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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.”



INTRODUGTORY 25

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

.ur}{:{/;“?l:'




INTRODUCTORY | . 27

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
B AT I AR ) 2 NP S ]
¢ 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,



THE SAFINAT-UL-AWLIYA' 49

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
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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-aloirain, d.
I#th or 18th Dhii-alhijja, A. H. 35; age 83-90 according to various
authorities. (fol. 10a). :

(8). The fourth Caliph and first Tmam ‘Ali Murtada Asad
Allah ibn Abi Tilib, d. 2lst or 23rd Romadan, A. H. 40;: age
63-65 years (fol. 108).

(6). The second Imim Hasan ibn ‘Ali ibn Abi Tilib b, 8rd
of Safar, A, H. 3; d. 11th of Rabi® I, A. H. 50; age 43 years.
(fel. 11a).

(7). The third Imam Husain ibn ‘Ali ibn Abi Talib, b.
Madina 4th of Sha‘ban, A. H. 4; killed at Karbala on 10th of
Muharram ; age 57 years 5 months. (fol. 12q).

(8). The fourth Imam ‘Ali ibn Husain ibn “Ali al-Murtada,
b. Madina A. H. 33, 36 or 38; d. 18th of Muharram, A. H. 94 or
35; age 56, 61 or 62 years. His mother was the daughter of the
last Persian king Yazdajird IT1. (fol. 13a).

(9). The fifth Tmam Muhammad ibn *Ali ibn Husain; b, 3rd
of Safar, A. H. 57; d. A. H. 114, age 57 years. (fol. 13b).

(10). The sixth Imam Ja'far ibn Muhammad ibn “Ali ibn
Husain, b, 17th of Rabi‘ I, A. H. 80; d. 15th of Rajab, A. H. 148,
age 68 years. (fol. 145).

(11)}. The geventh Imam ‘Ali ibn Misa Kixim ibn Ja‘far;
al-Sadig ; b. Tth of Safar, A. H. 128; d. middle of Rajab A. H. 183,
age 55 years. (fol. 15a).

(12). The eighth Imam ‘Ali ibn Misa Kazim ibn Ja‘far; d.
29th of Ramadin, A. H. 208, age 49-50 years. (fol. 150).
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{13). The ninth Tmaém Muhammad ibn ‘Ali ibn Musa ibn
Ja‘far al-Sadiq; b. 10th of Rajab A, H, 195; d. 6th of Dhi-alhijja
A. H. 220, age 25 years. (fol. 16a).

(14). The tenth Imam ‘Ali ibn Muhammad ibn “Ali ibn Misa
bin Ja‘far al-Sadiq; b, A. H, 214; d. 13th of Jumada IT, A. H. 254,
age 40 years. (fol. 17h).

(15). The eleventh Imdm Hasan ibn ‘Ali ibn Mubammad ibn
*Ali Rada; d, A, H. 260, age 29 years. (fol. 19ab).

(16). The twelfth Imam Muhammad Mahdi ibn Hasan ibn
‘Ali ibn Muhammad ibn ‘Ali Rada; b, 23rd of Ramadan A. H. 258;
d. A, H. 265 or 206 (fol. 190).

{17-26). Salman al-Farsi (d. A. H. 33), Uwais Qarni (d.
A, H. 22), Hasan Basri (d. A. H. 110), Qasim ibn Muhammad ibn
Abi Bakr al-Siddiq (one of the seven theologians of Madina, d.
between 102-112 A. H.), Tmiam-i-‘Azam Abi Hanifa (b. A.H. 80, d.
A. H. 150.), Malik ibn Anas ibn Malik (the second great legal
Imim, b: A. H. 95, d. A. H. 179), Muhammad ibn Tdris Shafi'i
(the third great legal Imam, b. A. H. 150, 4. A. H. 204), Ahmad
Hanbal (the fourth great legal Imdm, b. A. H. 164, d. A. H. 241),
Imam Abii Yasif (d. A. H. 182), and Imam Mubammad Shaibini
(d. A. H. 189). (fol. 20a-24b).

SECTION 11. (Fol. 25a-67h). Saints of the Qidiri order, called
Junaidi before the time of Shaikh ‘Abdul Qadir Jilani.
(27-65). The important saints included in this section are;

Ma'rif Karkhi (d. A. H. 200), Junaid Baghdadi (d. Rajab 27,

A. H. 297), Abia Bakr Shibli (d. 27, Dhia-alhijja, A. H, 334),

‘Abdul Qadir Jilani (d. 8th of Hth Rabi® 1I, A. H. 561)

and his ten sons; Abi Madin Maghribi (d. A. H. 590},

Ibn al-*Arabi (d. A. H. 590), Imém Yafi's (d. 21st of Jumida

11, A. H. 768), *Abdul Qadir IT (a descendent of the founder in

the eighth generation, d. A. H. 940) and Mian Mir (Dard Shikah's

own pir, d. Tth of Rabi* 1, A. H. 1(45).

SECTION IIT. (Fol. 67-80b). Saints of the Nagshbandi order,
styled a6 135350 &5 ¢yl 2yt Mhmdor
(66-94). Beginning with Shaikh Aba Yazid Bistami, the

founder of the Taifiiri order and including saints like Shaikh Aba

‘Uthman Maghribi (A. H. 373), Abul Q&sim ‘Ali Jurjani (d. A.H.

450), Ehwija Bahd-ud-Din Nagshband d. A. H. 791), Ehwija

Muhammad Parsa (d. A, H. 822), Maulana Nir-ud-Din ‘Abdur

Rabhmiin Jami (d. 18th of Muharram, A. H. 896).
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SECTION IV. (Fol. 8la-99a). Saints of the Chishti order.

(95-119). This section includes snints like Sultin Ibrahim
Adham (d. 16th of Jumida I, A. H. 162), Khwija Abi Ahmad
Abdil Chishti (the real founder of the Chishti order, d. 10th of
Jumiada I, A. H. 355), Khwija Mu'in-ud-Din Chishti (head of
the Chizliti order in India, d. 6th of Rajab, A. H. 632), Khwija
Bakhtiyar Kaki (d. 14th of Rabi® 1, A. H. 633), Shaikh Farid-ud-
Din Ganj Shankar (d. 5th Mubarram, A. H. 664), Shuikh Nizim-
wil-Din Awliya' (d. 18th of Rabi* II, A. H. 725), Shaikh Amir
Khusrau of Delbi (d. A. H. 725) and Shaikh Nasir-ud-Din Chiragh
of Delhi (d. 18th of Ramadan, A. H. 757).

SECTION V. (Fol. 995-107a). Saints of the Kubirawi order.

(120-139). This section includes Najm-ud-Din Kubra (d. 10th
of Jumida I, A. H. 618), Maulina Jalil-ud-Din Rimi (d. 5th of
Jumiada 1T, A.H. 672) and his father Bahi-ud-Din Walad (d.
A. H. 628).

SECTION VI. (Fol. 107b-118a). Saints of the Subrawari order.
(140-158). Shaikh Shahib-ud-Din Suhrawardi (founder of
the order, d. 1st of Muharram, A. H. 632), Hamid-ud-Iin Nagori
(d. 643 A, H.), Bahda-ud-Din Zakariyya Multini (d. Tth of Safar,
A. H. 666), Fakhr-ud-Din ‘Iriiqi (the poet, d. A. H, Gi88), Hadrat
Makhdim Jah@nian (Jalil Bukhdri, d, 10th of D vi-alhijja, A. H.
785.)
SECTION VIL.  (Feol. 119a-200b). Saints of Miscellaneons

orders : '3_7-“‘ E,.SL_:,;

(160-377). This section contains the largest number of lives
noticed (217). It includes many prominent personages, poets,
philosophers, theologians and mystics. Besides others it mentions
the founders of the following religious orders: (1). Hakimiyya
founded by Muhammad ibn ‘Ali Hakim altirmidhi (d. A.H. 255);
(2). Qagsariyya founded by Shaikh Hamdin Qussar (d. ALH, 271):
(3). Kharriziyya founded by Abi Sa‘id Kharriz (4. A.H. 286) ;
and (4). Niariyya founded by Abi Hasan Nari (d. A.H. 205).

Other Saints whose lives have been noticed include Malik
Dinar (d. A. H. 137), Hasan ibn Mansiir Hallaj (d. 25th of Dhii-
alqa‘dah, A H. 309), Abi Nasr Sarij (1. A. H. 470), Abi Bakr
Wiasti (d. A. H. 320), Imam al-Ghazali (d. A. H. H06), Khwija
Hafiz of Shiriz (d. 792 A. H.), and Hakim Saud’i (d. A. H. 525)
ele.
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SECIION VIIT. Female Saimts (Fol, 201a-235a).
{n) 378-388. The Prophet's wives.
{(b) 389-392. The Prophet’s daughters.
(e) 393-411, Other Saintly women.

EPILOGUE.

At the end of the work is a short epilogue in which
Dara Shikih gives the date of the compilation (27th
Ramadan, A.H. 1049) and acknowledges his debt to vari-
cus standard works on the lives of the saints, especially
the Nafahdt-ul-Uns of Jami, He also mentions the fact
that he belongs to the @Qadiri cult and styles himself as
“the servant of the saints, Dara Shikioh Hanafi, Qadiri,
son of Shah Jahdn.'" He further remarks that he had
been studying the lives of the saints from all available
sources, but the accounts therein were meagre and their
chronological correctness doubtful. So he took up the
compilation of the present work, with a view to give for
each saint information regarding his name, date of birth
and death and other particulars scattered in various
ancient and modern works.

The Safinat-ul-Awliy@® furnishes many subjective
statements about the author’s own life. Some of these
are given in the following :—

(1). The Qadiri order, and his devotion to its
founder. (Fol. 118a)
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(2). Meets the four Imams: a Dream (Fol. 71a).
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(3). His tribute to Mulla Jami, whom he regards as
his teacher. (Fol. 79a).
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(4). His birth: (Fel. 90a).
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(5). His views on the supurious verses incorporated
in the Hadiga of Hakim Sand'i: A dream, visits his
tomb at Ghazna. (Fol. 116a).

- B N B o ST J P o o B
A, .ﬁ';.ug.,ais;.ﬁ,‘ﬁ,,;f%@fﬁg& Lo o a2 P ) Sns
Slog- 1§ i Lh e LG ey

SokiorSaur

$—yns : . s d.3 . -

S e L,-"J:.-b..:.'--"q.a.r ‘d Lfff,._r L=t guna ;.tm..ﬁr:. g2

IIH'FA{W';-%;U‘? :,j:-,,..g;urgi_.-fdfﬁ ii}ﬁ‘ﬁﬂ‘;‘mﬁtﬁfﬂ}hr&ﬁ
: S : 3

el Olria G LT IS . .iya;-;l..:'-.z;a.t:wj



THE SAFINAT-UL-AWLIYA' 59

(6). Jahangir takes an augury from the Diwan-i
Hafiz. (Fol. 153a).
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(7). ‘A Spiritual Experience: (Fol. 51a).
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(8). Mian Mir and Dara Shikih: a glimpse of
the meeting between the prince and the saint, who ex-

erted great influence on the latter’s spiritual life.'
(Fol. 66a).
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(9). At Ghazna visits the tombs of various saints:

(Fol. 104a).
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(10). Visits the tombs of two more saints: (Fol. 111b).
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The main feature of these short biographical sketches
is their simplicity in style and correctness of estimation.
They are particularly valuable for a comparative strict-
ness in the chronological order and the full dates they give.
The compilation of such a work when the scientific

means of research and collection of
D#r??ﬂﬁ,qwm " materials was not an easy task, must have

required great labour. The authori-
ties quoted by Dara Shikah in the Safinat-ul-Awliya’
show a long range of historical, Sific, philosophical and
biographical works. These include: al-Hujwiri’s Kashf
al-Mahjab (18); ‘Attar’s Tedhkirdt-ul-Awliya' (18); the
Shawahid wun-Nabiwwat (18); Shaikh ‘Abdul Qadir's
Ghuniyat ut-Talbain and Futih-ul-Ghaib (36); Sharaf-ud-
Din Isa's Jawahir-ul-Asrar (37): Abul Farah's Jila-ul-
Khatir (40); Muhyi-ud-Din Ibn ‘Arabi's Kitab-ul-Jullas
(60); Imam ‘Abdullah Yafi''s Takmala, Raud-ul-Riya-
hin and Nashr wl Mahasin (62); Jami's Nafahat-ul-Uns
(91); Najm-ud-Din Razi's Tafsir Bahr-ul-Daga'ia (128):
Amir Husaini Sadat's Kanz-ul-Rumiiz, Nazhat-ul-
Arwak and Zad-ul Musifrin (154); Shabistari’s Gulshan-
i-Raz (154); Muhammad Parsa’s Fasl al-Khitab (211);
Abu Nasr Sarrdj’s Kitab-i-Lum‘a (271); Aba Bakar Kal-
abadi’s K!:fﬂb‘i—jlﬂ-"rfﬂ-f {274]. Misi Sulami's Tﬂfg}'r-i—
Haga'iq and Tabagat-i-Masha'ikh  (284); Jahdam Hama-
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dani's Hujjat-ul-Asrar (236); al-Qushairi's Risald’i
Qushairiyya and Lata'if-ul-1sharat (299); al-Ghazali's
Tafsir Yagut al-Tawil, hyoe-ul-"Ulim, Jawidhir-ul-
Qur'an, Kimya'i Sa‘adat and Mishqat-ul-Anwir (303); al-
Shiblt's Skark  Ima’ al-Hasani (310); Ruzbahan Bagli's
Tafsir-i-‘Ara’is (323); Farid-ud Din ‘Attar's Mantig-
ut-Tair, Beswrnamah, Hahinamah and Tadhkirat-ul-
Awliya® (331) and Abu al-Ma‘ali's al-T'ihfat-ul-Qadiriyya
(374).

Some Minor Notes on the Saftnat-ul-Awliya

(1) Salman al-Farsi (d. A H. 33), one of the Prophet’s
companions’ age is recorded as 1500 years. Others say 350,
others again 250, and Dara Shikah has accepted the last
statement. Dr. Ethe (Cat. Vol. I. p. 277) has shown sur-
prise at it. There is nothing incredulous about it as Dara
Shikith has probably followed the usually current estimate
of his age. The [lsabah fi T amyiz-al-Sahabak (Vol. IT)
p. 224-225) confirms this statement with the remarks that
al-Dhahabi puts his age at 80 without any authority.

(2). Shaikh Ma‘raf Karakhi (d. 200 A.H.) is enuo-
merated as one of the Qadiri saints, but even admitting
that the Qadiri order was called Junaidi before Shaikhi
“Abdul Qadir (d. 561 A H.), Shaikh Junaid hmiself died
97 years later (207 A.H.) than Ma‘riif Karakhi. The
latter is also described as a pupil of Salman al-Farsi
(d. 33 AH,)!

(3). Shaikh Abi ‘Umar ‘Uthmin, one of the pupils
of Shaikh ‘Abdul Qadir is called Yagini. But the more
correct form is given in the Nafahat-ul-Uns (p. 462) as
Sarifini, pronounced in the foot-note as:

- S 22 G Sk o L s
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(4). Shaikh Baga ibn Battfi is the correct name of
the saint (Nafahat-ul-Uns) for Bagai bin Battir as given
in the Sefinat-ul-Awliya’.

Some of the saints like Khwaja ‘Abdul Wahid Zaid,
a pupil of Hasan Basri (d. 177 A.H.), Sultin Thrahim
Adham (d. 162 A H.) etc. are included in the Chishti
order founded by Khwaja Abu Ahmad Abdal Chishti
(d. 355 A.H.).

(5) Even though the MS. is an auntograph by Dira
Shikih, rhere are plenty of orthographical mistakes in
the pronunciation of names: Muhammad bin Mankil (but
according to Nafahat-ul-Uns, p. 315 n2, Balkil or Mali-
kil) ; Najm-ud-Din bin Mubimmad al-adhani (according
to Nafahat, alaukani); Ahmad bin Abi al-Hawari
(Safinat-reads al-Jwari); Hitim bin ‘Unwan (Safinat
reads © Ufwan); ‘Abdullah bin Jald (Safinat veads Jald);
Shaikh Da'id al-Qassar al-raqqi (Safinat reads al-Raffi);
Abii “Ali al-Shafqi (according to Nafahat, al-Thaqfi,

pronounced as: (p. 195 nl _}r':wbﬁiﬁ'm-"@;?&r' ¥
*Ali bin Mubhammad Sukail (according to Nafahat, p. 105,
Sahl); Abul Khair Habshi is read as Abii Junaid Habshi,
with the nick-name of T'a’is-alharamain, which according
to Nafahat, was in reality the name given to Abi Bakr
altarsiisi, on account of his lengthened stay in Mecca.



CHAPTER TII
THE SAKINAT-UL-AWLIYA’

“0f all the déscendents of Timur, only we two, brother and
sister were fortunate to obiain this felicity. Nome of our fore-
fathers had trend this Path in quest of God and in search of the

Truth...... e
— JAHAN ARA BEGUM

il whosoever  has joined the Qa@diri  fold, T leave him
— MULLAH SHAH TO DARA SHIKUH

“God hath given him eternal sovereignty and my prophecy
has not proved false...... "

— SARMAD TO AURANGZEB

“Now my speech is identical with their speech. Nothing
attracts me more than this Qadirf sect, which has fulfilled my
spiritunl aspirations......"”

“Kai tawdnam guft man khud v murid?
Gadiri bashad sag-i-in dstén,”

“How can 1 eall myself a disciple?
Qadirt is a dog at this threshold,”

— DARA SHIKUH

The Sakinat-ul-Awliya’ is Dard Shikah’s second bio-
graphical work on saints.! Unlike its predecessor, the
S IS Saﬁﬂf:t-ﬂ!—d wh.ycf which mclm_les saints
Aseliyi, of diverse religious orders, it is ex-
clusively devoted to the saints of the

@adiri order in India, with whom he was associated during
his life. It was completed in the twenty-eighth vear of the

1 The work is still unpublished except i Urd .
lithographed at Lahore. i ept 1n an Urdu translation

G4



THE SAKINAT-UL-AWLIYA (i5]

author in 1052 A.H. (1642 A.D.), only three years after
the Safinat-ul-Awliya’. During his Viceroyalty of
Lahore in year 1049 A H., he met Mian Mir,* the saintly
disciple of Shaikh ‘Abdul Qadir Jilani, and later in the
yvear 1952 A.H., he came to know Mulla Shah Bada-
khshani, another erudite Qadiri saint and a poet-philo-
sopher of great spiritnal influence at Kashmir.® Dara
Shikah admits that both exercised an enormous influence
on his mind and it cannot for a moment be denied, that
whatever spiritnal illumination he gained at this stage,
was chiefly due to their spiritual instructions, The in-
spiration obtained through his association with them in-
flamed his imagination. Their piety gave a decidedly
spiritnal turn to his mind and even after the death of
Miap Mir, for six years he received a healthy stimulus to
his spiritual life from Mulli Shah and devoted himself
to the study of the lives and miracles of the saints, It was
in the former year, as we know, that he selected the path of
the Qadiri order for his spiritual enlightenment and sal-
vation and became formally initiated into the fold of its
fraternity. “God be praised,” he writes to Shah Dil-
ruba, ‘‘due to my association with this glorious order,
exoteric Islam has ceased to influence the mind of this
fagir and the real esoteric ‘infidelity’ has shown its face.'"
At another place he hopes that “‘through the blessings of
this hierarchy of the saints of the (Qddiri) order, T would
acquire God's grace in this world and the hereafter.”

2 The Salinat-ul-Awliys® (Urdu lithograph, Lahore) p. &,
wherein he says, “Till at last T met a God-knowing man on 29th of
Dhii-alhijjah, 1049 A, H., at the age of twenty-five. He became
very kind fowards me............. T had become disgusted with this
materialistic world and longed for spiritual illumination and now
the doors of enlightenment and revelation were thrown open to me.
I obtained what 1 sought.”

8 Sirr-i-Akbar:  Introduction, MS. No. 52 in the Asifiya
Library, Hyderabad Deccan, fol. 2a.

4 Ruga'it-i-* Tlamgiri, Vol. 1. p. 322,
Fi 9
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“0 Lord,”" he continues in a verse, “‘my sole reliance is on
Thy mercy; for, I hope not to attain my goal through my
actions.'"

Thus his association with the religions order of the
Qadirites gave a new turn to his mystic ideals and the
eclectic pantheism of its crude discipline provided for him
a field for their further development. Even at this early
stage he felt: ‘“Now my speech is identical with
their speech. Nothing attracts me more than this sect
which has fulfilled my spiritual aspirations. My heart
is full of their mystic allusions and interpretations, I
am completely captiavated.”* Elsewhere he observes:
"“The superiority and the ‘“'stations’’ of this glorious
order have been revealed to me and all doubts and illu-
gions with regard to its greatness have vanished from my
mind. In my heart I know that its service constitutes
my salvation in both the worlds."”

The Sakinat-ul-Awliya’ not onl ¥ contains a compre-
hensive account of the lives of contemporary Indian
saints of this order but it als records his impressions of
their devotional exercises which he had acquired after
an intimate association with them. *‘I desired to record
the mystic symbolism, religious practice and ascetic dis-
cipline of this sect in the form of a book,” he writes, “‘but
as every one knows that these secrets are better concealed
than revealed and as I cannot express the delight and
pleasure T feel, I thought it advisable to narrate briefly
the lives and miracles of this glorious hierarchy of
saints."’

A short Introduction to the work is followed by a
shorter Prologue. 1In the former he reiterates his venera-
tion for the saints in general and classifies them into

" Safinat-ul-Arwliy@, op. cit. (fol. Gb). ‘
O Sakinat-ul-A1wliya’ : Introduction.
7 Ibid. p. 9.
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twelve different groups (twiif) who profess God, viz., the
Muwalkhids who are by far the best, the ‘drifs, the ‘dshigs,
the Sabigs, the Muhibbs, the Muwak-

The  Introduction Kins, the Mukasghafs, the Mashahids,
and the Prologue.  (he Saliks, the Sadigs, the Radis. and
the Murids. Corresponding to each of

these groups are twleve attributes and fountain-heads,
“from the eternal wine of which they receive inspira-
tion.”" These are unity of God, devotion, sincerity,
truth, humility, resignation, contentment, generosity,
faith, wisdom, love and seclusion respectively. In the
prologue the superiority of the Qadiri order is emphasised
over and over again. It is held to be a composite of all
these virtues. Besides various spiritual doctrines, wviz.,
the importance of spiritual guide for Divine Communion,
the method to find and approach such guide, the desirabi-
lity or otherwise of esoteric aongs, the method of medita-
tion and contemplation ete. are briefly discussed. The
expository character of the work is apparent from the
fact that the aphorisms of the saints have been discussed
in the light of his personal experiences, and the practices
of the various religious orders, in relation to their views
on different mystic problems, have been mentioned in a
comparative sense. While upholding the superiority of
the filiation of the Qadiri order, to which his personal
attachment and regard was undoubtedly unwavering, he
has referred to many other religious sects:—the Junaidi
of Shaikh Junaid, the Zaidiyya or Wahidiyya of Khwaja
‘Abdul Wahid Zaid, the Niriyya of Shaikh “Abul Hasan
Niri, the T'aifuriyya of Bayazid Bistami, the A dhamiyya
of Ibrdhim Adham, the Muhasibiyya of Harith bin Asad,
the Suhailiyya of Suhail bin ‘Abdullah Tustari, the Khafi-
fiyya of Shaikh Abd ‘Abdullah Khafif and the four most
prominent rival sects of the Qadiriyya order, viz., the
Chishtiyya of Khwaja Mu‘in-ud-Din Chishti, the Nagsh-
bandiyya of Shaikh Baha-ud-Din Nagshband, the Suhra-
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wardiyya of Shaikh Shahab-ud-Din and the Kubrawiyya
of Shaikh Najm-ud-Din.

The Sakinat-ul-Awliyad’ is divided into three sections.
The first section deals with the life, miracles and
supernatural gifts of Miip Mir under six sub-headings :
pedigree; title and place of birth; his relations with

Shah Jahian and Jahangir: his content-
Tts Content, ment; general appearance; dress and
description of places where he used
o sit in meditation. The second section deals with the
life and miracles of his sister Bibi Jamal Khatin., The
third section cortains notices on the lives of Mian Mir's
disciples in two firgas, viz., those who died before the
completion of the work (1052 A H.) and other contem-
porary saints of the order. Tt is in the latter portion
that he has noticed the life of Mulla Shah. his spiritual
goide and preceptor,

Unlike the Safinat-ul-Awliya@® which is mainly bas-
ed on the standard works on the subject, like the Nafa-
hat-ul-Uns of Jami, the Tadhkirat-ul-Awliya’ and others,
the Sakinat-ul-Awliya’ makes a further advance in his
religious quest. It is the outcome of mature thought and
experience. Not being a compilation of the orthodox

oriental literature, it forms the fruit

The  Supernatwral O his intimate knowledge of the actu-
o 1 the QAR a)ities of belief and practice among the
Qadirites and the distinctive indivi-

dual characteristics in their religious thought. The re-
ligiong fabric of the Qadirites, as we will find presently,
is unduly diminished by an overestimated importance
attached to the supernatural powers of performing mircles.
The system, it must be noted, is intricately interwoven
with the psychical phenomena w»iz.. prognostications,
miracles, spiritual visions, mystic interpretations of
dreams and a wide range of hybrid superstitions. “Tt
must be noted, ** observes E. G. Browne, “that certain
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aspects of Muslim saints as recorded by their diseiples
and admirers, are to the western mind somewhat repel-
lent; their curses are no less effective than their blessings
and their indulgence no less remarkable than their absten-
tion while grim jests on the part of such as have in-
carred their displeasure are not uncommon.”™ Notwith-
standing-this aspect of the miracles of the saints, it can-
not for a moment be denied that they form, to a very
great extent, the basis of popular belief in Islamic
thought. According to Al-Hujwiri, these may safely
be vouchsafed to a saint as lpng as he does not infringe
the obligations of religious law.* Opinion as o their
affirmation is widely controversial, but even the most
orthodox Muslims admit that they are not intellectually
impossible and their manifestation as a fact preordained
by God does not in any way come into clash with the fun-
damental principles of Islam; but to carry them bevond
the borders of all intellectual phenomena and their con-
ception as a genus is absolutely repugnant to the modern
mind.

Dara Shikih’s implicit faith in the miraculous power
of the saints is quite untenable as he has nowhere tried to
establish it on a sound and reasonable basis or on the evi-
dence borne out by the Qur'dn and the Traditions. His
appreciation of the fantastic charm of the supernatural

often takes the shape of absurd senti-
Dars Shikah's belit  Mental incongruities mingled with an un-
SRR Rulriing sophisticated intellectnalism, and though

we cannot for a moment doubt his
sincerity of purpose, we feel that his not too lukewarm
belief in fatalism made him blind towards hard facts
and stern actualities of life. This naturally became his

S Literary History of Persia: Vol. IV, p. 4041,
O Kashf al-Mahjab, (Gibh Memorial Edition), p. 218,
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greatest weakness and was, to a great extent, respon-
sible for his failures in life. It also developed in him a
defeatist mentality, which he consciously or unconscious-
ly shrouded under the veil of spiritual superiority. He
often sought consolation under its shadow. At one time,
when after a series of miserable failures in the expedition
of Qandhar, in the year 1051 A.H., he led his army
against Safi Mirza, the ruler of Iran, whose attitude to-
wards that Mughal province was threatening, he appeal-
ed to his spiritual guide Mulla Shah to come to his re-
scue. “ When I proceeded to Qandhar to give a battle to
Safi Mirza, 1 appealed to Mulli Shah for help,” he
writes. ' * who wrote to me : ' when you shot the arrow it
was not shot by you but by God Himself.” Shortly
afterwards the king of Iran fell so prostrate as never
to rise again. He was poisoned by his own men and
died.” But apart from this aspect of his superstitious
convictions, however whimsical and eccentric they
may appear, it can never be doubted, that the advancement
of his religious belief, which gradually drifted him to-
wards the dangerous waters of pantheism, was due to his
association with the saints and a thorough knowledge
of their religious experiences. The mystic allegories
helped him to clarify and properly comprehend the
practical aspects of Divine knowledge, the nature of the
various stages of the Path and the doctrines connected
with them ; its immediate effect was the growth of a
strong faith in his convictions and a rigour and assiduity
in his devotion, the latter fact gradually tending to draw
him towards a life of mystic contemplation.

The Sakinat-ul-Awliyi, though a biographical work
on the Qadiri saints, does not contain a systematic and
lucid exposition of their doctrine. On the other hand,

10 Sakinat-uldawliyd', p. 144.
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it narrates many personal religious experiences of the

rf doctrines  SAints which give an idea of their my-
Nokinat " 'ana " Hay. sterious ways of life. The doctrines of
ey, the Qddirites are not fundamentally
difierent from other religious orders ; and as enunciated
by Dara Shikah, they govern the conduct, rules and exer-
cises, though not in a rigid manner, according to the
principles of Islam. Much emphasis is laid on peculiar
religious ceremonies called the Dhikr. They have strict
rules for silent devotional excercises and prefer a soli-
tary contemplative life. In the Risala’i Hag Numa', he
has dealt fully with the religious practices of ‘‘his own
order” and it would not be out of place to give a brief
synopsis of his impressions here.

Dhikr, which literally means “remembering,”’ in
the mystic terminology signifies the religious devotion
practiced by the Qadirites It is two-fold: Dhikr-i-
Jali and Dhikr-i-Khdifi; the former is recited in public
with loud voice while the latter is performed in silence

or mentally. It consists of the recita-

The Diikr. tion of a number of God’s names and

their influence on the initiated with the

object of conveying its inner meaning and affecting thus

“‘the union of heart and tongue” in invoking the name of

God. With Dkikr always accompanies the second stage

of devotion—Mardgha or silent meditation upon some pres-
cribed verses of the Qur'an.

The system of religions exercises of the Qadirites
involve rigid discipline of body and mind, but Dara
Shikih had no faith in them. He considered that
penances and self-mortifications, though of incalculable
advantage to the regular ascetic, are in fact a hind-
rance in the way of the neophyte. Soon after his ini-
tiation into the fold he wrote: ‘It was at this time
that God opened for me the gates of unity and wisdom

- and my entry into the School of the Perfect was
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effected ; the discipline of the order to which the author
owes his allegiance, contrary to the religious exercises of
other sects, involves no pain and difficulty:

There being no ssceticiem fnvolved, all js gracious and falicitons—

All t= Jove, affection, pleasure and case.”'11

A brief analysis of Dard Shikih's exposition of the
form of Qadiri meditation as given in the Risala’i HHag
Numda' is necessary here. First of all man’s troubled soul
in search for Truth, comes into the Physical Plane (‘A lam-i-
Ndsat or the World of Waking Consciousness. In this

world of sensation and perception,
vadid wstemof the attainment of the acme of exis-

tence is perfect, throngh the unbounden
joy acquired therefrom, but his spiritual quest makes him
restless. The first step which he should take is “* to find
ount some quiet, solitary place for meditation.” The
method of meditation is simple: the novice must then
concentrate all his attention on his heart for visualising
the Beloved. There are three centres of meditation in the
heart, viz., the cedar-heart, (dil-i-sanowbar?) conical in
shape, possessed by all men as well as animals, by which
physical heart is not meant, as he adds, ** it has a mystic
significance known only to the selected few.’’ Obviously
the centre of the astral body of the man is implied here.
The second is the spherical-heart (dil-i-mudawwari)located
in the centre of brain, which is colourless and corresponds
with the Mental Plane; and from this centre of meditation
no danger of distraction is conceivable. The third is the
lily-heart (dil-i-nilofari) located in the rectal centre of the
lower part of the body.

The meditation on the three centres of the heart,
usher the neophyte into the Plane of Counterparts
(‘Alam-i-Mithal) which forms a gateway to the Astro-
mental Plane (“Alam-i-Malakiit). The latter is also call-

W Risdla’s Haq Numa' p. 4-5.
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ed the World of Subtility and the World of Dreams. In

sharp contrast to the Physical Plane,
pide  Astromental the yisions which he beholds in this world

are not transitory and here the eonsci-
onsness of the body gives way to an extremely refined
thought-form (jasd-i-latif), ‘‘an exact counterpart of the
former, having eyes, ears, tongue and all other sense-
organs and also the internal functional organs, withont
however the external physical organs of flesh and blood."
The method of meditation in this world, ‘‘which would
remove rost from the heart and from which the mirror
of soul would hecome Inminous,” includes briefly Dhiikr-i-
khafi or the recitation of God's name mentally and slowly
without the movement of tongue. This is followed by the
practice of Habs-i-Dam or the regulation of breath,
Both are combined with perfect concentration on the
heart. In the latter case, the freedom of heart from all
superfluities is essential, for unless complete attention
is devoted to purge all dubious and distracting elements,
the “‘internal sounds™ would not be heard by the neo-
phyte.

The ‘‘internal sound,”” known in the mystic phra-
seology as the Voice of Silence, is sharply differentiated
from the physical sound, which is compound and ephe-
meral and proceeds when two objects strike against each

other; and also from the physiological

adits,, @t sound which is boundless and infinite and
N self-existent, as it is produced with-
out the contact of two dense bodies. This primeval
sound is only heard by men of illumination. This form
of meditation is termed as the Sult@n-ul-Adhkdr or the
King of Meditations. ‘O friend, when you want to com-
mence the practice of meditation called Sultan-ul-
Adhkar,” Dara Shikah explains,** *‘proceed to a lonely

12 Ihid, p. 17.
F. 10
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spot, free from the haunts of men or to a cloister, where
no sound can reach and sitting there direct your attention
to your ears with a perfect concentration of mind; then
you would hear a subtle sound, which would gradually
become so powerful and overwhelming that it would draw
your mind aside from its environments and would submerge
it into its own self. Once they asked the Prophet, in what
manner the inspiration came to him. He replied that he
heard a sound sometimes like the sound of a boiling caul-
dron and sometimes like the sound made by bees and some-
times he saw an angel in the form of a man who talked to
him and sometimes he heard a sound like silvery bells or the
beating of a drum. 1t is to this efiect that an allusion is
made in the following verse :
“No ooe knows shout the sbode of niy pweot-heart,
Of this wuch I wm conscions that 1 liear the constunt
chime of the bells ™ —-.{J'E,ﬁ_ri
And in this verse :
“To the caravan of my Beloved T cannnt mu:h-,
It is enough that the somnd of bells is constantly ringing in my ears.”’
—{JiimT)
When the Sifi disciple acquires prefection in this
form of meditation, then the world of subtle and casual
planes as well as the plane of absolute unity wounld become
a blessing to him. “This practice would make vou refined
and homogeneous,” he writes,'® “‘and this ocean of subtle
causes and absoluteness would efface your multi-coloured-
ness and would make yon uniform; the ocean of Truth. the
fountain-head of your existence, would heave up in your
heart and you would feel that every sound that exists in
the universe emanates from the voice of unlimited
Immensity.”
The third stage of meditation is in the Plane of Bliss
(“Alam-i-Tabrit) where a trance-like wonder Overpowers

18 Ihid. p. 20.

I
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and where “‘waves of bliss after bliss, of jov after jov,

of contentment after contenment and of
s "' peace and rest after peace and rest sub-

merge the soul under their folds.
The man enters the Jabriit unconsciously and pain and
sorrow cannof come to him and no forms of either physical
or astro-mental plane can have an access to his mind.”
The method of meditation in this plane is in this manner :
all limbs of body should be at perfect rest and kept away
from every kind of emotion; both the eyes must be closed
and the right palm should be placed on the left and the
heart should be emptied of all forms of physical and super-
physical planes.......

And finally the Plane of Absolute Truth (‘Alam-i-
Lahiit which is the origin of three lower planes of Nasit,
Malakat and Jabriit. It envelops them all and remains
itself uniform in its essential nature and no modification
or alteration is conceivable in it: * That is the first.
that is the last, that is the manifest, that is the hidden
and that with all other objects is cognisant.”

There is no evidence in the works of Dara Shikih
to show that after joining the Qadiri fold, he adopted
the outward formalities of dress and costume enjoined
upon the neophyte. The symbolism of the Qadirites, as

we know from his circumstantial re-

Qidii Symbolise.  marks in the Sakinat-ul-Awliya’ and
other works, is apparent in their cos-

tume. They wear a long #Ahirga or mantle, made of
coarse woolen material with upturned collar, wide sleeves
reaching just helow their knees. Tt is considered a sym-
bol of piety and its origin is attributed to the holy mantle
of the Prophet, which was entrusted to Uwais. The
kulah or cap, made of a number of gores, each signifying
a sin abandoned, is also held to be of Divine origin,
Its long triangular shape is adopted in consideration for
the shape of the “‘vase of light” wherein God has deposit-
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ed the soul of the holy Prophet. To this cap is attached

a rose which is also a mystic symbol :
The rose on the hesd honours the wenrer,
It peinia to the puth of Q&dird discipline.14

It has three circles and numerous rings; the former
signify respectively the law of God as revealed by the holy
Prophet, the path of the Qadiri order and Divine Know-
ledge—all signifying jointly that their acquisition is most
essential for the neophyte. -

We now proceed to discuss his relations with his
spiritual guide Mian Mir in the light of the notice on his

life in the Sakinat-ul-Awliya’. The
ion o e Sel™ famous saint Mian Mir or Miag Jiv

was a descendant of Caliph ‘Umar and his
ancestors were natives of Sistin, which lies between Bhak-
kar and Thitha. Dara Shikoh's account of his life is
very meagre in the details of his early life. He was
born in Sistan in 957 A.H. (1550 A.D.) and at the age
of twelve he used to attend the discourses of Shaikh
Khidar, a staunch adherent of the Qadiri order, who was
renowned for his piety and learning. It was at the age
of twenty-five that he arrived at Lahore and settled in
Muhalla Baghbanpura known as Khafipura. He stayed
here for sixty-five years. In the year 1045 A H. he breathed
his last in the cell in which he resided in Muhalla Khafi-
pura; “his pure soul having taken leave of his bodily
cage has passed into the regions of highest heavens—
its real home, and thus the drop has become ocean.”
He was burried in the village called Ghiathpur in the
vicinity of ‘Alamganj near Lahore. The following
chronogram, composed by Fatehullah Shah and recorded
by Dara Shikah, is still inseribed on his tomb at Mian

Mir near Lahore :

“"Midg Mir the chief of 1he gnostics,

The dost of whose portals is envied by the stone of the lehemi
Mude bis way to the City of Et.\tm'lt]":r e Ll

Y Brown: The Dervehes, p. 121.
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Boing disgosted with the warld of woo,
Heason wrote the yesr of his desth - '
Myag Mir haz gone L2 the highest heagen.'15

As we already know, Dara Shikih met Mian Mir at
Lahore in the company of his father and it seems that at
that time he was much influenced by his
b Jubinand piety and spiritual gifts. He gives a
! very vivid account of his first meeting
with the saint. “ His Majesty used to say,’”’ he writes
“that in his whole life he had come across two saints
having the Knowledge of (God—one was Main Mir and
the other Shaikh Muhammad Fadlullah of Burhanpur.
He felt great reverence for the former and visited him
twice in the year 1040 A.H. [ accompanied him during
these visits and afterwards he used to say that Main Mir
surpassed all saints in detachment and renunciation . . . .
It so happened at that time that I was suffering from a
chronic disease and for four months the physicians had
not been able to cure me. The king took me by the hand
and with great humility and reverence entreated the
saint to pray to God for my health. The saint took my
hand into his own and gave me a cup of water to drink.
The result was immediate and within a week I recovered
from the serions malady. At the termination of his
conversation with the saint, the king presented him a
turban and a rosary and received his benedictions.’ 1°
The second visit produced still greater effect on the
mind of the prince. ““On this occasion 1 went bare-
footed to his house and he gave me a rosary; and while
he was talking to the king, he threw out of his mouth
chewed clove which I gathered and ate
His second +isit,  and when the king left I lingered be-
hind. I went upto him and placing
my head on his foot remained in that position for
1% The ehronogram in Persian gives this date of his death as

145 A H,
18 The Sakinat-ul-Awliya’, p. 142,
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some time.” The same year on the 27th of Ramadan,
he visited him again and received instructions in
Mushahada (contemplation) and beheld the Lailat-ul-
Qadr.'*  “One night I saw Mian Mir.”"' he continues,
“‘and he said to me, ‘Come I would teach you the method
of contemplation.” Having himself sat in meditation,
he asked me to sit in the like manner and then initiated
me into its secrets......At another oceasion on Monday
the night of 7th of Dhi-alhijja, 1 found him reposing
outside his house. I went near and paid my respects,
He took me by the hand and drew me near; then he drew
my shirt aside and also removed his cloak thus exposing
his chest. He then drew me close to him and placing
his right nipple upon my own remarked, ‘It had been
entrusted to me, take it away.” Thereafter such exube-
rating lights emanating from his heart entered mine
that eventually 1 hegged, ‘Tt is enough, Sir, if you give
me more my heart would burst.” From that moment T
find my heart full of enlightenment and ecstasy.’ **

The account of his beholding the Lailat-ul-Qadr is
more vivid, “In the early hours of a Monday morn-
ing, by the grace of God and kindness of Mian Mir, I
witnessed “ the Night of Power. I was sitting with
my face turned towards the Ka‘ba, when a sudden rest-

lessness of mind overtook me. 1 stood

The  Lalal-uwi-gadr. up and paced steadily on the ground,
but my mind was awake and per-

turbed. At dawn [ saw a palace of grand structure
which was surrounded on all sides by gardens. As I

17 The Lﬂ'ﬂaf—-u!-({adnr or “the Night of Power" is a mysteri-
ous night in the month of Ramadan, t%u.- srecise date of which is
said to have been known to the Propliet and fow of his Companions
;,_,;,Tlu- _rx:-e[lum*rs of this= night are said to be innumerable and
it is believed that during its solemn hours the whale anima] and
vegetable creation bow down in humble adoration to the Almighty.
(Hughes' Dictionary of Ilam, p. 284.) ' .

I8 The Sakinat-ul-Awliyd® p, 142-44,
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thought, it was Miin Mir's mausoleum. He came out
of the tomb and sat on the chair, and when he saw me
he called me by his side and showed me every kindness.
Afterwards he took me by the hand and said, ‘Come [
would teach you something." He then uncovered my
face and placed his two index fingures in my ears, with
the result that the Sultan-ul-Adhkar over-powered me,
and the sound affected me so much that after enveloping
me within itself, it threw me off the ground. I then lost
my consciousness and such a ‘state’ overtook me as it is
not possible for me either to describe or write. Tt can
neither he comprehended in interpretations or allusions.
I obtained what I sought. My pleasure increased and to
me distance and nearness became alike. ‘God be praised.
That is the hounty of God. He gives it to anyonse He
wishes. His bounty is great.’

Another story is told about Jahangir and Mian Mir.!

Speaking of the accomplishments of the
aire hogtr and Min  joiter  he records that Jahangir had
little faith in saints and derveshes and

he used to torture them; but on the other hand he entertain-
ed great esteem for Mian Mir. Once he invited him to
Agra and treated him with great veneration. The Shaikh
had a very long conversation with His Majesty in which
he dwelt mainly on the unstability of the world; his advice
had such an effect on the mind of the Emperor that he ex-
pressed a desire to become a disciple of the saint and aban-
don the world. The latter, however, admonished him to
continue his worldly persuits, observing that kings had
been made for the protection of God's people and that
in ruling over them he was discharging an important
duty entrusted to him by the Creator.

The Emperor was much pleased to hear this and he
asked, “ O Shaikh, do you want anything 1

.1 Ihid. Also in Latif's History of Lahore, where this incident
is told in o slightly different manner,
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“ I shall ask you for one thing : ” replied the Shaikh,
“do you promise to give it to me 1"

“‘Most certainly T will grant it,” said Jahangir.

The holy Shaikh said, “My only wish is that Your
Majesty would not give me the trouble of coming to youn
again.”

With the assurance of the Emperor to this effect,
the Shaikh withdrew; but the former continued to send
him autograph letters.*

MULLA SHAH AND OTHER SAINTS

Dira Shikiih's notice on the life of his ‘friend, guide
and spiritual teacher,” Mulla Shah, as recorded in the
Sakinat-ul-Awliya’, is full and vivid, rich in anecdote and
illustration, and resplendent with religious emotions and
aphorisms. Tt is written with a frank directness as the
outcome of a profound intimacy. ““Mulla Shah is that
sublime personality, to whom every invisible object is
clear,” he observes in one of his verses:* and *“‘having him
on my side, my mind fears not a hundred foes; O you,
who have made the house of Qadiri (Dara Shikiah) flourish-
ing, may the Almighty keep yon as his henefactor.”
Briefly his life is divided into four sections: his birth and
parentage; his spiritual gifts and miracles; his letters to
Dara Shikiih and a selection of his poetical compositions.
For biographical details the most contemporary accounts
are, Tawakkul Beg's Biography of Mulla Shah, Jahan
Ard Begum’s Sakabiya (of this hitherto unknown work we
would give details later), “Abdnl Hamid's Padshahnima,
Mirza Muhsin Fani's Dabistan-i-Mazahib and the Mir'at-
ul-Khayal; cireunmstantial notices on his life are also re-
corded in Latif's Lahore: [ts History, Architectural Re-

20 Two such letters ure recorded by Dari Shikih in th
Sakinat-ul-Awliyd’, p. 38. v 2ikuh me bhe

nJRASB., Vol. No. I, p. 160
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mains and Antiguities, Nir Ahmad's Tahgiqat-i-Chish-
tiyya and Bernier's Travels.

Mulla Shah Muhammad, known by the epithet of
Lisanullah (tongune of God), a native of Badakhshan, was
the son of Mulli ‘Abdi Muhammad, the Qadi of a town
Arkasa in Badakbshdan. For his - nativity of that place,

he was often called the ‘Pearl of
s of Mulla Shih - Badakhshan.’ ** A man enquired of
me,” says Dara Shikiih,* ‘how is that

that the pearls are scarce in Badakhshan " ‘It is because,’
I replied promptly, ‘that the Lal-i-Badakhshan (Mulla
Shah) has left that place.” The date of his birth is not
known, but according to Tawakkul Beg, he died in the
year 1072 A H. (1661 A.D.) and was buried at Lahore
close to his master Mian Mir,® but Bernier and Beale®
both say that he died in Kashmir in 1070 A.H. (1659-60
A.D.), the former statement is corroborated both in
A'zam’s Tarikh-i-Kashmir and Sarkar's Awrangzeb.
gives the exact date as Tuesday, the 15th of Safar, 1052
AH. (1642 A.D.). Dara Shikih mourns his death in
the following verses :**

“When the chief of land and ses departed,

Why thould the heaven be not tearful ?

In poverty {fugr) be [ollowed the Frophet,

Apd desmed gold inferior 10 dust,

Ehould that Mabsmmad had nol come inbo exisfenee,

The people of East and West woull have gone astray.

To saints death is inadmissible,

As “Ld yamitin” s recorded in the Sayiogs of the Prophet.

He departad in the year one thousand snd filly-twe,
On Tuesdny, the filleenth of Safar.'

2 Sakinat-ul-Awliyd' (Lahore Lithograph).

i L_aﬁf: Lahore, Its History, Architectural Remains and
Antiguities (1892), p. 59,

2 An Oriental Biograplival Divtienary, p. 278,

3 JRASB, (op. cit.).

F.11
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Soon after his arrival in India in the year 1023 A H.
(1614 A.D.)*", he came to Lahore and became the disciple
of Mian Mir, whose great fame he had heard in Badakh-
shan. Two years later he left for Kashmir, with a number
of @adiri adherents and settled down. But according to
Jahan Ara Begum's account, he came to India at the age
of twenty-five and went direct to Kashmir, where he
spent three years as a student. Thereafter he came to
Lahore and remained in the service of Mian Mir for
approxumately nineteen years, and during all these years
he went back to Kashmir only in summer,

Although the precise date of meeting with the saint
18 given in the Sirr-i-A kbar (1050 A H)*, it is quite pro-
bable, that he might have known Mulld Shih even before

o he met _Mifm Mir. The Sakinat-ul-
First Moeting. Awliy@ 1is silent in this respect, hut
Jahan Ara Begum in her biography of

Mulla Shah* admits that her brother had spoken very
highly of the saint and had induced her to become a Qadiri
adherent, even hefore she reached Kashmir (9th Dhu-al-
hijja, 1049 A.H.) and saw the saint during the same year.
Dard Shikah, who commanded an expeditionary force
against the Persians in 1048 A.H. (1639 A.D.)) returned
to Kashmir and remained there for six months (March
1640 —September 1640), and according to the Safinat-ul-
Awliya’, he had a number of meetings with the saint.
The slight acquaintance soon developed into intimate
friendship and deep affection and in the same year as
Tamﬂcku] Beg tells us “that it was not” without con-
ﬁu_ierah]e difficulty that the Prince induced him to accept
him asa disciple in 1049 A H. (1640 A.D.).” Dara Shikih

2 Padghanima, Vol, 1. p. 933,
=7 Vide, Introduction, p. 5, Supra,

2% Jahan Ard Be 's Sihabi . . -
Bholanath Library ﬂ;“mz i :H ﬁﬁm (MS. copy in the Apario
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narrates the incident most graphically :** ‘*“When I went
to see him for the first time, since he had not seen me be-
fore, he asked me who I was. ‘I am a fagir,” I rejoined
respectfully. ‘But even the fagirs have a name!' he
asked. ° Nothing is hidden from you.’ I replied. * Now
I know you,” he remarked and took me by the hand and
seated me by his side. T said that my aspirations I had
stated in the following quatrain :

“Lest [t my own sell-constiousness, T seck the gooals,
For in sincere’ faith T have placed mysell in the hands of Molli Shih.
Walk in graciously, O doar, and whisper into my ears
The Divipe Seerct: lor T Zeck the Truth.
“Smilingly he replied that he had discerned my ut-
most desires and remarked that T had lost my way and
that he had found me again :

"Those who in sincerity of faith seek the Foriune,
Oltimately find their way unto it

The fortuns which symbolically means the gnosis of God

Is invariably sssocinted with the threshold of Mulli Shal,"

It is noteworthy here to record, that Dara Shikih's
sister Jahan Ara Begum was also initiated into the Qadi-
rigya order by Mulld Shah. A hitherto unknown work
of the Princess has recently come to light. This is a small
tract on the life of Mulld Shah entitled the Sakabiya,
the MS. copy of which, perhaps the only extant—is pre-
served in the Apardo Bholanith Library, Ahamadabad.
It contains Foll. 19, lines 15 per page, written in

Nasta'liy mixed with Shikasta, com-

R Ml pleted on the 27th of Ramadan, A .H.
Biography  of  Mulla 1051, The work has been noticed in
the Punjab University Oriental College

Magazine (Vol. XIII, No! 4). In cer-

tain respects, the S@habiya is largely personal and more
vivid in details about Mulla Shah's life, miracles and dis-
ciples. At the end there are about a dozen verses of

2 The u‘:aﬂ‘l'n.-i'l'-uf-r.'iwffyﬁ', p. 124-25,
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Jahiin Ard's own composition. The Princess admits that
for twenty years she was a devoted adherent of the Chisht
order. She not only visited the tomb of Khwaja Mu'in-
ud-Din Chishti, but also wrote his biography, entitled the
Munis-ul-Arwih, a work which is quite well known.

1t is evident from the work that on account of the
persuasive influence of her brother Dara Shikah, whom she
calls as * the perfect gnostic * and ‘ the heir-apparent to
the esoteric and exoteric kingdoms,” she ultimately join-
ed the Qadiri fold. Her own plea to this effect is not
quite understandable. I am devoted to the Chishti
order,” she says, *‘ and although at the present time,
there are great Chishti saints alive, they prefer to live
in a state of seclusion (mastir-ul-hal). 1 am twenty-seven
years old, and without further loss of time, I was obliged
to become a disciple of a perfect guide of any one of
the orders.” On the 9th of Dha-alhijja, A.H. 1049, she
accompanied her father to Kashmir and stayed there for
about six months. Mulla Shah was also at that time in
Kashmir. “My brother had spoken very highly of the
saint and so I became his admirer,” she observes. She also
describes that it was Dara Shikih who mediated on her
hehalf and persuaded the saint to accept her as a disciple
and instructed her the methods of Qadiri meditation. Of
her devotion to her brother, she says, ** I love my brother
Dira Shikiah extremely both in form and spirit. We are,
infact, like one soul in two bodies and one spirit in two
physical forms.”” She met the saint twice and received
letters from him occasionally.

She speaks of her attachment to the Qaddiri order in
this manner: *° Of all the descendents of Timiir, only we
two, brother and sister were fortunate to obtain this
felicity. None of our forefathers ever tread this path
in quest of God and in search of the Truth. My happi-
ness knew no bounds. My veneration for Mulla Shah
increased and I made him my guide and spiritnal precep-
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tor in this world as well as the hereafter.,” In one of her
VErSes ?ﬂl& calls him :

“My guide, wy Jord, my creed and my reloge,
O Mulld Bhih, T bave none except you smld my God,”

And :

“Hagk the way to the sireet of Mulli Shil,
For, he 1 the keeper of the tressure of the Unity of God™

Soon after her initiation into the Qadiri fold she
ohserves: “‘The idea rankled in my mind that I was a
Chishti disciple, and now having joined the Qadiri order,
will T obtain illumination or not? Would Mulla Shah's
teachings and advice Lenefit me! Meanwhile a peculiar
‘state’—which was neither sleep nor wakefulness—over-
powered me. 1 saw the Conclave (Majlis) of the Holy
Prophet, where the Four Friends, noble companions and
great saints were also present. Mulla Shah, being
among the latter, had placed his head on the feet of the
Holy Prophet, who graciously remarked: “O Mulla
Shah, thou hast illumined the Timuride lamp.”” When
I regained consciousness, my heart beamed with joy on
account of these happy tidings. I bowed my head in
gratefulness before the Almighty and read this quatrain:

“(» Bhith, with piety thy magnonimons insight
Direcda tho seekers to God -

On whomsoever thou condescendeth to cast » glanee, he oblains his geal:
Perhaps Gpd's Light has transformed itsell into the Light of thy vision)

It is due to the blessing of my spiritual guide that
I beheld the Conclave of the Holy Prophet and the Great
Friends and heard from his tongue: O Mulla Shah,
chiragh-i-Taimiriyya rd@ t@ roushan kardi!” 1 under-
stood that it was said for dispelling my doubts,.. ... .”

Mulla Shah, according to Dara BShikiih observa-
tions, was “a man of wide intellectual outlook and a pan-
theist of sublime imagination and great humanitarian
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tendencies.”” He had gained spiritual illumination by

his great piety and hard devotional prac-
Al s S tices. A comprehensive account of the

physical austerities and spiritual excer-
cises practiced by him is given in the Sakinat-ul-Awliya’
These include, the regulation of breath,® consfant night
vigils, religious vows, incredibly long fasts, meditations
and visions ete. Mian Mir had a very high opinion of his
spiritual attainments and all his disciples were entrusted
to his care. In one of the quatrains he says

“The ono who is imitinted into the waye of Divine knowledge
Is Mulli Shik—the Goostic of the Path.

