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Abstracts 

 

Audrey Truschke (University of Cambridge / Stanford University) - A Padshah like Manu: 

Political Advice for Akbar in the Razmnāmah 

In the late sixteenth century Emperor Akbar sponsored the translation of a series of Sanskrit 

texts into Persian, chief among them the Mahābhārata. The epic was retitled the Razmnāmah 

(Book of War) in Persian and quickly became a seminal work of Mughal imperial culture. 

Within the Razmnāmah, the Mughal translators devoted particular attention to sections on 

political advice. They rendered book twelve, the Śānti Parvan (Book of Peace), into Persian at 

disproportionate length to the rest of the text. Furthermore, they singled out parts of book 

twelve and book five, the Udyoga Parvan (Book of Effort), to adorn with extensive quota-

tions of Persian poetry. Book books also underwent significant transformations in terms of 

their content as the Mughals tried to negotiate their imperial interests with the Mahābhārata’s 

views on ethics and sovereignty. I analyze these sections of the Razmnāmah both in compari-

son to the original Sanskrit epic and in the context of the expanding Mughal Empire. I argue 

that the Mughals reformulated parts of the Mahābhārata’s political advice in both style and 

substance in order to speak directly to Emperor Akbar. The type of advice that emerged offers 

substantial insight into the sorts of political values that the Mughals sought to cultivate by 

translating what they saw as a Sanskrit work on kingship into Persian. 
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Anna Kollatz (University of Bonn) - Integration of Thought? Persian and Indic concepts re-

flected in Majālis-i Jahāngīrī 

This talk approaches the interaction of Persian and Indic thought at the Mughal court in the 

initial years of Jahāngīr’s reign (ca. 1608-11). It is based on a narratological evaluation of 

Majālis-i Jahāngīrī, a text written on behalf of Emperor Jahāngīr by ʿAbd al-Sattār b. Qāsim 

Lāhōri. As a kind of an amalgam of certain genres such as Malfuzāt, Tuzuk and Majālis litera-

ture, and embracing characteristics of hagiographic texts, Majālis-i Jahāngīrī follows a hidden 

agenda covering the representation of the emperor as both spiritual and worldly sovereign as 

well as the legitimation of rule in the light of a multi-religious and multi-ethnic empire. 

Based on text examples, the integration of elements of e.g. the Persian theory of kingship and 

“Indic” religious values will be explored. A major point of focus in this concern is the repre-

sentation of the emperor as perfect being. Second, the integration of concepts originating from 

Persian and Indic thought into the ethical system behind the text and its treatment in the narra-

tive will be discussed. 
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Carl Ernst (Chapel Hill, University of North Carolina) - The writings of Sital Singh "Bi-

khwud” 

This talk will explore a previously unstudied text written in Persian by a Hindu scholar for a 

British patron in 1800, describing 49 different types of ascetic who were found in the city of 

Benares at that time. The three existing copies are illustrated with miniature paintings, in one 

case quite lavish. The paper will examine the changing Islamicate and Persianate understand-

ings of religion in the transition from the Mughal empire to British colonial rule. 
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Stefano Pellò (University of Venice) - Cosmopolitan Bhagavatas: The Persian Krishna of 

Amanat Ray’s Jilwa-yi zat/”The Epiphany of the Essence” (1733)  

Among the several Vaishnava disciples of Mirza ‘Abd al-Qadir Bedil (1644-1721), Amanat 

Ray “Amanat” (fl. 1740), a Khatri from La‘lpur, deserves particular attention for his complete 

versified rendering of the Bhagavata Purana, a task which was accomplished progressively 

between 1733 and 1751. The first result of Amanat’s challenge in re-codification, the Jilwa-yi 

zat/”The Epiphany of the Essence”, a long mathnawi interspersed with ghazals and quatrains, 

covers the whole of the Purana’s tenth skandha and is probably the author’s most remarkable 

achievement. In this paper, aiming at a tentative definition of a Krishnaite textuality in the 

18th century Indo-Persian poetic dymension, I will discuss the strategies adopted by Amanat 

Ray for his specific, devotionally-marked textualization of Krishna into the late Mughal 

Persian literary codes and palimpsests, and the very much related processes of 

cosmopolitanization of Vaishnava devotional attitudes in and around Amanat’s neglected text. 

