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PREFACE

Tar Reader’s attention is invited to the following points
in this literal translation of the Sikandar Neémae bara
(the Book of Alexander the Great, relating his adventures
ag a conquercr by land), by Shaikh Nizimi of Ganja.

(w) The cantos and the couplets are numbered, rendering reference
oasy.

(b) Bach line of the translation agroes with the corresponding line
in the original Persian text; the two lines forming & couplet
are pot run into each other,

(¢) A complete table of contents is given,

(d) Alternative renderings of pussages and copious notes elucidating
difficult und obscure points, make the Student’s path as smooth
nnd as eagy 08 it is possible to make it hy means of & truns.
lation.

The Persion texts of the Sikendar Néma,e bars vary
greatly. The Persian text of this trauslation is that
which was brought out at Caleutts, in 1812%—under
the auspices of Lord Minto, Governor-General of lndia,
and undor the direction of Dr. Lumsden, Professor
of Arabic at Fort William, Caleutte—by Maulavi Badr

. T 8

* The commentury of this work is taken chiefly from the works
of Biriju'd-Din 'Alf Kbin, of Akburdbid (Agra), poctically called
Kbin Arad (born A, 1689, and died 1755), who carried the art of
verso to o greab pitch of rofinewment in Hindustan. The Nwwéb
Bbuji's-'d-Davlat settled on him sn allowance of three hundred
rupees per xenuers (tires £270 yearly).



Ali and Maulavi Husayn 'Ali; but assistance has been
obtained from several other Persian texts.*

Ag he reads, the Student should number the couplets
of his Persian texts so as to make them accord with those
of his translation. Much trouble in making references
will thus be saved.

The Sikandar Ndma,e bara, as a whole or in part, is
required for—

(ﬁ) The first examination in Arts at the University of Caleutta.t
(5) The examination for the Degree of Honour.}

The work done in-this translation consists of seventy-
two cantos, aggregating six thousand eight hundred and
eighty-six couplets.

2. The original is in verse, but this translation is in
prose. To render the Sikandar Néma in verse, one
should be a poet at least equal in power to the author.
Even then it would be well-nigh impossible to clothe the
Persian verse in such an English dress as would truly
convey its beauties. Moreover, if such a translation
could be prepared—no matter how beautiful it might be
in execution—it would be of little value to the Student.
In support I would quote the following authors :—

Mr. Sale says :— |

I have thought myself obliged to keep somewhat scrupulously close
to the text, by which means the language may seem to express the
Arabic a livtle too literally to be elegant English. We must not expect

to read a version of so extraordinary a book with the same ease and
pleasure as a modern composition.§ * '

* The Lekbnau edition, o.m. 1295; the Calcutta edition, 4.1, 1296 ;
the Lakhnau glossary, o.m. 1296; the Kénpar edition, 4.p. 1878 ; the
text and commentary (first half), by Muhammad Gulv{, a.p. 1874 ; the
explanation of difficult passages (second half), by Muhammad Gulvf,
and others, o.p. 1879. Where necessary Roman character has been
used in transliteraiing, as its use saves both trouble and expense. See
the * Contemporary Review,” June, 1878, “ Facts of Indian Progress” ;
and the Sanskrit-English Dictionary, by Monier Williams.

T The “C&Ieu?h. Gagette,” March 5, 1879, part i. p. 204.

$4.%. 0. Military Department, No, 784, September 9, 1864, and
Ko. 294, March 24, 1866. Soe Clarke's « Persian Manual,” Pp. 424~425,

§Mﬁmof‘éhexur£n,1734, preface, p. vii.



Sir W. Jones says :—

I would recommend a version (of the poem * Laila va Majntn,” by
"Abdu-llih HAt{f{, o.p. 1520) in modulated but unaffected prose in
preference to rhymed couplets; and though not a single image or
thought should be added by the iranslator, yet it would be allowable to
omit several conceits which would appear unbecoming in European
dress. We cannot show less indulgence to a poet of Irdn than we do
to our immortal countryman, Shakespeare.

In the translation of the following twenty tales by Nizim{ of
Ganja, not only every attempt at elegance, but even the idiom of our
language and the usual position of words have been designedly sacrificed
to u serupulous fidelity.

Those who understand Persian have no need of any translation;
those who are learning it will be assisted by a verbal one, however
inelegant; those who neither know nor intend to learn it are at liberty,
indeed, to say what they please of the images and sentiments which
such a version preserves, but have no right to give an opinion on the
original composition.*

Mr. E. H. Palmer says :—

I have translated each sentence as literally as the difference in
structure between the two languages would allow, and, when possible
I have rendered it word for word - Where a rugged or common-place
expression occurs in the Arabie, I have not hemeated to render it by a
similar English one, even where a literal rendering may pérhaps shock
the reader. To preserve this closeness of rendering I have nhad, in
several instances, to malke use of Euglish constructions often inelegant.}

8. Where any attempt has been made to depart from
the literal rendering, all connection with the eriginal is
lost, all the Oriental imagery, and all hope of giving aid
to the Student.

~ Of Héfiz, a passage is rendered by Nott, by Richardson, and by
S4dik ; and another passage by S&dik, Mooreed, Amator, Shourqueen,

* See “ Works of Sir W. Jones,” by Lord Teignmouth, 1807, vol. xiii.
P. 895; xiv. 885. In the preface to vol. xiv., Sir W. Jones says—The
wédrmest admirers of Nigdm{ cannot but allow that the sententious
brevity of his couplets often renders them obscure” Sir W. Jones
(born .1743, died 1794) was an eminent lawyer, a poet, and general
scholar. As a poet, essayist, and translator, there were few who excelled
him, while as a linguist he stood unrivalled. In 1784 he founded the
Asiatic Society of Bengal, Calcutta. .

t The Kuran, translated by E. H. Palmer (vols. vi. and ix. of the
“Bacred Books of the East,” edited by Max Miiller), 1880.
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and by Gulchfn—in such a way that there is similarity neither.betWeen
one transiation and another, nor between any of the translations and
that translated. )

An old judge says:—“ The doings into English of Persian poetry
scarcely ever convey the correct sense of the origina ”.

In proof thereof he produces translations, dissimilar to each other,
and incorrect as regards the original, of a passage from Khékénf, by
Jonathan Scott (in Smith’s « Persian Mitnshi,” p. 222) and by Gilchrist
(in the “ Oriental Linguist,” p. 159) ; and annexes the correct rendering.*

In his translation of the Sh4h Néms, Mr. Atkinson
says i—
Such are, since time began, the ways of Heaven,
Such the decree of Fate; sometimes raised up,
And sometimes hunted down by enemies.
Men, struggling, pass through this precarious life,
Exalted now to sovereign power ;
And now steeped in the gulph of poverty and sorrow.
To one is given the affluence of Karun;
Another dies in want. How little know we
What hue our future fortune may assume.
The world is all deceit; deception all!+

The literal rendering is :—

Thus is the usage of the house of deceit (this world) ;
Sometimes in exaltation ; sometimes in degradation.
Thus it Was as long as the sky revolved ;
" It is sometimes strifeand bitterness; sometimes sweetness and love.
This one, Thou bringest forth to the lofty sphere;
That one, Thou makest contemptible, and pitiable, and despicable.
This one, Thou bringest from the moon to the pit (of degradation) ;
That one, Thou bringest from the pit to the moon.
This one, Thou bringest forth, and givest (him) sovereignty ;
That one, Thou givest to the fish in the sea,—— -
Not Thine—love for this one. Not Thine—hate to that one, .
O World Creator! Thou art the best knower.
Thou art the height and the depth of the world :
I know not what Thou art; whatever is—Thou art.}

Were it desirable, and did space suffics, many
ingtances might be cited from quite recent Oriental
publications, in ‘which the writers have displayed their

""‘ !{‘ke :é;f“ Journal,” 1835, vol. xvii. p. 277; 1885, xviii. 289 ;
' The “ Shdh Ndwa,” by James Atkinson, 1832, p. 289.
1 See the Persian Text, by Cuptain Macan, p. 714,



own powers of verse at the sacrifice of the beautiful
imagery and thought of the original. -

The translating of Oriental verse into English verse
may be deemed impracticable; for, save in a few cases
of wonderful success, it must have, to the Reader who

knows the original, something of the effect of hearing a
song through a telephone.*

4. On the beauty of Oriental literature, I may be
allowed to cite the opinion of Sir W. Jones, who says:—

Persia has produced more writers of every kind (chiefly poets) than
all Europe together, since their way of life gives thein leisure to pursue
those arts which cannot be cultivated to advantage without the greatest
calmness and serenity of mind.

At Ozford is a manuseript (in Hyper. Bodl. 128) containing the
lives of a hundred and twenty-eight of the finest Persian poets; the
moderate poets are without number.

The delicacy of their lives and sentlmentl has affected their
language, and rendered it the softest as it is one of the richest in the world.
Those authors who are generally esteemed in Persia are neither slavish
in their sentiments nor ridiculous in their expressions.

A variety of causes have concurred to obstruct the progress of
Eastern literature.

Some have never heard of the Asiatic writings ; others will not be
convinced that there is anything valuable in them. Some pretend to
be busy; others are really idle. Some detest the Persians because they
believe in Muhammad ; others despise their language because they do
not understand it.

We all love to excuse or to conceal our ignorance.

Another reason is the great scarcity of books, necessary to be read
before it (Persian) can be perfectly learned. The greater part of them
are preserved in the libraries of Europe, where they are shown more as
objects of curiosity than as sources of information. Thus, while the
writings of Greece and of Rome are studied by every man of liberal
education,—the works of the Persians, a mnation equally distinguished
in ancient history, are eitker wholly unknown to us, or considered
destitute of taste or of invention.

M. de Voltaire, who excels all writers of his age and country in the

elegance of his style, acknowledges the beauty of the Persian images
and sentiments.

The work of Firdaus{ remains entire, a glorious monument of
Eastern genius and learning, which, if ever it should be generally
understood in its original language, will- contest the merit of invention

* The * Saturday Review,” December 11, 1880, p. 741.
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with Homer himself, whatever may be thought of its subject or of the

arrangement of its incidents.

In no language (ancient Hebrew excepted), are there more pious
and sublime addresses to the Being of beings, more splendid enumera-
tious of His attributes, or wmore beautiful descriptions of His visible
works, than in the Kurdn (Arabic); in the poems of Sa’df, Nizdm{, and
of Firdaus{ (Persian); in the four Vedas, and in many parts of the
Purdnas (Sanserit).

I must request that in bestowing these praises on the writings of
Asia I may not be thought to derogate from the merit of Greek and
Latin poems, which bave justly been admired in every age. Yet I
cannot but think that our European poetry has subsisted too long on
the perpetual repetition of the same images and incessant allusions to
the same fables; and 1t has been my endeavour for several years to
inculcate this truth—that if the principal writings of the Asiatics were
printed with notes and illustrations, and if the languages of the Eastern
nations were studied in our great seminaries of learning (where every
other branch of useful knowledge is taught to perfection)—a new and
ample field would be opened for speculation; we should have a more
extensive insight into the history of the human mind; we should be
furnished with a new set of images and similitudes, and a number of
excellent compositions would be brought to light, which future scholars
might explain and future posts might imitate.*

5. Sir W. Ouseley says :—

Of the Sikandar Nima,e bara va bahr{, I made several years ago
an abridgement in prose, which shall form part of my future work om
. the history of Alexander.

It was not unreasonable to expect that some interesting traditions
might be preserved among the Petsians; and if these traditions differ
from the narratives of our historians, we must recollect that the Gireeks

 disagree in reporting even the transactions which they had witnessed, a
discordance censured by Strabo (book xv.) and by Arrian (Pro-cemium).
The “ History of Alexander,” in Latin, by Julius Valerius, printed at
Milan, 1817, translated from the Greek of Zsop, relates in prose of
Alexander the same fables that Firdaus{ uttered six or seven centuries
later. Probably, in the first or the second century, the fabulous anec-
dotes of Alexander passed, in their Eastern dress, from Persia into
" Egypt, and were thence transmitted to Greece and to Rome,

* See Essay No. 1, by Sir W. Jones, p. 180; a “ Grammar of
Persian Language,” by Sir W. Jones, 1828; the “Works of SC;r 1\;7];6
‘Jones,” by Lord Teignmouth, 1807, vol. v. p. 426 ; Discourses by Siy
w. J'mes before the Asiatie Society, 1821, vol. ii. P- 83; the « C‘a,icutta
h W,” 18??, vol. Ixiv. p. 257 (an essay on the Poetry of Bastern
 Ratlons, by Sn' W. Jones) ; se¢ alsv a note by Ernest Rénan, on the
. Shib-Nima, in the “ Mélanges d’Histoire ot de Voyages,” 1878, p. 185,



The fables related by Julius Valerius, Joannes Malala, Cedrennus,
and others, are embellishments of ill-understood passages in the classical
history of Alexander.*

6. With regard to the difficulties in the way of acquir-
ing a knowledge of Oriental languages, the following is
apposite :—

* My wonder is that so little has Leen dome in the way of printing
correct editions and translations of Oriental books. If students in their
European classical education have the aid of accurate translations and
commentaries of the Greek and the Roman authors,—is it not unaec-
countable how they are left without almost any such assistance in
acquiring a knowledge of Persian, in which they have mnot only to
encounter the difficulty of learning u language entirely new to them,
but also to undergo the nearly insuperable labour of decyphering
illegible lithographic editions ?

No monthly list of printed books is published, but we have new
Latin and new Greek grammars and dictionaries, and the thousandth
reprint of a Greek or a Latin author, with notes.

If classical literature, which has been studied in all parts of Europe
for five centuries, still stands in need of such assistance,—how much
greater must be the need in the case of Owiental literature, which s of
much greater difficulty. Few of the stundard works are in print; those
printed often want heads of chapters, pages, glossaries, indices, tables
of contents, division into sentences and paragraphs.

The charge of neglecting to provide such indispensable assistance
is especially applicable to this country. On the Continent, Oriental
bocks are printed, and attempts made to make them more easily read
and understood.t

* « Oriental Collections,” by Sir W. Ouseley, 1797, vol. i. p. 61;
ii. 62, 529. For the history of Alexander the Great, the reader is
referred to the “ Anabasis et Indica,” of Arrian, published by Firmin-
Didot, Paris, 1877, which will (it is believed) be presently translated by
Mr. J. McCrindle, M.A.; to Arrian’s “ Expedition of Alexander and
Conquest of Persia,” translated by Roorke ' (Bernard Quaritch);
« Plutarch’s Lives” ; and to the “Life of Alexander the Grreat,” by the
Ven. John Williams, A.M, 1860. The * Asiatic Journal,” 1832, vol. vii.
p- 285, says:—A collection of the Oriental Histories of Alexander the
Great would form a course of reading almost as wild and delightful as
the Arabian Nights.

+ The “ Asiatic Journal,” 1842, vol. xxxvii. p. 142 ; xxxix. 179.

" In India the dearth of good copies of Oriental works (chiefly Persian)
is due to the following circumstance, narrated by one who took part in
the matter :—After the Mutiny in 1857, sixty thousand volumes of
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Remembering that Modern Persian is drenched with
Arabic, whose daughter it is, the following is note-

worthy :—

In Sanscrit and cognate languages the roots of verbs are biliteral,
8o that the permutation of fifty Indian letters would give 50 X 49=2450
roots.
In Arabic the roots are (with a few exceptions) triliteral, so that
the twenty-eight Arabian letters would give 28 x 27 x 26=19656
roots.
Although many of its roots are lost, and some were perhaps never
in use, yet if we suppose 10,000 of them (without reckoning quadri-
literals) to exist, and each of them to admit only five variations, one
with another, in forming derivative nouns,—an Arabic dictionary ought
to contain 50,000 words, of which each may receive a multitude of
changes by the rules of grammar. No man uninspired was ever a
complete master of Arabic; in fact, no man now living in Europe or
in Asia can read without study a bundred couplets together in any
connection of ancient Arabian poems.

The great author of the Kdmus (a dictionary) learned by accident
from the mouth of a child in a village of Arabia the meaning of three
words which he had long sought in vain from grammarians, and from
books of the highest reputation.*

7. That encouragement and help will in future be given
there is some hope, not ouly from the evidence afforded
by the occasional publication in these days of Oriental
works, but also by the Report (November 8, 1871) of the
Board of Oriental Studies at Cambridge.

The Board of Oriental Studies are unanimously of opinion that the
time has now arrived for assigning to the Oriental languages a more promi-
nent position among the studies of the University. . . . .

The Board beg to recommend the establishment of two independent
Triposes—(1) the Semitic, (2) the Aryan.

In the Semitic (first) group, Hebrew (with Chaldee), Syriac, and

Arabie might be taken as the best representatives.

Oriental works were bought by the Government of India. In 1874,
twelve hundred of these volumes were sold by auction at Calcutta, and
the rest sent to the Secretary of State for India.

" “Notices of Persian Poets,” by Sir Gore Ouseley, p. xviii.; ‘and
Bpguraes by 8ir "W. Jones before the Asiatic Society, 1821, vol. i.



In the Aryan (second) group, Sanskrit holds the first and foremost
place.  Persian also possesses an extensive literature of
special value for historic and theosophic investigations; it is
caltivated by the Muhammadans in India, as well as by those
in Persia itself, and might therefore be introduced with
advantage into the Tripos.*

8. On the Sufi,istic passages scattered throughout this
work, the Student may consult :—

Discourses by Sir W. Jones, delivered before the Asiatic Society,
vol. ii. pp. 181-150 ; De Bode’s “Bukhérid’; «“ A History of Muham-
madanism,” by Charles Mills, 1818, p. 473; * History of Persia,” by
Sir John Malcolm, 1829, art. “ Soofees”’; Lane’s “Modern Egyptians,”
vol. i. chap. 8; “Sind,” by Richard Burton, chap. viii.; “ Notes on
Muhammadanism,” by C. E. Hughes, p. 227; “A Muhammadan
brought to Christ,” London, C. Missionary House, 1869, pp. 10-16;
“Islém,” by T. Stobart, 1878, p. 201; the Printed Catalogue of
Oriental Manuscripts in the British Museum, by Dr. Charles Rieu,
1881, pp. 3545 (Quaritch & Co.).+

9. Full well I know that grave defects must have their
place in a work so long and so arduous as this. All endea-
vours to translate a Persian poem into another language
must fall short of their aim when the obligation is
imposed of producing a translation that shall be at once
literal, idiomatic, and faithful to each thought of the
original. Of my faults I am very sensible; but I have
no doubt that those who discern them and know the
difficulty of the undertaking will give me fair quarter.

* The ¢ Indian Antiguary,” January 5, 1872. There are established
at the University of Cambridge,—two Professors of Arabic and a
Professor of Sanskrit; at Oxford,—Laud's Professor of Arabic, Lord
Almoner’s Professor of Arabie, a Professor of Sanskrit, & Professor of
Comparative Philology, a Deputy Professor of Comparative Philology,
a teacher of Persian, a teacher of Hinddstdn{, and a teacher of Telegt.

+ See also “Safina,u-’l-aulija,” by Shihzdda; *“Asrdru-’l-anlija,”
by Shaikh Faridu-’d-Din Shakar Ganj; “Migbdhu-l-hiddyat,” by
Muhammadu-1-Kashédn{; <« Mat4lib-i-rashidf,” by Shah Tarib ’Al{;
« Gulshén-i-asrér,” by Maulavi Andr ’Al{; “Rahbar-i-hakk, by
Farfdi-’d-Dfn °'Ttthr; and many others named in the catalogue,
pp. 49-53, of Manshi Nuwul Kishor.
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ion that the tranglabion was

mads in a tropical country, 10 Jeisure moments, amidst
the pressure and the stress of professional duties most
arduous and laborious, and under circumstances most

harassing and Wearing.

Finally, I would ment

H. WILBERFORCE CLARKE.

Galeuta, Bast Todia,
Agril, 1880,




THE LIFE OF SHATKH NIZAMI,

References.*

(@) o N w\ss  “The Fragrant Glales of Sociality,” by Maulav{
Ntru-d-Din ’Abdu-"r-Rahmén Jam{, born a.m, 817, died 898 or 899.
Calcutta, A.p. 1858.

(B) By Sy (Maadt 88« Biographical Notices of Poets,”
by Daulat Shih bin Allshu-’d-Daulat bin Bakhtu-’s-Samarkandi, in
AH. 952,

(¢) e s “The Bringer of News of those Gone to God,” by
Abd ’Abdu-lldh Muhammad Fézil bin Sayyid Ahmad bin Sayyid
Hasan, in o1 1060. The author, descended from a family that lived
at Tirmiz, near Bukhdra, lived at Akbér-4bdd (Agra), in India.
Calcutta, 1833, p. 54.

(d) 3% 8 (2% “The Fire Temple of Azar,” by HAji Lutf *Al
Azar, born a.m. 1134. Calcgtta, 1833, p. 818.

(€) a8 5 St olal y& 8§ 248 «The Explanations of Doubts
with the Names of Works of Sciences,” by Mustafa bin ’Abdu-1l4h
Kétib-i-Jalihi H4ji, who died A.p. 1169. Tendon, 1842, p. 176.

(F) yodt SNt jlsY & dt e ““The Friend of Characters, with
Narratives of Individuals of Mankind,” by Ghiyésu-’d-Din; a history
from the earliest times up to a.H. 980. Bombay, 1857, p. 112.

(9) =t s “The Seven Heavens,” or History of the Masnav{
of the Persians, being an introduction to Nizdm{’s Ikb4l Nima.e
Sikandar{ (the Sikandar Néma,e bahr{), by Maulav{ Agha Ahmad ’Alf.
Bibliotheca Indica, Asiatic Society of Bengal, New Series, No. 294,
1873, p. 26.

(k) The Catalogne of the Persian Manuseripts in the British
Museum, by Charles Riew, Ph.D. 1881, vol il. pp. 564-567.
B. Quaritch & Co., London.

* See p. 2 of the “Haft Asmén,” where a list of historians who
have written about Nizdm{ is given; and the Oude Catalogue, by
Dr. Sprenger.

1



xvi THE LIFE OF SHAIKH NIZAML

1. Ab& Muhammad bin Yusuf bin Mu,ayyid-i-Nizému-
3.Din,* was born .. 535 at Nakrash,t in the province
of Kum; but he spent nearly the whole. of his life ?.t
" Ganja,} a town of Arrén, the modern Elﬂizabethopoi,. in
Azarbijén, where he died in great renown and_santity,
AH 599.§ After his death the five following works of his

* This is the style and title (omitting the “kasras ” wrongly ingerted
after each © bin¥) given in the ylaf «a2. p. 26. It may be written :—
(@) Nizému-'d-Din, Abt Muhammad bin Yusuf bin Mu,ayyid.

{b) Abu Muhammad bin Yusuf bin Mu,ayyid Nizdmu-"d-Din.

The title, according to :— ) \

Sir Gore Ouseley “Notices of Persian Poets,” p. 43, is— -

Lol e e g e o e i
The Oatalogue of the British Museum, by Dr. Rieu, is—
Chap gt o) e gt et Q5

The Atash Kada, is-—-:.}o,z @ deal b Al danee o

The Daulat, Shéh, is—ype 0l fp RV SV P T L )

The Kashfu’z-Zunfdn, is—pe @t chup @8 Jus gt o2 o
St ,

On the “takhallus,” see the “Prosody of the Persians,” by H.
Blochmann, Calcutta, 1872, p. 91; and his contributions to Persian
Lexicography, p. 64, in the Journal of the Asiatic Society of Bengal,
Part i. No., 1, New Series, No. 147, of 1868. On the use either of
«kagra” or of “bin*’ in titles, see the Journal of the Asiatic Society of
Bengal, Part i. No. 8, 1875, pp. 279-281, by H. Blochmann; and
vol. xtv. Part i. No. 3, 1876 (of the game journal), pp. 325,336, 339-346,
by Major Raverty. Op the omission of the kasra (izéfat), see the
“Prosody of the Persians,” by H. Blochmann, p. xiv.

+ The Catalogue of the British Museum says—Tafrish.

1 See canto iv. couplet 77; xl. 61, 67, 68, 71, 72 and 82. Azar bijén
-gignifies—the region of fire.

-§ The Hijra dates from July 16, a.p. 622, on which date Muhammad
fled from Makka to Madfna. The Muhammadan year consists of
‘twelve lunations, amouuting to 354 days 9 hours nearly.

"If ¢ =English date in years
If m =Mubammadan date in years '
Then e=m x 0-970225 -621-54. This is exact to a day.

The date of Nizdm{s death, according to ' Von Hammer (in his history
of Persian literature), Von Erdmann, Flugel, Dorn ({n his treatise on the
Shirvin Dynasty), Mohl (in his preface to the Shih-Néma), and Daulat
8hih, is o.5. 576; aceording to the Ktash Kada, 586; to the Mukhbaru-
- Vhsil{n aud the Habibu.'s-Siyér, 592; to the Kashfu-’z-Zunén, 596 ; to
the daly Kvd, 597 ; o the Subhi-§4ik, 602 ; and to the Tak{ Kashf (the
Oude Caialigue, p. 17), 606. Of several references made by Nizémf to



were collected, probably by his son, and called the
« Khamsah,” the quintuple; or Panj Ganj, the Five
Treasures :

(1.) Makhzanu-"l-Asrdr (by the Kashfu-’'z-Zunin, called
the Panj Ganj), or the Magazine of Secrets.

This, the first of his compositions, was completed in A.m. 559, and
dedicated to Fakhru-’d-Din Bahrdm Shéh, son of D4’4d, king of
Armenia and Rdm, who gave Nizim{ five thousand dfnirs of gold and
a camel laden with rich stuffs. .

Bahrim Shéh, a grandson of a Saljiki Amfr Mangtchak Ghézf,
was the hereditary ruler of Arzanjin, and a vassal of Kilij Arslin
(a.E. 558-578), who had given him a daughter in marriage. He died
A.H. 622.

A Persian text was edited by Nathaniel Bland, in London, 1844,
and lithographed at Kénpir, 1869. An English translation in manu-
script, by J. H. Hindley, is preserved in the British Museum. The
contents are given by Von Hammer.

(2.) Shirin va Khusrau (Shirin, the lady; and Khusrau
Parviz, the king, a.p. 591).
This was completed 4.1. 576,* and dedicated to Shamsu-’d-Din Abb
Ja’far Muhammad.
The Persian text was lithographed at Lahér, A.u. 1288. For the

contents, see Von Hammer's “ Schirin ein Persiches Romantisches
Gedicht nach Morgen-landischen Quellen.” Leipzig, 1809.

(8.) Laila-va Majntn (Laila, the lady; and Majnin, the
distraught lover).

This was completed a.1. 584, and dedicated to Jaldl-i-Daulatu-’d-
Din Ab6-’1-Mugzaffar Ikhtishén, son of Mintchihr.

A Persian text was lithographed at Lakhnau, as.m. 1286, and a
translation made by James Atkinson, in London, A.p. 1836.

Of this master-work Nizdmi{ says:—Five thousand couplets and

his age, the most precise is in the prologue of Majnfin va Laila (written
A.H. 584), where he says he counted then seven times seven. From this
his birth would be in 535. His age at t:e time of death is given in the
Sikandar Nama,e bahr{ (Dr. Sprenger’s text, 1852-69, p. 182) as sixty-
three and a half years. From this, his'death would be in 598 or 599.

* The poem must have been written between the accession of Sultin
Tughril bin Arslén, o.m. 573, and the death of Atdibuk Jahin Pahlavén
Muhammad, who died 582. Sir Gore Ouseley, in his Notices of Persian
Poets, p. 46, quoting Daulat Shah, says that the poem was dedicated to
Atdbuk Kizil Arslin, who gave Nizami fourteen villages in fief.

b
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more were written in less than four months. Had I not been hindered
by other occupations, they might have been written in fourteen nights.

(4.) Haft Paikar (the Seven Images).

This was composed at the desire of King ’Ala,u-'d-Din Karb (?)
Arslén, of the line of Aksunkur, and completed 4.2 598. In some
copies Alap Arslén, or Kizil Arsldn (who died a.H. 587), has erroneously
been substituted for Karb, or Karba.*

A Persian text was lithographed at Bombay, 4.p. 1849, at Lakhnau,
4.8 1290, One of the seven tales was published, with a German
translation, by F. Von Erdmann—¢Behramgur und die Russiche Fuer
Stentochter.” Kasan, 1844.¢

(5.) Sikandar N4ma.

This consists of two distinct parts—the Sikandar Néma,e bara and
the Sikandar Néma,e bahri.}

(@) The Sikandar Néma,e bara § (Sharaf N4ma,e Khusravain, or

Sharaf Néma,e Sikandar), or “ Book of Alexander the Great, relating his
Adventures as’a Conqueror by Land,” written after the Haft Paikar I
(4.1 593), was completed, according to the Haft Asmin, in s.m. 597,
and dedicated to Nagratu-’d-Dfn Ab& Bakr (son of Jabén Pahlavén
Muhammad), who succeeded his uncle, the Atdbuk Kizil Arsldn, in
Tabriz, .. 587, and died o.1. 607.
) There are many lithographed Persian texts.q] Extracts will be found
in—Franz Von Erdmann’s work, “ De Expeditione Russorum Berda am
Versus,”** Kasan, 1838 ; in Charmoy’s “ Expedition d’Alexandre contre
les' Busses,”tt St. Petersburg, 1829; in Spiegel, “ Die Alexander sage
bei den Orientalen,” Leipzig, 1851, pp. 33-50.

, * ]?r Bacher’s assertion that it was written for the Atibuk Nagratu-
d-Din (the son of *Al4,u-'d-Din Karb Arslén) is not confirmed.
t Triiboer & Co. Price 10s. 64,
I The two parts, Sikandar Néma,e bara and Sikandar Néma,e bah
A hr{
form but one book or work. See canto lxxi. couplets 37 and 50., '
ggln his Catalogue, Dr. Rieu calls the Sikandar Néma,e bara the
Ikbil Nimae Isks;r.nda.ri ; but this title seems doubtful. See canto x.
mft 43, where is a footnote taken from P- 98 of the Commentary on
| kandar Nima,e bara, by Muhammad Gulvi, 1874; the Biographieal
mohee. 4 ps;rlflxeid 1:; the Haft .Asmén., in the Bibliotheca Indica of the
MAM@@ Liie, '. Bengal, New Series, No. 294, of 1878; and pp. xv.,
g S;;e eanto xiv. couplet 37,
e text of Bombay, 4., 1277 and 1292, i
b Fipsy ’ T See p. xxxi.
¥t This is of 5o value,
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(b.) The Sikandar Ndma,e bahr{ (Ehirad N4ma,* or Ikbal Néma,e
Sikandar{), or “ Book of Alexander the Great, relating his Adventures,
as a Sage and a Prophet, by Sea,” was dedicated to Malik al Kéhir
'Izzu-'d-Din Mas™4d bin Néru-’d-Din Arslin, who became the ruler of
Mosul in A.H. 607, and died a.H. 615.

The great weight of evidence of an earlier date for Nizdmi’s death
must throw doubt on the authenticity of this dedication, which is
wanting in most of the early copies, as well as in the printed texts, and
which is almost entirely transeribed (with the exception of proper
names) from canto xi. of the Sikandar Nima,e bara.

In other copies, the dedication is to Nagratu-’d-Din, and at,the end
is an epilogue to a king called "Izzu-'d-Din, whose proper name,iMas’d,
is given farther om. This king, the son of Kutbu.’d-Din Mauddd,
ascended the throne of Mosul in A.1H. 576, and died a.m. 589.

A Persian text was edited by Dr. Sprenger at Calcutta, 1852 and
1869, and a lithographed text at Kanptr, 1878. A short statement of
the contents will be found in Erdmann’s work, vol. i. p. 24, and an
abstract in Dr. Bacher’s memoir,} pp. 101-171. See also Dr. Ethé
Alexander’s “Zug Zum Lebensquell, Sitzung Sherichte der Bayerischen
Alkademie,” 1871, pp. 343—405. ’

2. The Atash Kadae Azar and the Kashfu-'z-Zantin
substitute the Ikb4al Ndma for Shirfn va Khusrau; but
they are in error.§

8. The Makhzanu-’l-Asrér is written in the metre called
sarf’ (used for philosophical verse); Shirin va Khusrau
and Laila va Majniin are iu hazaj (used for love verse);
Haft Paikar is in khafif (used for festive verse); and the

~ * So called because the first line of the poem begins with  Ehirad.”

Néru-’d-Din ’Abdu-’r-Rahmén Jim{ (born A.E. 817) wrote a Khirad
Nama,e Sikandari.

+ See Biblotheca Indica, Asiatic Society of Bengal, Old Series, vol. xvii.
No. 43, and New Series, No. 171, 1852 and 1869.

1 A small work, of but small value, giving a most confused account
of the life and writings of Nizdmf{, translated from the German by S. R.
(Sa.muel Robmson), London, 1878.

§ See canto ix. couplet 22 ; xiv. 84-38, where the books composing the
Khamsah are as stated in the text; also a “ Descriptive Catalogue of
the Oriental Library of Tippt, Sultén of Maisur” (p. 186), by Charles
Stewart, Professor of Oriental Languages, Hertford, 1809; and the
“ Prosody of the Persians” (p. 89), by H. Blochmann, 1872. From
ca.nto X. oouplet 47; lx1 87 and 45, some think that the Sikandar Nima

~ o
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Sikandar Né4ma,e bara va bahri are both in mutakdrib

(used for war-epics). .
Since the time of Nizdmi, it has been obligatory for

poets to begin Diwéns with the hamd, the praise of
God, followed successively by the na’t, the praise of the
Prophet; the mundjit, the prayer for himself; the madh-
i-sultdn, the praise of the king; the sabab-i-t4lif, the
cause of the composing of the book; and the sitdyish-i-
sukhan, the praise of speech. )

4. In the Tazkirat-i-Daulat Shdh and the Atash Kada,e
Azér it is stated that, besides the Khamsah, Nizdmi wrote
twenty thousand couplets in the form of kasé,id (idyls),
ghazaliydt (odes), kitd’dt (fragments), and rubd’iydb
(tetrastichs),* which have disappeared.

5. Nizémi’s father left him early an orphan; and his
mother, who was of distinguished Khurd race, died when
he was but a young man. He was married three times,
and had, it would seem, only one son.

In the Sikandar Néma,e bara, Nizdmi expresses a
hope that his tomb at Ganja may become the place of
pilgrimage of good men.t In the Atash Kada it is
stated :—

« His tomb full of light is the place of pilgrimage of the great ones
of the land.”

* A kasida is a poem of some length in praise of someone; a ghazal
is a love-poem of five or of six verses. In both of these any metre (save
the ruba’{) may be used, but the following conditions are obligatory:—
The rhyme must be perfect; the language pure; each verse complete
in thought, without any necessary connection with the other.verses,
which are strung together like pearls on a thread, the value of which
depends solely on each individual pearl. A kit’a must not be less than
two'verses; it may be formed of two or more verses of the middle of a
kas;da. or a ghazal. A rubéd’{ is a short poem of four hemistichs, of
which the first, second, and fourth rhyme. The fourth hemistich should
be—-bnla.nfi (.eleva..ted), latif (witty), or tez (epigrammatical). The first
three bsm:fx;nchs introduce the happy thought of the fourth hemistich.
A‘nﬁ;naufs a ballad, a romance, an epic, or a tale in rhyme; each

eigea’ (bemistich) rhymes with its fellow, but the same rhyme goes not
Immgh the whole of the poem, as in the case of the first three forms

s A e et L d_1 w2
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6. As it may interest the Reader to have some details
of the life of this great poet in the words of the native
historians, the following from Daulat Shéh is given :—

The lineage of Shaikh Niz4mf{ was of the pure soil of the village of
Nakrash, which is reckoned within the district of Kum, in ’'Trik-i-
’Ajam. Higworthy father having gone to Ganja—which, of the towns
of Azar-bfjén, is esteemed, and whose water and air are celebrated for
agreeableness—Nizdm{ was there born, as he himself says in the
IkbAl Nima.

The qualities of this illustrious man are beyond computation. In
the science of the way of God ($afi,ism),* his discipleship ended with
Kay Furrukh, of the town of Zanjar. They say that, from the first
period of youth up to the end of his life, he was not—Ilike other poets,
by reason of the overpowering nature of the appetites of lust and
concupiscence—impetuous, nor an opposer of Sultdns and great ones.
Rather, indeed, his threshold was the head-rubbing place (in adoration)
of Khusraus of exalted rank, so that King Atdbuk Kizil Arslén,+ with
the desire of proving his worth, went to the Shaikh’s retired corner.

By God’s power the Shaikh, discovering his intention, displayed to
the Sultin the dignity of the great ones of the earth. .

After a while (the illusion removed) the Sultin beheld a weak old
man, sitting on a piece of felt-cloth, who had before him the Book (the
Kurin), an inkstand, a pen, and a staff.

In respect to the sanctity and the sincerity of the Shaikh, complete
confidence came to the Sultdn.

In the ranks of verse the Shaikh is higher than what I write. In
the opinion of your humble servant, he is one of the four pillars of the
country of verse.f In the year s.H. 576 the Hum4 of his purified soul
flew to its holy nest.

After his death, the learned and the intelligent collected five books
containing the ideas and thoughts of the holy Shaikh, and called the
compilation the Khamsah, every book of which was versified at the
entreaty of possessors of crown and throne.

Although, by the vicissitudes of Time and the want of connection
of the books, not a fifth part has been left correct,—yet it is a pillar of
the Panj-Ganj. For the poor of empty purse of the market of verse

* Saff,ism. See the preface, para. 8.

+ Kizil Arslin (the Red Lion), or 'Usmén, the third prince of the
Atébuks or Pahlavénides, succeeded his brother Pahlavin Muhammad
in the government of Azar-b{jin in a.m. 583. Usurping the throme of
Hamadan, he died, pierced with fifty dagger-stabs by his principal
officers and his nephew, in 587.

1 Héfiz, who died a.m. 791, says:—

Not all the treasured store of ancient days
Can beast the sweetness of NizAm{'s lays.
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have, from these treasuries of the jewels of speech, coloured the pocket
and the skirt of the heart and the eye, and still do so. .

Selecting from the poems of the Khamsah is difficult, for the reason
indeed, that if one should write all its lofty verses, they would be beyond
the capacity of this book, and there would be need of a.nothe{' book ; and
if your humble servant should write 2 few couplets only, it would.be
unjust to the author. Hence, your hunble servant has left the selecting
of selections of the Khamsah to the reader.

They attribute the story of “ Visa va Rdmin”—some to Shaikh
Nizém{ of Ganja, and some to Nizdm{ ’Ariiza of Samarkand.*

In the opinion of your humble servant, if the tale be indeed by
Shaikh Nizdmi of Ganja,—it must have been written early, when his
verse had not reached maturity.

Besides, the tale was certainly dedicated to Sultdn Mahmid, son of
Maga’tid and grandson of Malik Sh&h Saljik{; and Nizdmf{ of Samar-
kand lived only in the time of Malik Shih Saljdki.

For the tale of Shirin va Khusrau, Kizil Arslin gave Nizdmi
fourteen villages well-built and populous.

In the Nafhatu-’1-Uns, it is said :—

Shaikh Nizdmf{ had a full portion of knowledge of external sciences
and usages; but he withdrew his head from worldly things, and turned
his face towards God, Most High and Worthy of Praise.

From beginning to end he passed his long life in contentment,
devotion, retirement, and solitude. His five poems, the Khamsah, were
written at the entreaty of Sultins of the age, who—hopeful that their
names might, by means of his poems, remain on the page of Time—
supplicated him to do so. For the most part, the verses are apparently
tales, but really the means of revealing truths and of recognizing
God.

In the Mukhbarn-1-V4silin, it is said :(—

Of religion and of the world,—Nizdm{ was the Shaikh ;
Of the renowned prophets of God,—an example was he :

By the cily of Ganja (the city of treasure) was acquired the treasure
of religion, '
For the sake of the existence of that perfect one.

".Ths heading of five fasciculi of the Bibliotheca Indica of the Asiatic
Bociety of Bengal, New Series, No. 53, 1864, runs as follows :—* Visa
va_Raimin,” by Fakhru-’d-Din As’ad al Astarabad al Fakhir{ al Gurgénf,
edited by Gapta.m Nassau Lees, late Professor of Arabic and Persian,
Caleabta. Tikewise, in the “ Prosody of the Persians,” by H. Bloch-
m 1872, p. 89, it is stated that this tale was by Fakhru-’d-Dfn
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Of his composition are five poems (the Khamsah);
His composition is higher than the habitation of reason.

The year of his departure (in death) from the world in exaltation
and power

Is thus written—ess J8 s

“The Ganjav{ (the man of Ganja, Nizémf, is) the rose of Paradise.”
The date is thus found :—
< 20 &« = 2 T
50 J = 80 ¢
3 w
6
10

89 50 453
50

453

592
Hence, Nizdm{ died a.m. 592, or A.p. 1195. The custom of fixing the

date of an event by a word, a sentencs, a hemistich, or by a whole verse,
dates from a.1. 600 (circa).
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488 1 ,  Xxii. 19.
502 81 s Xi. 26 ; and Numbers xvi.
To the footnote add—
116 29 See the “ Five Great Monarchies of the East,” by
Rawlinson.
189 147 ditto ditto ditto
283 50 ditto ditte ditto
In the footnote,
1 2 after signifies, insert that.
41 67 5 Al » al
115 29 » Hzekiel, ,  B.c. 600.
389 57 » Tabriz, »  (Tauris).
569 50 ,, Tnan, » by order.
In the footnote,
12 63 substitute stayed Sfor staid.
38 43 »  karoh ,» Kkarsh.
43 77 » Hamdu-llah ,, Hamd Allah.
90 43 »  Lkbal ,»» Akhal.
95 11 »  pillars » pillows.
277 78 »  crepuscule ,, corpuscule,
361 1 »y 368 » 38.



xx CORRIGENDA ET ADDENDA.

Page. Couplet.
To the footnote add—

78 2 See an account of Harunu-'r-Rashid, by Dr. Bacher.
116 29 See  Pahlavi Texts,” translated by West, 1880.
259 58 Al Kahira (Cairo) may mean not “victorious,” but
the city Kahir (Mars), founded in 4.0, 968 by
Jauhar when Mars was in the ascendant.

317 9 The first line may be :—
: ;. ( admitted
When the king of Chfn { i

443 25 See Derbend-N4ma, translated from a select Turkish
version. St. Petersburgh, 1851 : Trubner & Co.
4 16 After “eating,” insert a semicolon.
13 65 Remove the apostrophe before I should.”
23 36 Remove the comma after portion.”
24 38 Insertacomma after “me.”
3¢ 23 Instead of “for,” read “by.”
56 20 After “became,” read “ (has become).”
.8 69 Erase“as”; write “so.”
86 19 ,, “Dah”; , “Dih”
20 35, “less”; , “lest”
829 116 ,, the comma after ¢ enemy " ; read full stop.
381 2, the semicolon; write a comma.
400 25 Omit “of” after “ wearing” in the footnote,

} the morning.
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LIST OF PERSIAN TEXTS OF THE SIKANDAR NAMAE BARA,

No. Title of Work. Where to be obtained. Price.
annas.*
1 The Sikandar Nima,e bara, by | Miéinshi Nuwul Kishor, | 11}
Shaikh Nizimi of Ganja, in three | Lakhnau(Lucknow),
books, the tale of the wairing East India.
between Sikandar and Dara.
2| ditto  ditto ditto ditto 5t
3| ditto  ditto ditto ditto 5t
4 ditto ditto ditto ditto 9%
5 ditto  ditto in plain hand- ditto ditto 5t
writing, space left in the middle,
marginal notes, glossary.
6 | ditto  ditto ditto ditto 9+
7 The Sikandar Néma,e bara, ditto ditto —_
published in 1812 by order of
the Council of Calcutta, by Mau-
lavi Badr °Al{ and Maulavi
Husayn ’Ali.}
8 ditto ditto by Nasiru-’d- ditto ditto 8
Din.
9 | ~ ditto ditto with a com- ditto ditto 121
mentary (first half) by Mubam-
mad Gulvi.§
10 ditto ditto with a com- ditto ditto 10
mentary (second half) by Mu-
hammad Gulvi and others.§ shillings.
11 The Sikandar Néima,e bara,| Messrs. Bernard Qua-| 30
text the same as No. 7, bound | ritch, 15 Piccadilly,
in calf. London.
12 Ndityto ditto the same as ditto ditto 12
0.7. '
13 ditto ditto in Talik cha~ ditto ditto 10
racter, on strong Indian paper.
14 The Kbhamsa,e Nizimi,|| Per- . ditto ditto 10
sian MS., beautifully written,
with gilt unwén, royal 8vo. guineas.
15 The Khamsa,e Nizimi,|| beau- ditto ditto 7
tifully written in Talfk character,
Persian binding.
16 ditto ditto || fine MS., on ditto ditto 6
variously tinted papers, with
ruled margin.
17 ditto  ditto a beautifully |  ditto ditto £16
written MS., with illuminated
’unwans, and a series of twenty-
one miniatures.

* Sixteen annas == one rupee ==1% shilling (nearly).
+ The actual price is something less than that stated.
1 This is the Persian text (as preserved in the library of the Asiatic Society of
Bengal, Calcutta) of this translation.
§ These are ekcellent as commentaries, but they will not serve as the text.

|| This contains the Sikandar Nima,e bara,



THE

SIKANDAR NAMA,E BARA

BY

SHAIKHE NIZAMI.

\

In THE NAME oF Gop, THE MERCIFUL, THE COMPASSIONATE !

Praise be to God, the Lord of both Worlds; and the
Mercy of God and safety,—to the Sayyid (Lord) of
Prophets, and to his chaste Offspring, and to his pure
Companions |

_ INVOCATION.

1 O God, World-Sovereignty is Thine :
From us (slaves, or creatures) adoration comes; God-head
(Lordship) is Thine!

Thou art the shelter of height (the upper world) and of
depth (the lower world) ;
All things are non-existent ; whatever is; Thou art :

2 “Panah” signifies the existence of created beings is dependent or.
God, not on themselves.
« Highth,” see Mason’s * English Grammar,” 21st edition, page 125.
“ Buland{** signifies—bulandén-i-gér{ va ma’navi.
« Pasti” signifies—pastafi-i-zdhir{ va batani.
' 1
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2 THE STKANDAK NAMA,n pana. et as =

Everything, high (the upper world) and low (the lower
world), is created ;
Thou art the Creator of whatever exists :

Thou art the teacher of the highest wisdom (the know-
ledge of God);

With wisdom, Thou hast urged the pen over the tablet of
dust (man’s body).

When argument as to Thy Godhead (the Causer of
.Qauses) became complete (by the world’s creation),
Wisdom (by that argument) gave evidence regarding Thee.

Thou hast made the vision of wisdom luminous (to recog-
nise Thee) ;

Thou hast lighted up the lamp of guidance (to the road of
Salvation).

The affix “nAk ” in “ fmoznék ” signifies—khud4vind va gahib. Thus
is “nik ” used in the words—tarabnik, ghamnik, dardnéik.
« Amoznék” signifies—émozanda.
After bihtarfn danish, “r4” is understood.
«Tguh-i-khik ” may signify :—
Takhta,e kbék ; zamin; tan-i-mardum; or the name of a book
- of philosophy.
“ Hujjat refers to:—
ISP P ARG T
When God Most High, in eternity without beginning, produced by
His absolute power and perfect wisdom, all created things from the
concealment of non-existence into the plain of evidence ; and cast, from
the Eternal Court, the words—*“Am I not your God P ”—into the .ear of
things pos.sible,—they with perfectness of vision and readiness, gave
answer saying :—
« Yes; Thou art our Cherisher; Thou art our Creator from non-
existence :
« Without Thee is no profit.”
7§ee €larke’s literal translation of the  Bustén of Sa’d{,” pages 9 and
176.
0O God, besides bestowing the jewel of reason on man, Thou hast
sel}t the Prophets to show the way to us, lost in the desert of error and
perplexity.
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Thou art He, who up-lifted the sky ;
Who made the earth its thoroughfare.

Thou art He, who from a drop of water (the seed of man,
or of Adam) created
Jewels (holy men) more resplendent than the sun.

Thou madest manifest the jewel of kindness ;
Thou gavest the key (the tongue of kindness) to the
jewel-sellers (doers of good deeds, or poets).

Thou givest the jewel (of strange fancies) to the heart of
the stone (the Poet) ;

Thou drawest the colour (of decoration, or of the graces of
Wisdom) on the surface of the jewel.

So long as Thou sayst not—rain | the air (the cloud) rains
not:

So long as Thou sayst not—produce! the earth produces
not.

Since the auspicious and inauspicious aspects of the Heavens, and the
splendour of the sun descend from the sky to the earth,—the earth is said
to be the thoroughfare to the sky.

O wonderful skill, This Thou createdest quiescent; and to that
(the sky) Thou gavest rotatory motion.

¢« Jauhar ” may signify—

Sukhan-i-mauzin va kaldm-i-rangfn ; ma’rifat-i-hakk

“ Jauhar faroshan” signifies—

Poets, or bankers of speech ; holy men who make the perfecting
of those imperfect.

Even as the exalting of the roof of the sky, and the spreading of the
carpet of the earth is the order of the earth,—so, in creating, js the quality
of kindness in the liberal ones the state of the sons of Adam. This
indeed is evident in mothers of every kind of animal.

Again—Thou producest weighed (versified) speech and beautified
language in the hearts of poets, and givest the key of its opening to
those subtlety-weighing that they may nnloose it from the mine of their
own hearts, with the key of the tongue; and bring it into order in the
balance of verse. .

¢« Dil-i-sang ”’ signifies—

The mine ; the heart of an ignorant one (an infidel); the hearts of
poets in which the jewel of strange conceits is produced. as the jewel-

stone in the mine..
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Thou adornedst a world with this beauty (of order),
Without asking for a helper.

Of warmness and coldness; of dryness and wetness,
Thou kneadedst to the (proper) extent of each.

Thou didst draw out (exalt) and paint the picture (create
the world) in such a way

That wisdom cannot bring into estimation (a picture)
better than it.

The Geometrician seeks much regarding their secret (the
mixing of the four elements) ;
He knows not how Thou didst make their beginning.

From us (imperfect ones) comes only—looking (at thy
creation),
Further sleeping ; or yet eating.

The freshening of the tongue in confession of Thee,
Not raising the (question of) cause of Thy work.

Note the idiom in the Persian text.

In the opinion of many, things possible (or created) are of four kinds,
to wit :—warmness, coldness, dryness, and wetness, of which the results
are—blackness, yellowness, bloodiness, and mucilaginousness.

Hence Nizdm{ says:—OQ God, Thou, by the perfection of power,
madest the composition of man’s body of four elements, contrary to
each other in nature; mixedst them in proper proportion in such a way
that power of one over the other is impossible ; and gavest unity to the
four elements, notwithstanding the contrariety of their nature, in such a
way that the luminous understanding is astonied !

Thus fire cannot consume air; nor air destroy fire; nor air dry up
water ; nor water enkindle dust. i

Some say that couplet 18 should be read with couplet 14. Then
“ garishte ” must be read with “y4,e tankir,” or the ¥4 of unity,

Of warmness and coldness ; of dryness and wetness,

To the proper extent of each, a mizture,

Thou didst exalt and create, imrsuch a way

That wisdom cannot bring into estimation (a mixture) better than it.

14 O God, Thou madest the different species of created beings in such a

way that reason cannot imagine anything better. Then better than
what God has created is not within the sereen of possibility.



OANTO 1.] INVOCATION. 5

That calculation which passes boyond this is straying from
the true path :
Of thy mystery, (our) thought is without knowledge.

Of whatever Thou didst create, or picture Thou didst
paint—
Need. (is) not Thine—O Thou independent of all |

20 Thou so createdst the earth, and the Heavens,
—Verily the revolution of the stars and sky,—

That, as much as thought becomes lofty (in effort),
It brings not forth its head from this noose (of effort).

Creation was not. God! Thou wast:
(When), all (creation) is mot,—Thou art still in place
(existent).

Neither, when creation was not, wast Thou in solitude
(ease) ; =

Nor, when it became accomplished, did trouble increase to
Thee.

On account of Thy grandeur, before Thee, the existing or
the non-existing
Is one ;—whether it be, or whether it be not.

25 Thou establishedst the constellations of the skies;
Thou adornedst the dust (of the world) with man.

Thou art the jewel-preparer of the four elements;
The jewel-threader, in the constitution of the body.

Thou didst loftily up-lift the citadel of the sky ;
Thou didst make thought captive within it.

18 This refers to the statements in couplets 16 and 17.
28 Creation became exigting by command, not by toil.
28« Akhshfj " signifies—’anégar-i-arba’, the four opposites, or the four
elements—water, fire, dust, and air.
27  “Shahr-band” signifies—a person who is forbidden by the magis-
trate to leave the city and to disport himself in the plain.
¢ Mha sitadal of tha akv? sionifies—the skv.
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Thou establishedst this arch of azure hue (the sky) in such

a way
That for thought is no ascent beyond it.

Wisdom strives but finds Thee not ;
For wisdom’s power avails not against Thee.

0 From the inacessible Presence, Thy existence
Stones to death (admits not) the messenger of thought.

Neither art Thou scattered,~—that Thou mayst be collected ;
Nor also art Thou increased, that Thou mayst be decreased.

Vision’s glance,—without the path to Thy (state) ;
Thy Court,—far from revolution (of change).

That head—which goes loftily inclining (in religion, or in
worldly grandeur),
Falls not from its base by anyone’s down-casting.

That one,—whom Thy wrath casts headlong
Becomes not lofty (in rank) by any one’s aid.
% We are all subject (to fate) and obedient (to Destiny),
Thou art the aid-giver (in our powerfulness); Thou art
the hand-seizer (in our helplessness)

Whether it be the foot of the elephant, or the wing of the
ant,
Thou gavest to each—feebleness and powerfulness.

29  Otherwise—
(The lamp of) wisdom is kindled ; but by its own light finds Thee
not
For wisdom’s power cannot endure Thy grandeur.
81 O God, in Thy pure state is neither dispersion nor collection; neither
decrease nor increase.
83  AsThy holy court is far from change, so the Court of Destiny is void

of turning.
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OANTO L.] INVOCATION. 7

When Thou sendest force (strengthenest)—by pure Fate,
Thou bringest forth the destruction of the great snake by
means of the little ant.

When Thou raisest (removest) the smoke (of the darkness
of infidelity) from the path (of Islém),
The little gnat devours Nimr¢d’s brain.

When in the enemy’s army Thou bringest departure
(death),

By birds, Thou slayest the elephant and the elephant-
masters.

‘When the great snake becomes old, the little ants enter his brain by
his nose and so kill him. Further, when the great snake sleeps after
eating flesh, the little ants, attracted by the smell of blood, fasten upon
him and begin to bite him; and as the snake has no power of repelling
them, he falls into agitation, strikes his head on the earth, and so dies.

They relate that :—Nimrtd sate in an iron-closet around which was
kindled a fire; and, in fancy, said—*“Behold ! how will the Angel of
Death come here, and take my soul ?”

By the power of God, the Omnipotent, a gnat erept into his brain
(by the ear), began to bite, and so distressed him that finally, in great
torment, he died.

They also relate that :—When Nimrad put aside his desire for war
with his holiness Ibrdhfm, Ibrdhim accepted his submission. On the
appointed day, Nimrid came with a countless army into the plain of
battle; but Ibrdhim, unattended, stood in front of him. Nimréd and
his army were astounded at the force which Ibréhim displayed, when
suddenly, by God’s command, a swarm of gnats appeared and began to
bite their heads and faces, to such a degree that they all began to
retreat. )

Nimrad, becoming confounded, made a smoke from fire-wood, so that,
by this device, the gnats might not find a way to his army. By the
Divine Decree, a small gnat, having crept into a person’s garment,
reached his army ; bit the lip of the accursed Nimrid ; and, afterwards,
entering his brain, took ap his residence there.

For a long time, in exceeding pain and torment, he passed his life;
and finally took his chattéls to Hell.

‘ Rahfl Awardan” signifies—
Ba harakat 4wardan ; paid4 kardan-i-harakat.

They relate that—In 569-571 A.p., when Abraha, an Abyssinian,
Prince of Yaman, saw that, in the season of pilgrimage, men from all
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# Sometimes, Thou bringest forth a friend from an idol
temple; .
Sometimes, Thou makest an acquaintance of a stranger
(the infidel) :

directions inclined towards Makka; and lkmew that their purpose was
pilgrimage to the Ka’ba, the essence of his pride was agitated. He
resolved that he would build a house equal in purity to the XKa’ba, and
cause the facesjof pilgrims to turn towards it. At San’-a he built, with
great purity, a temple of white stone; adorned its walls with gold
and jewels; and caused a great multitude of people to go to it, in pil-
grimage.

‘When this became known to the people of the tribe of Kuraish, one
of the family of Ban{ Kaména, becoming employed as “mujiwir,” one
night polluted that idol and fled.

Hearing this Abraha collected an army (of Abyssinians), and pro-
ceeded towards Makka, with elephants of mountain-form, for the pur-
pose of destroying the Ka'ba. Taking the elephant Mahmud, that in
bulk of body was like a mountain,—he came into the precincts of Makka
and plundered the cattle of the tribe of Kuraish. The Chiefs of Makka
fled to the mountains.

After the first day, having arranged his army and aroused the
elephants he turned his face towards Makka. The elephant Mahmad
turned from Makka and inclined towards the camp; and the elephant-
drivers found it impossible to turn his head towards the city. The other
elephants (also on account of his shunning the building of the Ka’ba
advanced not. At this circumstance, Abraha became dejected and the
tribe of Kuraish from the mountain-tops beheld his condition.

Suddenly from the sea-side, flocks of black birds (Ab4bil) with green
necks appeared, and rained stones on that army. In one breath the
Abyssinian tribe of Abraha became wholly extirpated.

See—*Islim under the Arabs,” by Osborne, page 78; “ A History of
Arabia,” by Major Price, 1824, and the Kurén, chapter 105, Suratu-1
fil.

It is believed that Abraha and his host were destroyed by small-pox
that raged at that time in Arabia. See canto 36, couplet 53.

40  Thou bringest forth the friend of Thy friends from the idol temple,
or from the place of worship of infidels; and causest him to reach to
the honour of Tslim—even as Ibrahfm, “the Friend of God,” brought
forth from the idol temple, was exalted to ,the summit of prophecy.
Sometimes Thou drawest forth the friend, or Mussulmén, from the back-
bone of an infidel, even as ““the Friend of God” came forth from the
back-bone of Azar (his father) the fire-worshipper.
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Sometimes, from a seed (of man) Thou givest one of good
Fortune;
Sometimes, from a fruit-stone Thou givest a (date) tree :

Sometimes, with (notwithstanding) such a jewel, house-
* sprung ("Ali),
Thou stonest (to death, in Hell) one like Abt T4lab.

From fear of Thee, to whom boldness to such an extent
that
He may open the tongue, save in submission to Thee P

To those powerful of tongue (boasting of the knowledge of
Gtod) is no access to.Thee ;

Because to the treasure (God) is no need of the torch (of
the tongue).

45 Thou takest the tongue from (makest silent) the keepers
of Thy mystery (the Prophets),
So that they may not utter the secret of the Sultdn (God).
In the dust of (within) such obscure dust (the body), to
me,
Thou gavest the mind, luminous (by the lignt of safety);
and the soul, pure (of pollution).

42 . Gaubar-i-khéna-khez” may signify—Muhammad, or (his son-in-law)
*Alf.
Abd Talab was uncle to Muhammad and the father of *Alf.
Notwithstanding this relationship, Abfi Télab, by reason of his infi-
delity, is in Hell.
Some say that Abd Jahl is meant. See canto 3, couplet 22.
44  “ Zabén dwardn” may signify—-
Ifsh4 kunandagén-i-asrir-i-rabtibiyat ; mudd’ayin-i-ma’rifat-i-ilah{
Or foolish boasters who give forth the Divine kmowledge of
others as their own.
Treasure, concealed in a dark or in a desolate place, has no need of a

torch.
& “Tira-khik” signiﬁes—-jism-i-@ékl'; badan-i-zulm4n{.
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If we be dust-stained (with sin),—is no anxiety ;
Because, for road-dust is no occupation save revolving (in

the air).

If this dust (the body) had turned its face from (forsaken)
sin,

Who would have found the path to Thy forgiveness ?

If my sin had not come into computation,
When would have been Thy name—the Pardoner ?

so Night and day, in the evening and in the morning,
(More) than every thing I have in mind, Thou art in

remembrance.

When, in the first part of the night, I resolve to sleep,
In praise of Thy name,—I hasten.

And, if at mid-night, I raise my head from sleep,
I invoke Thee ; and shed water (tears) from my eyes.

And, if it be morning, my path is to Thee (in excess of
love, and in desire for pardon) ;
All day until the night, my shelter also is in Thee.

Since, day and night, I desire assistance (in faith) from
Thee,

Make me not ashamed in that administration of justice
(the Day of Resurrection).

s5 O Ruler, work-performing | keep me (in the world) in such
a path (of happiness),
That of these dependent (on the vanishing riches of the
world) I may be independent.

47  *Gird ” here signifies—gird kardan va buland shudan,
61 “Tasbih” signifies—
Subbén-alldh guftan, uttering (the words) O Holy Creator !
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61

62

A worshipper, who, by way of “adoration (in sincerity of
heart),
Performs adoration towards onse like Thyself,—

Becomes prosperous, by treasure (of happiness) in this
world ;

Becomes free from trouble (the torments of Hell), in that
world.

Thou art the Displayer of Creation and of the world ;
Thou art the Death-Causer, and also Life-Restorer (at the
Judgment-day).

Not mine—is an account of deeds of myself in the hand;
Mine, is the reckoning, as much as it is, from Thee.

From Thee, the key of evil and good (co'nduct) comes :
From Thee, good appears; and from me, evil.

Thou doest (me) good ; I have done no evil ;
For, I have assigned the evil to myself.

From Thee, is the issuing of the first picture (the begin-
ning of Creation) ;

To Thee, is the returning of the last letter {of pardon, or
of retribution).

O God! as from Thee goodness comes, even so from me goodness
appears.

Because, whatever was evil I attributed to myself; and if, in truth,
Thou wast the Creator of that evil, that evil of mine becomes changed to

ood.
© Hence, Thou mayst say that evil issued not from me; and that,
like Thee, I have done good. In some copies—although I have done
evil.

“ Awwalfn nakkash » signifies—

Awwal-i-makhlikét, the first of created beings, Muhammad ; it may

mean—rakam-i-takdir
« Akhirfn haraf” signifies—
Ma’4d, the place to which one returns, or the Resurrection.
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From Thee, the teaching me a verse of the Kurin (the
uttering of the Name of God) ;

From me, the stitching up of the eye of the demon (so that
he may not behold me).

When Thy name cherishes my soul,
How commits the demon assault upon me (to take my
faith) ?

“ Nakkash ” and “ hara” may signify—the assigning of evil conduct
to himself.

At the first, the issuing of this picture (of imputing evil to myself),

At the last, the returning of this letter (of imputation) to Thee.

This picture (the imputing of evil) although apparently it issues from
me, yet in truth it is from Thee who art the Creator of all deeds, good
or bad. From me, by Thy decree, this evil having issued, the returning
of this letter (haraf) is to Thee, so that on the J udgment Day it may
be represented.

68  “Dev” signifies—shaitan, satan; or nafas-i-uméra, imperious lust,

“ Kyat” signifies—

L4 hawla va 14 k@iwata ill4 billdh, there is no power nor virtue except
in God !

The flying of the demon, on the reciting of the Kuran is well known.

If by Thy grace, I had not the power of learning a verse of the Kurén,
—the causing the demon to fly would not be my work.

A “dev” is a male being not man, not angel, not devil—but a
“ genius ”’; the femals is called “ Par{,” whose race is continued without
the intervention of any other class of beings. God created the Devs
before Adam, and gave them the world for 7,000 years. The Parfs guc-
ceeded under their king Jén bin J4n, and remained 2,000 years.

On their bicoming disobedient, God set over them Eblfs, who had
been elevated among the angels.

Eblfs defeated the Devs and Paris and became master of this world,
QGetting proud, he refused to worship Adam and was therefore driven
from God’s presence.

Those Devs who remained obedient staid on this earth till the time
of Sulaiman.