The magie infloence of his discourses is known to sll and sundry;
Today he is addressad by the epithet of Lir@nullah.

Mulla Shah's discourses to his disciples were on the
difierent stages of the Path wiz., tark (renunciation),
fugr (poverty), tajrid (celibacy), istghana (contentment),
tawakkul (faith in God), ridd (quietism) and taslim (sub-
mission). Dara Shikiih admits that his charming per-
sonality and profound knowledge made everlasting im-
pression on his mind, and that he decided to sit at his
feet to receive instruction from him into the mysteries of
Divine Knowledge. But though himself used to hard
devotional exercises, Mulla Shah imposed no stern
discipline upon his royal convert and for him he had to dis-
cover a shorter and simpler course in which he used his
will power and personal magnetism and revealed to him

10 Vide, p. 119—122,
it “For seven years,”’ writes Dara Shikih, “beginning soon
after the evening prayers, late till dawn, he practiced the Dhikr-
i-Khafi, by means of the regulation of the breath and he taught
me this method..." rlsf 119). And with regard to the vigils, he
says “‘One of the hard disciplines practiced by him for a little
over thirty years, upto the present day, (1052 A H.) was that he
never slept. Once I mentioned this fact to him, to which he re-
lied that he remained uniform in all stages and that for
vers sleep is unlawful.”’ (7hid).
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the hidden aspects of spiritual knowledge.® Dara
Shikiih accounts for this inconsistency in the method of
instruction. “‘ Once he told me,” he remarks,® ‘' that
he had abandoned all practices and that his meditations
now consisted in the realisation of his own self and recit-
ed this verse:

“The sweet odours of the Beloved emanate profusely from within my
own sell :

For this reason, every movement, 1 hold in my arms, my own seff 1"

Mulla Shah led a very simple and unostentatious
life of poverty. No servants were kept, no meals were
cooked and no lamps were lighted in his house and he
used to sit in darkness. *“‘One night as I attended upon
him,” says Dard Shikih, “ he asked some one to bring a
light, and then turning towards me remarked that he
had ordered the light for me as he always meditated in
the darkened cell and recited this verse :

"Tha fire of your love illuminstes our abode ;
In this darkened cell of ours a light wo bumn not.

“Thereafter he remarked that there were many con-
siderations for his preference to darkness. becanse :
“Durkness, if thou wert Lo realise, Ja the light of the Universal—
In durkpess lies the ‘stream of elixic® :
From this fountain-head, emanates the light of maniestations,
Many & thing I have to 53y, bot T will speak not," 84
Mulla Shah was one of the most eminent Qadiri
teachers in India. A man of culture and refined literary
tastes, he was himself a scholar and a poet of no mean
distinetion. As a mystic he was very outspoken and un-
conventional in his utterances, and as
A mystic and u free. & theosophist his ideals stood higher
ARk, than those of the exponents of the stand-
ard doctrines. As a liberal thinker, he
22 Thid,
3 Thid. p. 119.
# Hasangt-ul-'Arfin: (Aphorisms of Mulls Shiah), p. 32.



- - i
8k DARA SHIKUH: LIFE AND WORKS

believed in the fundamental uniformity of all religious be-
liefs. Overwhelmed by his own religious emotions, he had
a vivid realisation of the close relation subsisting between
human soul and God and conceived with ecstatic pleasure
in the innermost recesses of his soul the Beatific Vision.
His Jetters to Dira Shikidh lay emphasis on this aspect
and give instructions on the sublimity of human soul and
its ascent to God. “The ohject of the creation of man is
his attainment of the gnosis, for as it is said : ‘ the aim
in the creation of mankind and genni is mainly for know-
ledge and truth’: and as God hath said: ‘Verily | was a
hidden treasure, when 1 desired to be known, I created
the universe'.”

Speaking of the Shari‘a¢ and the Hagigat, which
ordinarily denote, ‘soundness of ontward state and main-
tenance of the inward state ' respectively, Dara Shikih
quotes one of the aphorisms of Mulla Shah.* “*He said
fo me,” he writes, O yon, who adhere to the real faith,
prayers are not obligatory for you, for at the moment you

are in the state of intoxication (sukr)

- and ecstasy. Intoxication is of higher

el thas, FoiN end degree than prayers (namaz) and in rela-
R tion to God is nearer to Him. If the
sukr be phantasmal (majazi), prayers

are prohibited for fear of pollution : an act for the pre-
servation of the sanctity of the latter. On the other
hand, if the sukr be real, then too, prayers are not allow-
ed; in this case it is for the preservation of the sanctity
of the former. The Divine Beloved possesses the eves of
a lover. Visnalise the Truth and act upto its ideals;
turn your eyes away from the exoteric and look into the
hidden secrets. The Qur'an, too, is not fully” compre-
hensible to the casual. The Law (Shari‘at) is the cause

35 Ihid.
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of the path (Tarigat), which in its turn is the cause of
the Truth (Hagigat).®

Similarly, Dara Shikah's"” description of Mulla
Shah's conception of the Faith (I'man) is also note-worthy.
** Faith is three-fold,”” Mulla Shah once said: °' First
is the faith of commonality, which consists in verbal
profession and verification—'Faith is belief in God and
the Prophet and the angels and the revealed books and
in life after death and in hell and heaven.” Second is
the faith of those of the inner circle,
which consists in physical and mental
obedience to any one of the Divine
attributes, whichsoever illumines the
mind; such being the case with Moses who could not for-
bear the light of Divine attribute. Third is the faith
of those of the innermost circle, which is in reality ‘the
gnosis, the acknowledgement and acceptance,” and con-
sists in the absorption of all human attributes in search
of God, This is possible when ‘the veil of ego is lifted
and the mind is illumined with the light of Divine mani-
festations. The dim regollection of conscious life fades

Mulli Shih on the
Faith.

36 Both these terms are interpreted by the Siufi's in different
mianner. Some assert that the Law is the Truth, but the orthodox
theologians denounce this doctrine which s held by the Carma-
thians and the Shi‘ites. ‘The proof,” the argue, ‘that the Law is
virtually separate from the Truth lies in the fact that in faith,
belief is separate from profession.’ While others assert: ‘that the
}-rmi that the Law and the Truth are not fundamentally sepurate,
it nre one, lies in the fact that helief without profession is not
fuith, and conversely, profession without belief is not faith.” But
aceording to al-Hujwiri, the difference between the two is estab-
lished, while af the same time, their mutual relations with one
another cannot be ignored. The former denotes a reality which
‘admits of abrogation and alteration; while the latter, on the other
hand, is a uniform reality from beginuning to end, which does net
admit abrogation." One is the creation of man, while the other is
(God’s keeping, preservation and protection.” Ome may be com-
pared to soul and the other to body and so one eannot be maintain-
ed without the existence of the other.

37 Hasandt-ul-*Arfin  (Aphori @ Shah), also the
Sakinat-ul-4 mﬁyf‘]’r pff 13[::_ phnmmn of Mulla Sh }’

¥.12
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away and man is unmindful of time, place and dis-
tance:’ "'

Mulla Shih was the most eminent disciple of Mian
Mir. The latter, a teacher of enormous influence, was
more or less, of retired habits and contented disposition
and regarded the attachment and devotion of Dara
Shikith to the @adii order of no great consequence, but
the former, when he saw the Mughal heir-apparent won

Mulli Bhih ex over to the fraternity, visualised in
el patrouage of 23 him the dream of its glorification and
Pt a not too distant supremacy over all other
religious orders in India. Akbar and Jahangir had
extended royal favours to the Chishti sect and had made it
very popular with the people. We know that Dira
Shikiih was not a religinos propagandist, but none can
deny, that had he ascended the Delhi throne, with royal
patronage and propagation, he would have made ‘his own
order’ the leading sect of popular thought in India.
Such were Mulla Shih's expectations. *“When on the
7th of Jumada IT, on the eve of setting on an important
expedition, I went to him to receive his benedictions,”
writes his royal adherent,” ** a number of persons, pious
and devoted were in attendance. He introduced me to
each one of them and thereafter dwelt on various aspects
of the Truth and the Reality of Being. When I asked
permission to leave, he gave me a letter in which he ex-
pressed himself freely. It hegan with the usual words
of kindness and affection and said that he had entrusted
to my care the disciples of the Path, for, he considered
‘me as the most distinguished and fit person to impart
instructions to them. As T took leave, I hegged that
through his kind guidance I might carry my faith and con-
victions unimpaired from this world. To this he replied

3% Sakinat-ul-Awliya', p. 139,
3 Ihid, p. 130,
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that my end would he well..... Thereafter I rose and
placed my head on his feet. He took me by his hand and
embraced me in exuberance of love and remarked : “Who-
soever has joined the Qadiri fold, I leave them to you'."”

There are two more references to this efiect, which
are mentioned by Dara Shikih: ‘“‘After I had left, Mulla
Sa‘id informed me that Mulli Shah expressed strong
hopes that I wounld do my utmost for the propagation of
the Qadiri order and would win over multitudes to the
fold.” *“‘And Mulla Miskin told me,” he writes at an-
other place, “that one day Mulla Shah remarked that
many a people he had initiated into the mysteries of the
Path and had placed his reliance on them for the propaga-
tion of the order, but none of them came upto his expecta-
tions. He added that this young Prince (Dara Shikih)
would, without doubt, fulfil his ambition."”*

Mulla Shah's letters to Dira Shikah*' form a very
interesting study. In contrast to the high-sounding
word-jugglery and florid and ornate style. with which
a prince of royal blood was usually addressed to, their

beauty lies in their directness of ap-

Mulii Shab's wiers  Peal, matural sentiments, sound advice,
R L Sl sweet words and at times bitter rebukes.
They are completely devoid of formal

ambiguities and show that Mulla Shah’s influence on
the spiritual and moral life of the Prince was immense
and that the master and the pupil lived on the terms of
most affectionate intimacy. In these letters Dara
Shikiih is addressed as, ""May you behold the vision of
the Beatific (letter 1)...... " “You who are initiated
into the Divine mysteries (letter 3) . . . . .. " 1 repose
great confidence in your sagacity and farsightedness

(letter 4) . . . . . “ My sincere friend whose equanimity

10 For full defails, vide, the Sakinat-ul-Awliya’, p. 138-39,

41 Fleven letters of Mulla Shih are recorded by DErd Shikah
(p. 139-152).
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of mind and love for truth is established (letter 6) . . . . ”
“0 spiritual and temporal king (letter 9).”” Their out-
standing characteristic is that they are not addressed to
a prince but to a neophyte of the Path and contain eluci-
dation of various mystic doctrines, »iz., gnosis of God,
unification, faith, poverty, piety, detachment etc., etc.

*“ May you attain the bliss of the Eternal,”’ says one
of the letters, “‘May the heart of the enlightened one be
immune from the evil breath of his foes. Remember that
the secrets of the fold should never be divulged to out-
siders; do keep them concealed. It should be clear to you
that one should be less inspired in the company of those
who have less benefit of the God’s Grace; do not be over-
confident. It is evident that for the completion of one's
work, exertions to the utmost are incumbent; do exert
yourself. He who is sincere in his intentions is surely a
lover and he who is a lover is worthy of the bliss of the
vision of the Beatific. The perfect man is he, who is not
reprehended by anybody whether common people or in-
mates of the innermost circles; who does not neglect the
performance of any work enjoined upon either by the
dogma of Islam or the path of the esoteric Islam. First
comes the gnosis which is the effect of good company. The
second is the concentration of mind which is the result of
self-control. The third is the law which means confor-
mity with mankind in gemeral. Inwardly our every
action must conform with Truth; and outwardly we should
act like people at large. Love those who hold similar
views and shun the hypocrites.” Speaking of the above
letter Dr. Qantingo** remarks that it is a severe comment on
some of Dara Shikah's faults of character. Without
taking notice of the capacity and the character of people
Dara Shikiih would communicate great spiritual mysteries
and practices to them and neophytes in general.

12 Biography, Vol. 1. p. 356.
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Mulla Shah, notwithstanding, his detachment from the
world, was not altogether indifferent to the stern reali-
ties of life, to which he draws the attention of his less
practical-minded pupil.

In another letter he writes: ““May you attain the
bliss of the Beatific. Your letter and the book you have
sent me through Shaikh Muhsin have reached me. I have
been much impressed by the feelings of love and affection
expressed by you; this is natural, for the precious com-
modity of Love is ever cherished by those of sublime : ‘the
goldsmith knows the worth of the gold, and the jeweller
of the jewels.” God knows how much gratified I was to
know of your attainments and if for a moment you take
to heedlessness it would diminish my pleasure. I have
great faith in your sagacity and farsightedness and be-
lieve that if you keep into view the greatness of the Omni-
potent’s threshold and its dignity, ignorance which de-
prives a man of spiritual pleasures, would not come near
you. This ‘state’ often overtakes those who have an access
into the court of reality and truth. Beware and know
that their fate has been placed in your hands.” At an-
other place he says, “Once you recognise Him, you would
always do so. Never despair and endeavour to the ut-
most. For you who has found the Path, it is necessary.
[f you act otherwise, woe betide you and your pretentions
of being a lover . . . . ... e

The second and the fourth sections of the notice on
Mulla Shah’s life, dealing with his miracles and his
poetical compositions are not without “interest. In the
former, the miracles of Mulla Shah are of extraordinary

character, ranging from his feats of

Mirscles of Mans Pphysical and devotional exercises, viz.,
S0 control of breath, night vigils, spiri-
tual visions and dreams ete., to his

43 Sakinat-ul-Awliya’, p. 139,
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meeting with Khidr on the banks of the Ravi. “’I have
heard,” says Dara Shikiah * ““that once he chanced to
meet Khidr (may peace be on him!), but he (Mulla
Shah) took no notice of him. When I asked about this
incident, he replied: ‘One day I had gone to the Ravi
to wash my clothes. A man emerged ount of the river
and since | was in a state of meditation, he asked me to
hand him over my clothes for washing; for, he contended
that T could not do two things at a time. To which I
replied that 1 could. Upon hearing this he vanished’.”
Other miracles include : his divination of the secrets of
the mind of a man when confronted with him face to face
(p. 114); his inordinately long fasts for the purification
of the soul (p. 123); his proficiency in the contraction
(qaubd) and expansion (bast).** (p. 127); his spiritual
visions etc. ete.

Eminent persons whose aphorisms and sayings have
heen noticed in the Sakinat-ul-Awliy@® include the Pro-
phet, those of the house of the Prophet and the Imams

(p. 24); Shaikh ‘Abdul Qadir Jilani
b wot (p. 12); Shaikh Bayazid Bistami (p. 13);

Shaikh Aboi Bakr Shibli (p. 39); Imam-
ul-Muwahaddin Shaikh Thn-ul-*Arabi (p. 50); Aba Sa‘id
Abul Khair (p. 52); Sahl bin Tustari (p. 55); Abii Bakr
Misri (p. 56); Khwaja Mu‘in-ud-Din Chishti (p. 57);
Shaikh Najm-ud-Din Razi (67); Shaikh-ul-Islam Khwija
‘Abdullah Ansari (p. 75) and others. Besides numerous
verses of Siifi poetry, aptly cited in connection with the
exposition of varmus doctrines, are those of Jalal-ud-Din
Rami (p. 19, 23, 30, 67, 140, 151 & 162); Shaikh Sa‘di
(p 57, 71); *‘Abdul Qadir Jilani (p. 151, 163); Nizami
(p- 66) and Sayyed ‘Alg-ud-Din (p. 31), The verses and

“ Ibid. p. 123.

48 Qabd and bast denote the contruction of the heart in the state
of being veiled and the expansion of the heart in the state of reve-

lation. (Kashf-al-Mahjiah, 374).
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quatrains of Mulla Shah and Mian Mir are given on pages
(28, 117, 124 135, 130-131, 139 & 152-158) and (25 & 27)
respectively. Five quatrains of Dara Shikah also appear
on pages (19, 53, 61, 73 and 169).

The fourth section contains a selection of the poeti-
cal compositions of Mulla Shah, comprising 10 ghazals
and 18 ruba'iyats. The Diwdn of Mulli Shah whose
nom de guerre was Shak, according to Dara Shikiih,
“contains most wonderful points and exquisite subtleties-
and 1s full of knowledge and mystic allusions. All

these qualities are rarely met with

Mulli Bhih's poetry. in any other collection of poetry. It
contains many rubd‘is and a commentary

thereon, ghazals, mathnawis and a collection of his
letters. Every verse thereof is unique and contains the
meaning of the two worlds.”* Judging the poetic ex-
cellence of Mulla Shah, from the few specimtns record-
ed, (which also depict Dara Shikih's poetic apprecia-
tion of current mystic thought) we can, without hesi-
tation say, that they represent elegance of language,
sublimity of thought and grace of diction. His qua-
trains throw much light on his religious belief, and the
ethical and moral principles preached by him. Some of
the views expressed therein are positively hetrodox and,
according to orthodox Islamic conception, approach very
near heresy. But the poetic latitude can be allowed to
him; for drunk with Divine love, he had departed from
the fold of the orthodox and had let himself adrift in the
dangerous waters of gnosticism. He could not, therefore,
escape the malicious remarks of the orthodox school who

4 Ibid. p. 152. Jahin Ari Begum, whom Mulli Shah had
presented a copy of his Diwdn, also says that it is a unigue picce
of composition, ‘Day and night,” she observes, ‘T keep it before
my eyes and study it. 1 believe that in recent yeurs, none hos and

none would give such a thorongh exposition of the Unity of God,'
(Sahdbiya, op. cit.).



06 DARA SHIKUH: LIFE AND WORKS

said that ‘‘ this landed him on the benighted shores
of infidelity.”

Of Dara Shikih's correspondence with the saints,
Mulla Shah, Mian Mir, Shah Muhibbullah, Shiah Dil-
ruba and others, whatever has been preserved, even in its
fragmentary character,*” the main theme is the discus-
sion of mystical doctrines of diverse nature and the
clarification and exposition of the doubts and misgivings

_in the mind of the young aspirant.

Letters  to  Shih . ;

Mubibullih and Shah  *'To the compendium of esoteric and ex-
Sebs, oteric sciences,”” he addresses Shaikh
Muhibbullih Allahbadi in one of his letters, ** who is pro-
ficient in the comprehension of the stages of form and
apiitici.. i Shaikh Muhibbullah, this lover of the saints
(Dara Shikuh) sends his greetings and felicitations: I
respectfully acknowledge your letter containing your
answers to my questions with utmost gratitnde and satis-
faction; its contents have enlightened me with your views
on the subject and have given me pleasure and delight.
Some of the answers have been exactly to my espectations
and while the others I have identified with my spiritual
longings and inclinations (which are in confirmation
with the holy Qur'an and the Sunnah of the Prophet of
God)...For years I have been studying books on the ‘in-
ner state’ of the saints but controversies being abun-
dantly found therein, 1 have discarded them hereafter,
devoting my whole self to the study of the mind, which
i5 & houndless ocean where pure gems are always to he
found : "

“Refer me not snymeore 1o such books,
For my conacions-self in an open book to me."

47 Thgse letters to my knowledgn are as follows: 6 letters to
Shih Muhammad Dilruba contained in the Fayydd-ul-Oawdnin and
reproduced in the Ruga'dt-i-*Alamgir (Vol. T, p. 319-324) : 2 letiars
to Shah Muhibbullah Alldhabadi (Ihd, p. 325-330): 1 letter to
SBarmad (Indian Antiguary, 1924) and 2 letters in a MS. of the
Safina-i-Bahr-ul-Muhit in Berlin Library (Pertsch, p. 40, 45).
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Another interesting letter to Shah Muhammad Dil-
ruba (p. 149), the ° veiled mystic and saint,” celebrated
for his piety and devotion is also addressed in the same
vein. ‘* This saint,” writes Dara Shikith, ** had selected
for himself the corner of obscurity. He did not uncover
his face and talked to people from behind a screen. Once
he told me that he did not wish to expose his face to the
vision of all, I remarked that to behold his face was «a
blessing. He then agreed that he would only uncover his
face before those whom he thought as the men of the Path;
thus the commonality would, of their own accord desist
from approaching him . . ., .” *

The following letter of Shah Muhibbulldh is in answer
to a few questions put by Dard Shikih and their elucida-
tion by the former: +

Ddara Shikah: What is the true significance of the '
‘Great Veil ' (Hijab-i-A kbar) '

Shah Muhibbullah: Knowledge associated with mind
is benficial; it constitutes a burden when related to body.
Thus knowledge which tends to perpetuate the fancy of
duality, is in reality an obstruction. From another point
of view, however, when it attaches itself to the light of
limitations, without the individual being conscious of it,
of a certainty it is the * Great Veil," for, the acquisition
of knowledge, of whatever kind it might be, is an obstruc-
tion; beecause the attributes envelop the Universal Person
in a screen. The gnostics, therefore, in their discourses
to the seekers on devotion, have not confined it to limita-
tions.

Dara Shikih: Has the spiritnal advancement an
extremity?

Shih Muhibbullah -
03 hrother, the Path leads to an endleis frack,

&

48 Hasandt-ul-* Arifin, p. 33.
i0 I:’uqn dt-i- .-Hamyﬂ (op. eif.}.
F.13
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Procesd, the way Hes before vou.''

In relation to the Universal Person it is as yon are
alveady aware of if.

Dara Shikiih: s it possible to acquire spiritual per-
fection by soul-discipline?
: . Shah Mulibbulldh: Such a question, coming as it
is from a monotheist in search of the Unity of God (Dari
Shikah), sounds strange! The individual is perfection
in itself, for the soul provides him with true discipline.
In fact, so long as he remains entangled in the whirlpool
‘of fancy, he considers the manifestations apart from
Him and attributes Divine Grace to it.

Dara Shikith: How can the mind be capable of
ﬁad'mg the Infinite within its own self?

Shkah Mulibbullah: Mind has an access to the In-
finite, for, it is endless in its own end: and if this fact
isenot comprehended properly, it would not be possible
for human mind to contain the Infinite.

Dara Shikih: Does the Lover attain immortality
with the Beloved ?

Shah Muhibbullah: My soul! the two terms of
Lover and Beloved ave known due to the felicity of the
former: so even after the attainment of gnosis by him,

the torments in the niche of the grave still confront him :

¥ “Dnion with the Beloved in divioe o the friends,”

Dgra Shikiih: TDoes the Lover attain union with
the Beloved after death ?

Shah Mulibbullah: Death constitutes n bridge which
links friend with friend. Whatever exposition to this
effect was given by the perfects, was the outcome of ma-
“tured experience: for, infact, the perfection of man is
unattainable withont death.

Dara Shikih: How can we differentiate between
love and affliction ?
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Shah Muhibbullah :  Afiliction is the ladder which
leads to love, for, it is said:

All'in this wmiverse, in part or in whole,
Constituta the arch of @ bridge in Love's Path,

Dara Shikah: When Sayyed-ut-Ta'ifa replied,
“Turning towards the origin’" in answer to: “What is the
end I'" what was its true significance ? :

Shah Mulibbullak : "The origin, you must know,
is the diversion from the reality, in consequence of a fancy
for duality; and the end is a complete comprehension of
the reality. Other reason being the soul’s journey to-
wards the erigin of the Physical Plane (‘Alam-i-Nasiit)
which is the seat of the most Gracious; its end marks
declivity from height. which is a position for the Imams

of gnosticism. This is the Physical Plane, because the -

universe is involved in a cvele of encirclements, the centre
of the circle, revolving along the circumference is an end
in itself.?

Dara Shikiah: “Verily he is transgressing and ig-
norant.” Is this verse in condemnation of man or in his
commendation ?

Shah Muhibbullah : Tt is said in compassion for
him. :
Dara Shikuh: Since the universe is not perishable,
how can we account for the effacement of things?

Shah Muhibbullah: According to: Everyth ing is per-
ishable except His face, things perish. Whatever remains
is due to its own capacity and metonymy of its absolute
natura. .

Very little attention has been paid by the historians

to the relations of Dara Shikiih with con-

i temporary saints. It is a great tragedy

of events that this most important |

% Referenca is here to the fact that the lmgiinnilié of every-
thing was the earth atow (nugtah). v

- -
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aspect of the devotional life of the unfortunate prince has
pot only been ignored by contemporary Muslim writers, but
also by his most modern biographers. The records «nd
documents which throw light on his spiritual relations
with the living saints of the time, still remain untouched.
The most important of these, of course, are the hitherto
mentioned two biographies of the saints, particularly the
Sakinat-ul-Awliya’, which contains about a dozen letters
of the prince addressed to Mulla Shih Badakhshini; the
Mukalama Baba Lal wa Dara Shikiah, a dialogue on com-
parative mythology between the latter and a saint of the
order of Kabir; the Hasandt-ul-"Arifin, wherein many
intimate details of his relation with some contemporary
saints are recorded, and the Fayyiad-ul-Qawdinin, a collec-
tion of the letters of the Mughal princes and court nobility,
which contains eight letters of Dara Shikih to Shah Dil-
ruba and Shah Muhibbullih, asking for illumination on
some of the mystic doctrines. To these we may add the
eircumstantial accounts of contemporary historians, like
the author of the Mirdt-ul-Khayal, the Riad-ul-Shu'ra
and the Storia de Mogor, which furnish some details of
his relations with Sarmad.*
Sarmad, the Safi martyr of Delhi, according to the
authors of the Dabistan-i Madh@hib and the Riad-ul-
Shu'ra, was originally an Armenian Jew
s early life w0l oonverted to Islam. He was born at
Kashin and came to India in 1654 A.D.
A man of culture and erudition, he was well-versed
in comparative religion and oceult sciences. Devoid
of the religious zeal born in a new convert, he was
one of those liberal thinkers who boldly translated their
convictions into action. His theosophical outlook is
apparent from one of his quatrains, which is cited by Mirza

* It is odd that none of Dird Shikih's biographical works
makes a refetence to the life or savings of Sarmad.
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Muhsin Fini. “T obey the Qur'an,”” says Sarmad, “I am
a Hindn priest and a monk; I am a Rabbi Jew, I am an
infidel and T am a Muslim.”"® Thrunk with Divine love
and ecstatic pleasure, he lost self-conscionsness and turn-
ed a nudist. Socon afterwards he set on *° wanderings”
and came to Delhi, where his association with men of
Siifi thought gave a stimulus to his spiritual yearnings and
he began to preach his hetrodox Safi ideas. Here people
flocked round him for his great sanctity and supernatural
powers and he began to wield a potent influence over the
religions mind of the people.

When Dara Shikith came to know of Sarmad, he
brought to the notice of Shah Jahan the miraculous powers
of the saint®® and later on invited him to his court and,
due to the mutual comprehension of similar mystic ideals,
they soon developed intimate regard for each other. The

author of the Mir'dt-ul-Khayal, due to
canon Shikih medts pie convictions of the orthodox fold,

describes this meeting in his own way :
““As Sultdn Dara Shikih had a liking for the company
of lunatics,” he observes, ““ he kept Sarmad’s company
and enjoyed his discourses for a considerable time.”
Nicolo Manucei also cynically remarks® that Dara
Shikiuh liked a Hebrew atheist called Sarmad, who went
always naked, except when he appeared in the presence of
the prince, when he contented himself with a piece of
cloth at his waist. Only Bernier's attitude towards Sar-
mad is sympathetic and the description of his execution is
vivid and accurate.

There are accounts of very conflicting nature as to
the reason of Sarmad’s nudity, with regard to which we

B Vide. the Felawmie Culture, October 1933, p. 669,
81 SLR.AS., Vol XX (New Series), P 120,
# Vide, Storia de Mogor, Vol. 1. p. 384.
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have no mind to enter into discussion, but it would be
more appropriate to record here his
own defence of living in partibus
naturalibus,™ which he advances in one of his exquisite
quatrains :—

Sarmnd 'explaina his

"He who made thee rulé this universe,
Han enlowod ua with the camie of all distranght.

These with deformity, e has covered with, droes
To the iminbeulpte He gave the mbe of nudity.'”

Not much has come down to us concerning the nature
of the discussions between Dara Shikah and Sarmad, but
it can be easily surmised that its main trend centred round

some of the most intricate and controver-
samt, "' sial aspects of spiritual problems. Only

one letter of Dara Shikidh to Sarmad
and the latter’s reply has been preserved.™ Dira
Shikih addresses him as “‘my gunide and preceptor”’ and
writes: “'Lvery day I resolve to pay my respects fo you.
It remains unaccomplished. If ‘T' be ‘T’, wherefore is
my intention of no account? If ‘I’ be nanght, where is
my fault! Though the assassination of Imam Husain
was the will of God, who is Yazid between them?
If it is not the Divine Will, then what is the meaning of :
‘God does whatever He wills, commands whatever He
intends.” The most excellent Prophet used to go to fight
with the infidels and defeat was inflicted on the army of
Islam.  The exoterie scholars say it is discipline in re-
signation. For the perfect what discipline was neces-
sary 1" :

To which Sarmad replied with the following couplet :
“Dear friend,

Whatever we have reall, we have forgotien,
Save the discourse of the Beloved which we reiterate,'*5o

& J RAS op. et
8 Indian Antiguary, 1924,
s Indian Antiquary, op. cit.



THE SAKINAT-UL-AWLIYA 108

Sarmad's end was as tragic as that of Dara Shikah.
Like the latter he wis hated by the orthodox. He, too,
was dubbed as a heretic and on the subterfuge of religious
disbelief, the council of the Ulema summoned by Aurang-
zeb passed an order for the execution of the “‘saint of
insamity.” It is also mentioned by some historians that

Sarmad had predicted that Dara Shikiih
Swmad's - dogle would suceeed Shah Jahan to the Tmpe-
rial throne of Delhi. When after the
execution of Darda Shikih, he was brought before Aurang-
zeb (1661 A.D.), who questioned him as to the validity of
his statement, Sarmad replied: *“‘God has given him
eternal sovereignty and my prophecy has not proved false.”
According to Manueci,® he also sarcastically added,
“But you cannot see him, for vou tyrannise over those of
your own blood; and in order to usurp the kingdom, you
took away the life of your brothers and committed other
barbarities.” This infuriated Aurangzeb and he order-
ed his immediate execution. But whatever may be the
reasons for Sarmad’s execution, one fact stands out clear.
“ Dara Shikih was condemned because of his * apostasy,’
Sarmad too was condemned because he contributed part-
ly to that ‘apostasy’. Aurangzeb was a stern puritan.
Deeply as he disliked his elder brother for his politics and
his leanings towards the temets of non-Muslims, his first
act, as soon as he came to power, was to remove that arch-
heretic and those who aided and abetted him in his apo-
stasy and heretic notions.””™ With the unusual courage
of a martyr, Sarmad ascended the scaffold and when he
saw the executioner raise a naked sword, he smiled and
exclaimed :

“The awreetheart with the naked swond in hand, spprosches near
In whatever gatb Thou mayut cotie, I recoguise Thee 50

¥ Storia de Mogor, Val. 1.
8¢ J.R.A.S. op. cit,
 Ihid,



104 DARA SHIKUH: LIFE AND WORKS

It would be interesting to read the following letter

of Dara Shikih which he wrote to Aurangzeb from his

prison, just before his execution. It

Angaeh, " clearly repudiates the charges of the

biased historians that in the villainous

disguise of a mystic, Dard Shikih in reality was “‘a crafty
intriguing politician;"

“My brother and my king,

I think not of sovereignty. I wish it may be aus
picions to yon and your descendants. The idea of my
execution in your lofty mind is unnecessary. If I am
alloted a residential place and one of my maids to attend
to me, I would pray for Your Majesty from my peaceful
corner."’

Aurangzeh disdainfully wrote this verse on the back
of the letter and sent it back to him:

“And you had disobeyed before and had been one of
the seditious.”™®

8 Vide, Huga'at-i-'Alamgir, Vol, 1. p. 330,



CHAPTER IV,
THE HASANAT-UL-"ARIFIN

““ My aphorismsP"'

“All these aphorisms nre mine, for, they are in accordance
with the greatest of all aphori ms—the Truth.”

—DARA SHIK(H

THE APHORISMS OF SAINTS.

The Hasandt-ul-*Avifin or the Aphorisms of the
Saints, completed on Sunday, Rabi‘-ul-Awwal. 1, 1064
A.H. is the third work on saints. It contains the say-
ings and aphorisms of one hundred and seven saints
and mystics of various religious orders. The object of
the compilation of the work is described thus in the pre-

face : * Says this unsolicitions Muham-
ey Aime ood 05 ppad Dara Shikah, since at this time

i.e. in the year 1062 AH., being the
thirty-eighth year of this fagir (Dara Shikah): T was
enamoured of studying books on the ways of men of Path
and had in my mind nothing save the attainment of Unity
of God: and since before this time, in a state of ecstasy
and enthusiasm. T had ut'ered some words pertaining to
sublime knowledge, certain sordid and abject fellows and
some dry, insipid and bigoted persons, on account of their
narrow outlook. accused me of heresy and apostasy. It
was then that T realised the importance of compiling the
aphorisms of great believers in the Unity of God and saints
who have heretofore acquired the knowledge of Reality,
so that these may serve as an argnment against the
fellows, who were really imposters (Dajjals), although they
wore the face of Christ; and Ab{i Jehls, although they

105
F. 14
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assumed the garb of Moses and that of the followers of
the Prophet.' ”

Continuing he remarks that since the aphorisms of
the mystics as compiled by Raz Bahan Bagli were written
in a metaphorical language, replete with numerous allu-
sions and similies and were above the intelligence of an
average individual, he therefore had arranged and
collected them and set forth in simple, unambiguous style
together with suitable verses written by mystics and him-
self. Accordingly he had named the work as Hasandt-ul-
‘Arifin, so that it may serve as argument and proof for
the true men of Path and put a check on the vicious tongue
of the accusors.?

It follows from the above statement that by this time
Dara Shikih had considerably perturbed the ostrichlike
compiacency of the orthodox school. His liberal and
out-spoken pronouncements on religious matters were
not much appreciated by the latter, who held the divine
monopoly to interpret and speak on religion, and being
devoid of enlightenment and broadened outlook grew

His Flings w hiy Startled at the princely encroachment on
Oppenents, their sacred right. Their inward feel-
ings, naturally, took the shape of a cautious but vehement
denunciation of his ideals.. Dara Shikih was well aware
of this ever-grow ng suspicion and distrust anl viewel
with apprehension the utter misrepresentation of his
spiritual and religions ambitions. . So he took his line of
defence hy the compilation of the sayvings of saints who
held similar or even stronger views on such matters than
himself. When asked as to his own sayings on account
of his close association with the saints to be included in
the Hasanat-ul-*Arifin, he remarked, "My aphorisms?

Y Hasanat-ul-‘Arifin, Mujtabid'i Press, Delhi. 17209 A H. p. 2.
2 Ihad,
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All these sayings are mine for they are in accor lance with
the greatest of all aphorisms—the Truth.™
Even this retort to his opponents did not satisfy him

and often he gave expression to his views in most yvehemen!
language. The Mulla is a common theme of derision in
his writings. Apart from the orthodox political clique,
who denounced him as an unbeliever and an atheist, he
was not pleased with the ever-chaffing Mulla, whom he
considerad as hypocritical and quarrelous. So he says:

“Paradise is there where oo Mullé exists—

Whire the tolte of his discussions and debare is not hoand.

May the world becors frée fron the noss of Mulls,
Aml nope showld pay any head to his fofiart

In the city whire o Mulld resides,
No wise man ever slaya.”d

Or,

“To him whe dmok the cop of Unity,
The town's asretics appear as psseq. '8

And again:

“A1l this picty of theirs s conceit and hypoerisy,
How can i by worthy af aur Beloved 2''a

In the Hasuniat-ul-*Arifin as in his other works he
often gives expression to his estimate of the Ulema. ““Asa
matter of fact,”" he remarks, “‘these ‘U’lema’ are ignora-
muses to themselves and learned to the ignorant. To this
effect 1 have said in the following quatrain :

“What disavowals did the Satan hurl oo Adam?

2 Thid. 1. 51

.;puﬁarg.};lﬁﬂ Ustas i) Py EI AP TP P,
:.rval)‘f:j:lfé*i‘*&’&?'ﬁﬁ_ﬂu.
s J.R.AS.R., Vol. V, No. I, p. 168

5 Thid,
g Ihid:
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Zaid Husain (Manstr Hallij), ‘T am the Tretk,’
and got the gallows.
Every prophet snd saint suffered afllictions and torments,
Thie to the vicions and fgnominoos condict of the Mulli™.3

This tract, is in fact a supplement to the Safinat-ul-
Awliyad’ which records biographical notices on saints and
mystics. It has been published at the Mujtaba'l Press
Delhi (1309 A.H.), copies of which edition are scarce and
an Urdu lithographed translation appeared in two edi-
tions at Lahore withont date. MS. copies are also avail-
able in various Indian libraries.

The sayings and aphorisms of 107 saints and mystics
of diverse religious orders are recorded in the Shathiyat,

including those of the Prophet (p. 3) and
Tta Cantents, the Imams (p. 45); Ibrahim Adham
(p. 5); Ma‘riaf Karkbhi (p. 6); Ahi
Yazid (p. 8); Sahl bin *Abdullah TushtrT (p. 9): Abi Sa‘id
Abdul Khair (p. 10); Sayyed-ut-Ta'ifa Junaid (p. 13):
Shaikh Riyan (p. 14); Abii Bakr Wasti (p. 15): Husain
bin Mansar al-Hallaj (p. 18); Abti Bakr Shibli (p. 19);
Abit “‘Abdullih Khafif (p. 28); Shaikb-ul-Islam “Abdullah
Ansari (p. 26); Niir-ud-Din *Abdur Rahman Jami (p. 28);
Tmam Ghazali (p. 27); ‘Abdul Qadir Jilani (p. 28): lbn
al-*Arabi (p. 31); Najm-ud-Din Razi (p. 33): Mu'in-ud-
Din Chishti (p. 24); Nizam-ud-Din Dehlawi (p. 34); Jalal-
ud-Din Rimi (p. 35); Shaikh ‘Iraqi (p. 26); Shah Qasim-
ul-Anwar (p. 38): Kabir (p. 43); Baba Lal Das Bairagi (p.
44); Baba Pidre (p. 44) ete. etc.

The verses and quatrains of many poets and mystics
are also quoted in the treatise. These include those of
Dara Shikah (pp. 2. 7, 13, 15, 18, 21, 23, 26, 27, 31, 32
34 98, 44, 45, 50, 53, 54, 57, 58. and 64.): Jami (pp. 12
96-7 and 41); Hafiz (p. 17); Mulla Shih (p. 22, 58 and
#0); Aba Sa‘id Abul Khair (p. 25); Sa‘ad-ud-Din Hamwi
(p. 33); Jalal-ud-Din Rami (p. 35) ; Shaikh Abdullah Bal--

7 Hasanidt-ul-*Arifin, p. 18
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lyani (p. 34); Shaikh Ashraf-ud-Din Panipati alias Ba "Ali
Qalandar (p. 35); Shams-ud-Din Muhammad Kesh (p. 36):
‘Iraqi (p. 36); Awhad-ud-Din Kirmani (p. 36); Shaikh
Mahmud Jastri (p. 87); Shaikh Maghrabi (p. 37): Shaikh
Qasim-ul-Anwar (p. 38); Khwija Ahrdr (p. 39); Shaikh
Sahabi (p. 42); Shaikh Husain (p. 48) and others.

Personal allusions are given in abundance by Dara
Shikiih, in the elucidation of aphorisms of various saints
in conjunction with his own views :—

(1). “'Shaikh ‘Abdullah Anséri remarks,” he writes,
“that he had pronounced his views on more sub-
lime doetrines than al-Hallaj. While the lat-
ter confined Truth to his own individual self,
he visualised all as Truth. To this efiect, 1
have said in the following quatrain :

**Nover woild n-goodtic mitribute God-head vo his own self;
Never woull be suflfer sepacation from the Bublime Self.

For, to be n glave is 1o become o masier ;
Sinee All in He; (the goodic) woold not ack in vanity."

(2). ** Shaikh Aba Salih Damishqi said, that Unity
of God can be attained through uvniformity of
conception and not by knowledge. To speak
about it is not so difficnlt as to become it. 1
have remaked to this effect :

*Doat thou wish {6 enter the circle of mien of sight and Mummation?

Then cense tnlking and be in the “stale’,

By uttering. the formulae of God's Uinnty, "thou canat
not become W monotheisd—

The tongue cunnol taste sugar by only profssing jis oame.""

(3). While recording the aphorisms of Hadrat
Biari, whom he calls as “ one of my teachers,
unrivalled in the practice of resignation, de-
tachment and unification,” he remarks that he
had served him for a number of years and had
constantly persisted in knowing his name. To
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this he always dzclined and replied that all
names were his names for, the fagirs had no
names. To this effect he (Dira Shikah) had
said in the following qu-train:

“Mevor have T foond w aimgle atom sepurate from the son,

Every drop s in fteell the oovan,

Wilh whii nanme ean one lovoke God#

Whitever pame cxists, (& His nume,”

Some of the reminiscences of the saint who died in
1062 A H.. are obviously the outcome of an incredulous ani-
mation on the part of the prince, but his narrative. none-
theless. is graphic and vivid.

** Once T enquired of him,"" he says, * to whom do you
owe spiritunl all giance 1™

* To my own self,”” he rejoined.

** “What order of the saints is yours?" I persisted.

* My own.” He replied.

“He never addressed anyone except myself in the mas-
culine gender.”” he continues, ** to others he always ap-
plied the faminine gender, I discerned its cause. He
recognised none as man except those whom he deemed
as God-knowing *Arifs. He neither took food nor slept,
nor he kept any followers and attendants. Once 1
ventured to enquire whether he had sought knowledge
from anyone. To this he retorted that he had killed
hoth the mulld and the pandit, from whom then should
he seek knowledge? Whenever I took his leave to depart.
I always wept. He always remarked that though he
cherished great love, affection and regard for me, he conld
never attach himself to such bonds. He was ever in the
full knowledge of my afiairs and often warned me before-
hand of the coming events. His heart ever throbbed
with noble sentiments......whatever passel in my mind
he told me abont it. Once, while T was in his service
at mid-night, I recollected my spiritual teacher Shaikh
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Mir (Mian Mir). He drew near and kissed my fore-
head and remarked that my fortune would not rise above
than that. He then got up, paced a few steps and
reappeared in the form of my spiritnal teacher! After a
while. he sat down an’ assumed his own shape. I knew
that he had discerned what had passed in my mind at
the moment............

““ One of his miracles was that even wild beasts,
birds, the mineral and the vegetable worlds conversed
with him! ....oi.einsaines

“One- T songht his advice on some matter. His
reply made an everlasting impression on my mind. At the
time we were quite alone, as none ever accompanied me
while I went to visit him. My horse, tethered to the
branch of a tree. all of a sudden, began to speak and con-
firmed his statement! He smiled and remarked that my
own horse affirmed to what he had saad. . . . . ... ...

One night a glow-worm soared high in the air. 1
pointed it out to him. He recited a verse in Hindi, whose
purpor! was to this effect : “Thou art a spark of the flame
of mine love.”” He then raised his hand and down came
the insect and perched on his hand.

One day a few women of a village. where he had
sojourned in his youth, were in attendance. 1 was also
present. H> asked me whether I had taken care of
them and had protected them. 1 replied that I did not
know who they were. He told me that those women
were my tenants, who laboured and cultivated the land,
which brought revenue to the royal treasury . ... So
I should ever be ready to look to their needs . .. ..

“Twelve days before his death, he told me that he
could suffer the earth’s burden, but the latter would not
be able to carry his load. He also instructed me to look
to his burial . . . . . He died on the 15th of Rabi*-ul-
Awwal, 1062 A H.., and attained eternal salvation,
being laid to rest in the village Barcha ( 1), in the environ-
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ments of pargana Bar . ... To this effect 1 have referred
to in the following quatrain :—

“Men of hesrt nre nov nggrieved i Death’s approach

A cwakelul wund fears oot slumber,

I thy soul cnsi dway the body, whatl does it matter?
When the ékln wears out, the snake cads it away 1™



CHAPTER V
THE TARIQAT-UL-HAQIQAT

The Tarigat-ul-Hagigat, a small treatise, lucid and
concise on the manifold stages and states of the spiritual
path, is less known but is a work of considerable value. It
lay unnoticed for a time under the name of Risala'i
Ma'@rif. No date is given of its composition nor does it
contain any preface. It was published in 1857 A.D. in
three small booklets, at Brij Lal Press Gujranwala, but
hardly any copy of this is available now. The text of this
edition differs materially from a MS. copy of the same in
the Government Fublie Library Lahore, under the title of
Risd'il-i-Tasawwuf. Many other MSS. include a number
of rehtorical subjective discourses on mystic doctrines,
mostly of fragmentary character. An Urdu lithograph
translation of the text which is not much different from
that of the Gujranwala edition, was published at Lahore
in 1341 A. H.

The Tarigat-ul-Hagiqat written in mixed prose and
poetry, is largely expository in character, emotional rather
than philosophical and can easily be included in the first
category of Dira Shikih’s writings. It
contains 36 pages writfen in mystical
language full of numerous rubd‘is, baits and verses. It
opens with a prologue containing an eulogy on God’s
Omnipotance followed by a short discourse on the incompe-
tence of human efiorts to comprehend His all-prevading
powers, for, ““the hands of human intelligence and wisdom
cannot reach the pinnacle of His glory :

The Prolopue

Tmngination hath no foot-bold on this Path:
Thonght cannot exereiss its facolties on its ways,
0, woo betide ! much intervenes "twixt » drop and the ocean,
How odd | out of madness thon desireth the difficult,”
113
F. 15
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Another line of thought is that **All is He". In the
Ka'ba and Somnat—everywhere, Christian chaples, idola-
trous temples and mosques He resides :

“Thou dwelleth in Ka'lm and Somnsd,
And in the enamionred lovers” heart
Thot art the rose and aleo the wmorous nightingale,

Thou srt the moth on Thine own beauty’s taper.”

Continuing in this strain at some length, he sums

up in the following verses:

Thou host set the taverna in eqmmotion :

The Sdgi sod the drinking bouts ensue with great enthusinem.

In the temple thoon cansest the bells to chime—

The idol, the temple as also the religions hiypoerisy.

In the Ka'ba peoplo pray unto Thee

And desire "Thy union.

The munifest sud the hidden, all emennte from Thee,

As mleo the drop and the ocean.

Oft Thou seudeth Thine lovers to the gallows,

Oft Thoo unvelloth Thioe face to 8 Moses ot the Bani' ......... ...

The author’s aim in compiling the Tarigat is given
briefly in these words : ‘*After the praises and eulogium of
the Lord of the faith and universe, may it be clear on the
munificient mind of men of light and the illuminating
wisdom of the gnostics that when the angel of truth and
absolute guide reflected in the mirror of my imagination,
all these words full of meditative mysteries, T had no other
way but to set them in writing, thus making them manifest
in the field of manifestation. I named this tract Tarigat-
ul-Hagiqat, with the hope, that the far-sighted men of
faith would accord to it their approval and acceptance.

The Tarigat-ul-Hagigat lacks uniformity of thought
and conception. It deals at random with diverse mystical

stages in the ‘Arif's path. Unlike
magyy ed Sabiet other works of Dara Shikah, its style is
ornate and flowery, at places thought
subservient to an exquisite  flow of introspective strain.
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Tts tone is didactic and emotional throughout, which appeals
to our mind rather than to our intellect. Neither does it
contain any extraordinary enunciation of experimental or
doctrinal mysticism as in the Risala’i Haq Nama’. 1tsonly
charm, perhaps, is the undercurrent of an nnbounded
sincerity and conviction, which runs beneath the surface
of his own religious experience. The subjective religious
experiences of the author are abundant and indicate “ the
extent of spirifual perfection gained and further aspira-
tion for the limitless Unknown."

The whole work is interspersed with numerouns quat-
rains, verses and poems, which lend an additional charm

to the much rehtorical narrative. It

contains 32 ruba‘iyat, 123 abiyat and
many fards. The tract itself is divided into 30 sections,
each of which is called a manzil or stage in the path of the
‘Arif.

(1) First Manzil: On the value of human detach-
ment in this “flimsy, materialistic world""; on existence
and non-existence and the relative value of both. ‘‘The
world is a mirage, it will not quench thy thirst.” The
following verses are a keynote of the ideas expresed :

Its contents
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(2) Second Manzil: On the abstinence of ignorance
and the acquisition of knowledge, for which the value of
time as an “‘eternal felicity” is an essential factor.

(8) Third Manzil: On the purity of mind and
““keeping mind’s mirror clean from the rust of hallucina-
tion of why and wherefore and maintaining the fountain-
head of heart, from which originate boundless oceans, clear
from the mushroom overgrowth of worldly ambitions.™

(4) Fourth Manzil: On the effacement of life and
renunciation of consciousness and the realisation of true
self.

(5) Fifth Manzil: On the ways of the men of
path.

(6) Sizth Manzil: On the contemplation of Hi hi
ant hit.

(7) Seventh Manzil: On the correctitude of belief,
which constitutes the foundation of sincerity, love and
fidelity.

(8) Eighth Manzil: On the virtues of sincerity,
which is an eternal fortune, immune from the vissicitudes
of time.

(9) Ninth Manzil: On resignation * whose threshold
lies above the planes of imagination and faney.”

(10) Tenth Manzil: On the virtues of submission to
Divine Will, which necessiates complete surrender to God.
The importance of this stage is emphasised thus in the
ornate style: *“ This is a stage where doubt, misgivings
and hypocrisy are superfluos. It is like a flower without
thorns., a wine free from cropsickness, a garden teeming
with roses and anemones, a tavern of ecstasy and delight,
a town whose people are endowed with light and illumina-
tion, a taper in the darkened night, a candle burning in
the secret chamber of the Unknown . . ... e ;

(11) Eleventh Manzil: On steadfastedness in the
path of Divine love.

(12) Twelreth Manzil : On Contemplation.
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(13) Thirteenth Manzil: On the spiritual experi-
ences of the gnostics—a “‘ state * full of enlightenment.
(14) Fourteenth Manzil: On singlemindedness of
devotion. Multi-colouredness involves the mind in a state
of distraction, “From Ka'ba to temple and vice versa
does not help in the realisation of spiritual aspirations.
At this stage concentration of mind is an essential factor.
The outward symbols of places of meditation—temple and
monastry as also rosary and sacred thread, are all super-
ficial and of no practical value :
From Ka'ba and temple emanstes naoght,
Why stigmatize both?
For the Lord resides not thersin.
Always nesr the mon of vision ;

Ever visible und unconcealod, Took |

(15) Fifteenth Manzil: On the description of part
and whole (Juz-o-kul). The human existence rests on the
phenomenon of cause and effect. The waves of the ocean
originate from the ocean; none exists without the other.
Both are inseparable. Similarly a drop embodies the ocean
itself and the waves formed of numerous drops, ““earry
within their embrace the very “‘Umman."

(16) Siztesnth Manzil: On the “‘state’” of the
mystics.

(17) Seventeenth Manzil : On the submergence of
the individual self in the Universal self. The annihila-
tion of all except Allih involves the least consciousness of
self-annihilation.

(18) Eighteenth Manzil: On the secret of human ex-
istence.

(19) Nineteenth Manzil: On detachment (Tajrid).

(20) Twentieth Manzil; On annihilation and sub-
sistence (baga-o-fana).

(21) Twenty-first Manzil; On Fixity (tamkin).

(22) Twenty-gecond Manzil: On the outward and
inward rectitade (istigamat).
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(23) Twenty-third Manzil: On the Salik.

(24) Twenty-fourth Manzil: On the conversion of
minds (mungalab-ul-galub). ‘1 have read many books,’”” he
says ‘‘which guide and enlighten the intellect, but I could
not find my way from form to spirit and from the exoteric
to the esoteric. Somehow I could not grasp the idea that
the spirit revolves within the form. For a long time I
conld not fathom the truth and realise my object. Till
at last I was directed towards the path of mind; when I
traversed upon this path I found it mosp illuminating.
It is like a record whose very words and substance is clear
and intelligible. For days I clarified and polished my
ideas with concentration and diffusiveness............ and [
became full of ecstatic pleasure, detached myself from
people and selected seclusion. Then T lost self-conscions-

**Renounce all talks of argumentation and discuasion,

Be ahove the enslavement of faith and infidelity ;

Your mind is-the seat of the Lord and the sbode of the Divine—
Why not sscend thin throns snd become s Sultan?”’

(25). Twenty-fifth Manzil: On the renunciation
of fundamentals. *° When I had cut myself adrift from
imaginative flights and elusive thoughts, I visualised a
world, which is ocean within ocean, surface within surface,
illumination within illumination, enlightenment within en-
lightenment and manifestation within manifestation . . . ."

(26) T'wenty-sizth Manzil: On the discussion be-
ween Reason ("A¢l) and Insanity (Juniin). This section
is very interesting. ‘‘To-day Reason and Insanity fell
out in an odd argument with each other,

** *Come we shonld recreate,” said Reason to Insanity.

“The latter disinclined and said, ‘Show me the desola-
tion.’

“However Reason tried to persuade Insanify to come
towards wisdom, the latter always sought infamy ; the for-
mer wilked ever on the path of gain, but the latter chose
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that of loss. Reason aspired ever for glory and fortune,
Insanity ever talked of lowliness and humility; the for-
mer ever displeyed an aptitude for pleasure but the latter
showed an inclination towards affliction. Reason always
thought of wife and children but Insanity ever strolled in
the world of non-existence and annihilation; the former
ever sought seclusion but the latter tore asunder the veil of
concealment.

““Reason’s nltimate goal seamed to be the Lord’s abode,
while Insanity sat busy ringing bells in the temple of idol-
atary; the former meditated on the DAikr, but the latter
wore the sacred thread (zunndr); the former took the
rosary in its hands but the latter soothed the ringlets of
sweet-heart’s tresses. (iradually Reason lost hold on its
own self and Insanity raised its head out of madness. It
entered the forest.of annihilation and ceased all argnmenta-
tions on how and why. So Reason lost its former lustre :

“This day self-consciousness dawned upon me !

1 am enchanted. How dogs it come to pass?

For enlightenment’s sake 1 kept my torch nlight—
Reason was driven oot and Tnsanity stepped in'

“‘Reason embodied perfect existence while Insanity
represented the extremity of non-existence . . . . . There
is no comparison between the two. One cannot be contain-
ed in the other; one is drop while the- other is ocean.
When the waves of Insanity’s ocean surge, the vital force
of Reason’s storm snbsides. It concludes with the follow-
ing verses which are best given in the original :—

#1_,ﬁ‘;|,+,;‘_)5’54,}' Mhﬁ-f,:’ilu;?ib;j
.-_-,-‘\!.ﬁ'r (Y S J._._#: (HISTCH ot 4

(27) Twenty-seventh Manzil: On the cup-bearers

of the Eternal Circle.
(28) Twenty-eighth Manzil: On the Path’s jour-
ney.
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(20) Twenty-ninth Manzil: On desisting from
speech and the indulgence in  fanciful imaginations.

