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Shamsur Rahmān Fārūqi * 

 

The Name and Nature of a Language: Would Urdu 

by any other Name Smell as Sweet? ** 
 
 
 

Urdu since its very inception has been a cementing 

force among the people of India and is a true example of unity 

in diversity. Urdu is the only modern Indian language which 

has been used by writers of all communities from Roman 

Catholic to Parsi as a medium of expression. The Anjuman 

Taraqqi-i Urdu, founded more than a century ago, has served 

the culture and literature of India without regard to religious or 

political affiliations. It remains a secular force in the social 

culture of this country.  

Unfortunately, misunderstandings persist about the 

nature and origins, and even the name of Urdu. And it is not 

because of anything controversial about its history and culture. 

The confusions that exist about Urdu are one of the uglier 

legacies of our colonial past. 

The commonest perception about the language name 

Urdu is that the word means ‘army, armed forces’. The 

argument immediately follows: since the name Urdu  means 

‘army, armed forces’, it is obvious that the language came into 

being through the army’s actions and interactions with the local 

populace.  The  question then arises: Whose army? Here, the 

answer is still easier: the Muslim armies, of course. They came 

from abroad with the view of conquering this country and 

naturally needed some means of communication with the 

locals. Thus it was the foreigners who generated a foreign 

language for their purposes and then left it for the locals. That’s 

why the name Urdu: the language is a living memorial to the 
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Muslim  armed presence in India which began around the 11th 

century and continued until about the 17th century. 

This origin myth about the name and nature of the 

language Urdu is not too old; nor is this myth the creation of 

the so-called anti-Muslim lobby, or the anti-Urdu lobby. This 

myth has persisted for a little more than two centuries now, and 

owes its origin and existence to Urdu writers who were 

Muslim. The first name in this list is that of Mir Amman, 

author of Bāgh-o-Bahār and other similar works. Farhang-i 

Āsifiyya, the first Urdu dictionary compiled by an Indian 

defines ‘Urdu’ as follows: 
Turkish, noun, feminine  (1) Army, army group, 

camp (sic), place where the army stays. (2) The 

speech of the army (lashkar), and Hindustāni, the 

language which has come into being by the mixture 

of Arabic, Persian, Hindi, Turkish, English, etc, and 

which is also called Urdu-i Mu‘alla, The Urdu of the 

residents of Delhi and Lucknow is considered 

correct and standard or normative (fasīh). Since this 

language was invented in the army of Shahjahan 

Badshah, hence this name became popular.1 

Perhaps it would be impossible to find a more 

inaccurate, muddled and unhistorical dictionary entry in even 

Urdu whose record in lexicography is not too brilliant. I need 

not point out the contradictions and inaccuracies in this 

definition of one of India’s greatest modern languages. Clearly, 

the language needed no detractors when it had such friends 

batting for it with such enthusiasm. The only accuracy in this 

rigmarole of untruths is the information that the word urdu is 

Turkish. 

The second dictionary of Urdu put together by an 

Indian, and perhaps the most widely regarded as more 

authoritative of the two, is Nūr-ul Lughāt. About Urdu, it says: 
(Turkish: Army, place where the army stays), 

Masculine. (1) Army, place where the army stays (2) 

That Indian language which came into by the 

mixture of Arabic, Persian, Hindi, Turkish, English, 
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etc,. Hindustāni language. In fact, the Urdu language 

was the speech of Shahjahan’s army. In this army, 

there were persons of different types who were 

speakers of different languages. It was the mixing 

and mutual interaction of those diverse people that 

led to the existence of a mixed language which is 

called Urdu.2 

Here again, the confusions, misstatements and 

inaccuracies are too many to be enumerated, far less analyzed. 

But it’s clear that Nūr-ul Lughāt is a faithful follower of the 

Āsifiyya in all essential matters, including the untruth that the 

language was born in, or was created by the army of 

Shahjahan. Nūr-ul Lughāt has quoted a verse attributed to 

Mushafi which shows that the language was known as Urdu. I 

didn’t find the verse in question in Mushafi’s Complete Urdu 

Poetic Works, but the verse is not important for our purposes. 

We know that the language name Urdu was not unknown in 

the last quarter of the 18th century, long before Mushafi died. 

Our inquiry is directed to the meanings of the word urdu  and 

how and when it became a language name. 

Let’s now turn to the monumental Urdu Lughat Tārīkhi 

Usūl Par issued in 22 volumes so far (one more is to come) by 

the Taraqqi-i Urdu Board, Government of Pakistan, Karachi. 

The word ‘Urdu’ is defined on pages 362-363 of Volume I 

(Karachi, 1977). The first definition is the same as given by its 

two illustrious predecessors: ‘Army, place where the army 

stays, Masculine. (1) Army, place where the army stays...’ 

Then comes a potted history of the language. The errors are 

again too many to discuss or even enumerate here. Just one 

example (p. 362, col. 2): versified Urdu was called rekhta 

(italics added). The only way to surpass this assertion in 

absurdity is to quote the following definition of ‘Urdu-i 

Mu‘alla’ from page 363 (col. 1) of the same work. ‘Urdu-i 

Mu‘alla’, we are informed, is ‘the clean and sweet language 

(Urdu) which was spoken in the Exalted Fort of Delhi from the 

time of Shahjahan to Bahadur Shah Zafar, (figuratively: fasīh 
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[that which accords to the standard idiom] and balīgh [fully 

expressive] Urdu.)’ 

The oldest example quoted in the Dictionary to support 

this unhistorical statement is from a work by Mir Amman, 

dated 1803, nearly two hundred years after Shāhjahān, and in 

fact it proves nothing.  

The three dictionaries that I cited above are voluble 

about its nomenclature but don’t say a word about the time or 

historical period when this name Urdu came into use. The 

Urdu Lughat has grace enough to admit that ‘in the beginning 

it was known by the names hindvi or hindi’. What period of its 

history does this ‘beginning’ connote and for how long did the 

‘beginning’ names hindvi/hindi remained current? These 

questions are not addressed.  

An extremely important omission in the information 

given by the dictionaries quoted above is that they do not tell 

us that the word Urdu actually and primarily meant The city of 

Shāhjahānabād or the walled city of Delhi as we call it today. 

This usage has been common since at least the eighteenth 

century. We find Khan-i Arzu frequently using the word Urdu 

to mean Delhi. For instance, he says in his short work of 

criticism called Dād-i Sukhan: 
A precedent of this [phenomenon] is in the accounts 

of the poets of Rekhta of Hind [India], which is 

poetry written in the Hindi language of those who 

live in the urdu of Hind [India].3 

Similarly, while discussing a word chhinel entered as a 

lexicon by Abdul Vasi‘ Hansvi in his Gharā’ib-ul Lughāt 

(circa 1690), Khan-i Arzu says: ‘We who are from Hind [India] 

and live in the urdu-i mu‘alla, do not know this word.’4 In 

Musmir (Fruit Bearing Tree, c.1752), his epoch making work 

of linguistics, Khān-i Ārzu has clearly identified urdu as ‘the 

royal city’, which in this case means none else but Delhi.5 Mir, 

in his Nikāt-ush Shu‘ara (c. 1752) clearly describes the poetry 

in Rekhta as the poetry written in the language of the urdu-i 

mu‘alla, which again clearly means the city of Delhi. 
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Insha’allah Khan Insha and Mirza Muhammad Hasan Qatīl 

composed their ground breaking work Daryā-i Latāfat (Ocean 

of Subtleties) in 1807. It was not printed until 1850, and was 

not well known because it is in scholarly Persian. Anyway, at 

one place Insha makes fun of the Urdu speakers of 

Murshidabad (from where he himself came, interestingly 

enough) and Patna and says, ‘the residents of Murshidabad and 

Azimabad [Patna], in their estimation, are competent Urdu 

speakers and regard their own city as the urdu.’6  

Thus we have ample contemporary evidence to show 

that originally ‘Urdu’ was not the name of the language, but 

that of the city of Shahjahanabad. 

Early English lexicographers were aware of this. Here 

is, for example, John Shakespeare (1834, London, printed by 

the author): 
Urdu urdu s.m. An army, a camp, a market. urdu-i 

mu‘alla, The royal camp or army (generally means 

the city of Dihli or Shāhjahānabād, and urdu-i 

mu‘alla ki zabān, The court language). 

Shakespeare got many things right, except his definition 

of urdu-i mu‘alla ki zabān as ‘The court language’, unless he 

meant it to be Persian, because Urdu (or to give its correct 

name, Hindi) was never the court language. As against this, we 

have Khan-i Arzu declaring in many places that ‘the language 

of the Urdu-i Mu‘alla is Persian.’ Most importantly, 

Shakespeare identifies Urdu to mean ‘generally the city of 

Dihli.’ So Urdu was not the name of a language according to 

Shakespeare; it was the name of a place. Then we have Joseph 

Thompson (1838, Serampore) who defines Òor.doo as follows 

(P. 382, col. 1): 
s.m. An army, a camp, a market. Oordoo-i-mooúlla, 

The royal camp or army, the court (generally means 

the city of Delhi or Shahjuhan-abád and Oordoo-i-

mooúlla kee zubán, The court language). 

So was this an honest omission on the part of our 

lexicographers and historians of language? Omission it 

certainly was and it caused much harm to Urdu. Most people 



 
BUNYĀD ⎢ Vol.6, 2015 

Sh
am

su
r 

R
ah

m
ān

 F
ār

ū
q

i 
 

8
 

remained unaware that the word urdu primarily referred to the 

city of Shahjahanabad and had nothing to do with the language 

called Urdu. A further damage was caused by ineluctably 

linking the language Urdu to the Turkish word ordu  which, it 

was declared, means ‘army’ and so on. The resulting illogical 

and absurd connection located the origin of Urdu language in 

the army with all its negative implications and reverberations. 

Let’s now pause a minute to see what the word urdu 

means in Turkish. In modern Turkish it is written in the Roman 

script as ordu. James W. Redhouse defines ordu in his Turkish-

English dictionary (Istanbul, 1978, orig. pub. 1890) as follows: 
army, army corps, camp 

The phrases that follow emphasize the meaning of 

‘camp’ above others. So we can assume that the Turkish word 

refers to ‘army’, etc., but the emphasis is on the sense of 

‘camp’. None of our lexicographers tell us when this word 

entered the Urdu language and whether it came directly from 

Turkish, or did it come through Persian? Our lexicographers 

and linguists are not prepared to go the distance. They say, the 

word is Turkish, bas. We can assume that Turkish began to be 

widely used in India from the time of Babur (r. 1526–1530). 

But Babur remained in India for less than five years. His son 

Humayun was obliged to leave the kingdom and country within 

another five years (1540), only to return at almost the end of 

his life. Akbar, we know, promoted Persian in his 

administration and the Mughal culture soon became almost 

entirely Persianate. Thus it is likely that the word urdu in the 

sense of the royal camp, etc., arrived here through Persian. No 

sense of a language name attaches to it in the oldest usages of 

the word quoted in Lughat Nāma-i Dehkhoda. It is a modern 

dictionary; the oldest Persian dictionary that enters urdu as a 

lexical item is Bahār-i ‘Ajam (1752) by Tek Chand Bahār of 

Delhi. He does not say that urdu is a language; he mentions 

just the usual definitions: ‘Army camp, and [also] Army’.7  

It is thus clear that while the sense of ‘army, army 

camp’ even ‘army market place’ does attach to the word urdu, 
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it is not recognized as a language name by any of the older 

Persian dictionaries. The early English-Urdu dictionaries 

recognize the word as language name in a limited sense. They 

always link it to the city of Shahjahanabad which they describe 

to be the same as ‘urdu’. 

All historians of Urdu language (though not, apparently 

its lexicographers) are fully aware that Urdu is a recent name 

for the language. Its early names were Dihlavi, Hindi/Hindvi, 

Gujri, Dakani, Rekhta. Later on, Hindi and Rekhta carried the 

day. As we know, Rekhta also denoted poetry, especially 

ghazal written in the language called Rekhta. 

If we accept as authentic the verse attributed to Mushafi 

by Nūr-ul Lughāt, we can say that the word ‘Urdu’ as language 

name was known to Mushafi, who died in 1824. This doesn’t 

help us much in pushing too far in the past the date of ‘Urdu’ 

as language name. The verse refers to Sauda (d. 1781) and Mīr 

(d. 1810) but it doesn’t say that the two poets wrote in the 

language called Urdu: 
May God preserve it [or them], I have heard the 

speech of Mir and Mirza 

How can I truthfully, Oh Mushafi say that my 

language is Urdu? 

Even if we insist that the phrase khuda rakkhe (May 

God preserve them/it) refers to the two poets, all that we can 

prove from it is that the word ‘Urdu’ as language name was 

known by 1781 (the year of Sauda’s death). But the question 

that should have been raised by our historians and 

lexicographers is: Why did the name Urdu come into vogue? 

Since the word means ‘army, army  camp, camp market, etc.’, 

and there were no Muslim armies anywhere in India in the late 

eighteenth century, there could possibly be no connection 

between ‘army’, etc. (or lashkar, a favourite word of our 

experts) and ‘Urdu’, the name of the language. 

An equally important question is: Why was the name 

‘Hindi’, the original name of our language, changed to ‘Urdu’? 

To the best of my knowledge there have been only two 
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scholars who went into the issues involved here. Hafiz 

Mahmud Shairani asked why did the name ‘Urdu’ come into 

existence so late in the history of the language and particularly 

in an age when there were no Muslim armies in India? Hafiz 

Sahib raised the question but didn’t attempt to answer it. 

Around the same time T. Grahame Bailey raised the same 

question but he also failed to answer it, except to suggest that 

this change of name may have had something to do with the 

British. 

Bailey was partly right: The British East India 

Company’s policy demanded that the name ‘Hindi’ be given to 

an altogether new phenomenon, namely, khaṛi boli written in 

the Devanagari script. It must be remembered that the term 

khaṛi boli didn’t exist at that time. What was actually meant 

was that the Hindi language as spoken by educated speakers of 

all religions and persuasions who lived in the urdu, that is, the 

city of Shahjahanabad, should be written in the Devanagari 

script with some cosmetic changes and the new ‘language’, or 

language phenomenon, should be called Hindi.  

The phrase urdu-i mu‘alla, which meant ‘the exalted 

court/city’ became shortened to urdu as we have seen, about 

the same time the new linguistic phenomenon was coming into 

existence. Mir Amman in his Bāgh-o-Bahār declares that he 

has written his story in urdu ki zabān, spoken by all without 

regard to sex, caste, creed or age. But Mir Amman refrained 

from naming the language. A new language called ‘Hindi’ was 

being born before his very eyes. It was therefore expedient for 

him not to take that name and just say urdu and let the linguists 

and historians and lexicographers do their best to create further 

confusion by inventing the presence of Muslim armies at a time 

when the only foreign army on Indian soil was the English, or 

the Firangi army.  

The fact seems to have occurred to none of us that 

taking away the name Hindi from our language and letting a 

new name Urdu develop in its place was the first major step 

towards creating a linguistic-communal divide. In addition, our 
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language, that is Hindi, was gratuitously awarded an evil 

reputation that it was the product of army action in India. Urdu 

has had a hard time living this evil reputation down, but with 

partial success. Total success can come only when Urdu 

scholars themselves assert and declare that neither the name 

nor the language Urdu has anything to do with the army, 

foreign or local, and that Urdu is not a lashkari zabān. 

 

                                                 
 

 

NOTES 
 

* Researcher and critic, India. 

** What’s in a name? that which we call a rose by any other name 

would smell as sweet.  

Romeo and Juliet, II, ii, 43-44.  
1  Farhang-i Āsifiyya, Vol. I, Orig. pub. perhaps 1916; quoted from 

the Taraqqi-i Urdu Board New Delhi reprint, 1980, P. 146 Italics 

added. 
2  Nūr-ul Lughāt, Vol. I,  orig. pub. 1926, quoted from the edition 

published by the National Council for the Promotion of Urdu 

Language, Government of India, New Delhi, 1998, Pp. 311-12. 
3  Dād-i Sukhan, Ed. Syed Muhammad Ikram (Islamabad: Iran 

Institute of Persian Studies, 1974), p. 7.  

The date of composition of this work is not known, but Khan-i 

Arzu says that he is writing this when he is quite old. This may 

mean anything from 50 upwards. Khan-i Arzu 1689–1756. 
4  Khan-i Arzu: Navādir-ul Alfāz, Ed. Syed Abdullah (Karachi: 

Anjuman Taraqqi-i Urdu, 1992), P. 214. Navādir-ul Alfāz has been 

dated to 1747–1751. 
5  Musmir, Ed. Raihanah Khatun (Karachi: Institute of Central and 

West Asian Studies, 1991), P.32. 
6  Mirza Muhammad Hasan Qateel and Insha’allah Khan Insha, 

Daryā-i Latāfat, (Murshidabad: Matba‘-i Aftab-i Alamtab, 1850), 

P.116. 
7  Tek Chand Bahar, Bahār-i ‘Ajam, Two volumes (Delhi: Matba‘-i 

Siraji, Dihli College, 1865), P. 74, V. I. 
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M. Ikrām Chaghatāi * 

 

Pakistan and Europe: Their Intellectual, Cultural 

and Political Relationship** 
  

 

 

The wave of European Nations’ invasion of India 

commenced in the sixteenth century and the Portuguese were 

the first to hoist the flag on her western shores. Soon French, 

Dutch and the English followed in their footsteps in the 

disguise of trading companies and then a long period of 

sanguinary wars started among them for establishing political 

hegemony over various parts of India. Eventually, the English 

became successful and in the beginning of the nineteenth 

century took the administrative reins of the government, still 

headed by the late Mughal emperors. After having political 

power, the British East India Company turned its attention to 

other parts of local life, for instance, the social and educational 

system, and took some initial steps to make western learning 

popular among the natives.1 

In this process of accelerating the pace of uplifting the 

mental and intellectual potentialities of the indigenous people, 

many learned personalities of other European countries 

participated without having any colonial and imperial interests, 

though they were serving in different capacities under the 

British Indian Empire. The number of such eminent persons 

was not large, but the contribution made by these scholars, 

educationists and linguists in their respective domain of interest 

is unforgettable. In this array of reputed literati, there were 

many of German, French and Austro-Hungarian descent who, 

for certain reasons, migrated to England, naturalized there or 

went straight to India. Among them, many distinguished 
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linguists, scholars, missionaries, travellers and militarists 

(especially in the reigns of Tipu Sultan of Mysore, d. 1799)2 

and Ranjit Singh (a ruler of United Punjab, d. 1837),3 made 

valuable contribution to the historical and cultural milieu of 

Muslim India. 

Here it is necessary to mention a few points:  

i) The subject of this presentation is vast and it 

deserves well-documented and extensively-

researched dissertation of any higher academic 

degree. In this article, an attempt has been made 

to hint at some salient aspects of the subject.  

ii) Partition of the subcontinent took place in 1947, 

and a new state under the name of Pakistan 

emerged. I have tried to confine myself to the 

areas now included in Pakistan, but some 

indispensable historical facts have compelled to 

cross over the barriers of time and space.  

iii) In this study, only those European savants have 

been included who spent a few years or the 

major part of their life in India and substantially 

contributed to the intellectual, cultural and 

academic history of Muslim India, with special 

reference to Pakistan. 

 

* * * 

 

Among the early European visitors of the subcontinent, 

the name of Joseph Tieffenthaler (1710, Bolzano –1785, 

Lucknow), a Jesuit missionary from South Tyrol, can be 

mentioned, who sailed for India in 1743 and stayed here upto 

his death in Lucknow. He travelled extensively to the remote 

parts of India and was an extraordinary expert of Indian 

literature, geography and natural history. He is commonly 

called the “Father of modern Indian geography”, and his 

magnum opus Description of Hindustan4 provides the original 

geographical, astronomical, historical and linguistic 
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information, based on his own experiences and deep 

observations.5  

Johann Martin Honigberger (1795, Kronstadt, 

Transylvania–1869, Kronstadt), an Austrian pharmacist, 

reached Lahore in 1828 and became the court physician of 

Ranjit Singh. He practiced medicine in this city for about 

twenty years. In his book “Fruits of the Orient”6 he described 

vividly his numerous adventures. A major part of this book 

deals with the reports of the various cures he attempted with 

people, combining western medicine with what he observed in 

the oriental countries.7  

Freiherr von Hügel (1796, Regensburg, Bavaria–1870, 

Bruxelles) was a wealthy diplomat. He travelled in far-fetched 

Indian regions, especially in Kashmir and Punjab. His 

voluminous Travels8 (4 vols., 1840-48) contains a peculiar 

account of the government and character of the Sikhs, a 

summarized account of the ancient and modern history of 

Kashmir with sundry geographical and physical particulars. 

Hügel entered Lahore in 1836 and enjoyed the royal hospitality 

of Ranjit Singh. He was very much impressed by the 

architectural grandeur and beauty of the historical monuments 

of the Mughals.9  

 

* * * 

 

Many divergent theories about the origin of the Urdu 

(also named Hindi, Hindavi, Hindustani and Rekhta) language 

have been so far presented, but historically one can say that this 

language was gradually gaining popularity among the masses 

with the beginning of the decline of the Mughal Empire (1707). 