The “Zand Avesta,” vol. ii., page 234, says:—

“ Whoever sits down with the Dev, or the worshipper of Devs ; who-

ever opens his mouth to converse with them teareth himself as a dog
_ doth a wolf.”
64  This couplet is a parenthesis.
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65 In respect to Thee, I hold it not lawful on my part,
That I should say—(that) *Thou art’; again, I should
say that “I am.”

If rested (by practising deeds of holy men) or distressed
(by overpowering lust), I live ;
As Thou createdst me,—so I live.

My hope of that Court (of Gtod) is such
That, when I go far from this workshop (of the world),

(And), am poured out of the arrangement of ‘the composi-
tion of my body ;
Am become of another kind from my own order :

(And), the wind makes my dust (in the grave) scattered ;
No one beholds my pure soul :

70 (And) the inquirer into my hidden state
Attributes non-existence to my existence—

65 I consider it not lawful—that, in comparison with Thy existence,
I should speak of the existence of myself; for, of a truth, I possess
the order of passing away.
This couplet savours of pure Suffism,
The second line may be—
That I should say—Thou art (the Creator of deeds, good and evil);
again, I shonld say I (have an account on my part).
See couplet 59.
66 I have in respect \to myself no control; and, in respect to this
matter, no choice.
Here begins another supplication ; see couplet 71.
‘When I die, and the elemental parts of my body become separated.
“ Tarkfb ™ signifies—the collecting several separate things; the con-
junction of the limbs of the body.
« Part{b” signifies—the putting each thing in its proper place.

7o When I die, and am scatbered from the arrangement of the compo-
gition of the elements, and changed from my present order ; and, when
the wind disperses wy dust, and no one beholds my pure soul, and
the inquirer into my state attributes non-existence to my existence,—
then, Thou mayest, by & miracle reveal the matter, that it may be
Jmnown that though I am hidden, I am in truth existing, for Reason

23
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Thou mayst, from the hidden, bring to his hand that token,
That of this hidden one (Nizdmi) he may learn that he is
existent.

Since, regarding Thy existence, I of weak understanding
Have evoked much argument, heart-exhilarating,

Do Thou also—if my cradle (of the soul, the body) goes
into the concealment (of the grave)—

Give information that though the dust (body) sleeps (in
death), the soul remains.

Make the purpose of my thought, in respect to Thee, so
fervent,

That, when I come to Thee (at Death) I may come joyful of
heart.

™ Al (my limbs) are fellow-travellers with me up to the door
(of Death) ;
When I depart (die), these friends are enemies (who report
on my deeds).

Whether it be the eye and the ear; or whether the hand
and the foot,
Each, in its place, remains behind me.

(in the form of the Sikandar-Néma) is alive and existing, As, in the
Book of Wisdom, it is written :—
“ Especially the Saints and those favoured by God, can, after issuing
from the body, perform the work of the body.”
78  “EKbék khuft” signifies—badan mugmahill shud.
76  *“ Hama” signifies parts of the body. See couplet 76. The couplet
may be rendered as follows :—
All are friends with me, up to the door (of death) ;
‘When I depart (die), these friends are enemios (who cast me alone
into the grave and take my property).
In the blessed Kurén, it is written :—the limbs of the body will
testify to the deeds dome by the man in this world.
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Thou art He who art with me as long as I am (existing) ;
—And at this door (of death) let me not be empty skirted
(portionless of thy favour).—

In this long road (the world), in which I strike my humble
head (in adoration) at Thy great door,

I strive, in hope of a crown (of pardon and of rank in
Heaven).

The head, which I withhold not from this door,—
Best, if Thou give to that head the crown, not the sword

(of anger).

By reason of that order, which, in eternity without begin-
ning, Thou hast passed,

The pen turns not from what Thou hast caused to pass
(decreed).

But, in conformity with desire, I, order-bearing,
Make my own heart joyful, with these words :—

&y

Thou saidst :—* That whoever, in sorrow and affliction,
¢ Offers prayer,—I will make him one whose prayer is
answered.”’

Since I know Thee (to be) the Releaser of the helpless,
How shall I not call upon Thee, in this helplessness ?

Yes; Thy work is slave-cherishing ;
My work is devotion-performing.

I have become battered,—nay shattered, to such a degree,

That every wind takes my (vigorousness) senses.

The soul is immortal, as the blessed Kurin says—
As long as I am, Thou art with me.

Tn the second line, * sar zadan” signifies—koshish-i-kamal kardan.

The student should observe the force of “y4” in “rihe” and “sare.”

Compare this with—

Come unto Me all ye that labour and are heavy laden, and I will
give you rest. The Bible, Matthew, chapter 11, verse 28.

« Ab4d{” signifies—jam’fyat-i-hawass, the collection of the (5)
senses.
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Thou art He, who givest me release from being sh.atbered,
And if Thou shatter, Thou givest me the preserving sub-
stance. .

In that midnight (the darkness of the grave), when I seek
shelter from Thee,
By the moon-light of Thy grace, illumine my path.

Preserve me from the plunder (of devotion) of the high-
wayman (carnal lusts or devils) ;
Make not the heart of the enemy (Shaitén) joyful over me.

That evil (of time) in respect to which I am impatient,
O Thou far from injustice | keep far from me.

Cause me to attain first to thanks, then to wealth (good
90 health) ;
Give me first patience, then distress (ill-health).

If Thou make me afflicted in affliction,
Give me first patience, then the affliction.

If Thou shatter me, or if Thou place me in the rack,
(And) wish (me) the handful of the (collected) dust,—ask
the (scattered) dust of me.

By the dispersion (of my elemental parts) I may fall out of
myself (collapse) ;
(But), I will not fall out of devotion to Thee.

86  “Mumiys " signifies—héfizu-l-ajsid ; ’araku-l-jabsl.
It is said to be the water of a fountain, like to congealed pitch, found
in some of the cities of Persia.
92 “Kbak” signifies—dust in a collected form.
“@ird ” signifies—dust in a dispersed form.
93 In both states (mentioned in couplet 92), I may, by the dispersion. of
parts, fall out of myself (collapse); but I will not depart from Thy
service.

I‘; every state, I will be Thy praise-utterer, and consider Thee my
Lord. ,
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The .key . (of the knowledge of God) became lost to the
inquirer (the worldly sage), for the reason,
That he regarded Thee, with his own power (of thought).

The person, who regards Thee by Thy (grace),
Rends in pieces the foolish pages (of philosophy, and disre-
gards them).

Save by Thy (grace), it is not possible to find Thee ;
It is necessaiy to turn the rein from every door (of in-
fidelity).

Thus far, (my) vision is (by Thy grace) the Stage-Recog-
niser;

When Thou ndvancest beyond this, terror (at the Majesty
of God) comes to the heart.

I have entrusted to Thee, my own capital (of endeavour);
Thou knowest the amount—Iless, or more.

Y

The sage who, by the light of Reason, desires to find God and with
limited comprehension pursues his way,—is in the whirl-pool of straying
from the path of safety. If with Thy vision (as is the way of the Pro-
phets, peace be on them!) he had looked at Thee O God! he would
have reached Thee.

My gaze is by Thy grace the road-finder; for going aside or transgress-
ing or choosing the path of one’s own endeavour is path-losing.

If “ biguzar{” be written with «“ yd,e khitdb,” the couplet will read :—

The gaze of the holy traveller is the road-recogniser up to this abode,
to which it is not possible to go save by Thy Grace; if thou advance
beyond this and go by thy own endeavour, terror at the Majesty of God
comes to the heart.

Thou knowest whether the good deeds are in excess, or the bad.
Nizam{ here relies on God’s mercy.
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CANTO II
Ox Praver 10 Gop Mosr Higm.

1 O great-One! O greatness-Bestower ! I am friendless;
Thou art my aid-giver and aid-arriver.

I brought, at first, nothing from the house (the mother’s
womb) ;
Thou gavest ; all my property (person) is Thy property.

8ince Thou madest my lamp (heart) light-possessing (by
the Faith of Isldm),

Keep far from me the wind (of calamity) of torch-extin-
guishers (Devils and Jinns).

Thou gavest me (in this world) powerfulness as to sowing
(good deeds) ;
Give me (in the other world) fruitfulness of what I sowed.

8 The hill (of desire) is lofty, and the torrent (of the vicissi-
tudes of the world) rude ;
Twist not my rein from the true path.

8  “Mash’al kushén ” may signify—TLust or Satan. Or it may mean—
certain infidels who, casting their daughters’ garments into a room in
which the torches have been extinguished, bid their suitors enter and
bring them out.

Each one taking up a suit becomes the husband of its owner.
The second line may be rendered—

Keep far from me fleshly lust that is the extinguisher of the torch of

5 “Réh-rakht” signifies—réh-i-rfst ; sfratu-l-mustakim ; asp.

(The path of the world is difficult) ; for the hill (of its vicissitudes) is
lofty, and the torrent (of its affections) swift.

Turn not the rein (of my steed) from the true path (tv the next
world).

Again— |

From the path where my steed crosses in safety, twrn not my rein
from Thy grace,
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Let me pass over this torrent-place (of the world), in such
a way,

That this torrent (the world) may not shatter the bridge
for me (in the sea of Sin).

Render not punishment ; I came pardon-seeking :
To Thy Court, I came black of face (sinful).

Turn to white (cleanse) my (face) black (through sin) ;
Turn me not hopeless from Thy Court.

Of my constitution which from dust Thou createdst,
The pure (soul) with the impure (body) Thou mixedst.

10 If in constitution, I am good ; or, if I am bad,—
Thy decree decreed this form (of goodness or of hadness)
on me.

Thou art our Lord; and, we are slaves (to Destiny) ;
By Thy power, we are each one alive (as to good or to had
deeds).

To the Beholder (the Seer)—whatever is created
Gives a token of the Creator.

6  « Pyl shikastan ” signifies—ghark kardan.

9  “Pik” here signifies— “ N4-pik " here correspondingly
signifies—
rih-i-insén{, man’s soul jism-i-insén{, man’s body
éb-i-man{, man’s seed khdn-i-haiz, menstruous blood
khair, goodness sharr, wickedness
*ibadat, adoration gunéh, sin
dil, heart nafas, fesh

O God! my body, which in truth is dust, Thou didst, in this way
create; for from the unclean seed of man, Thou didst make the pure

man
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My vision (the heart) is the place of beholding Thfee:
By it, how may I not behold Thy path (of Lordship).

By whatever is made, I behold Thee ; .
For, Thou art the Maker; it (is) the thing made.

15 In the opinion of people of wisdom and judgment,—every

form
Is a guide to the Painter (God) of the form.

From me to Thee, many a stage intervenes ;
It is not possible to find Thee, save by Thee (by Thy

grace).

The foundation (creation) that is in the sky and the earth,
Is at the limit of human thought.

Thought is the guide to the measure (of its own under-

standing) ;
It brings not forth its head (proceeds not) beyond the

limit of measure.

The hand (of understanding) reaches to every degree as
far as
The limit of that degree terminates.

20 When the limit of created things accepts finality,
Other borders (limits) remain not in the imagination.

18  God looks at the heart, not at man’s outward form.
The heart of the Faithful is the place of God’s heart.

17 “Zamin” signifies—zam{, from zam coldness and fn affinity. The
Orientals say that the earth is essentially cold. In couplets 16 to 21,
the poet discourses not of ma’rifat-i-'awim, but of mé’rifat-i-khwigs.

18 In things comprehended, limited, and encompassed,—thought exercises
sway ; in matters unlimited, it has no power.
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Thought reflects not more than this :—

“ Thou (O God!) art not related to existence; nay, beyond
this ! ”

O my well-wisher (God) ! keep me in that way,
That my path may be towards rectitude, (so that)

I may choose a road that at the énd of work (time of
departing),
Thou mayst be pleased and I (may be) safe (from sin).

Within creation, not a remedy is mine save this—
That I turn not my head from that written on the forehead
(Destiny).

(That) in supplication (to God), I write & line (of my own
salvation),

Authenticated by the signature of the Prophet (Mu-
hammad).

The ascent of thought is not beyond this that it should say :—

Thou (O God!) art not of the species of created beings, who are of
the stage of change.

Nay ! Thou art external to (beyond) this stage; for the qualities of
eternity without beginning and eternity without end are inherent in
Thy nature.

With a flavour of Sufiism, the poet says:—Thy existence is not in
truth :—

Hustl va kun—coming forth and making, which is the necessity for
the existence of existing things.

Nay Thy existence is—z4t{ va hakiki—original or essential which is
more ; for the existence of existing things is full of Thy existence.

The first line may be—Prevail on me, in that matter.

With supplication and importunity, I write ‘a line in praise of God
Most High ; and that writing is sealed with the Order and the Decree
of the Prophet (on him be peace!). In regard to that writing, there 15
evidence of four persons (see Canto iv., couplet 67) ; and hence it bas
complete credence.
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(That) I bring up evidence in respect to it from the four
friends (of Muhammad)
— A hundred praises be on all four |—

(That) I keep, as my Soul, that writing of beauty (and
warrant of Salvation),
Like an amulet (against enchantment) concealed on the arm

(of my Soul).

In that judgment-place (of the Resurrection), like a sharp-
gword (fearful),

Which is the place both of judging, and also of springing
up and rising (from the grave).

When the Writings (of deeds) go flying towards the man
(or woman),

(That) I open the fold of that writing (of supplication of
mine, sealed by the Prophet),

80 (That) I show it (to Thee) saying :—* Since Thou truly
enforcest command .
« Igsue the order on (agreeably to) this (my writing) ; and
that other (of justice) is Thy order.

28  “Dévari-ghh’"is a place of justice. The comparison between it and a
sharp sword is, on account of its being the place of separation between
the true and the false; or, because the bridge, « Sirdt,” which is rurrow,
is there situated.

% Rust-khez ” agrees in form with guft-gf, shust-shd ; but unlike
these the two parts spring not from the same root, though they ulti-
mately have the same meaning.

“«Khez” has not its true meaning but that of paidé shudan as—

Fulén shahr husn-khez ast, = husn-i-bisiyAr az 4nji’ paidd mi
shavad.

The first “rust-khez ” may signify—the name of the judgment day
or the assembly of souls; and the second, the description of it, or the
assembly of corporeal forms.

« Rast-khez ’’. signifies— “ Rust-khez > signifies—
kiyhmat kiydmat
rustagér bar-khéstan az zamin
gaff paidd kunanda rusti khez
rasté-khez nau khez.

0  See couplets 25, 26 and 27.
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“ My hope is, beyond limit, in Thee ;
“ Turn me not hopeless from thy door.

¢ Although, I have urged the steed (of endeavour) beyond
my strength,
s T have remained half-way, on the path to Thee.

¢ Bring down my cradle (body) to Thy own Court,
« Turn (it) not from Thy path (by so much as) a thread.

“ On my part, seeking (the path of Safety); on Thy part,
road-showing ;

« (On my part), the being ready to die (by intensity of
endeavour) ; on Thy part, life-strengthening.

« Since Thou adornedst my market (of external and internal
excellences), without my being existent,
—¢ By that custom and regulation, which Thou desiredst,

« Take not the painting of embellishment, from my splen-
dour ;
« (ive me a portion, from the treasure of forgiveness.

% What wishest Thou from me, with so weak (dusty) an
existence P
« Non-existent, I was at first : even so consider me.

The travelling of the holy traveller is of two kinds :—.
. Sayr ila Allah, “ travelling up to God,” so that the traveller
comes forth from his human affections, and is attached to those
Divine.
‘b. Sayr £ Allah, “travelling in God,” so that the traveller is
immersed in the Divine essence.
The first line signifies the completing of (@) ; and the second the non-
completing of (b.)
The second line may otherwise be rendered—

" urn not the cord (of the rein of the steed of endeavour) from Thy path.

Since, without my being existent, Thou adornedst my market; and
broughtest me forth from my non-existence to existence ; and gavest me

splendour . . . . ‘
The first line may otherwise be read— Without my endeavour.
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¢ Since Thou castedst a glance (of favour) on me, drive
me not away ;

“ Since Thou cherishedst (me) strike not the whip (of
Thy wrath) upon me.

“ Thou gavest me lofty rank (independence),
¢ Seize Thou my hand (aid me) in this foot-tied place (the
world).

% < Bince Thou gavest me the (spiritual) fame of the re-
nowned ones (of God),
“ O Ruler of Rulers! give me justice (that I may be
independent of the world).

“ The head, on which Thou placedst the Crown (of external
and internal exccllence),

“ Cast not down, at the foot of every mean one of the
road (the worldly one).

“ The heart, which became Thy sceret-keeper, at Thy door,
“ Keep from beggary at every door (in this and in the
next world).

* Make my deeds good, like Thy own conduct ;
* Act not with me as befits my (sinful) conduct.

“ In this (Thy) lofty Court, Nizémi

* Brings only Mustafs (the Chosen One, Muhammad) the
Intercessor.”

88 The second line means—Make me not disgraced ; none strikes Thy
cherished one. ‘

4 In Thy mercy, look; and behold not my sin.

4 Of just Rulers, God is most just. Tt is violence, therefore, to seek
honour from the Rulers of the World. Ask God.
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CANTO IIIL

On Prarse or THE Lorp or PropEETS (MUEAMMAD )—BLESSING
AND SALUTA1ION BE ON HIM |

1 TaE special messenger of the Omnipotent ;
The arriver of the ¢ strong-proof ”’ (to the people of the
world) :

The most precious crown of noble ones (those accepted
of God) ;
More precious than man-born ones :

—Muhammad ! (from) eternity without beginning to
eternity without end, whatever is
Was designed for the embellishment of his name :

A lamp,—in which is the light of (man’s) vision;
In which, is the splendour of all creation !

5 The Surety-holder of the world,—white to black ;
The Intercessor, on the day of fear and hope (the judg-
ment day) :

1 See the translation of the Kurin by Sale; and the ‘ Life of Muham.
mad,” by Sir William Muir.

« Hujjat-i-ustuwar > signifies—the glorious Kurin, the strong argu-
ment as to the truth of Islam, the miracle of the revelation of which will
last till the judgment day.

The special messenger is mentioned in couplet 3.

4  «Parwhr” here siguifies-—roshani; partav-i-nir. In dictionaries
this line is quoted as a proof of its being used in this seuse.

8 Siyh ta safaid” may signify—Bad and good; night and dey; all
things, as-—siyah ta sapids raftam ba tegh.

« Zaman dar " signifies—kafil; matakaffil.
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A tree! (nay) the straight cypress in the garden of Reli-

gion ;
Earthly, in root ; heavenly, in branch :

The place of pilgrimage of those possessing pure-origin
Angels and Prophets) ;

The Lord of Beneficence to the produce-devourers of the
dust (men) :

A lamp, whose light, so long as it was not kindled,
—Light was far from the eye of the world :

The blackness-giver to (the adorner of) the mole of those
of the house of *Abbas (the Faithful);

The whiteness-remover (by the antimony of Isldm) from
the eye of Sun-worshippers (the infidels) :

10 The lip, more welling with the water of Immortality than
the breath of ’Isa;
The body, more black-clad than the Water-of-Life :

¢ Of Muhammad, the purified body was of dust; the pure.soul, of the
sky, or of the sublime Universe.

The second line may be—

An earth in root (origin) ; a heaven, in branch.
9  Touching a mole with black colour is supposed to increase its beauty.

“ Sapfdf ” signifies—a disease (whiteness) of the eye, which causes
blindness.

*Abb4s was the son of Muhammad’s uncle, and the ancestor of the.
black-clad 'Abbés-i-khald if, who reigned a.D. 749-1258, when the
khildfat came to an end.

Since “kh4l” signifies cloth of Yaman, the first line may be—

The blackness-giver to the Yaman-raiment of the house of ’Abbas,
10 “BAd” here signifies—the breath of Jesus, whose intrinsic quality
(the Muslims say) was the raising of the dead to life and the curing of
disease.
Muhammad is said to be black-clad, by reason of veil and screen.
The Water of Immortality is situated in a dark land called the
Darkness.” See Canto lxix.
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The sky his victual-tent pitcher on the earth,
The earth (in boasting) his five prayer utterer to the sky :

The (house-) column from (being) his support became wise,
The moon, by his finger, became finger-shattered : *

The Rulers of Rim and Ray, his tribute-bringers :
Kisra (Khusrau) and Kay sent tribute to him :

“Panj naubat’ may signify five things used in the time of joy—
duhul, the drum ni.e, the fife
damimat, the small brass drum ts, the drum
tambak. the trumpet

Or it may mean—*“namiz-i-panj géna,” the five daily prayers of a
Muslim, {:: uttering of which reverberates from sky to sky.

At the door of the Monarch Sanjar, they used to beat five drums;
before his time, four only.

“Chér-tdk” is a blue coloured tent (in Hinddstin called “riwti’’)
with two upright poles and one ridge pole, used as a kitchea.

« Khima afgandan ” signifies—

Khima farid 4wardan, to lower (strike) a tent.

Khima bar pa kardan, to set up (pitch) a tent.

In his own masjid, at Madina, Muhammad used to lean against a
colamn and give directions to his “ companions.” When, a pulpit being
built, he left the column, it began (through pain of separation) to
lament. Muhammad, taking it in his arms, consoled and hushed it into
silence. This story is related in detail in the book of Prophecy, as one
of his miracles, because the lamenting of a stone proves that it became
(by Muhammad’s blessing) possessed of sense. The spot is now marked
by a stone column called “ B! Mukhallak.” The pulpit was made by
one Banu, two cubits long, one cubit broad, with three-steps, each onc
span in height. Muhammad used to sit at the top. See * Burton’s
Pilgrimage to Makka,” pages 229 and 247.

“Angusht kash *’ signifies—

shik shud, shattered angusht kashida, finger-drawn
nabhad sikht4, made non-existent

It is said that, at Makka, Muhammad struck the moon in two halves.
—=See Clarke’s translation of the “ Bustin of Sa’di,” page 10.

Ray (built by Alexander the Great) is the capital of Persian 'Irdk.

“Réam ” is an indefinite name for the region west of the Euphrates
as far as the shores of the Euxine and the Mediterranean.

“ Kay,” signifying king of kings, was given to four monarchs—

Kay Kubad (Dijoces) ; Kay Khusrau (Cyrus) ; Kay-Ké,us (Cyaxares) ;
Kay Luhrasp (Cambyses, or Smerdis t1e Mage).
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An Ocean! what shall I say P—Like the Cloud, the rainer,
In one hand the jewel (of the Kurén); in the other, the
sword (of slaughter of infidels).

15 With the jewel‘?of the Kurdn), the world adorned ;
With the sword (of slaughter), justice for the religion (of
Isldm) sought from the world.

If the Watchman (the King) draw his sword against
(anyone’s) head,
The point of his sword takes crown and diadem.

When he (Muhammad) presses his foot (is resolute) to take
the enemy’s head,

He transports to the (person’s) head a sword that he drew
not against his head.

A coat (made) of two worlds (this, the lining; and the
next, the covering) they stitched together ;
And from those two (worlds) gathered decoration.

When that resplendent coat became his place (Muhammad’s
covering),
It was less than his stature by a span.

20 On his stature, which God has adorned,
Verily He has desired the Divine adornment.

17 Couplets 16 and 17 form a “ kit’a-band.

If the watchman of the kingdom had drawn hissword against anyone's
head, he would have cut through crown and diadem. But Muhammad,
by purpose alone, without drawing his sword, cut off, from afar, his
enemy’s head.

18 “Afrokhtan” is a mistake of the scribe’s for andokhtan.”

19 “Mulamma’” may signify—two-coloured. The colour of this world
is ugly ; that of the next, lovely.

“ Daste’ signifies—shabr; wajab.
The first line may be—
When that resplendent garment became his litéle coat.
20 Muhammad's stature was worthy of decoration appertaining to God,
rather than of that appertaining to two worlds.



22

24

OANTO IIIL.] ON PRAISE OF THE LORD OF PROPHETS. 29

In the beginning of the work (of Creation), he was the key
of liberality (of God);

By him, the locks of many citadels (of infidelity) opened.

By him, plenteousness at the scanty feast ;
The evidence of the stone as to his miracle.

The Sultén empty of hand (austere), wool-wearing (world
adornment—abandoning).
Submission buying, and Royalty selling :

On the night of swift flight,—by his decorated garment,
Embellishinent to the skies :

The word “feast’” may refer to the feast of Islim. In past times,
through the influence of the infidels, few were in the religion of the
prophets of Isldm. At the time of the embassy of the prophet, the feast
of Isl4m acquired greatness by his auspiciousness.

Or it may refer to this—

One day a person invited Muhammad to a feast at which the victuals
ran short. By the blessing of the prophet, the scanty food became abun-
dant to such a degree that all ate to satiety and yet there remained. Itis
said that one kid (halwén) sufficed for nearly three thousand persons.

The story of the stone is this—

Abd Jahl (on him he curs s!), secreting some pebbles in his hand,
came before the messenger of God and said :—* If thou knowest what is
in my hand, I will become of thy religion, and never again practise
infidelity.”

‘The "prophet said :—If what is in thy hand gives evidence to my
prophecying, what wilt thou ?”

He replied :—* This will be more wonderful than that.”

The propbet said :—* In thy hand are some pebbles.”

The pebbles shouted saying:—“ Muhammad is the true prophet and
only messenger!” or they recited the Kalima,e shahadat.

The accursed Abd Jahl, hearing this evidence of the pebbles said :—
« Thou art a powerful magician who hast caused stones to speak.”

Muhammad putaway the title of king, and took up that of slave to God.

« Pagshmfna-posh ”’ may signify—the woollen garment, which was the
raiment of Adam, the father of mankind, and of the prophets.

« Shab-i-turk-14z " signifies—the night on which Muhammad ascended
to Heaven. See Canto 21, couplet 70.

The Turkomans used to assault on a dark night.

« Mu’arraj ” signifies—a decorated garment (not in the dictionary) ;
«Mu'arrij” signifies—a ladder-ascender; ‘Mu’arrajgar” signifies—a

DU St et o fan  aflilr i hafbrdna
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25 The (great) Night (earth’s shadow) only a shadow of the

1

1

canopy (of honour) of his ascent;
And the (lofty) sky, only a step of that (his) ladder (in
search of propinquity to God).

“ Jirhz” signifies—a golden shaft, on which thev hang a banner.

The sky itself is both a garment decorated with stars, and also a
decorator of its own decoration, by Muhammad’s ascent.

On the night of excursion and swift flight (to Heaven) ot that Prophet
who reached near to God and gave decoration to the heavenly beings, his
decorated garment became (by his great exaltation)a golden shafted
banner for the Heavens.

« Mu’arrajgardn ” may signify—the angels, the stars, the attendants
about the throne of God—all of whom are “ascenders.”

The couplet will then be—

On the night of swift flight—by his ascent (to Heavern),
Embellishment to the ladder-workers (angels, stars, attendants) of
the sky ;
but this rendering is not so appropriate.

CANTO IV.

Tae NieET 0F THE ASCENT OF MunmAMMAD, THE CHoseN ONE
(PEACE BE ON HIM).

A night that made the sky assembly-adorning (resplen-
dent with stars),

The night, through the splendour (of the stars) laid claim
to (being) the day:

The canopy (the seventh heaven) of seven kings (the seven
planets)—the throne ;

The jewel (of the stars) arrayed in (its own) silk of Chin
(the azure sky) :

As the couplet stands, r4 is understood afte ES i
o o conplet st d r asmin. Otherwise the
" A nighi_;,——which the sky made assembly-adorning (with stars).
or a curious account of the “night-journey” see :—Prideauz, “ Life
cf, Mahomet,” pp. 41-51; Muir's « Life of Mahowmet,” ii., pp. 21,9—222 ;
D’Herbelot, Art. “Borik”; Lane, “ Modern Egyptians,” ii., pp. 225;

Mha Wewie Quan vYITT
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Of those green wearing (angels and Hiris) of the garden of
Paradise, the chief (Rizvén, the porter)
Adorned with verdure the sowing and the sown-field :

(On such a night) Muhammad—who was the Sultan of
this cradle (the earth),

(Who) was heir-apparent of so many Khulafa (prophets)—

Opened the mouth of the musk-bladder (of his body) in
the temple of Jerusalem ;

Placed his head at (went to) the marge (of the sky), from
the navel of tue earth (Makka) :

Gave himself freedom from the bond (affections) of the
world ;

Became intimate in friendship with the bearers of God’s
throne :

Bound up his chattels (departed) from this street (the
world) of seventy paths (many sects),
Tent pitched at the seventh Heaven:

Heart disengaged from the work of the nine closets
(amorous affairs) ;

To the nine closets of the sky (the nine Heavens)
hastened :

He leaped from this dome (lust of the world) of four
shackles (elements) ;
Urged to the lofty seventh sphere his steed !

A Burak—the hastener, lightning-like, beneath him,
His housings, like the sun, bathed in light:

¢ Qar-i-nafa kushadan ” signifies—mu’attar kardan, to beperfume.
“ Sar-i-méfa ” may signify—
Muhammad’s mouth, which, at Jerusalem, opened in discourses and
words of the prophets.

¢« N4f-i-zamin ” signifies properly—Makka or the Ka’ba; but it may
here mean Jerusulem.

From Makka, Muhaminad went to Jerusalem; he perfumed it with
his corporeal-odour ; and thence went to the skies.
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A star, Canopus, in the zenith of Arabia (Makka) shined !
From him (Burak), the perfumed leather of Yaman
obtained colour :

A body of silk (soft) | nay, a hoof of pearl (rounded) ;
A mover (smooth and swift) like pearls on a silken thread :

The star, Suhayl, begins to rise from the south of Yaman, when the sun
is in Leo; (the beast) Burdk is likened to it. Adhim is a perfumed
leather (bulghfr) of Yaman which by the rays of Suhayl acquires a red
colour and an agreeable perfume. The phrase, perhaps, refers to—
The bringing of the faith of Islim to Yaman.

Burék was silken as to body, silvern as to hoof; and %o such a degree
swift moving that nothing could equal him.

Jalalu-d-dfn in his commentaries on the Kurin thus reports from
Muhammad’s own declarations—

I came riding on Al Burdk, an animal of a white colour, greater than
an ass and smaller than a mule, with cloven hoofs: and he bore we
until I came to the Temple of Jerusalem, where I fastened him to the
ring to which the prophets of old fastened him.

The author of the Mu,4riju-1-Nubuwat says :—

Then I beheld an animal standing larger than an ass, but less than
a mule; the face resembling that of a man, and the ears those of the
elephant ; his feet like the horse’s and his neck Like the camel’s; his
breast as a mule’s, and his tail like a camel’s; his legs those of the ox
with cloven hoofs. On his thighs he had two wings; when these were
expanded they included between them all from east to west, and when
he drew them in they fitted close to his side.

When Jibrdil (on him be peace) on the night of Muhammad’s ascent
wished to bring a beautiful and graceful steed from paradise, the Angels
refused. Hence for Muhammad’s riding he chose Burak, the meanest
of all the steeds in Paradise.

Burik said :—Where takest thou met* On hearing Muhammad’s
name, he became greatly pleaseG and came forth ; but at the time of
mounting he delayed and besought a covenant with the prophet,
saying :— :

In the' plain of resurrection be pleased to ride me for the sake of
interceding for the people.

The prophet consented.

Some say that Burfk refused to let Muhammad mount till he had
interceded with God on his behalf.

They say that “In,lu sham ” (a flower beautiful and soft) should: be
substituted for “lulu sum.” The first line will then read :—

A hadv of ailk! nav the (delieate flowar) luln sham.
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Not a (musk-) deer,—yet a navel, full of musk;
Teeth, deer-like, pearl-studded.

Of more pleasant rein (action) than that which comes into
the imagination ;

And of more swift motion than that which the arrow -has
from the bow.

The imagination (of the Sage) loftily moving, the swiftest
hastener,
Remained seventy paces behind him (Burak).

For world-subduing, angel-like (in power) ;
Not a World-Subduer ; but, & World-Bearer (Muhammad-
Bearer).

That night, why became he intoxicated with his (mean)
night-colour (blackness) P

(Because) such a great night-lamp (Muhammad) came,
like the moon (swiftly), to his grasp.

¢« Néfa ” here signifies—N4f, hé being redundant, as Ehéna for Khin.

Even as the deer’s mouth is full of teeth, Burik’s mouth was set with
pearls and jewels.

In the Pahlavi language, dand4n-i-4hd signifies—Asmén, the sky.

The second line would then read :—

The beast Burdk was adorned with pearls, as the sky with stars.

The first line puts a question ; the second gives an answer.

“ Shab rang” signifies—A black jewel of little value called shaba; a
black horse called Kumayt; a flower black and yellow; a thing of little
value.

Shab chirdgh signifies—A beautiful jewel of great value from the
island Bahrayn, which at night kindles like a lamp.

Of all the heavenly bodies, the moon, * the courier of the sky,” is the
swiftest mover.

Notwithstanding his night hue, or blackness (which is & mean colour),
that Burdk became pleased with himself, saying :—* O happy Fortune
of mine that on a mean steed like me that Prophet (Muhammad), come
(swiftly) like the moon, will sit !”

Again—That Burdk of night hue, in the darkness of night be-
came intoxicated (joyous), and had no thought of the darkness and
went straight ; because the jewel of the lamp (Muhammad) moon-like
all luminous came to his hand.
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He so proceeded that, from the impetuosity of his pace,
His being at rest surpassed his being in motion (so that
none knew of his going) :

He extended his pace to vision’s limit (such was his
stride) ! .
Verily he placed his own foot on vision.

The Prophet, on that Khatlan steed, the road-traveller,
Brought forth dust from (trampled) the cystalline sphere

(the sky).

Both he (Muhammad), the road-recogniser, and also the
steed (Burédk), the road-traveller ;
O excellent steed! O excellent Rider !

When, from this monastery.(of the world) he attempted
the door (of the sky),

The sky, by his hand, made fresh its patched garment (of
Faith).

For him, the blackness of the sky became a rose-garden,—
For him, the luminous ones (the stars) luminous of eye
become.

That Burik, notwithstanding being of little value, became, by Muham-
mad’sriding, joyous and leaped, saying:—Yes; a priceless night jewel, like
the shining moon, has come. For when the mean beggar finds a priceless
jewelhe becomes joyous; and from much joy, his foot comesnot to theearth

The first line may be rendered—That night-grazer (Burik) became
intoxicated with his night colour.

The couplet may be—

That night,—with his (mean) night-colour, why became intoxicated
That great night-lamp (Burék), come (from Paradise) like the
moon (swiftly), to the hand (of Muhammad) ?

The fowl so long as its flight reaches not the limit of swiftness, beats
its wings; but when it reaches the height of flight, it beats not its wings
and shows no motion.

Khatlan is a district in Badakhshén, famous for its breed of horses.

“@ird bar 4wardan  here signifies—lakad kob sikhtan, to kick ; ph,e
mAl kardan, to tread under foot.

¢ Khirka ré t4za kardan ” signifies—

Libés-i-thzagf yéftan; khirka,e khiléfat va naumur{d{ yaftan,

In every sky is a door.
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Wi.thin that screen, (God) that was free from stain,
It is not proper to go, skirt dust-stained (with sin).

He first came to the Ocean of seven stars (the seven Heavens) ;
Washed his foot in the seven earthly waters :

Let go his chattels (human qualities) on the stars (the
seven planets) ;
Gave the cradle of sleep (of carelessness) to the moon.

Broke after that the pen on (entrusted writing to) Mercury
(the Secretary of the Sky) ;

—For the one, who can neither read nor write, takes not
up the pen—

Gave the smiling (open) countenance of disposition to Venus;
Gave, thankfully, a round cake (orb) to the Sun:

It appears that Muhammad’s ascent to the throne of God was in the
spirit, not in the body. See couplet 31.

Couplet 25 appears to contradict couplet 24. Nizdm{’s custom is first
to mention the abstract (khuldsa) of the tales (kisas), by way of sum-
mary (ijmal), and afterwdrds to work out the details.

See Canto xxiii., couplet 18 ; xxiv. 74.

« Haft-4b-i-khak{ ” signifies—bahar-i-sab’a-i-ikdlim-i-sab’a, the seven
seas of the seven chimes.

Each of the seven Heavens (like to a sea) is the place of one of the
seven planets ; every star in it is like unto a pearl.

The second line may be—

(a) He washed his dusty foot in seven waters.
(b) He washed the dust of his foot in seven waters.

The first line gives the summary of the details mentioned in couplets
26 to 32.

The moon, in waning and wazing, has in tropical climates the form
and the position of a cradle. Hence, Muhammad is said to have given
it a cradle.

The effects of the moon in producing sleep are well-known; since it
is the * courier of the Sky,” it often sleeps not.

Muslims call Muhammad, who could neither read nor write—Nabiy
Umm{y, the Iliterate Prophet.

« Kalam shikastan” signifies—pesh kash kardan; guzashtan-i-gifat-i-
kitabat.

« Nihed *’=Zuhra=lu,lu,e falak, Venus; or the pearl or the minstrel
of the sky.

“Taldk tabi'at” signifies—

Kushidagf.e tab’; imbisit ki muktazi,e tabf’at-i-bashar{ ast.
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(Glave the fire of his own wrath to Mars;
—Because, anger went not farther in that path (to God’s
throne).—

80 Let loose self-adornment on Jupiter ;
Fixzed another signet-stone on his ring (of command):

Gave the blackness of the book (of human letters) to Saturn ;
Took only the pure jewel (of his own purified Soul) with
himself :

Prepared for every stage (constellation) a present (of his
corporeal qualities),

To such an extent that, with a heart alone (purged from
dross), he remained.

The souls of the Prophets his dust become (followed in his
rear);
BEach one hand-fixed (in attendance) in his saddle-strap.

Hoe urged—height on height, mountain on mountain ;
Caused his steed to leap (from) hill to hill.

29  Mars is called—turk y4 jallid-i-falak, the soldier or the executioner of
the sky.

80  Jupiter, the judge of the sky, is self-adorning and self-fashioning.
For a judge it is proper to bind the turban and to display pomp.

The second line may be—
Jupiter fixed another signet-stone on his ring (of command).

81 To Saturn he gave the arts of reading and writing (external arts).

82 “Nuzul” may signify—tuhfa, a present. If it be so, couplets 26 to
81 will stand as they are. If it mean—food, etc., provided for a guest,
Muhammad must be regarded as the guest, not the host, of the seven
planets. The first line of this couplet will then read—

Gave up (abandoned) the gifts (presemted to him by the seven
planets) at every stage.
In this second rendering there is a difficulty~- .
¢ Ba chize pardilkhtan” signifies—to be engaged in a matter.
“Az » »  —to be disengaged from a matter ; to
abandon it.

" Hence, “ba nuzule parddkhtan” will signify—to be engaged in ar-
ranging a present.
84 “XKamar,” “koh,” “ girewa,” each here signifies—the sky.
Mubammad’s ascent was made in such a way, as a lofty hill on

another hill climbs. He passed from sky to sky, till he reached the
throne of Grod.
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85 In‘message-service for him, Khizr and Mdsa running ;

What shall I say? Mastha (the Messiah) running in his
suite !

In the limit (of time), in which they express a breath;
Nay ; in which they express a single eye-torment (eye-
twinkling),—

He passed beyond the roof of the sky ;
(And) folded the leaf (page) of earth and Time.

From the speed of his motion,—sgaw not
Any of those around him, his dust (of flight).

In that excursion, from his arrow (Buréik) full of power,
The sky remained behind many bow-shots.

# In far observatories (the lofty heavens), his (luminous)
body wove ’
Upon the spirits, bodies (garments) of light.

85 Tt is said that—Jesus proceeded on his own ass. HéAr(m was the
eldest brother of Moses.

3  Three renderings are given—

Na bal chasm-zakhme
» Jak 4 » -
,» dam balki chashme.
¢ Zakhm.i-chashme ” signifies—As{b-i-chashm, eye-calamity, fatal
misfortune.

87 “Zamén” signifies—the space between earth and heaven, the field of
day and night.

88 When a man runs swiftly on the tips of his toes he raises no dust.

39  See Canto iii., couplet 24.

« Partab” may signify—a featherless arrow that falls farther than a
feathered one ; powerful.
The first line may be—
In that excursion from his arrow (body) full of power.

40 “Ragad” may signify—information-takers, who sit a the head of
the road; the place of their sitting; a lofty platform which the sages
of past times built with a height of seven hundred yards (gaz) on
mountain-tops, whence they viewed the rising and the setting of the
stars, and other heavenly actions.
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In that road (of excursion) void of the path of wandering,
Both his load (of self) and his steed (Burék) left.

The angel Jibr4,il, by his path, wing-shed (impotent) ;
The angel Israfil from that contest (of swift flight) fled.

The abode « Rafraf’ (of Israfil), by farsangs passed;
Ho made rhythmical sounds (in praise and prayer) in that
(higher) screen.

From the door of Jibra,il’'s abode to the pillar of God’s
throne,
Step by step, the carpet—his purity cast,

45 He passed beyond the council place of the bearers of God’s
throne ;
Came to Daraj, and travelled (completed) the stage.

The region of sides (dimensions) reached the limit
(ended) ;

The cutting (ending) reached the compass of Time (God’s
throne).

The earth-born-one (Muhammad), to the sky hastened,
Earth and sky hurled back;

41 “Berdh az dwhrag{’” may mean—
A road far from confusion or wandering ;
» in which is no path of wandering;
»  which is roadless, or in which travelling is difficult.

48 “Rafraf” may signify—a valuable couch or a decorated litter, which
appeared after Burdk was left at the Sudratu.l-Muntaha (Jibra,il’s
abode), and on which Muhammad ascended to God’s throne.

One farsang=3 karsh=6 miles.
44 “’Usmat” signifies—tanhd{ va tajrid.
The second line may be—
Step by step, the Carpet of Purity, (God) cast.
4 “Daraj” may mean—a place in Paradise ; the splendour of God.
Having travelled all the stages, Muhammad reached the precincts of
God’s throne.

46  When Muhammad, beloved of God in eternity without beginning,

approached the throne of God, dimensions of space ceased, and the

compass of Time terminated; because the sides ended in Heaven’s
convex surface,
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Caused his solitary journeying (free from corporeal affec-
tions) to reach to such a place,
That of his existence naught remained with him.

When he became a dancer (traveller), in the path of non-
existence,
He came out from his own existence.

In that circle of revolution of its path,
From (by) his head (-place), appeared his foot-place.

Boldly, he travelled that path (by God’s throne) without
nadir, or zenith ;
—For, in a circle, is neither highth nor depth.—

They (the ministers of Fate and Destiny) uplifted the veil
of (God’s) majesty ;

They made the closet (God’s throne) void of strangers
(angels and spirits).-

In that place, in which thought has seen no place,
Prayer (came) from Muhammad ; and acceptance (of
prayer) from God.

A voice that proceeded without the agency (of the tongue)
he heard,
The countenance of God, fit to be beheld,—he beheld.

The second line means—In observing the majesty of Gtod, he became
senseless.

« Nist{” signifies—I14 makén ; fand fi lldh.

This couplet explains couplet 48.

Couplet 48 describes the passing away of lusts and human qualities ;
couplet 49, the passing away of possible existence (hasti-i-imkan{).

In the first line o refers to d4,ira; in the second it refers in both cases
to Muhammad.

When limit remained not, sublimity and profundity [zenith {(fauk)
and nidfr (tabt)] became one, and difference between the motion of
hand and of foot ceased.

‘When he passed beyond the skies, depth (zer) and height (béld)
became one ; and so beginning and end. See couplet 41.

For the use of the word “highth,” see Mason’s “ English Grammar,”

21st edition, page 125.
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85 Of the Presence possessed of majesty (God)—he beheld so
much that
Neither was side on that side, nor (external) form on this side.

His body, all eager like the narcissus become,—
A single thorn (prohibitor) around him wandered not.

In that narcissus-form, which that garden (Muhammad)
had,
Perhaps his eyes possessed the collyrium of Mazagh!

He passed by the tray of intimate friendship (with God);
He both enjoyed ; and, also, made the gift (of Islam) to
us special ones (true Muslims).

His heart took the splendour of God’s grace ;
Behold the great orphan (Muhammad)—what sovereignty
he seized |

60 Towards the earth, he came face-illumined ;
Every science of divine philosophy learned :

Went (to God’s throne) and returned, in such a way,
As comes into the imagination of none.

From the impetuosity with which, lightning-like, he
"measured the road (travelled),

The heat of (arising from) his sleeping departed not from
the sleeping-place.

55  With the eye of the head, not of the heart, Muhammad beheld God’s
Court, sideless, formless. In the Makhzanu-l-asrir, Nizém{ says—
‘With the other eye Muhammad gazed ;
Nay, he saw by that (eye) which he had in his head.
That side refers to God ; this side to Muhammad, whose body was all
Light.
56 The narcissus, whose body is all eye, has no thorn.
57 “Haraf” signifies—taraf.
The blessed Kurin says:—*The Prophet’s eye looked not at any
other thing and committed not disobedience. All things glanced at
the Prophet ; but he regarded none save God.

" The spirits gazed so much at Muhammad that he became of narcissus-
form (all eye).
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Of the night—I know not what the state was.
Was it a night; or, indeed, was it a year ?

Since it is possible that, in a moment, our (human) souls
Circulate (asleep or awake) around the World,

His body, which is more pure than our souls,
If it went and came (around the World) in a moment,—it
is allowable (possible).

Best,—if I offer the jewel of my soul for him,
(And) exercise praise-uttering, in regard to his four friends
(° companions ™).

The jewel (of praise)-purchasers are four ; and the jewels
(of praise) four; .

To the seller (me, the Praiser), what business with exag-
geration ?

Although, I am firm of foot, in love for ’Alj,
I am not also void of love for *Umar.

In this way, in this (my) eye of luminous brain,
Abu Bakr (Umar) is the (flaming) candle; and 'Usman
(Ali), the (shining) lamp.

In the world are four jewels, Muhammad’s four companions—

gidk, truth  Abd Bakr haiy4, modesty  ’Usmén
’adl, justice 'Umar shujd’at, bravery Al{ Murtaza

“ Fagz(l” is plural of fazal, angmentation, excellences ; it here means
a chatterer.

Couplets 67 and 68 were, apparently, written after the body of the
text had been composed.

If one asks:—Why Nizdmi gave not precedence to 'Umar? it may be
said that precedence of mention is not a proof of excellence. Otherwise,
it would be necessary to prefer "Umar to Abé Bakr, of whom no mention
is made till the 69th couplet.

The contention of the Sunni and the Shf'ah sects of Muslims is in
regard to “Umar and ’Alf.

Couplets 66 and 70 are in praise of the four companions.

«Yshk” and “mihr” signify—religious love, and nothing more.
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70 With these four Sultans of Darvesh name,
Four takbirs (the end) of the empire (of the khildfat of
Islam) became completed.

O excellent Leader of those sent (prophets) !
The Accepter of excuse (for sin) of those fallen (in adoration

of God) :

The first great standard, in the beginning of Creation ;
The last great sign, in the end of Time.

Thou art the Chosen-One of both Worlds ;
If anyone be like thee, thou art indeed that one.

Thou art the key of the lock of treasures,
The door of good and of bad made apparent to us.

7s Night and day, without our covenanting,
The decree struck—*¢ O my Follower! O my Follower |”

Of the meanest of the followers of thy dust (path),—I
Notwithstanding this (my) weakness (in the faith of Islam)
—+the great prey of thy saddle-strap.

70  “Takbir,” magnifying God by saying, “Allah akbar” (God is
greatest) here signifies—Ehétima, kar, the end ; namaz-i-janiza, funeral
prayer.

“Daulat” signifies—khiléfat-i-din-i-Muhammad ; asbib-i-dunyavi.

The four sultans of darvesh-form recited the takbir (the funeral
prayer) over the empire, thinking it dead. Whatever are the conditions
of world-abandonment, performing pilgrimage, fighting against infidels,
and making the five benedictions—these four successors of Muhammad
performed.

72 Muhammad was created before all; and will be the first to rise.

74 “Ganjinabd” here signifies—

shari’at, the laws of Muhammad hakfkat, truth
tarikat, the way of God ma’rifat, the knowledge of God.
Or it may mean—amr-i-hakk-ta’ila; ahkdm-i-haldl va hardm; gawdb
va 'azdb-i-bandagén.

76  “Be zimmat{” signifies—be’ahd va paimén bhdan, the being without

covenant.
“Zimmati” signifies—gahib-i-zimmat.
76  They fasten not feeble game with game-cords to the saddle.
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Nizami, who became city-bound (captive) in Ganja-city,
Let him not be portionless of thy blessing !

< Shahr-band ” signines—one who, by the magistrate’s order, is for-
bidden to leave the town.

Nizam{ was born at Ganja, a town {(on the river Ganja flowing
into the Kur or Cyrus), four days distant east of Erivan (near which
the Armenians say Noah planted his vineyard), which abounds with
vineyards, gardens, and fruit-trees; and has a pleasant climate. Hamd
Allah, who died in a.p. 1849 (a.m. 750), in his work “ Mizhatu-1-kuldb,”
relates that this town, founded by Alexander the Great, was rebuilt by
Kay Kub4d (Dijoces) ; that it was formerly very great and well-popu-
lated ; and that remains of some of the buildings are still to be seen.

M. Klaproth in his description of the Russian Provinces between the
Caspian and the Black Sea, says :—

“(anja, a very beautiful city, was long governed by a khan who
was vassal to Heracleus, King of Georgia. When the Russians took
possession of this kingdom, Javat, the khan, refused to submit, Prince
Tzitzianof marched against him at the head of three thousand men.

“ On the 15th of January, 1804, he took the town by assault ; the khan
was shot. The officers obtained much booty, and called the town after
the Empress Elizabeth, Elizabetopol.

“This town was once as great as it was beautiful. One may yet behold
the ruins of a great number of houses and kéravén sérd,es; and, ata
distance, a sepulchral edifice in stone, of which the vault is beautifully
and artistically constructed.

¢ The population consists of Turkomans, with a few Armenians.”

Sir John Chardin (circa a.n. 1672) says:—

“The complexion of the Georgians is most beautiful ; you can searce
gee an ill-favoured person among them; and the women are so
exquisitely handsome that it is hardly possible to look upon them and
not be in love with them.”

Sikandar appears to have been of the same opinion. See Cantos xxxvii.,
xxxviii. and xxxix., describing Noshiba, the Queen of Burd4, in the
vicinity of Ganja.

“ Ganja” (compounded of ganj, treasure, and the obscure hé) signi:
fies—treasure-place.

Sikandar, on his way to the East, buried the treasure of his army at
Ganja and returned by a different route. It must, therefore, be con.
cluded that the treasure still lies buried there.

See Canto xl., couplet 66, 71 and 82.
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CANTO V.

O~ taE CoMPOSING OF THE BoOOEK.

A night, like the morning, with the jewel (of Divine
splendour) adorned ;
With so many morning prayers (from God) desired.

From the luminous moon-light, the world shining ;

From the Earth’s navel musk (darkness of night) poured
out (dissipated).

The market of dust (the world) became void of clamour ;

The ear reposed from the clamour of the bells (of the
Kafila).

The night guardians with sleep intoxicated become ;

The true morning head to the water lowered (not dawned).

5 I,—from the work of the world (sleeping) hand uplifted ;
With the chain of thought, foot-bound becoms :

(In intense thought), heart expanded, but eye stitched ;.
For keeping the path (of thought), heart kindled,

1 Morning prayers are especially agreeable to God—so says the glorious
Korin.

“Jaras ” signifies—zangalah-i-buzurg, a large globular bell, which
they fasten to the neck; it is sometimes called—dara.

All the animals had gone to sleep, and the sound of the kafila-bell
reached not the ear. Or, the market of the world had become void of
the noise of men. Because, in the very early morning, all are in the
sweet sleep of carelessness ; and even the hour-bell is silent.

In the country, guards fasten to the waist bells, the noise of which
serves to keep them alert and vigilant. In Canto xix., couplet 50, we
have— .

“ From his waist the watchman of the sky (Saturn) suspended
“ A golden bell, for the guarding of the King.”
4  “Subh-i-sadik ” signifies—the true dawn.
» Kazib » false ,,

“Sar ba &b faro burdan” signifies—ghota zadan ; néd padid shudan.
The length of the night was such that it might be said—the true
dawn appeared not.

6  Dil kushAdan va dida bastan are necessary for contemplation.

“Réh.déshtan” signifies—safr kardan va muntazir bidan; khass
kardan-i-réh bard,e 4madan va shudan.
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On this account,—How is it proper for me to make a
game-receptacle (work of lustrous verse) ?
To cast a prey (the subject of verse) into that receptacle P

My head cast (on the knee) like one distraught ;
Like the pillow of asses in the ass-picture :

My head found a place on the top of the knee;
Earth (the knee) beneath my head (lowered in thought);
sky (the head) beneath my foot (of thought):

(By reason of perturbation) in the pulse of my limbs, ease
none ;

My head (in intensity of thought) the foot of my chair (of
thought) become :

In motion of thought, road travelling to the upper world,
From side to side (the whole body) a round revolver become :

“Matrah” signifies—anything with which they make a prey of
animals. Some say it is a large net; others,a bag in which hunters
put the birds which they have caught. This word is not given in
Johnson-Richardson’s Dictionary.

In some cases, sariin occurs in place of saram. It means a horn, but
here signifies the buttocks of men or of animals.

“ Gorin-nigir ” is a picture-gallery, in which they paint the forms of
asses and other animals. The custom of sitting of asses is in this wise
—When they come from the grazing-place to the sleeping-place, they
make a circle. Then one sits down, and another (placing his head on
the knee of the first) sleeps; and so for the rest.

In the Gorin-nigir, they paint the picture in this very way. ngamf
compares his own state to that of the asses in the ass-picture.

The difficulty is that here he places his head on his own knee ; whereas,
in the ass-picture, the asses pluce their heads on one another’s knees.

It is said that the ass places his head on his own knee, and not on
that of another.

« Asfma ”’ comes from—sdm, 4sdm, dsdma.

Although earth was beneath my head, and by reason of abjectness
and lowness apparently the head-pillow,—yet the sky was beneath my
foot. I had really brought the lofty world into my possession; then the
sky was beneath my head.

By intensity of thought, true moderate motion had gone out of my
pulse in such a way that a state of perturbation appeared; and my head
had become lowered to such a degree that you may say it was beneath
my foot.

¢ Gird-gard ” signifies—mudawwar-gardanda, a round revolver
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(Apparently), my body in the corner (of retirement) left ;
(Really), to the plain of the Soul (the upper world) read-
provision taken up:

Sometimes, example (counsel)-accepting from the unread
tablet ;
Sometimes, lesson-taking from the books of the ancients.

Like a candle, fire (by intensity of thought) fell into my
garden (of the brain) ;
My (burning) garden (brain) became my fiery mark.

15 (The brain) the melter, like wax in the sun;
By such a piece of wax (consuming thought, the path
of) sleep, closed to my eye.

From me (from seeing my state) the Magicians learned,
Since by their own wax, they stitched up (prevented)
the sleep (of men).

In those contemplative paths (of verse),
The pure (whole) brain in my head became perturbed.

“ Gard-gard " signifies—revolving, revolving=much revolving.

So they say: khatir-i-dostdn bigh-bigh shiguft.

Sometimes, in thought, I was head-on-knee; sometimes, from this
side to that side rolling, rolling, (I had) gone.

12 Apparently, I had placed my gross body in a corner; really, [ had
become 3 traveller to the Upper World, whence, as stated in the tra-
ditions, joets bring weighed subtleties.

13 From the books of unskilful poets that obtained not currency,I took
warning, saying:—¢“ Why should I waste time like them in uttering idle
tales? I will utter weighed words that shall pierce the soul.”

The unread tablet may signify—the work of a poet devoid of skill, or
that of a new poet yet unread, but worthy of being read.

16 If mom-i-man be read for *“ mom-i-khud,” the second line (the cause
of the first) will be—

Since with my wax (my brain, the melter) they (Fate and Destiny)
stitched up (prevented) my sleep . . . .
Magicians close the path of sleep to a man, by making his effigy in
wazx, sticking it hot into his eye, and uttering an enchantment over it.
‘When mom-i-khud is read, the second line qualifies the first.

17 “Andeshnik” signifies—that stage of thought when it reaches far

distant places.
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From the agitation (sleep) of the brain, came mine a
dream ;

In that dream, I beheld a beautlful garden (the lustrous
verse of the Sikandar Ndma),

From which variegated garden I kept plucking the date
(of subtlety) ;
And of it kept giving to whomsoever I saw.

The date-gatherer (Nizami) came (awoke) from sweet
sleep :

—A brain, full of fire (verse); a mouth, full of water
(haste to write the verse).

At the first prayer (dawn), the mu,azzin exclaimed :
‘¢ Pure is the Living-One, who never dies!”

—A sudden cry (on hearing this prayer) issued from me ;
For I was full of thought (grief), and void of myself—

When the morning of happiness appeared in proper time,
I became alive (returned to sense) like the wind in the
morning time.

I 1it up a candle (of the lustrous verse beheld in the dream)
night-illuminating ;

And, like the candle, burned with the thought (of establish-
ing the verse).

This Sikandar Ndma is a magnav{, which means—a ballad, a romance
or an epic in rhywme, such that each migra (line) rhymes with its fellow
but the same rhyme runs not through the whole of the poem.

My brain (from the fire of desire) was hot; and my mouth (from

envy) full of water—from the dates which I had seen in my dream.

The mu,azzin of the masjid, before morning, in the streets of the
city, with a lofty voice, exclaims: wysnd sV (o @\ssw 50 that morning
risers become awake.

In some places, the mu,azzin, from the pulpit of the masjid, with a
loud voice, utters: . . . \s= 50 that 'sleepers, becoming awake,
may hear and afterwards recite that glorious prayer of grace.

Those sick for God fall into ecstasy on hearing His name.

“ Pagah” is the antithesis of begah.
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25 My heart engaged with the tongue, in word-cherishing,

25

—Like (the angel) Harut and (the woman) Zuhra, in
sorcery—

Saying : “ How is it proper to sit so long without employ-
ment P "’

Again, I may bring a fresh mode (the versification of
this book) to my hand ;

May bring a strange (new) note into song;
May give blessing to the souls of former ones (Kings con-
temporary with Sikandar).

Zuhra was a singer, who, from desire of the great name of God, went
in the garment of a harlot, to every Fakir, and to everyone perfect in
the knowledge of God. In the time of David, when the angels accused
men of disobedience, God, out of ihe perfection of sovereignty and
compassion, said : “In mankind, passion and lust are the cause of sin;
if these possessed you, the same result would follow.”

The angels replied : ¢ This would never be.”

An order was immediately passed for bringing an angel, distinguished
for good quanlities. They brought the angels, Hirat and Mairit. The
great Creator, with His perfect power, having occupied Himself with
their temperament, and made over to them the decision of the dispute,—
dismissed them to the earth and taught them the great name of God.

Those two angels, by the power of that great name, kept coming
and going.

Zyuhra, on hearing of this circumstance, came to them, and they became
enamoured of her. Going to her house, they drank wine; worshipped
her idol ;.slew her husband ; and taught her the great name of God.

Zuhra, having washed and changed her garments, recited the great
name; and, by its blessing, ascended to the sky, where she mingled her
splendour with the star, Venus (Zubra). The two angels, becoming
captives to the wrath of God (on account of their passion for ;Zuhra),
were confined, head downwards, in the pit of the city of Babil (Babylon),
where they tanght men sorcery. '

According to the magnaw! of Maulavi Rim, the two angels said to God:
“If we two may go to the earth, we will restrain mankind from
iniquity, and prosperity will, assuredly, appear.”

See Genesis vi. 2, 4; “The Loves of the Angels,” b_v; Moore ;
“ Heaven and Earth,” by Byron; “ Spanish Ballads,” by Loekhart.,

27 Some say that the second line means—the blessing of a certain king

belonging to the race of past kings.
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May bring forth a lamp (a book) from a spark (the tale of
a past King) ;
May produce a tree from a grain (the tale of Sikandar).

So that whoever casts down (obtains) the fruit (of pleasure)
from this tree (of verse),
May say to the Planter (Nizami): ¢ O fortunate One !

3 On the condition that—a mere handful of mean ones
(unskilful poets, my contemporaries)
Steal not the household furniture (verses) of their neigh-
bours. '

I have assumed—1I am chief of those of quick understanding
(poets) ;

(That) I am the great king of those jewel-selling (poets) ;

(That) all (the poets of my time) are grape-gatherers
(cottagers) ; and I (am) the grain-sower (the wealthy
villager) ;

All, house-deckers (helpers); and I, the house-holder (the
master).

In these four sides (the market of retribution, the world)
how may I plant my goods (of poetry) P

For I am not safe from the robbers of the road (pla-
giarists).

In these four sides (the market of the World), who has a
shop (of verse),

That has not a breach from many directions ?

85 Like the river, why fear I the robber of a drop (the sun),
When more than that, the cloud (of Divine Bounty) gives
me reward P

30 Nizdm{ refers to plagiarists.

81  “Giriftan” here signifies—farz kardan. It is often so used.

“ Khéna-pardéz »’ signifies—khadim; kh4l{ kunanda,e khéna,e khud ;
kharédb kunanda,e khéna.

88 In the East, markets are usually so arranged that the streets form a
cross ; at the place of intersection is an open spot or square for the
punishing of malefactors and the issuing of the orders of the Sultén.
Thus at Kandahar the bézér is called chér-st.

86 “Abr” may signify—Nizimi’s genius ; the sun.
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If thou light up a hundred lamps (of poetry) like the
moon,

On them will be the name (mark) of robbery from the
sun (Nizami).

86 It is well known that the moon’s light is derived from the sun.

CANTO VI.

A STORY BY WAY OF APOLOGUE.

I (have) heard that an insolent fellow, liver-consumed
(state-distressed)
Possessed an old gold coin (an ashrafi) newly-gained.

He heard from old men, dinar-understanding (possessors
of wealth), -
That, in the world, gold brings gold; treasure, treasure.

He went to the market, so that with gold he might draw
gold ;
Might attract a gold coin with (his own) gold coin.

He reached the shop of a certain jewel-seller,
Than whose gold more he beheld not in one place.

s Spilled from a large tight leathern bag,—gold ;
Gold filings, with gold filings; and gold, with gold.

1 M.en accept this tale as part of Nigéinf’s work, and consider it true;
but indeed it is spurious. See the commentary by Muhammad Gulvf,
page 55 (near the foot).

“Rind ” here signifies—mardum-i-muhil be bik va be kaid, a knave,
fearless and unrestrained. But, in the language of holy travellers, it
means—one acquainted with the shara'iyat, tarfkat, hak{kat and ma’rifat.

8 The second line may be:—

Might attract the whole wealth of the West with (his own) gold coin.

For durustast durust, read durdistd durust.

« Aml)ﬁ:n " signifies—a bag made of kid-skin, which Kalandars fasten
to the waist, and into which they put their victuals,

“ Chust ” sionifies—Ikhith. kalén - tano ¥a vakid muhkam shnda
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In the hope of (drawing) that treasure, wall-built (heaped
up).
He cast his dinar from his hand.

‘When his dinar flew from his hand
He turned his head towards the Banker’s treasure.

The man became helpless as to acquiring gold,
Or, as to mixing that one (piece) with a hundred (gold pieces).

With lamentation, he uttered a cry on account of (his
own) gold ;
He wept, before the man, jewel-selling,

Saying : “ From the region of the world, with some delay
(a life-time),

¢ T had brought to my grasp a piece of pure gold.

¢« Not in sageness (but) in foolishness,—I heard

¢ That gold attracts gold, when thou placest (both) to-
gether. .

¢ T hastened to the treasure of this shop;
“ I cast my gold at this treasure.

« Perhaps, that gold (of mine) with this (of thine) may
become scattered ;
« This gold itself, with that gold, become mixed.”

The Banker, a worthy man, laughed,
And related to him the tale of the mixing of gold,

Saying : “ Much comes not to a little ;
“ A one comes to the hundred, not the hundred to a one.”

Whosoever became a thief of my store-house (of verse),

(For him), this tale of the watchman of my road is suf-
ficient.

Many (an ox-) mill (there is) which is noise-making,

When they inquire, it is the (mere) labourer (under orders)
of the official.

There are many poets who have reputation for eloquence. ‘When
they examine they often find that their wealth of verse is the capital of
others.

2 -
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—From thieves (plagiarists) recompense sufficient is mine
That they bring not continually against me the shout of—
¢ Thief | "—

The black ones, who plunder the road,
Make, by thieving, the world black (desolate).