(30) Thirtieth Manzil: An apologia for att,empt-
ing to write the treaties which also shows that, * Divine
knowledge for him was the life of heart through Divinity
_and the diversion of inner thoughts from all that does not
1denmh with bim. Both the cognitional and emotional
gnosis rest on the ad.aptahtht} of human soul to the world-
ly and spiritual environments.”’



CHAPTER VI
THE RISALA'T HAQ NUMA’

The Risala’i Hag Numa' a small tract containing the
gist of Sifistic practices, chiefly physical exercises practiced
by various religions orders, and the different stages of
human consciousness in the four planes of existence, accord-
ing to the following quatrain of the author, was completed
in the year 1056 A.H. (1646 A.D.)':

“This tract was completed

In the year one thousand and fifiy-six.

It iz not the work of Qadiri (Ddrd Shikiih) but of the Qddir (Absolute onel—,
Whatever we have set forth (therein), understand and pence be on thee!™

It also discusses the various means and ways of attain-
ing spiritual perfection through gradual stages—of Grace
and Action. The former consists in acquiring the dis-
cipleship of a sgiritual guide, who can awaken the seeker
from the slnmber of worldliness and indifference, and make
him free from the snare of egoism and show to him the
face of the True Beloved: while the latter is a matter of
exertion and austerity which ultimately leads the seeker
to visualise the True Beloved.

The Risala has been lithographed twice at the Nawal
Kishoie Press Lucknow, the second edition of which bears
the date 1883 A.D. MS. copies of it are abundant in Indian

-
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libraries. and an excellent abridged English translation by
Rai Bahadur Sarish Chander Vasu, the well-known Sans-
krit scholar, was published by the Panini Office Allahabad
in 1912

The tract ~vas written, as appears from the preface,

after Dara Shikiah's formal initiation into Qadirt order.
After describing his close association
Qadiri onder < lime of with the saints and “having known one
Fuccesainn,
by one the different stages of separation
(tajrid) and detachment (tafrid), and the subtleties of gnos-
ticism (*irfan) and unification (tawhid),” on the night of
Friday, the 8th of Rajab, 1055 A . H., he received a "Divine
Injunction that of all the religious orders, the @adiri was
the best."" The Qdadiri order, he observes traces its origin
to the Blessed Prophet: from him it descended to Shih
Muhayi-ud-Din ‘Abdul - Qadir Jilani and from him in
right succession it came to Muhayi-ud-Din 11, the Pir-i-
Dastgir, and from him to Shaikh Miag Mir and from him
to his spiritnal guide (Mulla) Shah, and from him in right
succession to him (Dara Shikah) .

On that night of Divine Injunction, observes Déra
Shikiah, he was commanded to write this tract ** for the
help and guidance of those who were in the search of the

The augurs from the L PUEH."  And since it was his way to
Quridn. name every work of his after taking an
augury from the holy Qur'an and obey the Divine Injunc-
tion, he took up the Qur'@n and this verse came before him :
And certainly, We gave to Moses the Book after We had
destroyed the former generations; clear argument for men
and a gquidance and a mercy that they may be mindful

* Chapt. XXVIII, 43

Md’i..uj L;’d-‘f'&-ﬁj L.ﬂ;'!LWL_.,f Q‘fL—lfM;
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And since the meaning of this verse were identical with
the ideas which he had in view, he named this tract as the
Risila'i Hag Numa'. Quatrain:

Dost thon wish thy heart bocome n garden through Divine Union?

(Then) throw thysell m the queet of the Belovad.

Ib (the Risdly) b like the comnpass {(gibla-numi’) pointing towards the
Mocva -

From the Hag Numi'. the Troth would drawn wpon thee 13
Dara Shikih claims no originality in presenting the
doctrines embodied in the work. He says that all the
teaching found scattered in varions ancient and modern
works was too voluminous for the study of ordinary man,
and that his tract is a compendium of
Rigies  of e gtandard works on Sifism, riz., the
Futithat (al-Makki, by Muhayi-ud-Din
Ibn al-‘Arabi, d. A.H. 638); the Fusas (al-Hikam, by Ibn
al-‘Arabi); the (Risala'i) Sawanik (by Ahmad al-Ghazali
of Tus, A.H. 517); the Lawda'ih (dar bayan-i-ma‘dni o
ma‘arif, by Jami A.H. 898); the Lawami‘ (Anwir-al-
Kashf, by Jami A H, 875.) and the Lama‘dt (al-Anwdr,
by Fakhr-ud-Din ‘Trdaqi. A.H. 686), besides other works
on the subject. Quatrain :

U thow dost ol kuow in delail the éssence of the Law (Skara'),
IT thou dost not observe the treasure of the Démobslntions :

He = One aod in both the worlds them is none except Him—
This i bhe troth as found in the Fulubil and the Fugiis,

It is, however, difficult to ascertain, how far Dara
Shikih has utilised the works of Jami, Ibn al-*Arabi and
Iraqi. His knowledge seems to be very

How far e -hma Superficial both in respect of al-Futuliit
vl PR Fusis al-Hikam; it is more probable
that the former work, which he claims

wﬁ/i- bozivy o sngs
LhgdegiAs el aibion
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to have used extensively, might be the Futuhat al-
Ghaib of *Abdul Qadir Jilani or a Persian translation of
it. Iraqi's Lama‘dt al-Anwdr or rather a commentary on
it by Jami entitled the 4 sha‘a’i Lama'at seems to have been
very poorly used. The source of information with re-
gard to Ashghal, detailed in the Risala appear a jum-
bling of the mystical experiences of various Qadiri saints
with whom he was associated, though he asserts: *‘It must
be known that whatever is written in this tract, is exactly
without a hair's difference, the record of the practices,
meditations, methods of sitting, moving and acting adopt-
ed by the holy Prophet.”

The Risala is divided into four fasls on the description
of the four planes of existence, followed by two supplemen-
tary fasls which deal with Divine Essence:

Fasl 1. On the Physical World (Dar baydn-i-*Alam
i-Nasit).

Fasl 11. On the Astro-Mental World (Dar bayan-i-
‘Alam-i-Malakat).

Fasi 111.  On the World of Bliss (Dar bayan-i-* Alam-
i-Jabrit).

Fugl 1V. On the World of Divinity (Dar baydn-i-
‘Alam-i-Lahat).

Fasls V and VI. On Divine Essence (Dar baydan-i-
Huwiyyat).

The language employed in the Risala is mystical,
more often interspersed with verses and quatrains, the
latter mostly of his own composition. ‘A personal touch

is given in the enunciation of difierent

Btylo and langusge.  physical exercises and the neophyte is
generally addressed as yar or ‘friend,’

for, he observes, “‘in the system of occultists, the pupils
are not called as such, but the word friend *‘‘denotes the
seeker of (God. Even the Prophet used to call his follow-
ers by the words of companion and friend.”” The ob-
ject of the tract is to describe devotional practices to
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attain Divine communion which according to him, came
down from the holy Prophet, and ‘‘since they were revealed
to some few and well-chosen disciples and not preached
publicly, therefore they are not well known in the
exoteric faith of Islam.” A series of mystic practices call-
ed Ashahal are described as the means towards the cast-
ing off the grossness of Physical life and to prepare the in-
ner soul for a transcendental state. No elaborate Qddiri
ashghal are however, given: only simple forms of medita-
tions are recouated.

Leanings towards pantheistic doctrines prevade the
whole work.

SALIK'S JOURNEY THROUGH THE FOUR
WORLDS
I. ‘Alam-i-Nasat (the Physical Plane)

Defination. It is the World of Sensation and Per-
ception. It is also called the Visible World (*dlam-i-
Shahidat), the World of Waking Consciousness or the
World of Awareness. In it the existence reaches its
highest, point .nd the enjoyment is the deepest and most
vivid.

Method of Meditation: First requisite is perfect
solitude and peace of mind. Seecond requisite is the fixa-
tion of the eves on the figure of his spiritual master.
Third requisite is concentration on the Heart and its
three centres of meditation:

Hn:ltri
J : ol .
Cedar Heart Spherical Heart Lily Heart
{centre in the astral (centre of brain) (rectal centre),

body of man)

Concentration must begin first on the Cedar Heart and
gradually brought to bear upon the Lily Heart. The
result would be the visualisation of thonght-forms and the
ultimate entry into the Plane of Counterparts (‘Alam-i-
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Mithal, which lies midway between the Physical Plane
and the Astro-mental Plane.

I1. ‘“Alam-i-Malakit (the Astro-mental Plane).

Definition - It is variously called as the ‘Alum-i-
Arwih or the World of Spirits, the ‘dlam-i-Ghiabor the
Invisible World, the ‘Adlam-i-Latif or the Subtle World
and the ‘A lam-i-K hwib or the World of Dreams.

Characteristics of the Plane: This Plane is higher
than the ‘Alam-i-Mithal, in which thonght-forms acquire
a shape which is ** the soul of the form and is not a body."
The Salik's soul takes up a refined body and he wanders
in the Astro-mental Plane both conscious and unware
of his surroundings He meets the master on this higher
plane who leads him to the holy Prophet, the Companions
of the Prophet and saints and friends of God. The “Alam-
i-Malakat shows (the Salik) the way to the etherialisa-
tion of physical body.

Method of Meditation: The Salik can now perform
miracles but he should ““not entangle himself into the World
of Spirits > or ‘‘desire phenomena, clairvoyance and
miracles.”” The methods of meditation for him are: (1) the
recitation of the names of God mentally and orally; (2) the
practice of astral-healing, (3) the Habs-i-Dam or regula-
tion of breath including the exercise called the A ward-Burd
and (4) the Sultd@n-ul-Adhkar.

Effects of Meditation : (1) Sleep becomes unnecessary
and the Salik, (like Mian Mir) can even do without it for
30 years; (2) the physical body of flesh and blood loses its
coarser particles and acquires a more refined form; (3) a
strange bouyancy of spirit and subtle illumination over-
powers him; and (4) hears Internal Sounds—the Voice of
Nilence or the Cosmic Sound: -

Sound

e I
Physical Sound Physiological Sound I"r‘g_';ch}u Sound
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The process of hearing sounds culminates in the
Sultdan-wl-A dhkdr, the practice of which makes audible the
Psychic Sound which is “‘boundless, infinate, self-existent
and of unlimited immensity. When it is once heard,
“everything else is forgotten." '

IT1. ‘“Alam-i-fabrit (the Plane of Bliss).

Defination . 1t is called the Casnal Plane (*Alam-i-
Lazim) the Plane of No-breath (*Alam-i-benafas), the Plane
of Unity and Satisfaction (‘Alam-i-A hdiyat wa Tawkin).
It is a misnomer to ¢all it the World of Names and Attri-
butes (‘Alam-i-Isma' wa Sifat). A person is said to be
in the Jabriit when *‘he is without pain and sorrow’—and
“when in the state of consciousness, no forms whether of
the Physical or Astro-mental Planes, cross his mind.”
Then the man is in the Plane of Bliss.

Charaeteristics: The difference between him who
is consciously in the Jebriit and the one who is unconscious
therein is as follows: The former enters into this plane
whenever he wishes and with his own free will, for whe-
ther he is in sleep or is awake, he can enter the Jabrit at
any time; while the latter enters the plane only when he
goes to sound dreamless sleep and that also not voluntarily
but of necessity.

Method of Meditation: All the limbs of the body
should be at perfect rest and kept away from every kind of
motion: both the eyes mast be closed. The right plam
should be placed on the left und the heart should be emptied
of all forms of physical and super-physical planes. Sit-
ting quiet and at ease. no form must rise before his phy-
sical or inner vision. Thus when he can sit withont any
thonght or thought-foims, he has got victory over
the plane

IV. ‘Alam-i-Lahiit (the Plane of Absolute Truth).

Defination : 1t is also called the Plane of He-ness
(‘A lam=i-Hwwiyya), the Plane of Essence (‘Alam-i-Dhat),
the Plane of No colour (‘A4 lam-i-berang) ete.
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(‘haracteristics : This plane is the origin of the three
lower planes of Nasiit, Malakat and Jabrat. It envelops
them all; all the other planes merge into it and come out
of it. It remains umfcrm in its essential nature and no
alteration or modification takes place in it.

Effects. When the eternal good fortune (of the Salik)
makes him enter this plaue, he shall part company with
ordinary (self) consciousness.



CHAPTER VII

THE DIWAN AND THE QUATRAINS OF
* DARA SHIKUH

vifi il Sor S  Puskeilbiensy

“On Love Qadiri wrote a thousand and twenty lyrics,

But of what use? None takes warning!"'
ira Shikah.

The Diwdn of Dard Shikith, hitherto known as the
Iksir-i-A ‘zam and till recently considered as non-existent
or lost, has been fortunately restored by

ME, " ; :
T:ﬂaf e i of Khan Bahadur Zafar Hasan.! Prior

Copy
ara Shi : i 1 ara
Dirh Shikih. to the discovery of his Diwdn, Dira

Shikih's extant poetical compositions consisted only of a
few fragmentary verses in various Tadhkiras, and a

1 The following details of the MS. copy of the Diwin of Diira
Shikiil have been supplied by the Khan Bahadur in the J.i£. A 8.8.,
Vol. V., No. 1. (1939). 1t contains 133 Gharals and 28 Ruba‘iyat
foll. 48., 6} x4 written in Shikasta script on Kashmiri paper. The
MS. is worm-eaten and incomplete, some of the folios in the middle
are wanting. The writing is old (17th century) and, having lost
its sheen. is undecipherable. The first and the last folios are intact
and contain, respectively, an endorsement and a colophon. The

former reads: by ¥
RIS ErkePLio
And the latter:
Jﬁ!ﬁbﬂ@aﬁrﬁ'@ﬁﬁa}

_So far as is known, this is the only extant MS. of the Diwan
which has survived the ravages of time, with the exception, per-
haps, of another copy of the same, said to be in the possession of
Mr. Bahiidur Singh Singhi, 48, Gariahat Road, Caleutta, This copy
was exhibited by the owner at one of the ordinary meetings of the
Royal Asiatic Society of Bengal, and later, though T was permit-
ted by the owner to examine it at leisure, 1 could not do so, in
spite of my best efforts. [

The Diwdn of Dari Shikith, ‘as it is, is very little known and
still unpublished. Shikab, i :
129
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number of quatrains scattered in some of his works, viz.,
the Sakinat-ul-Awliya@’, the Hasandat-ul-'Arifin and the
Risala'i-Hag Numa'. It is, however, odd that of all the
works of the prince, only his Dawdin - shonld have heen
thrown into oblivion by posterity, which has otherwise
preserved a dozen of his other works in their entirety; nor
can it be safely assumed that his political opponents, par-
ticularly_the Ulema, would have deliberately singled out
his pnehcal utterances as the embodiment of heresy and
apostasy, while leaving his more objectionable works
(from their pomt of view) like ths Majma'-ul-Bahrain
and the Sirr-i-Akbar, to circulate _unhampered. But
now that the Diwdn or at least a part of it is available to
us, we can judge this unusual phenomenon of the hitherto
obscure Diwan in its true perspective.
The appeal of lyrical poetry is psychologically emo-
tional or intellectual, and it is seldom that a poet of real
merit gains recognition from posterity
pobcconnts of wariews on any other basis. Unless the poet has
poctical acomplish: g super-graceful style, both in thought
“and expression, even his deft represen-
tation of ethical and moral subjects in a Ghazal fails to
create an atmosphere harmonious with the spirit of the
time, The predominant theme of Dara Shikiih’s verse,
as we shall presently find, revolves on things which had
very little subjective appeal, and even if it had been other-
wise, his extremely prosaic elaboration of pantheistic
thm}ght would hardly have earned him a creditable place
in the memoirs of umtempnmﬂ Tadhkira-writers. Mulla
Shali, his spiritual guide and preceptor, in a letter to
Dara Shikiih, admits that the latter is endowed with real
poetical gifts and describes his verses as ** incomparable
and heart-pleasing.”’® The author of the Khazi nat-ul-

: S:::rf.'ina_huf .ilrh'y&',_p. 144: “*All the excellences are under
the subjugation of an “Arif, and this is well established that you
are in possession of some ﬂfgrw_.- of harmoninusness;,"" le writes



THE DIWAN AND THE QUATRAINS OF DARA smikOnR 131

Asfiya (wr. 1280 A H.) observes thiat Dara Shikih had
written excellent Ghazals and that his Diwan entitled the
Tksir-i-A'zam was compiled during his lifetime. He
claims to have perused a copy of it and remarks: ‘““His
poetry is like the ocean of Unitarianism, flowing out of his
pearl-scattering tongue; or, like the sun of Monotheism,
rising from the horizon in the manner of his luminous
opening verse (Matla®). Intelligence is necessary to com-
prehend his poetry, ami instinctive aptitude is essential
to grasp its meaning.””® Afdal-ud-Din Sarkhush sums up
his poetical merits in this manner: *‘ Muhammed Dara
Shikah, styled Shah-i-Buland-Igbal, the heir-apparent
to the Emperor Shiah Jahéin, was a prince of good dispe-
sition, fine imagination, and handsome appearance. He
had a forbearing temperament, led the life of a mystic,
was a friend of the saints, and was a monotheist and a
philosopher. e possessed a noble mind and a far
reaching intelligence. He has expressed Sufistic views
in quatrains aml Ghazals, and in view of his adherence
to the Qadiri order adopted the nom de plume of Qadiri.
A small Diwan of his verses has been compiled.’" *

As to the first statement, the endorsement of the fiy-
leaf of the Diwan and Magqta® of each one of his Ghazals,
together with many signed specimens of his name prove

to the prince, ““What shall 1 say of your incomparable and heart-
pleasing verse?  What sweet fruits cannot be borne by this pure

pry

clay !
3 Yol. I, p. 175:—

PN s a2 s =T IS AN EA PN AFE
LN TGS 2N o Vo GG TEPTINE

4 Kalumat-ush-Shu'ara: —
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beyond any doubt that he had adopted the pen-name of
Qadiri; but s regards the name of his Diwan being
I ksir-i-A'zam, there is probably no other evidence except
that of the Khazinat-ul-Asfiyd, a work compiled about
200 vears after the death of the prince. The colophon,
as well as the endorsement in the MS. noticed by Khan
- Bahadur Zafar Hasan, simply calls it Diwan-i-Dara
Shikik.
But apart from the meagre information coneerning
his accomplishments as a poet gleaned from one or two
Tadhkiras, Dard Shikith seems to have
ot . PAhe [ Deen very well-read in classical Persian
Persian Literature. literature. His intense love for poetry
is borne out by the fact that in his works
he has admired, respected, and quoted profusely from a
large number of poets, »iz., Rami, Jami, Sand'i, Nizami,
‘Attar, Abii Sa‘td Abu'l-Khair, Khusrau, Ghazali, Ibn
al-“Arabi, Kamil Khunjandi, Shams-i-Tabriz, Hafiz,
Sa‘di, Ahmad Jam, ‘Irdqi, Khagani, and a host of others.
The number of such quotations from the works of eminent
Persian (chiefly mystic) poets in the Safinat-ul-dwliyd@ is
34, and the verses and quatrains of various joets and
mystics both in the Hasanat-ul-'Arifin and the Risdla’i
Hag Numa' amount to 41. Considering also the large
number of standard works on Sufism, philosophy. history,
and biography, which he has utilised as the basis of his
three biographical memoirs,” one cannot but come to the
conclusion that, to a very considerable extent, he remained
in touch with Persian literature. Rami, Jami, and
Sand'l seem to be his favourite poets. With some of the
views of Sana'i he disagreed at first, but later eame to the

5 For details vide the Visva-Bharati Quarterly, Santiniketan
{(Vol. V., part II1., p. 275-280; Vol. V., part V, p. 265-375; Val.
VI, part 1. p. 67-78; Vol. VI, part pp. 134-146 and Vol. VI, part
IV, p. 331-345, where the writer has contributed a series of articles
on the subject,
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conclusion that most of his heterodox verses were spurious.
Jami, he observes,” he had respected and revered like his
own teacher and guide, and adds that both in prose and
poetry he has written in imitation of him. Thus we find
that his Safinat-ul-Awliyd’ is nothing but a prototype of
Jami's Nafahit-ul-Uns, and his treatise on Stfism, Tari-
gat-ul-Haqigat, though much inferior in depth and sub-
limity of thought when compared with Jami's Lawa'ih,*
is nevertheless modelled on the latter; so close is the imita-
tion in style and the arrangement of sections that Dard
Shikiih’s Thirty Stages appear as a counterpart of Jami's
* Thirty Flashes.” Rumi's philosophy had a special appeal
for him and he seems to be deeply interested in his ethical
deductions, so much so that nearly three-fourths of the
metrical portion of the Tarigat-ul-Hagigat consists of
quotations from the Mathnawi'i Ma‘nawi, the remaining
one-fourth being verses of Jami, Sa‘'di and Khusrau. In
the Mathnawi literature, on the whole, he seems to be ex-
tremely well-read, and it is recorded that he once present-
ed a copy of Nizimi's Khamsa to Mubammad Hakim
Jauhari of Tabriz. This MS. is still preserved in the
India Office Library.*

Darda Shikah's literary activities, as is evident from
his works, covered a wide field. Like many cultured

b Safinat-ul-Adwliye’, fol. 1435,
R A R B e 7
s lon g A Li:g'::l-fwf.;';f—lﬁ (Ui 2, Y Igs - 2k

(MS. in the Punjub University Library)

IH‘}ST Cf. Lawa'ih of Jami, ed. by Whinfield and Kazvini, #.4.5.

* Vide, Ethé's Catalogue of Presian MSS. in the India Office,
Vol. 1., No, 880, According to the colophon of this MS. the date
of the presentation is the 12th of Ramadin, A.H. 1061 (August,
29 A.D. 1651)., '
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Mughal princes, he extended his generous patronage to

many poets and scholars. It is, however,

birs  Shkan: A difficult to ~scertain the exact number

ERHOW o Eoodl; of his protégés.  Mira'at-ul-Khayal

mentions® that among other poets Mirza

Radi Danish (d. 1076 A.H /1665 A.D.) was the most

favoured by him, so much so, that on hearing the follow-

ing ghazal of the poet, the prince gave him a reward of
rupees 1,00,000 :

A Sed  sdagie ooy
2 flp il ol b F
i"':'f"=44~.i.:f..’—"a.ﬁlf?‘~-s ST Srg it
J;:ng:’ﬁ-r-ﬂ?&““‘:é: I{,*ff'.&qi.ujféﬁ;.@l.
-?-r_'-:/'-)ﬁ-'- by u‘ﬂ obs L-f"'yl}.: r Z,_:_:m._i.;;a.

Another poet whom Dard Shikiih favoured greatly
was lis chief secretary, Chandar Bhan Brahman.'"'™ 1t is
recorded' that once the prince asked the latter to recite in
the presence of Shih Jahin the following verse which he
himself admired :

p«:r‘g‘_‘mﬁ;g,_f_,{ff; ! g.;—_—*-,fll:}’j;;r.:n-;".!y

So Ri‘*_-'““j’ is my heart associated with infidelity, that many
a time

When 1 took it to Mecea, it returned o Bralman
_m.t p. 264,
10 CFf. Dari Shikdh s
B R S 7 1= S T
Ws For his life and works, Vide. The Muslim Review, Vol. 111,

No, 4, p. 41,
1t Mira'at-ul-Khayal, p. 214.

-
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The Emperor was enraged at the audacity of the non-
Muslim poet, but Afdal Khan pacified him by quoting the
following verse of Sa‘di:

Sliserstgs  make Kty

Christ's nss, even if it were to go on pilgrimage to Mecea,
An ass it would remsin on its return!

Even this incomplete Diwan of Dard Shikiih is a rare
find, for the religious, moral. and ethical views of a poet
can only be brought into living contact with his time by a
critical study of his poetical compositions. More often,
the Diwdan of a poet furnishes a better insight to his sub-
conscions mind than the coloured narratives of the Tadh-
kira-writers, who are, more or less, swayed by personal
likings or dislikings. In this respect, the Diwan and the
quatrains (scattered in his works) provide for us a more
olid background for a proper estimate of the literary
achievements of the prince.

Dara Shikih's poetry consists chiefly of two inter-
related elements—Sifism and Qadirism; an undercurrent
of a didactic and ethical note, an echo of his association
with saints and his intimate knowledge of the Persian
literature on mysticism, runs throngh his Ghazals and
Ruba‘iyat. But his doctrinal mysticism is neither intellee-

tual nor meditative: it is intensively in-
General  fentures of LRILIVE, anti-scholastic, and pantheistic
his: Poectry. . .
N in the extreme. In most of his quat-
rains, he has invariably tried to expa-
tiate upon thé Siufic aphorisms, and as a natural conse-
quence of this dilation upon the views expressed by other
mystics, his mystic thought lacks spontaneity and indivi-
duality—a factor, which has tended to create a shallow
moral or intellectnal atmosphere in his verse. From a
purely literary point of view, his style is prosaic in the ex-
treme, and it is rarely that, in a Ghazal, a verse or two give
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a flash of real poetic imagination. Generally, his Ghazal
lacks the lyrical touch, poetic emotionalism and a graceful
sublimity both in thought and expression. A didactic
theme expressed in matter-of-fact language is unsuitable
for the Persian Ghazal, and in the description of Love and
Beauty as represented in their granscendent forms, he has
drifted helplessly back to effete and colourless Persianisms.

His quatrains, with their rugged language and un-
polished expression, show little fertility of imagination,
and in style or thought can hardly approach the marked
individuality of those of the eminent Persian poets like
Abii Sa‘id Abu’l Khair, Shaikh ‘Abdullah Ansari, and
“Umar Khayyam. The high value of most of these, which
I have collected from his works, is somewhat dimmed by
the fact that they represent only a versified expression of
the sayings of various saints rather than Dara Shikiih's
own views. The truth of this statement is borne out by
the following analytical table:

Shausi Subject Saurce

Al s He (Hame Ui, Shailh Farid (1. 1062 A H.)

—

1V | The seebier of Divioe Communion is above all | Shailkh ‘Abbls bin Vil
religions. ash-Shakli,

NXXIT | Gnostics do not lolow ihe lead given by others, Shaikh Abidi Ma Ifa Maghrild.

v | Th-leﬁ;midmd Tawliid is even forgeitulness of Shaikh Alul “Ablds
“Tawhid.

Vil | Condemnation of Self i association with God. | Shaikh Abi Bakr al-Whgitf,

XVI | The ignorance of those who grmember God is | Shaikh AbLG Baks al Wiksitl.
preater than the ignomnce of the commonalty.

1X | * Everything is the Troth' & greater than* 1 Shaith-ol-hiim *Abdulldh
am the Tmth' Angdhri.

NIX | Consolstantinlity (*Ainivat) and not knowledge | Abl B8l Damishei.
{*lig) Teads (o the sttainment of Unity.

XXX | The Ulemn ol the presem sge are in reality | lonfien al-GhaeRIT
B in their awn eyes but leamned in
the cyes of the ignoramiises,
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Lluatmin
Xo, | Sauliject Souce
XXX [All things are capable of perceiving the Divinity. [Ilmal-s Ambi.
V1 The Heloved is ever visitile to the eye ; He is  [Mullh Sa'd-ud.Din Kishghari.
not an object for contemplation or visualisa-
tior. He is the ‘Ainiyat.
%11 | Evenassaciation with the Truth constitutes | Sayzedaut-TEila Junaid,
' palythetsm (shirk)
XXIV | Worship of God, Il it becomes public, fahifies | Shaikh Abol Medin Maghribi.
itsell.
XXVII | "He who knoweth himsell knoweth s Lord.' | Shaikh ‘Abduliih Balylinf.
JXXVIIN| M ? It is even considering forgetiulness | Shaikh ‘Abm AbdullEh Khalil,
a5 the existence ol God. ™
XI | ‘A eandle Muminates a thousand cangll=s.’ BEbR LAl
XXIT | Pronouncing the name of God s done through | Mulll Khwilja (2 popil of
ignorance. Milkn Mir), &
XIVi| " The tmubble when it bursts becomnes the very | BAb3 Piylni.
ocean.”
' Men of heart do not lear Death's approach,’ | Shaikh Farid, !

XXIX |

These versifications of Sific aphorisms, nonetheless,

indicate his leanings towards pantheistic thought.
Diwan, he is fond of giving voice to
heterodox ideas and his poetic imagina-

Boma
virses,

hitrodox

In his

tion transcends the limits imposed by religious convention.
This he does by the employment of a pun on the word Qadirt

(Dara

Shikiih) and Qadir (God):
1

UL 2 g 1

Jr“";ul.; G-ir:f.nl;

Qadiri (Dari Shikuh) become the Almighty:
In the wake of every annihilation lies the perfection of

snhsistence,
2

JL-;_-“-HF }fJJ I

aZ i RSl

When the Qadir of DBaghdad (Shaikh ‘Abdul Qadir)

helped him,

Qadiri (Dira Shikih) became the very God (Qadir)!

F.

18
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3
ol JUes b JFe i Lyt

With Your perfect Providence make Qadiri (Dara Shikih)
For a while, powerful and glorified.

4
And a similar pun on the word Dara:

Aoy IO ol .y,_:"-;-d: LEJIJ fi'—‘-l-if-

When he delivered his heart to his Lord (Dara),
Qadiri also became the very God (Dara)!
And this quatrain and the verses that follow give a
contrary view :
Though T do not think myself separate from Him,
Yeat T do not consider myself God;

Whatever relation the drop bears to the ocean,
That I hold true in my belief and nothing beyond

(uatrain xiii.

28 WK 311 B .agns sl 37

(), Qadiri! there is none except God (Qadir)—
He iz one and there is no God but He.

1]
! N
.L#.ta.r‘::a)f-_-*.f,il.g, mfﬂ&ffﬁ

Lok where you ean, All is He:
God's face is ever face to foce!

T

o L “ o
..J{_J_,: Eer =g IJ,Tfﬁ’;*’qf

Turn to none except God,
The rosary and spered thread are meuns to an end (connect-

ing link),
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8
TS 442 203} "'ﬁ'(','- Ihslzgtzr

; Lylfs o ;'.:’.{j:l S u"-fl.r saaf |l /f
Whatever thou beholdest except Him, is the object of thy
fiumy;
Things other than He have their existence like a mirage.

The existence of God is like a boundless ocean—
Men are like forms and waves in its water.

The hypocrisy and self-conceit of the pseudo-mystic

condemnation  of 80d ignorant Mulla i1s a common theme

BebEoGel of pRedes. “iom the eynical flings of a poet. Here
are some verses of Dara Shikah :

Sl P S Shoizy
T W b o Sty
Aﬁ"FJ”’ g Wﬂ’ ..'I..L - G‘ HJ(/;/;G:JL'I

Paradise is there where no Mulla sbides,
Where there is no argument and tumult with him.

May the world become {ree from the noise of the Mullia!
May no one pay heed to his Fatwas!

In the eity where o Mulld resides,
No wise man is ever found.

And this quatrain:

2

What disavowals- did Satan hurl at Adam?

Said Husain (Mansar Hallaj) : **¢1 am) the Truth’' and got
the gallows.

Every prophet and saint suffered torments,
Due to the vicious and ignominious conduet of the Mulla.

Guatrain xxxj
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, 3
s [ df_!f’ﬂjﬂlr!; =L s ( b ._;J;-

He who drank from the cup of Unity,
Regarded the city's ascetics as asses.

4

sl E GV 2L UPpetath

All this piety is coneeit and hypoerisy,
How can it be worthy of our Beloved?

8
flf:.-fli';l;)_?fl 37 :-ﬂ-:’/;.!;’-tfgf_..q.e

How long would you interpret your Law playfully
That Ahmad, the Apostle, is different from God *

As was mentioned above, Qadirism and the eulogies
of the saints of various orders form a special feature of
Dara Shikih's poetry. The following
Ghazal is typical of his views expressing
the superiority of the Qadiri order:

DI T sl A L

J.kaJk/g};Uﬁngﬁ J“'L:II':-;.:‘I_";L/::‘,;‘J)J;F

29l ,L#;,.!_"fu‘.‘afﬂufl' LA;JJ-'L&F‘:—-’Q-Z—{,

Qiddrism.

2 el R g sl Vo di 2y o ol o
Ao or 200 N sen
53 Cs Aty 2ok 2, L.i(@';;r::a.,rit-

Many Qadiri saints are the subject of his praise: in
one of his Ghazals, he describes Shaikh ‘Abdul Qadir

12 Sakinat-ul-Awliyd’, Lalore lithograph, p. 18-19,
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Jilani as the "‘Shelter of Mankind,” ** a guide to the
highway to the religion of Ahmad™ (Peace be on him!):
and of himself, he observes: “ How can I call myself his
disciple? I am a dog at his threshold.” In many other
(zhazals he has shown his devotion to saints like Shaikh
Baha'-ud-Din Sohrawardi of Multan, Mulla Shah,
Mian Mir and many places associated with them. Of
Kashmir, where his teacher Mulla Shah resided, he SAYS :
* When my spiritual guide is my lord and master, my
Ka'ba is the blessed Kashmir.' ** Of the Punjab, Lahore,
and Dardpur (?) he is enamoured, for Mian Mir lived
and died there. He says:

&{L_ﬂ#ju#ﬂf)#ﬁﬁ .-Jj)-'d‘- IJ’.‘- r:llf;...?
&r?}‘urfifﬂ’:-f" U sl -;-,A'g" :f

c—;‘:,-wf;’ ..HI:_--_’ Lol AH -2Li, g‘rf[.fus‘

There are also numerous verses in praise of the holy
Prophet (Peace be on him!), the four caliphs, and men of
saintly orders,

In the complete realisation of the Unity, spiritual
oneness with the Truth is even unconsciousness of the

Realisation of 1he LTuth itself. “ 1Tt is a realisation free
Unity. from quest and beholding the Beloved,
without even looking for Him, for the beholder is an
obstacle in the vision of God."' So says Dara Shikibh :

“Sit for a while separate fram Him,

Remain fora while Godless,

Verily, even associntion with the Truth constitutes polythesim
(Shirk),

Thou shouldst sit in complete recognition within thy own self.

Guatrain xii.

= _;,.-f/;{../uuf..f S s oy
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The highest attainment for human existence is spiri-
tual advancement. Poverty is better than material pros-
perity :

TR B SFBETL s fr b

Kingship 1= easy, acquaint thyszelf with poverty:

Why should a drop become a pear] when it can transform
itself into an ocean?it

L
E’Jﬁf:lf;?nfﬂfd iz UL Yfiesi tﬁ;;ﬂlﬁ:@
3
i LISk 3P da 2T

— - - - n
cuigisg 0o p i S i
Hands soiled with gold begin to stink,
How (bad) would be the plight of soul soiled with gold®
Dy and night thou hearest of people’s death,
Thou hast also to die, how strange is thi= behaviour!

The following Ghazals are excellent specimens of his
didactic tone:

| /5Lx
75 sl o s 4l N2l 5
= {Fc’.)!yu*.-;_r,_;_ﬂ?. _,"L--uf-ful-f Jii(;}'

15

I -3 I S P

F o G
Lizsr ! el r-;J/ I s o7
..rf_\y_; p:/‘f::g Uj:l_; .:er LP[ EJ::' u-'-:'l l.';

- ———

. Makhzan-ul-Ghara'ih, 0. P. Library, 682,

15 Tadhkira's Sarkhugh reads this line: al:::.alq-{;.iriﬂ-:‘h"
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TRAVELLER
The more a traveller is unencumbered,
The less he feels worried and unxious in his journey.

Thou, too, art a traveller in this world,
Take this ns eertain, if thou art wakeful.

One's dissatisfaction corresponds to his riches—
Heavier is the turban with a large number of folds.

Dirive egoism away from you, for,
Like concell and arrogance s lond, it is also o burden,

So long as you live in this world, be independent :
Cidiri has forewarned wou!

2
J Wi
QU zd6is Wby ser
ot bixge TPl
Jus i syl G Sur®sy 02T ¥
8 g N P A 20
. 20 G V0 VR SO Dy T
It CEO el - a4 4
gt b /1‘4.5’*, (§heennngSrsls(fusk”

THE PERFECT MAN

0 Man, dost thow know thy own worth,

That thou art the treasure of the hidden secret?

Thy form (hands and feet) hath God’s imprint on it,

Why dost thou not say that (the) hand of Allah (is above
thy hand)?

Adam was created in the form of the Almighty,

Hence thou becomest & Caliph or a Sulian,

Thy mipd is the *‘Throne,” the *Footstool” and the "Tablet’

For it is the reservoir of Divine Knowledge.

His own Spirit He hath breathed into thee,

The angels, therefore, hofved unto thee.

Thou art Muhammad and God teo (sic!)
This favour hoth been bestowed upon thee in abundance,

T b Rl I e P {(*)
Thou hast transformed thyself completely into thy Beloved,
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REALISATICN OF THE SELY
Whosoever recognised this, carried the day,
He who lost himself, found Him.
He who sat at the foot of the wine jar,
Won over the 8aqi, the wine and the cup.
And he who sought him not within his own self,
Passed away, carrying lis quest along with him.
And he who knew not this secret,
When turned to dust, carried his desire unfulfilled.
(Jadiri found his Beloved within his own self:
Himself of good disposition, he won (the favour of) the

(Good.
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IL.
QUATRAINS
Now we place before the readers some specimens of the
Quatrains of Darda Shikiah, collected for the first time
from the works of the author and translated into English.

In the case of each Rubd‘i, the source is given in the foot-
note. In no case is a quatrain of dunﬁi'ul origin included in this
colleetion; in order to establish the authenticity beyond any doubt,
wherever it has been possible, 4 reference to the vriginal context
is also indicated in the [ootnote.

Abbreviations used for the different editions of MSS. of the

works of the author are as follows:—

HM. Hasanat-ul-‘Arifin, Mujtaba’i edition.

HLT. 4 b Lahore Usdu lithograph.

HPA. o = M5, (No. PC IV 5) in the Arabie
Section of Punjab University library.

SL. Saktnat-ul-Awliya', - Lahore Urdu fifhugmph.

RHNA. Risala’i Hag Nyma', Panini Office, Allzhabad,

RHNL. # s ucknow edition,

M, Majma*-ul-Bahrain, Bib. Ind.

LN, Thsir-i-A'zam, {Selections in the J.R.A.5.8.. Vol
V., No. 1. 1939),

1
1 o e T e
¥ el 2B s s L PR
Loal segber S oL W21 Pt L 3
; 47 FE (2

We hove not seen an atom separate from the Sun,
Every drop of water is the sea in itself.

With what name should one eall the Tn:th 4
—Every name that exists is one of (God's names.
il
o by (Ola 5 S5l A g b Qi Lo Lot

et f Ul s glb o J‘:E",' HJ;HL-_(:J?:{,{L_J L iles

1 Hasanat-ul-*Trifin  (Mujtaba'i Press, Delhi), p. 30:
(278 gz
f’;;rut-!,/_;:',.:.,hrn:-u.{fw,t:iﬁufrtrf{’ﬂ-’@’(“;wi'*f
- :fbs (l-'-‘{i‘" C25

2 Sakinat-ul-Awliya’. E'Urdu !i.tl_:u;:'réph, Lahore), p. 61,
F 19,
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Those who wisnalise God in the hereafter,
Thou shouldst know, first behold Him in this world.

The Vision of God is uniform in both the worlds—
Every moment they behold Him in the open and in secret.

ii

VS PR TP P g
s OBl S JovLaudS

The rosary spoke to me in u strange tongue!
It said, “*Why dost thou make my head reel?

“*Wert thou to attend (revolve) to thine own heart instead,
Thou wouldst know the object underlying man's creation.”'

iv
('.;L.:gbf'w.l, 17 er e r..a 37 ;_i - W J—"j’i’/
: rJ!JGJ:JJJﬁ;'ﬁ-LCf (g &> 5 b (7

To revile me thou last termed me an *“‘infidel.”
1, too, consider thy talk as true,

Disgrace (Declivity) and glory (ascent) have become alike
to. me— P
My religion is that of the two and seventy sects (of Islim).

v

r Vazj e iass wf 8 r‘.- e s el fFar]
R T R S O P O g

Iu silence and meditation consists the Unity of God;
Discussion entails the departure of Unity.

3 Salinat-wl-Awliya', p. 53. .
4+ HM., p. 14: ’

(HrUhibars sl IS T Fypris (Paryg o
HPA, (fol. 31b) reads line 2: @ly (fenlsory

B = - o - > A —
HM., p. 11: el fwygjgj:—u&:af/uiﬂfﬁ

:ri:-i-ﬁ'-'u{ Lt}
HPA. (fol. 25a) reads line 2: ry’:.-l:if‘i"éuﬁ-mh line 1, omits®,
HLU., p. 18reads line 3;  oSebigiopj il
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When thou sayest: (God is) Oue; duslity is clearly

established :
The Unity of God goes off the point when thou proclaimest it.

L}r,e.?tj.’f]{;"ﬁfgf d‘r’/;::/-f 2 u;‘--"‘/w"..ul
S G I T ey i

To whatsoever object thou mayest turn thy face, He is in

view :
Art thou blind, for why dost thou assign Him to thyseli?

Since God hath said: “In whatever direction thou mayest

turn.”
It is incumbent on thee to turn thine eyes upon thine own

aalf.
vii

AN ST 1 PO SN P ) 3T,

When thou knowest the reality of the Truth,
Thou wilt know the secrets in the August Presence.

Bince thou hasi seen God as the doer of both good and evil,
Thou hast seen thine own sins and turned into a sinner.

viii

Los2 il S5t P o =l bt i
n W

IJ&J;I.F{ J!J '_,‘._r.:FJTI'F ‘L;",!:L,-' J,(“' -v:ff!/l-‘

Although there is no shadow of God's essence
Yet (the title of king as) Shadow of God does not show any-

one else.

¢« HM., p. 21; HPA (fol. 52a)
ULl "‘*:"M""‘;”ff Wb 7
:r{j{i"ﬁl&lwﬂf&{bbj "~y Wﬁ—"!cﬁqﬁﬁf

Line 1: Que'an I, 104y : ““To whosoover yo turn, there is
the face of Allah.”
T HPA., (fol. 195):
SLiplshmirs, st A o s Jorb s p A a TP

HM., p. 11, kine 2: gbulfptasd; TP el

s IJB., p. 171,
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I know this, when they call me *‘the Shadow of God™;
But I fear that this duality may not find taveur with God.
xi

T2 R IO RN  (PE A

P
] LR N . - . ]
-y-(d Vor e lZug sl sl Lo tsy n...;f
Never would a  Gmostic attribute Godhead to his own self,
Never would he suffer separation from the Subile Self.

For to become a slave is to become a master :
Since all is God he would not aect in vanity.

X
150 s JRi . Moz GFLEBET e
At J:JJ ..:-;'_'Ju.frq.ﬂ‘l.:-f -'f)'; i | [fLJ!'L,:“':;J"Z'L{i

0, thou, who seekest God everywhere, ,
Thou verily art the (iod and not separate from Him.

Already in the midst of a boundless ocean,
Thy quest resembles the search of a drop for the ocean !

xi
. viss® 3 . . y = ¥ e
JJL‘MJE’J{U‘J# JJL*.L?)? jdl{;dﬂ.‘-";b
1 !J.}L-'_-,i«_{.: d;.r[,f c-‘;..._f ur"u%: u-‘-;’.; I.;-‘:(J'B/
The (nostic endows you with Hlumination—body and soul,
A barren thorny wound he ironsforms imlo 4 rose ‘parden.

The Perfect leads you out of the erroneous Path—
A candle illuminates o thousand candles!

» HM., p. 14; HLU. p. 26:
HPA.. omits this -*r*“wt?;{fwumwﬂjy'rwg
quartrain. ‘r!:%b;l.(f'd‘?L{wﬁ‘:_JL:pJ Fas 7

w RHNA., p. 26-27.; RHNL., p. 80, line 1 4% for Lo’
" ML, p. 25 Oplert LI TIE S 1Ty
:rl:piqi'"lzb}.;}jwi‘,.l

HLU.,, p. 4., HPA., (fol. 22 ab), line 2: ‘_j’g-v_ for I_,‘:'—u:
also Makhzan-ulsGhara’th reads J'k for -.f:'li’:
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Sit for o while in separation from Him,
Remain for o while Godless,

Verily, even association with the Truth constitutes polythe-
151
Thou shouldst sit in complete recognition with thy own self!
xiii
AT I
nﬁbd’h.ﬂf_p‘/’.’? WIJ/J*J’J:’;

I do not think myself separate from Him:
Nevertheleas, 1 do not consider myself God.

Whalever relation the drop hears to the ovean,
That I hold true in my belief and nothing beyond that.

xiv
S .;'Jrl.:fd.r# .-:-:f; Iarag s FJ.;?JJJJ-" [J.lx:
e -,
e _—.z!./qu.:..ﬁ .:.*.-uuf’:’»‘f;ﬁ wf

The air filled the cluy-pot, from within and without,
Sound and noise vibrated from within it.

When the cluy-pot gets broken, the sound becomes the
. Psychie sound—
Like the bubble which bursts wnd becomes the very ocean.
= HM., p. 8;:
o T AR L r B ee R 1
R O 6= S VRS T o <
13 LIR., p. 169,
LML, p. 251 oSl SRt oy G g
iy

HMLU., p: 45. line 2:  LoasthibaiOins
g
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KV

bl i J_}JIL;J/J/_:I': E'J'LL-L':JJJ f“ii uf
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He hath destroyed duality with Unity,
Thou shouldst treat thy blind perversity (if thou seest it not).

The Unity does not become moanifold through NUIMErousness :
As the waves do not cause the ocean to be split up into parks.

xvi
ST N 2P el
LI wr g
ﬁ:—fﬂ-ﬂﬁiﬁ-ﬂuﬂ Laf AT T U P
Pleasant though it is to sit ever in meditation,
Yet why should this limitation be ever indispensable to me?

Forgetfulness of God by men is ordained by God:
For me it is o torment to remember ever !

Eit ol FSI Boss ol AF S,

17 5-.,..'.:.,_...]';.._,?'9]:{ 'ﬁ,_;tg :J;u{'ﬂyl :—E:*/’J
Tlie water van never veil the face of ice,
Though a hubble might form an impression within the ice:

The Truth is like the ocean of reality, wherein abide both
the worlds,
Like the water within the ice and the ice within the water.

i
B

RANA., p. 25,
w HLU., p. 15; HM. p. 10; HPA. fol. 185, :

,;,.rt:.l*r!ﬁl ol :_Ji*,l’::;j rd"b_éu.-.r:
e ol s PGS N At oif et

:r!:.i-ﬁ-'qi;. (PR 4
17 RHNA., p. 23.
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xviil
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None should evaluale me (by my sayings), :
Nor should anyone take offence at what 1 have said.

Although the nightingale produces four young ones,
The first-born turns out to be a nightingale.

xix
oS cakdeadin Plabbuli Sy
1 ﬁrl-'.} Ulws 15~ g/_-: B2y 423 u'"f;l

Dost thou wish to enter the circle of men of illumination?
Then cease talking and be in the “state’;

By professing the Unity of God, thou canst not become a
monotheist,

As the tongue cannot taste sugar hy only uttering its name.

xx
‘l-""':'f-*-'l-‘k.f“/"!‘:""é MJJV&#JI{JQ—-{
- ] ® - L 3
20 s ul-l S 2) PR IR T A 4
No work is accomplished thoroughly without (Divine) help,
Nothing is as perfect as the four Companions of the Prophet ;
The necessary requisites for my fortune

Are the four pillars, strong and sound.

'** LJB., p. 171. This quatrain, expressing Dird Shikih’s
conception of his superiority over his brothers is strange indeed!

" HM., p.16.:
et pisrs el izaoil a3 50 o
:r::ﬁﬂql#r,ﬁﬁgaﬁxuﬁfdg

HPA., (fol. 36b). line 4: Oli for Qles
20 IJB., p. 167.
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In certainty and for thy benefit } tell thee—
1f thou art & man of the Path, accept it and turn not thy
Face away:

Attributes can never conceal the Essence,
How cun the fignre on water stand in the way of its being
touched ¥

xxii
3 -.-r_.(--‘.‘ﬁ:l'.-f wsf :Jr:f(:f-’ 2E I T |
2 5 ol s I’/‘f (l'f 24P .r.:’:rl-' U7 ot
My life and existence, [ have discarded,

Goodness and evil have become all alike to me:

Now 1 cinnct utter my name or His name,
1f I chose any pame, Ile would be displeased with me.

xXiil

l_‘__p),__i' 8 5“”';'”!! 151 - Uni"..'lr:f-‘f;

= I-l!r[’ 42 :\-‘-:‘.(E‘-'L;_.u /_fiif;ﬁ:@d;fi&’f

I tell thee the secret of Tawhid, if thou wert to umlerstand
it aright,
Nowhere exists anything but God,

All you see or know other than Him
Is separate in name, but in essence one with Gl

= RHNA., p. 25.
22 HM., p. 28:

ubfcj.r.;:c,'if‘;ﬂ Frthe J/dﬂwygc}l.ff;grj_?fju
=ri:iff,‘f£,_¢:.m::,ﬂ.: 1655 c;’;?l'r.;f-n-‘bﬂ*!u‘;"}i
HM., line 1: (25, 0y 27 for (ra0s Gt of HPA. (fol. 165b).
»n RANA., p. 24,
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XXV
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Without death how ean thy name live long?
Without the serf where stands the !:ulue]:.r lord ?

The relativity waketh the Absolute Self manifest:
Without u slave there would not be any master,

IXv
b 73 7 P

J‘{J.{b w&-:.; ?w.‘::?'-

ALT b5y F Ly

Thougl the Beloved may have a veil intervening,
His fave appears most pleasant and beautiful.
Sinee thy spectacles are the veil on the face of the Beloved,

(Beware) that it may not raise a cloud of mist before thine
eyes !

xxvi
‘:"Eifd"j’i £ u"".:-:’: Lls ) ey A7 b,
i yki-::ﬁafﬂf'ﬁ }bff EY 0 B ¢ :-;.:’J/ «:-_?‘

Like an oveon is the essence of the Supreme Self,
Like forms in water are all souls and objects.

The vcenn, heaving and stirring witlin,
Transforms itself 1uto drops, waves, and bubbles.

M HM., p. 18., HPA. (fol. 421) - _
25/ ':uf'-ﬁuv"'-"::-:jg'ﬁ—mvﬁ:fﬁ’r’f
:(':-f[_}".;; Al N s ey R N
W RENA., p. 24

M NHANA., p. 27.
F 20.
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=xvii
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How can thy work gain approval from the Truth?
{ How can) thy mind receive recognition at the hands of God ?

Thou shouldst consider thy own self as the Truth,
f what use is thy annihilation in the cause of the Truth?

xxViii
ditr, el ond oo JdS ==0, ;J';J/-«;-y
S A

In what abundance may stupidity have gripped mankind
And heedlessness have overpowered them all:

Every one who is occupied with anything,
Whether he realises it or not, is occupied with the Truth.

xxix
.a-'T::'J: =¥} .FH/.:"-FI_‘F‘)/ i Lds J1asu ..J;..'I
ol ey ;}mf’_{ Sz g sl L ,.-?";:’._:Jf-rf
- - S e i .

Men of heart are not agrieved at Death’s approach,
For o wakeful mind fears not slumber ;

If thy soul cast away the hody, what does it matter?
When the gkin wears ont, the snake casts it away,

* HM. p. 19
ﬁﬂwfw-;;y"#éﬁﬁ/ﬁ’ﬂ%juyﬁlgbj :
AP i L, S Lot s s S UG 3l brenys
: ri:iﬂfu:l.,;hﬂrﬁ; i
HPA., 9 (fol. 47a) Line 2: ATgFAPui i
* HM., p. 14: ﬂgaﬂﬁf{u,;;-gﬁjzgnggg
:rlﬁfd’ql.u:lvo:"jbﬁug; AT
= HM., p. 32 (1Pl EE 125 for s
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He realizes the unity, who has no ‘state’
Even in the path of quest, this intuition is not great,

Happy is he, who found Him within his own self,
—He is omnipresent, no place is without Him.

xxxi
A__"""ﬁ-ﬂ'-’f..l':, Iw\}ft? -‘L:—-r'ff.ﬂwl-;’,-iéleu:éu
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What disavowals did Satan hurl at Adam?
Said Husain (Mansir Hallaj) “(I am) the Truth,” and got
the gallows.

Every prophet and saint, who suffered afiliction and torments,

(It was) due to the vicious and ignominious conduct of the
Mullas,

30 HM., p. 10; HPA. (43b):
L St s Sl < kB B AI1I
. - % . . ..o b A
whsy w-.:-b-l?!_(//’l.‘.{’.uh n:-rfl_-"l-—:.ff_.-?r)f(f;: m.{}f;f ¥ TAuh

el
n Ihid. p. 18:

d'l‘-"'-"’*’:'t?“"'ﬁhr-’"-’/-'r"ff ufdﬁﬁfu":’.slr,“ﬁ:!u.:dl}rh
ag}maﬁ,.- Lbu-:-fr Ju- b D Ui LJLi fcg,]',y : r—;,;,

:rl:,idﬁ-"":,l..JIJ.;'-UL"L;JH;E;_:;JJJ":;;J!
HPA., (44a): lines 1 & 2 interchanged.
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xxxii
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Fvery moment, the Gnostics are recipients of new Love,—
They are leaders in themselves, not those who follow others

The lions would not partake of aught except what they have
killed themselves :
The fox feeds upon the leavings of dry flesh!

xxxiii
LA Iy S Frr eSS,
u..;fvf::f_._ak";;r,,;/_:? ,tr)ifg}"-}'adfs.r':'{m:
The Dervish performs every task that is difficult,

With his breath he applies balm, which injures him (¥)
When he attains union with God, he wields powers more

potent, 1l
—An unsheathed sword is more effective in its work!
XEXIV
J - s e 4 , - - =
F.r'.g PR T AR Y e B lbbj s 034) 039 3 Ko
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In separation from thee, I have suffered pangs of anxiety,
In union with thee, I have lost my own consciousness:

Then happiness dawned upon my soul and became my lot,
Now shall T pass my days in peace, both in body and mind!

2 HM., p. 18:
Boprppits VA es L2 St NGO AT

:fl:.iit'f'._-{ L) r}i'&jfdfd‘f"flldu.! ertasll J.:J.-l-'ivf.'! __.JL'J’&"(
HPA.. (42q) line 1: =atdis for +abss ; line 4:
auaf for o _,}'j

# 8L, p- 72;line: 3 _'}J"”-: tline 2 i"lﬂf&gh’f-‘-ﬂ"r{?
s SL., p. 117.
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IXXV
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0 Thou, from whose very name raineth Love!
And from the epistle and message of Thine raineth Love!

W hosoever passeth by Thy street, realises

Indeed that from the very door {0 the terrace of Thine
(house) raineth Love!



