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CHAPTER 1
INTRODUCTORY

“Tndian tradition remembers Dird Shikith not s0 much as an
emperor’s son, but as a mystic philosopher. The great dream
of his life—a dream shatiered by lis untimely death—was the
brotherhood of all faiths and the unity of mankind. After him
the wvision of unity was lost in the atmosphere of haired and
rivalry ereated by the warring sects and religious schools, and
even today we are living in the age of religious disintegration.

(Cultural Heritage of India, Vol. I1. p. 259.)

BIRTH AND CHILDHOOD

Prince Muhammad Darda Shikah, the eldest son of
Shah Jahén and the heir-apparent to the throne, was
born in the suburbs of Sagartal lake, near Ajmer, on
29 Safar, 1024 A H. (Monday. 20 March, 1615 A.D.). In
the pages of the Safinat-ul-Awliya’,”* Dara Shikuh himself
describes the date of his birth and says that his father,
at the age of twenty-four, frequented the tomb of the
great saint Mu‘inuddin Chishti and earnestly prayed for

! Safinat-ul-Awliya’, an autograph"MS. by Dard Shikih,
which was in the private collection of Diwin Bahadur Raja Narin-
dera Niith of Lahore. The date of the transeription of this valuable
MS., which contains 224 folios 10" x 6", with written surface about
637 x 33", lines 15 per page, is 1049 A. H., i.e. the year in which
it was compiled hy the author. T have already edited this work
which would be published shortly. Om Fol. 80. A., it gives the
following details:
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2 DARA SHIKTH: LIFE AND WORKS

the birth of a son as all his previous children had been
daughters. According to the author of the Padshdhnima,
the birth of the heir-presnmptive to the throne was
hailed with great joy and festivity. Jahangir, the
grand-father of the child, gave to the heir to his favou-
rite son the name Dard Shikih and epithet of the Prince
Rose of the Empire, which also gives the chronogram of
his birth.*

Our sources on the childhood and early career of the
prince ave very scanty. It 1s indeed unfortunate that
we know very little of his early life; the contemporary

S sots ol idacio Mughal ehn:_mic-.]ers, _ having left,_ us .
Bources ‘on his Barly  very meagre information on the subject.
The Padshakniama or the court history of

the reign of Shah Jahin, is the most authoritative account
of the period. It records very minutely the political
career of Dard Shikith, his ranks and promotions, gifts
of jewels and horses and royal visits, with which he was
honoured by his father, on the ofher hand, it entirely
passes over the early career, education, literary activities
and religious views of the prince. Next comes the
‘Amal-i-Salih of Muhammad Salih Kambn : a history of
the reign of Shah Jahan, from his birth to his death
in 1665 A.D.; it forms.a supplement to the Padshdhnama.
It also deals with the pblitical events of the time and
can hardly interest ns. Other official and non-official
histories of the reign of Shah Jahin and Aurangzeb,
viz., Mubammad Kazim's ‘Alamgirnama; the Siyar-ul-
Mut@Lkkhrin, the Lata' if-ul-Akhbdr, an anonymous
account of the third Seige of Qandhar, generally attribut-
ed to Badi-uz-Zaman Rashid Khan; Muhammad Ma‘sim's
Tarikh-i-Shwja’s, Muhammad Hashim Khafi Khin's
Muntal:lab wl-Lubab, Shih Nawaz's Ma'dthir-ul-1meri
and other semi-historical works. do not throw much licht

SRS . vy
" Vol L, p. 301,
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on the childhood, education and literary and religious
studies of Dara Shiknh.

With such scanty external information, we have no
choice but to base our studies mainly on the writings of
Dara Shikah; from them, if no sufficient evidence is
available, we unwillingly turn to the biassed accounts of
the contemporary European travellers like Manueei,
Bernier, Peter Munday and W. Irvine, whose inciden-
tal notices on the life of Dara Shikih we may accept
with considerable caution and reserve.

Wa know practically nothing about the progress made
by the young prince in his studies. The Padshahnama of
‘Abdul Hamid Lahori® only mentions **ba maktab raftan,”

. or the going to the school of the prince
Etw;"mwm':ﬂ at the age of thirteen and tells us that
Mulla ‘Abdul Latif Sultanpuri was

appointed as his teacher.* The primary and secondary
course of Darad’s studies, seems to have been of the same
stereotyped character as that of an average Mughal
prince, who was nsually taught the Qui’an, the standard
works of Persian poetry and the history of Timiir. The
chapter on the Education of a Mughal ’rince, by Sir
Jadunath Sarkar in his Studies in Mughal India,
suggests the lines on which we may presume that our
young prince was educated. He studied the Qur'an and
the Hadith but with his eyes open and rejected from his
childhood, the commentaries of the orthodox school. It
was Mulla ‘Abdnl Latif. as we know, who was respon-
sible for the intellectual advancement of the prince, who
developed scholarly habits and imbibed a passion for
speculative science, His sufistic learnings from an early
age led him to study the well-known works on Islamic
mysticism. This fact he mentions in his introduction

2 Ihad. p. 1%’-345.
4 For an_account of his life and accomplishments, wmide.
Padbibvra't *Ulama’s Hind, p. 55
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to the Sirr-i-Akbar and a host of apt quotations from
the various standard works on Safism, given in the
Safinat-ul-Awliyi’, the Sakinat-ul-Awliya', the Risala’i
Huag Numi' and his other works, bear equal witness to
his extensive studies. Therein he works on various
mystic doctrines, but refrains from making a fetish of
the stereotyped dogmas. He traverses the same old
ground as most of the earlier writers on mysticism had
done, but arrives at reasoned conclusions independently.
In his youth he came into contact with
bk s oo (ORI Muslim and Hindu mystics and
Divines of various acquired a knowledge of the devotion-
e i al practices of the Safis. Many of
these were liberal thinkers, who be-
ionged to the catholic school of thought and who were
the exponents of “‘emancipation of the individual soul
from the dead weight of dogma.”’ His association with
them widened his outlook and helped him to grasp the
essence of religion through intuitive perception without
attaching any importance to the dogmatic formalism of
Islam.

Among other saints of different orders, whose life
he has noticed in his works. especially the Safinat-ul-
Awliya’, and the Sakinat-ul-Awliy@’, mention must be
made of Mian Mir (d. 1635 A.D.) and Mulla Shah Badakh-
shani (d. 1661 A.D.), the most prominent saintly followers
of the Qadiri order, with whom he was on terms of most
affectionate intimacy, and both of whom exercised an over-
whelining influence over his mind and finally initiated him
into the most liberal and the devotional teachings of the
Siifism of the Qadiriyya fraternity. To this fact he alludes
in the Risalai’ Haq Numa’ : ** This faqir Dara Shikiih be-
longs to that class of devotees, who are attracted to God
naturally......... He has come to the mystegies of Godhead
through the grace of saints and friends of God, He has
benefited thereafter, by the society of those masters and
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enquired into the fruth of their teachings...........,.One
night he received the inspiration that the best path
of reaching Divinity was that of the Qadiri order.”™
Referring to this divine injunction he

observes : “In the prime of my youth,

Injeation, "™ Hatif (an unknown voice) addressing
me four times said, ‘God would give

you such a gift which has not been bes-

towed upon any emperor of the world * 1In course of time
the fore-shadowing of it began to manifest and day by
day the veil was lifted little by little."® Again in the
Sakinat-ul-Awliya’ he remarks that the interpretation
of this dream, according to some gnostics, was that
Divine knowledge was promised to him. He says,
“When I got up, I thought that it must certainly be
the gift of Divine knowledge that God would bestow up-
on me as His real favour. I was always looking for-
ward to it. In the year 1049 AH, I succeeded in ob-
taining the favour of one of His friends (Mulla Shah).
He showed to me every kindness and the doors to Divine
Knowledge were thrown open to me . . . . . 1 gained in
one month what others would have done in a year.
Briefly, notwithstanding my outward adherence to ex-
ternal formalism, | am not cne of those who observe it,
and without being among the saints, 1 am one of them.’
His initiation into the Qadiriyya order provided
much scope for his spiritual attainment and opened for
him the path of self-realisation and

Hie Initistion ang purity. His contact with other mys-
ity Effocts. tics, both Muhammadan and Hindu,
like Shah Mubhibullah, Shah Diiroba,

Skih Muhammad Lisanullah Rostaki, Baba Lial Das

5 Risala'i-Hag Numa' Lucknow lithograph, p. 8.

B Thid. This is also to e found in the Selinat-ul-Awliyd’,
(Urdu translation) Lahore, p. 5.

T Ind. p. b.
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Bairagi; the saintly follower of Kabir and the famous
scholar-saint Jagan Nath Midra, suggested to his mind
the idea of establishing a sort of rapprochement between
the apparently divergent principles of Islamic mysticism
and Hindu philosophy. Gradually his interest in Sifism
inclined him towards mystic systems of other religions,
and by his associations with the divines of various reli-
gious thonghts, he studied diligently Hindu mythology,
gnosticism and Vedanta philosophy; and also the Psalms,
the Gospel and Pentateuch. Following the esoteric path
of Islam, like his great-grandfather Akbar, he patronis-
ed and gathered round him learned pandits, eminent Sufis
and liberal Christian missionaries. He read Sanskrit
and later with the help of learned pandits of Benares,
made a Persian translation of the !panishads, which
was soon followed by similar translations of the Yoga-
Vasifta and the Bhdgwat Gita. His deep interest in
the cosmogony, metaphysics and the mystic symbolisms of
the Hindus is manifest from his Discourses with Baba Lal
known as the Mukalama. Tt should
Tl theocopbist out. 1OF be considered, as is asserted by
lock : not & politieal pany," that Dara Shikah's characteris-
foruihought. ; . ,
tic theosophist outlook and his lean-
ings towards Hinduism were due to a
political motive and that he made most strenuous exer-
tions as an heir-apparent to the much-coveted throne of
Delhi, to overcome the difficulties which his predecessors
might bequeath him—to become a more popular monarch to
both the Hindus and the Mussalmans, That certainly was
the case with Akbar, who made an attempt to weld into a
political synthesis. the divergent creeds and different
racial elements of India. Dara Shikah's approach to-

¥ Ruy'at-i-dlamgir, Vol. 1.  Here it will be noted with
great surprise thot even the modern Muoslim writers mistepiresend
the basic ideas and aims of the clief exponents of the evolution of
Inﬁn;gllusﬁm thought in Medieval India. Vide. p. 343,351-371
I ]
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wards Hinduism was from a different point of view. It
was the approach of a seeker of truth, in whose heart
was a burning passion for knowledge, and who, irrespec-
tive of the basis of its source, eagerly sought it
wherever he could find it.