Besides the indigenous intellectuals and litteratéurs, the 

Europeans, mostly settled in India, also paid attention to this 

language and preferred to compile its grammar and started 

translating their Holy Writ. In this respect, the name of a 

German Protestant missionary, Benjamin Schultze (1609-1760) 

can be referred.10 During his twenty-four years’ stay in India, 
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he learned Urdu and translated the Bible into this language in 

1748 (ms., preserved in Berlin Staatsbibliothek). His pioneer 

work was Grammatica Hindostanica that was completed in 

1740, a year before Schultze left for Germany.11 Most of such 

grammars were written in Latin in order to meet the need of 

missionaries from all European countries. Luckily, its English 

version with an Urdu translation and copious notes is 

available.12 Another German-born scholar and traveller in 

Dutch service, John Joshua Ketelaar (d. 1718), also compiled 

such grammar under the title Lingua Hindostanica, is rightly 

claimed as the first attempt in this respect. Its unique ms. is 

available in the Hague Museum and a few years ago, a 

renowned Indian linguist in collaboration with a Japanese 

professor, published its critical edition in three parts.13  

The mutual cooperation of Japanese and Indian 

linguists for making available the first Hindustani (=Urdu) 

grammar (copied in Lucknow, in 1898) to the common readers 

is really commendable, as it will certainly open the new vistas 

for further research about the lexicographical research of the 

Urdu language. But the credit of discovery of its unique ms.14 

goes to Jean Philippe Vogel (1871,s’ Gravenbage–1958, 

Oegstgeest (Z.H.)), a renowned Dutch scholar and 

archaeologist. His other discovery is concerned with the 

travelogue of this first grammarian of Urdu language, J. J. 

Ketelaar and then its annotated edition.15  

J. Ph. Vogel studied at Amsterdam, where he gained a 

doctorate in 1897. He came to India and served as a 

superintendent, Archaeological Survey of India, Lahore (1901–

1915). He eventually served at Leiden, as a professor of 

Sanskrit and Indian archaeology until his retirement in 1938.16  

His writings include Antiquities of Chamba State 

(Calcutta 1911), Indian Serpent Lore (London 1926), Goose in 

Indian Literature (Leiden 1962), The Contribution of the 

University of Leiden to Oriental Research (Leiden 1954), Tile-

Mosaics of Lahore Fort (Calcutta 1920); cf. Bibliographical 
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woordenboek van Nederland. s’ Gravenhage. 1979, vol. 4, pp. 

530-531.  

Ernst Trumpp (1828-1885) of Ilsfeld, was a “scholar 

extraordinary” of the Pakistani languages. To him, Pakistani 

linguistics owe the first comprehensive study of Sindhi (1872), 

deep and thought-provoking studies of Pashto (1873), a solid 

research into medieval Punjabi, articles on Brahui as well as on 

the language of the so-called Kafirs. He also left a number of 

unpublished collections on other north-west Indian idioms, 

such as Kashmiri and Nepali.  

His name is most important among German philologists 

in the field of Pakistani linguistics, and who has been called 

very rightly “the true founder of neo-Indian philology.”  

The qualities such as deep and sincere piety and 

indefatigable diligence and assiduity are reflected in Trumpp’s 

life and in his approach to oriental learning.  

After joining the Church Mission Society, he was asked 

to go to India for an intense study of modern Indian languages 

and to compose their grammars and dictionaries for use by 

future missionaries. So he left for India and reached Karachi in 

1854, which he calls “an irregular heap of desolate mud huts.” 

He left a most precious treasure of studies on the 

languages of Pakistan which are still fundamental for our 

understanding of the grammatical structure of Sindhi, Pashto, 

old Punjabi, Brahui, and other languages.  

Trumpp was a typical scholar of 19th century Germany: 

modest and retiring, and a faithful member of the Protestant 

Church. His two main interests were the grammar and the 

phonology of the languages which he investigated. Some of his 

linguistic theories have been rejected in view of more recent 

investigations. Nevertheless, there is no German, or European 

scholar of the 19th century, who could be compared to him as 

regards the sober analysis of the main languages of Pakistan.17 

 

* * * 
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Putting aside the meritorious services rendered by all 

Christian Missions to educate the commonfolk of India, we 

switch over to refer to some of the educational institutions in 

which European scholars and orientalists substantially 

contributed to bridge the gap between conservatism and 

modernizing trends. Delhi College was the first of its kind in 

the subcontinent. Re-established in 1825, modern scholarship 

was introduced at least to a certain extent in this college. It 

produced a galaxy of outstanding scholars and writers who 

made singular contributions to the healthy development of the 

social and intellectual life of the second half of the nineteenth 

century.18 Its first principal was Félix Boutros (d. 1864), a 

Frenchman, who immediately after his appointment in 1841, 

founded a ‘Society for the Dissemination of Useful 

Knowledge’ (also named Vernacular Translation Society), 

primarily aimed to encourage good and simple translations 

from western languages into Urdu. The basic principles of 

translation were diligently laid down. Strangely enough, 

afterwards the term “Useful Knowledge” and the newly 

introduced translation scheme were completely followed by the 

Anjuman-i Punjab (Lahore, 1865) and Sir Sayyid Ahmad 

Khan’s Scientific Society (Ghazipur, 1869).19 

Félix Boutros was an intimate friend and one of the 

reliable informants of a French scholar Garcin de Tassy (1794-

1878)20 who never visited India, but his name is best known 

among those who devoted their studies to the Indian scene, so 

that even some German scholars went to Paris to learn Urdu 

from him (among them Theodor Goldstücker from Könisberg 

1821-1871). De Tassy’s Histoire de la littérature Hindouie et 

Hindoustanie,21 together with his very informative annual 

lectures about the yearly development of Urdu, have made his 

name immortal in the Urdu-speaking world. 

Boutros was succeeded by Aloys Sprenger (1813-1893) 

as Principal of Delhi College. Austrian by birth but after 

thirteen years’ stay in India (1843-1856), he came back to 

Germany and died in Heidelberg. He was one of the first 
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western scholars to admit openly about the influence of the 

Islamic culture on the Medieval West–contrary to the 

traditional idealization of classical antiquity. No doubt, he was 

a leading authority on the literature of Muslim India, and his 

studies of Urdu and Persian manuscripts are as valuable today 

as his superb collection of manuscripts, which is now housed in 

Berlin.22 

Sprenger’s multi-faceted contribution to the cultural 

history of Islam in general and to Muslim India in particular, 

require much space to be covered. Here, a few aspects can be 

mentioned.  

In the prime of his youth, Sprenger had decided – as he 

writes in the preface of his Das Leben und die Lehre des 

Mohammad: 
to devote himself completely to Asian studies, to 

visit the Orient, to contribute there to the 

introduction of European culture, and again to bring 

back to Europe a correct knowledge of the Orient 

and its literature.23 

Having a cursory glance of his whole scholarly life, one 

can easily find how sincerely, devotedly and incessantly he 

strived for achieving this goal.  

In Delhi, he started publishing an illustrated weekly 

journal entitled Qiran-al-Sa‘dayn (1845),24 meaning the 

Conjunction of the auspicious planets, Jupiter and Venus, 

which meant the Occident and the Orient. It covered the 

political and literary events of the period, but its real objective 

was to introduce western ideas, especially the scientific 

progress of the West. This journal was very significant for the 

early history of Urdu journalism.  

As a student of Hammer-Purgstall (d. 1856)25 and being 

a trained orientalist, Sprenger was well aware of the great 

treasures which the Muslims had collected in the course of long 

centuries of Muslim rule over the subcontinent, and he knew 

that it needed only little effort to revitalize the intellectual 

powers of large parts of the population. Having a profound 
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scholarship and encompassing bibliographical knowledge of 

Islamic sources, he brought to light the books which seemed to 

have disappeared, for instance the Sirah of Ibn Hishām with 

Suhaili’s commentary, parts of invaluable Wāqidi, the first 

volume of Ibn Sa‘d’s Tabaqāt in a private library of Cawnpore 

and the remaining parts in Damascus, parts of the Annals of 

Tabari, Gurgani’s Vīs-o-Rāmin (a Parthian romance) and the 

mystical treatises of al-Muhāsibi, a Sufi of the ninth century. 

After one year of Sprenger’s departure from India, the 

Mutiny broke out (1857). In these catastrophic circumstances, 

the decaying Mughal Empire and the nucleus of power were 

transferred from the East India Company to the Queen of 

England. When this turbulent situation became calm, an 

orientalist with sincere admiration for Asian culture, named 

Gottlieb Wilhelm Leitner (1840-1899) was appointed as the 

first Principal of Government College, Lahore (1864) and 

afterwards, as the founder of Anjuman-i Punjab, Oriental 

College, Punjab University and the editor of the English 

newspaper ‘Indian Public Opinion’, he revolutionized the 

educational and literary scenario of the region. Belonging to 

the Hapsburgian Empire and a Jewish family, he received 

higher academic degrees from Freiburg. Concerning some of 

his educational policies, he was opposed many times but he 

had patience and tact and a mind enlightened by the knowledge 

of more than one culture. He should be remembered as ‘Dr. 

Enlightener of the Punjab.’26 

In 1877, Sir Sayyid Ahmad Khan (1817-1898), a noted 

Indian Muslim educationist, laid the foundation of the 

Muhammadan Anglo-Oriental College of Aligarh for 

reconciliation of the Christian ruler from England and their 

Muslim subjects all over India. Its emblem combined three 

symbols: the crescent, the date-palm and the British crown. In 

1920, it was raised to the status of a University and named 

Aligarh Muslim University.  

The first German professor to work in Aligarh was 

Josef Horovitz (1874, Lauenburg, Pomeraia–1931, Frankfurt 
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a.M.), a specialist in early Islam and Quranic sciences. His 

interest in classical Arabic historiography had been inspired by 

Eduard Sachau. He held the chair of Arabic at the M.A.O. 

College, Aligarh, with great distinction for several years 

preceding the First World War (1914–1918), before he 

returned to Europe as Professor of Arabic in the newly founded 

university in his native city of Frankfurt a. Main (1915–1931). 

Besides teaching classical Arabic at Aligarh College, he was 

also employed from 1909 onwards as Government epigraphist 

for Muslim inscriptions in India. Because of his long stay in 

India (1907–1914) he was personally known to a considerable 

number of people in India, where he endeared himself to one 

and all by his affability and charm of manners, and had won 

universal respect by his competence as a teacher and scholar.  

In Aligarh, Horovitz was also interested in the struggle 

for freedom of the Indian Muslims, so much so that he became 

persona non grata with the British and was interned for some 

time as an enemy alien. His concise contribution, Indien unter 

britischer Flagge (India under British Flag, Berlin 1928), 

proves his attitude. His devotion to the cause of Muslim 

education and his advocating freedom for India made him the 

friend of leading members of the Muslim intelligentsia: Sir 

Ross Mas‘ud and other family members of Sir Sayyid Ahmed 

Khan, Begam Shahnawaz, Lady Shafi and others counted him 

as their friend and visited him in his Frankfurt home. It is said 

that he was about to return to India–“the country where he had 

spent probably the happiest years of his life”–when he 

suddenly died in 1931.27 

Another German scholar who stayed at least one year in 

Aligarh, was Fritz Krenkow (1872, Schobürg, Meckenburg–

1952, Cambridge). The German-born merchant had settled in 

England early in his life and eventually devoted himself 

completely to his former hobby, the collection of classical 

Arabic texts. He was regarded as one of the leading authorities 

on early Islamic poetry, and from 1923 he became a member of 

the Dā’iratul-Ma‘ārif in Hyderabad Deccan (now Andhra 
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Pradesh, India) where his knowledge proved extremely useful 

for a mammoth project of editing classical Arabic texts. He 

taught in Aligarh in 1929-30, but even after his retirement he 

remained a referee for scholarly dissertations in Arabic at the 

universities of Hyderabad Deccan, Dacca and Aligarh.28 

One year after Fritz Krenkow left Aligarh, a scholar 

from Frankfurt, Johann Fück (1894, Frankfurt a.M.–1974, 

Halle)29 was invited to Dacca University (previously in East 

Pakistan, now in Bangladesh) as the director of Arabic and 

Islamic studies in the University. Fück had worked under Josef 

Horovitz in Frankfurt, and was trained like his master, in the 

strictest philological tradition. For five years he taught in 

Dacca, until he was called back to Frankfurt in 1935, and 

shifted in 1938 to Halle, where he spent the rest of his life; but 

the memory of his teaching in Dacca remained alive among the 

older generation of the Islamicists in Dacca. Although his main 

books centre around problems of Arabic linguistics and the 

history of Arabic studies in Europe (1955), Fück always had a 

deep understanding of the cultural situation of the Muslims in 

the subcontinent. His remarks on Punjabi Sufi poetry30 are very 

important, and he was one of the few German orientalists who 

showed a lively interest in and understanding of Iqbal’s work.31 

The last of the German professors at Aligarh (1932–late 

1936) was Otto Spies (1901, Bad Kreuznach–1981, Bonn),32 

who, besides his studies in Arabic and Turkish, became very 

much interested in Urdu and contributed some articles based on 

Urdu publications to German learned journals. He also 

compiled a grammar of this language (‘Hindustani’) in 

collaboration with E. Bannerth. Otto Spies’ interest in things 

Indian manifested itself in studies of Arabic sources of Indian 

culture such as An Arab Account of India in the 14th Century 

(by Qalqashandi) and Masālik al-Absār (by al-Umari). 

Ernst Bannerth (1895, Eilenburg in Saxe–1976, Cairo) 

learnt Arabic in his youth. After his gymnasium (Leipzig), he 

was encouraged in his scholarly pursuits by renowned 

orientalists and devoted more time for having a mastery over 
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Persian language. He joined the German army as an interpreter 

and during the First World War (1914–1918) he was posted in 

Turkey and then in Iran.  

In Mosul, he was captured by the British army and 

brought to India as a POW. Here, he learnt Urdu and soon after 

his release he published its grammar in collaboration with Otto 

Spies.  

After going back to Germany, he studied the major 

Islamic languages, philosophy and theology. Afterwards, he 

went to Austria and settled in Eisenstadt. In the Second World 

War (1939–1945), he was arrested by the Allied Forces. 

Despite all these adverse circumstances he continued his 

Oriental Studies in Vienna University, where he received Dr. 

phil. (1941, “Ein altosmanische Destan”) and finally got a title 

of “Ausserordentlich Universitätsprofessor” (1965). In 1961, 

he took his residence in Cairo. As a Catholic priest and well-

known Orientalist, he was associated with al-Azhar University, 

Austrian Consulate (Cairo) and the Dominican Institute of 

Oriental Studies (Cairo). 

His works include Hindustani Briefen (Leipzig 1943, 

pp. 55; 15 Urdu and 6 Hindi letters with German translation); 

Lehrbuch der Hindustani [Urdu] Sprache, in collaboration 

with Otto Spies (Leipzig/Vienna 1945, pp. 203, at the end 

Urdu-German dictionary, pp. 175-203); Der Pfad der 

Gottesdiener (German translation with explanatory notes of 

Ghazzāli’s Minhāj al-A‘bidin), Salzburg 1964), etc. etc. 

E. Bannerth was the first European scholar who 

translated Iqbal’s Shikwa and Jawāb-i Shikwa, into English 

(entitled “Islam in Modern Urdu Poetry”), published in a Swiss 

journal Anthropos (1942-1945, pp. 605-609), now reproduced 

in my book Iqbal: New Dimensions, Lahore 2003, pp. 189-

204.33 

Sir Marc Aurel Stein (1862, Budapest–1943, Kabul) 

was an illustrious and distinguished traveller, a great explorer 

and archaeologist, primarily known for his explorations and 

archaeological discoveries in Central Asia. In the course of 
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three major expeditions he explored the ancient trade routes 

linking China with India and the West.  

Born in a Jewish Hungarian family, he and his brother, 

Ernst Edward, were baptized as Lutherans. After studying at 

universities of Vienna and Leipzig, he graduated in Sanskrit 

and Persian languages and received his Ph.D. from Tübingen 

(1893). Next year, he proceeded to England where he was 

naturalized.  

In 1887, Stein came to India. He was appointed as the 

Registrar of the Punjab University  (Lahore)34 and then became 

the Principal of the University Oriental College.35 Besides 

serving at various Indian universities, he realized the 

significance of Central Asian history and archaeology and led 

an expedition to Chinese Turkestan (1900). During his four 

expeditions to Central Asia (1901-1930), he brought to light 

the hidden treasures of a great civilization. He also discovered 

mss. in the previously lost Tocharian languages of the Tarim 

Basin at Marin and other oasis towns, and recorded numerous 

archaeological sites especially in Iran and Baluchistan.  

He was not only a great archaeologist but also an 

ethnographer, geographer, linguist and surveyor. His 

contribution to the academic world is outstanding. The art 

objects he collected are divided between the British Museum, 

the British Library, the Srinagar Museum, and the National 

Museum, New Delhi and are important for the study of the 

history of Central Asia and the art and literature of Buddhism. 

His writings include Ancient Khotan (1907), Serindia 

(1921), Innermost Asia (1928), Eng. tr. of Kalhana’s 

Rajtarangini (2 vols., Delhi 1979), On Alexander’s Track to 

the Indus (1929), Old routes of Western Iran (1940), In 

Memoriam–T.W. Arnold (1932) etc. etc.36 

Now, I would like to mention the names of two 

European converted Muslims who served Islam in different 

capacities. First one was ‘Abdul Karim Gyula (Julius) 

Germanus (1884, Budapest–1979, Budapest). He studied at 

Istanbul, Budapest and Vienna and as a pupil of Ignaz 
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Goldziher (1850–1921), he earned fame as a Hungarian 

Arabist. After his conversion to Islam, he came to India where 

he was encouraged by Iqbal with whom he also corresponded 

and sought his support for getting a suitable place in any 

educational institution of the subcontinent.37 He served first as 

a professor of Islamic studies in Jāmi‘a Millia (Delhi) and then 

took the charge of headship of the Department of Islamic 

Studies in Shantineketan, financially supported by the Nizam 

of Hyderabad Deccan, under the auspices of Rabindranath 

Tagore (d. 1941).38 He spent four years there (1929-1933) and 

contributed several articles on Islam and modern Islamic 

movements published in Visva Bharati Quarterly 

(Shantineketan), Islamic Culture (Hyderabad Deccan) and 

Islamic Review (Lahore). 

In 1934, Germanus made the pilgrimage to Mecca. 

From 1948 to 1965 he was a professor of Arabic and Islamic 

Studies at Budapest as well as a visiting lecturer throughout the 

Muslim world. His writings include Modern movements in the 

world of Islam (1932), Suille erme di Maometto (Milano 1938) 

etc. etc.39 

The other converted scholar was Leopold Weiss alias 

Muhammad Asad (1900, Lemberg, Austria–1992, Mijas, 

Spain) whose grandfather was a Rabbi. He studied the history 

of art, and philosophy at the Universities of Vienna, Praha and 

Berlin, where he was deeply influenced by the intellectual 

coterie of the 1920s. During the time he made a living as a 

newspaper correspondent for the Frankfurter [Allgemeine] 

Zeitung. When his uncle invited him to Jerusalem, he became 

exposed to Zionism about which he sent critical dispatches 

back to Germany. These were published as a book under the 

title Unromantisches Morgenland (1924, also available in 

English tr.). He continued to travel extensively in the Middle 

East, and inasmuch as he became personally and religiously 

involved in the region he became alienated from the West. He 

took up studying Arabic at Cairo. In 1926, he and his German 

wife broke with the past, embraced Islam, (in Berlin) and 
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settled in Saudi Arabia. His life up to this point is the object of 

his spiritual autobiography entitled The Road to Mecca (1954). 

In late 1932, he sailed for India. After his conversion (1926) he 

spent a few years in Saudi Arabia. In Lahore, he frequently met 

Iqbal and was deeply influenced by his idea of a separate 

Islamic state, presented two years before. After Iqbal’s death 

(1938), Asad decided to bring Iqbal’s dream into reality. After 

his release from the internment camp (1945), he resolved to 

make a tangible contribution, in writing, towards a formulation 

of the ideological principles on which the future of Pakistan 

might be built. 

In 1946, Asad started publishing a journal under the 

title “Arafat” (a symbol of Muslims’ unity – a concept 

reminiscent of Jamaluddin Afghani and Iqbal’s influence) and 

subtitled “A monthly critique of Muslim Thought” and made it 

a vehicle for his ideas alone–ideas aiming at a fundamental 

reconstruction of his approach to the problem of the sharī‘ah, 

the Islamic law as such.  

This journal was to be a clarion-call at the critical time 

of Pakistan’s coming into being.  

May 1947 issue of this journal was entitled “What do 

we mean by Pakistan?” in which Asad stressed the real 

purpose underlying the future establishment of Pakistan: that 

purpose did not consist in merely providing more economic 

opportunities or government posts to Muslims but, rather, in 

enabling them to live effectively as Muslims and to realize the 

spirit of Islam in their political forms, in their laws and local 

institutions.  

In logical continuation of this line of thought, the July 

1947 issue (published less than one month before 

Independence Day) consisted of a lengthy essay entitled 

“Towards an Islamic Constitution”. It was the first attempt ever 

made to outline the principles which must be incorporated in 

the constitution of any state that claims to be ‘Islamic’. It is 

said that this essay was destined to become the first step in the 
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development of political thought as such in the modern world 

of Islam. 

In the early years of Pakistan, Asad was appointed in 

the Middle East section of the Foreign Office and then 

promoted to the post of Minister Plenipotentiary in the United 

Nations. Soon, he had to resign because of the conspiracies 

hatched by his colleagues. In spite of this maltreatment, he 

never felt any resentment. He remained a citizen–the first 

citizen of Pakistan–until the end, although he had been strongly 

tempted to have Saudi citizenship and passport–which would 

have made his life and his travels so much easier.40 

 

* * * 

 

Lahore, our provincial metropolis; a historic and 

cultural centre, is one of the earliest cities of the world where 

an interfaith dialogue among the staunch followers of almost 

all the leading religions of the world took place. For such 

religious discussions, Akbar the Great (d. 1605) built an Ibādat 

Khāna (House of Prayer), first in Fatehpur Sikri (1575) and 

then it was shifted to Lahore, because of the King’s long stay 

in this city. Here the first three Jesuit missions participated and 

bore a deep imprint on his innovative religious ideas. One of 

the remnants of these missions is Mirāt-ul-Quds (The Mirror of 

Holiness) or Dāstān-i-Masīh (Life of Christ), attributed to Fr. 