CHAPTER VIII

DARA SHIKUH AND FINE ARTS

s few men have written like him (Dara Shikah) in imita-
tion of the style of Aqa ‘Abdul Rashid."

— GHULAM 'ALI Haft-Ragam —

(Tallkira’i Khushnawisin)

“. ... And T have acguired the kingdom of Calligraphy and
the connoisseurs of Art have shown deference to it."

—DARA SHIKUOH—
{(The Dibacha)

“What Koh-i-Nir is to other eastern diamonds, surely, the
richly bound volume (of the Muragga*) in wrought leather............
muost be to any other volume of similar character."

— CECIL L. BURNS —
(On Darda Shikih's Muragga®)

The Mughal rulers were not only scholarly in habits

but also possessed a very high aesthetic sense for the appre-

ciation of Fine Arts. Notable calligra-

IndoPesisn  Ars Phists and painters formed a regular

under she Mughsls.  ¢lags in their court nobility, and most

distinguished among them, often had a

mansab with pay. It was Akbar who introduced, in the

sixteenth century, the Persian style of painting into India,

and saw in the charms of pictorial Art * a peculiar means

of recognising God.” His direct patronage and personal

encouragement of Indian artists of traditional religious
158
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style and Muslim painters of the Persian school, resulted
in the most remarkable synthesis in the realm of fine arts,
and later on, led to the growth of the Indo-Persian Art.
Abul Fadl gives a list of more than one hundred calli-
graphers and painters of the sixteenth century, among the
latter, he adds,® seventeen ‘‘ are considered as Masters of
Art.” Of these two are of outstanding nature—Khwija
‘Abdul Samad Shirin-Qalam, a native of Shirdz and an
accomplished calligrapher and painter. who attained the
distinction of being enrolled to official nobility and later,
became the Master of Mint and a Revenue Commissioner
of a Province; the other was a Hindu court painter and a
great favourite of Akbar, named Daswanth, about whom
Abul Fadl observes that ‘“‘he surpassed all painters and
ranked as first among the masters of the age.”

During Akbar’s time Calligraphy was also studied as
an Art rather than a qualification of personal distinction
and the court-calligraphers in the Imperial Ddr-ul-Insha
showed their remarkable skill in transcribing letters from
the Emperor to foreign rulers and the farmdns and des-
patches to provincial governors. In the A'in-i-Akbari
(Institute XXXIV), Abul Fadl enumerates eight calligra-
phical systems as current during the 16th century in Iran,
Turkistan, India and Turkey.* Akbar introduced minia-
ture-painting on paper, which developed from the practice

i Tide. A'in-i-Akbari (Blochmann, I, p. 77). The seventeen
artist are (1) Mir Sayyid ‘Ali, (2) Khwija ‘Abdul Samad,
(3) Farrukh Qalmak, (4) Miskin, () Daswanth, (6) Basiwan,
(T) Keshu, (8) Lal, {g?h Mukand, (10) Jagannath, (11) Madha
(12) Mahesh, (13) emkaran, (14) Tara, (15) Sanwala,
(16) Haribans and (17) Ram. For deails of their life, exira
works which have survived and have been reproduced, Vide John-
son’s Collection in the India Office (67 Portfolios arranged and
catalogued) ; some reproductions are given in the Court Painfers
g:f !I;s GFrand Mughals, A History of Fine Arts in India and
Jeylon ete,

2 Ibid. Here also we find a critical discussion by Abul Fadl
of the Art of Writing and Painting.
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of illustrating manuscripts of important historical or
literary works. These were, afterwards, collected in the
form of Muraqgqa‘s or Albums and kept as books of illus-
tration in the royal library or in private collections of
Mughal princes and nobles.

Jahangir, Shah Jahan, and also Aurangzeb carried
on the traditional patronage of both Indian and foreign
artists. Indo-Muslim painting attained its highest
achievement, both in style and character, during the reign
of Shah Jahan (A.D. 1627—1658) and the attenuation of
its artistic grandeur is apparent in the well-known
Muragqa® of Dara Shikiih now preserved in the India
office, completed in (A.D. 1641—1642), which is described
by Smith, as “ a most pathetic bit of wreckage from a
princely library,™®

Prince Dara Shikiih, notwithstanding his pre-occupa-
tion with the study of many religious systems, was a
generous patron of arts and letters. His refined tastes
-and scholarly habits developed in him a fine aesthetic
sense, which led to his appreciation of works of fine arts
of calligraphy and painting. He was himself a noted
calligraphist, and a pupil of the renowned master of his
time, Aqa ‘Abdur Rashid Dailami. a court-calligraphist of
Shah Jahan, who is described by Tadhkira’i Khushnawisan
as ** the prophet of realm of Calligraphic Art.”* He

® Smith: A History of Fine Arts in India and Ceylon.,
Oxford 1911, p. 457.

e "J'I"-j/:"- *Abdur Rashid Dailmi was a noted calli-

graphist, and author of a valuable Persian Dietionary entitled
Muntakhab-ul-Lughat, which he dedicated to Shah Jah@n. He
was a sister’s son and pupil of Mir ‘Tmad, after whose murder he
migrated to India in the reign of Shih Jahan., He became Diard
Shikith’s teacher and that of Zeb-ul-Nisa, daughter of Aurangzeh.
He died in A. H. 1081 (1670-71), according to the author of
Tarikh-i-Mubammadi in 1085, A. H., For specimens of his works
(painting and calligraphy), vide. Martin's Miniature Painting and
Painters of Persia, India and Turkey. London, 1912, (plate. 201)
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could write both in Naski and Nasta‘lig in a very graceful
style in imitation of his teacher Aqa
pii shikan ang Rashid. A strikingly charming paint-
Fioe.fixis, ing in Mr. A. Ghosh's collection depicts
him taking his lessons in calligraphy
from the renowned master.® This picture abounds in fine
illumination, rich ornamentation and luxurious colour
scheme; Dara Shikah is seen sitting in the first row with
his illustrious teacher. If the historical accuracy of the
painting is established. we can conclude with justification,
that he had received much benefit from the incomparable
skill and unsurpassable ability of his teacher: Ghulam
‘Ali Haft-Qalam pays a high tribute to the extraordinary
penmanship of the prince and remarks, “'In spite of his
busy life as a prince and occupation with many sciences,
few have written like him in imitation of the style of
Aga ‘Abdur Rashid.™™
Many extant specimens of the calligraphy of Dara
Shikiih, preserved in various oriental libraries, show that
he possessed a remarkably high degree
Fourteen  estant  of perfection both in Naskk and Nasta'-
ey e lig and a seldom surpassed grace and
beauty in writing. M. Mahfiz-ul-Haq
has collected the following thirteen specimens of his calli-
graphy® :—
(1) Safinat-ul-Awliya’, Oriental Public Library

and Cat: of Indian Collections in the Museum of Fine Arts Bostan,
Vol. IV, pr 41 (plates XXVIand LIV).

5 Reproduced in the Calewtta Neview, March 1920,
% Tadhkira'i Khushnawisin, Bib. Ind, p. 5.

é!ldl"g ’ ‘ﬁ};ﬁ?flwl 2pskber) l:ralszf ;—hﬁilﬁﬂéug%lﬁ L |
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T Majma‘-ul-Balrain, Bili. Ind. 1929. p. 20-22; also Muslim
Review, Vol, I1. No. 3. 1928,

F. 21
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Patna, MS. No. 673, bearing the following note in the
hand-writing Dara Shikiih :—

S0 6 et oy Usiair o

Khan Bahadur ‘Abdul Mugtadar (Catalogue of Per-
sian MSS. in the Oriental Public Library, Patna, Vol
VI, p. 47-48) is of opinion that the MS. has been col-
lated by Dara Shikih, as the marginal notes indicate. and
not copied by him, as is generally asserted.®

# To this may be added that unigque auntograph M5, of
Safinat-ul-Awliya’, transeribed by Dard Shikiih, in the private
collection of Dewan Bahadur Raja Narindra Nath of Lahore.
The date of its transcription is 1049 A H_, i.e. the year in which
the work was completed. The MS. has been noticed in the Punjah
University Oriental College Magazine (May, 1934) and a rotograph
of the same has been obtained for the Arabic Section of the Punjab
University Library.

The original MS. was lent by the owner to Dr. Rabindra Nath
Tagore for 6 months for my use in  our Department of Islamic
Studies at Santiniketan.

Written in clear Nasta‘lig, it contains 224 folios 10" x 6", with
written surface about 63" x 317, lines 15 per page. It has been
reshaped by the owner and minor alterations and additions have

n made at several places. Illegible and incorrect words have
been scraped and in their place ornamental flowers and decorations
have been inserted. Of first 9 pages, only fragments have remained,
but the remaining portions have been beautifull preserved in
leather binding. The MS. concludes with the fo owing lines:

PG oy o Nt £ T Sl 0 1 7
Lol oo 2t 0 PG g b, i
","‘."'"-"l"FI: n:.--"'j/_i;l.a_"r‘:_: ;—:’be:fﬁ-‘-:d-::

APV i aldiod s oGt 1C ki A
g LA T e s, s caf i
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(2) The Qur’an, written on deer skin in 1051 A.H.,
bearing the following note at the colophon :

p el I.f:ll.'ar Ly iﬁ;{ulﬁﬁg._,ﬁ' Ly F( -

Shams-ul-Ulama Hafiz Nazir Ahmad, who examined
the MS. in the Journal and Proceedings of the Asiatic
Society of Bengal (New Series, 1917, p. xc) remarks : ““The
verses of the Qur'in are written throughout in gold. The
headings are illuminated with fine floral designs and the
copy is beautifully illuminated throughout. The MS. is
carefully preserved in a splendid library (‘Aziz Bagh
Library, Hyderabad-Deccan.” :

(3) Panjsara, written in learned Naskl in gold.
The MS. formerly belonged to the Buhar Library, Calcutta,
but is now deposited with the Trustees of Victoria Memo-
rial Hall, Calcutta. (See Catalogue Raisonné of Persian
MSS. in the Buhar Library, p. viii).

(4) Dah Pand-i-Arasti, in fine clear Nasta‘liq, with-
in gold-ruled borders, preserved in the Victoria Memorial
Hall, Calcutta.

(8) Risala'i Hikmat-i-Arasti, copied by the Prince in
1041 A.H. and now preserved in Asifiva Library Hyvdera-
bad-Deccan. (See Urdu Hand-list of the Library, Vol.
II. p. 1770—171).

The cover of the last folio contains the names of a few persons
from whose linnds the MS. has passed. ‘In addition, there wre
affixed 3 seals. The first reads:

slwzigokalenl iz ats

The other two seals are of square shape of the 12th century
A H. but not clear enough :

2L 5 Ly Y] s stlp bt b bl

P8l Ub g s Al 2l
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(6) Sharah-i-Diwan-i-Hafiz, by Saif-ud-Din Abul
Hasan, *Abdul Rahman, defective at the beginning. The
date of transcription is not given in the Urdu Hand-list
(Vol. I. p. 738—39) of the Asifiya Library, Hyderabad-
Deccan, where the MS. is at present.

(7) A note on the fly-leaf of an autograph copy of
a mathnawi of Bahi-ud-Din Sultdin Walad, son of the
well-known Jalal-ud-Din Rami. The Manuscript belong-
ed to the Government of India and was noticed in the
Proceedings of the Asiatic Society of Bengal (1870. p-

251). H. Blochmann published a facsimile of the auto-

graph note of Dara Shikih in the Journal of Royal Asiatic
Society of Bengal (1870, p. 272) which runs as follows :—

PrIFLF
Ay lalag
OIS AP
0,51 £ 3

(8) A Wasli exhibited at the Sixth Session of the
Nadwat-ul-"Ulama held at Benares in 1906. (See An-
Nadwa, Vol. 111, No. 4).

(9) A Waslhi exhibited at the Second Session of the
Indian Historical Records Commission held at Lahore,
1920 (See p. xxii of the Proceedings of the Comm ission).

(10) A Wasli in the Bodleian Library, Oxford,
dated 1046 A .H. (1636 A.D.). Vide. Sachau and Ethe’s
Catalogue of Persian MSS. in the Bodleian Library, Vol.
I, Column No. 1090.

(11) It appears from the letters of Shibli Na‘mani.
a well-known Urdn scholar, that Dr. E. Denison Ross had
in his possession an autograph of Dara Shikih (See Maka-
tib-i-Shibli, Vol. 11, p. 241). '

(12) A Wasli exhibited at the Fourth Meeting of the
Indian Historical Records Commission held at Delhi (See
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Proceedings of the Commission, Vol. TV., p. 107, and
Memoirs of the Areh. Sur. of India, No. 29, p. 12).

(13) An autograph note on the valuable Album which
Dara Shikiih presented to his “* nearest and dearest wife '
Nadira Begum.

Dara Shikiih's great skill in calligraphy aroused his
interest in the Art of Painting. In Indo-Persian Art,

calligraphy and miniature are like twin

DEri  Shikih and sisters or b'Btt&I' [:I'El"hﬂps, as Huart ob-
Basting. serves, the Oriental miniature is a maid-
servant of calligraphy.” A great admir-

er of Indo-Tranian Art, he was also a connoisseur of the
technique of the miniature; and being catholic in spirit,
refined in tastes, with no religious scruples to mar his ap-
preciative sense, he hecame a good judge and an excellent
collector of the pictorial art of the Mughals. He has expres-
sed his views on the subject in a preface which he wrote
for his renowned Muraqqa* now preserved in' the India
Office. So far as is known, only three copies of this preface
are now extant :one in the Bodleian Library Oxford ; second
in the private collection of Maulvi ‘Abdul Haq of Auran-
gabad and the third incorporated in a MS. of Nigaristan-
i-Munir'® in the Bibliotheque Nationable Paris (Blochet’s

" Les Calligraphes et les Miniatures de UOrient Musulman,
Paris, 1905, :

10 The letters, notes and other writings of refined
Prose of Abul Barakit Munir of Lahore id.
Tth  of Rajub A H. 1054) collected by the author,
are variously styled ws Fosha-i-Munir, Munsiit<i-Mounir and
Ruggaat-i-Munir, but this collection or at least a portion of it, is
entitled as Nigdristan-i-Wunir by Rien (Cat. of Pers. MS, Vol, 111,
p. 1048a). In my opinion, as I have found in the available writ-
ings of Muuir, this is not likely to contain Dara Shikih's preface
to his Muraqggo; the more likely place for it would be Bahdr-i-
Sakhun by Mubammad Sialih Kambi of Lahore (wr. 1065 A.H.),
as the Introduction to this collection written by Abul Barakit
Munir “contains cerinin offivinl and private letters, the former
written in the name of Shah Jahan, ‘Alamgir and other royal and
princely personages’ (Ethe. 2090—92). Tt is, however, probable
that the MS. entitled as Nigaristin-i-Munir in the Bihlintheque
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Catalogue, No. 701). The text of the Preface has now been
made available throngh the efiorts of Dr. ‘Abdullih
Chughta’i, who has examined the MS. of Nigaristin-i-
Munir in Paris.! :
The Preface is written in ornate prose interspersed
with equally ornate verse. It opens with the praise of
God, the Prophet and the four Caliphs.
Debicha-i-Muragqe: 1 D€ Muragqa® for which the preface is
wd iy Text, written is repeatedly styled at Karna-
mah. Here are some extracts from it :

“....And I have acquired the kingdom of Calligraphy {(khat)
and the connoisseurs of the Art have shown deference to it. 1 have
tied down the hands of the masters of this Art and with folded hands
(in humility)} have carried on this work.

“This Karnamoh (Album?) I have illustrated with my own
luminous writing and this enlightened garden 1 have nurtured
with the drops of my pen.

“And whereas, I, Dara Shikiah, son of Shah Jahin, with the
aid of my pen have, for a considerable time, recreated the

foundation-line (khitta) of Calligraphy (khat) and have remodelled
il with my excellent penmauship....

“By the name of the Creator, What a Kdrndmah ! in which
}mumu!mhip agrees gracefully with painting, where style of the
atter is harmonious with that of the former. [Its writing is the

firmament of agrecability and its paint ing represent both form nnd
Apimt L

And then he pays a tribute to his father Shah Jahifn,
his grandeur, equity and love for Tslam :

"The sevond Lord of the happy conjunciion (Babib-1-Qirfin’ bot
the firsh Lord of the World,
The King who shaped the form of the Faith to perfection,
He was not the first Sahib-i-Qirin (Timur), but indeed
The Painter's second effort surpasses his first !

Hutiuuule: might be a collection of Munir's writings including his
Introduction to Bahdr-i-Sakhun. Al

" Vide. The Punjab University Oriental ¢

Mav, 1937 ‘wllege Magazine,
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Of the Album, he speaks in very glowing terms:

** Before its Calligraphy (kliat) the lines of water (khat-i-&b)
are in shame aud the circle round the Sun (Khat-i-aftab) stands
discredited ; its paintings are set aright along with calligraphy like
an ordinance of God and the latter, like the idol-worshippers, its
heart enamoured of the former, invoke the protection of God. The
loveliness of its  piciorial art is associated with the charm of the
heanties, and the dot of its writing links itself with the mole of
the sweet-heart ;

Fragment

“By the Grace of God, this colourful Maragqa’

Attained perfection through the eforts of my pen.

Ite gracious view makes the eye tipsy, for

It= lines are as intoxicating as those of the Cup of Jamshid.

Bnch s the ehann of ite pictorial Ard, that

The silver-bodied idols, oot of shame, have fallen on the path of error.
The men of vision look op to its writing for illumination,

For, the collyrium of evening brightens up the eyes of the stars:

Its writing is superb, like the down (khaf) on the moon-faced cheeks,
May the Time's page be ever illumined by it!

Towards the end of the preface Dard Shikih speaks
very harshly of the erroneous scribes—‘‘ the poets and
men of letters often fall victim to the scoundrelly scribes,
worst writers than whom there are none in any realm—"

The Muragqa® of Dara Shikoh contains 78 folios be-
sides many decorated flv-leaves. It has on each fol. a. a
miniature and on fol. b, 30 signed specimens of calligraphy
by Masters of the Art, the earliest heing on fol. 62 b, dated
AH. 904 (A.D. 1498—99) at Herat. The first folio
contains an impression of seal of the Kitabdar of Emperor
Aurangzeb, named Sayyid ‘Ali al-Husaini,'* who styles

12 e /_ﬁ,‘h@,{_:.ﬂ‘,:-",_]‘f Mir Sayyid Ali Khin al-Husaini

Jawéhar-fRagam of Tabrez, son of Aqd Mugim, a renowned calli-
graphist. According to Mir'at-ul-Khayal, he came to India dm'm;g
Shih Jahdn's reign and entered his service. He was Aurangzeb's
tutor and was later appointed superintendent of the Imperial
Library. He died in 1094 A.H. in Deccan due to a malady of ins-
tanity. Vide. Tadbkira'i Khushnawisan, Bib, Ind. p. 57-58).
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himself as ** a murid of ‘Alamgir,” dated A H. 1069. The
beautiful transcription by Dara Shikah on fol. 2 a, is in
the form of dedication, thongh on account -of its being
written on a splash of gold, the ink has lost its sheen It
reads

.-.g;.,ru-u... e A !
Al aal dleaer Bl 4

From the dedicatory note it is evident that the
Muraqqa’ was presented by Dara Shikiah to his “‘nearest and
dearest wife Lady Nadira Begum " ** in the year A.H.
1051 (A.D. 1641—42).

The Muragqe® of Dard shikah suggests a very close
connection which exists between calligraphy and paintine

in the Indo-Persian Art. Essential
mﬂuﬁ;q:l'mﬁﬁ;‘;; harmony between the khat and the
and Miniature. naksh is evident from the remarkable

assimilative character of the both found
in the works of the artists in the Mughal School of Paint-
ing; thus, many of the Albums in London Collections
notably in the British Museum, India Office and Victoria
and Albert Museum (Indian Section) containing minia-
tures include hundreds of specimens of calligraphy.
Architectural frescoes in Indo-Persian style on various

12 Nadira Binu Begum, the daughter of his uncle Sultan
Parvez, to whom the Prince was married on Sunday. the 8th ol
Juméada 1, A H. 1042 (Padshahnama, Bib, Ind: Vol. 1. p. 452
#q.) and had two male issues from her—Sulaimin Shikah and Sipahr
Shikiih, both of .w]mm shared the misfortune of their father nnd
died in the prison fort of Gwaliar. According to Tavernier
[LTMGIS, Vol. L p. 359), Nadira Banu Begum, accompained her

usband after his defeat and perished of Leat and thirst in the
desert of Sind. The prince was so effected by the news that he
fell as though he were deaid. |
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Mughal buildings invariably contain calligraphic decora-
tions, chiefly in Persian or Arabic verse; and similarly,
miniatures relevant to the subject of history or romance,
illustrating manuscripts written chiefly in Nasta'lig (with
perhaps their total absgnce in the transcriptions of the
Holy Qur’an), form an outstanding decorative feature of
the calligraphic works of art.
Among those whose signed specimens of calligraphy
are included in the Muragga® are: Muhammad Salih
Qadimi (fol. 2 b); ‘Ali Katib (fol. 20 b);
imens of noted Mir ‘Ali al-Katib'* (fol. 21a); ‘Abd al-
Surgre. " " ™ Husain! (fol. 27a); ‘Abdur Rahim
‘Anbarin-Ragam'™ (fol. 28a) Muham-
mad Husain Zarrin-Ragam (fol. 29a)
who styles himself as Jahangir Shahi; Sultin Muhammad
Khandan'® (fol. 39b); Muhammad bin Ishaq Shahabi (fol.
38b); Muhammad (Husain) al-Kashmiri'® (fol. 40h):
Shah Muhammad Katib (fol. 60b); Zain-ud-Din Mahmiid

14 Mir ‘Ali al-Katib of Herit, son of Mahmid Rafigi and a
learned pupil of Sultin ‘Ali.  Tadhkira-i-Shama'i Anjuman
describes him a contemporary of Jami. He was also a poet with
the nom de plume of ,E:ljnﬁn, In Bukhard, he waos associated
with ‘Abdullah Khin Uzbak. Tadhlira-i-Khushnawisan (op. cit.)
states that he inscribed his name with the specimens of his calligra-
phy in the famous Muragga® of Jahingir. He also wrote a treatise
on the principles of Calligraphy for prince Sultan Mahmiid
Muzaffar. He died in A.H. 950,

'3 Most probably Mirza ‘Abdur Rahim Khankhiinin, son of
Bairam Khan, who is described as one “who possessed a great skill
in the calligraphie art.”” He was born in A.H. 964 and died in
AL 1036, Another calligrapher of this name was a pupil of
Agi ‘Abdul Rashid. (Tadhhira-i-Khushnatwisin, p, 56).

. ' Sultan Muhammad Khanddn, a pupil of Maulina Azhar who
himself was & pupil of Mir ‘Ali Tabrezi. He lived during the
reign of Amir Timiir,

. '7 Muhammad (Husain) al-Kashmiri was an Indian Nasta‘lig
writer, whom Akbar gave the title of Zarrin-Ragam (A’in-i-Akbari,
p. 115). 4||.hu+] Fadl also valls him Jadd-Kagam and Zarrin-Qalam.
He was a pupil of Maulana ‘Abdul “Aziz and died in 1020 A.H.

F. 22 ,
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Katib'* (fol. 62b); Muhammad Hussain Zarrin-Ragam
Akbar Shahi (fol. 68b); and Sultan Muhammad' (fol.”
77a).

The last folio again contains an impression of the seal
of Sayyid ‘Ali al-Husaini, the Kitdbdar of ‘Alamgir,
dated A.H. 1069.

The Murraga* of Dara Shikoh contains about 40
miniatures, Some of these are remarkable specimens of
Indo-Persian art; e.g. :

Fol. 8. Brown Bird, anonymous, reproduced by
Smith (Plate CXX) with the description: ‘“A charming
bird study—long-legged brown bird standing by the side
of a pool, fringed with grass, flowers and bamhoos in toler-
ably good perspective. The blue sky unfortunatelv is
rather crude.’**

Fol. 10. Wild Duck, anonymous, reproduced by
Smith (Plate CXXT) * representing a wild duck standing

by the side of a pool at the foot of a hil-

The ministures in 10CK. Sunlight is boldly indicated by a

oo glades i wash of gold with a surprisingly fine
effect,™

Fols. 11 and 12. An Old Faqir in two Positions,
holding a book in one hand, and a rosary in the other. The

1% Zain-ud-Din (Mahmid) a pupil of Muhammad *Arif Yiqit,
Another calligrapher of this name is Maulina Zain-ud-Din
Nish@puri, a pupil of Mualina Sultin *Ali Mashhadi.

10 Sultin Muhammad (Nirf) a contemporary of Sultin
Muhammad Khandan (supra). LI

Mir Mubammad Salih, son of Mir Mubhammad ‘Abdullah
Mushkin-Ragam was a poet and a  renowned calli raphist in the
Nasta'lig style. According to ‘Amal-i-Salih of Mlﬁmmlmd Salih
Ranbii (wr. A.H. lHTll‘j,gim had a double pen-name—Kashfi in
Persian and Subhdni in Hindi. He died in AH. 1061, (Vide
Tadhkira-i-Khushnawisan, Bib, Ind. p. 101.).

;;EA History of Fine Arts in India and Ceylon, Oxford, 1911,
p. 476.

2 Ihid.



DARA SRIKUH AND FINE ARTS 171

outline of the figure is drawn with the usual sharpness and
shading with fine lines is employed sufficiently to give an
impression of roundness. Subdued colouring.

Fols. 17b, 18, 19b, 33b, 35b and 45b. Siz Portraits
of Prince Salim, by anonymous artists That on fol. 18.
is of exquisite beauty, rich in colour and scheme, Tt
shows the young Prince Salim (Jahangir) sitting at his
Knees on a luxurious carpet, before a saint who is holding
a book in his hands. In the background is a lake, beyond
which are visible domes of village helmets. Above stands
a gold, blue and yellow sky of infinite beauty, with a few
larks hovering by in the distant horizon,

Fol. 21. A Sagi in Iranian Robes Filling a Cup of
Wine, with this transeription: Muhammad Khin Musa-
wwar, A H. 1943, '

Fol. 37Ta. A Prinee and a Darvesh.

Fol. 41a and 41b. Landscape.

Fol. 48a. Portrait of an Amir.

Fol. 45. A Lady Under a Blossoming Tree.*

Fol 42b and 43. Two Wood Engravings, one of S,
Caterina di Siena dated 1585 A.D., and the other of S.
Margarita of about the same period.

Fol. 60. Reading the Qur'an, by an anonymous
artist. A Mulla is reading the Qur'an which is placed
on a stand; two pupils are listening attentively while a
third is performing abulutions, *

Fol. 71b and 72b. Twoe Bird Studies.

Fol. 4. A Lady with a Gentleman in European
Costume,

The style of some of the miniatures enumerated above;
varies according to the theme, but in all other respects —

** Reproduced by Binyon (The Court Painters of the Grand
Mughals), Plate XXX,

#3 Smith. op. cit. Plate CXXIX,
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richness of colour, brilliancy of ontline and sharpness of
tone, nearly all pictures represent the
The stsle of e Salient features of Indo- Persian Art.
ministures. Some paintings show a not too insigni-
ficant influence of European Art: two
wood engravings (fol. 42h and 43) and another picture (fol.
74) deal with christian subjects; while the charming delin-
eations of bird of life are in pure Persian style, with perhaps
a superb but undefinable Indian touch. The landscapes are
all in Indo-Persian conception, while some show a high
degree nf svnthesis between Indian traditional art and
Persian technique. The Saqi and nearly all the portraits
of Prince Salim are purely Persian both in colour and
scheme,

The Muragqa® of Dara Shikah, which is now preserv-
ed in the India Office, is a rare combination of style and
subject. It contains unique specimens both of calligraphic
and pictoral art begining from Akbar’s time till the end
of Shah Jahan’s reign, compiled and arranged by the Prince

himself—a fact whieh bears a remark-
The Value of the able testimony to his high artistic taste
Mgragga’ in the Indo- A o e
Persian Art. and appreciative sense. Nearly all eritics
are unanimous about its value as a rare
collection of works of Indo-Persian art; though one re-
marks, * that very few pictures show any strength,” while
another observes, ** that they may have been chosen for the
femininity of their character, as the volume formed a pre-
sent to a lady.” Tt is in this respect that a pathetic and
intense human interest surrounds the Album, as it was a
gift from a loving husband to a devoted wife. Apart from
this holo of romance and tragedy, the Muragqa‘, to a
student of Indo-Iranian Art presents a brilliant paramona
of the remarkable achievement of the Mughals in the pat-
ronage of Art and Calligraphy. ‘“What Koh-i-Noor is to
other eastern diamonds,” remarks Cecil 1. Burns,
“‘surely the richly bound volume in wrought leather, con-
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taining minatures of Persian, Central Asian and Mughal
artists, and specimens of calligraphy of the highest quality
~of the penmen’s and painter’s art. must be to any other
volumes of similar character . . ..  The Album is similar
to such an one as Vasaris, the great biographer of the Re-
naissance in Italy, prepared of the drawings of the artists
of that period. All are of the highest quality, of the
schools represented, and afford a striking testimony to the
knowledge of the Prince who selected them. '

** Quoted from the Times of India Aunual, 1925, by M. Mahfiz-
ul-Huag in the Muslim Review, Vol. I1. No. 3, 1928,



PART TWO

STUDIES IN HINDUISM AND
TRANSLATIONS FROM
SANSKRIT

PROLOGUE

Muslim interest in India—particularly in Indian
sciences, riz. religion, astronomy, astrology. medicine,
mathematics, etc.—presents today a
Mauslim contsct great historical phenomenon revolving
e rlising i ® back to as early as the first half of the
2nd century A.H. The meteoric rise of
Islam beyond the Arabian peninsula into Syria, Iraq,
Egypt and Persia within a decade of the death of the holy
Prophet, brought the sturdy Arabs into contact with some
of the most ancient civilisations the world had ever seen.
The Arab warrior with a fanatical zeal conquered new
lands, the Arab administrative genius incorporated them
into the Dar-ul-Islam, but in the wake of the two came
slowly and imperceptibly the Arab mind, to study and
understand the cultural and the intellectual achievements
of those whom they had conquered. Gradually, within a
century, the process of cultural contact with the outside
world proved a great civilising force which culminated in
the Arab renaissance movement at the great centre of
Islamic learning at Baghdad. founded by al-Mansiir in
A H. 145.
The reign of the Caliphs saw an unprecedented
intellectual interest of the Arab world in the religion and
sciences of the non-Muslims. Abi

avaing o Baghaga,  Ja‘far al-Mangir (A. H. 136—158)
174

S o —— - . .
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established a research and translation Bureau entitled
the Bait-al-Hikmat. where learned men engaged them-
selves in the study and translation of Greek, Syriac, Zend,
Latin and Sanskrit works, mostly on philosophical,
astronomical and medical sciences. The patronage of
sciences and literature, both Islamic and foreign,
continued during the glorious reigns of Haran
(AH. 170—193) and Mamin (A.H. 198—218). Men
of letters, poets, physicians, and philosophers mus-
tered at Mamiin’s court for their learning. ** The monas-
teries of Syria, Asia Minor and the Levant,” observes Muir,’
“ were ransacked for manuscripts of the Greek philoso-
phers, historians and geometricians. These with vast
labour and erudition were translated into Arabic.” Dur-
ing this period Indian, Jewish and Christian scholars were
maintained at the court.
Indian thought reached the early Islamic world
through diverse channels. The Magian, imbued hoth in
Infusion of Tndan 10dian  and Persian philesophy and
thought  in  Tulamic learning. embraced Islam during al-
Mansiir’s reign. He brought with him
the lewledge of Indian and Buddhistic religions. customs
and traditions. The great family of Bramak ministers
who ruled the Islamic world for more than half a cen-
tury (136-186 A H.) were perhaps the greatest Indianists
whose interest in Indian learning was unbounded. Though
the Barmaks were Indian Buddhists in origin converted to
Islam, and it is probable, that Khalid b. Barmak might
have been ‘‘induced hy family traditions’ to introduce In-
dian sciences into the Islamic world, it would be wrong to
assume that the whole intellectual interest of the Muslims
rested on the official patronage of the Baghdad court. The
unfortunate end of the Barmaks with their extermination

1 The Caliphate : Rise, Decline and Fall, Edinburgh, 1924,
P i
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by Hariin al-Rashid. did not bring an abrupt end to the
Indo-Arab cultural contact; on the other hand Indian
sciences had already aroused Muslim interest to such an
extent that during the next few centuries we find Arab
historians, scholars, geographers and travellers visiting
India to obtain first-hand information about her people,
geography, religion, sciences and social customs. The
process of cultural contact between the Arabs and the
Indians was a part of the great Arab renaissance move-
ment; though academic in éharacter, it was. nonetheless, a
spontaneous effort of the Muslims to acquire knowledge of
the sciences of other peoples of the world. It is, however.
difficult to ascertain the amount of Indian influence on
Islamic medicine, astronomy, mathematics. etc.. though
Nicholson thinks, that it was considerable, but ** was
greatly inferior to that of the Greeks.”

Many Arab scholars continued to show an ever
increasing interest in Indian sciences. Dr. Sachan thinks *
that in Alberani’s time in Arabia “‘there were circles of

educated men who had an interest in
Inferest _of Arab  getting the scientific works of .India
Scholars  in  Tndian . .
Sbehos. translated into Arabiz, who ut the same
time were sufficiently familiar with the
subject-matter to criticise the various representations of
the same subject and to give preference to one, to the ex-
clusion of the other.” Even before that. at Baghdad in
the 2nd century A.H., many religions discussions were
often held between Muslim scholars and learned men of
other communities. Tt is stated that under the patronage
of the Barmaks, many Pandits took part in these discus-
sions and one or two Muslims were sent to India to acquire
the knowledge of Indian sciences.?

2 Alberiini’s India, London, 1914, p. xxiv,

 For detuils of many religious discussjons at Baghdad and in
India and deseription of Tndian religious customs, etaf w:'?i:g . “ﬁ ﬁn; r] :
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It is curious that with all the intellectual forces
working at the Baghdad court, the Indians made very
little response to the genunine philosophi-
ﬁé?iﬁiﬁ;. responge  cal interest of the Muslims in India.
They received Muslim travellers with
reserve and suspicion, and very few, if any, showed any
inclination towards acquiring any knowledge of Islamic
religion. philosophy and social customs. There is no
evidence to that efifect except that during the rveign of
Haran al-Rashid (A.H. 170—193), a Hindu ruler sent a
message to Baghdad that a Muslim theologian may be
sent over to India to acquaint him about their religion. A
Hindi (Sanskrit! or Sindhi?) translation of the
Qur'an is said to have heen made in A H. 280 at the order
of a Hindu Raja. According to Yanbii'i, in the first half
of the 4th century A.H., the ruler of Alra named Mah-
rug ?) wrote to Amir Abdullah b, *Umar. the governor
of Mansiira in Sind, to send some one to initiate him into
Islamic religion.*

Before Alberani, Jahiz of Basra (d. 256 A.H.), a
famous scholar in the Arabic language wrote on the Prin-
ciples of Indian Rhetoric in his work
entitled the Kitab al-Bayan. Ahmad b.
Ya‘'qub b. Ja'far (d. 287 A.H.), a historian and geogra-
pher who visited India, has compiled a list of Indian works
translated into Arabic.® Muhammad b. Ishaq Tbn al-
Nadim in his encyclopaedic work the al-Fikrist® refers
constantly to a large number of works on Indian religion,

Early roferonces.

Ibn al-Athir (Account of the year 148 A.H.); Mas‘adi's Kitabh
Muraj al-Dhahab wa ma‘adin al-jawhar (ed, Barbier de Meynard ),
Vol. 1. pp. 162-63, 263-54, 208, 427-28 Futih al-Buldan, p. 446 sq.;
*4jd'ib al-Hind, Leydon, p. 4. ff. etc.

4 ‘445a'1h al-Hind, op. cit.

8 Ibn wadih qui Dieitur al-Jaqubi Historige (ed. Houtama),
Yol. 1, p. 95 and 104.

8 Ed. by Fluegel Leipzig.

F.23
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medicine, astronomy etc. translated into Arabic. Qadi
Sa'id Anduliisi (d. 462 A.H.) has devoted one chapter on
Indian sciences in his Tabagat-ul-Ummam® and Ibn Abi
Usaybi‘a’s (590—668 A.H.) general biography of physi-
cians entitled the ‘Uyiin al-Inba’ fi Tabagdt al Atibba
contains one chapter on Indian physicians.*
From the second century A.H. onwards, Arab histo-
rians, geographers and travellers reflected the increasing
Musliin© traveller.  10€Test of the Muslim intellectual world
and historins, in India. Among the former, many
came to India, but their works refer more to Indian his-
tory, geography and natural sciences than to the religion,
castes and sects of India, Ibn Khurdadhbah's Kitdb al-
Masalik wal-Mamalik® (written in A H. 250), a work on
the World Land and Sea Routes, deals also with Indian
coasts and customs. Sulaiman Tajir (d. A H. 237) in
his otherwise admirable account of his travels in Iraq,
India and China entitled the Silsilat-ut-Tawarikh,°
shows little interest in Indian religions thought, though
he gives at some length details of Indian social life and
the administration of the coastal kingdoms. *‘India is
the birth-place of the Chinese religion, which consists in
the worship of Buddha's idols,” he observes, ** but it is
also the home of medicine, astrology and philosophy.’ 1
Abl Zaid Sirafi (A.H. 264), who wrote a Supplement to
Sulaiman Tajir's Safarnama, speaks of Indian religion—
conception of the sonl, transmigration, etc., the customs of
Buddhist monks and the Devadasis in South Indian tem-
ples.’* The accounts of great Arab travellers like Abi

7 Bairat, 1912., p. 11, aq.

*Nol. I1. p. 33 sq.

* Fd, by Goeje, Leydon. 1889.
10 Ed. by Langles, Paris, 1845,
1 Ibid. p. 57.

12 The Second Book of the Silsilat-ut-Tawarikl . B0-1 4
93-101, 119-22, 126-130, 138-30, 145-47. ‘= P , T1-79,
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Dulaf Mus‘ar b. Muhalal Yanbi‘i (A.H. 331) who travelled
in China, Turkistan, Tibet, Kashmir, Multan, Sind and
southern coast of India; Buzurg b. Shahryar (A.H. 300)
the famous writer of the ‘4ja’ib al-Hind ; the globe-trotter
Mas‘adi (A.H. 303). who visited Iraq, Syria, Armenia,
Asia Minor, Africa, Sudan, Abyssinia, China, Tibet and
India; Istakhari (A.H. 340). the author of the Masalik wal
Mamalik,** Ibn Hawqgal, Ya‘qabi, Abul Faraj, Maqdisi,
Alberiini, Idrisi, Dimishqi and Ibn Battiita show the
great extent of Muslim interest in Indian history, religious
" philosophy, ethnology, and social customs.

Muhammadan literature on Indian religious beliefs

before Alber@in’s time, as compared with works on Indian
sciences, 1s negligible. A few works are
The charscter of known only by their names, The first is
o Yt religien " the now extinct al-Diyanat of Abu! ‘Ab-
bas al-Iranshahri of whom Alberiini
remorks, that “when he came in his work to speak of the
Hindus and the Buddhists, his arrow missed the mark.”
The second is an unknown work on Buddhism by Zurqan,
. probably a contemporary of al-Irfinshahri; the third is
the Kitab al-Bilad wal Tarikh," a general history of
world religions by Matahhar b. Tahir Muqdisi (A.H.
335) and the fourth, though written in the middle of the
4th century A.H. by al-Shahristani, entitled the al-Millal
wal-Nikal, devotes an exclusive chapter to the religious
systems of India.

** Of the more ancient or Indo-Aryan stratum of
scientific literature,” observes Dr. Sachau,® ** nothing has
reached our time save a number of titles
of books, many of them in such a cor-
rupt form as to baffle all attempts at decipherment.”

Indian medicine,

1% Ed. by Goeje, Leydon, 1870.
14 Paris, 6 Vols,
15 Alberini's India, London, 1917, p. xxxii,
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Many such names have come down to us from al-Mansiir’s
reign (A.H. 136-158) when collection of works on sciences
and their classification increased greatly.’ 1In the field
of medicine, Indian contribution was by far the greatest,
Even before the time of the Abbasids, it is likely, that as
early as the first century A.H., Muslims had studied
foreign medicine and many works chiefly Syriac and Greek
on the subject had been translated into Arabic. An Indian
va@idya, named Manka, is described by Ibn al-Nadim to
have cured successfully Hariin al-Rashid of a serious
malady.’™ A Hindu physician, named Ibn Dhan ¥
is mentioned as the director of the hospital of the Barmaks
at Baghdad. Yahya b. Khalid Barmak not only appointed
Indian physicians in Baghdad hospitals but also engagel
them to help in the translation of Sanskrit medical works
into Arabic in the Imperial Dar al-Hikmat.* He is also
said to have sent a man to India to collect indigenous
herbs.'?
Of the most important Indian works on medicine,
pharmacology, texicology, etc. translated into Arabie,
s et | VERY few have, however, suwiv?d in en-
Aorks translated into  tirety; some at least are available in
fragmentary character, mostly in the
form of quotations in later works. These are Sasuruta’s
Manual on Indian Medicine translated into Arabic by
Manka entitled Sasru; two Sanskrit works described by
Ya'‘qubi as Sindhshan and I stangir translated by Ibn

18 Suyuti: History of the Caliphs, Caleutta, 1880, p. 267.

1% al-Fihrist, ed. by Fluegal, Leipzig, 1871, p. 192,

17 According to Sachau, the name of this Indian physician may
be Dhanya or Dhanin, chosen probably on account of its etymolo-
gical relationship with the name of Dgunrnntari. the name of the

mythical physician of the gods in Manu's law book and the epos.
{op. cit. xxx1i).

18 Ibid. p. 245,
10 Jhad. p. 445,
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Dhan.** Abdullah b. *Ali translated Charaka’s work on
Indian medicine from a Persian version of the same.
Manka, at the instance of Sulaimiin b. Ishiaq, translated a
Sanskrit work on pharmacology. TIbn al-Nadim gives a
full list of the works on Indian medicine known to the
Muslims. Aceording to Khwarazmi, hesides many other
minor works on the subject, one by Shianaq (?) on veteri-
nary science is mentioned to have been translated into
Arabiec.®
Indian astronomy, astrology and kindred sciences
have received the special attention of the Muslims. Ibp
ok AbiiEEies Abi Aseba‘ observes,** that at Baghdad
Astronomy cte. * court Kanka Pandit was the best known
among Indian astrologers besides the famous physician
Manka. Of the former, Ibn al-Nadim mentions,* that four
of his works translated into Arabic were entitled the Kitab
al-Namiidar fi al-‘Amar, the Kitab al-Asrar al-Mawalid,
the Kitab al-Qirandat al-Kabir and the Kitab al-Qirandat
al-Saghir; while the latter introduced the Muslims to the
Brahma-Siddhdnta, the famous Indian treatise on astro-
nomy by Brahmagupta. This work was translated into
Arabic by Ya'qub al-Farazi under the name of Sindhind.
Mubammad b, Isma'll Tanakhi went to India to study
Indian astrology.** Caliph Mu‘taqid Billah (A.H. 279-286)
sent Ahmad Khafi Dailmi, a well-known astronomer and
mathematician to India to study these sciences. According
to Jahiz*® and Ibn al-Nadim,*® Bahla and his son Salih who
embraced Islam, Manka, Bazigar (?) and Falbarfal (?)

= Vol. 1. pe 105, Ibn al-Nadim (p. 303) calls the first work as
Sindatig,

1 Miftah al-*Ulim, p. 186,

2 Vol II. p. 33.

= Op. cit. p. 270.

2 Labagat-i-1bn Biluya, Paris, 1914 p. 44,
2 Kitab al-Baydn, p. 40,

2 Op. oit.
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were famous Indian astronomers at the court of Hariin al-
Rashid. The Sanskrit work of Aryabhata was translated
into Arabic by al-Farazi the Younger and entitled as the
Arjaband. Brahmagupta, without doubt, ** taught the
Afrabs hefore they became acquainted with Ptolmey,"” but
Sindhind was not the exclusive source of the Muslims on
Indian astronomy. Brahmagupta’s second work, the
Khandakhadayaka had already been translated a little
earlier under the name of Alarkand.* Among other
Hindu astrologers. whose works were known to the Mus-
lims, were Judar Hindi with his work (in translation )
known as al-Mawalid; Nihak (?) Hindi with his work
known as the A srdar al-Masa’il and Singhal Hind1 with his

wrok known as the Kitab al-Mawalid al-Kabir.
During the reign of al-Mangfir, Tbn Muqafia‘, a con-
verted magian and a thorough scholar in many langnages
including Greek, Pahlawi and Sanskrit,

o Mugetas translated into Arabic the Paiichatantra
t r " b .
Patihatantr, and named it Kalilah wa Dimna. A

Pahlawi version of it was made during
Naushirwan's reign and later, at the order of the Samanid
ruler Amir Nasrb. Ahmad (A, H. 301—331), Raundaki
versified it into a Persian mathawi. The latter version is
now lost. except its 242 couplets restored by Ethe in a
monograph on Raudaki®* Ibn Mugaffa*’s Arabic ver-
sion of the Paiichatantra is perhaps the only Sanskrit
work which was later on translated into about a dozen
other languages including Syriac, Hebrew, Latin, Greek,
Spanish, French, Turkish, English and Persian.

IT

The invasion of Sind by Muhammad b. Qasim in A.H.
93/A.D. 712, marks a new phase both politically and cul-

2T Op, eit,
=t Browne: Literary History of Persia, Vol. 1. p. 457,
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turally in the Indo-Arab relations, and till the close
Second phase of Of the 10th century A.D., when
IndoMuslina —coltwral - Spitan Mahmid of Ghazna made a
fresh series of invasions in the north-
west, there was a sharp decline of official interest in Indian
sciences. The Arab conquerors of Sind, with their
new democratic ideals and zeal for the propagation of the
faith, were, nonetheless, tolerent towards the religious
institutions of non-Muslims. Though they left many tem-
ples undemolished, yet their attitude towards the study of
Indian religions and sciences was markedly indifierent.
Mahmid of Ghazna's reign is described by his antagonist
Albertini as ruinous in which ‘“‘the Hindus became like
atoms of dust scattered in all directions and like a tale of
old in the mouths of people,” but with all his indifference
towards Indian thought and culture, it cannot, however
be denied that he ranked as an outstanding figure in the pat-
ronage of Islamic sciences, art and literature.

The Ghaznawids and the Sultanate of Delhi as kings
showed very little interest in Indian literature, hut both.
irrespective of their idiosyncracies, were
keen supporters of learning and cul-
ture. Towards the close of the Ghaz-
nawid rule, during the reign of Behram Shah (A.H.
314—547). Abul Ma‘ali Nasr b. ‘Abdul Hamid Mustaufi,
who was the chief secretary in the Dar-ul-Insha during
Sultan Ibrahim’s reign, translated into Persian the Arabic
version of Ibn Muqaffa’'s Kalilah wa Dimna. A few
other works of Indian origin have survived the ravages of
the time. It is recorded® that Sultan Feroz Shah in A .H.
772 found in a temple at Jawalamukhi 1300 rare Sanskrit
works. He called the Pandits of the temple and selected
a number of works, mostly on astronomy, music and phy-

The IThelhi Sulta-

20 MWuntaklabeut-Tawdrikh, Vol. 1. p. 249.
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sical culture and ordered those to be translated into
Persian. Among these was an Indian work on astro-
nomy translated as the Dald'il-i-Ferozi which Badaiini
claims to have read at Lahore in A.H. 1000. Another
work on Indian astronomy by the great Vardhmihira was
translated into Persian by the order of Sultan Feroz Shah
(ALH. 752—790) by Shams-i-Siraj ‘Afif, the author of
Tarikh-i-Ferozshahi under the title of Tarjuma’i Barahi:
a treatise entitled the Ghunyit al-Munyat on Tndian
music was translated during the same period by an anony-
mous writer.® During the reign of Sikandar Lodhi
(A.H. §894—923) a work on Indian medicine was compiled
from Sanskrit sources under the supervision of Miip
Buhwat, son of Khawas Khan. This work entitled the
T'ibb-i-Sikandari or the Ma‘dan wsh-Shifa’i Sikandari,
was decidedly an improvement on all previous translations
from Indian works on medicine, as it contained a detailed
and most comprehensive account of therapeutics (Satra-
Sthan), structure of human body  (Sa@rirek-Sthan) and the
diagnosis and treatment of diseases (Nidana Chikitsa
Sthan).
During this period, the Muslim kingdoms of Kashmir
and Deccan showed a unique spirit of toleration towards
non-Muslims and an active patronage of
Ml Kingdaita it Indian learning. Zain al:'ﬁhdin Shah
Kashmir and Deccan. (A H. 826—877) of Kashmir and Sultan
Ibrahim ‘Adil Shah (ac. A.H. 942) are
both outstanding figures. According to Firishta, the for-
mer was a linguist, knowing besides Islamic langunages.
Sanskrit and Tibetan which he could also speak. His reli-
gious toleration was not confined to the abolition 6f the
jizia on the Hindus and prohibition of cow-slaughter, but
he also enriched the Sanskrit language by ordericg the

3 Firishta, Vol. 1. p. 330.
31 Rieu. Vol. II. p. 472.
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translations of many Arabic and Persian works inte that
language, and similarly among many Sanskrit works
translated into Persian at his instance were the Mahabha-
rata and the Raj Tarangini, the well-known dynastic
history of Kashmir. TIbrahim ‘Adil Shih of Deccan was
a man of enlightened outlook. According to Firishta,*
he not only entrusted the administration to his able Hindu
advisers, but also made Sanskrit the official language of
his state. He was well-versed in Indian music and is said
to have composed an original treatise on the subject en-
titled Nau-Ras.™

Among the Muslim travellers and historians whose
individual efforts brought the knowledge of Indian sciences
to the Muslim world, Aba Raihan
Alberiini occupies a very high place.
He came to India and studied at first-hand Indian religious
systems, philosophy, literature, chronology, astronomy, cus-
toms and laws and in return taught Greek sciences to
Indians. He gives an inkling of the reasons, which at this
time tended to make more intimate cultural contact between
Hindus and Muslims extremely difficult. These, according
to him, were the difficulties of lingual and racial barriers,
the fierce iconoclastic zeal of the Muslim conquerors, and
the aloofness of the Hindu priestly class born of religious
prejudice and self-conceit. Alberiint’s approach towards
Indian religions and sciences is characterised by a peculiar
charm of love for independent enquiry and an unbiased
mind. In his method he is very thorough and searching,
often synically critical, but, nonetheless, very sincere in the
acquisition of knowledge. His attitude is that of ‘‘ one
who wants to converse with the Hindus, and discuss with
them the question of religion, science or literature on the

Alberfind,

32 Firishta, op. eit.
33 Rieu: Cat. of Persian MSS. in British Museum, Vol. 11.
741b; also Ethe; Vol, 1. No. 1509,
F. 24
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basis of their own civilisation."”** Even more than that.
He studied Indian religions, philosophy, literature,
sciences and customs with an assidious zeal from original
sources and compared them with the theories of Plato,
Aristotle, Galenus, Ptolemy and other Greek writers.
" . His knowledge of Sanskrit works, which he has enu-
merated as his sources in the Kita@p al-Hind,* seems to be
enormous. His translations from Sans-
o Jmanslations kit include that of the Pataiijli, a trea-
tise on the Yoga and theistic philosophy
developed by Patanjala; the Sankhya of Kapila; Brahma-
gupta’s Brakma Siddhdnte on Indian astronomy together
with an original composition on the Principles of Sidhanta
in Arabic entitled the Jwami' al-Maujid bi-Khawdatir
al-Huniid; Varahmihira's Laghujatkam and many other
translations on Indian sciences.

Amir Khusrau (d. 725 AH), “the Indian Tark,”
stands as one of the leading figures whose appreciation of
India, her sciences. religions and lan-
guages was unbounded. He studied
Sanskrit, wrote poetry in Braj Bhaka and attained extra-
ordinary skill in Indian music. The Ma'athir-ul-Umara
details an incident how ingeniously he out-witted the great
Indian musician Gopal Na’ik in the court of Sultan ‘Ala-
ud-Din Khilji.** Shibli relates briefly Khusrau's contri-
bution to the synthesis of Indian and Persian music and
shows him as the inventor of many Indo-Persian rdgs and
raginis.*™ He is also said to have written some treatises
on Indian music.*® In one of his works—the Nau Sipahr
(III) written in A.H. 718—he lavishes praise on India and

Awir Khusrau.

M Alberini’s India, p. 246,

3 flid, p. xxxix-xli.

3 Calcutta, Vol. II. p. 479.

ar Sk'ir-ul-*4 jam, Vol. I, p, 136-37.

# Life and Works of Amir Khusrau, Caloutta, p. 144,
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gives ten reasons for the superiority of the Indians in
science and wisdom over all other nations. He examines
in a summary manner their philosophy, logic astrology,
physics, mathematics, astronomy and- metaphysics. Of
the Hindus he remarks: ** In divinity - alone they are
confused, but then, so are all other people. Though they
do not believe in our religion, many of their beliefs are
like us.”"** He also speaks of many languages of India—
Hindu'i, Sindhi, Lahori, Kashmiri, Dhur-Samudri,
Tilangi, Gujari, Ma‘bari, Gouri, Bengali, Oudhi and
Sanskrit. Sanskrit, he adds, which with its ** strange
‘forms of grammatical irregularities in its orthography,
syntax and literature,” nonetheless, ““is pure as pearl,
inferior to Arabic but superior to Dari,”

111

After the lapse of about six centuries, the same his-
toric phenomenon repeated itself at the Mughal court at
Delhi. With the accession of Akbar in

Mughal court  A.H. 963, a hitherto unprecedented offi-
ey " cial patronage of Hindn learning and
translations from important Sanskrit

works on Indian religion and various sciences followed 4t
Akbar, like his fore-fathers, possessed a refined taste for
learning. According to Abul Fadl, his library consisted
of a large and varied collection of Hindi (Sanskri t), Per-
sian, Greek, Kashmirian and Arabic works, all separately
classified. * Experienced people bring them daily and
read them before His Majesty, who hears every book from

i Ihid, p. 183.
10 Thid. p. 182-187.