Let us now proceed to discuss briefly, the main
ohject of his approach towards Hindu philosophv. To
quote his own statement to this effect, which he makes
in a lengthy preface, which I have given in full else-
where®, His approach towards Hindu philosophy he obser-
ves that he had many opportunities of meeting savants
of diverse religions and had heard their views on the
Unity of God, but the doctrine as expounded in
their theological books, failed to satisfy him. Thus
he remarks: ““And whereas, T was impressed with a
longing to behold the gnostic divines of every sect and
to hear their lofty expressions of monotheism and had
cast my eyes npon many theological books and had been
a follower thereof for many vears; my passion for be-
holding the Unity, which is a boundless ocean, increased
every moment. Subtle doubts arose into my mind for
which T bad no possibility of solution. And whereas the
holv Qur'an is almost totally allegorical and at
the present day the understanders thereof are very rare,
I became desirous of eollecting into view all the revealed
hooks, as the very word of God itself might be its own
‘commentary and if in one book it be compendions in
another it might be found diffusive.’’®

Proceeding, he remarks that in his quest for Unity
of God, he came to know that the Hindu monotheists
had given clear exposition of the same, and so turning
towards Hinduism he observes: ‘‘Thereafter T began
to ponder as to why the discussion about monotheism is

*Infra, Chapter XIT.

. Sirr-i-Akbar, olso noticed in the Historical Fragments of
the Mughul Empire. (London), 1782,
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gu conspicnous in India and why the Indian mystics and
theologians (' Ulama'i zahiri wa batini) of ancient India
do not disavow the Unity of God nor do they find any
fanlt with the unitarians,’™°

Again he remarks that as a ‘mystic enthusiast and
an ardent advocate of the Unity of God,” he searched
for the Reality. ‘‘And as this unsolicitions seeker after
the Truth,”” he observes, “had in view the principle of
the fundamental unity of the Personality and not Arabic,
Syriac, Hebrew and Sanskrit languages, he wanted to
make an exact and correct translation of the ‘Upanekhet’
into Persian; for, it is a treasure of monotheism and
there are few who are thoroughly conversant with it even
among the Indians. Thereby he also wanted to solve the
mystery which underlies their efforts to conceal it from
the Muslims,”” Admitting the weight and superiority of
Hinduism in point of the priority of revelation of the
four Vedas, he continues that he translated the Upani-
shads in the year 1067 A.D.. without any worldly motive
and gave it the name of Nirr-i-A kbar or the Great
Secret. “which without doubf or suspicion, is the first of
all heavenly books, in point of time, the source of the
fountain of Reality and the ocean of monotheism, in con-
formity with the Holy Qur'an and even a commentary
thereon. "

In suppart ol this assertion he cites the following
verse: Indeed there is a book, which is hidden. None
shall touch it but the purified ones. It is a revelation
by the Lord of the worlds. (Qur'an. LVI: T78-81.).
Commenting upon this verse he remarks: “‘It is evident
io any person that this is not applicable to the Psalms
or to the Book of Moses or to the Gospel and by the
word * revelation, it is clear that it is not applicable to the

10 Thid,
11 Thid,
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Reserved Tablet (Lauk-i-Mahfiiz); and whereas the ‘Upa-
nekhets’, which are ‘secrets to be concealed’, are the
essence of this book and the sentences of the Holy
Qur’an are literally found therein, of a certainity there-
fore, the hidden book is this most ancient book.'"'*

While making such bold assertions and being actuated
by a desire to establish a fundamental similarity be-
tween the Islamic and Hindu doctrines on the Unity of
God, he was conscious of the narrow sectarianism of the
orthodox school, to whom all referred on all questions on
Islamic law and doctrine. He treats these ‘ignoramuses’
with contemptuouns disregard and observes : *‘On the other
hand, the ignoramuses of the present age—the highway-
men in the path of God, who have established themselves
for erndite and who, falling into the traces of polemics
and molestation and apostatising from and disavowing
the true proficients in God and the unitarians, display
resistance against all the words of monotheism, which is
most evident from the glorious Qur’dn and the anthentic
traditions of indubitable prophecy.’’**

‘Politics had a secondary place in the thoughts of
Dard Shikih; his first concern being the study of reli-
gious mysticism.” A close examination of his works giv-
en in the following pages, in their cor-
rect chronological order will reveal the
fact that his earlier studies were purely
Siifistic and were not extended to the mystic systems of
cther religions :(—

DiErd Bhikih and
Islam.

(ON SAINTS AND MYSTICISM

1. Safinat-ul-Awliyd’ (1049 A H.).
2. Sakinat-ul-Awliya’ (1052 A . H.).
3. Risala’i Hag Nama' (1056 A H.).

12 Thid.
12 Ibid.
F 2
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4. Tarigat-ul-Hlagigat.
5. Hasandt-ul-*Arifin (1062).
6. [ksir-i-A*zam (Diwan-i-Dara Shikih).

1I. STUDY OF HINDUISM AND TERA NSLA-
TIONS FROM SANSKRIT 3
7. Majma‘-ul-Bahrain (1065 A.H.).
8. Mukalama'i Baba Lal wa Darda Shikith (1062
AH).

9. Yoga Vasiéta written at his instance (1066 AH).
10.  Sirr-i-Akbar (1067 A.H.).
11. Bhagwat Gita (1067 AH.).

His earlier works, as can be clearly seen, the Safinat-

 wl-Awliya’ and the Sakinat-ul-Awliya’® written in 1049

AH. and 1052 A H., were the outcome of his association
and respect for siifis and religious divines. The Hasanat-
ul-‘Arifin or the Sific Aphorisms, a supplement to these
two, appeared a little later in 1062 A.-H. In all these
treatises Dara Shikih has set forth in detail the lives
and teachings of saints of different religious orders with
sidelights on his own personal religious experiences.
“Following the traditional method of sufistic theology,
he givés expression to his inner ecstasies and his ardent
aspirations towards the Ineffable. The method of treat-
ment is generally intuitive and tendency of his thought is
essentially pantheistic, having for its fundamental mo-
tive the direct contact or the union of human spirit
with the Divine Being and the transformation of duality
into Unity.”* Though his mystic biographies are charac-
terised with a deep undercurrent of devotional fervour,
yet by this time, he had mnot developed that catholicity

- ';Dr. Yusif Hussain in the Prabuddha Bharata Vol. XLIV,
0: 4.
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of outlook and heterodox Sifi pantheism, which he
knew would be hlﬂ:&!‘l} opposed by the diehards of
orthodox school, “‘the blockheads without insight”’, yet
he clearly states:- ‘‘Before this time, in a state of
ecstasy and enthusiasm, I uttered some words apper-
taining to sublime knowledge, certain sorbid and abject
fellows and some dry, insipid and bigoted persons, on
account of their narrow outlook, accused me of heresy.
It was then that I realised the importance of compiling the
aphorisms of the great believers in Unity, the saints who
have hitherto acquired the knowledge of Reality, so
that these may serve as an argument against the fellows
who were really imposters (Dajjals: lit. Anti-Christ),
although they wore the face of Christ, and are Pharaohs
and Aba Jahls, although they assume the guise of Moses
and of the followers of Muhammad.”*®
The Risala’i Hag Numd@', completed in 1056 A H., .
marks the first advance of his religious
hiwﬂm stndies thought towards the esoteric aspect of
Islam. Herein he describes the four
planes of existence; viz., the Physical Plane, the Astro-

18 Hasanat-ul-*Arifin. MS. in the Punjab Univerty Libraxy
ifol. 2 b.); the Preface to the treatise is interesting to read:

TR rﬁm,wgﬁ;ﬂp@ww& Vados ils It asdt)
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mental Plane, the Plane of Bliss and the Plane of
Divinity, corresponding respectively with the four states
of human consciousness known as wakefulness, dream,
sleep and trans-consciousness. Though his works, as
early as 1056 A.H., do not betray his leanings to-
wards the Hindu doctrines and he says that the
Risila records, ‘‘ svithout a™ hair’s difference the aus-
tere practices, meditations, method of sitting, moving
and acting of the holy prophet,”” and that it is a compen-
dium of the standard works on Sifism like the Fatilhat,
the Fasiis, the Lawa'ih and the Lama‘at ete., yet the
account of the modes and internal significance of
these practices seem to have been borrowed from the
Yoga system of Hindu asceticism. From this, we can
presume, that he was gradually moving towards the
study of asceticism and the various stages of spiritual
development and the ways and means of reaching the
pitch of spiritual perfection. These he considered
essential for ** becoming proficient in mystic contempla-
tion and introspection.’

The year 1056 A.H. was a turning point in his
studies in religion. It marked the beginning of his
examination of the system of various religions, but till
1062 A.-H. he did not express his opinion. With an

insatiable thirst for Knowledge and

The year 156 I'vuth he occupied himself in its ac-
ﬁ;mf' 1 SEening quisition. He patronised learned men
of all denominations: saints, theologi-

ans, philosophers, poets and mystics of every community
— Muslims, Hindus, Christians and Jews etc. He studied
Sanskrit and got deeply interested in the Vedanta
and Yoga philosophy, Hindu ritual and mythology and
from the learned pandits of Benares, he learnt the
secrets of Indian thonght and legend and initinted him-
self into the practices of the Yoga by constant association
with Yogis and sanniyasis, Nine years of constant
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restlessness in search for Truth and Knowledge were
spent in studying what was best in Indian thought and
gradually his religious outlovk became more and more
broadened; till at last in 1065 A.H. a new idea of uni-
versal brotherhood dawned upon his mind. During
this year appeared the Majma'-ul-Bakrain, or the
Mingling of the Two Oceans, a work of remarkable
merit and originality, wherein is made the first attempt
of its own kind to reconcile the doctrines of Brahma-
Vidyd and the tenets of al-Qur'@n. The Majma’-ul-
Balirain, though a treatise on the technical terms of
Indian pantheism and Siafi phraseology, devoid of any
deep insight or spirituality, is of extreme importance
to a student of comparative religion in as much as
that therein Dara Shikiih has tried to bring out the points
of similarity and identity between Hinduism and Islam
and has endeavoured to show where these two oceans of
mystic thought meet. “‘His attempt to achieve this
end clearly shows that he did not want to engraft the
one on the other through a shallow eclecticism like his
grandfather Akbar. He was actuated by a desire to
prove that both Islam and Hinduism, in appearance so
fundamentally dissimilar, are essentailly the same.
Both represent spiritual efforts of man to realize Truth
and God.' "

This came as a bombshell to the orthodox Muham-
madan circle, who denounced him as a heretic, atheist,
hypoerite, opportunist and devoid of all religion. His

liberal outlook and fraternization with

Reaction in ortho. NS was ridiculed. While condemn-

dox cireles, ing his conception, which he had form-
ed after much study and contemplation

.that there existed fundamental unity between Indian
thought and Islamic mysticism, the author of ‘dlamgir-

18 I "Inde Mystigue au Moyen Age. (Paris), also Prabuddha
Bharata, Vol. I‘I?I?? No. 4. < E '
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nd@ima charges him with the zeal of an orthodox Musalman :
* Dard Shikih in his later years,” he remarks, ‘‘did
not restrict himself to free-thinking and heretical notions
which he had adopted under the name of Tasawwuf,
but showed an inclination for the religion of the Hindus.
He was constantly in the society of Brahkmans, yogis,
and sannyasis, and he used to regard these worthless
teachers of delusions as learned and true masters of
wisdom. He considered their books which they call Bed
as being the word of God and revealed from heaven, and
he called them ancient and =xcellent books, in the tran

slation of which he was much employed. Instead of
the sacred name of Alldk, he adopted the Hindu name
Prabhii,......cveerssr...and he had this name engraved in
Hindi letters upon his rings ......... Through these per-
verted opinions he had given up the prayers, fastings
and other obligations imposed by the law and...........it
hecame manifest that if Dara Shikih obtained the throne,

" and established his power, th: foundations of the faith

would be in danger and the precepts of Islam would
be changed for the rant of Infidelity and Judaism.” ¥

It is no denying the fact that it was his interest

i the Hindu seriptures and especially his writing of

the Majma‘-ul-Balrain, which procured a decree from the

legal advisers of Aurangzeb that ‘‘ Dara Shikah had

apostatised from the law and having vilified the religion

of God had allied himself with heresy.” Consequently an

order for his execution was given in 1069 A.H. (1659

AD.).