2 They bring not forth (kindle not) hot a fire (of theft)
by day ;
Because, eye keeps having shame of eye.

Behold! In the white (illumined) day, the writers (of my
time)—

How they fashion a pen (of subtelty) from the musk
(black) willow (of my lustrous verse).

My secret (lustrous hidden subtlety of verse), which they
openly take,

Is from (the town of) Ganja, (even) if they take it to
Bukhéra.

The household chattels which are secret (stolen) they
(the Bukhériots) buy;
For stolen chattels are cheap.

But when the crime (of the theft) becomes exposed,
The heart of (their) friends becomes mierciless (as to re-
specting them).

35 If the thing stolen raise a cry, -
The watchman, thief-seizer, cuts off hls hand.

“ Mazdur-i-dfvin ” signifies—one who makes a show with the goods
of others.

19 “Siyihén” signifies—men of Hinddstén, who are as notorious for
- robbery as for blackness of complexion.

0 :I'h?y (the black ones, the robbers) cannot by day excite the fire of
iniquity ; because eye has shame of eye. But the plagiarists, in the

luminous day, take away my subtleties of verse. See canto xi.
couplet 89,

Couplets 17, 18, 19 and 20 form akit'a-band.
5 “Kaf:fr bar dwardan ” signifies—z4hir shudan; zahdr-yaftan.
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Best,—if I let go (the thief of my verse) ; for Time itself

Is the teacher (of the people) as to every good and bad
thing.

The balance (of justice) of the sphere, revolving by design,
Left not, and leaves not anything unweighed (unproved).

Come, Cup-bearer! show me the wine (of senselessness) ;
And give me of that draught of senseless ones.

By that bitter draught, make me senseless ;
Perhaps, I may forget myself.

“ Méndan ” signifies—guzéshtan.

“ Gardan-i-basich ” signifies—gardan ba basich.

The sky dispenses to everyone the requital of good and of bad deeds.

For the meaning of siki, cup-bearer; and of mai, wine—see canto vii.
couplets 87, 68 ; xiv. 47; Ixxi. 42.

CANTO VII,

Ox TEHE VERSIFYING OF THE BoOOK.

O Nizami! thou art a great Master of Fame;
Old thou art become, yet art thou fresh (with spiritual

power) as before.

Like lions, expand with power thy claw ;
Like the fox, stain not thyself with colour (of deceit).

For poetry’s sake, the sign of the vocative is, in the criginal, omitted,
“ Sar-panja” signifies—panja,e dast.

The word sar is redundant.

This couplet hints at abandoning retirement, and choosing entertain-

ment,
The second line means— .
Display not deceit for the sake of not coming forth from the eorner

of retirement.
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I have heard that, in Russia, the coloured (decorated) fox
Is self-adorning, in the manner of a bride.

When the day is raining, or the wind whirling,
He brings not forth his hair (fur-coat) from the lair
(¢ earth”’).

He makes his abode, in a corner, without victuals,
Licks not (anything) save his own leg and foot;

(And) devours his own. blood (from hunger) for the sake
of his fur coat :
—Everyone cherishes the body; he, his fur-garment.—

In the end, when Death approaches him,
His hair becomes painful to his body.

For the sake of that fur-coat, they attempt his blood :
With ignominy, they pluck it from the body.

Why is it necessary to adorn such a carpet (outward
person),
The rising from which (to go to the grave) is unavoidable ?

Every animal, that is not self-adorning,
For his injury, avarice has no desire.

Come out of this screen of seven colours (of outward self-
decoration) and be content (with God) !
For, the mirror beneath the blight is black (Ethiopian-like).

“?Arls” signifies—a man, or a woman, married not longer than three
days and nights. -

“Naward” signifies—surdkh-i-pechidar, a winding hole.

“Rang” may signify—tirz. Ris is said to be a couatry (Russia)
near to the Land of Darkness.

“Wabal ” signifies—né-gawir shudan.

“Mfyina,” or “mdyina,” is like—zar{na, pdrina. The termination is
sometimes redundant, as in—ganjina.

“Né-guzir” signifies—zarir,

“ Zangi” here signifies—habshi. See canto xix. couplets 242, 243 ;
xx. 64.

“Pardae haft rang’ may signify—inconstant time; the world of
seven climes ; the seven skies, each of which has a different colour; the
corner of retirement.
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Thou art neither red sulphur, nor white ruby,
That the Seeker should be hopeless of (finding) thee.

Enough—evoking these sorceries (of self-approval and
self-adornment)
Not mixing, like the magicians, with persons.

Mingle with men, if thou be a man;
For to a man a man is habituated.

15 If thou be a mine of treasure, (and) come not to the hand
(of men),—
Much treasure there is of this sort (despised) beneath the
dust.

When the fruit-possessor (tree) falls (is) far from the
fruit-devourer,

Whether the date, or the thorn, be the date-tree’s,—what
matter ?

Youth departed, and (length of) life remained not ;
Say to the world: < Remain not, since youth remained not ! *’

Youth is the beauty of a man;
When beauty departs, how may joyfulness remain ?

12 “G-gird” signifies—kibrit.
There are four kinds of sulphur—white, black, red and yellow.
Red sulphur, like the white ruby, is very rare.

18  Magicians associate not with persons.

Enough—building up charming verse, magic-like, and by them
making men desirous of thy society and, like the magicians, not asso-
ciating with persons.

14 “XKhb-gar” signifies—ulfat-girand  The Sages have said:
“The man who claims intellectua.ty desires union with others.”
“Mardum ” (both singular and plural) is here plural. ’
.15  If thou choosest retirement, it is nothing to be proud of ; much trea-
sure lies buried and despised beneath the soil.
17  “Ma mén” signifies—ma-bésh ; nfst-shau.

To the child is hope of youth ; to the youth, of old age; and to the
old man, of nothing,.

In youth, the abandoning of retirement and the choosing of society
is pleasant; in old age, the issuing from retirement is irksome and
difficult. '
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What treasure (of excellence and skill) is that which is
not a portion for me?
Alas! youth. Not mine is youth.

20 When the perve (the great vein) became sluggish, and the
(back-) bone worn out,
Utter no more the tale of beauty.

When from the hand departed the pride of youthfulness,
Wash thy hand (despair) of joyfulness.

The brightness of the face (aspect) of the flower-garden (of
youth) is as long

As the box-tree (a youth) is.laughing with the tulip (a
damsel).

When the autumnal wind (old age) falls upon the garden
(season of youth).

Time gives the place of the nightingale (joyousness) to the
crow (sadness).

The leaf (the teeth, or the hair) goes falling from the lofty
bough,
The hearts of the gardeners (old men) become sorrowful.

25 The sweet odours of Basil (joyousness) disappear from the
" flower-garden ;
No one seeks the key of the door of the garden.

O ancient nightingale, years-endured (Nizami)! Bewail,—
That the cheek of the red rose became yellow :

20  The second line may be :—
Alas! My youth is not (in duration, even) like the smallest division
of time.
21  When the pride of youth, which is like the flashing of an ignited

chip, leaves thee, and old age comes,—put aside insolent-bearing; for
vouth returns not.

Couplets 21, 22, and 28 form a kit'a-hand.
2% “Rib4in” (sing. rihén) signifies—the rare perfume called ‘“ Holy

Basil.” It is sold by Piesse and Lubin, of London, in bottles at 2s. 6d.,
5s. and 10s, each.

Neither desires the old man joyousness, nor shows him anyone joy-
ousness,

2% Some say thal the nightingale’s lament is in spring, not in autumn,
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{That) the decorated straight cypress became bent ;
The gardener (youthfulness), risen from the shade (of the
garden of the body), went.

When in years, the date (of life) came to fifty,
The state of the hastener (to the next world) became
changed. '

The head, through the heavy weight (of old age), came to
heaviness (became weak) ;

The dromedary (of the body) came to distress, on account
of the difficult path (of old age).

30 In regard to demanding wine, my hand remained helpless ;
In regard to rising, my foot became heavy.

My body took the hue of lapis-lazuli (blackishness) ;
My rose (face-complexion) cast its ruddiness, and took
yellowness.

The steed (of the body, once) the swift-mover, loitered on
the path ; :
Need of the pillow-place (rest) came to my head.

Verily, the steed (of the body, once) rearing and curveting,
wind-footed,

Moves not from his place, with a hundred blows of the
chaugén (resolutions of the heart).

The key of joy (wine of youthfulness) in the wine-tavern
(of the body) became lost ;
The stain of remorse (for youthful deeds) appeared.

27 «Kadiwar” signifies—kadiwar; kad-Awar; kad-khéna; ¢éhib-i-
khéna ; gahib-i-tan.
It means——(meta.) bdghban ; nishét-i-’umr.
20 “Ba sang dar 4madan” signifies—'4jiz y4 shfkasta shudan.
81 By reason of coldness and dryness,—softness and ruddiness de-
parted. .
38 ‘Chaugén{” here signifies—quick-moving.
The chaugin is a stick, curved at one end, used in the game of
" chaugén, the modern « Polo.”
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85 From the mountain (the head) came up the cloud, camphor-

85
86

87

38

89

raining (white hair) ;

The nature of the earth (the body) became camphor-

devouring (virility-wanting).

Sometimes, the heart inclines to moving ;
Sometimes, the head makes praise of sleeping.

he reproach of brides (damsels) came to my ear;

The jar (of the body) hecame empty (of the wine of pros-

perity) ; and the Cup-bearer (youth’s vigour),
silent.

The head turned from sport (of youthfulness); and the

ear from song ;

For the time of farewell to the marching-place (this world)

became near.

The corner (of retirement),—better than the Karavan-

sara,e (the public edifice) at such a time,

When Time widely displays hand-stretching (for plunder

of life).

“ Kafar khwar” signifies—very cold.
Sometimes, the temperament desires exercise; but, through feeble-

ness, the body moves not. Sometimes, the head, from complete ex-
haustion, desires sleep ; but, from aridity of brain, gleep comes not.

“8éki” here means—a bride (damsel); or youth’s vigour. See

couplet 68.

The brides (damsels) reproached; for they considered me not worthy

of their society.

If nayiyad be read for dar 4mad, the first line will read :

The reproach (cajolery) of damsels came not to my ear (they regarded
me not) ;

For the jar (the body) . . . .

“Ttab » signifies—ndz va andiz.

By reason of old age, the heart turns away from the acceptance of

their caresses.

The word géh in kfich-g&h may signify place or time as—
subh-géh, morning time  gaid-géh, hunting place
shém-géh, evening ,, ram{dan-géh, terrorizing place
The world is a place from which it is necessary to march,
“XK4j” is the name of a Kéravén-sard,e between Kirm and Ray. ’
“Dast-yézi” (from dast yazfdan, to streteh out the hand) signifies—



CANTO VIL.] ON THE VERSIFYING OF THE BOOK. 59

% Of the moth, the spectacle (sight) is as long as
The candle, night-illuminating, is laughing (burning).

When thou makest the house, void of the candle (of youth-
fulness),

Thou seest not again the painting (form) of the moth (of
gladsomeness).

In the day of youthfulness, and of being newly born
(freshness),

I boasted of old age and decrepitude.

Now, in grief (weakness of body), when may I exhibit joy-
ousness ?

With the reverent head (of old age), youthfulness how
may I display,

(Who am) like a rotten stick (bark stripped), which, in the
garden-corner,
Is at night an illuminator, like a candle ?

45 If I had beheld, in myself, an increase (of life),
I would have sought, in myself, a place of repose :

Would have made Life anew, in comfortableness ;
Would have pledged the world for joyfulness.

When the day of youth arrived at an end,
The white dawn (white hair) appeared from the east (head
and face).

dast daréz{ ; gharat-gar{. See canto viii. couplet 2 ; xxii. 116; xxx. 171;
xxxi. 129.

Couplets 39, 43 and 48 refer to the invitation given in couplets 13
and 14,

41 The time of man’s joy is as long as youth remains.

24 In this state of old age, I am like a rotten stick, bark-stripped, whose
naked body appears, at night, like a burning coal ; or which (like a fire-
fly, night illuminating), gives a soft light.

Illumination to such an extent only is left to me; the effulgence of
youth, like the resplendent sun, has departed.

46 If a~person seized the world and gave joyousness in place of it,—I
would choose the joy.

4 'This is in astonishment. Because,. when the white day is ended,
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In thought of that, I am—how I may place my head (in

devotion to God) ;
How I may put my foot out of (abandon) the work of the

world.

That head (person) that is worthy of the crown,—
Its chin must be musk (black), not ivory (white).

s0 Before that these seven swift compasses (the seven skies
around the world)
Rend the (straight) line of my life,

I will bring my hand (of power) to every musical plectrum
(of lustrous verse) ;
Will preserve (in verse) the fame of my own existence:

Will practise sorcery with every counter (of the subtlety
of verse) ;

Will apply a remedy (lustrous speech), for the purpose of
remaining (in men’s recollection).

When my Gilan-steed (swift-moving life) leaves th1s bridge
(the clayey body),
I have not the desire of returning to Gilan (the world).

black night appears; but here there is no night, yet the white morning
of another day appears.

48  “Sar nihddan” signifies—td’at va safr kardan; khwéb va 4sdish
kardan; dar kére shighil shudan.

I am in thought how I may depart from this world; come forth from
its cares; and prepare myself for the future world. This being so, how
may I seek for the joyousness of youth.

Otherwise—

How I may choose a work which may remain a token of me; and, by
the accomplishing of which I may remain at rest. '

19 “Sarfn gdh” signifies—sarin ‘géh; nishast-gih-i-sar; band gosh; '
bélé,e gosh; mi,e kafs zanakh dén, '
h&"frtg )ma.n fit for empire must be young (black haired), not old (grey

52 “Muhr” signifies—muhra,e falak; turak-i-sanéd’i va bad4’f,e shé'irf,

Since the sky desires to efface me without leaving trace or name, I
will do a work (the Sikandar-N4ma) by which I shall have an existen,ce
that may be called—eternal life,
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On this path (of life), are many sleepers (dead-men) like
me;

No one brings to mind that anyone is here.

86 O fresh mountain-partridge (vigorous youth)! bring me
to mind,

So that, when thou passest over the head (tomb-stone) of
my dust; .

Seest—the herbage spring up from my dust ;

The hips disintegrated; the pillow (of my composition)
scattered ;

All the dust of my couch (the grave) wind-carried ;

Of me, none of my time recollection taken ;—

Thou mayst place thy hand on the grave-stone of my dust,

Mayst remember (in prayer for my welfare) my pure jewel
(body) !

Shouldst thou shed over me & tear (of prayer) on account
of my being far (concealed from thee),

I will shed on thee, from the sky, the light of Divine grace.

g0 As quickly as possible, on thy prayer,
I will put—Amin | so that, it may be accepted (of God).

Shouldst thou cause a prayer to reach me, I will cause a
prayer (for forgiveness) to reach thee:

Shouldst thou come, I will descend from the vault of
Heaven.

55 If sar be read for sarfn in the second line, we have—
The decomposed head of the scattered pillow (back-bone).
According to Muhammad, the whole of a man’s body is consumed
save the al ajb (os coccygis) which, as it was the first formed, will re-
main uncorrupted till the last day as a seed, whence the whole is to be
renewed by a forty days’ rain, resembling sperma hominis, coming from
the living water under God’s throne, covering the earth to a depth of
twelve cubits.
61 “Dartd” signifieg—
From God,  salvat va rahmat, benediction and mercy.

, angels, istighfér, forgiveness-seeking.
, men, du'd, prayer.
,» @nimals, tasbfh, Ppraise.

See canto xxxix, couplet 58.
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Consider me alive, like thyself;
I will come in the soul, if thou come in the body.

Think me not free from (thy) society ;
I behold thee, though thou behold me not.

Msake not the lip (of prayer) silent, regarding the few
sleeping ones (holy dead men) ;
(Nay), forget not (at all) the sleeping-ones (all dead men).

i When here (at my tomb) thou arrivest, first cast wine (of
senselessness) into the cup (of thy body) ;

(Then) move proudly to the sleeping-place (the tomb) of
Nizami |

O Khizr of auspicious foot! think not
That, by reason of wine, the desire for wine is mine.

From that wine, I sought all senselessness ;
With that senselessness, I adorned the assembly (of my
Time).

For me, the Cup-Bearer is the Divine Promise (of behold-
ing God’s majesty) ;

The morning-draught (especially intoxicating) is rapture ;
wine, senselessness.

See canto x. and lxix.

Nizém{ here calls himself Ehizr; because, like Khizr, who drank the
Water-of-Life and became immortal,—he will (by this Book) become
immortal.

«Mai” here signifies—be khudf, ecstasy, or senselessness, the state
in which a person considers himself non-existent, on beholding the
majesty of God. '

« Khardb{” signifies—a state in which a person makes himself en-
raptured (kharib), or perfectly senseless, in the knowledge of Grod.

Kharéb{ va be khud{ is the state (described in couplets 67 and 68) of
the true lovers of Gd, Most High.

Note that— p
gék{ means the Divine Promise, not Cup-Bearer.
gabdh ,,  khardb{ }wbich have been » morning-;ira.ught.
mai ,, bekhudi defined , Wine.

The words are so used throughout this work.
* Siki* occasionally means—murshid : mabda.a e fiviz.
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Otherwise, by God ! as long as I have been (existent),
I have not stained the skirt of my lip with wine.

70 If ever, with wine, I became stained of palate (lip),

Be the lawful (to myself in the sight) of God unlawful to
Nizami !
Come Cup-Bearer! put the sleep (of carelessness) out of

my head ;
Give pure wine (of senselessness) to the pure Lover (of

God).

The wine which came like limpid water,
Has become lawful in every sect (of Islam).

70 Hal4l refers to the blessed verse of the Kurdn—
« Their Lord will cause them to drink pure wine.”
72  In some copies, bahar chir mazhab occurs.
This reading is probably erroneous; for there are seventy-two sects
(firkat), not four, in the faith of Islim.

CANTO VIII,

ON THE PRE-EXCELLENOE OF THIS BOOEK OVER OTHER BOOES.

1 O (my) heart! so long as thou acquirest not greatness,
Tt is not fit to sit in the place of great ones (people-
counselling).

Is greatness necessary to thee? In this power of (magic
speech),
Bring forth thy soul, in memory of (past) great ones.

2 “Dastras” signifies—isti’ddd-i-sukhanwarf; tawéngar{; jamfat;
shmén,
See canto vii. couplet 89 ; xxii. 116; xxx. 121; xxxi. 171.
The recollecting of men is the cause of the descending of merey.
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So long as they (men of the time) ask not for speech, keep

the lip closed ;
If thou mayst not break the jewel; keep quiet the mattock

(tongue).

Whoever uttered speech unasked,
Placed on the wind (squandered) every word of his own.

5 One cannot show the lamp (of speech) to the sightless one
(non-desirous of verse) ;
For, only the heart of the seeing one wishes for the garden

(of speech).

It is profitable to utter speech, at that time,
When, from the uttering of it,—reputation becomes lofty.

When an answer suitable to the speaker (the questioner)
comes not,
To utter foolish words—proper is not.

Stitching up the tongue with an iron nail ;
And consuming that uttered—better than speaking.

O non-hearing man (ignorant of my purpose)!  What
say I?
Thy ear (is) intent on the tale of sleeping and of eating.

10 What knowest thou what knowledge I myself express ?
I will strike the drum (of call) at my own door.

I have much goods of great value;
I bring them not forth, so long as no one desires them.

3 “Gawhar shikastan” here signifies—n4 pursfda sukhan guftan,
4 “Lafta” signifies—gufta.
9 “Nayushanda” or “Shinvanda” signifies—a title applied to those
careless of the path of delight of speech, in the way of exciting desire.
10 “Duhul zadan” signifies—awhzdddéin., By this speech, I call the
seekers of speech to myself.
11 In some copies, after this couplet, the following occurs :—
Let not valuable jewels be dull (in price) in the market ;
Or, if they be, let it only be the defect of (attributed by) the enemy.
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The pearl-purchaser (the seeker of my pure speech), oyster-
like, stitched up his eye:

In this dulness (of market), it is not proper to sell pearls.

With such valuable jewels (of verse),—mine,
The need of one, jewel-appreciating, constantly arises.

From (the companions of my) Time, I desire a hearer,
To whom I may utter the mystery of the Teacher
(God).

16 T will dig diamonds (of lustrous verse) from my own mine
(the heart) ;
I will place with his (the hearer’s) soul the package (of
Divine mysteries) of my own soul.

Time gives many trades like this;
One takes a pearl; the other gives a pearl.

Where, a heart, which is without a soul-scratcher
(sorrow)? )
(Where), a noose, which is without a noose-remover ?

12 “Durr” signifies—marwArid-i-sadaf; ghilaf-i-marwérid. Without
the desire of one, eloquence-appreciating, I cannot reveal the capacity of
my ability.

14  The teacher may mean—God ; Nizédmi’s hea.rt the tale of past kings;
the seekers of verse.

16 In the second line, his refers to the ome jewel appreciating in
couplet 13.

“Jin-i-khud ba jén-i-digare bastan” signifies—making another
acquainted with one’s own affairs.

16  “Bar” in the first line, and “ dar” in the second, may be redundant.
In the text they are rendered as “pur” and “durr.” The second line
may be—This one takes; that one gives.

17 “Dir-bésh” signifies—a sort of two-pronged spear, shaft ornamented
with gold and jewels, used by kings, before whom it is carried. If any-
one casts a noose at the king, they repel it by means of the dfr-bish
(lit: be far!). People seeing it leave the road clear. See canto xxiv.
couplet 67.

This couplet, a complaint against Time for the consolation of Ni-

zAm{’s heart, describes his own good nature and others’ bad nature.
-4
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Perhaps, on this account, the snake (the ill-natured poet)
sate above the treasure (of lustrous verse),

So that the jewel-stone may not, without labour, come to
the hand (of the seeker).

One can keep the road-watch by the watchman ;
Maintain the fire with ash.

0 If the date-tree be not lofty,
It receives injury from the plundering of every child.

By reason of this pleasant disposition, which is my
nature,

Many are the breaches in my sowing and sown-fields
(works).

Other road travellers (poets), who have bound their loins
for this (versification),

Have, through ill-naturedness, escaped from the highway-
men (time-wasters).

For the reason that the children of the road ﬁay fly,
Why is it necessary to become black, like an Ethiopian ?

18 Perhaps “dar kunj* should be read for « bar ganj.” If so:—
Perhaps, for this reason, the snake sate in the corner,
So that its jewel head-stone may not, without labour, come to the
hand.
See canto xi. couplet 72,

22 Through my good nature, all my time is wasted. Everyone who
troubles me with speech (of landation) I cannot drive away and not do
his business. :

The explanation—eriticisms on and thefts of my poems are many—is
wrong,. :

23 At the expense of metre the first line may be:—

Other road travellers have bound the loins of malice.

28  “Badint4” signifies—bard,e anki.

Foolish jesters, blackening the face, wearing long teeth, and assuming

& frightful appearance, used to go in the streets at night and frighten
children,
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On that road (to the mext world) on which I wish to go
chattel-drawer (a traveller),

My road-provision (present), the good disposition is
enough.

My jewel (of self) adorned with a pleasant temperament,
—Dbest.
For this, I lived ; also in this I shall pass away.

When for everyone’s sake pearl-piercing (versifying his
history) is necessary,

For my own sake also, song-uttering (of my history) is
necessary.

Of 5o many eloquent ones (ancient poets)—remember (this
my) speech :
¢ T am the remembrancer of (their) speech in the world.”

When, by me, speech assumed integrity (lustrousness and
correctness),
By me, it will display stability till-the judgment-day.

I am—the cypress-pruner (gardener) of the garden of
speech ;
Like the cypress-tree, in attendance, loin-girt (erect ).

¢« Rakht kash” signifies—musifir.
«“Rah-Award ’ signifies—téd4ma ki hamréh-i.muséfir bashad.
The second line is from the ¢ Shih-N4ima » (begun A.p. 980, finished
4.p. 1009), by Firdausi, who says :—
I am the praise utterer of Muhammad and Haydar (Alf);
For this, I lived; and in this I shall pass away.
The ¢Sikandar-Néma,” by Nizédmi, was written a.p. 1200, according
to the “ Royal Treasury,” by Mir Ghuldm *Al{ Azdd.
At the expense of metre the first line may be :—
Of so many eloguent ones, speech-remembering.
- “Sarv-pird ” signifies—pirdyanda,e sarv.
« Aréstan” signifies—adding, so as to increase beauty. As applying
collyrium and putting on splendid raiment.
“Pfristan” signifies—taking away, so as to increase beauty. As
reducing the verbiage of a commentator, and clipping the hair of the
head.

X @
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30 Like the sky-—far from the deriding of all ;
The chief; yet (through humility) the foot-kisser of all

(poets) ;

Like Jupiter—for battle with every ill-thinker,
I possess the bow; but (through clemency) raise not the
bow (for striking).

Like Venus,—I place dirams (sparkling speech) in the
balance (of judgment),
But, when I give—I give without weighing.

Like the lightning,—I laugh not . t anyone’s affliction,
Lest that from (my laughing °~ ) the lightning, sparks
should fall on me.

Like the (perfume of the) rose, I express a cordial invita-
tion to every thorn (injurer) ;

Like the reed, I express a great cry of joy to every wounder
(slanderer).

80 “Fusos” signifies—be rdh kardan; bigar; kir giriftan be muzd;

daregh ; istihz4 ; sakhriyat.

“Dur az fusos hama™ may be a parenthesis.

As much as the sky is lofty (bal4), just so is it profound (zer); for
it embraces and comprehends the world. Hence, it is the foot-kisser.

Like the sky, my excellence is such that I am far removed from the
state of doing the work (of versification) without the reward (of fame).
I am the chief of poets; the violence of plagiarists affects me not. As
none can reach the sky, so none can attain unto my skill.

81 Barjfs (Jupiter) has two constellations—Kaus (Saggitarius) and Hat
(Pisces). Jupiter's bow is his mansion (Saggitarius); Nizdmi{’s, his
inward power. Nizdm{ compares himself to Jupiter (living in Kaus) in
not waging battle, though bow-possessing.

82  The first line signifies :—

Mine is the wealth of the world, not poverty.
Of the devotees of God, wealth is in the grasp. -
Venus has two mansions—Mizan (Libra) and Saur (Taurus).
Like Venus, I utter weighed speech, but I give it unweighed.
“ Dar tarizt nibddan ” signifies—hA4sil d4shtan, to acquire.

88  The lightning laughs at the weeping cloud ; but, in the end, in retri-
bution it consumes and disappears.

84 “Salde” signifies—a kind invitation.

*Salé.e cul” sioenifies—the pleasant perfume that the rose gives. In
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Verily, this scorched (grief-stricken) heart is fire,

Which from thorn devouring (calamity suffering) became
enkindled.

Like the river, I became the defect-washer of the
enemy;

Not like the mirror, the defect-seeker of the friend.

To those asking (the beggars), I give of my property and
treasure (of verse),

That, by treasure-giving, I may not come to affliction.

I display barley ; but, I put wheat in its place ;
Not like those barley-sellers, wheat-displaying.

My rear and front are alike, sun-like ;
My effulgence (purity of heart) is great ; deceit, little.

Behind anyone’s back, I so pass not by,
That, before his face, I should bear shame.

The ill-spoken word of the evil-speaker, I conceal (irom
him) ;
By the return of goodness I make (him) penitent.

I utter not evil of the enemy even,
Lest that, from that uttered, I should be my own
enemy.

poetry, they liken the pleasant disposition to the pleasant perfume of
the rose.

«Naw4” signifies—a cry of joy, such as that which rises from the
reed.

«Khar” signifies—the injurious man.

“@ul” signifies—the beneficent man.

Whoever injures me I come before him joyfully and not in pursuit of
vengeance. I make the evil speaker ashamed by my pleasant disposition ;
and express a salutation of honour to the injurer.

By ill speaking; I become deserving of the torment of hell.
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By reason of this goodness, they (the men of the world)
bring me—from the desert and the river bed,

From the good (holy men) and those renowned (kings)—
blessing.

And, if also I wander from this state (of life of the
world),
I may become the place of pilgrimage of good men.

45 On my own diram-scatterer (Benefactor), I become gold-
scatterer ; '
But, with arrogant-ones, I display arrogance.

From being without a tool (of excellence), I remain not in
the corner (of retirement) ;

The world, wind; and the orange (the lamp) fears the
(strong) wind.

Of the kings of (past) time in this deep pit (the world
that has devoured the dead),

To whom was there a rare companion (of excellence) like
me (to keep their memory living) P

Who has beheld (singing) over a coloured rose (Nasratu-d-
din)
A nightingale (a poet) of more lofty voice than me ?

On every kind of knowledge, a book prepared ;
For (the explanation of) every subtlety, a pen desired.

#4 Nizdmf’s tomb is & place of pilgrimage. See the «Lite of Nizami.”

46 The orange, a large fruit, is easily cast down by the wind. Both the
orange and the lamp may signify—the rich man, who, by the wind of
calamity, may be overthrown.

49 In the solving of one difficulty, I have written so much that (the first
pen being worn out) I asked for amother pen for the explaining of
another subtle point.

Otherwise : —
I am—Iike the book, adorned with every kind of knowledge ;
Tike the reed fpen) adorned with every kind of subtlety,
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5 From every science, understanding (in lustrous verse)
taken,

Separately, in every science, a scientist.

I know how to excite sugar (sweet laughter) from every
lip ;
To pour rose-water (bitter-tears), from every eye.

The one, whom (by burning words) I bring to wee ping,
like water,

Him, I cause to smile again like the sun.

From Fortune of pleasant (concordant) rein, in my hand,
White sugar (sweet laughing) became like this; and the
red willow (blood-weeping), like that.

I am able—to stitch up the door of (abandon) abstinence ;
To come to the banquet, to illumine the assembly.

55 But, my tree (of existence) sprang from a corner ;
If I move from my (corner) place, the root (of abstinence)
may become languid.

When the (periods of) forty days (chilla) became forty (in
number); and (times of) retirement (khilwat) a
thousand,

It is far from the work (of the hermit) to come to the "
banquet.

50° Otherwise :—

Taken—£from every science, luminousness ;
Separately from every art, artfulness.

Couplets 49 and 50 may qualify the nightingale (Nizdmi).

51 Rose-water is bitter of taste.

53 In the first line, “dar” is redundant.

The sweat laughter became like this, that I make the hearer joyous
by my joy-exciting words ; and the weeping like that, that I cause him
again to fall to weeping from my terrible words.

55 Since I have become—“one sitting in a corner,” and “one choosing
retirement ”’ —it is possible that, if I come out, the root of my austerity
may become languid.

56 In Saffism, «khilwat” signifies—a retirement of three days’ dura-
tion.
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At the time of the torrent (of weskness through austerity)
being evident,

It is not proper (though short the distance) to go from
Ray to Bukhara.

With such a stormy wind (vicissitudes of Time),—verily,
best,

That I bring not forth, like the rose, my chattels (body)
from the corner (of retirement).

I seldom become the people’s guide to myself ;
The (bird) Huma, from being seldom seen, is auspicious.

60 My head turns from sleeping and rising ;
I know not again how to make a remedy (in old age).

Save that, with speech, I should chaunt the rose (utter a
modulated melody) ;

Should express, over that rose, a (joyous) cry like a night-
ingale, -

If T had seen a rose-tree (an ancient or a contemporary
poet) better than myself,

I would have plucked from it the red or the yellow rose
(of profit and subtlety).

Sice, wv i3 necessary to eat roast meat of my own thigh
(to undertake trouble),

Why should I wander in beggary (around other authors)
like the sun (around the world) ?

58  The Hum4, descending at night, snatches rotten bones from the
desert. He on whom its shadow falls becomes auspicious.
61 In the first line, “ gul” may signify—naghma,e rangin.

To the ancient poets, verse heart-expanding and ease-giving was alto-
gether pleasure. For they used to bring into verse the jewel of speech
regarding (Grod’s mysteries.

68  Since by my own endeavour I cau acquire anything—why should I
beg of authors?

In the “ Nakhzan,” Nigdmi says :—

I have not taken a loan from any ;
What my heart said, verily I have uttered.
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Vexation (on account of my old age) took (the people of)
Time from me ;
I took ease in the corner of the garden of Iram (Paradise).

65 Like the Simurgh (of pleasing cry) I sit in a corner ;
I give from the mouth, treasure (magic words) to the ear.

Like the lofty sky, on the door of the house,
I fixed the lock against the world, and the bolt against myself.

I know not how time goes—
Whether, in the world, it moves well or ill.

I am (as) one dead proceeding by manliness (lofty resolu-
tion) ;

Neither of the men of the Karavan, nor of the goods of
the Karavan (the World).

64 For a description of the garden of Irim, made by Shudid, see
Ouseley’s “ Persian Collections,” vol. iii. No. 1, p. 32; and Sale’s Kuran,
c. 88 and the P. discourse.

« Malilat ” refers to what the philosophers have said :—

When a person chooses retirement it is necessary to think—Since
the people are vexed with my wickedness, I will sit in the corner, and
men shall escape from my wickedness and I from theirs.

65 Thus far, the poet describes his wish for the cormer of retirement.
Now, he speaks of the acquisition of his desire.

Some put couplet 64 after couplet 65.

The Sfmurgh, or ’Anka, a bird .equal to thirty birds, endowed with
reason, existed many revolutions of ages and of beings before Adam; it
lives in the mountains of Kaf (Caucasus); eats daily forty elephants;
and has a mournful but delightful cry. See the ¢ History of Kaharman.”

Tn musical modes, the note ’Anka is considered the best.

66  So that there might come—neither the people to me, nor I to the people.

The sky is supposed to shut its own door against the world, so that
its mystery may not be known.

In some copies—zadam az jahén kufl va az khulk band—oceurs. The
gecond line will then be : —

I fixed the lock on account of the world; and the bolt, on account
of the people.
6s “Kéhravin” (compounded of kér ravin) signifies—the goods of a
kérdvan,

«K4ravéni” signifies—gahib-i-kéravin ; one of a kéfila.

I am neither of the men of the world, nor of the goods of the world
(kéravin). Nay, I am free from every breath, and am come truly into
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With a hundred toils of the heart, I express a breath (of

verse) ;
So that by it I may not sleep (lost to fame), I strike the

bell (of verse).

I know no one who, with soul and body (inwardly and

outwardly)
Loves me more than his own body.

I turned away my face from the love of persons;
I found myself the friend of myself.

Although, in the opinion of lovers (of the world) I may be
bad,

Verily best—that I myself be the beloved of myself (and
abandon their love).

Against the people, the door of need closed,—best ;
From beggary at every door, escaped—best.

If from the love of persons, daily food be not mine,
God is the Provider, victuals causing to arrive.

Would that mine were that power,
Which would permit to man no need of man.

In this dusty stage (of the world), from fear of blood-shed
(my being slain),

I am unable to bring my head beyond the line (of retire-
ment).

The state—behold what it is—of the stage-wanderer,
Who is the captive of the stage of blood-shed (the world) !

the recollection of Gtod Most High. I am ueither a follower of any,
nor followed by any.
The second line may be :~—
So that by it I may not sleep (careless of God), I strike this bell (of
verse).
“Rhatt” may signify—an enchanter’s circle; or God’s order.
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I have clay-plastered the door of (against) the people,

In this path (of the world) I have rested in this empire (of
retirement). '

Forty days, I seized the rein of myself (rested) ;
For the perfumed leather (of Yaman) becomes perfect
(bulghar) after forty days (a little time).

80 When in the four cushions (the four elements) I experienced
no repose,
I sate down within these four confined walls (of retire-
ment).

For every grain (morsel of food) that I cast into the ass-
mill (of my body),

I gave back a great pearl (of lustrous verse) to the jewel-
recogniser (the poet).

A thousand praises on the speech-cherisher (Nizami),
‘Who fashions a jewel out of every grain!

These my tears (from desire of God), and (this my) cheek
(lean from austerity),—the wet and the dry,

Have plastered my walls (body) with the mud-plaster (of
austerity).

Here (this world), the body with barley-meal prepared ;
There (the next world), the heart with the treasure (of
God’s mystery) adorned.

85 I passed not my time in sport,
For business is other than sleeping and eating.

79  «Zim4m* is the rein attached to the camel’s nose-stick.

« Chila* refers to the period of forty days of holy travellers.
88 In some copies,in the first line, “az (of description) in place of “in”

occurs ; then:—
The wet and dry, descriptive of my. tears and my cheek.

g4 “Injé” may signify—the body, or outward state.

« Anj4” may signify—the heart, or inward state.

« Ganjina * may signify—the jewel of speech.
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I slept not a single night, joyful on a couch,
On which night I opened not a door of knowledge.

My mind (in drawing forth verse) is not woman (in need
of the husband) but the fire-striker (steel),

Which, like Miriam, is virgin (yet) pregnant (with strange
subtleties).

To it (my-mind), how may come the wish for that husband
(speech),

That may come to it from the stone and iron (the
mind of other poets) P

Virgin (lustrous) words with this heart-enchantingness,
One can only with difficulty bring forth by the path of
thought. .

In both lines “ash ” refers to atash zan; the second line qualifies shiie,
the husband ; “ sang va dhan” signify—the fire striker.
Ezxplanation :—

(a) Since my mind is itself husband and not woman, how may it (the
mind) desire that husband that is of the same nature? One fire
striker desires not another fire striker, both being of the same
nature and independent in producing fire.

(6) My mind is not less powerful than the minds of other poets that it
should take profit from those of its own nature.

(¢) How may come to it (the fire striker) the desire of that husband that
comes forth from stone and iron (the fire striker itself) P

Again, in both lines, “ ash '’ may refer to—zamfr, the mind.

(d) My mind is not woman (zan) who derives profit from the husband.
Nay, it is a fire striker (4itash-zan) in which fire (its child) is
produced without marriage. For it is like Miriam (the Virgin
Mary). T

(¢) My mind is not woman (zan), but fire (4tash-zan), which nominally
is (zan)'; for, like Miriam, it is both virgin and fecund.

(f) How can the desire come to my mind for that husband (words which
issue from the stone and iron of the temperament of other poets) P
and how can my mind be desirous of union (marriage) with other
poets ? Fire takes no profit from fire ; but the female from the
male.

Again.—
¢« Ktash” (itash-zana) may signify—the Kaknus, a bird of which
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To utter v1rg1n (lustrous) words is to pierce the soul,—
Not everyone is fit to utter (virgin) speech.

Neither consider the pearl of earthenware (base-utterance)
pierced (uttered) ;

Nor consider an (unpleasant) song in the hot bath place
uttered.

Think of those wide deserts (of lofty speech),
Where the throat (of eloquence) becomes rent, rent by
(delivering) the voice.

there is but one representative in the world. This bird cohabits not;
has a bill with three hundred and sixty orifices, or organ-pipes; lives a
thousand years; collects, at the time of dying, all matter as fuel ; seats
itself on the funeral pile; sings a melodious air through the three
hundred and sixty organ pipes; and, by God’s power, through the
flapping of its wings, kindles a fire and consumes the pile and itself.
From the ashes it springs into existence again.

Virgin words and fresh significations are not as the pearl of earthen-
ware (base utterance), and the song (of no grace) in the hot bath place,
that are produced with ease.

In fancy, pierce not the pearl of earthenware (base utterance), for it
is no great matter ; and if thou canst sing the base song in the hot bath
place, sing it not. For no credit attaches to the performance, since in
the hot bath the voice graceless and toneless appears agreeable.

In the desert (where is difficulty of producing a sufficiency of sound)
the lovely and the ugly voice become apparent.

If ba durre be read for na durre, we have :—

Grant—a (piece of) earthenware threaded with a pearl—what then ?
Grant an (iinpleasant) song uttered in the hot bath—what then ?

These two are easy ; for when they thread the piece of earthenware on
the jewel-cord, by the decoration of the cord, it appears beautiful. Even
so the unpleasant song appears pleasant in the hot bath, by reason of
the reverberation that arises from the walls.

If thou display fancy for those lofty modes of speech, think well ; for
the contemplative power of a poet, by the gathering of such ideas and
bringing of them into verse, becomes broken.

Consider how much abstinence it is necessary to endure, so tha.t the
voice of song may, iu the wide desert, display sufficiency. In the wide
plain, by raising high the voice, the throat becomes rent.

¢ Gult-shikh ’ refers to—the reciting of histories in a loud voice in
the midst of assemblies so that all may hear,
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When thou strikest the gold (of thy speech) on the King’s
die (of eloquence),

So strike that if it (the gold of thy speech) shatter, thou
shatter not (the die).

¢ Zar r4 bar sikka,e shah zadan ”’ signifies—displaying the gold.

¢ Sikka e shah > signifies—the iron die, or stamp, on which is the
king’s image, with which they stamp on the pieces of momney so that
they may become current and legal tender.

If thou give publicity to the gold of thy speech, so give it that if the
gold (through its defect) shatter—thou shatter not (become mnot
ashamed).

CANTO IX.

A TALE, BY WAY OF APOLOGUE.

A Jew (by way of deceit) gold plated a piece of copper;
The profit on it he made—the plundering of his shop (by
those deceived).

Neither becomes the fig (the poet) the name of every fruit
(sweet verse),
Nor is every widow like Zubaida.

The couplet refers to the shattering of the base gold of speech.

Hartnu-r-rash{d, or Aaron the Well-advised, was the fifth Khalffa of
the house of ’Abbas, A.p. 786-809. In the “Arabian Nights’ Entertain-
ments,”” one reads a good deal of him. Zubaida, his wife, was
celebrated for her liberality, the marks of which are still to be seen
at Madina.

A writer in the new “ Quarterly Magazine,” January, 1879, page 161,
sSays :—

“ Harunu-r-rash{d seems to have been a compound of the worst cha-
racteristics of such despots as Philip II. of Spain, Francis I. and
Henry VIIL, combining with the superstitious bigotry of the first the
insatiable rapacity of the second and the ferocious sensuality of the
third, a blood-thirsty savagery peculiarly his own, and the sensitiveness
to music, poetry, and wit that distinguishes the Arab.”

Zubaid was a8 fanatically pious, superstitious, cruel, and cultivated as
Harfinu-r-rashid.
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Two Hindus (poets) came forth from Hindustan ;
One may be the thief (of the verse of others), the other
the watchman (of his own verse).

From the water of this shining silver (of my polished
verse),—I
Separated the stains of the dust (of unworthiness).

8 Ilet loose the bird (my own speech) from this form (the
sweet fruit of the tongue) at that time,
When, like the lofty palm, it (the speech) is matured.

When thou reachest the unripe fruit (the book yet un-

purged),
If thou shake it (from the tree) thou art a raw person.

By pressing, the unripe fig becomes soft (and apparently
ripe) ;

But, shouldst thou eat (it), blood issues from thy palate.

The blossom which, out of season, (quickly) laughs (blos-

soms) on the bough,—
Produces it much fruit on the tree P

That land which possesses defective soil,
One cannot truly establish in it a foundation.

8 ¢“Hind4d” signifies—a man of Hind; a waichman; a thief. The
Hind4 is black through the overpowering effects of Saturn.

5 So long as I mature not, amend not, and complete not my speech—I
display it to none.

Otherwise :—

From this picture (of the Sikandar-Néma), I uplift the sheet (veil)
at that time,
‘When, like the lofty palm, it (the Sikandar-N4ma) is matured.
7  In the opinion of the sages, the eating of the unripe fig fissures the
throat and causes blood to flow. :

If thou take this Sikandar-Nédma (yet unpurged of defect),—like the
fig finger-pressed, or the apple house-ripened, it will not gain thy -
acceptance.

8 The blossom that appears in the early spring produces little fruit;
that which blossoms tardily, much.
9 “Bar” signifies—zamin-i-ndkéshta.
“Bim” signifies—zamin-i-késhta.
“ Bar o bim » signifies—zamin-i-khushk va né-rénda.
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10 If the fig-eating birds (plagiarists) had been many,
There would not have remained a single fig (hidden subtlety
of verse) on any bough (of my book).

With splendour (of excellence), I can execute this work (of
the Sikandar-Nama) ;
With want of splendour, work issues not from man.

When, in respect to the grain, there is hope of profit,
The husbandman enters the harvest-field.

When the corn becomes dull and low in price,
The seed-scatterer abandons working.

Those music-understanding, melody-hearers,
Took their ear (off) from (listened not to) the melody of
the singer (Firdausi).

15 It became necessary—to make this emplogyment (of versi-
fying)
To prepare a delightful book (the Sikandar-Nama), in such
a way ‘

That when, in writings, it becomes place-occupying,
To the scribe, may be no help as to using it.

With such decoration that the great cypress (the Shah-
Nama) is small, _
I displayed pre-eminence by this tale (of the Sikandar-Nama).

10 The fig (enclosed and concealed in its leaves) has a viscid juice, which
renders it difficult for a bird to eat it, for the juice glues together the
jaws of the beak. When the crow (the only bird that can eat it) devours
it he cleans his jaws against a stone or in a stream.

The poets contemporary to Nizimi{ are compared to the crow;
Nizém{’s verses (on account of their lusciousness), to the sweetness of
the fruit of the fig.

This couplet is sometimes placed as couplet 3.

18 Like the sowers of the world, I desire profit for my verse,—not like
the ignoble, who, without being asked by kings, proffer their works and
obtain scanty reward.

17 In the Shéh-Néima, by Firdaus, are tales of many infidel kings; in
the Sikandar-Néma, by Nizdmf, those only of the prophet Sikandar.
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More than this pleasing acquaintance (the Sikandar-Nama),
no tale
Is approved by the true ones (the sages).

Other books (of Sikandar) first (prepared) which thou
mayst search,

Are not correct,, according to the crowd of (professors of)
the religion of Islam.

A (true) book like this is not falsehood-raising,
Written with so many sharp pens (trustworthy histories).

With the power of the point of such (sharp) pens,
This (the Sikandar-Ndma) has honour above other books.

On account of that royal wine (tale of Sikandar), which is
in its cup,
Its name is—°‘ Sharaf-N4ma,e Khusravédn!”

The former poet, the sage of Tus (Firdausi),—
Who (with verse) adorned the-face of speech, like the
bride,

In that book (thé Shih-Néma) in which he urged pierced
jewels (previously uttered subtleties of verse),

Fit to be uttered (of Sikandar),—much that he left un-
uttered.

And if whatever they (the moderns) had said of the

ancients,
He (Firdausi) had uttered, the tale (of the Sharaf-Néma)
would have been long.

«Tazwir-khez » signifies—anything produced by falsehood.

« Mai-i-khusravi ” signifies—a wine of ’irdk, greatly exhilarating, and
may here mean Sikandar's fashion of world-seizing and peasant-
cherishing. )

This title signifies—*The Exalted Book of Kings,” a title of the
Sikandar-Néma. )

In the Shah-N4ma the number of couplets is variously stated at 60,000.

See Clarke’s translation.
‘ A
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Whatever was not pleasing to him, he uttered not ;
Of which no help was his—verily (that only) he uttered.

The rest for friends (us future poets) he placed (as) rem-
nants;
For alone it is not fit to eat sweetmeats.

Nizami, who drew jewels (of speech) on the thread (of

verse),
Drew his pen on (rejected) the pen-seen tales (of Fir-
dausi).

With an unpierced pearl (unuttered subtlety), which he
found in the treasure (of genius),
The word-weigher found his own balance (tongue).

8 He (Nizdmi) made « the Sharaf-Néma,” wide of renown ;
In it, he made the old tale (of Sikandar) fresh.

Come Cup-Bearer, that ruddy wine (of senselessness on
beholding God’s majesty),

Give me, that, intoxicated, I may become abandoned
(drowned in the love of God).

Perhaps, by reason of that rapture, I may express a song;
(And) give an invitation (to myself) to the tavern-haunters.

98  The tales that Nizim{ found in the Shidh-N4ma, he wrote not in the
Sharaf-Nima,e Khusravan, or Sikandar-Ndma.
83 “XKbaribi” signifies—one who stays in a tavern.
“Kharabét” may be—the plural of khariba. :
% Kharibatiyn” signifies—those altogether senseless on beholding
God’s majesty.
In Muhammadan countries, through fear of the true Muslims, the
tavern is often situated in ruined or abandoned spots.
The second line may mean :—
And call (to myself) the tavern-haunters (those senseless from
beholding God’s majesty), so that they may obtain a portion of my
senselessness.
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CANTO X.

Tre INsTRUCTIONS GIVEN BY THE PropEer Kamr (ox Him
BE Prace!) To THE PoEr NIzAMI, REGARDING THE
WrIrING OF THE  SHARAF-NaMA,E KHUSRAVAN,” OB
¢ SIEANDAR-NAMA,”

Last night, Khizr was my instructor,
—With a secret, which came acceptably to my ear,—

Saying :—* O victual (wage)-devourer of my design (of
instruction) !
“ O taster of the cup of my speech (of instruction) !

“ O one, lily-like, head turned from the service (of God’s
. creatures to God Himself) !"
“ O one, moisture-gathered from the fountain of Life (the
love of God)!

¢ Speech (verse) may cause thee to arrive (at remown) in
the world ;

« Read thou the writing of it (the Sharaf-Ndma) to the
sages.

Khizr (confounded with the prophet Elias), the general of the monarch
Zu-l-Karnain, was Abraham’s hephew, and the guide to Moses and the
children of Israel in their passage of the Red Sea and the desert. Having
drunk of the water of life, he is not to die until the Day of Judgment.
It is said that wherever he planted his foot the spot became green. Hence
his name, Khizr.

_ “Jima* signifies—mushihira; siliyéna.

“ Jimag{-khwir” signifies —roz{ yabanda.

¢ Chashnf-gfr ’ signifies—bahr{ giranda.

EKhizr’s address extends from couplet 2 to couplet 32.

They call the lily, whose leaves are shaped like the tongue—noble,
free.
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5 “Be not the accepter of the unacceptable (the false
history) ;
¢ For people find not harmony in the false note,.

“ Exercise choiceness, that thou mayst be precious,
¢ (That) the approved ones (sages) may also approve of
thee.

“ Without delay—the swallowing of (being swallowed by)
the dragon;
“ The stuffing (being stuffed) into the crocodile’s mouth,

¢ Is to the world-experienced one more pleasant than that,
“ He should behold (speech) altogether unacceptable.

“ (Of the tale of Sikandar) what the ancient sage (Fir-
dausi) said, utter not ;

¢ For it is not proper to pierce two holes (in) one pearl (of
speech),

10 ““ Save in parts, thought-seizing (necessary to explanation),
“ Of repeating which there is no help.

¢ In this trade (of versifying), since thou art a new leader,
¢ Follow not those who have become old.

“ When the power of virgin-attempting (unused poetical
-image) is thine, '
¢ Stain not thy hand with every widow (used poetical image).

8 “Pesh-bdz” signifies—pesh-wéz ; istikbal kunanda; kabdl kunanda.
Béz is redundant,

7  “Ambéshtan” signifiee—properly, ptirkardan, but here, ptir shudan ;
faro raftan. ’

If a dragon carried the world-experienced one down his throat, or if a
crocodile stuffed him into his own throat—it would not be so unplea-
sant to him as the beholding of an abhorrent deed.

It is said that a dragon swallows a man at once in a lump, and that
afterwards he twists himself about a tree so that the man’s bones may be
broken and digested.

In some copies, in the second line, ba darya shudan occurs :—

In haste, to become the swallowing (morsel) of the dragon ;
In the river, to go into the mouth of the crocodile.

12 The poet compares the using of phrases already uttered by other poets
to taking a widow to wife.
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“ Grieve not for the prey (the tale of Sikandar), which
thou hast not (yet) made ;
* For whatever (is) uneaten is a food-store.

“ With difficulty the jewel comes (is produced in) to the
stone,
“ (Then), how mayst thou easily acquire it from the stone ?

¢ If thou little by little (minutely) examinest,—everything
“ Issues with difficulty from the difficult place.

“ One cannot with ease pierce the jewel (of speech) ;
“ Refining is necessary to the virgin silver.

¢ That one who suffers toil on sea and land,
“ Finds dirams from the fish (by fishing), and treasure
from the ox (by ploughing).

“ Thou desirest the silvern jar and the golden basin
(emblems of wealth) ?

¢ —It is not proper for thee to abandon (in impatience)
‘the dust of Irak (thy native land).

“Yakhn{” signifies—zakhira, a store for the time of need.

Orientals say that jewels are produced from stone after a lapse of six
thousand years.

Fishes devour drowned men, whose gold and silver thus enters their
bellies. If a person catches them, he will certainly obtain the gold and
silver.

“ Az ghv ganj yaftan” refers on the following tale :—

A villager, on giving his field some water, beheld & hole into which
the water passed, and from which a terrible voice came to his ear. The
villager told his tale to Bahrim-Gor, by whose order they dug into the
ground and found a building sixty yards in height. The sages said:—
“ Within this house are two buffaloes, of which the eyes are rubies and
the bellies full of jewels. On their foreheads is written the title—‘ The
Treasure of Jamsh{d.’ Around them are birds and animals,like the
lion, the wild ass, and the peacock, whose eyes and breasts are rubies and
pearls.” '

On hearing this, Bahrim-Gor ordered that they should sell the jewels
and distribute the proceeds to the deserving.

"Irék is the place of appreciation of verse, and of abundance of gold.

If for case of wealth thou goest to other cities, thou wilt not find it.

See canto xxxi. couplet 87, and the Shah-Néma, by Firdausi.
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“ From Ray to Dahistan and Khwérazm and Jand,
¢ Thou wilt not behold (even) a cauldron (cover off) save
the torrent-channel.

“ The people of Bukhdra, and Khazrdn, and Gildn, and
Gurd,—
« All four (people) are feeble for a fragment of bread.

* Of Mazandaran sprouts not the grass,
“ In which thou seest not a hundred spear-points.

“ From Mazandaran come only two things—
“ One, the demon-man ; the other, even the demon.

“ Precious be ’Irak (of *Ajam) heart-illuminating,
“ Of which the fame of excellence became lofty.

Ray is the capital of Persian ’Irdk; Dahistan is in Tabarfstin;
Ehwérazm lies along the bank of the Oxus (J{hfin), and extends to the
Caspian. It is said to have received its name from the great Cyrus, who,
with little loss, defeating a large army of the natives, exclaimed :—
“Ehwir razm (an easy victory)!”  Jand (Ehujand) is a town in
Turkistin.

Thou wilt behold neither wealth nor comfort. The men of these
regions are so poor that they have not even a cauldron or a platter,—
unless, indeed, thou imaginest the holes in their land to be cauldrons,
cover taken off.

Bukhér4, beyond the Oxus, is surrounded by a wall comprehending
fifteen towns in a radius of twelve miles.

On the southern shores of the Caspian, lie the two Persian provinces
of Gilan and Mazandardn, that offer the only easy and fertile belt of
territory in all Persia through which an army could be marched from
west to east, between the Caspian Sea and the Persian Gulf, and, there-
fore, the only road to India from Russia on the west. For there lies—
to the north, the Caspian, so shallow and stormy as to be useless ; and
to the south, the great impassable salt desert. At this moment (1880)
an excellent road runs from St. Petersburg to Hirdt en route to Delhi,
vid Odessa, Batum and Meshed, broken only by the want of these two
provinces.

All the men are man-injuring to such a degree that if grass spring
up,—thou wilt find a hundred spears in the midst for the injuring of
travellers.

So hard is the country of Mazandarin that grass (the softest of vege-
tation) is hard to such a degree that its head is spear-point possessing—
then imagine the country. ‘
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“ That rose which keeps its perfume,—
¢ Its perfume-scatterer is in 'Irdk alone.

“ Thou—that also, best—O man of high descent (like an
angel) |

“ That thou wander not, like the wind (in restlessness),
around the earth.

“ For jewel-digging (lustrous spiritual verse) make sharp
the mattock (of thought) ;
“ Practise sugar-scattering on the bride of speech.

 Thou, the jewel-digger from the Sikandrian mine—
¢ Sikandar himself may come jewel-purchasing !

“ A world-possessor may come thy purchaser,
“ Thy work may with celerity rise to the sky (in the favour
of the people).

“ When the purchaser brings the price to the door,
¢ It is not fit to abandon the path of trade.

“’Arak-i-gul” signifies—guldb, rose water; it is against idiom to use
it in the sense of ’arak-i-jabfn, the sweat of the forehead (of shame).

“’Arak-rez” signifies—guldb rekhta; ’arak 4randa; rekhtan-i-‘arak.
That rose, from the perfume of which the brain of men of excellence
becomes fresh,—its rose-water is in *Irdk alone.

Again—The rose-water drawer of every rose of fresh perfume is in
*Trdk alone.

Again—The phrases and thoughts that expand the sense and under-
standing are in ‘Irak alone.

Again—In ’Irdk, the people are of such excellence that if the sages of
Time there come they become ashamed. This rendering is contrary to
idiom. .

"Ir4k is celebrated for its rose-water, for the understanding of its
people, and for the birth-place (Ganja) of Nizémi.

“Shakar-rez” signifies—a substance (sugar and sweetmeat) that, on
the nuptial day, they scatter on the bride and the bridegroom. See
canto xxxiii. couplet 123.

Some commentators think that Sikandar {couplet 26) and the world-
possessor (couplet'27) each signify—Sikandar.
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80 ¢« When the sea purchases (snatches) the jewel of the
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narrow mine,
“ It gives the boat-load of pearls for the (mere) stone
fragment.

¢ From his sea (the purchasing of that king) conceal not
the treasure of the jewel ;

“ Take a pearl (of justice from the king) and sell a jewel
(of thy lustrous verse).

¢ By true judgment, be the impartial one, in such a way,

‘ That both the spit and the roast meat may be in place.”

When the consolation of (the prophet) Khizr came to my
ear,

Sense made my brain more fresh.

The word (of counsel) was accepted; it became place-
seizing ; ‘

The speech which comes from the heart is heart-pleasing.

When this counselling took hold on (affected) me,

I opened my tongue with a pearl of the Dari language.

The second line means :—

Then thou mayst truly relate the tale of Sikandar, and also not fall
into error.

This couplet has no connection with couplets 31 and 33.

Nizdmf is a mediator between the creatures of God and the prophet
Khizr.

O impartial one! so act that both the praise and the beauty of poetry
may remain; and also that the customs of religion may not leave thy
hand. TLike other poets, who have practised exaggeration in praise, and
ended in infidelity—speak not.

Some say that Nizdmi, making himself the person addressed, says :—
“In this way I speak that both the heart of the king (by excess or
deficiency of praise) may not be distressed; and also that respect for
the Darvesh and for the splendour of the market of verse may not leave
thy hand.”

A commentator (Kb4n Arzt) says that the latter explanation is wrong,
as up to this point the advice of Khizr extends. But Khén Arzt is
wrong, if it be supposed that Khizr is written for—dil, the heart.

In some copies—the sense of my brain became more fresh.

The Persian tongue is of seven kinds:—

(1) Hirivi, the speech of the people of Hirat.
(2) Sikri, the speech of the people of a mountain in Zabulistin (Bistin),
between Kich and Makran.
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I established a great crowd of every subtlety (of verse),
Perhaps, in speech, I may make a new book.

In that place of perturbation, without helpers,
I cast a lot, in respect to the names of renowned ones
(past kings).

(8) Zavali, the speech of the people of Zabul, in Zibulistén.

(4) Sughdari, the speech of the people of a district of Samarkand.

(5) Parsi, the language of Eastern Persia, the speech of the people of
Pérs, of which the metropolis was Istrakh or Istakhar, Persepolis.
It was spoken up to a.p. 1000,

(6) Pahlavi, the language of Western Persia, the speech of the people of
Pahld, the language of Sipihdn, Hamadan, Nih4vand, and its
dependencies, was spoken during A.p. 226-651.

(7) Dari, the speech of the people of Darah,e jabal (the pass of the
mountains).

The first four tongues are obsolete, the last three current. Darf
being the most eloyuent, Nizami selected it for the writing of this work ;
it was first spoken in the time (3.c. 465) of Bahman-dirdzdast (Ardshir
or Artaxerses Longimanus), son of Isfandiyar, of brazen-body (Xerxzes).
See Clarke’s translation of the Shih-Nima.

Pérs was the name of the son of Hald, son of Sdm, son of Nih (Noah).

All that stretch of country, from the bank of the Jthin to that of the
Farit (Euphrates), that was in his sway was Pérs.

From Babu-l-Abwab (Darband, on the west shore of the Caspian,
Sadd-i-Iskandar, Sadd-i-Yajij va M4jaj) to the shore of the sea of
"Umén; and (after the lapse of time) Istakhar (Persepolis) and all its
dependencies became Pirs. See canto xiii. couplet 47.

The rest of the country east of Istakhar became Khurisin (meaning
east) ; and the country of Ispahdn and the towns of Kohistén (by reason
of the wholesomeness of the water and the agreeableness of the air)
known as ’Irédk-i’Arab and ’Irdk-i-’Ajam. ‘

The Dar{ was not a distinct language, but only a refined dialect of the
national language spoken at Court; it differed from the rustic dialects
just as the language of good society and literature differs from that of
the peasantry.

The word Darf is derived from dar, a door; for it was the usage of
the Persians, as it is of the Ottoman Porte, to name what approaches
royalty from the gate, while we name it from the court within the gate.

The dialect of Bactria, after it had been established at Court by Bahrém
Gor, (Varahran the Fifth of Rowan history, o.p. 420), was called Dari.

By lot, Nizém{ chose the king whose history he should relate.

¢« Hair4t” refers to—the perturbation into which, by Khizr's visit,
Nizdm{ was last night thrown; or, to this world, the place of per-
turbation. .
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Every mirror which from (by means of) the heart I bur-

nished,
In it, to me, Sikandar’s form shined.

Glance not lightly at that monarch,
Who was both sword-striker and crown-possessor.

40 A multitude call him Throne-Possessor,
Territory (of Iran)-Seizer, nay, World-Seizer.

A crowd of his ministers and councillors
Have written his decree for wisdom.

A cfowd, by reason of his purity and love of the religion (of
Islam),
Became accepters of him as a prophet.

From all three grains which the sage (the ancient wise

historian) scattered,
I will plant a fruitful tree (a book full of profit).

Will first knock at the door of sovereignty,
Will speak of the work of territory-conquering :

45 Will then of his wisdom arrange my words,
Will make fresh old histories (of his philosophy).

Will then strike the door, in respect to his prophecying ;
For God has also called him prophet.

88 “Taftan™ signifies—properly, roshan shudan; but here, roshan
kardan., '
41 “Divin” may signify—daftar; dawér{-gih.
“Dasttr " may signify—vazir; nuskha,e daftar.
Aristotle and others called Sikandar—* the Wise One.”
42  Sikandar’s ancestor, Ibrihim, the Friend of God, was, they say, of the
faith of Isldm.
43  The Sharaf-Néma consists of two parts :—
(1) The Sikandar-Nima,e bard, or Sharaf-Néma,e Sikandarf.
(2) The Sikandar-Néma,e bahrf, or Akh4l-Néma,e Sikandarf,

The first describes Sikandar’s sovereignty (sultanat), or exploits by
land; the second, his philosophy (hikmat) and prophecying (paighgm-
bar{). These two parts, forming three volumes, may be called three
graine—uultanat, hikmat, and paighambari.
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Three pearls (three histories) I prepared ; each one pearl
(book) the mine of treasure;
Toil endured, separately, for each one pearl.

With those three rivers (histories, or books); with these
three pearls (three kinds of lustrous verse) ;
I make the world’s skirt full of treasure ;

I raise in the world a new decoration (a book),
Which demands a present from every country.

5 Pity comes mine that this illuminated scroll (of lustrous
verse)
Should be the captive of the dust, in the waste-book (of
ancient histories). '

Where is the door of the wealthy one (Nasratu-d-din)
that of this handiwork (the Sharaf-Nama)
The picture, I may affix to his wall ?

(That I) may make a piece of silk (the Sikandar-Nama)
like this his life-keeper ;
May make him free from earth’s dust (the grave).

By this renowned book slow-moving (long enduring)—
By it—I may keep long his name :

May make of this throne (the Sikandar-Néma) its sitting-
place,

On which (throne) it may perpetually be place-occupier :

47 Nizémi{ was sixty years old when he completed this work.
50 Here begins the praise of Nagratu-d-din, the king, the patron.
51  “Dast kir” signifies—an embroidered cloth that they used, for show,
to hang at the door and on the walls of the king’s palace.
g2 If parda war be read for zinda dér:— -
(That I) may make a silk (the Sikandar-Néma) like this his (door)
screen ;
May make it (the silk) free from earth’s dust.
51 In both lines, “it " it refers to the name of Nagratu-d.din mentioned
in couplet 58.
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8 May prove by a word (of lustrous verse) his name (worthy
of honour),
That its ease may be (remain) in this motion (the ever-
changing world) :

Not a word, that the world may take from its memory
(forget),—

Neither will the rain wash (efface) it ; nor, the wind take it
away :

On the condition that—when, in this splendour-place (of
the world), I
Cause his head to reach the sun and moon,

To me, from him, also a great degree of rank may arrive;
A crown, worthy of my head, may arrive.