! For a preliminary account of these translations, their origin
nm} h}stor vide, the Journal Asiatigue, 1895, Tome VII; the
A'in-i-Akbari, p. 104 ff.; and History of Persian Language and

Literature at the Mughal Court, (Allahabad, 1930), Part I11,
p. 33-85.
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the beginning to the end.”"** Learned men of all the realm—
poets, historians, theologians, philosophers, astronomers.
physicians and musicians, swarmed the Imperial court.
The court-chronicler records notices on the lives of 140
learned men in all sciences, classified in five different cate-
gories, 59 poets, court-poets ard 36 principal musicians.*®
*“ Philologists are constantly engaged,”” says Abul Fadl,
“in translating Hindi (Sanskrit), Greek and Persian
books into other langnages.”” ** Most of the translators
were paid remuneration according to the merit of the work
done by them.* y
The most outstanding figures among a vast number of
Muslim scholars and historians, who engaged themselves
in the translation of Sanskrit works,

hbnl Fadl, Pl Were Akbar’s scholarly Prime Minister.
others. Abul Fadl, his equally distingnished
brother, Faidi. the Poet-laureate, the

eminent historian Mulla ‘Abdul Qadir Badanni, Naqib
Khin, Shaikh Sultan of Thanisar and Mulla Sheri. These
were assisted in their work by an equally large number of
learned pandits, well-versed in Indian philosophy and

sciences. Hindu Sanskrit scholars at the Mughal court
were divided into five classes. Among the first class were

** those who understood the mysteries of both the worlds -
riz., (1) Madha Saraswati, (2) Madhasiidhan, (3) Nara'in
(Asram?), (4) Hariji Sir, (5) Damudar Bhat, (6) Ram
Tirath, (7) Narasingh, (8) Parmindra and (9) Aditya.

2 Xin-izAkbari. (Blochmann), Vol. 1. p. 110,
 Ihid. (Imstitute xxx), p. 606-682.
4 Ihid. p. 111,

4% The remuneration was probably paid only for the translat:
al the Dﬂr—uf-{nfﬁﬁ, which were umllertuken‘ at the order l:??ﬂz
Emperor. This is substantiated by the fact that while Faidi did not
receive any remuneration for his mathnawi Nal wa Daman and the
translation of the Lilavati, Badatini was paid for the translation of
24 000 flokas of the Ramayana 150 ashrafis and 10,000 tanghas.
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Among the second class were ** those who understood the
mysteries of the heart’’: »iz., (1) Ram Bhadra and (2)
Jadrip. Among the third class were ** those who under-
stood philosophy’’ : w»iz., (1) Nard'in, (2) Madhi Bhat,
(3) Sri Bhat, (4) Visna Bhat, (5) Ram Kishan, (6) Bal-
bhadr Misra, (7) Vastdeva Midra, (8) Baman Bhat, (9)
Vidya Niwas, (10) Gauri Nath, (11) Gopi Nath, (12)
Kishan Pandit, (13) Bhattacharya, (14) Bhagirath Bhatta-
charya and (15) Kashi Nath Bhattacharya. -Among the
fourth class were Hindu physicians: viz., (1) Mahadeva,
(2) Bhim Nath, (3) Nard'in and (4) Sivaji. Among the
fifth class were ** such as understood sciences resting on
testimony'': wviz., Bijoy Sen and Bhin Chand. The
Hindu court musicians were Baba Ram Das, Sar Das,
Ranga Sen and the great Tan Sen.
The spirit underlying the translations made at the
instance of Akbar, apart from the genuine love of the
Muslims for studying Indian religion and
The spicii under- sciences, had a definite political motive.
il L ALbawions 1¢ had very little, if any, spiritual back-
ground. In no way was it comparable to
the semi-philosophical, semi-academic spirit of enquiry into
ancient religions and sciences initiated at the Baghdad court
in the 2nd century A. H. Abul Fadl in his preface to the
Roazmnama, a Persian translation of the Makabharata
(infra), states the reasons which made Akbar order the tran-
slations of Indian religious works. Speaking of Akbar’s
liberal outlook, he observes that “*having observed the fana-
tical hatred between the Hindus and the Muslims and being
convinced that it arose only from mutual ignorance, that
enlightened monarch wished to dispel the same by render-
ing the books of the former accessible to the latter. He select-
ed, in the first instance, the Makabhdrata as the most com-
prehensive and that which enjoyed the highest anthority,
and ordered it to be translated by competent and impartial
men of both nations. By this means he wished to show to
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the Hindus that some of their grossest errors and supersti-
tions had no foundation in their ancient hooks, and to fur-
ther convince the Muslims of their folly in assigning to the
past existence of the world so short a span as seven thou-
sand years.”
The spirit of enquiry initiated by Akbar proved a pre-
liminary to the gradual evolution of Inde-Muslim thought
during the next few centuries. It not
It evolved a uew ORIy enriched Persian literature but also
caltural synthesis. aroused the active interest of the Mus-
lims in Indian religion and sciences. In
the field of literature this interest was academie, but the
psychological atmosphere created by various uniform spiri-
tual elements of Vedantism and Siifism, the common efforts
of Hindu-Muslim saints, brought about slowly and imper-
ceptibly a process of new cultural synthesis.
It is interesting to make a critical analysis of the
method and quality of the Persian translations as a whole,
Generally speaking, from 826 A.H. to
o el nalysis 1240 A.H.—the period when most of
the important translations of Sanskrit
works were undertaken—the Indian Epic, the Makabha-
rata ran into 5 different, complete or abridged versions;
the Rimayana into 6 (including 2 by Hindu translators);
the Vedas into 1; the U'panishads into 1; the Bhagwatgita
into 4; the Yoga-vasishta into 4 (including 1 by a Hindu
translator) ; the Padicatantra into 8; the Puranie literature
into 12; the Sinkasanadvatrin$ati into 10 and the Raja-
tarangini into 6 different versions. Other Indian works
chosen by the translators and compilers were those on
Music, Medicine, Astronomy, Astrology, Mathematics,
Mythological stories and heroic legends, Puranic myths,
Hindu cosmogony, comparative religion, abstruse sciences
and philosophy.
What actually is the contribution of this vast amount
of Indo-Persian literature, it yet remains for scholars to
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decide. Nor can it be assumed safely that most of the
translators did not labour under the
e methods o disadvantage of unfamiliarity with Sans-
krit. Their sources of information were
two-fold : (1) the Narrative Method, i.e. the employment
of a pandit by the translator to help him translate a
Sanskrit work; (2) the Re-translation Method, i.e., to re-
translate a Sanskrit work, making an early translation as
the basis of the work. Both these methods were extremely
unsatisfactory, as for instance, Abul Fadl who has utilised
both these methods, is subjected to a charge of plagiarism
by Jarret on account of his constant use of the retranslation
method.** The Narrative Method is equally unreliable.
Abul Fadl himself could not safely vouch for the accuracy
of his Hindu informants. He observes that most of them
were of a retrogade tendency, immeshed in their own
views, artfully insinuating their own opinions, till the
difficulty of arriving at any correct exposition of their sys-
tems left him in bewilderment and despair.*
There is no doubt that the majority of Mushm trans-
lators had no actual knowledge of Sanskrit language and
The 1 quklity’ ol Indian philosophical terminology, vet,
s Franiatalkions: strange as it may appear, some of them
have done remarkably accurate renderings of Sanskrit
works with the assistance of Hindu interpreters. It is,
therefore, wrong to make a categorical assertion that the
translations of the Mughals are a mere mixture of gloss
and text with a flimsy paraphrase of them both and that
the translators are wholly unable, yet always pretend, to
write Sanskrit words in Arabic letters.** -It is true, that

4% Vide: A'in-i-Akbari, Vol. IL. p. 2.
47 Ibid, Vol, III. p. 379 ff.

4% Vide. Abul Fadl’s Chapter on the Vydkarana. He lays
down general rules, which may as well be taken as a basis, on which
more or less, he seems to have been guided in the transliteration of
Sanskrit terminology into Persion. Briefly these comprise of:
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the ignorance of the subject has led some translators to
misinterpret the actual text, but when most of these
texts have been edited and both their literary and philolo-
gical value realised, it shall equally be preposterous to
assume that the scholar “‘who follows the muddy rivulets of
Muslim writers on India, instead of drinking from the pure
fountain of Hindu learning, will be in perpetual danger
of misleading himself and others."”
In the exposition of the religious and philosophical
doctrines of the Hindus, Abul Fadl stands almost alone
after Alberini. A genuine spirit of
arts, " **' enquiry and love for knowledge vibrates
through his detailed descriptions of
Indian sciences, religions cults and philosophical schools
of thought. He stands a good deal of comparison in many
respects with Alberiini. Both had associated with the
leaders of contemporary Indian religious thought and
scholars of Sanskrit literature, and both were equally
fond of comparing Hindu philosophy with Muslim and
Greek doctrines. Alberiini’'s Kitab al-Hind seems to be
spontaneous and out-spoken in criticism, unfettered by any
political objective, while Abul Fadl, who wrote the 4’in-i-
Akbart at Akbar's command, kept in view not only the
Muslim intelligentsia of the time but also the fact that his
readers include the Persianised Hindu court nobility.
Alberiini, while in India, applied himself to the study of
Sanskrit works in the original, which made his critical
mind ‘not to accept blindly the traditions of the old. He

(a) 14 svara or vowels constituting of letters and dincritical accents;
(b) 33 letters called vyanjana or consonants which eannot be sound-
ed without a vowel; (¢) 5 letters being Anusvira (sounded like fan
with quiescent nasal), Visarga (like the final A in kah), Jivéamuliya
(a letter between A and £k and occours as medial and is sounded from
the root of the tongue), Gajakumla kriti (a quiescent medial letter
approximating in sound to a bha), and A rf}fm-’n'mfn {a guiescent
nasal like a suppressed nin).

 Ibid. Jarret III, p. i,
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‘sifted the wheat from the chaff and discarded everything
which militates against the laws of nature and reason.™
Abul Fadl, on the other hand, laboured under the disad-
vantage of little knowledge of Sanskrit. He admits that he
was unfamiliar with the seience of terms in the Sanskrit
language, and being even unable to procure the services of
a competent interpreter, he had to take the trouble of repeat-
ed translations.™
In his Preface, he observes, that it was his main idea
to bring into open evidence the system of philosophy,
. - the degrees of self-discipline of the
i Akbart s i pindus, in order that ° hostility to-
wards them might abate and the tempo-
ral sword be stayed awhile from the shedding of blood,
that discussions within and without be turned into peace
and the thornbrake of strife and enmity bloom into a gar-
den of concord. Assemblies for disscussion could then be
formed and gatherings of science suitably convened’.” He
deplores the dearth of accomplished linguists capable of
mastering the intricacies of science and speculations of
philosophy, notwithstanding the fact that ° through His
Majesty’s patronage of learning and his appreciation of
merit, the erudite of all countries are assembled and apply
themselves to the pursuit of the Truth.” Incidentally, he
outlines the causes which lead to contention and hostility
between the Hindus and the Muslims. First, the diversity
of tongues and misapprehension of mutual purposes;
secondly, the distance that separates the learned men of
Hindustan from the scientific men of other natiomalities;
thirdly, the absorption of mankind in the delights of cor-
poreal gratification and their ‘moral obliquity’; fourthly,

50 Sachau: Alberini’s India, p. 3xv,
st Ap-i-Akbari, 111, p. i.

52 Jbid.
F. 25
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indolence: and fifthly, the imbecile procedure of restricted
form of enquiry and investigation.

Abul Fadl's pursuit of Indian religious thought seems
predominantly intellectual. According to him there are
360 systems of Indian philosophy and conduct. and he had

mixed with many leaders of thought and
“,‘mﬂ,di:d'r“thﬂ;ﬂf‘; made himself acquainted, to some extent,
itellectual and - com- ywith the discussions of different schools.

His treatise on the learning of the Hin-
dus is fairly extensive and indicates the general interest
of Muslim intellectuals during the later sixteenth century
A D 1In dealing with the origin, development and the
influence of the doctrines of different schools’of Indiap
philosophy, viz.. the Nydya the Vaiseshika, the Vedinta,
the Mimamsa, the Sankhkya, the Patanjala, the Jaina, the
Buddha, and the Nastika, he observes. that in setting down
the series of fundamental systems for the benefit of real
seekers of knowledge, * it is my hope that inquirers may
carefully study them and compare them with the principles
of the Platonists, the Peripatetics, the Sufis and the dog-
matic theologians.’

Among the eighteen sciences discussed by him are the
Vedas, the Purans, the Dharma-Sastras or the Institutes

of the Law, the Siksha or Phonetics,
e dences of the Kalpa or the Science of Ceremonial
Duties, the Vyakarana or the Science
of Grammar and Linguistic Analysis, the Nirukta or the
Vedic Etymologies, the Jyotisha or Astronomy, the Chan-
das or Metres and Classes of Verse. the dyur-Veda or the
Science of Anatomy, Hygiene, Nosology and Therapeu-
tics, the Dhanurveda or the Science of Archery and Wea-
pons, the Gandharva-Veda or the Science of Music and
the Artha-Sastra or Economics. His account also deals
with the Indian Sangite or Music and Dancing, and
Rajniti or the Science of State-craft.
Apart from the above, Abul Fadl has reviewed briefly
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the following arts and sciences cultivated widely among
the Indians :—

(1) The Karma-Vipdka or the Ripening of Actions—
“a Science revealing the particular class of actions per-

Other  arts  ang formed in a former birth which have
pisgoes. occasioned the events that befall men in
the present life and prescribing the special expiation of
each sin one by one.'

(2) The Samudrika or Palmistry.

(3) The Garuda or the treatment of snake, scorpion
or reptile bites * by reciting and repeating of the genealo-
gical descent of the victim.’

(4) The Indra-Jila or the Art of Sorcery.

(5) The Rasa-Vidya or Alchemy.

(6) The Ratna-Pariksha or the art of testing preci-
ous stones,

(7) The Kama-Sdstra or the Generation of the Hu-
man Race.
~ (8) The Sahitya or the Art of Rhetorical Composi-
tion.

(9) The Sangita or the Art of Music and Dance,
(10) The Gaja-Sastra or the Knowledge of Elephants.
(11) The Salihotra or Veterinary Surgery.

(12) The Vastuka or the Science of Architecture.

~ (13) The Siipa or the Art of Cookery and Properties
of Food.

(14) The Rajaniti or the Science of State-craft. _

. (15) The Vyavahdra or the Administration of Justice.

Abul Fadl also gives an account of the practical modes
of life of the Hindus, which include the Four Periods of

Religious Life, the worship of the Deity,
]er?"u: 1;1I;nHiuI§::fh1 the Divine worship (ISvarapija), the
Sacrifice (Yajna), the Alms-giving
(Diéna), the ceremonies in honour of the deceased ancestors
(Sraddha) and the Incarnations of Deity, viz., the Mat-
syavatira (Fish-Incarnation), the Kirmavatara (Tortoise-
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Incarnation), the Vaniharvtdra (Boar-Incarpation), the
Nara-Sinha (Man-Lion Incarnation), the Vamana (Dwarf-
Incarnation), ete., ete.

Among the translations of Abul Fadl only two have
survived : a prose Persian version of the Bhagwatgita and
a modernised version of the Indian Paiichatantra with
some additional chapters, made at the instance of Akbar
in A.H. 996, under the title of ‘Iydr-i-Danish.

Among the important Sanskrit works translated into
Persian during Akbar's reign is the Tarjuma’i Mahabha-
rata in 18 Parvas entitled the Razmndma, made by the
famous historian Mulli ‘Abdul Qadir Badaiini,*® ‘Abdul

Latif al-Husaini known as Nagib
nfiﬁuﬂ:gﬁm and [ hiin,* Muhammad Sultan Thanisari®
and Mnulla Sheri.™ The exact share of

53 Mulli “Abdul Qadir son of Shaikh Mulik Shah, the author
of the Muntakhab-ut-Tawdrikh, was the eminent scholar, historian,
astronomer and musivian nt Akbar’s court. He translated the
Ramayana, snd 2 Parvas of the Mahabhdrata into Persian, For
his other works and translations, vide. Infra, and also Bloch-
mann's article an Bad@ini in the J.R.4.8, 1869, p. 20 ff.

o Naqib Khan is the title of Mir Giath-ud-Din ‘AL, a grand-
son of Mir Yahya, the philosopher-theologian portégé of Shiah
Tahmasp Safwi. His father Mir ‘Abdul Latif fled from Persia
on account of his Swani views und came to India at Emperor
Humiyiin's invitation. Nagib Khin arrived in India with his
futher and at Akbar's accession, he distinguished himself in many
battles. He was much favoured by the Emperor and soon “‘hecome
his personal friend.” For details, vide. the Alin-i-Akbari, Vol.
IE p. 23, 281 & Vol. DIT. p. 165, 293; also Badiini's Wuntakhab-
wi-Tmwarikh, Vol. I1. p. 278,

1‘; For his life, wide. the Muntakhob-ut-Tawdrikl, Vol. 1I.
p. 278,

506 Mulla Sheri son of Mulli Yohya—a rénouned theologion at
Akbar's court was born in a Shai family in Kokiiwil in the
Punjab. According to Abul Fadl, he presented in A.H. 992 a poem
to Ak'bnr entitled the Hazar Shu'a which contained 1000 gata’s in
praise of the sun '},};'JL I. p. 679 ff.). He is also said to have
t:_-m}&!nted the Haribansa, a book containing the life of Sri Krishna
(Fbud. 1. P 112). He was killed in A.H. 994 along with aji
Bir Bar in the Khaybar expedition sent by Akbar against the
Yiisufzn"is 1 "
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each scholar in the translation of the great Indian
epic into Persian, cannot however be estimated.®
M. Schulz has discussed the details and merits of
the Razmndma with a conjectural apportionment of the
share of each of the translators.” Badatni, however,
gives a more vivid detail of the history of the translation.
According to him, for two nights Akbar himself translated
some passages into Persian and told Naqib Khan to write -
down the general meaning. On the third night Badafini
was associated with the former. and *° after three or four
months,"" he observes. “ two of the eighteen chaptersof
these useless absurdities—enough to confound the eighteen
worlds—were laid before His Majesty.” The Emperor
took exception to Badaini's translation and called him
Haramkhitr and a turnip-eater (Shalgham-Ehiir). An
other part was subsequently translated by Naqib Khan
and Mulla Sheri and another part by Sultin Haji of
Thanisar; then Shaikh Faidi was appointed, who wrote
two chapters, prose and poetry; then the Haji wrote two
other parts. adding a verbal translation of the parts that
had been left out.
**He (the Haji) then got a hundred juz together,”” con-
tinunes Badatini, ‘‘closely written, so exactly rendered.
that even the accidental dirt of the flies
Badaini's  acconnt.  ON the original was not left out: but he
was soon after driven from the court
and is now in Bhakkar. Other translators and interpreters.
however, continue the fight between the Pandiis and the
Kuriis. May God Almighty protect those that are not
engaged in this work and accept their repentance ! and hear

57 Rien (Catalogue of Persian MSS, in the British Musewm,
1. p. 57) ohserves that the principal translator was Naqib Khin
(supra).

8 Jowrnal Asiatique, Paris, Tome, VIL. p. 110 sq.: “Apercu-
d'un memoire sur la traduction du Mahabharata, faite l'ordre de
U'emperei-Albar’,
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the praver for pardon of every one who does not hide his
disgust and whose heart rests in Islam; for, ‘He allows men
to return to Him in repentance !” This Razmnama was illus-
trated, and repeatedly copied; the grandees were ordered
to make copies and Abul Fadl wrote an introduction to
it of about two juz . . ... ... i
From Badaiini's account it is evident that the first
two Parvas (each called a fan or a daftar) were translated
by him and Nagib Khan. The first of
Naaih  Enin and these two, styled as the Adi-Parara,
Faidia share. was rewritten by Faidi at Akbar’s order.
It is, however, difficult to ascertain the
exact number of daftars completed by Naqib Khan and
Mulla Sheri. Both in respect of them and that of Sultan
Haji of Thanisar, Badaiini only says that they completed
a portion (pdraha’i). Then Shaikh Faidi translated two
Paravas (fans) and thereafter, the Haji completed two
portions (paraka’i), thus finishing the whole translation
in 100 juz.
It is, however, odd that in the colophon of one MS
of the work in the India Office, it 1s distinctly stated that
Naqib Khan was the original translator,
Other details. who completed his task in one year and
a half, in the month of Sha‘bhan, A. H
992 with the help of Brahman scholars riz., Devi Misra,
Satavadhana, Madhusidana Miéra, Chaturhbuja and Bha-
van." Abul Fadl wrote a Preface to the work, and his
brother Faidi, the Poet, a few years later in 997 A. H. re-
translated the literal version into ornamental and highly
embellished prose,* but a MS. .of Faidi's ‘‘poetical para-

o0 Muntakhab-ut-Tawarikh, II. At the Emperor's remarks
Badauni good-humouredly observed ** Perhu.Em the share of this
fagir from these bosks amounted to Whatever is in one's
destiny, it reaches him !" .

80 Fthe: Catalogue of Persian MSS. in India Office, 1, No.
1944, :

81 g'in-i-Akbari, op, cit.



STUDIES IN HINDUISM 199

phrase " contains only two Paravas of the eighteen origi-
nally translated.* ]
Mulla ‘Abdul Qadir Badaini (A.H. 947-1005) seems
to be the principal translator of Sanskrit works on Hindu
religion at the Emperor’s court. His
Mulls ‘Abdul Qaarr knowledge of Sanskrit language equally
Badaiini matched his dislike for the work under-
taken at Akbar's behest; nonetheless,
his genius as a historian, his profound scholarship, both
in Arabic and Persian, his proficiency in Islamic theology,
his knowledge of astrology, astronomy and mathematics,
and his extraordinary skill both in Indian and foreign
music,” out-weighed his innate prejudice against the
Shaikh brothers. Though the Emperor found him “a sun-
dried Mulld,” he was highly pleased with his translations
and would not part with him on that account.*
Badanni is merciless in his  critisim of the religious
policy of Akbar, but an extreme sense of his “‘static posi-
tion” before the “ever-rising star” of his
adatal's desciption former class-mates Faidi and Abul Fad!.
w1 who successfully “‘turned the Emperor
from Islam,” made him lose his well-
balanced historical mind  to view things in detached dig-
nity. Abul Fadl. his benefactor, he found ‘‘officious, time-
serving, openly faithless, continually studying His Majes-
#y's whims, a flatterer beyond all bounds.”** Faidi, the
poet-laureate of Akbar, was to him “lewd in taste, raving

62 Ethe: op. cit.

9 Vide. Mir'at-ul-*Alam.

8 Muntakhab-ut-Tawarikh, Vol. 11, p. 401.

95 Ibid. p. 198. Abul Fadl was among ““the Hindu wretches
and Hinduizing Muhammadans'’ who openly reviled our prophet.
He is also compared to poet Hayrati of Samarqand, ““who often
having heen annoyed by the cool and sober people of Transoxiana,
joined the old foxes of Shi‘itic Persia and chose the roadless road.

You might apply the proverb to him: *‘He pref
on earth.’” [ biﬁ. P. E-E.'ﬁﬂ. prefers Hell to shame
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in boastful verses and infidel scricblings. entirelv devoid
of love of the truth or the knowledge of God.”™® But
among such lyrical outbursts, Badaiini has given an excel-
lent picture of the work of the translations carried on at
the instance of Akbar. According to him. the translators
worked in the library of the Diwan-khina at Fatehpur
Sikri. “ Low and mean fellows, who pretended to be
learned but were in reality fools.”” gained an easy acvess
to the Emperor. The principal reason “‘which led Akbar
away from the right path,” was that “‘a large number of
learned men of all denominations and sects, came from
various countries to the court and received personal inter-
views. Night and day people did nothing but inquire and
investigate; profound points of science. the subtleties of
revelation, the curiosities of history, the wonders of nature,
of which large volumes could only give a summary abstract,
were spoken of .’ Speaking of the Emperor’s partiality
for the Hindus, he observes that as the Sumanis and the
Brahmans ‘‘surpass the learned men in their treatises on
morals and on physical and religious sciences, they manag
ed to get frequent interviews.” The story of a Brahman
named Purukhotam (Purushottam) is told, who was asked
by the Emperor to ‘invent particular Sanskrit names for
all things in existence.”®
The Fersian translation of Valmiki's Ramayana was
hegun by Badaiini® in the year A H. 992 and complete
in four years’ time in the year A.H. 997.
ersian transistion  AYeCOTding to Bakhtawar Khan, for trans-
ol the Rdmdyaya. lating the Riamdyana from Sanskrit in-
to Persian, he received for 24 000 Slokas,

o6 In intemperate langusge and abusive epithets, no historian
ean perhaps match the sharp-tongued Mulla, who has reviled his
old class-mate Faidi, while the latter Iny at his death-bed, and has
even collected abusive chromograms after his death to show that
othiers also shared his intense hatred of the poet-laureate of Akbar,

87 Vide. Muntakhab-ut-Tawdrikh, p. 256 ff.

o8 [hid,
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150 Ashrafis and 10,000 Tanghas."® Badatni says that
‘when the translation was completed in the month of Juma-
da I, A. H. 997, it was highly commended by the Emperor
who enquired into its details. The preliminary rendering,
amounting to 72 juz, grew into 120 juz in the second com-
prehensive translation, He was loath to write a preface to
the translation but at the Emperor's command he found
no way out but to comply. ‘I seek God's protection,”’ he
says, ‘‘ for that cursed writing which is as wretched as
the parchment of my life. The reproduction of kufr (in-
fidelity) does not amount to kufr. I utter word in refuta-
tion of kufr, for, I fear, lest this book written at the order
(of the Emperor), entirely under compulsion, might bear
the print of hatred. O my God! I take thy shelter for
attributing anything as a partner to Thee; and I know,
and I beseech Thy pardon for that which I do not know;
and having repented I say: * There is no God but Allah
and Muhammad is the A postle of Allah." This repentance
of mine is not that of (one who is in) adversity. May it
be approved in the court of the All-Giver, Forgiver.” ™
Badaitini's translation of the Ramayana, according to
Rieu is far from literal. “ The wordy exuberance of the
original is much reduced, but the sub-

s criticiams of gtance of the mnarrative is faithfully
rendered. Some explanations respect-

ing Indian traditions are added by the translator, who
speaks of what the Hindus assert in the tone of one who
does not belong to them.’” ™ In his lengthy introduction,
he details Valmiki's dialogue with Narada, the invention
' of the floka and the composition of the poem, its recitation
by Kusa and Lava, its division into 7 kandas, each sub-

€0 Mir'at-ul-* Alam.

70 Muntakhab-ut-Tawdrikh, I1. p. 128.

L Cat, of Persian MSS, in the British Museum, ‘-ul I. p. 55:
or 1248,
F.26

"
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divided into numerous adhydyas, and the summary of their
contents.
Besides Badaiini’s translation, there are at least four
other abridged Persian versions of the Ramdyana extant,
The first is an abridged prose transla-
Other  Tersian  ver.  tion by Shandraman Kayath b. $ri Ram
wions of the Ramayawo. made in * Alamgir's reign in A.H. 1097
(A D. 1686).* This translation was
probably completed in A.H. 1107, as the concluding kanda
aives the date of 11th of Dhii-alga‘dah A H. 1107 (June 12,
1696). There are two supplements to this version of the
Ramayana: (1) a sort of appendix to the Ramayana
ascribed to the authorship of Valmiki, dated the 25th of
Dhii-alga‘dah A.H. 1107; and (2) a legend of Sri Krishna
due to Vyasa from the Mahdbhdrata. The second is
entitled the Mathnawi'i Ramayin—an abridged Persian
version in 5900 mathnawi verses by Girdhardas Kayath
completed in A.H. 1033 and dedicated to Emperor
Jahangir. The third is another abridged poetical tran-
slation of the Ramayana entitled Ram wa Sita by Shaikh
Sa‘dullah Masih of Panipat, a contemporary of Gir-
dhardas (supra). This translation was also completed in
Jahangir's reign, who is praised in the work.”™ The fourth
is a very large, though incomplete, poetical translation of
the Rimayana by an anonymous writer.
Badaiini remarks™ that in the year A.H. 983 (A.D.
1575) a learned Brahman, who had embraced Islam and
| took the name of Shaikh Bhawan, came
ol pranslation of from Deccan. The Emperor command-
ed Badauni the same year to translate .

2 Ethe: Cat. of Persian MSS, in India Office, Vol. I. No. 1964;
Bein: Vol. I. p. H6s; also Mackenzie Ga!'!'eéfigs, 'fi"oL Il.up. 144,

78 Ethe: No. 1967; Rieu: III, col. 1078b; also Cat. !
MSS. in the Bodelian Library (Oxford), No. 1“3?-;. il

74 Ethe: 1. No. 1970.
% Muntakh-ut-Tawarikh, Vol, p. 212.
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the Atharban. While translating the work he found
““several of the religious precepts of this book resemble
the laws of Islam,” but there were many difficult
pussages which hampered his task of interpretation. He
referred these passages to Shaikh Bhawan who also could
not interpret either. Badafini reported the matter to His
Majesty who ordered Shaikh Faidi and Haji Ibrahim to
translate. The latter though willing did not write any-
thing.?® Any other translation of the Atharva-Veda, so far
is known, does not exist. Even Badaiini’s translation is
very scarce; at least, I have-not been able to find any MS.
of it. Speaking of the work, he observes: ‘“Among the pre-
cepts of the A tharban there is one which says that no man
will be saved unless he read a certain passage. This pas-
sage contains many times the latter ‘I’ and resembles very
much our La ilah illallah."
“Abul Qadir’s translation of the famons Sinhasanad-
vatrinsati or the Vikramacaritram (styled often as the
Singhasan Battisi), entitled the Khirad
Varions  Persian A f2d’, made at the order of Akbar with
Stuhasonadeatrmeati . the help of a learned Brahman®™ in the
® year A. H. 982 (A. D. 1574—175) is per-
haps ithe oldest translation from the original Sanskrit.
Another rendering of the same work, likewise composed
under Akbar’s order, is by one Chaturbhujdas b. Mihar-
chand Kayath under the'title of the Skahndma.™ Many other
Persian translations of the Sinkasandvatrinsati, though
under different names, are still extant. During Emperor
Jahingir's reign (A.H. 1019) one Bharimal b. Rajmal
Khatri translated it under the name of Singhdsan Battisi

i It is difficult to ascertain the Wruth of Badaiini's statement
in the face of clear assertion by Abul Fadl that the entire work was
translated by Haji Ibeghim. Vide. A'tn-i-Akbari, Vol, 1. p. 112.

7 Muntakhab-ut-Tawarikh, Vol. I. p. 67.

_ ™ Catalogue of Persian MSS. in the Bodleian Library, MS.
No. 1324,
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(also entitled Qissa'i Bikramdjit).”™ Another translation
under the title of Kishan-Bilas was made by Kishandas b.
Muliikchand, probably during Jahangir's reign.** A com-
bination of the two older versions of Chaturbhujdas and
Bharimal was made during the reign of Emperor Shah
Jahin by one Bisbara'i b. Harigarbdas.** Four other
different versions of the work are: (1) by Chand b.
Maduram;* (2) by an anonymous writer under the title of
Gul Afshar,*® (3) by an anonymous writer without any
title:** and (4) a modern version by Sayyid Imdad *All and
Shiv Saha'i Kayath® made in the year A.D. 1843,
According to Badaiini, the Rajatarangini had already
been translated at the order of Sultan Zain al-‘Abdin Shah
of Kashmir (A. H. 826—877). This
Tue Rojatarangini.  version entitled the Bahar al-A smar, was
incomplete and, written in old Persian,
was little known. At first Badaiini was asked by the Em-
peror to complete the work by translating two of the re-
maining chapters left out by the author of the Bahar al-
_ Asmar.®® The entire work comprising of 60 juz was
finished by him in 5 months. One night after he had
listened to some chapters of the work, Akbar ordered him g
to retranslate the earlier portion also in a plain language.
Badaiini received a reward of 10,000 tanghas muradi and a
horse on its completion.*” In Ethe’s opinion, Mulla Shah
Muhammad and not Badafini was commanded by Akbar

0 W. Pertsch: Berlin f'm‘a]ugruf'_. p. 1054,
80 Ethe: Catalogue of Persian MSS. in India Office, 1, 1989.

;:wlﬁeﬁ: Catalogue of Persian MSS5. in British Museum, 11,
8 .

82 Tide. A.F. Mehrn, p. 29.

8 Rien: Vol. I, 230a.

84 E. G. Browne: Cambridge Catalogue, p. 398.
85 Rieu: ITI. 1006b.

8¢ Wuntakhab-ut-Tawarikh, Vol. TI. p. 401-2,
87 [bid.
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in A_H. 998 to translate the work from original Sanskrit;
the latter only revised the above version in A H. 999.%

There are many other Persian translations of the work,

mostly adaptations of the oldest version from original

Sanskrit retranslated by Mulla Badatni.

Variots other Persisn One is thﬁ Bﬂﬁ&ﬁﬂfiﬂ‘i‘ﬁﬂ{ﬂ-ﬁiT a hlsml'j"

versions of the work.  of Kashmir by an anonymous writer,

bronght down to A.H. 1023, the eighth

year of Jahangir's reign;** and another entitled the Tarikh-

i-Kashmir commenced on the basis of the Rajatarangini by

Haider Malik b. Hasan Malik from the earliest times
" down to the twelfth year of Jahangir's reign:* "another
also called the Tarikh-i-Kashmir, a prototype of the pre-
ceding, by Nara'in Kul ‘Ajiz, a Brahman of Kashmir who
composed it in A.H. 1122" and another styled as Wagi'at-
i-Kashmir (written about A. H. 1160) by an unknown
writer with many chapters, having been translated fmm
the original Sanskrit work of Kalhana.*
The poet-laureate of Akbar’s court, Faidi (b. A. H
854, d. A.H. 1004),°* a man of versatility = and all-round
accomplishments, was in constant asso-
Faidi and his tans.  Ciation with the court-translators. His
lations from Sanskrit.  poetical genius found its material of rare
romantic charm from the pages of the
Indian Epic—the Mahabharata. In gracefulness of
thought and beauty of expression, his 4,200 verse math-

¢ Rthe: Cat. of Pers. MSS. in India Office, Vol. T. No. 58 1f.
also Rieu: 1. p. 296G,

59 Rieu: L.p. 227,

90 Thid., also vide. Bod. Cat. Nos. 316-17; J. Aumer: p. 98 and
J.R:4, ?B{Wﬂ- Series), No. 68, 409-460,
ot (3, Flugel, IT, p. 191 also Rieu, F, p. 298.
#2 Ethe: 1. No, 513.

% For his life and works, vide, the A'in-i-Akbari, (Bloch-
mann), I. p. 490 1q., 548 sq., Ouseley: Biographical ‘wt:ce; p-
171-7H; Elliot: Hm_:,rm,u.’uru Index, 1. p. 2556 and other mutmn[
Tﬂd.’lhm, pammu’ariy the Shtir-ui-'Ajam, Vol. ITI, p. 31-81.
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nawl, the Nal wa Daman, * a free Persian adaptation ’ of
the story of Nala and Damyanti, composed in A.H. 1008,
in the short space of 5 months, still remains a work of
great style and diction. According to Badafini,** when
it was presented to Akbar formally, it was included among
the set of hooks read at the court, and Naqib Khin was
appointed to read it to His Majesty. The poetical merits
of the Nal wa Daman have even appealed to the Mulla.
“ Tt is indeed, a mathnawi,”’ he observes, ‘‘ the like of
which for the last three hundred years, no poet of India
after Amir Khusrau of Delhi, has composed.”’
Faidi's interest in Sanskrit literature is apparent
from the fact that he improved upon the prosaic version of
the Mahabharata himself contributing
His interest in the translation of two paravas to the
RSN Hspradmn, Razmnama®; wversified the Bhagwatgita
into Persian, made a Persian transla-
tion of Bhaskara Acharya’s famous work on arithmetie
and geometry, entitled the Lilavati,* at Akbar’s order in
AH. 995, and made a Persian prose translation of Soma-
deva’s famous collection of stories entitled the Katha
Sarit Sangra.*
But perhaps, the most original work on Indian thought
by Faidi is the Shariq al-Ma‘rifat or the Sun of Gnosticism
—a treatise on the Vedanta philosophy,
H'E:_M Sinia sl ‘hased entirely on Sanskrit sources, most-
ly on the Yoga-Vasishta and the Bhagwat-

M Vide the Muntakhab-ut-Tawarikh, Vol. TI. p. 06,
83 Ihid.

™ Faidi evidently polished the prosaic version of (the first)
two paravas, each called a fan. See also Razmuima (supra),

%7 Faidi's translation of the Lilavati has been published at
Calcutta in 1828, For the merits of the work as translated by
Faidi, vide the Asiatic Researches, Vol. XTI, p. 158:185: also
Colebrooke's Miscellaneous Essays, Vol. T1. p. 419-450,

98 Ethe: Cat. of Persian MSS. in the India Office, No. 1987.
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Purdpa. 1t is divided into the following twelve Flashes
(Lama‘at) :

The first lam'a deals with the greatness of Lord
Krishna, and a description of the application of the Yogie
practices,

The second lam'a gives a description *‘ that all world-
ly lights (nirkha'i ‘alam) resemble darkness before that
Ilumined One embracing all lights (Munawwari ki
muhit-i-hama nitrha ast). ;

The third lam*a deals with the Essence of human Body
(Dar bayan-i-mahiyat-i-qalib-i-insand).

The fourth lam‘a deals with the condition of the dis-
ciple (murid) who sets out on the path of the Yoga.

The fifth lam'a gives a description of the Essence of
God (Dhat) and the Essence of His Attributes.

The sizth lam‘'a deals with the knowledge of the
Absolute Essence.

The seventh lam‘a gives a description of the Attributes

of the Absolute Essence. It also deals with some Yogic
- practices:

The eighth lam'a deals with the quality of human
structure which is qualified as the ‘dlam-i-saghir.

The ninth lam'a gives a description that the seeker
ultimately becomes initiated into the mysteries of the Self.

The tenth lam‘a deals with the renunciation of the
desires and also of the growth of the attachment and also
of the actions and their outcome, so that ‘perfect detach-
ment (Zajrid) might be acquired.’

The eleventh lam‘a is on the description that “what-
ever is action (fi7) is perishable, and that the body itself
is the result of ‘action’ and has emanated out of ‘action.’
and that the soul which is the agent (fa‘il) is imperishable
and eternal. :

The twelfth lam'a is on the description that the
worshipper of the real God in certainty reaches perfection.
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Of the large number of works on Indian religion and
sciences, written or translated by Muslims, few can how-
. ever be mentioned at this place. The
1-::;?“:'.:3 of the translation of the Purdnic literature
religious warks, include that of the Haribansa-Purana
by an anonymous author;* the Bhdg-
wata-Purana by Tahir b. ‘Imad in A.H. 10f1 at the
instance of Akbar; the Mahd-Visni Purdna containing
dialogues between Parasara and Maitereya;'" the Vispii-
Purana (abridged translation); Shiva-Purana;'" the Skan-
da-Furana entitled Kshetra Mahatam™* and the Purantha-
prakasa. Among other works are a Persian translation of
the A mrtkunda, on the religious and philosophical doctrines
of the Hindus viz., Balr-ul-Haydt by Muhammad of Gawa-
liar.; This work had already been translated into Arabic
during Sultan ‘Ala-ud-Din's reign by a newly converted
Brahman named Karnama (!). A Persian translation of
the Hitopde$a was made by Taj-ud-Din.'* Zain-ud-Din
‘Ali Rasa't compiled a code of Hindu laws from original
Sanskrit sources;'* a full account of the creeds, traditions, .
and sects of the Hindus (and Muslims) of India by Muham-
mad Hasan Qatil in his work the Haft-Tamasha, and a
Persian translation of a Sanskrit poetical work on Islamic
theology and science, styled as Khub-Tarang, compiled by
Shaikh Kamal Muhammad in A.H. 984.1% ;
Among other notable translations are that of Bhaskar
Achdraya's Sanskrit treatise on Algebra and Mensuration,
the Bijagunita by ‘Atd-ullah Rashidi in A.H. 1044, and

8 Fthe: I. 1851.

1o Bodleian Catalogue, 1318-19.

101 W. Pertsch, Berlin Catalogue, p. 1028,

102 Ethe: 1860.

+ Iad, 2002.

103 Garchin de Tassy: Hist. de la litter etc. p. 188,
194 Rieu: I, G3b.

100 Ethe: I, 2006,
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Mukammal Khan Gujriti’s translation of the T@jak, an
astronomical work into Persian. The most important
work on Indian system of medicine was compiled by
Muhammad Qasim Farishta (d. 1033 A.H.) entitled the
Dastiir-ul-A tibba.
Indian music received the special attention of Muslim
writers. Abul Fadl remarks that distinguished Indian
musicians at the Mughal court included
Works on  Indan Mirza Tan Sen (d. 997 A_H.), “ a musi-
aly s cian like whom has not appeared in the
: last thousand years,” Ram Das, Kala-
want and Baba Har Das. Both Akbar and Shah Jahan
were great lovers of Music, and at the order of the latter,
all genuine Dhurpads of the famous Indian musician
Bakshawa of Gawiliar were collected in a work entitled the
Ragha'i Hindi.. In 1076 A.H., Faqirullah translated
Indian musical modes and melodies from the original
Sanskrit work the Raga-Darparna into Persian. During
‘Alamgir’s reign, the translation of a Sanskrit work on
Indian music entitled the Tarjuma'i Parijataka was made
by Mirza Raushan Damir, who calls himself ‘‘a born slave
of Emperor ‘Alamgir.” Many other smaller treatises on
music based on Indian sources or translations from Sans-
krit are extant. A tract known as the Ragmala on Indian
rags and rdganis written in A.H. 1188, and a collection
of Indian rdganis in Rekhta, Braj, Panjabi and Persian
made a little later. Three other works written in the
12th century deserve mention : (1) the Kanz al-Misigi, a
repertory on Indian musie, Hindi dhoras mixed with Per-
sian verses; (2) Shams al-Aswdt, a treatise on Indian
music compiled in 1109 A H., and (3) the Mufarrik al-
Quliib by Hasan ‘Ali “Izzat of Deccan at the erder of Tipa
Sultan (A.H. 1197—1213) completed in A. H. 1199.
During the reign of ‘Alamgir, Mirza Fakhr-ud-Din
Muhammad made a serious attempt at the scientific

presentation of Indian arts’in his encylopeadic work
F. 27
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the Twuhfat-ul-Hind. written at the order of Kukaltash
Khiin for the Emperor’s son prince Mu'iz-

The TubfatulHind. o 4-Din Jahandar Shah. It deals with
the Indian svstem of Wnting, the

principles of orthography, prosody (pingala). rhyme (tuk),
rhetorics (alakird), love and lovers (sritgdra-rasa), music
(safigita), science of sexual enjoyment (kok), physiognomy
(s@mudrika) and an Indo-Persian lexican and terminology.
We have already outlined briefly Dara Shikuh's inter-

est m Hinduism and his approach towards Indian philo-
sophy.’”® Two things are .clear from

Diri Al thd:al:_: the study of his works on Hinduism and
by. his translations from Sanskrit. First,

his pursuit of Indian religious thought

was intuitive, with a spiritual background: it was neither
academic, nor intellectual, nor, as some think, it had any
political motive. As he himself observes,'™ it was a part
of “ his desire for investigation of the Truth.” Secondly.
its comparative value was confined, unlike Badaani and
Abul Fadl, to Islamic thought only—mostly in the details
of technical terms and not of any major speculative prob-
lems. Thus, in the first place, we find that his ‘word for
word’ translation of the Upanishads was made ‘‘for his
own spiritual benefit and for the religious advancement of
his children, friends and seekers of the Truth'’.'** Similarly
he remaks in the Majma'-ul-Bakrain that his researches
(in comparative study) were according to his own in-
tuition and taste, for the benefit of the members of his
family and that he had no concern with the common folk
of either community.' He does not find disavowal of the
Truth in Hinduism and the Vedas appear to him as ** the

108 Supra. Chapt. 1. (Introductory); as also Chapts. IX—XI11,

Infra.
107 S:rr-'hi;'ufmr, prefoce.
108" Thid,
108 Majma‘-ul-Bahrain, p. 88,
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essence of mohotheism.”’ The monotheistic philosophy
of the Upanishads, he thinks, is ** in conformity with the
holy Qur’dn and a commentary thereon.””""  And he comes
to the conclusion that in the Upanishads, *‘ the verses of
the holy Qur’an are literally found. " '

Dara Shikiah's translations from Sanskrit include
that of the Upanishads, entitled the Sirr-i-4kbar (wr.
1067 A H.), the Bhdqwat-aita (wr. between 1065-67), and

a translation of the Yoga-Vasistha made
s warks on Hindu: gt his instance. His other works on Hin-
from Sanskrit. duism are the Majma'-ul-Bahrain, a

comparative study of Hinduism and
Islam; and the Mukalama or Seven Dialogues on compara-
tive mythology with a Hindu saint named Lal Das. The
Risala’i Haq Numa, though a treatise on Sufic practices,
shows distinct signs of the influence of the Indian Yoga
philosophy. Dira Shikiih claims that he nad read a Persian
translation of the Yeoga-Vasistha by Shaikh Stfi—probably
by Sufi Sharif Qubjahini ent, the Tubfa't Majlis, based on
the Yogavdsishthasiras—prior to A.H. 1066, when he
ordeted a retranslation of the work. Some of the physical
exercises detailed in the Risala, e.g., the Habs-i-dam, the
dwurd-burd, the astral healing, the centres of meditation
in the heart and brain etc., bear a close resemblence to the
Hindu Tantric meditations. The Salik’s journey through
the four worlds of Nasut, Jabrat, Malakiit and Lahit, for
instance, is compared by him to the Indian A4 casthatman
or the four worlds of Jagrat, Swapna, Susupati and
Turiya.*** The Majma'-ul-Bahrain, written in 1065 A . H.,
prior to the translation of the Upanishads, shows clearly
that by that time Dird Shikah had acquired considerable
knowledge of Hindu—Yogic and Vedanta—philosophy,

1o Sirri-Albar, op. cit.
nr Jhad,
12 Wajma'-ul-Balirain, Bib, Ind. p. 46,
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together Sanskrit technical vocabulary of Indian mytho-
logy and cosmology, ete. which wonld enable him to make
a comparative study of the same with their eguivalents
from Islamic thought. Thus we find, that he has dealt
with the identical conceptions of Elements, Senses, Devo-
tional Exercises, Soul, Air, Sound, Vision of God, Skies,
Earth, Resurrection, etc. in both the religions. The
Mukalama Baba Lal wa Dara Shikih shows the same com-
parative spirit and his knowledge of Indian mythology
and some aspects of the speculative philosophy of the
Hindus.
Dara Shikah's knowledge of Sanskrit language, not-
withstanding the fact that he employed a large number of
Sanskrit Pandits in the translation of
His knowletge ot the Upanishads, appears to be very con-
Ranektl: siderable. It is not known as to how
many Sanskrit works he had read in
the original. Stray references in some contemporary
works allude to his keen appreciation of Sanskrit poetry,
A delightful story tells how being pleased with the Sans-
krit poetry of his favourite poet Jagannath Misra, Dara
Shikiih promised to give him anything he asked for 12
Many contemporary Sanskrit poets, including Kavindra-
carya, Kavi Hariram and others have showered great
praises on him for his learning and patronage of Sanskrit
poetry.'* Nothing, however, is known of the actual
scope of his studies in the field of Sanskrit literature and
philosophy, either from contemporary Sanskrit writers op

13 Medeaval Indian M yeticism, London, p. 143 4.

i Fide. the E.rn-r'nffmmﬂdmdayu (Poona, 1939): An anthology
nf addresses presented to Kavindracaryva, the poet-seholar ‘of the
house of Dira Shikih, by 69 pundits of Benares and Prayag
and  for the poet's successful persuation of Emperor -&gﬁh
Johin to abolish the pilgrim tax on Allahabad and Benrges For
0 uﬂ:m_pletﬂ !I_ﬁt of the names of the pandits, many of whom refer
to Shah Jahin and Dara Shikih in most eulu'gis-ing language
vide. preface to the work (p. xv ff.). '
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Persian historians. Unless such evidence is forthcoming,
his knowledge of Sanskrit literature can only be based on
the internal evidence of his works on Hinduism—his inti-
mate acquaintence of Hinduism, particularly Hindu my-
thology as evidenced from the Mukalama: of traces of
Hindu gnosticism from the Risdla’s Hag Numad'; of the
technical Sanskrit philosophical vocabulary from the
Majma‘-ul-Bahrain; of the Vedantic and philosophical
terminology, cosmogonic myths, legends, mystic interpre-
tations and the symbolicisms in the intricate Aranyakas
and Brahmianas from the Sirr-i-dkbar. P. K. Gode of
the Bhandarkar Oriental Research Institute claims to have
discovered a Sanskrit work (?) of Dara Shikiih, entitled
the Samudrasangama (Mingling of the Two Oceans) in the
form of a M3, dated 1708 A.D. 1 do not know on which
basis he claims it to be a Sanskrit work of thegprince. = It
would be a rare find if the work does not happen to be a.
Sanskrit translation of the Vajma -ul-Bahrain (Mingling
of the Two Oceans).
Dara Shikih was associated with many Sanskrit
scholars and his intimate knowledge of Hinduism may be
allai it the reaul:t: 01" that contact. In the Preface
asseoisted with Dira 10 the Sirr-i-A kbar, he observes that the
; city of Benares ** the centre of the scien-
ces of this (Hindu) community’”’ was “in certain relation
with him."""'* Bernier tells us that ‘‘a large stafi of Benares
Pandits™"*'* was presumably brought to Delhi for the pur-
pose of helping him in the translation of the Upanishads. Tt
is, however, difficult to ascertain the names of the Sanskrit
scholars and their exact share in the translation. Nearly
all Persian and Sanskrit sources are silent in this respect
and the meagre information like that of Mirze Muhammad

16 (Ip, cit.
18 Fravels. p. 323, ns, ff.
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Kiizim that “*he was constantly in the society of Brahmans,
jogis and sannyasis’'"'* does not lead us anywhere. From
the chroniclers of the Mughal period, we gather that at
the Delhi Tmperial court many eminent Sanskrit scholars
were employed and maintained by the Emperors Akbar,
Jahingir and Shah Jahiin.""* Among those, who were at
the court of Shah Jahiin were Panacharaj of Benares and
Phatan Misra, former protégés of Jahangir; Harnath on
whom Shih Jahin conferred the title of Mahapatra, Ka-
vindracarya Sarasvati on who the Emperor conferred the
title of Sarva-vidyanidhiana; Vamsidha Misra, and Jagan-
nith (Misra *) of whom it is said that he “*was once weighed
with silver at the Emperor’s order, and the money was
given to him as a reward."® Jagannith was also given
the title of Mahakabrai (poet-laureate) by the Emperor.
Another Bepares Pandit (probably Kavindracarva, I'nfra)
was granted a pension of Rs. 2,000. Other Sanskrit
scholars 'who were directly in the pay of prince Dara
Shikioh included :
(1) Banvali Das. with the nom de plume of Vali,
a munshi of Darda Shikih. He was a bi-lingnal
scholar in Persian and Sanskrit and remained in the
service of the prince for a long time. His works in-
clude the Rajavali (Rieu: 11: 855a iii), a historical
work on the Delhi kings from Yudhistra to Shah
Jahiin and a mathnawi (Sprenger : Oude. Cat. p. 589).
(2) Jagannath Misra, the eminent Sanskrit poet
and scholar on whom Shah Jahin bestowed the title
of Panditraja, He was attached to the court of

Ut “flamgirndma,

1S Bibiliography of Mughal Indiac, (Karnatok Publishing
House), Appendix 111 p. 154-65. on the Sanskrit Writers af Mughal
Period. Among those who lived during Shah Jahan's reign the
names of 63 writers are recorded. Some of these, atleast appear
to have connection with the Mughal eourt.

e Tadlikira's “Ulama’s Hinid (Cawnpore) p. 31.
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Dara Shikih, whoswas a great admirer of his poetry.
Among his works is the Jagatsimha containing eulo-
gies of Dara Shikoh and the Asif-vil@sa devoted to
the praise of Asif Khan, brother of Nur Jahan. So
attached was the pandit to the prince that after the
latter’s execution in 1659 A.D.. he left the Mughal
court and retired to Muttra.

(3) Chander Bhan Brahman, another munshi of
Dara Shikiih, who translated for him the Mukalama

" into Persian. (For his life etc. see Infra, Chapter
XI, . n. 16 and 17).

(4) Kavindracarya Sarasvati of Benares, whose
connection with the Mughal court and his great in-
fluence with Shiah Jahén and Dara Shikah is estab-
lished from the Sanskrit anthology Karindracandro-
daya. Gode'* has identified him with Bernier's
*“ most celebrated pandit in all Indies.”” who ** be-
longed to the house-hold of Dara Shikoh.”” He was
an honoured person at the court and led a deputation
of Benares pandits before the Emperor to seek the
abolition of Pilgrim Tax on Benares and Allahabad.
Shah Jahan conferred upon him the title of Sarrva-
vidyanidhana and also gave him a pension of

Rs. 2,000. }

120 Kavindracarya Sarasvate at the M{fﬂ'hﬂf :‘I'rmrt: vide, the
Annals of Sri Venkateswara Oriental Institute, Vol. I. part, 4,
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THE MAJMA“UL-BAHRAIN
u_lﬁ'#u :.n.r; U_I{u;:.;ru"u/

“Islam and Infidelity are both galloping on the way towards
Him, exclaiming: ‘He is (e and none shares His sovereignty’.”

PR o it (Majma'-ul-Bakrain) is a collection of the truth
and wisdom of two truth-knowing groups.””

—DARA SHIKUH—

The Majma'-ul-Bahrain or *‘the Mingling of the Two
Oceans " was finished by Dara Shikiih in the year 1065
_ Majma't.  3-H., corresponding to the forty-second
Babrain. year of the author', two years before he
undertook the monumental work, the Sirr-i-A kbar or ** the
Great Secret,” a Persian translation of the Upanishads.
Though a treatise on the technical terms of Indian pan-
theism and their equivalents in Safi phraseology. poor in
spirit, largely verbal and devoid of any deep insight or
great spirituality, it is a work of utmost interest to a stu-
dent of comparative religion, as it embodies an attempt of
its own kind_ to recoricile the doctrines of two apparently
divergent religions. It tries to show the similarity and
identity between Hinduism and Islam and brings out the
points where the two oceans of religious thought meet.