Let us now turn to the other side of the medal.

In all his works, as will be shown in the following

pages, there is not the slightest indi-

His Idealiswm. cation, that he had renounced Islam and

had become a Hindu, as is alleged by

some authors. The very introductions to his works,

17 Muhammad Kazim in Elliot’s translation. Vol. VII, p. 179,
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which he has begun with the praise of God, the Prophet,
his companions and descendants, will belie such presump-
tion. With a unique idealism in view, he tried to
liberate the true spirit of Islam from the dogmatism of
the time. In his ambition ** to supplant exoteric Islam
by esoteric mysticism as a living moral force among the
Muslim intellectuals,” the forces of conservatism and re-
action termed him as an apostate and a heretic. Like
many Siifis of Islam, he too, differed from the orthodox in
the interpretation of the true spirit of Islam and lost his
head. Never refusing his outward conformity to the
fundamental principles of his own faith, he openly ac-
cepted the views of other religions and assumed a policy
of Sull-i-Kul or Peace with All.  His attempts to prove
that the ideas of the Indian cosmogony and certain other
aspects of Vedanta philosophy as contained in the Upani-
shads are similar to those embodied in the holy Qur’an,
sought to demonstrate the essential harmony between the
two great religions. His conception was that the ancient
Indian pholisophical thonght was linked with the mono-
theistic ideals of Islamic religion. This new formulae,
did not however, aim to prove that the acceptance of each
other’s theories with regard to the religious practices of
each is essential, but that the Truth in both the religions
was linked with each other by its own underlying unity.
The former, would certainly. have aroused in his mind,
to a great extent, manifold controversial aspects of differ-
ent established principles in both the religions, which he
could never have been able to harmonise, even in the light
of his new formula of “ underlying unity.” How far did
he succeed in his attempt to bridge the gulf between the
two religions is a very sad tale to tell; but it cannot be
denied that it came as an inspiration to every man of
wider outlook, Hindu or Muslim, placing religion on a
broader foundation, it tended to create a brotherhood of
common religion between the Hindus and the Mussalmans,
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Such attempts, thoungh startling innovations, denounced
by the orthodoxy as rank heresy, left a very strong im-
pression in their wake. It harmonised, to a great extent,
the relations between the two communities and swept
away social and to some extent, religions differences.
Bernier graphically sums up Dara Shikiah' attitude to-
wards Islam and other religions in the following words:
* Born a Muhametan, he continued in the exercise of that
religion ; but althongh publicly thus professing his adher-
ence to the faith, Dara Shikiah, was, in private, a Gentile
with a Gentile and a  Christian with a Christian.” %
The European writers have jumped at wild conclu-
sions ahout the religion of Dara Shikith. simply becanse
he showed proclivities to other religions and “‘was a
Gentile with a Gentile and a Christian with a Christian.”™
Munacei says that Dara had no religion but praised the
doctrines of any religion with which he
Accomnta of Euro-  game in contact. Like his great-grand-
g i father, he took delight in polemie discus-
sion between the doctors of different
creeds. He was very fond of Europeans especially of the
Jesnit Father Buzee. Continuing, Manucei narrates a
fantastic story to show that Dara Shikiih died a Christian
at heart. “During his confinement in the prison,” he
writes, ‘‘when his son Siphar Shikih was separated from
him, he begged that Father Buzee or some other Chris-
tian priest shonld be bronght to him, and finding him-
self unable to obtain his wish, he began in lond and
heart-rending voice to say the words: “Muhammad killed
me and the son of God (Christ) gave me life." ” ** Such
illustrative accounts of the European writers must not

18 Travels, p. 6. .
_ 1 Storia de Mogor, Vol. 1. pp. 221:—

aly beﬁf‘.ﬂ :‘:'.ﬁ;j
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be taken at their face value but accepted with great cau-
tion and reserve.

Neither was it his aim to adapt Muhammadan for-
mulae, contained in Islamic theology to Hindu scriptures,
but, as we have seen, as an ardent lover of comparative
religion, he became familiar with the spirit of Hindu
thought, mainly restricting his approach towards the
various identical points of asceticism and religious prac-
tices of the both. He never discarded the fundamental
principles of Islam and never wavered in the strict per-
formance of his religious duties. He was most assidu-
ous in paying visits to the shrines of Muslim saints and
treated with utmost reverence and admiration all the
living saints who had acquired a fame for piety. This
was because he did not regard Hinduism and Islam as
two entirely opposite camps. He knew that the conflict
between the pandit and the mulld was on the ground of
the rituals, but that in spiritual matters they could be
easily reconciled 2

Dara Shikoh was a Muslim and a member of the
Qadiri fraternity. His toleration and admiration for
cther religions must always be taken in the light that
it forms a starting point in the evolution of Indo-Muslim
thought,—an early attempt to transplant Indian thought
into the Islamic world. With all his Sanskrit learning,
he was a devout Muslim and never tried to apply Vedantic
methods to the explanation of the fundamental doctrines
as enunciated in the Qur’an. In this, as well as, in his
belief, he stood his ground firmly and refused to be
led behind the Vedantists though he unconsciously app-
lied Qur’anic terminology in the explanation of Hindu
philosophical terms, in his translation of the Upanishads.
Notwithstanding, charges to the contrary, he possessed an
unwavering faith in his own religion in the light of the

20 Dard Shikah: a Diography, Vol. I.
F.3
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true spirit.of the mystics, which, undoubtedly, gave the
tone and direction to nearly all subsequent attempts to
comprehend with calm and sobriety the spiritual great-
ness of the two religions. ““As the continuator of a short
line of activity began by his great grandfather Akbar,
he is also an historical figure in the development of
Indian thought. For all these reasons and many others,
we welcome the present work (Majma'-ul-Bahrain) in
which bevond the gulf of death, to the voice of Hindu-
Mislim unity, he has given life again, sincere and tra-
'c_"il

2 Before proceeding further, a word about Dard Shikih
as a man may be mentioned here. W. Irvine has summed
ip his character in these words :—*‘He was a man of digni-
fied manners, of comely countenance; joyous and polite
in conversation, ready and gracious of speech. of extra-
ordinary liberality, kindly and compassionate, but
over-confident in his opinion of himself, considering
himself competent in all things and having no need of
advisers.”® Similar is the account given by other
il ... [Buropean writers. Bernier®® also says
#ﬁfﬂﬁ of Eurcpran that he entertained too exalted opinion

! of himself, believed he could accomplish
everything by the powers of his own mind.............that
he was irascible, apt to menace, abusive and insulting even
to preat Omrahs. It is really unfortunate that the
prince, who devoted the greater part of his life to carry-
ing on a literary propaganda for the promotion of peace
and concord between the two conflicting creeds of India,
should be vilified thus. The European always judges the
Easterner by his own standards. The losing side always
gets scanty justice at his hands, Lanepoole calls him

2t Majma*-ul-Bahrain (Bib, Ind.) p. 4.
22 Op. ait. :
3 Travels, p. 6.
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“inordinately conceited, self-satisfied and an emanci-
pated antagonist.**"’ Had the vision of these European
historians transcended the ordinary limitations imposed by
worldly conventions, they would have certainly known
Dira Shikah as a man, who was never prond and self-
conceited. Not withstanding his princely dignity and
intellectual gifts, he was kind and humble and was never
extremely intolerant of advice and contradition. On
the contrary, he accepted advice on philosophical and
theological matters irrespective of the social status or
the religicus creed of the adviser, be he a Hindu mendi-
cant like Baba Lal or & missionary of the Company of
Jesus like the Reverend Father Buzee.

IT

Never perhaps, in the whole of the history of Muslim
rule in India, was there a prince, devoted with equal
fervour and passion to the essential spirituality of life
than Dara Shikah. He sought knowledge relating to

"7 the Truth and Reality of Being and
E,‘prﬁmauﬁ{ sims nostulated definite doctrines pertain-
ing to their basic conception in Islamic

mysticism. These doctrines are embodied in his works
viz., the Risala'i Hag Numd' the Safinat-ul-Awliyd@’, the
Sakinat-ul-Awliya’, the Tarigat-ul-Hagigat, and the
Hasandt-ul-*Arifin. Some of these are included in
the Majma‘-ul-Bahrain and others are scattered in his
quatrains and extant poetical compositors. Hence we find
that doctrines which his works unfold, lack the coherence
of a system. Taking them as a whole, we realise that
his mysticism is experimental rather-than doctrinal and
is completely devoid of abstract speculations. The Risila
is a compendinum of various works on Islamic mysticism

M Vide. Aurangzeb, p. 22.
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and the Tarigat, a treatise on the different stages of
spiritnal illumination, is somewhat didactic. But in
all we find the echo of one dominant sentiment. They
appear to have deeply influenced his religious life and
are the fruit of a dearly bought experience.

Let us now turn to some of the doctrines proclaimed
by Dara Shikih as embodied in his works.

The doctrine of the Ugity of God, as we have al-
ready described, was his life-long study. Its perfect
realisation throngh devotional aspects of knowledge
was his goal. This doctrine is foremost in all Islamic
mysticism and is the creed of nearly all of the chief
Safi exponents like the pioneers of the @adiri and Chishti
orders. To the former Dara Shikiih owed his spiritual

illomination. Without a firm belief in

The Doctrine of JTawhid, the attainment of Divine Com-
Zawbid. munion for a Safi neophyte is an impos-
sibility. The stage of annihilation of

Self and union without real separation is its basic princi-
ple: ‘““Everything is He, I am nothing;’*" or again:
““There is no real existence apart from God. Man is a
reflection of the Absolute Being.”’*® This closely follows
the principle of Self-negation and the denial of one's
own Self. He must know that all his actions depend up-
on the Almighty. He should perceive that ““All is He
and all is by Him and all is His.” Dara Shikah writes :
‘““When thou hast realised that ‘everything is He and
thon art nothing,” then it would inevitably follow that
thou shouldst know thyself, as thou art in reality and
will no longer remain in the bonds of consciousness of
“1" and “Thou”’. It is here that exists the truth of
Unity and light of Certainty. Verily the Qur’an says:
‘He is within your very souls but you vision Him not.

