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This thesis seeks to examine Brahm'Prakégh) a ginén-
' r;ligioﬁsépoem --from the ;iterary heritage of the Nizérl
Ism&( 11§ community of the Indian Sub-cpntfhent. The Brahm
° o Prakésh is a didac;ic poem, composed in:a myséical vein, It
seeks to gquide an Isméf1lf murid <believer> from stage to
w : Qtage of sp&xitugl progress toward the attaiﬁmené ofh the

| darSan <vision> of the Lord within one's own self-hood.

8

?he study reveals that the Brahm Prgkﬁsh,'in'describing

J'the my§tical path appears to find its basis in an indigénous
Indian - religious phenomenpn;f the Tantricyt?adition. - This
. thesis, - therefore, examines how the Brahm Prakdsh
rec@ngtru?ts~-and restructures. the Tén£t16 eiementm by

supér-imposing upon the Tantric frame-work a Shi(i form of
. ! L
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' Cette thése vis; a examingr le Brahm Prakish, un gindn-
poéme réligieux qu'a produit l'héritage littéraire de la
communauté Niz&rf Ism8(flf du sous-continent indien, Le

Brahm Prak8sh est un poéme didactique composé dans une veine

mystigue. I1 essaie' de conduire * un murid <croyant> Ismi(ili

d'une étage & une autre dans un progrés spirituel qui
parvient finalement au darfan <vue> du Seigneur au dedans de

gsoi-méme.

/

d

L'étude montre que le Brahm Prak8sh, en décrivant le
sentier mystique, se fonde manifestement sur un phenoméhg
réligieux indigéne~ la tradition tantrigue. Cette thése
examine, donc, comment le Brahm Prak&sh reconstruit‘ et

reforme l'élément tantrique par l'imposition d'un Ielam d'un
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The transliteration scheme followed in this thesis , for

Arabic and Persianm terms is that which has been devised by

the Institute of Islamic Studies. Por words derived from

Sanskrit and those belonging to the Hindu tradition, they
have been transliterated as they appear in Benjamin Walker's,

Hindu World <see the Bibliography>. The sub-script and the

super-script for . are indicated by

11

In order to preserve the attractiveness of the thesis the

, and ~ respectively.

recurring foreign words such as dalwa, ginfin pir etc., have

been under-lined only upon their first appearance.

-
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Shili Ism&fflism claims a long history. In the course of

0

.its 1200 years of history, the Isma(flf ﬁoveﬁent became

‘sub-divided into series of separate developments. These

devélopmengs of Ism8(flism, W.Ivanow maintains, are divided
into . 'phases', some running parallei to others and some
developing in sequence directly or after a . certain

time-period.? Thus, the Carmatian band of Bahrain which

‘horrified the Islamic world during the fourth century - the

F8timid Caliphate of Cairo with its highly civilized capital

and its advariced ‘'intellectual life - the encyclopaedisté/

brotherhood of ¢ Tkhwdn gg—Safﬁ,;which, in  the fifth century
attemgtedljto.popularige‘ learning and~uphiloso§hy among tﬁé
masses - the dreaded Assassins of Syria and Persia in the
fifth and the sixth centuries are all diffeten; facets of the
same movement.? This may be put in B. Lewis' words,

"Ism&(ilism was expressed in infinite forms both doctrinal

« a

'

and organisational.”?

Of these different 'phéses' of the Ismé(ili movement,
its growth and development in the 1Indian ‘' Sub-continent,

éspecially in its Niz8rf form, has by far received the least

S A ; i‘
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)~ o attention.* This phase presents yet another characterisitic

°

_evolution in the history of 1Ismifilism, partlcularly its

adﬁustment to Hinduism. This 1s evidenced by the presence of

a widely scattered Ismé(lli community - more popularly known

' the Kh3j& community - not _only in the Indian
__,//zz;-contlnent, but spread durlng recent years to th% African
and "the North Amerlcan ‘tontinents, These Kh&jés qon51der

e themselves to “have been a product of the 1Ismd(1li{ movement

which spread in.the Indian Sub-continent during the medieval

°

’
?

~era.