D il Bikroin, (B Ind.), p. 116:
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The absence of the glow of true inspiration and the
poverty of the quality of the text, suggests to Johan Van
Manen,* a measure of prudence and
The charscter of the caution on the part of Dara Shikih who
pE was later on executed as a heretic on its
account, but this matter-of-fact substance
and the terminological comparisons, considered with his
other pronouncements on his religious belief, do not indi-
cate that he was mindful of the dire consequences. Even
in the present work, he gives expression to his sentiments
freely. ‘‘Mysticism is equality,”” he says,® “‘it is aban-
donment of (religious) obligations.” At another place he
expresses his own attitude in search of the Truth by voic-
ing what Khwaja Ahrar said : ** If I know that an infidel,
immersed in sin, is in a way, singing the note of mono-
theism, I go to him, hear him and am grateful to him." *
Keeping fully in view the nature of the work, it leaves
much scope of any doubt on the matter. This is what he
himself says: ‘O my friend, whatever 1 have recorded
+ . . - 1 the outcome of much painstaking and considerable
research and is in accordance with my own inspiration,
which although you may not have read in any book or heard
from anyone, is also in confirmity with the two (given in
the context) verses of the holy Qur'an. Now if this expo-
sition 1s distasteful to certain worthless fellows, 1 enter-
tain no fear on that account: * Then surely Allah is Self-
sufficient, above any need of the worlds.” »

2 1hid., p. vi.
3 Jhid., p. 8U.
i FTled.
5 Tvid., p. 115, s
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Much can be said on the points of difference of the
religious doctrines of the two, and some of the identical
enunciations and definitions as given by
s great  huosy  Dard Shikoh, can be easily refuted by
e the learned scholars on hoth sides, as for
instance, the Islamic view of rith (soul)
is fundamentaldy dissimilar to that of the Vedantist. The
former does not consider the soul as reality or believe in its
association and identification with God, and that nafs
(self) is sharply differentiated from riih (soul), while in the
Upanishads, the central doctrine seeks to establish A tmdin
as the sole reality and the realisation of Brahman as A tman
is emphasised. This and such other points of essential dis-
similarity of doctrines are strikingly,evident from the
Majma’-ul-Bahrain, but the real appreciation of the
attempt lies in the great human interest shown by Dara
Shikah, apart from the fundamental divergencies of philo-
sophical speculations, in the identical conception of Divinity
Ressurrection, Mukti and Nejat, Bahisht and Swar-
galoka, God’s attributes, the Vision of God. the Divisions
of Universe; a comparison of elements, skies, worlds, airs,
senses both internal and external, devotional exercises ete.
—all form a very interesting comparative study,

The Majma*-ul-Balirain marks the beginning of a very
commendable effort of a prince that led him towards a
deeper and more intimate comprehension of Indian philo-
sophical and religious thought, which produced a few years
later, the translations into Persian of the Gite. the
Upanishads and the Yoga Vasishta. 1t also showed that
while living together for centuries, Hindus and Muslims
should not judge each other by vague and superficial notions
of each other's religion, but should try to comprehend the
essentials of Truth as contained in their respective serip-
tures. -

The introduction to the treatise is most illuminat-
ing. It opens with the assertion that there is no funda-
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mental difference between Hinduism and Islam. “Islam
and Infidelity (Hinduism) both are gallop-
ing on the way towards Him; both
exclaim: ‘He is one and none shares His sovereignty™."
On the unparalleled and matchless face of the Incompara-
ble Lord are the unparalleled locks of Faith (Islam) and
Infidelity (Hinduism) and by neither of them. He has
covered His beautiful face.. This verse of Sani’i is given
in the opening :  * In the name of One who hath no name;
with whatever name thou callest Him, He uplifteth His
head”.? Proceeding, he observes, that after ascertaining,
the true religion of the Sifis and obtaining the mystic
inspiration, he thirsted to know the tenets of the religion
of the Indian monotheists. “‘This unsolicitous fagir,
Muhammad Dara Shikih, after knowing the truth of truths
and after ascertaining the secrets and subtleties of the
true faith of the mystics,”” he says, “‘and having been en-
dowed with this great gift. he longed to know the tenets
of the religion of the Indian monotheists; and after having
the association and discussion with the doctors and perfect
divines of this (Hindu) religion, who had attained the great-
est perfection in religions exercises, comprehension of
God, intelligence and religious insight, he did not find any
difference except verbal, in the way in which they sought
to comprehend the Truth.”®

The Treface-

L T I
T Ibid.: g 3Gy s gl
& Ibid, :
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After having repeated discussions with the perfect
divines of Indian religion, he remarks. that he complied
the views of the two parties and haﬁng brought together
the points——a knowledge of which is a.hSDIutEl} essential
and useful for the seekers of the Truth he has ¢ Jmpllﬂl :
a tract and entitled it Majma’-ul-Bahrain or ‘the Mingling
of the Two Oceans’, for, ‘it is a collection of the truth and
wisdom of two Truth-knowing groups.” Concluding, he
adds, that he had to think deeply on the subject. He disve-
gards the commonalty of both the creeds : “‘while discerning
and intelligent persons wilkderive much pleasure from this
tract, the block-heads without insight will get no share
of its benefits. 1 have put down these researches of mine.
according to my intuition and taste, for the benefit of the
members of my family and I have no concern with the com-
mon folk of either community.""?

Its contents.
The tract is divided into the fﬁllnwmn' twenty-two
sections: —
(1) On the Elements (‘A nasir).
(2) On the Senses (Hawas).
(3)  On the Devotional Exercises (A shghal).
(4) On the Attributes of God, the Most High
(Sifat-i-Allah Ta'ala).
(3) On the Soul (Rih).
(6) On the Air (Bad).
(7)  On the Four Worlds (‘A walim-i-Arba‘a).
(8) On Sound (A wiz).

o Ihid, :
cr?:s,,}.;.:;yur,;ﬁ.,,r; RTINS R A
ViLip2s YOEP I3 T P s oS Lo
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(9) On Light (Nar).
(10) On the Vision of God (Riiyat).
(11) On the Names of God. the Most High
(Asma’i Allah Ta'ald).
(12) On Apostleshipsand Saintship (Nubuwwat wa
Wildyat).
(13) COn Brahmanda.
(14) On the Directions (Jikat).
(15) On the Skies (fsmanha).
(16) On the Earth (Zamin).
(17) On the Divisions of the Earth (Qismdt-i-
2amin).
(18) On the Barzakh.
(19) On the Ressurrection (Qiyamat).
(20)  On Mukti (Salvation),
(21) On Day and Night (Riz wa Shab).
(22) On the Infinity of the Cycles (Benihayati'-i-
Adwdr).

According to Sir Jadunath Sarkar' and the anthor of
Styar-ul-Mutakilkhrin'' it was Majma‘-ul-Bahrain, which
brought about the end of the prince.

Contdipainty, oil The orthodox historians like the author
cism of the work, of ‘Alamgirnama and others have
charged him with the relentless zeal for

his ““free-thinking and heretical notions,” which made
him show an inclination °* towards the institutions and
religion of the Hindus,”” whose Brahmans and learned men
are characterised by them as * worthless teachers of delu-
sions.”*  Even contemporary European travellers support
the view' that it was ‘his libéral outlook on the matter

W Awrangzeb, Yol. 11, p. 214,
e Tde, pe 408.
12 Elliot. Yol. VII, p. 179,

13 For details, see Munacei’s Storia de Moagor, Yol, 1.;
Bernier's Trarels ete, *
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of religion and the compilation of the Mingling of the Two
Oceans, a first attempt of its own kind to reconcile the
divergent doctrines of Brakmavidyd and al-Qur’dn, which
procured a decree from the legal advisers of Aurangzeb
that Dara Shikiih had * apostatized from law and having
vilified the religion of God, had allied himself with heresy
and infidelity.” Consequently he was executed in the year
1659 A.D.

But judging the attempt of such a compilation from
another point of view, we agree with Dr. Qanungo,** that
undoubtedly the prince struck an original line of investi-
gation, which if honestly persued for the sake of the neg-
lected commonalty, may achieve great things in the present
century, when the fate of India depends upon a fresh at-
tempt at the mutual comprehension of the two spiritual
elements and an appreciative study of her two apparently
discordant cultures. Similar attempts were also made in
the time of Akbar when translations of important Hindu
scriptures were made into Persian, by a band of devoted
scholars; and these, too, did not find favour with the ortho-
dox school, which was not so powerful then as in the days
of Aurangzeb. But even then they were not much read,
except, by a few liberal-minded Mushims and the Hindu
eourt nobility.

Dara Shikuh's endeavour to establish by comparative
process that the ideas of Indian cosmogony are similar to

Its comparative  those embodied in the Qur'dn are often
o interpreted as ‘“‘an irreligious and ridi-
culous attempt to extol the virtues of Hinduism over
Islam,” but nothing can be g more ynjustificable perversion
of truth than this charge against the Prince. It is far
from our purpose to defend him, but we can never doubt,
even for a moment, the underlying sincerity of purpose in
such an attempt, which placed religion on a brodder founda-

14 Vol. L. (ep. cit.).
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tion and tended to point out a way to a better comprehen-
*sion of each other’s ideas in a spirit of mutual goodwill.
The common bond of the uniformity of basic ideals of the
Hindus and the Muslims, showed to him that the different
modes of expression used in the two religions, were nothing
but the varying phases of one changeless Truth. As
against the rather lukewarm and more often niggardly
attitude of the pandits in imparting learning and religious
knowledge to others, the unimaginative and fanatical mulld
forgetting that Islam had an unprecedented record of reli-
gious toleration and patronage of learning and sciences.
denounced such attempts of an enlightened princes as “‘start-
ling innovations” and “‘rank heresy”. Unfortunately this
spirit of mistrust and religious antagonism, has been much
accentuated in recent “times of political quandry, but
taking a broader aspect of things. can we assert that living
side by side for centuries, hoth the Hindus and the Mus-
lims in India, have left behind an era totally barren of
common cultural contributions? Have their social, reli-
gious and cultural ideals not contributed anything to the
growth of an Indo-Muslims thought ¢ Whatever the answer
to these questions, Dara Shikah did not consider that
the two great religions stood apart absolutely irreconcil-
able.  Overlooking the sectarian dogma or philosophical
disputes, there exists to this day, a vital bond of cultural
unity. Such bonds of Indo-Muslim thought, towards the
evolution of which the Majma’-ul-Bakrain, thongh not rich
and® exuberant in language and style, is a starting point,
it is hard for anyone to deny.
Let us now consider some of the subjects dealt with in
the Majma*-wl-Blhrain® :
Soul js of two kinds: common soul and Soul of souls

1% In all cases, T have followed the text of the Majma'-ul-
ﬁﬂfrmiu. (Bibiliotheca Indica, 1929), edited by M. }[ngfﬁgauI-
Hag.
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(A bul Arwak), which are called Atman and Paramatmant
in the phraseology of Indian divines.®
When the Pure Self (DhAat-i-Baht) he-
comes dominated and fettered, either in respect of purity
or impurity, He is known as rith (soul) or 4tman in His
elegent aspect and jasad (body) or Sarira in His inelegant
aspect. And the self that was determined in the eternity
past is known as Raj-i-4‘z2am (Supreme Sonl) and is said
to possess uniform identity with the Omniscient Being.
Now the Soul in which all the souls are included, is known
as Faramatman or Abul Arwalk. The interrelation between
water and its waves is the same as that between body and
soul or as that between $arira and Atmdin. The combina-
tion of waves, in their complete aspect, may very aptly, be
likened to 4 bul Arwik or Paramatman; while water only is
just like the August Existence (Hadrat-i- Wejiid) or Suddha
or Chétana.
Sound emanates from the same breath of the Merci-
ful which came out with the word Kun or ** Be ” at the
time of the creation of the universe,
Indian b et Indian divines call that sound Saras-
vati,'® which they say is the source of all
other sounds, voices and vibrations: ‘‘Whatever thou
hearest, it is His melodious voice : who has, after all. heard
such a rolling sound? " According to Indian monothe-
ists, this sound which is called Ndada, is of three kinds.'s
First, Anahata, which has been in the Eternity Past, is so
at the present and will be so in the future. The Siifis name

Rih or Almian.

The Atmdn in the Rig-Vedic philosophy is u very compre-
hensive term, but generally it denotes the individual sowl ws
distinguished from Pargmdtman or the Universal Soul.

W Sarasvafl forms o triad with the sacrificial goddesses 1d& and
Bardti; in the Brahmanas, she is identified with Vik or “Speach’.
She is also called the goddess of learning and eloguence and is
often identified with a celestinl or oraculur sound.

7 The three-fold sound—the Physical sound, the Physiologicai
sound and the Psychic or Spiritual sound is also described in the
Rigila's Hag Numa', p. 16-17,
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this sound as A wdz-i-Muflag or the Absolute Sound or
Sultan-ul-Adhkar® i.e. the Highest (the King) of Devo-
tional Exercises. This sound is eternal and‘is also the
source of the perception of Mahdkdséa;'* but this sound is
inaudible to all, except the great saints of the two com-
munities. Second, Ahata or the sound which originated
from the striking of one thing against another, without its
combination into words. Third, Sabda or the sound which
emanates together with its formation into words. Sabda*
possesses an affinity with Serasrati and is the source of
Ism-i-A ‘zam or the Great Name of the Muslims and Veda-
miukha or thm of the Hindus. [sm-i-4‘zam means that
He 1s the possessor of the three attributes of Creation,

15 The devotional exercise, Subdn-ul-Adhifdar termed as the
“Voice of Silence’” lins been deseribed by Dard Shikiul in his own
picturesque way in the Qadiri systems of meditation. Chapter 1.

19 Mahakita or the Great Ether, is compared by Dara Shikuh,
with ‘Ungur-i-A*zam or the Great Element, through whose instru-
mentality we hear sounds (p. 41); “‘and it is through the sense of
hearing that its real essence is manifested.”” At another place, (p.
B4) it is described as the ninth sky, encireling all other skies.
And again the ‘Ungur-i-A‘zam or Mahdkaéa is identified with
Siikéma Sarire or the Element body of the Divinity. (p. 68).

20 Sahda or sound is associated with the sacred syllable Aum (Um)
in the Ampit. Upan. The comparison of fem-i-A‘zam with Aum
(Cm), is comprehensible in as much as both denote some attributes
of Divinity. Both are comprehensive terms: the former, as
generally admitted, is one of the yet undetermined ninety-mine
names of God, while the latter; though used in many respects i
the Upanishads, appears as o mystic monosyllable, and 1s there
set forth as the ohject of profound religious meditation, the highest
spiritual efficacy being attributed not only to the whole world but
also to its three sounds, 4, U7 and M of which it consists. Jsm-i-
Afzam, is described above as the possessor _ni: the three aitﬂbutgﬂ
of creation, preservation and destruction; similarly, Aum (Om) is
the mystic name of the Indian triad, representing a union of the
three pods, viz., 4 (Vidna), {7 (Siva) and M (Brahmian). Other
details with regard to its origin, etymology and various symbolie
aspects are given in both the Brihaddranyaka and Chandogye
Upanishads, The functions of the above-mentioned triad, associat-
wl with Aum (Om) are explained by Dara Shikih in another see-
tion (p. 44):  “Brahmin or Jibrd’il is the angel of creation,
Visni or Mika'il is the angel of durition of existence and
Mah&svara (Siva) or Isrifil is the angel of destruction.

F. 29
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Preservation and Destruction, and Fatha, Dhamma and
Kasra, which correspond with A kira, Ukdra and Makira,
have also originated from this Ism-i-4 ‘zam. The Indian
divines assign a special symbol to this sound which bears a
close resemblance to our [sm-i-4‘zam and in which traces
of the elements of water, fire, air and dust and of the Pure
Self are manifest.

In the Indian language, the Absolute, the Fure, the
Hidden of the hidden and the Necessary Self is known as
Asanga, Tringuna, Nirakara, Niraijana
and Sattva Chitta. If knowledge is at-
tributed to Him, the Indian divines designate Him as
Chetana while the Muslims call Him ‘Alim. For al-Hay
they have the word Ananta, for Qadir they have Samar-
tha, for Sami* they have Srota and for Basir they have
Drasta. If spirit is attributed to that Absolute Self they
call Him Vyakta; Allah they call Om, Hi they call Sak and
they designate firishta as deota in their langnage. Wahi
or Divine revelation is known as Akasa vani, Mazhar-i-
Atmam or perfect manifestation is called Arvatira ;
RBiyat or the Vision of God is called Sakéatkira . . . .

Speaking on the Ressurrection (Qiydmat), he says,
that the belief of the Indian monotheists is that after a

Qigimat and Maha. VErY long sojourn in Heaven or Hell, the
Pielaye. Mahkapralaya® would take place. This
fact is also ascertainable from the holy Quran: **And

Names of God.

—_——— e

2 Valdgralayn, aceordivg  to  Vidnu purdng, 15 the total
annihilation of the universe at the end of a Kalpa. Diri Shikih
calls it Qiydmat-i-Kubra (p. 40). At another place (74), he observes
that the smaller Ressurreetion or Quyamat-i-Saghra, known in the
Indian phraseology as Khandopralaya, which comes eit her like the
innudation of water or the conflagration of fire or storms, wonld
preceed Mahapralaya, which is ords ined in the following two verses -
“On the day when the earth shall be changed into a different earth '
(XIX, 48) ; and **Cn the day when We will roll up the heaven like
the rolling up of the scroll for writing.” (XXI, 104).
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when the Ressurrection comes.” (LXXIX, 34), and
this verse: ““And the trumpet shall be blown, so all those
that are in the earth shall swoon, except such as Allih
pleases.”” (XXXIX, 68). The Hindu conception is that
after the destruction of heavens and hells, the upsetting
of the skies and the completion of the age of Brahmanda,
the occupants of Hell and Heaven will achieve mukii, that
is, both will be ahsorbed and annihilated in the Self of the
Lord, as stated in the holy verse: ** Every one on it must
pass away. And there will endure for ever the person of
thy Lord, the Lord of glory and honour.” (LV. 26, 27.)
Mukti according to him, is identical with the Islamic
conception of Salvation. It denotes the annihilation and
disappearance of determinations in the Self: of the Lord.
as is evident from the holy verse: ““And the best of all is
Allah’s goodly pleasure—that is the grand achievement.’’
(IX. 72). The entrance in the Ridwin-i-Akbar or the
High Paradise is a great Salvation called Mukti.
It is three-fold. TFirst, Jivanmukti, or salvation in
life, which consists ** in the attainment of salvation and
The threefold wrurs,  17e€dom, by being endowed with the
wealth of knowledge and understanding
of the Truth, in seeing and considering everything of this
world as one, in ascribing to God and not to oneself, all
deeds, actions, movements, behaviour whether good or bad,
and in regarding oneself, together with all existing objects,
as in complete identity with the Truth.” Secondly,
Sarvamukti, or the liberation from every kind of bondage,
consists in absorption in His Self. This Salvation is
“‘universally true in the case of all living beings, and after
the destruction of the sky, the earth, the Paradise, the
Hell, the Brahmanda and the day and the night they will
attain salvation by annihilation in the Self of the Lord."”
To this Salvation, is a reference in this verse: ** Now
surely the friends of Allah, they shall have no fear nor
shall they grieve.”” (X. 62), Thirdly, Sarvadamukti, or
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Eternal Salvation, which consists in becoming an ‘A rif and
in attaining freedom and salvation in every stage of
(spiritual) progress, ‘“ whether this advancement is made
in the day or in the night, whether in the manifest or the
hidden world, whether the Brahmanda appears or not, and
whether it takes place in the past, the present or the
future. *‘ Explaining the mystic significance of the
Eternal Salvation, he observes, that wherever the holy
Qur'an speaks of the Paradise, e.¢. in “*Abiding therein
(i.e. Paradise) for ever.”” (IX, 22.), the word ‘Paradise’
applies to Divine Knowledge and * for ever ’ refers to the
perpetuity of this Mukti, the reason being, that in what-
ever state one may be, the capacity to know God and to re-
ceive Eternal favour is necessary. Hence the following
two verses give good tidings to such a group of persons as
have been ordained to attain Mukti: ‘‘Their Lord gives
them good news of mercy from Himself and (His) good
pleasure and gardens, wherein lasting blessings shall be
theirs; abiding therein for ever: surely Allah has a mighty
reward with Him.” (IX. 21, 22); and “ Give good news
(O, Prophet) to the believers who do good that they shall
have a goodly reward,” (XVIII. 2, 3).

In the Discource on Elements (‘Andsir), the five ele-
ments forming the constituents of all mundane creation as
understood in the Islamic phraseology, are compared with
those of the Indian conception. First, the Great Element
(‘Ungur-i-A‘zam); second, wind (bad); third, fire (atish):
fourth, water (@b) and fifth, earth (khdk), are identical
with the paichabhiita (five elements) known as akisa.
vaya, tejas, jala and prithei.

There are three akasas: Bhiatakasa. which surrounds
the elements: Mahakasa, which encircles the whole exist-
ence; and Chidakasa, which is not transient and is perma-
nent and there is no Qurianic or Vedic verse to testify to
its annihilation and destruction. The first thing to ema-
nate from Chidakasa was Love ( ‘Ishg), which is called
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Maya* in the language of the Indian monotheists; and *‘I
was a hidden treasure, then I desired to be known, so 1
brought the creation into existence,”’ is a proof to this
statement. From Love (‘fshq) Rih-i-A ‘z2am or Mahatman,*
the Great Soul was born, by which is understood a
reference to the soul of the Prophet and to the ** complete
soul ” of Muhammad. The Indian monotheists call him
Hiranyagarbha.**

Similarly, the five senses—Shdmma (smelling), Dhd'iga
(tasting), Bdagira (seeing), Sami‘a (hearing) and Lamisa
(touching) are the Padichaindriyani of Indian concep-

== Maya does not signify Love or ‘/shg, according to Indian
conception. In its old sense it may mean ‘wisdom’ or ‘super-
l-nml"n] power', but in the Vedic literature, it denotes ‘unreality’,
‘illusion’ or ‘super-natural magic', e.g., *“Indra by his magic powers
(midya) goes about in many forms.”’  (Hrih. Upan. 11, 5, 19.). In
the Rig-Veda, the word oceurs in the meaning of supernatural
powers or artifices. It is this thought which is developed into
the theory of cosmic ‘illl.L-;iuu and can be roughly compared to “Jshy,
if taken as illusion identified in the Samkhya with prakriti and
the loter Vedinta doctrine of Miyd, in which it is regarded as the
source of the visible universe and the inevitable illusoriness of all
human cognition. The theory of cosmic illusion of the later Maya
doctrine, is best expressed in the Svet. Upan. (IV, 8-10) :
“The whole world the illusion-maker projects out of this
(Brahmin), A :
And in it by illusion the other is confined.
Now, one should know, the Nature is illusion,
And the Mighty Lord is the illusion-maker.”
23 7 173 i ] =
'll'lne text reads jivatmin {living bﬂ'{l)_p , -"-'_f;" oY
A flivapyogarbha is translated by Dara Shikah as = :
in the Sipr-i-Albar (fol. 1Th.). It is the name of Brahman, Lt.
I-H'*l*'lf'l} fetus, so called as born from a golden egp out of the seed
deposited in the waters, when produced as the first creation of the
Self-existent:  “*Who of old created the Golden Germ (Hiranya-
garbla)”, Svet, Upan. 111, 3, 3; and in the Rig-Veda (X, 121, 1) :
“In the beginning arose Hiranyagarbha,
The earth’s begetter, who ereated heavens.'’
According to Mand (1, 9.), this seed became golden egg,
resplendent as the sun in wh ich Brahman was born as Creator, who
i= therefore regarded as>a manifestation of the Self-existent. The

l-nmp:urimn of Rah-i-A*zam with Hirangagarbha as the “complete
soul" of the Prophet is very for fetched,
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tion, which are called ghrana (nose), rasana (tongue),
chaksuh (eye), srota (ear) and tvak (skin) with their quali-
ties of perception known as gandha, vasa, ripa, abda and
sparsa. The description of the relative qualities of the

senses and their association with ele-
s » dnternal A0 ants is of much interest. The sense of

smell is allied with dust, for the reason,
that none of the elements except dust possesses smell which
is perceived by Shamma. Dha'iga is connected with
water, for, the taste of water is perceived hy tongue ;
Bagira is connected with fire, for, colour is perceived by
eye only, while luminosity is present in both. Lamisa is
connected with air, for, the perception of all tangible
objects is through the medium of air; and Sami‘a is connect-
ed with the ‘Unsur-i-A°zam or Mahdkasa, through whose
instrumentality we hear sounds. It is through the sense
of hearing that the real essence of Mahdkasa is manifested
to the religious devotees, while no one else can realise it.
Such exercise is common to the Sifis and the Indian mono-
theists: the former call it Skaghl-i-Pas-i-Anfas or the
exercise of controlling of the breath, while the latter call
it Dhydna in their own phraseology. '

Then there is the comparison of internal senses, which
according to Islamic conception are five—Mushtarak or
common, Mutakhayyila or imaginary, Mutafakkira or con-
templative, Hifiza or retentive and Wakima or fanciful.
In the Indian system, however, these are four in number,*®

** According to Sunkardchirya (Manddkya-Upan., 3), the
senses are three-fold. (I} Five organs of sense (Buddhindriya) viz.,
those of hearing, touch, sight, taste and smell; (2) five organs of
action (Karamindriya), viz., those of speech, handling, locomotion,
generation and excretion; and (3) five vital breaths (Prana), the
sensorium (manas), the intellect (buddhi), egoism (ahamkdira) and
thinking (chitta). Buddhi is described as the five-fold perception
and the original source of vital breaths.

&
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viz., Buddhi*® Manas,” Ahamkdira,® and Chitta**—a
combination of which is called 4 nt@hkarana,® and this in
turn may be looked upon as the fifth.

A comparison of some of the attributes of God is most
striking. According to the Sufis, there are two Divine
attributes of Jamal or Beauty, and Jalal or Majesty, which
encircle the whole creation ; while accord-
ing to the Indian devotees, there are three
attributes of God collectively known as T'riguna® or sattra,

God's Atlributes.

28 Buddhi or intellect, which is decribed by Dard Shikih as
“understanding, which possessés the characteristic of moving to-
wards good and evil”, is more than that. In the Katha-U pan.
(ITI, 10.) 1t 15 ‘higher than mind (manas)’; and again (I11, 3.)
‘Know thou that intellect (buddhi) as the chariot-driver, snd mind
{manas) as the reins’.

27 Manas or miud, explained as ““possessing the two character-
istics of samkalps (determination) and Vikalpa (abandonment or
doubt)."” In the Aena-Upan (1V, 5) : “‘that which they say manas
is thought,” and in the Katha-Upan. (III, 10) it is sawd to he
‘higher than objects of sense,’

*8 Ahamkira or egoism or self-consciousness . . . . which atiri-
-butes things to itself, iz one of the qualities of Para matmn, for
the resnson that it possesses mayd. More details are given by Dira
Shikuh with regard to the three fold Ahamkdra, viz., (1) Ahambkar-
Sattva or Jhianasvaridpa, which is “‘the high stage of Paramdtmin
when he says: ‘whatever there is, is I'. Such is the stage of
complete encircling of everything: “Now surely He encompasses
every thing." (Qur'an, XLI, 54). (2) Ahamhir-Rajas or
Madhyama, which is the middle stage, when the neophyte CHR
“Myself is free from the limitations of body and elements.” " (3)
Ahamldr-Tamas or the servitude to the August Self,

= Chitta or thought, whicl is deseribed by Dara Shikal, us
*“‘the messenger of mind........and which does not possess the
faculty of distinguishing between right and wrong.” But in the
Chiind. Upan, (VII, 5, 1.) it is deseribed “‘assuredly more than
samkalpa, for, when one thinks he forms a conception, then he
has in mind, then he utters speech.’

0 Antahkorapa, the internal organ of mind and  the seat of
thought.

1 That who possesses three (tri) qualities (yuwa). In ihe
Sirr-i-Akbar, Trigupa is translated as Sih Sifét. In some remote
way the comparison of Jaldl and Jamal with the collective Triguna
(rajas, famas and sattra) may be plausible. Sattea may be more
approprintely compared with the attribute of Kamal, e.g-, Exalted,
Wise, First and Last, Outward and Inward.
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rajas and tamas, denoting creation, duration and destruc-
tion respectively. But as these attributes are included in
one another, Indian mystics name them Trimiirti—Brah-
man, Visnt, and Mahedvara, who are identical with
Jibra’il, Mika'il and Isvafil. Brahman or Jibra'il is the
angel of creation, Viéni or Mika'il is the angel of duration
or existence, and Mahesvara or Istafil is the angel of des-
truetion.

The description of these three Divine attributes is
more vivid. The T'riguna is manifested through Brahman,
Visni and Maheévara, whose attributes are, in turn. mani-
fested in all the creation of the universe. Thus when a
person is born, he lives for an apportioned period and then
is annihilated. The potential power of these attributes is
called T'ridevi. Now Trimiarti gives birth to Brahman,
Visna and Mahesvara,* while Trideri was the mother of
Sarasvati, Parvati, and Lakémi who are connected with
Rajoguna, Tamoguna and Sattvaguna respectively.

According to Tondian thought, these three atiributes indicate
& progressive differentintion of the Supreme Soul. F irst, there
was nothing but Darkness (famas) in the world. When impelled
by the Supreme, it goes on differentiation. That form becomes
Passion (rajos), and, Passion in turn, when impelled goes om to
differentiation. That form becomes Purity (sattva),

The Maitri-Upan. (111, 5) gives a very vivid deseription of
characteristics of rajos and fomas: (1) Tamas or Dark Guality,
whose charncteristic are, “‘delusion, fear, despondency, sleepiness
weariness, heedlessness, old age, =orrow, hunger, thirst, “‘rl‘.tr.hm‘l:
ness, anger, atheism (ndstilya), ignorance, jenlousy, cruelty,
stupidity. shamelessness, religious neglect, pride and unequable-
ness.” (2). The characteristic of Lajas or Passionate Quality, on
the _ut_he-r hand, are “inner thirst, affection, emotin, covetousness
maliciousness, fickleness, distractedness, ambitionsness, acequisitive-
ness, favouritism towards friends, dependence upon surroundings...””

82 In the Maitri-Upan. (IV, 2), it is thus: “Thus rt of Hi
“‘Eﬁt‘h is nhgmvferiueﬂpfl ¥ Darkness (tamas) is Ritdra ; ?’Eat part 1::;
Him ‘K‘hlﬂ?l 18 c-hgmnjer:ﬂ-ml by Passion (rajas) is Brahman; and that
part of Him which is characterised by Purity (sattva) is Visni.'



CHAPTER X,

JOG-BASHISHT

The Yoga-Vasishta is a very rare and valuable didacti-
cal work in Sanskrit on Hindu Gnosticism. According
to V. Mitra,' in Sanskrit it is the earliest
work on ¥Yoga or speculative and abtruse
philosophy delivered by the venerable sage Vasishta to his
royal pupil Rama. It embodies the loci communes or
common place relating to the sciences of ontology—the
knowledge of sat. real entity; the asat, unreal non-entity,
the principles of Psychology or doctrines of passions and
feelings upon other cognitious, volitious and other facul-
ties of mind and the tenets of ethics and practical morality
all derived from Platonic dialogues between the sages and
tending to the main enquiry concerning the true felicity,
final heautitude or summum bonum of all true philosophy.

The Yoga philosophy had already been made, accessible
to the Mohammedan world, when in the beginning of the
eleventh century Alberiini translated into Arabic, Patan-
Jali’s famous work Yoga-Sitra and Saikhya-Siitra. The
copies of the ahove translations are very rare and according
to Weber,* the contents of these works do not harmonize with
the originals. For a detailed account of these works the
reader is referred to the preface of the translation of the
Yoga-Vasishta mentioned above. Therein the translator
also explains the Yoga System in all its various aspects.

Dara, as we know, was himself a keen student of

The | Yoga-Fasishfa,

! Yoga-Vasishta Mahéramayana of Valmiki (preface to the
translation), Caleutta 1891,
* Indian Literature, pp. 239.
233
F. 30
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Gnosticism, so a work on Indian Gnosticism could not
escape his notice. He ordered the tran-
1'11?.?&"" the Voga- Jation of this work to be made mmder his

) personal supervision in the year AH.
1066 (A.D. 1656). The copies of this work are not very
rare in India. In Europe MS. copies of the Persian tran-
slation are preserved in the Bodleian Library,® the India
Office Librarvt and Bibliotheca Sprengeriana.® It 1s also
interesting to note that a translation of the Yoga-Vasishta
was also made by the order of Akbar in the year A.D.
1598. This manuscript has been noticed by Dr. Ethe."
Pandit Sheo Narain® gives a detailed account of the tran-
slation made at the instance of Darda Shikioh, in his article
on Dira Shikih as an Author. The work was lithograph-
ed at Lucknow in 1887, but copies of this edition are now
very rare, :

Many Fersian translations of Yega-Vasishte made at
different times are still extant. One is by Pandit Anandan
(called Bahandan by Ethe. Cat. Ind. Off. Vol I, 1971),
which has been noticed in the Bodleian Catalogue (No. 1328)
and also by Rieu. (Vol. I, p. 6la). The translation of
Shaikh Sufi mentioned in the Preface of the present work,
is probably that of Sifi Sharif Qubjahani, entitled Tulfal-
i-Majlis or Atwir dar hall-i-A srir, based on the Yogavisi-
shthasaras (Weber, Berlin Cat. p. 186) divided into ten
chapters each called Tiir. (See also Rieu. Vol. III, p.
1034b, No. x and W. Pertsch, Berlin Cat. p. 1022, No. 4).

The translator in the preface gives an account of the

3 Ethe and Schaus’ Catalogue, No. 1328, ¥

£ Caty of Persian WSS, in India ffhce, Nos, 1185, 1355, 1859,

i Dr. Fober's Catalogue, No. 1661, :

19"1“ Fﬂfufu_r,rru- ”'f Persian MSS. in the India Qﬁcn J'.H;mtr# N
{8

T Journal of the Punjall Historical Society, Vol. 1I. X
pp. 31-32, ety ol. 1L, No 1.
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circunmstances which led to the translation of the Yoga-
Vasishta into Persian. He writes.
e, tathe © Gratitude, adoration and submission
are offered to One, the Sun of whose
glory shines in every atom of the cosmos and where grandeur
is manifested in the Universe, although, He is hidden from
all eye and is behind the veil: boundless benedictions in all
sincerity and faith free from error, omission or sanctimoni-
ousness to that choicest product of His creation, to that per-
sonification of all that is best i.¢. Muhammad the Prophet,
and the same to ‘Ali the object of his love. Let it be known
to the noble souls that the scholars who have before this
translated Jog-Bashisht into Persian and ommited some of
the Sanskrit terms, have not been able to convey the subtil-
ties and full sense of the text. It was for this reason that
in one of the months of the year A H. 1066, (A.D. 1656),
the crown of the kings, the refuge of the world, the descen-
dant of the glorious kings, God's best creature, the initiate
in divine mysteries, the embodiment of what is grand and
noble, the God-knowing king Dara Shikih, son of Shih
Jahin ordained as follows :—* Since the translations of this
sacred book which are extant, have not proved of much use
to the seekers of truth, it is my desire that a retranslation
should be undertaken in conference with learned men of
all sects who are conversant with the text. My chief rea-
son for this noble command is that although I had profited
by perusing a translation of it ascribed to Shaikh Safi,* yet
once two saintly persons appeared in my dreams: one of
whom was tall, whose hair was gfey, the other short and
without any hair. The former was Vasisht and the latter
Ram Chandra, and as I had read the translation already

* This translation referred to above, as its title
-et N Sy A

indicates is not complete. (Vide Fthe. Vol. I, No. 1972.)
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alluded to, T was naturally attracted towards them and
paid my respects. * Vasisht was very kind to me and patted
me on the back and addressing Ram Chandra told him that
I was brother to him because both he and T were seekers
after truth. He asked Ram Chandra to embrace me which
he did in exuberance of love. Thereupon Vasisht gave
some sweets to Ram Chandra which I took and ate. After

this vision, a desire to cause the retranslation of the hook
intensified me."”

The Contents.

The work as originally written in Sanskrit is divided
into the following six Prakarnas —

-d)f;-.fj_-: (Vairagya-prakarnam). Vanities of Life.

Z 3
J _f{ Z  (Mumukshurya rahdra-prakaranam). Renuncia-
Hh, L tion,
:.Ufr b (Utpatti-prakaranam). Creation.
) )2 =l (Sthiti-prakaranam). Preservation,
o i) 3 1
ISz ';;, (Upasama-prakarnam). Dissolution,

g_,-f_gi 2 (Nirvapa-prakaranam). Beautitude,

IT
GITA

The Persian translation of the Bhigwatgita, in 18
adhyayas, was made by Dara Shikuh, probably with the
‘help of some pundits, between the vears A.H. 1065—867.
It is described as an attempt to present ‘* the highest and
the best tenets of Hinduism in the most attractive garb.”
Although a number of other Persian translations of the
same work exist in India, I have not come across any good
M. of Dura Shikah's version, with the exception of one
(that, too, of doubtful character) in the private collection of
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Sayyid Ramadan “Ali Shah Gardezi of Multan. The fol-
lowing Persian translations of this important Hihduo
Seripture, ** the Song of the Most High "—comprising the
discourses between Sri Krishna and Arjuna on Divine
matter, which was interpolated as an episode in the sixth
Parva of the Mahabharata, were made prior to that of
Dara Shikih's :—

1. Gita Sunbodhani, translated from Sanskrit com-
mentary—>Sunbodhani. Date not known. (Catalogue of
Persian MSS. in the Bodlein Library, 1321).

2. A versified Persian translation of the Srimad
Blagwatgita, by Faidi (Edited by M. Asif ‘Ali and now
published at Delhi),

3. A Persian translation from Sanskrit ascribed to
Abul Fadl (?) (Rieu: I. 7676; Add. 6607: Vol. IIL. p.
1034b. Ethe: I. No. 1950. See also infra).

4. Another version entitled as the Mir'at-ul-Haqd'ig
with comparative comments in Islamic terminology on
its philosophic import by ‘Abdul Rahmin Chishti in 1065
A H. (Ethe. opt., eit.). _

5. Another Persian translation of the Bhagwatgita
by an anonymous author. (Ethe: 1950),

6. Two more Persian versions are also mentioned :
one noticed by J. Aumer (Munich Catalogue, p. 140); and
the other, ascribed to Abul Fadl (?) in the Library of
King’s College, Cambridge. h

According to Ethe (Cat. of Pers. MSS. in Ind. Off.
No. 1949), a copy of Dara Shikah's translation is wrongly
ascribed to Abul Fadl, the real author (translator), as is
indicated by a note on fol. 13 of the MS. copy is Dara
Shikiih. 1n view of this categorical statement, it is essen-
tial that differentiation may clearly be made between the
translations made by Abul Fadl (?) and Dara Shikih.
Apart from an abridged version of the Gita, included in the
Razmnamd, a Persian translation of the Mahabharata,
made by four scholars at the instance of Akbar (vide. Pro-
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logue, supra), wherein the whole discourse between Sri
Krishna and Arjuna is condensed into few pages, it does
not seem likely that Abul Fadl also made a translation
of the Gita in 18 adhyayas, separately. Abul Fadl
himself does not mention it in the A'in-i-Akbari (Bloch-
mann, p. 104) among the translations made for Akbar; nor
does Badatini inchude it among the various Sanskrit works
which were translated during that period. (Muntakhab-
ut-Tawarikh Vol. TI).

The text of both the MSS. in the India Office Library
and the British Museum (as appears from the first lines
cited therein) does not differ. The date of the translation
is missing in both, but it is described that *“ the version of
the Gita is full and fallows the (Sanskrit) text very closely.”



CHAPTER XI
Muldlama H&-'.uil Lil wa Dard Shikah

““Baba Lal told me: ‘Be not a Shaikh, be not a saint, be not
a weilder of miracles. Be rather o  fogir—unpretencious and
sincere.” ™"

—DARA SHIKUH—

SEVEN DIALOGUES ON COMPARATIVE
MYTHOLOGY.

Biba Lal, a Hindu Yogi and the founder of a petty
modern Indian monotheistic sect, known after his name
as the Bibd Lalis, belonged to the order of Kabir'. Baba
Lal is one of the perfect gnostics.”” Observes Dara Shikah,
“He is unparalleled in the Hindu community in majesty

e and firmness. He told me: ‘Gnostics
are to be found in every community and

through their grace that community is granted salvation
by God’.””* There are two conflicting statements advanced
about the place of his birth. According to Pandit Sheo
Narain,® who claims to possess a manuseript copy of his
biography, he was a Khattri of Qastr who lived at his
Asthan at Dhianpur near Batidla; but Wilson who fur-
nishes a very vivid account of the origin and doctrines of
the Babd Lalis; asserts that the founder of this apparent-
ly now extinet sect was born in Malwa in Rajputana dur-
ing Jahangir's reign (A.D..1605-1627). Apart from
these two statements, it would be noticed with surprise

' Hasandt-ul-"Arifin, (Lahore), p. #.
2 Ibid. p. 40. Here Sific aphorisms of Babd Lal are also
given.

qf ;gmrmn’ of the Panjab Historical Society, Lahore, Vol. II.

p. 27-28,

i Wilson:; Sketch of the Religious Sects of the Hindus in
Journal Asiatique, Paris, 1832, p. 296.
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that this sect, which had its birth in northern India in the
first half of the seventeenth century, is still said to be in
possession of a religious house at Baba Lal ka Saila near
Baroada.®
The followers of Baba Lal are often included among
the Vaiénava sect; this classification is warranted by the
outward appearance of these sectaries, who streak their
forehead with the gopichandana and profess veneration
for Rama. They are adherents of the
ohe reigious epels | Blakti-méirga or the Devotional Path,
though the doctrine of Incarnation has
no place in their teachings. Their attitude towards reli-
gion is essentially monotheistic, Their chief characteris-
tics are a unitarian conception of Divinity, belief in the
Saitkhya-Yogic process of creation and in the immortality
of soul; salvation dependent on karma (action) and an
adherence towards a medly of the Yogic, Vedantic and
Sufic tenets, both in worship and meditation. This petty
offshoot of one of the major reformist school viz., Rama-
nuja's Sri-sampradiya, did not possess any individual
spiritual force or any special doctrinal formula, on the
other hand, it borrowed much from the tenets of its sister
sects of the same spiritual origin like the Kabir-Panthis,
the Ahakis, the Mulik-Dasis and Sena-Panthis, and play-
ed only a minor role in its contribution to the reformist
upheaval of the Bhakti cult which shook the solid founda-
tions of Indian religious thonght in the sixteenth and
seventeenth centuries. Baba Lal is described as the pupil of
Chetan Swami, the famous’Indian reformer. He came to
Panjab along with the latter and after attaining some per-
fection in religious meditation, he went to Lahore in
AD. 1649 and finally settled down in Sirhind in the
Panjab.

3 Farquhar J, N, Outline of Religious Literature, p, 334.
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Grierson,® while summarising his achievements
remarks that Biaba Lal was one of those Indian reformers
of the sixteenth and seventeenth centuries, who, like Kabir,
Dadia and Akbar, endeavoured to found a purely mono-
theistic religion, combining elements partly derived from
the beliefs of the Musalman Sifis and partly those of the
followers of the Bhakti-mirga. Like Kabir, he followed
the Bhakti-marga in the name by which he referred to the
Supreme riz., Rama; but, also as in Kabir's teachings,
this Rama was not to him the Deity incarnate as the earth-
ly prince of Oudh, but was God the father. or in other
words, Rama after he had returned to heaven from his
incarnate sojourn upon earth. The doctrine of Incar-
nation, which is an important part of the Bhakti-madraa,
had no place in this system. On the other hand, as in the
Bhakti-mdrga and as in the Sifism, the key-note of his
system was an all-absorbing love directed to the gracious
personal God. As he himself says, “The feelings of a per-
fect disciple have not been and cannot be described; as it
is said, ‘‘A person asked me, what are the sensations of a
lover?’’ 1 veplied, ‘“When you are a lover, you will
know, "’ :
While Baba Lal was at Delhi in the year 1649 A.D.,
Dara Shikih was attracted towards the saint, but he met
him four years later at Lahore, where he halted after his
unsuccessful return from the expedition of Qandhar.

Seven discourses were held between

Dird Shikih meets the Prince and Baba Lal before the
e former left for Delhi. Wilson,” with-
out any authority, dates the several

interviews as having taken place in 1649 A.D., but this

chronology is rather doubtful, as Dara Shikiih was not at

% Baba Lalis (condensed from Wilson by George A. Grierson)
in the Encyclopaedia of Religion and Ethics, Vol. 11, p. 308,

T Religious Sects of the Hindus, Vol. 1, p. 347, ff. London
(1862).

F. 31
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Lahore in that year, and it is explicitly stated in the
seventh discourse that it was held at Dara Shikih's tem-
porary rvesidence at Lahore. Dara Shikioih reached Lahore
after the Qandhar expedition on November 22, 1653 A.D.
and he remained there for three weeks; so we can date the
seventh discourse in the middle of December, 1653 A.DD.
As regards the different places where the Dialogues
were held, we have ample evidence at hand in the text it-
self. The first took place in the garden of Ja‘far Khan
at Lahore; the second in the Sardi Anwar
] L;:‘I;hr;r'f:;':u the Din- Mahal in Badshaht Bagh; the third and
: the sixth in Dhanba'i’'s garden; the
fourth in the palace of Asaf Khan near
Shahganj; the fifth in the hunting-ground of GaAwan near
Niklanpur® and the serenth. which lasted for three days at
an unknown place described as ;

.A-"*Cj-‘:-m'b' RO SR FRL R "."fh" ]

Dard Shikih has recorded one of the aphorisms of
Baba Lal." *“Baba Lal, to whom I have made a reference
elsewhere, was a Mundya and belonged to the order of

; Kabir. He told me that spiritual lead-
Hf:jf{;;j;}‘_._h'.?im " ers are four-fold. First is like the gold
: incapable of transforming others to its
kind. The second is like the alchemy which can convert
others to gold, but the latter, remains ever devoid of the
properties of the former. The third is like the sandal-
wood tree, which is capable of endowing the qualities of its
species to trees of a particular receptive branch. The
fourth—the Perfect preceptor-—is like a candle, which is
capable of illuminating a hundred thonsand candles. To

_* For a deseription of these places and their exact location vide,
Latif's Lahoré: 1Its History, Architectural Remains & Antiqui-
ties, (1892),

® Hasanat-ul-'Arifin, Mujtabid'i Press Delli, (A.H. 1309),



SEVEN DIALOGUES 243

this purport, 1 (Dara Shikaoh) have said the following
quatrain :

“The Goostic rmlows you with illomination—body and sonl :

A barren thorny mousid he trapsforps into & rose ganden.

The Pirfect leads you out of the erroneous path—
A candle illumingtes & thousand candles ™

Baba Lal told me, ‘Be not a Shaikh, be not a saint, be not
a wielder of miracles; be rather a_fagir, unpretencions and
sincere.’ "’
_In the course of my studies in the subject I have come
across a number of paintings of the old Mughal school,
depicting the meetings of Dara Shikih with Baba Lal.
In the Court Painters of the Grand Mughals, a mimature
portrays the Prince sitting by the side of Baba Lal."" The
compiler gives a short account of Baba Lal in the following
words: ‘‘Lal Swami was a Kshatriya, born in Malwa in
the reign of Jahdngir. he settled near Sarhind in the
Panjab, where he built himself a hermitage together with
a temple and was visited by a large
1y number of disciples. Among those who
B Paintings snd 2 4 A
Mathoawis _commemo. Were attracted by his teachings, was
N Sl Moctner: - T Piarn Shikiih and two Pandits' who were
in the Prince’s service and have recorded
in a work entitled Nadir-ul-Nikat, the conversation which
took place between Lal Das and the Prince during seven
interviews between them in the year 1649 A.D."”" Another
painting which was exhibited at the Second Indian
* Historical Records Commission, shows the Prince engag-
ed in serious conversation with the saint.'* A painting

10 Binyon: Oxford, 1921 (Plate XX11).

11 According to Wilson (op. eit.) the two Pandits mentioned
here, were Yadu Iis and Bai Chand, but in view of the clear testi-
mony, the conversations were recorded and later translated into
Persian by Chander Bhin Hrahman, (see footnote 1T infra).
As regards the date of the Dialogues, Binyon seems to have
followed Wilson (supra). '

12 Appendix, p. xxv.
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depicting the meeting of Dara Shikah with Baba Lal may
be found in the Indian Painting under the Mughals.'?
Whether these paintings were made at the instance of the
Prince or not, it might be presumed that they clearly
depict three of the seven sittings, which Dara Shikih
held with Baba Lal. Two versified stories depicting the
relations between Dara Shikiih and Biba Lal (called
Shiah Lal the Perfect) are narrated in the mathnawi Kaj-
kuldh of Anandghana Khwash written in A.H. 120814
Keeping this view, in fact, it can be asserted that these
discourses were pretty well known not only during the life
time of the Prince, but also, one hundred and forty five
vears afterwards. :
The seven discourses were originally composed in Hindi
and were later on translated, according to Delhi edition '
under the title of Nadir-un-Nikat by Dara Shikih's mir
munshi Rai Chander Bhiin,"* who was appointed, later,
by Shah Jahin as the Chief Secretary in the Imperial
Dir-ul-Insha. Himself a great Persian
The Text of the scholar'and a poet, he was a guide and
Dhisconirses, . - . -
friend of the prince in the course of his
Sanskrit studies. He acted as aft inter-
12 Plate xlvi (from M, Demottes Collection).
" Cat. of per. MSS. in India ofice, Vol. I, (29056 & 1725).
13 Lithographed, 1885,

' Munshi Chander Bhiin Brahman of Patiala and a pupil of
Mullah ‘Abdul Hakim of Sialkot, was Dara Shikih's Chief Secre-
tary. He is the author of the famous Chahdr-Chaman, written in
a masterly Persian style and composition dealing with Shahjuhiin's

court, its splendours and festivals, followed by o memoirs of
author’s own life; Munsha'at-i-Brahman, a collection of letters to
the Emperor and other eminent personages of the time: a Diwdn
of lyrical poems entitled Diwan-i-Brahman. Among his other
works are the Karnamal, Tubfat-ul-Wuzara, Tubfat-ul-Fusha, ote.
(for more details of his works vide. Ethe, 1574, 2003, 2004 : also
Bodleiun Cat. Nos, 1123, 1385 & 1386 : Rieu I, p. 397 sq., 11, P. 838
I, p. 1087s. Details about his _life are given in the Mir dt-ir
{;ruf:gnnu?ii I::.ml‘]E the H.H!'r'&!-ubﬂmﬁf. ete.). He died in AH
8 = 1. 1657-58), or nccording to others, i 1 =
e ][iﬂEJi—‘i}. I ers, in A H. 1063 =
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preter during the whole course of the dialogues and then
translated them into Persian.'

Several lithograph copies of these discourses have
heen published : one edited by Charanjilal (Delhi, 1885),
a second by Munshi Bulaqi Dass text with an Urdn trans-
lation (Delhi, 1896), a third published at Lahore, with no
date, by Malik Chanandin; and lastly the text with an
excellent French translation, published in the Journal
Asiatique (ceiz, p. 284 #q.) under the title ‘‘Entre le
prince Imperial Dara Shikith et 'ascete Hindii Baba Lal
Dass™ by Huart and L. Massignon.

" While comparing the text of three afore-said Indian
editions with that of the Paris edition, 1 was sarprised to
find that the text of the latter materially differs from that
of the former, which contains exclusively discourses on
asceticism, while the latter, has an extensive theme of
various comprehensive subjects relating to Hindd mytho-
logy and comparative religion. Since Baba Lal was a
Hinda Jogi, who probably did not know Persian (as the
discourses were carried on in Hindi), it is more likely that
he shonld be questioned by the prince on subjects connect-
ed with Hindi religion; the Mukdlama Baba Lal and Dara
Shikih, lithographed at Delhi and Lahore do not seem -
to have been translated from Hindi. as in both of them
we find some answers given by the Faqir (Baba 1al) in
Arabie.*

1T In the Jouwrnal Asiatique, Paris, Tome ccix, p. 284, vide,
footnote p. 289 which savs, “‘Iei, In ms. 1. adjoute cette glose
precicuse ; — .

oA I s S OSSO i ey Sy

1% Vide, Third Discourse, (Lahore edition pp. 12).
Wuoth I, “What are possessions of a fagir's monastery'' ¥

VB S5
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The two versions of the discourses are altogether
different, the Nadir-un-Nikdt and the Mukdlama do not show
any relation with each other except in the partial theme
of the ascetic life, (to which the later makes a passing
reference) which both discuss in somewhat diflerent man-
ner. Dr. Ethe says,' that Nadir-un-Nikat is the work of
Diara Shikih but he does not quote any authority in favour
of his assertion. Tome it is neither the dialogue nor a
continuation of it. It is the name of the Risala’i Haq
Numd, as a M3. copy of the same bears this title.*

The MS, copy of the Mukalama in the Berlin Library®
and the Bodleian Library® not only agree with each other
(as appears from the first lines of the both quoted in their
catalogues), but with that preserved in the Oriental Public
Library Patna.** The French critics have prepared their
text by the recension of the Oxford MS. with one other
MS_:{

thuoth e, *“The poor is under God's protection!
5 = .“J .
SIglig A sl
#

Quoth I, ““What is suitable for a fagir”'?
'!‘*"*:-*P-!jé".z-ir("f

(Quoth he, *“There iz no God but one God ! ,.-.:LIL:JI \‘f._-_.f

All quotations by Wilson in the Journal Asiatique, Vol. XVII,
(1832), p. 290, sq. also seem to have been based on a text similar to
Delhi edition.

1w Catalogue of Persian MSS. in the India Office Library,
Yol, I, pp. 275, -

20 Vide, Catalogue Asiatic Seciety of Hengal. Uurzon Collec-
tion.

2t Perstch, 10,081,2.

22 Fide. Column 781,

23 Hand-list of Persian MSS. No. 1449,

2 Jowrnal Asiatigue, 1926, pp. 284,
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I have throughout followed their text. The discourses
are mainly religions in character, yet
I;I;I::T..ﬁf.;'.',',w PRy e they touch slightly some topies on mys-
ticism and pantheism—the subjects
dealt with are varied and trivial and often their elucida-
tion is obscure; yet fromr the point of view of compara-
tive mythology, they are of extreme interest. Some of the
themes mentioned therein, it would not be out of place to
record here:—
Characteristics of Ascetic life.
On different aspects of Hinda mythology.
Divine Soul and Human Soul.
On Burial and Cremation.
The significance of the Kashi,
Idol worship among the Hindas.**
On the Creator and the Created.
What is Heart?
What is Sleep ?
On Salvation.
On the Transmigration of the Soul.
Thediscourses show the inner soul of the prince, who
was capable of viewing different religiqus tenets syntheti-
cally and was deeply interested in the sciente of comparative
religion. Unlike Akbar, Dara Shikih was not a com-
pound of various aptitudes, but the single feature of his
“'searchings of heart”” was his unlimited interest in the
religious systems of the world. These discourses, it must
be clearly borne in mind, did not possess the official charac-
ter of the religious assemblies of opponent faiths conven-
ed at the instance of Akbar in the ‘Ibadat Khana or the
‘house of viorship' at Fatehpur Sikri. They are on the

o
R e e

3 It is to be found in some of the miscellaneous extracts of
the Mukalama (viz. Idol Worship) that they are not only un-
acceptable but are diametrically opposed 1o the tenets of the order
of Kabir, For a detailed account of the tenets of Kabir, vide.
Carpenter’s Theiom in India (p. 456-470) and Tagore's One hun-
dred Poems of Kabir (London, 1913) —
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other hand the enquiries of an ardent disciple of the
mystic path and the answers of the perfect guide.