From the luminous sun (Nasratu-d-din) one can seek light ;
But of shade! shade (the nobles) is far from this work
(of light-giving).

60 To the kites (the nobles), what business with the pigeon
(the Sharaf-Nama) ?
For the king’s falcon (Nasratu-d-din), this prey is required.

Nizami, whose work is versifying in Dari,
Threading a pearl (of verse) is fit for him.

He so prays for this charming book (the Sharaf-Nama)
That the reading of it may illumine (not vex) the brain.

By it,—may light be to the heart of friends !
And from it,—may the animadversion of enemies be far |

Melody—(even) if it be the melody of the (joy-exciting)
Chagawak (Lark), '

When the enemy touches the chord, it is the arrow (of
abhorrence) swiftly flying.

1s In that circle (earth’s surface), in which I have urged this
speech (the Sikandar-Nama),
I have invoked my own heart-cherisher (God),
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That He may make this charming book famous ;
May make its precious maker (its reverencer) precious :

May expand (in lofty flight) its feathers and wings (leaves)
in such a way

That good fortune may arise from its omen,

(That it) may bring joy to the readers;
May cause exhilaration to reach the learned ones :

May bring hearts withered (in lust, not scorched with the
love of God) to the work (of the love of God) ;
May be the consoler of those grief-stricken (of God).

May cherish the broken-hearted ;
May give the solution of concealed (difficult) matter:

If one unable (to read) desire it,
May God make him strong for reading !

And, if one hopeless take it in the hand,
May God bring to his hand every hope that is!

Whatever of this sort I asked from God,
God gave ; and for that given I offered thanks.

This banquet-place became (auspicious), like the Huma, on
that account that
Tt became especially prosperous in the king’s banquet.

Come Cup-Bearer! that water,—ruby-like,
Cast into the cup, ruby-shedding (full of red wine).

The meaning may be—Although all the requests that I made to God
are auspicious, yet it is more auspicious that this Sikandar-Nima became
especially prosperous at the banquet of the King Nagratu-d-din.

« HumAytn ” is composed of—humé,a fabulous, auspicious bird ; and
yin, like.

The banquet place refers to—the Sikandar-Néma, the place of ease
for the holy men of the time, and of joy for the learned ones.

The cup ruby-shedding signifies—Nizdm{’s, body, that through- love
to God keeps shedding tears of blood.
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A cup of earthenware (man’s body) of which wine is the
life,—

The earthenware of the earth (the whole of the earth) is
the dust (source) of its odoriferous herb (man’s soul).

CANTO XI.

In Praise or KiNe¢ NASRATU-D-DIN.

1 O lofty sun! draw forth the standard (from Aries) ;
O cloud of black silk! be proudly moving :

O heart of thunder | like the rhonarch’s drum, roar ;
O lip of lightning! like the morning-time, laugh (flash) :

O air | rain (shed). the pure drop ;
O oyster! seize, (and) make that drop the pearl :

O pearl! come forth from the bottom of thy own sea;
Make thy abode in the crown of the king’s head.

8 That king, who is desirous of its ascent (the pearl of
speech),
His ground kiss is its (poetry’s) royal pearl.

In all matters of the royal splendour of Sikandar, one
To whom the pomp of Sikandar returned.

2 Ra’d is the angel who drives the cloud.
4 In Aries, the sun’s power is greatest.

As much labour is required to produce the pearl worthy of the
king’s crown—so0 much effort to prepare the pearl of verse worthy of the
king’s praise.

g Otherwise— .
That king who is desipous of his (Nagratu-d-din’s) lofty rank,—
His ground kiss (before Nagratu-d-dfn) is his (own) royal pearl.
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Earth, alive-keeper (by justice); sky, alive-maker (by the
worship of God);
World-seizer and enemy-overthrower ;

The Prince of the West in manliness,
The Kadr-Khan of the East in learnedness—

Nasratu-d-din ! world-champion, who is
Conqueror, like the sky, over his enemies.

The enemy late-thinking (unwise); “but he foreseeing
(wise) ;
The enemy, of little love ; but he, of great hate.

Lord of the sword, and the throne, and the crown;
The three-time striker, and the five-time shelterer (of
Islam).

With manliness,—he urged his (chosen) steed,
Both throne-adorner, and also crowun-bestower.

By the custom, which was the regulation of kings,—
The key was of iron; the treasure, of gold.

Nagratu-d-din kept living—the earth, by justice and liberality ; and
the sky, by devotion to God.

The deeds of holy men take slaves to the sky ; hence, the sky becomes
prosperous and populous.

Kadr-Khén was the title of the King of Samarkand and of Chin.

Famed are the people—of the west for manliness, and of the east for
learnedness. .

In past times they used to strike the drum three times (in the morn-
ing, at noon, and in the evening) at the king’s door.

% Panj-naubat” signifies—the five loud calls to prayer that are the
pillows of the Isldm faith. See canto iii. couplet 11.

“Si naubat” may signify—the three seasons of boyhood, youth, and
old age.

The second line may then mean :—

Sovereignty is preserved to him (Nagratu-d-dfn) from boyhood to
old age.
« Rustam-rikdb{” signifies~—mardénagf.
“ Rikéb{ ” signifies—sawirf.
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Except him (Nasratu-d-din),—who illumines (polishes) the
iron of the sword ;

Who makes the key of gold, and the treasure of iron (the
sword).

18 Like the water of the Euphrates, openly favouring (the
friend) ;
Like the fountain-head of the Nile, secretly consuming
(the enemy) ;

If he cast his shadow (of anger) on the sun (the enemy),
He casts water on (quenches) that fire-fountain (the sun).

And if he give a portion to the new moon (the friend),
He gives complete freedom from the deficiency (of light)
of her perfection.

If a person should reckon up his rewards,
—In order that he may offer thanks for much bounty,

By his (the person’s) thanks, that favour becomes greater ;
How may a benefactor be greater than this (Nasratu-d-din)?

20 Like the sky,—against whomsoever he binds his loin (for
battle),

He hurls, like the earth, his (the opponent’s) shield on the
water.

In (at the time of) confusion (of battle) like the cloud
(filling the air and rising), he scatters
The mountain-peak with his sword-point.

14 The king gives gold to the warriors, and keeps iron weapons of war
in the treasury.

16  The water of the Euphrates is so clear that anything at the bottom
may be seen.

The water of the Nile, in which Fara'un and his host were drowned

without a trace being left, is said to consume secretly.

19 “Badin t4 " signifies—bar,e 4n.

20  “Bipar-i-kase bar 4b afgandan ” signifies—subduing a person.
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W]?atever (dexterity) he displayed at the time of battle,
Neither Rustan nor Isfandiyar displayed.

The peace of the world appeared that night,
When from his birth the true morning (of prosperity)
blossomed. :

Wherever lis decorated grey horse planted his hoof,
The earth obtained verdure from his pace (of justice).

25 In every circle (enceinte of the fortress of infidelity) against
which he made assault
He loosed (subdued) the heart (citadel) of its compass-line
(the ence:nte of the fortress).

At that dwelling, to which he urged his steed,
The earth cast up the treasure of Kértin (on account of
his liberality).

On that fort, where he raised his standard,
He suspended the commaundant’s head irom the fort.

If others (kings of the world),—whose origin is human,—
Are altogether men, he is altogether manliness (gene-
rosity).

22 For an account of Rustam and Isfandiyar (Xerxes ?), son of Gushfasp
(Darius Hystaspis, e.c. 521), see Clarke’s translation of the Shah-
Néma, by Firdausi ; also Mirkhond’s history of the early kings of Persia.

24 “Khing” signifies—white. When a white horse inclines to:—

greenness they call him—sabz khing.
bayness » »  swkh
whiteness (absolutely) ,, nugra .,

25 “Di,ira” signifies—mahita,e higr, or the enceinte of a fort.

“«Purkir” signifies—a compass, or the curved line made by the
compass.

¢ Purkér khatt” signifies—the compass-line, or the enceinte of =
fort.

“Gira” signifies—the metal stud (centre) on which ons leg of the
compass firmly stands while the other revolves; or the heart (citadel) of
of the enceinte. _

26 Say some that KérGm was the son of the sisier of Misa (Moses) ;
others that he was the son of the uncle of Miga. He had forty treasure-
houses.

Any great treasure is called—ganj-i-kirdn or ganj-i-ravin. .
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I know none of the men, (my) acquaintances,
On whom, on account of that manliness, (the obligation of)
thanks is not.

30 On account of the great favour and grace which they (the
men of the world) have derived from him,
They have called him—¢ the Benefactor of the World !

If a corpse raise its head from the grave,
Cemmotion will seize all the city and market.

From the king’s justice thousands of hearts dead (through
injustice)

Become alive; but the enemy appears not in the road (of
obedience).

Like ’Isa (Jesus), he made many dead (through injustice)
alive ;
He enslaved the people by such a nature (of justice).

The world—like the ruined (worked out) jewel-mine,
Fell, by this sun (Nasratu-d-din), into prosperity (became
full of jewels).

85 Earth was a hell (scorched) without sowing or sown-field,
It became by such a (rain-bearing) cloud (Nasratu-d-din)
green, like Paradise.

Of every favour (God-given) that comes anew to him,
He gives, grain by grain, the share (according to the need)
of the askers.

Since wisdom takes up the trace of (pursues) every goodness,
How may the (people of the) world take away his good
memory from the world ?

20  “Rib-shinds " signifies—ashni; ma’rf.
8¢  Produced is—the jewel in the mine by the sun’s rays; and the joy-
ousness of the earth by the rain-cloud,
87 Otherwise:—
Like wisdom, he takes up the trace of (pursues) every goodness ;
How may the people of the world take away from the world the
memory of the good (man) ?
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I say not—thou art like the ocean, one of great shadow

(pomp),
For, verily, thou art like the mine of great value (never

- empty).

Bravo! a court that, like the sun,
Causes the tent ropes to reach from east to west.

Of the ocean by reason of its depth,—the waters are unmoved.
In this book are two couplets very similar to those by Firdausi.
The couplets by Nizdmi are :—
Zahe bargihe ki chin aftdb!
Az mashrik bamaghribrasinad tanib.—Canto xi. couplet 39.

Pandh-i-buland{ va pasti t4,{

Hama nistand anchi hast{ t4,{.—Canto i. couplet 2.
The couplets by Firdaus{ are :—

Yake khaima,e dasht afrédsiydb

Az mashrik ba maghrib kashida tanib.

Jahén r4 buland{ va pasti td,{
Na d4nam chi harchi hast{ t4,f.

The verses by Nizdmi exceed in eloquence those by Firdausi.

Taki Ouhd{ and Daulat Shih both relate the following anecdote :—

Shaikh Ab6-1-K4sim Gdrgin{ refused to say prayers at the tomb of
Firdausf, because in his Sh4h-N4ma he had praised and celebrated the
infidel worshippers and the Magians. On the same night, in a vision,
he saw the poet, seated on ome of the highest stations in Paradise,
attended by angels, jinns, and hirfs.

Ab4-1-Késim asked by what means he had obtained such an exalted
destiny. He replied—by virtue of one couplet in the Shéh-Nima in
praise of the Uity of God. )

F ™ 9 ™ Yy whe The height and the depth of the world Thou art ;

5 ik 8ot de @il Tkmow not what Thou art—whatever is, Thou art.

The next morning the holy man rose, repaired to Firdaus{’s tomb,
and, shedding tears of repentance, uttered prayers with earnest zeal
before the assembled inhabitants of the city (Tas).

The couplet just quoted has been referred to by almost all Firdausf’s
biographers, including Captain Turner Macan, in whose Persian text of
the Shih-N4ma it does not, however, occur.

Sir Gore Ouseley, in his “ Notices of Persian Poets,” (page 94), con-
siders it to be an interpolation.

Out of seven copies of the Shah-N4ma examined in the council-room
of the Shah of Persia bySir Gore Ouseley and the ministers of the Shéh,
only one copy, written about A.D. 1817 by Farju-llah Khén, contained

-~ o~ -
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1 If from the Tuba tree (in Paradise) arrives
In every palace a branch of amber-nature,

East to west, by his beneficence arrives
Bounty to every house from his tray.

His name fell fitly to (befitied) a Kay Khusrau,
His mothers’ lineage traced direct to a, Kay Kubad !

In every valley to which he turned his rein,
The hyssop (through his liberality) found dirams in it
skirt.

Through his treasure (of iiberality), the earth stitched up
(filled) a purse (of gold);
The jessamine collected silver ; and the sunflower gold.

s In it, a groat—where a treasure place,
Tn which is not something from his treasure P

Since by his crown the country became lofty,
By that crown may his head be victorious!

Bravo ! the Khizr and the Sikandar of created beings ;
For thou hast both territory and also the water of life !

40 In the chronicles, it is stated—that in Paradise a branch of amber,
native of the great Téba tree, whose root is in the abode of the prophet
Muhammad,—reaches to every dwelling, so that the inhabitants of
Paradise delight themselves with it. The branches are laden with pome-
granates, dates, grapes and other fruits unknown to mortals. If a man
desire any kind of fruit it will immediately be presented to him; or, if
he choose flesh, birds ready dressed will be set before him. 8o great is
the extent of the tree that a wind-fleet steed could not gallop from one
end of its shade to the other in a hundred years. Beneath it are two
fountains of Salsabil (pure water) and of Kausar.

42 On account of Nagratu-d-din’s liberality, you may call him Kay-

- Ebusrau (Cyrus, B.. 558) the Second, or the remowned son of Kay
Kub4d. See the Shih-Nima.

43 “ Dirmana” signifies—a bitter grass whose flower is like round white
dirams. In Khurédsén it is the forage of horses.

47 Sikandar possessed empire ; Khizr, the water of life.

Naasratn.d-dfn, throngh his liberality, made alive hearts dead through
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Thou art like Sikandar, the king, a territory-conquerer ;

Thou art like Khizr, a guide to those fallen from the path
(of religion) ;

Thou hast all things that are needful ;

One thing thou hast not—and that is, thy equal !

When thou castest thy reckoning (desire) towards the
hunting of lions,

With a single arrow (Mercury), thou overthrowest two
forms (Gemini).

When, in the strife of elephants, thou loosenest the noose,
Thou makest captive the King of Kannauj (the master of
elephants).

If the lion, at the time of rage, overthrow the wild ass,
Thou overthrowest the lion.—nay, (even) Bahram Gor (the
lion overthrower).

What fortune,—that is not in the shackle of thy work (the
servant of the work of thy house) ?
‘What purpose,—that is not in thy bosom (acquired) ?

Many a stiff neck of shagreen (grained) leather (ass-hide)
That became (by thy sword) soft like thy stirrup-leather.

«Pfl.band ” is a chess-term, meaning checkmate to the king—by the
bishop (pil) and two pawns (piyada). See canto xix. ccuplet 153. -

The town of Kannanj is on the banks of the Ganges, ﬁfty miles from
Cawnpiir. The King of Kannauj was Porus (Fiir), who, in the battle
of the Hydaspes, B.c. 827, with Sikandar, used two hundred war-
elephants.

Babrdim Gor, (Varahrdn the Fifth of Roman history, a.p. 420) was
one of the best monarchs who ever ruled Persia.

In a vale between Shirdz and Isfahén, called “the Vale of Horses,”
from having been from the earliest times the hunting ground of the
nobles of Persia, Bahrdm, while pursuing the wild ass (gor), leaped with
his horse into a pool, and (in spite of all search) was never seen again.

In A.p. 1810, encamped near the springs of this va,lley, Sir Jobn

Ma.leo]m lost a trooper of the 16th Dragoons, a good swimmer, who
was drowned in the spring supposed to be that in which Bahrim was

Jost. The body of the trooper, being near the edge, was recovered.

Bahréim, firing at a lion that had made a wild ass its prey, the arrow
passed through the back of the lion and of the ass, and entered the
earth. He was afterwards called Bahram Gor.
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55 When thou enterest upon wrath—from thee are safe two

persons—
One, the soft neck (the submissive one); the other, the

pierced ear (the slave).

The enemy, by apology, takes his own life (in safety) from

thee ;
Thy judgment, in this manner, enjoys the world.

When Time revolved around the world (passed),
Six tokens of six kings remained —

From Kayumars, universe-seizing,—the crown; ~
From Jamshid, the sword ; from Firidun, the throne :

From Kay-Khusrau, that cup (the future state of the)
world-displaying,
In which the judgment of the stars found a place :

60 The lustrous (iron) mirror, the illuminator ;
The exemplar of the history (time) of Sikandar:

Verily the seal-ring, ruby studded (having a ruby seal-
stone),
IMuminated with the seal of Sulaimén.

Six kings, in this manner, are in thy sway ;
Thy name of six letters is (my) evidence of the matter.

s8¢ XKayumarg, the first of the offspring of Adam, is considered the first
king of the Pesh-dadian dynasty. See the Shih-Nima.

Giv-murs (ancient), Kayumars (modern) signifies—the living word ; for
giv means—goy4 ; and murs means—Zinda.

The Zinatu-l-tawérikh says that,in Syriac, the word signifies—hayy
nétik, the living word.

59 The cup giving intelligence of the Iuture state of the world, by which
they viewed the mystery of the seven skies, and learned the judgment
of the stars.

60 Sikandar’s mirrors were of three kinds :—

The mirror of the stars; the mirror of the seasons; the Sikandriya
mirrer that gave intelligence of the coming of the Europeans.

¢z Ikhtisin may be the name of Nagratu-d-dfn, of his father, or of his
grandfather, as (at the end of this book) Nizim{ says.

In the name Nagratu-d-din the letters pronounced are six in number
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Besides this I also behold six gualities of thine;
From which mayst thou, month and year, (continually) be
prosperous !

One—that, from prepared treasure,
Thou givest wishes, unasked :

65 The second,—showing generosity beyond computation ;
Not seeking back a return from the grateful one:

The third—with compassion adorning (comforting) the
heart (of the one tyranny-stricken) ;

Seeking the heart-justice (revenge) of the one tyranny-
stricken :

The fourth,—planting the standard on the Pleiades,
Army alone striking, like the sun (against the army of the
darkness of night) :

The fifth,—verily, of the offender, forgiveness-seeking,
Pardoning the crime by way of clemency :

The sixth,—preserving coz.npa;ct and agreement,
And not putting fidelity from memory :

70 May the six sides (of the world) never be without splendour
from thee !
May separation never be from these six qualities |

(since Y, J, @ are not pronounced). Taking the first letters of the six
endowments, couplets 58-62, we have :—
\ from akhlil, the crown,
&€ , khétim, the seal of Sulaimén,
@ , tegh, the sword,
w* » sarir, the throne,
\ ,, &,na, the mirror of fame,
- puyala, the cup-displaying.
If the last letter were ¢ , not o, these six letters would form :he
word i—glws, Ikhtisin.

-
-
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For the flight of (thy) fortune, two falcons of use,—
One, in the treasury; the other, in the hunting-field :

Two snakes, for thy sake, treasure-weighing,—
One, the snake of (possessing) the stone (in its head); the
other, the snake (-guardian) of the treasure.

Come cup-bearer ! that cup of harmless wine,
That gives tidings of grace to the heart,

Give me, that one moment I may be merry of head ;
By this austerity how long shall I be distressed ?

71 «Shihfn” signifies—a royal white falcon (bahri); the beam of a
pair of scales; and ome of the two stars of the constellation of the
eagle.

Ore shihin (scale) is required to weigh treasure to beggars; another

shihin (falcon) to pursue birds in the field, so that lawful and pure food
may be provided thee. )
72 “Mér-i-mubra” signifies—a deadly snake, in whose head is found a
precious shining stone, green or ashey in colour, an antidote to poison.
The phrase means—auspicious fortune ; for the acquisition of the stone
is highly auspicious.

“ Mér-i-ganj” signifies—perfect wisdom; the sword. Over every
treasure, for the preserving of it, dwells a deadly black snake—so that
men may not easily obtain the treasure.

CANTO XIIL

AN ApprEss T0 KNG NASRATU-D-DIN.

1 O world Khusrau! beneath the seven skies
Thou art, without doubt, the fifth prince. .

1 The seven climes of the world are subject to the seven planets of the
Heavens. '
There had passed away four kings, of whom two (Nimrid and Bakhtu-
n-nagr, or the father of Belshazzar) were infidels, and two (Sikandar and
Sulaimén) of true faith. Hence, the poet calls both the king Nagratu-
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With (notwithstanding) the "order of (over) so many cities
(the six remaining climes)—for the world,

The pillar of thy door (court) is the master of pillars (the
garden of Iram).

All night the moon,—that makes (her) circuit of the
sphere,

Increases (replenishes as a servant) the oil of thy lamp (of
life).

All day the sun with the collar of gold
Binds his loins (as a servant) at the foot of thy throne.

The Entruster of Royalty to thee (God)
Entrusted to thee whatever of the world thou desirest.

d-din and the planet Mars, whose mansion is in the fifth Heaven—the
fifth Prince.

Bakhtu-n-nagr is said to have been the title of Gidarz—a Persian
chief in the time of Luhrasp, the successor of Kay-Khusrau (Cyrus,
B.C. 558)—who is supposed to be Nabu-kudur-uzur (Nebuchadnezzar).
But, this is doubtful.

Mars (like the king, Nagratu-d-din) is called—* The TLord of Turki-
stan.” It is said that, through the effecis of Mars (whose name is
Bahrim), they called Nagratu-d-din, whose justice made all Turkistin
prosperous——Ba.hram

“Zatu-1-"Umad ” (signifying—S4hib-i-baniha,e bnla.nd) here means
—the'garden of Iram made by Shadéd, the son of *Ad, as related in the
Kurdn. Of this garden God said :—

“Yram is possessed of pillars, like to which nothing was made in
cities.”

See canto viii. couplet 64.

The meaning of the passage is:—

Notwithstanding that they behold the lordship and justice of the
kings of the six remaining regions of the world (exclusive of Turki-
stdn)—for the people of the world, the pillar of thy door (court) is
Paradise. *

The moon is impetuous in thy service; she is oil-caster and light-
maker for thee. )

This work, which the poet invites the sensible king to pernse—is the
rule for sovereignty, conquest, and administration.
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He gave thee country for that reason that thou mightest
exercise sovereignty (world-guarding),

When thou becomest ruler, thou mightest exercise justice-
seeking (of the oppressed).

Neither displays a hawk violence against a gnat ;
Nor plants an elephant (the oppressor) his foot on the
back of the ant (the oppressed one).

Thanks to the Lord, World-Shelter (God),
That the king’s justice is more than this (my) precept (of
guidance to justice).

I have an eye to (I hope for) the king’s justice,
That he may, a little while, look into this tale (of the
Sikandar-N4ma).

If he consider the tale far from the path (of reason),
Let him cast on it neither shadow nor splendour.

But, if he behold in'It wave on wave of pearl (of verse),
He may bring the head of the chaunter to the zenith !

In this treasure-book of the (world’s) mystery,
I have concealed the key of much treasure (of philosophy).

That one who brings to his hand the key of gold (of philo-

sophy),
Knows how to shatter the tilism of many a treasure (s0

that he may acquire it). N

“Tilism” (talisman) was a form placed over buried treasure for the
purpose of guarding it.

See the following works in Persian, printed at the press of Munsh{
Newul Kishor, Lucknow, East India :—

@) “Majmd ’at-i-tilism-i-Iskandar z-l-karnin mushtamil bar fantn-
i-panjgéna,” by Maulavi Muhammad *Usman Shéhid.

(2) “Surdju-r-raml,” by Maulavi Roshan ’Al{.

(3) “ Misdéku-r-raml,” by Muhammad ’Itt4r M4l Lahtrf.

Also “Lilly’s Astrology,” Bohn’s series, 1729.
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And if he bring not forth (acquire not) the hidden treasure
(of mysteries),

He becomes joyous, in the end, with the golden key (of
knowledge).

Thou knowest—this jewel (the Sikandar-N4ma) half-pierced
(unfinished),

What (keys of) treasures (of subtleties) it has in conceal-
ment.

My jewel-piercing (versifying) has joy from (praise of)
thee,
My praise-uttering is worthy of thee.

Wisdom—that makes the sky, earth—
Utters praise on this my praise (of thee).

When from the monarch came the command like this :—
“In (to) my name, depict (dedicate) this picture (of the
Sikandar-Néma)!

I will make my brain fresh (concentrate thought) by the
king’s word ;

I will remain silent (thought-collecting) by the people’s
word :

“Gauhar” relates to—the Sikandar-N4ma.e bara’. At this time
Nizdm{ had not written the Sikandar-Néma,e bahr{; hence, the jewel is
said to be half-pierced.

Wisdom, whose head is on the sky, obtains power over the mysteries
of the sky, and utters praise on my praise; because I have chosen the
praising of a king like thyself.

% Maghz dar sar kardan” signifies—be parwi-{ va ighmédz bhdan;
khamosh shudan.

Having folded up other speech, I will make my brain fresh with the
memory of the king.

The second line should precede the first, which the poet, out of
respect for the king has put first.

By the word of men, who have brought the king’s command, I collect
together the power of speech-uttering and the force of my brain; and,
by the king’s order, I make my brain fresh.

The second line will read, if az guft be written for ba guft:—

I will remain silent as to speech (praise) of the people.
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2 I will send to that banquet a bride (the Sikandar-N4dma),
By whom the king’s banquet may become eye-illumined

(joyous).

May such a bride be the king’s slave !
May the male of the world (the king) be happy with her !

To the degree that near (quickly, in the present), and far
(slowly, in the future)

Light is (belongs) to the lamp, world-illuminating (the
sun),

May the rose of the king’s garden be world-illuminating
(with its blossom) !

May the lamp of his night be the torch of the day (the
sun) !

His slanderer,—mouth rent (gaping) like the crow!
His enemy,—tongue burnt (silent) like the lamp !

25 Nizami—like wealth (ever existing) in his palace—
May he be night and day his praise-utterer !

Come cup-bearer ! that ease-exciter of the soul (wine)
Give, so that in the morning-time I may take a precious
-merning dranght.

A morning draught (of senselessness), that from the stream
of Kausar I drink,
Is lawful, (even) if till the day of assembling I drink.

91 “Fahl” signifies—a male of perfect body.
27 “XKaugar” is the name of a nectar-flowing river in Paradise ; it here
means—joy on beholding God’s majesty.




CANTO XHL| ON THE CIRCUMSTANCES OF THIS POEM. 109

CANTO XIII

O~ TEE CIROUMSTANCES OF THIS POEM.

"The world (Time) is {engaged) in cherishing the bad and
the good ;
Many good and evil deeds are on its neck.

Night and day, from this screen of azure colour (the sky),
It brings forth {magician like) much lively pastime.

If a play (of verse) heart-pleasing issue from me,—
Take it even as a pastime of the sphere, the revolver.

(Since) from the sorcery of this screen of ancient years
(the sky),

I became an 1mage-maker,—-—-how may I not produce (from
myself) an image (conceit it speech) ?

s I am intent that I may make void (escape from) this screen
(the sky),
May make a magician’s image in this screen (the Sikandar-
Néma) ;

1 In some copies the title is :—

« The reciting of the whole of the tale in an abridged form.”

4 “Khiyali” signifies—béz{-gar; géhib-i-khiyal,

« Parda,e derfna sil” may signify—a musical note. The couplet may
then be rendered :—
From the sorcery of this strange note (given by the sky)
I became master of song,—how then may I not produce the trill (of
this poem) ?
« KhiyAl{” signifies—mard-i-Ehiy4l-band ; sarod-g
«Khiy4l” signifies—the trill of a song.

§ When from beholding the sky’s sorcery,—I come forth, retire, and
become engaged with my own work,—I will display sorcery in the screen
of this book.

e 4 aaiTe wenw sienifr—Nizami's heart: the second—the sky.
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May from a form (the Sikandar-Néma), make a (beautiful)
image,
Such as no sorcerer brings forth.

First, I made the beginning (of the form) in such a way
That the melody of its music (verse) might produce the
burning (of grief).

Of whatever I considered wonderful I spoke in such a way
That the heart took the path of believing.

That image (conceit in speech) which was very far from
wisdom,—
To it I made not speech foot-bound (captive).

10 Having collected a grain (of information) from every door
(of history),
I adorned (the Sikandar-N4ma) like an idol-house.

First, I placed the foundation on a basis,
So that the wall of that house (the Sikandar-Ndma) might
be true (safe from ruin).

Carp not against me for giving precedence and keeping
back (chronologically),
For no help is the narrator’s on that account.

‘In the painting of this picture (the Sikandar-N4ma) of
Chinese silk (smooth paper),
The pen (the reed) was bound against Méni.

¢ “Paikar” signifies—a form, with or without soul.
7 The couplet may refer to—the praise of God, prayers, or to the praise
of the prophet.
Some think that it refers to grief at the departing of youth, or at the
injury inflicted by wen of the world. '
9 “Dirdast” signifies—Dbisiydr dir. See canto xxxi. couplet 129.
“Hisdb” signifies—khiyal mentioned in the foregoing couplets.
11 In this book, I brought into verse tales from trustworthy histories so
that there is no fear of the criticism of criticizers (Vtirdz-i-mu’tarig).
18 In the third century Méan{ proclaimed himself the comforter promised
by Christ, and established the sect of Manicheans.
He fled from Shahpiir I. (.. 240), King of Persia. in Fastarn Tartawe
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When I was preparing this work (the Sikandar-Nama),
Speech was straight-moving (fluent) but the road (of infor-
mation) ambient.

The traces (deeds) of that monarch, world-wandering,
I saw not written in one book.

Speeches (subtleties) that were like stuffed treasure
Were scattered in every work.

I took up materials from every book ;
I bound on them the ornaments of verse.

More than (besides) new histories,—
—-dJewish, Christian, and Pahlavi (histories)—

where he painted a number of singular figures in a book called the
Artang, pretending that he had received them from angels, and returned
to Persia in the reign of Bahrdm (Varahrén I, A.p. 274), who put him
and his followers to death.

Some say—artang signifies the kouse in which Man{ painted, but here
it means the painting. See canto xxviii. couplet 158.

Some say that bast is written for bastam, when the second line would
read :—

I bound (rendered motionless) the pen against (of) Méni, the
painter.

1t is observed that this couplet is false. For, in this book, we have
words chiefly in Persian and Arabic; a few in Greek and Russian; and
none in the Jewish and Christian tongues.

The meaning of couplets 18 and 19 may be:—

From the three histories, Jewish, Christian, and Pahlavi—nay,besides
from other histories in the language of fire-worshippers and such like—
from every history I took out the truth.

Couplet 18 may be read :—

More than (besides) new histories,—(I read)
Jewish, Christian, and Pahlavi{ (histories).

Pahlavi was the language of Western Persia; it was spoken at
Isfahin, Hamadan (the capital of Media), and in Azarbijan. See
canto x. couplet 33. .

In the Bombay transactions, vol. ii. page 298, Mr. Erskine says—he
has never heard of any Pahlavi work written to the east of the great
desert_of Persia.

‘When the Parthians made Ctesiphon and Hamadan their capitals, and
under most of the Sassanide (a.p. 226-641), who resided chiefly at
Susa and almost exclusively in the west, the Pahlavi became the prinecipal
dislect in which the works existing at the time of the Muhammadan
conquest (A.D. 641) were written.

So complete. however. was the destrnetion—first. hv the fanatical manl
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I chose from every book its charm (excellence) ;
Took out from every husk (book) its braia (pith) :

of the invaders, and secondly by indifference about the originals, after
everything valuable had been sucked out of them—that, besides a few
inscriptions and legends of medals, and some portions of the Zand-
Avesta (the living word of Zoroaster), and treatises connected there-
with, scarcely any specimens of the Pahlav{ have been found.

Chardin says—that Abbds the Great made (circa a.p. 1608) every
possible search after manuscripts in the Pahlavi, and that he put one of
the priests of the Gabrs to death in consequence of his disappointment.
The collection made by AbbAs amounted to twenty-six volumes, lodged
in the Royal Library, Isfahin. A Gabr read to him (Chardin) for fhree
months out of a book relating to their usages, written in the time of
Yazdijird (a.p. 682-651).

The fanatical Arabian of the era of Muhammad knew and wished to
kmow no book but the Kurin ; for if it contained only what was in the
Kurdn it was useless; if it contained anything different it was wrong
and injurious. The Persian priests (Maj(is) were considered as sorcerers.
In the popular tales of Arabia every act of wickedness or of witchcraft
is the deed of a Gabr, a word throughout the Muhammadan world
synonymous with Gaur, or infidel.

Ibn Chaldun says :—

When the Islamites conquered Persia and had found many books,
Sa’d bin Makas wrote to "Umar requesting permission to preserve them
and have them translated for the use of the faithful. 'Umar, however,
commanded him to throw them into the water or into the fire. Thus
perished all the knowledge of Persia.

It would be important could we ascertain the fate of those ancient
nasional records— the books of the chronicles of the Kings of Media
and Persia,”—referred to in the book of Esther, by Herodotus (viii. 85),
and by Thucydides (i. 129), which Ktesias affirms he used, saying that
the Persians had their deeds recorded on skins.

Moses of Chorene, the Armenian chronicler of the fifth century,
relates that—when Valarsakes was set over Armenia by his brother
Arsakes (8.c. 250), the founder of the Parthian dynasty, he sent a learned
man to Nineveh to examine the royal library, and that this envoy found a
volume translated by order of Sikandar from the Chaldaic into the Greek
tongue, containing a true and gennine history from the earliest times.
(Liber i, cap. 7 and 8.)

It is scarcely conceivable that some narratives of ancient Persian
history should not have survived till the time of the Sassanids, when
they would have formed the basis of the various Shéh-Némas, especially
of the Bastin-Nama, the national history compiled under the reign of
Yazdijird, and subsequently translated from the Pahlav{ into Persian
under the Sammani princes of Khurisén.

This Bastén-Néima is the book of which Firdaus{ speaks in the begin-
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Gathered treasure (the Sikandar-N4ma)—speech within
speech (boundless) ;

And prepared from that total (of varied tongues) the sum
total (the Sikandar-Néma).

Whosoever is acquainted with every language (in which
the tale of Sikandar is related),
His tongue is short of criticism (on this work).

In that screen of history from which I found truth,
I twisted (arranged) the tip of the curl of (lustrous)
speech.

ning of his Shih-N4ma, completed at the age of eighty years,
A.p. 1020,

Magudi, the Arabian writer, who lived about a.m. 350 (a.D. 961),
besides quoting an ancient Shih-N4ma, mentions having seen a history
of the Persian kings, compiled in A.m. 113 (4.p. 781) from the original
documents preserved in the treasury of Istakhar.

No long period after the destruction of the Persian empire (4.D. 641)
can have elapsed before the fragments of its ancient records were col-
lected and translated into Persian and Arabie. The poet Dakiki, who
was employed to versify them, after composing a thousand couplets, was
assassinated by a slave.

Mahmild of Ghuzni, o.B. 887 (a.n. 997), feeling the advantage of
teaching his subjects to contemplate tlhiose periods when their ancestors
were wont to be the masters of Asia, urged his court-poets, Ansarf and
Essedi, to accomplish what Dakiki had begun; but they declined it,
being unequal to so boundless ar undertaking.

The achievement was reserved for Firdausi, who, in his Shah-N4ma—
the loftiest flight of the Persian muse and the noblest monument of
Eastern genius—has related all that the Persians know of their ancient
history, from Kayumars to the downfall of the second empire under
Yazdigird, who began to reign A.n. 632 and died a.n. 651. Of the
documents on which the Shéh-Néma was founded no trace has been
discovered. The original Pahlavi records and the Persian trauslations
from them appear to have perished together. If the Bastin-Nima be
still extant, it has eluded every search.

Could it be brought to light, we should be able to distinguish that
due to Firdaus{’s imagination from the national records which he
received. The manuscripts were probably deposited in the royal

archives at Ghuzn{, and must have perished when it was burned and
aankad hv the Afohédns af Thir N
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And, if thon desirest truth ;—true words,
It is not fit to seek in the ornament of verse.

If of it (speech) I diminish the decoration of verse,
I may put it together in couplets of little value (few and
void of lustre).

2% Everything done by the king (Sikandar) world proudly
traversing,

I may bring together complete in this single page of
paper.

Sikandar, who was king, world-wandering,
Was provision-provided (prepared) for the work of
travelling.

He wandered and beheld all four limits of the world ;
For one cannot purchase a country without four limits.

On every throne-place (capital) on which he planted his
foot,

He preserved the regulations of the great kings of Kay.

26 Couplets 25 to 74 give the deeds of Sikandar.

In the Tonian language Iskandar, or Sikandar, signifies—Akshid Ris,
or Filustf (f1l4, love; sfd, wisdom)—or the lover of wisdom.

Sikandar (Alexander the Great), bore the title of Zd.l-Karnain the
less, in contradistinction to Sikandar Zé-l-Karnain the greater (the
contemporary of Abraham, or King Asa’b ibnu-r-rayesh of the first
race of Persian kings).

.28 Kay refers to the title of the second dynasty of the Persian kmgu
Kay Kubid (Dijoces, B.c. 696), Kay Ké,us (Cyaxares, B.c. 684), Kay
Khusrau (Cyrus, s.c. 558), and his successor, Kay Luhrasp.

“Zar dusht” may be spelled—zar dust, zar. tusht, zir tusht, zir
husht, zdra dusht.

20  Zar dusht, called Ibrdhim, or the Sa.ge Zoroaster, of the city of Balkh,
the pupil of Aflidus, the disciple of Fisaghorag, of the lineage of Mfnu-
chihr (B.c. 730), laid claim, in the time of Gushtasp (Darius Hystaspis,
B.0. 521), to being a prophet.

He presented three books, said to be of heavenly origin—the 'Usta,
the Zand, and its commentary, Pizand, The Magians call him a
prophet. Firdausf, of the lineage of Ibrdhim, believed in him.



OANTO XIIL] ON THE OIRCUMSTANCES OF THIS POEM. 115

Save the rites of Zar-dusht, the fire-worshipper,—
Other customs he surrendered not.

Some say that Zar dusht is, in Syriac, the name of [brihim.

Professor Haug carries Zoroaster to B.c. 1200. Zoroaster signifies the
office of the priest, not the priest. The real name is Spitsima, a fire-priest
in Bactria, in B.c. 1200. According to Haug, he attempted to refine on
the primitive elementary worship, and to teach the unity of God; but
in attempting to solve the difficulty how evil, physical and moral, came
into existence, he introduced the doctrine of the two principles, in con-
sequence of which his followers, confounding his religion with his
philosophy, believed that he taught the duality of God.

Spitdma is the reputed author of the teaching embodied in the
Zand-Avesta, originally consisting of twenty-one distinct compositions;
unhappily only one of these, the Vandidad (Vidaé-vadita), “the law
against demons,” with fragments of others, is extant.

Sometimes, as the mubid (priest) engages in adoration of fire (or
light, its emblem), he raises to his nose a branch or a bundle of twigs,
called in Zand, barsum. ThusEzekiel, chapter viii. verses 15-17, says:—

# Xs it a light thing to the house of Judah that they commit the abomi-
nations which they commit here? for they have filled the land with
violence and have returned to provoke me to anger; and, lo, they put
the branch to their nose.”

The previous verses being read, the combination of sun-worship with
the putting of a branch to the nose’ shows that it was Zoroastrian
worship that Ezekiel saw.

Herodotus represents the Magf first as a people of Media, and (after
the Persian conquest) as a priestly caste.

He says:—“It is said that the corpse of every Persian, before inter-
ment, is torn of birds or of dogs. This practice is, I certainly know
observed by the Magi, for it is done openly.”

Strabo says :—* The Magi keep upon the altar a quantity of ashes and
an immortal fire; and, going there daily for an hour, repeat their
prayers, holding a bundle of twigs before the fire.”

This proves that the Magi (whatever they might originally have been)
had become priests of the fire-temple and Zoroastrians.

Consider—the mention of Rab-Mag (chief of the Magi) in the train
of Nebuchadnezzar, B.c. 608 (Jeremiah xxxix. 8,13); the visit of the
wise men (Magoi) to Christ’s cradle, and the doings of Simon Magus.

Not long after Muhammadanism arose, the Muslims fell with fury on
Persia. The contest began with the battle of Kadesis, o.n. 636, and
ended with the overthrow of Yazdagird, the last of the Sassanian kings,
A.D. 641.

The Persian empire that then fell was devotedly Zoroastrian.
Numbers, feeling the Muhammadan yoke intolerable, fled to- Khurasén,
and there remained a hundred years. The mass of the refugees then

8 %
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He was the first person who established (the use -of)
decoration ;
(Who), in Rum established gold-coining.

By his order the goldsmith of cunning hand
Fixed leaves of gold on the surface of virgin silver.

The books of wisdom, from the Dari language,
He clothed in the Greek tongue.

Verily the drum of the watch, in the morning and
evening,

Brought forth (proclaimed) his name from the watch-place
(the court).

He became the guide of the people to the mirror,
Brought forth the jewel (the lustrous mirror) from the
darkness (of iron) :

Severed the tumult of the men of Zang from the world;
Took crown and throne from Dér4 :

went to Ormus, in the Persian Gulf, where they remained fifteen years,
thence to Div, an island south-west of Gujarit, and thence to Sanjan.

At present, Bombay and Surat are their chief seats. The fragments
of the Zand Avesta or Avesta u Zand (text and commentary) that we
have are not older than A.p. 226, when Ardashir founded the Sassanian
empire in Persia.

See “ Essays” by Dr. Haug, Bombay, 1862 ; the ¢ Acad. des Inscript.”
tom. 37, an extract from whichis given (p. 274) in Shea’s translations of
Mirkhond’s *History of the Farly Kings of Persia”; Malcolm’s
“ History of Persia,” vol. i. p. 494; the list of Zand and Pablavi books
by Triibner & Co.; two arlicles by Monier Williams, in “ the Nine-
teenth Century,” 1881—the Religion of Zoroaster” (January), and
“The Parsis ” (March) ; “ Modern India,” by Monier Williams, pp. 56,
169, 202; Hammer’s “History of Persian Literature,” and his « Encyclo-

. pedic View of the Sciences of the East.”
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From this couplet it may be inferred that formerly in Rém certain
customs were not in use, such as—gold-coining (sikka,e zar); hand-
shaking (mugéfaha) ; hand-kissing (dast-bosf).

“Tila” here signifies—awrdk-i-til4, leaves of gold, with wluch they
plate articles.

Some say that Sikandar, after translating all-these Persmn books,
burned them.

84  This couplet may refer to the precious jewel that Sikandar brought

forth from the darkness. See cantos lxviii. and Ixix.
Zang. See canto xix.
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Of the blackness (of ‘boasting) of Hinddstén and of the
yellowness (of plundering) of Russia,

Washed down (purified) the world, like the house of a
bride.

His order became the mirror (model) of the men of Chin ;
His place the throne of Kay-Khusrau (Cyrus, B.c. 558).

When his age urged (turned) a leaf over twenty years,
It (his age) smote, in royalty, the leather strap on the
drum.

Secondly, when he added seven to twenty years,
He bound up his chattels for prophesying (regarding God)
and set out.

40 From that day, when he went a-prophesying,
They wrote the date (era) of Sikandar.

86 “Baitu-1-’arfis” signifies—the whitened house of a man or a woman
newly married. When a death occurs the house is blackened.

The men of Hindtstin are very black; of Russia, whitish yellow.

88  Sikandar at the age of twenty, having subdued the monarchs of the
East, returned to Rim and sat on the throne. This was his first
excursion. See canto Ixxi,

“Dawal,” meaning a drum-stick, here signifies—tasma, a thong of
undressed hide.

39  The firstly occurs in couplet 88.

They call him in the Greek tongue—Muhibb-i-hikmat, the friend of
philosophy. Some call him—Z#é-l-karnain-i-agghar; because both sides
of his forehead projected like two horns.

In the Burhén-i-k4ti’, it is written that DArab’s wife, the daughter of
Philip of Makedon, being afflicted with a foul breath, was sent back to
her father. After a physician, Iskandaris, had cured her, a son, whom
doubtless they called Iskandar, was born. See canto xv., couplet 80.

The son of Sikandar and Roshanak (Dird’s daughter) was called Iskan-
dars, which, in Ram, signifies—a shield. See canto xxxv., couplet 83.

40 They wrote history before Sikandar’s mission from a certain date;
after his mission from his date ; and now from the date of Christ, or of
Muhammad. . . .

Before Muhammad’s time Persian histories have no era.
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When he became the teacher of wisdom, in regard to the
true religion (of Isldm),
He became, like (auspicious) fortune, joyous to the world :

Stirred up much proof (by miracle) as to the pure religion
(of Isldm) ;
Erected many buildings on the surface of the dust (of the
earth) :

In every revolution round the compass of time (the seven
climes),
Founded many wealthy cities :

From Hindbstén to the confines of Rim,
Raised a city in every land and clime.

45 Gave adornment even to Samarkand ;
—Not one Samarkand, but to many (a city) like it :

Founded a city like the city Hiri (Hirdt) ;
Like to which another seldom makes a city.

The door and wall that Darband first obtained,
It obtained, by the wisdom of that wise one (Sikandar).

41 They say that Sikandar was of the faith of Ibrahfm (the prophet),
and comsequently mu,min (orthodox); and that Adam was the first
Muslim.

4 “Marz” signifies—zamin-i-rinda va 4bad.

“Bam” signifies—zamn-i-n4 rdnda va kharab.

48 The “Journal ”” of the Asiatic Society of Bengal, 1834, vol. iii. p. 9,

says :—Luhrasp began and Sikandar completed the building of Hirét.

47 “Darband” (dar signifying door, and band, fortress) has several
names—

darband the barrier.
babu-l-abwéb the gate of gates.
sadd-i-iskandar the barrier of Sikandar.

sadd-i-ga,jhj va ma,jaj the barrier of Gog and Magog.
Darband (ancient Albania), the capital of Daghistan, was a fortress
,on the western shore of the Caspian Sea, at the foot of the Caucasus,
near Shirvin. Some remains of the thick and extensive wall of Gog
and Magog, running in s western direction over high and almost inac-
cessible mountaing, built by Sikandar Zu-l-Karnain the greater (to check
the incursions of Hyperborean savages) are still to be seen.
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Pass beyond Bulghér, which is of his work;
Its true site is his Bunghdr (chattel-place).

Verily, the barrier of (the tribe of) Ya,juj became lofty by
him :
—Who thus established a barrier on the mountain ?

Many believe that Sikandar (Alexander the Great) is the prophet
Sikandar Zu-l-Karnain the greater, mentioned in Sale’s Kurén, chap.
xviii, ; and that he built the rampart which confines Ya,jij (Gog) and
Ma,jaj (Magog). These evil demons, according to the Persians, dwell in
Mount K4f, the centre of the world; and their progeny, who are of all
sizes and shapes, used to plunder and lay waste the neighbouring
countries, till the inhabitants complained to Sikandar, who built his
wall to confine them. They scratch it almost through with their claws
every day and go home, expecting that they will easily destroy in the
morning the little that is left; but in the morning they find the wall
rebuilt.

The reason of their failure is their never saying—<Inshalla ” (God
willing), and they will never destroy this wall till one of their children
is named Inshalla, when, on retiring, they will call the boy:—¢ Come
along, Inshalla; we shall finish to-morrow.”

By the accidental use of this expression they will succeed in destroy-
ing it, and their consequent ravages will be a sign of the dissolution
of the Universe. See Malcolm’s ¢ History of Persis,” vol. i. p. 62 ; and
the “ Asiatic Journal,” vol. x., January-April, 1838.

In the word Samarkand, samar is a king’s name, and kand (in the
language of the region this side of the Oxus) signifies—a city.

“Ba shart *’ signifies—ba muktaza.

When Sikandar, in search of the water of life, came to the * Dark
ness ”’ (canto lxix), he made in its vicinity a dwelling place (bungéh),
or store-place for his chattels, in Bunghér (a place of many caves);
and when he came thence and marched into the ¢ Darkness,”—a crowd
of people from the neighbouring districts and the men of his army who
were wearied of marching assembled and established a great city. The
true site of that Bulghér is Bunghér.

“Bunégah ” signifies—bungih.

In the Rashid{ the meaning of Bulghar (Bungh4r) is—bisiyar ghér
(for bul signifies—bisiyar). The Kémus says :—The word is properly
Bulghar, but that the people call it Bulghér, which is pure Arabic.

The second line may be rendered :—

Tts true foundation is its cave’s foundation.

See canto lxviii. couplet 45 ; 1xi. 10.

Near the Caspian, between two mountains, for a length of one hun-
dred farsangs, Sikandar built a wall of brick, iron, tin and lead,—that
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65 He left one (boat) at its anchor-place,
Urged the other forward to the limit of the measuring cord:

Gave the next time the foot (of motion) to this the fastened

one (for weighing anchor) ;
Gave a place in (of) rest to the hastener (the other boat) :

Would prepare the (measuring) cord sometimes for that;
sometimes for this (boat),

—Consider the majesty of him (Sikandar) who thus would
play (with) the rope I—

With this subtlety, the measurer, the stage-recogniser;
Used to take measurement from shore to shore.

The world,—which he drew from grief into ease,—
By this geometry, he drew into measurement (surveyed).

70 To wit—of the earth, how much there is; and of the road
to where it is (goes) ;
He made straight (evident) the balance of design (of
measurement).

Verily the inhabited quarter of the world became -by him
conspicuous ;
—To that stage (of exaltation) which of us will arrive P—

To every cultivated and uncultivated land to which he
urged his steed,
To that land he gave the portion of prosperity.

He exercised every design (of city-founding) on mountain
and plain,
When death came, he became remediless as to death.

g8 . “Phoe didan” here signifies—pé,e raftir diaan ; rawin kardan.
67 In some copies,in place of bikhte (an active verb), the following
occurs :—bafte ; tafte ; sikhte.
“Rassan b4z’ signifies—one who dances on a rope.
71 One-fourth of the world—twenty-six thousand farsangs—is inhabited,
the other three-fourths are desolate.
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Of the history (time) of that Khusrau (Sikandar), crown-
possessing,

This is useful (true) which has come into use (in this my
abstract).

Except this (written), whatever the pen brings into
scratching (writes),

More or less has light weight (is untrustworthy).

Since verse-making was road-taking (pleasing),
The mistaking of the path (of truth) was unavoidable.

Mine is work with beautiful uttering ;
All my work, indeed, is (lies) in falsifying.

Yes, whatever of it I found unworthy of belief,

I turned away my face from giving it place (in the  Sharaf-
Nama.’*)

I made its representation in (my own) mind, in such a
way
That to readers there might be no help for it.

To circulate much about a wonderful matter
Draws the rein of speech into foolish talking.

In the second line, the first ba kir 4mad signifies—rist va muwhfik-i-
nafsu-l-amr; the second ba kir Amad signifies—nawisht4 shud.

The circumstances of Sikandar, to the extent of which I have written,
are true; the rest is falsehood.

‘When it is necessary to versify the tale of the contests and banquets
of Sikandar, the mistaking of the road (the uttering of falsehood) is
unavoidable ; for without a mixture of falsehood the tale cannot be
versified. In couplet 77 the author goes further and says:—

Since my work consists of beautiful speeches (nughz-guftéri), all my
labour is falsifying (ghalat-kérf) ; because, in choosing deeds of bril-
liancy (khtb-kar) falsifying is necessary.

g0 'The sages have said :—

Of writers, the falsest poem is that most inciting to wonder
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0 Besides this, he also established many foundations (cities) ;

50

52

But one cannot mention about him more than this.

When to that pure body (Sikandar of pure religion) the
purpose came,

That he should apportion the form of the dust (of the
world).

He drew out a cross-line (wandered far and wide) in the
world,
Before that the cross-bearer (the Christian) appeared.

With that celestial line of four angles (for earth-measur-

ing),
He set up the coniputation of geometry :

Upreared a great tent of four bounds (corners),
That beat five drums against (exulted over) the ninth
heaven.

Its one peg in the northern pole,
Its other peg in the southern amplitude.

He drew the tent-rope from this side to the east;
From it another tent-rope reached to the west.

the two tribes, Ya,jij (Gog) and Ma,jtj (Magog), the offspring of Yafar,
the son of Nuh (on him be peace !), might not intrude. Sale’s Kurén,
chap. xviii,

See couplets 47 and 59 ; the second book of thls work (the Sikandar-
Néma,e bahrf) ; and the Shéh-Néma., by Firdausi.

In the plain of Khafchék, between two mountains, Sikandar set up
another barrier against robbers.

“ Khatt-i-galibi ” signifies—lhatt-i-atlasi, or khatt-i-chahér gosha,
the cutting of an equatorial with an axial line—the former from east to
west, the latter from north to south; or an instrument for measuring
the earth.

Sikandar, & world-wanderer, deseribed a cross on the eaa‘th—-tha.t is,
he travelled east, west, north, and south, and discovered the dimensions
of the earth.

“8alibi” here signifies—a cross-bearer, wearing a cross of silver,
copper, or wood, attached to his girdle. Many Christians have the
cross embroidered on pieces of satin which they wear.
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Within this workshop (of the world) as regards (measuring)
this length and breadth (of the world) ;
To whom other (than he) was such power ?

When he began the design of world-wandering
For applying the (measuring) line, he prepared lines

Of farsang, and of mile, and of halting-place,—
Of the earth, to the extent of one span, he left not.

60 He had surveyors, measure-taking ;
A hundred scribes appointed to that work (of earth-
measuring).

The measuring-line fixed, the dimension became evident ;
The limits of the stage became conspicuous. '

On dry-land, wherever he pitched his tent,
From stage to stage he measured the way. R

Another time (to travel) on the surface of the sea was his
lot.
The method of measuring was ready to him.

Two boats were fastened together ;
Between the two boats the measuring cord was tied.

58 *Rishta zadan > here signifies—paimtdan, to measure.
« Rishta sdkhtan ” signifies—rihh4 sdkhtan, to make roads.
See “Ancient Geography of India,” by General A. Cunningham,
page 8, plate IL.:—
“The close agreement of these dimensions given by Sikandar’s in-
formants with the actual size of the country is very remarkable.”
According to Strabo, Sikandar caused the whole of the country to be
described by men well acquainted with it.
89 1 farsang=3 m{l=8 karoh (about 2 miles)
1mil =4000 gaz
lgaz =24 angusht-i-dast
“Yala” here signifies—rih4.
At the end of each farsang they set up * a mile-stone” called farsang-
sir.
64 Having bound a measuring cord to two boats, he urged one forward
until he obtained the desired distance; then, moving the first boat, he
kept the other in its place.
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And if thou should utter speech without some wonder
~ (the subtlety of verse),
The old books (void of the imagery of verse) would have
no freshness.

Of speech, keep watch to this extent,
That in imagination one can believe it.

Although speech (verse) produces (in the orator’s opinion)
the splendour of the jewel,
When it is not believed it seems the lie.

That falsehood that is like to truth,
Better than the truth, that (in man’s sight) is apart from
truth.

0 Nizami! be light (free from worldly affections) ; friends
have departed (died);

Thou hast remained, and grief; the gr1ef-soothers have
departed.

Sikandar, the monarch of seven climes, remained not
(died);

None may remain (in the world), since Sikandar remained
not.

Drink not wine alone (think not of thyself) on this side the
stream (of verse) ;

Seek out (remember) the former companions (who have
died).

4 Shaikh Sa’d{, in the Gulistén, chap. i. says :—
That falsehood fraught with good advice is better than the truth
tending to strife.
Couplets '80-84 apologise for uttering the untrue.
6 Be not proud of this power of versifying, for the world’s power is the
cause of permanence of none.
7 !yf‘z the side of streams they drink wine; the passage refers to versi-
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If they (the former companions) be present (to thy mind)
may the wine be to thee the water of immortality,
And if not, may the reckoning (of thy wine-drinking) be

forgotten !

Come, cup-bearer | from the jar of the old villager,

Pour wine (a portion of senselessness) into the goblet, like
honey and milk :

% Not that wine which is unlawful to religion,—

(But), the wine by which the true religion became com-
plete.

88  In some copies, ziyAdah occurs in place of hisébat, that (some think)
here means—joy at the time of speech.
80  Tike honey and milk in sweetness and wholesomeness.

The viewing of God’s majesty they call the old villager (the fire-
worshipper, the wine-drinker) ; because it gives the rapture of sense.
lessness to the lovers of God. .

90 Tn some copies, this couplst is omitted.

CANTO XIV.

ON DISPLAYING DESIRE FOR THE JOYOUSNESS OF THIS TALE;
AND ON INCLINING TOWARDS THE (ARDEN AND THRE
PARTEREE.

1 Come gardener ! display joyousness !
"The rose has come ; open the door of the garden.

1 In the Persian text of Muhammad Gulvi, pages 124 to 136, many
poetical and S6fi,istical explanations of couplets 2 to 29 are given. In-
this translation those of couplets 2 to 18 only are given, as space cannot
be spared. .

At the time of revision, NizAm{ put this tale here as a variegated

garden.



126 THE SIKANDAR NAMA,E BARA. [caNTO X1V,

Nizami has come from the city wall to the garden !
Adorn the garden with painted silk.

To the lip of the rose-bud (the child) to which the smell
of milk comes,

Blow by desire of the red rose (its mother) pleasant per-
fume.

Draw out widely (increase) the stature of the straight
oypress ;

@ive news to the turtle-dove (the lover of the cypress) that
the bough is green.

To the nightingale take secretly a piece of glad tidings,
That the cradle of the rose (the branch) has come back to
the wine-tavern.

. , (a) the closet of retire- (a) of verse
Nizdm{ has come 5 BT e of retire th
from the city {® the closet of retire-{, 43 o garden ® “h‘:n:rp:i‘itg“ﬁe:t °
wall (c) of coxg)oreu.l affections
and lust () of inward purity
gg,) tcl.:f verse . d) g:sy ixgeln.na.ti(}ndn
e air-space 1 i
Adorn the flower ) of m, i.n%;nor, the place with the silk B) v:ov;tﬁ nesgto Gﬂ’s
garden of manitestation of of Chin mn.jeysty '
God’'s majesty
lip of the( (4) simple meanings i ) being immature
To the li L e { e Fares S to which comes the { ) peing fmmatm
rose-bu ¢) Divine inspiration smell of milk ¢) fancy and life
Blow by desire of { (&) its mother d) subtle meanings
¢) the true ruddy da
the red rose ) inward puri%v wn}plea.sa.nt Perf“me{g"}) bl ssing

the lofty meanin i N
Draw oat widely{%"’h: form gﬂ}of the lofty)"f% tt]feselkx?e::la?:dlqt:?:nins rain.

d
the stature © Cypress | (o) the f:&uioegce of the knowledge
. . of .

¢
()] theooscoker of this) (d) poetic image .
Qive news to the | () the seeker of the [that the] () clona is moist and
turtle-dove | ﬁiﬁkg: of Gows| DOUgh 1 o Knowledge fresh

In some copies bustén faréz occurs in place of mai-khéna, which in
Pehlavi signifies—gulzar, a rose bed. :

Give secretly to the nightingale the glad tidings that the rose (its
beloved) has blossomed to such an extent that its branches have reached
the wine-tavern (in the desolate place). O nightingale! why art thou
careless, when thy beloved has gone from her abode to the dwelling of

another.
@ seeker

R . ) th -
To the mghtmga.le{ig} fhepoct 1:mmm}i:a.ke secretly a piece of glad tidings,
That the cradle {(d) th;ulgranotei:sot val'ied} has come to {(a) the Sikandar-Néma

of the rose ¢) the clond of rosy dawn e) th ') 5
(P et ity 2™ the garden {(f)the pluinctthents
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Wash down the dust from the forehead (surface) of the
verdure ;

For lapis-lazuli becomes luminous by washing.

The tulip’s heart that with blood is agitated,—

Smooth down (comfort) and cover its great blood with a
little dust.

To the head of the narcissus, with its white hair,
Give blackness with the shade of the musk-willow.

Lapis lazuli, that has been well washed, is used as a eolour.

Wash down the {g § of “}iﬂg@fgggg from the surface {gbf &“—h freshly attired

dust of 1 of verdure the perfecth holy traveller
) . () lustrous verse becomes luminous by {g “‘“‘"""
the azure the :
'For lapis lazuli {3‘ e eradonr of pm?e? } washing J) praying

“ Faro m4l” signifies—faro rez; beriin kun; iglih kun.

The couplet may mean :—

Decorate the tulip and permit it not to lie in the dust.

If ma posh be read for bi posh, the second line will be:—

Rub blood on it, and cover it not up with dust.

‘When vicious blood in a man’s veins brings forth overpowering lust-
fulness and upsets the equilibrium of the temperament—by bleeding,
they pour the blood out of the body and cover it with dust.

( (u) varied verse requiring revision a) rendered ruddy
The heart of | oo dorens hha.t with Blood | - .- smamady
€ heart o desire veal
the tulip Tc) the holy man i is agitated t() tgn:aeesty
T through love to
d) ruddin
Smooth 8)) emeﬁme and § 3: llittg: dust ff))ﬁ‘é‘tﬂﬁ {e)) raddiness so that it
Y cover ch its . Wappmyellow
own | (f )ma.kaui ke | with (f) mu J (f) gren L(

In the case of the third (last) meaning the following remark is
necessary. :
God forbid that his passionate desire (of uttering God’s mystery)
should become manifest, and that he should be slain with the sword of
punishment.
The flower of the narcissus is white; of the musk-willow red. The
meanings are :—
To the head of the narcissus with white hair (the ancient history of
Sikandar),
Glive blackness with the shade of the musk-willow (the colouring of
varied verse).
The old man, by dyeing his hair, makes youths incline towards him in
pleasure. .
In the midst of the trees of the garden, all youths of rose-cheek,—the
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Make wine-stained (ruddy) the lip of the pomegranate;
Make the carth gold-encrusted (adorned) with safflower.

10 From the red arghavin give a salutation to the lily of the
valley ;
Despatch water to the rose-bush.

Look towards the newly risen ones (plants) of the parterre
{needing nurture) ;
Draw not a line on (efface not) that delicate plot.

flower of narcissus with the hue of old age appears ugly. Dye it with
the shade of the musk-willow that it may appear ruddy and young.
To the head of the narcissus with{{z) hite paper with light murglnal line @ dawn
white ha.ir (¢} the splendour of the rays of God's majesty
. with the shade of { (4 HizimP's
Give b‘“k“ess{g}i “3:"0;':% the musk-willow ﬁmhzléﬁﬁtc%{::“&mg God’s majesty
In the case of the third (last) rendering the following remark is
necessary.
Lest the holy traveller should be effaced; for, in this world, the
beholding of God’s majesty is difficult to man.

9 Make wine-stained (ruddy) the lip of the ﬁ: i vy oSN Jight eloud

pomegranate (c) the boly traveller
Make the {&‘) e e Tima }a,dorned with {{f) e eneges o8 Taa.
earth (#) the body of the holy traveller safflower () th:?fxfogvflggge of God
10 From the red{%ﬁ? b bty dx\wn} give salutation {z ; e e dawn
arghavin () the perfect holyman {46 the lily | (¢) theholy travellerof pue in,
Despatch water {(d) = vem} to the rose-hush {gg)ff: %ﬁ%ﬁ%ﬁ path

1 “XKhitta” sxgmﬁes——a piece of ground on which they draw lines of
fencing so that none may there alight; it now means—e prosperous
city. '

The meanings are—
(@) Yet look at the newly risen ones (freshly uttered verses) of the
parterre (of verse) ;
Draw not a line on (efface not) this newly prosperous city (of
verse).

(b) Yet look at the newly risen ones (portions of thin clouds) of the
parterre (of the air) ;
Draw not the line (of carelessness) as regards those newly sprung
regions (of cloud).
(¢) et look at the newly risen ones of the parterre (of the world) ;
Draw not the line (of oblivion) as regards that delicate region (the

mama Af ¥dam)
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From the love of persons like myself—with freshness,
Cause much salutation to reach every green thing (in the
garden).

Temperate is the air; heart-alluring, the garden ;
For that reason, the desire of the heart of friends is happy.

The trees blossomed by the border of the garden ;
Each flower, lamp-like, lit up.