At the same time, reconsidering and going beyond some recent and less recent research of 

mine, I will also look further at the noteworthy attention for the sacred places of the Braj 

region in in the tazkira literature dealing with Bedil’s maktab in Delhi and and other relevant 

texts, thus exploring some aspects of the philology of (re-)localization governing the reception 

and re-cognition of the Sanskritic space in cosmopolitan Persianate early modernity. 
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Muzaffar Alam (University of Chicago) - Dārā Shukōh and the Yogavāsiṣṭhas of Mughal India 

Dara Shukoh has been projected as the beacon of Mughal non-sectarian political culture and a 

champion of Akbar’s policy of sulh-i kul. On the other hand, some historians, juxtaposing his 

politics and leadership capabilities with those of Aurangzeb, have condemned him for his 

deficiencies as a military and political commander. He has also been portrayed as a saintly 

scholar, interested both in the Sufi tradition as well as ancient Hindu religious scripture. 

My purpose, in this essay, is not to take a position with regard to these various approaches. I 

am concerned with something more specific, namely the Prince’s translation of the 

Yogavāsiṣṭha. To bring his engagement with this text into view as deserving historical atten-

tion, I ask the following questions: Why did Dārā Shukōh commission a new translation of 

the Yogavasistha in 1656, when over half a century earlier Nizam Panipati had already pub-

lished a translation of the ‘complete’ text, and besides which three other ‘transla-

tions’/versions of the text were also available to him? Did he see in the Yogavāsiṣṭha some-

thing that was missing in the existing Persian versions? With these questions in mind, I con-

sider in the first place the Yogavāsiṣṭha, giving in brief the reasons why the Mughal scholars 

and their patrons chose this text and how they sought to embody their visions of it into Per-

sian. Thereafter I discuss in particular Dārā Shukōh’s translation, and try to understand both 

the Prince’s personality and politics in the larger context of Mughal history. 
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Shankar Nair (University of Illinois) – A Sufi, Trika, and Advaita Convergence: Some Homo-

logies Occurring in the Persian Translation of the Laghu-Yoga-Vāsiṣṭha 

This paper contextualizes and analyzes a late sixteenth-century Persian translation of the 

Laghu-Yoga-Vāsiṣṭha, known as the “Jūg Bāsisht,” undertaken by the Mughal courtier Niẓām 

al-Dīn Pānīpatī with the aid of two Sanskrit paṇḍits, Jagannātha Miśra Banārasī and Pathān 

Miśra Jājīpūrī. In this translation of the Laghu-Yoga-Vāsiṣṭha – a text that itself represents an 

uneven synthesis of Upaniṣadic, Yogic, Śaiva, Sāṃkhya, and Buddhist thought – the general-

ly Vedāntic terminology of the Sanskrit original has been rendered into a thoroughly Islamic, 

Sufi technical vocabulary. Underlying the translation process, in large part, is an Arabo-

Persianate “theology of religious diversity,” drawn principally from the tradition of philo-

sophical Sufism closely associated with the thirteenth-century Andalusian thinker, Muḥyī al-

Dīn ibn al-‘Arabī. Yet, far from sitting passively by the sidelines while Muslim courtiers fash-

ioned the new language of Vedānta in Persian, Jagannātha Miśra and Pathān Miśra too 

brought the weight of their Sanskrit learning to bear upon the translation process. Through 

examining some specific terminological and conceptual homologies established and repeated 

by the three translators throughout the Jūg Bāsisht, I aim to provide a representative glimpse 

at the creative convergence of Arabo-Persian and Sanskritic traditions of learning that took 

place in this particular instance of translation, a convergence which drew, most prominently, 

from the Sufi, Śaiva Trika, and Advaita traditions of philosophical and theological reflection. 
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Naveen Kanalu (Université de Strasbourg/ Goethe-Universität Frankfurt am Main) –      