28 Risila'i Hag Numa', Panini Office, Allahabad, 1921, p. 21.
2 Tarigat-ul-Hagigat, in the Kulliyat-i-Dara Shikah, Vol. 1.,
p. 3
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It is, therefore, thy duty to know thy own essence, so that
thou mayst know thyself and doubts and misconceptions
may not come into thy mind and thou mayst not consider
this world of relativity as a veil on the face of Essence.”'*
He expresses the same idea in one of his quatrains:
“Here is the secret of Tawhid, O friend, understand it;

Nowhere exists anything buot Ged,

All that you sea or know other than Him,
Verily is seporale in pame, but in essence one with God.'"28

While giving a description of the Huwiyyat or the
Truth, he does not limit his conception to the similitude
from the manifestations. He sees Unity
in plurality. Purity and impurity are
all aspects of His Omnipotence. All emanate from the
fountain of Godhead. One who thinks even the smallest
atom to be separate from Him, will miss the Truth and will
be deprived of the blessing of union and knowledge.
““O friend ! when the ocean of Reality begins to move,”” he
remarks, “‘then on the surface appear waves and forms and
hundreds and thousands of bubbles and spheres come out of
it and they constitute these heavens and earths. But these
cannot be separate from the Ocean; and if thou shouldst
try to separate any particular wave or whirlpool from
the Ocean, thou canst not succeed. Therefore though
every one of these has'a separate name and form, yet in
essence and reality it is one.”® Such is his conception
of Unity in duality. The former, according to him, does
not become manifold through numerousness, “‘as the ocean
does not become split up into many parts owing to its
waves.” In one of his quarains he savs :

The Huwiyyal.

“Like an ocean is the essence of the Sopreme Sell,
Like forms in water are all sonls and objects;

27 Risala'i Haqg Numa', p. 23.
2% Ihid. p. 24.
20 Ihid. p. 23.
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The ocesn heaving snd stirripg wikin,
Tranaforms itsell into drops, waves and bubbles.”"d0

At another place visnalising (God in the Universal person
he observes, ‘““I'ruly, indeed very truly to the eye thai
can see, the whole stands clearly manifest in the part;
the world-illuminating sun can be recognised in every
shining particle of the sand... "' From this stage of
Divine Unity, where the consciousness between “‘I'" and
“Thou'' vanishes, the Siifi proceeds towards his final goal
-——the stage of Fand-fil-Haq, or Submergence into Unity.
Tt is here that he exclaims :

“He whom T look ia I, and I love him;
Like two spirits, we are in ono bedy.
Look ot me and look st him,

Bee him and see us both."a3

At this stage Dara Shikuh asserts,® that partial exis-
tence becomes Universal existence and all fear, grief,
fancy of duality and separation are removed from the
heart. The fear of punishment and the anxiety of reward
also vanishes. Man reaches the Unity with eternal sal-
vation. He proceeds to elucidate this “‘state’” with the
following quatrain:

“Ro long it does not realisy its separation from the ocean,
The drop remains s drop :

Bo long he does not know himeell to be the Crestor,

The creafed remaing a created.''s3 ®

And the following quatrain:

“0 you, in quest of God, you eeck him everywhere,
You verily are the God, not spart from Him |

30 Ihid.

81 Risila, p. 24.

32 Nicholson: Studies in Islamie Mysticism.
33 Risala’i Haqg Numa p. 26.

* Ibid.
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Afready in the midst of the boundléss oceam, :
Your quest resembles the search of a drop for the ocean ‘34

““When thou hast reached this stage,”” he goes on, *‘then
arises the sun of Truth and Unity and there are re-
moved all effects of fancies and thy lower self-con-
SCIOUSNIESS, cuvsivs.snns When thou shalt carry this stage to
perfection, there will remain no doubt that thow art
the Truth.* Here incidentally, he is swept away by a
wave of emotion. He was conscious of his own shortcom-
ings due to the moterial aspect of his life. O friend,” he
bursts forth, “‘renounce worldy kingship and take up
wisdom, knowledge and truth.”” Concluding with the
following quatrain, he shows his innermost soul :

“In Thy seporation, T have suffersd pangs of anxiety,

In umion with Thee, I hive lost my own consciousness and cxistence.
Then happinesa dpwned on my soul and became my lot,

Now shall I pass my days in pesce, both in body and mind.'""86

The Vision of God (Riyat), according to him,*
either by the Prophets or peifect saints, whether in this
world or in the one hereafter, with the outer or inner
eyes, cannot be doubted or disputed; and the People of
Book (A hl-i-Kitdb), the perfect divines and mystics of all

religions—whether they are believers
s e ° in the Qur'in, the Vedas, the Book of

Moses or the Old or New Testaments
—have a common faith in this respect. Now, one who
disbelieves in the Vision of God, is an ignorant and
disillusioned member of his own religion; for, the
Sanctified Person, who is Omnipotent, how can He not have
the power to manifest Himself? This doctrine has been

34 Thid. p. 26.

% Ihid.

8o Thid. p. 21.

st Majma'-ul-Bahrain, (Bib, Ind.), p. 96.
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explained very clearly by the Sunni doctors. But if it
is maintained, that even the Pure Self (Dhdt-i-Baht)
can be beheld, it is an impossibility; for, the Pure Self is
elegant and undetermined, and, as He cannot be deter-
mined, He is manifest in the veil of elegance only, and
as such cannot be beheld, and such Vision is an im-
possibility. But the suggestion, that He can be beheld
i the world hereafter and not in this world, is ground-
less, for, if He is Omnipotent, He is potent to mani-
fest himsclf in any manner, anywhere and at any time
He likes. *° My own view is,” he observes,*® ‘‘ that one
who cannot behold Him in this world, will hardly be able
to behiold Him in the world hereafter, as God hath said
in this verse: And whosoever is blind in this, he shall
be blind in the hereafter.”*®

The Mu'tazilites' and the Shi‘ites, he continues,
who are opposed to the doctrine of Rayat, have devia-
ted from the right course in this matter, for, had they

% Thid.
9 Qurdn, XVIT, 12: 23yt adelonss

10 1t is interesting to note Dird Shikih voicing the orthodox
view against the Mu'tazilites and the Shi‘ites. The school of
{he Mu‘tazilites, which ‘‘created the speculative dogmatics 1n
1slam.” founded by Wasil ibn ‘Atd and “Amr ibn ‘Ubaid gained
asscendency in the *Abbasid court at Hng}l{tﬂﬁ&. through the teach-
ings of Bishr ibn al-Mu‘tamir (d. 210 A. H.) and other theolo-
gians like Thumam ibn Ashras (d. 210 A. M.) and Tbn Abi Du’ad
(d. 240 A.H.). Their doctrines were in serious disagreement
with those of the AWl al-Hadith, who denounced them as heretical
on the ground that their beliefs included the perverted motions of
the Manichaeism and other non-Muslims. Briefly they held that
the Qur'an was created; rejected all eternal attributes of God,
contending that “‘eternity is the proper or formal atiribute of His

_ essence; that God knows by His essence and not by His knowledge.

With regard to the Unity of God, they went a step further, declar-
jng that to affirm these attributes is the same thing as to make
more eternals and that *‘the Unity of God is inconsistent with
such an opinion.” Wisil ibn “Ata once remarked, ‘“Whosoever
asserted an eternal attribute, asserted that there were two Gods.”
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denied only the possibility of the Vision of the Pure
Self, there would have been some justification, but their
denial of all forms of Vision of God is :iréreat mistake:
the reason being that most of the prophets and perfect
divines have beheld God with their ordinary eyes and
have heard His holy words without any intermediary and
L now, when they are, by all means,“cap-
pale gemation of - able of hearing the words of God, why
Sh'ia views. should they not be capable of behold-
img Him? Verily, they must be so;
and just as it is obligatory to have faith in God, the
Angels, the Revealed Books, the Prophets. the Ressur- '
rection, the Destiny (Qed@-o-Qadr). the Good and the
Evil and the holy shrines ete., so it is obligatory and
incumbent to have faith in the Vision of God.

The imperfect Sunni doctors, why have disputed
the meaning and wording of the tradition in which
‘A'isha Siddiga (the Prophet’s wife) asked the Prophet :
“Didst thon behold thy Lord ' To which the ]‘rnphelt
replied: It is Light that T am beholding.'** They
read it as: ‘It is Light, how can I behold it?'"** But
this eannot be an argument against the Vision of God,

Absolute pre-destination was denivd by them, on the ground, that
no power ought to be aseribed to God concerning evil and that He
was the cause of good only and mnot of evil. All comparisons,
similitudes applied to God were wrong and that human eye is quite
meapable of the YVision of God even in the Paradise,

Their generally adopted view in this connection is, that God
is imperceptible by the senses though He is perceived by the heart
(Abu-"l-Hudhail), He has a hidden mahiya, which will be per-
ceived in the hereafter with the help of a sixth sense. which God
would then create.......(Extract from my article: Some Phases
of 1elamie Philosophical Thought, 111., The Rice of the Orthodor
Sclolasticism, p. 16, A Lecture delivered in the Department of
Islamic Culture, Santiniketan.)

41 -.gt::.fbdo “Didst thou behold thy Lord 27
4z ;ﬂ;ﬁ! 42:‘; “Tt is Light that T am beholding."
A% iﬁﬁ;‘! }_: “1f is Taght, how can T behold it?"”

F‘4 . L]
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oyl

. for, if we put the former interpreta-
: IM’F'_.}’:,E,,;. view 9! tion, it would refer to His perfect Vision
- in the veil of Light; and if we interpret
it in the latter sense, it would refer to His Pure and
Immaculate Self. So. it is not a difference in the con-
text but rather a manifestation of the miracle of our
_Prophet, who has explained two problems in one tradi-
tion. And the Holy verse: ** (Some) faces on that day
shall be bright, Looking To their Lord,''** 1is a clear
argument in favour of the Vision of the God; while
this verse: °“Vision comprehends Him mnot, and He
comprehends all vision; and He is the knower of sub-
tilities., the Aware,” ** refers to His colonrlessness and
Absolute capacity, although He beholds all and possesses
extreme elegance and colourlessness. And the word huwa
(He), found in the above holy verse, refers to the invisi-
bility of His Pure Self (Dhat-i-Baht).

After establishing the certainty of the Vision of
God, Diira Shikiih proceeds to describe its various phases.
' The Vision of God is of five kinds: (1) In the dream
with the eves of heart;* (2) Beholding Him in the state

of wakefulness with physical eves: (3)
g ©e0 Beholding Him in an intermediate state
of sleep and wakefulness, which is a
special unconsciousness of the Self; (4) Beholding Him in
a state of special determination; and (5) Beholding the

—_—

44 Chap. LXXV, 22, 23: "E‘/‘hl'-pdriﬂ‘w-%%’
5 Chap. VI, 104: - b TR S I G SN T frce
0 Majma‘-ul-Bahrain, p. 98:

I Il ) /rj_f.-j.r!i.f_,:yt;; r) J;r;-t’i,—biur [

Erﬁaﬁ e aelscliliins (8 u‘lru.?‘-{' (P Ifafe
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One Self in multitudinous determinations of the external
and internal worlds. *In such a way beheld , our Pro-
phet,”” he concludes, ““whose Self had disappeared from
the midst and the beholder aud the beheld lhad merged
in one; and his sleep, wakefulness, unconsciousness bf the
Self looked as one, and his internal and external eyes
had become one unified whole. Such is the state of per-
fect Vision of God (Riyat), which is neither confined to
this world nor to the hel eafter, and is [mamhle everywhere
and at any period.’