15 To the bird (mightingale) tongue-bound (on account of
autumn) give voice,
Saying :—Renew the flight (of song) of the past year.

Make the wail of the harp the speaker ;
Bring forth this (my) sorrowful heart to dancing.

12 The meanings are—
(@) From the love of persons like myself (matured poets), with freshness,
Cause much salutation to reach to every green thing (portions of
the sky or the cloud).
Note.—Poets love the morning slightly clouded.
(6) From the love of persons like myself (holy travellers), with fresh-
ness,
Cause much salutation to reach to every green thing (the perfections
of the holy traveller).
Note.—For we are desirous of God. Come and cause us to reach
the stage.
13 Temperate is the air (the Divine bounty has descended) ; heart
alluring, the garden (of verse) ;
The desire of the heart of friends is happy by it.
15 To the bird tongue-tied (the seeker of Divine mystery) give voice,
Saying :—Prepare the past song, and read this book, delight-
giving,
16  If murgh-i-zabén basta (in couplet 15) signify—the getting sunm, the
first line will be :—
Make the wail of the harp the speaker (the rays of the sun pro-
longed like the note of the harp).
If murgh-i-zabén basta (in couplet 15) signify—the holy traveller,
possessing internal grace, the first line will be:—
Make the wail of the harp the speaker (shake the chain o’x’é desire),
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Meake a collar of (twist) the ringlet-tip of the beloved one;
(Then) cast the collar on this neck (of mine).

Bind a handful of odoriferous herbs (as a bouquet) ;
Scatter (them) on the stature of the (flowerless) lofty
cypress.

With that silver-like (white) coin of the fresh spring (the
white rose newly blossomed),

Scatter coin at the fountain head of the stream (the
Sikandar-N4ma).

20 About the lake (the Sikandar-Néma), water (verse) con-
taining,

Cast a carpet of silk from the water lily (of lustrous
verse).

17 “Tauk sédkhtan-i-sar-i-zolf” signifies—twisting the nnglet-tlp, or
adorning speech with the twist and turn of varied meanings.
“ Gardan-i-tauk-béz ”’ signifies—the neck, eollm-playmg (wearing), or
the obedient neck (person) ; for servants wear the neck-collar of service.
Make a collar (of rare imagery) of the ringlet-tip of the beloved
(the bride of verse).
" Cast it on this my neck, collar-playing (obedient).
“ Ma’shuk ” may signify—God Most High, Who, in the form of a
painter, sometimes ravishes the heart.
18 “Dasta” may signify—a bouquet.
“ Dasta band ”* may signify—collect and versify.
The meanings are :—
(@) Bind (bring into verse) a handful of odoriferous flowers (lustrous
poetical images) ;
Scatter them on the stature of the lofty cypress (the Sikandar-
Némay).
(b) Gather (collect) the succulent herbs (porlnons of moist morning
cloud) ;
Scatter them on the lofty cypress (the long cloud).
(¢) Gather the succulent herbs (the splendours gained by the austere
holy traveller) ;
Scatter them on the lofty cypress (the stage of the knowledge of
Grod attained by the holy traveller).
18 See footnote, couplet 1.
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Move proudly in that kingly banquet (of Nasratu-d-din) ;
Cast the royal wine (the Sikandar-N4ma) into the cup (of
preparation).

Give (it) to me; for I have learned wine-drinking (tale-
uttering of past kings) ;

Especially when I am parched with thirst (the desire of
relating),—I drink

To t}%e memory of friends (past poets, or holy travellers)
journey-taking (to the next world),
Of whom I behold none in his place.

In a season so joyful and concordant,
I went towards the lofty cypress (Nasratu-d-din) in the
garden (the Sikandar-Ndma).

Through the perfume of the rose (the nature of Nasratu-
d-din), and the shade of the cypress tree (his perfect
justice),

The joy of singing came to the nightingale (Nizdmi).

For rose-plucking (hidden inspiration taking) came into
the garden {of the lofty world, the poet’s own) a bride
(the luminous mind of Nizémi),

Resplendent of face, like the luminous lamp.

It is the custom to drink to absent friends.

“Mai” (wine) and “tushnagi” (thirst) may each signify—senselessness.

The seftson may signify—

(@) The time of the blessing of hidden inspiration in Nizim(’s heart.

() The time of the sun’s rising at the moment of appearance of the
ruddy cloud-portions.

(¢) The time of the descending of Divine thoughts.

*Arfis” may signify—the sun; or hidden circumstances from the
hidden world.

“ Gul ”’ may signify—scattered cloud portions ; or inward purity.

-« BAgh” may signify—the time of morn that, with varied clouds, is as
a rose-bud ; or the heart of the holy traveller.

“Ba gul chidan” may signify—for the sake of plucking away
(putting far) the rose (scattered cloud-portions). For, when they pluck
the rose, it becomes far from its place.

g *
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Drawing the (long) ringlet-tip (lustrous verse) into the fold
of her skirt (the completed chain of decorated speech),

Scattering roses (subtleties), from her face; sugar (plea-
santries), from her laughter.

A face—ruddy like the rose; and on the rose sweat (fresh-
ness or bashfulness) expressed ;

She gave me a cup (of verse) full of milk (sweetness) and
wine (joyousness),

Saying :—In memory of the World King (God), drink !
Save this, whatever thou hast (in mind) forget.

I habitually sate with the World-expenenced ones (the
historians) ;
Of the approved ones (past kings), stories I uttered.

Of some tales, beautiful and strange,
That I sifted from the fountain of blood of the brain,

My tongue is not yet wearied of uttering ;
When the arm (power of verse) is,—no fear of the sword
(of the critic) is.

I prepared many old treasures (tales of former kings);
Cast into them new subtleties of verse :

Summoned resolve first towards ‘¢ the Makhzanu-1-Asrdr.”
In which work (of subtlety), I displayed no idleness at all.

Nizém{’s poetical nature gave to his corporeal nature a cup of milk
and wine.

“Jim pr az shir va mai” may signify—the mouth and lip of a
mistress ; the wine of paradise ; the stream Kaugar. But these meanings
are mapphca.ble

The couplet may mean:— >

A face (the sun) like the rose (ruddy), and on the rose freshness
expressed,

Gave to me a cup of m11k and wine (its orb, whose whiteness a.nd
ruddiness—joy-exciting—are like milk and wine).

8¢ In couplets 34 to 88 Nizdm{ names the five books forming his work,

called “the Khamsah.”
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8 And than that (Makhzan), evoked (a work) more lustrous
and pleasing ; '
I saturated (my soul) with (the tale of) Shirin (the lady)
and Khusrau Parviz (the king).

And out thence, I pitched the screen (completed "the
tale) ;

Knocked at the door of the love of Lail4 and Majnin.

When I completed that tale,

I urged the steed (of eloquence) towards ¢ the Haft
Paikar.”

Now, on the carpet of eloquence,
I beat the drum of the fortune (sovereignty) of Sikandar !

Urge speech regarding his pomp (of sovereignty) and skill

(in knowledge) ; :
Exalt his crown and throne.
40 (Of Sikandar's life) many the events that formerly (long
ago) passed,—
Them, I make living by my own water of life (lustrous
verse).

Sikandar,—who took the path of truth (spirituality),
Tracked out the fountain of life (the water of immortality):

Wandered, so that by the path of good-fortune,
He might, by the fountain of life, become living :

Sought the road to the fountain of life (Nizdmf’s lustrous

verse),
—TFound now that fountain, which then he (vainly) sought.

g5 If bar angekhtan be read for tar angekhtan, the couplet will read :—
From it (the Makhzan) I arose, complacent (of temper) and sweet
(of tongue) ;
I engaged in (the tale of) Shirin (the lady), and Khusran Parviz
(the king).
Khusrau Parviz (D, 591) married Irene (Shirin), the daughter of
Emperor Maurice.
4 The author proceeds to summarize the tale of Sikandar.
¢3  Although Sikandar was disappointed as to apparent lLife, he is not as
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. The king of speakers (Muhammad) expressed a saying
such.as this—
Namely :—¢ Seekers are finders.”

45 O Nizdmi! when thou drinkest wine (of lustrous verse)
with (to the memory of) Sikandar,
Preserve respect, so that thou mayst enjoy benefit of thy-
self (thy mention of him).

When thou art sitting at the same table with the prophet
Khizr on this side of the stream (of verse of the
Sikandar-Néma),

Wash (carefully) thy lip with seventy and seven waters.

to real life, For until the Day of Judgment, they will read his history
from this book.

Arrian (a.p. 100) says:—

¢ Alexander pronounced Achilles happy in having Homer to herald
forth his praise. And, in truth, Achilles might in this light be justly
pronounced happy by Alexander, as he himself did not experience his
general good fortune in this respect. Neither have his deeds been
worthily blazoned among men, either in prose or in heroic verse ; nor
has he been sung in lyric'strains like Gelo, Theron, Hiero, and others
not to be compared to him. Thus his exploits are far less known than
the most trifling ancient deeds. Even the ascent of the ten thousand
that aided Cyrus against Artaxerxes; the sufferings of Klearkhus, and
of the generals captured with him ; and the retreat under Xenophon's
command are, through Xenophon’s own writings, far more renowned
among men than the achievements of Alexander, who stands unrivalled
among Greeks and barbarians, both for the multitude and for the magni-
tude of his splendid actions. This was the reason that induced me to
undertake this history, as I regard myself not unworthy to spread among
men the renown of Alexander’s deeds.”

45 Nizdm{ here apologizes for couplet 43, in which he has attributed
Sikandar’s fame to the immortality of his own verse.

4¢  Since in this tale thou art fellow-sitter with Khizr (Sikandar’s obedient
servant), utter the name of each with respect.

O Nizdm{! thou art of the same rank as Khizr. For even as he had
honour with Sikandar, thou also before Nagratu-d-dfn (like Sikandar in
disposition) art like Khizr. Then wash with caution thy lip in speaking
of Nagratu-d-din.

Ehizr. See canto X, couplet 1, and Sale’s ¢ Kurén,” chap. xviii.
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Come, cup-bearer! that water of immortality, pleasant
tasting (pleasant speech),
Entrust to the glory-reciter of Sikandar (Nizédmf).

So that fortune may give the kiss on his (Nizém{’s) head,—
He (Nizémf) gives wine to Sikandar’s inheritance-enjoyer
(Nasratu-d-din).

47  The second line may be:—
Give to the palace of Sikandar.
See canto vii. couplet 68.
48 At the time of giving the cup, the cup-bearer kneels, kisses the lip of
the cup, and then presents it to the king. See canto Ixiv. couplet 211.
The inheritance-enjoyer may be Nizdm{, who extols Sikandar.
In the text *“t4’’ signifies—cause; if it mean condition, the couplet
will be :—-
That when fortune gives the kiss on his (Nizdm{’s) head,
He (Nizdm{) may give wine to Sikandar’s heir (Nagratu-d-dfn.)

CANTO XV,

Ter BeeINNING OF THE B0OK, AND THE RELATING OF THE
TruTH oF SIKANDAR’S BIRTH.

1 The relater (Nizdmf) of the book of royalty (the Sikandar-
Néma)
Gave freshness to the verse of the story, thus,

Saying,—Of all the crown-possessors of Rim,
There was ‘one, of that land and clime, favoured by
fortune,

A renowned king,—his name Faylikis (Philip of Macedon),
Rim and Russ accepters of his command.

g2 “Jawhn-daulat” signifies—jawén-bakht; sdhib-i-ikbal; or, he for
whom fortune is happy, or on the increase.
See canto xvi. couplet 85 ; xix. 29.,
“ Pagira” signifies—pazfranda.
The word (il is said to be composed of— J«, army, and 5, chief,
and may be spelled—ugiphe 5 Lgd g5 Lylsled.
Philippus becams Filibbts ; Filifds ; Filikis
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His abode was in the Greek-land ;
His place (dominion) more particularly in Makedonia.

5 He was the best of the kings of the world ;
Was the maternal uncle-born one of 'Iys (Esau), son of
Ishak (Isaac):

Was such a dispenser of justice that, by his own justice,
He bound the (powerful) wolf’s tail to the (weak) sheep’s
foot.

He crushed the neck of tyranny in such a way
That Dird bore envy in regard to that sway (of neck-
crushing).

Déré surpassed him in sword and crown (sovereignty) ;
He sent a messenger, that he (Faylikis) should remit
tribute.

The King of Riim (Faylikis) possessed true judgment ;

He sought concord; and with him {(D4r4) sought not
strife.

0 The one (King of Rm) whom fortune assists,
—Who is there who is able to exercise sway over him ?

He (Faylikids) sent to him treasure and property to such a

degree,

That the enmity of the malicious one (D4r4) went far from
him.

The King of Rim became pleased (at giving) that
tribute ;

He preserved the wax (his own body) from the fire, the
burner (Dérs). '

& “Nau-iin” signifies—arésta, pirista; nau padid d4mada.
“ Niya ™ signifies—the mother’s brother, the paternal or the maternal
grandfather. '
10  The second line may be:—
Was of the offspring of . . .
“XKase” may signify—either Faylikts, or Déré, to whom Faylikts
was submissive. .
As the Ppassage is written, it is uttered by Nizdmf,
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When Sikandar’s victory came into action (occurred),
Time’s revolution became of another kind.

He left—not sovereignty, nor the world, nor Déré ;

—He caused the spear-head to pass through the hard
+  stone.—

In this tale (of Sikandar’s birth) are many disputes :

My ear is intent on everyone’s speech (to discover the true
historian).
From the sages (historians) of Riim thus it came

That of that land and clime (Rdm), the wife of a devotee

Became helpless on the day of bringing forth ;
She became a wanderer from her city and husband.

When her time of burden-casting came near,
The pang of delivery became strong upon her.

She deposited her burden in a desolate place, and died ;
She suffered grief for the child and resigned her life (to
God),

(Saying :—) * I know not who will cherish thee;
“ What wild beast will devour thee.”

“ Guzashtan ”’ signifies—guzaridan.

The second line is uttered by Nizami.

In the second line, z4hid-zane may signify—a devotee-woman.

As to Sikandar’s birth, see—Malcolm’s ¢ History of Persia,” vol. i.
p- 55 (Zinatu-l-tawérfkh); Shea’s translation of the Early Kings of
Persia, by Mirkhond, pp. 860, 869, and 878; Plutarch’s Lives, by
Langhorne, 1879, p. 459 ; the Shih-Néma, by Firdausi; « The Life of
Alexander the Great,” by Archdeacon John Williams, 1829; and an
Ancient History, by Philip Smith, 1868, vol. ii. pp. 10-88.

Alexander, the twenty-second in descent from Caranus, who made
himself master of Makedonia, 5.c. 794, was thirty-eighth in descent from
Hercules. His father was Philip of Makedon ; and mother, Olympias,
the daughter of Neoptolemus and sister to Arymbas. He was born in
July, B.c. 854, on the day on which the temple of Diana at Ephesus was
burned. Thus he traced his descent from Jupiter by the three different
lines of Pevseus, Achilles, and Peleus.
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—Of this, news none hers,—how the Omnipotent
Would cherish him (Sikandar) in His bosom :

What treasures He would draw within his load ;
What fortune- He would draw into his bosom.—

When the woman died, that child remained friendless ;
The person of the friendless ones (God) caused him to
arrive at such a place,

That, by wisdom and judgment, King of the World—
He became ; from Kéf to K4f, territory-conqueror |

35 From the enjoyment of the plain, King Faylikis
. Advanced, game-overthrowing, towards that woman.

He beheld a woman dead in that pathway : .
At her feet a child, head uplifted. -

From want of (the mother’s) milk, the child sucked its own
finger,
(And) bit its own thumb (in grief) for its mother.

He ordered,—so that the servants hastened ;
They accomplished the task (of burial) of the dead
woman,

He took up the child from the dust of the road ;
He remained astounded at the sport of that day.

s0 He took, reared, and cherished the child ;
He made him, after himself, his own heir-apparent.

21 Ash” refers to the devotee-woman.
" Couplets 21 and 22 form a remark by Nizémd,
27 It is the habit of babes, wanting (the mother’s) milk, to suck the
finger; and of Orientals, expressing grief or surprise, to bite the finger.
80  Here ends the first account of Sikandar's birth,

Tt is said that—Faylikds, having fought with Déré Albar (Darius
Nothus, B.c. 425), the son of Bahman Dardz-dast (Artaxerxes Longi.
manus, B.c. 465), and suffered defeat, took shelier in a fort, and sought

* quarter from Dérd, According to agreement Déré (binding him to send
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The villager, the fire-worshipper (historian), in another
way

Makes his descent go back to Dér.

When I took thought of (these) histories,
Also of the history of the man, God-knowing (Firdausi),

In those two accounts, was no credence ;
In foolish speech, was no correctness.

From the language of every country it became true
(certain)

That that monarch (Sikandar) was descended from Fay-
likds,

When other sayings had not the proof-mark (of truth),

The orator (Nizdmi) attached no credit to them.

That old man of ancient years (Firdausi) thus relates
The tale from the history of former kings :—

That, in the private pavilion of King Faylikis
Was an idol (a lovely woman), a delicate new bride :

In appearance, auspicious ; in stature, tall ;
Drawing, with the eye-brow, the bow; with the ringlet,
the noose:

Like a cypress that in the parterre displays—
Violet from the ringlet, jessamine from the cheek.

yearly to his treasury 40,000 migkals of gold), gave him the country
of Rfim, and married his daughter N4hid; but finding her foul of
breath, he sent her back pregnant to her father. As a remedy she took
the seed of garlic (sir), which the people of Rim call Iskandarés, and
became fresh of breath. Hence they called her son, Iskandar. See
canto xiii. couplets 25, 89.

88 The two accounts refer to ‘Sikandar’s birth—~by a devotee-woman, or

36

87

by the daughter of Faylikts.
The second line may be rendered :—
From the history of kings of former time.
« Pakiza” is compounded of—péki and zah (contracted from zéda).

80  Thoy plant the rose and the jessamine near to the cypress and box trees.



= N

140 PHE SIKANDAR NAMA,E BARA. [cANTO XV,

) A beauty, as the sun in mid-day;
The narcissus (the eye) half-asleep, glance-making:

Curling like the black snake, the ringlet-tip ;
By it, the king’s seraglio became musk-scented.

Towards that sun-lord (the lady of beauty as the sun), the
king, so loving—

That save (the word of) recollection of her, naught came
to his tongue.

One night, in love the king took her in (his) embrace ;
The date-tree (the lovely one) reaped fruit from the date
(seed) of the king.

« Nargis-i-nfm-khwib * signifies—the eye of the mistress intoxicated.

¢« Mushkd ”’ signiﬁes—but-khéna.; haram-khéna,e muldk.

The word “seraglio” is derived from—sard, a palace or house; and
ahl, family.

In the first % mihrbén,” the word mihr signifies sun, and refers to the
lovely one of sun-like beauty.

« Bar giriftan” signifies—bérwar shudan.

The impregnating of the female date-tree is effected by inserting the
flowers of the male date-tree into those of the female. The male flowers
resemble ears of corn, of which one or two are sufficient to impregnate
the female tree. The dates of Jthe male tree are worthless ; and so, those
of the female tree, unless impregnated.

By mixing the species, different sorts of dates are produced. The
Baltchfs prefer the pullen of the wild male date-tree, growing at a
distance from any grove, as the produce is finer.

The date-trees of Madfna are celebrated. They have lofty columnar
stems, unmutilated fronds, and clusters weighing eighty pounds, hanging
by a bright yellow stem as thick as a man’s ankle.

The Arabs reckon a hundred and thirty-nine varieties, of which
sixty-seven are well-known, each distinguished by its peculiar name.

The best kind is E1 Shelebi, packed either in skins orin flab round
boxes covered with paper. The tree is rare, and not so productive as'
the other species. The fruit, two inches in length, has an aromatic
flavour and smell ; its value is from two to ten piastres per pound.

The Ajwah date is eaten but not sold, a tradition of the prophet
declaring that whoso breaketh his fast every day with six or seven of
these fruits need fear neither poison nor magic.

The El Halwah derives its name from its exceeding sweetness; of
this, the Muslims say that the prophet planted a stone, which in a few
minutes sprang up and bore fruit.
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The oyster (the lovely one) became fruit-possessing from
the April-cloud (Faylikis) ;
A royal pearl appeared.

When nine months were accomplished in pregnancy,
The vein of escape (parturition) came into motion.

At the time of birth, the king ordered
That the sage (astronomer) should look towards the star
(of nativity) :

Should give to him a trace of the concealed mystery (of
fortune):

And give ease to his soul, as to (by) that motion (of the
natal star).

Those acquainted with astronomy took up their instru-
ments (astrolabes) ;

Sought ‘out the . mystery from the revolution of the
heavens.

The El Birn{ date “ causeth sickness to depart, and there is no sick-
ness in it.”

The Wahsh{ made salutation to Muhammad as he ate of its fruit,
hence even now its lofty tuft turns earthwards.

The Sayhani (Crier), when the prophet, holding 'Alf’s hand, passed
beneath it, cried :— This is Muhammad, the Prince of Prophets, and
this is *Al{, the Prince of the Pious, and the progenitor of the immacu-
late Iméms!”

The people eat dates as medicine as well as for food.

In January and February the date-gardener (Nakhwalf) opens the
female flower in each cluster, inserts the inverted male blossom, and -
binds them together. The fruit ripens in May.

The date-tree can live in dry and barren spots, but it loves the beds
of streams and moist places. The trees depending on rain-water pro-
duce fruit inferior and less in quantity.

The second line may be rendered :—

And give ease to his soul as to that motion (of parturition).

The Astrolabe (Arabic, Ustarldb; Hind{, Gantra Raj) consists of a
dial, on the back of which is & movable copper tube, attached to a flat
narrow plate, each end pointed.

The border is divided into three hundred and sixty degrees, and sub-
divided into fourths by a vertical and a transverse line, which intersect
each other at the centre of the dial.
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Assembled for the (investigation of the) wandering of the
heavens ;
Raised the balance (astrolabe) of the stars.

Leo, the Lord of Force, was rising,
By which the eyes of enemies became blind (with envy) :

The sun, honour obtained from Aries,
An incliner from theory to practice.

Mercury hastened to the Gemini ;
The Moon and Venus in the mansion of the Bull consorted :

In the front (anterior) side of the dial the border is divided into
sixty “ ghfrfs,” each equal to twenty-four minutes, and subdivided into
four minutes. A moveable brass circle, attached by a pin to the centre
of the dial, bears on its border the twelve signs of the zodiac, each sign
being divided into fifteen degrees.

To use the instrument—Raise the tube so that the sun’s rays may
pass through it ; mark the position of the tube with reference to the
degrees on the border, counting from the transverse line; ascertain from
the Kalendar in what sign of the zodiac the sun is, and its degree; bring
both the sign and the degree to bear both on the inner circle on the
anterior side, and on the transverse line; mark the degree opposite to
the projection of the inner circle. The degree marked on the posterior
side of the dial should be traced on the flat plate on the anterior side.

Bring both the sign and the degree of the upper circle upon the
plate, and mark again the degree opposite to the projection of the circle.

The “ gharfs ” contained between the two marks opposite the projec-
tion will be the time of day. See the treatise on the Agtrolabe, by
Chaucer, in A.p. 1890; and the “Journal” of the Asiatic Society of
Bengal, vol. ii. July-Dec. 1842, p. 720, and “ Journal,” No. 118.

Leo, the most powerful of the constellations, is the sun’s mansion.

The first line may be :—

Leo was the natal constellation of the Lord of Force (Sikandar).

Aries is the sun’s place of honour in which it gathers force or light.
Every star in its own house thus gathers power.

The second line may signify :— -

The sun, after theory (in the winter), began (in the summer) wander-
ing among the villas and gardens (stars).

They call Aries (ninth house from Leo) the house of theory (ilm),
and Taurus (tenth house from Leo) the house of practice ("amal).

Practice (’a.mal) is the fruit of theory (ilm).

He who is born in Aries is a theorist possessed of pra,ctme

They call the Gemini the third constellation, or Mercury’s place of
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Jupiter adorned Saggitarius ;
Saturn (was) as a sporter in Libra:

Mars (the soldier of the sky) made the sixth mansion
(Capricorn) his dwelling ;
Like servants, service-rendering become.

85 Such a horoscope, with which that son (Sikandar) came !
What shall I say? Bravo! Far, from him the evil eye.

When that precious one with such an omen was born,
The garden (the father and mother) became illuminated by
such & plant (Sikandar).

When they engaged in the establishing of the horoscope,
They established his name—Sikandar, the king !

In the judgments of the seven stars it appeared
That the world desires the key (of fortune) given to him.

Of that prosperity—the man, star-understanding,
Gave news; 80 that the Khusrau (Faylikis) offered thanks.

honour; and Taurus (in which conjunction betweén the Moon and Venus
takes place) the second constellation, or the place of honour of the Moon
and Venus.
Hence, their being there was auspicious. The Moon and Venus are
regarded as the two beneficent planets of the heavens.
58  These two positions are auspicious, each planet being in his own house.
Since Saturn is called—Hindd,e falak, the poet calls his action—
‘bdzigarf, because the bAz{gar (the sporter, or spectacle-maker) comes
from Hind (India).
84 Capricorn is the sixih house from Leo. . -
See Bentley’s © Astronomy of the Hindfs” ; the ¢ Calcutta Review,”
No. 1, p. 257, Astronomy of the Hindts; and No. 13, p. 65, Astronomy
of the Orientals; Lilly’s ¢ Astrology,” Bohn’s Series (circa 1729); the
« Journal” of the Asiatic Scciety of Bengal, vol. xiii. July-Dec. 1844,
p. 6382 ; and Kazvin's *Aj4,ibu-l-Makhlakét.
§5 The latter part of the second line is not a prayer but an assertion of
God’s power.
87 If az be read in place of ba, the first line will be:—
When they finished the Kalendar.
58  If d4d be read for dédda, the second line will be :—
That the world will give . .
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Assembled for the (investigation of the) wandering of the
heavens ;
Raised the balance (astrolabe) of the stars.

Leo, the Lord of Force, was rising,
By which the eyes of enemies became blind (with envy) :

The sun, honour obtained from Aries,
An incliner from theory to practice.

Mercury hastened to the Gemini ;
The Moon and Venus in the mansion of the Bull consorted :

In the front (anterior) side of the dial the border is divided into
sixty ¢ ghdrfs,” each equal to twenty-four minutes, and subdivided into
four minutes. A moveable brass circle, attached by a pin to the centre
of the dial, bears on its border the twelve signs of the zodiac, each sign
being divided into fifteen degrees.

To use the instrument—Raise the tube so that the sun’s rays may
pass through it ; mark the position of the iube with reference to the
degrees on the border, counting from the transverse line ; ascertain from
the Kalendar in what sign of the zodiac the sun is, and its degree ; bring
both the sign and the degree to bear both on the inner circle on the
anterior side, and on the transverse line ; mark the degree opposite to
the projection of the inner circle. The degree marked on the posterior
side of the dial should be traced on the flat plate on the anterior side.

Bring both the sign and the degree of the upper circle upon the
plate, and mark again the degree opposite to the projection of the circle.

The “ gharis ” contained between the two marks opposite the projec-
tion will be the time of day. See the treatise on the Astrolabe, by
Chaucer, in 4.0. 1390; and the “Journal” of the Asiatic Society of
Bengal, vol. ii. July-Dec. 1842, p. 720, and * Journal,” No. 118.

Leo, the most powerful of the constellations, is the sun’s mansion.

The first line may be :—

Leo was the natal constellation of the Lord of Force (Sikandar).

Aries is the sun’s place of honour in which it gathers force or light.
Every star in its own house thus gathers power.

The second line may signify :— -

The sun, after theory (in the winter), began (in the summer) wander-
ing among the villas and gardens (stars).

They call Aries (ninth house from Leo) the house of theory (ilm),
and Taurus (tenth house from Leo) the house of practice ("amal).

Practice ("amal) is the fruit of theory (‘ilm). ,

He who is born in Aries is a theorist possessed of practice.

They call the Gemini the third constellation, or Mercury’s place of
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Jupiter adorned Saggitarius ;
Saturn (was) as a sporter in Libra :

Mars (the soldier of the sky) made the sixth mansion
(Capricorn) his dwelling ;
Like servants, service-rendering become.

Such a horoscope, with which that son (Sikandar) came!
What shall I say? Bravo! Far, from him the evil eye.

When that precious one with such an omen was born,

The garden (the father and mother) became illuminated by
such a plant (Sikandar).

When they engaged in the establishing of the horoscope,
They established his name—Sikandar, the king |

In the ju&gments of the seven stars it appeared
That the world desires the key (of fortune) given to him.

Of that prosperity—the man, star-understanding,
Gave news; so that the Khusrau (Faylikds) offered thanks.

honour; and Taurus (in which conjunction between the Moon and Venus
takes place) the second constellation, or the place of honour of the Moon
and Venus,

Hence, their being there was auspicious. The Moon and Venus are
regarded as the two beneficent planets of the heavens.

58  These two positions are auspicious, each planet being in his own house.

Since Saturn is called—Hindd,e falak, the poet calls his action—
'bﬁzfgarf, because the bdzigar (the sporter, or spectacle-maker) comes
from Hind (India). . .

54 Capricorn is the sixth house from Leo.
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See Bensley’s “ Astronomy of the Hindféis” ; the ¢ Calcutta Review,”
No. 1, p. 257, Astronomy of the Hindds ; and No. 18, p. 65, Astronomy
of the Orientals; Lilly’s “ Astrology,” Bohn’s Series (circa 1729); the
“Journal ” of the Asiatic Scciety of Bengal, vol. xiii. July-Dec. 1844,
p. 632; and Kazvin’s *Aj4,ibu-l-Makhlak4t.

The latter part of the second line is not a prayer but an assertion of
God’s power.

If az be read in place of ba, the first line will be:—

When they finished the Kalendar.

If d4d be read for d4dda, the second line will be :—

That the world will give . . .
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6 From love of the boy of victorious fortune, the king:
Opened the door of the treasury and ascended the throne :

Turned to joy from grief and sorrow ;
Gave much treasure to the beggars :

In triumph for that moon, musk-scented (Sikandar),
Poured wine and musk (both joy-exciting) by the marge
of the stream.

‘When that cypress-branch (Sikandar), delicately nurtured,
Became the proud-mover, like the strutting-partridge,

He brought his foot from the cradle to the steed ;
Went fromthe bondage of the cradle, plain (of battle) seeking:

86 Desired the bow from the wet-nurse; and the arrow from
the quiver;
His butt was sometimes paper, sometimes silk (not hard
material).

When he became further grown, he pr'actised sword-contest:
After lion-overthrowing (with a weapon), he made contest
(with the hand) with the lion.

And after that, he took pleasure in horsemanship ;
He pursued royalty and sovereignty.

Come, cup-bearer ! that wine mixed with odorous herbs
(the sight of God’s majesty)
Give to me, for Paradise has come much to my memory.

Perhaps, by that wine I may become one whose bark is Well
(over-) freighted,

And if T become drowned (in God’s splendour), I shall be
a dweller in Paradise.

63  The partridge is the lover of the cypress.
65 If chiba gir be read for—az ju’ba-tir, the first line will be :—
Desired from the wet-nurse the bow and the arrow-taker (the quiver).
69  Since the over-freightedness of a vessel is sometimes the cause of its
foundering, the poet says :—If I founder I shall go to Paradise.
“XKisht{” may signify—a cup, in the form of a boat.
« Ab4d kisht{” may signify—one whose barlk i is over-freighted ; the
filler of the wine-cup.
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CANTO XVI.

Tae INSTRUOTING OF SIKANDAR BY THE SAGE LURUMAJISH,
THE FATHER OF ARISTATALIS (ARISTOTLE).

O happy indeed the time that a person has,
Whose market of avarice is not brisk!

To the extent of sufficiency, opulence (of mind) is his;
He performs the work (of religion) if he be a man (capable)
of work :

Causes the world (time) to pass by living well (in con-
tentment) ; .
Keeps within limit the gallop of the steed (of expenditure).

Neither profuseness (in alms), that brings a deluge upon
wealth ;

Nor niggardliness, that brings hardship to the state (of
the body). -

Every hardship is'consequent on tightness (of resource) ;
When thou breakest the door (squanderest), the house is
full of fuel (void of wealth).

So live that from that living
May be—profit to thee, loss to none.

The narrator (Nizdmf) of the folded record, folded (and
written) by the villager (the historian),
Made mention of the past ones (Faylikds and Sikandar) thus,

The tetminal alif signifies—in kush4, excess ; and in rosghra, praise.
« Basand ” signifies—kiféyat.
« Yasar ” signifies—sarwat.
This may be rendered :—
When thou breakest the door, the house js full of the fuel of the
wood of that broken door.
« Guzrandagin ” may signify—sharh-kunindagén ; rAwiyédn.
« Dihkén-naward * signifies—naward{da, edihkin mu,arrikh.
imn
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Saying :—When the King of Greece, King Faylikis,
Adorned the country of the world like a bride,

He became exalted by the wise son (Sikandar) :
For the precious jewel is auspicious.

When (from the horoscope) he found his son wise,
He became happy that he had found the worthy son.

—The father has nothing more worthy,
More deserving (precious) than the deserving son.—

He placed him for learning ;

For the (black) stone by the kindling (of the sun) becomes
the jewel.

Lukidméjish (Lysimachus), who was wise,
‘Whose son was Aristo,

Took pains with him in teaching;
Taught him what one cannot reckon :—

Kingly manners ; wonderful arts,

That are the strength of the heart and the light of the
brain.

With every knowledge—which is in the imagination,
And from which reflection becomes truth-recognising,—

He adorned that pure jewel,
As the stars that adorn the heavens.

He gave him information of whatever was hidden (mys-
terious),.
—One has seldom reared such a son.—

Every year the prince of quick understanding
Used to admit to his ear science only (far from sport and
play).

This couplet is uttered by Nizimf.
« TnkGm4ijish *’ signifies—Nakum4jish ; LakGm4j.
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When he hastened to a subtle matter,
He would discover (display) subtle words.

Aristo, who was the prince’s fellow-student,
Had given his heart in service to him.

Whatever capital (of wisdom) he used to gather from his
father,
He would, explanation-making, teach him.

When the wise teacher (Luk;imé.jish),—by (his own) skill
and judgment,
Beheld the prince foot on the (master of) treasure,

He endured greater trial in instructing him;
For treasure-guarding makes the man happy of heart.

When he related before- him (Sikandar) the decree of his
fortune,

Heo inscribed within it the lettering (the fortune) of his
own son.

Tn that day, when fortune was the accepter (of deeds and
words),

(And) the seal-ring-of speech was the seal-accepter (became
decorated).

He consigned the son (Aristotle) to the prince (Sikandar);
He added an oath to the agreement,

Saying :— When thou bringest forth thy head (in exalta-
tion) to the lofty sphere;

¢ (lausest the dun steed (of empire) to leap from the school
to the plain (of battle) ; '

When Sikandar was eight years of age, Lysimachus (an Acarnanian)
was his tutor; and, at the age of fifteen years (z.c. 342), Aristotle, who
left him not till the invasion of Asia (8.0. 834) occurred.

« Manshtr-i-ikbal ” here signifies—zaycha, a horoscope.

When, before Sikandar, Luktm4jish read the horoscope of his fortune,
he wrote in it the name of his own son (Aristotle), with the title of—
Sikandar's Attendant, Counsellor, and Minister.
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¢ Bringest the head of enemies to the earth;
¢ Bringest the world (in submission) beneath the seal of
the seal-ring ;

¢ Makest the throne auspicious beneath thy crown,
“ (And) they send thee tribute from the seven eclimes (of
the world) ;

« Exercisest sovereignty over the horizons (of the world) ;
¢ Displayest world within world (mighty) royal sway,—

¢ (Then) thou wilt bring to mind this (my) teaching and
instructing ;

“ Wilt not adore gold and silver (as is the wont of the
kings of the time) ;

“ Wilt not withhold thy regard from my son (Aristotle);
* Wilt perform the right due to my son;

“ Wilt become, by his ministership, experienced in affairs ;
¢ —For the wise minister is better than property (the
Amir’s) and treasure (the official’s).

“ Thine ally is fortune ; his, skill :
¢ The skilful one is necessary for the master of fortune.

¢« Wherever skill found its full value,
¢ Tt brought forth renown for the lord of wealth.

“ Verily, the lord of wealth, who realised preciousness,
“ Obtained loftiness from the judgment of the lofty ones.

 When thou wishest that thou mayst cause thy throne to

reach the moon,
¢ Of this ladder (Aristotle’s aid), no help is thine.”

“Paiwand ” signifies—nisbat.
See canto xv. couplet 2.

"« Daulat-khudé,{” signifies—mard-i-daulati.
Skill and wealth are helvers of each other.
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The prince (Sikandar) gave his hand to him:
In accepting he bound a compact with him,

Saying :—*“ When royalty makes work straight for me,
“ He shall be my minister. God is witness against me.

“ Neither will I turn my head from his judgment or
order; .

£ Nor will I gird my loins, save at his command.”

In the end, when fortune assisted,
The king displayed firmness as to that compact.

When the teacher (Lukim4jish) knew that that wise child
Would take away the ball (of superiority) from the arro-
gant ones (potentates),

He drew a diagram of that arithmetical chara.cter (the
Abjad),
In which the conquered and the conqueror appeared.

« Pagfraftgir{ ” signifies—paziraftan.

Whoever calls God witness to a lie becomes an infidel. In the opinion
of the sect of the Sanav{ (the two principles), I'zd is the creator of light-
ness and goodness; and Ahriman of darkness and badness.

This couplet is a parenthesis.

They make a diagram (as below) in four compartments, which they
fill with the letters of the Abjad. Beneath every letter of the names of
the two persons whose lot is thus to be decided they write the numbers
of those letters of the Abjad, and from the fotal reject the nines (this
seems unintelligible) ; then victory will be as follows :—

Both odd ; more or less (unequal) | Both even ; less or more (unequal)

The less (in number) conquers The less (m number) conguers

Both equal One even ; one odd

The less (in age) conquers The greater (in number) conquers
Magnavi—

'With one similar (both odd or even), it is pleasant to be less;

With one diverse (one odd, the other even), it is pleasant to be
great.

If in reckoning both be equal,

He whose age is less is conqueror.
On this subject see “Suréju-r-raml,” by Maulavi Roshan ’Al{;
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4 And gave it to him, saying:—* At the time of action
(battle) this letter (the reckoning of the conquered
and the conqueror)

“ Calculate in the name of thyself and of thy enemy.

¢ If thy name be the conqueror of the circle (the diagram
of the Abjad),
¢ The reckoning of victory is within thy accomplishment.

‘ And if of this (thou knowest) that thou art not con-
queror in the reckoning (of the Abjad),

“ Fear (be cautious of) the conqueror greater than thy-
gelf.”

The king (Sikandar) took that diagram from the old wise
man ;

That judging (of the conquered and the conqueror) became
in his opinion heart-pleasing.

When, at times, he used to inscribe that diagram,
He used to gather intelligence of his own triumph.

5o In this way he continued living possessed of judgment and
" sense,

A cauldron of every art brought to boiling (ready for use).

He both possessed the spirit, keenly reflecting ;

And also kept before himself the reflection of the wise (his
followers).

He acted according to the order of those acquainted with
affairs,

And by this intelligence made fortune vigilant.

"% Migdéku-r-raml,” by Muhammad "Tttdr M4l Lahdri, in Persian, which
can be obtained from Munsh{ Newul Kishore, Lucknow, East India.
“ Haraf-i-hindis{ ” signifies—the writing of numbers according to the
Abjad.
&  With his own name and the name of his adversary.

s By the boiling of the cauldron they know that the food within is
cooked and ready to be eaten.
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Of the teacher (Lukdméjish) the skiiful son (Aristotle)
—Who was fellow-student and equal of age—

Was wonderfully (very) kind to the Lord of the Marches
(Sikandar) ;

And the heart of the Lord of the Marches was gracious to
him,

He (Sikandar) used not to put on the roasting spit (of
action) even a bird (a light matter),

In respect to which Arigto used not to be opinion-expresser
(counsellor).

He sought not distance (separation) from his (Aristotle’s)
judgment ;
He sought leave from him for everything.

When from over mountain and plain, the compass of the
sphere
Wandered some time on this circle (of revolution of the

sky),

King Fayliktis took his chattels from the world (died) ;
He entrusted the world to the new monarch (Sikandar).

What is the world ? Pass beyond its sorcery;
Bring within thy grasp escape from its enchantment.

It (the world) is a tree of six sides (of great bole) and of
four roots (of firm foundation) ;

Some persons (in the bond of its lust) bound to four pegs
(at its root).

“Bén ” signifies—
gihib  as mibr-bdn or sihib-mihr
giranda ,, baj-bdn ,, bij-giranda
hifiz » marz-bén ,  héfiz-marz
This couplet is uttered by Niz&m.
This answers couplet 59.
¢ Chér-mekh *’ signifies—a cross or gallows; and also a form of
torture (used in the fime of Pharaoh) in which the hands and feet
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One by one our leaves from this tree
Fall beneath it when the wind (of vicissitude) is strong.

Thou beholdest none resident in this garden (of the
world) ;
Each one sports (for the space of) one breath.

Every moment a fruit (one newly born) arrives afresh
within it (the garden) ;
One departs, another arrives.

Willingly or unwillingly, thou wilt resign the world ;
Why is it necessary to press the foot (urge) in self-
interestedness P '

65 Within these four directions (the world) is no crowd,
Where the man purse-cutting (death) is not self-seeking.

Thou, by reason of its loan (worldly affections) art in the
world’s snare ;
Give back its loan. Thou mayst escape from its snare.

One night,—& shoe-fastener (farrier) and a pack-saddler
Demanded their rights (the shoes and saddle) from an ass.

The ass, from his foot distressed (with the shoe) and back
(galled with the saddle),
Cast before them the shoes and pack-saddle.

When the ass became free from the borrowing (of the
shoes and saddle),

He rested and became pleased with himself (forgetting his
gore foot and galled back).

of the victim (cast on his face) were fastened to four pegs widely
apart,
The second line may mean :—
Some persons (leaves) bound in four pegs (firmly).
¢4 “Khbud-kimag{” signifies—khud ghardzi.
¢ “Char s” signifies—the market-place (the intersection of four
streets) where the punishment of malefactors is carried out.
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7 0O one dusty become (care-stained) with the (vile) dust (of
the body) ! do thou also
Give (back) the loan (of worldly affections) ; and leap out
of the snare of the dust (of the world).

Come, cup-bearer! give me release from myself (sense-
lessness and rapturous delight at beholding God’s
majesty) ;

Give me luminosity (of brain) from the gleaming wine (of
senselessness),

That wine which gives release from the trouble (of the
world),

Gives to those wearied the preserving substance (the
soundness of state of the lovers of God).

70 The first line may mean :—
O one dusty become (in the world’s contempt) with the (vile) dust
(of wife, and son, and worldly goods) !
7L Self-worshipping (cherishing) is darkuess; the wine of senselessness
is the bestower of lightness.

CANTO XVII,

SiEANDAR'S SirTING 1N RoYALTY oN THE THRONE OF HIS
Fareer Favnixus, iv Rom.

1 A speech-weigher (a poet) came, the balance (of verse) in
hand,
.He ‘continued shattering the coin (of verse) gold-encrusted
(base-uttered ).

1 In Nizémf’s time a poet (a master of verse) came from some place,
and according to the rules (scale) of verse assayed the poetry of poets;
corrected the inflation and exaggeration ; and discriminated between the
base and the pure.
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I interfered not in regard to that coin (of verse);
For I knew of that silver (of defect) within the gold (of
my own verse).

If my finger make criticism,
I know no one who will do the work of a scribe (before
me).

But when my back (reliance on outward and inward excel-
lence) became strong,
My finger became not the criticiser of any.

s With malevolence I look at none (of my calumniators) ;
For I also have many enemies.

My path (of life) is all poison-drinking (calumny-enduring) ;
Skill-seeking, and defect-concealing.

On that road (of holy travellers) which 1 first made for
myself,
I kept my foot true to the end.

(Through austerity) I gave to this leather (the skin of my
body) such a tanning (dressing of purity),

That it should turn away (from me) the rage and the love
(of men).

From the pure Omnipotent I desire to that degree,
That at the last I may not wander from the path.

10 The representer (Nizdmf) of the picture (the Sikandar-
Néma), representation-receiving (written),
—For, as regards redelineation, the picture has no help—

2 This alludes to Nizdm{'s good disposition in not revealing the defects
of others.
If he bad interfered (criticised), the defect of the coin (of speech)
would have become known.
8 From my being acquainted with the rules of verse, none will be able
(through fear) to take up the pen to write.
8 The second line means—that, in all conditions, Nizdm{ was contented.
9  The path is described in couplet 6.
10 The second line is a parenthesis.
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Delineates the picture in this way, thas when the King of
Rim (Sikandar)

Expressed the picture (of dominion) like wax on the
country of the world,

The country became full of renown by his justice ;
The crown and throne of his father became fresh by him.

Of his father, every custom that he had witnessed,
—Whatever was acceptable to his judgment,—he practised.

Verily, he kept in place (preserved) the old treaty ;
Kept on foot (confirmed) former works (of the peasantry).

Gave that very treasure and gold to Dérd ;

Pressed his foot on (remained firm to) that ancient treaty
(of sending tribute).

Of the order-bearers (attendants) of King Faylikds,

None in that administration (of sovereignty) were refractory
with him,

For than his father, he was a greater befriender of the friend;

For enemy-slaying,—his sword, sharper.

Of such sort he became that in force his arm

Weighed none (of the warriors of the world) in its balance
(of equality).

When he used to twist his limbs in strife,
He would fix a knot on the lion’s ear (overpower him).

Of the sphere (the powerful) bow he used to make the
weak (practising) bow,

In every circling used to cast (fire) the arrow :

An impression on soft wax is truly impressed. Sikandar stamped his
will on the world as though it were wax.

“ Dost angez ”’ signifies—sarfardz kundnda,e dost.

Tt is difficult to fire an arrow when circling on horseback, hence the
mention.

¢ Charkh kamén * signifies—a powerful bow, such as is used on a
rampart ; the mansion of Saggitarius; a bow having rings, that, without
a chain, cannot be strung.
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Used to hunt the lion in the wild-beast place,
Of the wild ass and stag (slain by him) reckoning used to
be his :

Snatched superiority from the bold ones ;
Became, by superior wisdom, chief of the wise ones.

When his beard drove the pen (wrote) on the sun (the cheek),
And raised a marginal line of pure musk:

The sky (the world’s work-shop) on account of that
(newly) up-reared encircling (black) beard,
Poured the sweat (of envy) of the blackness of Ethiopia,

25 He brought (into consideration) before himself the calcula-
tion of world-conquering ;
Considered the world weak in his hand.

Both sense of heart was his and also force of arm :
With (the aid of) these two, one may sit on the throne.

In every work in which he sought reputation,
As to it, the sky also gave him power.

By that cypress (Sikandar), newly-rigen, all Rim
Became adorned with the odoriferous herbs of the freshness
(of justice).

Of his justice,—in every house (of Rim) a great picture
fixed ;
A tale to every country reached.

The first line means :—
Sikandar drew with ease the powerful bow.
If Kushddan be read for kabidda in the first line ;:—
(Without the chain) Sikandar used to draw the bow having rings.
1f kushtan{ be read for gashtan{ in the second line :—
At every object worthy of being slain he used to cast (fire) the
aITOW.
29 In every house, in honour of Sikandar (not for worship, as in the
time of Pharaoh), they wrote books and painted pictures.
Otherwise :—
Of his justice in every house (of Riim) a picture (a laudatory song)
established.
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Sometimes he laid (his newly-found) mystery (of philosophy)
before the assembly (of sages) ;

Sometimes unfolded the knot (of difficulty) by the mystery
(aspect) of the stars :

Took wine in the assembly with the young men (of his own
age and station);

Sought in private those knowing (holy) affairs (holy men).

Through liberality he did to the men (of Rum) not that
Which enters into man’s idea.

He delivered not judgment for the harassing of a person ;
Planted not his foot beyond the line of justice:

Surrendered the tribute to the merchants ;
Sought not the tax from the citizen-residents :

Took away the fear (of tyranny) from the villager’s place
of administration ;

Took off (surrendered) the dirham (of taxation) in respect
to those without property :

Kept building cities, and scattering gold ;
Plucking up every thorn (of tyranny) and planting the
rose (of justice):

The fame of his renown reached to every quarter ;
The perfume of his garden (of sovereignty) reached to
Egypt and Ethiopia.

Like the flashing lightning, his two hands out-stretched ;
One became the sword-striker; the other, the crown-
bestower.

In Sikandar's time wine-drinking was lawful.
In some copies, between couplets 37 and 38, the following couplet
oceurs :—
He appointed a vice-regent in every territory ;
He exercised sovereign sway in every region.
« Nim-dégh ” is like—alif-dégh ; la’l-digh; khanjar-ddgh.
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Best indeed that balance that has two extremes (scale-
pans) ;

One the place of the weight (the iron sword); the other,
the place of the gold (reward).

40 In every matter which is necessary for fortune
He was like iron (hard) with iron (one of hard face) ; like
gold (soft) with gold (one of laughing face).

He became an administrator of justice in such a way that
(the men of) every land and clime
Used to utter this speech :—* O happy land of Rém!”

Aristo—who was the minister of the court,
Was in every good and bad matter the king’s confidant.

By the deliberation of the wise minister, Sikandar
Became in a short time world-seizer.

A minister like this! A monarch like that!
How may not the world take ease like that !

45 Bvery deed of kings world-seeking
Acquires grandeur by the judgment of the ministers.

Malik-Shédh, and Mahmidd, and Naushiravidn (all just
monarchs)
—Who took the ball (of superiority) from all Khusraus—

Were accepters of the counsel of ministers
(So) that they became of the number of world-seizers.

46  Malik Shéh (who died A.p. 1092, at the age of 38 years) was the
father of Sinjar, King of Khurésén.
Mahm6d (a.p. 997) was the son of Sabuktagin (a.n. 976), who was in
EKhurésin just like Naushiravin the Just.
Naushiravén (a.p. 561), in whose time the prophet Muhammad was
born (A.D. 570), was the son of Kubdd, King of Irdn. See the Shaih-
Néma.
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Our king (Nasratu-d-din), who shattered the malevolent
one.

Took the ball from (conquered) the world by the counsel
of the ministers.

Though the foot—mine and thine—becomes sluggish,

It is necessary that the king’s person should remain
perfect.

God forbid that foot-stumbling (error) should reach the
" king;
That the (people of the) country should become distraught
of brain (harassed) !

When the evil eye (misfortune) sports with (fascinates)
the king,

The demon makes partnership with calamity (of Time).

The world is justice-seeker; and the king, hand-seizer
(helper) ;

For the world is no help as regards the justice-bringer
(ruler).

May light be, by the master of the world (the king), for the
world !

May the evil eye be far in that sovereignty !

Come, cup-bearer ! that wine, soul-refreshing,
Give me; for I have sorrow, soul-gnawing.

Perhaps, when by that draught I gather joy,
I may roll up the carpet of some grief.

N

From not listening to the counsel of the ministers.
“Déwan ” signifies—d4d-awAr.
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CANTO XVIII.

Tae EGYPTIANS MARING AN ACCUSATION OF TYRANNY AGAINST
THE PEOPLE OF ZANG BEFORE SIEKANDAR.

1 When the true dawn struck forth its tongue from the
wolf’s tail (the false dawn)
Dog and watchman went to sleep :

The sleeping cock beat down (flapped) his wings (awoke) ;
The drum-striker struck the leather strap (the drum-stick)
on the drum (of slender waist) :

I arose, rested from sleep ;
I prepared my soul for jewel-drawing forth (of verse).

The jewel-seeker who digs the precious mine (of verse)
Digs out his precious life (severely toils) in the fancy of
hope.

5 Who, with a torrent of biood (strenuous effort), brings a
ruby to his grasp,
Makes contest with the heart of the hard stone (the
mountain-mine).

1 “Dum-i-gurg” signifies—zanabu-s-sarhén, the wolf's tail. But here
it means—the false dawn, during which the spreading of light resembles
(in whitencss and blackness, and in the upward extending of rays) a
wolf’s tail. The true dawn appears broad and low on the horizon of
the earth. See the ¢ Journal” of the Asiatic Society of Great Britain
and Ireland, New Series, vol. x. part 3, July 1878, page 344.

InQuseley’s Oriental Collections, 1797, vol. ii. No. 8, p. 302, it is said :—
“ Zang is bordered on the north by Yaman ; on the south, by deserts;
on the east, by Nubia; on the west, by Habsh. ‘
«The inhabitants are never sorrowful, the cause being that Suhayl
(Canopus) rises over them. The men of Zang are descended from
Zangf, son of Kush, son of Kana’an, son of Ham; and are called man-
devourers, because they devour the enemy whom they slay. See couplet 59.
“They are supposed to be the Troglodytes of the ancients.”
2  When the cock crows he lowers and shakes his wings.
5  Otherwise:— '
For a red ruby,—that he may bring (it) to his grasp,
He contends with the heart of the hard stone (the mine).
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O man, idle listener! What thinkest thou P—
That it is easy to fill the ear with pearls (of eloquence) ?

If'the fig-eating birds had been many

There would not have remained a single fig on any branch.

The representer (historian) of the form (accusaticn of
tyranny) of this silk (Sikandar) .
Made representation to the picture-painter (Nizdmi) thus,

Saying :—When in the morning the lamp of heaven
Illumined the face of the beauty of the world,

The sun brought forth his hand in splendour,
(And) sate bride-like on the chair of gold (crepuscule of
dawn).

Sikandar, according to the regulations of former kings,

Prepared a banquet in his own hall ;

Slaves, rose-faced and heart-ravisl_n'ng,
On foot, girdle on the waist, before the Khusrau.

Sometimes he drank wine in memory of Kay (former
kings) ;

Sometimes he scattered treasure on music (the minstrel)
and wine (the cup-bearer).

Thus seated like the fountain of light (the sun),
When a cry for justice came from the far road.

O man! art thou careless of the torrents of blood which they devour
who bring the ruby (of delight) to thy hand.

« Ashn niyosh” signifies—one who has no power of hearing and
understanding subtle speech ; or one who has not perfect understanding
in verse.

This couplet, probably inserted by the copyist without connection with
the other. couplets, will be found in canto ix. couplet 10.

The sun is both masculine and feminine.

¢« Kamar bar kamar ”’ may signify—crowded together; or belt (fita)
on the waist (kamar).

Since Sikandar was tribute-payer to Déré (of the lineage.of Kay) the.
word Kay is here mentioned.
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The news-master took the news to the king,

Saying :—*“ A handful of men, tyranny-experienced, justice-
seeking,

¢ Are tyranny-complainers to the King of Rim,

“ Saying :—Land and clime have become narrow for (void
of ease to) the Egyptians:

¢ The black men of Zang have arrived to such a degree,

“ That the thoroughfare in the (Egyptian) desert has
become strait :

 They have rolled up the environs of the world (Egypt)
in such a way

* That blackness (from their numbers) has come on that
mountain and plain :

¢ Desert-ones, like black pitch,
¢ More in number than the (blades of) grass in the desert.

¢ Like one with little beard, all old and childish ;
“ Though they are ugly, they go in joyousness.

About the cities of Egypt, of which the air is agreeable, were gar-
dens and villas. Hence they call Egypt—sawad-i-jahin; just as they
call Samarkand-—bihisht-i-jahén, the Paradise of the world.

According to Sir H. Rawlinson, Eden was the region of Ganduni
(Kardunias), in Babylonia. In the inscriptions of Tiglath Pileser IIL.
(B.0. 745-727) it is stated that four rivers—the Euphrates, the Tigris,
the TUkni, and the Surappi—watered this land. See the Bible,
Genesis 1. 8, 17.

Eden ('Adn) signifies—a settled abode, delight, tranquillity.

“Saud4 ” may signify—a brain disease. Anyore afflicted with it was
put in a dark place, in the belief that darness was pleasing to him.

Otherwise :— )

By reason of the black army of Zang, the outskirts of Egypt became
so strait and dark that you might say—an affection of the brain has
befallen Egypt, so that it is in the midst of the darkness (of the men of
Zang, black in colonr).

“Katran” (katrdn, kat{rdn) signifies—pitch; or a gum (very hot,
black, and readily taking fire) of the mountain eypress (ubhul ; ’ar’ar) ;
they rub the sore back of the camel with it.

A man of scanty beard is considered ugly.

The first line may read :—

Like one of little beard, all old of childish nature;
» » all old but joyous;
See couplet 59. .
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“ Among them,—not a face that displays shame ;
¢ Among them,—not love nor reverence towards any.

¢ All—man.devouring and man-injuring ;
 Egypt, in this matter, has no foot (of resistance).

¢ If the monarch come with assistance,—(well) ;
““ But, if not, that country {Egypt) will pass away in
rapine.

 Nor Egypt, nor Afranja, nor Rim remains ;
¢ They melt like wax by reason of that stove of fire (the
army of black men).

 From such a multitude (of the people of Zang) we are
heart-distressed ;
* The rest, ——Command is the king’s ; we are slaves.”

The king, administrator of justice, just ruler, religion-
shelterer,

When he knew that the people of Zang had brougkt an
army,

Became aifrighted at the countless array,
—It is not proper that a wise man should be fearless.—

He summoned Aristo, vigilant of heart,
And urged much speech with him on this matter.

The wise minister of vietorious (true) judgment
Became a guide to the king’s victory.

Saying :—Arise and once display fortune-essaying ;
«« Make destruction of such a great dragon (Zang).

A commentator observes:—* Afranja is the uame of a city, made
prosperous by Naush{ravin, on the banks of the river of Egypt (the
Nile) ; of the country of Zang;and of the land in the West (Burope).”
See canto xxi. couplet 20.

His fearfulness was better than fearlessness, for it was from know-

ledge.
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«« Perhaps from the king’s hand may issue a deed,
¢« That may make the king’s power more powerful.

« Egypt and that territory (df Zang) may become subject
to thee ;
“ Thy name may come forth (renowned) for manliness.

¢ And if thou bring the enemy (men of Zang) to the dust,
« The friend becomes victorious, and the enemy (the rest
of the world) infamous (ruined).”

Sikandar, by the counselling of the guide,
Carried the standard out of Makedonia.

He raised an army—that with helmet and sword
Tts flashing lightning ascended to the cloud.

Sikandar exercised judgment from the river (Nile) to the
dry land ;
His guide (Aristo) becaine the path-displayer to Egypt.

All the Figyptians—ecitizens and soldiers,—
Went to meet him ceremoniously on account of his good
fortune. '

The king ordered that—from the bank of the River Nile
His army should march towards the desert.

For contest the men of Zang went hastening ;
Two horses apiece, they went towards the desert.

The army resembled the thunder-cloud by the black helmets; and the
lightning by the sword-sheen.

« Pagira” signifies—paziranda ; istikbél kunanda.

See canto xxii. couplet 11. :

The Turkomans, divided inte many tribes (the chief being the
Yamuts, the Goklans, and the Tekes), inhabit the county between
Khiva, the Oxus, and the north Persian frontier.

The Yamuts (forty thousand tents) occupy the shores of the Caspian;
the Goklans (twelve thousand tents) the Upper Gourgan, the Attrek,
and Simbur; the Akhal Tekds (thirty thousand tents) at Tajand, and
on the northern slopes of the Keven Digh mountains; and the Marv-
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The warriors dragged their chattels to (halted in) the
desert.

For fighting the men of Zang, waist-belt made tight.

Tekes (thirty thousand tents) the oasis of Marv and the banks of the
Murgh4b river. )

The Turkomans are of the Sunnf sect of the faith of Isldm; live in a
Republican manner, tribal feeling being the leading sentiment; have
rarely more than one wife; subsist on milk and millet; are rough,
but brave and hospitable; and understand not suffering, however
terrible, being merciless to the last degree.

The Furkoman horse is probably descended from the Arab, which (as
well as the English thoroughbred) he now excels in height, speed, and
endurance. )

He is fed in spring.time on green food, and at other times on barley,
chopped straw, and clover hay. He is carefully clothed with hoods and
rugs of thick felt, enveloping the whole of the body; the clothing is
carried by a baggage-horse.

Every horse is carefully tested by being raced over long distances of
forly or fifty miles, and over shorter distances of five or six miles.

"A good horse may be purchased for £20, and ome of high class for
£500. A horse that will not gallop 50 miles without stopping the -
Turkomans consider not worth having,

At Shéh-rGd Valentine Baker saw a horse that had (they said) been
ridden from Meshed to Tahran (five hundred and fifty miles) in four
days.

‘When a chief is intent on a foray, he plants his lance in front of his
tent, while a crier invites the people to range themsélves under his
banner and join in the raid against the Persians (Shiahs).

Those who have confidence in the chief strike their lances into the
ground near his. When the chief thinks he has a sufficient following,
he names that day month as the day of departure.

During this month the daily forage consists of six pounds of hay,
three pounds of barley or a pound and a half of corn. This diet decreases
the flesh of the horse, but increases his speed. The hetse is then daily
put to full speed for half an hour, and is not féd for some time after he
comes in; very little water is given.

Thirty days having elapsed, the Tarkomans take the field, each with
two horses; one the charger, the other the sumpter, that follows without
saddle and bridle, and that never strays from-the party.

The marches are—first day, 8 parasangs=13-5 miles; second day,
4 parasangs=18-0 miles ; third day, 5 parasangs==22-5 miles ; fourth day,
6 parasangs=27-0 miles.

The daily forage, given in balls, then consists of—four pounds and a
quarter of barley-flour, two pounds of maize, and two pounds of raw fat
of a sheep’s tail chopped fine, all well mixed.
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When the men of Zang obtained intelligence that the army
(of Sikandar) had come,
The world became black to the eye of the men of Zang.

The two armies became arranged opposite (to each other) ;
All compassionate feelings, risen to go, departed.

From the steel-nail hoof of the war-steeds ;
From the agitation,—earth’s foundations fell.

From much shouting, which came forth from the ambush,
The (glass of the) sky (cracked and) fell upon the earth.

From the mace, heavy of weight, of the warriors,—
The head of the fish and of the ox became heavy.

The horses thrive on this diet, on which, after four days, they can
endure the longest forced march. Then their masters mount them to
pillage.

After assaulting a village they fly with their booty thirty or forty
parasangs (a hundred and eighty miles) without drawing bit ; and in an
incredibly short space of time reach their encampment. Thus trained,
their horses are not knocked up. * Clouds in the East,” by V. Baker.

Tu his “ Ride to Khiva,” page 150, Burnaby says :—* A Kirghiz chief
galloped with a Cossack escort (two horses per man) two hundred miles
in twenty-four hours.

Plutarch says that, after the battle of Arbela (3.c. 829), Alexander -
marched three thousand three hundred furlongs in eleven days, or
forty miles per day. This is nothing compared with Hannibal’s march
. along the African coast.

The tumult of the cry of the soldiers is likened to the crashing of the
(glass of the) sky, (unable to endure loud reports) upon the earth.

By Muslims it is supposed thatGod first created water and supported
the eternal throne upon it. From the water there arose vapour; out of
which He formed the sky and the earth, which He divided into seven
" parts.

Glod then created a fish. Then there was supported—the earth by the
fish; the fish by blocks of stone; the stone by an angel; the angel by a
rock; and the rock by the wind. The movements of the fish causing
the earth to be violently agitated, God fixed mountains as pegs to keep
it steady. . ’ .

The heavens are seven in number. That nearest to the earth, or the
first, is formed of emerald ; the second of silver ; the third of ruby ; the
fourth of pearl ; the fifth of gold ; the sixth of topaz; and the seventh
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From the clamouring of noise, like the Resurrection
Day,
Flight came upon the beasts of the desert.

When their weapons were prepared for battle,
The demon, on account of their uproar became a flee-er.

They accepted the battle-piace in such a pla’ce
That the heat brought forth dust from (distressed) the
men.

A land,—more waterless than red sulphur ;
An atmosphere,—more liver-scorching than hell.

Neither in it cold water,—save pure poison (hot water,
bitter and deadly) ;
Nor in it warm affection,—save the sun.

By reason of large serpents (swords) the caves (wounds)
came into commotion ;

In them (the caves) the day (of splendour) of markets as
regards tumult (of bloodshed).

of fire, where the angels chaunt :—* There is no God but God, the Lord
of the glorious throne!”