Variations in translation: Two Persian versions of the Bhagavadgītā in early modern South 

Asia 

The proposed paper compares two Persian renderings of the Bhagavadgītā in early modern 

South Asia: the abridged version found in the Razmnāmah, the Persian translation of the Ma-

hābhārata at the court of the Mughal emperor, Akbar and the complete version made for the 

Mughal prince, Dārā Shikoh, known as the Āb-i zindagī or the ‘Water of life’. These two ver-

sions provide two very diverse and yet a shared conceptual universe within which the text of 

the Bhagavadgītā was transmitted in Indo-Persian culture. However, translation strategies 

mobilised to render philosophical concepts in this dialogue between Kṛṣṇa and Arjuna are 

rather different in motivation in each case. If the former progresses through a theological-

political reading of the text to assign it a value from the point of view of Monotheism and 

Imperial politics, the latter privileges mystic interpretations through the assimilation of 

‘Hindu’ philosophical vocabulary into that of Sufi mysticism.  

The paper will examine these two versions successively and then compare excerpts from criti-

cal junctures within the text to understand what translation methods and strategies were used 

and the challenges that they pose to theorise ‘transmission’. In the abridged version of the 

Razmnāmah, the focus is on asserting political sovereignty and finding a theological justifica-

tion for it. This turns to how Kṛṣṇa is depicted in this version. Is his status that of a Sufi 

shaikh, an angel or a divinity? Or, is he the messenger of God? Instead, Kṛṣṇa seems closer to 

a true muvaḥḥid or monotheist whose teachings to Arjuna are nothing other than a theological 

justification for the rule over earth, here, that of the Mughal imperial household. However, in 

the Āb-i zindagī, the concerns of the translators are about rendering terms from Hindu phi-

losophy through multiple Sufi and Islamic concepts. This aspect can be best illustrated 

through fanā’ or annihilation (along with the relation between the shaikh and his murshid), 

which is used to bring forth nuances in the meaning of the Sanskrit mokṣa. Examining some 
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key passages from the Indo-Persian renderings as well as the Sanskrit original, the paper will 

illustrate these moments of transition and transmission and show how they affect our under-

standing of the very idea of ‘reception’ of ‘Hindu knowledge’ within Indo-Persian culture.  

Translation strategies not only reveal the intentions of those translating or of the audience that 

patronised such endeavours but also the interpretative element that is inseparable from the 

idea of translation from one language to another or from one conceptual universe to another. 

Comparing these two renderings will further illustrate some of the broad contours of Persian 

transmission of ‘Hindu’ texts in early modern South Asia, which will be thematised through-

out the paper. 
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Perwaiz Hayat (Montreal, McGill University) - The Theme of Siddha in Dārā Shukōh’s Writings  

This paper will attempt to study the theme of siddha (accomplished one) in the works Su’āl-o-

jawāb and Majmaʽ al-Baḥrayn. The work Su’āl-o-jawāb is a transcription in Persian of a se-

ries of inter-faith dialogues that took place between Dārā Shukōh1, the Muslim crown prince 

and son of Mughal emperor Shāh Jahān, and a Hindu yogi, Bābā Lāl Dās2. A majority of 

scholars believe that the dialogues took place in the year 1064 A.H./1653 C.E., in the city of 

Lahore. The second work, Majmaʽ al-Baḥrayn, was written by Dārā in 1065 A.H./1655 C.E., 

i.e., shortly after his discussions with Lāl Dās.3  It is a comparative work in which Dārā com-

pares Sanskrit terms of Hindu tradition with the Perso-Arabic vocabulary of Muslim tradition. 