Saxpant?, "the Path to theuTru;hh; is the name of a sect

by which Nizért _Ismé(ilism was  spread 1into the Indian

! Sub-continent by wvarious Niz&ri ddfis and éigg who are
alleggd tp~have arrived there for dalwa purposes during the

medieval era.® The present day Nizdri Isma(ilis or Khdjés

° éonsider themselves to have been converted from Hinduism to

Islam by the dalwa activities of these Nizdri dd(is and pirs.

W »
o

-

As a sub-sect of Shi(f Islam the NizArfi Ism§(ilis hold
‘that after the death of the Prophet Muhammad, the divine
power, guidance’and leadership, manifested themselwes in (all
as the first lﬁég and that religious authority is transferred
by inherited,riﬁht to his successor;.6 Over a period of time,

the Shi(i sect divided into several branches depending on the

”) R person in tne main line of descent to whom they gave the@f

/ -
. ‘ k. .
allegiance. The Ismd(ilis get their name\from the fact that
: Y _ .
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as a resq}t‘of a split in the B8th century, they gave
allegiance to Im&8m Ismé(il, while the majority considered
Imdm Ismé¢il's brother Misd Kézim as the successor to Imém
Ja‘fdr al-$&diq. They came to be known as Ithn&-(Asharfs.

Similarly, in the 10-11th centuries, ft the death of the
Fétimid Caliph al-Mustangir, another major split occurred.
The followers of al-Mustangir's eldest son, Nizér,
established their stronghold at Alamit and came to be known
as Nizéris, while the followers of his younger brother,
Musta€li, who succeeded al-Mustangir, as the F&timid Caliph
in Egypt, came to be known as Bohr&s. The Nizdri Ismid(iltl
community of the Indian Sub-continent, also kno;n as Khdjas,
trace its origins to this Nizdrl 1Ism&¢31li branch of Shi(1i
Islam established at Alamfit. Presently, they are the
followers of Aghd& Khédn IV, whom they consfer Imdm, because
of his claims of direct lintal descent from (Alf.

. &3

Although this Khéjd community considers itself as a
prdduct of the dat¢wa activities of the Niz&rl da‘is and pirs
during the medieval era, the’coming of these Njgéri da(is and
pirs was not the first time that the Ismd{fili element had
entered upon the Indian soil. The Indian Sub-continent, as is

x well-known, has been an area of concern for the nascent

o
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’

Ismd(11f dalwa from pre~Fétimid times.?” The emergence of
Isméfflism ih the Indian Sub-confinent can, the;efore, be
seen into two phases:

a> Fatimid and pre-Fétimid period i.e. till 1094.

b> Niz&r! and post-Niz8ri phase.®

It is alleged that the cearliest contact which the

Ismd(f1l1 element had with India came prior to the

establishment of the Fitimid Caliphate, from the time of dawr

al-satr, when one wing of the da‘wa was to work in'Hind and
Sind. Muhammad bin Ismi¢fl, the seventh Im&m of the Ismé(ilis
is himself supposed to have fled with his sons and to have
taken refuge in Sind.? S.M. Stern however, doubts the
authenticity of the information provided. by Juwayni
regarding such early 1Ism8(ili activities in the Indian

Sub-continent.1?

The I1smé(ilil sources, on the other hand, first make
mention of the establishment of Ism&(ili activity in Sind in
the 9th century, by a certain dé!i named al-Haytham.®?! This
penetration eventually led to the establishment of a Fatimid
principality in Sind, when it is maintained that the Fatimid
Caliph, Al-Aziz, sent al-Shaybén ‘with a military escort,
which took Multan in 977 <in the medieval era Multan and Uchh
constituted Upper Sind>. 'The khutbah of the F&timid Caliphs
continued to be read there for several decades.!? This was

the situation in Sind wuntil raids of Mabmud.#%f Ghazna
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temporafily brought Sind under the domination of the
Ghaznavids. When the Ghaznavids' rule rapidly degenerated,
the Fatimids who for a while had succumbed, again seized
authority over §ind and ruled the province for more than a
century until the final conquest of Sind by the Ghlirids in

1175 compelled the Ismd{ 111 movement to go underground.?i?