Jerome Xavier, and its incomplete manuscript (dated 1602) is 

still housed in the Lahore Museum. It bears Akbar’s seal and is 

interleaved with eleven miniature paintings, depicting various 

parts of Christ’s life.41 

Afterwards centuries elapsed and about fifty years ago 

the first Jesuit House was founded in Lahore and one of its 

founders, Fr. Robert A. Bütler (d. 1998), a Swiss German 

priest, a Jesuit Superior, spent about 25 years here and restarted 

this old tradition of religious dialogue. As an Islamist, he 

tremendously contributed in different ways.42  
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Conclusion: 

i) European Christian missionaries, independently 

or in collaboration with their English co-

religionists, played a vital role in providing 

educational facilities for all, irrespective of their 

cast and creed. Further, one can hardly ignore 

the commendable services, rendered by them in 

the field of linguistics and literature.  

ii) As rulers, the Britishers had an authoritative 

force to enforce their educational policies which 

were mostly suitable for their colonial interests. 

Though the other European savants were 

serving under the British Indian Empire, but the 

attitude of most of them was entirely anti-

colonial and did not toe the rulers’ policies. 

Regardless of their subordination, they 

endeavoured to protect the centuries-old local 

traditions and thus, created an atmosphere of 

mutual understanding between the East and 

West.  

iii) Majority of such Europeans were eminent 

Islamicists and Arabists. Primarily, their 

approach was scholarly and it aimed at 

highlighting the contribution, the Indian 

subcontinent made in enriching Islamic and 

Arabic studies. In this field of scholarship, 

Germans played a leading role, as Enno 

Littmann (1875-1958), the prominent Orientalist 

of Tübingen University, mentions the 

contribution of German scholars of Arabic to 

the development of modern Islamic studies in 

India in his booklet “Der deutsche Beitrag zur 

Wissenschaft vom Vorderen Orient” (1942). 

iv) It is a very unique phenomenon that a few 

German scholars vehemently supported and 
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took active part in the freedom movement of the 

Indians from the yoke of British colonialism.  

v) “Deeper research shows that the German 

contribution to the study of Urdu, Sindhi, 

Pashto, Balochi, the Dardic languages, Brahui 

and the whole complex of Indo-Muslim 

literature was not as insignificant as it might 

look at first sight and when compared with 

British publications; in fact, in almost all these 

fields the first studies were those by Germans.” 

(A. Schimmel) 

 

 

                                                 
 

NOTES 
 

* Researcher and historian, Lahore. 

** Paper delivered at the international seminar: “Pakistan im Fokus”, 

held in Hochschule für Philosophie, Munich, on 25th October 2013 

(see Hikma. Zeitschrift für Islamische Theologie und 

Religionspädagogik. Hrsg. Bülent Ucar. Vol. V, nr. 8, April 2014, 

p. 94, art. by Dr. Thomas Würtz. Now, its entirely revised and 

annotated version with additional and bibliographical material has 

been produced here.  
1  See J. Keay: The Honourable Company: a History of the English East 

India Company. London 1993 (1991). 
2  The Encyclopedia of Islam (=EI²). Vol. x (2000), Leiden: Brill, pp. 

582-583. (art. P. J. Marshall) 
3  Jean-Marie Lafont: French Administrators of Maharajah Ranjit Singh. 

Delhi 1988; ibid.: La présence française dans le royaume Sikh du 

Penjab, 1822-1849. Paris 1992; K.S. Duggal: Ranjit Singh. A Secular 

Sikh Sovereign. New Delhi 1989, pp. 95-98. 
4  Original in German entitled Des Pater Joseph Tieffenthalers d. G J und 

apost. Missionarius in Indien historisch-geographische Berschreibung 

von Hindustan, 3 vols., Berlin 1785–1788. 
5  See for detail Ludwig Koch: Jesuiten Lexikon. Paderborn 1934, cols. 

1757-1758 (art. by Dahmen); C. Sommervogel: Bibliographie des 

écrivains de la Compagnie de Jésus. 12 vols., Paris 1890-1932, s.v. 

Tieffenthaler (vol. VII, pp. 21-24; S. Noti’s article in East and West 
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(Bombay), 1906, pp. 142-152, 269-277 and 400-413 (also available in 

book form, 1906; also in German Aachen, 1920); S. Noti; Das 

Fürstenthum Sardhana. Freiburg 1906; Sir Edward Maclagan: The 

Jesuits and the Great Mogul. London 1932, pp. 137-141, and index; S. 

N. Sen: “Joseph Tieffenthaler and his geography of Hindustan” (in: 

Journal of the Asiatic Society of Bengal (Calcutta), 4 (1962), pp. 75-99) 
6  German title: Früchte aus dem Morgenlände oder Reise-

Erlebnisse…Vienna 1853. Nachdruck: Als Leibarzt am Hafe des,, Löwn 

von Panjab“ Ranjit Singh. With a preface by Jürgen Hammeder. Halle, 

2011. 
7  He pursued an interest as personal physician to various potentates. His 

collection of numerous plants and herbs was edited by Stephan L. 

Endlicher (1804-1849) under the title Serum Cabulicum enumeratis 

plantarum quas in itinere inter Dera-Ghazee-Khan et Cabul. 

(Vindobaonae, 1836). In 1815 he departed for the East, eventually 

reaching India where he became an expert in medicine and pharmacy.   

 Cf. Allgemeine deutsche Biographie. Leipzig 1875-1912 (=ADAB), 

vol. 13, pp. 70-71; Deutsche biographische Enzyklopädie. Munich 

1995-2000 (=DIBE); Deutscher biographischer Index. 2. kumerlierte 

und erw. Ausgabe. Munich 1998 (=Dt Blind(2)); Friedrich Embacher: 

Lexikon der Reisen und Entdicklungen. Leipzig 1882 (=Embacher); 

Dietmar Henze: Enzyklopädie der Entdecker. Graz 1978 (=Henze); 

Hans-Jürgen & Jutta Kornrumpf: Fremde im Osmanischen Reich, 

1826-1912/13, bio-bibliographisches Register. Stutensee, Privately 

published, 1998 (=Kornrumpf); Neue deutsche Biographie. Berlin 

1913-(=NDB); Österreichisches biographisches Lexikon 1815-1950. 

Vienna 1957-(=OBL); Samuel Wininger: Grosse jüdische National-

Biographie. Cerñauti, 1925-1932 (=Wininger); Constant von 

Wurzbach: Biographisches Lexikon des Kaiserthums Oesterreich. 

Vienna (=Wurzbach). 
8  German title: Kaschmir und das Reich der Sieck (1840-1848); English 

tr. Travels in Kashmir and the Panjab…(1845), reprinted: Lahore, 

1976 (pp. 423). Summarized Urdu translation by Muhammad Husain 

Siddiqi, Lahore, 1990. (“Siyāhat-nama-i Kashmir wa Punjab.”) 
9  Von Hügel, Carl Alexander Anselm studied law at the University of 

Heidelberg. In 1811, he joined the Austrian army to participate in the 

campaigns against Napoleon, later serving as a diplomat. In 1824 he 

resigned from the military with the rank of major in order to prepare for 

his journey to the East in 1830. During his seven-years’ travels he 

visited India, the Himalayas and the Southeast Asia, returning by way 

of the Cape of Good Hope in 1837. A friend of Prince Metternich, they 
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went to England in 1848. From 1849 he successfully served as an 

Austrian ambassador in the Toscana and in Bruxelles, retiring in 1867. 

 Cf. ADtB; British Library Catalogue; DIBE; Embacher; Henze; 

Kornrumpf; Wurzbach; Wilhelm Kosch: Das katholische Deutschland. 

Augsburg 1933-1938 (=Kosch). 
10  For Schultze’s biography, see Grammatica Telugica. By B. Schultze. 

Madras 1728. Reprinted: Halle (Saale) 1984, pp. ii-vi. 
11  Benjamin Schultze: Grammatica Hindostanica…Edidit Jo. Henr. 

Callenburg… Halle 1745. Reprinted: Halle 1986 (edited by Burchard 

Brentjes & Karl Gallus); H. Liebau: “Deutsche Missionare als 

Indienforscher: Benjamin Schultze (1689-1760)–Ausnahme oder 

Regel?” (in: Archir für Kulturgeschichte (Cologne), 76/i (1994), pp. 

11-133). 
12  Its ms. is preserved in the British Library, London. Published with 

Urdu translation and annotations by Dr. Abu’l Lais Siddiqi, Lahore 

1977. 
13  The Oldest Grammar of Hindustani. Contact, Communication and 

Colonial Legacy. Historical and Cross-Cultural Contexts, Grammar 

Corpus and Analysis. By Tej K. Bhatia & Kazuhiko Machida. 3 vols., 

Tokyo 2008; for other details to this first Urdu grammar and its author, 

see my article, published in Me‘yār (a literary journal of Urdu 

Department, International Islamic University, Islamabad). Vol. 10 

(July-Dec. 2013), pp. 9-38. 
14  Entitled: Instructie off orderwijsinge Hindoostansch, en Persiaanse 

talen door J. J. Ketelaar. 

 (Hague Museum. Van Sypestein Collection (acquisition 1825 II), 

collection no. 4a, inventory nos. 1 & 2).  

J. Ph. Vogel: “Joan Josua Ketelaar of Elbing, author of the first 

Hindustani grammar.” 

(in: Bulletin of the School of Oriental and African Studies (London), 

VIII (1935), pts. 2-3 pp. 817-822). 
15  Journaal van J. J. Ketelaar’s Hofreis naar den Groot Mogol te Lahore, 

1711-1713. (Shah Alam Bahadur Shah and Jahandar Shah). 

 Edited and annotated by J. Ph. Vogel. s’ Gravenhage, 1937. English tr. 

by Mrs. D. Kuenen-Wicksteed and annotated by J. Ph. Vogel, 

published in Journal of the Punjab Historical Society (Lahore), vol. x, 

pt. 1 (1929), pp. 1-94. 
16  Obituary notice by John Marshall, in: Journal of the Royal Asiatic 

Society (London), pts. 3-4 (1958), pp. 220-222; India Antiqua: A 

volume of Oriental studies presented…to J. Ph. Vogel on the occasion 

of the 50th anniversary of his Doctorate. Leyden 1947; Suparna. 

Commemoration volume in honour of the late Prof. J. Ph. Vogel. 
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Leiden: Brill (in preparation, 1970); Vogel’s writings on Lahore: 

“Historical notes on the Lahore Fort” (in: Journal of the Punjab 

Historical Society (Lahore) = JPHS, 1 (1911-12), pp. 38-55); “The 

master-builder of the Lahore Palace” (in: JPHS, 3 (1914-15), p. 67; 

“The Shalamar Bagh of Lahore in 1712” (JPHS, 2 (1913-14), pp. 170-

171; “The tile-mosaics of the Lahore Fort” (Journal of Indian Art 14 

(1912), pp. 1-26; B. Ch. Chhabra: “Dr. J. Ph. Vogel (9.1.1871–

10.4.1958).” in: Journal of Oriental Research (Madras), 26 (1956/57) 

[1958], pp. 156-158. 

 Cf. “The Writings of Dr. J. Ph. Vogel.” Compiled and annotated by K. 

W. Lim, in: Journal of Oriental Research (Madras), pt. I (1957-58) 

1960, pp. 17-47. 
17  E. Trumpp studied at Tübingen, where he received a D.Phil. and 

subsequently took Lutheran orders and visited England. In the service 

of the Church Missionary Society of London he went to India for 

linguistic research and study, particularly Pashto. He was invalided to 

Jerusalem in 1856, but later took his family to Peshawar. After his 

return to Germany, he was for one year a lecturer in Oriental languages 

at Tübingen before he became a professor of Semitic languages at 

Munich. He became totally blind in 1883 and spent the last years of his 

life in a hospital in mental derangement.  

 Cf. Allgemeine Deutsche Biographie. Vol. 38 (Leipzig 1894), pp. 687-

689 (=ADtB); C.E. Buckland: Dictionary of Indian Biography. London 

1906, repr.: New York 1969, Banaras 1971 (=Buckland); DtBE; 

Biographical dictionary and synopsis of books. Detroit, c 1912, 1965; 

Valentina Stache-Rosen: German Indologists. 2nd ed., New Delhi 1990, 

pp. 70-71; Cultural and Scientific Relations between Pakistan and 

Germany. A Symposium on the occasion of the 100th Anniversary of 

the Death of Ernst Trumpp, 10-12 June 1985, Tübingen. Ilsfeld 1986, 

art. “Das Leben und Werk von Ernst Trumpp” by Prof. A. Schimmel, 

pp. 52-59. She also penned a monograph on E. Trumpp in English, 

published from Paksitan-German Forum, Karachi (1961), Gr. Ed., 

Karachi 1998. 
18  The Delhi College. Traditional Elites, the Colonial State, and 

Education before 1857. Edited by Margrit Pernau. New Delhi: OUP, 

2006; M. Ikram Chaghatai: Qadim Delhi College (in Urdu). Lahore 

2012; Gail Minault: “Delhi College and Urdu”, in: Annual of Urdu 

Studies, 14 (1999), pp. 119-134. 
19  M. Ikram Chaghatai: “Félix Boutros–Life, Works and his Contribution 

to Urdu Language and Literature”, in: Bunyād (LUMS, Lahore), vol. 5 

(2014), pp. 3-52. 
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20  See my article (in Urdu) on Garcin de Tassy, based on a new material, 

published in Me‘yār (Urdu Department, International Islamic 

University, Islamabad), vol. 4 (July-Dec. 2010), pp. 279-310. 
21  1st ed., 2 vols., Paris 1839, 1847; 2nd ed., 3 vols., Paris 1870-71 

(reprinted: New York, 1968). 
22  Cf. A Schimmel: German Contributions to the Study of Pakistani 

Linguistics. Hamburg, 1981, pp. 48-74; Norbert Mantl: Aloys Sprenger: 

Der Orientalistik und Islamhistoriker aus Nassereith in Tirol. Zum 100. 

Todestag am 19. Dezember 1993. Nassereith 1993; Stephen Prochazka: 

“Die Bedeutung der Werke Aloys Sprengers für die Arabistik und 

Islamkunde”, in: Tiroler Heimatblätter (Innsbruck), vol. 69, no. 2 

(1994), pp. 38-42; M. Ikram Chaghatai: “Dr. Aloys Sprenger and the 

Delhi College”, in: Delhi College… ed. M. Pernau, op. cit., pp. 105-

124; Gail Minault: “Aloys Sprenger: German Orientalism’s ‘Gift’ to 

Delhi College”, in: South Asia Research, 31: I (2011), pp. 7-23; Ursula 

J. Neumayr: Heimat in der Fremde-Leben und Werk des Tirolers Aloys 

Sprenger (1813-1893). Magisterarbeit, originally in English, London 

1997; Rudi Paret: Arabistik und Islamkunde an deutschen 

Universitäten. Wiesbaden 1966, pp. 11-12. 
23  Vol. I, Berlin 1861, preface. 
24  Sawaira (Urdu journal, Lahore), 67 (March 2002), pp. 110-148. 
25  Cf. M. Ikram Chaghatai: Hammer-Purgstall and Muslim India. Lahore 

1998. 
26  For G. W. Leitner, see: 

 Embacher; Alexander Jászingi: Das geistige Ungarn, biographischer 

Lexikon. Hrsg. von Oskar Kricken [pseudo.] & Imre Parlagi. 

Vienna/Leipzig, 1918; Dietmar Henze: Enzykopädie der Entdecker. 

Graz, 1978–; Indian biographical index. Compiled by Loureen Baillie. 

Vol. 2, Munich 2001; Magyar Zşidé, lexicon, Budapest 1929; 

Winniger; John F. Riddick: Who was who in British India. Westport, 

Conn. & London, 1998. 

 J.H. Stockqueler: A Review of the Life and Labours of Dr. G. W. 

Leitner. Brighton 1875 (reproduced in: Muhammad Husain Azad. Ed. 

by M. Ikram Chaghatai, Lahore 2010, pp. 351-384); M. Ikram 

Chaghatai: Writings of Dr. Leitner. Lahore 2002; ibid.: Mutā‘li‘ Azād 

(collection of articles). Lahore 2010, art. on Leitner, pp. 139-153 and 

the sources cited, pp. 151-153; John Keay: The Gilgit Game. The 

Explorers of the Western Himalayas. London 1979, pp. 14-40, s.v. 

index; Encyclopaedia Judaica, vol. XII (2002), p. 629; Tim Allender: 

“Bad Language in the Raj: The ‘Frightful Encumbrance’ of Gottlieb 

Leitner, 1865-1888”, in: Paedagogica Historica, vol. 43, no. 3 (June 

2007), pp. 383-403; Jeffery M. Diamond: “The Orientalist-Literati 
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Relationship of Neo-Orientalism in Colonial Lahore”, in: South Asia 

Research, vol. 31, no. 1 (2011), pp. 25-43; ibid.: Negotiating Muslim 

Identity: Education, Print and Intellectuals in Nineteenth Century 

Colonial North India. Amherst, NY: Cambria Press (Forthcoming); W. 

D. Robinstein: “Leitner, Gottlieb Wilhelm (1840-1899), Educationist 

and Orientalist”, in: Oxford Dictionary of National Biography. Oxford: 

OUP (online October 2009). 

 Leitner’s standing as a traveller and savant see Journal of the Royal 

Geographical Society, XLIII (1873); see also The British Library, India 

Office and Oriental (London), Political and Secret Correspondence, 

vol. 128, Political and Secret Letters from India, vol. 65. 
27  J. Horovitz studied Oriental languages at the universities of Marburg 

and Berlin, where he received a Dr. phil. in 1898 for De Waqidis libro 

qui Kitab al-Magazi inscribitur, and a Dr. habil. in 1902. He 

subsequently visited Turkey, Syria, Palestine, and Egypt for the 

purpose of manuscript research. In 1907, he became a professor of 

Arabic at the Anglo-Oriental College, Aligarh, India. In 1915 he 

accepted an invitation to the chair of Semitic philology and Biblical 

literature at the Frankfurt a. M. University; His writings include Spuren 

griechischer Mimen im Orient (1905), Koranische Untersuchungen 

(1925), and he edited Epigraphica Indo-Moslimeca (1907-1912). 

 Cf. DIBE. DBlind; NDB; Encyclopaedia Judaica. Jerusalem 1971-

(=Enc. Jud.); Ludmila Hanisch: Die Nachfolger der Exegeten 

deutschsprachige Erforschung des Vorderen Orients in der ersten 

Hälfte des 20. Jahrhunderts. Wiesbaden 2003 (=Hanisch); Jüdisches 

Lexikon. A–R, Berlin 1927-1930, vol. 1-4 (=Jüdlex); Kürschners 

Deutscher Gelehrten-Kalender, 1925-1931 (=Kürschner); Megali: 

Encyclopedia (in Greek), Athens 1927-1934, vol. 24, p. 673; Klaus 

Schwarz: Der Vordere Orient in den Hochschulschriften Deutschlands, 

Österreichs und der Schweiz. Freiburg im Breisgau, 1980 (=Schwarz); 

Wer ist wer, Lexikon Österreichischer Zeitgenossen. Vienna 1937 

(=Werist); B. Heller: “Élements juifs dans les termes religieux du 

Qoran d’àpres les récentes publications de M. J. Horovitz.” (in: Revue 

de études juives 85 (1928), pp. 49-55); Index Islamicus, 1906-1955. 

Cambridge 1958, s.v. index; Obituary notice by S. D. F. Goitein, in: 

Der Islam 22 (1935), pp. 122-127.  

 J. Horovitz: “Baba Ratan, the saint of Bhatinda”, (in: Journal of the 

Punjab Historical Society (Lahore), 2 (1913-1914), pp. 97-117); ibid.: 

“The earliest biographies of the Prophet and their authors” (in: Islamic 

Culture, 1 (1927), pp. 535-559, 2 (1928), pp.  22-50, 164-182, 495-526; 

Urdu tr. by Nisār Ahmad Faruqi, in: Noqush (Lahore), Rasul Nr., pp. 

725 ff.) 
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28  F. Krenkow graduated from high school but the early death of his father 

prevented him from further formal education. He became a merchant in 

Lübeck, Bremen, and Berlin. In 1894 he emigrated to England, 

becoming naturalized in 1911. For many years he ran a factory in 

Beckenham, England. In 1921, he began to pursue an academic 

interest. Soon after his arrival in Britain he had started to learn Persian 

in his spare time. Under the influence of Sir Charles Lyall, he also 

studied Arabic, at first poetry only but later including also lexicography 

and biographical works. In the 1920s, he had become a recognized 

Arabic scholar honoured by membership in learned institutions in 

Hyderabad Deccan, Erlangen, and Damascus. Upon the 

recommendation of August Fischer, the Leipzig University granted him 

a honorary doctorate in 1929. In the same year he was invited to teach 

Islamic studies at the Muslim University, Aligarh. Allergic to the 

Indian climate he returned to Europe in 1930, teaching Arabic and 

Persian at Bonn until 1935, when he settled with his British wife at 

Cambridge. He donated his private library to the Seminar für 

Geschichte und Kultur des Vorderen Orients, Hamburg. His writings 

include several editions of classical Arabic texts. 