Mushidhada or Dnntemplatmn means .for a,Safi, the
spiritual Vision of Geod in public 'er private without
asking how or in what manner. It is two-fold. One is
the result of prefect faith and the other of lapturuus love.
In method the former is dstidlali or
demonstrative and the latter jadhbi
or ecstatic. Dara Shikih states: ‘‘The attachment
for Beatitude and Perfection concerns itself not with gain
or loss. The lovers think mot in terms of how and
why. They are lost in the light of manifestations and
submerged in the ocean of Reality. They adore Him
in form and spirit both inwardly and outwardly. The
religion -and nationality do not matter. The creed
and dogma have no influence. They distinguish not
existence from non-existence and entity from non-
entity.”’#

In the opening lines of the Risila'i Hag Numd,
Dara Shikih discusses some of the heterodox Sifi views.
The first 1s the theory of the spirit transforming in-

Why Spisit comes U0 matter. The spirit in its essence
into Matter? is Divine, as the seed in its essence is
the tree. ““Know, O friend,”” he writes, ‘‘that the
reason, why the essence of man has entered this frame-

On  Contemplation,

AT Thid. p. 98.
48 Tarigat-ul-Hagiqat, p. 18,
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work of hody, is that the seed of perfection, which lies
latent may become patent; that which is potentiality
may reach the actuality and may return enriched with
all experiences to its original source. So it is the
duty of every individual human being to exert with all
his might to save himself from eternal loss and free
himself from duality to join himself with his sonrce.”’*"

At another place,” he has determined the soul as
of two kinds: the common soul and the Soul of souls
(Abul Arwah). When the Pure Self (Dhat-i-Baht)
becomes determined and fettered, either in respect of
purity or impurity, He is known as soul (r@#h), in His
elegent aspect and body (jasad) in His inelegant aspect.
And the Self that was determined in the Eternity past,
is known as the Supreme Soul (Ril-i-A°zam) and is said
to possess uniform identity with the Omniscient Peing.
The inter-relation between water and its waves is the
same as that between body and soul. The combination
of waves, in their complete aspect. may be likened to
Abul Arwdh: while water only is just like the August
Existence (Hadrat-i-Wajiid)

As a general rule, when the attractive power of the
gross body, owing to its intimate connection with the
soul, overpowers it, the latter becomes gross like the
former. But if, on the other hand, the attractive power
of the soal brings the gross body under its control, then

the latter becomes subtle like the former.
picsiraeg o o8 ot Accepting this phenomenon of the

etherialisation of the physical body,
Dara Shikih advances a psendo-scientific theory for the
explanation of the physical ascent of the Prophet, which
ie regarded as an article of faith among orthodox Mus-
lims. He says that the Prophet had such a control

W Risgla’s Hog Numa', p. 1.
50 Majma'-ul-Balrain, p. 4445,
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ever his body, that it became extremely rarified and refined,
so much so that no fly ever sat upon it and that it did
not cast any shadow upon the earth. “‘Since soul is
subtler than air,”” he observes. “and nothing can obstruct
its movement or veil its activity, where is the wonder
that the famous journey to heaven made by the Prophet
was in his physical body? and where is the wonder if
Jesus still lives in heaven in 4 physical body? For verily
our souls are bodies and our bodies are souls.”’® At
another place he adds that the Prophet used to practice
award-burd or ** controlling of breath,”” in the cave of
Hira, ani as a result of which “his body became subtler
than air, more transparent than diamond. Where then
1s the impossibility that the Prophet in his rarified
physical form ascended the seventh heaven? '

Fana (annihilation), in Sific phraseology denotes the
annihilation of Self or absorption in God, which state is
free from self-consciousness. The complete negation of
individual Self is always associated with Bagd (subsis-
tence), which means the complete realisation of the
Universai Self after the annihilation of human will
before the Will of God. “Know that
those who traverse the path of detach-
ment (fajrid) and separation (fefrid), reach their
destination by walking steadily on the path of right-
eousness, Those who have reached the goal, have always
followed this path Detachment consists in liberation
from existence, and separation is a milestone in the way
leading to non-existence. So long as individual Self is
predominant, subsistence and annihilation would cling to
vou, but, when you have detached it from your existence,
both would vanish. Then anion and separation would
become alike, '

Faond and Hagh,

8 Risala'i Haq Numa', p. 10,
Bt Thid,
5 Tarigat-ul-Hagigat, p. 25-26.
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Giving the Indian conception, according to whicn
the Divinity is not confined to these days and these nights
cnly, “‘but when these nights will terminate, days will
appear and when days will terminate nights will re-appear
this process continuing without end,” he observes,™

that whatever peculiarities of the mani-

The Tnfmiy of festation and concealment of the Divi-
Cyrleas nity have appeared in previous days
and nights, will also re-appear, in ex-

actly the same manner, in the following days and nights,
as stated in this holy verse: As we originated in
the first ereation, (so) we shall reproduce it."** So, he
continues, after the termination of this cycle, the world
of Adam. the father of men, will re-appear in exactly
the same manner: and so it will be endless. And, the
verse of the Quran: ‘‘As he brought you forth in the
beginning so shall you also return,” * is also an argu-
ment in proving this statement. ““If, however, any one
doubts and says that the finality of our Prophet, (may
peace be on him!) is not proved by this exposition,” he
says, ‘T will tell him that next day also, our Prophet
will reappear in an exactly similar manner, and on that
day also, he will be called ‘ the Last of the Prophets.
The following Tradition, which is narrated in connec-
tion with the night of Ascent (Mi‘raj), is an argument
to this effect. It is said that our Prophet, (may peace be
on him!) saw a line of camels, proceeding in succession
without any break, and on each of which two bags
were laden, in each of which there was a world like
that of ours, and in each such world there was a
Muhammad like him. Our Prophet asked Gabriel,
¢ What is this? ° Gabriel replied, “O Prophet of God ! since

o4 Majma'-ul-Bahroin, p. T5. e '+§L:' g
% Chapt. XXT, 104: - ¥OP U LIS U

s Chapt. VII, 29: O kg
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my creation, I have been witnessing this line of camels
proceeding with bags, but, I am also unaware of their
real significance,” This as I believe, is a reference to
the Infinity of Cycles.”

The triune aspect of God is described at another
place. The word Allah means, ““He is the Lord of three
attributes wviz., creation, preservation and destruction.”

The whole creation and every atom of
o TBe Triune sspect  mgtter has in it these three attributes,

but no one knows the meaning and
the mystery of this great name, except some of the
great perfect teachers who are on the path of perfec-
tion. With regard to the method of recitation of the
name of God, he observes that his spiritual guide Mian
Mir used to say that the name of Alldh should be reci-
ted very slowly and mentallv without the movement of
tongue. By constant practice of this method, “one
atfains a stage in which his mind remains awake even
in sleep, and the link of consciousness is nof broken
when the body goes to sleep.”

It seems that Dard Shikih at an early age was very
much fascinated by the ascetic practices of the Qadiri
discipline and used to practice some of them as a
method of “purifying and illuminating the rust settled
on the mirror of the heart,”” as he terms it. For
instance, Habs-i-dam, or the regulation of breath, very
much akin to the prdnayim of the Yoga system, was
useful to him for *‘collecting the distracting senses by
virtue of concentration of. mind attained thereby."”’

**This method of the regulation of

Haba-i-dam, breath which has bheen adopted hy
this faqir (Dara Shikih),” he writes,>

““is such without which success cannot be obtained. So
every one should practice this method of control of breath.
It is done in this way : ‘Sitting in a retired spot, in

57 Risila’i Hag Numa', p. 13.
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the posture in which the holy Prophet nsed to sit, place
the elbows of hoth hands on the two knees; and with
the two thumb-fingers close the holes of the two ears,
so that no air may pass out of them. With the two
index-fingers shut the two eyes, in such a way that the
upper eyelid may remain steadily fixed on the lower
evelid, bus that the fingers should not press the eye-balls.
Place the ring and small fingures on the upper and lower
lips, so. as to close the mouth. Place the two middle
fingers on the two wings of the nose, the right middle
finger on the right wing and the left middle finger on
the left wing. Having assumed this posture, firmly
close the right nostril with the right middle finger, so
that air may not come through it. Now open the left
nostril and breathe in slowly reciting La i@k, and
drawing the air upto the brain. bring it down to the heart.
After this close firmly the left mnostril also, with the
left middle finger, and thus keep the air confined within
the body. Then keep the hreath confined so long it can
be easily done and increase the period of restraining it
slowly., = After it throw the breath out by opening the
right nostril by removing the middle finger from it. The
hreath shonld be thrown out slowly, reciting the words
illa Allak. 1f the breath is expelled very quickly, it will
~be injurious to the lungs. Then he should repeat the
came process, by drawing in the breath through the
right nostril, and keeping it closed for some time, and
expelling it through the left nostril and so on’.”

An addition to this process, which Dara Shikah
ysserts. has come down to him from Hadrat Ghaath-ul-
thagalain (‘Abdul Qadir Jilani), who used to call it as

dward-burd, was made by spiritual
Award-burd. teacher Mian Mir. During the period,
while the bhreath was kept within
the lungs, namely, when the hreath was drawn
in, till its expulsion, the practitioner was told to repeat
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the words La ilah, with the tongue of the cedar-heart,®®
so that during the period of retention of breath, mind
should not remain vacant. for, the vacancy of mind
opens the door to * dangers "' or unwholesome thoughts
and frightening visions. But when he becomes engaged..
in reciting illa Alah, these * dangers,” are removed and
his mind is kept back from attending to any other
object. This method of removing dangers, was named
by Mian Mir as 2ad-o-burd (struck and ecarried), for,
“anyone who has struck this noble name on the target
of his heart, carried the ball of " victory to its right
goal.”’ i
After describing the method of Habs-i-dam,™ he

recounts its effects:  **This noble practice of the reten-
tion of breath,” he remarks,. “has been.
Tts Effects, practiced by me for some time and I

have thereby felt a sensation of light- - -

heartedness and a strange buoyancy of spirit and
a great delight and a subtle illumination in the mind®
and in all my body. All the grossness of langour has
often completely vanished and I have felt a great zest
and an immeasurable ecstasy.”” ' ;

His zeverence for the saints, whom Ke calls the
“‘chosen souls,” is manifest in all his writings, This we
propose to deal fully in our notice of the Safinat-ul-
Awliya’, but it would not be out of place to record a
few of his impressions here. ‘“‘This humble writer,”” he

58 The cedar -heart (dil-i-ganowbari) and #wo other centres of
meditation viz., the spherical heart (dil-i-muddawari) and the
lily-heart (dil-i-nflofari) are described in detail at another place. *

58 A similar devotional exercise is compared to the Adjapd of
the Indian origin in the Majma“-ul-Bahrain (p. 43). The Ajapé,
he says, is the hest of all exercises, and originates from every
living being, both in sleep and wakefulness, without any will or
control. The incoming and outgoing of the breath. have
been interpreted in two words, viz., U (He) and man (I), or
O-manam (He is 1). The Sifis consider their occupation in these
two words as Hi Allah; Hi appearing while the breath comes in,
and Allah when it goes out.