The subsequent history of the 1Ism&(ilis is generally
associatgd with the resurgence of the Sumra dynasty, which is
alleged ?o have had Carmation inclinations. One continues to
find, maintains J. Hollister, through two centuries,
occasibnal references to these Maldhidah or Carmation
activities in the Sub-continent.?+ But, apart from this
guestionable information regarding Ismd(flf activities in
Sind, nothing can be attested about them until the appearance

of the Niz8ris on the scene. This Ism&(ilf movement 1is

- believed to have begun, as mentioned above, by various Nizér?$

d8'is and pirs, who are supposed to have arrived to the
Indian Sub-continent at least from the thirteenth century
onwards.

b

Although, the Nizdri movement, in fact, can be
considered a continuation of the same Ismd(ili movement
previously existing in the Indian Sub-continent, there are a
few factors which make the Nizdri movement stand out as a
distinct ‘phase in the history of 1Ism&filism. Earlier

Ismf(ilf as well as non-Ismé(flf historical sources attest to

G EE e e R (DY T ATae (L
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Ismd‘ilf domination in Sind at least wuntil the Ghirid
invasion in {175. This information together with the fact
that the Niz8r{ pirs began their da‘wa activities 1in Sind,
suggests th?t the I1sm&(ilf element had not been obiliterated
completely from Sind.*% Their presence coulé have
facilitated the penetration of the Nizi8ri dalwa into the
northern parts of the area, and that, in turn perﬁaps, led to
the rise and development of Satpanth Ismé(ilism. However,
there is no specific evidence to establish if there was any
connection between the gwo Ism8¢( 111 movements. Moreover, the
Kh8j8s with whom we are concerned in this study consider

themselves to have been converted from Hinduism to Islam by

" the arrival of the Nizari da(fs and pirs to the 1Indian

Sub-continent during the medieval era.

Our study concentrates on this second phase of Ism&(ili
movement whose da‘wa activities resdltgd‘ in the rise bof
Satpanth Ism8¢ilism in the Indian Sub-continent. However, our
aim is not to cover the entire movement as it developed in

the Indian Sub-continent. But, seeks to examine an aspect of

" the thought of Satpanth Ismi{ilism as it was conveyed to the

converts 'by the Nizfri da(is and pirs in the Indian

Sub-continent.

II

v

An attempt to study any religious aspect of Satpanth or
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Niz&ri$ Ismaiilism must necessarily begin by an exayination of
the cohmunity‘s major religious literature, the gin&n . The
gindn literature constitutes almost the entire corpus of
indigenous literature preserved by the community. The term
ginfn is a collective appelation given to a body of

literature constituting several devotional compositions

composed in Indian vernacular languages. This ginén.

literature is attributed to the authorship of various Nizfri
dé{is and pirs who are believed to have carried on dalwa
activities in the ;néian Sub~continent, on behalf of the

Im&ms of the Niz&ri Ism8(ilf sect of Persia.

The nature of Satpanth or Niz8ri Ism8(ilism can be best
reflected by examining the ginfn literature, since the ginéns
are seen as a product of Satpanth religion. However, to
examine the literature i? its entirety falls beyond the scope
of this study. Our study seeks to study'a gindn called the
Brahm Prak&sh <Divine Illumination> from the g¢gin&n corpus.
It has been made the focus of our study for two reasons:

(

a> ‘the gin&n Brahm Prak&sh is attributed to the authorship of

_ Shams al-Din, a Niz8rI pir who is alleged to represent the

initial pha;e of the Niz&8ri 1Ismd(ilf da‘wa in the Indian
Sub-continent. The Brahm Prgkash’ would, Eherefore, represent
the earliest efforts of the pir éo project Satpanth or Nizér!
Ism8{ilism to new conyerts from H%qguism in a nev environment

and situation.

?
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b> the Brahm Prakésh deals with a mystical concept of sumiran

<contemplation> which exhibits the essence of Satpanth

Ism8(flism, Although this concept is echoed in some manner.

in the entire gin&n literature, it is dealt with in an
elaborate and consistent manner in the Brahm Prakish. Hence,
the Brahm Prakésh is an important composition for
understaﬁding a fundamental spiritual aspect of Ismé(ilism,
as it was conveyed by the Nizéri pir to the new converts in

the Sub-continent. !