They can neither be said to have the ‘‘polemical and
formal character of the official conferences organised
among the representatives of rival religions at the court
of the Sassanid Kings.”" The French eritics justly remark
to this effect in the following lines: —

"Ces eptretiens, qui parais avoir céelloment en lew

vers In fin annee 106371653 n'ont pas le caracteen
polemigue ef formaliste de “collogques’ officienx

orghnised entre representants de religions: rivales,

In cour des Bilssinides; oo sont des questions posecs en
tonle sympathic el confiance par In prince Uaseetic

qu'il Ini ropond comme a oo s, B les sujets abordes
appartiennent anx domscnes les plis varies de la
civilisation traditionvelle de ' Tnde (Ou remarqura 'exegese
symbolique o Himivana 27-31). le pasige les plus
priginaux sont ceux ou DErd Shikih cesaie de faire
pnalyser par Bihi 18] DEs, en lermes hindous, su
propre oxperience religiense de Musalmiin, of fait

part de ses cos e conciencee,” 20

As regards the significance of Baba Lal's adherence
to Kabir's order, the Editors in the Introduction remark,
that in it lay the germs of reconciliation of Hinduism and
Islam. Finally they pay a very high tribute to the figures
of Baba Lal and Dara Shikah on their attempt at the mutual
comprehension of the two spiritual elements :**

“Quant a Uascete BEbE Lal Dis, son interlocuteur

nons avons pu relever, dans la corieuse nolice que

Diard. Shikith lui & previsement consacree2S que o'elait un
mupdiyn, 20 of qu'il etait afilie o ln secte des Kabir

qui & protegé, au XVIIle sieclé co germe de reconcilifltion
generéusement seme, entre 'hindowisme ot 'islam. En ee
moment ou Uunite de 1'Inde depend  d'on. nouvel effort e
comprebension mutuelle enire ces deux elements spiritusls,
Vattention pent sarreter legitiment sur les physiomies de
Diri Shikiih ¢t Bibi L'El Das',

28 Op, cit,

== I'bid. pp. 284.

*% Shathaiat, Lithographed, Lahore pp. 44.

* Mundiaya in Hindi means n shaven-leaded monk. The
French translators write it as (religieux o tete rasee).
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EXTRACTS FROM THE DIALOGUE.

On the Hindii Conception of Nada and Veda.

Dari Shikiih: How can one differentiate between the
Niadi and the Veda?l

Baba Lal: Asin the case of a king and his command :
the king constitutes the Nada and the Veda his command.

On Idol-woership among the Hindus.

Diri Shikiih: What is the significance of idol-wor-
ship among the people of India and who has enjoined upon
its practice !

: Baba Lal: The whole spirit of the practice is for the

concentration of mind. One who possesses the knowledge
of the spirit, does not concern about the form; but, whoso-
ever is devoid of inner consciousness, must therefore, attach
himself to external form. Just as little unmarried girls
play with dolls, but when they get married they do not con-
cern themselves with it. Such is the case of idol-worship.
Those who do not possess knowledge of the spirit, would
certainly strive for its acquisition, through the medium of
the form; but as soon as they gain inner consciousness, they
would discard the form.

What is Kashi? Is it conformation in life?

Dira Shikiih: It is recorded in Hindd scriptures
that whosoever dies at Kishi, as a matter of course, attains
salvation. It is an extraordinary phenomenon! Would
it not make the pious and the sinner stand on equal footing ?

Baba Lal: As a matter of fact, Kashi symbolically
signifies real existence (wajid) and whosoever perishes in
existence attains salvation.

Ddrd Shikith: Since everyone perishes in real exis-
tence, does it mean that all who die attain mukti (salva-
tion)?

Baba Lal: None except the Saintete-unitive f,.:I:ZL} )
dies in existence. Humanity dies of passion which is
quite distinguishable from real existence. Passion multi-

B. .32
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plies anon : and under its subjection one is ever deprived of
the mukti. '

Hindu Mythology.

In continuation of his question on the mystic interpre-
tation on some points on Hindia mythology, Dara Shikah
enquires about a few apparently abtruse. matters in the
great Indian epic the Ramayana. This shows that he was
thoroughly conversant with Hindi literature and mytho-
logy.
Dara Shikih: It is evidently recorded in the Rama-
yana that when Rama Chandra conquered Lanka (Ceylon),
large number of people on either side were slain. There-

after he sprinkled (wlreis Elizir on the dead, with

the result, that the whole of his own army was brought to
life; but, the fallen army of Ravana, which was also annihi-
lated did not resurrect. Knowing well the established
properties of elixir—when sprinkled over the dead, brings
them back to life—how can we account for this?

Baba Lal: This was due to the fact that at the battle-
field Ravana’s host had ever the thought of Rama uppermost
in their minds. The advantage is evident, that with gen-
nine contemplation, men of piety who attain mukti, never
return to bodily confinement. Since they had been slain
on the battlefield and prior to their death, they had the
thought of Rama ever present in their minds, the army
of Ravana attained salvation and did not return again to
bodily confinement.

Another interesting question is asked by the prince
about Sita who was abducted by Ravana.

Dara Shikih : How is it that Sita after being abduct-
ed by Ravana was left unmolested ?

Babd Lal: Sita in reality was the Dharma, and as
such, it had no relative affinity with the Satan.
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The curiosity of the Prince is further aroused and he
asks.
Dara Shikith: Since Satan could assume the physi-
cal form of anyone, why did he not become Ram Chandra?

Baba Lal: Sita loved Rim Chandra's form, but
could not be afflicted by Ravana, when he came in his own
form. The characteristics of Rama had so much ingrain-
ed within her that she could have discerned the figure of
Rama in whatever form it appeared.

Dara Shikuh: Does the recitation of the sacred
syllable Om leads one to heaven (Swarga) 1

Baba Lal: The syllable Om is the best among all
the syllables, and the effect of its recitation is as such.
This statement is true in the case of one who can distin-
guish between things genuine and counterfeit—though
both may bear a uniform stamp—and whose knowledge is
pure and unpolluted.

Dara Shikuk: According to Hindu religious con-
ception, Sri Krishna appeared in his true form before the
gopis at Brajdham. Can that form be seen by human
eyes !

Baba Lal: To those who are attached to worldly
affairs, this bodyless form is not visible; it is visible only
to fagirs and sadhiis, who have repressed physical carnal
passions and who know how to keep their emotions in
check, but at the same time, do not exterminate them in
order that their minds may not go astray.

Dara Shikak: It is recorded in Persian works that
God the Almighty has created man out of the four ele-
ments (earth, water, fire and air) but according to Indian
conception man is created out of five elements (paiicha-
bhuta). What is the fifth element ?

Baba Lal: The fifth element is the @kdsa, which is
named Saravan-$akti (power of hearing) and through which
one can feel good and evil. Saravan-Sakti draws one to-
wards the Almighty.
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Dara Shikih: In what state a fagir can be said to
be detached from the mundane world ?

Baba Lal: Every living being always eats, drinks,
gees, hears and rests. In these matters they are help-
lessly tied, but one who does these things without being
attached to them and who can remain unperturbed even
in case of lack of food etc., may be said to be free from
mundane attachments,

What is Mind !

Dara Shikah: What is the significance of mind?

Baba Lal: By saying: “My mind and yours.”” The
mind attracts our souls towards mother, father, brother
and women and falls in love. Tt should be known that
the love of duality is through mind,

Dira Shikih: What is the shape of mind which is
invisible ?

Baba Lal: Tt is like the wind?

Dara Shikah: How is it?

Baba Lal: As the wind uproots the trees but is in-

visible, in the same way, mind, though it exits in reality,
is not visible when it excelerates the five senses. It should
therefore be presumed, that the shape of mind is like the
wind.

Dira Shikiih : What are its functions?

Baba Lal : 1t is a go-between of the souls.

Dara Shikiih: How?

Biibi Lal: The shop of five senses whom the Indians
term the ““Indriyanis’" stock physical pleasures and com-
municate them to the souls, with the result, that the latter
become entangled in sinful sensuality. Since mind acts
asan agent in procuring the commodity from the shop
for the buyer, it receives its commission and stands aloof,
while the buyer and seller respectively stand to loose or
gain in the bargain. In this manner the mind is a go-
between of the souls. This is its correct estimate.
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The Creator and the Created

Dira Shikih : How can one differentiate beween the
Creator (Khdlig) and the Created (makhlig)? 1 enquired
of a man and he replied, “‘Like the tree and its seed.”” TIs
this true or otherwise?

Baba Lal: The Creator is like an ocean and the
Created like a clay-jug full of its water; Notwithstanding
the uniformity of the water with that of the ocean, the
jug gives it a different shape. Such is the difierence
hetween the Creator and the Created.

On Human Soul and Divine Soul

Daria Shikih: How can the Paramditman become the
Jivatman and how does it finally return to its original
form?

Baba Lal: In the manner of water in wine,—the
latter when poured over earth leaves on its surface all in-
toxicating and alcholic ingredients and what is absorbed
in the soil is again water. In the same way human be-
ings endowed with individual soul, when they shake off
the existant ‘intoxication’ of the five senses, become one
with the Divine Soul.

On Sleep

Dérd Shikith: What is that sleep which the Indians
call as Nindra?

Biba Lal: Sleep—it is both the slumber and awaken-
ing in pursuit of wordly coveteonsness. The real awaken-
ing dawns at the cessation of all ideas of worldly posses-
sions (md-o-mani). Love never dies out in the minds of
the divines; they ever die (sleep) in it and they ever rise
with it.

Diara Shikak : What is the sleep of the divines?

Baba Lal: His renunciation of all worldly desires
and freedom from all personal possessions. In his sleep
he dreams not of any material objects. Perhaps in the
Indian Yoga, the divines are themselves called the Nindra,
as they are above worldly slumbers and awakenings.



CHAPTER XII
SIRR-I-AKBAR?

The Sirr-i-Akbar or ‘the Great Secret’ is a Persian
translation of fifty-two® Upanishads by Muhammad Dara
Shikiih, which was completed in six months, in the year
1067 A.H. (1657 A.D.)* at Delhi. The Upanishads, as we
know, is the recognized name of the philosophical treatises
contained in the Vedas. The etymology and meaning of the
word Upanishad is disputed both by Indian and European
scholars; but according to the view generally accepted, it is
derived from the root sad, to sit, preceded by the preposition
ni, down and upa, near, so that the whole word would ex-
press the idea of sitting down of pupils near their teacher to
listen to his confidential teachings. ‘Out
of this idea of secret session,” observes
W. Winternitz,* ‘the meaning secret doctrine—that which
is communicated at such confidential session—was develop-
ed. Whenever the word occurs, it has the meaning of

Introduction.

1 The writer of the present work has edited the Sirr-i-Akbar
from the oldest MSS. available of the text. The work which is
still in-the process of collation would be published in 4 volumes.

? The number of the Upanishads varies in different MSS.
which I have used in preparing the text, but in none of these it ia
less than 50. MS. 4 (No. 52, in the Asifiya Library, Hyderabad-
Deecan) on which I have based my text contains 52; MS. B
(R.A.8.B, Cat., p. 178) though incomplete gives the list contain-
ing 50, MS. € (Calcutta University Library) 50 and MS. I? 51;
while Anquetil Duperron’s Latin version of Dara Shikih’s trans-
lation (Theologica et Philosophia Indica: Oupnek’hat id Est
Secretum Tegendum, 1801, Vol. I, p. 13) contains 50, although
their number enumerated in the list is 51. Fthe has not given the
number of Upanishads in any one of seven MSS, in the India
Office (Cat. of Persian MSS., Vol. I, Col. 1102-3); while in the
British Museum, the only MS. which is complete (Add, 5616)
contains 51, \

% According to an India Office MS3. (No. 1976 of the Cat.,
Vol. I) it is stated on fol, 2a that it was finished on the 29th of
Bamadan A H, 1067,

¢ Indian Literature, Vol. I, p. 242.
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doctrine or secret or esoteric explanation.” Tt is, however,
not difficult to conclude from the above that Dira Shikiih's
title Sirr-i-A kbar (the Great Secret) to his translation of
the Upanishads and his further explanation of the word
Upanekhat, identifies closely to this meaning as ‘the eso-
teric doctrine or secret explanation’; the latter being ex-
plained by him as .l POadyd & Jusgd el
ayat-i-Tawhid ki sirr-i-poshidni ast, i.e. verse of monothe-
ism, which is a secret to be concealed. The word as pro-
nounced and written in Sanskrit, according to English
orthography is Upanishad, in Duperron's Latin version it is
Oupnek’hat and in French Upanichat. The Sanskrit
character ( ¥ ) answering to English sh and French ¢k has
been changed into Persian %k ( x5 ); and the Sanskrit
terminal @ (% ) has been changed into Persian ¢ ( « )
aspirated.

The Sirr-i-Akbar is divided into the following sec-
tions: —

(1) Preface.
(2) A List of the Upanishads trans-
lated.
Its Contents. (3) A Glossary of Sanskrit-Persian
Terms.

(4) The Translation of the Upani-
shads in four parts: —
Book I. Three Upanishads from the Rig-Veda.
Book II. Twelve Upanishads from the Yajur-Veda.
Book ITI. One Upanishad from the Sama-Veda.
Book IV. Thirty-six Upanishads from the 4 tharca-Veda.
(3) The End.

Of this translation, the earliest mention has been made
by Halhed, in the Historical Fragments of the Mughal
Empire,® in 1782 A.D., wherein a brief account of Anquetil
Duperron's Latin version of the Persian Oupnek’hat of

5 [‘anmpiEd by Robert Orne, London, 1782.
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Dara Shikih is given. To this is affixed an English ren-
dering of the Preface. In the year 17756 A.D., Anquetil
Duperron, the renowned discoverer of the Zend-Avesta,
received a manuscript of the Sirr-i-

Lo e e Akbar, sent to him by M. Gentile, the
French resident at the court of Shuja‘-ud-Dawla and brought
by M. Bernier. This MS. contained fifty Upanishads
and comprised of 247 folios®; and Duperron after he had
collated it with one other MS., translated it into French
and Latin. The latter, under the title of Oupnek'hat id
Est, Secretum Tegendum, with an elaborately written intro-
duetion, copious notes and annotations was published in
Paris (1801) in two volumes, but the former remains un-
published to this day. Regarding the Latin version, Max
Miiller remarks,” that Anquetil Duperron treated the Per-
sian translation, rendering it into Latin, word for word,
retaining in spite of Latin grammar, the Persian syntax
and all the Sanskrit words, which Dara Shikah had left
untranslated. In his Monitum ad Lectorem, Duperron
says,* that in 1656 A.D., Dara Shikiih cansed a Persian
translation to be made, with the assistance of Brahmins of
Benares, of the Oupnek’hat, a work in Sanskrit language
of which the title signifies, ‘the word that is not to be said,’
meaning ‘the secret that is not to be revealed.” The work
contains the theological and philosophical doctrines and
sacrificial rites of the Hindus as contained in the Rik Beid
(Rig-Veda), Djedir Beid (Yajur-Veda), Sam Beid (Sama-
Veda) and A tharban Beid (Atharva-Veda). It is an extract
of four Vedas and gives in fifty sections, the complete
system of Hindu theology, which establishes the unity of
first Being, whose perfections and operations personified,

8 Full details of this MS. are given by Duperron in his Latin
version (Oupnek’hat id Est Secretum Tegendum, Vol. 1, p. 11).

? Sacred Books of the East, Vol. I, p. Ixi.
8 Op. cit.
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became the name of principal divinities of the Hindus and
demonstrates the re-union of all nature to this first cause.
the Deity.

‘This translation, though it attracted considerable
interest of scholars,’ says Max Muller,” ‘was written in so
utterly unintelligible a style, that it required the lynx-like
perspicacity of an intrepid philosopher, such as Schopen-
hauer, to discover a thread through such a labyrinth.” But
nevertheless, it appears, that this secondary translation,
which was made by the very first European who went to
India for the purpose of studying Oriental religions, is of
prime historical importance, for it was the first work which
brought a knowledge of Indian philosophy to the West. It
is not known whether Schopenhauer did actually read the
Persian translation of the Upanishads, whom he ‘had the
courage to proclaim to an ineredulous age, the vast treasures
of thought, which were lying buried beneath that fearful
jargon,’ and that, *which had been the most rewarding and
most elevating reading which there could be possible in the
world, that which had been the solace of his life and would
be of his death’; but he pays a very high tribute of keen
appreciation to Dara Shikah for his translation. At one
place he remarks,'® that Sultan Dara Shikih, the hrother of
Aurangzeb, was born and bred in India and therefore, pro-
bably understood Sanskrit as well as we our Latin; that
moreover he was assisted by a number of most learned
Pandits, ‘all this gives me a very high opinion of his trans-
lation of the Vedic Upanishad into Persian.’

It would be interesting to mnote that how far Dara
Shikiih’s Persian translation, exhibited a unique degree of
fascination for Indian philosophy in the West. In 1882
A.D., the Sirr-i-A kbar, already made available to Europe

® Op. eit., p. lviii.
10 Pgrerga, Vol. II, p. 185,
K. 33
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by Anquetil Duperron, was carried so far as to the third
remove from the original Sanskrit, for, in the same year
Franz Mischel translated the Latin version into German.
Whatever the shortcomings of Dara Shikiih’s Persian trans-
lation, its importance lies in the fact, that, although it was
originally meant for ‘the spiritual benefit of his own self, his
children, his friends and seekers of Truth’." when the
Upanishads were once translated from Sanskrit into Per-
sian, at that time, the most widely read language of the
East and understood likewise by many European scholars,
they became generally accessible to all, who took an interest
in the religious literature of India. It is, however, odd
that the Sirr-i-4 kbar, did not evoke much interest in India,
neither at the time it was written nor at a later period ;
the Muslims did not take much notice of it and its study
was generally confined to the Persianized Hindu ecourt
nobility of the time. Even to this day, it had been lying
neglected and buried under a corner of ohscurity.

Much can be said with regard to the nature and quality
of the translation. Dara Shikith's own assertion is that
he has translated ‘these Upanekhats, which are a treasury
of monotheism, and among which the proficient even in the
community (Hindu) are very few, without any worldly
motive, word for word, in a clear style. A comparison with
the original Sanskrit text, aptly bears out this statement,
with the exceptiun that at a few places, where the eryptic
and philosophical sentences of the translation, need expla-
nation in .nore explicit and unambiguous manner, he has
most faithfully followed Sankara-harya's commentary,1?

11 Preface to Sirr-i-Akbar.

' Though there is no mention of this fact in the Sirr-i-Akbar,
but by ;u elahur;ta ccimpnrison ufhthe- PmI*]sinn text with Sankara-
e # commentary, I mainiain, that in all the major Upanishads,
Dari Shikih has followed his text and \.'ummnnatar}r. pSan.karE-
chiarya, who lived in the tenth century A.D., restored a eritical
text of nearly all the fundamenta] Upanishads of the Vedanta
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Apart from the inner structure and the composite and hete-
rogeneous character of the latter," it would be found that
disconnected and much repeated sacrificial rituals and dia-
logues, which form a part of the Brahman«s, have been left
undisturbed. An attempt has further been made, as would
be found in the Sanskrit-Persian Glossary, to adapt the
sense of the text, as far as possible, so as to make it more
intelligible to the Muslims, by giving suitable word-equi-
valents from Islamic phraseology, of the Indian philoso-
phical terms and gods. In this respect, the Sirr-i-Akbar -
not only attains the merit of an excellent translation but also
possesses the charm of an original work. As for instance,
no amount of explanation or commentary would con-
vey a clear idea of Indian deities like Mahddeva as Israfil,
Visni as Mika’il and Brahman as Jibra'il; or Brahman-

loka as ‘Alam-i-Dhat, Brahmloka as Sadrat-ul-Muntahad or
A kasvani as Wahi Pranayam as Habs-i-Nafs, Om or Veda

philosophy. It is still undecided as to the number of Upanishads
on which he wrote his commentaries, although a long list of those
ascribed to him has been compiled by Regnaud (Philosophical de
I'Inde, p. 34) and Fitzeward (Index of Indian Philosophical
System). But all the twelve principal Upanishads, viz. Chindogya,
ditereya, Kaushitaki, Brihdaranyala, ¢ wetdswiatara, Katha, Tait-
tariya, léavasya, Mundaka, Kena, Prafna and Mandikya, are ad-
mitted on all hands to contain Sankara’s commentary. It is with
regard to these twelve Upanishads that I am convinced that Dard
Shikih has followed Sankara’s text and hi commentary. The
only references to this fact in the Sirr-i-Akbar, are in one plssage
in the Swetdswatdra-Upanishad (Fol. 1195)where it is said :

- i g Byt Iy
_::f 1 u;fq[f_.‘..u &l iU a?%nl,ﬂ]l_?' ﬂ;;f :;w;falmﬂ panishad

J-_:’;!d‘::ﬁ.{!{_l":l E--‘t';‘ﬁ and again at the same place:

1ol LG

13 The reason offered by Max Miiller is that it has heen sup-
posed that Sankardchirya, who in writing his commentaries on the
Upanishads, was chiefly guided by philosophical consideration, but
it has nonetheless, fﬂlﬁ]ﬁ the ﬁ:at and indispensable task in a
critical treatment of the text of the Upanishads. (Ibid., p. lxxi.).
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mukha as Ism-i-A‘zam. Om naman as Ha Allah, Mahapra-
laya as Qiyamat-i-Kubra, etc.

Dara Shikih’'s preface to the Sirr-i-A kbar forms a
very interesting study. It is a most revealing document of
supreme impor.ance, which must be read
in toto, for it touches many things besides
his spiritual aspirations, which led to the translation of the
Upanishads. In the following is given the Preface in the
original with a complete English rendering of the same
followed by a brief analysis of its salient features :—

1+
4

(*'-""5!}(._55;/:}1 Sl .._51"5-’;'3:..«'!'1'(‘-.‘&{- 3 15}
..__..,."-f&{'; ‘W:If’ir"l ,:-ulﬁl_;rfdﬁ;:’mﬂ ’icﬂf:ﬁf’?’n;

The Preface.
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14 4 begins with Jg&n}ﬂ-ﬂ % s =

which seems to be a later addition obviously by the Hindu seribe.
L} opens the Preface with the following verse:—

(e By
A et
C omits the Preface; while nearly all other MSS. begin with :
{l,_’..rjl.,:;"-r’-'»"-"!f:’ The Latin version adds the superseription:
‘Aum’ to the Preface.
* B and D both have:  oCfifs)  which reading is unsatis-

factory. Anlguetil Duperron’s Latin translation (Vol. I) kLas:
alham am alketab (inspiratio primae souratae),
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14 For the life, works and relations of Mulld Shah with Dard
Shikih, vide the Visva-Bharati Quarterly, Vol. VI, Part II (New
Series), pp. 134-146 and Vol. VI, Part 1V (New Series), pp. 331-
345, where the present writer has discussed Dira Shikih’s relations
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Translation

‘Praised be the Being, that among whose eternal
secrets, is the dot in the ( o ) of the Bismilldh in all the
heavenly books, and glorified be the mother of books. In the
holy Qur'an is the token of His glorious name: and the
angels and the heavenly books and the prophets and the
saints are all comprehended in this name. And be the
blessings of the Almighty upon the best of His creatures,
Muhammad and upon all his children and upon his com-
panions universally !

“To proceed : whereas this unsolicitons fagir, Muham-
mad Dara Shikih in the year A.H. 1050 went to Kashmir,
the resemblance of paradise, and by the grace of God and
the favour of the Infinite, he there obtained the auspici-
ous opportunity of meeting the most perfect of the perfects,
the flower of the gnostics, the tutor of the tutors, the sage
of the sages, the guide of the guides, the unitarian accom-
plished in the Truth, Mulla Shah, on whom be the peace of
God.

“And whereas, he was impressed with a longing to be
hold the gnostics of every sect, and to hear the lofty ex-
pressions of monotheism, and had cast his eyes upon many
books of mysticism and had written a number of treatises
thereon, and as the thirst of investigation for Tawlid,
which is a boundless ocean, became every moment increased,
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subtle doubts came into his mind for which he had no possi-
bility of solution, except by the word of the Lord and the
direction of the Infinite. And whereas the holy Qur'dn is
mostly allegorical, and at the present day, persons thorough-
ly conversant with the subtleties thereof are very rare, he
became desirous of bringing in view all the heavenly books,
for the very words of God itself are their own commentary:
and what might be in one book compendious, in another
might be f8und diffusive, and from the detail of one, the
conciseness of the other might become comprehensible. He
had therefore, cast his eyes on the Book of Moses, the (Gos-
pels, the Psalms and other scriptures, but the explanation
of monotheism in them also was compendious and enig-
matical, and from the slovenly translations which selfish
persons had made, their purport was not intelligible.

‘“Thereafter he considered, as to why the discussion
about monotheism is so conspicuous in India, and why the
Indian theologians and mystics (‘Ulema’i zahirt wa batini)
of the ancient school do not disavow the Unity of God nor
do they find any fault with the unitarians, but their belief
is perfect in this respect; on the other hand, the ignora-
muses of the present age—the highwaymen in the path of
God—who have established themselves for erudites and
who, falling into the traces of polemics and molestation
and apostatizing from and disavowing the true proficients
in God and monotheism, display resistance against all the
words of unitarianism, which are most evident from the
glorious Qur'an and the authentic traditions of indubitaole
prophecy.

‘And after verifications of these circumstances, it
appeared that among this most ancient people, of all their
heavenly books, which are the Rig-Veda, the Yajur-Veda,
the Sama-Veda and the Atharva-Veda, together with a
number of ordinances, descended upon the prophets of those
times, the most ancient of whom was Brahman or Adam,

F. 34
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on whom be the peace of God, this purport is manifest from
these books. And it can also be ascertained from the holy
Qu¢’@n, that there is no nation without a prophet and with-
out a revealed scripture, for it hath been said : Nor do We
chastise until We raise an apostle (Qur'an: XVII, 15).
And in another verse : And there is not a people but a war-
ner has gone among them (Qur'an: XXXV, 24). And at
another place: Certainly We sent Our apostles with clear
arguments, and sent down with them the Bdok and the
measure (Qur'an: LVII, 25).

‘And the summum bonum of these four books, which
contain all the secrets of the Path and the contemplative
exercises of pure monotheism, are called the Upanekhats,
and the people of that time have written commentaries
with complete and diffusive interpretations thereon; and
being still understood as the best part of their religious
worship, they are always studied. And whereas this un-
solicitous seeker after the Truth had in view the principle
of the fundamental Unity of the Personality and not Arabic,
Syriac, Hebrew and Sanskrit languages, he wanted to make
without any worldly motive, in a clear style, an exact and
literal translation of the Upanekhat into Persian. For it
is a treasure of Monotheism and there are few 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.

‘And as at this period the city of Benares, which is the
centre of the sciences of this community, was in certain rela-
tions with this seeker of the Truth, he assembled together
the pandits and the sannyasis, who were the most learned
of their time and proficient in the Upanekhat, he himself
being free from all materialistic motives, translated these
essential parts of monotheism, which are the Upanekhat,
i.e. the secrets to be concealed, and the end of purport of
all the saints of God, ip the year 1067 A H.: and thus



BIRR-I-AKBAR 267

every difficulty and every sublime topic which he had
desired or thought and had looked for and not found, he
obtained from these essences of the most ancient hooks,
and without doubt or suspicion, these books are first of all
heavenly books in point of time, and the source and the
fountain-head of the ocean of Unity, in conformity with
the holy Qur'dn and even a commentary thereon. And
it becomes clearly manifest that this verse is literally
applicable to these ancient books: Most surely it is an
honoured Qur'an; in a book that is protected. None shall
touch it save the purified ones. A revelation by the Lord
of the worlds (Qur'an: LVI, 77, 78, 79, 80).

‘It is evident to any person that this sentence is not
applicable to the Psalms or the Book of Moses or to the
Gospel, and by the word “‘revelation’, it is clear that it
is not applicable to the Reserved Tablet (Lauh-i-Makfiz);
and whereas the Upanekhat, which are a secret to be con-
cealed and are the essence of this book, and the verses of
the holy Qur’an are literally found therein, of a certainty,
therefore, the hidden book is this most ancient book,
and hereby things unknown became known and things
incomprehensible became comprehensible to this fagir.

‘At the commencement of the translation, he opened
the pages of the holy Qur’dn to take an augury and the
Sura al-A ‘rdaf came up of which the first verse is thus: f
am Aldh, the best knower, the Truthful. A Book receal-
ed to you—so let there be nmo straitness in your breast on
account of it—that you may warn thereby and a reminder
to the believers (Qur'an: VII, 1, 2); and he had no inten-
tion and no purpose except for the spiritual benefit of his
own self and of his children, his friends and the seekers of
Truth.

‘Happy is he, who having abandoned the prejudices of
vile selfishness, sincerely and with the Grace of God, re-
nouncing all partiality, shall study and comprehend this
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translation entitled the Sirr-i-Akbar (the Great Secret),
knowing it to be a translation of the words of God, shall
become imperishable, fearless, unsolicitous and eternally
liberated.’

When analysed, the Preface to the Sirr-i-A kbar throws
much light on Dara Shikith’s spiritual longings, his thirst
for religious investigation and attitude towards Hinduism.
Briefly, it can be summarized as follows:—

(1) Invocations, praise of God and Muhammad.

(2) He visits Kashmir in A.H. 1050 (A.D. 1640) and
meets his spiritual teacher Mulla Shah.

(3) He asserts that he had come into contact with
saints of various orders and sects and had studied to a great
extent works on mysticism.

(4) His desire for investigation for Truth made him
collect into view all the heavenly books with the object of
seeking illumination on many spiritual and religious
matters.

(5) In the Qur’'an, he finds some passages allegorical
and for the clarification of these, he entertains no doubt
‘that there was no possibility of solution except by the word
of the Lord,” he therefore, studies the Book of Moses, the
Gospels, the Psalms, etc., but ‘the slovenly translations of
interested persons’ fail to satisfy him.

(6) He then turns towards Hinduism, ‘where there is
so much discourse on the Tawhid, and finds that both in its
outer and inward forms ‘there is no disavowal of Divine
Unity.’

Thereafter he treats with contempt ‘the ignoramuses
of the present age, the highwaymen in the path of God who
have established themselves as erudite and often molest
and harass the true lovers of Monotheism.’

(7) The Vedas, to him appear as “the essence of Mono-
theism,’ and he translates the Upanishads “without any
worldly motive’ in 1067 A.H. with the help of learned
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Pandits of Benares and gives his translation the title of
Sirr-i-A kbar (Great Secret), for, he regards the Upani-
shads as Divine Secrets.

In support of his assertion he cites this verse from the
Qur'dn: Most surely it is an honoured Qur'an; in a book
that is protected. Nome shall touch it save the purified
ones. A revelation by the Lord of the worlds. Commenting
on the verse, he observes, that it became literally appli-
cable to the Upanishads, which are ‘secrets to be concealed’
and the essence of this book and the verses of the Holy
Qur’an are literally found therein. ‘Of a certainty, there-
fore,” he remarks, ‘the hidden book is this most ancient book
and hereby things unknown became known and things in-
comprehensible became comprehensible to this fagir (Dara
Shikih).

(8) He was afraid lest such bold an assertion might
shock the orthodox Muslim ecclesiasts, so he adds, that he
had translated the Upanishads for his own spiritual benefit
and for the religious advancement of his children, his
friends and the seekers of Truth, and not for the general
publie.

The number of the Upanishads translated by Dara
Shikih in the Sirr-i-A kbar, is fifty-two; but their original

The Number of the Tumber as given by various scholars is
Upemitads: not the same. According to Weber,*" so
far it can be relied upon, it is two hundred and thirty-five.
Both in the Mahavakyamuktavali and Muktika-Upanishad,
it is one hundred and eight: Max Miiller** counts them as
one hundred and fifty-nine; and Haug gives this number
as one hundred and seventy, but apart from the exact deter-
mination of the total number of the Upanishads, it is ad-
mitted on all hands, that out of these twelve form as the

21 History of the Sanskrit Literature, p. 155,

28 An alphabetical list gublmhed in 1865 in Zeitschrift der Deut-
schen Morgenlandischen Gesellschaft, XI1X, p. 137-188.
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source for the history of the earliest Indian philosophy.
These called by W. Winternitz*® as ‘the Vedic-Upanishads’,
viz. Aitereya, Brihdaranyaka, Chandogya, Taittiriya, Kau-
shitaki, Kena, Katha, Swetdsvatara, Prasna, Iédvisya,
Mandiikya, Mundaka, have all been included by Dara
Shikiih in the Sirr-i-A kbar. The remaining, whatever their
true number, are classified as ‘the non-Vedic-Upanishads,’
only few of them having real traditional connection with
the Vedic schools, mostly contain the religious doctrines
rather than philosophical ideals of a much later period.
Of this category Dara Shikith has included forty in his
translation. As I have already remarked, this number
varies slightly in different MSS.*° of the text, which 1 have

20 A Histery of Indian Literature, Vol. 1, p. 239.

# Full details of the MSS. used, are given later on, while
Anguetil Duperron’s Latin version, based on a MS, transcribed
decidedly earlier than 1775 A.D. contains only fifty Upunishads
in the following order:—

1. Oupnek'hat Tschandouk é Sam Beid.
Oupnek’hat Brehdarang é Djedjr Beid.
Oupnek’hat Mitri ¢ Djedjr Beid.

Oupnek’hat Mandek ex Atharban Beid.
Oupnek'hat Eischavasich é Djedjr Beid.
Oupnek’hat Sarb ex Atharban Beid,

Oupnek’hat Narain ex Atharban Beid.
Oupnek'hat Tadiw é Djedjr Beid,

Oupnek’hat -Atheb ex Atharban Beid.

10. Oupnek’hat Hensnad ex Atharban Beid.

11. Oupnek’hat Antrteheh é Rak Beid.

12. Oupmek’hat Kok'heuk é Rak Beid.

12, Oupnek’hat Santaster é Djedjr Beid.

14. Oupnek’hat Pors ex Atharban Beid.

16. Oupnek’hat Dehanbandhu ex Atharban Beid,

16, Oupnek'hat Moha ex Atharban Beid.

17. Oupnek’hat Atma Pra Boudeh ex Atharban Beid.
18. Oupnek'hat Keioul ex Atharban Beid.

19. Oupnek’hat Schat Roudri é Djedjr Beid,

20. Oupnek'hat Djog Schak’ha ex Atharban Beid
21. Oupnek’hat Djogtau ex Atharban Beid, ,
Dupnek:hat Schiw Sanklap é Djedir Beid.

23. Oupnek’hat Athrb Schauk’ha ex Atharban Beid
24. Oupnek’hat Atma ex Atharban Beid. d
?CI'. Cf'npnulr.:hut Brahm Badia ex Atharban Beid.

26. Oupnek’hat -Anbrad Bandeh ex Atharban Beid.

B S T g2
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utilized, between fifty and fifty-two. In the following is
given the list and the order in which they appear in MS.
A on which I have principally based my text:

Book I. TFrom the Rig-Veda: (3). (Fol. 1a—26b.)
(1) Aitereya-Upanishad.
(2) Kaushitaki-Upanishad.
(3) Vaskala-Upanishad.

Book II. From the Yajur-Veda: (12). (Fol. 27—143b.)
(4) Sivasaikalpa-Upanishad.
(5) Satartidriya-Upanishad.
(6) Brihadaranyaka-Upanishad.
(7) Maitri-Upanishad.
(8) Swetasvatara-Upanishad.
(9) Iéavasya-Upanishad.
(10) Tadeva-Upanishad.

27. Oupnek’hat Tidjbandeh ex Atharban Beid.
28. Oupnek’hat Karbheh ex Atharban Beid.
29. Oupnek’hat Djabal ex Atharban Beid.

0. Oupnek’hat Mahanarain é Djedjr Beid.

1. Oupnek’hat Wandouk ex Atharban Beid,
32. Oupnek'hat Sehekl ex Atharban Beid.

33. Oupnek’hat Tschehourka ex Atharban Beid.
34. Oupnek’hat Prahm Hens ex Atharban Beid.
#35. Oupnek’hat -Arank ex Atharban Beid.

36. Oupnek’hat Kin ex Atharban Beid.

7. Oupnek'hat K'hiouni ex Atharban Beid.
38. Oupnek'hat Anandbli é Djedjr Beid.

49, Oupnek’hat Bharkbli é Djedjr Beid.

40. Oupnek’'hat Bark'heh Soukt é Djedjr Beid.
41. Oupnek’hat Djounka ex Atharban Beid.
42, Oupnek'hat Amrat Lankoul ex Atharban Beid.
43. Oupnek’hat Anbratnad ex Atharban Beid.
44. Oupnek'hat Tachhakli é Djedjr Beid.
45. Oupnek’hat Tark ex Atharban Beid,

46. Oupnek'hat Baskal ex Rak Beid.
47. Oupnek’hat Ark'hi ex Atharban Beid.

48,  Oupnek'hat Pranou ex Atharban Beid,

49, Oupnek’hat Savnk ex Atharban Beid.

50. Oupnek’hat Narsing'heh ex Atharban Beid.

(Oupnel’hat id Est Secretum Tegendum, Vol. 1, p. 13.)
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(11) Mah#anarayana-Upanishad.
(12) Bhrigavalli-Upanishad.
(13) Purushasokta-Upanishad.
(14) Anandaballi-Upanishad.
(15) Chhéageleya-Upanishad.

Book I11. From the Sama-Veda. (Fol. 144a—168b.)
(18) Chandogya-Upanishad.

Book 1V. TFrom the A tharva-Veda. (Fol. 169h—253a.)
(17) Mundaka-Upanishad.
(18) Sarva-Upanishad.

(19) Narayana-Upanishad.
(20) Atharvadirah-Upanishad.
(21) Hamsananda-Upanishad.
(22) Prasna-Upanishad.

(23) Dhyanbindu-Upanishad.
(24) Maha-Upanishad.

(25) Atmaprabodha-Upanishad.
(26) Kaivalya-Upanishad.
(27) Yogadikha-Upanishad.
(28) Yogatattva-Upanishad.
(29) Atharvasikha-Upanishad.
(30) Atma-Upanishad.

(31) Brahmavidyd-Upanishad.
.(32) Amritavindu-Upanishad.
(33) Tejovindhu-Upanishad.
(34) Garbha-Upanishad.

(35) Javala-Upanishad.

(36) Mandikya-Upanishad.
(37) Pingala-Upanishad.

(38) Cilika-Upanishad.

(39) Paramahamsa-Upanishad.
(40) Arunika-Upanishad.

(41) Kena-Upanishad.
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(42) Kathaka-Upanishad.

(43) Kshurika-Upanishad.

(44) Mrityulangula-Upanishad.
(45) Amritanida-Upanishad.
(46) Taraka-Upanishad.

(47) Pranava-Upanishad.

(48) Arsheya-Upanishad.

(49) Saunaka-Upanishad.

(50) Narsinha-Upanishad.

(51) Vamautaravani-Upanishad.
(52) Gopalautaravani-Upanishad.

The inaccuracy of the transliteration of Sanskrit words
into Persian is the chief defect of the Sirr-i-A kbar, but
perhaps, Dara Shikah's aim was not al-
together philological, and so no uniform
method of transliteration has been followed. Indianized
forms of letters, e.g. x5, kh; x5, gh; xn, Ch; g3
th; o, t; x5, th: =g, bh, ete. which do not exist in
Persian have been freely used. No distinction has either
been made between the nasals, viz. =, 7 (med. palat.); ®
it (qutt.); =, n (ling.) and ¥, n (dent.) and all have been
transliterated as ., n. In many cases it is not possible
to distinguish between hard and sonant consonants. More
often letters have either been omitted, added or interchang-
ed, so as to give a more convenient Persianized pronuncia-
tion, e.g. addition of ,, » in the terminal and interchang-
ing of 7, 4, & with 7, 2, y 88 in Q:},‘,.[ for Atharva;
substitution of =, J, o for 7, ¥, (s as in JE for
Yajur;of @, #, « for®x 4, o as in wXyf for Upa-
nishad;of % &, ¢ for @, g, 3 as in dJ for Rig; of
W, 4 forw, § & asin i @y Bhutdkdsda, etc.
Even these glaring inaccuracies form an inconsistent pro-
cess, which has further been worsened by the orthographi-
cal mistake made by various scribes, who had probably no

F. 35

The Transliteration
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knowledge of Sanskrit and have very often transformed the
original word into something quite unrecognizable. So far
as possible, T have identified all the Sanskrit words and
given in the footnotes their correct reading. The follow-
ing table of transliteration, though not quite perfect in it-
self, may to some extent, help in this respect : —

7 A de g in s:]'Ji, arka or in ¢} w2 Brabminloka.

o, £h, x5 eg. in &/rdigS Khandaparalaya.

T, & J €.g. in a2 8y0 Hirapyagarbba, ot Sy Snarga;
often interchanged with &, e.g. in 23,5 gritsa.

9, 2h, x5 eg. in wﬂj’ ghrit,

=, ¢ch. w C8 in @_1’.4, marichi: = MR ardharcha.

8, ch (palat), s4a, €. in I ydilga, Chindogya.

T o o €8I0 W g fivdtman; <5\ jagrit.

&, jh (palat.) x4,

5,8 (med. palat)) . e.g. in oy, yachfia.

T,# (mas. ling), o, eg in LU 2 Privayim; or
o1y, Ndrdya pa.

&, 2 (nas. guit.) o e.g. in K51, dngrisa.

7,0 (dent.), o e.g. in |5 Nirdkira.

T, % o butmore often as  e.g. in o3 Sy Yogatattva,

a,fanda, sh, 4 or . eg. in &b BT Akdfavini;
2 Purasha, ctc.

T, fe, €. in urfr”"= lfamogu pa.

9, 1b (dent. asp.), x5 eg. in Bl Pagdtha; x o,
Udgitha ; sometimes as ., #, €.g. in s | Uktha. :

%, d, o e.g in 40, Deya; wbedypamye, Darsapirapmis,
sometimes as w, £, €.g, in wngXizl, Upanishad.

T, dh(dent. asp.). o, e.g. in <20 Buddlz, &= Olen, Samddhi.

@, 4, J e.g. in WIS, Lokapilan

%, I (emivocalis mollis), J.

T, 55 e €8, 10 yaw, Swapna ; €_IL-..., Silajya.

g5 So0rw, eg. in wly, Or 21, Virdf,.
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3, th (dent. asp.) =3

%, d (med. ling.) 5, e.g. in Jo\usy,, Brakma pda.

%, dh (med. asp.) 23.

L, 7y 5 €8I0 susly, Réjsiiya.

T, P 2, €. in usl.«{,_;, pavamani s Prahuta.

%, ph (Lab. asp.), xgq-

4, b, weg. in o®y Brahmip ; s Bribati,

T, 0, 4, ©.8. 00 g3l,, #dyd; very often interchanged with
- b, e.g. in P g, Vaifwanara ; = Vijora; 0w,
Veda ; y2oey Vimadeva, etc..

A, bh, x4 eg. in & Press Bibharadvaga ; Jylewyy3
Bhiitloka.

g h s ep. in xe®l, aha ; wnlsl, Andhita.

A s

K J"._. =T

7, a,| e.g. in &byl Antrayimin,

am, 4, |, e.g. in L:li, ap.

%4 ), eg in <22y3l, Indriyani.

F 4, | e.g. in w51, Uktha : .,;;fa’f, Udipa.

With regard to the Persian text, I have endeavoured,
so far it was practicable, to compare the major Upanishads
with the Sanskrit original and if still at a
few places, it remains cryptic, discon-
nected and unsatisfactory, it is because the translator, who
has rendered into Persian portions of Sankardcharya’s
classical commentary, has not distinguished the text of the
Upanishads from the former. He has mixed up the both,
without any thought of proper classification and arrange-
ment of each separately. This intermixed and disjointed
character of narrative, which constitutes a very substantial
defect of the translation, has further been intensified by
the fact that each adhydya with its various khandds has
not been classified as in the original Sanskrit text. The
metrical portions of the Sanskrit text have also been treat-

The Text.
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ed in the same manner and the §lokas, triétubhs and anusé-
tubhs have been mixed up with the non-metrical portion.
The Brahmanas, mostly containing a collection of utter-
ances and discussions of learned priests upon sacrificial
rites, cosmogonic myths and ancient legends, have been
incorporated fully and often repeated. This does not in
any way minimize the value of the work, but makes the
text extremely unpalatable.® Not too often the Aranya-
kas** have been omitted in the Persian translation, as for
instance, in the 4itereya-Upanishad the first Aranyaka has
been entirely left out, while the second and the third 4 ranya-
kas known as the Mahditereya have been retained.

The translation at some places is too literal and very
vague, but it is faithful to the original, and nowhere Dara
Shikith has tried to take liberty with the text. The scope
of the present work being limited, I cannot do better than
give a few passages from the original Sanskrit and their
Persian translation by Dara Shikih in order to illustrate
my remarks. From the translation, its simple and unaffect-
ed style would be manifest. In many cases, the original
Sanskrit words, which due to philosophical and technical
considerations, have been left untranslated, make things
more comprehensible than their mere equivalents in Persian
would have done.

3 Both Sylvian Levi and W. Winternitz call these Brahmanas
as ‘priestly pseudo-science.” Even Max Miiller remarks that how-
ever interesting the Brdhmanas may be to the students of Indian
literature, they are of small interest to the general reader. The
greater portion of them is simply twaddle, and what is worse,
theological twaddle. No person, who is not acquainted before-
111226 with t&he plnlcde Wh:l the mahmaa fill i. the history of

180 mind, could read more than ten pages without being dis-
gusted (cited in the History of Indian Literature, Vol. L p. ].BBT}.

32 The Aranyakas or ‘forest texts’ as distinguished i-
ficial or ceremonial rites contained in the Bra manas, Temh:arfﬁly
distinguishable from the Upanishads. They are in fact compo-
nent parts of the Brdhmapas, but contain onl :

i : “th o
symbolism of sacrifice and priestly philos 01:]13?’ e mysticism and
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I

Sanshrit

FTEHT AT TTHF AT ATHATATA e frga & S @y g
fr sgwiearemgee st il T e gt feaa: wfien
marfest ey qfadt |2y ar srreaTe ATY: | §AAW A AIHT ArRIen
qaT ¥f A5per 07 gEd FHFEATTEATRHa T Aaaer g4 frefa-
AT JATE HATETATIISHA: |

{Ait. Upan- L.1,1—3).

Persian

oo st F o P S0 074G AT S
e T SL ST ;FJ‘E'é? (sl g
. 'm:'-t_-:-m;..;,_.;.r_f..fm_r:?b;, (et 2P p’wwHaéfj,ryi
ul@'ﬂbaﬂ;&i»@f

ur'-fdl"a-f -vrw L.f‘..-#luﬂ.-;* ﬁbwf’ }fr’unM/tUI-r-’-
uﬁ-‘r(}/’n.-—ldb.-l o ...gu.llll- gnh(fwuaf 1 It .u,f/rfh
ezt o S P P a1 oSG2 TSl 5 - 3031
-M/G’H'H'fﬁlfnﬁ'ajb‘ﬂéifm

fol. 11. b. _.él.-r/l '
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11
Sanskrit

T AT WA gEEr #W ge qfoges |
Fare: fyeas wamafe sverwear sfrsmeeifi o

(Mundaka Upan. IIT, 1.)

Parsian
UU@-&-'}@:‘:JA‘-C:JI;L: E,ﬁ‘.ﬁil 30 3 N P i ki
.#g,,,f/gﬁm,fﬂ-—-w Lerouiints
wgF -ﬁ} = lri:‘.':..rf f -Ar*r.f.u..rf, Li; 235,87 t{f a..-..f.uq..ri.} )l
d-i';,_f::.._,,g‘..-’r.;%fw.aur 0Nl s D o1 lps - o [r;"r:,
Y2 T St Bl 2 SR ol s 3 O S 40T
T ST (o Sy, W 2T eIy

. -3 u..uld,l;d:b-aﬁwﬂ.ddﬂ
fol. 173b. “""-1’/"’-*’-"&-"':/
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I
Sanskrit
T waifT A SRS |
gAY 9T gl A faprEd
afers, saifor o srerEmfesTe: |
T B A T AR THRCARIIEE: |
(Ifavisya Upan. 6-7.)

Persian

- 7Ll ’_g:-._.flr.-_f_,;;/c#.-ru Lagslir s 5.1, ‘J baps o fz
s, & e v 2 o . o
oY V(A P wfﬂ.-:',ﬂ-r-;g-:g’:xf S H 2wl p
* e (i
ﬁﬁPﬁ/Jf;Jﬁ-—fﬁ.:—-‘MiﬂrJ;L:hyl

fol. 826a, =AETALL)

IV
Sanskrit

TARAT g § ddriatere fd a2 deew w7 i
FAT FFEA T T IR § AT T i § F A fgwaw
THE T T T I A 7 T o e Joirdeaay qaiz few
7 3fa grEry yadAret aftaw: sy daw w9 i A ZETT ATHY
feeregaaa sq=ra femaw wt gt st Prafraio cameaga-
RASHETAA AT NS qedt gur afre fafa sewmde-
mmwmmﬁﬂamqm%gq‘:
At FsraTaTT 39 5 s S A T aas T g 1w
T ¥ TEedq AT O 7 T FUI HATAS AT

(Kaush, Upan, ITI, 1.)



2580 DARA SHIKUH : LIFE AND WORKS
Persian
=3 sy wr iy A T s 1S ST 9ot ISPy
e zes wﬁaf?@mfi a5 b—r,v.i"ﬁ FUST e
AN 12298 by s ST s Ui Pilesarer
iﬁﬂ"uﬁbqfﬁhﬁ-fg“t{Eﬂbe'{J Lt SBilz) (47
_ 29T rJ-/r(; ,!,;‘.:}.;fy_: bsJdsdtaikpsdoss S
e :..'u_.,:l/ J;f. sl el r’q‘fi_?,,_:rf..—::"
8o Pt A ity LA it s
gy rruf Lo et mﬁbabﬁ_fﬁ.. o
':}.'ffia_l'._-?;f;{_, - rﬂfu 03 f«.f-*l':.:.-:‘-e’ﬁjﬁﬁ STLUROS RO 5
;f.hfﬁ-..yd gt_-'c-.:.'g'fb?;.’ (st l;ﬂlj'gu}qu,; : K-:Cm..
-rﬁ,;i’f’tfgaﬁ B S ] u;,-ég,{rr; -3 Sird L)
FoAfls 222, 751l (s o)) b?l.f..f S s itd7) {ola j,); S
LA SR e IR A AN O O 01
: .u_,frjji s
fol. 19b—20a. cﬁM/

v
Sanskrit
o afzzAferaeTIt T EdT T mminfeasarEa -
s e fafamfarsafafe utn 7 Seagdfastem TEATT

TRt PIH I Fsferaaae: F 727 ey e s fafs-
arfaer=afafa 10 & FarETETET SEETRAETET g &0 aTRT 99
afer TaETIAET s wWigd SRl TET gaiEEwaTEE
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frqmernfon Isgwta ov aifer a9 aafeq afgatata n3n &
Sgageier safag Feaqe ad " gwien @A ¥ q@iY 894 9w
TRASACHATAIG WeF wa a1 & Fanfafaee sfrovn § gmmr
FCATTAATT 7 THATH §AT UacHed TENITATET=THT: FHTgaT U9 ATeT-
mgamren fee  fapafaarsr  Afsfesfioe: sasm ao-
i 70 AR [ LY 1]

(Chand. Upan. VIII. 1, 1-5.)

Persian
P
L
L A rs ok i pe Q‘wlcfﬂ..:},.f/fdgﬁ'}g_;n
--.:.i-’l.u-.:‘-e:’«'.L"F‘:J!Mt,;lt“l'a'u.';’ﬁ-.:-ﬂ
db;wihpﬂgk/,i:y,byiHJIJJ/{J..WUJ:L_;‘;?

I CE NI 5 Bty
.....-q[/:;;;'mq;»m&-*-—-ﬂuyvfu*i‘i;m-fjt...m
'I’.r"...r—;,—:‘di’l.——ﬁu;:: ols -:-L’I.u; u-}l:-.-fla_.:_,f‘:m.y;;{:uuh'

: o7 @g‘WGLJ-f‘HE (Y]
E},;,Gi/g;.fm-«!u_jf«':i‘-:-*tufﬂd;,éa',;.r;_rufﬁ
4_...[-'{; V22 :_,_..-';Jluf/ur
:"L’/;‘:""-' -’-""U‘Z'\-"'h){.frbtfl‘..ll Lj/.alJ/-fl !-f«'ﬁdu:"'!ul
bra 1 wrtziai;—ulntﬁzg.{h:ﬂquluig,rd#
L s L Y CTs U #s o 05005 J.:E-.:\-J:ﬂ s loss

7 r}".'-""'j"-’;—"!:.:; l‘

SR
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VI

Sanskrit
a7 A7 I weaew fa | ga: 9 o
TR, 9T AT Aegey |
T TSHAAAT IfadT qrerery, frm Qe
FaTae fam: b, EwaisET, ATarETaTe
qaite sErEt afasn, Ferraedifa, 5 st )
Fa=a fawar:, favaa) 13, a9=w = o,
ATIITT TAETaAT BT, T (T g,
7 fasy Wi a8 Py, ag faas aveafs, ot
A% A4fq ATTaTer 4T )

(Brih. Upan. L i, 1.)

Persian
J»?Zfﬁfars:u&u’:h'ui;Tﬁﬁ-ré,ﬁ-e—-mt.ﬂ-'-f{-,-«-a}
:j{;; ! Lass ﬁ'u‘-—'-"':"..l;{-’.- e Vb1 -:--'i’J kj::-fff-f rel
A | et o ooty Wb bsle W ot gl s
G To e bt ho b1 o .'.l;-;..-, 0ol s |l
'L..-#'*L;.:!d};::‘}:,y:l‘;':;' } .)S-T/},,F,-}g-;,:éuf';-.ﬁ,.d s gt

'-f; a ._.:"-:‘;’_.r_.l LE-’,';’.;..:; F..-...J,:._;T_fr_u.i!,-;,_ ,J.pu.-v.‘:‘;-.t.f oty

Ij!ﬁ’-‘f;r:':! wil J'u';u;.'f.'l.f:f.lruﬁ:"'-f
e N
fol. 34a.  SoEidL1LS
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VII
Sanskrit

ATl FEAAIIEa s AR AR aEAT  ATHaeHaTa -
waers frade aetTeaT AT atadiEge § awewTe e
T gAO FArHEar el

g, ¥ gt g T A i 4w ag
F HT AR T GAGAGEAT ARG GEAEAGAIT T AL R

9 AUIATAT AISATAN AT ATAATT FIATIASA I STE TS FAT0
= AT T 7% ¥ FHRaeTaEEd 9 gewd gfo S gwedis-
fresfrr maffr = warfa &9 S99 $@n 130

(Chiind. Upan. I1I, 19 1-3.)