F.5
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- remarks,” ‘‘ always cherished perfect reverence and
obedience for this great body of saints. Day and night he -
had no other thought but to think of them and consider-
ed himself as one of the aspirants to
f'_;mmp wa  reach them.” He repeatedly asserts:
y **Know that next to the prophets of God
: are the great masters (saints) about
‘whom there is the following verse in the holy Qui'dn:
“They are both lovers and beloveds of God.” Therefore
loving them is loving God. To seek them is to seek Him,
to unite with them is to unite with Him, and showing res-
pect to them is showing respect to God. As ‘Abdullah
Angari remarked : ‘O Lord, what a great status Thou
hast given to Thy Friends, that he who searches them,
finds Thee and so long as one sees Thee not, recognises
them.not.” "™
Thereafter he emphasises the necessity of a spiri-
tual guide. This practice of spiritual perceptership is
‘very common both among Hindu and Muslim mysties.
According to Dara Shikih it is necessary for every person
that he should seek to attach himself to an *° illumined
soul,” who possesses peculiar spiritual gifts and dili-
gence in seeking God.  Here he describes his own per-
sonal experiences, saying that his spiritual yearning after
the Union was charged with a deep religious longing to
find God and that after much ‘‘wanderings’” he came
under the influence of his spiritnal guide Mulla Shih.™
Apostleship and Saintship (Nubwwwat-o-Wildyat)
has been treated at full length at another place.®® The
former may be divided into three classes: first, those who
might have beheld God either with the outer or inner
eves; secondly, those who might have heard the voice of

W Spfinat-ul-lweliyg’, MS. Op. cit. fol. 3a.

8t Thid. fol, Gh. :

82 This is treated fully in my notice of the Salkinat-ul-Awliyd’.
83 Majma‘-ul-Bakrain, p. 99-101.
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¢ God, either sound only or sound composed of words;

thirdly, those who might have seen the angels or heard
their voice. K

Apostleship and Saiﬁ_tship‘is of three kinds: Pure
(tanzihi) Apostleship, Resembling (fashbihi) Apostle-
ship and a combination of Pure and Resembling Apostle-
ship (Jama' al-tanzihiya wa’l tashbihiya), ~

The first is like the ‘Apostleship-of Noah, who beheld
God in purity and invited people to join his fold, but
except a few, they did not accept his faith, on account
of his pure beholding (fanzih)~and as a result, were
sunk in the ocean of destruction. Similarly the divines
of our day, invite disciples to a pure beholding of God,
but none of these disciples ever attain the stage of an
‘drif, nor is he benefited by their discourses, and dying
on the path of Sulitk and Tarigat, he never reaches God.

The second is like the" Apostleship of Moses, who saw
God himself in"the fire of the tree and heard words
from the “clouds. A large section of the followers of
Moses, having become Anthropomorphists (began) worship-
ping the cow and committed sin. Now-a-days some
of our followers (mugallidin), whose only profession in
life is blind following, having fallen aside purity, have
been sunk in Anthropomorphism, and, as’ such, indulge
in seeing handsome apd attractive faces, pass their time
in playing apd- indulgence. One should nevér follow

-

such persons : i

“Every swedt face thaj thon beholdest,

 The sky will soof remove it from thine eyes ; .
Go, and give thy heart to one, who in the circle of existence
Hathiremaineds always with thes and will so continue to be. "84

o Ihid: |
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\ The third, a combination of Pure and Resembling -
Apostleship, is like that of our Prophet Muhammad
(May peace be on him and salutation!), who joined
~ together the Absolute (mutlag) and the Determined (muga-
yyad), the colourless and the coloured, the near and the
distant. There is a reference to this very dignity in
the holy verse: ‘‘Nothing is like a likeness of Him;
and He is the Hearing, the Seeing.”®® The former i.e.
“Nothing is a likeness of Him’’ refers to his. purity
(tanzih) and the latter i.e., ** He is the Hearing, the See-
ing,”’ is one to thaf of Resembling (fashbik). This is
the highsst and the loftiest stage of Universality and
perfection, which was reserved for our Lord, Muham-
mad (peace be on him!).. So, our Prophet has encircled
the whole world, from the remotest corner of the east to
the farthest end of the west. Now pure Apostleship is
void of Resembling Apostleship, but the “Uniting”
(Jami*) Apostleship combines both the faskbiki and the
tanzihi Ajpostleships, as contained in the holy verse =
““He is the First and the Last and the Ascendant (over
all) 'the Knower of hidden'things."”

Similarly, Saintship is limited to the perfect ones®™™
of the sect in whose praise, God, the most High has
said : | “You are the best of the nations raised up for
(the benefit) of men,’” namely, they are the best of His
followers who combine tanzih and tashbih.

‘Dara Shikih lays stress on the value of man's
spiritual attainments and says that his goal is to achieve
Divine communion, which is not mdinly dependent up-
on human efforts, but also upon the grace of God.®®

o5 Qur'an; Chapt. XLII, 11.
;s A general classification of the saints, ‘which is of great
interest, is given at an other place (Vide. Chapt. IT). 4

o Risdla'i Hag Numa', p. 2.
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There are two paths that lead a man
Methods of Divine to tu]].B Lord. FiIStu, ;'-llE Fat'h of Grace'
Qospmnyica, (Tarig-i-Fadl) and second, the path of
' Exertion (7Tarig-i-Mujahadat). The for-
mer can be achieved through the help of a perfect divine.
“It is the Grace, when the Lord takes the seeker to a
perfect divine,” he observes, “who by his magic touch
of spiritual attainments, rouses him from the sleep of
worldliness and indifference and ‘without any effort, pain,
austerity and penance, makes him visualise the Eternal
Beloved and thus liberates him from the bonds of egoism
and directs him to the stages, which the eyes have not
seem and the ears have not heard.’”” The second path is that
of Exertion and Austerity. It isin this wise. Supposea
man hears from some one that such and such a person has
reached God ; or he reads in some book that some have known
God rightly, as He ought to be known. This excites his
desire to reach the same “‘state”, which others have reach-
ed before him. When this idea takes a strong hold on
his mind, “he begins to seek and search, goes far and
near, works and toils, resorts to austerity, penance and
exertion till the grace of God descends upon him and
thus all his labours are cmwned with success and he
gets the Vision Divine.’

But personally he does not believe in the necessity
of ‘‘self-torture’” and remarks that the essence of All
Good cannot be best realised in the extreme forms of

: self-mortifications and physical austeri-

Thysical susteritis  ties, Hence he says that the fasts and
unneccIiary.
nglls are no good weapons. ‘‘My
path is of Grace,” he observes, “* and not of Exertion,
and I am attracted to God naturally without the per-
formance of physical austerties.” In support of
this assertion, he ignores the earlier stages of hard
discipline and physical renunciation: “God is not the
_ tormentor but the comforter of his créatures.. He has
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brought thee through this path, in order to welcome
thee as a guest and not to punish thee as a criminal.’’®
Similarly, he says, that it is possible for a man
engaged in outward worldly persuits to follow the path.
“One can be in solitude in the midst of crowd and can
be in retirement in the very midst of bustle and worldly
noise.” The use of a patched cloak (kkirga) for a
Sufi novice is gonsidered essential by the men of path,
but he says that it is useless to assume the form of a
fagir, without, however, the acquisitions of a true fagir,
He writes: ‘“Worldiness is non-remembering of God.
It does not consist either in dress or money or having
wife and children.'’®s
A very fine exposition of Niir or Light is given at
another place.” Nir is three-fold; if it is manifested
with the attribute of Jaldl or Majesty, it is either sun-
coloured, ruby-coloured or fire-coloured; and if it is
manifested with the attribute of Jamdal or Beauty,
it is either moon-coloured, pearl-coloured or water-
coloured; and lastly comes the Light of the Essence
(Ndr-i-Dhat) which is devoid of all such attributes and is
not manifested to any one, except the holy men in whose
favour God has declared : “‘Allah guides to His Light,
whom He pleases.”™ This is the Light, which appears
when a man either in sleep or with
Nar ana Nars. €yes closed. mneither beholds anything
gy with his eyes nor hears with his ears
nor speaks with his tongue nor smells
with his nose nor feels with his sense of touch, and, as a
matter of fact, performs all these functions in sleep
with only one faculty and does not require the aid of
either the limbs, the external faculties or the light of a

07 Ibid,

88 Safinat-ul-Awliya’, fol. Ta.

% Wajma‘-ul-Bahrain, p. 03.

70 Qur'an: Chapt, XXIV, 85. .
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lamp; and the senses of sight, hearing, taste, smell and
touch become merged in one. Such is the Light of
Essence, or in other words, the Light of God.

Exhorting further, he remarks: “O my friend!
reflect on what I have said, as it is a matter of discern-
ment and meditation. And the Prophet of God, may
His blessings and peace be on him ! has said in the praise
- of this reflection that ““A moment’s engagement in medi-
tation is better than the devotion of a whole year,”” and,
now the Light discernible from the holy verse: **Allah
is the Light of the heavens and earths,’”” is always efful-
gent by itself, whether appearing in this world or not.

Accordingly, he adds, the Siifis have explained Niir
(Light) by the word Munawwar (Illumined). The holy
verse on this point is as follows: “Allak is the Light
of heavens and earths; a likeness of His Light is as a
niche in which is a lamp, the lamp is in the glass, the
glass is as it were a brightly shining star, lit from a
blessed olive tree, meither eastern mor western, but the oil
whereof almost gives light though fire touches it not
light upon light——AUah guides to His Light whom He
pleases,”’ 7

Explaining this verse, he observes, ““What this fagir
(Dara Shikith) has understood is that “‘niche” (mishkat)
applies to the world of bodily existence, the *‘lamp "
(misbak) to the Light of Essence and “‘glass’ (shisha)
to the human soul which is like a shining star and that,

on account of this lamp, the glass also
e yepabianstion of appears like a lamp. And: “That lamp
is 1it,”" applies to the Light of Essence;

™ Qur'dn, Chapt. XXIV,35:
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while the ‘‘Sacred tree” refers to" the «Self of the
Truth, Holy and Exalted is He, who is free from
the limitations of the East and the West. By ‘olive-
0il” (zait) is meant the Great Soul (Rah-i-A*zam)
which is neither of eternity past nor of eternity to come,
m that the zaif is luminous and resplendent by itself,
for the reason that it possesses great elegance and purity
and does not require to be lighted.”