Around the earth is the circumambient ocean ; around the ocean the
mountains of Kif, formed of green chrysolite, inhabited by Jinns.
Before the creation of Adam the Jinns dwelt on earth; but for quar-
relling with each other and shedding the blood of animals, God sent
troops of angels against them, who killed some and confined others in
the mountains of K4f., See canto xix. couplet 15; and Sale’s Kurén,
art. ¢ Barth.” ’

« Zuhr-i-ndb >’ here signifies—4b-i-talkh ; Abhé,e shor.

“ Mihr* signifies—love short of muhabbat.

“Tanfn ” signifies—a large serpent ; a constellation, one extremity of
which they call rds, and the other zanab; & white serpent in the sky,
whose body is in the sixth mansion and tail in the seventh.

The journeying of Sikandar was like that of a wandering star.

In that land the caves, by the coming and going of serpents (dragons)
came into commotion ; and in those caves there was the splendour of
commotion and tumult by reason of bloodshed and slaughter.
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In that place of ghtls (the battle-field, void of water) they
(the men of Rim) made their abode (for embassy-
sending);

They (the champions on both sides) galloped like ghiils in
every direction (for man-slaying, camp-guarding, and
supply-bringing).

When the ox of the earth swallowed his own hump (half
of the sun),

The black lion (night) leaped forth from ambush (appeared).

The Bull of the celestial sphere (Taurus) went boldly to
(appeared on) the horizon ;
The stars, like lions’ teeth, came forth (fearful).

85 Night displayed from its own navel something like musk
(darkness) ;
The world laid asids the jewel of light.

The officer of the advanced guard (of the army), enemy-
recognising, went forth ;

The watchman bound his loins on the guard-place (about
Sikandar’s tent).

53 A ghtl is said to be a monster (male and female), half flesh, half
spirit, tangible yel ever changing form, endowed with speech and reason
for evil only; hating man and ever seeking his harm ; mortal, but, when
killed, disappears or appears only as a piece of burned leather.

In Arab records the ghul disappears and is replaced by the Jinn and
the "Ifrit. The ghtl appears fearful to man, whom, leading astray at
night, he destroys. See Sale’s Kurdn under the head of Devils and Genii,

68  When the sun reaches the horizon it assumes the form of the hump
of the ox,

The oz, earth-supporting, swallowed the hump (half of the sun at
the time of the sun’s setting). :

“Koha” signifies—earthly shade.

When the ox of the earth swallowed its own hump (earth-shade
from the eastern horizon). ‘

The ha in “koha” is by way of affinity, as 4n in % kohén.”

85  “84” signifies—m4nind, like,

They rub (séyand) musk in a shell that its perfume may be increased.

86  The first line may mean :— .
The enemy-recogniser (Sikandar) advanced guard-holding,—went
forth.
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The stars began shining (in the pure air) ;
The men rested from moving.

(Separately) in one place (the men) both of Rim and also
of Zang ;

The men of Rim and of Zang listless as to action (of
battle).

Come, cup-bearer! that wine (of senselessness) that is like
the men of Rim (red and white)

Give me; for my temperament is happy like the (tempera-
ment of the) men of Zang.

60 Perhaps with (opposed to) me this fearless panther (the
traitor, Time)
May not be of two colours (deceitful) like the men of Rim
and of Zang.

68 The meaning may be:—

‘Wonderful it is that the armies of Rim and Zang are in one place
and that they do not fight!

The two armies are not in one place. Nay, they are encamped far
from each other. That is, Riim had encamped in one place and Zang in
another.

59 When the orders of Muhammad the prophet, regarding the accepting
of the Isldm faith, reached the seven climes, the men of Zang listened
with the ear of acceptance. On hearing this Muhammad prayed that
the Zang nation might always be joyous. For this reason it is that the
people are of laughing face. :

CANTO XIX.

Si1kANDAR’S SENDING A MEssaseE To THE King or ZaNe,
AND OBTAINING AN ANSWER ¥FROM HIM.

1 This far-road (the world) is a deceiver-road ;
Because one beholds its light on the seventh heaven
(exceedingly distant).

1 The light by which one travels on this road is in the seventh heaven;
anything which is so lofty and distant appears not to the sight.
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On this path (of the world) the angel (the pure man) will
depart from the path (to the stage of God) ;

If one demon (the man of demon nature) come, ten will
depart.

For the assaying (of gold) of these four directions (the
world), a wayfarer

Weighs not two grains (of property) so long as he steals
not one grain.

First, particle by particle, he (the wayfarer) takes ;
When it becomes the coin (a dinar) they (greater rogues)
take it away from him.

5 To the extent of a grain, he (the amir’s lieutenant) takes
from the (poor) old villager ;
To the extent of a “ man,” he sends to the court of the amir.

May the chattels (society) of these (bad) fellow-travellers
(the people of the world) be far from me!

May my tongue, as to this matter (of complaining of the
world), be excused !

2  In this place the good becomes bad, and the bad worse.

This couplet describes the deceitfulness of Time. If an angel, whose
work is entirely good, were to come to this world, he would leave the
path of safety and become lost. And if a demon, whose acts are entirely
evil, were to come, ten would go away, or his ill-doing would be increased
ten-fold.

8  The people of the world are traitors and thieves.
4  The gold dinar, weighing 13 migk4l, pa.ssed for 20 to 25 silver dirams,
marked A=, 78.

The_ silver dirams were of the followmg value, when the pound of

gilver is coined into 62 shillings :—

The first kind of diram = 1} migkal = 8}% pence
» second » = % » = 434 »
» third » = % n = 58 ”»
» fourth = I = 542 ,,
The medium value of the gold dfnar would be =10s. 71d.
” silver diram » = 0Os 5%d.
6§ One “man -82-3— 1bs, accordmg to the regulations of the present

Qovernment of India. It varies in different places. See canto xxi.
couplet 55, and the tables of measures in Clarke’s ¢ Persian Manual.”
6. In extreme misery words of anguish issue from the tongue.
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Of these friends of alien temperament (who love not
God),

Behold the one of double face (of hypocrisy); seek not
(spiritual) union.

Like the fox, deceit-practising,—two holes :—
One towards lust ; the other towards avarice ;

But, like the Scorpion at the time of rage,—
Neither the aperture of the eye, nor the aperturs of the
ear.

The representation-maker of hidden mysteries
Of the history of the villager (the historian, the fire-
worshipper) spoke thus,

Saying :—When the King of China (the sun) placed his
saddle on the dapple grey steed (dawn),

The sky placed the hoof of darkness (the sun) into the
fire.

“ Do ri,e” signifies—nifak.

“Yak zabdni” signifies—ittihad ; yagdnagi,

The fox has two holes to his earth.

Lust signifies—Xkhurdan va poshidan va jimé’ kardan.

Avarice signifies—the acquiring of unlawful property and the seeking
of worldly dignity.

It is said that the scorpion has power neither of seeing nor of
hearing.

The sun is called King of China because in the East he appears to rise

out of China.

When they wish to make a person ill at ease,—they put his name
on & horse-shoe, breathe on it some enchantment, and cast it into the
fire. See Sale’s Kuran, chap. cxiv.

Before the sun rises the sky is dappled with stars.

«Na’l ” signifies—the foot (or hoof) of the sun.

At night the na’l (under the earth) is the foct of night; in the ruddy
morning the na’l is in the fire. .

Otherwise—In the morning the men of Zang were restless, saying :—
Behold Sikandar has mounted and will do battle with us!
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The sky caused the die (of the sun) to leap from ambush
(of the horizon) ;

The stars cast their dice (of night) from the hand, saying
—We have lost |

Of warriors, army-shattering,—the world (the battle-place)
Drew up many an assembly like the stars.

From the steel-mirrors (or the bells) of the elephants and
bells of camels,

In place of the pearl of the oyster a worthless black stone
escaped.

From the moving (of elephants or of camels) that on earth
pressed the foot,

The bones in the limbs of the ox (earth-supporting) became
shattered.

The King of Rim renewed the custom of great kings ;
Made the world full of clamour with the drum :

“ Muhra az kaf berén afgandan” signifiess—to lose at dice.

‘When they find a rival’s play much superior, they cast the dice from
the hand, saying :—*“ We have lost I’ So the stars, on the rising of the
sun, threw up the game.

Bakhtan, to play, to lose a game ; burdan to win a game.

From the shining of the sun on so many polished steel plates and
burnished bells the atmosphere became so hot that the pearl concealed
in the oyster became a black stone, worthless and mean.

It is said—that the drop of the April cloud, that in the oyster-shell
has become a pearl, sometimes (from the crash of thunder) changes, and
(its essence being poured out) appears as a black stone.

“Phiya” signifies— .

(a) A motion betweed jauldn-i-maidén and dhistd raftan.

(b) The causing horses to move in a challenging manmer in the midst
of the army before engaging with the enemy. The agent to the
verb (pressed) will then be pliya. But the time for doing this’
had not arrived as they had not risen up to battle.

(¢) Moderate motion, caused by bringing elephants and camels for
water and forage, some time before engaging with the enemy.
The agent to the verb (pressed) will then be the elephants and
camels mentioned in couplet 14. At the time of battle they
kept these animals steady, not in motion,

See canto xviii. couplet 45.
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Arranged the army according to the regulations of Rim,
Like the decoration of a picture on a wax-seal.

There was one of the army of Rim, very courteous
(respected) ;

An orator (bold of tongue) acquainted with every lan-
guage.

Bold and speech-uttering, and knowledge-worshipping ;
Dexterous with arrow and sword. ’

An orator,—his name, THitiya-Nosh ;
His (fascinating) breath (speech) drew parrots to the
snare.—

By sweet words man-fascinaiing,
The patience of hearers ravished.

Sikandar’s companion, out of season (evening) and in
season (morning), N

As to the laws of sun and moon a mathematician (astro-
loger).

Sikandar,—for the sake of message-bearing (embassage),
Called him to himself, on account of his reputation.

He ordered,—that he should use no delay;
Should go hastening towards the chief of Zang.

Should cause the fear of the king’s sword to reach him ;
~—Perhaps he may listen; may turn back from the road.—

Should in the Zang language exercise guidance,
Saying :— Iron (men of Zang) in the fire (men of Riim)
displays softness,”

“ Gustdikh-dast ™ signifies—chédbuk-dast.
In some places the lines of this couplet are transposed.
See couplet 32.
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The brave man, rose-faced, cypress-tree,
Caused this speech from the man of Rém (Sikandar) to
reach him (the King of Zang),

Saying :—* The holder of crown, and sword, and throne
« Has, by fortune’s power, advanced the standard.

¢« He is prosperous (in fortune) and very impetuous;
“ He is the burner like fire at the time of anger.

“ When he draws (the bowstring of) the wild ass-hide
(fixed) upon the deer-antler (bow-shaped),

“ He stitches (with the arrow) the head of the ant to the
foot of the ant.

¢ Thus best, that to him ye should display courtesy ;
¢ Should bewail, and offer apology.

“ Tt is not proper that that fire (Sikandar) should come to
flaming ;

¢ Because then with a sea of water it will not be ex-
tinguished.

“ The world, which tried him in peace and war,
 Experienced loss in war with him, and profit in peace.

«“Tt is proper to prepare the soul for love towards
him ;

“ It would not be auspicious to seek revenge from
him.”

See canto xv. couplet 2 ; xvi. 85.

In some copies, in place of sar-i-mor bar pie mor, the following read-
ings occur :—

Sar-i-mar bar pée mor, the snake’s head to the ant’s foot.

Sar-i-mor b4 par-i-mor, the ant’s head with a (kind of) arrow.

« Nishastan *” here signifies—itif4 paziraftan, to be extinguished.

At that time, when Sikandar’s fire of anger is aroused, apology is
ineffectual.
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The King of Zang, when he gave ear to this speech,
Writhed on himself like the old snake.

From heat (of passion) his brain began to boil ;
He raised a shout like rumbling thunder.

He ordered—that Tatiy4-Nosh
They should withdraw, and take sense out of his body (hy
slaying him).

Those demon-like ones took him away from the place
before the king,

Like the stone (amber), straw-attracting,—the grass-
blade.

They cut off his head ; in a golden basin
His delicate form became bathed in blood.

When that basin became full of blood—what did the man
of Zang do?

He drank it (the blood) like (simple) water, but drank not
(simple) water !

Those persons who were with him (Tiitiy4-Nosh) on the
road
Went before Sikandar, water in the eye (weeping).

The King of Zang is likened to a snake on account of his contortions,
blackness, and injuriousness.

Tttiys-Nosh has been described as a man of semse; hence the Zang
king ordered them to take away his sense.

“ Dev g4r ” here signifies—kalén sar, the alif in sir being redundant.

Observe—kardigér, kardigar ; sangsér, sangsar; gurgsér, gurgsar.

Casting sofne sand in front and bringing a basin, they used to ent off
the victim’s head so that no drops of blood fell on the king’s carpet.

« Ab-khurdan ”’ signifies—
(a) The subsiding of anger; because the drinking of water tends to

quench anger.

(b) Making haste.

Notwithstanding that Palangar drank the blood of Titiy4-Nosh, his
wrath sabsided not.
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They represented, saying :—* That man of Rim of
beatiful countenance (Tutiy4-Nosh),

¢ How much ill he experienced from that man of Zang of
cold (little) love.”

The king on account of that box-tree-like cypress,
Burned as the poplar from the heat of the fire.

By the (Zang) blood-shedding, his heart became aroused ;
(And) on account of the blood spilt of such an innocent one.

4 The colour went wholly from (the face of) the men of Rum
When they saw (heard of) blood-devouring of that kind.

By that deed, the black men of Zang—white of teeth (full
of laughter) ;
The lip of the men of Rim,—hopeless of laughter.

That night best that is teeth-concealed (starless);
For that moment it expires when it laughs (is star-lit).

Sikandar, with deliberation one or two days,
Put out of his head anger, thought-consuming.

When the night stuck up (its) smoke (darkness) from the
mountain (of K4f),

The bird (the owl) on the resolution of nightfall, uttered a
plaintive tale.

45  The men of Rim paled at the thought of being devoured by the men
of Zang.

46 “Dandén-i-safaid ” here signifies—khiish-hdl wa khandén ; subh.

47  This couplet is dependent on the first line of couplet 46.

Their joy is the cause of decline; just as the night, which expires
when it displays its teeth (stars) and assumes an appearance of cheer-
fulness.

48  Anger that renders a man void of renson is said to be—thought
consuming.”
49 (@) When night brought forth smoke (darkness) from the mountain, or
from the skirt of the sky, the birds, on the resolution of night,
began to sing.
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% When the Hindd of the sky (Saturn) hung from his
waist

Bells of gold (stars) for watch-kee.pmg over the king.

The king’s messenger, bell-striking (standing in attend-
ance), spoke,

Saying :—* May the king be worthy of crown a.nd the
enemy ruined |”’

The advanced guard went for road-holding ;
The picket for drum-place guarding.

The next day when the sphere displayed haste,
The sun stuck forth its head from the shoulder of the
mountain (of K4f).

The drum a. the monarch’s door roared ;
The world, like the clamour of bells, became restless.

(b) « Ahang” signifies—the dog star called * shib-kash,” that appears -
-at the end of night.
«Koh-i-dd ” signifies—the sky.
‘When the constellations of night appeared in the sky, the birds,
at the resolution of night (falling), began to sing.

() When night at the manifestation of darkmess (twilight) uttered a
cry, the evening bird (the woodcock and others) began to utter a
tale at the night's ery.

As a minstrel utters the voice of melody, and another minstrel, in
consonance with it, strikes up.

“ Koh-l-dﬁd ” gignifies—the darkness (twilight) at the coming of
night.

50  This describes the shining of the stars, as couplet 49 the singing of

the birds.

The Hind4 of the sky may here mean—the azure sky.

« Ba harfin{ jaras bastan ” here signifies—istdda badan ba khidmat.

Messengers used to fasten bells to their bodies. See canto v.

couplet 38.

51 As the sky in revolvmg shakes the siars, 8o the guards clash the bells
on the waist and pray for the kmg
“Jaldjal ” is a small bell giving a pleasant gound.

82 “Talfat” signifies—tiléyst.
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The drum-striker, with the throbbing of the raw hide (on
. the drum),
Cast the nose-strap intd the throat of night.

The breath (voice) of the ox-tail (Rimish trumpet) began
to shriek;
The raw hide of the brazen drum began to clap its hands.

The balance (spear) of those steel-weighing (the warriors)
by inclining downwards,

Urged a torrent (of blood) from one scale-pan to another
(both armies). ‘

The spear-point of the javelin, khaftdn-piercing,
Passed through the fleshy part of the back (surface) of the
navel.

From the short sword and the spear and the arrow of
willow-leaf form
Armour and helmet became rent.

“Labisha » signifies—labésa, labdsha, labishan, lawisha. Tt consista
of—a cord passing through a curved, or a perforated piece of wood, or a
stag’s horn, which they attach to the upper lip of a restive horse. On
giving it a twist the horse becomes helpless.

From the violénce of noise of the drum the night thought—Behold,
this is the rising of the sun; I must go to my place!

The nose-strap was applied to night (the restive horse), so that, being
overpowered, it departed and day came.

“Khumbuk zadan ” signifies—dast bar dast zadan ; do dast barham
zadan.

“Dam ” may signify-—the mouth.

When one pan of a balance is heavy and the other light,—they say
that the balance is m4,il (inclined).

“ Fulaka” signifies—péra,e zamin; chirkha,e rismén; pdrae gosht;
gird-toda.

It means here the wooden, or the leathern, disc through which a tent-
pole passes, and on which the canvas of the tent-roof is supported; or
the leathern disc at the end of a spindle.

“Pusht-i-nif” signifies—rf,e nif, as * pusht-i-chaman” signifies—
ri,e chaman.

That is—the spear passed through the back of a man, as the tent-pole
passes through the disc supporting the tent-roof.

“ Kuwérat” literally means—a slice; a strip (of cloth).
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From fear of the assault, (and) from the ﬂash of the sword,
The water in the heart of the stérn thunder-cloud (the two
armies) became blood.

When army to army turned its face,
The warrior came forth from both sides.

Much they grappled with each.other;
Much the blood which they shed of each other.

The (army of) Zang prevailed over the army of Riim ;
Like the panther over the wild ass, limbs out-stretched
in flight.

Note the difference between—hurré, fear; and harr4, splendour. These
two may each mean—a terrible sound.

Zang and Habsh are two distinet districts.

See canto xx, couplet 64 ; xix. couplet 242.

The Special Correspondent of the “ Daily News,” dating nis letter
Tchekislar (engagement of the Russians with the Teke Turkomans),
25th September, 1879, says :—

“Isaw a wild ass of the desert run down and surrowsded by a party
of irregular horse. Its height is that of a small donkey; its head, but
slightly larger in proportion to the body than that of the horse; its
hoofs are not larger than those of a small fallow deer; the back and
sides, of a reddish cream colour; the belly and under part of the neck,
white; the eyes, large and dark (see couplet 279); the ears, much
smaller than those of the English donkey, and delicately edged with
black. The captured wild ass bit and kicked at everyome that ap-
proached.”

In 1879 Sir William Merewether presented a pair of wild asses from
Sind (a province in the west of India, bordering on Balfchistén) to the
Zoological Gardens of Calcutta.

The male ass died soon after arriving; the female killed itself by
dashing its head against the iron rails of the paddock. A post mortem
examination showed that the animal had been in perfect health. Mr.
Jamrach ascribes the death to hippomania. This breed is now very
scarce.

In his book, ¢ Clouds in the East,” Valentine Baker says :—

“In Persia, wild asses abound in the desert of Abivard, in the plains
of Muhammadé4bAd, in the open vales of the Attrek river, in the plains
six miles south of Sanghos, and in the reedy banks of the stream be-

“tween Sanghos and Jah Jarm (thirty-two miles). The wild assis of a
yellow dun colour, with a-black stripe down its back ; as large as a small

mnla and nlaacant n aak ? 7
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The man of Zang brought destruction to Rdm ;
The owl (the filthy bird!) from every desolate land uttered
its cry (of desolation),

Saying :—* The men of Rim feared the previous repast
(the relish of blood-drinking).”
Saying :—* What did the man of Zang with Titiy4-Nosh ?

‘¢ He (the man of Zang) cast the blood of the hero into the
goblet ;

“ He, from wrong-headedness, drank that raw (pure)
blood.”

When the men of Zang displayed such great dexterity,
Cowardly rein-urging (to the rear) came not from the men
of Rtm (they stood their ground).

The chief, army-understanding (Sikandar), knew

That fear of the men of Zang had come to the men of
Rim.

When the army becomes timid as to ﬁ’ght,
It reflects not, save as to flight.

He (Sikandar) summoned before him the wise minister
(Aristo) ;
He gave him information of his own concealed secret,

Saying :—* This valiant army has become faint-hearted ;
¢ Of the sword-wound unsuffered it has become sated.

The Khurds, describing the swiftness of a good horse, will say : —“He
can run down the wild ass.”

Between Sanghos and Jah Jarm, Valentine Baker, Capt. Gill, R.E.,
and the Persian escort, coming to within g third of & mile of a herd of
fourteen wild asses, gave chase. Baker got within two hundred yards of
the herd ; but by that time his horse was done, as was also Capt. Gill’s

and the escort was nowhere.

The Bible, Psalm civ. 2, says :—They give drink to every beast of the
field ; the wild asses quench their thirst.

Of wild ass hide, which is stronger than other hides, they make bow-
strings.

“Nesh khurdan ” signifies—suffering injury.

“Pesh khurdan ** signifies—taking a relish before meals.

Both armies remained on the field of battle.
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“ With an army, one can urge this contest ;

‘ Alone, what may issue from a single horse-soldier
(myself) ?

“ Of the blood-devouring of Thitiy4-Nosh, the hero,
¢ The whole of the army will die of fear.

“ BEach one displays the form of fear ;
¢ No work comes from timid ones.

“ Since this army, battle-seeking, has become faint-

hearted,
‘¢ Bring water, and wash the hands of valour.

¢ All the men of Zang display boldness ;
‘“ Display recklessness (of desperation) like raging ele-
phants.

 What artifice can one bring to the hand (use)
By which defeat may come to the men of Zang?

¢ Deliver that opinion that may render assistance
“ And may give me deliverance from this dread.”

The world-expei'ienced minister, grievance-redresser,
With knowledge of affairs, expressed breath,

Saying :—* O king! may wisdom be thy guide!
“ May victory be thy friend; and thy enemy weak !

« The World-Ruler (God), Creation-Shelterer,
* —O king, world-seizer,—may He be thy shelter !

“ In every place, from mountain and plain (difficult matter),
to which thou turnest thy face,

“ May thy prosperity be from the sphere, victorious in
revolution |

“Tanh4” here signifies—tan-i-tanhé. It relates to Sikandar.

« Ashufta” signifies—baham bar 4mada ; pareshin-hal.

« Nafas kush4dan ” signifies—sukhan guftan; ba sukhan dmadan.

In some copies b4d4 is written for bad in the second line. The final &
signifies much, a8 in basé, khésh4.
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¢ The black men, who are snakes, man-striking,
“ Are not men; but verily Ahrimén (the evil principle).

“ If the army of Rdm hesitate as to conflict with the army
of Zang,— )

¢ It is not wonderful ; for this (the man of Ridm) is a fish
(Little injuring), and that a crocodile (man devouring).

85 * Of man-slaying is much fear ;
“ Of man-devouring,—how may one not fear

“ If we ask for peace from these stone-hearts,
“ The wise will not call us wise.

“ And if we make the place void of (forego) contest,
“ They will at once bring forth the dust (of destruction)
from the world. '

“Yes; if they had possessed fear of us,

“ The (coming of the) mediator (Twtiys-Nosh) would
have placed obligation upon them (and they would
have considered his coming gain).

“ Of what use is the coming of a mediator, when they are
very senseless ?

“ And,—if thou desirest truth—are mediator-slayers !

% < It is proper to employ one remedy ;
“ To counterfeit by artifice man-devouring,

“ To capture some of the men of Zang on the path;
. To confine (them) in this court. '

“ For thee,—to sit silent and angry ;
“ To cast down the men of Zang on the dust:

88  Read otherwise:— .
Of & man slayer . . .
. . Of a man devourer , . .
90  “Chara bar anddkhtan ” chira ba *amal dwardan.
“B8ékhtan " here signifies—muwhfikat kardan.
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“ To cut off, with torture, the head of one from his body ;
“ To send it to the cook for the purpose of eating :

“ To say in the Zang tongue :—Wash this;
¢ Cook it, that the Khusrau, name-secking, may eat it.

9 ¢ Order that the cook secretly
“ May place a sheep’s head ; and mans it dust-sleeping (in
the grave).

* May boil (half cook) the head of a black sheep ;
“ May bring it boneless to the king :

“ The king—that leather, uncooked, half-raw,—
“ Will rend, and with great avidity eat it :

* Will order that they bring also his (the Zangi's) brain,
¢ Saying :—No one has eaten anything better than this.

¢ If at first I had known, in the least,
¢ That such food would keep me healthy,

100 *“ I would not have cherished the captives taken by the
warriors of Rim ;
“Iwould have devoured every man of Zang, pleasant of
taste.

¢ When that pitiful man-devourer (Palangar) obtains news
 That there is a terrible man-devourer (Sikandar) worse
than he, <

“ He will, by reason of this fear, abandon that hot
malice ;
« For one can make iron soft by iron.

95 “Tafcha” signifies—péra,e gosht be ustukhwén; sar-i-biriyén; but
here it signifies—chafta, a sheep’s head.
96  “Joshidan” signifies—to half cook.

The head was to be half-cooked, so that in rending and gnawing it
sufficient time might pass for the men of Zang to witness the spectacle.
Half-cooked flesh is less readily eaten than that fully cooked. See
couplet 97.

99  “Hech” has two meanings—one is a general negation (salb-i-kully)
the other a small quantity (mikd4r-i-kam).
100  “EKhésh-namak ” siguifies—khtsh-zé,ika.
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¢ If we accomplish this remedial measure,
“ We may bring defeat upon those bold ones,

“ From wolves (the men of Zang) we can escape by wolf-
ishness (the rending of flesh half raw) ;

¢ For only (the action of) i ignorance (wolﬁshness) can brmg
defeat upon (flight to) ignorance.”

The king ordered—that the warriors of Riim
Should display endeavour in that land and clime :

Should lay an ambush in the way of the men of Zang ;
Should seize some of the men of Zang."

Those warriors, order-accepting, went ;
They took captive some of the men of Zang :

Conducted them to the king’s drum-place,
And consigned them to the officer of the guard.

The king’s watch-keeper brought them
The back of the head red (with blows), blood-like, and a
great face, black.

The king—with fury, like the roaring lion,
That brings low the heavy stag,—

Ordered so that—of one of that number of the men of
Zang

They cut off the head, like a mountain-fragment ;

Gave it to the cook, saying :—* Take it ;
‘ Prepare whatever is fit for the king.”

104 Quatrain:—

108

109

When an ignorant one comes, it is proper to turn the face towards
ignorance ;
It is necessary to let down the veil upon the face of speech.
To one non-understanding why expressest thou the boast of intel-
lectuality ?
To a child it is proper to speak childishly.
¢ Sarhang-i-nanbat ’’ signifies—piyddagan-i-bir-géh ki ba naubat-gih _
hézir bashand.
“ Naubati-dar”* signifies—kase ki muhafiz-i-naubat{ bashad ; or kase
ki kérash nigih béni,e ashih4s bashad.
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He (Sikandar), on the other hand, uttered the secret to
the cook—

How it was proper to prepare for him this repast.

Oun foot before the Khusrau the other men of Zang
Were at that custom and usage helplessly astonied.

When the Khusrau ordered that they should bring the tray ;
Should lay the victual (table) -cloth.

The intelligent person (the cook) brought the tray,
On it boneless pieces of meat (a sheep’s head).

That food,—the king rent in pieces with force,
Like a lion that rends the hide of the wild ass.

He ate with satisfaction, and wagged his head,
Saying :—* I have never seen better food than this.

“ Since a man of Zang is in eating so heart-attracting,
“ To eat any other roast-meat to me is not agreeable.

* Always I will devour the leg of a Zangi with wine;
“ For I may not obtain roast-meat of better flavour than
this.”

The king, elephant-binder (powerful), in thought of the
black men,
Continued eating of that counterfeited sheep’s head.

When he made them fearers of the dragon (himself),
He released them, like snakes in the desert.

Those black men went to the King of Zang ;

" They unfolded the news of that sorrowful day.

Saying :—* This one, dragon in disposition, man in
fashion,
s Ts a crocodile that has brought loss upon us.

¢« He devours the men of Zang raw,

« As men of Zang eat the almond-kernel.
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¢ When he brings into bonds the heads of the men of
Zang,

«s He eats them like the head and boneless pieces of flesh
of a sheep.”

Terror came into the heart of the men of Zang,
Because the coarse canvas (harshness) brought forth its
head from the painted silk (delicateness).

Théir fire (of battle) -exciter (the army-leader, Palangar)
became pale ;

His fierce fire (of wrath) from the ardency (which it had)
gettled down.

The next day, when the cock (the sun) expanded its wings
(arose in flight),
The brain of heaven (the sky) became void of fancy (stars).

The (white) cock (the sun) uttered a shout (crowed) at the
- black ghul (night) ;
The sound of the drum began to throb.

The clamour of the trumpet of shrill sound,
(Was) like the trumpet (tumult-exciting) of (the angel)
Irifil on the Resurrection Day.

On account of the clamour-bringing forth of the ox-tail
(the Rimish trumpet),
The power of Taurus (alavmed) became lost from the sky.

A demon is afraid of the crowing of a cock; because it utters the call
to prayer. In the traditions it is stated :—

« The white bird sends blessings upon me.”

Whenever the (white) cock of the ninth heaven begins to crow, the
cocks of the earth also crow; and in the early morning, when the earthly
cock, on beholding the world, utters a crow, you may make prayers, which
will be answered.

In the crowing of a cock are many excellencies, the foremost of which
is—that assuredly devils, on hearing it, will flee. For this reason it is
customary to keep a cock m the house.

The second line may mean :—

Venus (the minstrel of the sky) became lost (went forth) from
Taurus (her house).
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Drums of wolfish hide, by reason of tumult,
Brought to boiling the brain of the world.

From the screaming of the clarion, wound-scattering,
The brain of the sphere (became) pierced by the sharp
wound.

In that hold and seize (tumult) the heart of the warriors
(of Riim)

Brought forth (encouraged) with the scream of the Turki
reed.

The earth-shaking (sounding) of the whip (the mace)—in
the brain (of warriors),

Produced a fiery whip (a flame, wick-brain consuming) like
the lamp.

The arrow, steel-gnawing (weapon-shattering, kept), pro-
ceeding
Through the limbs of lions (warriors) steel-devouring.

The lustre of the surface of the sword so gleamed
As the star from the dark cloud at night.

Again the two armies arose :
They arranged their ranks in another form.

Two clouds from two directions began to shout ;
Two seas of fire came into agitation.

“ Tumbuk ” signifies—a small drum that conjurors play.

“Tumbuk »* signifies—a, clarion.

“Dér o gir” signifies—hold and seize. They give the order some-
times for holding (arresting) the criminal ; sowetimes for seizing and
slaying.

Since on suffering & severe blow something like a flash of lightning
(“stars ) is fancied, they say in Persia :—*

¢ Chirdgh az chashm jastan,” the leaping of the lamp from the eye.

“Palérak” signifies—jawhar-i-shamsher; 4han-jawhar-dir. The
arrow, steel-filing, went into the bodies of men, steel-biting, and passed
through.

«Rau 4rau zadan ” signifies—rawén gardidan, coming and going suc-
cessively without delay, so as to cause the sound of—fashdfash ; just as
the crashing of the sword-blow causes—ochakéchak.
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The armies of Rim and Zang commingled ;
White and black (hostile), like the boar of two colours.

The hoof of horses, wind-fleet, steel-shod,
Made the earth red with the blood of warriors.

The twang (of the strings) of the bows, arm-breaking,
Snatched from themselves (made senseless) many indi-
viduals.

The flashing of the sword, mirror-shining,
More gleaming than the fountain of the sun,

The army of Rim planted high the standard ;
The earth (hidden) in the bow ; the sky in the noose !

Within the centre of the army Sikandar, (son) of Faylikus,
Drew up a wing, like a bride (in splendour).

The chief of the army of the men of Zang, of pitch colour,
Brought forward a wing of an army like the mountain
Besitiin (hard).

The ranks of terrible elephants, in one place a crowd ;
Like the circumference of a declivity (and like) the loins
(flanks) of a mountain.

Eye-lashes, spear-like (sharp) ; eyes cornelian-like (red) ;
From trunk to tail immersed (clad) in iron.

The boar is very pugnacious.

“Tarang” means—the twang of a bow-string ; the crash of a mace-
blow; and the crackle of glass breaking.

The earth was concealed with the number of bows; and the sky with
the number of nooses attached to lofty spears, bound—nay, lost so that
it could not be seen. .

Possibly,—the earth was bound to the bow; and the sky to the noose.

Be-sitdn is a mountain, one league from the town of Kirmanshéhan,
on the road from Hamadan to Bighdid. According to Diodorus, the
sculptures were hewn by the order of Semiramis; according to the
Persians, of Khusrau Parviz, o.p. 591. See supplemental volumes to
the works of Sir W. Jones, 1801, vol. ii. p. 763; and Sir W. Ouseley’s
“Travels in the East,” vol. iii. p. 833.
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On each elephant, an ivory throne of a different kind ;
On it, a man of Zang becapped with a musk (black)-crown,

When he (the man of Zang) used to shout a.t the head-
strong elephant,

If he (the Zangf), had shouted at fire, he would have con-
sumed (destroyed) the fire.

By reason of the many elephants which came forth for
contest,

The earth, from the elephants’ feet, became of blue colour
(black).

He (Sikandar) sent the footman (the pawn at chess) for
the elephant (bishop) mancuvre (chess-move).

In every corner (of his army) a hundred elephants secured
(for battle, unable to run away).

When the order of battle was prepared,
The nature (of the combatants) was disengaged from love.

A tyrant, a black one, by name Zarécha,
Moved from the army-place of the men of Zang.

Elephant-like (screaming) he came, in hand a (crocodile’s
back-) bone,
By which he was wont to break the elephant’s bones :

A great black snake,—wolfish enchantment, his ;
From head-largeness (conceitedness), head-swellingness, his:

On every elephant he spread a throne of different fashion, and onm it
sate an Ethiopian, black of head.

If that man of Zang had shouted at his refractory elephant, he would
have consumed him (the elephant) with his terrible voice. Why speak
of the elephant P—If he had shouted against (consuming) fire, he would
have consumed the fire.

The second line may be :—

From the elephants’ feet the earth became (full of waves) like the
river Nile.

See couplet 168 and canto xi. couplet 51.

« Afstin gurgi” signifies—an enchantment that they utter on the
warrior who first approaches. The enchanter appears in the sight of
others as a wolf; and the others appear in his sight as sheep. 'When
the enchanter utters this on himself, no weapon is effective against him.



190 THE SIKANDAR NAMA,E BARA. [cANTO XIX.

A mouth,—large and black like the cauldron,
From which the eye of the beholder became white (sense-
less) ;

(His head) a jar—evoked from a reddish black stone,
With jars of foul fluid over it poured :

160 A great shoulder and chest like the steel shield (expanded
and hardened) ;
Agk not in igruth the tale of the robustness of that one.

Thou hast seen a standard, (the black) tassel at its head ?
He (Zaracha) differed not from its form a hair.

If there (at the standard’s head) there were a small
inverted cup,
In his head were two eyes like the cup (full) of blood.

158 When senseless, the blackness of the eye is concealed, and the white-
ness revealed. The eye becomes dazed at beholding anything exceedingly
black, and gladdened at anything fresh and green.

159 ¢ Sirka 4han” (sikAhan) signifies—

(@) By the dictionary—a tincture of pomegranates and vinegar.

(%) According to a commentator—a stinking black fluid of iron and
vinegar, used for dyeing cloths and leather (black). See canto xxvi.
couplet 43.

« Khaméhan * signifies—

(@) According to the dictionary—a black shell, inclining to redness.

() According to a commentator—a black, hard stoue, inclining to red-
ness, of which they make seal-stones.

«Zaracha ” is likened—as to form, to a jar (khum); as to colour, to
the blackness of khaméhan ; and as to odour, to the stench of silkéhan.

His head was a great jar made of black stone, over which many jars
of foul fluid were poured.

His head was black, covered with black, foul hair.

161  The second line may be :— '
His form differed not from it a hair.

Tn former times the shaft of the royal standard used to be fifty arash
in length.

162  Zarhcha was—in stature, like the standard; and in blackness of face,
like the tassel at its head. .

They used to attach the tassel to an inverted cup at the head of the
- spear-shaft,.
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In the Zang language he praised himself much,
Saying :— Than the (consuming) fire beneath the smoke,
I am more consuming (beneath my blackness) !

“I am Zardcha, the elephant, steel-devouring (greatly
intoxicated with lust),

“ Who, on elephants’ backs, drag my (ponderous) pil-p4
(mace).

165 ¢ When I put wine into the pil-pd cup,
¢ (Intoxicated), I sever the elephant’s tendon with a pil-pd
(war-weapon).

“ When in the battle-field I draw forth the sharp sword,

* T make the mountain, by the assault (of my sword-point),
stone-shedding.

“ Tf the lion (of gentle nature) come before me, or if the
lion (of savage nature),

¢ Like the rumbling thunder-cloud I pour on him a torrent
(of blows).

My ebullition (wrath) casts down the horse (of ebullition)
of the Nile;

“ My face (the mighty mountain bird, the roc) makes the
(mighty) elephant the (feeble) footman.

168 Zarécha compares himself to fire beneath smoke; for he possessed
both the colour of blackness, and the fire of audaciousness.
164 “Pil-p4” signifies—an Ethiopian war-weapon ; or a large long-necked
flagk like an elephant’s foot.
I am Zaricha—the elephant, steel-devouring,
On the back of (such) elephants I drink the pil-pd (goblet).
165 In some copies:—
When I put wine from the pil-p into the cup.
At the present time in Africa it is common, before slaying = wild
elephant, to ham-string him.
166  QOtherwise :—Like the rumbling thunder-cloud I pouron him a torrent
(of blood from his wounds and thus slay him).
168  “ Faras afgandan” signifies—to overcome.
« Rukh” signifies—the great mountain bird, the roc, which carries off



170

192 THE SIKANDAR NAMA,E BARA. [cANTO XIX.

¢ Weapons (the hand and foot) like the male lion from my
body spring ;
¢ Besides, I have the weapon of steel (the sword).

“ Like the diamond (the steel sword) and iron (the mail
armour)—my veins and body !
« Of diamond and iron—mine, what need ?

% When in neck-extending (arrogance) I extend my neck,
¢ I fear neither the watery (the pitiless crocodile) nor the
fiery (the merciless demon) :

I rend with the sword the loins of heroes ;
¢ Devour pitilessly the kidnies of brave ones :

‘the elephant and the rhinoceros and in the form of which the rukh

(the castle at chess) is made. See Lane’s charming {ranslation of the
¢ Arabian Nights’ Entertainments.”

The. meanings may be :—

faras, the knight at chess. pil,  the bishop at chess
mkh, , castle ” piyida ,, pawn ”

In « Dissertations Relating to the History and Antiquities of Asia,”
1793, p. 258, Bir W. Jones says :—* The game of chess, invented by the
Hindds, seems to have been immemorially known in Hinddstin by the
name of Chaturanga, or the four members (elephants, horses, chariots,
and foot soldiers) of an army. Thisword became in Persian, Chatrang;
in Arabic, Shatrang (the king’s distress). Thus, the Sanscrit name has
by successive changes given birth to—axedres, sacchi, echecs, chess,
check, exchequer. It was probably carried into Persia from Cényacubja
by Borztieh, the favourite physician of Naushiravén, in a.p. 560. The
Castle.—The name comc¢s from rath (Hindf), a chariot ; rukh (Persian),
a hero; roc (old French), a fortress. The English, French, Spaniards,
and Italians retain the form of the castle (without the elephant); the
Danes, Germans, and Indians—the elephant (without the castle) ; and the
Russians—the boat. The Queen.—Farz, farzin (Persian), a minister ;
fierce, fierges, feers (old French). The Knight—Asp (Persian), the steed.
The Bishop.—F1l, pil (Persian), an elephant; alfyn, awfyn, alfin (old
English); aufin, fol (old French) ; alfin (Spanish). Chesckmate.—Shih-mit
(Persian), ‘the king is dead.” When playing with their sovereign, they
say :—Shéham, ‘O my king !’ A king of Persia ordered that instead of
saying this, they should exclaim :—Nafs mét, ¢ the person is dead. ”

171 Then man made of dust is as nothing before me.

The natal constellation of Dérdwas watery——Pisces ; and of Slkanda.r,
fiefy—Leo, the sun’s mansion, See canto xv. couplet 50,
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“ Am of dragon-form for man-slaying ;
“ Am not man-slayer, but man-devourer !

 Shame of none in the world—is mine ;
¢ Contention is great ; and peace is not.

“ Softness keeps the striver languid (as regards his
opponent) ;

‘ The (refractory ass) comes forth proper (obedient) from
beneath the housings of labour.

“ At that time, when a Zangf like me is laughing,
‘“ He is (you may say) a black lion of diamond teeth.”

This he said, and cast on his eye-brows a fold ;
Like a snake that, from passion for the treasure, casts
itself in folds.

From the army of Rim a horseman, powerful and skilful,
First cast himself against that fire (Zardcha).

" He displayed bravery for fire-quenching (Zang-slaying) ;

180
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Like a moth whose blood comes into agitation (at the sight
of a candle).

The man of Zang, war-tried, came against him ;
He (the Zangi) statched his head with one blow from his
body.

In the second line is the cause of the first. If they put not the pack-
saddle on the ass and employ him not on work, he becomes lazy. Even
so the man of war, if he practise not prey-seizing (muzéwalat), becomes

soft and languid.
“ Gardan,” signifying—neck, makes in the plural—gardanhd
» ”» warrior, ”” gar
“ Sar,” ’ head, " sarhd
- chief : » sarin
How ternble must he then be in rage!
« Gtosh malfdan,” usually signifying chastising, here means—display-
ing bravery and skilfulness.
_ Otherwise:—
Like a moth whose (time of) being slain comes near.
“ Jang-std ” signifies—

(1) Kase ki std-i-khudré dar jang dida bishad.
(2) Kase ki stids y4 farstda,-i-jang bashad.

But here—kér-azmida; jang-dida.
13
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Another man of Rim went like the fierce wind :
While he winked his eye he laid down his head (in death).

Another revenge-seeking one (of Rim) came to battle ;
The sky brought his foot also to the stone (dust).

Thus,—to the number of seventy men,
Of the men of Rdm, in conflict, came to the sword (of
slaughter).

The wish came to no other warrior
That he should go battle-making with that one of hell
(Zarécha).

The heart of the army of Riém departed from its place
(became perturbed),
As (the heart of) wax from the fiery stove.

When that one of hell made the army (of Rtim) weak (from
fear),
No one come forth for battle with him.

The chief of warriors, the king (Sikandar), sphere-inclining
(of lofty ambition), -

Made (his own) place void in the body of his choice
troops.

" He resolved upon battle with the man of Zang (Zar4cha);

182

Gave the spear a twist for Zangi-slaying :

“Ph,e ba sang dmadan” signifies—falling ; for when a person’s foot
“ comes against a stone,” he stumbles and falls,
«Zabén{” signifies—
(a) (If derived from zabéna,e 4tash, a fire-flame)—of or belonging to
hell ; or the angel guardian of hell.
®) (If derived from zaban, the tongue)—an elogquent one, or a boaster.
See couplet 163. '
If zamén{ be read for zabéni, the second line will be :—
That he should go battling with him (Zaricha), even for a little
while.

" Zarécha, an infidel, was, according to the Kurén, hellish,
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The jewel-studded belt girded on the waist ;
The Indian steel (sword) drawn forth by the hilt :

On his graceful body a sky-coloured (azure) coat of mail ;
Like the twisted locks of the men of Zang, knot within
knot :

A Yaman sword, with poison-water boiling,
Suspended, sword-belt-like, from his shoulder-side :

(And) a noose, curved like the eye-brow of the people of
Tughmédch,

In curvature like the bow-corner (bow-horn) of the men
of Chéch:

He cast a (padded) cloth over the back of his bay horse ;
(And) that warrior of elephant-strength came to the
saddle : ’

Entrusted the rein of his swift bay steed to fortune;
Displayed superiority over that ome of strong hand (Zardcha,
fortuneless).

How descends the black eagle upon the mountain-
partridge ?
How leaps the sun (at rising) upon the earth ?

Swifter than that,—the Khusrau, stout of body,
Attacked with fierceness that Ahriman (Zardcha).

He shouted at him, saying :—* O old crow (black of body,
great of age) !
A young eagle has come, rest-taking.

¢ If thou turn not the rein from the path,
¢ T will make the world black to thee like thy face.

“ Marghil ” signifies—md,e pechida.

The people of these two towns in Turkistin are very handsome.
Zaricha trusted not to fortune, but to his own valour.

The crow on seeing the eagle is, through terror, unable to fly, and

Lecomes a prey.

10 &
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¢ For the reason that thou art black of face (cdnfounded),
—ifrom the sharp sword,
¢ Thou shalt flee in this battle-field.

* Go not, until I make thy (black) face red with blood ;
¢ Until I make thee more interlocked (in death’s throes)
than thy hair-lock.

¢ Rust falls on the mirror-like sword,—
“I am that mirror (lustrous sword); for from me (by
continuous warfare) rust has fallen.

“ Rtimish white lead takes away eye-pain (and eye-
redness) ;

¢ My sword takes through fear redness (ruddiness) from
the yellow (black) face.

“ Why boastest thou, saying,—I am the demon, man-
devouring P ‘

¢ Devour me, who am greater than the demon-man..

¢ Thou knowest not the strife of the sword and the
mace P—

¢ T will with a strong arm teach thee.

¢ If thou come from the (terrible) place (Zang)—guard
~ thy place;
 Otherwise, I will put thy head beneath my foot.

¢ T am that chief of Ram, of Arab (keen) sense,
% Who, like the morning-dagger (the true dawn),am Zang-
slayer (darkness of night destroyer).

Bust falls not on the ‘sword of him who is perpetually engaged in
warfare.
In the idiom of the Persians, yellow is synonymous with black.
“Dev-mardum ” may signify—a masnds, a man having only one leg
and one arm, moving by leaps.
Why boastest thou—I devour the masnds ?
Devour me, who am greuater than the masnés,
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* When I strike the Indian steel (the sword) against the
head of the huge elephant,

¢ The elephant-driver casts his garments into the jar of
indigo (in mourning over the slain elephant).

“ When with iron (sword) I make a hole within the stone
(and make the mountain-stone slave to my sword),

“ The sense of the chiel of Zang (Palangar) goes to
Zang.”

When he (Sikandar) uttered this speech he stood in the
stirrup,

Raised the arm ; loosed the rein (gave rein to the steed) :

Assaulted him like the raging lion,
A mace (the head) of lion form in his hand.

From the severity with which he struck the mace on his
(Zaricha’s) head,

Fever-trembling fell upon the mountain Alburz (Zaricha).

With one wound (blow) of that mace of hard steel
He took the life of that ebony-tree.

Head, and neck, and chest, and foot, and hand,
He shattered to pieces, from head to foot.

When the work of (slaying) Zardcha reached a conclusion,
Another toil (of combat) appeared.

The Indian steel may signify—the two-edged sword, invented by the
people of India. '

(@) Solong as here, fear-stricken of me, he goes not to (his country)
Zang, he will remain stupified and senseless.

(b) When with the iron (spear) I make a hole in the mountain-stone
(and cause a mournful sound to issue from the mountain), the
chief of Zang (living) in Zang (far distant) goes (becomes) sense-
less. See couplet 274.

“ Alburz” signifies—

(@) A mountain in Mazandarén.

() The name of a hero of great stature.
See couplet 160.
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A black, in form the lofty date-tree,
—The eye of the gardener trembling at it,—

Attacked the Khusrau like a savage dragon,
Delivered against him a sword-wound (blow) like fire.

Against the king’s armour the sword was not sffective :
The man of Zang growled (with vexation) like the black
thunder-cloud.

When the Dérs of Rim (Sikandar) beheld that black,
He drew forth the black crocodile (the sword) from the
scabbard.

He struck such a blow with his sword at that date-tree,
—Like the ravening lion at the old stag,—

That the head of the man of Zang fell from the lofty date-
tree,
Like the Zang-man who fell from the date-tree.

Another man of Zang went to battle;
He opened his tongue with a handful of boasting,

Saying :—* The black cloud has come from the mountain
(army) of Zang ;
““ It rains not, save dragons and crocodiles (sword-blows) :

“ I am Siya Gila of hero-arm (powerful) ;
* Am equal in the balance to the ponderous mountain :

* Pluck up the elephant’s neck from the body ;
“ Drink in a breath the fountain of the Nile (render it
dry).

“ For that one, whose life I pluck with iron-weapon,
“ I stain many garments in the foul fluid (black colour).”

No gardener had seen such a lofty date-tree.

“Gila” (gulld) may mean—a musket-ball ; a large ball thrown from
an engine ; the name of the Zang warrior.

I cause many to wear garments of mourning. See couplet 159.
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When that world-seeker (Sikandar) saw that that foolish
speaker

Made his own navel (person) musk-smelling (odoriferous)
with (his own dried) blood.

He raised the sword-point against his (Siya Gila’s) neck;
And cast down his head from that foolish talking.

A powerfulA black, more terrible than that one,
Urged his rein for battle against the Khusrau.

He (Sikandar) struck against him the sword, poison-water
drunk, in such a way

That the man of Zang came, from wandering (in battle), to
the dust.

Another black placed the saddle on the black horse;

Sikandar, with another wound, laid his eyes together (slew
him).

Again, until the night,—of the renowned ones of Zang,
To none desire of battle came,

The world-possessor, in possession of victory, became con-
soled ;

He turned in the time of evening to the place of rest.

When (at the time of seiting) the form of the sun of the
hue of pomegranate flowers (ruddy)
Took blueness (darkness) from the jar of pure indigo (night),

The second line means :—

He displays what is wanting in himself.

Aslong as the blood of the deer's mavel is raw, the navel (musk-
containing) gives no perfume. When it dries and the colour of the
blood departs, it gives forth the fragrance of musk.

“ Tegh-i-zingdr-khurd * may signify—

(a) A sword, rust-eaten or old.

() A sword, zingér-coloured.

(¢) A sword, constantly moist with blood, for cleansing which there is
no leisure.

It is said that this is an erroneous reading, and that  zuhréb ™ should
be read for « zingdr.” See couplet 191.
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The care-keeper (the sky) of the standard (Draco) of snake
form (night)

Plastered gold (the stars) on its painted silk of blue colour
(dark night).

285 The guards (pickets) of the army, according to the regula-
tions of watching,
More vigilant than the man star-recognising (the astro-
nomer)—

Put not away from the eye guard-keéeping ;
(But) kept the watch-keeping that is the custom.

When in the morning-time, with happy star, came
The red rose (the sun) on the arch of the water-lily (the sky).

Sikandar came forth from his sleeping-place ;
He arrayed the army for conflict with the enemy :

Urged the steed, rein-turning (obedient) ;
Urged that water (the steed) like fire :

240 Pressed his foot (remained firm) within the centre of the
army ;
Entrusted a section (of the army) to every warrior-hero.

Established the left and the right (wing) with (out of) the
iron-fortress (the army armour-wearing),
Carried down its strong foundations like the mountain.

Verily the army of Zang and the tribe of Abyssinia
Became in every corner sword-drawing.

23¢ “Nigahbin” may signify—God.
“Durafshidan ” signifies—larz{dan, quivering (in the breeze).
The first line may mean :—
The keeper of the standard of snake-form (the standard-bearer).
The form of a snake used to be embroidered on the silken banner.
240  “ P4 fishurdan ” signifies—p4 muhkam kardan dar j4,e.
The first pahld means—pahlavin ; and the second—taraf.

242 From couplets 242 and 243, Habsh and Zang are two different countries.
The peopie of Habsh (Abyssinia) are said to be a tribe of the men of
Zang, desert-dwelling. See canto xviii. couplet 1.

See canto xx. couplet 64; xix. 63.
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On the right flank the men of Abyssinia; on the left the
men of Barbary ;

n the centre the man of Zang (the chief) demon-like.

When the king’s drummer beat the drum of battle,
The Zangf bell-holder shook the bell (of battle).

245 The black cloud (the army iron-clad) began to roar;
The heat (flash) of the sword went from the fish (beneath
the earth) to the moon.

The shout burst from both armies in such a way
That from terror of it the demon’s brain became dis-
tracted.

The dust fastened a lump on (choked) the throats (of
warriors) ;

Their limbs from sleeplessness (during the past night)
became yellow (and powerless).

On account of the mace of heavy weight and the sharp
sword,

The mediator sought the path of flight.

From much screaming of the (Rumish) clarion (and) Zangi
brazen bowl,
Fear came to the revolving sphere.

250 From (terror) of the trumpet, empty of brain,
Earth cast out of its head its brain,—the mountain !

From the brazen fortress (body) of the drum of thunder.
noise,
Tumult fell upon the brazen (strong) fortress.

245  The second line may be :—
The sound of the drawing of the sword went from the fish-like
scabbard to the moon.
248  Such was the conflict that the mediator (to whom no loss could occur)
sought flight.
“ Miyénji " signifies—mutawassit ; risélat-pesha.
251  The drum of brass is likened to a brazen fortress,
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From reed blowing in far (high) note
Suspicion was that the trumpet of (the angel) Sarafil had
come.

From much striking of the mace and the sword on the earth
Dust came forth from every corner to the cloud.

From the steél point of the flying arrow,
Blood (the jewel-essence) clotted in the heart of the hard
stone (the jewel-mine).

The bow of arched eye-brow (bow-notch) with eye-lash
arrow,

Brought forth milk (blood) from the breast (bosses) of the
cuirass.

The noose knotted, whorl within whorl,
Returned not at all, save around the neck (of an enemy).

Like the Indian juggler, swiftly rising (in the dance),—
The brandishing of the Indian sharp sword.

From the rythm of the spear-thrusts
The steed, under the subjection of the rein, began to
dance.

By the point of the arrow of wasp-sting
The surface of iron and stone became rent.

The arched eye-brow (the bow), eye-lash (arrow) shooting, was so
beautiful that milk (through ]70ve of it) issued from the breast (bosses)
of the cuirass.

Through love for chxld_ren, whom she may have cherished,—milk, even
in a woman’s breast, is often so agitated that it may be seen pouring
from the breast. The cuirass is regarded as the mother of the bow and
the arrow.

The sword is likened to the Indian juggler.

“Mu’allak zadan ”’ signifies—charkh zadan, to brandish.

“Mu’allak zandn” signifies—a class of jugglers, who move head
below, feet above, and spin in a reverse direction.

The second line may be :—

The master of the sharp sword (the warrior active as the ]uggler)
springing (in the air).

“Zambira * signifies :—An arrow (or a weapon) with a sharp head.
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The earth, stained (or distracted) with the blood of those
cleft asunder (with the sword),
The air bound by the sighs of those wounded.

The king drew up his army for conflict ;
Like a mountain that is of lapis luzuli (beautiful in appear-
ance).

That same swordsman of Zang (the chief, Palangar),
strenuous in exertion,

Raised a cry like the Russian bell :

Heart-split, foam gathered on the lips;
Mouth wide open, like the back of a tortoise (seamed and
serrated).

When a horseman from both sides went forth,
The heart of both armies became strong (comforted).

They displayed much manliness ;
Also skilfulness ; also recklessness.

The army of Zang brought forth destruction from the army
of Rim;
For this was feeble, and that terrible.

The king (Sikandar) thought of his delicate army ;
For conflict comes not from delicate ones.

To his heart, he said :—* That best—that I should display
lionishness ;

« That towards these fearful ones (of Zang) I should
discover boldness.

« Kafida” signifies—shighfta; tarkida.
The first line should properly be :—
Lip gaping (like the crow) .
The second line may be:—
Mouth wide open like the back (bea) of the river Kashaf



204 THE SIKANDAR NAMA,E BARA. | 0ANTO XIX.

“ When the army becomes sluggish as to their assaulting,
« Tt is necessary to wage this contest by myself (alone).”

270 Again he went forth like the sun,
That hastens the blood-shedding (annihilating) of night.

Some individuals of that hard, black race
He killed like a dog with one blow (of his sword).

The one who beheld such power as his (Sikandar’s),
Shunned his (Sikandar’s) steel.

When the warlike army-chief (Sikandar) remained un-
assailed,
He urged his steed against the army of Zang.

Palangar, who was chief of Zang,
Knew that the crocodile (Sikandar) had come from (his
shelter of) the river (the Rimish army).

276 To his companions he spoke, saying :— This raw prey
army abandoning), ‘
% Where takes he his soul when he enters my net (the
Zang army) ?”

He arranged his king-like weapons ;
Adjusted his sword on the armour :

Put on a khaftédn of rhinoceros hide,
—From sleeve to body encrusted with gold :

270  This describes—the rising of morn, and the departing of night.
" Like the sun—see canto xx. couplet 9; and couplets 189 and 270 of
this canto.
g7 “Pahle tah{ kardan” signifies—kinara kardan; gurekhtan; durf
guzidan; ek s shudan.
a74 “ Palangar” may signify—one possessed of panther (palang) force.
For the meaning of Sikandar (Iskandar) see canto xv. couplet 20.
The shelter of the erocodile is the river.
277 The khaftin (kazagand) is a leathern coat padded with silk or cotton.
According to the sect of Abéi Han{fa (may God be satisfied with him!)
. the eating of rhinoceros-flesh is lawful.
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A helmet of steel of mirror hue (burnished),
Like pure silver, he placed on his head :

A sword—flashing like the eye of the wild ass,

Damascene diffused over it, like the (trace of the) ant’s
foot—

He (Palangar) drew; and came against the fierce lion

(Sikandar).
—It is not proper to go boldly towards lions.—

To the king he spoke, saying :—* O lion, prey-experienced
(war-tried)!

‘““ Be patient (hopeless) as regards thy own life; display
patience (as to its departing).

‘ (o not, so that I may display the contest of warriors,
¢ So that I may show in this battle-field the rage of lions.

“ We shall see to which of us is superiority ;
 To which in this matter is victory.”

At the raging of the man of Zang, inexperienced in action,
The blood in the monarch’s heart raged.

When the ill-wisher brings into action (reveals) his
malice,

He brings the striver’s (his enemy’s) blood into agitation
(and seeks his own destruction).

Sikandar said to him :—* Boast not so much ;
¢ Utter not foolish boasting before men :

The first line may be:—
A sword flashing like silk pictured with the eyes of the wild ass.
The second line is uttered by Nizémi.
Otherwise :—
Be patient; stand ; display patience as to thy life; and delay in
hastening to battle.



206 THE SIKANDAR NAMA,E BAEA. [caNto xIX.

¢ Express not so much boast of manliness ;
 Tremble at thy own shadow.

 Though thou be a lion,—fear the lion-overthrower ;
¢ Exercise not boldness with the overthrower of the bold.

“ The body (of thy opponent), that thou canst not remove
from its place,

“¢ In conflict with it,—why" is it necessary to press the foot

290
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(to contend) ?

“ Btretch forth thy hand to the lion’s flank (grapple) at
that time,
““ When thou hast great power in lion-overthrowing.

““ Thou fightest for the plunder (destruction) of thyself,
“ For thou art the sparrow; yet thou actest as the hawk.

“ Come, that we may grapple; the place is fit :
‘ We shall see which of us is the hardship-endurer.

“ Boast not as to opponent-overthrowing ;
“ Thou wilt be taken if thou boast.”

The man of Zang (Palangar) was enraged at the king’s
speech ;
He entered into contest (twisting) like black smoke.

He delivered a sword-blow at the king’s helmet,
—From the lightning (the sword), when reaches injury the
cloud (the black helmet) ?

At that one of hideous visage the king (Sikandar) was
enraged ;
The hair of his body raised its head, sword-like.

This couplet has two meanings :—-
(a) Whomsoever thou renderest subject,—fear; for God is powerful,
and may make him ruler over thee.

V (6) Thou art such a cowardly one that thou fleest from thy own shadow.

298

Thy boasting is the cause of greater wrath on my part.
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With force he struck a sword-blow at his body ;
The blow was not effective against his (Palangar’s)
cuirass.

They made many assaults on each other ;
They delivered not one deadly wound.

In this way, until night came overhead,
The blows of neither were effective.

When the man of Zang (Palangar) became distressed by
the king’s blows,

He said to him : —* The sun has gone towards the moun-
tain (is setting) :

¢ Night has come ; it is proper to abandon blood (shedding)
at night;

“ By the promise of coming to-morrow, it is fit to make
the engagement (of combat). '

“ When the night of dark action (darkness-spreading)
becomes chattel-burner (departs),

“ The fire (the sun) bursts forth from the revolving of day
(after night).

If « pakhta soz” he read, the first line will be:—
‘When the night of dark action became the consumer of white cotton
(the white dawn).
The first line of couplet 303 refers to:—

~“Thieves of dark action, who keep the cotton (pakhta) appertaining to

the fire steel (tinder, sokhta), and by means of it light a fire for cooking.

Sometimes the fire spreads to the forest and turns night into day.

Sa’di says:—
One night fire fell on some tinder ;
In a moment a world was consumed.
In some copies there occurs the phrase—pulkhta-soz, which signifies :—

(a) One who canses loss. Thus, in the morning the darkness of night
is diminished, and the beauty of the stars quenched.

() Meat very much cooked, called Muharrd, thus prepared :—One
misk4l of must of wine, with the flesh of a fat lamb and condi-
ments, in a linen bag, they put into a pot and boil on the fire till
it becomes well cooked. When this stage is reached they draw
forth the fire from beneath the pot.
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« In this conflict I will execute against thee such a deed
« That thou shalt fly into the snake’s hole.

¢ On the condition that, when the army (the whiteness) of
the morning urges,
“ T gee thee also in the morning time like the morning.”

This he said, and turned from contest with the king ;
To this matter the king consented.

With the respite of the night they came excuse-seeking ;
From the battle-field they came to the sleeping-place.

Come, cup-bearer! of the wine (of senselessness) of last
night from the jar,
That has remained left of K4,us and Kay,

Give; so that (my) temperament may be (joyous) like the
black race (of Zang) ;
From drinking the cup the head becomes joyous.

The bringing forth of the sun from the screen of night (that is, the
pukhta-soz) is likened to the coming forth of fire from beneath the pot.

You may say—the sun beneath the night is a fire that, after the vight
being cooked, is drawn forth.

Tn some copies the second line is :—

When it (my temperament, i.e. Nizgim{) drinks awhile, the head
becomes joyous.

At this time Sikandar was prosperous, like the past kings; hence
Sujawush does not mean—Sujawush of distraught fortune, the son of
Kay Kaus (Cyaxares) and the father of Kay Khusrau (Cyrus, 8.c. 558),
—but black (like the Zang race). :

Ké,us and Kay here signifies—those perfectly senseless, who, having
drunk the wine of senselessness and departed,—have left to those on
earth a portion of that wine of senselessness in the jar of Divine
bounty. )
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CANTO XX.

SIKANDAR’S OBTAINING A VICTORY OVER THE ARMY OF THE
MEeN oF Zaxe.

1 The next day, when the fountain of ti:te sun
Kindled fire from the sea of water (the sky, called the
revolving water or crystal),

The two armies drew up the drums (on the backs of
elephants) ;
(Opposed) like the pieces of chess—of ivory. and of ebony.

The partridges of Rim and the crows of Zang
Became (like) the hawk’s breast, that is—two (parti-)
coloured.

The blacks like the night (of great darkness); the men of
Rum like the lamp (of little luminousness),

Small and great,—like the crow and like the eye of the
crow.

5 A cloud (the army of Zang) of rust-coloured appeared ;
It poured down a river of blood from its (red) eye.

In that torrent (of blood) that passed from foot to head,
This one (the army of Zang) became injured; the other
(the army of Rim), drowned.

s It is said that kos bar kashfdan is contrary to Persian idiom. It here
signifies—kos zadan ; saff-i-mardumén 4rdstan ; mukébila kardan.

8  The hawk’s breast is partly white, partly black.

4  The crow’s eye is red of colour and small.

The men of Rim, in shortness of stature, were like the crow’s eye ; and

the men of Zang, in tallness and blackness, like the crow itself.