He wrote this work in two languages, in Sanskrit as the Samundra Sangam4 and in Persian, 

entitled Majmaʽ al-Baḥrayn. The works were composed for an elite audience and were not 

meant for the common folk of either community.5 According to Mahfuz ul-Haq, the editor 

and translator of the Persian edition, Majmaʽ al-Baḥrayn is of supreme importance because “it 

embodies the first and perhaps the last attempt to reconcile the two apparently divergent reli-

                                                           
1 Perwaiz Hayat “Dārā Shikōh” in Encyclopedia of Religion, Vol.4, 2nd ed. (New York: Macmillan Reference, 
2005) 2218-2220.   
2 Dārā introduces Bābā with the following words in his famous work Hasanāt ul-‘Ārifīn as: “Bābā Lāl Mundiyya 

who is amongst the perfect Gnostics – I have seen none among the Hindus, who has reached such irfan and 

spiritual strength as he has.” See Dārā Shikōh, Hasanāt ul-‘Ārifīn, ed. Sayyid Makhdoom Rahin (Tehran: 

Chāpkhāna-i Wāhīd, 1352 H. Solar), 49. 

3 See Perwaiz Hayat, ‘The Concept of Wilaya in the Early Works of Dārā Shukōh’ (Master’s dissertation submit-
ted to McGill University, 1987), 38.  
4 Dārā Shukōh, Samudra Sangama, edited and translated into English by Roma Chaudhuri and Jatindra Bimal 
Chaudhuri (Calcutta, 1954). 
5 Dārā, Majma’-ul Bahrain, edited and translated into English by M. Mahfuz-ul-Haq (Calcutta: The  

Asiatic Society of Bengal, 1929), 38. 
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gions.”6 Whether this is true or not, it certainly was one of the most important ones made by 

anyone in the history of Indian thought and specifically in the field of comparative religion. 

A close examination of his works shows that Dārā saw Hinduism and Islam as two different 

forms representing one reality. With this understanding in mind, he wrote on various terms 

explicitly and implicitly in Samundra Sangam and Majmaʽ al-Baḥrayn. One of the implicit 

terms addressed in these works is siddha - the focus of this presentation.  The title siddha is 

applied in Samundra Sangam to the Prophet Muhammad. But the text of Su’āl-o-jawāb also 

implies that the Muslim prophets and awliyā’ (lit., friends of God) are not only perfect mas-

ters but are like jogisars and siddhas. The paper intends to explore the problematic of the title 

siddha as envisioned by Dārā and the way he appropriated and adapted the traditional under-

standing of the term in both Majmaʽ al-Baḥrayn and Su’āl-o-jawāb.    

 

  

                                                           
6 Ibid., 30. 
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Owen Cornwall (New York, Columbia University) - Astrology and Translation at Emperor  

Aurangzeb's Court 

My work examines the marginalia of Persian astrological texts produced in North India during 

the late seventeenth and early eighteenth centuries.  Evidence from these treatises challenges 

the claim by the contemporary historian Khafi Khan that Aurangzeb “abolished the astrolo-

gers from court.” This revelation adds to Katherine Brown’s critique of the reliability of Khafi 

Khan’s history, compounding evidence for the ways in which the author attempted to defame 

the Mughal Emperor by exaggerating acts of personal piety as oppressive acts of policy.  Be-

lying the abolished astrologers claim, this new evidence suggests that astrology flourished in 

the court during this period, perhaps even reaching new heights of cooperation between as-

trologers, astronomers, and mathematicians in the Persian and Sanskrit spheres.  Furthermore, 

I will argue that shared symbols of the astrological foundations of Persian kingship allowed 

Aurangzeb to strengthen his alliance with the Maharaja of Bikaner, Anup Singh, himself an 

avid patron of Sanskrit astrology.   

The texts I will examine are Nizam al-Najm and Kitab dar Hayat, Persian primers on basic 

astrological concepts which are as interesting for their unique marginalia as for their technical 

sophistication.  The copy of Nizam al-Najm from the Salar Jung museum in Hyderabad con-

tains a colophon, which not only indicates that the text was commissioned in Malwa by Au-

rangzeb’s general, Shaistah Khan, but also contains the names of the various Persian and San-

skrit astrologers and mathematicians involved in the production of the text, giving us a rare 

glimpse into intellectual cooperation in the early eighteenth century.  The second text, Kitab 

dar Hayat, contains an endnote with a seal from Emperor Aurangzeb to his son, Prince Azam, 

concerning basic ideas of birth horoscopy and meteorological astrology.  The ideas contained 

in the text shed light on what Aurangzeb considered necessary astrological knowledge for a 

princely education.   
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Martin Gansten (Lund) - The Sanskrit and Arabic sources of Nīlakaṇṭha’s Praśnatantra 

