some ancient
grave. ‘

‘It was after coming here that their seal of silence was broken. It was
from this fair garden that their fragrance was diffused.’

The state of attention to learning there was like that of a wounded man in
search of a salve. .

In no way would their thirst grow less. Neither rain nor dew would
extinguish their fire.

Loaded on camels, the archives of Egypt and Greece used to come into the
precinets of the Caliphate.

Those stars which were shining brilliantly in the East, but by whose rays
even the West was illuminated, )

With whose writings the libraries of Paris, Rome and London are even now
adorned, ]

Whose fame was celebrated in all countries, they are sleeping in the graves
of Baghdad.

Surveying and astronomy

That plain of Sanjar and of Kufa, in which the geometers of the age
assembled.

They deployed their apparatus for surveying the globe. The value of the
whole became apparent from the part. :

The world is still lamenting there, ‘Where has that Society of the Abbasids
gone?’

beén collected with great effort and care. He died through being given poison in 400 BC.
Solon was also an Athenian. He and Lycurgus were the famous lawgivers of Greece.

Sanjaris an ancient and famous city in the aréa of the Jazira (between the Tigris and the
Euph:ati) known as Diyar Rabia. There is a very large level plain here, called Barriyya by
the Arabt, Once in this plain and another time in the plain of Kufa geometers were gathered
on the orders of Mamun ibn Rashid. They measured one degree of the circumference of the
earth and deduced its total circumference to be 24,000 miles. The four sons of Musa ibn
Sakir, i.c. Bu Ja‘far, Muhammad, Ahmad and Husain, whose book the Hiyal Bani Misa is well

known, were sent on this task.
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The ruins of the obseivatories of Samarkand and Spain are still in existence.
B._‘laragha is a city in Azerbaijan founded by Marwan ibn Muhammad. On a hill outside ihis
city an observatory was built by Khwaja Nasir ud Din Tusi and others on the orders.of Hulaku
Khan, during the latter’s reign.
Qasiyun is a mountain to the north of Damascus, famons as the site where Cain slew Abel.
In AH 210 Mamun ibn Rashid began to have observatories constructed between Qasiyun and
Baghdad by Khalid ibn Abdul Malik and others. When he died in AH 218, these observatories
were all left incomplete. Then Sharaf ud Daula ibn Adad ud Daula had an observatory built
in Baghdad by Daijan ibn Dastam.

ol

Le. the Europeans who are today superjor to the whole of the world in the science of history,
and who through linguistics, geology [sic] and the ancient religious books of different pecples
have found out about the circumstances of ancient times. Their masters in this art were the
Arabs, as they themselves have confirmed. It is a pity that the histotical books of the Arabs
are not found among the Muslims, while whole archives of them exist in the libraries of
England, Germany, France and Rome. We have not seen a single wotk of Abu Rashid, Ibn

Batuta, Ibnul Ashir, Makhrizi, Mas'udi, Tabari, Hamza Isfahani, efc., etc., but all these

priceless manuscripls exist here and thete in the libraries of Enrope.
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Text and translation

Right from Samarkand to Spain it was their observatories that diffused
their splendour. -

On the outskirts of Maragha and on Qasiyun, the cry is continually coming
from the earth,

“Where are those astronomers of the Muslims, of whose observation these
traces are left?’

History

The historians who are such careful researchers today, who have such
marvellous rules of investigation,

Who have scoured the world’s archives and have completely sifted through
the earth’s globe,

It was the Arabs who went and inspired their hearts. It was from the Arabs
that they learnt o rush on at full speed.

Histories were shadowed over with darkness. - The star of historical
tradition was eclipsed. :
A cloud was passing over the sun of knowledge. The plain of testimony
was darkened. :

The Arabs lit a lamp on the road, from which the trace of every caravan
was found.

There was a group which sought knowledge about the Prophet, which
tracked down every fabricator.

It left no chink for hidden falsehood, and put every pretender in difficulty.
It fashioned laws for invalidation and substantiation, and did not allow the
spell of falsehood to operate.

In this strong desire, it made every journey easy. In this passion, it
traversed every ocean and continent.

When they heard some man was a treasure-keeper of religious learning,
they went and collected testimony and evidence from him.

Then they put it on the touchstone and tested it themselves. After
sampling its flavour themselves, they gave it to others.

By ‘this group’ is meant the Muslim specialists in Hadith, the Muhaddithin.

In the technical language of the Muhaddithin, ‘invalidation’ (jar)is to prove some transmitter
of tradition to be guilty of carelessness, imperfeet memory, untruthfulness or fabrication, while
‘justification’ (ta'dil) is to establish a transmitter to be accepted, having a good memory,
truthfu! or trustworthy. '

Testimony and Evidence (kkabar aur agar} are types of Hadith.
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‘Virtues' (managib) and "vices’ (masalib): in describing the circumstances of the transmitters,
the Muhaddithin paid full regard to justice and freedom. If they saw a genuine fault amongst
the abstemious, they would reveal it, and if they found some virtue in the vicious, they did not
conceal it. This way of working too was learnt by the Europeans from the Arabs.

By rijdl is meant the ‘fm-e rijdl, in which the circumstances of the leamed and the transmitters
of traditions are recorded with great accuracy. By ssdnid is meant the science of Hadith, in
which the name of each transmitter is mentioned together with the text of the Hadith. Dr
Sprenger has written: ‘The Muslims are entitled to be proud of the *dnm-e rjal. No people of
the past or present has, like the Muslims, written for twelve hundred years the biographies of
scholars. In their books we can find reports of half a million scholars.”

‘Liberty’ is the English word for freedom, and ‘liberal’ means free,

138

S

96

97

98

99

100

98

Text and translation

They exposed whatever faults they found in a bearer of Traditions. They
strained off virtues and melted vices. .

They made known the base qualities which emerged in revered Shaikhs and
told of the blots they saw in Imams.

They broke the spell of rightecusness of every holy figure. They spared
neijther the Mullah nor the Sufi.

The volumes of verified reports and attested collections are complete
testimony to their independence.

They did not put just their co-religionists under an obligation. In this
achievement thev were the guides of every people and community.

Let those who are today pre-eminent in ‘liberty’ say when it was that they
started to become ‘liberal’.

The eloguence of the Arabs

The archives of eloquence were all destroyed. The ways of rhetoric were
in no one’s care. ’
On one side Byzantium's candle of composition was extinguished, on the
other the fire of Persia had died down. ‘

When all of sudden Arabia’s lightning came and fiashed, everyone's eyes
were opened, and remained open wide. :

When they beheld the fiery eloquence of the Arabs, when they listened to
their apt oratory,

Those verses which rooted themselves in the heart, that river-like flow of
their addresses, )

Those magic sentences and bewitching phrases, then they thought that it

was as if they had been dumb until then.

None possessed the art of praise and blame, or remembered the method
for expressing joy and grief, :

Or the style of instruction, preaching and philosophy. The treasure of the
tongue and pen was buried. B

All learnt melodiousness from them. Everyone's tongue was loosened by
the articulateness of the Arabs.

Eloguence and rhetoric were the natural genius of the Arabs. Through their speeches on the
battlefield, soldiers’ hearts were encouraged and their enemies’ spirits downcast. In their wars
it was their tongues which acted as their arrows and spears. John Davenport has written:
‘Arab literature again put new life into the literatures of Rome and Greece." It was admitted
in the first recommendation of the Oriental Translation Committee that: ‘In literature,
especially in tales and stories, no one has surpassed the Arabs.’ The eustom of speech-making
(ispich ka dastir) which still exists among the Europeans in ordinary gatherings, national
assemblies and on occasions of war, etc, probably reached them from the Muslims of
Spain.
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Sa!emq is a famous It.alian city in the province of Naples. There the Muslims had a famous
univessity (madrasa), in which theoretical and practical training in medicine was given, and

F:li;em ]pzq)ople caine from all over Europe to leamn medicine (Risala Kos-most by Hanbarlt
7] vol.2).

Razi’s writings nubered 113, most of which deal with medicine. He practised medicine
fc}r many years, fifst in Rayy, then in Baghdad. At the end of his life he became blind. He
died in AH 320. Al ibn Isa is reckoned among the most famous Mushim doctors in
Chambers Encyclopedia,

The Qdniar of Abu Ali al-Husain Tbn Sina has been tatght in'the universities of Europe for
hundreds of years. His writings on various sciences have been numbered at about 40, some
pf which are very substantial, including the Kitah hisil wa malisil in 20 volumes, the Shifa
in 18 volumes, the Qandn in 14 volumes, the Kitab al-insaf in 20 volumes and the Lisan al-
‘arab in 10 volumes. He died in AH 428 at the age of 58, and is buried in Hamadan.
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Text and translation
Medicine

It was thanks to them that medicine spread throughout the world, by
which every people and community benefited.

Their fame was not confined just to the East alone. Their medical skill
was acknowledged in the West also.

A famous medical school which was established in Salerno was the
dispenser of the musk of Arabia in the West.

Abu Bakr Razi, Ali Ibn Isa, the noble doctor Husain Ibn Sina,

The learned priest Hunain Ibn Ishaq, Ziya Ibn Baitar the chief of
physicians,

It is their names which everyone mentions in the East, and it was through

them that the boat of the West got across.

In short, all those arts which are the basic stock of religious and worldly
prospetity,

The natural, divine and mathematical sciences, and philosophy, medicine,
chemistry, geometry, astronomy,

Navigation, commerce, agriculture, architecture—wherever you go to track
these down, you will find their footprints there.

Although the garden of the Arabs has been trampled, yet there is a
whole world which lyrically recites their praises.

The rain of the Arabs made everyone green. Black and white are under
an obligation to the Arabs.

Those naticns which are today the masters of all will ever remain under
obligation to the Arabs.

So long as the pillars of Islam remained standing, the ways of the faithful
remained simple and unaffected.

So long as the clear honey remained unpolluted by filth, the pure silver
remained free of alloy,

There was none to take the field against’ Islam, and there was but one
standard gloriously flying over all the world.

Hunain was a Christian from Abadan and a very famous doctor. He has been counted as
one of the doctors of Islam because he flourished under the Abbasid Caliphs, even
becoming an officer in the translation department during the reign of Mutawakkil, and
because he came from Iraq.

Ziya al-Din ibn Baitar was an outstanding botanist from Spain. In his botanical researches,
he undertook distant journeys, and his works are the source of accounts of medicinal herbs.
All the doctors of Egypt reckoned him their leader. He died in AH 642,

Famous European historians like Edward Gibbon, Henry Lewis, Dr Hailey, the Frenchman

Sadliu [?], Alexander Humboldt, etc., etc.,, all admit that it was the Arabs who were the
source of their excellence.
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106 As tevealed in Inna ahu 13 yughayyime ma bi-qaumin hattd yughayyiri ma bi-anfusthim
{Quran 13:11) ‘Verily never will Allah change the condition of a people until they change
it themselves.” )
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Text and translation

The decay of Islam

But. when the spring of purity became muddied, the practice of the
religion of right guidance was forsaken,

And the shadow of the phoenix no longer shielded their heads, then
God’s covenant was fulfilled: ' :

“We have never ruined anyone yet, until he ruined himself in the world.’

Now evil times came and befell them. After dwelling happily in the
world, they began to be ruined now.

Now their full assemblies began to be dispersed. When they were
formed, it was as if they had begun to break up.

After flourishing, their ficlds were burnt. Black clouds spread over the
whole world and opened up.

Neither their wealth remained intact, nor their prestige. Their fortune
and prosperity forsook them. ‘

Sciences and arts took leave of them one by one. All their virtues were
destroyed by degrees, : :

Neither religion nor Islam was Jeft. Only the name of Islam was left.

Simile of the nations

If some hill could be found so high that from it the whole world might
come into view,

If then a wise sage were to climb up it to behold the spectacle of nature’s
amphitheatre,

Heé would find such a difference among nations that he would find the
whotle world inverted.

There in every direction he would see thousands of gardens, many fresher
like the garden of Rizvan,

Many humbler than these, but verdant and fourishing, and many dry and
moistureless, i ' '

But even so, although their plants have not put forth leaf and fruit, they
do appear ready to bloom.

Simile of the community of Islam

Then he will see a garden utterly devastated, whence dust keeps flying in
all directions,

Which in no way bears even the name of freshness, whose green sprays
have been scorched and have fallen off,

In which no flower or fruit could possible come, whose trees have
become fit for burning,
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113 The Gulf of Oman lies between Arabia and Baluchistan. Quizum is a name of the Red Sea.

144

112

113

114*

115

116

117

Text and translation

Where rain acts as a poison, where the cloud of spring comes and weeps,
Which by anxious cultivation becomes still more desolate which is suited
neither by autumn nor spring.

There this cry is continually raised: “This is the ruined garden of Islam!’

That fearless ﬁeet of the religion of the Hijaz, whose mark reached the
extreme limits of the world,

Which no apprehension could obstruct, which did not hesitate in the Gulf
of Oman, or falter in the Red Sea,

Which traversed the seven seas—sank when it came to mouth of the
Ganges.

If those who are ready to be admonished listen carefully, from Ceylon to
Kashmir and Tibet,

The earth, trees, forests, flowers, fruits, deserts and mountains are all
lamenting in passionate regret,

“Those in whom all the peoples of the world took pride yesterday have
today brought disgrace upon India.’

Address to the poet’s community

Govetnment may have drawn aside from you, but you had no monopoly
over it.

Who possesses a remedy against the vicissitudes of fortune? Sometimes
one is an Alexander here, sometimes a Darius.

After all, kingship is hardly divinity. What one owns today is someone
else’s tomorrow.

The secret of the Muslims™ dominion

When God’s wisdom demanded that the teaching of the Best of Scholars

be set in force,

And the religion of right guidance became famous in the world, He
bestowed world dominion upon you, saying,

‘Spread the ordinances of the Holy Law throughout the world and bring
to an end the Master’s reasons for objecting to His creatures.’

Our present state

Now that government has performed its proper function, Islam has no

need for it left.

But alas, oh community of the Glory of Man, humamty departed together
with it.

Government was like a gilt covering upon you. As soon as it peeled off,
‘your innate capacity emerged.
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These nations include the Parsis, Jews, Hindus, etc., while ‘fatcon’ stands for the rulers.
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Text and translation

There are many nations in the world who do not possess the special
quality of empire.

But nowhere can so great a calamity have come as here, where each
house is overshadowed by abasement.

The partridge and the falcon, all are high up in the sky, it is only we who
lack wing and pinion.

That people who stood upon the firmament, whose standard was fixed in
every quarter, '
That sect which was honoured on the horizons of the world, that
community whose title was Best of Commumities,

Its trace only remains here to this extent that we do count ourselves
Muslims.

Apart from this, in our veins and blood, in our intentions and ambitions,
In our hearts, tongues and conversation, in temperament, nature, habit
and custom,

There is not an atom of nobility left, and if there is any in anyone, then
it is by chance. :

There is meanness in everything we do. Our ways are worse than those
of the most base.

Our forefathers’ reputation has been eaten away by-us. Our step makes
our countrymen ashamed.

‘We have thrown away our ancestors’ credit, and sunk the nobility of the
Arabs. : '

We have no honour among peoples, no prestige in assemblies, no love
for our own people, no sense of community with others.

We have sloth in our hearts, arrogance in our brains, baseness in our
thoughts and bhatred for all excellence.

Bearing malice within, but friendship on the surface, our considerateness
is selfish, our courtesy is selfish.

We are not in the confidence of our rulers, nor are we exalted among the
courtiers.

- We are not worthy of honour in the sciences, nor illustrious in industry

or craft. :
We do not attain any rank in service, nor do we have any share in trade.
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Text and translation

Decay has brought us into an evil plight. Our adversity is far-reaching.
Our prestige has vanished from the world, and there is no likelihood of
our revival. ]

We le supported by just one hope. We all live in the expectation of
paradise.

We do not seize the advantages of travel, nor are we intrepid voyagers.
We are unaware of God's creation. These walls of our home which lie
before our eyes are, in our opinion, the limits for mankind.

We are like fish gathered in a tank, that is their world, that is their
universe.

Paradise and Iram, Salsabil and Kausar, mountain and jungle, island and
ocean,

And many other such names, we have kept reading abotit in books,
But without seeing them, who can be sure whether they exist in heaven
or on earth?

That priceless capital whick is real wealth, that noble treasure of decent
folk,

That substance of well-off people, that wealth which consists of time,
Has no value in our eyes, but is ail dissipated uselessly and for nothing.

If someone asks us for a paisa, we shall have to be more or less careful
about granting him it,

But that capital of religion and of the world, whose every moment is
without price, "

In squandering that, we show no meanness, in being prodigal with that,
we are mosi generous,

If we reckon up all the breaths of day and night, then very few will be
left to be gathered for the next day.

Our days and nights are continually spent for nothing. -

It is as if no one among us was aware that these breaths will come to an
end at some moment.
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Text and translation

The dog obedient to the shepherd’s command that he continually keep
watch over the sheep,

When there is the rustling of a leaf among the flock, goes about as
furious as a tiger.

In all faimess, he is better than us, for he never neglects his duty for an
instant.

The efficiency of the Europeans

Those peoples who have now traversed all roads, who have laid up
treasures of every kind,

Who have placed on their heads every load and burden, only came to life
after they were already dead.

They are racing so fast along the way of searching as if they had still had
very far to go.

They never sleep their fill, they are never sated by hard work,

They do not squander their substance, they do not waste an instant
uselessly,

They do not tire or get weary of going along. They have advanced a long
way and keep on advancing.

But we, who are still exactly where we were, are a burden on the earth
like minerals.

We exist in the world as if we did not. We sit so careless of the world
That it is as if alf necessary tasks had already been accomplished, and
only death remains.

The honourable communities of Hindus

As for the other, noble, peoples of this land, prosperity itself salutes
them, _

Pre-eminent in commerce, famous in wealth, friends of the age,
supporters of progress. '

They are neither neglectiul of their children’s upbringing, nor careless of
the strengthening of the community.

Theirs is the shop, theirs is the market, theirs is business and trade.
Their commerce extends throughout the world. All of thent, young and
old, are busily employed.

Officialdom has them as its basis, theirs are the offices, theirs are the
bureaus,
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Text and translation

They are honoured in every court, they are respected in every
government.

They are not infamous in their manners and habits, nor notorious in their
words and deeds.

They are not reluctant to enter profession or craft, nor ashamed of hard
work and toil.

Those who fall later recover themselves. When they suffer a blow, they
escape and get out.

They let themselves be poured into every mould. Where things have
changed, they change too.

They know the demands of every occasion. They recognize the
expressions of the age.

But our vision is so exalted that in it all heights and depths are equal.
We still do not have even the slightest idea as to what sort of carrion
bitch progress is.

Wherever we open our eyes and look, we see the world as less than
ourselves. ‘

Day and night the age gives this signal, ‘The way to get on here is by
being reconciled with me.

‘Those who do not find it agreeab]e to follow me will have to be
bypassed by me.

‘The ship does not sail forever in a single dlrectlon Sail where the wind

blows you.’

The wind of autumn has already come into the garden, the direction of
the gardener’s gaze has shifted.

The warbling nightingale’s cry has altered. Now the garden is due to
depart at any moment.

All the visions which are seen are of destruction. Now the dawn of
catastrophe is about to break.

Poverty, which is called the Mother of Crimes, on account of which
hearts cease to remain firm in faith,

Which makes men beasts, because of which neither he who prays nor he
who fasts rests assured at heart,

Is so prevalent among the people of Islam that it is as if it was this that
was the mark of a Muslim. '
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Text and translation

Here it teaches us the formulas of deceit, here instils in us the love of
lying.

It explains to us the ways of perfidy, and tells us the opportunities for
flattery.

When it does not find these enchantments effective, it finally makes us
into beggars.

In all the communities which exist here besides us, thousands are well off,
while two are destitute.

While in our case, in a hundred thousand, if two are wealthy, a hundred
are half dead, and the rest are beggars.

If we bring into operation the slightest sense of shame, we will realize
how utterly abased we are.

Those men of good family whom the vicissitudes of fortune have ruined
do not realize that all they must do is carn their daily bread.

All have irrevocably decided in their hearts that they should subsist by
begging. .

Wherever they discover patrons, they arrive, they beg, and eat.

Here they mention their forbears, here they operate by acquaintanceship.
Here they raise loans by false promises. This is how they get their
money, by wheedling cntreaties.

They go round from door to door, seiling the name of their ancestors of
which they are so proud.

Such are the ways of those newly struck by disaster, since whose ruin very
little time has passed. :
The entire world still knows about them, and whose sons and grandsons

they are.
Everyone both here and abroad knows them, and is acquainted with their
stock and lineage.

But those whose name and mark is now effaced, whose tale has grown
old,.

Who are told of in fables and stories, their descendants’ resources in the
wotld are very straitened.

They are nowhere valued or asked after now. None gives them so much
as alms now.
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Text and translation

Many of those who light the charcoal in hookabs, of those who carty
bundles of grass,

Of those who eat by begging from door to door, of those who die from
prolonged starvation,

If you ask which mine these jewels come from, most of them will emerge
as being of the stock of kings.

If was their ancestors who were once rulers, it was they whom young and
old humbly served,

They who were the shelter of the helpless and weak, they who were the
asylum of Dailam and Isfahan,

They who acted as shepherds of the realm, in their households that the
conjunction of benefics occurred.

This, oh community of Islam, is an occasion for taking heed, that the
descendants of kings are beggars from door to door.

Whoever you hear of is immersed in poverty, whoever you see is destitute
and without resource.

None of them is capable of earning.” If they are capable of anything, it
is of eating by begging.

There is not just a single method of begging here. There are ever new
ways of mendlcancy here.

Here mendicity is not restricted to the destitute. If anyone will give,
there is no lack of mendicants here.

Many have stretched out their hands beneath the cloak. Whether in
secret or in open guise, most are beggars.

Many profess themselves to be founders of mosques, many make
themselves out to be of Sayyid lineage.

Many learn laments and passionate mourning, many exercise their
brilliant style in encomium.

Many become atténdants at thresholds, and keep on begging for their
food, going about from door to door.

Those wheo think hard work and effort disgraceful, craft and profession
demeaning,

Trade and agriculture difficult, the Franks’ money carrion, who desire
easy circumstances and honour besides,

That people will sink today, if it has not already sunk yesterday.
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Text and translation

Many of those who light the charcoal in hookahs, of those who carry
bundles of grass,

Of those who eat by begging from door to door, of those who die from
prolonged starvation,

If you ask which mine these jewels come from, most of them will emerge
as being of the stock of kings.

If was their ancestors who were once rulers, it was they whom young and
old humbly served,

They who were the shelter of the helpless and weak, they who were the
asylum of Dailam and Isfahan, .