Consequently, he adds, Aba Bakr Wasti, in defining
soul says that the ‘glass’ of soul is so luminous that it
need not be touched with the fire of human world (ndr-i-
Nasiit) and it is imminent that, on account of its inher-
ent potency, it may be illumined automatically. This
light of 2ait is “light upon light" (nir-un-‘ala nir),
which signifies that on account of its extreme purity and
brightness, it is light full of light; and no one can behold
Him with this light, unless He guides him with the Light
of His Unity. So the main purport of the combination
of all these verses, is that God is manifest with the Light
of His Essence in elegant and refulgent curtains and
thera is no veil or darkness concealing Him

We have already referred to his reverence for the
saints of all orders. In his biographical works numer-
ous miracles of the saints are recorded. For full details
of these miracles, the reader is referred to the pages of
his three works already alluded to. We have enumera-
ted about twenty-five miracles of Mian Mir and Mulla
Shah in the notice on their lives.” This clearly throws
light on the superstitious reverence of the prince and
his implicit faith in their miracles. We have given
many illustrations, in this respect, at another place, but
would record here, a typically interesting anecdote men-
tioned by the court-historian ‘Abdul Hamid in the

2 See my notice of Safinat-ul-Awliya’ and Sakinat-ul-Awliya®
and also other works, (Chapters II-III).
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Padshaknama. “On one occasion,” he writes,™ “when sin-
gers and jugglers were entertaining
Superstitions and  Uhe royal assemblies, Shaikh Nazir, who
= had been irvited to court on account
of his fame in working miracles,
suddently fell into ecstasy and called for a glass full of
water. The Shaikh drank a little and passed the glass to
others. Every one who tasted of it declared that it was
pure honey. Prince Dari Shikih and Qadi Mubammad
Islam submitted to His Majesty that in Agra, the Shaikh
had in their presence once transformed a water-jug and
on another accasion, a handkerchief into a pigeon. Fur-
ther, they added, that the Shaikh had once put into their
hands a blade of grass, which came out in the shape of
& WOPMmL. . oo ess 2
His belief in superstitions and miracles was so impli-
cit that he carried from Lahore, while on his way to
Qandhar, a number of pious wlamas and Hindu magicians
as a supplement to his war like equipments. A Hindu
sannayasi was employed by the prince to work a miracle
in the expedition; and a Haji. a master of forty genii,
who claimed to be a great magician and hypnotist, was
entrusted to secure the reduction of Qandhar by prayers
and magie ™
Another aspect of his superstitions nature is to be
noted in his dreams. Dara Shikih believed in, what he
himself calls, “the somewhat mysterious significance of
dreams.”” About a dozen of his dreams are to be found
in his works. His interpretation of some of them is
quite interesting to know. From two of his dreams he

2 Vide. Bib. Ind., Vol. T. p. 337.

" These anecdotes are given in  the Lattid if-ul-Akhbdr, an
inonymous account of the third siege of Qandhar. It isa diary of
events from the beginning io the end of the seige. It contains
besides military details many camp gossips. See also Rieu's
notice on Tarikh-i-Qandhar (Cat, . p. 265.) nnd also Qanungo's
Dara Shikah, Vol. 1.

F.'8
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derived inspiration and received “Divine injunction’’ to
compile two of his most important works. Divine
inspiration prompted him to write the Risalat Hag Numa'.
One of his dreams which we would like to record, is very
interesting. Herein he describes the circumstances which
led to the tramslation of the Yoga Vasifta into Persian.
In the preface to the Persian translation of the above
work, the writer says that he received the following order
from Dara Shikoh:™ *° Since the translations of this
sacred book which are extant, have not proved of much
use to the seekers of the Truth, it is my desire that its
retranslation should be undertaken in conference with
learned men of all sects who are conversant with the text.
My chief reason for this noble command is that although,
1 had profited by perusing a translation of it ascribed to
Shaikh Sifi, yet once two saintly persons appeared in my
dreams: one of whom was tall, whose hair was grey, the
other short and without any hair. The former was
Vasista and the latter Ram Chandra and as T had read
the translation already alluded to, T was naturally attrac-
ted towards them and paid my respects. Vasista was
very kind to me and patted me on the back and address-
ing Ram Chandra told him that T was brother to him,
because both he and I were seekers of the Truth. He
asked Ram Chandra to embrace me, which he did in the
exuberance of love. Thereupon Vasidta gave some
sweets to Ram Chandra which 1 took and ate. After
this a desire to cause a retranslation of the book was
intensified in me.”

There is another interesting dream mentioned in the
Stfinat-ul-Awliya’ which gives a graphic description
of his meeting with the four Tmams.™

: h“ MS. of the Yoga Vasiffa, (Punjab Public TLibrary), fol.
a,b.

W Ms, (Op. cit.), fol. 11b. (See Chapt. II).



CHAPTER II

THE SAFINAT-UL-AWLIYA’

...... next to the prophets, there are no other persons than the
saints nearer in the presence of God....... i

—DARA SHIKUH

“The communion with God is dependent upon the saints. He
who has not found the Path, has not ? und God: he who has found
the guide, has found the Path which leads to Him."”

—DARA SHIKUH

The mystic interpretation of the religious life in
Safism is chiefly expounded by its monastic orders and
saints. These religions orders, an integral part of
Islamic mysticism, so multiplied in Arabia, Turkey,
Persia, India and other parts of the world where Islam
had established its footing, that even after excluding
an enormous number of heretic sects, their number ex-

ceeds seventy-two. But the chief Sifi

The §ifi Onders,  exponents of Islamic mysticism are

divided into twelve prominent sects.!

Every one of these had an excellent system and doctrine
as regards both purgation (mujdhadat) and contempla-
tion (mushahadat). Although they differ in devotional
practices and ascetic disciplines, they agree in the funda-
mentals and derivatives of the religion of Unification.?

1 You Hammer in reference to the tarigs or Safi orders
says that the following existed before the foundation of the
Ottoman Empire: —

{13 Uwaisi, (2) Iwani, (3) Adhami, (4) Bustami, (5) Saqati,
(6) Qadiri, (7) Rifa’i, (8) Subrawardi, lE!':I Kubrawi, (10) Shazili,
(11) Mnuln and {]"} Badiwi.

umil -Hujwiri's Kashf-ul-Mahjab, Gibb Memorial Edition,
p. 210.
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surcharged with a deep sense of pantheistic thought and
combined with devotional forms of asceticism, these
religious orders of the saints have greatly influenced the
mystic thoaght of the people. Sifism has done much to
develop a distinctive philosophy of life in the mind, while
the manifold monastic orders have carried that philoso-
phic conception to the people and have applied it to their
every day life. Although they embody the principle and
foundation of mysticism, their distinctive feature is
that the knowledge of Divinity rests on saintship. This
principle is affirmed by ail, though the method of express-
ion in the case of every individual order is different.

In India some of these Sifi orders came closely in the
wake of Islam and brought with them a new mystic
idealism. They came mostly from Persia and Turkey
and stirred the minds of the people with devotion, fervour
and spiritual influence. Working in a liberal spirit of
co-operation with the Indian religious thought, they
started a kind of peaceful penetration into the Indian
mind. Where the religious zeal of the bigoted Muslim

conquerors had failed and created a
gty Tmfwence 90 chaos in the social order and the reli-

gious organisations of non-Muslims, these
savants of Sifism accomplished the task. Their mystic
touch, enlightened piety and liberal outlook worked
like a soothing balm on their wounded religious suscepti-
bilities. They won the favour of Hindu and Muslim
multitudes and some of them attracted the attention of
ruling Muslim monarchs and exerted powerful influence
not only on their minds but also on the affairs of the state.
The chief Sifi order, which had a very strong hold on the
minds of Muslim emperors, was the Chishti sect, founded
by Khwaja ‘Abdul Ahmad Chishti (d. 966 A.D.) and intro-
duced into India by Khwaja Ma‘in-ud-Din Chishti (d.
1236 A.D.), who was very much favoured by Shahiib-ud-Din
Ghauri. His tomb at Ajmer is a centre of attractiop for
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both Hindus and Muslims. Akbar’s devotion and venera-
tion for the Chishti order can he gleaned through the pages
of A’m-i-Akbari®. The most prominent and revered
saints of this order were Nizam-ud-Din Awliya' (d. 1325)
better known by the title of Sultan of the Saints and
Shaikh Salim Chishti, who exerted a potent influence on
the lives of Mughal emperors and the Hindu nobles of
their court. The Emperor Jahingir was born in the
iatter’s house and the saint himself lies buried in an ex-
quisitely beautiful tomb at Fatehpur Sikri near Agra.
Dara Shikuoh's main interest in mysticism led him to
believe that the spiritual instincts of man need spiritual
leadership for guidance, provided by the religious orders.
Siifism to him was a natural revolt of human mind against
the cold formalism of ritualistic religion.
Diri shizah 10 acquire its underlying philosophy and
eaters @@l fold.— theology in its true perspective, the neo-
phyte must select the right path. This
could be achieved by taking the lead given by one of those
Stufi sects which have a close and fundamental affinity to
the warm and mystical yearning after Truth and Union
as embodied in its teachings. The first phase of the
spiritual life of Dara Shikith began with his formal ini-
tiation into the Qadiri order, which took place in the year
1049 A H. He had inherited a long-standing adherence to-
wards the Chishti order and Khwaja Mu‘in-ud-Din
Chishti, the patron-saint of the house of Akbar. but was
soon won over by one of the foremost disciples of the
Qadiri order, the renowned Sifi Midan Mir.
The Qadiri order, an ascetic sect of the Sifis, en-
tered into the religious life of Islam in about 1166 AD.,
but it did not make its way into Indian soil until three

3 Vide. Blochmann Vol. IT or translated by Jarrett ITI, p.
357 ; also Khafi Khan's Muntakhab al-Lubdh Vol. 11, p. 604,
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hundred years later. TInstituted by Shaikh ‘Abdul Qadir

al-Jilani,* commonly known as the
u.“j’.,ﬂ&ff peod. aed P Dastgir, is one of the most popu-

jar religions orders among the sunni
Mussalmans of Asia. He was born at Gilan on the 1st
of Ramadan in the year 470 A.H., and at the age of
eighteen he came to Baghdiad and studied Islamic theolo-
gy, law and fuga and thereafter became a teacher of a
school of the Hanbalite law and a ribat. He practised
the Hanbalite law as is evident from his sermons collect-
ted in the al-Fath al-Rabbani; but though the founder was
the follower of Ahmad Hanbal, the membership to his
community is by no means confined to that school and the
order is theoretically both tolerent and charitable.®

4 Dara Shikul has treated fully his life in the Safinat-ul-
Awliyga’: Gihauth-althaglain or {j_]_muti;nl-u‘gam Shah Mulyi-ud-Din
Sayyid *‘Abdul Qadir al-jili al-Hasani al-Husaini, the real founder
of the Qadiri order, and the son of Abna Salih Musi Jangidast bin
‘Ali Abdullih bin Yahyi (al) Zahid bin Mubammad bin Da'id bin
Masa-al-jon bin ‘Abdullah Mahd bin Hasan Muthanni bin Imim
Hasan bin ‘Ali Murtada who consequently traced his geneology
back to *Abdullih Mahd, whose father Hasan was the son of “Al’'s
son Hasan, and whose mother Fatimah was the daughter of ‘Ali's
son Husain, (fol. 35a) ; born in Jil (i.e. Jildn or Gilan, but accord-
ing to others, a village distant one day’s journey from Baghdid) on
the 1st of Ramadan A.H. 470 (according to others 471), went 18 yrs.
old, in A.H. 488 to Baghdad to apply 1imself to the study of Qur'an,
the Traditions and other sciences, (fol. 37h,); entered upon teaching
and preaching A H. 521 A.H.; died the 8th or 9th (a/c to others
11th, 19th or 17th)  of Rebi‘-ul-Akhur, A. H. 561, 90 or 89 years
7 months and 9 days old (fol. 46b); in India the anniversary of
his death (*Urs) is celebrated by some on the 11th and in Baghdad
on the 17th, but Diara Shikiih celebrated it on the 9th as the most
correct date; numerous miracles are recorded (fol. 33b on-
wards) ; among his numerous works two mentioned: Ghaniydt-
atalbin, a collection of sermons and Futdh-alghaib. Concluding,
the following observation is made:

ShlitaiSonted Pt 7B FInt pba S S
PSSO L s Pl b FSlesile
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¢ Eneyclopaedia of Islam, No. 27, p. 609.
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Qadirism seems from an early period to have been deve-
loped on different lines according as its founder was re-
garded as the initiator of a system involving rites and
practices or as a worker of miracles. In the latter direc-
tion, says D. S. Margoliouth,® it meant the deification
of “Abdul Qadir, the extremists holding that he was the
Lord of Creation after God, absolutely, whereas the
most moderates suppose that he was so only in his life.