 Cf. J. W. Fück: Die arabischer Studien in Europa. Leipzig 1955, p. 280 

(=Fück); Der Islam (Berlin), 31 (1953), pp. 228-236 (by Otto Spies); 

Index Islamicus, 1906-1955. Cambridge 1958, s. v. index; 
29  J. W. Fück studied oriental and classical philology at the universities of 

Halle, Berlin and Frankfurt, where he received a Dr. phil. in 1921 for 

his dissertation Muhammad Ibn Ishaq, literatur-historische 

Untersuchungen. For a number of years he taught Latin and Greek as 

well as Hebrew at secondary schools until 1930 when he went for five 

years to the university of Dacca as a professor of Arabic and Islamic 

studies. After his return home he taught at Frankfurt until 1938 when he 

succeeded Hans Bauer in the chair of Semitic languages and Islamic 

studies in Halle. Concurrently he became director of the Oriental 

Faculty as well as the Library of the Deutsche Morgenländische 

Gesellschaft. His writings include Arabiya. Untersuchungen zur 

arabischen Sprache und Stilgeschichte ((1950, Fr. tr., 1955) and 

Vorträge über den Islam. Aus dem Nachlass, hrsg. von einen 

Anmerkungsteil ergänzgt von S. Günther. Halle 1999. Ibn an-Nadim 

und die mittelalterlich arabische-Literatur. Beiträge zum J. W. Fück-

Kolloquium (Halle 1987). Wiesbaden 1999; Werner Ende, in: Der 

Islam, 53 (1976), pp. 193-195; Manfred Fleischhammer, in: Jahrbuch 

Sächs. – Akademie Wissenschaften (Leipzig), 1973-1974 (1976), pp. 

419-439; ibid.: “Johann Fücks Materialen zum Fihrist” (in: Wiss. Z. 

Univ. Halle 25 (1976), pp. 75-84). 
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30  “Die sufische Dichtung in der Landessprache des Panjab” in: 

Orientalistische Literaturzeitung (Leipzig), 43 (1940), Sp. 1-11 (review 

article on L. Rama Krishna’s Punjabi Sufi Poets, London 1938). 
31  “Iqbal und der indo-muslimische Modernismus”, in: Westöstliche 

Abhandlungen R. Tschudi, Zum siebzigsten Geburtstag überreicht von 

Freunden und Schülern. Hrsg. von Fritz Meier. Wiesbaden 1954, pp. 

356-365, in a summarized form, in: Handbuch der Orientalistik, 1. 

Abteilung, 8 Band, 2. Abschnitt. Leiden: Brill 1965 and Arabische 

Kultur und Islam im Mittelalter. Ausagewählte Schriften. Hrsg. von 

Manfred Fleischhammer. Weimar 1981, pp. 207-213, English tr. 

“Muhammad Iqbal and the Indo-Muslim Modernism”, in: Iqbal: New 

Dimensions. Compiled by M. Ikram Chaghatai. Lahore 2002, pp. 497-

503; for his articles and reviews see, Registerband der ‘Wiener 

Zeitschrift für die Kunde des Morgenlandes’ für die Bände I–Lxx 

(1887-1978). Hrsg. Von Erika Belieltreu & Andreas Tietze. Vienna 

1980. 
32  Otto Spies studied oriental languages at Bonn and Tübingen, where he 

received a Dr. phil. in 1923 with a thesis entitled Asman und 

Zejdschan, ein Türkischer Volksroman aus Kleinasien. He gained a Dr. 

habil. in 1924 at Bonn with a thesis under the title Das depositum nach 

islamischen Recht. His writings include Türkische Volksbücher (1929), 

Das Blutgelt und andere türkische Novellen (1942) und Der Orient in 

der deutschen Literatur (1949). 

 Cf. Otto Spies (1901-1981). By Heinrich Schützinger (in: ZDMG, 133/i 

(1983), pp. 11-17, with photograph); Festschrift: Der Orient in der 

Forschung. Heraus. von Wilhelm Hoenerbach. Wiesbaden 1967. 
33  See for E. Bannerth’s life and writings, Mélanges de l’Institut 

dominicaine d’études orientales du Caire (Cairo), vol. 6 (1959-61), p. 

526, vol. 7 (1962-63), p. 414, vol. 8 (1964-66), p. 515, vol. 12 (1974), 

p. 327 and vol. 13 (1977), pp. 477-482; Iqbal: New Dimensions, op. 

cit., pp. 678-682. 
34  As a Registrar, he signed the final document of Muhammad Husain 

Azad’s application for pension (dated 28 Jan. 1892), see my book 

Muhammad Husain Azad (based on his newly-found Pension Record), 

in Urdu. Lahore 2004, pp. 85-87. 
35  See Ghulam Husain Zulfiqar: Ta’rikh Oriental College (in Urdu). 

Lahore, 1962, pp. 139-142; ibid.: Sad Sāla Ta’rikh Jāmia Punjab. 

Lahore 1982, pp. 105ff. 
36  For Stein’s life, archaeological discoveries and works, see: 

Jeanette Mirsky: Sir Aurel Stein. Archaeological Explorer. Chicago 

1977; Annabel Walker: Aurel Stein. Pioneer of the Silk Road. 

Washington D.C., 1999; S. N. Pandia: Sir Aurel Stein in Kashmir. New 
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Delhi 2004; Helen Wang (ed.): Handbook to the Stein Collection in the 

UK. London 1999; ibid. (ed.): Sir Aurel Stein in The Times. London 

2002; ibid. (ed.): Sir Aurel Stein. Proceedings of the British Museum 

Study Day, 2002. London 2004; ibid.: “Sir Aurel Stein. The New 

Generation”, in: From Persipolis to the Punjab. Eds. Elizabeth 

Errington & Vesta Sarkosh Curtes. London 2007, pp. 227-234; Vilma 

H. Boros: Stein Aurél ifjúsága. Hirschler Ignác és Stein Ernó levelezése 

Stein Aurélról 1866-1891. Budapest 1970 (The young Aurel Stein. The 

exchange of letters between Ignaz Hirschler (1823-1891) and Ernst 

Stein about Aurel Stein 1866-1891]; Buckland; DNB; Riddick; 

Encyclopedia Americana. New York 1966; Das geistige Ungarn. op. 

cit.; Journal of the Royal Central Asian Society (1942), pp. 176-177. 
37  Maktubāt-i Niāzi. Ed. Sayyid Nazir Niāzi. Karachi 1957, p. 83, letter 

dated 29th September 1932. Germanus mentions his meeting with Iqbal 

in his autobiography entitled Allah Akbar. Im Banne des Islam. German 

tr. by Hildegard von Rooss. Berlin, undated. 
38  Also called “Nizam al-Mulk Chair.” Germanus delivered three lectures 

on the language, literature and services rendered by Turks to Islam in 

Hyderabad Deccan which were translated in Urdu by Sayyid 

Wahājuddin (Awrangabad, 1932).  
39  For his life and works see:  

 The Muslim East. Studies in Honour of Julius Germanus. Budapest 

1974 (includes “A Bibliography of Prof. J. Germanus” by David Geza, 

pp. 253-264); E. Joháoz: “Julius Germanus, the Orientalist”, in: The 

Arabist. Budapest 1988, pp. 87-98; Dictionnaire biographique des 

savants et grandes figures du monde musulman periphérique du XIXe 

siècle à nos jours. No. 1, Paris 1992, p. 52, art. by G. Lederer; M. 

Ikram Chaghatai: Iqbal and Tagore (New Avenues for their 

comparative study). Lahore 2003, pp. 69-70, with photograph); Qāzi 

Athar Mubārakpuri: “Hungry key Mustashriqeen”, in: Ma’ārif 

(Azamgarh); 88/10 (July 1961), pp. 74-75; Mukhtār ud-Din Ahmad: 

“Ad-Duktur ‘Abd al-Karim Germanus” (Arabic), in: Majallah al-

Majma’ al-‘Ilmi al-Hindi (Aligarh), 7/1-2, 1982. 

 Julius Germanus: “From Western to Islamic Civilization” in: Western 

Civilization condemned by itself. By Maryam Jameelah, vol. II, Lahore 

1990, pp. 1065-1072, also in: Our Choice. Woking 1961, pp. 128-132; 

ibid.: “Pellegrinaggio alla Mecca”, lettere. Tr. E. Faber, in: Islàm: 

Storia e Civilità, 3(1984), pp. 271-285 (1935). 
40  See my books on Asad: 

 i) Muhammad Asad-Europe’s Gift to Islam. Reprinted: 2 vols. Lahore, 

2015 (2006). 
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 ii) Home-coming of the Heart (1932-1992). By Muhammad Asad & 

Pola Hamida Asad. Lahore 2012. 

 iii) Muhammad Asad’s Approach to the Qur’ān. Lahore 2014. 

 iv) Muhammad Asad–An Austrian Jewish Convert to Islam. Lahore 

2015. 

 v) Muhammad Asad–A Man of Desert. (Urdu). Reprinted: Lahore 2014. 

 vi) Muhammad Asad–A European Bedouin. (Urdu). Reprinted: Lahore 

2013. 
41  Mir’āt al-Quds (Mirror of Holiness, 1602). A life of Christ for Emperor 

Akbar. A Commentary on Father Jerome Xavier’s Text and the 

Miniatures [27] of Cleveland Museum of Art, Acc. No. 2005. 145. 

Pedro Mousa Carvalho. With a Translation and Annotated 

Transcription of the Text by Wheeler M. Thackston. Leiden: Brill, 

2011. 
42  Dr. Gerhard Böwering (Yale University, USA), Dr. Anton Heinen 

1939-1998) and Dr. C. W. Troll (1937-, stayed in Lahore (1966, 

frequently visited afterwards and spent twelve years (1976-1988) in 

India) followed in his footsteps and contributed well-researched studies 

to Islam and Muslim India (cf. Christian Lives Given to the Study of 

Islam. Eds. C. W. Troll & C.T.R. Hewer. New York: Fordham 

University Press, 2012, pp. 115-127). In this regard, the name of Jan 

Slomp (1932, Hardenberg–) is worth a mention who stayed in Pakistan 

from 1964 to 1977. (cf. Christian Lives… op. cit. pp. 42-52 and G. M. 

Speelman (ed.): Muslims and Christians in Europe. Breaking News 

Ground: Essays in honour of Jan Slomp. 1993). 
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Mehr Afshāṅ Fārooqi * 

 

The Legacy of the “Misfit” Poet: Repositioning 

Majīd Amjad in the Modern Urdu Canon 
 

 

 

 

 امجد میں سوگ کے بہاروں عمر ہے کٹی

 پھول کے گلاب جاوداں کھلیں پہ لحد مری

My life, Amjad, was spent mourning the spring 

seasons 

May roses bloom eternally on my grave! 1 

When one thinks of poets who gave a new direction to 

Urdu poetry in the modern era, the names of Faiz Ahmad Faiz, 

Nūn Mīm Rāshid and Mīrāji always come to mind.2  In the 

ghazal, the slightly younger, extremely talented, Nasir Kazmi 

(1924–72) began to make a mark soon after Partition.3  These 

poets regardless of their politico-literary affiliations ushered in 

a trend broadly called “the new poetry.” The “new poets” 

pushed the conventional boundaries of Urdu verse to include a 

variety of subjects that were personal and unorthodox, such as 

a more direct engagement with love and loss. The loss could be 

the loss of freedom, and the love could be a yearning for the 

past. They refurbished and expanded the range of classical 

metaphors and popularized styles that were idiosyncratic, even 

whimsical. These poets mostly favored the nazm as a mode of 

expression because it allowed more space for experimentation. 

In this cluster of dazzling poets, a name that often gets 

overlooked is that of Majīd Amjad.  He was perceived as a 

“backyard poet,” an ascetic, who pottered around with subjects 

in which a material world was not interested.  
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According to the distinguished literary critic Muzaffar 

Ali Syed: 
Majīd Amjad’s poetry is undoubtedly an important 

civilizational (tehzībi) force of our time. But 

perversely, we have made his inconspicuousness and 

deprived life the focus of our conversation, and not 

made any concrete effort to measure the 

spaciousness and depth of his poetry.  Perhaps our 

own shortcomings and denials were the obstacles in 

the path. 4 

Syed’s observation is perceptive; it opens prickly 

questions surrounding the dynamics of canonization, and of 

literary politics, that were and continue to be embroiled with 

social status.  Why did Majīd Amjad not receive the kind of 

recognition, the prominence that he rightfully deserved?  Why 

is he not placed along with his great contemporaries, Faiz, 

Mīrāji and Rāshid?  Was his poetry lacking in depth and 

complexity compared to the big three?  In this paper, I will 

examine the issue of Amjad’s marginalization through a 

detailed examination of the critical writings on his poetry and 

follow up with my own analysis of his work.  I will also 

address the popular notion whether Amjad’s bashfulness and 

small-town location played any role in his being relegated to 

the back row of poets who formed the canon of modern poetry.  

My methodology will stitch together Amjad’s background with 

his poetry in an effort to applaud his existential, experiential 

modes of creative writing that were not common in Urdu. 5 

1. 

Abdul Majīd Amjad (1914–74) was born in Jhang, a 

small ancient town in Punjab on 29th June 1914.  His parents 

were separated when he was two years old, due to a family 

quarrel and Amjad was brought up at the home of his maternal 

grandparents.6  His grandfather and maternal uncle were both 

scholars of repute who ensured that Amjad received a good 

grounding in classical as well as modern education.  After 

passing high school with honors he went to Lahore for further 

studies.  Upon graduation in 1934, his first sustainable job was 
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as editor of a weekly journal ‘Urooj that was published from 

Jhang.7  Amjad enjoyed the challenge of work that a newspaper 

demanded and thrived in a job he liked. He had begun writing 

poetry, some of which was published in the weekly.8 The 

weekly flourished under his editorship but an unfortunate 

incident led to his dismissal.  The circumstances under which 

his job ended are worth narrating here because they shed light 

on his personality.  While Amjad was at an out of town 

mushā‘ira, the material he had earmarked for the forthcoming 

issue was not sufficient to fill the pages.  His assistant 

panicked, took some of Amjad’s poems without permission 

and used them as fillers. One particular poem titled 

“Qaisariyat,” (Oppressive Governance) that was published on 

the front page was strongly anti-colonial and annoyed the 

proprietors who fired Amjad for publishing them.9  Even 

though the poems had been published without his permission, 

Amjad took the blame without a word. The year was 1940.  A 

tumultuous period in India’s freedom struggle was unfolding – 

the Second World War had begun, and the young, sensitive 

poet was out of work, moving from one job to the next until 

1944, when he qualified in an exam for the position of 

inspector of civil supplies in the Department of Food and 

Agriculture.  After a few years of itinerant postings, he settled 

in Sāhiwāl, or Montgomery as it was known then, preferring a 

small town over the big city and spent the rest of his life 

there.10  

The unassuming, unambitious, reticent, reclusive 

Amjad did not belong to any literary group, fashionable or 

otherwise.  Younger contemporaries fondly remember his 

slight figure riding a bicycle to work in the morning and 

returning in the evening to hang out with a group of local poet-

friends at the Café De Rose. Later on, he preferred the Stadium 

Hotel.  He lived alone.  His marriage to a cousin had failed and 

there were no offspring.11  Cycling down Canal Road to his 

office every day, Amjad was deeply attached to the stately 

trees that flanked the canal.  The pain he felt at the cutting 
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down of those trees for urban expansion was poured into one of 

the most achingly personal poems on deforestation that I have 

ever read.12  

 شہر توسیع 

رس بیس  دوار کے نہر گاتی اس جو تھے کھڑے سے ب 

وں جھومتے

ت

ی
 ارپہرےد ب انکے پر سرحد کی کھ

ے

 

ھن
گ

 چھاو سہانے 
ٴ
 چھتنار لدے بور چھڑکتے ں

رار بیس

 

 
رے سارے گئے ب   میں ہ

 
 اشجار بھرے ہ

ر کا سانس کی جن
 
 طلسم عجیب ابی  تھا جھونکا ہ

 

ت

 جسم کے ساونتوں ان گئے چیر تیشے قات

Urban Expansion 
They who had stood at the gate of this singing 

stream for twenty years 

Elegant sentinels at the borders of rolling fields 

Agreeably dark, shade sprinkling, fruit laden, tall 

For twenty thousand were sold away all the 

verdurous trees 

They whose very gusty breath was strange magic 

Murderous axes came and split the bodies of those 

heroes 

Although Sāhiwāl was a provincial town, it was not 

exactly in the literary backwaters as assumed by some critics 

who attribute Amjad’s marginalization to his being too far 

from the metropolis Lahore.13 According to Isrār Zaidi, who 

was a frequent visitor there in the 1940s and 50s:  
Montgomery was only second to Lahore as a center 

for learning and literature (‘ilm-o-adab).14  

A very distinguished, younger poet, Munīr Niāzi 

(1928–2006) was also living there at the time.15  Niāzi 

launched a weekly journal, Sat Rang (Seven Colors), from 

Sahiwāl in 1949.  Amjad collaborated with Niāzi in the 

publication until Niāzi moved on to Lahore.  Zafar Iqbal 

(1933–), another younger, talented poet from nearby Okāṛa, 

often came to Sāhiwāl to participate in the mushā‘iras and 



 

BUNYĀD ⎢ Vol.6, 2015 

 

M
eh

r 
A

fs
h

āṅ
 F

ār
o

o
q

i  
4

9
 

mahfils that were organized there. All three shared the strong, 

earthy undercurrent of the Punjabi language and culture.  

Although the bond with Punjabi is evident in their poetry, yet 

they were very different kind of poets.  Munīr Niāzi’s images 

are drawn from childhood memories of an idyllic past that 

dwells amidst breathtaking natural beauty and invokes an aura 

of mystery.  His poems create a sentimental bonding, an 

invitation into a nebulous zone of reminiscence.  Zafar Iqbal is 

an admirable ghazal poet who transformed the ghazal to suit 

the rhythm of modern life.  He infused the ghazal with a 

vocabulary and lightness of style that places him on par with 

classical ghazal poets. Amjad’s poetry has a wide range, but is 

for the most part, intensely personal and subjective. A deep 

sense of loneliness and melancholy pervades large sections of 

his ouvre.  I will discuss this further in my analysis of his 

poetry.  Besides Munīr Niāzi and Zafar Iqbal, two other 

prominent writers Mustafa Zaidi and Ahmad Hamesh lived in 

Sāhiwāl for some years and added greatly to the literary 

ambience of the place.16   

In a culture that assigns an immense value to social and 

familial ties it is not surprising that so much has been written 

about Amjad’s lonely existence; his diffident persona, 

unpretentious lifestyle, his un-ironed clothes, lack of worldly 

possessions, and above all his forlorn funeral. One account 

began:  
Majīd Amjad was a thin, fragile bodied gentleman 

with bright eyes that could be seen from afar behind 

the thick lenses of his round framed glasses. He 

wore wide bottom trousers that were never ironed. 

His shirt was un-ironed as well.  He pedaled so 

slowly on his bicycle that pedestrians could easily 

overtake him…He lived in a small, two-room 

government housing.  He spoke very softly; his 

voice had none of the roar (ghan-garaj) of Munīr 

Niāzi.17   

Many of the short memoirs I came across in the 

commemorative volumes published some years after his death 
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mentioned his reclusive, idiosyncratic lifestyle and ended with 

a pathetic description of his funeral.  The conspicuous lack of 

family to make funeral arrangements and mourn his death was 

obviously very shocking for his peers. In the months leading to 

his death Amjad was very ill and nearly destitute.  His eyesight 

which had always been bad had deteriorated to the point where 

he could barely see at night.  He had retired two years before 

but not received his pension. 

While reading these memoirs/accounts that build on the 

solitary life of Amjad, one has to bear in mind that we are 

talking about a poet who was published in all the important 

journals of his time.  Many of his nazms/poems had spilled out 

of the reified pages of journals to the general public and his 

voice had begun to reach the mainstream of Urdu poetry.  But 

apparently, Amjad had continued to suffer in a culture where 

the poetry was not easily separated from the personality of the 

poet.  In mushā‘iras the audience was not warmed by his 

hesitant voice and hands that visibly shook while clutching the 

piece of paper on which his poem was written.  His reluctance 

to step into the limelight isolated him severely from prominent 

literary circles of his time.  As the eminent fiction writer Intizār 

Husain wrote movingly in his tribute: 
Chekhov had said that loneliness in the journey of 

creativity is a painful experience.  In our times there 

was such a poet who had the guts to bear this 

excruciating pain.  Far from literary hubs, indifferent 

to movements, uninvolved in slogans, theoretical 

discussions, he made his home in Sāhiwāl and wrote 

poetry. This lonely man’s creative journey came to 

an end and the journey of his life too.  No one 

bothered to peek onto the deserted house from where 

this uncomfortably thin man occasionally ventured 

on his bicycle, slowly, crawling to the Stadium 

Hotel.  Now the door to the house is shut, the cycle 

is leaning against a wall, the man is sleeping; 

sleeping forever.  Urdu poetry has lost Majīd 

Amjad.18 
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But the tragic circumstances of Majīd Amjad’s death 

seem to have awakened the Urdu literary community into 

action.  There were a large number of unpublished poems and 

material lying in his apartment that was gathered and published 

a couple of years after his death.19  Subsequent editions of his 

collected works (Kulliyāt) followed; special editions of 

journals were brought out brimming with tributes and critical 

assessment of his poetry.  The attention given to Amjad 

posthumously has helped in revealing many dimensions of this 

reclusive poet. Because the first collection was titled Shab-i 

Rafta (Nights Past), the second was simply titled, Shab-i Rafta 

ke Ba‘d (After Shab-i Rafta 1976).   

2. 

When Amjad published his first collection of poems, 

Shab-i Rafta in 1958, it was greeted with mixed reviews: some 

exuberant, others dismissive.  Prominent contemporary poet 

Faiz Ahmad Faiz is reported to have remarked in an interview 

(the interviewer saw him holding the book) that he had heard 

people raving about Shab-i Rafta but found it disappointing.  