Yet, another reason for our dealing with this' gindn is
that the concept of sumiran occupies a significant place
among the present day Niz8ri Ism8¢(fli religious system., The
religious system to which an Ismé(tlf murid <believer>
adheres as a member of the community, by virtue of'birth or
ogherwise, imposes upon him a set of religious duties and
obligations }ormulated for the practise of the Niz&rt
Isp&‘tlt faith. All these religious obligations are supposed
to be observed in their jam8(&t khina <House of A ’

established for the purpose. Among the various  duties,

performince of the d0{& <ritual prayer> ; paying tﬁé dashond v

<tithe> .etc., are made incumbent upon an Ism&'11% murid.
Some of these duties, although not obligatory, have been

institutionalised - as a part of the religious ceremonies to

be held in the jamé{&t kh8na - by what' is termed within the/’/

community religious organisation, a mapdli or majlig.?*
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Among the various mandlfs into vhich an 1Ism&(1lf murid

inia’tiates himself, principally on his own accord, initiation
into a special manpdlfi, known as the bayt al-khy8l <chamber of
contemplation> assumes fhe highest significance. This mapdli
is set up for dhikr practises which are believed to aid a
murid in prégressing spiritually towards the attainment of
Illumination <darSan> . The attainment of darfan forms the
basis for his mokga <liberation> from human life on earth.
For this practise of dhikr, also known as bandagi, an

Ism8¢f1f murid is given a bol or ism (8Zam <the great Name>

by the Im8m i-zam8n <the Im&m of the Time>, which henceforth

remains personal to him. The initiate is supposed to
practise, i.e. meditate on his bol, in order to develop his
btini <inner> self towards the attainment of spiritual
Illumination. Hence, the Brahm Praklsh forms an important
composition to study the basis of a fundamental practise'
among the In;iian Ism&(f11is.

.

The ginén Brahm Prak8sh consists of 150 couplets,
composed in a mixture of old' Gujarati and Hindi. It is
composed in a mystical vein, &iscus:sing the various mystical
‘statels and st;ages towards the redlization of the mystical
experience and contains instructions on hov to attain it. The
gin&n begins i)y an emphasis on the divine properties of :sg_g
Sabda <True Word>, fheigg (8zam of the giffis., It then
breaks off to give a fairly detailed acc;udt ;-:f the

‘ selessness of various ascétic practises which are not

)
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‘ceritred on attaining ~the brahm sukh <divine bl\ié . It then
continues to ‘namev several ade‘pts who ;m theirp ti attain;d
brahm ggl_z_lg_, by their Fbsolute dab‘sorption in the sat &abda.
The last section of the work deals with the ecstatic
experience with the divine Lord in the unfathomable depths of
one's own self-hood, ;:hat results from the contemplation of
the sat Sabda. ., ' '
. 7 | -
<

Chapter One of our study' seeks to offer a background to
the ingroduction of satpanth or Nizéri-Ismé{flism in’to the
Indian Sub-continent and an introduction into the nature and
structure of the ginfn literature. This chapter will form the
basis for understanding the type and nature of Ismé(ilism

which evolved in the Indian Sub-continent.

Chapter Two of the study offers a translation of the
text of the Brahm Prak8sh into English. Chapter Threevis
divided into twopsections. The gin&nEBrahm. Prakdsh, vhile
describing the various mystical states’ and stages of the
mysticial path structures a peculiar esoteric vocabulary which
is found to l:;elong largely to a w,,ell-fortﬁulated system of
thought, namely the Tantric'tradition, an‘ indigenous Indian
religious phenomenon. Therefore, section <a> offers a brief
background into that aspect of the Tantric trédition v;hose
vocabulary appears (similar to the ginén Bra’hm Prakdish.
Section <b> examines how the gindn Brahm Prakdsh restructures

the Tantric element in its framevork, so as to make it an
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integral aspect of 1Ism8(flf thought, still retained and

esteemed among its adherents.
The Text

The copy of the gin&n Brahm Prakésh was made availablg
to us by the Ismailia Association of India,!’ fnitially two
texts were obtained from the India Association. The first one
i a photocopy of the text published by L&ljf Devrfj in
‘IEZI.l' The second was published by the Ismailia Association
' tor India in book form with a few other major gin&ns of

several di(is and pSrs. This book is published with the title

"Pavitra Gin8nano Sangrah", or Compilations of Holy Ginéns,

l1st edition, 1966,

- We have used the L&1ji Devr8j copy for our study, Ssince
it is the earlier versién.available to us.!? Yet, another
reason for our choice is the significant variations of
content between the two versions. For instance, in the copy
éublished by the Association, the terms referring to the Imém
in the gin8n have been rendered as (Alf, the name referring
to all the Im8ms in general, wherea; the L&1j% Devrd&j copy
retains different word-terms. ‘is we do not have access to
the manuscript’ copy, we are not in a position to determine
which of the ¢two is closest to the original, but refereikces