'The highly popular Praśnatantra ascribed to Nīlakaṇṭha of Kāśī (fl. late 16th century) and 

sometimes considered as the third volume of his Tājikanīlakaṇṭhī is shown to depend for its 

basic structure on an abridged Sanskrit version of the Kitāb fi l-masāʾil wa-l-aḥkām by Sahl 

ibn Bishr (fl. early 9th century), known in Latin as De interrogationibus, to which quotations 

from Sanskrit astrological works in the classical Indian style have been added, resulting in a 

synthesis of Indian and Perso-Arabic interrogational astrology.' 
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Fabrizio Sepziale (University Sorbonne Nouvelle - CNRS, Paris) - The Persian translation of 

the tridoṣa: Lexical analogies and conceptual incongruities 

This article looks at the way the Ayurvedic theory of the tridoṣa is translated and interpreted 

in Persian treatises on Indian medicine, such as the Dastūr al-aṭibbā of the historian 

Muḥammad Qāsim Firišta (born ca. 1570) and the Takmila-yi hindī of Šāh Ahl Allāh (d. 

1776), the brother of the theologian of Delhi, Šāh Walī Allāh. The epistemic approach of In-

dian Muslim authors, based on the conceptual categories of the Greco-Arabic scientific 

thought, do not aim to extend the existing Persian technical lexicon. Muslim authors describe 

and comment upon the fundamental concepts of Ayurvedic physiological doctrine by limit-

edly using Sanskrit technical terms. The concept of doṣa is rendered through the Arabic term 

ḫilṭ and the three substances of the tridoṣa are reduced to the analogous categories of the 

Greco-Arabic school. This is only apparently a congruous and compatible conversion between 

the two lexica. The translation of the humoral notions through homologous terms is a delicate 

hermeneutical action. It generates important ambiguities and dissimilar interpretations among 

scholars and leads to the redefinition of the conceptual value of some of the terms and the 

categories involved in the translation. 
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Eva Orthmann (University of Bonn) - Sanskrit-Persian Glossaries 

In the framework of the Perso-Indica project, we intend to start working on the vocabulary 

used for the translation. Our ultimate aim is to set up an online glossary for terms translated 

from Sanskrit and other Indian languages into Persian. As a first step, we will edit and com-

ment five glossaries dating to the 14th to 17th century. My talk will focus on the set of prob-

lems related to the organization of these glossaries. I will start with showing examples of ex-

isting online-glossaries for other languages, especially the Greek into Arabic glossary. While 

some of the methods used in these glossaries can immediately be transferred to the Perso-

Indica project, a Sanskrit-Persian dictionary entails many problems of its own. Quite a lot of 

Sanskrit expressions do not have a Persian equivalent, and are therefore rather explained than 

translated. My lecture will not offer solutions for the problems involved, but will rather invite 

the audience to share our considerations about how to set up a useful and well-done tool for 

future research. 
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Prashant Keshavmurthy (Montreal, McGill University) - Hindi Gnosticism: a Tale from Mirzā 

‘Abdul Qādir Khān Bidel’s Masnavi-e ‘irfān 

In 1712, having begun it thirty years before in 1682/3, the Indo-Persian Sufi and prodigious 

poet, Mirzā ‘Abdul Qādir Khān “Bidel” (1644 – 1720), completed his Masnavi-e ‘irfān (The 

Masnavi of Theoretical Gnosis). This narrative poem comprising 11,000 couplets was the 

longest of his masnavis and arguably the most complex formulation of his understanding of 

the theistic monism of the Andalusian Sufi Ibn ‘Arabi (d. 1240) whose thought pervaded 

North India of the period. Like the rest of his multi-generic oeuvre this masnavi, too, was mo-

tivated by the pedagogical aim of alerting his disciple-reader to the phenomenality of his indi-

vidual self and its preoccupations with the iridescent manifold of this created world and ori-

enting him towards the transpersonal true Self within himself, namely the divine One whence 

this Many had emanated.  