“There is nothing in it.”  But on another occasion Faiz is 

reported to have said that Majīd Amjad has written everything 

there was to say.20 

Shab-i Rafta begins with Harf-i avval (First Word), a 

poignant, somewhat long poem by the way of preface; a poem 

in which the poet has poured out his struggle with thoughts, 

words and meaning; it is an overview of the 20 years spent in 

poetic endeavor, of the days and nights spent in finding 

language, mastering phrases.  The poem with its flowing 

rhythm, direct style and accessible metaphors evokes an 

emotional thrill of expectation in the reader.  Harf-i avval 

broaches his innermost desire: the need for self-expression.  I 

am taking the liberty of quoting at length from this poem 

because it represents the poet’s feelings, consciousness, the arc 

of ups and downs, in the early period of his career.  The poetry 

is succulent, full of the music of words, combining thought 

with emotion in a romantic tilt. Amjad restates a vital question 
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that informs all creative writing particularly poetry: are words 

and their meanings separate, or are they the same – is what the 

poet is saying through words the same as the meaning of the 

poem?  Do words do justice to thought? (sūrat-i ma‘ni, ma‘ni-i 

sūrat).21   

 اول حرفع 

 سے گراں کوہع  اس کے دردوں

راشی نے میں

ت

 ایواں کے نظم ب

ک کی
ع
ک ا

ع
 سل، ا

ک
ع
ک ا

ع
 مورت حیراں کی سوچ ا

 

 ارٓے کے زیست ہائے تجربہ

 

 تیشے کے احساس صد تلخیع

  کے ان
 
 مقات

 لعبت کی کانچ اک   زبوں حرفع 

 

 ریگذ میں الجھن اسی عمر

 کا بیاں و حرف یہ ہے شے کیا

 عقدہ

ٴ

 مشکل؟ 

 ت؟صور معنیع معنی؟ صورتع 

 ابھرے نہ سے سخن گردع  اکثر

 

 لیلاو کی فکر وادیع 
ٴ
 کے ں

  محمل جھومتے

رانہ ہوا نہ طے  حیرت! وبی
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 ٹپکے سے نوک کی قلم گرچہ

رانے کتنے

ت

 فسانے کتنے ب

 ئل مسا لاکھ 

! کی دل س   رہی میں دل

ت

ی
 حکای

 

رس بیس  پیہم کاوشع  کی ب 

 راتیں جاگتی اور دن سوچتے

 حاصل کا ان

 حسرت! کی اظہار یہی ابی 

First Words 
From this heavy mountain of pain 

I carved the arches of poetry 

One stone at a time 

Each thought an image of bewilderment! 

 

With saws fashioned from experiences past 

 

Axes of a hundred harsh emotions, and, 

Facing them 

Ineffective words—a marionette of glass! 

 

Life was spent in this dilemma 

This thing about words and expression 

The difficult knot? 

Form/image of meaning? Meaning of form? 

Often from the dust of speech did not emerge 

 

In the valley where creativity played 

The swaying camel litters 

The wilderness of wonder was not traversed 

Although there flowed from the my pen’s tip  

So many songs, so many stories 

A million issues 
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But my heart's secrets remained in my heart 

 

Twenty years of continuous struggle 

Of days lost in thought, sleepless nights 

And the return: 

This longing for expression! 

As we read the poems of Shab-i Rafta we find that very 

often Amjad’s protagonist is not different from the poet’s angst 

filled self.  The protagonist’s sorrows are Amjad’s own.  The 

tortured “self” that is poured into his poems is not a self that 

can be easily universalized.  There is no attempt to explain or 

go deep into the psyche of the self either.  While the poetry 

strikes one as honest or heartfelt, it is nonetheless an intensely 

subjective vision.  A well-known poem is “Autograph.”  The 

subject of the poem is quite original.  A group of young, pretty 

girls are waiting to get the autograph of a famous cricketer, a 

bowler.  They are excited, smiling in anticipation; the bowler 

arrives and is surrounded by the lovely girls. At this moment 

something clicks in the poet’s mind.  He had been watching the 

scene unfold but suddenly he becomes envious of the cricketer. 

The poet also realizes that he has no aspirations to give 

autographs, nothing to leave behind for posterity.  A reader can 

assume that Amjad is commenting on the comparative low 

status of a writer versus a cricketer.  Was the speaker in the 

poem jealous of the cricketer?  The poem starts off with a lot of 

energy and zest, and then tapers into a doleful finale.22  

 گراف آٹو

  خود کے کھلاڑیوں

ت
 

 واسطے کے دستخط نوس

 ہوئے لیے کتابچے

 لڑکیاں حسین  منتظر ہیں کھڑی

 

 اُٹھے چیخ کواڑ ڈولتے کے پھاٹکوں مہیب

 
 
ے پڑے اُت

ت

ھن
 

ج
ل

ر کے پسلیوں ب ازوؤں،چٹختی اُ ُ
راس ب 
 
 قافلے ہ
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رے

 

رھے،م

 

 کے ہجوم بھنورگرے،ب 

Autograph 

For the sake of cricketer’s autographs, 

Clutching autograph books, 

Pretty girls stand waiting 

 

The massive, undulant gates creaked; 

An eager swarm of tangled limbs, snapping ribs 

boiled over 

A falling, moving, turning, whirlpool crowd 

According to Riāz Ahmad who has analyzed this poem 

verse by verse, the poem has a lot of passion and force but ends 

on a bitter note.23  The second verse (quoted above), brilliantly 

encapsulates the urgency of the waiting crowd, expressed 

through random movements in a small space.  The restless 

energy boils over when the gates open.  This contrasts 

strikingly with the first verse where the waiting girls are 

tranquil.  The next three verses show the poet as a perceptive 

observer who is admiring the youthful beauty of the girls. 

When the bowler enters in the sixth verse the tone of the poem 

changes:  

،مہب اؤ وہ ووں کے وشوں لرابی

 

ھن
مگ
ج 

 گیا گھر میں 

رں ع غرورکلک بصد پر بیاض صفحہٴ وہ
 
 پھری گوہہ

 گری وکٹ درمیاں کے کھلکھلاہٹوں حسین

The bowler was surrounded by a cluster of moon 

faced maidens 

On the notebook’s page the pearly pen moved 

haughtily 

Amid the beautiful sound of laughter, a wicket fell 

The tone becomes tense, almost foreboding as the 

bowler puts his signature with a verve and a “wicket falls.”  

We are abruptly pulled from the cluster of youth and beauty to 

a jarring reflection of the poet’s pathetic state.  He is unknown, 

but he has no desire to be known or leave a legacy.  The slate 
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of his heart is devoid of names or images.  What made the poet 

move so quickly from one emotion to another?  This self- 

mocking, self-elegizing suggests a depleted morale.  A brilliant 

poem ends as if all he had to say was reduced to nothing. 

اں بے اجنبی،میں میں

 
 

 ن

 گل بہ ب ا میں

 ہے دوام عشہرت ہے،نہ مقام ع رفعت نہ

 دل لوحع  دل!یہ علوح یہ

ام کوئی پہ اس ہے،نہ نقش کوئی پہ اس نہ

 

 ہے ب

I am an outsider, faceless, 

With dusty feet 

No desire for an exalted place, or everlasting fame  

On my heart’s slate, this heart’s slate! 

Nothing is engraved, no names are there 

Riāz Ahmad writes that the poet is consumed by a sense 

of inferiority; compared to the successful cricketer who is 

sought after by the girls, he feels like a humiliated, crushed 

person. Unlike the autograph books inscribed with the 

cricketer’s signature, his heart’s page is blank. Although the 

verse by itself is very moving, it does seem like an appendage, 

and breaks the poem into two somewhat unconnected 

emotional segments. I agree with Riāz Ahmad that the last 

verse is so subjective that it fails to communicate with the 

reader.  A good poem should communicate with the reader.  

One of the important characteristics of the modern nazm is that 

it draws the reader to share the experience being described.  

The individuality of experience, its expression in words, gives 

the modern nazm a continuity that marks it as different from 

the classical nazm.  In Majid Amjad’s poem, the poet’s feelings 

become almost claustrophobic; the glut of emotion can shut off 

the reader.  Nonetheless, despite its flaws, the poem is easily 

singled out by its unique subject, spontaneous rhyme, stunning 

imagery and innovative phrases. 

Two remarkable poems from Shab-i Rafta, “Panvāṛi” 
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(Betel seller) and “Kuṅvāṅ” (Well), illustrate another aspect of 

Amjad’s thought: the relentlessness of time on the human 

condition. Below is an excerpt from “Panvāṛi”:24 

 پنواڑی

  میں ب الوں کے اس پنواڑی بوڑھا

 

 نیاری ہے مان

 چنگاری کی اگنی بجھتی کی جیون میں آنکھوں

 

 ریگذ لگاتے ب ان کی پنواڑی بوڑھے اس عمر

ا

 

  کاٹتے چھالیا لتےگھو چوب

ت

 ریگذ پگھلاتے ک

 

 
ی
 ریگذ سجاتے محل کے ڈبیوں خالی کی سگری

 ریگذ ملاتے نین سے مشتریوں شرابی کتنے

 ریگذ سلجھاتے گتھی کی پتوں کسیلے چند

 

 کھیلی ہونی جو کھیل پوچھو نہ بعد کے سا پھر اور

 بیلی اللہ ب اب ا، اٹھی، ارتھی کی پنواڑی

Betel Seller 
The old betel seller, his hair parted with elegance  

A spark of life’s dying embers twinkling in his eyes 

 

The life of this old betel seller was spent in 

preparing betel 

Mixing lime, slicing betel nut, melting kaththa 

Building castles from empty cigarette boxes 

Looking in the eye of so many drunken customers 

Untangling knots of a few bundles of astringent 

leaves  

We have here an unusual subject for a poem; a man 

who makes a living selling pān, cigarettes etc. in a small 

roadside booth.  The humble accoutrements of his trade are his 

prized possessions. The aging pān-seller has spent a lifetime 

snipping betel nut, stirring lime, melting kaththa.  He has built 
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castles from empty cigarette cartons, dealt with drunken 

customers, untangled the bundles of betel leaf; ultimately the 

inevitable death takes him away.  The choice of a humble 

subject may remind us of the Progressive-Marxist poetry in 

Urdu, but the approach here is entirely different.  There is a 

strong empathy between poet and the subject; there is no 

posturing or lecturing about poverty. The idea is to reflect on 

human existence. The poem has an embedded, effectual rhythm 

to convey the slow erosion of the man’s life, the mundane tasks 

he performs and the emptiness of his dreams.  The first verse 

has a springy rhyme: niyāri, chiṅgāri, almāri, sāri, supāri, 

which shows how the old paan-seller still has a spark in him.  

The second verse with its repetition of guzri: lagatē guzri, 

pighlātē guzri, and so on, starts to build the cadence of a 

monotonous existence.  The third verse rhymes pahēli, jhēli, 

undēli, khēli, bēli, signals the winding up of the innings.  The 

last verse is a commanding crescendo of sounds very much like 

the frenzied crescendo that heralds the end of a raga: jhanan, 

jhanan, than, than, dovetailed with soothing rhymes: lahrāē, 

kho jāē etc.  The last line of the poem reminds one of the raga 

dīpak; the swansong: 

 ائٓے دوسرا جائے، جل پر دیپک پتنگا ابی 

One moth burns on the candle’s flame, another 

comes 

The poem is beautiful; it is complete; I would not call it 

profound, but it evokes an empathy that lingers.  

The poem “Kuṅvaṅ” (Well) is a metaphor for the 

merciless churning wheel of time.25 It’s a bleak view, a sour 

song.  Once again the perspective is new and the poem’s 

rhythm is remarkable.  Noticeably long lines are punctuated to 

create the musical effect of the water wheel being churned by 

oxen.  But the oxen are weary, worn down by the heavy chains, 

ruthless whipping, unending labor.   
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 ںکنوا

رمن نہ فصلیں نہ ہیں پڑے سوکھے کھیت مگر ہے! رہا چل کنواں

 

 دانہ نہ خ

اخوں نہ

 

 جوانی کی رت نہ ماتھے کے کلیوں نہ مکھڑے کے پھولوں نہ ب اہیں کی ش

اگذ

ت

ا، یوں کو کناروں پیاسے کے کیاروں ہے رب

ت

  خوں تیز چیرب

 

 ب انی رن

 روانی کی نیشتر کسی میں تہوں تپکتی دکھتی کی زخموں طرح جس کہ

 دھیری دھیری ادھر

 نفیری کی کنوں

رانہ اک رہی جا چلی چھیڑے ہے

ت

 ب

ا  اسرار پر

 

 گاب

Kuṅvāṅ 
The well is running, but the fields are dry; no crops, 

no stacks of harvest, no grain 

No arms of stems, no faces of flowers, foreheads of 

buds, no season’s youthful air 

The water flows slicing the borders of thirsting beds, 

sharp, blood colored water 

Like some knife carving through layers of throbbing, 

pulsing wounds 

While here, softly, leisurely, 

The well’s clarinet, 

Sings a lilting song 

A mystery song 

It would be unfair to say that self-absorption and 

melancholy are the only sources of Amjad’s poetry in this 

period.   Some notable poems that break the mold are “Manto” 

and “Maqbara-i Jahāṅgīr” (Jahāṅgīr’s Mausoleum).  “Manto,” 

written in 1952 at the great fiction writer Manto’s request, 

presents Amjad an occasion to show his hidden alter ego.26 

Although Amjad wrote about the oppressiveness of existence, 

he did not rebel against it. Manto is the rebel who is not afraid 

to accept or denounce the ugliness and squalor of the world as 

it is; who defies conformity to social norms and rudely 
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awakens the sluggish conscience of a subjugated society.  

Perhaps Amjad longed to be as brash in penetrating the psyche 

of his readers as Manto was.  The “Manto” poem could be a 

fantasy of his self.  The last line strikes a majestic, powerful, 

open ended note:  It reverberates the sharp sounds of a 

whiplash: tākh-taṛākh!  Who is cracking the whip? Is it Manto?  

Or is it the world he has upset with his barbs? 

 منٹو

  
 

  خالی وہ ج

ت

 ہے: کہتا کے پھینک بوت

 ہے! بدصورتی یہی حسن تیرا دنیا

 ہے گھورتی کو اس دنیا

 

 آپ اپنے پوچھے بن ابٓیا لے

ر کے عینک ی سے شیشوں فیلےب 

ت

ت

 

 ھن
ج

 چاپ کی نظروں 

 گستاخ؟ یہ ہے کون

اخ،

ت

 تڑاخ! ب

Manto 
When he tosses an empty bottle and declares: 

World! This ugliness is your beauty! 

The world glares at him 

 

Who brought in unasked 

This lash of a gaze shimmering through the frosty 

lens of spectacles! 

Who is this impudent one? 

Tākh-taṛākh 

3. 
While Amjad’s poetry had come a long way from his 

early efforts, a significant change of tone and technique 
becomes apparent in the poems after 1958.  Whether it can be 
attributed to the romantic interlude in his life could be an open 
question.  But it must be noted that the presence of Charlotte 
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(spelt in Urdu as الاط
 

 by Amjad and others), a German woman ش

who spent a brief but intense three months with the poet is 
expressed through some beautiful poems that are entirely 
different in mood from the poems in Shab-i Rafta.27  Wazīr 
Āgha, who has written extensively on Majīd Amjad remarks 
that the romantic poems Amjad wrote in his early career are 
simply a longing for a love that he sought; it was “an endless 
thirst” for a shore that was nowhere to be seen.  The poems he 
wrote after meeting Charlotte are the realization of his 
longings.  The meeting with Charlotte marks a new path in 
Majīd Amjad’s poetry.28  

Charlotte was studying (or maybe just touring) the ruins 
of the ancient civilization of Haṛappa near Sāhiwāl when she 
met Amjad.  A relationship blossomed between them.29  She 
inspired the poet to translate (for the first time) poems from 
English to Urdu, which shows that she was interested in 
poetry.30 But Charlotte could not stay in Pakistan; she 
continued onward on her journey.  Amjad traveled to Quetta, 
on the border of Pakistan and Iran to bid farewell to his love.  
“Quetta tak” (Till Quetta) is a poem written in the train journey 
back to Sāhiwāl after parting with Charlotte.31  Although the 
poems written in the wake of Charlotte’s departure are steeped 
in an emotion so raw, that words are spilling unchecked like 
tears from Amjad’s being, yet they go beyond the personal 
grief to a wider audience because they resonate with the 
classical concept of sorrow.  Pain is more precious than joy.  
Sorrow is to be treasured.  There is comfort in sorrow.  It can 
give a new meaning to life. 

  

ت

 کوئٹے ب

 تم میں گھاٹیوں ہوئی تکتی راہ سے صدیوں

ا میں ،گئے ہنس کے آ لمحہ اک

ت

ڈب

  

 پھرا ڈھون

رف میں وادیوں ان  ساتھ ساتھ کے چھینٹوں کے ب 

ر
 
رس شرر سُو ہ ا  میں، گئے ب 

ت

ڈب

  

 پھرا ڈھون
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ا  میں گئے بس کے جا دور تم

ت

ڈب

  

 پھرا ڈھون

 

ری

ت

را ،ارٓزو کی ب انے تجھے طلب، ب

ت

 غم ب

را سامنے کے زمانے تو اٹھی نگہ

ت

 روپ ب

ر کے دل مرے تو جھکی پلک را وروب 

ت

 غم ب

Till Quetta 
In the valleys slumbering in wait for centuries; you 

came, 

Smiled for a moment and were gone, I searched far 

and wide 

In these valleys with the falling snow 

Fire rained everywhere, I searched far and wide 

 

You made your home far away, I searched far and 

wide 

 

My desire, the need to find you, the sorrow 

When I looked up; I saw your beauty in all places 

I lowered my gaze; your sorrow stared at my heart 

This nazm, could also be described as two ghazals.  The 

first part when the poet wanders searching for the beloved he 

knows has gone away, has the radīf, ḍhūnḍta phira (kept 

searching far and wide), that emphasizes the solitude and 

restlessness of the poet. The second part (tera gham) is the 

bleeding of the sorrow; the wound that will never heal; her 

fleeting image and the pain that will be reflected in everything 

from now.  Such a direct flow of personal grief is rare in Urdu.  

More poems followed.  “Munich” written on Christmas 1958 is 

about the tender reunion of Charlotte with her mother when she 

returns after ten years of travel.  Amjad’s imagination of the 

snow covered streets of Munich, the ambience of the holiday 

season and the lonely mother who does not know that her 

daughter is on her way has a classic romantic air.  But Amjad’s 

description of the meeting between mother and daughter, of the 

moment when Charlotte puts down the bundle she is carrying 
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on her head and falls at her mother’s feet, turn the poem around 

to a profound intra-cultural experience.  What has Charlotte, a 

woman of the “first world” to show from her long travel in the 

East?  Among a bunch of touristy gifts is a slender diary filled 

with poems (bayāz) and Amjad’s name on it.32 

Amjad and Charlotte did not know one another’s 

language; they must have communicated in English.  But when 

Amjad writes “Munich” in Urdu, his poem reaches a level of 

communication that is unique.  Amjad finds a new metaphor 

“snow,” that signifies separation, beauty, loneliness.   

 میونخ

رس دس  بعد کے عرصہ طویل کے ب 

 ؟لائی کیا ساتھ اپنے وہ آج

 !موسم کے دیس دیس ،میں روح

 
ع
رم

 

 کو اس ملا کیا سے ںدورا ب 

 

وو اک یٹھیکر
ج 

 

مہت

 کی وردا 

ازک ابی 

 

ام مرا ،پر بیاض ب

 

 ب

 کو؟ پہیلی اس ،گا سمجھے کون

Munich 
After ten long years 

What has she brought with her today? 

The seasons of different places in her spirit; 

What did she get from her travels? 

 

A shard from Mohinjodāṛo 

A slender notebook with my name 

Who will understand this riddle? 

Before 1958, for example in “Autograph,” Amjad’s 

image of his self is one of tragic mockery: Who will remember 

him?  Now, there is hope, even joy that someone will; this 

affirmation of the self seeps into the poetry that flows from him 

now.33  He dilated his style to allow more experience in.  His 



 
BUNYĀD ⎢ Vol.6, 2015 

M
eh

r 
A

fs
h

āṅ
 F

ār
o

o
q

i  
6

4
 

repertoire widened and he experimented with confidence.  I 

have pointed out that the length of lines, their rhythm, and 

sound, both musical and harsh is an essential part of his 

compositions.  His subjects were generally unusual and 

original but now they are complex.  They become symbols, 

metaphors for deeper reflections on the meaning of life and 

civilization. Amjad is drawn to nature; the experience of nature 

and life work together in his poems and become a metaphor of 

the age: an age in which the callousness of human beings is 

wreaking havoc on fellow humans and nature.  His poetry is 

close to earth; its images are drawn not from ambitious projects 

and formulaic ideologies of change but from moments in daily 

life that are to be treasured: a bird’s plumage in flight, its song, 

a branch trailing flowers, children walking to school, rice fields 

brimming with water or parched for rain, the list could go on.  

Often Amjad contrasts the soothing touch of nature with the 

harshness of man-made structures. 

Trees have a special place in Amjad’s poetry.  He 

revels in their shade, admires their stateliness; trees bring him a 

solace that soothes his tortured mind.  “Yēh sarsabz pēṛoṅ kē 

sā’ē” (The Shade of Leafy Trees) speaks of the healing shade 

of trees growing beside a tarred, heat filled street:34 

 سایے کے پیڑوں سرسبز پر،یہ سڑک تپتی تنگ سیہ

 ہیں بھی دھبے کے سایوں پہ جھونکوں ہے، ٹھنڈی کتنی جگہ اس ہوا

 ٹھندے کتنے

   سے جھنڈ اس کے درختوں
 

 گذرا، میں ج

 چھاو خنک
ٴ
 تھرائیں تھر پر جسم مرے سی ٹکڑبیاں کی ں

 ٹوٹیں کے گر سے جسم مرے

The Shade of These Verdurous Trees 
Along the black, narrow, burning hot road, the shade 

of these verdurous trees! 