/

in several’ private publications show the use of the L8ljt

Devréj copy. Thus, " indicating that the version published by




/ ) : 12
him was extensivley used before the publication task was
takenf over by the Association in the early
nineteen-seventies. The L&ljf "Devr8j copy is written in
Gujarati script, as has\been the case with almost the entire
gin8n 1literature, which has been transliterated into the
Gujarati script from the originQI Khd®jki script for the

convenience of Ism8¢$li readers who do not read Khdjki.

§
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3Ibid.
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Niz8ri movement in his work: The Nizlri Ism&(ili Tradition in

the Indo-Pakistan sub-Continent,<Delmar: Caravan  Books, -

1574>7 For a good background of Isma{fli penetration into the
Indian Sub-continent see, Derryl Maclean, "Religion and
Society in Arab Sind," <Ph.D.. dissertation, McGill
University,1984>. A few interesting studies have also been
undertaken on the gindn literature. See our Bibliography.

'W. Ivanow, "The Sect of Imém Sh&h in Gujarat," Journal
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‘H.H. The Agakhan, The Memoirs of Aga Khan, <London:
Simon and Schuster, 1954>, 178-79. :

v
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$G. Khakee, "The DasaAvatara of Pir Shams as Linguistic
and Literary Bvidence of the Barly Development of Ismailism
in Sind," Sind Quarterly Vol.VIII, No.2 <1980>, 44.

'S.M. Stern, "The Early Ism&(flf§ Missionaries in
North-West Persia and in Khurasan and Transoxiana," Bulletin
of the School of Oriental and African Studies, Vol. XXIII
<I960>, B85-87.

ieg .M, Stern, "Ism8(ilil Propaganda and F&timid Rule in
Sind,"” Islamic Culture, Vol. XXIII <19459>, 298, ’

11G, Khakee, The DasaAvatara of Pir Shams as Linguistic,
44, .

13y, Ivanow, "Satpanth,"” Collectanea,Vol. I <1948>, 6-8.

133, N. Hollister, The Shia of India, <London: Luzac and
Company, Ltd., 1953>, 346.

k]

i¢Mal8hidah is a collective term denoting sectarians,
probably Shi(ts, but more particularly extremists like the
Carmatians. The alleged association of the Carmatian with the

v
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Ism&‘ilis{?s well known. See J.N. Hollisteg, The Shia, 348.°

1%3. N. Hollister maintains, that in the thirteenth

,century, one comes across activities of the AlamQt Assassins

in the Indian Sub-continent, when the GhQrid ruler, Al&
al-Din Muhammad Sh&h Khwarazm 1is alleged to have been
assassinated by the AlamQt emissaries. Yet, another episode
is believed to have taken place jin 1236 in Delhi during the
reign of Queen Radiyya. This incident claiming to show a
continuity of Carmatian activity with that of the Nizé&ris,
reports a group of Carmations under the leadership of one Nir
Turk who gathered at Delhi. They, it is alleged, attacked the
masiid and a riot ensued. .It is suggested by some scholars
that the N{r Turk referred to in this account is the same as
NOr Satgur, who according to the Niz8rl sectarian accounts is
considered the first Niz8r! missionary to have come to the
Sub-continent. However, nothing authentic can be established
regarding this connection. For details on thé. controversy
see, The Shia, 348-350.

1éPor details, see, "Our Religious Rites and Rituals,”
Shia Imami Ismailia Association for India, Bagk VII, 1975,

17'The text used for this thesis is published by Mukhi
L&lji Devrdj, Brahm Prakdsh, A Ginfn by Pir Shams al-Din,
Bombay, 1921, - .

ltWe tried to obtain the manuscript copy of the text
vhich we vwvere informed is available at the 1Ismailia
Association Library in India. But, due to certain policies
of the India Association, we have been unable to obtain the
same.