Having narrated the “entifications” (ta‘ayyunāt) or limited actuations of the various levels of 

reality before the creation of the human, Bidel commences his narration of human’s career in 

the world, the human being the manifestation of the most comprehensive of God’s names. 

Bewildered by beauty and restless in spirit, the human questions the sun as to the cause of 

beauty. The sun directs the human to look within himself for an answer, relating an allegory 

in ten sub-chapters, this allegory comprising the greater part of the Masnavi-e ‘irfān which 

concludes with it. Bidel adapted the allegory itself from either a Braj version of it composed 

in 1582-83 by a poet called Ālam in Raja Todar Mal’s entourage and dedicated to the Emper-

or Akbar; or from a Persian one composed in 1660-63 by Haqiri Kāshāni who served Mir 

Jumla, the Mughal governor of Bengal, or from both. Significantly, both these and other ver-

sions were themselves iterations of a Sanskrit poem entitled Mādhavānala-kāmakandalā 

Prabandha composed around 1300 by Ānandadhara. In Bidel’s adaptation, entitled ‘A Tale of 

a Bewildering Image’, it is the longest of the many tales in the Masnavi and narrates the love 

of a singer called Madan for a dancer called Kāmdi. In brief, the tale relates the separation of 

the lovers that culminates in what appears to be their deaths in grief. However, it concludes by 
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relating how, when the bodies of the apparently dead lovers are brought together, love’s heat 

kindles them into life and union again, this joyful erotic union concluding the Masnavi-e 

‘irfān. 

My core thesis in this paper will be that by such an emplotment of his allegory of Madan and 

Kāmdi, Bidel was deploying Braj topoi to foreignize the familiar Persian Sufi poetic of erotic 

asymmetry between the divine Beloved and human lover to induce hope for Gnostic union in 

his student-reader. More specifically, he was deploying the Braj-mediated Sanskrit topos 

of karuṇavipralambhaśṛṅgāra (“erotic separation leading to union”) to invoke and estrange at 

once the Persian topos of nāz-u-niyāz (“the Beloved's cruel heedlessness and the lover’s ab-

ject supplication”). By this estrangement that took the form of an emplotment on the 

karuṇavipralambhaśṛṅgāra Braj model Bidel sought to make what Clifford Geertz would call 

the “experience-near” Sufi poetics of erotic separation “experience-distant”, thus renewing it 

in keeping with the aims of the Speaking Anew (tāza-guyi) ghazal movement of which he was 

himself a paradigmatic practitioner.  

Sanskrit poetics and the poetic traditions indebted to it like Avadhi and 

Braj theorized śṛṅgāra (“the erotic aesthetic mood”) as always mutual. Unrequited, one-sided 

love was pejoratively termed śṛṅgārarasābhāsa, not “genuine” rasa, but a mere counterfeit, a 

“semblance” thereof. Moreover, Sanskrit poetry or kāvya, a robust, this-worldly “laukika” 

poetic (Pollock 2007:13) valued the topos of the erotic (śṛṅgāra) as its dominant, chief rasa, 

it’s “master” “flavour” or aesthetic mood (rasarāja). This was in direct contrast to Persianate 

poetics that elevated firāq (“erotic separation”) to the status of dominant aesthetic mood. By 

modeling Madan on Nizāmi’s (d. 1209) paradigmatic Majnun as speaking to birds and ani-

mals in his firāq or separation from Kāmdi and by leading Madan and Kāmdi to their grief-

stricken deaths in separation, Bidel confirmed generic expectations of a Persian Sufi tale. 

However, by suddenly disclosing the counterfeit character of their deaths and narrating their 

happy reunion, he renewed the Sufi topos of nāz-u-niyāz or firāq by analeptically assigning it 

the significance of karuṇavipralambhaśṛṅgāra.  
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Chandhar Shekhar (Delhi) The story of Rani ChanderKiran and Raja Chaturmukh 

In the Malfuz literature from South India, we notice assimilated forms of a Perso-Indic lan-

guage through various texts which were compiled from the 15th century onwards. This repre-

sentation of Indic languages [here mostly Deccani/Hindwi] deserves specific attention. In my 

lecture, I will analyze three Persian texts from the early 18th c till the beginning of the 19th c.  