They who acted as shepherds of the realm, in their households that the
conjunction of benefics oceurred. '

This, oh community of Islam, is an occasion for taking heed, that the
descendants of kings are beggars from door to door.

Whoever you hear of is immersed in poverty, whoever you see is destitute
and without resource.

None of them is capable of earning. If they are capable of anything, it
is of eating by begging.

There is not just a single method of begging here. There are ever new
ways of mendicancy here. :

Here mendicity is not restricted to the destitute, If anyone will give, -
there is no lack of mendicants here.

Many have stretched out their hands beneath the cloak. Whether in
secret or in open guise, most are beggars.

Many profess themselves to be founders of mosques, many make
themselves out to be of Sayyid lineage.

Many learn laments and passionate mourning, many exercise their
brilliant style in encomium.

Many become attendants at thresholds, and keep on begging for their
food, going about from door to door.

Those who think hard work and effort disgraceful, craft and profession
demeaning, :

Trade and agriculture difficult, the Franks’ money carrion, who desire
easy circumstances and honour besides,

That people will sink today, if it has not already sunk yesterday.
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Text and transkation

The hangers-on of the rich

Even if they are employed, it is in a disgraceful capacity. The bread
which they earn is that of dishonour.

If they find any setvice, it is disgraceful. One should curse their ‘good
fortune’.

When they become the boon-companions of the rich, they go abandoning
all sense of honour.

Sometimes they play and sing in their company, sometimes they turn
jester and laugh and amuse,

Sometimes they make up nicknames and get a reward sometimes in
teasing they suffer general insulis.

They do other things too, but no such as to befit a fellow Muslim.

The rich Muslims

Do not ask what the state of the rich is. Their essence and their
constitution are in a class of their own.

What is unbecoming is fitting for them, ail that is impermissible is
permissible for them.

The Holy Law has gained fair repute from them! Islam prides itself
greatly upon them!

The whole company is beside itself at everything they say. Their every
remark is followed by ‘Quite so!’ and ‘Hear, hear?’

There is no error in their speech, nothing unbecoming in their actions.
No matter what they are, who can tell them? Their boon-companions
have made them Pharachs.

Wealth, which is the substance of religion and the world, wealth which
is the provision for the journey to the next world,

Which Solomon besought God for, on account of which the fame of
Chosroes was spread to the ends of the world,

Which made Hatim the most famous man of his age, and Joseph the
object of his brothers” adoration,

Has, thanks to them, been invested with the ‘glory’ of being considered
the root of disgrace.

Now it acts as the capital of ignorance and oblivion, now as the
intoxicating wine of conceit and arrogance,

That which was the water of eternal life for the world is, in relation to
this people, a poisonous draught.
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Text and transtation

As soon as property and wealth showed themselves here, they were
accompanied by the arrival of misfortune.

From any house where wealth came and spread itself, blessing removed
its operation.

Even four paisas do no good to anyone here. They are as inauspicious
for them as its wings are to an ant. :

Those habits which all consider. disgraceful, those qualities which are
associated with beasts,

Those features which riff-raff conceal, those actions which the lower
orders do not commit,

These are mother’s milk for the wealthy here, who have no fear of God,
nor shame before the Prophet. '

If their desires turned to games and sports, they squandered plenty of
money in this pursuit.

When Sir Love acted as their guide, they cleaned out all their household
wealth in an instant.

Then at last they began to beg for their food. Thousands of families
have been destroyed here just like this.

They pay not the slightest attention to their beginnings nor feel any
concern about their end.

They have no thought for their children’s upbringing, nor any care for the
community’s dlsgrace

They have no rights in this world or the next. How will they go and face
God?

‘When the record of any people is ruined, the first to be deformed among
them are the rich.

No excellence or skill is left in them. Their intelligence does not guide
them, nor faith conduct them.

They care neither about disgrace and honour in this world, nor about heli
and paradise in the next.

They have no fear of the cries and laments of the oppressed, nor pity for
the condition of the unfortunate.

In their greed and concupiscence they abandon self-awareness. They live
in luxury and die to make a show.

They remain for ever unconscious in the sleep of obiivion, self-forgetful
until their death-agonies.
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Cf. the two Hadith: Al-khalqu ‘apdlu “Wahi fa-ahabbu “-khelgi ild Waki man ahsana da
‘aydlihi ‘Creatures are the family of God, and of God’s creatures the dearest to Him is the
one who does good to this family’; and Al-dinu ol-nastharu *Religion is good advice,”

Le. the Europeans, who are supetior to the whole world in sympathy with their nation, in
supporting their country, and in aiding and helping all mankind,
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Text and translation

The whole world may be distressed by famine, but they are careless, for
they have provisions at home.

If the season of autumn comes upon the garden of the Community, they
are happy, for their garden is in bloom.

What rights can mankind claim from them? They are of a separate
species, quite different from humankind.

How can humble folk be compared with them? They live free from
worry as to food and bread.

They wear nothing but furs and silks, they keep houses which rival
paradise.

They do not go a step except in a conveyance. They do not remain for
an instant without songs and music.

Pcop]e stand in attendance to serve them. The rose and the tulip remain
in their company.

Their natures are filled with refmement ‘their habits are permeated with
delicacy.

In their draughts masses of musk arise, their garments are steeped in
pounds of rose perfume.

How can these people be of the same species as those who are never at
ease in the world, even for a moment,

Who have no horse to ride on, no attendant to serve them, no house to
live in, no bed to sleep in,

No clothes to wear or bread to eat, and who, if their plans go wrong,
have just their wretched luck to blame?

Love for God’s creatures

This was the first lesson of the Book of True Guidance: ‘All creatures
belong to God's family.

‘The beloved of the Creator of the two worlds is the one who maintains
the ties of love with his creatures.

“This is devotion, this is rellgxon and faith, that man should come to the
service of his fellow man in the world.’

The public spirit of the peoples of the West

Those who act on the basis of this weighty utterance today flourish upon
the face of the earth.

They are superior to all, high and low. They are now the central axis of
humanity.

Those covenants of the Holy Law which we have broken have all been
firmly upheld by the people of the West,
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Hamim is the hot water which will be given to those i in hell to drink, while zagim is a kind
of food which will be given to them to eat.

Cf. the Hadith: Hubbu Y-watani min al-iman *The love of country is a part of faith.’
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Text and translation

Those whom the Muslims think are lost and have no hope of pardon in
the next world,

No paradlse or Rizvan allotted to them, no houris or heavenly slaves
granted in their fate,

Whose place after death is hell, whose water is hot and whose food is
cactus,

Are devoted to their country and community, and all fulfil the needs of
everyone mutually,

Those among them who possess ]earned skills or are wealthy seek the
welfare of God's creatures.

It might be said that this was their trademark, for patriotism is the sign
of true believers.

The wealth of the rich, the energy of the poor, the composntlons of the
writers, the wisdom of the philesophers,

The speeches of the orators, the daring of the brave, the weapons of the
soldier, the power of the klngs,

The hopes of their hearts, the joys of their desires, all these ate devoted
to their fellow countrymen and their country.

The results of their philanthropy

Now you see their ascendancy manifest, you see them successful in the
world,

You see the whole world obedient to them, you see them loftier than the
sky,

These are the fruits of their acts of magnanimity, the results of their
mutual fellow-feeling.

The high-minded wealthy Muslims

As for those rich people among us who are magnanimous, whose
generosity is acknowledged throughout the world,

If they believe in Shaikhs, their property is given in pious bequest to the
descendants of Pirs. :
They uselessly spend day and night enjoying themselves, while all their
servants are starving.

If they act in accordance with the preachers words, they may hope for
pardon without expenditure of gold.

If they are in the habit of observing prayers and fasts, then whom do they
need to fear on the Day of Judgement‘?

If someone has built a mosque in the city, he has laid his foundation in
paradise.
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Text and translation

To lay the foundations of a building that will have no rival anywhere in
the land,

To squander their forebears’ wealth on spectacles, to waste God's goods
in empty show,

To provide lacs’ worth of provisions for marriage and birth ceremonies,
these are their pleasures, these are their desires.

The state of the religion of Islam

But as for that dilapidated hall of the true religion, whose pillars have
been tottering for ages,

Which will remain in the world only a few days more, and which the
Muslims will not find again for all their searching,

Our noble friends have withdrawn their attention from it. The only
guardian of the building is God,

The lack of holy men

All the Sufi sanctuaries lie in ruins, those places of hope for the poor
man and the king,

Where the paths of esoteric knowledge were open, on which the glances
of the angels used to fall.

Where are those snares of divine longing? Where are those holy men of
God?

The lack of religious experts

Where are those masters of the science of the Holy Law? Where are
those expounders of religious Traditions?

Where are those fundamentalists and controversialists, where are those
teachers of Hadith and Quranic interpretation?

In the assembly which was brilliantly lit throughout yesterday the lamp
dogs not even flicker anywhere now.

Where are those schools of instruction in the faith? Where are those

© stages of knowledge and certitude?

Where are those pillars of the firmly fixed Law? Where are those heirs
of the trusty Apostle?

The Community has no refuge of asylum left, no judge or jurisconsult, no
mystic or theologian.
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Text and translation

The lack of religious books
Where those archives of religious books?  Where are those
manifestations of divine science?
Such a cold wind has blown upon this festive gathering that the torches
of divine light are utterly extinguished.
No furnishings nor company are left, no flask or instrument, no musician
or cupbearer.

Those who claim knowledge

Many people, making themselves out. to be well-wishers of the
Community, and getting the ignorant to acknowledge their excellence,
Keep continually going round from village to village in turn, accumulating
wealth, '
These are the ones who are now acknowledged as the leaders of Islam,
these are the one who now have the title of "heirs to the Prophet’.

Those who claim to be holy

Many people make themselves out to be the descendants of Pirs, without
having any excellence in their noble selves.

They take great pride merely in the fact that their ancestors were the
favourites of God.

As they go about, they work false wonders. They eat by robbing their
disciples. ‘

These are the ones who journey on the mystic way, whose station lies
beyond the Holy Law.

It is with them that revelation and the power of miracles reach their
apogee today. It is in their power that the fate of God's creatures lies.
It is these who are the objects of devotion now, and these are their
disciples. These are the Junaids, these are the Bayazids now.

Contemporary theologians

To make speeches through which hate may be inflamed, to compose
writings through which hearts may be wounded,

To despise God’s sinful creatures, to brand their Muslim brothers
infidels, )

This is the way of our theologians, this is the method of our guides.

In the technical language of Sufism, murid is a person who has chosen the Way after
absorption into the divine, while muid is one who who after following the Way attains the
rank of absorption. Junaid of Baghdad and Bayazid Bistami were famous mystics, probably
of the third century AH.
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Many verses of the Quran testify to the ease of the religion of Islam, e.g. Yuridu Tahu
bikum al-yusra wa-1d yuridu bikum al-'asra (Quran 2:185) ‘Allah intends every facility for
your He does not want to put you to difficulties’, La yukallifu dhu nafean ifla wus‘aha
(Quran 2:286) ‘On no sout doth Allah place a burden greater than it can bear’; M ja‘ala
allelzdmm ft 'I-dini man harajin (Quran 22:78) *He has imposed no difficuities upon you in
religion.’

And countless Hadith to the same effect have been recorded, e.g. La rehbaniyyata fi -islam
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Text and translation

If someone goes to ask them about a problem, he will come away with
a heavy burden laid upon him.

" If, unfortunately, he has some doubt about the matter, he will certainly

be branded with the title of ‘damned’.
If he openly utters an objection, it will be difficult for him to get away
from there unharmed.

Sometimes they make the veins in their neck swell, sometintes they foam
at the mouth. _

Sometimes they call him ‘pig’ and ‘dog’, sometimes they raise their staff
to strike him.

They {may the evil eye be far!) are the pillars of our religion. They are
the exemplars of the gentleness of the Trusted Apostle.

If 2 man wishes to be happy in their company, it is a necessary condition
that he be a Muslim by community, ]

That he should have the mark of prostration clearly visible upon his
forehead, that there should be no shoricoming in his observance of the
Law,

That his moustaches should not be too long, nor his beard curled back,
nor his trousers be cut beyond their proper length,

That in all matters of belief he should be of the same opinion as “His
Reverence’, that he should speak with the same voice on every principle
and point of the Law, ‘

That he should be most suspicious of his master’s opponents, and utter
the most fulsome praises of his disciples.

If he is not like this, he is an outcast from his religion, unfit to associate
with its revered elders.

The commands of the Holy Law were so agreeable that Jews and

Christians were filled with love for them.

The entire Quran is witness to their mildness. The Prophet himself
proclaimed, ‘Religion is easy.”

But here they have made them so difficult that believers have come to
consider them a burden.

‘There is no monkery in Istam’; L& darara wa-la daréra ft T-islam “There is no hurt and no
causing of burt in Islam’; Idh umma ahadukum fa-li-yukhaffifa fa-inna fihim al-saghtru wa
‘L-keabiry wa T-da‘ffu wa l-maridu 'If any one of you be made a leader, let him make things
light, for among them are both the small and the great, the weak and the sick.” There is
a tradition from Abdullah ibn Umar that during the season of the Pilgrimage a person came
and said to the Holy Prophet that he had had his head shaven before the sacrifice. "That
doesn't matter,’ he said, ‘now perform the sacrifice.” Then another person came up and said
he had sacrificed before throwing the pebbles. ‘That doesn’t matter,” he said, ‘now throw
the pebbles.’ It is stated by the author of the Mizdn shi'rant that ‘all the easy things in the
Faith come from God and the Prophet, all the difficulties from the ulama.’
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The Holy Prophet said Bu'ithu l-utammima matcarima ‘I-akhiagi, i.c. ‘T have beer sent in
order to bring moral virtues to a state of perfection.” He also said that good behaviour and
virtuous habits are a twenty-fifih part of Prophethood. And he also said that he is no
believer who has filled his own belly and left his neighbour hungry. From careful study of
the Quran and Hadith it is apparent that the major purpose of the Prophet’s mission was
moral reform (akhisg K tahzib).

172

193*

194

195*

196

197

198

Text and translation

They have given believers no guidance in morality, nor produced purity
in their hearts.

But they have so increased external commandments that there is no
escaping them even for a moment.

They have turned the religion which was the spring from which virtuous
gentleness flowed into the dirty water left from bathing and ablutions.

In their hearts they continually bear hostility towards those who truly
inquire, thinking that by relying upon the Traditions the Faith is injured.
The whole basis of their practice lies in the fatwas. Their every opinion
is an excellent substitute for the Quran.
Only the name of the Book and Prophet’s example remain. They have
no further use for God and the Prophet.

Where Traditions differ among themselves, we are never content with the
straightforward Tradition.

We consider the one which reason would never regard as sound to be
superior to every other Tradition.

Whether great or small, ali are caught up in this, so weighed down has
our understanding become.

Polytheism and claims o monotheism

If a non-Muslim woships idols, he is an infidel. Whoever attributes a son
to God is an infidel.

If someone bows down before fire as an act of prostration, he is an
infidel. If someone believes in the power of the stars, he is an infidel.
If for believers all paths are open—let them worship with enthusiasm
whatever they please.

Let those who so please tumn the Prophet into God. Let them exalt the
Imams above the Prophet in rank.

Let them make offerings day and night at shrines. Let them keep going .
to offer their prayers to the martyrs.

Not the slightest injury will result to the belief in God’s oneness. Their
Islam will not be spoilt nor their faith leave them.

That religion, by which monotheism was spread throughout the worid, by
which the truthk was made gloriously manifest in space and time,

Jri which no trace of polytheism, superstition or idle fancy was left, that
religion was changed when it came to India.

That upon which Islam had always prided itself, even that treasure was
finally thrown away by the Muslims.
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Text and translation
Bigotry

Bigotry, which is the foe of humankind, which has been the ruin of
hundreds of prosperous homes,

Which broke up Nimrod’s merry feast, which offered Pharaoh up to the
storm,

By whose ferment Abu Lahab was destroyed, and which sank the fleet of
Abu Jahl,

Appears here in a strange guise, under cover of which its harmful effect
is concealed.

The cup which is entirely filled with poison appears to us to be the Water
of Eternal Life.

We think bigotry to be a part of faith, and hell to be the highest heaven.

This is the teaching our preachers have given us: ‘No matter what task
there be, religious or worldly,

‘It is bad to perform it in imitation of one’s opponent. The mark of the
real spirit of the True Faith is simply this:

“Think of everything in the opposite way to your opponent. Think of
whatever he calls night as day.’

‘If you find his steps set on the straight road, then go off on a diversion
from the direct route.

‘Endure whatever obstaclés you may encounter upon it. No matter how
much you suffer, let yourselves stumble on it

‘I his craft gets safely out of the whirlpool, push your boat right into it.

‘If your features are hideously transmogrified, if your conduet comes to
resemble that of beasts,

‘If your nature completely alters, if your condition is utteily ruined,
‘Then consider that this too is a manifestation of God, that this too is a
reflection of the light of faith.

‘In manners no one resembles you, none can surpass you in morality.
‘No one can attain this same enjoyment in their food, nor discover the
same elegance in dress.

‘In every branch of learning your attainments are plain. Even in your
ignorance there is a certain grace.

Bigotry essentially means practising an excess of partisanship, but since this is usually
accompanied by an excess of opposition and hatred, it encompasses both injustice and bias.
Nimrod, because of his opposition to the prophet Abraham, Pharaoh because of his to the
prophet Moses, and Abu Lahab and Abu Jahl because of theits to ‘our Prophet, were so
destroyed that their ruin and destruction remain proverbial to this day.
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Text and transtation

‘Do not think that anything of yours is bad. Go on Joudly proclaiming
what you have tossay.

‘Since you stand in defence of Islam, you are free from any evil or sin.
‘Evil does not cause believers to suffer harm. Your sins are the same as
the obedience of others.

‘If you speak of your enemy, then mention him with vilification and
abuse.

‘Never give ground unwittingly in this matter. You will see its results on
the Day of Judgement.

‘It is as if you were freed from sins when you curse your adversaries.’

When there is no love between Sunni and Shia, no sense of community
between Numani and Shafii, -

No abatement of the hatred between Wahhabi and Sufi, and when the
Traditionalist curses his opponent,

There is such civil war being waged by the People of the Qibla that the
whole world laughs at God’s religion.

If anyone sets himself to the task of reform, consider him to be worse
than Satan.

The path of anyone who seeks benefit from such a trouble-maker must
have diverged from God.

Both destroy the Holy Law, and both, master and pupil, are accursed.

The reconciliation effected by Islam

That faith, which laid the foundation of affection, emptied the world’s
nature of hate. -

That faith, which made friends of strangers, eliminated ill-feeling from
the heart of every people.

Arabs, Ethiopians, Turks, Tajiks and Dailamites all mingled together like
milk and sugar.

~

The divisiveness of bigotry

Bigotry came to this clear spring and befouled it with the thorns and
weeds of ill-feeling.

Once relatives and brothers became foes, dissension spread everywhere
among the People of the Qibla.

Now it is impossible to find ten Muslims who will be happy to see one
another. ‘
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Text and translation
The duty of Muslims

It was laid upon-us that we should all be friends, that we should feel for
our friends in time of trouble, .

That we should all mutually help each other, and that when our dear
ones suffered we should be sore at heart.

Were we thus steadfast in Jove, we should be able to call ourselves the
Best of Communities.

The effects of disunity

1f we had not forgotten the saying of the-Prophet that *All Muslinis are
brothers one of another’,

And that so long as a brother goes to his brother's aid, the Just Lord
helps him,

Then this ruin would not have befallen our fleet. Even in poveriy we
would have exercised authority. .

The effects of being united

That house in which the hearts of all are together, in which all are
friends and close to one another in weal and woe,

Where if onc heart is glad the whole house rejoices, if one is gnef-
stricken the hearts of all are filled with sorrow,

Is more blessed than the royal palace in which a single heart is vexed at
anyone. ’

The mor}.zlity of the Musiims

If the criterion of faith is based upon seeing how the adherents of that
faith behave,

Whether their dealings are upright or crooked, whetlier their word and
bond is true or false,

Then there are very few examples here from which the proof of our
Islam may be established,

Slander

Slander has reached such a pitch in our gatherings that every man is
befouled by this murderous activity.

Brother does not pardon brother here. Neither Mujlzh nor Sufi shrinks
from it.

If the intoxicating power of wine were concealed in slander, no Mushm
would be found sober.
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Text and translation

Envy and arrogance

Those among us who are well off do not think of people as human
beings,
Nor can they bear to see those to whom the times are not favourable

‘being happy.

Some are steeped in intoxicating pride, others are smitten with the
disease of envy.

If some brother is one to whom everyone may turn, a man in whom there
is apparently no evil,

Whom everyone calls good, and whose greatness is enshrined in every
heart, '

Then at him are furious looks levelled. In the eyes of all, he rankles like
a thorn.

If one of our community, formerly flourishing, is ruined, a man who was
supported a little while ago by fortune and success,

At whose gate necks were bowed a little while before, but who has now
had his wings clipped by fate,

Then outwardly they mourn, but in their hearts are glad that they have
gained someone to share the troubles of poverty with them. _

Blindness to good qualities

If some intrepid philanthropist make the heartfelt sacrifice of his life for
his community,

Then it is the community itself which lays this calumny against him: ‘In
this he has some hidden ulterior motive.

“What other reason could anyone have for caring about anyone else? All
these actions spring entirely from self-interest.’

Selfish wickedness

If he reveals to them the way in which their welfare lies, they will as far
as possible put obstacles in his path.

If he succeeds and they hear of his fame, they fashion some fresh
reproach in their hearts.

Though they may be regarded as infamous in this world and the next,
they will still stop any of their brethren surpassing them.
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Text and translation

Fomenting quarrels

If we find sincere feelings existing between two hearts, there we lay the
foundations of separation.

The moment both parties are intent on quarrelling, it is as if our desire
has been fulfilled.

There is, after all, no better pursuit than this, no spectacle so pleasing.

Notoriety

In cheating, malice and deceit, in showing off, affectation, trickery and
hypocrisy,

In calumny and slander in any gathering, whether of strangers of friends,
You will find no one more notorious and infamous than us, so how can
the glory of Islam fail to be enhanced by us?

Flattery

In ﬂattery we have reached such a poinf that we can turn a man to our
purpose in any way.
Sometimes we make wise men of doits, at other times we make the sober

thoughtless.
Some we abase while others we exalt, and thus make dupes of hundreds.

Lies and exaggeration .
Adding supplements to the Traditions, swearing a hundred oaths in
support of false promises,
If one has to give praise, then to do so beyond due limit, while
unleashing ‘a very tempest if one has to give censure,
These things here make up the daily practice of those Muslims who are
unsurpassed in eloquence.