L4 9

1'We vwvere informed that Mr. L&l1lji Devr8j who was in
charge of the Recreation Club, an Ism8(ilf religious
organisation based in India, took upon himself the task of
compiling the §inans found in the Kh&jki script and
transliterated a the available manuscripts of the ginéns
for the first time into Gujarati script. Since then, the
copies of the gin8n texts used by the community are those
made available “by L&1ji Devrdj. For certain - reasons, L&ljt
Devr8j is beliewed to have destroyed all the Khéjki
manuscripts in his possession. Consequently, the Ismailia
Association, vhich replaced the Recreation Club, has taken up
the task of verifying the Gujarati texts from manuscripts
found elsevhere. Presently a catalogue of Khojki manuscripts
vhich is available at the Institute of Ismaili Studies,
London is being prepared by Mrs. Zawahir Muir.

8
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Chapter 1
Brief Background of the NizArf IsmA(111 da‘wa
in the Indian Sub-continent and the Nature and

Structure of the ginfn Literature

¢
‘To study an aspect of the literary tradition of

movements such as the Niziri Isma'flis of the Indian
Sub-continent,” it is fun@amental that the . chéractegistic
features of the movement and the place this literature holds
in its €hought andl his;ory,?be understoodiclearly. It is
only.in this wé§ one can hope to appreciate the assumptions
reflected-in any particulér aspect of the movement. For this
reason this chapter concerns itself with the spread and
development of the Niz&ri Ismd(ilf dalwa in Fhe Indian
Sub-continent by way of presenting a brief éketch of ;he pirs
and da(fs whose dalwa activities are alleged to have resulted
in th; creatiog of the Niz8ri Ismé(ilf literary heritage, the
ginéns.
A
The sectafian sources of the Nizirl Ismé(ilis of the

Indian Sub-cont.inent view their history as beginning with the

 split between the Nizéris and the F8timids, an “event which

wags to sepprate the course of the Ismi(ilf movement

‘dramatically. In the 13th century, the Nizirl IsmA(1lfs,

< e i
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after the schism over the issue of succession to al-Mustangir

wvere undergoing a change of fortune., : The split between the

, Supporters of Niz&r and Musta'll in 1094 led to the

) N '

establishment of three major spheres of Ismat(fili activities
ﬂdu;ing the medieval era. The first was thé‘Fé;imid Chliphaté
vhich céq}jnued at Cairo until it was’finally put to an end
by $aldh al-Din"in 11712 The second was the $Sulayhid dynasty
cof Yemen: which asébciated itseif with the aéheqents of

”

Tayyibi Joma(ilish.  And Jthe _third was Nizért Ismafilisgz”
which established 1its stronghold at Alamit and which under
the leadership ofi Ha;an-i—$ab5§b entered in the .words of B.
Lewis "a period ﬁof intensive development in _doctrine and in
political agfion andA for a while played an important and

dramatic role in the affairs of Islam."?

\
]

It was' at AlamQt that a significant event took place
vhich was draﬁatically éo separate the F8timids and the
Nizéris. -This event was the proclamation of the Qizémah,
<res§urection> in 1164 - by Hasan (als dhikriht al—S%lﬁm, the
23rd Imﬁﬁ of the Nizdris.? The JVeﬁt of Qiyamah marked a -
shift in certain key roles of the doctrine of Im&mah. Hasan

(ala dhikrihf al-Saldm established once and fort all- the

gﬁ%ority of the Imsm and the institution of the Imémah.? .

-
7

According to the classical doctrine, as it was- builf\;{

" under the Fé;imids, the Ism&(f1% religious phflosoph§' was

‘based on a cosmic ‘scheme.* The origins of all existence were

3

\7;'
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seen 'in the form of a hierarchy emanating from the Supreme
Goéhead who is "unknowable, inaccegsible, ineffable,
unpfedicable." Through his amr <command> and through the
process of ibdd' <origination> God brings into existence the
wofld of Intelligences, the fir;:A of which is called al-(Agl
al-Aggal. Below these there came a series of Intelligences,

wh}Eﬁ together constituted what was termed as the CAlam

al-Ibdid' <the Universe of Intelligences>,*

//

/

At another level the hierarchy of Intelligence was made
to correspond to the (Alam al-Din <the Universe of Religion>
in order to provide a religious hierarchy among human

beings. Within the .Ismd¢(ili system, this scheme was

represented by Hudld al-Din <hierarcy of worshippers>, the

lower among whom torresponded in turn to the lesser cosmic
principles.’ The higher ones constituted the first three
Intelligences mentioned above. These came to be identified
with the Prophet, his Wasl and the succeeding Iméms
respectively. Thus, for the Fitimids, the Prophet Muhammad,
(Alf and the Iméms after him were the epiphanic
representatives, the maghars of the three Intelligences on
the earth.?®