The first of these texts has been written by Lutfullah Khan alias Nisar Ali Khan. His ancestors 

were from Iran, but he himself was born in Delhi during Aurangzeb’s reign. He joined royal 

service and continued to be employed as Qurchi Begi [Keeper of armoury] till the reign of 

Muhammad Shah (1722-1745). He was a man of letter and sword, and authored the Taiyed-e-

Bisarat, a treatise on the knowledge of the sword. This small treatise is an important work on 

the various aspects of sword-making as well as sword trade from England, Europe, Anatolian, 

Turkey, Egypt up to Hindostan but with a specific reference to the Deccan and the industry of 

sword making there. This treatise is written in Persian,but Lutfullah Khan uses the Deccani 

terminology where ever he has no other option. In such cases, he goes on to explain the 

Deccani term which does not only help the reader but the translator too.  

Another Persian text from the 2nd -3rd decade of 18th c  is the Chahar Gulshan by Rai 

Chaturmansexana Kaiyesth. He informs us of the titles of Deccani administrative officers who 

instead of adopting Perso-Arabic words prefer to adorn themselves with titles taken from the 

Deccani/southern languages. We thus learn that in the Suba of Deccan, the title “Paligar” was 

used for a badshah or monarch, “Deshmukh” for Amir or noble, “Deshpandey” for Qanungo 

or an officer in the land-revenue laws dept of the Mughals, “Patel” for mutasaddi or a lower 

rank officer in the accounts dept. These titles were obviously in vogue in spite of Mughal 

rule.7 It was imperative for the scribes to create phonemes for those sounds which did not ex-

ist in Arabic or Persian, but in those Deccan languages which were increasingly included into 

                                                           
7IIIrdGulshan, p. 171 ( Ed. CS, NMM, New Delhi, 
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Persian texts. These sounds which today have widely acceptable phonemes went through var-

ious stages prior to attain a common form. Mss written in the early 18th c till the early 19th c 

reveal these gradual changes like for sound  ٹ، ٹھ، کھ،ڈ، ڈھetc. The change of the word “shadj” 

into “khadj” is a good example for such change.  

But more important was the adaptation or translation of certain texts of fiction and non-fiction 

which had originally been written in a particular language of Deccan. Sometimes, it is diffi-

cult to find out from which language the Persian text has been adopted. Stories travel within 

one region or even beyond that and during their travel, many new aspects are added. The love 

story of Rani Chander Kiran and Raja Chaturmukh is such a story. Two Persian mss of this 

text have been preserved in the Salar Jung Library, Hyderabad. The first one with the title 

“Masnawi-e-Naqid” is a highly illuminated ms with 29 illustrations. The pattern of these 

paintings shows that they belong to the painting of the Deccani school and that they were 

painted during the Golkonda era. The environment shown in these paintings is purely Deccani 

and has only very few touches of Persian/Mughal paintings. The love saga is about Raja 

Chaturmukh, the Raja of Ujjain, who on hearing about the charming beauty of Rani Chander 

Kiran, the daughter of the Raja of an island in Gujarat, leaves his state affairs to his minister 

and goes with the counsel-bird, a swan, to the aforementioned island. The swan reaches inside 

the seraglio and apprises the princess of the charming handsome personality of the raja. The 

raja manages to enter the inner apartment in the guise of a trader and meets the beautiful prin-

cess. The story moves finally towards their marriage. They then leave the island together for 

Ujjain. But the couple gets separated by a deluge in the sea. The raja surfaces in Isfahan and 

the rani in Sarandeeb (Srilanka). The day the raja arrives in Isfahan, its king passed away and 

as per the tradition the newly arrived raja is ascended on throne. After some time a trader ar-

rives and regales the beauty of a lovelorn women he saw in Sarandeeb. The raja recognizes 

his wife through this description. She is brought to the raja and a reconciliation takes place. 