Conceit

We think our greatest enemy to be the man who reveals our faults to us.
Hating advice and at loggerheads with those who give it, we think our
guides are out to rob us.
It is this fault which has ruined us all, which has wrecked the whole
complement of our ship.
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When Umar was Caliph, he addressed an assembly of Muhajirs and Ansar, asking them
three times how they would behave if he were slack in performing the duties of the
Caliphate. Bashir ibn Sa‘d answered, ‘We'd sort you out like a dog.’ ‘What can [ say?’
said Umar.

" Once Umar was banning the practice of giving large dowries, when an old woman got up

and recited this verse: In dtaitum ihdahunna qintaran fa-1d ta ldwdhit minhu skai'an (Quran
4:20) ‘Even if ye had given the latier a whole treasure for dower, take not the least bit of
it back.” “You are Caliph,’ she said, ‘and do not understand the Quran.’ Umar replied,
‘Everyonie knows more thah Umar, even old vomen," and withdrew his ban.
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Text and translation

The Caliphs’ love of justice

That blessed age, which was the best of eras, while the pillars of the
Catiphate endured,

While the shadow of the Apostleship still showed the way, while the
atmosphere of welfare and auspiciousness was ever being strengthened,
When all were bedecked with the ornaments of justice, when the rose
garden of Ahmad was flourishing and in bloom,

That age’s happiest quality lay in this fact, that everyone’s neck bowed
before advice. :

When the truth was spokern, they did not for their part fall silent, nor did
words of truth seem bitter to them.

Masters were constrained by their slaves, and a single old woman would
take issue with the Caliph.

They whom the Prophet called the Pride of the Community, who had
received the glad tidings of paradise, .

They whose justice was acknowledged throughout the world, and by
whom the throne of the Caliphate was honoured,

Used to go about secretly from door to door at night, in order that they
might be put to shame by hearing of their faults.

But we, who are surpassed even by wild beasts, have no virtue in us,
either manifest or concealed.

Neither are we honoured among our contemporaries and equals, nor do
we possess the excellence of our ancestors and forebears.

So ill do we take advice that it is as if we recognized our real selves.

If the office of Prophet had not come to an end with the Arabs, and if
some prophet were to be sent to us,

Then, just as the general ruin of the Jews and Christians is recorded in
the Quran,

So the Book which would bé revealed to that prophet would make known
all our acts of wickedness.

- Onee during the reign of Uinar some merchants came and camped outside the city, At

night, in accordance with thetr usual custom, Umar and Abd al-Rahman ibn Aunfwent there.
They heard a child crying three times during the night. Each time, Umar went to the tent
and upbraided the mother. ‘What sort of mother are you,” he asked, ‘for your child to be
restless from the beginning of the night?” Finally the woman said, *Oh creature of God, you
have troubled me alt night. | am weaning him." He persisted, however, and asked why.
“Because,” she said, ‘a child allowance is not granted otherwise.” He wept greatly and said
to himself, ‘God knows how many Muslim chilldren have been killed because of me.’
Inmediately he had it announced that no one was to wean their child too soon, and he sent
orders throughout the land that an aliowance was to be paid for every Muslim child 4s soon
as it was born.
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235 The Shifa is a book by Bu Ali Sina, and the Almagest is by Piolemy.
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Text and translation

Lack of worldly skills

The arts which we possess are all known. All sciences and skills are non-
existent.

All our ways and manners are desplcable We are deprived of affluent
ease and wealth,

Ignorance does not leave our side for an instant. Bigotry does not allows
us to advance for a single step.

The wisdom of the Greeks

That out-dated almanac of the Greeks, their ph:losophy which is a screen
for deception,

Which true faith has proved useless, and which practice has come and
rejected,

Is considered by us, it may be said without exaggeration, superior to
divine revelation.

The Psalms, Torah, Gospel and Quran are, by general consensus,
deserving of abrogation and oblivion.

But there is no possibility of abrogating or modxfymg those principles
written down by the Greeks.

As long as the foundation of the world remains intact, not one jot of
their writings will be erased.

The results of Western science and art have been apparent in India for
a hundred years,

But bigotry has put such ‘blinkers on us that we cannot see the
manifestation of Truth.

The theories of the Greeks are implanted in our hearts, but we do not
believe in the revelation presently granted us.

Those who are now enamoured of that philosophy, who sing the praises
of the Shifa and the Almagest,

Who prostrate themselves at Aristotle’s threshold, and who blindly follow
Plato,

Are just like the proverbial oilman’s bullock. All their lives they go
round and round, and are just where they were.

When they have completed their studies and tied the turban of learning
and accomplishment on their heads,

Then, if they naturally possess any intelligence, their greatest skill lies in
this:

If they proclaim day to be night, they will leave the world only after
getting it ail to agree with them.
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Text and translation

Moreover, if anyone comes to them, they teach him, and tell him
whatever they know.

They teach all the languages which they have learnt, and make him into
a parrot like themselves.

This, in sum, is the knowledge which they have acquired, upon which
their standing amongst their peers is based.

Incapable of finding government employment or of moving their lips at
court,

Or of herding flocks in the wilds, or even of cartying loads in the market,
Had they not studied, they could have earned their keep in a hundred
ways, but they gained an education and were lost themselves.

Should you ask, ‘Sir, what is the point of all this studying which you have
done?

‘Is there any worldly or spiritual benefit in it? Does it lead to results, or
is the opposite the case?’

Then they will utter some nonsense like madmen, but will be unable to
answer your question.

They can advance no argument to support the Apostleship, nor can they
make known the truth of Islam,

Nor reveal the greatness of the Quran, por tell of God's truth.

All their proofs are useless today. Faced with guns, their swords are of
no avail.

They are utterly engrossed in this toilsome labour, not knowing the result
it will Jead to.

Like sheep which have lost their way and gone on ahead, leading the
whole flock by the same route,

They do not know where they are going, whether they have lost the way
or are still on it.

Here is an obviously parallel illustration of their efforts. Some monkeys
were once suffering from cold. '
For a long time they searched here and there for five, but nowhere could
they find its glow.

But when they saw a firefly glittering, they all thought it was a spark of
fire.
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Text and translation

Immediately they all went and grabbed it. They brought dry grass and
heaped this over it.

All together, they kept trying to light it, but no fire was lit, and the cold
grew no less.

Like this they wasted the whole night for nothing, without deriving any
comfort from their labour.

The animals who passed by that way, when they saw them struggling,
Upbraided them most bitterly, telling them to be ashamed of their stupid
idea. ’ :

But they did not give up their efforts, and only snarled the more at their
reviling. .

They did not realize until day dawned. In just the same way, those who
are enenties of truth

Will not shake their skirts free of the dust of idle supposition.

But when the light of dawn gleams, it will very quickly be apparent that
it was a firefly which they had thought to be a spark.

ﬁaditional medicine

The medicine with which our doctors are entranced, which they consider
to be the Messiah’s work-book,

In expounding which they show considerable reluctance, as if they were
concealing some fauit,

Is just a book containing a few prescriptions which have been haded
down from father to son.

They have no acquaintance with botany, and utterly lack knowledge of
mineralogy. :

None feel the urge to know about diagnosis, They have no medical
science or chemistry.

They have no scientific knowledge of water or air. God alone takes care
of their patients.

There is no error in their Qdnan, and no room for objection in the
Makhzan.

Whatever is written in Sadid’s commentary is correct, and every word in
that of Nafis commands admiration.

Whatever the ancients wrote down according to their ideas and
suppositions are scripture which have descended from heaven.
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Text and translation
Our poets

The filthy archive of poetry and odes, more foul than a cessl:aool in its
< putridity,

By which the earth is convulsed as if by an earthquake, and which makes
the angels blush in heaven,

Such is the place among other branches of learning of our literature, by
which learning and faith are quite devastated.

I there is a punishment for writing bad verse, and if it is impermissible
to gwe tongue to vain lies,

Then in that court of which God is the judge, where penalties for the
good and the bad are determined,

~ All sinners will be acquitted, while our poets fill up hell.

251

252..

253

254

All labourers and menials in the world prosper through their own efforts.
Singers are the favourites of the rich, while even tambourine players get
something by begging.

But God knows what disease they who are afflicted with this hectic fever
are supposed to be a cure forl

_If there were no water-carriers, all would depaﬁ this life. The world

would get dirty, if all washermen disappeared.

Things would collapse if all menials left the city. If there were a shortage
of sweepers, all houses would become filthy.

But if our poets should chance-to make a collective exodus, it would be
a case of ‘less rubbish and a cleaned-up world’,-

The Arabs, who were the founders of this art in the world, who had no
equal throughout its length and breadth,

Whose eloquence was universally acknowledged, have at last had all their
traces wiped clean by our dear friends.

After losing all their arts and skills, they have finished by submerging
poetry itself.

It was they who imparted life to letters, their style which gave lustre to
faith.

They used their tongues as lances, and the thrusts of their tongues were
more deadly than those of spears.

Morals were burnished by their verses, and the world was st:lrred into
tumult by their sermons.
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Text and translation

Their silver-tongued descendants here, popular amongst young and old
because of their eloquence,

And famous throughout India on account of their rhetoric, are on the
whole capable only of this:

That after wasting their whole lives on poetry, clowns should sing their
Iyrics at concerts.

Courtesans have their complete works by heart, and singers are under
boundless obligation to them.

The desires of the taverns are fulfilled by them. Iblis and Satan sing
their praises, saying,

‘They have so blinded -people’s minds that they have relieved us of all
care.’

The younger generation of the aristocracy

The children of the aristocrats are badly brought up. Their condition is
ruined and their ways are evil.

Some have the vice of flying pigeons, others have a mania for quail-
fighting.

Some are addicted to hemp and cannabls, others are addicted to the
delights of opiates.

On the closest terms with menials, they feel a sense of community with
every wastrel and good-for-nothing,

They are driven to distraction by even the shadow of the educated, and
they hate schools and learning.

All they do is waste their lives in the gatherings of the base, to curse
them and to be cursed themselves. .

We do not find them in institutions of learning, nor do they move in
decent society.

But they go and add lustye to falrs, where they wander about staring and
eating.

From books and teachers they flee, but are up in front of all where there
is singing and dancing.

If one were to enumerate the utter scoundrels from whose side even the
wind itself shies to save itself,

By whom their ancestors’ honour has been mingled with the dust, and by
whom their families’ lofty reputation has been destroyed,

Then all those who are utterly depraved will be found to be the sons of
noblemen.
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Text and translation

In their childhood they received the close superintendence which govems
the life of a prisoner.

As soon as they began to mature somewhat and to attain discretion, and
adolescence has bewitched them like a spirit,

It immediately becomes difficult for them to be restrained at home, and
their rovings take them to wrestling arenas a.nd taverns.

They are utterly intoxicated by the wine of love. They are beset by the
ranks of the eyelashes’ army.

They are tormented by sufferirig on account of the eye and the eyebrow.
Their hearts lie completely helpless

What are they to do? Love is in their natures. Their very self is filled
with burning passion. .

If there is any heart-stealer anywhere in the world, thelr hearts are given
up to her unseen.

If they catch a glimpse of her in a dream, may God preserve its memory
night and day.

Here the life of all is filled with wxld passion. Whoever you see here is
a Qais or a Farhad.

If a mother is in distress, it is because of them. If a father is crippled, it
is because of them.

If there is nothing to eat at home, it is because of them. If the family is
dying, it is because of them.

What do those who are taken up with passionate love for their darling
care about anything else?

They do not shy away from vulgar abuse or insults, or shrink from the
shoe and the slipper.

1f they go to fairs, they display their shamelessness If they go to social
gatherings, they start disturbances.

Ruffians tremble at their laughter. Wastrels flee from their vicinity.

" f you have to marry off your worthy sons, take on yourselves the burden

of your daughters-in-law.

If you must worry about allying your daughter in marriage, you nephews
are all evil-livers. '

This is the lament in every street, in every house: ‘There is no shelter for
a daughter-in-law, no match for a daughter.’
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"Text and translation

They do mot have the knack of expressing ideas properly,. nor .of
attendance at court,

Nor of serving as apprentices, nor of being usefully employed.

A labourer or menial is at least of some use, but how could anyone fit
them under any head whatever?

Those who are unable to get bread to fill their stomachs get by through
committing a hundred crimes. '

Those few among them who come from prosperous hemes spend day and
night Ionging for their fathers’ demise.

These are the representatives of our noblemen and aristocrats. Their
ancestors were men of one kind, these epigoni are of quite another.

Perhaps this is the younger generation of Islam, upon which all eyes are
fixed,

From whom there are hopes of betterment in the future, and upon whom
the continued existence of Islam depends.

Will they put new life into the ancient garden? Will spring enter it
through them?

Are these our happy progeny who will bestow strength upon the Faith?
Are these the ones who will alleviate the community’s distress? Are
these the ones by whom all our hopes are bounded?

Are these the ones who will light up the candle of Islam? Are these the
ones who will add lustre to-their forbears’ name?

If these reaily are their descendants here, if these are the ones who offer
prayers for their departed ancestors,

If these are the present memorials of those revered figures, if these are
the issue of nobles and aristocrats,

Then they will be remembered here only by the fact that here a people
of that name did once dwell.

Those people here who comsider themselves civilized, who pride

themselves on their freedom of thought,

Who ridicule their community’s manners, and in whose opinion all
Muslims are ignorant, :

If you look among them for genume sympathizers with their comrades,
then few brave spirits will emerge.
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Text and translation

They are completely unmoved by the Muslims® destitution, care nothing
for their educatiom and upbringing,

And have neither the will to make an effort nor a paisa to give,

But they will freely offer caricatures of everyone, sometimes mocking
their dress, sometimes jeering-at their diet.

If they find their friends at fault in any matter, they make them a target
for their quips.

With their joy at others’ mlsfoxtunes, they grieve their brethren’s hearts.
They make fun of their own people, turning them into strangers.

Their hearts are untroubled by any twinge of feeling. Their moist eyes
hold not a drop of heartfelt tears.

There is a boat being caught.in a whirlpool, putting the lives of young
and old at risk.

There is no way out or room for escape. Some of them are asleep, while
others are awake.

Those who are asleep stay intoxicated w1th their profound slumber.
Those who are awake mock the others.

Let someone come and ask them, What do you hope to gam by standing
there laughing, you who are so aware?

‘The evil time which is about to befall the craft will spare neither those
who are asleep nor those who are awake.

‘Neither you nor your companions w1!l escape. If the ship sinks, you will
all be drowned.’

General condition

Well, what kinds of faults are we to describe, when the whole community
is so utterly ruined?

The state of all, poor, ignorant, weak or mighty, can only be despaired
of.

Few are such hopeless cases in the world as those amongst us, who once
ruined cannot right themselves

Someone asked this question of a wise man, “What is the greatest
blessing in the world?’

He said, *Wisdom, by which this world and the next are gained.” The
other said, ‘If a man is not éndowed with this?’

He said, “Then the most important things are knowledge and skill, which
give a man cause for pride.”
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Text and translation

The other said, ‘If even these are not within his teach?” He said, “Then
wealth and property are the most important things.’ :
The other said, ‘If even this door be closed to him?" He said, ‘It would
be better if lightning struck him,

‘So that this disgrace t¢ mankind might escape humiliation, and other
men might be freed from his baneful influence.’

I fear, oh comrades of my community, lest you should be the world’s
disgrace.

If you have any regard for the honour of Islam, then quickly arise and
take stock of yourselves.

Otherwise the saying ‘It would be better if they had never been’ will be
truly fulfilled in you.

How long will you remain thus free from ali care? How long will you
keep these ways and customs unchanged?

How long will the new generation remain untrampled underfoot? How
long will it take you to abandon this sheep-like imitation?

Enough! Forget these old tales. Silence those roaring flames of bigotry.

The blessings of British rule

The government has given you all kinds of freedom. It has completely
opened up the roads to progress.

From every direction these cries are coming, ‘From prince to peasant, all
men prosper.’

Peace and security hold sway in all the lands. No caravan has its way
blocked. '

No one wishes your religion and faith ill. No ome is hostile to the
Traditions and the Quran.

No ope damages the pillars of the community. No one forbids
observance of the Holy Law’s commands.

Pray without fear in your places of worship. Loudly proclaim the calls to
prayer in your mosques.

The routes of travel and commerce are open, nor are those of indusiry
and craft closed. .

Just as the routes of the acquisition of learning are lit, so too are those
the acquisition of wealth made level.

At home there is no fear of the burglar or enemy, abroad there is no fear
of the dacoit or highwayman.
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Text and translation

Journeys that took months are accomplished in seconds. One rests more
comfortably at breaks in one’s journey than in one's home.

In the jungles, every corner is a rose garden. There is a sense of security
in caravans by night and day.

Travel, which was once a foretaste of hell, has now been totally changed
into the means of profit.

In all the lands, fresh news arrives each instant. News of joy and sorrow
keeps coming in. '

The news of every continent is openly published. The world’s news is
revealed to the world.

Nothing which happens anywhere is hidden. All that happens upon the
face of the earth is like a mirror.

Value this peace and freedom, for the way of progress lies clear in ever
direction. ' :

Every traveller is moving with the times. From every direction this cry
is continually heard: '

“There is no need to worry about enemies or to fear robbers. Qut you
go! The route is free from danger.’

Many caravans have long been moving. Many are loading up with
burdens and baggage.

Many are agitated in the bustling preparations for departure. Many are
sorry that they are not moving.

But there you are, all by yourselves, heedlessly asleep. In your
heedlessness, may your goal not turn out to be a false one!

Enough! Do not think your friends wish you ill now. Do not make out
your guides to be robbers. .

Blame those who give you counsel later. First carefully examine your
own houses, . '
And see whether your store rooms are empty or full of goods, and
whether your ways are evil or good. :

Con_clusion'

You have now heard the whole story of the rich. The ways of the
learned have all been described.

The nobles’ condition has been completely revealed to you. All are
sitting prepared for their own ruin here. '

This crumbling house is now completely dilapidated. Its pillar has shifted
from its centre of gravity.
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Text and transkation

All that has happened is only a fraction of what is to befall our comrades.
He who has been brought low from the heights will at last stay mingled
with the dust. .

Although the people may have no resources left, they are nevertheless
due soon to be trampled down still further.

The end of every movement of progress here is this. The conclusion of
every people and community is this.

The way of fate has always been this. The true state of this wonderful
world is this:

Many springs have welled up here only to run dry, many gardens have
bloomed and blossomed only-to be cut back.

Where are those builders of the pyramids of Egypt? Where are those
heroes of Zabulistan?

Where have the Peshdadi and Kayanian dynasties gone? The transitory
world has destroyed them all.. .

Can you track down traces of the Chaldeans anywhere? Can you tell of
any memorial of the Sasanians?

The life of God alone will never wane, this world’s uniquely worthy
Suzerain. .
For life eternal others hope in vain: not one has yet, nor ever will remain.

‘See, here are rich and poor but travellets all, departure is the rule for

free and thrall.

The Egyptian pyramids are monuments with a square base and triangular shape (musalfas-
numd chauphal mindr) situated in Egypt, five miles from the river Nile. One of them is
reckoned to be one of the seven wonders of the world.

By ‘heroes of Zabulistan' is meant the family of Rustam.

The Peshdadians were descendants of Hoshang, the eleventh king of Fars,

The Kayanians were the four kings Kaus, Khusrau, Qubad and Luhrasp.

Chaldeans means the people of Chaldea (Kaildiya), i.c. Babylon.
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Appendix: Hali’s ~_revisions

This appendix lists all the revisions made by Hali to the text of the First
Edition (I) when preparing the Second Edition (II). Divergences between
the two editions are indicated by bold type in the transliterated verses.
Besides comments on the significance of the revisions, full translations of the
First Edition version are supplied wherever appropriate.

M5:2

I Magallat pai apm qand‘at vuhi hai
The strong magallat “ignominy’ is toned down to tanazzul ‘decline’ (also used in
‘M62, M124), which fits better with the theme of decline central to the
Musaddas:

II  Tanazzul pai apni gand'at vuhi hai

M8:1-4
1 ‘Arab kuchh na thé ik jazira-numa tha
Ki paivand mulkon se jis ki judd tha
Na vo ghair qaumon pa charh—kar gaya tha
Na us par ko't g&ait Jarman-rava tha
Arabia was nothing; it was a peninsula, whose connexion
with other countries was severed.
Neither had it gone to invade other nations, nor did it have
any alien ruler set over it.
An exceptionally clumsy piece of scene-setting is revised with some fairly
successful retouching, which retains both the basic syntax and the rhyme. The
dramatic effect has been enhanced by the rhetorical question inserted into the
first line:
11  ‘Arab jis k@ charcha@ hai ye kuchh ve kyd tha
Jahan se alag ik jazira-numd tha
Zamine se paivand fis ka juda tha
Na kishvar-sitan tha na kishvar-kusha tha

M13:5-6
1 Vo ik but-paraston ka tirath band tha
Jahan tin sau sath but puj raha thi
It had become a place of pilgrimage for idol-worshippers,
where three hundred and sixty idols were being worshipped.
The over-precise enumeration of the idols, followed by an awkward singular
verb, is dropped to good effect, with a strengthening of the rhyme:
11 Vo tirath tha ik but-paraston k@ goyd .
Jahan nam-e haq ka na tha ko’ joyd
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M17:1
-1 Vo Bakr aur Taghlib ki namt lara’l : i
Perhaps expectmg too much knowledge of pre-Islamic history, namr. ‘famous is
altered to bd-ham ‘internecine’, an adjective better emphasizing the perpetual
state of civil war amongst the pre-Islamic Arabs:
I Vo Bakr aur Taghiib ki ba-ham lara’t

M17A
This stanza, along with M136A and M250A, is one of the three which were
dropped in the Second Edition:
I Isitarh ek aur khitn-rez baidd
‘Arab men lagab harb-¢ Dahis hai fis ki
Raha ek muddat tak dpas men bar-pa
Baha khiin kd har taraf fis men daryd
Sabab us ki likha hai yih Asma'l ne
Ki ghor-daur mer chend ki thi kist ne
In the same way, another bloody conflict—in Arabia given
the title of the War of Dahis—
Raged amongst them for a long time, durmg whlch a torrent
of blood flowed in all directions.
Asma'i has written that it was caused by someone having
cheated in a horse race.
Hali provides the following note to the stanza:
This war lasted from 568 to 631. Dahis was a horse who
was about to go ahead in a race when someone came in
front of him and startled him. This was enough to start a
struggle in which whole tribes were slaughtered, and which
ended only when some tribes accepted Islam. Asma'i is the
source for most stories of the Jahiliyya period.
All this adds little to the brief reference to horse-racing in the Jahiliyya
preserved in M18:2. It may, however, be noted that both baidi ‘conflict’ and

. chend ‘cheating’ are *Hindi’ words of the type regularly employed by Hali in his

search for ‘natural’ effects.