The system of devotional mysticism, as formulated
by “Abdul Qadir and practiced by the Qadirites, though
inconsistent with Islamic orthodoxy, is in fack the appli-
cation of Sifism to an orderly graded asceticism and its

“materialization under the form of a cult
“Ezﬂ‘:ﬂ of Qi of hidden subterranean powers.”? Tt

difiers from other important religious
orders mainly in ritual because of the evolution of its highly
superstitious character, not only connected with its origin
but also to some of its later developments. Tt also lacks
the homogeneity of rituals and practices, which mark the
Chishti, the Suharwardi or the Nagshbandi orders.

The Qadirt order found its way into India in 1482
A.D., when Shaikh Bandgi Muhammad Ghauth, a re-
nowned descendant of ‘Abdul Qadir came to India and
settled at Uch in Bahawalpur State. Muhammad

Ghauth died in 1517 A.D.. but his
qathe sdvest of the ardent followers carried the inspiring
Tndia. message all over India. This sect be-

came very . popular in northern India,

Punjab and Kashmir, where it found
two of its most revered saintly followers—Miin Mir and
Mulli Shah Badakhshani, who made it one of the most
highly organised Sifi sects in India. Mian Mir settled
at Lahore and it was here that Dira Shikiih made his

¢ Thid,
T Ibid. p. 610.
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acquaintance with him. 1In the Safinat-ul-Awliya’, Dard
Shikiith records his first meeting with the saint, where-
in he says that at the age of twenty-one, owing to a pro-
longed illness, his father Shah Jahan took him to the saint,
who, by the magic touch of supernatural powers, cured
him completely in a week’s time. Although glimpses
of the close relation which existed between him and
the saint can be found in this work, but he has treated
the life, miracles and teachings of the saint in his
second work the Sakinat-ul-Awliya’ .

The first category of his works, consisting of three
mystic biographies, besides contemporary official records
and semi-historical works, provide for us the most authen-

tic and valuable data for the study of
_1,5?;5-_ Sefmstul pis relations with the living saints and

his veneration for the different orders
of the saints. The Safinat-ul-Awliya’, a biography of
the saints and famous Siifis, dealing with their lives and
teachings, from the advent of Islam till the anthor’s own
time, was completed, as he himself says, ““in my 25th year,
on Ramadan 27, 1049 AH.” (Jan. 21, 1640 A.D.). It
is divided into various sections, headed by an illuminating
preface.

In the preface Dara Shikih gives an account of his
reverence for the order of the saints and the circumstan-
ces which led him to the compilation of the work. He
observes that he had cherished love and reverence for
the sacred ‘“‘hierarchy of the saints,”” and had a firm
belief in the  extraordinary powers they possessed and
that he was one of the aspirants to reach their secluded
circles. For this reason, he thought of compiling a work
on their lives and teachings, because, ‘if one cannot have
the privilege and good fortune of their personal contact,

8 See Chap. 111,
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he can at least take ecstatic pleasure by the knowledge of
their good qualities.’’™® _
~ The necessity of a spiritual master (pir) to guide
along the path is next emphasised. The great body of
the saints, “*by whose efforts and blessing the world is
permanently fixed,”” are the torch-bearers of Divine
knowledge. and in fact, ‘‘God never leaves His people
without saints to guide them.”” So he observes:*®
: ““Therefore. next to the prophets,
ittt roge® °* there are no other persons than the
saints nearer in the presence of God,
the Almighty. No one is more compassionate and mag-
nanimous, erudite and practical, humble and polite, heroic
and charitable than the members of this hierarchy of the
saints.”” At another place he appeals to our intellect
rather than to our mind. He lays stress on the im-
portance of the perfect guide (pir-i-kamil): ‘“Whereas
God has endowed man with the precious gift of reason
and discrimination, He has created this universe to serve
him; for, he who seeks does ever find. He must go to a
master in order to free himself from the pangs of separa-
tion and the worry of failure and loss, The communion
with God is dependent upon the saints. He who has not
found the path, has not found God; he who has found the
gunide, has found the path which leads to Him."'"!

In dealing with the saints of different religious sects,
Dara Shikiih classifies them nccording to the spiritual or
miraculous powers they wielded individually, which shows
their lack of homogeneity as a whole and a very loose con-
nection between the local communities and their central »
institutions in Persia, Turkey or elsewhere, According

» Safinat-ul-daeliya’, (op. eit.) Introduction.
10 Thid.

1 Risala'i Hag Numa p. 2.

F.7
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to his observations,’* the ‘“‘sacred hierarcy’’ functions in

His clacsifoation of G0MT€TENt Ways and its individua.;l meim-
the esints in the her has g separate path of his own.
cini Some are hidden, while others are mani-
fest; some perform miracles under the command of God,
but the performance of wonders is not their real ohject,
while those who keep their existence concealed, sedulously
try to conceal their supernatural powers. Some of the
saints are commanded by God to work only under the direct
inspiration of the Lord. They do not do any thing, they do
not speak until He makes them speak, they do not eat until
they are ordered to eat, they do not put on clothes until
clothes are put upon them. . There are others who follow the
path of absolute renunciation and isolation and so long
as they work in this way, their mind is free from WOrry
and anxiety. Another class is engaged in worldly pur-
suits and the path which they follow is that of ‘‘to be in
solitude in the midst of crowd, to be in retirement in the
very midst of bustle and worldly noise.’ They act in
accordance with the following verse of the Book : ** They
are people who are not prevented by trade or transaction

from devotion and prayer to God.”’ =
‘ There is another class of saints who hang around the
people of evil repute, their object in doing so is that men
may not find them out. But they do not act in any such
way as might be against the law laid down in the holy
Scriptures. As a matter of fact, this group of saints,
who are apparently hetrodox and their method appear
against the law, do not commit any breach of law.
Therefore no one should criticise the acts of this class of
saints, for, none knows the inner significance of their acts.
All these classes of saints are engaged in their own par-
ticular work; therefore it is not advisible to look with

12 Safinat-ul-Awliya’, (op. eit.), Introduction.
13 Tlid,
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contempt on any one, for, it is said: ““My friends are
hidden; people do not recognise them but through My
Grace.”” The friends of God walk on the earth in guise
and are concealed from the sight of the stranger, and so
long as one has not insight and truthfulness of intellect,
one should not criticise any one, because such criticism
is in reality doing injustice to one’s own self. One
should not serve these persons with the object of testing
them, or questioning them, or asking them to show
phenomena, but one should approach them with faith and
purity of heart.!

From the hooks of th: ancient sages, he observes, we
learn with certainity that there are forty-thousand
friends of God who get the name Makhtum. But they
do not know each other, nor are they conscious of
their own status. There are one hundred and thirty
persons who are the wardens of the court of God and who
are called Akibar. Higher than these are two groups of

Another gradation of 10Uty persons each called Rahyin and
M Saauly Abdal respectively. Higher than these
are the seven called 4 brar. Higher than these are the four
called Auatad. Higher than these are the three called
Nugaba. Higher than these are the two called I'mams.
These I'mams stand on the right and left of the Qutub,
who is the head of this hierarchy. This head is also
called Ghauth. All these know each® other and are in-
terdependent. There is another class of saints called
Mufrid or the solitaries, who are not dependent upon
any body and who do not belong to any group or hierarchy.
They wander about in their solitary grandeur like comets,
Their number has not been counted and their status is
midway between the prophets and saints.

1 Thid. :

2090



52 DARA SHIKUH : LIFE AND WORKS
SOME APHORISMS CITED

Some very apt sayings of saints are given in support
of his views. A few need mention:—

Shaikh “Abdul Qadir : **The members of this group
are kings of this world as well as of the world
hereafter.™

Shaikh Aba ‘Abdullah Maghribi: ‘‘The saints are
the trustees of God for all humanity. On ac-
count of their blessings, dire calamities are
warded off from mankind.”

Shaikh Dhulntin Misri: “When Lord turns away
His face from any one, he begins to criticise,
abuse and deny the friends of God.”

Mangir-al-Hallaj: *“He who believes in the sayings
of the friends of (God and has a love for these
sayings, I bow to him.”

Ibrahim Qasgsar: ““Two things can guard thee from
the snares of the world, viz., the company
of the saints and disinterested service of the
friends of God.”

Apart from this general classification of the lives of
the saints noticed in the Safinat-ul-Awliya’, they are
divided into eight sections in a strict chronological order.
Briefly but in a lucid manner, the lives of four
hundred and eleven saints are recorded in' a com-
paratively short compass of two hundred and twenty-
five pages. A list of important biographies in each sec-
tion, which are particularly valuable for a comparative
strictness in chronological order, with dates and the num-
ber of the folios in which they occur in that unique MS.
(an autograph of Dard Shikiih) of the Safinat-ul-A wliya’
transcribed 27th of Ramadan, A.H. 1049, which the owner
Dewin Bahadur Raja Narindra Nath lent to our Depart-
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ment of Islamic Studies, Santiniketan, for my use, for more
than six months, is given below : —

TImportant Persons noticed in the Safinat-ul-Awliyd’,
SECTION I. (1-26). Muhammad, the first four Caliphs, the
twelve Tmidms, some Ashab agnd Tabi‘in and the
four great legal authorities.

(1). The Prophet Muhammad, d. the 12th of Rabi* T, A. H.
11, (fol. 5b).

{2). The first Caliph Aba Bakr Siddiq, d. 22nd or according
to others 23rd of Jumada IT, A. H. 13, age 63 or 65 years. (fol.
ab).

{(3). The second Caliph ‘Umar Firnog ibn al-Khattab, d. 28th
of Dha-alhijja, A, H. 23, age 54, 55 or 58 years. (fol. B8).

(4). The third Caliph ‘Uthmin ibn ‘Affain Dho-aloirai