The breeze here is so cool; the gentle gusts are 

speckled  

With patches of shade; so refreshing 
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When I passed by the row of these trees, 

It seemed as if pieces of cool shade slid over my 

body,  

Broke as they fell  

Majīd Amjad wrote these poems long before ‘saving 

the earth’ became a fashionable topic of discussion.  During the 

course of his career, he wrote many beautiful, unsettling poems 

about nature and the disregard of it by humans.  In Urdu, 

especially in the ghazal, there is not much by the way of 

“nature poetry.”  Nature is perceived as a unified idea, a 

metaphor.  For example, the idea of bahār (Spring) and khizaṅ 

(Autumn) have predetermined significance.  There are a host of 

stipulated themes (mazmūns) and corresponding images 

associated with these seasons through a system of association 

of ideas, and certain givens in the worldview that permeates the 

ghazal.  The poet’s individual feelings and perceptions about 

the seasons have almost no space, and little relevance, except 

in specified circumstances.  As Muhammad Hasan Askari has 

explained, this is because the focus of the ghazal is entirely on 

human relationships; it is the human rather than the nonhuman 

that counts in this universe.  Askari goes on to elaborate that 

there are other genres in the classical Urdu and Persian 

classical poetry where the nonhuman, including the phenomena 

of nature, has an important space.  It is in the nazm, that is, the 

non-ghazal poems of the traditional as well as modern types, 

where a more meaningful engagement with nature is possible.  

Iqbal, according to Askari, is the only poet who has shown the 

ability to relate to nature at deeper and more subjective levels.  

But Iqbal did not believe that man could learn from nature: 

perhaps he was afraid of immersing himself in intense 

emotional moods that nature could evoke in the imaginative 

soul, so he moved away from nature’s territory rather too 

quickly.  Still, his poetry had outbursts of genuine intellectual 

or emotional responses evoked by the experience of nature. 

Amjad’s involvement with the environment is not static 

or superficial.  He regards nature as an entity that is alive; he 
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empathizes with trees, rivers, flowers, and birds, with an 

emotion that one has towards one’s own kin.  Nature doesn’t 

evoke orneriness, a feeling of smallness in him. Instead, its 

beauty inspires him to produce language that can convey the 

succulence of nature.  In the poem quoted at the beginning of 

this essay, the trees are described as living, breathing bodies, 

which are wounded and ultimately killed by murderous axes.  

He refers to the felled trees as piled up dead bodies shrouded 

by the yellow sunshine.  The pain of trees being slaughtered is 

invoked in a remarkable prose poem “Jalsa,” in which a body 

of shīsham trees huddled close together, is flayed with saws. 

The valorizing of nature in Amjad’s poetry can be 

understood from at least two standpoints.  First, as per his own 

admission, he admired the Romantic poets, Shelley, Keats and 

Swinburne.35  The influence of Romantics on his poetry is 

discussed at length by Nāsir Abbās Nayyar.36  According to 

Nayyar, Amjad’s nature poems remind us of Wordsworth. 

Although Amjad’s Pantheism is colored by his own lens; 

nonetheless, it is strongly present in his nature poems.  His 

subjects are not infused with an ontological or deep spiritual 

power; instead they are connected with the thread of pain. 

Sorrow binds them and makes them pure; it is also their 

destiny.  Second, is his view of time, which is almost godlike 

in its manifestation.  Nature and time’s march are intertwined 

in his poems.  

Amjad experimented with metrical forms and rhythms.  

In his later poems he liked to step his lines vertically, making 

the poem seem draftier and longer.  He began to prefer free 

verse.37  His vocabulary was eclectic.  He deliberately slipped 

in the occasional odd word.  An examination of his poems will 

reveal a matrix carefully stippled with a regional register of 

words.  There is an earthiness instead of polish in his verse, a 

sense of grounding with the here and now.  Below are a few 

lines from a poem, “Sab kuch rait” (Everything is Sand), that 

illustrate the slow cadence of his preferred rhythmic style and 

vocabulary spiced with local flavour.38  The poem works at 
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many levels; the ineffable fate of human existence, the 

metaphysical notion of reality, the oblique reference to the shift 

and change in relationships, the allusion to the war that the 

State launched on its subjects. 

  کچھ س  

ت

ی
 ری

  کچھ س  

ت

ی
  ،سرکتی ری

ت

ی
 ری

 

ت

ی
روں تہیں مسمار ابھی ابھی کی جس کہ ری  ہیں پلٹاوے کے تقدبی

، پتھل اتھل تھل، جل   جیسے س 

ت

ی
  کچھ پر سطحوں کی ری

ت  

 سلوٹیں، م

  اور بھوری یہ ہے کیسی

ت

ت

 

من
ھس
 
ب

  بھری بھر اور 

ت

ی
 ری

ر سے ذرا ذرا کے جس
 
 ہے دل کا پہاڑوں میں ذرے ہ

 [] تھی تڑپی دھڑکن اک میں ذروں ان ابھی ابھی

All is Sand 
All is sand, shifting sand 

Sand that holds the ups and downs of fates 

destructed just a moment past 

Half covered with water, disordered, like 

disappearing creases on the sand’s surface 

This brown, burnt to ashes, gritty, sand 

Whose every tiny grain contains a mountain’s heart; 

A heart pulsed in those tiny grains just now… 

Because Amjad was meticulous in noting the date of his 

compositions it is possible to get a sense of what themes he 

favored at different times.  During the last phase of his poetic 

career Amjad preferred to write in a style that is close to prose 

poems.  He felt that what he had to say should not be lost in the 

flow of rhythm and rhyme.39  This is significant because he 

started out as a poet who used rhyme to great effect.  In an 

interview a couple of years before his death, Amjad mentioned 

that he did not want his poems to be read without pauses.  He 

deliberately inserted breaks in lines to interrupt the flow and 

make the reader think.  For example, in “Kuch Din Pehle”, line 

breaks are used with good effect. The poem speaks about the 

pollution on the metaled highways, the dust clouds obscuring 
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the green paddy fields, the smell of burning rubber and 

blackened food; but in the end there is hope of rain.  Here is an 

excerpt:40 

 پہلے دن کچھ

 ہیں میں گردش پہیے صدہا پر سڑک پکی

 ساتھ، کے آوازوں لگی آگ ، سمت کے رزقوں کالے

 اور

ر ہوں: سوچتا میں اک
 
 ہے کیوں تہ کی گرد پر  شے ابی  ہ

 ، بھی پر موت

 بھی پر زندگی اور

ڈ ہے: کہتا دل انی

 

رسےگا پھر مینہ ش  ب 

On the metaled highway hundreds of wheels are 

spinning 

Towards blackened food, with voices that are on fire 

And 

I, alone think. Why.  Everywhere, on everything 

there is a layer of dust; 

On death, 

And on life too  

My heart says: 

Perhaps it will rain again. 

The breaking away of Pakistan’s East wing is a dark, 

traumatic period in its history.41  I am not aware of any other 

Urdu poet who wrote so many poems on the moral, human 

aspect of this breakup as Majīd Amjad.  A poem that is 

definitely among his best is “Radio par ēk Qaidi”:42  The poem 

broaches a raw, politically incorrect subject, the humiliating 

defeat, the prisoners of war, the numbness of the people’s 

conscience in response to the tragic event. 

On the Radio, A Prisoner Speaks… 
On the radio, a prisoner speaks to me: “I am safe 

Listen…I'm alive!” 

Brother…who is it that you address…? We are not 
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living. 

Having traded your sacred lives for our glittering 

existence 

We died long ago 

 

We are in this graveyard… 

…We don’t even steal a look from our graves 

What do we know of the mourning lamps  

Your heartbreaking cries have lit 

In whose light the world reads our names on 

tombstones now. 

4. 

Muzaffar Ali Syed has drawn attention to a remark 

made by the noted Urdu critic Salim Ahmad: A society that 

ostracizes Mīr Taqi Mīr must be an unfortunate one, but what 

does one think of a society that appreciates Ghalib and Iqbal 

but ignores Majīd Amjad?43  The answer, according to Syed is 

that society (mu‘ashira) lacks the courage to accept 

cultural/historical continuity, and its attitude towards creative 

arts is not sympathetic because the prescience of artists makes 

it uncomfortable for the society; art penetrates their 

complacency.44  Syed also reminds us of the egregious error by 

editor Mahmūd Ayāz whose special issue of Saughāt focusing 

on jadīd nazm (modern/contemporary non-ghazal poetry) did 

not include Majīd Amjad.45  

While Syed’s statements are sweeping they do direct us 

to think about the dynamics of canonization especially of those 

writers whose work has reached the stature of a classic in our 

time.  The fact that Mahmūd Ayāz, a noted modernist poet and 

strident editor did not include Majīd Amjad’s work cannot be 

overlooked.  It is related to the profile of a contemporary writer 

in the current media. While Amjad was being published in 

most of the leading Urdu journals, very few critics were 

writing about him.  With the exception of Muzaffar Ali Syed 

and Wazīr Āgha, hardly anyone wrote about Amjad’s 

exceptional talent.  Muhammad Hasan Askari and Salīm 

Ahmad did not write about him.46  Even Shamsur Rahmān 
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Farūqi, who has written a lot on emerging poets and published 

Amjad’s work in “Shabkhoon,” did not write about him.  Much 

of the critical writing (although meager compared to the 

extensive studies on Faiz and Rāshid) on his work was after his 

death.  Many critics feel that if had he found the opportunity to 

bring out another collection of poems even a decade after the 

first, his presence in the literary milieu would have been more 

pronounced. 

I began this essay calling into question why Majīd 

Amjad is not ranked with Rāshid, Mīrāji and Faiz.  Unlike the 

three modernists, Amjad’s poetry did not correspond with the 

current trends of western literature that were reflected in the 

work of Rāshid, Mīrāji and Faiz.  He is not influenced by Ezra 

Pound or T.S. Elliott or the French Symbolists like Baudelaire 

and Mallarme; instead he leans towards the Romantics.  Both 

Rāshīd and Mīrāji are stimulated by Symbolism; their poems 

are obscure and rich with metaphor. Faiz’s combination of 

classicism with a modern ethos and Marxist ideology struck a 

chord in the minds of a people struggling with the weight of 

colonialism.  Amjad admired Rāshīd’s poetry; they met a few 

times.47  There are some phrases they have in common, such as 

pa ba gil (dusty feet), khirqa posh (one who is dressed in a 

patched coat), etc.48  Such a sharing in fact is an essential part 

of the literary tradition.  Mushā‘iras were a great source of 

fuelling the synergy among contemporary poets.  However, 

Amjad's perspective on society and life is degrees apart from 

those of Faiz, Rāshid and Mīrāji. His world is microscopic in 

comparison.  Amjad is a describer of the uneventful, of 

commonplace phenomena.  The place and pace of his existence 

enabled him, indeed empowered him, more so than his peers, 

to access the personal, the local, turning him into an observer 

of society, even himself, bringing him closer to nature.  On the 

other hand, localization led to his being ignored by the wider 

world, the arbiter of canons.  How then is a literary canon 

made?  Amjad’s treatment by critics suggests that a literary 

canon represents a closed topography, a stage filled with 
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“stars,” a club in the form of a list, whose members are chosen 

by lesser mortals, influenced by political correctness, ideology, 

public opinion, the economics of publishing, and the public 

profile of the “star.” In his case, personal history – his 

childhood and formative years – the innate oddities of his 

personality, the choices he made in life, his state of mind, all of 

these factors played a role in constituting his public profile.  

Then there are the subjects of his poetry and the status of the 

poet in society, which appear to have contributed to his being 

marginalized or ignored by the modern Urdu canon. 

Life as it is lived is an important concern of Amjad’s 

poetry.  His approach was existential; he avoided indulging in 

philosophical questions or postulations and preferred to delve 

in his own experience.  But subjective poetry especially of the 

type that critiqued the moral conscience of a society was not in 

sync with a culture that did not approve of a heightened sense 

of alienation or individualism.  Amjad did not explicitly rebel 

against society, but he chafed under its impositions.  He may 

have been unassuming and unambitious, but that was a form of 

protest against the grasping materialism of societal norms.  He 

did not live with his wife but he never married again; his 

solitary life was his own.  It was self-imposed. I think that the 

self-elegizing strain that haunts his poetry leaves little space for 

the reader to enter the poem and share the experience.  The sad, 

crushed man who emerges from the poems of Shab-i Rafta has 

had a tenacious hold in the reader’s memory.  Here we have a 

poet whose persona and poetic persona are perceived as mirror 

images.  We have been led to believe that he was forlorn, 

because he lived alone.  We have been repeatedly told that he 

was not handsome nor well-dressed, vivacious and ambitious.  

He lived in a two room “quarter.”  His worldly possessions 

were few.  He died alone.  What we forget is that he chose this 

lifestyle.  He was a self-effacing personality, an ascetic who 

embraced uncomfortable subjects before his time, and 

tragically.  Such factors are unkind to a poet in his lifetime, but 

as times change so do perceptions.  The extraordinary 
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consciousness and emotional weather that is the hallmark of his 

poetry does not rust with the incursion of calendar time; it 

shines.  The mellowness of Amjad’s poetry grows on us.  He 

was a poet who stepped out of the traditional orbit of Urdu 

poetry.  The uniqueness of his poetic subjects is unparalleled in 

Urdu: As global warming and a deteriorating environment 

finally penetrate our consciousness, so does Majīd Amjad. 

His birth centenary this year (2014) lends an added 

urgency to the need to read and disseminate Amjad’s poetry to 

a larger international community. 

 

                                                 
 

 

NOTES 
 

* Associate Professor, Urdu and South Asian Literature, Department of 

Middle Eastern & South Asian Languages & Cultures, University of 

Virginia.  
1  Majīd Amjad, Shab-i Rafta, (Lahore: Hanīf Printers, 2007), p 158.  

This is the last poem, a ghazal in the volume. It was composed on 

October 5, 1956.  All translations of poetry except “Urban Expansion” 

are mine. While all translations of poetry are problematic and are 

approximations, they also reflect the word choices made by the 

translator.  The fluid, limpid and musical charm of  Amjad’s verse is 

lost in English. 
2 Faiz (1911–84), Rāshid (1910–75) and Mīrāji (1912–49), Majīd Amjad 

(1914–74);  

There were other distinguished poets such as Akhtarul Īman, Ali Sardār 

Ja‘fri, Mustafa Zaidi, Qayyūm Nazar, who were close contemporaries 

of the big three mentioned above. 

Faiz and Ja‘fri were card holders of the Communist Party of India and 

actively involved in the Progressive Writers’ Movement. Rāshid, Mīrāji 

and Akhtarul Īman while sympathetic to the Marxist ideology were 

individualists. 
3 Nāsir Kāzmi favored the classical ghazal mode. He wrote extremely 

moving poetry on Partition and showed that the ghazal could be a 

medium for contemporary themes. 

4 Muzaffar Ali Syed, “Majīd Amjad, Bē Nishāni ki Nishāni,” (Majīd 

Amjad, A keepsake from the one without a trace) in Majīd Amjad ēk 
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Munfarid Āvāz, edited  and compiled by Khvaja Razi Haider (Karachi, 

2013): p. 117. This article has been reproduced many times in a number 

of publications sometimes with a slightly modified title. I have not been 

able to locate the journal where it was first published because the 

reprints do not mention the source. 
5 I am grateful to Zafar Syed for reading and commenting on this paper 

and for sharing Nāsir Abbās Nayyar’s article on Amjad. I also 

benefitted from listening to a two part discussion, “Remembering 

Majīd Amjad,” (YouTube) moderated by Zafar Syed. 
6 His father had got a second wife. Amjad remained in touch with his 

father and his two step brothers. 
7  ‘Urooj was published by the District Board and was subsidized by the 

government. 
8  This early poetry was of the conventional type reflecting his classical 

grounding and was mostly on popular subjects. 
9  The nazm was a protest against forcing Indians to serve in the War. A 

court case followed that dragged on for many years.  We must 

remember that arrests and incarceration was common in those years for 

even the slightest anti-establishment stance. 
10  Sāhiwāl, once a small village in central Punjab on the Karachi Lahore 

railway was named Montgomery in 1865 after the Lieutenant Governor 

of Punjab, Sir Robert Montgomery. It was renamed Sāhiwāl in 1967. 
11  He was married against his will to his maternal aunt’s daughter Hamida 

Bēgam in 1939. Amjad’s mother and aunt both lived at his maternal 

grandfather’s house. He thus grew up with his cousin in the same 

house.  His maternal uncle was a dominating figure in the household. 

Amjad must have had a suppressed resentment against his uncle 

although he was fond of Sardār Bēgam, his uncle’s daughter. Perhaps 

the uncle did not approve of his attitude.  
12  For the full, original Urdu, see Shab-i Rafta kē Ba’d (Lahore, 1976), p 

81; for the English translation see, The Oxford Anthology of Modern 

Urdu Literature, Volume One, Mehr Afshān Fārooqi (ed.), (New Delhi, 

2008), p 43. The English translation is by Shamsur Rahmān Farūqi and 

Frances Pritchett. 
13  The distance between Sāhiwāl and Lahore is only 169 kilometers. 
14  Israr Zaidi lists the names of the famous literary personalities who lived 

in Montgomery or nearby Okāṛa at the time. His essay on Majīd 

Amjad, “Mehrbān Qurbatēn, Bē Riya Sā‘atēn, Chand Lamhē Majīd 

Amjad Kē Nām,” gives a lively account of the literary scene in 

Montogomery; in Majīd Amjad, ēk Mutāli‘a, Hikmat Adeeb (ed.), 

1994, p 53. 
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15  Munīr Niāzi went on to become a distinctive voice in both Urdu and 

Punjabi.  
16  Mustafa Zaidi (1930–70) was a prominent poet and officer in Pakistan 

Civil Services. He published many collections of poetry. He was posted 

as Deputy Commissioner in Sāhiwāl for some years and organized 

many mushā‘iras and gatherings there. Mustafa Zaidi allegedly 

committed suicide. 

Ahmad Hamesh (–2013) was an unconventional, modernist poet and 

fiction writer who was from Jhang. He is regarded as among the path 

breakers of the Urdu modern short fiction. His story “Makkhi” (Fly) is 

a modern classic. He wrote prose poems as well.  
17  Majīd Amjad, ēk Mutāli‘a, p 68. 
18  Intizār Husain, “Takhlīqi Safar Mēn ēk Tanha Musāfir,”(A Lonely 

Traveler in the Journey of Creativity), in Majīd Amjad ēk Munfarid 

Āvāz, p 69. Intizār Husain wrote this column on Amjad’s death. He had 

visited the poet some weeks before his death and was disturbed to find 

him in a bad state. Husain wrote about it, “Majīd Amjad par parēshāni-

o-āshufta hāli,” (I haven’t been able to locate the column). 
19  Nāsir Shahzād, Kaun Dēs Gaiyo, Majīd Amjad ki Hayāt aur Shē‘ri 

Kā’ināt, (Where did you go?: Majīd Amjad’s Life and Poetic World), 

(Lahore: Al Hamd Publications, 2005).  Shahzād’s sincere, uncontrived 

account of his friendship with Amjad is a great source for small details 

that shed a lot of light on life and times of the poet. Nāsir Shahzād, an 

aspiring young poet benefited from Amjad’s generosity in offering 

suggestions on his poems. Sometimes he re-wrote entire poems but 

never took any credit for his help. 
20  Cited from Muzaffar Ali Syed, “Majīd Amjad, Bē Nishāni ki Nishāni,” 

(Majid Amjad: A Trace from the Traceless) in Majīd Amjad ēk 

Munfarid Āvāz (Majid Amjad, A Unique Voice), Khvaja Razi Haider 

(ed.), (Karachi: Surati Academy, 2013). In the same essay Muzaffar 

Syed mentions another occasion when Faiz is reported to have said, 

that Majīd Amjad has written everything there was to say. See, p 130. 
21  Shab-i Rafta, (Lahore: Al-Hamd Publications, 2007), p13–16. 
22  Shab-i Rafta, p 122–123; composed in 1955. 
23  Riāz Ahmad, “Is Nazm Mēṅ: Autograph,” in the special issue of the 

Urdu Quarterly Al Qalam, compiled by Hikmat Adeeb (ed.), (Jhang: 

Jhang Adabi Akademy, 1994): p 108–110. 
24  Shab-i Rafta, p 73–74; composed in 1944. 
25  Shab-i Rafta, p 42–43; composed in 1941. 
26  Shab-i Rafta, p 107. 
27  The envelope of photographs and letters of Charlotte that was among 

the effects of Amjad, was passed from hand to hand and was eventually 
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found to be empty. The letters would have shed more light on the 

relationship. 
28  Noted literary critic Wazīr Āgha has published a book-length essay on 

this phase in Amjad’s poetry: “Majīd Amjad ki Dāstān-i Mohabbat,” 

This essay has been reproduced in the commemorative volumes 

published since Amjad’s passing. My page numbers are from the 

volume, Majīd Amjad, ēk Munfarid Āvāz.  Āgha, p 189. 
29  There is no mention of Shalat’s (sic) last name in any of the writings 

about her. I have presumed she was called Charlotte because of the way 

Amjad has spelt her name in Urdu. A younger contemporary-friend 

Shahzād Ahmad mentions a photograph that he has seen of Charlotte 

sitting in a boat with her feet dangling in the water; that photograph 

sent by Charlotte forms the subject of a beautiful poem simply titled Ēk 

photo (A Photograph). For the poem, see Shab-i Rafta kē Ba‘d, p 79. 
30  Amjad translated poems of Philip Booth, Robert Francis, Philip Murray 

and Richard Aldridge. 
31  Shab-i Rafta kē Ba‘d, (Lahore: Majīd Amjad Isha‘ati Committee, 

1976), p 55–56. 
32  Shab-i Rafta kē Ba‘d, p 57–59. 
33  For a fuller discussion of the poems written in memory of Charlotte, 

see Wazīr Āgha’s Majīd Amjad ki Dāstān-i Mohabbat (Majid Amjad’s 

Love Story) and Nāsir Shahzād,  Kaun Dēs Gaiyo. 
34  Shab-i Rafta kē Ba‘d, p 154–55; composed in 1965. 
35  Interview with Khvaja Muhammad Zakariya.  
36  Nāsir Abbās Nayyar, “Majīd Amjad ki Nazmnigāri,” (Majīd Amjad’s 

Nazm) in Majīd Amjad: Fan aur Shakhsiyat, (Islamabad: Academy of 

Letters, 2008). p 41–69. 
37  I have not discussed his ghazal poetry in this paper. Because he was a 

good poet, his ghazal poetry though limited is good but not exceptional 

like his nazms. 
38  Shab-i Rafta kē Ba‘d, p 301; composed on December 31, 1971. 
39  Eminent Urdu poet Balrāj Komal remarked that it is possible for a poet 

to give up the accoutrements (saz-o-sāmān) of poem making only when 

he/she reaches the height of perfection. Majīd Amjad began his poetic 

journey armed with the tools of the trade, but he kept dropping them off 

on the way, as he progressed. See Komal’s article, “Majīd Amjad ēk 

Mutali‘a,” (Majid Amjad,: A Study) in Gulāb kē Phūl,(Lahore: 1978), 

p 113–137. 
40  Shab-i Rafta kē Ba‘d, p 362, composed July 1973. 
41  The war broke out on 26 March 1971, when the Pakistani Army 

launched a military operation called Operation Searchlight against 

Bengali civilians, students, intelligentsia and armed personnel, who 

http://en.wikipedia.org/wiki/Pakistani_Army
http://en.wikipedia.org/wiki/Operation_Searchlight
http://en.wikipedia.org/wiki/Bengali_people
http://en.wikipedia.org/wiki/Intelligentsia
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were demanding that the Pakistani military junta accept the results of 

the 1970 first democratic elections of Pakistan, which were won by an 

eastern party, or to allow separation between East and West Pakistan. 