M37:1-5
1 Nasara ne jis tarh khaya hai dhoké
Ki samjhe vo ‘Isa ko betd khudé ki
Mujhe tum samajhnd na zinhér aisa
Mirt had se rutha barhana ha meré
Sab insan hain jis tarh van sar-figanda
In the way that the Christians have been misled, so that they
consider Jesus to be the son of God—
Beware that you never think of me like that. Do not
magnify my rank beyond my true limit.
Even as all men hang their heads there,...
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The very explicit reference to a central difference between Christianity and Islam
is considerably toned down in II (where Jesus is at no point referred to by the
" Muslim name ‘54, only as Masthd ‘Messial’, e.g. M21:6). Significant in view of
the poem’s later emphasis on the overlap between Muslim and European
intellectual culture, this revision permits some polishing of the rest of the stanza,
with a change to its initial rhyme:
I Tum auron ki manind dhoka na khand
Kisi ko khuda ki na betd banind
Mirt had se rutba na mer@ barhdnd .
Barha-kar bahut tum ra mujh ko ghatani
Sab insart haire van Jis tarah sar-figandd

M4i:4 ‘
I Hon farzand-o zan us men ya mal-o daulat
The plural verb goes less well with the alternative copular phrases than the
. singular:
I  Ho farzand-o zan us men ya mal-o daulat

M59:3 o S
I Musalmén-o Zimmi ke sab haq the yaksin
The rights of Muslim and non-Muslim were all the same.
This exaggerated claim is snitably toned down:

11 Samajhte the zimmi-o mustim ko yaksan

M63:1-2

I Na hangama th@ garm ‘Ibraniyon ki

Na igbal yavar thd Nasraniyor: ki _

Neither was the assembly of the Hebrews active, nor did

fortune aid the Christians. )
This is polished by the elegant use of vo and ye to contrast past Jewish glories
with present Christian triumphs, in keeping with the poem’s cyclical view of
history: )
' Il  Na vo daur daura tha ‘Ibraniyon ka

Na ye bakht-o ighal Nasraniyon ka

M67:3
1 Jahan ‘dlm-o hikmat ki bharmar hai ab
Where there is now an abundance of science and learning,
Natural imagery is used to redefine the reasons perceived for the West's present

success:
I Jahar abr-e rahmat guhar-bar hai ab

M73:2

I Falatan ko phir zinda kar-ke dikhaya
The rhythm is slightly improved:

Il Faldtin ko zinda phir kar dikhaya
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M75:4

I Zirg'at men mashhiir-¢ dunyd hu'e vo
The word zird'at ‘cultivation’ overlaps very closely with the preceding falihar
‘agriculture’, hence its replacement by siyahat ‘travelling”:

Il Siydhat men mashhiir-e dunya hu'e vo

M78:3-4
I Khangéld hud un ki sab bahr-o bar tha
Jo Lankd men the un ki Barbar men ghar tha
Every ocean and continent had been thoroughly explored by
- them. Those who were in Lanka had their home in Barbary.
One of Hali's more strained uses of ‘Hindi’ vocabulary, the opening khangsia
‘washed’ is toned down to the more familiar chhdng ‘sifted’. The alteration of
the rthythmically awkward sequence ...me#n the, un ki... may be compared with
similar adjustments made in the two stanzas. The changes seem to have been
prompted by the desire to achieve a more natural rhythmic expression around
the exotic geographical names which are so prominent a feature of this part of
the poem:
I  Tamdm un ki chhind had bahr-o bar tha
Jo Lanka men dera to Barbar men ghar tha

M79:3

I Hain Sailian mef un ke asar ab tak
Here ‘Ceylon’ (which a note explains is synonymous with Lanka) merely repeats
the ‘Lanka’ of M78:4, so the geopraphical range is extended eastwards at the
same time as improving the rhythm:

I Maldyd men hain un ke agar ab tak

MB0:5-6 )
1 Tumhen Koh-¢ Adam se td Koh-e Baizd
Milega jahan jd'oge khof un ka

adjusted around the geographical names, thus maintaining a rather grander style:
I .Sar-e Koh-e Adam se tii Koh-e Baizi
Jahdan ji’oge khof pa’oge un ka

M82:6

I Mai han is zamin par ‘Arab ki nishini
The same elements are rhythmically re-ordered:

II  ‘Arab ki hive main is zamin par nishant

M84:4
1 Vo uira hua karr-o far ja-ke dekhe
Let him go and see that ruined glory and majesty.

The revised version dwells more tellingly upon Spain’s vanished Islamic past:
Il Ehilifat ko zer-o zabar ja-ke dekhe
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MB85:1-6
1 Vo mashhiir pa-takht ‘Abbasiyor: ka
Lab-e Dijla urtd tha jis ki pharera
Tar-o khushk par fis ké partd thé sdva
‘Irag-e ‘Arab jis pai thd fakhr karta
Hu’t sar-nigiin jis ki muddat se jhandi
Hai jo ajf kal ik tijarat ki mandi
That farnous capital of the Abbasids, whose standard flew on
the banks of the Tigris,
Whose shadow fell on sea and land, upon which Iraq used
to pride itself,
Whose flag has long been lowered, which is nowadays a .
commercial market. :
The stanza (with its ‘Hindi’ words pharerd, fhandi, mandi) reads very awkwardly,
with a descent into bathos in the last two lines. It has been successfully
remodelled in a grander Persian style, now ending with an effective natural
reference to the historical impact of the Mongol conquest as a “flood™:
I Vo balda ki fakhr-e bilad-e jahan tha
Tar-o khushk par jis ki sikka ravan tha
Gara jis men: ‘Abbasiyon k@ nishén thi
‘Irag-¢ “Arab jis se rashk-e jinan tha
Urd le ga’t bad-e pindar fis ko
Bahda le ga sail-e Tatar jis ko

M114:5-6 ) ‘
1 Kikal fakhr tha jin se Hindostdn ko

Hu'e df sab nang-e Hindostan vo
That those in whom India took pride yesterday have today
become India’s shame.
The contrast between the glorious past of Islam outside India and the inglorious
present of Indian Islam is—tellingly—drawn more pointedly:

I Ki kal fakhr tha fin se ahl-e jahdn ko :

Laga un se ‘aib & Hindostan ko

M118:5

I Khuros aur shahbaz sab auf par hain
It is explained in a note that ‘cock’ and ‘falcon’ mean the ruled and the rulers.
Although a Persian word, khuros ‘cock’ lacks the poetic connotations of the
chakor: . .
Il Chakor aur shahbaz sab auj par hain

M133:3

1 Hain dunya men aise ki goya nahint haini -
The rewording is thythmically superior:

11 Jahan men hair aise ki goyd nahin hain
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M134:5-6
I Na farigh hain ta'lim-e auldd se vo
Na ghafil hain susti-e bunyad se vo
Neither are they careless of their children’s education, nor
are they heediess of the feebleness of their base.
The rather vague expression susti-e bunyad is replaced by a familiar Muslim
perception of the determined progress of the Hindus under British rule:
I Na farigh hain auldd kI tarbiyat se
Na be-fikr hain qaum ki taqviyat se

M135:6 :
I Unhin ke hain aufis unhin ke hain daftar
The carefully pointed *English’ pronunciation is replaced by the usnal Urdu
spelling of the loanword:

I Unhin ke hain afis unhin ke hain daftar

" MI136A :

Another stanza which was to be dropped, perhaps because Hali considered that
a sufficiently stark picture had already been presented of the decline of the
Muslims in relation to other Indian communities:
I Tabi‘at men ek ik K hai khaksart
Burd sun-ke karte hai vo burd-bari
Tavazu' hai jis K rag-0 pai men sdri
Dimagh un ke hain kibr-o nakhvat se ‘arl
Na batont men un K hagarat kisi ki
Na jalson mer: un ke mazammat kist ki
In their nature each one of them possesses humility. When
they hear evil, they practise tolerance.
With humbleness in every fibre of their being, their brains
are devoid of arrogance.
In their speech there is no contempt for anyome, nor is
anyone reviled in their assemblies.

M174:5 '
I Dion ki umangen umidon ki khushyan
There is a minor adjustment:

II  Dilon ki umiden umangon ki khushyan

M178:6 '
I Ye hain un Id armén ye hair; un ki khushyan
A similar minor adjustment:

II  Ye hain un ki khushyan ye haivi un kd armén
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M187:1-2
I Barhe jis se nafrat vo tahrir karni .
Jigar jis se shagq hov: vo tagrir karni
Another reversal of individual words:  _
Il Barhe jis se nafrat vo tagrir karni
Jigar Jis se shag ho# vo tahrir karni

M193:6

I Kiva us ko biliv'a ghusi-e vuzi ki :
The Arabic word balti‘a ‘washing sink’, requiring the gloss j@-e shust-o shi, was
perhaps felt to be too unusual a term, hence the rewriting as:

I  Kiya quilatain us ko ghusi-e vuzii ki

M195:2

I Na hon sidhi sadt rivayat se khush ham
The colloguial sihi sadi, involving the Persian adjective sdda being given a
- feminine ending, is eliminated for the maintenance of a more elevated style:
II  Kabhi hon na sidhi rivayat se khush ham

M201:5 :
I Na thik us ki hargiz ko'l bt samjho
Never think anything he says is right.
This very flat expression is given more force:

I Mukhalif kT ultf har ik bat samjho

M209:4
I Har ik gqaum ke dil se vahshat nikali
Perhaps the word vahshat ‘craziness’ was felt to be inappropriate, even though

nafrat has already been vsed eailier in the stanza:
II  Har ik gaum ke dil se nafrat nikali

M210:5

1 Nahivt dast-yab aise ab do musalman
Slightly softened in the revised version:

X Nahin dast-yab aise ab das musalman

M211:4 :

1 - Ghom-e qaum men sina-afgdr hote

In grief for the nation our breasts should be wounded.
"The word gaum is less affectively snggestive of closeness than ‘azizar ‘dear ones’
II | ‘Azizon ke gham men dil-afgar hote
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"M232-M256
The three parts of this passage originally appeared in a different order:
1 249-256 on poetry I 232-245 on learning
246-248 on medicine 246-248 on medicine
232-245 on leamning 249-256 on poetry
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M214:3 :
1 . Hai bazar un k& khard yd ki khotd
A rhythmic re-ordenng of the type noted under M78:3-4 above, the revision
avoids too great a parallelism with the following....jhitd ki sachicha:
1 Khard un ka bazir hai ya ki khota

M217:6

1 Khatakia hai kaned sa@ ankhon mern sab ki
A minor alteration to:

Il  Khotakid hai kanta s@ nagron men sab ki

M227:6 4 3
I Khalifon se larti thi ek ek burhya '
The quarrel was, strictly speaking, only with the one Caliph Umar, and the
inflection of the word khalifa is also rather colloquial, hence:
11 Khalifa se larti thi ek ek burhya

M228:1
1 Nabi ne kahi thd jinken fakhr-e ummat

An unduly long sequence of relative clauses is avoided with:
II  Nabl ne kahd tha unhern fakhr-e ummat

This is Hali’s most substantial revision to his first version.

M234:5

I Jami hain dilon men Aristi ki ri’en

The opinions of Aristotle are fixed in their hearts.
The name of Aristotle is dropped here, since it is more effectively introduced
in the revised version of M235:3:

11  Dilont men: hainr nagsh ahl-e Yanan ki ra'en

M235:2-4

I Shifd ke hair sab jin ko az-bar magéle

Jinhon ne Majisti pa dere haint ddle
Havishi hain Tajrid ke sab khangile

Those who have all the treatises of the Shifd by heart,

Who have pitched their tents upon the Almagest, who have

gone minutely through the margins of the Tajrid.
Hali’s note explains that the Tajrid is a work by Nasir ud Din Tusi. The
reference to it is dropped in the revised version, where the rhyme of M235:1 is
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used to develop a more symmetrical treatment, while dropping the ‘Hindi’ verb
khangaing (also dropped from M78:3, although retained in M92:3):
I Shifd aur Majisti ke dam bharne vile
Aristii ki chaukhat par sar dharne vile
Falatin ki igtida karne vile

M241:4
U Usi rah par par liya galla sara
The rhyme is slightly strengthened by reversing the last two words:
11 Ust rah par par liya sara gailia )
i
M2504
The third of the stanzas dropped in II, perhaps as having been felt too
exaggerated, now that the section-on poetry appears in a different place:
1. Sukhar jo hai yahan 4f hissa hamard
Nahin qaum ko zahira fis se chara
Har ik kizb-o buhtan se jis men gavara
Mujassam ho us ka agar jhit sard
Bane Hind mern: us se aur ik Himala
Himala se jis ki chotf dubdla
From the poetry which is now our portion, which is clearly
of no use to the nation,
I which very lie and slander is approved, even though it is
entirely constructed of falsehood,
There has been built another Himalaya in India, whose peak
is twice as high as the real Himalaya.

M284:6
I Na raston men gazzig-o rahzan ka khatka
Perhaps felt to be too mechanical a contrast with the preceding Na ghar men...,

hence changed to: .
I Na béhar hai qazzag-o rahzan ki khatkd
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Glossary

" This glossary lists most words which occur in the Second Edition of the
" Musaddas itself (as reproduced here on pp. 102-206), other than very
common words which assumed to be familiar to all users, and proper names

which are listed separately in the following index. It does not, however, list -

those words which occur only in the prose Introductions (pp. 88-100), or only
in First Edition passages which were deleted in the Second Edition (pp. 208-
216).

Headwords are given in Urdu script, followed by letters in small capitals
indicating the language of origin. The great majority of words listed are from
Arabic, marked as A. Words of Persian origin, including Perso-Arabic forms and
those deriving from Turkic, are marked as P. It has not been thought necessary
to provide Indo-Aryan etymologies for the ‘Hindi' words, marked as H, which
have been characterized above in section 2:4 of the introduction {pp. 34-5). The
romanized transliterations of the headwords indicate the pronunciations required
by the metre, which may differ from those of everyday speech. Singulars are
given for all Arabic and Persian plurals. English definitions are deliberately very
brief, and are intended only to indicate the actual range of meanings found in
the Musaddas. Derived forms have been grouped wherever possible under the
appropriate headword. Phrasal derivatives, including compound verbs, have
been listed only where their meaning is not fully predictable. Wherever possible,
words which are both efymologically and alphabetically closely related to a
headword have been listed at the end of the entry, preceded by a colon plus
hyphen.

Abbreviations
A Arabic
adj. adjective P Persian
adv. adverb pl. plural
conj. conjunction PPD- postposition
£ feminine noun Pr. pronoun
H ‘Hindi® prepn.  preposition
intj. interjection sg. singular
m. masculine noun vi. intransitive verb
gum.  numeral vi. transitive verb
218
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A
,_,"i” ab m. water; db-¢ bardn
m, raif water; @b-¢ bagd m. water of
eternal life; 4b-0 hava f. climate:- abi
adj. watery, m. creature of water
L; A abia mpl. (sg. ab)
ancestors, forefathers
;L j A dbad adj. flourishing
;j J p dbrii £. honour, dignity
..Jr P atish {. fire; dtish-zabani
£ ﬁery eloquence; atish-fishan adj.
fire-shedding; atish-kada m. fire-
temple
Lo
AT A asar mpl (sg. asar)
signs, vestiges, traces; basis, found-
ation
e ;r P ddwmi m. man; ddmi-
khwar adj. man-eating:- ddmiyyat f.
humanity
)Ijr P dzdd adj. free; m. free
man:- dzadr f. freedom; dzadi-ye ra’e
f. freedom of thought

27 p astana m. threshold (of
shrine)

82 y’r p dasiida adj. prosperous,
well-off, in easy -circumstances;
asitda-tar adj. more at ease

0"'/’ p ashti f. peace, concord

5P ashkdra adj. apparent,
manifest
|.._/| P dshnd m. friend

)] Lp 1 P aghaz m. beginning
SGT A afig mpl (sg ufiq)
horizons, ends of the world
= Adfat £ disaster, calamity;
afat-zada adj. struck by disaster
L, | P dga m. master

nb/ | P dgah adj. aware, know-
ing:- agahi f acquaintance, know-
ledge
‘Jf A al f. offspring
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fouled
u ; P dn f. moment
i }| P avd m. brick-kiln

a] P ah f. sigh; @h-o zart 1.
cries and laments, lamentation

u}‘ T P @’inda adj. coming, in the
future .

it pamf rule
i .
,_.:‘: | P @Ing ml. mirror

A
A} P abrm. cloud
Al A abrar m.pl. (sg. bar)
holy men, the pious
3 /l P abri f. eyebrow
L,L1 H ubalna vi: to well up
u".fL.i A iblfs m. the devil, Satan

UA1 H ubhdrna vt. to cause to
swell; to inspire

£ L1 H apahaj adj. crippled

Lul H apna adj. own; apna
pamya ad] own's own and others’

dLg)j A imifigi  adj. casual, .

chance
14 l‘;t A ijdrd m. monopoly
l}bf H wjald m. iight fadiance
uly’ A ajanib m.pl. (sg. ajnab)
strangers
slagl A ajdad mpl. (sg. jadd)
forbears
I ;f H jama vi. to be ruined
},L:I B i adj bright, clear,
brilliant
uu;r v A ajlaf m.pl. (sg. jilf) lower
orders, the common people
[ ,03' { H achhitd adj. untouched

;L?l A ahbar m.pl. (sg. hibr)
rabbis

Jf]! A ah}rir m.pl. (sg. hurr) the

0397 P alade adj. sullied, be-
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free, those free from worldly attach-
ments

JV?1 A ihsan m. obligation
(") A ahkam m.pl. (sg. hukm)
orders, commandments
FFla ahmag m. fool
I A ahval m. (sg. hai) state,
condition
2V A akibar m.pl. (sg. khabar)
traditions
S iLe |, A ikhtilaf m. disagreement
la# |, A ikhfa m. hiding, conceal-
ment
Fleta ikhids m. sincerity, sin-
cere affection
Glet A akhldg m. (sg. khulq)
morality, ethics
NP1 A ikhvan mpl. (sg. aldh)
brothers, brethren
{31 P ada' f. charm, grace

I3} A add® f. fulfilment; add
karnd vt. to fulfil, discharge

- w3} A adab m. manners, civil-
ity; literature
bl A idbar m. calamity, mis-
fortuBe .
wIlish A idrak m. understanding,
perception
I s1 A adnd adj. mean, humble
wral A adib m. writer
:gi 31 A azan f call to prayer
2344l A irdda m. intention, re-
solve _
yl':)l A arbdb m.pl. (sg. rabb)

possessors; arbdb-e himmat mpl. .

men of lofty spirit
0] b/gi A arkin m.pl. (sg. rukn)
pillars
Jba) P arman m. desire, longing
157 Hugang vt. to cause to fly;
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to squander:- uma vi. to fly

- |31 H ama vi. to be stubborn,
be obstinate

Sy Paz prcpn. from, than; az
bar adv. by heart
J'U:’, P izdr f. trousers
Jit A azal £ etemnity without
beginning

(ff.v’l A asami m. person, client;

asami bandnd to make a fool of, to
dupe
oslimia wtzfada m. seeking gain
L;‘,l,»‘ i P ustuvart f. strength

oA asrar mpl. (sg. sim)
secrets

sl A aslaf m.pl. (sg. salaf)
ancestors
Glhra isldmi m. Muslim
2 J[/l A ishéra m. sign, signal
Jl;‘ A ashrar m.pl. (sg. sharir)
the wicked
o I/F\A ashrif m.pl. (sg. sharif)
nobles, aristocrats
sl A ash'ar mopl. (sg. shiT)
VeIses
‘}‘ iA asl m. root, basis;
principle, main point:- as/d adv. not
at all
& ey, A istih £ Teform
yﬂf A usitl m.pl. (sg. asl) prin-
ciples:- usiff m. fundamentalist
oF by A id'ar £, obedience
LY\ A atibbd m.pl. (sg. tabib)
doctors
At A awar mpl. (sg. tawr)
habits, ways, manners -
/9; A i'tirgZ m. objection
ot A a'ds mpl (sg ‘ada)
enemies
ib#) A i'zaz m. honour, esteem

QU A flan m. announcement,
proclamation
(,z)l_.f‘l A alyan mpl. (sg. ‘ain)
noblemen
41 A aghniya m.pl. (sg. ghant)
the rich
257 |, A iftikhar m. pride
I/-’l A iftird m. slandering
&y /.»’l P afsurda adj. dying down,
died down; depressed
Us31 P afsan m. charm, spell
id) A iflas m. poverty, destit-
ution
Sl A igamat f. halting, stop-
ping _
db’i A ighal m. prosperity, luck
!A,: } A igtida . emulation, imit-
ation

N0 /l A agran m.pl. (sg. garin)
contemporanes

Lai A agsd adj. very far; aqsa-e
‘alam m.pl. extreme limits of the
world

L'C/f H uktani vi. to be weary,

be fed u
/"'-(1p A aksar adj. many, numer-

ous; adv. often, usually

l}’uﬁ H akhard m. wrestling
arena

b2 .
le H wlaind vi. to be over-
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turned, be ruined:- ult# adj. reversed

57\ A alhag adv. really, in
reality
('L'J } A ilzdm m. accusation,
blame
L) 2 3 I -
2 Y A ulfar £ cordiality, friend-
liness, love
i
4] { A ilahi adj. divine
1 Aurmm m. mother; umm ul
]araug (sg. jarima) f mother of
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crimesw
et A ummat f. the Muslim
commumty

(JL'" A amsdl m.pl. (sg. magal)
equals

A A imkan m. possibility
¢l A amn m. peace; amn-o
emdn m. peace and security
> f H umang f. eagerness
(f I, A ummi adj. illiterate
5 T P umid, ummid f. hope;
ummid-gah £ place of hope;
ummid-vari f. apprenticeship, can-
didature
AV A amir m. commander,
enir; rich man
JE A amin adj. trustworthy,
faithful
¢ H an-ban m. quarrel, en-
mity . |
b1 A anbiya mpl. (sg. nabl)
prophets
1 P anjam m. end
(1 A injil £. the Gospel
3141 P andaz m. manner, style
24V u andher m. darkness-
andhera adj. dark
B A insha £ writing, com-
position
._:LM A insaf m. justice, fairness
r’b‘” A in‘am m. reward
4 A anfar mpl. (sg. nafar)
menials, servants
LW A anfas mpl. (sg. nafas)
breaths
JK’ | A inkar m. refusal