6  The men of Rém, small in stature, were drowned ; the men of Zang,
tall, were only injured in the torrent of blood, 1

4
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The World-Khusrau (Sikandar) resolved on battle ;
—The evil eye (through the pride of the might of his
army) did (evil) work against the enemy (Palangar).—

Drew up the market of contest ;
Excited dust with the running water (his steed).

A coat, silk-stuffed, (adorned) with (pictured) eyes of the
wild ass,

He put on, and became free from (the danger of) the sword
and the arrow:

A suit of flashing armour, ring-possessing (mail),
Which, like the fountain (of the sun), comes not (by reason
of splendour) into the eye:

The second line is uttered by Nizdmf.

Observe the force of —Kdr-kard.

At the age of twenty-two (s.c. 834), Sikandar, in complete armour,
leaped on Asiatic soil, on the shores of the Hellespont, and ascended to
the storm-exposed city of Priam ; worshipped in the temple of the Ilian
Minerva ; and hung his own arms as a votive offering on the walls. In
exchange he took down a suit of armour said to have been worn by one
of the Homeric heroes.”” The shield of great size and strength—borne in
all his after fields before him—might have graced the arm of the Tela-
monian Ajax.

At the age of twenty-five (8.c. 831), at the battle of Arbela, Sikandar
(according to Plutarch) was thus habited :—His short tunic of the
Sicilian fashion, girt close about him, was covered with a quilted linen
breast-plate ; his polished steel helmet, surmounted by a white plume,
the work of Theodectes ; his steel gorget, set with precious stones; his
sword, his favourite weapon, not to be excelled for lightness and temper,
—a present from a Cyprian king ; his belt, deeply embossed with massive
figures, on which Helicon, at an advanced age, had executed all his skill
to render it worthy of acceptance,—a gift from the Rhodians. With
shield, lance, and greaves,—behold the warrior! See canto xix.
couplets 189, 270.

¢ Harfr-i-gor chashm ” is a silken cloth, on which they paint the eyes
of the wild ass.

“Chashm-dér”’ may signify—halka-dér, each ring -(halka) being equal
in gize to a man’s eye.

Otherwise :— .

A suit of flashing armour bestarred,
‘Which, in the-eyes of men, shone like the star,
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A spear of thirty yards, point-bearing,
Found nutriment (or shelter) in the water of the liver (of
warriors) :

As a sword-belt, an Indian sword like water (in moving
or in cutting) ;
In lustre, greater than the sun’s fountain :

On his head was such a cap of steel of Chin,
That the jewel of the mine became envious of its sheen.

A small spear, poison-possessing, suspended ;
At the time of striking like the poison of the snake.

15 He bestrode a steed, mountain-like ;
In being seen (in appearance) auspicious; in motion,
pleasant.

At the time of meeting (early in the morning) he despatched
a choice body of troops

To -see when the enemy might come to the road (to meet
him).

Palangar came not, for he was dis-spirited ;
He was anchor-plunged (immersed) in reflection (of grief,
or of stratagem).

Another man of Zang, like the intoxicated *Ifrit,
He sent that he might acquire the jewel (of Sikandar’s
life).

11 “Arsh” is equal to the length from the elbow to the tip of the finger.
« Sinn-kash” may signify—point-uplifted ; a fine point; or sindn
kih ash.
In the last case the first line will be:—
A spear of thirty yards, whose poins . . .
12 Him4il. See canto xix. couplet 191; xxxi. 58.
15  “Agbar” (the word az is superfluous) gignifies—bald ; az bild; as

sabab,
14 *
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By one (thrust of the) king’s spear that reached him
The vein of life severed (its connection) with the man of
Zang.

20 Like the mountain-fragment (in hardness) came another
demon (a Zangi),

On seeing (the blackness of) whom the eye of beholders
became sorrowful.

He suffered the same as that other inexperienced one.
In this way the dust of the grave scratched (stroked) the
heads of several.

One of demon form, more black of face than that one,
Came into action like the wriggling (angry) snake.

The king against him also quickly drove his spear ;
He immediately brought forth smoke (life) from him also.

Another black,—a more villainous tyrant than that one,—

Came into battle,—a more cruel blood-devourer than the
Jion |

% The draught (of death) of his former friend verily he
drank ;

Fate performed the same foregone work.

19 The agent to the verb (severed) may be—the vein; Sikandar; or the
spear.
The first has been shown in the text. The second will be :—
‘When the king reached him,—with one (thrust of his) spear,
He severed the vein of life of the man of Zang.
The third will be :—
The king’s spear, with one (thrust) that reached him,
Severed the vein of life of the man of Zang.
21 “Kharfdan-i-sar ” signifies—dast bar sar nihidan ; shafkat namddan ;
tasallf kardan.i-khék.
The dust compassioned them; placed them under its protection;
scratched (stroked) their heads, and passed over them. ,
The dust (with a view to swallowing them) produced an itching
(kharéshi) in the head, the repelling of which lay in dying by Sikandar’s
spear.
25 Couplets 18 to 25 describe the four men of Zang whose heads the dust
scratched (stroked).
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No other bold one (warrior) came to the field (of battle) ;
For they were afraid of that savage lion (Sikandar).

The Khusrau gave the rein (to his steed) towards the tribe
(army) of Zang ;
He called forth his own enemy (Palangar) to battle.

When Palangar witnessed such superiority,
His limbs, from wounds unsuffered, went to pieces.

Whether he wished or not, he caused his horse to leap,
Urged his horse involuntarily towards the battle-place :

Cast the rein against (assaulted) the king, battle-
displaying ;

—(His) fortune lamenting (over his destruction) with
much lamentation.—

Struck, with fortune’s aid, many blows;
They were not effective against the lord of the throne
(Sikandar).

The king' of lion-boldness against that one of elephant-
strength (Palangar)
Raged like the lion over the hunting of the wild ass :

Called first to mind the Shelter-giver (God) ;
Resolved on thorough success:

Made assaulting for battle with the Zangi.

—For the compass (Time) contracted towards the (black)
point (Palangar)—

Urged his steed in warlike action against him;

Expressed laughter, lightning-like, at the black cloud :

Drove against him the spear (of thirty yards) of nine joints,
in such a way

That both his (Palangar’s) body and his coat of mail were
pierced.

(a) the many men {0 thiggv men ol
84 The compass{@ ikrre d,.} contracted towards the point {{b) Palangar

% Tar{d * comes from—torfds.n, to make tumult or assault,
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With a breath (of wind) the bark (body) of the enemy
became wrecked ;
Palangar died ; the army was helpless.

The king ordered that on horse-back
The army should at once move (against the men of Zang).

The army on both sides stirred up motion ;
They mixed night (men of Zang) and day (men of Rim).

40 From fear of the whirring noise which came from (the
flight of) arrows,
The silk garment beneath the cuirass of the (cuirass-
wearers) became the shroud.

The noise of the flashing swords

Brought forth the cloud (smoke) from the (bosses of the)
ghields (of the warriors).

The cuirass-like armour, from the sun’s heating,
In ardency like an oven in heat.

From the raging of the head in acute phrenzy,
The world fled from light (became dark to the warrior’s eye).

87 In some copies the second line will be:—

The anchor (weapon by which he remained firm in contest) became
weak ; Palangar died.

40  “Chakéchak” signifies—the clashing of swords; the whizzing of
arrows ; and the crashing of maces.

" The silk garment signifies—the kajigand, or padden -nat.

41  “Tarang” signifies~—t4rak-i-sar, the crown ot the - .ad.

“Tarang 4 tarang” signifies—sarh4 va tdrakhé,e bisiysr, many heads
and crowns of heads.
The couplet may then otherwise be rendered :—

. The points of the sword gleaming and drawn forth (that from the
blows of the two armies had become lofty) produced a white cloud from
the leathern dresses (scales) of the fish.

“ Mah-warak ” signifies—the boss of a shield.

Black is the moon’s body, and also the shield.

The phrase may mean—an iron shield, by burnishing, like a resplendent
lamp.

48 In sar sdm, a brain disease, in which, by reason of a swelling, some of

the convolutions of the brain come to view,—light is unpleasant to the
patient.
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From the many men of Zang, slain on the dust of the

road,
The earth with the sky (both) became black of face.

4 The (red) cornelian (man of Rum) kindled fire from the
black stone (man of Zang);
From the fire the black stone (man of Zang) became com-
pletely consumed.

The black stone (the Zangi) became light (valueless);
the jewel (the red cornelian, or the Riumi) heavy
(valuable) ;

This, indeed, is the custom of jewellers.

The musk-willow (the Zangf) became captive to the
jasmine-leaf (the Rimi),
The black crow the prey.of the white falcon.

" Perplexity attacked the constitution (of the men of Zang);
The house (of the brain) void of the chattel of wisdom.

By the encouraging of the brave chiefs (of Rim)
The (weak) wild ass (the Rumi{) became bold in contest
with the (powerful) lion (the Zangi).

go From (their) uttering :—¢* Héy !’ -and again :—“ Hén !”
Tumult brought forth its head (appeared) from the midst
(of the men). :

When the conflict of the two armies passed beyond limit,
Time folded up the leaf of one (the Zang).

44 The sky, really of an azure colonr, is by poetical usage black.

45 The cornelion, red in colour, found in Yaman, is used for seal-stones.
The shabba is a black stone threaded with pearls.

47 The musk willow is not black, though musk is.

49 “Chéwush” signifies—the chief of an army or of a kéravin. The
chiefs used to incite the warriors to battle.

s0o *“Hén” is a word of caution, or of encouragement ; hiiy, the tumult
arising from a concourse of men.
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Victory became the guide (ally) of the strong one (army
of Rim) ;

The weak one (of the army of Zang) came to quarter-
asking.

In that assault the army of Rtim
Bound its loins for Zangf-slaying in every direction.

Sikandar extended his hand to the sword (for slaughter) ;

Defeat came upon the market (of fortune) of the men of
Zang.

When the army of Zang came to the stream, Zangéna,
The melody (of victory) issued from the trumpet of Ram.

The head of the monarch’s standard ascended to the moon ;
The path (of the people of the world) became void of the
tumult of the men of Zang.

The rain of mercy (Sikandar’s vietory) poured down from
the cloud (of Divine favour) ;

It washed the rust (of infidelity and injustice) of the men
of Zang from the sword (of Time).

Beneath a golden standard the king (Sikandar) stood ;
On his body a blue coat of silk.

On every side the dragging of a Zangi, like the croco-
dile,—
On the neck the binding cord and halter.

The weak one signifies—the soldier of Zang who had no power of
flight.

¢ Shahrtd ” signifies—the name of a great stream in 'Irik; or of a
stringed instrument used by the men of Rém.

“Zangéna ” signifies—the name of a stream in Zang (in which the
army of Zang was drowned) ; and of a musical instrument used by the
men of Zang.

“ Zingar-i-Zang{ ” may signify—the army of Zangbér.

“Tegh ” may signify—the sword (of the men of Rtm).

When battle and strife ocour,—rain (it is said) falls.

“ Phlahang,” ‘contracted from “phléhang,” is derived from—pél, a
strap or rope, and dhang, a dagger.
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The person whom they placed (protection seeking) beneath
the standard (of Sikandar),

His head they cast off at the king’s order.

In that valley none of the men of Zang remained ;

But if there remained any—there remained only the
vulture’s portion.

That multitude (of Zang) that displayed opposition to the
elephant (Sikandar)
Fell like the dead silk-worm at the ant’s foot.

When the worldly one endures the burden of men,
He sometimes suffers the leathern shoe (of adversity);
sometimes enjoys the silk (of prosperity).

~ When the (Zang) enemy became captive to contempt,

65

g8

The men of Habsh went under Sikandar’s protection.

Of those desert ones that were from Habsh, the king
Ordered not the slaying in that tumult :

Had compassion on the hardship (of the state) of their
work ;

Gave them protection from his own sword (of slaughter) :

Ordered that they should brand them ;

On this account the men of Habsh bear the mark on the
head.

The ant feeds on the dead silk-worm,
In some copies, in place of girdyanda, the following occur:—
(a) © Ebhar banda,” the ass-slave, or donkey-boy.
() © Girdyanda,” or m4,il kunanda; ’ilika diranda ba ambr-i-dunyd,
one possessing worldly affections.
(¢) “ Kiradyanda,” or kirdya kunanda, one who hires himself out.
(d) “Kirédbanda,” or mulizim. i-kiraya, the servant of hire,

64 See canto xix. couplets 68 and 242; xviii. 1.
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By that burning mark he made them luminous (of face);
For the lamp, by fire, becomes luminous.

From much plundering for the king’s sake,
The booty could not be contained in the exhibition-place.

70 When the king beheld those goods of great weight and
value, ‘
He saw the plain full of treasure, like the ocean.

Besides the bejewelled cup and golden maces,—
Jewels (of Yaman) in ass-loads ; aloes (fit for burning) in
heaps.

Also of gold of the mine, and of rubies and pearls,
He filled many ox-hides.

Of camphor, silver-like (white), the plain (was) wearied ;
Of silver, camphor-like (white and pure), a hundred
mountain-fragments.

Verily, those huge elephants, treasure-drawing ;
Verily, those Arab-steeds, peacock-like (in beauty and
decoration).

75 Many captives of Greece and Barbary
Surpassed (in beauty) the moon and Jupiter.

69 A commentator observes that :— . ,
“@hérat”’ signifies—the carrying away of horses; and that ghanfmat
" is property taken by force from infidels.
70  Plain and ocean are opposites. The ocean is supposed to contain most
precious jewels.
73  “Kantar” signifies—an ox’s skin full of gold, to the value of 1000 ,
dindrs.
Its value is, according to Richardson’s dictionary:—

(a) 40 ounces of gold = 1,000 dindrs
120 1bs. , = 1200 ,
100 ratls , = 70,000 ,,

() 100 ratls=98% lbs. (avoirdupois), according to Lane’s *Modern
Egyptians,” vol. ii. p. 82. )
76 Some say that Zangf should be read for Yénénf, Grecian. _
It is difficult, however, to understand how the men of Zang (who are



76

79
838

UANTO XX.]  SIKANDAR’S VIOTORY OVER THE ZANGIS. 219

From the horse-armour bejewelled,

Also from the resplendent pictured carpet (of seven
colours),

All the surface of the plain was full of property ;
With the treasure of jewels decorated. .

The king,—from pursuing his victory over the army of
Zang and plundering of treasure,
Rested ; and became free from pain and toil :

Glanced at those slain for the sake of warning ;
Laughed outwardly ; wept inwardly,

Saying :—* In this conflict, 8o many creatures (of God)—
“ Why is it necessary to slay with sword and arrow?

“ If I place the crime on them,—it is unlawful (for they
obeyed their leader) ;

¢ If I regard the crime on my part,—that also is a mistake
(for I slew the robbers).”

Head-casting down (slaying) is the nature of the sky;
It is not possible to draw the head from destiny.

Like smoke—ifrom beneath the veil of sombre hue (mourn-
ing garment),

Turn not the head from the (order of the) azure (black)
vault (of the sky).

very black) could surpass (in beauty) the moon and Jupiter. A com-
mentator observes—that the couplet may deseribe beaunty absolutely, not
the beauty merely of white complexion ; and that a black complexion has
brilliance and splendour.

“ Bar gustawén’ signifies—a covering worn by men at battle-time;
and sometimes cast on horses to preserve them from wounds. It is
called—kajin ; kajim.

“Ba ’ibrat” signifies—pand giriftan.

Couplets 83 to 89 are uttered by Nizémf.

The second line means—Be content with Heaven’s decree !
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The heavens that are like azure-coloured silk,
Are blue (black) dyers of all garments (of the dis-
obedient).

85 In this screen set awry (the sky), utter not a song (of

85
89

joy) ;
In this excited (uplifted) dust (of the earth), seek not
water (to quench the thirst).

Who knows—this excited (uplifted) dust,
With the blood of how many hearts it is mixed ?

If the beholder be not blind, every path (of the earth)
Consists of the (decomposed) hide of the deer, and the
undressed (raw) leather of the wild ass.

Come, cup-bearer | make me intoxicated with the wine (of
senselessness) ;

Put wine-sweetmeat (of senselessness) into the head when
thou givest the wine.

With that wine with which I render my heart happy,
It, I make in hell (the vicissitudes of Time) the talc of (the
preserving substance against) fire.

See couplet 44.

In a dusty land there is no water.

Tale preserves the substance it covers from the injury of the fire.

Those senseless with the cup of God’s majesty—the vicissitudes of
Time affect not. .

It is said—that the fire of hell becomes cold with the love of men of

© God Most High; and that it raises the cry :—Let them pass from me;

for my fire (by reason of their fire of love) rises to depart!
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CANTO XXI.

SIKANDAR’S RETUBRNING FROM DBATTLE WITH THE MEN oOF

ZANG, AND HIS LAYING THE FouNDaTIONS oF THE CrITY
OF ISKANDRIYA.

Fruitful be that auspicious tree (Nasratu-d-din),
Beneath whose shade (of justice) one can take one’s
chattels (and repose)!

Sometimes, by fruit (bounty) it gives adornment to the
table ;

Sometimes, by shade (protection) it gives ease to the soul.

Such a spring-time has come to fruit (appeared),—

May the work of such (a tree) not fall from (be void of)
splendour !

When the young fruit-tree, fruit-possessing, became
fruitful ;

How is it possible to give it to the power of the axe (vicis-
situdes of Time) P

The winter departed, and the spring came ; -
Verdure brought forth its head (appeared) by the rivulet.

Again, the withered garden became fresh ;
The violet mingled (its own) ambergris with musk
(exhaled perfume).

For ambergris-purchasing (of the violet) the sleepy nar-
cissus

Stuck forth its head (appeared) as fresh camphor (appears)
from the dust.

The tree may signify—the benefactor of mankind; or the protector of
the Isldm faith. .
The garden withered by winter becomes fresh by spring’s advent.
The violet of dark colour is associated with musk of black colour.
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(In such a spring-time) I loosed the fastening from the
lock (of sadness) of the treasury (of my heart).

(For proceeding) to the desert, I raised high the standard
(of my heart’s treasure). i

The invisible form of that angelic messenger, green-clad,
—Whom the poet calls (the angel) Surosh (Jibr4,il).—

10 With the voice of concealed (invisible) ones (secretly)
said :—“ Arise |
“ From thy heart, treasure-scattering, represent.

i

“ When the army of RdAm took that revenge from the

army of Zang,—
¢ Where led Sikandar his steed beneath the saddle ?*’

The representer of the tale (Nizdmf) in the Darf
language,
Versified the representation, in such a way

That—when happiness became the mate of the king,
He (Sikandar) laughed like the pomegranate-flower, and
blossomed like the rose :

Rested a week in the battle-place ;
Gave colour to the sand with (libations of) ruby wine :

15 Opened the treasure-door to the treasure-desirers ;
With treasure and jewels the army became rich.

When the rain-water bearer and the wind-spreader
Sprinkled water and went their way in the morning,

Dust uplifted went from his path.
—For dustless, the road of the sage (is) best.—

9 “Surosh” signifies—any angel, particularly one bringing glad
tidings.
It is one of the titles of the angel Jibra,il, who communicated the
the Kurin to Muhammad.
11 “ Rakhsh dar zin kashidan ” signifies—z{n bar asp bastan; or ’azm-i-
raften kardan. - ’
17  “Arésta” signifies—one possessed of external and internal excellencies,
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When the road became dustless of road-dust (through rain),
The king, worid-shelterer, came to the saddle.

Those (officers) exclaiming :—Proceed! proceed ! played
the golden reed;

They fixed the royal parvilion on the back of the beasts of
burden.

(The region) from the river of Afrancha (of the country of
Zang) to the river Nile,

Was agitated by the clamour of the drum of departure:

The camel-bell, a vociferator on every side,
Filled the brain with empty sound.

The mouths of small bells (attached to horses) with
mountings of gold

Made the ears deaf with their sound (like to that) of large
bells.

The army from every quarter moving in cavalcade,
—To such a degree that no one knows its number.

The world posseséor, with his own specia,lhéscort,
A proud mover on his own partridge (steed), the prancer.

When he travelled a little way of the earth from that
quarter,

From the valley-side (water full) he came to the desert
(waterless).

¢« Parwin "’ signifies—surayya’, the pleiades; or kohén-i-sawr, the back
of the ox (meta.), the pleiades.

See canto xviii. couplet 24.

« Jalkjal” may signify—jaras-i-khurd, a small bell which they attach
to horses and camels; or zangila, a bell of copper or brass which they
attach to a drum, so that at the time of striking the drum the bell also
sounds.

“ Jaras * may signify—a large bell (zangila) to which they atiach the
bell (jaldjal).

« Huré,e ” may signify—a strap, four fingers long, encrusted with
gold, attached to the bell (jaléjal).
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From much standard-exalting, red and yellow,
The azure vault of the sky became parti-coloured.

The booty (on the back of the beasts) appeared the moun-
tain in the desert ;

From jewel-dragging the strong beasts of burden dis-
tressed.

By reason of much treasure heaped on the back of
elephants,
—Bridges éstablished in a hundred places over the Nile !

In this joyousness the victorious king,
Head exalted to the lofty sky,

Came to Egypt and cherished the Egyptians ;
Carried on the city-administration according to his own
regulations (of coining, and reading the Khutba) :

Went thence to the shore of the sea (of Rim),
Took his ease there for some time.

At every stage where he drew forth the standard,
A city in that place appeared.

In that sandy soil (between Egypt and the sea of Rim) by
treasure and by command,
He founded many cities after the fashion of Rim.

Poured treasure into that sand (of Egypt), like sand ;
Endured toil for the prosperity of the road (between Egypt
and Ram).

First on the shore of the sea (of Rim) a city (Sikandria)
He founded ;—a city like the joyous spring. -

The troop of moving elephants is likened to the river Nile; and the
heaped up elephant’s-load to a bridge, the arch of which rises (as was
wont) steeply.

The sea of Rim is the eastern Mediterranean.

In the year B.c. 832, at the age of twenty-four years, Sikandar saw the
small town, Rhacotis, fallen into decay. Struck with the capabilities of

. the site, he rested not until the engineers had drawu the ground-plan of
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In populousness and spaciousness like Paradise ;
For it both a market-place and a sowing-place.

When by Sikandar that city was completed,
They gave to it even the name of Iskandriya,

When he completed that beautiful settlement,
Which was like Egypt and Baghdéad,

His resolution of going to Greece became perfected,
—For the man (traveller) goes there (the natal place)
whence he first came.—

He crossed the sea and came to Rim ;
The world (of Greece) became soft, wax-like, beneath his
signet-ring (of command).

With that wax (the world) when his desire used to rise,—
With it, he kept doing whatever he kept wishing.

The chiefs of Riim became praise-uttering ;
Became for that jeweller (Sikandar) jewel (praise)-
scattering :

Decorated (in welcome to him) every city of Greece ;
—For they experienced from him whatever they desired.—

Appointed musicians ; scattered wealth,
—That such sport (as Time displayed to Sikandar) came
into form (appeared).

the future Alexandria, the lines of which, from want of better materials,
marked with flour, were soon devoured by the water-fow] rising from the
lake Mareotis,—an omen from which Aristander foretold its future
prosperity.

Dimocrates, the architect who rebuilt the temple of Ephesus, was
engaged to plan and %o erect this mighty city thus planted on the
borders of the Libyan desert.

. The second line may be read—with kishtan, to sow ; or with gashtan,
to wander.

Baghdad (properly, bigh-dad), acity in which Naushiravin (a.p. 531)
dispensed justice,—is proverbial for its prosperousness and joyousness.

The second line may be read :—

That such sport (as the conquest of ZangbAr) appeared.
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45 The king of victorious fortune, opponent-shattering,
Came to the throne with victorious lot.

From the victoriousness of his prosperous fortune,
He excited joy anew in the world.

Many valuable presents from the plunder of Zang
He sent, without estimating or weighing, to every
quarter.

Of that treasure which Time sent him,
He sent a portion to every treasury.

When the time reached (came) to Dér4’s selected portion,
The camel-loads of gold reached to Bukhérs, city.

o He (Sikandar) chose a man possessed of wisdom and
judgment,
Who should perform the regulations of that service (of
embassage to Ddrd) :

Selected from the booty many valuables,
Like to which no one sees rarities.

Valuables that are rare,
Of steeds and jewels, of brocade and perfume :

Besides trays full of dry (pure) gold,
Ambergris in chests; musk in ass-loads :

One (house) full of gold and silver unsmelted (virgin) ;
Another house full of camphor unrefined (raw):

48 “Ganjdin” probably stands for—ganj, treasure. Compare it with—
zanakhd4n ; khindén.
49  “Sar-bakhsh " signifies—nisga,e buzarg.
A commentator observes that sar here signifies—guzida va intilhabi;
zat-i-4dmi.
.As they say :—sar 4dmf, d.e. bahar z4t-i-adm{—yak ashraf{ bidihand.
“Bukhérd” may signify—the city of Bukhdr4 ; or ba khéré, to (like)
the hard stone (of the mountain).
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55 Of aloe-knots loads bound in bales,
Of which every load was one hundred * man * in weight :

Many swords begemmed ;
Royal carpets embroidered with forms of the cameleopard,
the panther, and the wild ass :

Damsels active ; slaves expert ;—
At the time of attendance, body sound :

Verily, thrones with ivory crowned ;
Beset with jewels; with collar and crown :

Captives (of Zang), chains on hand and foot,
In stature and breadth (of shoulder) like raging elephants:

60 Of severed ears (of the men of Zang), camel-loads ;
Of heads full of straw, ass-loads :

Of war-elephants, one hundred terrible elephants,
Raging, in battle-time, like the river Nile (in flood).

Pure valuables of this sort,
He sent with a messenger without equal.

When the sent one, way-experienced, came,
He gave that valuable treasure to Dar4.

Dé4r4 was affrighted at such a present;
The rein of envy became sharper over him.

55 The aloe with knots is heavier and more fragrant than that without
knots.
The aloe knot sinks in water, burns slowly, and gives much smoke.
For the value of the “man” see canto xix. couplet 5.
The Tabr{z “man ” (in Persian history) is less than 7 1bs.
60 Ears and heads (straw-stuffed) were cut off and sent as a proof of
victory.
61 In former times, to reduce the Nile in flood, they used to cast a beau-
tiful woman into the river.
64  “ Shikohidan” signifies—to fear.
« Shukoh{dan » signifies—to display majesty ; to hearken unto men.
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He accepted the countless treasure ;
Thanks for that accepted came not from him.

He prepared an answer, not in its own place, (unsuit-
able) ;
And opened the door of secret malice.

The sent one, that reply of folly.
Concealed not from the judgment of Sikandar.

Sikandar became distressed by his action (of envy and
malice) ;
He secretly preserved (the sense of) his injury.

From the victory of fortune and his own dignity.
The desire of malice towards his own enemy was not his.

From every side went forth the news,
How the man of Riim sported with the man of Zang.

From every country messengers hastened (to Sikandar) ;
They offered congratulations upon this success.

The door of reproach (of cowardice), against the inhabi-
‘tants of Rim, became shut.

Verily, the man of Rim became free from (the reproach of)
pusillanimity. "

—When Time practises helping the feeble,
The (weak) ant sports with the savage dragon.—

DAré’s reply was—envy-stirring, hostility-exciting.
This couplet may be rendered :—
(a) That reply of folly,—~sent
The hearer before the judgment of Sikandar.
Here “ the hearer ” is agent to the verb * gent.”
(®) (Déri) sent that reply of folly :
(And) caused it to be heard before the judgment of Sikandar,
See canto iii: couplet 24.
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In this mill (of Time) thou mayst behold many grains (of
property) ;

Everyone, in turn, throws (his property) beneath the
mill-stone.

75 Come, cup-bearer | that wine (of senselessness), which is of
auspicious foot,
Give me; for the medicice of men (of the path of the
love of God) is wine.

That wine which is the consoler of the one grief-stricken
(through love to God),—

No fire (heat) experienced save the sun (the effulgence of
God’s glory).

74  Tn the mill (of the sky) thou seest the grain (of man’s desires, gained
from the sky, or by God’s decree), which grain each one in turn casts
into (under) the mill-stone and grinds into flour. That is, in turn each
one accomplishes his desire.

In the mill (of the world) thou seest many who, each one in turm,
exercise sovereignty.

¢ Dar 4s afgandan  signifies—squandering property.

“ Asiya” may be agent to the verb “ casts.” The second line will
then be :—

The mill (of Time) casts into (under) the mill-stone (destroys) every
grain (of property) in its own turn.

CANTO XXII

SIKANDAR'S MEDITATING UPON THE PUNISHING OF DaRa,
AND Casting Ao Lot 4s To Vicrtory.

1 I behold the world full of the desire of the desirer;
One (has his desire) towards the sea, the other towards
the pearl.

1 Ifound the world full of the pleasures or of the lusts of the envious.
One inclines to the sea, the other to the pearl, for the sake of acquiring
eatables (makdl) and potables (mashrib).
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At this time I seen none
Whose desire is towards the teacher (Nizdmif).

For a nightingale (of the garden of philosophy) like me is
no choice

That I should become corner-taker (avoider) of these
corner-takers (from the path of truth).

In the exercise of the note of this melody (of lustrous
verse),

I may become free from the labour (of the seekers) of sea
and river (worldly ones).

Sometimes when I leap forth from the corner of the garden
(of retirement),

An orange (of lustrous speech) like the luminous lamp in
my hand.

Of the wise and foolish (of the world), I behold none
To whose hand one can give that orange (of lustrous
speech).

Again from the hand (power) of these (apparent) friends,
I fly towards this garden (of retirement):

Enjoy this heart-alluring garden (of retirement) :
Make my heart happy with it.

Otherwise :—

For a nightingale (the seeker of God) like me is no choice, .
That I should become corner-taker (avoider) of these corner-takers
(shunners of God).

In, this book Nizdmi has set forth Divine mysteries as well as tales.
For' he gives exhortation at the beginning of each -tale, and makes
mention of the Siki at the end. See canto vii. couplet 68; xiv.47;
Ixxi. 42,

“Hoshiyérdn va’ may signify—the sage and the ignorant one; the
seeker of Gtod and the seeker of the world; the holy traveller and the
imperfect one.
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The representer (Nizdmf) of the workshop of speech (tale
of Sikandar),

From (the authority of) those old wise men (historians,
fire-worshippers) relates in this way,

That, when from the assault of Zang the king of Rim
(Sikandar)

Rested ; and the object came to his grasp,

He became an accepter of ease and sleep,

Passed the pure wine over his hand (circulated the wine
in the assembly) :

Sate and drank wine on the feast of Nau-roz.
Listened to the song of the singers.

Until the time of sleep, far from the king would not be
The musician, nor the cup-bearer, nor music and wine.

He kept no account—save of his own pleasure ;
And better than that, none possessed life.

“ Shab-khtn ” signifies—a night attack; but as Sikandar delivered
no night attack, it relates to the blackness (night-colour) of the men of
Zang.

Plutarch relates that, before the battle of Arbela (3.c. 329), Sikandar,
on being advised to make a night assault, said :—*“ I will not steal a
victory.”

¢ Pazira” signifies—kabdl kunanda; istikbal naméyanda. See canto
xviil. couplet 37.

The Nau-roz, the first of the month Farwardin (March) when the sun
is in Aries, is a festival instituted by the fire-worshippers, lasting from
three to six days. |

It is said that on this day :—

(a) Jamshid (s.c. 800) entered the palace of Persepolis (Takht-i-
Jamshid, or Istakhar), which he had built, and that he ordered
the day to be kept as & feast.

(b) God began the Creation and ordered the planets to move in their
orbits.

On this day the king, attended by his nobles and by the army, marches
out of his capital, reviews the army, receives tribute and presents, and
gives dresses of honour to the chief nobles. See canto xxxix, couplet 1.
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The world-possessor, sphere-illuminating, seated,
Brought in prosperousness night to day:

Around him the philosophers of the age
Gave the share of equity and liberality to the world.

Aristo with the bowl ; Flatin with the cup;
Pourers of pure wine, like pure blood.

The musician—to the sound of music, the singer,
Of a song (of victory) of new modulation, on the king’s
Nau-roz (festival),

Saying :—*“ O fortune-shelter! be young (prosperous)
in fortune :
“Be every year possessed of diadem and throne'

““ Pledge (drink) the cup for everlasting life;
“ Make the pure wine the pledge-taker.

“ Give the joy of the red-coloured wine ;
* Prepare pleasure and give justice to youth (enjoy it).

“When thou hast youth, and fortune is (present),

" b is proper to sit joyous, with song and with wine.

“ Since thou completedst the sword’s work (war),
“ Prepare the assembly for the arranging of the wine-cup.

— -

Aristo and Afldtéin here signify—wise men.

The poet describes the perfection of enjoyment when such wise men
performed such duties as pouring out wine, etc.

“Ehbn-khim " here signifies—that which has not ripened, and whose
colour is consequently bright and clear; it is opposed to that which,
when ripened, turns to blackness; or, if burned, becomes black.

In pledging, four things are necessary :—

(a) the pledger Bikandar
() the thing pledged jam, the cup
(c) the pledge-taker bida,e-khém, raw wine

(d) the thing by which a lot is cast ‘amr-i-abad, everlasting life
Place the cup near to (in front of) the wine (or, pledge the cup to the
wine), and from it acquire everlasting life, ‘
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“ Take the (seven climes of the) world within the shadow of
thy crown and throne ;

“The world holds not this work (of world-seizing) difficult
to thee.

‘“Thou tookest blackness (the country of Zang), now take
whiteness (other countries) ;

““ Such a piebald colour (the whole world) is necessary for
thee.

“ Pitch the standard (of sovereignty) on the sky, for the
world is thine;

“ Cling to sovereignty, for that also is thine.”

The king, from the conquest of Hgypt and the plunder of
Zang,

Had brought lustre and colour to the jewel (himself) :

Seized easily the weak neck of the enemy (Diré and
others) :

Took calculation (thought) of the tribute of Khurdsén.

In weight (of majesty) equal to himself—in Rim and
Syria,

None came fully to his scale.

Whatever he first gave, he gave not (now) to Dérd ;

Verily, from him he sought out (tried to recollect) that
given.

For the reason that the season of youth was his,
The lust of territory-seizing was his.

He made the girdle of the men of Irdn weak ;
He tightened his belt for Irdn-seizing.

Blackness may signify the west, and whiteness the east.

« Bl shdm » signifies—the country to the left of Makka; El Yaman,
that to the right.

Dér signifies—d4randa, one absolute—either a king, or God.
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—That tree which brings forth its head loftily
Brings injury to other trees.—

One happy day the king went a-hunting ;
Happy was his temperament, happy also the day.

Game overthrowing, he traversed the plains;
Kept pursuing the wild game over mountain and plain :

Went, head full of pomp, sky-like,
Sometimes towards the plain, sometimes towards the moun-
tain :

Passed, by the order of destiny, over a mountainous
country,
In which were many kinds of prey :

Saw, on a stony place, two mountain-partridges
In battle, according to the habit of fighting partridges.

This couplet is uttered by Nizdmi. See couplet 19.

« Kash ” signifies—Ikhish.

The historian Plutarch (a.n. 66) relates :—

Alexander, having subdued all on this side the Euphrates, began his
march against Darius, who had taken the field with 1,000,000 men.

During this march one of his friends mentioned to him, as a matter
that might divert him, that the servants of the army had divided them-
selves into $wo bands, and that each had chosen a chief, one called
Alexander and the other Darius.

They began to skirmish with clods, and afterwards fought with their
fists, and at last, heated with a desire of victory, many of them came to
stones and sticks, insomuch that they could hardly be parted. The king,
upen this report, ordered the two chiefs to fight in single combat, and
armed ¢ Alexander*’ with his own hands, while Philotas did the same
for “ Darius.” The whole army stood and looked on, considering the
event of this combat as a presage of the issue of the war. The two
champions fought with great fury; but he who bore the name of
Alexander proved victorious. He was rewarded with a present of
twelve villages, and allowed to wear a Persian robe, as Eratosthenes
tells the tale.

This occurred before the battle-of Arbela (or Gaugemala) which was
fought on the 1st of October, s.c. 329,
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Sometimes this one wounded with his beak the other’s
head,

Sometimes that one broke with his claws this one’s wing.

The king urged his steed towards that contest,
And kept being a spectator as to both birds.

From the fierceness with which the partridges grappled
together,

They fled not at the sight of the king.

The monarch remained astonied at that matter,
Saying :—* How is this malice in the brain of birds ! »*

Of this one—he made the name his own name ;

Established on it the omen of his own end (the issue of the
battle with D4r4) :

Of the other bird—he made the name Dir4 ;
Placed his eyes open on that lot (-casting).

The two bold birds in that contest
Made battle for awhile.

In the end, became victorious that very bird
On which the monarch had cast the omen of his own
name.

When he beheld the state victorious, like that,
He regarded that omen, the proof of victory.

The partridge, strutting, victory-gained,
Flew from the partridge defeat suffered.

Flew towards the knoll of a mountain;
An eagle came and split his head.

50 When the mountain-partridge was overcome by that eagle,

The king grieved, but became not angry.

50 The fact of not being enraged is wisdom; for the end of all is to die,
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From joy at his own victory,
Verily, grief of life and body was not his.

—

He knew that fortune would give assistance ;
Would give him success over Dar4.

But in that victorious time
His life would not be long lasting.

I have heard that in that hard (stone) mountain was
A lofty vaulted turret, of firmament grandeur.

55 From which, with their own voices, inquirérs
Used to seek news of their own mystery (of life) :

Used to hear a sound (an echo) from that (vaulted turret
in the) hard (stone) mountain
In such a way that it used to be the type of fortune.

The king ordered that a certain wise one
Should seek out news from the lofty mountain.

Namely—how the shedding of blood in the world might
be ?
How the end of his (Sikandar’s) fortune might be?

The inquirer of happy omen asked,
Saying :—* How shows the vaulted turret the end of
(Sikandar’s) state ?

o  Sikandar becomes the conqueror of the world ?
¢ Brings defeat to the possessor of fortune (Ddrd) ?”

54 ““Khéard koh” signifies—a mountain (of) stone.
55 They used to cast a lot regarding the result of their work.
60 In some copies, dArd,e ddrd occurs. The first d4rd signifies—d4randa,e
.. daulat; and the second, Dér4 the king.
In Persian, the intonation of the voice often decides whether a question
is being put, or an assertion made.
By poetical license the vaulted turret (echo) is in reply supposed to
suppress the interrogative intonation of the inquirer.
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The (vaulted turret of the) mountain from the hidden
brought forth a sound (an echo),
Exactly as he (the inquirer) had spoken, it repeated.

From that omen the Khusrau’s heart
Gathered strength, like a strong mountain. -

He returned with heartiness from that quarter ;
Came towards the banquet-place from the mountain and
plain : :

Sate for deliberation in the council,
Like a straight cypress in the midst of the parterre :

Spoke within limit of his action (in not sending tribute to
Dérd) ;

Of the prosperousness of peace (with Dér4) and of his own
war.

“ How may [ give tribute to usury-devourers (men like
Dérd) ?
«“ How may I put on myself such meanness ?

“ When, by the power of the World-shelterer (God), I
¢ Cause my crown to reach the revolving sphere,

*“ Why is it necessary to give tribute to Déra,
 Than who I have not (anything) less,—neither of jewels
(treasury) nor of crown (sovereign-sway)?

« If he possess the crown,—the sword is mine ;
“ When the sword is mine,—the crown comes to my
power.

« Pught-i-kaw{ *’ signifies—takwiyat.

« Gazid” signifies—khardj; baj; gazft; jaziya. .

By Déré’s religion usury (ribd) was lawful; by Sikandar’s, unlawful.

« Gazid-i-riba-kbwar ” is the tax (jaziya) paid by infidels to the King
of Muslims.

In the Shara’, usury (ribé, sid, m4l) is unlawful. The mark of the
infidel is on him who takes i.

See canto xxxii. couplet 10; xl. 3; xlix. 8,
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¢ If he bring an army for contest with me,
“ The Protector (God) is my protector.

“ Mine is the gain of Divine victory ;
“ For strong is my judgment ; one of heart, my army.

“ T'wo hearts become one will shatter the mountain (the
strong enemy) ;
¢ Will bring confusion upon the host.

“ My hope of this kind—by fortune’s power,
‘ That T may take crown and throne from enemies.

““ Why is it necessary to be Dard’s place of taxing ?
¢ To be conspicuous for tribute-giving P

“ By way of assistance,—ye intelligent persons,
* What say ye—how this matter should be ?

“ What clear proof (of withholding tribute) is mine as to
Dérs ? i

“ Make evident to me the hidden (counsel as to with-
holding tribute).”

Those knowing the conclusion of affairs (the sages)
Renewed their prayers for the monarch.

Saying ;—*¢ While the revolving sphere and stars exist,
¢ —And from these two is the mixture of the jewel (of the
four elements) :—

This couplet has many Suffistic meanings.

¢ Rasad-gah » signifies—mahal-i-b4j; baj-gah.

From the aspect of the sky and constellations is the governing of the
essence of the existence of created beings of this, the lower world. For,
in the opinion of the sages and the astrologers, the creating of the
essence of humanity, the mingling of the four elements, and the
balancing of the temperament of the essence of the body, are by reason
of the appearance of the constellations and by the effects of the twelve
houses (of the Zodiac).

In the “Pall Mall Budget,” March 15, 1879, Mr. Jenkins, F.R.A.S.,
wrote to the following effect :—

To the intense vreiudice of educated beople—confoundine the as-
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 May the jewel (the four elements of existence of) the
king be the lamp of the world !

 May the king’s countenance be more resplendent than
the moon !

trology of the ancients and of the scientific men of the middle ages with
the nonsense of the gipsies—we are indebted for our ignorance of the
origin of epidemics. As Hecker remarks:—«“Of the astral influence,
which was considered to have originated ¢ the great mortality,” physicians
and learned men were as completely convinced as of the fact of its
reality.” The error was in supposing that the influence was due to the
conjunction of the planets instead of to the position of the planets in their
orbits. People do not believe in planetary influence, because it is held
to betoken ignorance and superstition, and because they cannot imagine
how such tiny objects can affect their great globe, forgetting that our
earth, among the planets, is as a marble among cannon-balls.

From a long study of great terrestrial phenomena and of the move-
ments of the large planets, I can come to no other conclusion than that
they are intimately connected.

I spent months accumulating information on cholera throughout the
world, from 1816 to 1871. Tabulating my results and throwing them
into the form of a curve, I was surprised to find that there had occurred
a great outbreak about every seventeen years, alternately at maxima and
minima of sun-spots. Before the Royal Historical (?) Society I sug-
gested that the cause would probably be found in the influence of the
planets, and-in their approach to the sun. In “Nature,” May, 1872, 1
stated that, as there had been great outbreaks in 1816-17, 1832-34,
1848-50, 1865—67, we might expect the next in 1883-84.

I found that the average period for sun-spots, for magnetic storms,
and for aurores, was 11'9 years, the period of Jupiter’s anomalistic year;
and that these phenomena were least when Jupiter was nearest the
sun. I found that the compass-needle follows the movements of a
strong magnetic pole, which Sir James Ross found in 1830 in Boothia,
but which has now (I hold) travelled west to Prince Albert Land, and
at such a rate that it will complete its revolution round the pole of the
earth in five hundred years. On examining the dip of the needle, I
found that the magnetic pole must be in the atmosphere over the place
where it appears in the earth.

I found that the number of deaths during the last forty years in
England was greatest, on an average, over the whole period every six
years. Throwing the numbers into & curve, and placing under it the
curve of Jupiter’s orbit during the same period, 1 found that whenever
Jupiter was at two points equally distant from his nearest point to the
sun (September and March) the deaths in England were greatest. If
this is true for England it should be true for the death rate of the
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80 ¢ Thou art that one that in (dependent om) thee is the
power of vision (of creation) :
« In (dependent on) thee is the prosperity of creation.

“ Wherever thou art—be Lord !
« With the seed (the heart’s desire) that thou scatterest,—
be fruitful !

“ Since with happy judgment thou inquiredst of us,
¢ We will pronounce how fortune will become (thy) guide.

¢ With true judgment permission is of this kind,
 That the king should not exercise haste against the
enemy.

world. On examining the curve for cholera over the world, from 1816
to 1871, I found that this held good.

I examined a magnetic chart of the world and found that lines of no
declination (lines indicating where the needle points to true north, and,
therefore, the lines in which the greatest magnetic power is manifested)
are advancing west at the average rate of one-seventh of a degree
annually over the regions epidemic-stricken—Russia, Persia, the United
States, Brazil, and western China. As the magnetic poles advance these
lines advance, and epidemics on man and beast accompany them.

I find that this line, now passing over Russia, must have passed over
it five hundred years ago, or in the fourteenth century, when the “ Black
Death ” raged. The plague devastated Europe for the next two
centuries, culminating in the great plague of London, in 1665, just
when a line of no declination was advancing over England.

On examining the movements of Neptune, I found that those of the
needle varied with those of the planet; while it makes three revolutions
the magnetic poles make an eccentric circle round the earth’s pole; this
eccentricity (I found) was true to some influence at a maximum of eight
years. On examining the movements of Uranus, I found that they
were such as to account for the anomaly.

I have fully detailed the subject in a paper to the Royal Astronomical .
Society.

‘Within the next seven years there will happen that which has not
happened for hundreds of years—all the planets will be at (or near)
their nearest points to the sun at the same time.

Of the earth, it is true that its magnetic intensity is greatest when it
is near the sun; the same is probably true of all the planets. We may
expect extraordinary magnetic phenomena duriné the next seven years,
and great plagues, which will manifest themselves in all their ‘intensity
when Jupiter is three years from his perihelion, in 1883,
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““ Sit thou (tranquil); if he wage war against thee,
“ Thy sword may bring a difficult matter to him.

“ On thy part,—once to uplift the sword ;
“ On the enemy’s part,—to leave head and sword.

¢ That stag which sports with the lion,
“Its place of sacrifice, the earth makes fit for prayer
(clean).

“ From Déri come only the reed (playing) and wine
(carousing),

“If he come against thee (in battle) his blood will come
into agitation (in death throes).

“ Thou (art) greater than he in army-arranging ;
“ One can ask tribute (only) from the weak.

“ Thy assault,—even to the (broad) desert of Zang ;
* His pleasure,—to the narrow bed-chamber.

“ Thou art religion-cherisher; the enemy is malice-

cherisher :
‘ Angel is one (Sikandar) ; Ahriman is the other (D4ra).

The angel is more powerful than Ahriman.

Arrian says:—

Alexander, in his fifteenth year (8.c. 342), was placed under the im-
mediate tuition of Aristotle, who left him not until the invasion of Asia.
The master was worthy of his pupil, the pupil of his master. Alexander
was gifted with great quickness of apprehension, an insatiable desire of
knowledge, and an ambition not to be satisfied with the second place in
any pursuit.

Plutarch says :—

He was very temperate in eating. Ada—whom he had restored to
her position as Queen of Karia, of which the capital was Halicarnassas
—sent him at Alinda every day a number of excellent dishes and a
handsome dessert, and on his departing presented him with some of her
best cooks and bakers. But he refused, saying, he had been supplied
with better cooks by his governor, Leonidas —a march before day to
season his dinner, and-a light dinner to prepare his supper. Leonidas

nsed to examine the chests in which his clothes wers put, lest something
12
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“ Thou art sword seizer ; he wine-cup seizer :
“ Thou sittest on the enemy’s head; he on the throne (of
ease).

of luxury should be introduced by his mother, Olympias. His age was
was then twenty-two years (B.c. 334).

Nor was he so much addicted to wine as is thought. The time at
table was spent in talking rather than in drinking, every cup introducing
some long discourse. He never made these long meals but when he had
abundance of leisure. When business called, he was not to be detained
by wine, sleep, pleasure, honourable love, or the most entertaining
spectacle. His life confirms this assertion, for, though short, he per-
formed in it innumerable actions.

As soon as he was risen he sacrificed to the gods; then he took his
dinner. The rest of the day he spent in hunting, deciding cases, or in
reading and writing.

On the march he would exercise himself in shooting and darting the
javelin, or in mounting and alighting from a chariot at full speed.

On retiring to his quarters to be refreshed with the bath and oil, he
inquired of the stewards whether they had prepared everything in a
handsome manner for supper.

‘When night came on he ate this meal in a recumbent posture. He was
very attentive to his guests; his conversation was more agreeable than
those of most princes, for he was not deficient in the graces of society.

He had so little regard for delicacies that, when tbe choicest fruit
and fish were brought him from distant countries, he would send some
to his friends and often leave none for himself.

His table expenses rose with his fortune, till they reached the sum of
ten thousand drachmas for one entertainment. He did not allow those
who invited him to exceed that sum.

During the first years of his reign, when capital causes were brought
before him, he used to stop one of his ears with his hand while the
plaintiff opened the indictment, that he might reserve it unprejudiced
for hearing the defendant.

But subsequently the many false informations, dressed to appear like
the truth, broke his temper. In cases of aspersions on his own character

. reason forsook him, and he became extremely severe, preferring reputa-
tion to life and empire.

In Malcolm’s “ History of Persia,” 1829, vol. i. p. 55, we have :—

Persian authors say that Dard (Darib-i-agghar, or Darius Codomannus)
was deformed in body and depraved in mind, and that his bad adminis-
tration paved the way for Sikandar’s success.

See Shea’s translation of the Early Kings of Persia, by Mirkhond (born
A.D. 1432, died A.p. 1498), p. 361; the “Five Great Monarchies of the
East,” by G. Rawlinson, vol. iii. pp. 515-539 ; and canto xv. couplet 16.

91  The second line may mean :—
Thou sittest on the steed, he on the throne (of ease).
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¢ Thou art possessed of justice; he is a tyrant;
“ Thou the balance of power (powerful) ; he, the balance of
gold (wealthy but miserly).

* Thou art vigilant; he, displays senselessness (by carous-
ing) ;
 Thou doest good ; he does evil.

 On account of which evil,—of all cities and armies,
¢ Of the good men,—he has none well-wishing.

 Thou wilt see that one day, verily, his tyranny
“ Will bring great dulness into his market (of sovereignty).

 Thy charming favours
“ Will exalt thy name to the seventh heaven.

“ From enmity to truth how long (makes he) vain
conflicts P

¢ Behold how falsehood (in the end) flies from truth.

“ Bind thy loins (for battle) and behold the vigilance of
(thy) fortune;

¢ Display crown-possessing ; sit on the summit of (D4r4’s)
throne. '

The second line describes—the hardness of Sikandar’s arm, and the
softness of Dérd’s.

The first line may mean :—

(a) . From an enemy of truth (DAri) héw long (arise) vain conflicts ?
() With the God-worshipper (Sikandar), an enemy of false religion
(Déri)—conflict how long ?
The couplet may mean :—
With so many enemies to truth, vain conflict
Make not ; for the false flies from truth.

The Kuran says :—

O Muhammad ! thou saidst :—Truth came and falsehood disappeared ;
for falsehood is a thing that must disappear.

Sikandar (B.c. 329), at the age of twenty-seven years, laying claim to
the honour of the prostration of the person (after the fashion of the
Persian court), was adjudged to have laid claim to divine honours.

See pp. 21722 of “ Tife of Alexander the Great,” by John Williams,
1829.

16 *
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¢ Tt is not proper that this fancy should bind thee (from
battle with Dar4) ;

“ For empire lies in country; and victory, in wealth.—

¢ Lordship-exercising over man is by manliness ;
¢ Otherwise, every individual man is man.

¢ Not every man displays chieftainship :
“ That one becomes chief who practises man-cherishing.

“ Of rapacious and non-rapacious beasts, the lion is king
for that reason,

“ That he is the guest-cherisher in the prey-place.

“ The (wealth of the) world is not pleasant, for the reason
that thou mayst acquire it ;

“ (That) thou mayst make it foot-bound with chain and
padlock.

“ Thou givest to it the mark (title) of pleasant ease at that
time .

“ When thou takest it from this one (the undeserving) and
givest it to that (the deserving).

¢ The generous one is always possessed of a friend ;
¢ None is for him who is worthless.

“ To that one whose dough (nature) is crude (ungenerous)
“ Everyone gives baked bread (at the time of famine) by
loan (not as a gift).

** Thou hast manliness ; liberality is thine;

“ The treasure of the evil one is with dragons (profit-
less).

The lion cherishes other animals with the remains of the prey which
he has made.

106  This couplet explains couplet 105. Men respect him from whom

advantage to themselves is in prospect.’
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“If he comes (in majesty) as thunder, thou art (with the
sword of anger) the lightning ;
¢ If he be treasure-holder, thou art treasure-giver.

¢ Though thy father was endowed with lion-force,
“ He was for malice-seeking (with Dard) of gentle sword.

¢ Thou art that lion-seizer that in battle-time
¢ The hard stone becomes blood (destroyed) by thy sword !

¢ In battle with the black men of Zang nature,
 Who were like the demon, malignant and bad (outwardly
and inwardly),

“ When they displayed arrogance against thy sword,
¢ Save the head (in submission)—what cast they at thy
feet ?

“ Since, like the mountain, thou movedst not through
those torrents (of Zang warriors),

“ Thou wilt not be distressed by these drops (Dard’s
army).

¢ That crocodile that pursues the elephant,—
¢ When makes he submission on account of the fawn?

“ When becomes the ravening-lion the prey of the wild
ass’?

¢ When turns the (deadly) black snake its face from the
(weak) ant?

“ That eagle that practises prey-making,—
¢ Sports he (in battle) with chickens?

Thunger-noise, a sign of the want of rain, possesses nothing but

gound, awe-inspiring. ) .
. The lightning-flash indicates rain, burns, and gives to the wind

whatever it strikes.

The gentle sword signifies—a slow-mover and dela,y-make:r.

«Duzh-khim” signifies—dush (ugly) and khim (disposition).

The second line gives encouragement to Sikandar, for Dérd’s army
was exceedingly great. See canto xxiv. couplet 109.

« Dast yazi * signifiecs—jang namdadan. See canto vii. couplet 39.
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“ Moreover,—since the stars (the seven planets) are thy
well-wishers,

“ All creatures of the dust (men) are the dust of thy path
(obedient).

“ The example of world-conquering is thine ;
“ Injuring (weakness) is the enemy’s; the preserving sub-
stance (order) thine !

“ With so many victorious signs,
“ How may not disaster reach the enemy ?

“ By that lot which one can calculate from the star
“ Thou hast pre-excellence in this contest.

“ Verily, in the figures of the arithmetical diagram (of the
conqueror and conquered), '

“ Thou appearest more powerful when thou arrivest
against him.,

“ As to Pala.nga,r; ivﬁo. was the Ziang army leader,
“ At the time when he was possessed of battle-power,

“ When we hastened to (the diagram of the) conqueror
and conquered,
“ We found thee conqueror in that war (with Zang).

¢ Bince by lot that g'showing was victorious,
“ By this lot also the (last) state can be victorious (as to
Dérd).”

With (the omen of) victory of his own path-showers (coun-
cillors), the king
Performed a calculation as to world-seizing.

Wherever he took the sword (for war) or the wine-cup (for
peace),
He took (found) the star-omen for good fortune :

See canto xvi. couplet 44,

126 * Couplets 126-180 are uttered by NigAm{.

1
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Cast the lot month and year (constantly) with auspicious-
ness;

For happy is the state happy by omen.

Cast not a bad lot that brings evil state;
Be none who casts theevil lot!

Come, cup-bearer ! that pure ruby (the wine of senseless-
ness) '
Bring ; wash this one grief-stained (for God).

130 The ruby, the illuminator, that the flower (pleasure) of the
garden
May kindle its own lamp from its lamp.

127  Nizém{ says this to everybody, especially to Nasratu-d-din.
Perhaps k4l should be read for the first £41, or hél, in the second
line.
‘Who utters the happy word in regard to hims:lf,—his lot is happy.
If the first fA] (meaning, end of work) be retained, we have:—
The end of the work of the man of happy lot is happy.
«P4l zadan” here signifies—uttering good speech that gives the
fruit of goodness.
130 “Rihén " here signifies—the tulip, the red rose,or the sweet basil,
the joy exciter of the heart and soul.
In the second line—from the eradle of the ruby (wine of senseless-
ness).

CANTO XXIII.

S1xaNDAR’S MIRROR-MAKING.

1 When a day is auspicious from the morning (of that day),
All goodness comes to the recollection of man (so that he
may have a name for goodness).

In the way of bounty he establishes the custom of founda-
tions (of good deeds) ;
Plants tokens for goodness out of his property :

1 “Hama " qualifies goodness, not man.
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Raises his head from the street of good fortune ;
Casts the star (happy)-omen for the sake of (his own)
good fortune.

Be not hopeless at the time of adversity ;
For from the dark (horrid) cloud rains the pure water (of
a thousand benefits).

5 Shut not the door upon thyself in respect to remedy-
devising ;
For much bitterness of toil (in remedy-seeking) is profit-
able.

The spirit (man’s speech), best that gives aid from hope ;
For God Himself gives hopefulness.

Gather not the frown (through distress) on thy eye-brow ;
Behold thy face in the mirror of victory (be hopeful of
(od’s grace).

The representer (the historian) of the painting (relating)
of the Rtimish brocade (the tale of Sikandar),

Makes the picture of the silken cloth (the relating of the
mirror-making) the wax-seal (luminous and evident).

Saying :—When Sikandar became the key of the world,
The mirror by his sword appeared.

10 To the bride of the world, who went pomp-displaying,
Need of that lustrous mirror came.

Before him no mirror was made ;
By his deliberation it became finished.

In the first operation when they prepared the mirror,
They cast gold and silver into the mould.

g “Khud” in the second line is redundant.

8 “Nakkash-i-debja rA muhr-i-mom sikhtan” signifies—to reveal.

9  When Sikandar opened the door of (subdued) the world by his sword,
the mirror appeared. His sword became the cause of adornment of the
world by decreasing the darkness of infidelity.
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When they polished it their design appeared not ;
They beheld not within it their own forms correctly.

The trial reached to every jewel (metal of the mine) ;

They (the metals) displayed each a form different (from
the intention).

In the end, when iron came into use,

The picture (reflection) became an accepter of its (the
iron’s) nature.

When Rassdm, the iron-worker, arranged it (the iron),
Its (the iron’s) nature, by polishing, became the illumi-
nator.

Every form of his, just as it was,
Rassdm, the jewel (lustre)-worshipper, beheld in it.

In every form in which they first prepared it (the iron)
From it no reflection came truly.

In breadth it used to become face broad-making ;
Its length used to make the forehead long.

Square,—it used to display the reflection contrary (to
truth)-:

Hexagonal,—it used to give the form far from the (true)
state.

When the round form was produced,
Difference (from the truth) was not mixed with it.

In every way in which they took it up, exactly,
There was one appearance ; they (then as perfect) left it.

Rassim was an iron-smith who, according to Sikandar’s design, made
a mirror. A painter of Bahrdm-gor was also so called.

Rassim is called jewel (lustre)-worshipper, either because he was
desirous of beholding his own face; or bzcause he wus a great forw.
maker and painter.

By turning the square mirror about in every direction a little dif-
ference in the reflection was observable.

Such is the case to this day.
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By this (knowledge of) geometry,—from iron of dark
kernel (property)
The king evoked this beautiful displayer (of true form).

.Thou also, if thou look in that mirror (of philosophy),

Wilt acquire the custom of Sikandar.

When that round form of the iron of hard surface (the
spherical mirror)

Came from its harsh (lustre-lacking) disposition into fitness
(as to form and lustre).

Before the crowd (of nobles viewed their face) Sikandar
looked into it ; ‘
From the jewel (Sikandar) beauty (of his reflected majestic

face) came to the jewel (the burnished mirror).

When he became pleased with seeing his own countenance
He gave a kiss (in respect) to the back of the mirror.

The bride,—who performs that custom,
Gives a kiss (as a present) to the mirror, face-displaying.

Come, cup-beaver! that mirror-like cup
Give to me; because in the hand the place of the wine-cup
(is) best.

When by that cup I become of Kay-Khusrau form,
I may by that illumined cup become world-seeing.

This couplet, uttered by Nizimf, is addressed to Nagratu-d-din.

From Sikandar's viewing his face in the mirror, the mirror acquired
honour.

«Ri-nami > signifies—a present given to a bride on beholding her
face ; formerly, the present used to be a ring—the mouth of the bride
(when pouting) Leing likened to a ring.

After Sikandar, for a long time it was the custom for the bride to
give a kiss on the back of the mirror at the time of beholding her own
face. You may sy that the kiss is a ring which, by the reflection of her
own face, the bride gives as a ri-nama4.

The reflection of the face of the bride is (you may say) the face of
another bride.
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CANTO XXIV,

Dara’s peMaNDING TRIBUTE, axD SIKANDAR'S RepLy.

1 Come; so that we may wash our hands of (abandon)
injustice (engendered by the acquisition of worldly
delights) ;

For without (practising) justice one cannot escape from
the unjust one.

Wherefore attach we the heart year and month (perpetu-
ally) to the world,

'T'hat is both the house-demon {of this world) and the ghil
(traitor) of the path (to the future world) ?

The world suddenly takes from thee its own loan (of
wealth) ;

It sends in a draught (a small quantity); it takes away in
a goblet.

Like the rain, which little by little becomes prepared (from
the vapours of the sea),
It becomes a torrent, and then goes to the ocean.

Enjoy ; so that we may enjoy happily whatever we possess,
How long is it necessary to put diram on diram ?

Note the meanings given to bedid in the three places.

Who is not just,—with him others practise not justice.

“ Dev-i-khina ” signifies—a dev that lives in the house and alarms
its dwellers. See canto xviii. couplet 52.

For an exhanstive account of jinns, devs, and others, see Richardson’s
“Persian Dictionary,” 1829, dissertation, p. 46; Lane’s “Arabian
Nights,” notes to the introduction, vol. i. No. 21; Sale’s translation of
the Kurin, suras xv. verse 27; li. 5, 6; Ixxii. 6-14; xlvi. 80; lxvii, 6;
xxxiv. 11, 12 ; D’Herbelét, art. ¢ Gion * (Jinn).
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Suppose,—the crocodile (of death) passage made over us;
Suppose,—all the unenjoyed wealth enjoyed.

With that treasure which Karin acquired,—
Behold, how in the end he sate (in despicability) in the
dust !

From that golden ingot of Shuddd (of the tribe) of *Ad,
What issued, save miserable death ?

In this variegated garden (of the world) sprang not a tree
(a man)

That remained secure from the blows of the axe-man
(death).

The describer of the decoration of crown and throne
(Sikandar)
Thus spoke, saying :—That king of victorious fortune,

One day, frec of heart and happy of state,
Was tranquil as to the desires of Tinie.

The sages wise of heart before him ;
T'he wise man, his friend ; wisdom, relation.

Pure wine in the royal cup,
He sometimes filled ; sometimes emptied.

Kérin (Korabh) was, at the prayer of Moses, swallowed by the earth.
See Sale’s Kurdn, chapter xxviii.

Shudad, an infidel monarch who laid claim to godhead, prepared in
this world the garden of 'I'ram, like Paradise. The buildings were
composed of golden bricks and of various jewels; and in place of the
hir and the ghuldm (of the heavenly Paradise) were girls and heautiful
boys.

Z\t the moment of entering the garden,—by God’s decree he died
portionless and went to hell. See canto viii. couplet 64.

¢« Shad-bahar” signifies—khash-dil; khésh-hal. '

The meaning of shid is truly—bisiyr, as in—shdd-khwar, signifying
—bisiyr-khuranda; shid-kim, signifying—kase ki kim bisiyir ord
hésil béshad ; shéd-khwab, signifying—bisiyar-khwab; khwab-i-shirin
kunanda. )

12 The wise man may be—Aristotle, or one of the sages in the first line.
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Regarding every modulation that came from the sound of
the harp,

The speech (of Sikandar) passed much in restrmted (diffi-
cult) modes.

In every draught of wine that the king poured (on the dust),
In it, the geometrician (musician) planted a great tree
(pleasantry).

The head of the brain of the hearer (the courtier) heavy,—
With the drinking of wine and (hearing) the minstrel’s
strains (of stringed instruments).

Flashing went the wine (circulating) like the lightning’s
gleam ;

The goblet sugar-scattering; and the wine immortality-
bestowing :

The tears (dregs) of the goblet and the lament of the
argandin

Caused the torrent of blood (instead of tears) to flow from
the rivers (eyes of men).