Both move back to Ujjain. The interesting voyage describes different cities, their people, cus-

toms, tradition etc. The whole story takes place in the Indic environment. There are two other 
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Persian and two Urdu versions of this story. All have some minor additions or deletions, but 

the Indic environment remains dominant.  

The dominance of Indic customs in the royal persianate culture can also be understood from 

the description of marriage ceremonies in works like the Tuzuk-e-Asafjahi: its double folio 

illustration of marriage processions vividly speaks of it. Persian sources are deluged with roy-

al marriage feasts. It begins from Khizar Khan’s marriage with Duwal Rani in early 14th c. 

and continues up to the 19th c.  

Further examples for the adaptation of literary styles or the adaptation or reproduction of the 

south Indian cultural heritage in Persian guise could be cited. The aforesaid texts are only 

some indicators for the spread of Indic elements in Persian texts. Sometimes, these elements 

are just scattered in literary works, while other Persian texts are just reproductions which can 

be called free translations or adaptations of the original.  
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Anna Martin (University of Marburg): translation and retranslation of Indic narrative texts 

(dastan or qissa literature in Persian) in the Mughal era 

For the historico-cultural research of translation, it is not only interesting to take into account 

how translations were undertaken, but also what was translated. From an early date on, an-

cient Indian narrative literature had a considerable impact on its Persian counterpart regarding 

both formal level and subject matter (topic, motifs). Among the diverse texts which have been 

translated and/or adapted (either directly or via another Indian literary language) from the 

ancient Indian or new Indian languages into modern Persian, collections of stories (dāstān or 

qiṣṣa) were popular amongst recipients with knowledge in Persian. Such collections have 

been regarded as compendia of „wise conduct“ (possibly similar to the ancient Indian 

nītīśāstra), but also had a high entertainment value. 

One of the numerous narrative works which became popular in India in diverse Persian ver-

sions was the collection of tales about the semi-historical king Vikrama. This work has been 

handed down in several Sanskrit recensions, but there are also versions in other Indian literary 

languages. During the reign of Akbar it had been translated into Persian for the first time. 

Thereafter it has been reworked and/or newly translated many times up to the 19th century. 

This contribution showcases a Persian version of this story cycle (Vikramacarita), i.e. the 

Kišanbilās, created during the rule of Ǧahāngīr. Some of the topics which will be addressed 

are the adaption of genre, the adjustment to literary conventions, and intertextuality in the 

context of Indo-Persian narrative literature. 
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Arthur Dudney (Oxford University) - The Translated Beloved: Indo-Persian Strategies for 

Explaining Indian Poetic Imagery  

The eighteenth century was a watershed for the theorisation of Indian cultural material in the 

Persian literary tradition. The Delhi-based philologist Sirāj al-Dīn ʿAlī Ḳhān Ārzū (d. 1756) 

wrote about Persian with reference to Indic vernacular language in a number of his works. 

Notably, his lexicon Nawādir al-alfāz̤ is a dictionary of vernacular words that had become 

current in the usage of the Persianate intelligentsia. Ārzū’s career is bookended by those of 

the author of Tuḥfat al-hind (a text attributed to Mīrzā Ḳhān, fl. late 17th c.) and Āzād 

Bilgrāmī (1704–86), whose Ghazālān al-hind is a comparative study of attributes of the Be-

loved in Perso-Arabic and Indic poetry. These projects all have slightly different aims, but in 

each case poetic criticism is the site of the crossing of a linguistic and cultural boundary. Bi-

lingual poets looking to bring “newness” [tāzagī] into their Persian verse sometimes found it 

in vernacular themes and words. This has been muddled by the anachronistic concept of 

“Sabk-i Hindi” so I propose an in-depth consideration of contemporary approaches to Indian 

imagery. I will suggest that the study was motivated not by a fear of contamination of “pure 

Persian” by an Indic element, but rather by a positive view towards potential influence. Be-

cause the study of literary aesthetics and linguistics were not divided from each other in the 

way familiar to us, it is important that we consider the classification of literary tropes as a 

field of cultural analysis. 

 

 

 