-
ey P angusht £. finger; angusht
rakhnd to place the finger on, to
cnthze

J f I Hanmol ad] prlceless
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,u)l A anvar adj. brilliant, .xe-
splendent

u‘L 3] A aubdsh m. wastrel, lay-
about”

2 2} A guj m. zenith

Elassl & auza® fpl. (sg. vaia®)
manners '
3Pt A aulad £ (sg. valad) des-
cendants, offspring
A al Al m.pl. possessors; ulti-
‘fim m.pl. learned people
L.-; s fH 3 m. camel

f VA ahram m.pl. (sg. haram)
the ramlds

M)A ahl m.pl. people; used
with the izafat as ahl-¢ to form many
m.pl. compounds ahl-e tahgig
genuine inquirers; ahl-¢ jahdn people
of the world; ghl-e hukiimat the
rulers; ahl-e dunya people of the
world; ahl-e dozakh the damned;
ghl-e daulat the wealthy, ahl-e din
the faithful; ghl-¢ riima the Romans;
ahl-e zamin people of the earth;
ahl-¢ ‘ibrat those prepared to be
warned; ahl-e gibla people of the

Qibla, the Muslims; ahl-e kishfd

people on a boat, crew; ahl-e
maghrib people of the West; ghl-e
vara’ the pious, those who fear to do
wrong; ahl-e vatan fellow country-
men; ahl-e yanan the Greeks:- ahi-
kart {. business, service

ﬂ i A aham adj. most im-
portant

,Jl A @’imma m.pl. (Sg. lmam)
Imams

(Li A ayyam m.pl. (sg. yaumn)
days; ayyam-e daurdr, m.pl. the times

_,; P elchi m. envoy

‘3-'{ § P aimani f. security
U‘J_’_’ P aivan m. hall
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B
b ababm chapter, ‘subject
3L P bad f. wind
& [/ ;L P badshaki f. I(mgslnp,
authorlty
23, P bada m. wine
2L P bar m. fruit; burden
QLJL P baran m. rain
,.'LP baz adv. back; (se) baz
ana vi. to give up
UJL P bazi f. play, sport
d‘b L A baiil adj. vain, foolish; m.
vanity, falsehood
U‘bL A bdtin adj. inner, esoteric;
m. the 1n31de, ‘the heart
uﬁ!: A ba'is m. cause
UV L baghban m. gardener
L P bik m. fear
J { Hbag £ rein
Uf.: P balad adj. high, exalted;
surpassing
f/lr?ﬂf_, A bi’l-ijma* adv. by general
agreement .
oL P bano £ lady
8 L A bani m. founder, builder
j )Iz H bava m. father
42l P bavar m. belief; bivar
karna vi. to believe

F L P ba-ham adv. together,
with another, amongst
themselves, ba-ham digar adv. with
one another; bd-ham lara’t £ inter-
necine warfare; bi-ham milna v1 to
be united

{-j. P ba-pa adj. afoot; ba-pa
hond to rage (of a storm)
U2 H biphama vi. to become
furious

&4 p bt m. idol, image

LA

%" H batya f. path, way

/;1 H bater £. quail
{$7 P ba-ja adj. correct
U£* H bajana vt. to play (an in-
strument)
4% 1 bijir £, lightning
VU 1 bujhana wt. to quench,
extinguish:- bujhna vi. to be ex-
tinguished
+<" H bachpan m. childhood
l:j/.;ﬂ bichharna vi. 1o be dis-
persed, be scattered

* A bahr m. sea, ocean,
bahr-o bar m. oceans and dry land

.uf".." P bakht m. good fortune
*p bakhshish f. pardon, for-
giveness:- bakhshna vi. to grant, to
bestow
%" A bulhl m. stinginess
4 P bad adj. bad, evil, il
bad-andesh  adj. ill-intentioned;
bad-tar adj. worse; bad-khwah adj.
wishing ili, ill-disposed; bad-r#h adj.
wicked; bad-guman adj. suspicious;
bad-niim adj. notorious; bad-nasibi £.
ill-fortune; bad-niyyari f male-
volence:- badi f. vice, bad quality
S e (k) ba-daulat ppn.
thanks to

+ H bar' m. bridegroom

A+ A bar*, barr m. dry land;
barr-¢ a’zam m. continent

. P bar’ prepn. on, up, etc.;
used as the first element in various
phrases and compounds: bar dna, vi.
to be fulfilled; bar-bad adj. thrown
to the winds, wasted, destroyed; bar-
pa adj. established, set up, standing;
bar-tar adj. higher, loftier; bar-hag
adj. right, true; bar-sar-e kir hona to
be busily employed; bar-taraf adj.
aside, diverging; bar-taraf karnd vt.

-to put aside, to remove; bar lana to
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fulfil; bar-mahal adj. apt, to the
point; bar-mali adj. public; adv,
pnb]ic]y

. I Pbarabar adj. equal; level;
unbroken, contiluous, continual;
adv. continually

31/, B birddar m. brother

s\s, H barta’o m. behaviour
@}, A burj m. zodiacal sign
A A barg £ lightning

@ A A barkar £ blessing,
auspiciousness; prosperity, well-

being; perfection _
‘_ff, P barg m. leaf
J 5,; A burharn m. proof
{fl A bar? adj. free (from)

[lor 7. H barhana vt. to increase;
to magnify, exalt; to move forward;
to race:- barhnd vi. to increase; to
advance barh-kar adv. more

Lot / H burhiya f. old woman

J M. P buzurg m. ancestor:-
buzurgt {. greatness, eminence

#7 P bazm f. feast, festive
asse: bly, company

uL_} P bustan m. garden’
H bistar m. bedding
(f" H basif £. population

CAH basna vi. to dwell:-
baserd m. roosting, lodging
w2 (5 A basharat 1. glad tidings
. /-'-.'-’. A bashar m, man, mankind
P 2) A bizd‘at f. capital; goods’
JUb! A bulin m. falsehood
23! A bught m. ill-feeling
(2! A baga f endurance, sur-
vival; eternal life

£ H baknd vi. to babble, talk
NOnsense

o~
L'lf. H bigdrma vt. to ruin, spoil:-
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bigarna vi. to be ruined, be spoiled;
* to quarrel
! H bal m. twist; hostility
Lk A bata £ disaster, calamity

sl A bilad mpl. (sg. balad)
cities; lands, regions:- balda m. city;
land, region

=¥, ﬂu A balaghat £. thetoric

A% o buland adi. high; buland
hond vi. to fly up:- bulandi £ height

¢ H ban m. forest

¢ # bin prepn. without; bin-
Juta adj. unploughed

L". A bina f. foundation
) &:U: H bangvat f. affectation
5- H banaj m. trade, business
A~ H bandar m. monkey
A4 P banda m. slave, creat-
ure:- bandagin m.pl. creatures,
peop]e '

LJ' H bannd vi. to become; to
make oneself out to be; to succeed,
prosper; (se} ban dna vi. to suit,
befit

(f" A bani m.pl. (sg. ibn) sons;
bani nar’ m.pl. mankind

:Lj: P bunydid f. foundation
4, pbi £ smel, fragrance
&9, 11 bojh m. burden, load
a4r/2. P bosida ad). decayed
7. Hbol m. utterance, speech;
bol-bald m. prosperity, success:- bolf
f. language; saying, song
P ba- prepn. by, with
JL’” P bahar, baharan £. spring
JW H bhdg m. racing, running;:-
bhagna vi. to fiee, run away

LLM H behdnd vt. 10 cause to

flow; to sweep away

Fn bhanjs m. nephew
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(sistey’s som)
f T A bahdim mpl. (sg.
bahima) wild beasts, brutes
230 p bih-bud f. welfare
k_‘.’?ﬁH bhatija m.
(brother’s son)
L pbahr-e prepn. for, for the
sake’ of
/"’ H bahra' adj. deaf
/"' P bahkrd®, bahra m. share,
part; endowment bahra-var adj.
sharing in, endowed with; benefiting,
prospering
Jff H bharosd m. trust
Uf% H bharalknd vi. to burst
into flame
‘-*‘"Y' *p bihisht m. paradise
ul,ﬁf H bhagvin m. (Hindu) God
» H bhald adj. good; adv.
well:- bhalaT f goodness; doing
good; welfare
42,11 bharvar m. whirlpool
XY+ 1 bahii £ daughter-in-law
,J’;f- H bikvir m. trade
W3, H bhit m. evil spirit
{jf' P biki £. welfare
J#. Y bher f. sheep:- bheriya'
chal f. following one another like
sheep

,‘:/”f{ H bheriya® m. wolf
» "H bhes m. guise, appear-

ance .
h@’. H bhik f. alms

&P be prepn. without;
usually as the first member of
negative compounds: be-asar adj.
unfeeling; be-bak adj.  fearless;
be-bil-o par adj. without wing or
pinion; be-par adj. wingless; poor,
destitute; be-tarbiyat adj. badly
brought up; be-chiragi { help-

nephew
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Iessness; be-had adj boundless; be-
hurmait £, dishonour; be-khabar adj.
unaware, unconscious; be-khatar adj.
without fear; be-dharak adv. rashly;
be-rahm adj. pitiless; be-zar adj.
disgusted, sick of, be-tardvat adj.
moistureless, unfresh; be-‘izzad f.
dishonour, disgrace; be-fikr adj.
thoughtless, - careless; be-kdr adj.
useless; adv. uselessly; be-misl adj.
unmatched, unequalled; be-muhabad
adj. unrestrained; adv. without
restraint; be-mashvarat adj. without
taking advice; be-mol adj. priceless;
be-nava adj. indigent, destitute; be-
vajh _adj. causeless; be-hosh adj.
UNCOBScious

Jbbe P biyaban m. desert

U‘l,'."' A bayaz {. notebook

U A bayan m. account, de-
scription, style

v H  bydh m. marnage,

weddlng, byah dend vt. to give in

" marriage, marry off

Mz p bedar adj. awake
i/p/f' H berg m. fleet

» 84 P begdna m., stranger
‘}:‘. H bail m. bullock, ox

@A A bain prepn. between,

among; bain al amdsil (sg. amsal)
amongst their peers
A L}f H byopdr m. trade

P
.311. H par adv. across
/'J’JC pparing adj. ancient, dated
L‘/E. P pashant f guarding,

watching over -
j P pak adj. pure, holy

JUC » pa-mal adi. trampled
underfodt
U, H pari m. trace, clue; pats

lagind to track down, follow up
' ‘.,- H patta m. leaf
'-..H patangd m. spark
H pataknd vt. to dash on
the ground to beat

%% H pujna vi. to be worship-
ped ‘

L'C'f" H pachhtang vi. to regret
,u, P pidar m. father
/,. P par m. wing
/._. P pur adj. full; pur-gham

-adj. full of grief
: -

P JJLJ.. P pardganda adj. scattered
] /.. H pardya adj. belonging to
someone else, another’s
. &hy H parbat m. mountain
l_rj.g H parji f. the common
people, subjects
L0 v/, P parda m. veil, screen

7 P parastdr m. worshipper,
slave - parastish . worship

M_ P pursish {. questioning, in-
vestigation; asking after

L;A:f{ H parakhnd vt.to test, assay
fa ¥ P parvii f. care, concern
s P parvana m. moth
_oid, P parhez m. abstinence,
dieting
V L':}:’/._. P pareshin adj. disordered,
ruined, undone
Jd P pas prepn. after; pas az
marg adv. after death; pas-o pesh
adv. behind and in front

5'4_- P pasti {, downfall, degrad-
ation, abasement, lowliness

s‘;»"), P pushi-e prepn. behind, at
the back of
J,, H pal m. moment, second
o, Hpalla m. pan on scales
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A P pindar m. arrogance
ULt P pinkan adj. hidden
_ ™. " potd m. grandson (son’s
son)
(J’JL H pija £. worship
. 34.H paud {. young plants,

seedlmgs, offspring, progeny:- pauda
m. plant
JUJ’-P poshak £. dress, clothes:-
poshish . dress
(fj..H panji £ capital
Ej,P poyéd adj. racing, running
§¥¥%H phabii £. nickname; quip,
joke
LM: H phuland vt. to cause to
swell
L,y phalnd vi. to bear fruit;
Phalna phitlng vi, to bloom, flourish,
thrive

;l‘*g P pahid m. side
| a5, H phanda m. net, snare
t;:“a,-H pharsna vi. to be caught
‘.'ﬂ;‘”; H phitna vi. to burst out
Cs% 1 phaina vi. to blossom;
phulng phalnd vi. to bloom, flourish
h ly:‘.. 1 phernd vt. to turn away,
avert
ULL‘_‘_”; H phailana vt. to spread,
extend, stretch out:- phailnd vi. to
spread, be spread

é—'P pai m. foot, pai sipar
karng vt. to Cross, traverse

1..“::1.. H pet m. stomach
/2P pir m. old man, elder;
pir, saint; pir-zdda m. descendant of
a pir, pir-o javan adj. old and young
24P pairavi £. following
Al p paizar 1. slipper
4" P pesh-e prepn. before;
pesh-¢ nazar adv. before one’s eyes
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ALLeP pesha . professmn
occupation

rlﬁ P paighim m. message
@y Ppaiman m. covenant, pact

%P payambar m. prophet,
the Prophet

%% P paivand m. connexion;
marriage-tie

r’z’:‘.,. P paiham adv. continually

T
Uroa prepn. to, up to; adv.
eveil; 13-ba prepn. up to; td-ki conj.
so that
(JLL P taban adj. shining
@'Jt P tardj m. devastation
AU tartk adj, dark

"¢ tazag f. freshness:- tiza
adj. fresh

2 WP riziyana m. whip, scourge
o~ LA ta’assuf m. lament, regret
l}ﬁ[ tiknd vt. to gaze on
g.:eUL"P t3lab m. tank, pool
L'l rana vt. to heat
A "A wib adj. repenting of,
abandoning

o Lo'P tabah adj. ruined:- rabaht
f. ruin, destruction

d'&" A tabdil f. changing
/A tabarrd m. cursing

P fap f. fever; tap-dig f.
hectic fever, tuberculosis

& LA tagiis £, the Trinity
u;ff- A'tajdrat f. commerce
A j‘ A tahriy £ writing

A tahsil f. acquiring
/‘; A tahgir £. contempt, scorn
=, P takht m. throne

0“"4; A takhm f. special quality,

speciality
_su4" A tadbir £ plan, scheme

A/ P tar adj. moist, fresh; tar-o
khushk m. sea and land

L7 W tarara m. rapidity; tardre
bharna vt. to rush on at full speed
ke VP tar@shnd vt. to cut out, to
fashion _,
L::’/.'A turbat £ tomb
l."-_:{jA tarbiyat f. upbringing,
education
35 j A taraddud m. anxiousness
L 7P tarsan adj. fearing
3.7 A taragqi £. progress
{7 A tark m. abandoning
Js P /"A tazalzul m. shaking
W A tasallut m. reign, sway
A tashichis f. diagnosis

/ A tasharru’ m. following
the Law :

5'/5:':' A tashrih £..anatomy
e A tg'assub . fanaticism,
bigotzy, religious prejudice
> Ala ‘Iim £. education

‘,M-" A ta‘ayyush m. pleasure-
seeking, luary

A3 A taghallub m. cheating,
taking advantage

) w“ A tafivat m. difference,

distinction
¥ A igfahhus m. investigation,

inquiry .
Gs&0 A tafavwug m. superiority
Aisd A tagdir . fate
s} A tagrir £. speech
= 4 A tagviyat f. strengthening
r{ ;JA tagvim f. calendar,

almanac

/‘{'ﬂ“ A takabbur m. pride
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J%'A takrar m. dispute, con-
flict ]
/,;“’ A takfir £. branding -as an
infidel |

"A tekalluf m. elaboration,
extravagance

5P takya m. tavern

UJA talgin f. instruction, re-
ligious teaching

o "H talak (= tak) ppn. up to
LA H tdna vi. to be weighed
J[,Ln]—l talvar f. sword
&M tale adv., ppn. below

(Eér tamasha m. spectacle,
show

u,.i/ A tamaddun m. civilization
WP tamghd m. mark, stamp

% A tamanna f. wish; prayer,
entreaty

J P tan m. body; tan-dsani f,
physica] ease, comfort
,.,W' A tanbth f. admonishment
d / A tangzzul m. decline,
decay
’ 2P tang adj. Darrow; - dif-
ficult; hard-pressed

5 (4 A tavarikh £.pl. (sg. tartkh)
histories

5“.’ YA tavazu' £ consideration,
politeness

) v fJ’ P tavina adj. strong
h-'j P top f. cannon, gun
.Jj A tavajjuh f. attention

A J A tauhid . monotheism,
belief in -one God
&J;’. A tavarry' f. piety, fearing
to do wrong
= j A tauret f. the Torah

i ¥ P tosha m. supplies, pro-

vision for a journey
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ﬁ;; A taugir f. honour
‘?‘j P tavangar adj. wealthy,
powerful

A A wwahhim m. ide
thought, fantasy

D‘U?,, H thamng vt. to seize

VU2 © tharrdng vi. to tremble
violently, shudder

\'2# H thurna vi. to run short,
be lacking

L:F; H thamng vi. to be re-
strained

25 ¥ tirath m. place of Hindu
pllgnmage

J"’ H telf m. oﬂman

P ;:' H revar m. look, expression

NP1 =
LJf H tatolna vt. to search, to

examine by feeling
bH fanf f. screen
LV H talnd vi. to withdraw,
give way
g L . .
UL 1 timtimana vi. to flicker
LWl H thanna vt. to decide, re-
solve
H thitaknd vi. to shrnk,
hesitate
@‘ H thikina m. place

L,.mf H thanng vi. to be deter-
mmed be decided

u—v/ H fahni f. branch, spray
é‘(a’ H thokar f. trip, stumble;
tho

k{zana to stumble

U/,P’ H thahrand vt. to appoint,
establish; to settle, prove; to make
out

Ik* H gz m. ridge, hill

8
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QL'.' A sabit adj. fixed; sabit-
qadam adj. steadfast
dL"'_ A sani m. match, equal
S A sabt f. fixing; sabt hong
vi. to be fixed
7 j_' A garvat f, wealth
d.'ﬁf A sigl m. weight, gravity
,/1 A samra m. fruit

U5 A sana f praise; sand-

khwar: adj. singing the praises of

J
b ‘'pja f. place; room; j ba-ja
adv. in every place

»l P jadi m. magic; jada-
bayan adj. possessing a magical style

.ulg A jada m. road, way; jada-
paimd m. traveller

&l A jori adj. current, set in
motion )

r(g P jam m. cup

@l P jan, jan 1. life, heart,
soul, jan fida hond the heart to be
sacrificed (in admiration)

ozl Pjanib-e prepm. towards, in
the dlrectlon of

J‘“, P fanvar m. animal

U'l# A jahil adj. ignorant, bar-
barous’

» A jabal m. mountain
04,9 A jabin {. forehead

H jatand vt. to point out,
demonstrate to show, make known

[# H jachna vi. to be judged,
be esfimated; jachd #dd  adj.
measured and weighed

’.AV Pjudi adj. separate, apart:-
Juda’t £, separation
A A jazb m. attraction
& 17 A jur'ar f. daring, courage

1
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;’/: P jirga m. band, company
*# Pjuz prepn. except, besides
V2 A jazd f. requital, reward
2% Ajazr m. ebb, falling tide
37 A juzv m. part
007 A jazira m. island; jezira-
numa m. peninsula

f.‘“’- P jusi-jii f. search, inquiry
a2 Ajafé {. cruelty, oppression
Ag’?.' P jigar m. liver, heart
)'.G H jugnii {. firefly
e A jila f. lustre, splendour
Jie A jaial m. gloty, grandeur
A& A jalsa m. assembly
0 A jalva m. manifestation,
display; lustre; jalva-gar adj. con-
spicuous, manifest; lustrous, splen-
did; jalva-gustar adj. lustre-shedding
SlZA  jamadar mpl.  (sg
Jjamad) minerals, fossils
ZSLZ A jama'at £ society, group,
community
V& jamana vt to fix, lay
down
A7 A jumia m. sentence
L& Hjamna vi. to be collected,
gather; to stick to, cling to
& A jannat £ paradise:- jinan
f.pl. gardens of paradise, paradise
(.}";-’ A jins f. kind, sort
Lz Hjanng vt. to give birth to
i Ji f. stream
|7 U jua m. gambling
M# P javar adj. young, youth-
ful; javan-mard adj. spirited; magn-
animous, pgenerous, beneficent;

Jjavar-mardi f. magnanimity:- javani

f. adolescence
3.4 njui f. shoe
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oA jaudat f intelligence,
mental ability
: O" P+ P josh f. ferment; passion
72 H jokhon f. danger, risk
W ‘7 Junhin conj. as soon as
/j" A jauhar m. jewel; quality,
character, innate capacity; skill,
virtue, good quality
L7 P joya m. seeker
X Jla?' H jharnd vt. to shake,
brush, dust off
J; Lf- A jahaz m. boat, ship
S . Y jhag m. foam, froth
ot L?' A jahalat £, ignorance, bar-
barism
Ul;?-' P jahan m. the world;
jahan-dar m. ruler of the world,
emperor _
¥ H jhijaknd vi. to falter,
recoil
V8% 1 jharnd vi. to drop, fall
off .
L’b@f H jhukina vt. to cause to
bow, to lower

» H jhuknd vi. to bow down,
to be lowered

. L j@-H jhagama vi. to quarrel
d.? A jahl m. ignorance
M H jhurd m. clump
Y- A Jahannum m. hell
st jhial £. gilt covering
LEEH jhmknd m. lament,
grievance '

G H ji m. life, soul, self,
mind; (se} ji churana to try to get
out of, shrink from, set one’s face
against

CH
MQ_ P chdrd m. remedy -
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, d‘% H chal f way, custom;
action; stratagem, trick
Yl P chalak adj. clever, adept
8,4.!; H chandnf f. moonlight
L..a?.‘. P chap adj. left; chap-o rést
adv. I&ft and right
L;é’ H chitakni vi. to shine (of
the moon)
& lZ2® chiragh m. lamp:-
chirgghan m.pl. lamps, ilumination
ULz charing . to graze
a2/ P charba m. tracing paper,
copy; charba utdrma vt. to copy

Uf H charchd m. talk, report,
fame, (ka) charch@ hond vi. to be
prevalent

U:P_:, H charas m. a drug, hemp

UViZH chirdnd vi. to mock,
make f;m of

=P chashm f. eye; hope,
chasHm-¢ bad dir may the evil eye
be farl; chashm-¢ bihi f. hope of
betterment; chashm-e tar f. moist eye

,..c-"'-’-,-P chashma m. spring
49 H chakor m. chakor, small
Indian partridge
y 4 H chakhni vi. to taste:-
chakhdng vi. to cause to taste

;ﬂf_‘! H chal-chald’o m. bustling
preparations for departure

f? chilam f bowl of a
hook:

% H chalan m. way, ‘manner;
behaviour

%H chamakna vi. to shine,
glitter  ~

% Pchaman m. flower-garden

M P chand adj. a few, some

3 .A-" Hchandim. a preparatnon
of opium
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U.{.‘ﬂ P chauparn m. shepherd
QL% B chot f hurt, bruise;
twmge
§.7% Hchot f. peak
4P H char adj.
pieces; utterly overcome
_¥% H chor m. thief
7 chaukhat £. threshold.