O excellent ! the plectrum, that from its sugar-like (sweet)
sound,

By it,—a dry river-bed becomes the wet river-bed.

“ Namat ” signifies—a tone of melody, makim-i-naghma.

“ Nisbat ” signifies—the mingling together of one tone (makim) with
another.

For Sikandar the hearing of music was not play and pastime, but the
solving of the subtleties of mathematics (the mother of the science of
music).

For niyoshandagén in the first line read niyoshanda ré.

The arganfin was invented by Plato.

When a thousand men and women, old and young, play different
flutes (pipes, mazdmir) with different notes all at once, they call it the
argandn.

From drinking pure wine and hearing the sound of the arganfin, the
eyes of the revellers become red and waterful.

The second line may be rendered :—

(@) A dry musical string becomes Ly it the wet (fresh) musical string.

(b) A dry eye becomes by it the eye full of water.
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At that banquet adorned like Paradise,
More rose (joy)-scattering than the month of April,

Sikandar, world-seeker, of auspicious throne,
Seated like the full moon in the sky.

One sent, from Ddr4 came,
An orator and a noble one of illumined mind.

He made obeisance (to Sikandar) like Khusrau-worshippers ;
Praised him and also his own monarch (Ddr4).

When he had uttered praises on the world-warrior
(Sikandar),

He delivered to him the words heard (by him from
Dird) :

25 Brought him first blessing from Dérd,

26

28

Sought back the ancient tribute (at present) ungiven,

Saying :—* Of the bejewelled throne and crown, how is it
that

““ Thou hast withheld the tribute from our court P

*“ What weakness sawest thou in our affairs (of sove-

reignty)
‘¢ That thou tookest thy head from the line of our compass
(order) ?

¢ Execute that ancient usage ;
‘“ Exercise mnot arrogance, that thou mayst not reap
injury.”

Ardibihisht is the month (April), the second Persian month, when the
sun is in Taurus. .
“Urd ” signifies—like. The second line may therefore be rendered :—
More rose-scattering than the month, like Paradise.
For inspiring awe, the description comes before the word to be
described.
“ Kar bastan ” signifies—’amal kardan.
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Sikandar burned with warmth (of passion) in such a way
That his tongue burned (became speechless) from the fire
(of fury) of his heart.

The bow-corner of his eye-brow took curvature (gathcred) ;
By his wrath he (Sikandar) caught the speaker’s breath.

At the messenger, way-experienced, he looked in such a
way

That his (the messenger’s) brain from heart-agitation
became distressed.

When his (Sikandar’s) tongue was disturbed by passion,
(Wrathful) speeches, unfit to be uttered, were uttered.

Awhile in reply he was a slow riser,
After that he made his tongue like the sharp sword.

Awhile he uttered words, hard (but not foolish),
As speaks (befits) the Lord of the sword and the throne.

“ He whose judgment in wisdom is lofty
¢« Utters not unprofitable (abusive) words.

 The tongue that in the heat of passion exercises patience
« Puts distance from its own distance-maker (severer, or
enemy).

Otherwise :—
At the hot (utterance of the messenger) Sikandar burned,
With the fire of his own heart he consumed his (the messenger’s)
tongue (silenced him).

Qtherwise, the second line may be :—

Through his (Sikandar’s) wrath the breath of the speaker (Sikandar)
caught.

Instead of ki goyad the words chu goyad sometimes occur.

“Chu” (chi) stands for chuninchi.

Sikandar’s speech begins—(if ki goyad be read in couplet 34) with
the second line of couplet 34; (if chu goyad be read in couplet 34) with
the first line of couplet 85, and ends with couplet 39.

«Darf kun” signifies—one of hard tongue, whose tongue (by the
decision of the law) is cut out so that it falls far from his mouth. Thus
they say :— Abuse is the slaughterer of the tongue.”
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¢ Although speech be excellent as regards him,
“ Not speaking is even better than speaking to him.

“ How well said the learned man (Al Murtaza), far-
seeing :—
 The tongue is of flesh, and the sword of iron !

* That one is not kind to himself
“ Who utters whatever comes to his tongue.”

The relater, the old man, the Kayin-worshipper (Déra’s
ambassador),

Made representation of that event (of tribute-sending) in
this way,

Saying :—* When of jewels and swords and crowns,
“ Tribute used to go to Dird from Greece (in the time of
Faylikis),

“ The bejewelled treasury, end invisible (limitless as to
wealth),—in it
“ Used to be an egg of gold, god-created :

The second line may then be :—

The tongue shuns its own far-putter (severer).

“Dori-kun’’ may signify—enemy.

The tongue that, at the time of anger, exercises patience and utters
not foolishness, chooses distance from its cnemy and allows him not to
approach.

Distance from one’s enemy is the cause of safety and ease.

Whoever was silent escaped in safety from calamity.

The tongue is fleshy that it may slip and fall in every direction, and
revolve about speech, bad or good. The sword is made equal to the
tongue for punishment and requital. If speech to the good of man be
uttered, well ; if not, it makes the speaker food for the sword.

If , be omitted in the second line, we have :—

The master of the fleshy tongue is master of the iron sword.

‘We are master of our unspoken words; our spoken words are master
of us. :

Faylikts, who reigned twelve years, used to send every year, as
tribute to Dard, one thousunl golden eggs, each weighing forty miskils,
made (soft like wax) in the country of Egypt. See canto xv. couplet 30,
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‘¢ A royal carpet embroidered,
‘ That used to renew the beholder’s joy.”

When the messenger made his tongue (like) the sword of
steel,

He made mention of the tribute, grown old (long sent).

The bold monarch (Sikandar) shouted at him,

Saying :—* One cannot take plunder (prey) from the
savage male lion.

* Time has established customs of another kind ;
“ That bird (Faylikis) that laid the golden egg has
departed (to the next world).

¢ The heavens have rolled up that old carpet;

« Another carpet (of tribute refusing) has become fresh
for the kingdom.

¢« The jewel springs not every year from the stone ;
‘¢ The world makes sometimes peace, sometimes war.

¢ Bring not forth thy breath (breathe not) in arrogance ;
¢« Utter words to me only with the sword (of war).

¢« For thee,—that is sufficient (tribute) that my sword
¢ Brings not thy throne beneath my sway.

“ When (content) with that cup (the small country of
Riam) which I took up, 1 i

“ Left to thee the rein (of sovereignty) of the world (of

47
51

Trén).

Dérib Akbar (Darius Nothus), from excess of love, named Dird
Agghér (Darius Codomannus) his heir. Now Dira was altogether a
tyrant; and many of his great men, flying from his kingdom, wrobe
letters to Sikandar and vepresented the subduing of Ajam easy in his
sight, Thereupon Sikandar ceased to send the tribute.

See couplet 42. )

" Firfdfn, who lived about B.c. 750, had three sons, Salan;,7 Tdr, and
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“ For the reason that thou hast a great treasure (the
tribute of Irdn) like that,
“ Leave me in a narrow corner (of the country) like this.

‘ Bring me not to that—that T shot1d resolve (on war);
¢ Should bring (wage) battle agains' thee for equality :

¢ Should lay on one side love and peace ;
¢ Should bring hot anger into action.

“ Perhaps the king (Ddrd) knows not in the day of
battle,—
“ How many heads I cut off in the confines of Zang ?

I'rij; the two former by the daughter of Zuhhék, and the latter by Irin-
dukht, a princess of Persia. '

After these three princes had been married to the three daughters of
Sarv, King of Yaman, Firfdin gave-—to Salam, Rim and Khavar, or
the countries comprehended in Modern Turkey; to Tér, the Trin land,
or Tartary, now called Turkistédn; to Irij, I'tén, the fairest land and the
seat of royalty.

Eastern authors consider Térin to be the Persian name for all the
countries between the Jaxartes and the Oxus on one side, and the
Caspian and the boundaries of China on the other.

In Pahlavi the word {rén is the plural of ir, or the country of believers;
it may be called Persia, or all the countries east 6f the Tigris—Assyria
Proper, Media, Parthia, Persia, and Hycania (Mazandaran). An-frin
signifies—unbelievers.

Fars proper was, under Fir{ddn and the great kings of Persia, buta
province of the empire. .

In Pahlavi, khavar signifies—east.

Vaux, in his “ History of Persia,” p. 9, says:—

The early Persian traditions, preserved in the first two chapters of
the Vendidad, a.p. 226 (Vidaé-vadata, the law against demons, the only
complete one of the twenty-one books of the Zand-Avesta), say that the
original seat of the Persian race was a beautiful country called Erienne
Veedjo, the first creation of Ormuzd, the spirit of good,—with a climate
of seven months of summer and five of winter.

The original situation of Erienne (Irdn) would be to the north of the
western Himélayas. See “Science of Language,” by Max Miller,
pp. 204, 238,

The first line may mean :—

(Sufficient also) that when I took up (began) assaulting the
world . . .
“ Baham pechagi”’ signifies—baribar{, mukabila.
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 How far in one assault I assaulted ;
“ The heads of how many arrogant ones (of Zang) I hurled
down?

‘ That one who gives presents of collar and crown (to
monarch-peers),
“ When sends he tribute like tributaries ?

¢ It is proper to ask of me a limit (of territory), not gold
(tribute) ;

“To adorn speech (in addressing me) like Egyptian
(coined) gold !

“ Behold my power—how far it extends !
¢ With this grandeur (of mine) it is proper to ask favour
from me.

“ Excite not strife ; increase not malice;
¢ Bring not desolation into the Ir4n land.

* Thy country—tranquil, stainless (untaxed), sorrowless,—
¢¢ Exercise not ingratitude as to that wealth and treasure.

¢ Perturb not Time by wilfulness ;
“ Draw the pen upon (efface) the crude idea (of tribute
asking).

¢ Ask not from me what comes not thine ;
¢ Be so with me as king with king ! *

When D4rd’s messenger heard this matter,
He forgot his own words (of Dédrd’s message yet unsaid).

“ Armaghéin” is—a present to an equal; *khirdj”—tribute to a
superior.

« Zar-i-misr{” signifies—zar-i-maskik.

« Misr ” signifies —Egypt; kahira, or any large city.

The limit of territory may signify—the limit that Sikandar chose to
place on his own dominions ; or the grant of territory (jigir) given out
of bounty for services rendered.

- &
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6 Towards the king (D4rd) he went bearing the stain (of

70

grief) upon the heart,
A hastener, like lightning;-fire-scattering.

He uttered low the rough message,
On (hearing) which the head of the cypress-tree (Dérd)
l'!beca,me bent (in grief).

‘When Diérd heard Sikandar’s answer,
H? heaved a sigh (of grief and anger) from his liver,

Saying :—* To the coinless one (Sikandar) belongs what
power

“ That he should be coin-utterer equal to (one bearing)
the name of Dérd? *

He made mention of many matters (regarding Sikandar)
with fury, :

At which the face of the hearers (courtiers) became yellow
(pale with fear).

He laughed, and in that anger-laughter said : —
“ Ah, woe to the action of the lofty sky !

¢ Behold the sky,—what tyranny it displays,
“ Since Sikandar entértains a design (of war) against
Dér4 | '

¢ Sikandar I—not if he were himself lﬁhe mountain Kéf;
“ Who is he that he should become opponent with me?

\
'

g8 The cypress tree, tall and straight, may mean—the cypress itself, and

67

70

not Dérs.

“ Diir-bash ” signifies—4&h, a sigh.

See canto viil. couplet 17.

“Be-silklra” signifies—a king who coins not his own money impressed
with his own name. Many petty kings used their neighbours’ coinage;
one worthless and void of respect.”

There are three kinds of laughter—shakr-khanda, the laughter of
lovely ones and of pleasure ; rish-khanda, the laughter of ridicule ; zuhr-

ida. the laughter of anger.
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“ In contest with the eagle,—such a gnat (Sikandar),
“ Regard less than the drop in the presence of the ocean-
water.”

To his court a swift messenger,

He sent; and became eyes (expectant) on his path (of
returning).

76 To the messenger he gave,—a ball and a chaugén (bat) ;
A measure full of the grain sesame, uncounted :

Taught him the mystical meaning of that gift,
—The king’s heart became happy by that arrangement.

The messenger, swift of foot, went towards Rdm,
Taking with himself the message from D4r4.

When he came from the (far) road to the King of Rim,
He became the burner (anxious to deliver his message)
_ like fire from wax.

Head-lowered in the place of obeisance,
" ‘He made him (Sikandar) the mark of homage.

80 The first knot (subtle speech) that he loosed from speech,
The beginning of speech he began with smoothness (well-

prepared flattery),

Saying :—* Order-givers (kings) are the lords of life ;
¢ Sent ones are _the slaves of command.

78 '« Kaf{z" is a measure=12 sd’=84 Ibs. or, it may be, 64 lbs.
76 «Ta’biya” signifies—arranging and making ready the army in its
place; but here it means—the hidden signification of the present.
78  The second line may be:— .
(a) Sikandar’s court became pleasing to the messenger.
(®) From envy of Sikandar’s court the messenger became hot (of
temper).
yo The mark of homage is—the placing of the hands on the chest and on
the head, and the kissing of the earth, .
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¢ The monarch of illumined judgment,—what orders he me,
“That I may perform the order of the crder-giver
(Dars)?”

Sikandar knew that that one, apology-seeking,
Brought from the king (D4ra) a rough message. .

With contemptuous rebuke, he said :-—‘‘ Relate the mes-
sage.”
The message-bringer loosed his purpose from its fastening.

The articles which he had in his own pack
He brought forth, and one by one held before him
(Sikandar).

When he had placed the things brought before Sikandar,
He opened his tongue in respect to Ddrd’s message.

First he entered upon (the matter) of the ball and chaugdn,
Saying :— Thou art a child; play properly (practice)
with this.

¢ And if the desire of contest come to thee,
“ Thy heart from foolishness will come to sorrow.”

He scattered that very sesame-seed, uncounted,
Saying :—* I will urge against thee an army greater tha.n
this.”

Sikandar, world-ruler, sensible,
Saw in these portents a great victory.

He" uttered a proverb:—* Whatever flies before (the
chaugén),
“ One can draw to one’s self by the chaugin.

If 4warad nazd-i-shih he substituted for 4rad az nazd-i-shah, the
second line will be :—
Brought fo the king (Sikandar) a rough message.
¢ Azband kushédan kém ” signifies—ad4 kardan-i-mudd’s.
The articles are—the ball, the bat, and the measure of seed,
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“ Perhaps for that reason the king (D4r4) gave the changdn
to me,
“ That I may draw the country to myself from him ?

“ Verily, the man form-recognizing (the geometrician) the
ball,

“ Places in his imagination as the form of the earth.

¢ Since the king has given to us the ball of the earth,
“I will by this ball take the ball (of superiority) from
him,”

When in this way he (Sikandar) made that explanation (of
the chaugén and ball),
He came to the sesame-seed in that matter.

He poured down the sesame in the palace court-yard ;
He summoned the birds,~—sesame-seizing.

In a moment the birds hastened to it;
They cleared the earth (the court-yard) of the sesame-
seed.

He said :—* In this (sesame-devouring) is an answer, path-
showing (clear),
“ As (the clear) oil that issues from the sesame-seed.

“ For if the king (D4ré) raised an army of (as numerous
as) sesame-seed,
«“ My army came—the bird sesame-devouring.”

After that, a measure of small mustard-seed
He gave, in return for the sesame, to the messenger,

In some copies, akhtar-shimés occurs. It here signifies—fil-gir, a lot-
taker.

‘Tn former days fortune-tellers used to understand the portents of the
stars.

“Supandin” (sipand) signifies—lkhardil, mustard, a pungent seed
used for affections of the eye, and seldom devoured by birds.

It means—Dérd’s army will not find mine weak,
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¢ The monarch of illumined judgment,—what orders he me,
“That I may perform the order of the crder-giver

(Dérs)?”

Sikandar knew that that one, apology-seeking,
Brought from the king (D4r4) a rough message.

With contemptuous rebuke, he said ::—* Relate the mes-

sage.”
The message-bringer loosed his purpose from its fastening.

86 The articles which he had in his own pack
He brought forth, and one by one held before him

(Sikandar).

When he had placed the things brought before Sikandar,
He opeued his tongue in respect to Dérd’s message.

First he entered upon (the matter) of the ball and chaugén,
Saying :—* Thou art a child; play properly (practice)
with this.

¢ And if the desire of contest come to thee,
“ Thy heart from foolishness will come to sorrow.”

He scattered that very sesame-seed, uncounted,
Saying :— I will urge against thee an army greater than
this.”

90 Sikandar, world-ruler, sensible,
Saw in these portents a great victory.

He' uttered a proverb:— Whatever flies before (the
chaugén),
“ One can draw to one’s self by the chaugén.

g8 If 4warad nazd-i-shdh he substituted for 4rad az nazd-i-shah, the
second line will be:—
Brought o the king (Sikandar) a rough message.
84 ‘“Azband kushddan kim ” signifies—ad4 kardan-i-mudd’4.
88  The articles are—the ball, the bat, and the measure of seed,
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“ Perhaps for that reason the king (D4r4) gave the changén
to me,
¢ That I may draw the country to myself from him ?

“ Verily, the man form-recognizing (the geometrician) the
ball,
“ Places in his imagination as the form of the earth.

“ Since the king has given to us the ball of the earth,
“I will by this ball take the ball (of superiority) from
him.”

When in this way he (Sikandar) made that explanation (of
the chaugén and ball), -
He came to the sesame-seed in that matter.

He poured down the sssame in the palace court-yard ;
He summoned the birds,—sesame-seizing.

In a moment the birds hastened to it;
They cleared the earth (the court-yard) of the sesame-
seed.

He said :—*“In this (sesame-devouring) is an answer, path-
showing (clear),
“ As (the clear) oil that issues from the sesame-seed.

“ For if the king (D4r4) raised an army of (as numerous
as) sesame-seed,
« My army came—the bird sesame-devouring.”

After that, a measure of small mustard-seed
He gave, in return for the sesame, to the messenger,

In some copies, akhtar-shimés occurs. It here signifies—fal-gir, & lot-
taker.

Tn former days fortune-tellers used to understand the portents of the
stars.

“Supandin” (sipand) signifies—khardil, mustard, & pungent seed
used for affections of the eye, and seldom devoured by birds.

Tt means—Dérd’s army will not find mine weak,
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Saying:—* If the king lead an army of that number

105

(numerous as the sesame-seed),
¢ Know my army also (to be) in this fashion.”

When the messenger experienced an answer hard like this,
He bound up his chattels on the back of his ass (and
departed).

He caused the answer from Sikandar to reach Dérd,—
An answer throat-seizing (choking) like pure (deadly)
poison.

He (the messenger) was enraged with that flippancy (of
answer) of the king’s (Sikandar),

For he regarded the enemy’s (Sikandar’s) argument
strong.

In that quarrel the world-possessor, Dérd,
Sought assistance from the men of Irén ;

From China, and Khwérazm, and Ghuznin, and Ghr,
The ground became of iron from the hoof of the war-
steed.

He (D4r4) collected an army like the mountain of Kéf,
All stone-wearing (with the hoof of the steed) and iron-
cleaving (with spear and arrow).

When the general took up the computation of the army,

-~ (His) reason became astonied at the numbering.
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Of fighting horsemen, skilful (firm) of stirrup,
Nine hundred thousand came into (his) reckoning.

When the world-seeker (Dérd) beheld that by his (count-
~ less) army
His country kept raising the wave of the sea.

1

“Rikab{ ” signifies—horsemanship.
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He urged an army like fire (the desolator) towards Rim;
Wherever he went he called the owl for that (prosperous)
land (now desolate),

He entered (the land of) Arman like the raging sea;
By the dust of his army, the foot of the wind became sluggish.

Ground above ground (height above height, stage to
stage), as far as the confines of Rim,

The sea raged (at being drunk up); the land trembled
(with its load).

The herbage on the earth became like lost treasure,

By reason of the (stamping of the) horses of steel-hoof:

If the king's foot acts like the sun (in diffusing light),

Wherever it turns (shines) it makes ruin.

Come, cup-bearer! that clear wine (of senselessness) soul-
giving.

Pour out, lightning like (quickly) to thy heart’s desire.

(If) T drink it (and die through rapture) it is heart (life)-
giving ;

(If) it indeed devour (overpower) me,—the dust (of the
grave) becomes my food (I die).

% Bfim khwéndan ” signifies—kharib sikhtan.

The owl, » filthy bird, delights in desolate ruined places.

The second line may be:—

‘Wherever he went, he called that land,—desolate.

By reason of the dust and smoke the wind had not the power of
motion to and fro.

Instead of “ptldd sum,” in some copies the following expressions
occur—paikéna sum, a horse whose hoof is like an arrow in hardness
and sharpness; khusfda sum, or khushida sum, a hardened hoof.

Tt is considered proper for a horse to have a hard hoof.

If I drink this wine my heart becomes illumined, and if the wine
overpower me, then I become non-existent.

The first line refers to the next world, the second to this.

The holy traveller’s drinking the wine of senselessness signifies—his
being alive in the rapture of senselessness and of beholding the majesty
of God.

The couplet shows that, in both states,—whether he devours the wine
or the wine devours (masters) him—perfect profit is the holy traveller’s.
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CANTO XXV.

SIKANDAR’S SETTING HIS ABRMY IN ARRAY FOR WAR
wiTH DARA.

How good a property is information (regarding the pre-
serving of the means of livelihood).
God forbid that the world should be void of this coin.

Of the people of the world—raises loftily his head that
man
Who is skilful in the business (of livelihood) of the world :

He travels not this path (through the world) in pastime
(careless of his own end) ;
He preserves the pack from the robber:

He casts not from his own load that weapon (needle,
sieve, knife, ete,)
By which, one day, he may make his work easy.

Cast not away (in the hot season) the skin of coarse leather,
(the leathern garment) though it be vile to thee ;
For, in the cold season, it will be of use to thee.

On the mountain-slope died that ass
That, through carelessness, took not his housings with him.

The narrator (Nizdmi) of the royal explanation (of this
history)
Gave information to the inquirer, in this way,

Saying :—When Ddrd led his ally to (the land of) Arman,
Thou wouldst have said,—the day of resurrection has
- appeared |

In some copies, ’4r instead of khéar occurs. ’
See canto xxiv. couplet 112.
“Kol” signifies—a garment of sheep-hide worn by darveshes,
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Of his action (of fury) no knowledge was Sikandar’s

That he would bring the resurrection (a host) in battle
against him.

Refugees, tribe on tribe, arrived,

Saying :—“The storm has brought the torrent (Ddrd’s
army) to the sea {our cities of Arman) :

¢ Dérd’s assault has come from the path (of our cities) ;
¢ The land has become black with the steel-clad ones.”

An inquirer (a man of knowledge of Sikandar’s army) said :
¢ The enemy (D4r4) intoxicated
¢ Is, night and day, careless wherever he is.

¢ If the king make a night-assault against him,
“Verily he will put (drive) him forth from his country.”

Sikandar laughed, and gave him reply,
Saying :—* The sun seizes not the world stealthily.

“ At the time of rein-twisting (assaulting)—for a king
¢ It is not proper to conquer by stealth.”

“«Zinhirfyin” signifies—those seeking protection and making com-
plaint of wrongs.

Plutarch says:—

On the 31st September, B.c. 329, on the eve of the battle of Arbela,
the two armies being in view of each other, Darius kept his men under
arms and took a general review of them by torch-light.

Alexander suffered his Makedonians to repose themselves, and with
his soothsayer, Aristander, performed some private ceremonies before
his tent and sacrificed to Fear.

The oldest of his friends, and Parmenio in particular, when they
beheld the plain between Niphates and the Gordean mountains all
illumined with the torches of the barbarians, and heard the tumulcuous
and appalling noise from their camp, like the bellowing of an immense
sea—were astonished at their numbers, and observed among themselves
how arduous an enterprise it would be to meet such a torrent of war in
open day.

They waited on the king and advised him to attack the enemy in the
night, when darkness would hidé what was most dreadful in the combat.
Upon which he gave them answer:—*I will not steal a victory !”
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Another spy began, |
Saying :—* D4r4 prepared not such an army

i
“ That, in the imagination, could compute it
¢ Those persons (officers) who are army-understanding.”

Sikandar said to him :—‘ A sharp sword
¢ Makes shreds of the hide of a hundred oxen.

“ To a wolf,—that is savage,
 What fear of the numerousness of the sheep P*’

20 To the army, such an excellent reply,
From the lofty monarch, was agreeable.,

Every moment, news became more ardent (instant),
That the raging dragon (Dérd) had come.

When Sikandar knew that that fierce cloud
Brought forth, thunder-like, the sword’s flash (of battle),

He sent (a messenger),—that an army, from every
region,
Should set out to the monarch’s door.

From Egypt, and Afranchiya, and Rim, and Russia,
An army, bride-like, became arrayed.

25 When that countless army became massed,
He sought the enumera.tioP of the names of the renowned

ones.

The general gave information that six hundred thousand
Warriors, extraordinary horsemen, were mustered.

17 The agent to the verb (compute) is the word « officers” in the second
line,

21 Compare—pfl-i-damén ; mér-i-damén ; bahr-i-damén,

26 “Mufrad-sawar” signifies :—
(2) Kase ki dar sa.wairi yak té,e wakt bashad. '
(%) Kase ki dar bahédfirf yaka yaka bishad.
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When the business (mustering) . of the army became
completed,

He prepared an assembly (muster)—without wine-cup or
music.

The brains (sages) of Rdm sate attentive;

They made the wax (of the heart) soft, in love for the
king.

Of Déré’s action (in invading his kingdom) and of his
strife,—the king

Urged speech, and was perturbed as to his (Déré’s) action.

Thus he spoke, saying :—* That renowned monarch (Dér4),
“ Has bound his loins for seeking contest :

 Of peace or of war,—what plan shall I make with him,
¢ For this matter has reached near to strife ?

¢« If, forth from the scabbard,—I bring not the sword,
¢ They will not bring forth my name for manliness.

¢ And if I take the crown from one crown-worthy,

. “I shall have girded my loins in tyranny against myself

34

(a king).

“ When (if) I put (drive) the Kayén king (Dérd) forth
from this country (of Irdn):

¢ This highway robbery on the Kayin king (and tyranny
against myself)—how may I commit ?

If muhr be read for mihr, the second line will be :—
They made the wax (of the heart) soft to the seal (of command) of
the king. .

If rind pechida be read for rand va pechid in the second line, we
have:— -
(a) Perturbed as to his (DAir4’s) action, urged speech.
() Urged, as to his (Dard’s) action, perturbed speech.

Sikandar unfolded the difficulties of the war to his officers,and thuns
showed his kmowledge and far-sightedness. See couplet 31.

For respect KayAn (sing. Kay) is repeated and put in the plural.

In the first line, ki stands for chd.

Of Kayhn descent none remained save Dérd.

Kayén is said to be contracted from Kaywén, Satarn.
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] fear less by this turpitude (of assaulting one of Kaydn
descent),—fortune’s star
¢ Should give superiority to my enemy.

¢ In this usage and way, what is plan
¢ By which our work may not be ruined ?

“ By sound reflection and correct judgment,
“Ye may bring forth the answer to this matter.”

The world-experienced old men of lively sense,
When they heard the speaker’s (Sikandar’s) speech,

Opened at once their tongue in reply ;
They renewed their prayers for the lord of the marches,
(Sikandar),

“Saying :—Verdant of head be that auspicious tree

(Sikandar),
* Whose name is lofty, and power great |

¢ Fresh be the world by his crown and throne !
“The crown of his door be his enemy’s head!

“ Every judgment of thine is (strong) like the truereligion
(of Isldm) ;
“ Why is it necessary to seek out the truth from us?

‘“But, we pass not beyond thy command ;
“ We travel only by the path of thy command.

“In such a way it comes to the mind of the world-experi-
enced ones,
“ Verily—of the approved wise ones,

‘Whoever ca.uselessly designs a person’s ruin,—fortune becomes his
enemy and ruins him.

Kings used to affix the heads of their enemies to the gates of thelr
cities,
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¢ That, when the heart of the malice-seeker (Ddrs) became
malicious,

“ Every - thorn (of irritation) and dart (of alienation)
sprang up from (Ddrd’s) path.

¢« Kindle thou also the fire of malice (as to Dérd) ;
« For fire, malice (of the enemy)-consuming, is auspicious !

“Thou art a new cypress; the enemy (Dérd), an old
willow :

“ Where exalts the (old) willow its head (in equality) with
the (young) cypress tree ?

«“ It is the season of making anew the old garden (of
Diérd’s empire) ;

% [ts trees, bent down with age, (are) in the list for cutting
down.

¢ With the brocade of this (thy) empire of new age,
« Adorn the cradle of the bride of the world (old
become) !

“ Thy enemy is the tyrant;
¢« The peasant turns away his head (vevolts) from his
injustice.

« For thee,—why is it necessary to fear that one,
“Who has many enemies (the injured peasants) even of
his own house (country) ;

« Draw.the pen upon (efface) the tyrant-rule;
« Satisfy the complaint of the people (against Dird).

Otherwise, the first line may be :—
Now is the making new the time of the old garden (of the world).
If nuwén r4 be read for nuwin dar, in the second line, we have :—
Now is the cutting down of the list of the old trees.
From couplet 49 it appears that the garden signifies—the world, not
Déré’s empire.
« Kifayat (bas) kardan-i-beddd ” signifies—ddr kardan-i-bad{.
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« Qince the empire (of Irdn) is sated of thy enemy,
« Plant boldly thy foot for enemy-overthrowing !

¢ Shut up the bread in an oven so hot ;
«« Make sharper the rein of (urge) the steed of resolution
(against Dérd).

¢ Where the king’s foot is our head is (in homage).
“Tn this matter (of homage), where the heart that is
better P

“ Who may upset the king’s desire ?
“To whom is the boldness that he should express this
breath ?

“The permission (advice) of the guide (the counsellor,
Aristotle) ends in this,—

“ That the king should not exercise aggressiveness in
respect to blood-(shedding) :

« Should preserve the honour of the throne of the Kayin
kings :
¢ Should not first bind his loins for blood-shedding.”

When Sikandar, in respect to that matter (of assanlting
Diérd), '
Found this aid from the army-leaders,

In accordance with the permission (advice) of his com-
panions (councillors),

He became concordant, as to army-leading (against
Dars).

One day, when from Time’s revolution
Concordant fortune came to his hand,

With auspicious omen, with arrangements for (clearing)
the road.
He ordered that the army should move from its place.

88 In this matter,—where the heart better (in judgment that Sikandar’s)?
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Victorious in battle, rein-turning (proceeding) went—the
king,

Loins tightly girt, against the malice of his enemy.

Like the raging lion,—of the sword of steel,
A key for territory-conquering in his hand !

An army like the hornet with sharp sting;
Even more (in number) than a swarm of hornets.

The banner was sought (made) from the lofty banner
That remained of the victorious Firidin,

At the time when that time was favourer;
And the sky was of friends the cherisher.

¢'Inén-t4b shudan ”’ signifies—rawin shudan.

¢ Shamshir "’ is compounded of—shém, a claw, and shir, a lion. They
used to make swords in the fashion of a lion's claw. As the lion’s claw
is the key to victory, so is the king’s sword.

Couplet 67 is joined to couplet 66.

“ Nishén justan” signifies—'alam sikhtan.

¢« Béz just* occurs in some copies instead of justa shud.

Herodotus nowhere mentions the standard of Persia ; Xenophon states
that the royal ensign was a golden eagle with its wings resting upou a
spear ; and Quintin CQurtius describes it as the same in the time of
Sikandar.

But, though the Persians bad an eagle as an ensign, this is no reason
for concluding that the standard of Kdvah did not also exist.

Anterior to the service which led to the adoption of the apron of
Kévah, there must have been a royal standard, and this probably was
the eagle. The Persian historians state that the sacred banmer of
Kévah was seldom unfurled.

Since the introduction of the faith of Islim a variety of colours or
flags has been adopted, of which the commonest has been a representa-
tion of the Zu-l-fikdr, or two-edged sword of *Al{; but the sovereigns of
Persia have for many centuries preserved as. the peculiar arms of the
country the sign of Sol in the constellation of Leo,—a lion couchant
and the sun rising at his back. This device has not only been sculptured
upon their palaces and embroidered on their banners, but also converted
into an order which, in the form of gold or silver medals, has been given
to the distinguished of the empire.

The sign of Sol in Leo was probably first adopted by Kay Khusrau
bin Kay Kub4d, who began to reign A.m. 634 (a.p. 1236).

From couplet 68, it appears that fwo standards belonged to Fir{dan

18
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Much higher than the Kévah standard,
He fastened to the spear-head of his (Firidin’s) standard
a blue silk banner.

(in Pahlav{, Friddn; in Dari, Afr{dun, the Arbaces of the Greeks,
B.0. 748-730), son of Abtin, of the offspring of Tahmuras; one (the
Firiddn standard) that he kept over his own head, and the other (the
Kévah standard) over the heads of his officers.

The Firfdtn standard, passing from Sultdn to Sultdn, may have
reached Sikandar; while the Kivah standard (necessary for the gaining
of victory) remained with the descendants of Fir{dn.

The Kdvah standard comsisted of a deer's hide embroidered with
hundreds of forms, which Jibra,il, by God’s order, had brought to
Hoshang, the father of Siydmak ; and by virtue of which he overpowered
the Dev-i-sap{d, the slayer of his son, Siyémak.

By the passing of time it came into the hand of a widow, who sold it
to Kévah, a blacksmith of Isfdhén, and Kévah used that hide as an
apron.

Y Then Zubhék, of the offspring of *Ad bin Iram S4m bin Nuh, became
Kin_ of Férs, by reason of his exceeding tyranny, something in the form
of twc snakes appeared between his shoulders—so that he became «of
dragon .orm.”

Some say that the Devil, who had long been subservient to Zuhhék,
desired at last to kiss his shoulders, and that two serpents immediately
fastened on the spot where he had imprinted his kiss,and fed incessantly
on his flesh. The Devil then told him that alleviation of torment would
be obtained only by the daily application of the brains of two men to
the afflicted part. The jails in consequence were soon emptied.

Two of his sons having been taken to appease the serpents, and the
turn having reached the third,—K#vah flew to arms and, with his apron
displayed as a banner from a spear’s head, marched at the head of the
insurgents. He defeated Zuhhék in battle and slew him.

Discovaring the retreat of Firfddn, then sixteen years of age, he
placed him on the throne, and Kévah’s apron became the great banner
of Persia, known as the Kdvan{ dirafsh,

By Fir{dtn and his successors it was richly ornamented with jewels
and lodged in the royal treasury, whence it was never carried, save when
the king marched in person.

At the battle of Kédissfa this standard fell into the hands of the
Arabians, who found it among the spoils of Yazdagird, defeated by Sa’d,
General to Khalifa "Umar, in Ao.D. 636,

"Umar ordered them to strip the jewels from the banner and to dis-
tribute among the companions and the necessitous.

It is #aid that Zoroaster was descended from Firfdfin, and Cyrus from
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A pine shaft, fifty yards (in length),
Nourished in liver-blood.

70 On it a (banner of) dragon-form in silk,
At (seeing) which a cry of terror came to the beholder.

On its point, the tassel fixed, formed of a lock of hair of the
ox-tail,
Like the black cloud on the mountain-top.

At farsangs from afar was conspicuous

A black eagle (the black hair of the ox-tail tassel)—its
feathers and wings (the blue silk) of splendour (of
gold).

That dragon (Sikandar) went with such an army (with
wagp-sting).
Such a dragon-form (dragon-banner) at its head :

He made the world dusty with his tumult,—
For what? For a handful of dust (of this pitiful earth) !

75 Of this dust of cat-colour (grey, deceitful) how much (wilt
thou take thought)? How long
Can one, by lionishness, make it wolf-bound (captive) ?

Kévah ; it is also related by Mirkhond that Ibrihim lived in the time
either of Zuhhédk or of Firiddn. "

Some of the prisoners doomed to feed the serpents took refuge in
Mount Ararat and founded the present race of Kurds.

72  The standard is likened to a black eagle on account of the blackness
of the silk.

Nagiru-d-din says :—

Piridtn’s standard was not in Sikandar's possession (as nght be
supposed from couplet 66) ; but at an auspicious time, after inquiring of
the old men and after understanding the tale of its superiority, he made
another standard for himself in the fashion of the standard of Firiddn,
but loftier.

74  From couplet 74-85 Nizdmi speaks.

¢« Qurba az baghal afgandan” mgmﬁes—lettmg the cat out of the
bag; abandoning deceit.

7§  “Gurba dar ambén dashtan” sigmﬁes—-keepmg the cat in the bag;
having secret deceit.
18 *
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A perverse morsel is the world,
In it, (for the devourer) is sometimes the sweetmeat (joy) ;
sometimes the liver (grief).

The sky in sublimity ; the earth in profundity—
This one is the blood-tray ; that one, the dust-tray.

On these two blood (stained) trays,—written,
With the blood of Siyawush, much of the tale (of tyranny
of the sky and earth).

The likening of the earth’s dust to the cat is on account of its grey
colour; of its devouring men’s food, which by every artifice it endeavours
to obtain ; and of its mode of mouse-catching, wherein it lies apparently
asleep, really in ambush.

The first *chand” signifies—t4 chand.

The second “ chand ” signifies—t4 kai.

“Gurg-band ”’ signifies—the state of a man surrounded by seven
wolves 5o that there is no hope of life; or a strong band by which they
restrain wolves.

““ Pechfda sar’ signifies—sar bastd; nd ma’tum, ham mukhslif, do

The world is like a morsel of food, whose mystery is unknown.
(Yes ; this much is known)—there is in it sometimes the sweetmeat
(of ease); sometimes the (blood, or grief of the) liver.

God Most High has said :—The creating of man is for the enduring
of toil.

¢ Tasht-i-khn ” ~signifies—a basin that, at the time of slaying the
malefactor, they place beneath his neck so that his blood may fall into
the basin and not on the carpet; here it means—the earth, by reason of
its taking and absorbing the blood.

“ Tasht-i-khak{” signifies—a basin full of dust, with which they
conceal the blood of the slain man by pouring it on the earth ; here it
means—the sky by reason of its roundness and loftiness.

" In the world is noease; for the earth is the man-slayer, and the sky
the blood-concealer.

“ Tasht-i-khin " may signify—the earth stained with dust.

“Tasht-i-khdk{" may signify—the sky stained with the ruddiness
(blood) of the crepuscle.

There are two trays—the sky, full of dust ; the earth, full of blood.

“ Khin-i-Siyawush ” signifies—the name of a wood (bakam) with
which they dye garments red. This wood is produced from the blood
of Siyawush (the son of Kay K4,us), whom, guiltless, Afrasiyib, King
of Téran, slew. Wherever his blood fell on the earth this wood

sprang up.
. ‘=~ 2bn dumanmeatanon (nf the tvranny of lky and
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The earth devoured; and (from now) up to the time of
devouring them much time has not passed,
Yet its belly is not sated of devouring them (guiltless).

If the earth bring forth its stock in trade (the blood of
guiltless ones devoured),
It would bring forth (reveal) allits dust (drowned) in blood.

In this basin (of blood, i.e. the earth) the lament of none
(of the guiltless ones) falls (is effective);

For the road is closed against the grievance-redresser (who
would shatter the basin and give release).

When it (the basin of the earth) closed the path of (man’s)
complaint by the throat,
The complainer throat-bound (silent is) best.

Best—that thou make a fortress of thy own screen (of
retirement) ;

Perform thy work in silence (uncomplaining, preparing for
the next world),

Come, cup-bearer | that fire, repentance-consuming (wine

of senselessness),
Kindle in the hearth of my brain.

In assembly-illuminating (on beholding God’s majesty) my

heart is happy, . _
Like the candle, when the fire (of wine) is in the head.

earth) is written with the Khin.i-Siyawush (the blood of Siyawush, or
the wood bakam); and the ruddiness (blood) of the crepuscle on the
gkirt of the sky is the sign of the slaughter of Imim Hasan and Imém
Husayn (may God be satisfied with them !). o

Then, by beholding the ruddiness (blood) of the eorpustfule,m evident
what a quantity of the blood of Sulténs, name-possessing, has been
poured into this basin; and, by seeing the wood bakam, how many
bodies of men of good name have been mixed with the dust.

« Khurd-i-shén” signiﬂes—khurdan-i-shé.n.

« Guld basta,” in the second line, signifies—silent.

¢ Gult bastan” signifies—to strangle. _

Higér kardan. See canto xix. couplet 240 ; xli. 136.
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CANTO XXVI.

Dara’s EXPRESSING AN OpinioN To HIS COURTIERS ON
STRANDAR’S AOTION.

From his justice is the goodness of the wise man (being
contented) ;
The shelter of God is his shelter-place.

That one who in this country (of justice) is not contented,
Is not wise in the opinion of the wise.

Wisdom is a good neighbour ; on that account it is bad
That it should be the neighbour of the street of the foolish.

‘When thou expressest breath in the street of the foolish,—
Best,—if thou utter little of the tale of wisdom,

In this village (of the world) his house prosperous made
that one
Who made his neck free from chieftainship.

If thou also lay down the neck-load (of chieftainship) from
thy shoulder,

Thou wilt utter no cry on account of the neck-strikers
-(tyrants) of the earth.

Be (contented), river-like, with thy own fortune ;
Fashion out thy own profit by thy own nature.

Until the day of death, in hospitality to thyself,
Be that tree leaf-making of itself (and beg not of others).

The man covetous of the world makes his own reason (that was his
good neighbour) of bad repute.

At the time of rain the river mounts in waves and causes profit (water)
to reach to the other streams; even so is the state of the contented man
at the time of plenteousness,

“Kéz ” signifies—késh.

By tyranny become not gross with the wealth of others; for it will be
agreeable neither in this world nor in the next; thou wilt give back to
them their rights,



10

15

14
w

CANTO XXVI.J DARA ON SLKANDAK S AULLUN. ~-

When the silkworm devours the victuals (mulberry-leaves)
of men,

Its body becomes all thick like the finger; and it vomits
back (as silk) the food eaten.

Of the sages (fire-worshippers) an old man, the narrator,
Made representation from the sages, thus :—

That when the King of Rim came arrayed,—
In his hand both the sword, and also wealth,

The news became ardent (instant) in every land and clime
That forth from Rém had come the dragon (Sikandar) ;

Head-uplifted for conflict with Diré ;
Prepared—every weapon of contest.

By these glad tidings it was the feast of Nau-roz for the
world (of Irén);
For Dard’s injustice was world-consuming.

By him, the land and the army altogether
Became distressed by reason of his oppression.

For Déré-reverencing the disposition (of the people) risen

(and departed) ;
With love for Sikandar the heart was adorned.

When Déré, of river heart (full of power and resource),

knew )
That the wave of Sikandar’s army surpassed the (wave of

the) sea,

Of old men, illumined of soul and opinion-expressing,
He secretly prepared an assembly.

See canto xxii. couplet 12. ] .
Déré haa the epithet « daryé,e dil” by way of comparison to the ides
in the second line ; otherwise, it is inappropriate,
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A perverse morsel is the world,
In it, (for the devourer) is sometimes the sweetmeat (joy);
sometimes the liver (grief).

The sky in sublimity ; the earth in profundity—
This one is the blood-tray ; that one, the dust-tray.

On these two blood (stained) trays,—written,
With the blood of Siyawush, much of the tale (of tyranny
of the sky and earth).

The likening of the earth’s dust to the cat is on account of its grey
colour; of its devouring men’s food, which by every artifice it endeavours
to obtain ; and of its mode of mouse-catching, wherein it lies apparently
asloep, really in ambush.

The first “chand ” signifies—t4 chand.

The second “ chand” signifies—t4 kai.

“Gurg-band ”’ signifies—the state of a man surrounded by seven
wolves so that there is no hope of life; or a strong band by which they
restrain wolves.

¢ Pech{da sar” signifies—sar bastd; nd ma'tum, ham mukh4lif, do
rang.

The world is like a morsel of food, whose mystery is unknown.
(Yes ; this much is known)—there is in it sometimes the sweetmeat
(of ease) ; sometimes the (blood, or grief of the) liver.

God Most High has said :—The creating of man is for the enduring
of toil.

“ Tasght-i-khén ” \signifies—a basin that, at the time of slaying the
malefactor, they place beneath his neck so that his blood may fall into
the basin and not on the carpet ; here it means—the earth, by reason of
its taking and absorbing the blood.

¢ Taght-i-khdk{” signifies—a basin full of dust, with which they
conceal the blood of the slain man by pouring it on the eaxth ; here it
means—the sky by reason of its roundness and loftiness.

In the world is no ease; for the earth is the man-slayer, and the sky
the blood-concealer.

¢ Taght.i-khin ” may signify—the earth stained with dust.

“Taght-i-khik{” may signify—the sky stained with the ruddiness
(blood) of the crepuscle.

There are two trays—the sky, full of dust; the earth, full of blood.

“ Khin-i-Siyawush” signifies—the name of a wood (bakam) with
which they dye garments red. This wood is produced from the blood
of Siyawush (the son of Kay Ké,us), whom, guiltless, Afrasiyéb, King
of Thran, slew  Wherever his blood fell on the earth this wood
sprang up.

O thasa two basing the circumstance (of the tyranny of sky and
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The earth devoured; and (from now) up to the time of
devouring them much time has not passed,
Yet its belly is not sated of devouring them (guiltless).

If the earth bring forth its stock in trade (the blood of
guiltless ones devoured),
It would bring forth (reveal) all its dust (drowned) in blood.

In this basin (of blood, %.e. the earth) the lament of none
(of the guiltless ones) falls (is effective);

For the road is closed against the grievance-redresser (who
would shatter the basin and give release).

When it (the basin of the earth) closed the path of (man’s)
complaint by the throat,
The complainer throat-bound (silent is) best.

Best—that thou make a fortress of thy own screen (of
retirement) ;

Perform thy work in silence (uncomplaining, preparing for
the next world),

Come, cup-bearer | that fire, repentance-consuming (wine

of senselessness),
Kindle in the hearth of my brain.

In assembly-illuminating (on beholding God’s majesty) my

heart is happy,
Like the candle, when the fire (of wine) is in the head.

earth) is written with the EKhtn-i-Siyawush (the blood of Siyawush, or
the wood bakam) ; and the ruddiness (blood) of the crepuscle on the
gkirt of the sky is the sign of the slaughter of Imém Hasan and Imém
Husayn (may God be satisfied with them !). )

Then, by beholding the ruddiness (blood) of the corpnsc:.ule,is evident
what a quantity of the blood of Sulténs, name-possessing, has been
poured into this basin; and, by seeing the wood bakam, how many
bodies of men of good name have been mixed with the dust.

« Khurd-i-shén ” signiﬁes—khnrdan-i-shﬁn.

« Guld basta,” in the second line, signifies—silent.

¢« Gult bastan” signifies—to strangle.

Higér kardan. See canto xix. couplet 240 ; xli. 136.
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A perverse morsel is the world,
In it, (for the devourer) is sometimes the sweetmeat (joy);
gometimes the liver (grief).

The sky in sublimity ; the earth in profundity—
This one is the blood-tray ; that one, the dust-tray.

On these two blood (stained) trays,—written,
With the blood of Siyawush, much of the tale (of tyranny
of the sky and earth).

The likening of the earth’s dust to the cat is on account of its grey
colour; of its devouring men's food, which by every artifice it endeavours
to obtain ; and of its mode of mouse-catching, wherein it lies apparently
asleep, really in ambush.

The first “chand*’ signifies—t4 chand.

The second “ chand ” signifies—t4 kai.

“@Gurg-band” signifies—the state of a man surrounded by seven
wolves so that there is no hope of life; or a strong band by which they
restrain wolves.

¢ Pechida sar” signifies—sar bastéd; nd ma'tum, ham mukhilif, do

The world is like a morsel of food, whose mystery is unknown.
(Yes ; this much is known)—there is in it sometimes the sweetmeat
(of ease) ; sometimes the (blood, or grief of the) liver.

God Most High has said :~—The creating of man is for the enduring
of toil.

“ Taght-i-khan ” ~signifies—a bagin that, at the time of slaying the
malefactor, they place beneath his neck so that his blood may fall into
the basin and not on the carpet ; here it means—the earth, by reason of
its taking and absorbing the blood.

% Taght-i-kh4k{” signifies—a basin full of dust, with which they
conceal the blood of the slain man by pouring it on the earth ; here it
means—the sky by reason of its roundness and: loftiness.

In the world is no ease; for the earth is the man-slayer, and the sky
the blood-concealer.

“Taght-i-khtn * may signify—the earth stained with dust.

“Tasht.i-khék{” may signify—the sky stained with the ruddiness
(blood) of the crepuscle.

There are two trays—the sky, full of dust; the earth, full of blood.

“ Khtin-i-Siyawush” signifies—the name of a wood (bakam) with
which they dye garments red. This wood is produced from the blood
of Siyawush (the son of Kay KA,us), whom, guiltless, Afrasiyib, King
of Téran, slew. Wherever his blood fell on the earth this wood
sprang up.

On these two basins the circumstance (of the tyrammy of sky and
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The earth devoured; and (from now) up to the time of
devouring them much time has not passed,
Yet its belly is not sated of devouring them (guiltless).

If the earth bring forth its stock in trade (the blood of
guiltless ones devoured),
It would bring forth (reveal) all its dust (drowned) in blood.

In this basin (of blood, i.c. the earth) the lament of none
(of the guiltless ones) falls (is effective);

For the road is closed against the grievance-redresser (who
would shatter the basin and give release).

When it (the basin of the earth) closed the path of (man’s)
complaint by the throat,
The complainer throat-bound (silent is) best.

Best—that thou make a fortress of thy own screen (of
retirement) ;

Perform thy work in silence (uncomplaining, preparing for
the next world),

Come, cup-bearer! that fire, repentance-consuming (wine
of senselessness),
Kindle in the hearth of my brain.

In assembly-illuminating (on beholding God’s majesty) my

heart is happy,
Like the candle, when the fire (of wine) is in the head.

earth) is wrilten with the Khén-i-Siyawush (the blood of Siyawush, or
the wood bakam) ; and the ruddiness (blood) of the crepuscle on the
skirt of the sky is the sign of the slaughter of Imim Hasan and ImAm
Husayn (may God be satisfied with them !).

Then, by beholding the ruddiness (blood) of the corpuscule, is evident
what a quantity of the blood of Sultins, name-possessing, has been
poured into this basin; and, by seeing the wood bakam, how many
bodies of men of good name have been mixed with the dust.

“ Khurd-i-shdn” signi:ﬁes——k_imrd.an-i—shén.

“ Gulé basta,” in the second line, signifies—silent.

“ @ult bastan” signifies—to strangle.

Higér kardan. See canto xix. couplet 240 ; xli. 136.
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CANTO XXVL

DARA’s EXPRESSING AN OpinIoN To HIS COURTIERS ON
STEANDAR’S ACTION.

1 From his justice is the goodness of the wise man (being
contented) ;
The shelter of God is his shelter-place.

That one who in this country (of justice) is not contented,
Is not wise in the opinion of the wise.

Wisdom is a good neighbour; on that account it is bud
That it should be the neighbour of tho strect of the foolish,

When thou expressest breath in the stroct of the foolish,—
Best,—if thou utter little of the tale of wisdom,

5 In this village (of the world) his house prosperous made
that one
Who made his neck free from chieftainship.

If thou also lay down the neck-load (of chieftainship) from
thy shoulder,

Thou wilt utter no cry on account of the neck-strikers
-(tyrants) of the earth.

Be (contented), river-like, with thy own fortune ;
Fashion out thy own profit by thy own nature,

Until the day of death, in hospitality to thyself,
Be that tree leaf-making of itself (and beg not of others).

R

8 The man covetous of the world mukes his own renson (that wus his
good neighbour) of bad repute.

7 At the time of rain the river mounts in waves and eausos profit {water)
to reach to the other streams; even so is the statc of the contentod man
at the time of plenteousness.

8 “Kéz” signifies—kdsh.

By tyranny become not gross with the wealth of others; for it will be

agreeable neither in this world nor in the next; thou wilt give back to
them their rights,
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When the silkworm devours the victuals (mulberry-leaves)
of men,

Its body hecomes all thick like the finger; and it vomits
back (as silk) the food eaten.

Of the sages (fire-worshippers) an old man, the narrator,
Made ropresontation from the sages, thus :—

That when the King of Rim came arrayed,—
In his hand both the sword, and also wealth,

Tho news hoeamo ardent (instant) in every land and clime
That forth from Rim had come the dragon (Sikandar) ;

Head-uplifted for confliot with Déré ;
Prepared—ovory weapon of contest.

By theso glad tidings it was the feast of Nau-roz for the
world (of Irdn);
For Dird's injustice was world-consuming.

By him, the land and the army altogether
Bocame distressed by reason of his oppression.

For Déré-reverencing the disposition (of the people) risen

(and departed) ;
With love for Sikandar the heart was adorned.

When Dird, of river heart (full of power and resource),

know
That the wave of Sikandar's army surpassed the (wave of

the) sea,

Of old men, illumined of soul and opinion-expressing,
He secretly prepared an assembly.

Bes canto xxii. couplet 12. ' .
Dérk has the epithet * daryk,e dil” by way of comparison to the ides

in the seoond lige; otherwise, it is inappropriate,
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Of everyone versed in affairs, with true judgment,
He sought out a remedy in regard to that contest.

20 How he might bring defeat to the enemy (Sikandar);
How he might make the power (the calamity) of the sky
foot-bound (captive) :

From the road-guide (councillor) what sorcery should he

learn,
That he might issue (safe) from the action with Sikandar.

Since he had seen him (Sikandar) victorious in battle,
He had feared his (Sikandar’s) battle-winning,

None devised his (Dérd’s) remedy in that matter ;
No comforter suffered grief for him.

When they had discovered that he was arrogant ;
Was in passion hot (for tyranny) like fire,

25 Would listen to the words of none,—
They were altogether silent in respect of that matter (of
counselling ).

In descent from the wrestler Zanga (son of) Shivavin (of
Irin)
There was a chief renowned among the renowned :

Firdburz by name—in pomp and power,
Whose body was like a cuirass ; (and) whose arm, & maco.

In that assembly-place he was for (offecting) u treaty (by
obsequiousness):
He was versed in affairs of the ancients.

vk % e b s g R e R

22 The agent to the verb (had seen) is the word none in couplat 23,

26 ‘: Shéva.ré'n " may also signify—the namo of w town near (anjs
(Nizdmf's birthplace). It is doubtful whother it bere means the nume
of a town or the name of & person.

g7 “Firdburz” is compounded of—fird, lofty or tall; burs, loftiness,
tallness,

28 “Bay'at” signifies—'ghd bastan ; tadbir,
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Ho uttered praises on the king and on the king’s’ as-
sembly,

Saying :—Prosperous be throne and crown by thee !

Be void—ncither the world of thy name,
Nor the revolution (of the sky) of thy ease!

My decensod grandfather of former times
Spoke to me of his own counsel, thus,

Saying :— When Kay Khusrau made the resolution of
(going to) tho cave (in Mount Alburz),

“ He gave by means of that bejewelled cup (world-
displaying) intelligence,

* That not long hence,—in the constellation of our (Kayén)
ompiro (of Irdn),

“ The star would descend from the culminating to the
sotting point :

“ (That) an arrogant one would come forth from Rum ;
“ Would set fire to every fire-temple :

* Would bring within his power all the country of Persia;
“ Would excreise sitting on the throne of the Kayén kings.

“ Would seize the world; but algo would not remain in
place ;

“ Would also, in the end, one day fall from his feet (in
death) |

Beo the Shah.Néma,

The jowolled cup is not that of Jamsh{d, but that of Kay Khusrau
(Cyrus, n.c. 55B).

“TAl ' signifies—burj, & constellation, ,

“7T4 ua der " in said to bo contrary to idiom. It should be—té ba der,
signifying~—ba'd.i-der,

Appurently fire-worshipping was practised in the time of Kay Khusrau
{Cyrus, 8.0, 558), or before the time of Zardusht, who is said to have
lived in the time of Gushtasp (8.0, 519).

Here ends the counsel of Zanga, son of Shévarin; Firiburz now

speaks.
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¢ God forbid—that this man of Rimish descent (Sikandar)
¢ Should fall into that form ! Let it never be!

“ Best,—if the king (Ddrd) write on ice (efface) his
(Sikandar’s) name, :
“ And permit him no repose in thig land.

“ Tt is not proper that by him (Sikandar) thy empire (of
Irdn) should be distressed,

“ For the poor man (Sikandar) strives mightily for trea-
sure.

“ Send him some charm that he may submit ;
“ That he may countent himself with one (country of) Rim
only.

“ A pleasant deceit is better than unpleasant angor;
“ It is better to scatter water (to quench malice) than fire
(of war).

“ Rely not on the force of}thy OWN arm;
“ Preserve the weight (the respect) of thy own balance (of
dignity).

“ Bring him not to such a point of rago that he gather
malice ;

“ The (contemptible) bitter tincture assaults (destroys)
the (hard) iron.

“ If lionish ferocity fall from (fail) the lion,
“ The refractory mule brings low his brain,

“ It is proper to hold the world by administration ;
“ Thence to exalt the standard.

See couplets 32 and 88.
Kazo may refer'to Dérs,
8ee canto xix. couplet 159,
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“ Bring him forth (cast him down) from the claim of
equality ;

“If he obtain this rank (of equality) he will exercise
sovereignty.

“ Every grain that is of equal weight with gold,
“ They bring it into reckoning by the scale of gold.

“ Many o torrible rending lion—
“ That comes to the dust from a thorn (spear)-point.

“ When thou exercisest ardent malice with a vile scorpion
(Sikandar),

“ Consider it not small (contemptible) if thou practice
cautiousnoss.

“ Think of that little gnat, sting-possessing,
“ That said to the mighty Nimrid :—Hold thy head in
front (lowered in respect, for I shall slay thee) |

“ World (-sovereignty) is that one’s who in strife
* Put tho mark of the man on (esteemed as a brave man)
suy (moean) man,

“ The hungered one—when he devours roast meat with
the lion,
‘ Uses hasto for the fattest morsels.

Fent e st e

“ Ham.'iydr" signifies—ham-wazn,

Otherwiso ;—

Prenerve thysolf and givo Sikandar something, and thence raise the
standard (of march); for in contest thy reputation is nothing. If thou
provail it is no great matter, for Sikandar's father was thy tributary.
If thou suffer defeat, thy want of manliness becomes evident.

Thus they say:~This grain is one or two miskils of gold; or this
gold is v many grains, Then the grain and the gold are of one price.

Nirarad (Jzdhubar). See “ History of Babylonia,” by the Reverend
A. H. Bayce, p. 55-62; the Bible, Genesis x. 8-12; Euzekiel viii. 14;
8.0, 600 ; the * Five Ancient Monarchies of the East,” by G. Rawlinson.

The hungered one who sits down to weat with the lion gathers many
fat morsels and takes no care of life. This is Bikandar's state as to
thee: be cautious.
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¢ If (although) the wife’s son be the stranger (a former

husband), .
“ When he becomes in dress like (his step-father) he

becomes his garment-plucker.

¢ When the (father’s) garment befits the son’s stature,
“ It is not proper again to look for the son’s love.

“ When the grass brings forth its stature loftily,
“ From it, is injury to the straight cypress (that lacks
moisture drunk by the grass).

“ It is improper to pass by (ignore) the advico of the great
- (the sages) ; ~
“It is impossible to fold up (ignoro) the leaf of speech
(counsel).

“ For when time is tried (by warring with Sikandar),
“ The counsel of the instructor (myself) will come to thy
memory.

“ The counsel-accepter, who listened to counsel,
“ Brings the key of the door of remedy in his hand.”

The king (Dér4), at the advice of that old man (Firgburz)
of clear brain,

Trembled at the circumstance of that foot-stumble
(Sikandar's coming to Riim).

If serf be read for shirf, the couplet will mean :—

When men sit down to eat, he wha is hungry snatches the fattest
morsels from before the sated ono and eats them. This is the state of
the army of Sikandar and Daré.

When the son becomes equal in stature to hig step-father (w0 that the
garments of the son and of the step.father are alike), ho takes his garment
and puts it on his own person. When the step-son (or son) becomes
equal in stature to his father ; it ig hecessary for the father to restrain
his own love for him, and to put him far from himself. Otherwise he
(the step-son) will be his garment-plucker, .

Since this is the tase with a son, what hope is thers that it is mot
proper to view Bikandar with the eye of avoidance P
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But, he extinguished not the hot fire (of rage);

He considered peace as the essence of smallness (mean-
ness). “

At the words of the counsellor (Firiburz) he became
angry ;
Writhed, snake-like, on the surface of the dust:

BExprossed a frown on his mecting eye-brow;
Unloosed latent anger from its knot :

Looked at him, as the dragon at the deer,

With such anger that weight (in terror) would fall (depart)
from a stone,

Saying : —*“ In me, what soft iron (languor) hast thou
goen,

“That thou hast approved of his (Sikandar's) steel
(vigour) ?

“ Showest thou mo the courage of the man of Rim
(Sikandar) ?

“ Stoppest. thou tho way of the smith’s furnace (Déré’s
wrath) with wax (Sikandar) ?

“ Makest thou the wind stationary with the grass-blade P
“ Causost thou stecl to fear the willow ?

“ Eagles in sport, and partridges in battle,—
“The head of the delicate ones (the partridges) comes
against the stone (and ig shattered).

The second line ay be ;—
With such anger that dignity fell from (left) him.

“Bar 4wardan” may signify—band kardan (as in the text); or

afrokhtan, when the second line will be :—
Bringeat thou forth (kindlest thou) the furnace (Dérd’s wrath) with
wax ?

They have,—eagles with partridges, sport; partridges with eagles,
strife, It is certain that Sikandar is tender of body and I inured to
toil.
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“ Why should I bind my loins (in attendance) in the ranks

of such a person, o
« When I have many loin-girt ones (attendants) like him

(Sikandar)?

“ Who knew that this boy of tender years '
“Would become so malevolent with those great (in

years) ?

“In the first cup (of association) he brings trouble beforo
me ;

“He puts away my dignity and his own shame (and fear-
lessly approaches).

% Shall I so guide dishonour to myself,
“ That I should (as to) display weakness before the weak ?

“If indeed he become drowned in (drenched with) the
snake's poison,

“The crocodile (Dérd) will not ask protection from the
frog |

“To me, this unmanly one (Sikandar) displays boldness,
“Like the wild ass moving proudly against the fierce lion.

“ But his (the ass’s) head will come from sleep (awake) at
that time

“ When the lion shall have eaten roust-meat from his
body.

Between couplets 69 and 74 copies vary greatly.
The first line may be rendered ;—
If indeed he (the frog) become drowned in (drenched with) the

snake’s poison.

For the repelling of poison the frog is wuseful,

In the second line, if kefash be read for wazagh, we have 1
If the snake be drenched with poison,
The crocodile seeks not safety from his (poison) foam.

In the second line, if kashf be read for wazagh, we have 1=
If he (the tortoise) be drenched with snake poison,
The crocodile will not seek protection from the tortoise,

(13 TUTT Ty P R VLY DU . 000 JUS
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Kayin kings;

* It is necessnry to plunt my foot in & many
mynelf.

grandeur of the

r worthy of

W ¢ Whoso vilue dog is the powerless fox,
*That ho sheuld enuse injury to reach the Paging lion ?

“ Vietuuls for foxes nre (the leavings) of lion,
“ 8o long e the atmosphere weeps (raing) nog, ¢4 carth
' )
nmutles (loksoms) ned.

“Phou indued woll knowest  that with thig (mighty)
grandeur gavy
“| experience not distross on acoount of one Rmigh ohild

“On the throne-place of the Kaydn kings, the gitye,
“ 1 am :—ocrown on the head; sword-belt on the waist,

“To whom the power that by speech (of war),
“ He should seck from me the place of my ancegtopg p

TR AR T DR (T LT s S

0 The first line may be rendered i~
Who is the vile dog and who is the powerleas for p
Muslims consider the dog very unclean.
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¢ The crown of the Kayén kings also befits the Kayén ;
“ How may the body (Sikandar) of the men of Ruim creep
into this silk (of the Kayén) ?

“I will give him (the Rimish child, Sikandar) to the power
of intoxicated (fearless) slaves;

“I will break him with shepherds’ sticks (as they chastise
a child).

“The lion that exhibits weakness towards the dog,—
*“With him, the old ass displays restiveness.

““ The eagle that takes flight (in fear) from the gnat

“If falling 