Persian

0y 2 s U?Lcjgu L

IS gl L Vo T ey g b 2 55
s frcasts S et il 2 L

b — \ F e s

el b,ﬁ}.s.‘:-#lJwrﬁwfuﬂgﬂ‘ﬁ-ﬂqﬁﬁffﬂﬁf)du

ar * - - - £ - Sy -

"-'":"/:'w#f/‘#‘ulJé’ungJﬁ]JlJ‘J!.JJhﬁ‘ﬂ:"d_{,;ji.’dbd:;jak:‘?_

A O S DEI 77
WP g ol bs il et el e s e bl by rgh

fol, 147b, J:-flf-vﬁ’
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VI
Sanskrit
g a1% 7EA Y Jd qqd ¥ A 9vjg ¥ food g g g

=T 11811 TEAT FTAREITA e [aees, qafegaq o 89
AT A UTE Aede Uoey feraer qaer a9 v @ g O avfa

AT WA T NN AATH ] ATGIATA A T QAR Qasvq Qaead ae -
AEATHA T QACATAEd Uaeq q0: [aeq ae47 W6l q Uy gaferwoes gom
A En TE—geafadaay 1N

(Brih. Upan, IT, 3, 1-3.)

Persian
Jaic.i—tﬁ-:’.f’ﬁ‘ru: ...F"I::-c.r&zd PRICE L - O
PIN < P, S ST LU U2 s s agisss b s
%rggﬁrr.?.:ﬁwfywwumaufw St
I"T'J.é’.:’ G.ukﬁ}ﬁﬂjb'!fcﬂfﬁ&u;?&i&?ﬁéjwr (=Ll
oprlan s s feinZ gt st an A
L,f.:’.-JI‘::J 'if-L:r.._J‘,ff.-Jd'i"J.b Py PR A L"gj-’q,;f:-—'.i(_;’}_;'ﬁw;
: »;.‘J'L-;Jjﬁ;ul:f.;.-:‘ﬁ.'hw?L:f'

T ol

fol. 52a.
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IX
Sanskrit

Fenaitaal o=t | fF STl qEw g ©F 91 A $4 AT
dufaesr: | Ffafsan ¥4 gRATY T0ME WeATas! saear il s
eramal frafadg=er qarty i gew sfr faeeg 1S9 gt FememET-
ARATAATE: GEATEZAL IR T SAAWTIET AT AT wa-
frgm o semfs ffaefa oft  seemREmaifmeds:

(Svataévatar, Upanishad I, 1—3.)

Persian
‘iﬁg!wlr{fmz'uylg-ﬂ st o Lo Snily S bl g7
36 "_;.:J/'lnr'-clui" sads aﬁ;(jbf:,;:?lséf{lﬁi’{ldl Ll
u:(,[)h,,,!-..,- LS =alh ({,Ji O N
32h5035 bs090352 lags S e Mo Plas oVl il Eip ) bt
BN SN 333 Fad 22y sf 5 4l d.:.fﬁﬁg—;?wr': b33 5033
Myuqfﬁfgﬁgéf;f-ﬁfﬁ.;piq;JfHu (b il i.ff
c..-#m;.i-f."l«dﬂj.rnf‘::f .-.J.:},ﬁ;_,-{,- L= a.l.‘:’#l-vj#t# 1| -‘_...-f..f,-u
uﬁ..ffd_,-..— rfwfﬁuﬁ!ﬂwf#ﬁﬁ TR A
¢: t....;,..lfu-’#wlﬂffldf

fols 115a. ;L.;,r'g:'_,:—.;-,._b':



286 DARA SHIKUH : LIFE AND WORKS

MES. of the Sirr-i-Akbar are not rare, but out of a
large number of them, I have made a very critical
selection :—

(1) MS. 4. TFor the basis of my text, T have prin-
cipally used MS. 52. (Cat. of the Asifiya Library, Vol. 11,
p. 1540), Foll. 253; 241 %15 cm.; 15 lines, 9 cm. long ;
written in plain and clear Nasta‘lig; with chapters and

_ Sanskrit names written in bold letters
Pm‘;f,i;in:‘;flh:“;ﬂ;? and marked in red, transcribed by one

Asharfi Lal b. Kewal Ram b. Pratit
Ra’i b. Sukhi Lal, dated 1166 A. H. 1157 Fasli, 1307 Bik-
rami, 1750 A.D.** in the H.E.H. the Nizam's State Library,
Hyderabad-Deccan. It was the arrangement and classifica-
tion of the Upanishads grouped under each of the four
Vedas, which made the task more convenient, for in no
other MS. such arrangement exists. This MS. which
through the kindness of the Vice-President of the library,
I had at my disposal for more than 6 months at Santinike-
tan, I found in close agreement with MS. ', with the ex-
ception of the afore-mentioned classification of chapters
and a few minor variations in the method of translitera-
tion of Sanskrit names.

(2) MS. B. No. E/103, dated 1210 AH. in the
collection of the Royal Asiatic Society of Bengal (Cat. of
Persian MSS., p. 178), which though incomplete is quite
good in other respects. The order of the Upanishads in
this M, as compared with A is as follows :—

16, 6, 7. 4, 9, 18, 19. 10, 20, 21, 2, 8, 22, 23; 24, 25,

33 Thi Ty e - i
the cﬁi&L}fEtE{;’fnf dpifs Library, Yo 18, o risy AF. in
of all t_he three MSS. (l\us | G _m'u'l 52) which are in the Library's
collection. This date is in reality the date of the composition of
the work as stated in the preface of the Sirr-i-Akbar  (fol, 25
MS. 4). In the colophon of MS, 52 (fol, 253a) someone has tried
to serateh ount the original date of its transeription in order to

make the MS. look earlier. The re 1 dat t :
=1157 Fasli=1807 Bikrami=1750 A, D " © be 1166 A.H.
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206, 5, 27, 28, 4, 29, 30, 31, 32, 33, 34, 35, 11, 36, 37, 38,
43, 39, 40, 41, 42, 14, 12, 13, 44, 15, 46, 48, 49, 50.

(3) MBS, € in the Calcutta University Central Library,
whose Librarian very kindly lent it to the Department of
Islamic Culture, Santiniketan, for my use, for more than a
year, is a beautiful specimen of ornamental calligraphy.
It is written on fine hand-made paper and contains Foll. 310,
275 %« 15 em.; 15 lines 11}em. long, in plain Nasta'lig.
Each chapter is decorated with ornamental flowery designs
in gold, red and blue, each line is intercepted with tri-
coloured bold lines, each page contains marginal flowery
embellishments and each chapter opens with a verse (de-
cidedly a later addition) inserted within a bunch of flowers.
There is no colophon, hence the name of the scribe and the
date of its transeription (which appears to be a recent one)
could not be ascertained. The translator’s preface is also
missing and in the end, there is an additional chapter which
ends abruptly. The MS. contains 50 Upanishads and is
otherwise complete and perfect. The order is as follows: —

16, 6, 7, 17, 31, 41, 43, 34, 32, 9, 22 39, 4, 20; 40, 18,
29, 30, 36, 24, 25, 26, 5 27, 28, 42, 14, 12,13, 38,8, 10. 12,
45,33, 23, 21, 3, 15, 19, 35, 37, 44, 11, 46, 48, 47, 49, 50.

The most remarkable feature of the Sirr-i-A kbar, as
pointed out above, consists in its aptness of translation of
Sanskrit philosophical terms or giving their nearest equi-
valents from Islamic phraseology. In this Dara Shikah

has been chiefly guided by his own under-

The Glossary. standing of Indian mythology, cosmo-
gony, symbolical interpretation of the

ritualistic and sacrificial rites and has attempted, so far
as it was conceivable, to give an identical or a more easily
comprehensible term from the Tslamic conception of the
same. This he has accomplished more throughly in his
Majma’-ul-Bahrain or ‘the Mingling of the Two Oceans.’
I have selected, at random, some of these terms, which would
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amply bear out the ingenuity of the translator in this

respect : ™

ryl (Om): T oo wel 970

4 €

g b o | [ﬂﬁ"d‘) H

*Ka® BOABY =S = 8b.

el 5 55 IO 344,
wj.&l (amrita) | wslas ui 656

i yya 995, 164,

Ji (Iiya) : oylo o yo 155,

Lﬁ.ii’.ﬂ- (svaltha):

g 1:-'--)0 166a.
B3| (amdbata):_shlas 3y 1044,
ags| (ambbas) 1 > &S camy)

| adlig 2 GJ% o W3

1184,

(&*\=y%N (antraydmin) By 50 asl
Jolde Jo o g OBL dJo
4a, 128a.

Ol (dnande): MSSyd 150a ;

Papw O (dnandswaripa):
Jyr s 1196,

e (aagirass)  Aael Bogy;
Kol (anga) sleel;
u~) (rasa): 30y 88b.

Lily,| (updsana) @ | Jykiue 3b

Lo,! (anidyd) : Slobs 5 iy
.lﬁﬁ, 1462, 405,

Lfi--j'r (ewastha) ;| =l 13a.

\:75; > GEL,.I«,I {Jugras)
)low plle

e (mapr) s lyie ealis

et (Sashupat) el
hy= oyl

Loy ——(Tarbyn ): u._v,.:f»g el
1145,

'I...*J"‘"i (drama) 1:-.-.&’ (o {j-‘;.!l:
(& yhia 3b,
sl (a-satta) ; E9° hkels 404,
oS | (Whtha) : Qs el 52 .
o1 (akdma) : (Aslyma 796,
| S5 (Ajand): ols 165,
}i {A}ﬂ_j : M?J }}).-!).f uﬂ:,:-
ry- 165a.
ey hslys )T e
sible  wyed 4 o>,
el 802 155
R &S0| (wdgitha) : FasLs wsely3
35, 144a.
Etymological explanation :

of (ud): e plle;
& () Les ple and
&g (tha) : sy 145a 5.
L3l (@rman); Lol ol 34, 245,
Lo pyé (Paramitman): 2. ol
23, 24b,

9 Numericals in the Glossary indicate the number of folios of

the MS. of Sirr-i-Akban (No. 52) in the Asifiya Library,

Hydera-

bad-Deccan (Cat., Vol. II, p. 1540).



SIRR-I-AKBAR

Lsi g (Jivaiman): | Shaie Y
el 30D Ba, 134,

Wil wiggs (Bhiratman): v
& g2= da.

(ETIS <1 (Lingatman) aasls
wanl iidal @l 30 55b.

LTI R U J..".'J (afva-medba) :

i g!L'f}j el 604,

SBAE )Lni dbdra-fuddhi :
JAs E:Lﬂ,-i”-h 163a.

LT (aa) : madlils 54551 1616,

obie] (I@vapa): gl (I6a):
B a=lo ;
O (#5ya) S0uieg 125a,

wall (aparafit) a2y P
1654,

._;;.J!Jw..i'l (ativadin) ; walg il [af51 ]
ot | Bika. 3 e 1627,

(@) poen 523 p 8 nmsil

! pasy aile b 115; 995,

-.;.!'*;'v:“i (a-Brabmapa) : E)\e yas
1494,

ang Ki3] (Upanishad) : das o3 il
crel  Gdadas yw &Y
2a, 3b, 1694,

;‘Xv:}. { Bribati) ; 5 Ko J_,,.! al3
Lﬁ;} T ;
Ao el .Jl}'w 10

Loty (Brabman) xM)|  ae o 25,

Mﬁ 3b.
F. 37

280

¢y2 (Brabm an) : B0y 34, 151a.

B i ad (Brabmapura) : | 0= ;1..3-
1634,

If o252 (Brabmagiri); 1085 oS 8a.
&) 2,2 (Brabmaloka) : <13 plia

B, 1175
P wyd (Brabma-Chakra): e
| S a8 108
:LJLE}.! | Brabmdnda) & rJLr-. EJ,(
da, G4a,
Low oy (Brabmaridyd) : e
Oam o3 1844 ;
PRy Sadphe 1504,

;-'llrlué._l (¥ aifvanara) : w)!};.
ple & Syeye 30

3= (Vijara) : J'a",f = 15b,

ooy (Vidiatri) : xe S053le
100,

hilas (Vyapak) S, busie

) J}JJ 814.

oK1 g (Bbarakass) : basae
angyl ).nL.u: da, Th.

wp (Varma): Of M ge 8,
1208, 127a.

S Dy (Bribaspati) (Syidue 1125

o | Vidma) s JaSlae 34, 1324

el (Fasiftha) : xo2 Bl

gt | gusss (Vidwamitra) : Jloda g
F-'Lﬂ X2 fa.

t..i}q,: (Bharga) : (ololid i"‘u}‘!‘“
9.

Jo (Bala) : 1:-;5 160
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wrglsy: (Projapati) e dS e
8a. 1304.

c:.afr;\; {Pam.wgaf:‘]:d;}gm.ﬂ.a
1084,

ul).g, (prama): | eds

L1y (pravaydm) : guids guas 3b.

u)fﬂ (prakritl) : xa  Jloie!
wba 36 115a.

?JI,'! {Pradgar) .lehﬁ }301”5

a

st s 985,

gfjﬁ (pralaya) i waelss 4a.

d‘lﬁLf" (mabdpralaya) : EJJ wenelas
4a.

SridigS (Kbapdpralaya): caslas
w‘laﬂ 4a.
M-tﬂ"? (Paramananda) : 5 3 e

i

e (Joti): <10 593 40a.

Lo (Yaira) : whay5 3a.

L5t ga (Jivitman): 32z oy
ik 50D 8b.

5 o= (Yoga) : P e 40 woys ok
4a.

&> (Yogi) | gulabn, Sl 1014
e (Yama) : w’-JldL.Ln 126k, 1130‘.
Sy (A (6 Yoga)
(1) btz (prargyam)’ puas
o]
() slelasy: (Prapare): lays
WSl w3l g

(*) whamo sy

DARA SHIKUH : LIFE AND WORKS

(™ Ly\=o (Dhdrana) : Lyrcs

(ﬂ) L:JJ,. ITarh‘} PO L_pti-i

L
(1) omolew (Smadhy) : ysre 5o

et 1235,

wand (Tyat) ’.I; G5k,

¢ (Tams) wiygy, 40a; wanl)
ﬁde . u:-;.‘ﬁfuz...iﬂa 40a,

o 9 (Tamognna) : i3l enioo 95a.

-

by (Turiya) : plle a8 wesY e
canl IS 1204

Lg_-.:,g:i (fapasa) : wasdlzy Ba, 1345,

L,loo (Dhdrga) : ol bysce
s 1035,

Spileo (Dhatri): xam 505,10 1004,

&y (rik) : <l 1450,

w5+>) (Rajogana) : olsiil wndo
3b.

ol (Saman) : wasl 1445, By, Exp..
L= LS r{"}:u*ﬁ 395,
Q.FL_ (Salaja) : 3 )La) x5 -0 oy
155,
J.i,.,.{f ) b (Sapte-rishl) wlis
el 53a.
wf,.:_.. (Sattra-guna) : Wil cusma

35,
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| (s (Swapnanta) 3 157a.
m-‘g-ﬂ-l - (Svampita) Dy u’.'a'.'“._'l

157a.
Endyan (Srifi) et oug dlab,
‘:"'"-WL"* “""’-‘ﬂL-"r S

(Sasbupata) 1 = ypie lJLr.
Y I"JL" I.EJI?F‘H \-'-*-rL:blf

1560 ; Gi-l) 1624;
T (S mrara) : Ol (&hi'..;.) 1615,
E!}-w (Samraj) alle J5° BL2OG
100
oS (Saiam): My lons
LS
elaia (Sannaydsa): JS c.!,s 4a, 195,
ST o g e &5 133,
- (Soma) ; U."-"'L*ﬂ-.‘li
&

J.i'....l...‘i'- (Sastra) : wl.gri 1695,
S (Sabda) ; Llall 5 \.,._.ﬁf:,ﬂ 31!
Ol (a-fabda): | aAloe )! ’l 1045,
gkt (Shke) 1 Oar =i

SIS (Kapala-Jananin): meze
O )
3a; J}Jﬂl \—if.l'- 12#‘#
J{;uya}; \sﬁg; 365,
T (Jamana) : dyae 1a, 1475,
1264,
S (Jananin) : S)\e 4,

201

Wyt (Loka) : olle 3a.
o) Spu  (Swargaloka) :
aliys B8, 1645
—yg? ( Bbiloka) B |.Jh: 506,
_L"'“}? (Brabmaloka)
plie x5 gailifyow
e | u.h:,.a.:» 3a.
—y=ou (Gandbarsaloka) e
ol g =i 25N 2 764,

olLe

| ySle (matru) 1y oS lyb e
s i) et
Lale (Maya) : oame 85" 31 ol
o | Oy (&? Daad 3b.
a..;n (Marichi) s s Las rﬂ.n
] @iy aoly 110
o (Muks?) : g)\Kitawy 785, Bla,
o (man) ; pol J...".._JI,.,:'I 1365.
,;: (Manw) : yidlgdl dgl pol
waw| 1694,
Dy (Mabdoak): S jza gos yie
920y (Mabadera) 3 Juslyunt 43D,
ols (Nada) : (3Mae 31,1 85
oSy (Nirgma) : (3o 1082.
JRin yiy 3 Naskshatra-manala):
Les )L:..u 85a. )
o=l (Ndrayapa) : 5 e kel
131b.
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30a,

S, [olis,] < WUS, (Vifaidna):

l5‘.51».2!:.‘1 160a.

Paylydy (Vidwaripa) : wjem
Wle 1540
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S Su?'n (Hirapyagarabha), c.ii-n
s yaolis 1306,

81 0,2 (Hrdy-akasa) : endaad

i (Hamsz) plle ST gas
100, 1194,

ry® (Home) » Lﬂ‘r.} e s
st du.
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A

Abdil, 51

‘Abdul Samad (Shivin Qalam),
159

‘Abdul Qadir Jilani, 46 fl.. 122,
124; geneology of, 46 En.

‘Abdullah Ansari, 34

‘Abdur Rahim (‘Anbarin Ra-
qam), 169

Absolute Self, 153, 226

Absolute Sound, 225

Abrar, 5l

Abul Arwal, 28, 224

Abul Fadl, 159, 169; and Al-
beriini, 192ff; exposition of
Indian Sciences, 193 ff; on
Artists and Painters, 159; on
Akbar's taste for learning,
187; his pursuit of Indian
philosophy, 104 sq., transla-
tion of Gitd, 237; on the
practical life of the Hindus,
195 ff., his translations from
Sanskrit, 196; on the Fydka-
rana, 191 sq.

Abul Faraj, 117

Abii Bakr Wisti, 40

Abul-Hudhail, 25

Abii Ja'far al-Mansar, 174

Abii Jehl, 105

Abii 5a‘id Abul Khair, 152

Abii $alih Damishqi, 136

Aba Zaid Siraf, 177

Adhamiyya (order), 67

Afdal Khin, 154

Afdal-ud-Din (Sarkhush), 131

Ahamkar-Tamas, 231 fn.;—Sal-
ta, 132

Ahata, 225

Ahmad Jan, 132

Ahmad Hanbal (Imim), 46

A'in-i-Akbari, 45, 159, 238; its
preface, 193 ff., list of artists
in the, 159

Aja'ib-ul-Hind, 177

Ajapa, 35 fn.

203

Akdra, 226

Akisavani, 226

Akbar, 45, 90, 158, 159, 160,
188, 189, 190, 237; on picto-
rial art, 158; introduction of
miniature painting, 160; the
spirit of the translations made
for 189 ff; liberal outlook of,
189 ff.; spirit of enquiry ini-
tiated by, 190; Sanskrit scho-
lars in the court of, 188 ff.

Akhbar, 51

‘Alam (Plane), 99; -i-Arwah,
126; -i-Ahdiayat wa Tamkin,
127; -i-Dhat, 127; -i-benafas,
127; -i-Ghaib; 126; --berang,
127; -i-Huwwiyya, 127; -i Jab-
rit, 7h, 127; -i-Khwab, 127;
{-Latif, 126; Lahdat; 127; -t
Mithal, 72, 126; -i-Lazim, 127;
--Malakdt, 72, 126; -i-Nasit,
72,02

‘Alamgirndma, 2, 13, 14

Album (of Dara Shikah), 168,
173

Alberiini, 177; his knmﬂedg.e
of Indian Sciences, 85; his
translations from Sanskrit,
186; and Abul Fadl, 192 ff.

n.!'-!?;’ anit (of al-Irinshahri),
1

al-Filrist, 176

al-Fath al-Rabbini, 46

al-Fatithat, 123

al-Hallaj, 109

al-Haq, 226

iﬂ-Hu w&io Bg

al-Millal wal Nihai, 179

al-Sharistini, 179

‘Alim, 226

Allah, 31, 226

‘Amal-i-Salik, 2

Amir Khusrau, 186 sq.

Amyit-Upanishad,

Anahata, 224, 226

‘Anagir, 220

Anustubhs, 276
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Antihkarana, 231

Aphorisms, 52

Apostleship and Saintship, 33
[I.—tanzihi, 35;—taghbihi, 35;
—Jama® al-tanzihiya wa'l tash-
bihiya, 35

Agd ‘Abul Rashid, 158, 159

Arabic literature on Indian
Sciences, 179

Aranyakas, 276

‘Arif, 85, 67, 110, 114, 115

Asanga, 226

Ashghal (Physical Exercises),
124, 125, 220

Asha'a’i Lama'at, 124

‘Ashigs, 67

Asthan (of Baba Lalis), 239

Astromental Plane, 73 ff., 126

‘Ati-ullih Rashidi, 208

Atharban-Veda, 256

Atman (Soul), 218

‘Agtar, 152

August Existence, 28

Aurangzeb, 19, 81, 108, 104

Autdd, 51

Award-burd
breath), 29

‘Awilim-i-Arba‘a, 220

Awdz-Mutlag, 225

(controlling  of

B

Baba Lal, 5, 6, 10, 137; Muka-
lama of, 239 ff., meets Darid
Shikih, 241 5q.; Ka Saila, 240,
reference to Dialogues of,
242 ff.; text of the Discourses
of, 244; nature of the Dis-
courses of, 247 H.

Baba Lalis, 239 ff.; religious
tenets of the, 240-241

Biaba Piyari, 137

Badaiini, 196 ff.

Baghdad, 174

dr-1-Sukhan, 165, 166

Bahr-ul-Hayat, 208

Bahr al-Asmar, 204

Baharistan-i-Shahi, 205

Bait-al-Hikmat, 175

B?Edsi Mubammad Ghauth,

Banvali Dis, 214

Bagd (Subsistence), 29

Bari, 112

B:Il"mﬂk. l?-ﬁ

Basir, 226

Bisira, 229

Beal, 81

Beid (VFeda), 256

Bernier (Travels), 8, 16, 8I,
101, 256

Bhagwat Gita, 6, 10; see also
Gita.

Bhakti-mdrga, 241

Bismillih,

Binyan, 171

Brahma Siddhanta, 186

Brahma Vidya, 13

Brahmin (Jibra'fl), 225, 232,
259

Brihmanas, 276

Brahmanda, 221, 227, 298

Brihdaranyaka-Upanishad, 225

Barzakh, 221

Buddha, 194

Buddhi, 231

C

Calcutta Review, 61 fn.
Calligraphy (as art), 159
Caramathians, 89 f.n.
Carpenter, 274 f.n.,

Catalogue of Indian Collections
in the Museum of Fine Arts,
Bostan, 161

Cecil L. Burns, 158

Cedar-Heart, 125

Chander Bhian Brahman, 154,
215, 243, 244, 245

Chaldr Chaman, 244

Chandogya-Upanishad, 225 f.n.

Chaksuh, 230

Chetana, 224

Chishti (order), 44, 84, 90

Chishtiyya, 67

Gﬁiltﬂ,y%gl

Comparative Mythology (Dia-
logues on), 239 .

Contemplation, 27

Court Painters of the Grand
Mughals, 159
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D
Dabistan-i-Madhdhib, 80, 100
Dadd, 241
Darapur

Dﬁrﬁp;‘_hikﬁh, 1,28 4,5.6,17,
9. 10, 11, 13, 14, 15, 17, 18,
19, 20, 24, 26, 27, 85, 87, 38,
41, 45, 56, 57, 58, 59, 60, 65,
66, 69, 70, 81, 83, 90, 91, 96,
g7, 99, 102, 104, 114, 129,
132, 154, 135, 187, 144, 145,
158, 165, 175, 177, 211, 218,
947: and Miin Mir.‘ﬁﬂ; ac-
count of meeting with Mul-
la Shih, 83; and fine arts
158—17%; a patron of poets
134; and painting, 165 ac
count of European WIILETS

about, 16-17; as a man, 18; as-

sociation with divines of vari-
ous religious orders, 4 ff.; and

Islam, 9; appreciation of calli-

graphy and painting, 160 ff.;

approach of Indian 050~
pl?w. 210 ff.; aims as a lover of
comparative religion, 1T;

belief in miracles, 59-?0;

chronogram on Mulld Shih,

81: devotion to Qadiri order,

56: denounced as a heretic,

15-14: docorine of Tawhid

and 20 ff.; Divine Communi-

on and 37 ff.: Diwdn and
vatrains of, 129 f.; 145 ff.;
his superstitions and dreams,

41: his works on Saints and

Mysticism, 9; his knowledge

of Sanskrit, 212; hetrodox

verses of, 137; his initiaton
into the Qadiri order, 5; his
theosophical outlook, 6; his
education and studies in mys-

ticism, 3 ff.; his idealism, 14

15; his mysticism, 19; his

letter to Aurangzeb, 104; his

interest in classical Persian
literature, 132 ff.; his birth,

58; his tribute to Jami, 57; his

works on Hinduism and

translations from Sanskrit, 211

sq.; his poetry, general fea-

tures of, 135; letter to Shih
Dilruba, 65, 97; letters to
Shih Muhibbullah, 96—99;
meets Mulld §hah, 5; on A
ostleship and Saintship, 35 lr
on contemplation, 27; poeti-
cal accomplishments of, 130
ff.; physica austerities and, 37;
progressive studies in asceti-
cism, 11 sq.; refutes Mu'lazila
and Sh'ia views, 24—26; re-
ceives Divine Injunction, 5
fi.; spiritual experience ‘of,
50; scanty and meagre sources
on his early life, 2; siifistic
leanings of, 3, 6; Sanskrit
scholars associated with, 213
[f. selected verses of, 144; Sar-
mad and, 99—104; specimens
of his calligraphy, 161; trans-
lations of—Gita, 237; Yoga-
Vasista, 233; Upanishads, 254
ff.; quatrains of, 145 ff.; Qd-
diri saint expects royal pat-
ronage from 90-91; Qadiri
influence on, 66; works of, 9-
10

Dirul-Insha, 159, 183

Dir-ul-Islam, 174

Dar-ul-Hikmat,” 179

Debdcha't Muraqqa’, 166 sq.

Detachment tajrid, 29, il?

Devadasis, 178

Dhi'iga, 229

Dhdt-Baht, 24, 28

Dhamma, 226

Dhikr, 71, 119;—Khafi, 71, 73,
86 En.;—Jali, 71

Dhyana, 230

Dialogues of Baba Lal wa Dara
Shikith, 239 sq.; place of iden-
tified, 242: references to, 242;
text of, 244 ff.; the nature of
the, 247 sq.

Dictionary of Islam, T8 [n.

Dil--Muddawari, 72

Dil-i-Nilofari, 72

Dil-i-Sanowbari, 72

Dimishqi, 179

Discourses of Mulla Shih, 86

Divine Communion, 37 sq.

Divine Grace, 98
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Divine Injunction, 122

Divine Knowledge, 120

Divine Will, 116

Diwin of Dard Shikih, 129 :2qg.:
the extant MS. of the, 139;
mentioned by Sarkhugh, 130;
features of, 135 sq.; Qadivism
in the, 140; selections from
the, 187, 138, 139, 140, 141,
142, 143, 144

Djedir Veda, 256, 265, 271

Drasta, 226

Duality, 147, 148

Duperron, Anquetil, 255, 258;
Latin version of the Sirri-
Akbar by, 258; list of the
Upanishads, translated by,
270 En.

E

Essence, 21, 152
Etherialisation

body), 28 f.

(of physical

F

Faidi, 198, 205, 237; translations
from Sanskrit, 205-206; tran-
slation of—Gita; —Mahdabha-
rata, 197

Faith (fman), 89

Fand-fil Haq (Submergence into
Unity), 22 ff.

Fana (annihilation), 29

Fagir, 105

Farquhar (Outlines of Religi-
ous Literature), 240 fn.

Farrukh Qalmak (artist), 159
En.

Fatha, 226

Fatihat, 12

Fa}jlﬁd»uI-Qawanin, o6, 100

Finishta, 185

Fitzeward (Index of Indian
Philosophical System), 259
En.

Fugqr, 81, 86

Futithat al-Ghaib, 124;—al-Mak-
ki, 123

Fugity al-Hikam, 123

Gandha, 250

Ghrina, 250

Gita, 236 ff.; Persian  transla-
tion of, 2356—388; —Sunbodhni,
2357

Gnostic, 148

Gnosticism, 234

Grace (and Action), 121

Grierson, 241

God (wiune aspect of), 31 ff.

Gopal Na'ik, 186

Gul Afshar, 204

Grulshan-i-Raz, 61

H

Habs-i-Dam, 24, 51, 73, 126

Hadrat Bari, 109

Hadrat-i-Wajiad, 28, 22

Hafiz, 74, 132

Hafiza, 230

Haft Ragam (Ghulim ‘Ali},
158, 161.

Haft Tamdsha, 208

Hakim Sana'i, 58

Halhed, 255

Hama Ust (All is He), 136

Haq Numa' (Risila't), 121 fj.;
its sources, 123; contents of,
124 dI:sCtiPI.iﬂﬂ of the .-‘qu_lglml
in the, 125; Qddiri doctrines
embodied in the, 71; Salik's
Journey through the Four
Waorlds in the, 125—128; Au-
gury from the Qur'an in the
122

Hagigat (Truth), 8889

Haribansa-Purana, 208

Hariin al-Rashid, 175, 176

Hasandt-ul-"Arifin, 10, 11, 19, 89,
100, 105, 106, 108, 112, 132,
145, 239; aims and objects,
105; Dara Shikah's fing at

his npganems in the, 106—

108; Contents of the, 108;
Siific Aphorisms of the Saints
in the, 109 sq.; reference to
Biiba Lal in the, 242

Hijab-i-Akbar, 97

Hiranyagarbha, 229
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History of Fine Arts in India
and Ceylon, 159

Historical Fragments of the
Mughal Empire, 7, 255

Histary of Lahore ctc., 79, 80,
81

History of Sanshkrit Literature,
269, 270

Holy Prophet, 124

Hua, 226

Hit Allih, 36 En.

Huart, 165

Hia hi ant hi, 116

Huwiyyat (Truth), 21 ff.

I

‘Thadat Khana, 247

Ibn Abi Usaybi‘a, 178

Ibn al-‘Arabi, 1235, 132, 137

Ibn al-Nadim, 177

Ibn Battiita, 179

Ibn Hawgqal, 179

Ibn Khurdidhbah, 178

Ibn Muqaffa’, 182

Ibrihim ‘Adil Shah, 184

Ichrisi, 179

Hya-ul-Uliim, 62

Lksir-i-A‘zam, 10, 129, 131, 145
(sce also Diwin of Dara
Shikiih)

IHila Allah, 32

Imam, 51, 102; at-Ghazili, 136;
Ibrihim Adham, 108

Incarnation (doctrine of), 240

Indian Astrology, 181 ff.

Indian Sciences, 174 sq.; contri-
bution of Abul Fadl, Badi-
iini and others, 188 ff.; inter-
est of Arab Scholars in the,
176 ff.; Mughal Court patron-
age of, 186 ff.; Medicine, 180;
Music, 209 ff.; under Delhi
Sultanate, 183; 18 Sciences of
the Hindus, 194 ff.; the
Purinas, 208; Rarmnima,
196 [f.; Ramayana, 200; pat-
ronage in Deccan and Kash-
mir, 185 [f.; Paiichatantra,
182; Alberiini and the, 185;
Abul Fadl and the, 192;
Amir Khusrau and the, 186-

F. 38

187: the Atharva-Veda, 202;
the Rajatarangini, 204; Lild-
vali, 206; Katha Sarit Sangra,
206; the Shariq al-Ma'rifal;
Ragmala, 209; ;Yaga-l-’nsl's;ha.
211, 23%; Majma’ ul-Balrain,
218, 216 sq.

Indo-Persian  Art
Mughals, 158 f.

Infinity of Cycles, 30 f.

Insan'ul Kamil, 143

‘Iraqi, 123, 132

‘Ishq, 229

Islam, 9, 11, 15%; Dard Shikih
and 9 sq.; esoteric aspect  of,
11; identity between Hindu-
ism and, 13

Ism-i-A'zam, 225, 226

Israfil, 225

Istakhari, 179

Istaghana (contentment), 86

‘Iyar-i-Danish, 196

under the

J
Jabrie, 127
Jagannith Misra, 6, 214
Jahin Ara Begum, 64, 80; copy

of Diwian of Mulld 5hah pre-
sented to, 95 Ln.; Sdhabiya:
her biography of Mulld Shih,
88—85; induced to become
Qadiri adherent, 82, 83 ff.;
regards her brother as a gnos-
tic, 84; meets Mulla Shah, 84,
68

Jahangir, 45, 59, 68, 79, 90, 171;
and Miin Mir, 79 ff.; takes
agguqr from Diwdn-i-Hifiz,
B

Jahiz of Basra, 176

Jaina (School of Indian philo-
sophy), 194

Jaldl, 88, 251; and Jamal, 251

Jamil Khatiin, 68

Jami, 74, 123, 132; Lawd'il of,
155

Jasd-i-latif, 73

Jibrd'il, 225

Jivan-mukti, 227

Jhanaseriipa, 231

Journal Asiatique, 187 En.



298 INDEX

Johnson's Collection in  India
Office, 159 L[n,

Jo R A. .S B, 145

Junaidi (order), 67

Junin (Insanity), 118 sq.

Jwima'al-Maujad bi Khawditir
al Huniid, 186

K

Ka'ba, 117

Kabir, 100, 259

Kabir-Panthis, 240

Kalamat-ush-Shu'ara, 181 En.

Kalildh wa Dimna, 182, 183

Kalpa, 226 En.

Kamil Khujandi, 132

Kanz al-Miisigi, 209

Karma, 240

Karamindriya, 280

Karmamah, 166

Kashf-ul-Mahjab, 43

Kashin, 100

Kasra, 226

Kavindracarya Sarasvati, 215

Kesho (artist), 159

Khafifiyya (order), 67

Khakis, 240

Khin Bahidur Zafar Hasan, 182

Khandakhadayaka, 182

Khandapralaya, 226 £n.

Khiqani, 132

Khat-i-ib, 167

Khat-i-aftib, 167

Khazinat-ul-Asfiya, 130, 132

Khemkaran gmist}. 159

Khird Ajfza, 208

Khirga, 38, 75

Khusrau, 152

Kitab al-Asrar al-Mawdlid, 181

Kitab al-Bayin, 177

Kitab al-Bilad wal Tarikh, 179

Kitab al-Hind, 186, 192

Kitah al-Namiiddr fi'al ‘Amar,
181

Kitab al-Masalik wal Mamalik,
178

git&g al-Qirdndt al-Kabir, 181
itdb al-Qirinat a hir, 181

Knowlfdg%. 9

Koh-i-Nir, 172

Kukaltish Khin, 210

Kun (Be), 224
Khwaja ‘Abdul Samad, 159

L

La ilah, 32

Lailat-ul-Qadr, 78 f.

Lama‘at, 12, 128; (-al-Anwdr),
124

Lamisa, 299

Lanepole, 18

Lat@'tf-ul-Akhbar, 2

Laub-i-Mahfiz, 9, 267

Law and Truth, 89

Lawami* (Anwér al-Kashf), 123

Lawa'ih, 12, 123

La Yamiitiin, 81

Le Calligraphes et les Minia-
tures de I'Orient Musulman,
1656 f.n.

Lily Heart, 125

Lisanullah, 81

Literary History of Persia, 68-
69

Love, 156, 157

M

Ma'dthirul-Umerd, 2, 186

Ma'dan  ush-Shifa’i  Sikandari,
184

Madhyama, 231

Mahabharata, 196 [f.; 237; see
also Razmnima.

Mahadeva (Israfil), 259

Mahikata, 225

Mahédpralaya, 226 En.

Mahduvakyamuktivali, 269

Maha-Visnd Purana, 208

Mahesh (artist), 159 fn.

Mahedvara, 225

Mahftizul-Haq, 161

Mdliya, 25

Majdzi ( hantasmal), 88

Majma“ul-Bahrain, 10, 13, 14,
19, 26, 145, 216 §q.; aims of
the author, 216-217; character
of the work, 217; great hu-
man interest underlying the,
218; its preface, 219; the con-
tents of the, 220.29] contem-
porary criticism of the, 221;
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comparative value, 222; on
Rih or Atmdn, 224; con
tion of sound, 224; on Names
of God, 226; on Ressurrec-
tion, 226; on Mukti, 227; on
Senses, 230; on God's Attri-
butes, 251

Makdra, 226

Makhtum, 51

Mamiin, 175

Manas, 231

Mangzab, 158

Mangir Hallaj, 189, 155

Manucci, 5, 16, 103

Maqdisi, 179

Magta’, 151

Mardqaba, 71

Martin, 160 fn.

Masalik wal Mamilik, 178

Mashahids, 67

Mas'iidi, 179

Mathnawi Nal wa Daman, 206;
—literature, 188;—"1 Ma‘nawi,
133

Maya, 229

Max: Miiller, 256, 257, 259

Mazhar-i-Atmam, 226

Mian Mir, 32, 38, 40, 45, 47,
65, 68, 81, 141; life and mira-
cles of, 76 sq.; on Mulla
Shih, 86; Shih Jahin and, 77

Mika'il, 225

Mimansa, 194

Miniatures (in the’ Album of
Dara Shikah), 172 .

Mir ‘Ali al-Kitib, 169

Mir ‘Imad, 160

M? Sayyid ‘Al (artist), 159
n.

Mi'raj (Ascent of the Prophet),
30

Mirat-ul-Khayal, 80, 100, 101,
134

Mirat-ul-Haqa'ig, 237

Mirza Abdur Rahim Khin-
khiinin, 169 Ln.

Mirza Muhsin Fini, 80, 101 -

Mirza Radi Dinish, 134

Mischel Franz, 258

Mithal, 126

Mu'‘in-ud-Din Chishd, 1, 48, 43

Mufarrih al-Qalib, 209

209

Mufrid, 51
Muhalal Yanbi'i, 170
Muhammad bin Ishig, 169
Mubhammad Husain (Zarrin-
Ragam), 169
Muhammad (Husain) al-Kash-
miri, 169
Muhammad Kitib, 169
Muhammad Sultin Thanisari,
196
Muhlasibiyya (order), 67
Muhibbs, 67
Mu'izud-Din Jahandir Shah,
210
Mukalama Baba Lal Dis wa
Dara Shikah, 100, 212, 213,
239 ff.; see also Dialogues of
Baba Lal wa Ddra Shikih
Mukaghafs, 67
| Mubkti, 227 fI.
Muktika-Upanishad, 269
Mulla, 159
Mulla ‘Abdul Qadir Badaiini,
188, 196 ff.
Mullia ‘Adul Latif Sultanpuri,
3
Mulld Khwija, 187
Mulla Sa'd-ud-Din Kashghari,
137
Mulli Shih, 4, 5, 47, 64, 65, 68,
70, 80, 82, 85, 86, 87, 88, 90,
91, 94, 95, 96, 100, 130, 141,
264; and other Saints, 80 sq.;
a mystic and a free-thinker,
B7-88; nph:irim of, 94; ex-
ts roy tronage of
E:Ediri order, Ig!!'i"]&ll; rgniracles
of, 93 [f.; meets Dira Shikiih,
5, 82 ff.; poetry of, 95-96; sim-
le life of, 87; spiritual and
intellectual  attainments  of,
85-86; Sahabiya (account in
the), 80 f.
Mulla Shiri, 196
Mulik-Dasis, 240
Mumukshuvyavahira - prakara-
nam, 236
Mundiaya, 248
Mﬂﬂtﬂdﬂﬁ-ﬂb?‘dwﬁﬁ&ﬁ, 258
Muntakhab-ul-Lubab, 2, 45 [n.
Muntakhab-ul-Lughdat, 160

Muragqa’ (Album of Dara
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Shikah), 158, 159, 160, 167,
170, 172; artists and Calli-
graphers in the, 159; contents
of the, 167 ff.; its value in
Indo-Persian Art, 172: Dari
Shikiih’s preface to the, 166
ff.; miniatures in the, 172
sq.; suggests unity of calli-
graphy and miniatore, 168;
style of its miniatures, 172

Murids, 67

Musahr, 143

Mughkin Ragam (poet and
calligraphist), 170 f.n.

Mughihada  (contemplation),
27, 48, 78

Mughtark (sense), 230

Muslim Kingdoms of Kashmir
and Deccan, 184

Muslim travellers and  histo-
rians, 178

Mutafakhira (sense), 230

Mutakhayyila  (sense), 250

Muwahhids, 67

Muwakkins, 67

N

Nada, 224

Niadira Begum, 168

Nadiv-aul-Nikit, 243

Nafalhdt-ul-Uns, 61, 68

Nnﬂ:;a&z (in relation to sukr),

Nagshbandi (order), 47, 67

Naskh, 161

Nasta'lig, 161

Nastikya, 232 Ln.

Nasut, 128

Necessary Self, 226

Nigaristan-i-Munir, 165

Nirdakira, 226

Nirafijana, 226

Nirvdna-prakaranam, 236

Nizim-ud-Din (Awliyd'), 45

Nugba, 51

Nir, 38, 39, 40; and Niiri-
Dhat, 38—40;—un'ala nir,
40

Niriyya (order), 67

0

Om (fsm-i-d'zam) , 225;—naman
(H@ Allah), 260

Oupnekhat, 254, 256; the num-
ber of the, 269 ff.

P

Padshahnima, 2, 8, 80, 168 £n.
Pafichabhiita, 228 ff.
Paiichaindriyini, 229
Panjsiira, 163

Path, 152

Pitanijali, 186
Pitafijala, 194

Perfect Man, 148
Perstch, 246 En.
Pir-i-Dastgir, 122

Pure Self, 28

Prana, 230 [n.
Pseudo-ascetic, 159
Psychic Sound, 149
Purantha-Prakasa, 208
Purity of Mind, 116
Physical austerities, 37 f.

Q

Oada-o-Qadr, 25

Qdadir, 157, 138, 226

Qdidiri fﬂam de plhime of Dari
Shikdh), 80, 124, 129, 151,
187, 138, 148, 144

Qadiri (order), 4, 5, 17, 68, 71,
72, 75. Dara Shikah's initia-
tion into the, 5—fraternity,
17; doctrines, 71; line of suc-
cession in the, 122; religious
exercises of the, 71 ff.; super-
natural element in the, 68 f.;
symbolism, 75; system of me-
ditation, 72, character of
mysticism, 47; its founder, 46;
its advent into India, 47

Qddirites, 68, 71 ff.; 75

Qiydmat, 226; -i-Kubra, 226;—
-i-Saghra, 226

Qur'an, 8, 9, 24, 25, 26, 30, 34,
36, 38, 39, 101, 122, 163, 296,
265, 266, 267, 268, 269

Qutub, 51
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Radis, 67

Raliyin, 5]

Raj Taringini, 185, 204 ff.

Rajoguna, 232

Rim Chandra, 235

Ramayana, 200, 201, 202 f.

Rasa, 2530

Rasana, 230

Razmnama, 189, 196 ff., 237;
see also Mahabharata

Reality, 19, 150

Realisation of Self, 144

Realisation of Unity, 141 f.

Reason (‘dql), 118

Regnand (Philosophical de I
Inde), 259 £n.

Relativity, 155

Ressurrection, 226, 227

Riad-ul-Shu'ra, 100

Rida (quietism), 86

Ridwan-i-Akbar, 227

Rik Beid (Rig-Veda), 256, 265,
271

Risila'i Haq Numa', 4, 5, 9, 19,
20, 21, 42, 71, 115, 121—128,
145, 213; date of composition,
121; devotional exercises in
the, 71; contents of the, 124;
Salik’s Journey in the, 125 ff.;
Oadiri ﬁﬁl%i\al in the, 125;
sources of the, 128; style and
the language of the, 124-125

Risila-i-Hikmat-i-Arasth, 163

Risala’i Ma'arif, 113

Risd"il-i-Tagawwuf, 113

Rah, 218, 220

Rih-i-A'zam, 28, 229 fn.

Riami, 152

Riipa, 230

Ruq'iti-Alamgir, 6, 96, 104

Riyat (Vision of God), 23, 26,
221, 226; the doctrine of,
23 sq.; the views of the Muta-
‘azilites and the Shi‘ites re-
garding the, 24 En., 26

5

Sabda, 225, 230
§abigs, 67

Sacred Books of the East, 250

fm.

Sa'di, 152

Sadigs, 67

Safi Mirza, 70

Safinat-ul-Awlya’, 1, 4, 10, 19,
45, 42, 46, 44-63, 108, 152, 145,
161; Aphorisms of Saints in
the, 52 ff.; authorities quoted
in the, 61; Autograph MS. of
the, 1 £n.; character of Qa-
diri mysticism in the, 47 f.;
classification of the saints in
the, 49-51; Epilogue of the,
56; important persons and
orders noticed in the, 53—56;
preface to the, 4849; refer-
ences to author's life in the,
56—61; some minor notes on
the, 62-63; 5ih orders in the,
43-44; the Qdadiri sect and its
founder in the, 46-47

Sah, 226

Sahabiya (Biography of Mulla
Shah), 80 ff.

Saints, 43, 48; aphorisms of the,
04, 106—112; classification of
the, 49-50; gradation of the,
51; in the Safinat-ul-Awliyd’,
52-5%; in the Sakinat-ul-Awl-
iyld’, 64 sg.; miracles of the
69-70; Mulla Shih and other,
B0 ff.; of Miscellaneous or-
ders, 55; of Nagshbandi or-
der, b4: of Kubrawi order, 55
of the Qddiri order, 54; of
the Suhrawardi order, 55; su-

atural elements in the
order of the, 68; system of
meditations, 72-77; religious
exercises of the, 71 sq.

Sakinat-ul-Awlivd’, 4, 5, 9, 19,
65—104; aphorisms noted in
the, 94; aims of the author of
the, 64; Astro-Mental Plane
described in, 73; Introduction
to the, 67; its contents,
69; Dhikr described in, 71;
Miin Mir's life and mira-
cles in, 76 ff.; Mulld
Shih's life in the, 80—
90; the Lailat-ul-Qadr in the,



302 INDEX

78; Qadiri doctrines embo-
died in the, 71 fl.; record of
lives and miracles of saints,
66; Sultan-ul-Adhkar, 78:
the twelve fwa'if described,
67

Sakdatkara, 226 s

Silik, 118, 126: ourney o
through four {mrlds, 125 sq.

Sdliks, 67

Salim Chishii (Shaikh), 45

Salvation, 227

Samartha, 226

Sdm Beid, 256, 265, 272

Sami’, 225

Sami‘a, 229

Samkalpa, 281 En.

Samudrasangama, 213

Sankhya-Sitra, 233

Sana’f, 132

Sankaricharya, 258 fn., 259
fn.

Sankhya, 186, 194

Sanwala, 159 £.n,

Sarirak-sthan, 184

Sarmad, 64, 100 sq.; Dara Shi-
kith meets, 101; his tragic
end, 103 ff.

Sorvamukti, 227

Sarva-Vidyi-nidhina, 215

Sattva, 231

Sattva-chitia, 226

Sattvaguna, 232

Sayyid ‘Al al-Hussaini, 170

Sayyed-ut-Ta'ifa Junaid, 137

Schopenhaur, 257

Sena-Panthis, 240

Senses, 230 f.

Separation (fafrid), 29

Shih (see Mulla Shah)

hih Dilruba, 5, 65

Shairyir, 177

Shah Jahin, 48, 68, 101, 103,
131; visits MiEn Mir, 77

Shih Muhammad Lisinullih
Rostaki, 5

Shih Muhibullah, 5, 100

Shih Muhayi-ud-Din, 122

Shaikh ‘Abbis bin Yiisuf al-
Shakli, 136

ihta;kh Ab@i ‘Abdullih Khafif,

7

Shaikh ‘Abdullih Ansari, 109,
136

Shaikh ‘Abdullah Balyini, 187

Shaikh Abii  Bakr al-Wasiti,
156

Shaikh Abul ‘Abbas, 136

Shaikh Aba Madin Maghribi,
136

Shaikh Aba Salih Damishqj,
109

Shaikh Abdul Qadir Jilini, 137

Shaikh Farid, 136

Shaikh Kamal Muhammad
(Khiib Tarang), 208

Shaikh Miin Mir, 122

Shaikh Mir (see also Mian
Mir), 111

Shaikh Sih, 235

Shamma, 229

Shams al-Aswat, 209

Shams-i-Tabriz, 182

Sharah-i-Diwin-i-Hafiz, 164

Shariq al-Ma'rafat, 206 sq.

Shari‘at (Law), 838-89

Shathiyat, 108

Shirk, 141

Shiva-Purina, 208

Silsilat-ut-Tawarikh, 178 £n.

Sinhasanadvatrinsati, 208 ff.

Siphar Shikah, 16

Sirri-Akbar, 4, 8, 10, 82, 130,
218, 954 5q.; contents of the
255; Glossary of (Sanskrit—
Persian) in the, 287—292: Di-
bicha of, 260—264; method of
transliteration in  the, 273:
list of the Upanishads in the,
271 ff.; Latin version of the,
256; MSS. used in the prepa-
ration of the Text, 286-287:
number of Upanishads in
different MSS. of the, 254
f.n.: quality of the transla-
tion, 276; the Text of the,
275 fi.: the Translation, 256
ff-: Translation of the Pre
face, 264—268; Text with ori-
ginal Sanskrit, 277 i

Siva, 225

Siyﬂmtfvﬂ{ntﬁ'&b&ﬁﬁn, 2

Skanda-Purina, 208

Slokas, 276
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Smith (4 History of Fine Arts
in India and Ceylon), 160 E.n.

Soul (conception of), 223-224

Soul of Souls, 28

Sound, 220, 224 sq.

Sparia, 230 :

Spirit  (transformation  with
matter) , 27-28

Spiritual guide, 49

Srimad Bhagwatgita, 237

Srota, 226

Sthiti-prakaranam, 236

Storia de Mogor, 100

Studies in Islamic
22 fn.

Studies in Mughal India, 3

Suddha, 224

Sif orders, 43; their influence
on Indian mind, 44

Sific Aphorisms, 10, 52, 108

Siifism, 128

Suhailiyya (order), 67

Suhrawardi (order), 47, 67

Sukima Sariva, 225 Ln.

Sulaimin Tajir, 178

Suldk,-35

Sukr (State of), 88

Sultan ‘Ald-ud-Din Khilji, 186

Sultan Ibrahim ‘Adil Shah, 185

Sultan-ul-Adhkar, 73, 126, 127,
225

Sultan Muhammad Khandan,
169

Sunnak, 96

Supreme Self, 153

Sttra-Sthin, 184

Swetaswatara-Upanishad, 259
fn.

Mysticism,

T

Tabagiat-ul-Ummam, 178
Tﬂdlliim'i Khushnawisin, 158,
160, 161
Tadhkirat-ul-Awliya’, 61, 68
Tadhkira'i ‘Ulama’i Hind, 3
f.n.
Tafrid (Separation), 29
Tagore (One hundred Poems
of Kabir), 247 fn
Tahgqiqat-i-Chishtiyya, 81
Taifurryya (order), 67

Tdjak (work on Astronomy),
209

Tajrid (detachment), 29, 86
Tamoguna, 232
Tara (Artist), 159 £n.
Tarikh-i-Shuja‘i, 2
Tarikhii-Kashmir, 81
Tarikh-i-Muhammadi, 160 En.
Tarigat (Path), 35, 114; exposi-
tion of, 88-80
Tarig-i-Fadl, 37
Tarig-i-Mujahadat, 37
Tarigat-ul-Hagiqat, 10, 19, 113
—120, 135; its contents, 115;
its expository character, 113;
the all:li?ur‘:? aims, 114; the
80 Manzils in the, 115 5q.;
on devotion, 117; on Juz-o-
kul, 117: on Fixity, 117; on
conversion of minds, 118;
Discussion between “4qgl (Rea-
son) and Jundn (Insanity),
118-119; on submission to
Divine Will, 116
Tarjuma’i Barahi, 184
Tarjuma’i  Mahdbharat, 196;
se¢ also Razmndma.
Tarjuma'i Parijataka, 209
Tark (renunciation), 86
Taslim (submission), 86
Tavernier (Travels), 168
Tawakkul (faith in God), 86
Tawakkul , B0, 81
Tawhid (Unity of God), 20-
21, 146, 147, 152, 264, 268
Tibb-i-Sthandri, 184
Translations (from Sanskrit) ,
190; the two methods of, 191
fl.; the quality of the, 191-
192; of the Yoga-Vasishta, 234-

35

Triguna, 226, 231

Trimirli, 232

Tristubhs, 276

Truth, 19, 21 f.; 145, 147, 149,
154

Tuhfa’i Majlis, 211

Tuhfat-ul-Hind, 210

Tuvak, 230

Ukdra, 226
Ulema, 107

u



304 INDEX ¢

‘Umar Khayyim, 136

O-manam (He is I), 33 Ln.

Unity of God, 7, 8, 9, 20 ff., 98,
105, 100, 146, 147, 151, 152,
964, 268; sce also Tawhid.

Universal Person, 22, 97

Universal Self, 29

Upanishads, 6, 8, 82, 130, 213,
955 271; sce also  Sirri-
Akbar

U patama-prakaranam, 236

U!pdl'tt'-prﬂkamr_mrh, 236

Uwais, 75

‘Uyiin al-Inbd’ fi Tabaqat al
Atibba', 178

Vv

Vairagya-prakarnarn, 236

Vaiseshika, 194

Vasaris, 175

Vedanta, 12, 194

Vedic-Upanishads, 70

Vision of God, 23, 146; five
kinds of, 26 fl.; sec also Riyat.

Visible World, 125

Vina (Mika'il), 232, 225, 250

Visni-purina, 226 Ln.

Voice of Silence, 73; sec also
Sultan ul-Adhkar

Vyakta, 226

CAT N_C}G‘J‘ED-

w

Wahi, 226

Wahima (sense), 230

Walad, Bahi-ud-Din Sultin, 164
Wasti, 164

Weber, 233, 269

Wilson, 239 f.n.

Winternitz, W., 254

Y

Yanbii'i, 177

Ya'qubi, 179

Yar, 124

Yazid, 102

Yoga-Stitra, 253

Yoga {s}'stm}. 12

Yoga-Vaisiita (Vasishta) , b, 10,
o%% 234, 255

Z

Zaidiyya (order), 67

Zain-ud-Din  Mahmiid Katib,
169

Zain al*Abdam Shih, 184

Zait, 40

Z. D. M. G., 269 L.n.

Zeb-ul-Nisa, 160

Zend-Avesta, 256
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