Le# H chhana vi. to spread
over, overshadow

bfl: w-,H chhdnmnia vt to prune
L lfenr chhanna vt to sift,
strain, filter; to explore thoroughly

("i-.-H chhattar m. large
umbrella

FPu chhag f sixth day
festival (after childbirth)
,ﬁ' H chhurt £ knife

L.uf H chhiitnd vi.

abandoned; to be acquitted
U}f?‘-'!-l' chhemi vi. 1o tease,
provoke
% H chain m. ease, comfort
b, ——
& ):77'1{ chiyuni £. ant

broken, in

to be

H
ezl hdjat f. need; hajat-rava
m. supplier of need, helper
w=oA hdshiya m. marginal
note; hashiva charhana vt. to supply
marginal note, make an addition
&'A hami m. supporter
A hubb f. love; hubb ul
vatan f. patriotism
UA habash m. Ethiopians
& A hujjat £ argument; ob-
jection
Az A hadd {. limit, boundary
LA A hadis £ Tradition,

 Hadith
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)7 hizagat f. medical skill
447 A hazar m. caution, fear
} A hur m. free man

& 7 A hararat £ heat, passion

UP7 A hirs £ eagerness, avidity

@A77 A hirfat £, craft- hirfa m.

-craft, skill

sA? A harkat f movement,
stirring; action
8.7 A harif m. tival, opponent
%7 A harim m. enclosure,
sanctuary
e P hasb-¢ prepn. in accord-
ance with
A hasab m. pedigree,
lineage
A2 A hasad f. envy
e~ A hasrat f. regret, yearning
/%7 A hasr m. confinement,
restriction
&7 hazrat m. title of respect:
‘sir’, ‘your reverence’, eic.; hairat-¢
‘ishg m. ‘Sir Love’
ki a hifz m. preservation
g A hag, hagq m. truth; God;
right; duty; (ke) hag mert ppn. in
relation to, in respect of
28 A hagigal f. truth
"A hukm m. command,
order; hukm-bardar adj. obedient;
hukom-ran m. maler
A hikmar (pl. hikam) f.
learning; wisdom; philosophy
=& A hukiimat f. government

(é A hakim m. doctor; wise
* man,[philosopher

o ¥ A himayat . defence
L--'-‘? A hamiyyar £ sense of
honout, regard for honour

r&‘f A hamim adj. boiling hot

231

A# A har £ houti
AT A haif intj. alas)
KH

J”P khar m. thorn; khar-e
mughtlar m. the Arabian thom, a
desert plant; khdr-o khas m. thorns
and stis:k.s, rubbish

"")lfA khazin m. treasurer
P khak f earth, dust-
khaki adj. earthy; m. creature of the
earth .
Jl/" P khaka m. caricature,
sketch; khaka urana vt. to ridicule
U‘J Ga khalis adj. pure
1"A khalig m. the Creator

r' P kham adj. raw, crude;

untouched, unopened

F¥o b khamosh adj. silent

8% v ghandans adj. by family,
hereditary; m. one of good family,
anstocrat

ol3lFa khanagah f kbangah,
Sufi monastery

27 p khana m. house; khdna-
barbad adj. ruined, depraved

A A khabar f. knowledge,
awareness; news, report; khabar-dar

“adj. aware; (ki) khabar lena vt. to

take stock of

f WA Khuddam mpl. (sg
khadim) servants, attendants

e khudavard m. master,
lord God

3 r khwdat £ divinity;
creation, the world
S50 A khidmat £ service;

khidmat-guzari L. readiness to serve

37 ¥ khirad wm. intellect,
intelligence; khirad-mand  adj.
intelligent, wise
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?P khurram  adj.
re]olcmg

Ulj’ P khizdn £ autumn

bappy,

M7 A khazana m. treasure,

treasury
u-” P khas £ rubblsh of sticks

or thorns

L khissat 1.
meanness

uﬁ* P khushk adj. dry

RPN khaslat - £ property,
quality; hablt

r-ﬂ’ A khasm m. enemy

thr A khatd f. fault, error,
wrongdoing; kha;a-kar m. wrong-
doer; khata nikaing vt. to find fault

oib A Khitab m. title

stinginess,

.«5’ A ktba m. sermon; ad- .

dress, oratlon

A  khatar m. danger;
khatar-nak adj. dangerous:- khatra
m. danger, fear, apprehension

,..b)' A khitra m. region, area
U‘p A khaft adj. hidden
<o A khilaf m. falsehood: dis-

cord
=30 A khjlafat £. the Caliphate

AP A khuld wm. paradise;
khuid-¢ barin m. the highest heaven

wads A khalaf m. descendants

oo a khalg £ creatures,
creation; mankind, people:- khald'ig
f.pl. creatures, people

a khulg £. courtesy, polite-
ness - o
M A khalal m. injury
4:e A khaltfa m. Caliph

P kham adj. bent; m. bend;
ma vi. to bend, bow

P khum m. large wine-jar

@am}_

(3P Khamoshi £ silence
=" A khamir m. composition,
constitutlon
Uliop khandan adj. laughing,
mocking; joyous, flourishing:-
khanda m. laugh; khanda-zanan adj.
laughing
# P khii £ custom, habit
PP khwab m. sleep; dreami
NP hwir adj. disgraced,
vile:- khwart f. disgrace
UWFr khwanan  adj. eager,
. desirous
L-_-'..""P khiib adj. good; adv.
welk:- khabl f. good quality, virtue
P khud pron. self; khud ba-
khwd adv. by itself, spontaneously;
khud-faramosh adj. forgetful; khud-
matlabi f. selfishness:- khudi f
selfhood; self-awareness
LL?‘ P khorak £. food, diet

u‘j’P khush adj, happy; khush-
dyanda-tér adj. more agreeable;
khush-gismati £ good fortune:-
Khushdmad f. flattery

BC,"P khiik m, pig

A7 P Khan m. blood; killing, .

murder
&~ 2 A khiyanat f. treachery

/f' A khair £. welfare; ‘best’ in
Arabic compounds; khair ul umam
{(sg. ummat) . best of communities;
khair ul qurin (sg. garn) f. best of
ages; khair ul varad m. best of men

. D
Vb P dasian £ story, tale
E1s P dagh m. mark, blemish
{» H dam' m. money
Iy p dam’ m. net, snare
(12 P dim® m. animal; dim-o
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dad m.pl. wild animals, beasts
&12P daman m. skirt
Uy P dana adj. learned, wise;
m. sage:- danish f. learning
213 p davar m. God (as divine
Judge)
b A di'im adj. everlasting
“73p dikhrar f. daughter

42 P dar m. door; dar ba-dar,
dar dar adv. from door to door

r

43 A durr m. pearl; durr-e
makniznn m. rare pearl, precious
pearl

L3 P dira £. caravan-bell
& li2 A dirgyat {. knowledge

Abss v darbar f. court; darbar-
dari £. attendance at court:- darbdri
m. courtier

8 A dars m. teaching, lesson
w2antyy P durust adj. correct
JLE22 P darafshan adj. splendid

ij)) Pdar-guzar m. overlooking;
dar-guzar kammd vt. to overlook,
pardon

0A'JY P darinda m. beast of prey,
predator '

U')JJJP datvesh m. poor man,
fakir, dervish

0igs? daryiza m. begging;
daryiza-gar m. beggar

J/ 1y H darerd m. hard ram,
driving rain

oy P odast m. hand; dase-yab
adj. available, to hand

AL P dastar £ turban

s P dasht m. desert; dashe-o
dar m. desert and mountain

(L3 P dushnim m. abuse
15>y P dushvar adj. difficult
6> Pdagha f. deceit
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/"". p daﬁar m. volume, record;
archlve
:.J) A diggat £. difficulty
LU0 1 dukhand vt to grieve,
distress:- dukhyi adj. grieved,
distressed
dﬁ P 4il m. heart; dil-afgir adj.
heartbroken, sad; dil-jam’ adj. with
heart at rest, assured; dif-ruba adj.
heart-stealing; m. darling; dil-lagi f.
amusement, pastime; dil-nishin adj.
finding credence, accepted
(22 A dalil f. argument, proof
(2 pdam' m. breath; moment,
instant; dam-bhar adv. for an instant;
(ki) dam bharna vt. to sing the
praises of
2P dam® m. deceit; dam
dend vt. to wheedle, inveigle
o yH damak . glitter, flash:-
damakna vi. to glitter

%}ﬂ'JH dangal m. assembly,
aren

(f}"' o dunyavi adj. worldly
{988 davi f. medicine

422 Adaur m, circulation; daur
daurd m. dominion, sway

Ui33A dauran m. time, age; the
world

. J3s H daur f. running
£.72 P dozaldh m. hell
3}3) P dugaifa adj. having on
both sides
)23 A daudat £, wealth, riches

&lesy dhar £ ore, mineral,
metal

>V 5 P dahana m. mouth
<& 3 1 dhat f. mania, bad habit
U2 H dharna vt. to put, place

b ‘)"J H dharalli m. sound of
beating; dharalle se adv. fearlessly
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P2 H dhun m. strong desire;
diligent effort
Kb 1 dhundhatka m. dim light
(of dawn)
d#2 1 dhobi m. washerman
b{m H dhoka m. deceit, fraund
(ﬁ: H dhiim f. fame, report
s H dhyan m. meditation,
contemplation
u-.f': H.des m. country;, des
pardes adv. at home and abroad
¢f3 A din m. faith, religion;
din-o dunya f. religion and the
world, this world and the next; dint-e
hudd m. the religion showing the
way to salvation, Islam:- dind adj.
religious
S1J> Pdivan m. collected works
of a poet, divan
12> P divinagi £ madness,
frenzy:- divana adj. mad

L:’;’ H dubond vt. to drown,
sink; to squander
dbs u dafali m. tambourine-
player
L‘h’/,é' H dagmagdinrd vi. to totter,
roll, list
& ;’§ H ditbna vi. to sink, drown
dwé’ H dhdl m. manner, custom
s lm; H dhand vt. io demolish
;.Jﬁ,: H dhab m. method, proper
way
Uﬂ’: H dhaind vi. to be cast, be
mou,lded
n..(‘.‘p; H dhang m. behaviour,
manner .
2923 H dhor m. cattle
Lﬁj)’{ H dhiindhna vt. to seek
VIR dher m. heap, mass '
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I
')‘_J H'derd m. dwelling, camp,
tent

el A zat f. being, self; zar-e
vihid £. the Unique Being, the One
God

0/;.’ > A zakhira m. treasure
store -
842 A zarra m. atom, particle
3 A zikr m. mention '
“ - ) -
wJ3 A zillat £ disgrace, degrad-
ation; insult
('3 A zalil adj. mean, humble
r 5 A zam f. blame, reproach

R
@'JH ré/ m. mason, builder
L}, H rdjé m. ruler, king
ol a rahat f. comfort, ease,
welfare '
J"J P rdz m. secrei, mystery
'L A ras' m. head; ras wl
atibba (sg. tabib) m. chief of doctors;
ras wl bizd'at m. capital, substance
'L pras® adj. suitable, fitting:-
rast adj. right, correct
Lf’ L+ A rd'f m. shepherd
%\ v orand 1. widow
&2l A ravi m, transmitter of
Tradition
G’JP rah f. wayj rah-rau m.
traveller
i LA rahib m. monk, hermit
&\ A ra'e (pl. ra’en) £. opinion
& A rub' m. quarter; rub'-e
maskin m. the inhabited quarter of
the world

w7 A rutba m. rank
ey o rikiat f. departure

f—
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(" 4 A rahm m. mercy:- rahmat
f. mercy

fij riefh m. direction; rukh
phirma direction to change
P A rukchsar £, leave; rukhsat
hond vi. to take one’s leave, depart
/24 P rakhna m. gap, chink
1) A rad m. rejection; rad
karnd vi. to reject
Va4 A rida . cloak
A A risilat £, the Apostleship,
the office of Prophet
Iy P rusvd adj. disgraced
J# A rasil m. the Apostle, the
Prophet Muhammad

L':-/’J Hrasyd m. pleasure-seeker,
voluptuary

wmisy P rishta m. relationship, tie

._,é’u P rashk f. envy

A4 A rasad m. observation,
astronomy; rasad-gah f. observatory

Uss A ra'ng adj. lovely, fair
w9 A ra‘finat £ arrogance
wFs A raghbat f, strong desire,
urge .

&2 18 ) A rifagat £. companionship

oy p raftar {. going, moving:-
raftani adj. obliged to depart:- rafta
adj. gone; rafta rafta adv. little by
little

d } }ag _H rakhval f. protection
4 P rag f. vein
l::u H ramnd vi. to wander
({',J P ranj m. sorrow, grief:-
ranjur adj. upset, distressed, afflicted
A4 rind m. wastrel
J¥4 P rangin  adj. brilliant;
rangin-bayani £. brilliant style
24 p i m. face; ri-did f.
account, proceedings; state; ni-
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shindsi f. casual acquaintance; ri-e
zamin m, face of the earth
190 p rava adj. permissible,
allowed .
Uip ravan adi. current:
ravari f. flowing, fluency
Seldia nviyat (pl. rivavat) f.
tradition; Tradition, Hadith
2/ A mh £ soul, spirit; nih-
parvar adj. fostering the spirit:-

" rihant m. idealist

A30P roz m. day; roz-marra m.
daily gractice
24 P roshan adj. light, bright:-
roshani f. light
Z)JJ A raunag f. lustre, glory
24 H ritkh m. tree
0.4 P rah f. way;, rah-bar m.
guide; rak-zan m. highway robber;
rah-numd m. guide; reh-numa¥ f
guid’ance; reh-numiin adj. guiding
3 PJ P riha'l f. deliverance
JUpi A ruhban mopl. (sg. rahib)
monks
.‘g) A riya £, hypoorisy
@3 {,. 4 A riyazi f. mathematics
s Hret f. sand
U;JJ H s f. envy, rivalry
i p resha m. wound; resha-
davari £. inflicting wounds; power to

move
b

424 ¥ revar m. flock

VA
.J)J_J. A zgbar f. the Psalms

“FJ A zahmar £ affliction,
trouble

2J P 2ad £ blow
44 P zar m. gold, wealth
A za'm m. presumption,
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foolish jdea
( P A zagiim m. cactus
A} A zalzala m. earthquake
Jb A zaman m. time:- zamana
m. time, age; fortune; the world
&J P zan f. woman, wife

(3511 P zindagani £. life:- zindagi
f. life; zindagi-bajhsh adj. life-giving,
revivifying

4 P zahr m. poison

L.J"JP zeb {. adornment, orna-
ment; *zeb-0 zinat £. elegance, display
of ﬁnery

A P zere prepn. under; zer-o
zabar”adj. overturned, topsy-turvy,
destroyed

w2 JA zinat f. elegance, beauty
A2 4P zina m. ladder
4 1P zevar m. ornament

S
£ 1 sath m. company; (ka)
sdth chhomd vt. to abandon the
company, leave the side of:- sd#thi m.
companion
jb P sdz m. harmony, music;
musical instrument

j L p saghar m. cup
4 b A sagi m. cupbearer
Wbl p saman m. material,
material basis; provision, equipment,
furnishing; apparatus
V b u sanchd m. mould
U-"Lr H sans f. breath
ﬂL" P sdya m. shadow
‘0% P sabza m. greenery
&2 A sabgat [, superiority
Y H sabha £ society
= P sipar £. shield
&9y’ H sapit m. worthy son
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A" P suped adj. white

ul/ P sitara m. star

P sitam m. oppression
U P sumn m. pillar
DAf: A sijda m. prostration
L'!j: H sujhdnd vt. to show,
explain, point out
f A sahar £ dawn

sls A sakhavat £ generosity,
lavishness:- sakhi adj. generous,
lavish
Y H sadi adv. always
" psar m. head; sar-afraz adj.
exalted; sar ba-sar adv. completely,
entirely; sar-e rah adv. on the road;
sar-figanda adj. hanging the head
downcast
L"p sara £. serai, inn
Yo $ird m. top, head
(o /-“'A sarab m. mirage
b L~ sarapa adv. from head to
foot, totaliy
// P sargsar adv. completely,
fully, entirely

/P ser-gnjam m. end, con-
clusion

&P sar-aj m. chief, lord,
master
Jﬂ/‘P sar-hadd {. frontier

f/ P surkh adj red; surkh-rit
adj. honourable

=5 “p# P sar-rishia m. business, .

practice

Yot P sar-sabz adj. verdant,
ﬂourishing .

J / P sarshdr adj. intoxicated
Jb,// P sarkar f. government
24~ Psarmaya m. capital, stock

Vs~ ? saza f. punishment; adj.
worthy, deserving; sazd-var adj.

-
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becommg, befitting
G v susti £, laziness, sloth

als Asatadat £ auspiciousness,
good fortune; happiness

sz la A sitayat £ calumny
i A sifla adj. base; sifla-pan
m. meanness, baseness
,..W A safina m. notebook
,:e:' A safih adj. foolish
L~ A sagqa m. water-carrier
A A sagar m. hell
o A subdit f. silence
A sikka m. coin
H sukhi adj. happy, at ease
P sag m. dog
Sl A saldgmat adj. vnharmed,
safe:- saldmi m. one who salutes
28 Hsulajhna vi. to be settled,
be resolved
sl A salaf m.
ancients _
LYACH sulging vt to light:-
sulagna vi. to be lit
,.3-_-}-"’ A saliga m. method, knack,
art, skill, taste
I H saman m. condition,
state; scene, atmosphere, plenty,

ancestors,

abundance

Ul g samand vi. to fit, to be
contained
o A simi £, direction

Aff’ H samajh £. understanding;
samajh-biajh £ understanding

4y A samir m. sable, fur
‘;’ A sammi adj. poisoned
U A singn £ spearhead

o A sunnat f Sunna, the
example of the Prophet

L,lx‘"’ H santbhalnd vi. to recover
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I sandds m. cesspool,
latring
2V p sanglakh  adj.
sangin adj made of stone
g’ A sunni m. Sunni
> P s f. side, direction; sil
ba-si3 adv. on all sides; sii-¢ prepa. in
the direction of, towards
}# psiva ppn. besides, except;
adj. more
219 A savdd m. outskirts
Eily'p savari £ CONVEYAnce;
riding
V29 P sauda m. trade; sauda-
gart £, trading, trade
4¥” P soz m. elegy; soz-khwani
f. recitation of elegies
bl;r’ H sehdri m.
support
g Lr-' A siydhat f. travelling
‘,_J/L/ A siyasat £. polities
LLJ H syind adj. adolescent,
grown-up
s Hser' m. ser, two pounds
_ Pser adj. full, sated; ser-ab
adj. sated; well-watered
«ioia sirat £ conduct,
behaviour; character, nature
' A sail £ flood, torrent
‘/J P sim m. silver
L34 P sina m. breast; sina ba-
sine adv. from breast to breast,

passed on from father to son; sing
sipar hond vi. to stand firm

~’ P siyah adj. black

stony:-

reliance,

_ SH
LU shadan adi.
cheerful:- shadi £. joy
3L': A shaz adj. uncommon,
Tare

happy,
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_)"L: A sha'ir m. poet:- sha'iri £,
poetry .