India entered the war on 3 December, 1971. On 16 December, the 

Allied Forces of Bangladēsh and India defeated Pakistan in the east. 

The subsequent surrender resulted in the largest number of prisoners-

of-war since World War II.  
42  Shab-i Rafta kē Ba‘d,  p 300, composed 25 December, 1971. 
43  Cited from Syed, p 129. 
44  Syed, p 129. 
45  Saughāt published from Bangalore, India, has been a controversial 

magazine of exceptional importance, primarily due to its contents, but 

also because of the unmatched personality of the editor. Mahmūd Ayāz 

was a tough man, firm in his own opinions. He was perhaps the only 

editor who included a detailed editorial giving his own opinion about 

the writings included in the issue. It was not rare to read a note by him 

expressing his total or partial disagreement or dissatisfaction with an 

article or opinion presented in the same issue. His editorials are pieces 

of unique literary criticism. Unfortunately, since his demise a couple of 

years ago, Saughāt has ceased publication. 
46  Askari lamented that there were no “real” nature poets in Urdu. It is 

surprising that he did not write about Amjad.  
47  Nāsir Shahzād reports an occasion when Amjad met Rāshid in a train 

compartment when the latter was passing through Sāhiwāl. According 

to Shahzād, Amjad was in awe of Rāshid.  
48  The phrase occurs frequently in Rāshid’s poem “Hassan Kūzagar” and 

in Amjad’s “Zindagi, O Zindagi,” “Autograph,” etc. 
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Muhammad Safeer A‘wān * 

 

Poetics of Cross-cultural Assimilation: A Study of 

Taufiq Rafat’s1 Reflections   
 
 
 

One of the major characteristics of literary 

postmodernism is the exploration of intertextual relations 

among various cross-cultural and trans-historical texts. At the 

heart of such explorations is the postmodernist view that there 

is nothing new under the sun, that all texts are dependent on 

each other, or that every thing is a ‘translation’ or a re-

rendering and re-imagination of earlier texts. The notion of 

‘intertextuality’ popularized by the French theorist Julia 

Kristeva is, therefore, often invoked to study literary, historical 

and cultural relations among texts belonging to different time 

periods and written in altogether different languages. Kristeva 

framed the concept while drawing upon the theories of Russian 

formalist Mikhail Bakhtin, especially his notion of diaglossia, 

or the dialogic nature of texts. Intertextuality is generally taken 

to refer to the interdependence of literary texts based on the 

theory that a literary text is not an isolated phenomenon but is 

made up of a mosaic of quotations, and that any text is the 

“absorption and transformation of another”.2 Since Bakhtin and 

Kristeva, other theorists have also come up with similar ideas 

about the fluid and intertexual nature of texts and their 

relations. For example, Baudrillard, the foremost theorist of 

postmodernism, has coined the terms ‘simulation’, adaptation 

and appropriation of visual texts like films.3 It is interesting 

that all of these concepts may also be linked to Plato’s notion 

of ‘mimesis’ or the imitation of the real world. Therefore, the 

question of representation of the ‘real’ as opposed to the ‘copy’ 
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is an old one. In literary postmodernism, the idea has regained 

currency with reference to the ‘construction’ of texts as well. In 

the 1960s, John Barth, in the ‘literature of exhaustion’, said 

that “it is impossible to write an original work”.4 In Routledge 

Companion to Postmodernism (2011), Sim states: 
Postmodernism embraces an extreme notion of 

intertextuality, in which the play of meaning is 

infinite, in which anything goes.5  

Thus the new text created is layered with meanings 

founded by combining the historical and cultural elements 

presented in the past and the present text.  

Allusions serve as the major linking chains enabling the 

transference of the original text to its contemporary 

representations. The idea of literary allusions serving more 

than a referential purpose came with the birth of Anglo-

American New Criticism, as enunciated by T. S. Eliot in his 

seminal essay “Tradition and Individual Talent” where he 

writes:  
No poet, no artist has a complete meaning alone. His 

significance, his appreciation is the appreciation of 

his relation to the dead poets and artists. You cannot 

value him alone, you must set him from contrast and 

comparison among the dead.6  
Eliot is ultimately focusing on the point that poetry is a 
living whole of all the poetry that has ever been 

written.7 

Keeping in view these brief remarks about the 

intercultural relations between texts, the explorations of 

intertextual allusions in literary texts often yield exciting 

results. Taufiq Rafat’s long poem “Reflections”, included in his 

anthology Arrival of the Monsoon, is analysed here for a 

wealth of intertexual references and allusions. 

Not only is “Reflections” one of Rafat’s longest, most 

complex poems, with significant philosophical contours and 

symbolism, it is also the most important in a very personal 

sense. The poem was written at a crucial time in Rafat’s life. 

He suffered from a paralyzing stroke that made him bed-ridden 
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for three years. While he was recuperating from this physical 

paralysis, his poetic consciousness remained active. 

“Reflections” is the outcome of those three years’ solitary 

contemplation. As such, it also marked his ‘recovery’ in the 

poetic sense, returning to his writing after considerable delay. 

The title itself is rather philosophical, signifying, on the 

one hand, the musings and thoughts of the poet as he slowly 

recovered at his farm and reread many of his favourite works 

from Eastern and Western literatures; on the other hand, in 

terms of intertextuality, ‘reflecting’ like a mirror, numerous 

scholarly references to Eastern and Western literatures, 

histories, mystical thought systems, etc. Some of the major 

ones are as follows: 

1) Yeat’s concept of the ‘gyres’ of history; 

2) The Buddhist (traditional) cycle of the Gautama 

Story; 

3) J. L. Lowes’ The Road to Xanadu: A Study in 

the Ways of the Imagination; 

4) Ideas from T.S. Eliot’s prose work The Sacred 

Wood and C.M. Kearns’ ideas on Eastern 

influences on Eliot’s work in T.S. Eliot and 

Indic Traditions; 

5) Many ideas/concepts from the works of three 

great Punjabi mystic poets i.e. Baba Farid, 

Bulleh Shah and Sultan Bahu; 

6) Various other references from Eastern Folklore, 

mysticism and concepts of ‘Being’ (the Punjabi 

Hondh); 

7) Allusions to works/ideas of Persian mystics 

Attar, Jami and Hafiz; 

8) References to Edward Fitzgerald’s version of 

the Rubaiyat of Omar Khayyam; 

9) References from Robert Bridge’s The White 

Goddess; 

10) References from the Hindu mythological epic 

the Ramayana; 
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11) Ideas from G. Santayana’s Interpretations of 

Poetry and Religion (1972); 

12) Allusions from Li Tai Po and Lao Tse, the 

classical Chinese poets; 

13) Meera Bai, the Hindu mystic-poetess images; 

14) T.S. Eliot’s The Waste Land; 

15) Ezra Pound’s Cantos; 

Apart from this impressive array, there are many 

images of a cultural nature, relating to the rural life, to Lahore 

and its surroundings, to objects and symbols of typical Punjabi 

ethos, to the Indo-Pakistan partition, etc. In totality, the poem 

would be too complex and lengthy to be criticized or analyzed 

in detail within these pages. A separate, book-length study 

would be required to do justice to a work of such magnitude 

and philosophical profundity. However, the main points can be 

highlighted briefly. 

The basic themes of “Reflections” are three, summed up 

thus: 

(i) The concepts of Birth, Death and Rebirth, 

linked to the natural order as well as the lives of 

individuals within the larger cosmic panorama; 

(ii) The relationship between life and art, as 

expressed by the human desire to preserve and 

explain nature, the meaning of existence and 

other related mysteries, in order to find 

directions for self improvement and perfection; 

(iii) The mystic apprehension of the artistic, poetic 

experience, as lived and felt within the bounds 

of various human traditions and rituals of all 

descriptions. 

These themes may be dealt with on two levels, at least – 

(a) the Meditations of the poet himself in the cosmic plan, 

based on different intellectual and philosophical traditions from 

both East and West; and (b) a technique of mirroring images 
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and symbols from nature and the poet’s own Punjabi heritage 

and surroundings to reflect deeper truths by analogy.  

Taking the meditation level first, it must be kept in 

mind that, Rafat was quite influenced by the writings of Ezra 

Pound, T.S. Eliot and W.H. Auden and, to a lesser extent, W.B. 

Yeats. While he did not necessarily agree with some ideas of 

Eliot’s, he admired the author of The Waste Land, most of all 

his depiction of the modern wasteland that the Western 

civilization turned into in the wake of two world wars. It seems 

that Rafat had the modern wasteland in his mind when writing 

“Reflections”. However, it is not an affirmation of T.S. Eliot’s 

ideas in The Waste Land but an Eastern reply, a rejoinder or 

even refutation of the same. Rafat’s essential philosophy was 

coloured by his native identity. Since religious belief, in 

diverse forms of course,  is still intact in most Eastern societies 

in comparison to the Western societies where it has been 

constantly waning, Rafat therefore justifies the tradition of 

Eastern continuity as compared to Eliot, who sought to revive 

what had been lost in his civilization. While Rafat may 

complain or criticize the trends towards Westernization in 

Pakistan but he is assured of his own roots and believes that the 

the ‘Eastern’ cultural ethos will survive and continue in its 

essential character long after the Western ‘fads’ are gone. 

Rafat is a skillful story-teller, as is evident from his 

narrative poems like “Mr. Nachiketa”, “Wedding in the Flood”, 

“Gangrene”, and most of all “Reflections”. It is apparent from 

these poems that he is not a sentimentalist; rather he is the 

master of understatement who rather conveys his tragic vision 

of existence with the economy of expression. Referring to his 

long illness and vegetable existence on bed, and later recovery 

of health and creativity, he writes:  
The long dry spell is over, 

Waiting is ended. The paddy fields 

receive last monsoon showers 

with a fierce gladness.8 
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Therefore, “Reflections” can be considered Rafat’s 

“Rebirth” or “Second pilgrimage” as he himself writes in the 

poem. Hope is revived after struggling with illness, uncertainty 

and creative inaction – “The large dry spell is over”, he says; 

“there is a new briskness in the air”; “the definitions that made 

us uneasy/were put aside”; though seemingly the poet’s work 

“flows into the substance / like water into sand” each word is, 

in fact, “irreplaceable”; and the potential to achieve deeper 

understanding, or levels of consciousness, is always present 

even in the worst of places at the worst of times. What is 

required is basically love – which is already present and does 

not need to be ‘developed’ like Eliot’s formula of “da, da, da” 

– and this love has its own seasons, and all we require is to be 

like the “laburnum” tree, to become “conscripted to love”. The 

examples of such devotion or commitment abound in Eastern 

poetry and lore and in the very imagery derived from trees, 

soil, water and sky. The poem is intuitive and proceeds, in a 

Dionysian fashion,  on its “intense, illogical way” and by virtue 

of this process, is able to reach the truth denied to more 

intellectual, rational schemes of order such as followed by Eliot 

and other Western scholars and thinkers. These intuitive poems 

and myths rooted to a culture “native to the place/ as a banyan 

tree” are also developing and evolving, and never static, “… 

we, their latest heirs, / must find the myths for our age” and 

ensure that the “drone of the homing jet / pollinates all cultures 

between Hong Kong and San Francisco”. “The Drone” of the 

jet becomes the bee “drone”, moving from flower to flower, 

pollinating. “This, then”, he concludes, is the ultimate task of 

the poet – “the renewal of man / through the revalidation of 

words”. This is also the “miracle”, or power of “one word” (the 

Shabdh of Punjabi mystics, the Logos of the biblical tradition) 

that is potentized – “one yes can rekindle love / or start a war.”9 

The range and depth of his knowledge of other cultures 

and literatures is quite visible in this poem. His interest in 

Hindu mythology and Buddhist tradition is revealed by 

numerous references to Ramayan, Arjun, Ganesh and Gautam. 
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The poem even opens with a historical Buddhist reference, as 

the epigraph.  

Then the Blessed One said to the monks:  
Behold now, mendicants, I say to you, everything is 

subject to decay; press forward untiringly to 

perfection.  

This was his last word. (Gautam at Kusinara).10 

For Rafat, the job of the artist is to restore human values, 

irrespective of religion and ritual, as he says: “This, then, the 

renewal of man/Through the revalidation of words/Is the poet’s 

task/Poets and words are rooted in time”.11 Carrying this line of 

thought further, one feels that the nature of the creative 

process, in poetry especially, is one of the major concerns of 

Rafat in this poem. For him action means words: 
Articulate again, I find  

white phrases tumbling in the air.  

To my outstretched hands they come  

in a tightening gyre, willingly,  

to be cooped in a poem’s space.12 

It is obvious that, unlike Eliot, he puts faith in the 

Dionysian creative process, that is, in the poetry of 

spontaneous overflow of emotions recollected in tranquility or 

the mystic apprehension of existence, as against the Apollonian 

process of creativity as an intellectual exercise. Perhaps that is 

why there is no fixed movement in “Reflections”, but it moves 

“in tightening gyre”, an image invoked from the Irish poet 

laureate, W.B. Yeats, or like “the winking eel”.13 He gives his 

poetic and creative motto thus in the poem: 
Must a man waste half a lifetime  

and a million words 

 

before he can say things  

the way he wants to say them? 

 

For words are our element,  

a responsible air  
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without mercy, or luck or only 

for those who hone technique  

 

till the craft flows into the substance  

like water into sand;14 

Creative process is the major theme of the poem; words 

are more real than emotions, the artist’s vision, the nature of 

permanence and the relevance of myths. There are brilliant 

images of the red-arsed bulbuls (nightingales) injecting a dumb 

tree with the songs and rhythms of life, the flashing of a 

kingfisher’s wings against a brooding tree and the stillness of 

herons in a pool. These images “trigger a new chain of 

thought” which leads to composition till “A poem is a 

monument/ Sculptured in words.”15 

But his poetic vision is not mere outburst either. He 

exercises his craft “till each word is irreplaceable/but slips into 

the landscape of a poem”.16 The poem has a logical structure. It 

is Rafat’s take on many philosophical problems and 

metaphysical issues: “To consider permanence/is to study the 

casual”.17 We are told that the poets create myths, but they 

must be destroyers (of myths) too. “Reflections”, and later on 

“Glimpses of Paradise”, remind one of Wallace Steven’s  

preoccupations with the nature of existence. Like a 

consummate artist, Rafat has carved his poem by drawing on 

many intertextual references and allusions from a variety of 

cultures and literary traditions.  

In terms of resolution, one may offer the following 

interpretation: 

(a) Life, or existence, the entire universal order, is 

viewed as content as well as context; and the 

one cannot be without the other; 

(b) And that the ‘meeting point’ where content and 

context come together is the ‘Reality’, the 

‘Truth’ as finally perceived by Rafat, just as it 

was perceived by earlier poets and many 

mystics of the Subcontinent. Baba Farīd and 
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Bulleh Shah’s Hondh (Being / Real Living) is 

thus available to us as always in a way that the 

post-Eliot Western ‘wastelanders’ cannot 

imagine. 

We note how deeply his creative process is embedded 

in his own Punjabi cultural roots and his deep interest in 

Eastern cultures, religions, literatures, philosophies etc. These 

find a basic place in his poetic imagination. Thus, even when 

he is intertextualizing Western allusions or references, he 

always remains an Easterner, a Pakistani and a Punjabi. We 

never consider him as ‘divided’ between two or more cultures, 

as we feel on reading the works of some other Pakistani writers 

who write in English in particular. In the major bulk of his 

poetry, the essential ‘Easterness’ comes out. As Pakistanis, we 

recognize and identify with many of the symbols and images 

that he invokes and we are often amazed how accurately he 

captures our culture. Indeed, of all the Pakistani poets writing 

in English, he is still the one who has most closely captured 

large and small aspects of our identities.18 

Apart from this, he is one of the few Pakistani writers in 

English who have also facility in writing in Urdu and/or a 

regional language – in his case, some fine writings in Punjabi. 

And, above all, with 3-4 exceptions, he is the one to undertake 

the translation into English of some major regional/classical 

texts i.e. the works of Baba Bulleh Shah and Qādiryār’s Pūran 

Bhagat. Dr. Christopher Shackle, one of the eminent scholars 

of Punjabi and the translator of the Dīvān of Khwaja Ghulām 

Farīd, paid a rich tribute to Rafat by saying that he was “a 

Modern Punjabi bābā”; who, in fact, was using English to 

convey the wisdom of the great Punjabi Sūfīs to the world.19 

Gauri Vishwanathan made the important distinction, 

given below, that writings in English from ex-colonies may 

take any one of the three forms: 
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(i) Writings by natives of these countries, who are 

living in them, and writing works relevant to 

their situations; 

(ii) Writings by people living in these countries but 

“divorced” from their situations, creating “very 

personal” literature or “escapist” literature; 

(iii) Writings by ex-inhabitants in exile in other 

countries, especially immigrants to Western 

societies, who focus either on their “lost” 

homelands with nostalgia or on their situations 

in their new, adopted countries.20 

Taufiq Rafat is one of the few, genuine Pakistani 

writers to fall into the first category or group. Again, with very 

few exceptions, most Pakistanis writing in English fall into the 

other two categories. Interestingly, the continuity of the 

tradition of the first category in the writers who are producing 

poetry today is also largely dependent on those who have been 

directly or indirectly influenced by Rafat. Of his protégés, 

Athar Tahir, Kaleem Omar and Omer Tarin are the most 

noteworthy. Ejaz Rahim has also found inspiration from both 

Taufiq Rafat and Daud Kamal. Indeed, we can say that the 

pure, indigenous Pakistani-English poetry is even now very 

much that, which established in Rafat’s “tradition”. Thus, this 

tradition has proven its value and power as most vital in 

Pakistani-English writings. 

The writer in Rafat’s own generation who approaches 

him most nearly in contributing to such developments is Daud 

Kamal. In Rafat’s verse, we can find broad Eastern symbolism 

like this: 
 he could see 

the towers of Kapilvastu 

where abandoned wife and child 

still waited; 

the tree in whose shade 



 

BUNYĀD ⎢ Vol.6, 2015 

 

M
u

h
am

m
ad

 S
af

ee
r 

A
w

ān
  

8
9

 

he had received intimations 

of his destiny; 

and the deer-park in Benares, 

the place of his first acclaim. 

    “Return to Rajagriha”21 

These lines refer to Buddha’s life and “Kapilvastu”, 

“the [banyan] tree” and the “deer-park in Benares” are familiar 

to all as Buddhist symbols. In Daud Kamal’s verse, we have a 

very close parallel,  
 Vasanta had only been rendered insensible 

by the outrage in the garden. 

A sadhu watches his toe-nails grow 

in his Himalyan cave. 

   “An Ancient Indian Coin”22 

Here, the symbols are from the ancient Indian 

mythology, such as “Vasanta”, “outrage in the garden”, 

“Sadhu”, “Himalayan”. The poets’ spirit is very similar in both 

examples, with the difference that Rafat’s style is simpler while 

Kamal tends towards a more complex one. 

Both these poets also have a more specific, regional 

symbolism, that is, in Rafat’s case Punjabi, and in Kamal’s, 

Pushtun or Pakhtun. In Rafat’s poem, “Village Girl”, the girl is 

compared to the sugarcane stalk; and again, in “Partridge 

Calling” how the bird’s voice comes to symbolize a landscape, 

or regional attitude. Both the girl-as-sugarcane (sweet, tall, 

pleasing) and the partridge-Punjabi landscape – hunting 

(agrarian, beautiful yet cruel) symbolic chains make distinct 

impressions on the mind. We automatically bring up 

associations of Punjab and its various cultural aspects. If we 

take an example from Daud Kamal, we can similarly conjure a 

very ‘Frontier’ image –  
Alexander on horseback 

Leapt over the Indus here, 

Or so the story tellers say  

    “The Leap”23 

The Indus, or Abasin, is venerated by Pushtuns. To leap 

the Indus is symbolic of decisiveness, of boldness and manly 
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courage, typical Pushtun traits. Alexander, or “Sikandar-i-

Azam” still bears a legendary reputation in the Khyber 

Pakhtunkhwa and many boys are named after him even today. 