U5 A shan £ condition, state;
manifestation; glory, splendour

i L""'L’ P shdhanshdhl adj. royal
Pt L.a ¢ sha'ista adj. decent,
proper, civilized:- shayan adj. worthy,
deservmg
t.J-"P shab f. night; shab-nam f.
dew; shab-o roz adv, night and day
&B_"A shuja‘ adj. brave
jf‘ A shar m. evil, viciousness
Lt/-‘ A sharira m. spark
oA / A sharafat £ nobility

(S sharh f. explanation, de-
scription

b/"’ A shart {. condition

& A shar' m. Islamic law,
Shariat

J/’:“ A sharg m. the East
¢ A Sshirk m. polytheism:-
shirkat f. partnership
¢l / P sharmdnd vi. to be put to
shame, be ashamed
ey / A sharT'al m. Islamic law,
Shariat
A P A sharif m. gentléman,
an'stocrat noble
Sl b shish num. six; shish-jihat
adv. in all six directions, all over the
world, everywhere
/1-7" A shi'r m. poetry
. A shu'la m. flame
uﬂ-"" A shafgat f. compassion
U‘" A shaq m. splitting; shag
hona \:'-1 to be torn
G)Laf’ A shagavat f. disgrace
2 A shakk m. doubt

= L"‘ A shamdtat {. gloating over
another’s misfortune, Sch_adenfreude

(j‘ A sham' . candle

& A shamma m. particle,
fraction_

u:“’ P shob m. washing
;‘:‘ P shor m. noise, sound

,.'S";’ P shosha m. scrap, particle .

k.’bf)p A Shaukar f. grandeur,
majesty
in }u‘ ¢ shauhar m. husband

~ P shah m. king; shah-baz
m. peregrine falcon

u:l/r"A shahddat f witness;
testlmony, bearing witness

A'Y" A shahd m. honey
’M A shuhda m. scoundrel
/r'A shuhrat f. fame
M A shahid m. martyr

I, _.uPshmda adj. madly in love,
passmnate!y keen

/.-_/ P shir m. milk; shir-o
shakar m. milk and sugar
0.4l P shiriza m. binding of a
book |
s A shaitin m. the devil,
Satan

19 p sheva m. manner; sheva-
bayini f. oratory, eloquence

$
o*lea sahib m. lord, master;
sahib-girani f. auspiciousness
(slw A sadig adj. truthful
G(,.a A sdfi adj. clear, clean
%o A sd'im m. one who fasts
2o A suhbat £ company
= A sihhat £ health
152 Asahrd m. desert
c;‘J A sahn m. area; lawn
Jfa A sahifa m. volume, bock

o A sada £ cry, call
(a0 A sidg m. truth, sincerity
!. Al P sad-ha num. hundreds
of:- sadi {. century
(12 A suraht £. flask, goblet
Apo A sarsar m. cold wind
S A .gfuf m. expendi_ture
s A saf f. rank
M A safd m. purity:- safd’f f.

wiping out, obliteration; purity,
brilliance; sincerity
= A san'at f industry,
manufacture
A sanam m, idol
oA saut . voice, sound
uy?a sarat £ form; manner,
way; likelihood; sirat-¢ prepn. like
(} o A Sifi m. Sufi, mystic
A sahbd f. red wine
M A said m. prey

A saigal m. burnishing,
polis| mg

7
y /J A Zgrar m. harm
caad A 2alf adj. weak
L"J?J‘b A Zaldlat f. ruin, perdition
T
oFS am'af obedience
oA P A talib m. seeker
& \b A li* adj. rising
b A tib £ medicine
. %" A ab’ f. character, nature,
natural disposition

‘};b A by m. hemisphere:-
tabga m. class

%" A tabl'i adj. natural

Glossary

¢F A ek wrh £ way,

239

manner; foundation; rarah dend vt
to overlook opportunity, to give
ground; rtarah dand vi. to lay
foundation
(;‘.‘-f A tarlg m. way, method:-
tarigat f. the mystic way of Sufism:-.
tariga m. way
Ata'n m. scoffing, mocking
UUS‘I’A tughyar: m. rebellion
LL!’A fid m. gold:- tld’t adj.
golden, gllded
\b A talab f. search, seeking;
talab-gir adj. seeking, desirous
A tilism m. spell; magic,
mystery
b A tanbir m. tambura
‘_-_:JI)A favd’if f.pl. (sg. 1@’ifa)
dancing-girl; also sg. dancing-girl,
courtesan
Jbb A uafan m. storm
G A tai m. crossing; tai karna
vi. to cross, traverse
b P tayyar adj. ready
,;,:,Ab A finat f. constitution,
nature, disposition

Z
7 A zahir adj. outward, ex-
ternal; evident, apparent; m. outside
appearance; z#hird adv. apparently

_ /ﬂfA zafar m. victory, success;
profit, gain
A zulm m. oppression,
tyranny:- zulmat £. darkness

£ A abid adj pious; m.
devotee
2l a ‘iz adj. powerless,

- helpless

ol A ‘adar (pl adat) custom,
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habit
g_b A “dr f. shame, disgrace
A ‘dgil adj. wise
A ‘dlam m. the world;
state, condition

Al A “alim m. theotogian
eisl® A “ibadar £ worship, de-
votion
u'ul;" A ‘ibdrat f. composition
CIV N ‘abag adj. vain, absurd;
m. absurdity
. &% A ‘abd m. slave
d /-7 A ‘ibrani m. Jew; f, Hebrew

&F A Cibrat £, warning, moral
example, moral lesson; taking heed

> A ‘ajam m. non-Arab land;
Persia

=AW A “adalar . justice; law
<2 A ‘adavar £, hostility
(Jﬂ A ‘adl m. justice
¥ A ‘arab m. Arabia; Arab,
Arabs

U—/)’ A ‘arsh m. heaven; arsk-e
bariri m. the highest heaven
& 1% A ‘ury m. ascendancy
oF A ‘aziz (pl. ‘azizan) m. dear
friend; relative; revered person; adj.
respected, honoured
(“;'" A ‘ishg m. love
Le# A ‘asd m. staff, stick-
b A ‘ad £ gift, present; ‘atd
karna vi. to bestow, confer
A A ‘apar m. dispenser of
drugs or perfumes
/bf A ‘ifr m. perfume, otto
= A ‘azmat f. greatness
A A ‘ufinat £ putridity,
rottenmness :

LGP A aqaid m.pl. (sg. ‘egida)
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articles of faith, matters of belief
{‘j:‘; A ‘ugbg f. the next world
u;"" A ‘ugiibai £. torture
HA*‘;' A ‘agidar f, belief, truth
,JW A ‘dlage m. connexion
S A “alaar f. infirmity, iliness

e A ‘alamat f, symptom; s:gn,
mark
A ‘alam m. standard, flag
A A im (ol
learning;” science, scientific
knowledge; ‘im-e fabI't m. natural
philosophy, medical science; ‘Um-o
fan m. learning and art:- ‘ifmf adj.
learned; scientific
=l A “imdrat (pl. ‘imdrir) .
building; architecture
A ‘umr 1. life; ‘umr-bhar
adv. all one’s life
U A ‘amal m. operation, ac-
tion; practice; sway, rule
F A ‘umvan m.  heading;
constituent element
AF A ‘ahd m. covenant; time,
age *
JbP A Cayar  adj.  clear,
apparent, manifest
i A ‘aib m. fault, defect;
disgrace
J¥A  ‘alsh m.  pleasure,
pleasure-secking, enjoyment

GH
LA ghar m. cave

u:u_lf« A gharat . plunder, pillage

P A ghafii adj. heedless,
thoughtless, neglectful, oblivious

‘_..JG A ghalib adj. prevailing,
overcoming

& A ghayat £ end

‘wlim) m.

Glossary

‘L'l;ﬁ': P ghurrind vi. to growl
/¥ A gharb m. the West
JOF A gharai 1. selfishness,
ulterior motive; concern, adv. in
short |
U A ghazal £, ghazal; ghazal-
khwan adj. ghazal-reciting
_ ‘}J A ghusl m. bathing
5 a ghash m. fainting; (par)
ghash kona vi, to swoon over
u.mf A ghazab m. wrath, fury
U' A ghufrdn m. pardon, for-
giveness of sins
s A ghaflat f. heedlessness,
obliviou'sness; oblivion3
(}‘ P ghul m. outcry, clamour,
tumult:- ghrlghula m. tumult, havoc,
clamour
e A ghulam  m.  slave-
ghilmar m.pl. the youths of paradise
_ Jé A ghalla m. grain
P gham m. grief, sorrow,
suffering; gham-khwdr m. sym-
pathizer, wellwisher; (kd) gham
khand vt. to show sympathy. for;
gham-gusiri f. alleviation of grief;
gham-gin adj. grief-stricken
" (% A ghani adj. rich; m. rich
man _
f~ A ghanim m. plunderer,
enem ,
¢ A ghanimat £ good
fortune, lucky opportunity

J)". A ghaur m. attention

w¥ A ghibat f. backbiting,
slander

/J.’ A ghair adj. other

u/!’ A ghairat f. sense ofshame,

sense of honour, sense of justice;
spirit
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F
by L
£V A fitiha f. prayers for the
dead; fatiha-khwan adj. offering
prayers for the dead
£ s A farigh adj. free; careless,
neglectful; farigh w! bal adi. free
from care; farigh-nishin adj. sitting
without care
Grlbe fash  adj.
manifest, revealed
;(, A fdga m. starvation
L} A fani adj. transitory
dbA fi'ig adj. superior, pre-
eminent
: J,C)'A farava m.pl. (sg. fatva)
fatvas, judgments
AW A fina m. disturbance;
fitna uthana vt. to create disturbance
; A fakhr m. glory
L A fidi m. sacrifice; adj.
sacrificed, devoted; fidd hona vi. to
be sacrificed, devoted; to be beside
oneself
JI/A farag&at f. lelsure, easy
circumstances
f}y}) P fardmosh adj. forgotten
" j/ P faraham adj. collected,
gathered
U"Ly P firdaus m. paradise
A4 P farzand m. child
Z" j P farsakfi m. league
; P firishta m. angel
U.‘ / A farz m. duty
£ s - A far’ f. branch, subsidiary
pomg -

apparent,

/ A firga m. sect, group
@bV P farman m.  order,
command; ferman-dihi f. govern-
ment, empire
P 1,/ P farvad {. lament
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gt} P fareb m. deceit, trickery
U /'-P fuzin adj. increasing
A A fasad m. troub]e, dis-
sension, quarrel
;L-’ P fasina m. tale, romance
u/-” P fasurda adj. died down
P fusén m. enchantment,
spell . _
@?’Lﬁ:’A fasahat f. eloquence
(P22 fasi £ season
cf."’. A fasth adj. eloquent
J¥a fazl m. excellence:-
Jaztlat £. excellence; learning

e s fitrat £. nature, natural
state

yf’. A figra m. sentence, phrase
JzJ’ A fagat adv. only, merely .
A faq;r ad_] poor:- fagiri {.
poverty
A ﬁlcr f worry .
CIZITON falahat £ agriculture
w1 A falakat f. calawmity, mis-
fortune
’,,JJ A falsafa m. philosophy
c); A fan, fann (pl. funan) m.

art

L’ A fana f death; ad] pass-
ing away, passed away

Q
S5 A gabil adj. worthy, fit, de-
serving; gabil-e prepn. worthy of
(96 A gazi m. judge, qazi
,J"l; A gafila m. caravan
ﬂ" b A qéfiya m. thyme
S.Jb A galib m. frame, body

b A q@’im adj. established,
set; intact .
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5’ A qubh m. baseness
A& A qabr f. grave
,-4" A gabza m. grasp, power

Jd A gibla m. Qibla, direction
of prayer; object of devotion

ok A gabila (pl. qaba’il) m.
tribe . :
d"’_. A gatl m. killing, slaughter
b7 A gaht m. famine
AR A gadr f worth, value;
appreciation; gadr-dan m. patron
i A qudrat f. power, might;
nature

( 4 A goadam m. step, pace;
qadam-bhar adv. so much as a step

j A gardr m. agreement
UL} A qurbar, m. sacrifice
U/": A garn m. century

_j A garya m. village, town
g / P gazzag m. brigand, dacoit

A gasam . oath; (k)
gasam khdnd vt. to swear by

. .__.,c:’ A gismat . fate
u"‘" A gissis M. priest

,.GW A'qasa’id m.pl. (sg. gasiday

qasxdas, odes
PraN gasd m. mtentlon, re-
solve, decision
/f): A gasr m. palace
~&* A gissa m. story
(&3 Agaiif. judgment; justice;
qai@-o qadr f. fate, destiny
W_. A gatra m. drop
A gat' m. crossing; gat'
karnd vt. to cross
P qatt adv.
dn_aﬁnitsly '
‘.)é:b A quilatain m. dirty water
i p gulf m. porter, labourer

absolutely,

Glossary

JL’. A gana‘at . contentment,
passive re51gnat10n
,__.;’ A giit £ food
=f A quwvat {. power
d} A gaul m. word, saying;
gaul-o garar m. compact, bond,
bargain
) A gaum f, people, nation,
commumty .
U“’L’ A giyds m. idea, opinion,
theory

ulb’ A giyamat £. the day of re-
surrection

43 P qaidt m. prisoner

K .
u3 ¥ A kazib m. lar; adj. false
P kar m. work kar-gar adj.
effecnve
as¥ P kdrvdn m. caravan
} A kafir m. unbeliever
JL b/ P kamran adj. successful
J ¥ A kamil adj. perfect; full
(of the moon)

ub/H kan' m. ear; kin dhama
vt. to listen attentively

u’% P kin® £. mine
¥ u karnga m. thomn
¢ Alddhin m. sorcerer, sooth-
sayer, shaman
Ay b/A ka'inat £. stock, property
db’ H ka'f f. moss, mould
5._{ H kdya f. body, form; kaya
palaing vi. to transmute
A kibr m. pnde arrogance
P / P kabiitar . pigeon, dove
JG P katan f. fine linen
S A kb fpL (sg. kitdb)
books; kutub-khana m. library
L /-( H katrang vi.

to move
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aside, go in'a roundabout way

L‘f H kutya f. female dog,
bitch ™

L.'v/ H katnd vi. to be spent,
take (of time)

oaf, A kagrar £ abundance
{ P kaj adj. crooked
A kad £. effort, labour
i A kizh m. lying, falsehood
Lt Lf A karamat f. supernatural
power .
)I . P kirdar m. action, deeds

P kirishma m. miracle,
wonder

& / H kiran f. ray

&os ) Hkarvat £, side; karvat lerd
vi. to turn over (in sleep)

N / Akura m. globe
H katak £ crash (of
thunder):- karkd m. crash :

lyb” H karva adj. bitter

Uarbf H kurhna ~i. to gneve,
mourh, fret

‘_,,,.J/ A kasb m. acqulsmon,

gaining .
d ', H kasauil . touchstone
J"/ P kash f pulling; kash-
makash f. struggle; difficulty '
,,,L:J/ P kushida adj. open
A kashf m. revelatlon

y ,f P kdshvar m. eountry,
kishvar-sitdn  adj. conquering -ter-
ritory; - kishvar-kusha adj. au‘nexing
territory -

ul.d/ A kifayat £. frugahty, thrift

A - A kufr m. paganism, un-
belief .
Ak adj. whole
A kalgm m. word, utter-
ance
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ﬁ'i.'b/ A kulfar £. trouble, tedious-

ness
/ P kam adj. little, few; adv.

less; kam-tar adj. humbler; kam-o

besh_adv. more or less
A kamal (pl. kamalar) m.
excellence, excellent quality; ac-
_complishment, skill
PU H kaming vt. to eam:-
kama’t f. earning one’s living
P kamar f. waist, loins;

kamar-basta adj. with girded loins,

fully prepared
si* P kaming adj. mean, base
ML'-/P kingra m. side;, kindra
karng vt. to draw aside, pass by,
keep aloof

U{H kunba, kunba m. family
¢/ H kundan m. pure gold

P kunish m. fire-temple; f.
practice

d&fﬂ kangal adj. destitute
j-l karnval m. lotus
H kanaundd adj. indebted,
under obligation

P kaniz f. slave-girl, bond-
woman

f P ki f street; ki ba-ki
adv. from street to street
L.-'(' A kavakib  m.pl. (s
- kaukab) stars; kavakib-parasti £. star-
worship
N H kuan m. well

,gj/ H kocha m. stab, thrust
8y Pkoh m. mountain, hill
A kahanat f. sorcery
¢ lg( H khapana vt. to absorb, fit

into

L:’( H khaud m. granary

M H khatkd m. fear, worry,
concern;- khataknd vi. to rankle,

offend

J _.; H khajiir m. date-palm '
}; H khard adj. pure, genuine;
honest

U;/i; H kharkd m. rustling

H khalbali £ alarm, con-

fusion
UA: H khilna vi. to bloom

U‘r H khulnd vi. to open, be
opened,
U"r P kuhan adj old, ancient
“:ﬂ; H khandat m. obstacle
2.0 H khardar m. ruin

H khangaing vt. to wash,
wash out

P kuhna adj. ancient

u;“( H khot f alloy, adult-
cration:- khotd adj. false, counterfeit;
bad

lagdnd vt. to track down
[y H khona vt. to lose, get rid

of, ruin
d'/)‘{ H khaat m. direction,
quarter
H khet m. field; khet karna
vt. to rise (of the moon):- kheif £
cultivation, farming; field
P kihiv: adj. low, base
iyed H kheva m. boat, ferry
",,, P kesh m. faith; Zoro-
astrianism .
L A kmpa t
chemistry

alchemy;

b 2
L JH: H gamna vt. to bury
(}5/ H gdlf {. insult; gdliyan dend
vt. to insult, utter abuse; galivan

_ C){ Hkho;m trace, mark; (ki) -
khoj pana vt. to discover; (kd) khoj

Glossary

khang vt to be insulted, suffer abuse
(‘B’ P gam m. step
L b/H gana vi. to sing
l?‘b: H gd#njd m. ganja, cannabis
P gi'o m. bull, ox; gi'o-
@_urda adj. destroyed
H gat f. state, condmon,
plight , 2
855 H gathyr £ bundle
L‘/ P gada m. beggar:- gada't f.
begglng
‘H gadla adj. muddy
; f"/f P gadya-gari f. begging
H gadaryd m. shepherd
o b,.f p guzrdn £. livelihood
f P gar (= agar) conj. if
. H gur m. formula, method
S o giame adi.
nobie, jgreat
Ulf, P girgn adj. heavy; mighty
V12 H girana vt. to make fall,
bring low
L'pf H garajnd vi. to thunder
!, P gard m. dust
/ P gird adv. around; gird-ab
m. whlrlpool
U‘:f P gurdan m. pl. (sg gurd)

revered,

_ heroes

‘ (_F"; ;( P gardish {. change; change
of fortune, vicissitude

G‘J P gardan £ neck; gardan
Jjhukng vi. the neck to bow

U P gardin m. heaven, firma-
ment

be P gmftar adj. caught

¢ P garmand vi. to become

hot, be heated
»2/, P guroh m. band, group
2 P girah f. knot
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JS / / P gurezan adj. fleeing
1Y Hgama vi. to be buried, be
planted

/ P guzar m. passage, pass,

JL.f P guftar f. speech
P gul m. rose, flower; gulzar
m. rose-garden, rose-bed; gulistan,
guisitan. m. rose-garden; gulshan m.
rose-garden; gul-fishan adj. strewn
with flowers _

f P galla, galld m. herd,
flock; galla-ban m. herdsman,
shepherd; galla-bant f. shepherding

P gum adj. lost; gum-rdh

adj. lost, gone astray, gum-rahi f.
error, depravity; gum-shuda adj. lost
o P oguman m.  doubt,
apprehension; supposition, idle fancy

L')?/ H gur m. skill

2 P gunbad m. dome
H ginti f  counting,
reckoning:- ginng vt. to count,
reckon

5/ P ganj m, treasure

e NJ’ P ganda adj. filthy

Uiy H garvana vt. to lose; to
waste, squander

,;J// P gunah (= gunah) m. sin;
gunak-g:ﬁr . sinner; adj. sinful

f P go conj. although; go-ki
conj. although

Lid P gavdra adj. agreeable,
acceptable

,g,f/ P gavih m. witness

2 j: H god {. lap

ff P gosh m. ear
2 - .
,,'.'«j: P gosha m. corner
JY H gaun f  opportunity,
oceasion; purpose
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Lf;’ 'H gh#jnd vi. to resound,
echo )
3 _ .
%:': H girigd adj. dumb
l. . P goya comj. as if, as it
were
I;;‘: H gavayyd m. singer
el 0 ghar
ambush; ghdr pana. vt. to wait in
ambush

erf H ghit m. ghat, watenng
p]ace

-,
u—’w/ H gharis f grass, hay; ghans
phiins m. grass and straw

Uiaf H ghabrana vi. to be upset,
to be agltated

J’H ghatd f. raincloud

a‘”; H ght f. medicine given
to infants

H ghar m. house; ghar ba-
ghar adv. from house to house:-
gharana m. family

/? P guhar m. pearl; guhar-bar
adj raining pearls

U2 H ghima vi. to be sur-
rouniled ‘
-

‘P guhan m. wood-louse;
guhan lagna vi, to be worm-eaten

e ¥ H gahnind vi. to be ec-
lipse "

"4 H ghemﬁ vt. to surround,
en

Uu/ H gyan m. learning:- gyani
m. gyani, Hindu sage "

‘5.17 P gitt f. the world

P - L
Jﬁ H lag f. attachment
dﬂ P lal m. ruby
AU plala m. tulip
9 A Irig adi
worthy '

deserving,

f. opportunity;

l-r" P lab {. lip; lab-¢ ju f. edge
of stream; lab hilana vi. to move the
lips, to speak; laben f.pl. moustaches

& H lapat f. hot gust, wither-
ing b]ast

A 1 fat £ bad hablt vice

LU H huana vt to loot, stnp;
to squander, splurge:- lufnd vi. to be
looted:- luterd m. robber =~ -

u}él—l luchpan m. debauchery,
shameléssness

lud H ladna vi. to be loaded:-
ladvana vt. to cause to be loaded

u".v:ﬂ A lozzat £, pleasure

'z} P laraznd vi. to tremble
Jb A'lisan f. tongue ‘
/5 P lashkar m. army; soldier

wabl 5 lwf m. favour, grace;

- pleasure
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LJv“"’ A la'nat . curse
u-’J A lagab m. title
H lagan {. desire, passion

LJ@ H lalkarna vi. to call out,
challenge .

_AA lamha m. moment
A loma m, brightness;
lam'a-afgar adj. shining brilliantly
# H fa £. hot wind
# Hlau f. devotion, love; (se}

lau lagand vt. to be devoted to; to

instil devotion to

l?L,L?’ H lahlahana vi. to wave (of

corn); t6 bloom, flourish

)?' ‘A lahv m: play, sport

‘,‘J H lahii m. blood 7

& H lai f. absorption, desire,
urge; tune

AU A liyagat £. skill, ability

Uy Hlena vt. to take; le de-ke

adv. taken all round, altogether, in

Glossary

sum:- Jevd adj. taking
M
b oama pron. what?; ma siva

m. what is other (than God),
ma-vard-e prepn. beyond

13k P madar m. mother
J A mal m. wealth, riches
3Y 1 mali m. gardener

Vs L A mdamen m.,
refuge

shelter,

vl Hman £ mother; man-jaya
adj. born of the same mother
2L A mani* adj. forbidding
A5 bs P manind-e prepn. like
e b A manas adj. friendly, at
ease with
fsbr A mava m. asylum, resort

ol P mah m. moon; mah-tab

m. moon, moonlight; mah-¢ kamu’m
full moon

L, A mdahir m. master, expert
d'b- A ma'il ad] inclining, in-
clined
3l & mayis adj. desperate
2. P maya m. stock, capital

,J1 s Pmabdda-ki conj. lest; may
it not be that

JL’ A mubdrak adj, blessed,
auspicious, happy -

Je A mubtazal adi. oontempt—
ible, disgraced

W A mubtals adj. afﬂlcted
overtaken, caught in

lv‘ A mabdg m. beginning

Y amubarrs adj. exonerated,
exempt, freed

A A mubassir m, analyst,

keen observer

&t A mab'as adj. sent
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‘_ﬂw’ A matint adj, weighty, firm
Lo u mitnd vi. to be destroyed
(JLM A misal £. likeness, paralle]
'-dJ A masalib mpl (sg
maslaba) vices '
‘}M P migl-e prepn. like
‘.‘nf" A majbiir adj. helpless
s 248 A majzzb m. madman
) / A majraf adj. wounded
S A majlis (pl. majalis) f.
assembly, gathering, company
A muhtaram adj. honoured
i€ A muhaddis m. expert in
Traditions
- } A mihrab f. niche
(' Amahram ad] acquainted,
familiar
r':}' A mahrim adj. deprived
spf A mahsir adj. beset, en-
compassed

d-i" A mahfil £ assembly,
concert

A muhkam  adj. strong,

firm :
‘Jé A mahkama m. court
= A miknat f. labour, hard
work :
¥ a mahv adj. effaced-

el A mukhalil m. enemy,
opponent

GA% A makhlag f. creation,
creatures
A A madd, mad f. flood,
rising tide; paragraph, heading
Har A maddr m. central axs;

centre, basis

DLV A mudara f. politeness,

entreaty
Ll A madans mpl (s
madrasa) schools
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oAr A muddat £ long time
Taa madh f. praise, culogy;
madh-khwirn adj. uttering praises
24+ A madad f. help, madad-
gar m. helper
A A muddat m. claimant,
pretender
P A4 A madfiin adj. buried
A H madak m. mixture of
opium and betel leaves
y f..C- A mazkir adj. mentioned
Al A mazaemmat . censure,
blame; satire:- mazmiam adj. blame-
worthy
SV oA mardhil  m.pl. (sg.
marhala) stages
b4 A murad f. desire; object,
purpose, point
AL A muad m
leader
8‘/‘ Amarja‘ m. refuge, asylum;
marja'~e khaly m. asylum of the
people, one to whom all turn
¥ P mard m. man
M3/ P murdar m. carrion; adj.
impure
234 A mardiid adj. rejected,
accursed, outcast
83/ P murda m. corpse; adj.
dead, extinguished 7
U‘/ A maraz m. disease
s A marghih adj. agreeable,
pleasant
L2 A margad £. tomb
(# P margf. death
U4 H mama vi. to die; {par)
marmna vi. to be madly in love with,
swoon over
‘4’/’ A marham m. ointment
& 7 A murid m. disciple

religious
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V& A martz m. sick person,
patient ‘
I A muzdhim adj. obstruct-
ing, acting as an obstacle
o A maza, mazi m. delight’
ofr” A muzayyan adj. adorned
UK P mizhgan fpl. (sg. mizha)
eyelashes )
Al A masajid tpl. (sg. masjid)
mosques
£ L~ A massah m. geometer,
surveyor - mzsahat f. measuring,
surveying

&= p mast adj. intoxicated

3 f“’ A masjad ad] worshipped,
adored

%~ A maeskh m. transmogri-

fication, being altered into a worse
shape

y:f A maskhara m. jester

A musallam adj. acknow-
ledged, sound

—~ A masth m. Messiah, Jesus

FUs A masha'igh mpl. (sg.

shai ) Shaikhs, religious elders, pirs
UU":‘ A mash‘al f. torch

2 A mashghala  (pl.
mashghala) m. pursuit, occupation

=52 A mashaggat £. toil, labour
rd
,_,é‘ P mushk m. musk -
2s A mashhir adj. famous
_,_,J'_-;,. A mashiyyat £. God’s will

wrlar A mtwahzb m. companion,
crony

" Amisrm. Egypt:- misri adj..

Egyptian

ie* A musaffi  adj. clean,
unpolluted

Lo A musalli m. one who
prays

Glossary

ks A musibat £. trouble

A mazarrat f. harm

A muzmar adj. concealed
b4 A matab m. medical school
s.%’ A murib m. musician. -

u.Jb" A matlab m. purpose, aim,
sense; matlab-mgan f. expression of
ideas

dw A mutleg adj. absolute,
pure

e

A mutl” adj. obedient
r)).b'/' A mazliim adj. oppressed
(5°ls+ A ma'ast £.pl. (sg ma'siyat)

,-sins

A* A ma‘bad m. place of
worshlp, mosque

v Loos A ma‘daniyat m. minera-
logy; f.pl. minerals

"yias A ma'dim adj. non-existent

I A ma ‘rifat £. gn031s, divine
knowledge

J ,,.:'-‘ A mu‘azzaz adj. honoured
A mu‘allim m. teacher

b A mi‘'mar m. architect,
builder

J¥ A ma‘mar . adj. filled,
peopled

=S A ma'ishat £ way of life
c;*-” A mu‘tn m. helper
o Amaghlib adj. conquered,

* vanquished

24 A mafad m. benefit
Al A mafasid  m.pl. (sg.
mafsada) evils '
_8® A muftakhir adj. glorious;

" taking pride

$4*  Amuftari m. liar, fabricator
A mufii m. maufti, juris-
consuit
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A»j" A mufsid m. mischief-
maker

/-'V A mufassir m, commentator
(on the Quran)
A muflis adj. destitute:-
muflist f. poverty :
{JorA maftak adj. ill-starred,
unfortunate
(lr A magam, mugim m.
place, station
/-"" A magbara m. tomb

Js#a magbil adj. aocepted
pleasmg, popular

A mugqtazd m. demand
u""‘y A mugrazl adj. requiring,
demanding
ase A mugaddas adj. holy
A& Amugaddam adj, superior,
preferable
J’“;) A magdiir m. resources
J /V A mugarrar adj. fixed, de-
termined
;;l-ﬂ” A magsgd m. purpose,
obJect
A.M A mugallid m. imitator,
tradltlonahst
J’,V A maghiir ad]. defeated,
overchme
Jf A mukaddar adj. muddied,
befoujed; sullen, vexed .
_ﬁ A makr m. deceit, cheating
U A makniin adj. hidden
j,b P mulla m. mullah, maulvi
ol A malamat £ rebuke,
blame,
eds A millat £ community;
sense of community, friendship
5", A maljd m. refuge
sﬁ' A malak m. angel
UM H maina vt. to rub

E
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uG'" A muigk m.pl. (sg. malik)
kings
- ¥ Amumtaz adj. outstanding,
llustrious

)Lﬂ'A mundzir m. contro-
versialist

L.-—’Ld‘A mandgib  fpl. (sg.
mangaba) virtues

A minbar m. pulpit in
mosque

L‘,,:J:' A muntahd m. end
+ A munajfim m. astronomer
/;"’ A munhasir adj. dependent
Ly }..ﬁ H mandlana vi. to hover

J~ A manzil f stage (on a
journey); inn:- manzilat £ rank
i+ A manzar m. manifestation;
view v
=[2» 1 mangtd m. beggar
{14+ H manvinda vt. to cause to
be acknowledged
C;v | »* A muvifig adj. favourable

a2 A mavanr m.pl. (sg. mauld)
friends

%2 A maj £ wave; mauj-zan
adj. boisterous, raging

fﬂ}‘ A miuarrikh m. historian

[} ¢ Hmomd vt to

/!" Amuvaqqar adj. honoured

2 A maugif adj. fixed,
bounded

Uy A mauid m. lord, master

. &Y A momin (pl. momininy m.
believer

" P maveshi f. cattle
P mak (= mih) m. moon
P mihter m. sweeper
P mihr m. sun
P muhr f. seal

'\é-{‘k %5'
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JEo p mimrban  adi. kind,
compassionate:- rmihrbani f. kindness
i-':bl‘-" A muhlat f. time, respite

‘_,ﬁ,f A mublik adj, fatal
P mihmar m. guest
L,,y A muhayyd adj. prepared
supphed
JA P mihin adj. mighty, great
- &P mai £ wine; mai-kada m.
tavem
}H"UL“H miyan migthii m. ‘Mr
Sweetie’ (pet name for a parrot)

A" A muyassar adj. available,
obtainable
- (M v mail £. dirt, filth:- maila
adj. dirty
bH meld m.
assembly, fair

meeting,

N
U'p na adv. not; frequently
used in negative compounds: nd-pak
adj. impure, filthy; nd-tavan adj.
weak; nd-khushi f unhappiness;
na-dan adj. ignorant; nd-dida adj.
unseen; nd-ravd adj. impermissible;
né-supurda adj. uncared for; ng-saza
adj. unbecoming, unfitting
Z ' H nach m. dancing
Uiz P nazan adj. proud -
" A nasih m. giver of advice
JOPV A ndgis adj. pulling down
; P ném m. name; nam-e

‘khuda intj. in God’s name!; may

God preserve!; ndm dharng vt. to
jeer at, mock; ram leva adj.
praising:- ndmi adj. famous
L;L' P nan f. bread
A unavt 'ship; na’o-bhar
whole shipload
uLL« A nabatar f.pl. (sg. nabdr)

Glossary

plants; m. botany
&8 A nabwwar f. office of
prophet, prophecy
(5" A nabl m. prophet, the
Prophet
6 [ A na@'i mpl. (sg. naifja)
results’
I..:'u‘ H nit-nayé adj. ever new
¢ A najabar £ nobility
=¥ A nuhiisat f. inauspicious-
ness; b.aleful influence
¥ A nakhvat f. arrogance,

Jhaughtiness

%.A" A nadim m. crony, boon
companion

AAT A nazr f. offering, nagr
charhind vt. to make an offering

WF H nirala adj. strange, rare,

unequalled

W /P narmand vi. to become
soft

‘_,C( A nazdkat f. delicacy
27 P (ke) nazdik ppo. in the
opinton of
EF A naza' f death-agonlcs,
last breath
e A nasab  m.
pedigree
=i A nisbat £ relationship,
connexion; comparison
&~ A naskh m. cancelling,
abmgatmn
,5-:' A nuskha m. prescription
(J"" A nasl £ race, stock;
descendants
JU? A nisyan m. forgetting,
oblivion
U pnishan m. clue, sign; flag,

standard:- nishana m. target:- nishani

f. sign, token, trace

lineage,

.- J A nasha, nashsha m. intoxi-
cation; naske men chiir hond vi. to
be utterly intoxicated

11l A nasara m.pl. (sg. nasrdn)
Christians:- nasrani m. Christian

of;:‘.) A nasthat . £ advice,
counsel; nasthat-gar m. advier,
counselior

,:J:J, A nutg m. articulateness
f" A ni'm intj. good!; ni'm al
badal m. change for the betier;
excellent substitute:- #ni'mar £
blessin.g, favour .
~ A naghma m. song;
naghma-khwian adj. singing, warbling
,_:,/w A nafasat f. refinement
(3{35 A nifag m. enmity, rancour
}J A nafar m. servant, menial.
A nafrat £, hatred

U"'p A nagsh m. mark, im-
pression; ragsh-e pd m. footprint;

nagsh-e gadam m. footprint
W& o nikaln vt. to draw out;
to invent, produce
&.ﬁ A nakbat f. adversny
"“./ H nikammd adj. useless
" P niko adj. good, virtuous;
niko-nam adj. of good repute
o P nigah £. look; nigah-ban
m. watchman, guardian, protector
G“;)L( P numd’ish £. show, display
UL U A numdydr: adj. apparent,
conspicuous
33% P namad f. show, showing
off:- namiidar adj. visible
4¥ P namina m. example;
exemplar, repljesentative
(”- ; P nang m. shame, disgrace
} j P nava f. sound, song,
navi-sanji £ musicality, musical
utterance
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vy A-naubat f. time, turn;
degree; naubat ba-naubat adv. by
degrees; in tam

3 A nauha m. lamentation,
nauha-gar adj. mourning, lamenting
&9 P navisht . writing, docu-
ment
f/) A nau’' f kind, species;
nau'-e insdr. m. mankind

¢. fj P naukari £, employment
service

jo:’ P navid f good news,
‘gospel
UL( P rihan adj. hidden
u«" A niyyat £. intention, intent
ULJ‘ A naisan m, April
% P nek £. virtue
‘ ,,.P nim adj. half; nin-bismil
adj. half-slaughtered, half-dead
¥ Hnev £ foundation'

v
ol A vﬁﬁid adj. one, unique
& la A varis adj. inheriting
);}'l s A va'iz m. preacher
Ay A vagi'e (pl. vagi at) m.
event, exploit .
© a%ly A vagif adj. acquainted
s P vala adj. noble
A1s A vali m. lord, guardian
r!, P vam m. loan, credit -
Uy Hvan (= vahan) adv. there
/u s A vailra m. way, custom
27 A vahshat f. distraction,
madness; wild passion:- vahshivana
adj. savage
S A vuhiish m.pl. (sg. vahsh)
wild animals, savage beasts
(){1 A vahy f. divine revelation
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=3 A vadrat f. trust, deposit

=55 A virdsar f. inheritance,
heritage

&JJ A vara' £ fear of God,
continence inspired by fear

=3 A vasila m. means
}‘j) A vuzii m. ablution
B#3 Ava‘z m. preaching .
B A vafa f. fidelity; vafa-dar
adj. faithful, true
@ A vag'ar f. weight, value;
prestige, respect
:.J” A vagf m. pious legacy
,.u(J P Va-gar-na conj. otherw:se,
apart from this-
U A vild m. friendship, love
73 A vahm m, superstition

’,{)P virgr  adj. desolate,
ruined:- virgna m. desolate plaoe
wilderness .

H
& ; H hdth, hat m. hand; hath
and, hat ana vi. to be acquired, to be
got . ‘
ijf A hadi m. leader, guide
‘.{_ﬁv- H hatyar m. weapon
L_é.’, H hatng vi. to shift
uf A hijmt f. departure,
exodus :
L"licf:' H hichkichana vi. to draw
back, shrink from
(5‘,4.. A hudd m. true gu]dance,
(way to) salvation
U.{: 4 A hagfan [l nonsense
/ H hard adj. green
(2 v har-dam adv.
tlme, ever

Zrop hargiz adv. ever; hargiz
na adv, never, not at all

all the

Glossary

4 E—b/l P hushyar adj. sober
Z¢ H hal-chal £, stir, tumult

f P ham adv. with, together, '
as t

e first element of many
compounds: ham-fins adj. of the
same species;
agreeing; ham-dard m. sympathizer;
fellow-sufferer; ham-dardi f. sym-

- pathy, fellow-feeling; ham-dam m.

close friend, intimate; ham-rdz adj.
sharing confidence of, ham-rah adv.
together, with; ham-zaban adj.
speaking with same tongue; ham-
sdyagi f. neighbourhood; ham-gaurt
adj. belonging to the same people;
ham-var adj. level, smooth
lr‘ P humd m. phoenix

(JJ' L"’ P humdyin adj. blessed,
auspicious
i A himmat . energy, spirit,
will
% H hun m: pagoda, a gold

coin; hun barasnd vi. wealth to rain

down
JM A hmdasa m. geometry
/"r" P hunar m. skill, craft, art

L-J-" H hansna vit. to laugh:-
hanst f laughter
ot A hava { wind; desire;
hava-khwah m. well-wisher; hava-o
havas . greed and passion

. UZ%P hosh m. sense,
awareness:- hoshydr adj. sober,
~ sensible

A n hon-har ad] budding,
ready

b.‘:}‘ P huvaidd adj. manifest,
manifested

;.'.'.n-“J:: A hai’at £. astronomy

v

sk yad f. memory; yad-gar f.

ham-dastdn  adj.
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memorial
UE Hyan (= yaha#) adv. here
Jsk P yavar m. companion,
friend, helper
YL A yatim m. orphan
USNaz P yazdan m. (Zoroastrian)
God:- yazdiani m. Zoroastrian ‘-
ug".. Ayagin m. certainty, belief,
faith; yagint hond vi. to be believed
J P yak num. one; yakayak,
yak ba-yak adv. suddenly; yak-ta adj.
unique; yak-sant adj. similar, alike;
yak-sar adv. all at once, altogether,
throughout; yak-galam adv totally,
absolutely
P yagina adj. unrivalled; m.
~¥ Pyagina adj
kinsman, friend
4 Hyn adv. thus, so; ywihm,
yuithin adv. thus; for no good reason
Uy A yanan m. Greece:-
yanant adj. Greek
Gox. A yahidi (pl. yahiad) m.
Jew; ad] Jewish




Index of proper.names

Names are here spelt with diacritics wherever appropriate. Where the
conventional English forms are significantly different, the pronuaciation of
Urdu names is indicated in the transliterated forms supplied in brackets.
References to the various parts of this book are indicated as:

A, B C

marked on maps A, B or C (pp. viii-x);

1-80 page numbers of our introduction; _
MI89-MI1101 page numbers of First and Second Introductions,

M1-M294

stanza numbers of the Musaddas (pp. 102-207),

- MIn-M293n  in Hali’s notes to stanzas of the Musaddas,
MB8*-M250* stanza numbers of the First Edition (pp. 208-216).

Abadan, M112n

Abbasid Caliphate, 15, 31, 55, 60,
65, 67, M85, M86n, M102n

Abdul Hagq, 1, 3-4, 49, 51-53, 70

Abdul Qadir, 1, 45, 53

‘Abdullah b. ‘Umar, M192n

*Abd ur Rahman b Auf, M228n

Abel (Habil), M94n

Abraham (fbrahim, Khaltl), M191,
M13, M21n, M19%n

Abii ‘Abd ur Rahman, M79n

Abi Jahl, M199, M199n

Abil Lahab, M1599, M199n

Abi Rashid, M92n

Adam’s Peak (Koh-e Adam), C,
M80, M80n

‘Adnan, M82, M32n

Aesop (Lugman), 55, M87, M87n

Afghanistan, 45

Africa, M65n, M78n

Ahmad (the Prophet), M21n, M226

Ahmad, A, 49

Ahmad Husain, 41

Ahmad Khan: see Sir Sayyid

Akbar, 43

Alexander (Sikandar), 20; Mln,
M73n, M115 :
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Alfred, M65n

Alhambra (Bait-e Hamra), 15, 40;
MS82, M8Zn .

Al L,61

Aligarh, C; 2-4, 6, 39-40, 43, 69

Almagest (Majisti), M86, M235

Alp Axslan, 21

Amina, M21, M21n

Amritsar, 36, 42

Amsil-e Lugman, M87n

Anatolia, 32

Andalus: see Spain

Andrews, W.G.,, 31

Anglo-Arabic College, 1, 5

Anis, Babar ‘AR, 8, 64

Anjuman-¢ Himayat-¢ Islam, 45, 47

Anjuman-e Ishd‘at-e Isldm, 42

Anvari, 26 C

Arab(s), Arabia (‘Arab), B; 5, 13-
15, 23, 51, 55, 59-62, 65, 67, 73-74,
76-79; M193, M195, M8, M10,
M12n, M17, M17n, M17A%, M25,
M27, M30, M65r, M70, M70n,
M78n, M79n, M80, M80n, M82, |
M32n, M86n, M87n, M92, M92n,
M93, M98, M99, M101, M104,
M113n, M121, M209, M230, M254

" Index of proper names

Arabic, 3-6, 8, 17, 25, 31-32, 34-35,
39-40; M1n, M8n, M21n

Aragon, M69n

Arberry, AJ., 31

Aristotle (Arisz), 39; M73, M73n,
M234*

Amold, D., 57-58

Arya Samij, 43-44

‘Ars-e hal: see Petition

Asif, M14n

Asia, M65n, M78n

*Askar Mahdi, M85n

Asma'l, M17A*

Atatiirk, K., 34

Athens, A:; M73a, M86, M86n, M87

Avadh, 8

Avadh Punch, 30, 34

Aviali, Mubhammad Fariq Chiryakot],
38

Ayodhya Prasad, 34

Azad, Muhammad Husain, 33

Azerbaijan, B; M91n

‘Aziz ud Din Ahmad, 41

Azmeh, A. al-, 49

Babyion, M293n

Badajoz (Batalyis), A; 31; M83,
M8&3n

Baghdad, B; 15, 40; M85n, M&9,
M91n, M102n

Baig, S.M., 68 .

Bailey, T.G,, 1, 37

‘Bakr, Bani, M17, M17n

Baluchistan, M113n

Barbary (Barbar), A; M78, M78n

Barh, 41

Barkharut, 6, 54

Barriyya, M90n

Bariadi, al-, 31

Bashir b. Sa‘d, M227n

Basra, M85n

Bassnett, S., 6

Basis, M17n

Batha, M21, M21n

Bayazid Bistami, M186, M186n

Bengal, 26
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Beva KI munajat, 34

Bhagvin, M64

Bhdarat-darpan, 43

Bible (see Gospel, Torah):
quotations therefrom as-
Deuteronomy 33:2 (M14n),
Habakkuk 3:3 (M1l4n), Matthew
21:42 (M53n), John 16:7 (M21n)

Bikram, 44 '

Bostan, 28

Boudot-Lamotte, A., 31

Brahmin, 23, 26, 44; MI91

Braj Bhasha, 34

Brass, P., 64

Britain, 76

British Empire, 23-24, 40, 41, 72

British India, 3, 7, 18, 31, 61-62, 66-
69,72, 78 :

Bii Qubais, M21, M2ia

Budaon, 40

Buhturi, al-, 31 _

Byzantivm (Rim), B; M63, M86n,
M89

Cachia, P, 31

Cadiz (Qadis), A; 31; M83, M83n

Cain (Qabil), M91n

Caliphate, 14-15, 17, 55, 60, 65, 67,

- Ti

Canaan (Kin'dn), 19

Caspian, M80n -

Ceylon (cf. Lanka), C; 31; M79*,
M114

Chaldaeans (Kalda'), 75; M293,
M293n

Chambers Encyclopedia, M102n

Charidni Chauk, 43

Charlemagne, M65n

Chosroes (Kisra), M158 :

Christians (Nasara), 42, 63, 72, 71;
MI2N, M36N, M37N, M37*, M63,
M82n, M230 ‘

Columbus, C., 19-20

Cordoba (Qurtaba), A; 31; M83,
M83n, M84

Crowther, P., 69, 71
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Ctesiphon, 31
Cyprus, M86n

Dabir, Salamat ‘All, 8

Dahis, M17A*

Daijam b. Dastam, M91n

Daliiram, 42

Damascus (D:mzshq), B; M91In -

Danube, 40

Darius (Ddrd), M63n, M113

Davenport, J., M98n

De Man, P., 49

Delhi (Dikl), C; 1-5, 7, 39-40, 43,
46; MI97

Delphi, M87n

Devanagari, 34

Divin-e Hali, 1, 46

Diyar Rabi‘a, M%0n

Doab, 61

Dome of the Rock (Bait ul
Mugaddas), M13n

East (and West), 24, 65

Eastern: poetry, 6

Eden, 60

Egypt (Misr), B; 31, 40, 65, 75; M11,
Miin, M80, M88, M102n, M293,
M293n

England, M92n

English (language and literature), 1,
4, 6, 23, 32, 34, 37, 43, 46; M62a

Europe (Yurap), A; M62n, M65n,
M78n, M92n

Europeans, 6-7, 16, 58, 73; M8n,
M87n, M98n

European literature, 63

European rule, 67

European values, 70, 73, 75, 77-78

Fakhr ud Din Razi, 22

Faran, M14, M14n

Farhad, MI89, M263

Fars, M293n

Firdausi, 27: see also Skahnama

First Introduction, 3, 9, 11-12, 24,
28, 40, 49, 50, 58, 66, 72

First World War, 7, 37, 41
‘Freedom qasida’, 32
France, M92n

French, 5, 32

Ganges (Gangd), C; 15, 40; M69,
M113

Ganges Canal, 61

Gentzler, E., 6 .

Germany, 41; M92n .

Ghalib, Asadullah Khan, 1-4, 8

Ghalib, Bani, M27, M27n

Ghazipiir, 41

Gibbon, E., M104n

Gibraltar (Jibraltar), 15

Giddens, A., 67, 72
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