The “storytellers” remind us of the Qissa-Khwani Bazar in 

Peshawar, the traditional ‘Market of the Storytellers’, where 

legends and myths live on in rugged, proud surroundings, over 

cups of qahva. In three lines, Kamal also creates a magic of his 

own. Again, we see that Rafat’s allusions are more direct, more 

proverbially Punjabi; while Kamal is more obscure, creating 

his own images rather than referring to Pushtun allusions.  

Alamgir Hashmi is another poet who balances between 

two cultures. However, he does not attempt to pretend to be 

otherwise. His poetry about Pakistani themes clearly reflects an 

urbanized attitude viewing rural society, or restricts itself to 

urban topics. In other cases, he simply refers to western culture 

and society, using allusions and symbolism appropriate to 

these. For example, in “Encounter with the Sirens”, 
Ulysses stopped his ears 

With wax and had himself bound 

To the mast of the ship,  

Though it was known to the world 

That such things were of no help24  
A witty comment, with a purely Western classical 

allusion. It may be said that while Hashmi is one of those poets 

who view Pakistani society through a windowpane. Rafat is the 

typical desi companion and friend who shares jokes and tears 

with us, sitting by our fireside. He is able to pick up all our 

ways, mannerisms, customs and habits; to understand us and 

appreciate us with all our strengths and weaknesses. He is a 

part of this environment – a Punjabi, a Pakistani, an Asian. To 

him, the voluptuous sounds of blonde sirens trying to seduce 

Ulysses are not so important as the rhythmic, beautiful walk of 

a tall village girl like a sugarcane stalk. His heart beats for 

Waris Shah’s Heer, not some imported ideal of beauty or 

grace. 
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NOTES 
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University, Islamabad. 
1  Taufiq Rafat, was born into a respectable, well-to-do family of Sialkot 

in 1927. His father was connected with business and trade while his 

mother’s family belonged to the middle class of landowners. In his 

poem, “The Kite Fliers”, he enshrines the memory of his maternal 

uncle, Shakir Ali, who indulged in the traditional pursuits of Punjabi 

Zamindars. This uncle was one of the early influences in determining 

the directions of Taufiq Rafat’s later poetry and imagination. In 

addition, the rural environment of villages in the Sialkot area, with the 

ancient historical background of myths and mysticism, influenced him 

from the very beginning. It is not surprising that he was coloured by 

this influence and, in later life, he translated some classical Punjabi 

literature into English including the epical Qissa Pūran Bhagat by the 

poet Qādiryār. This poem is historically based in the Sialkot region, as 

part of the larger Raja Risalu ‘series’ of tales and poems. We may 

understand the depth of his understanding and involvement in his 

native culture by this example, which Rafat was to refine into his own, 

original poetry too. 

After early education at the prestigious school of Dehra Dun in the 

Indian Himalayas, where he was first introduced to the joys of English 

literature, becoming his other lifelong passion in addition to his native 

culture, he went on to study at Aligarh and then Lahore. Rafat was not 

only a person with creative and literary tastes and inclinations but also 

a practical-minded student, who opted to go into the world of business 

and commerce for a successful livelihood. Unlike most poets of the 

Subcontinent, he proved to be a success as a company executive in a 

number of jobs, securing early financial security. Apart from his 
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professional commitments, he kept on writing poetry in English as well 

as Punjabi, privately in the beginning but then publishing some of his 

work in papers and magazines, from time to time. He also involved 

himself in English literary activities and voluntary teaching. Especially 

as a visiting fellow in Government College, Lahore, where the famous 

Ravi magazine printed his earliest poems and in which many literary 

debates of the day were carried out by many of the top scholars, writers 

and intellectuals of the Subcontinent. In this milieu, Taufiq Rafat 

flourished considerably.  

Between 1982-83, Rafat made excellent translations of Punjabi poetry, 

including notably the works of Baba Bulleh Shah and Qadiryar’s Puran 

Bhagat. In 1985, his personal collection of poetry Arrival of the 

Monsoon: The Collected Poems 1947-1978 was published to great 

acclaim. During this period, unfortunately, Rafat suffered serious health 

problems, especially with two strokes in 1977-78. Although he 

recovered gradually from these setbacks, he lost a great deal of his 

energy and decided to retire, by and large, to a small farm he had 

purchased near Bedian, Lahore. Here, with his usual zest for life, he 

continued to write and meet literary people although he retired more 

and more into a self-imposed isolation as he suffered later relapses of 

illness, ending in a series of strokes which left him partially paralyzed 

and unable to speak. However, he struggled on bravely, and with 

humour, until his demise in 1998. The Oxford University Press 

(Pakistan) later published some of his newer poems posthumously. 

 2 J. A. Cuddon, The Penguin Dictionary of Literary Terms and Literary 

Theory (Penguin Books, 2000).    
 3 Andrew Bennet & Nicholas Royale, Introduction to Literature, 

Criticism and Theory (India: Pearson Education, 2004), p.252–4.   
 4 Tim Woods, Beginning Postmodernism (USA: Manchester University 

Press, 2007), p.52.  
 5 Stuart Sim (Ed.), The Routledge Companion to Postmodernism (UK: 

Roultledge, 2011), p.256.  
 6 T. S. Eliot, Selected  Prose of T. S. Eliot, Edited and introduction by 

Frank Kermode (Mariner Books, 1975), p. 781.  

 7 Ibid., p. 762.  

 8 Taufiq Rafat, Arrival of the Monsoon; Collected Poems (Vanguard: 

Lahore, 1985), p. 78.  

 9  Ibid.  
10 Ibid., p. 78.   
11 Ibid., p. 89.  
12 Ibid., p. 78–79.  
13 Ibid., p. 79.  
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14 Ibid., p. 79–80.  
15 Ibid., p. 82.  
16 Ibid., p. 80.  
17 Ibid., p. 84.  
18 For a more detailed study of this aspect of his poetry, please see my 

article ‘Eastern Symbolism and the Recovery of Selfhood’, published 

in the Kashmir Journal of Language Research, vol.14, No.2, 2011. 
19 Apparently, this remark was made by Dr. Shackle, at the First 

International Writers’ Conference, Islamabad, 1995. Taufiq Rafat was 

also present as one of Pakistan’s delegates to this landmark conference.  
20 G. Vishwanathan, “An Introduction: Uncommon Genealogies” in Ariel. 

31.1&2 (2000). pp.13-31.  
21  Taufiq Rafat, p. 58. 
22  Muneeza Shamsie (Ed), A Dragonfly in the Sun: An Anthology of 

Pakistani Writings in English (Karachi: OUP, 1997). 
23 Ibid.  
24  Alamgir Hashmi, “Encounter with the Sirens” in My Second in 

Kentucky (Lahore: Vision Press, 1981), p.17. 
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Abstracts 
 
Mo‘īnuddīn ‘Aqeel 

The First Persian Autobiography Written in India 

This paper is an introduction and analysis of the first Persian 

autobiography written in India. The autobiography was written by 

Amīruddīn Miraṅ Ji Shamsul Ushshāq around 1585. Shamsul 

Ushshāq belonged to the Chishtia school of Sufism and was a noted 

writer and mystic saint of the ‘Ādil Shāhi period (1490–1686). The 

two distinct but integrated streams of the book are based on ancestral 

and personal accounts of the author. Five known manuscripts of the 

book are available in Bījāpūr and Hyderabad (India).     

 

Ra’ūf Pārekh 

Words of European Languages in Urdu Poetry before 1857  

It is a common misconception that words borrowed from English (or 

other European languages) found their way into Urdu only after the 

1857 war of independence. The fact is that English loanwords, or 

words borrowed from some other European languages such as 

French, had begun penetrating into the Urdu language well before 

1857. This is evident from the Urdu poetry composed by Insha Allah 

Khan Insha, Mushafi and some other poets who had lived much 

before 1857. Some Portuguese loanwords had assimilated into Urdu 

even earlier, since the south-western coasts of India, such as Goa and 

Surat, had been colonized by the Portuguese as early as the late 16th 

and early 17th centuries. This article records the loanwords borrowed 

by Urdu from some European languages. The article presents the 

illustrative Urdu verses, composed before 1857, as citations. 

 

‘Ārif Naushāhi 

The Last Anthology of Poets of the Persian Tradition in Sindh: 

Takmilatu Takmila  

Sindh has a long tradition of encouraging and promoting Persian 

literature, which also includes anthologies of poets and their selected 

verse. Along with the local Sindhi scholars, settlers from outside 

Sindh have also contributed to this tradition. Nabi Bakhsh Baloch’s 

(1917–2011) work is the last so far to appear in this regard. 
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Takmilatu Takmila is arranged historically along with alphabetical 

representation within the periods. A brief introduction of 176 poets 

and their selected verse is included. The poets belong to the last 

period of the Persian tradition in Sindh. 

 

Faizuddīn Ahmad 

A Lost Chapter from the Urdu Poetic Tradition of Writing on 

National Calamities: Tughian-i Rūd-i Mūsi 

The city of Hyderabad in India grew on the shores of the 'Rūd-i 

Mūsi'. This rivulet runs through the city and eventually falls into the 

river Krishna. It also divides the city into the old and the new 

Hyderabad. The rivulet has often been flooded and caused havoc in 

the city but the flood in the first decade of the twentieth century 

(1908) was exceptionally devastating. This tragedy as it was 

expressed in Urdu poetry is briefly discussed in this article. Some of 

poets who composed poetry on this incident include Maulana Zafar 

Ali Khan, Syed Ahmad Husain Amjad Hyderabadi, Muhib Husain 

Muhib, Saifuddin Shabab and Muhammad Abdul Karim Khan.  

 

Muzzammil Bhatti / Tāriq Jāved 

Links between Urdu and Languages Spoken in the Sutlej Region 

Based on the principles of comparative linguistics, the authors have 

traced in this article, the link between Urdu and two major languages 

of the Sutlej region, Punjabi and Seraiki. The links between several 

dialects spoken in the region are also studied. These links have been 

traced through the study of the spelling, pronunciation, script, sound 

patterns, vocabulary, syntax and store of idioms and proverbs in 

these languages. The study establishes these languages as members 

of the same linguistic family. 

 

Najeeba ‘Ārif 

Yusuf Khan Kambal Posh’s Second Travelogue 

Sair-i Mulk-i Avadh is Yusuf Khan Kambal Posh’s second 

travelogue, accounting travels within and around the state of Avadh. 

The manuscript was obtained from the Bodleian Library in Oxford, 

from the Indian Institute Collection. The manuscript was presented 

for this collection by Robert Keith Pringle (1802–1897) in 1879. 

This travelogue of 156 pages presents an interesting account of the 

diverging segments of society in the Lukhnow of that period. The 
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text of the travelogue with a brief introduction and annotations has 

been reproduced here. 

 

Wāsif ‘Ali Wāsif 

Iqbal and ‘Khudi’ 

Iqbal has given a new meaning to the concept of ‘Khudi’ or ‘Self’. 

Iqbal perceives it as the prime element of all things that exist in the 

universe. ‘Khudi’ gives each object/being its unique identity, without 

which its existence or non-existence would be of no consequence. 

‘Khudi’ does not have an independent existence. It is identifiable 

only with the object/being that it represents. This article is a 

description of the concept as the author understands it. 

 

Ayūb Sābir 

The Controversy about Asrār-i Khudi 

This paper critically analyses the controversial critique that followed 

the publication of Iqbal’s Asrār-i Khudi. Iqbal became the target of 

severe criticism on the use of the word ‘Khudi’; he was accused of 

borrowing the concept from Nietzsche; his views about pantheism 

were slammed and considered a revolt against religion; his views 

about Plato and Hafiz were also harshly criticized. Iqbal responded 

to this criticism and defended his views with sound arguments. This 

article is a study of this entire debate.    

 

Sa‘ādat Sa‘eed 

Iqbal: An All Time Great 

Iqbal’s vision revolutionized Eastern thought. He analysed and 

studied the mechanical and commercially oriented twentieth century 

mind without compromising on religious and spiritual values of the 

East and unfolded his message in the light of this analysis. His quest 

for the ‘perfect man’ goes beyond the material world into the realm 

of ideas, passion and love. This article studies this concept in Iqbal’s 

works. 

 

Muhammad Yāmīn Usmān 

Allama Iqbal and Atiya Faizi 

Atiya Faizi was known for her exceptional intellectual faculties as 

well as her connections with renowned scholars and literati. Her 

relationship with Shibli Naumani (1857-1914) and Allama Iqbal 
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(1877-1938) has always remained a subject of interest in literary 

circles. She met Iqbal in London where they were both pursuing their 

studies. Atiya is said to have influenced Iqbal into writing poetry in 

Persian and she was also his close confidante. Her book Iqbal is an 

important contribution to the field of Iqbal Studies. 

 

Waheed Uzzafar Khān 

Iqbal’s Concept of Solitude 

In this article Iqbal’s Persian poem “Tanhā’i” (Solitude) has been 

analysed. The poem consists of four ‘bunds’ or stanzas. The poem is 

deeply reflective and all its four stanzas cohesively unite in meaning 

and ethos. The creation of the universe is represented through 

personifying nature. The link between man and his Creator is 

understood through the message of the Quran and the knowledge of 

science.   

 

Mas‘ūdul Hasan Ziā 

Asrār-i Khudi: Sparks of Controversy  

Asrār-i Khudi was published in times that were tumultuous across 

the entire world. The Islamic world was economically impoverished 

and politically dominated by the West. Iqbal wanted to see these 

conditions transformed and this became the inspiration to create this 

book. Its publication led to a reactionary debate in which important 

and well-known figures of that period were involved, including, 

Khawaja Hasan Nizami, Zauqi Shah, Akbar Allahabadi, Dr. Abdur 

Rahman Bijnauri and Mohammad Ali Johar. This article reviews 

briefly this debate about the theme and content of the book. 

 

Nāsir ‘Abbās Nayyar 

Dialogue between Life and Death: Balrāj Menra’s Short Story 

Balrāj Menra’s short story represents both the urban culture of Delhi 

and the rural culture of Punjab in general. He is a true representative 

of his times. He constructs his short story in an aura of surrealism 

and / or magical realism, depicting the layered and complex realities 

of the contemporary age. He considers this craft as one with painting, 

music or film. Many of his stories are almost a poetic rendering, 

differing however in his use of characters and situations to construct 

the narrative. He also uses some techniques of the visual arts in the 
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construction of his stories. This article analyses in detail his art of 

writing the short story.     

 

Ziāul Hasan 

Urdu Writers and their Changing Perception of Nature over the 

Last Four Centuries 

The depiction of Nature in Urdu literary writings has a long and 

convincing tradition. It has however gone through a process of 

transformation with the changing times and the changing conditions 

of the society. The relationship between Nature and man in early 

Urdu writings was different from that which evolved in the twentieth 

century. Urdu poets and writers have, in the last sixty years 

questioned man’s destructive attitude towards Nature and its 

consequences. This article is a study of these changing perceptions. 

  

Muhammad Salmān Bhattī 

The Role of “Alhamra Arts Council” in the Development of 

Pakistani Urdu Theatre (History, Trends and Possibilities) 

Two theatrical institutions, Government College Lahore Dramatic 

Club and Alhamra Arts Council were established after the Partition. 

This article focuses on the theatrical activities of Alhamra Arts 

Council since 1956. Alhamra has subsequently become the National 

Academy of Urdu Theatre. This article discusses those literary giants 

and their theatrical output, who came to Alhamra after graduating 

from Government College Lahore. It also concentrates on the role of 

Alhamra regarding those theatrical activities which have spread not 

only across Punjab but all over the country. In many respects, the 

influence of Alhamra Urdu theatre has been profound and defining. 

This article explores the history, influence, possibilities and potential 

of the Alhamra Urdu theatre.      

 

Ahtishām ‘Ali 

Post-Modern Sensibility and the Contemporary Urdu Nazm 

During the post-modern era, a number of phenomena have surfaced, 

that have left a far reaching impact on our sensory perceptive 

behaviour. Discourses of globalization, the corporate culture and a 

new world order have introduced a contemporary sensibility in a new 

context. This paper analyses the contemporary Urdu nazm which 
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appeared during the 8th and 9th decades of the 20th century and bears 

a profound impact of post modernism. 

 

Mohammad Kioumarsi 

Teaching of Short Story: A New Perspective 

Short story is the most popular genre of fiction in Urdu literature. 

Although the novel was introduced earlier than the short story but the 

popularity of the short story is evident from the valuable works of 

criticism on this genre. Teaching of fiction requires a broad based 

knowledge of the background of the genre as well as the social, 

cultural and political aspects of the particular era of literature under 

discussion. The importance of this particular aspect is the main 

theme of this article. 

 

M. Khālid Fiāz 

Short Story as a Literary Genre 

The short story is an important literary genre of the contemporary 

age. The author argues that the definition of the short story must now 

be reviewed. It must not be defined only in terms of its length but 

other characteristics as well that give it a unique identity as a genre 

of literature.  

 

Sabāhat Mushtāq 

Urdu Literature in the Context of Modern Literary Movements 

20th century was an important era for art and literature. Science and 

industrial growth had a great impact on social consciousness. After 

the First World War, bloodshed and colonialism changed the entire 

philosophical interpretation of life. The disgrace of the human race 

and its cultural norms deeply affected the people. This led to a 

changed intellectual awareness and a reaction that resulted in new 

movements in the world of art and literature. Dadaism, Surrealism, 

etc. were born out of this reaction. Urdu literature, especially the 

short story was also influenced by modern literary movements, 

which is discussed in the article. 

 

Sā’ira Batool 

Wazīr Āgha’s Craft of Inshā’ia 

Inshā’ia – the light essay, is comparatively a new genre of Urdu 

prose but it has gained popularity and significant creative as well 
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critical works on the Inshā’ia have been written in recent times. 

Wazīr Āgha is the most prominent name among the writers and 

critics who have focused on this genre. He has four collections of his 

Inshā’ia’s which demonstrate the evolution of his work as well as the 

creative use of the essentials of the genre. The article is an attempt to 

critically analyse the Inshā’ias of Wazīr Āgha with regard to art and 

style. 

 
Sa’ima ‘Ali 

Hama Yārāṅ Dozakh: Reportage or Autobiography 

This research article analyses Siddique Salik’s book Hama Yārāṅ 

Dozakh as a genre of reportage. In this article, it is argued that Hama 

Yārāṅ Dozakh is a reportage and not an autobiography as it is usually 

listed. This reportage revolves around the author’s two years in India 

as a prisoner of war after the fall of Dacca (1971). 

 
Ronald Christ / Translator: Muhammad ‘Umar Memon 

Jorge Luis Borges, The Art of Fiction 

This is a translation by Muhammad ‘Umar Memon of Jorge Luis 

Borges’s interview by Ronald Christ conducted in July 1966 and 

published in English in The Paris Review in 1967. The title of the 

interview in English is “Jorge Luis Borges, The Art of Fiction”. 

 
Rafīq Sandeelvi 

The Protagonist in the Western Novel  

This article presents a study of the protagonists in the Western novel. 

Beginning from Don Quixote up till the twentieth century, a study of 

these protagonists indicates a pattern of characteristics as influenced 

by prevalent myths that define their personality and role as a major 

figure in the story. 

 
Jalīl ‘Aali 

Pakistani Saqāfat: A Critique 

The author has critically reviewed Uxi Mufti’s book, Pakistani 

Saqāfat (Pakistani Culture) as a serious and important work. 

However he has also disagreed with some of Mufti’s ideas and 

arguments in this review. 
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Shamsur Rahmān Fārūqi 

The Name and Nature of a Language: Would Urdu by any other 

Name Smell as Sweet? 

Urdu, since its very inception has been a cementing force among the 

people of India. It is the only modern Indian language which has 

been used by writers of all communities as a medium of expression. 

The author argues that misunderstandings persist about the nature 

and origins, and even the name of the language. 

 

M. Ikrām Chaghatāi 

Pakistan and Europe – Their Intellectual, Cultural and Political 

Relationship 

The article discusses the role of European Christian missionaries in 

the field of education in British India and the services rendered by 

them to the languages and literature of the region. As rulers, the 

British had certain objectives in formulating their educational 

policies, whereas many Europeans contributed toward preserving the 

centuries’ old local traditions. The Germans in this regard made a 

considerable contribution to the study of local languages and their 

literature.   

 

Mehr Afshāṅ Fārooqi 

The Legacy of the “Misfit” Poet: Repositioning Majīd Amjad in 

the Modern Urdu 

The author calls into question why the Urdu poet Majīd Amjad is not 

ranked with the likes of Rāshid, Mīrāji and Faiz. She argues that 

Amjad’s poetry did not correspond with the current trends of 

Western literature that were reflected in the other three poets and that 

literary canons represent a closed topography, a stage filled with 

“stars”, a club in the form of a list whose members are chosen by 

lesser mortals, influenced by political correctness, ideology, public 

opinion, the economics of publishing and the public profile of the 

“star”. 

 

Muhammad Safeer A‘wān 

Poetics of Cross-cultural Assimilation: A Study of Taufiq Rafat’s 

‘Reflections’ 

‘Reflections’ is one of Taufiq Rafat’s longest, most complex poems, 

with significant philosophical contours and symbolism. It is also the 
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most important in a very personal sense. The author presents a study 

of this poem as based on three major themes: the concepts of Birth, 

Death and Rebirth, the relationship between life and art and the 

mystic apprehension of the artistic, poetic experience.  

 

 

 

       

 

Note: Names of all authors are spelt as written by the authors 

themselves. 
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