‘

A fundamental principle underlying this cosmic scheme
h ~
vas that the full chain of hierarchies existed as a part of a
.
single indivisible process. These existed and had meaning

N
.only in as much as they formed an integral aspect of the

!
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whole system. The various components stood in relation to
the preceeding phase in terms of being less perfect than the
phase coming before. For example, the second Intelligence
was considered less perfect than the first Intelligence, but
at the same time was superior to the third Intelligence and
so on.? For man, ‘fhé’re}igious hierarchy was the path he
would have to traverse in order to ascend towards the first

Intelligence which formed for him his goal i.e. attaining

unity with God.

As a conjunct to this cosmic scheme of wvertical
hierarchy, the Ismé(flil theosophy degeloped a typological
view of history on the horizontol scale. It was represented
on the horizontal scale by a scheme of Cycles of Prophecy.
Each cycle began with a Prophet and his Wisi. There had
been six cycles already and the Prophet‘”Mubammad had
inaugurated the seventh. Each of the cycles was closed by a
Qiy8mah marking the p?ssage from one Revelation to another
Revelation, and the seventh 'would end with a Qiy8mat
al-Qiy&mah <the Grand Ressurection>. This would also mark
the advent of the Q&'im with the power to - abrogate the

Shari'a and herald a new religion.??®

The proclamation of Qiydmah by Hasan ¢ald dhikrihi
al-Salém marked the end of the primacy of the Shari'a and the
beginning of the new era in which the spiritual life of the

soul was placed in prominence. The religion of Qiy&mah

>
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established the priority of the Im&m and his office. The
Imém who was seen as the second Intelligence in the Fatimid C
scheme, now correspornded to the first 1Intelligence, the
epiphany of the creative word <kun> itself .2! The Imidm had
the authority to make 1law rather than simply gquard it.
Consequently, the goal of a believer, traversing the
spiritual path, was to 'know' the Imdm. For to know Ehe Imdm
was equal to knowing God. The religious outlook of the
Nizari Ismd(1lis, thus, focussed on absolute devotion to the

Imém, taking on a more personalised form.

The doctrine of Qiy8mah in 1its strongest assertion of
the priority of the Im8mah set the Niz&ris not only against
the Orthodox but also distinguished them from the general
stream of Shi(i 1Islam.? Along with this, the defeat of
their political base at AlamQt by the Mongols in 1256 decided
the fate of the Niz8ri Ismd(ilis. They fell victims to the
devastation of the Mongols. Their stronghold at AlamQt was
taken and reduced to rubble. The Niz&r{ Ism8(ilis survived

but went underground for several centuries. The Nizéri

~

Ismi(il] Imadms went into the phase of satr or gencealment

3
E
3
i
i
i
)

The remnants of the sect appeared henceforth in the quise of
s0fis in order to avoid further persecution.?? With this
background, we now come to an area, namely, the Indian
Sub-continent wﬁerg the Ism&(ill movement, although not the
initial penetration of the Ismé(flis, traces its origin

historically and doctrinally to the Niz8ri branch of Persia.
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It constitutes a distinct phase from the earlier Ism&(ilf

movement in the Indian Sub-continent.

It is from Alam{it and Persia that the Niz&ri Imdms are
supposed to have sent pirs and da(is to the 1Indian
Sub-continent for da‘wa purposes. The history of the origins
and development of the da‘wa activities in the Sub-continent
is full of controversies and complications. 'According ‘to
W.Ivanow, the Niz8ri 1Ismi&(ili pirs, in order to avoid
persecution and to avoid making their aims and ambitions
overtly apparent, appeared in $0fi qgquise. As a result there
is hardly any mention of these pirs or their activities in
non-Ismd(ili historical sources.!* The only means available
to obtain information pertaining to their history are the
sectarian Ism8(fli accounts.!® But since the sectarian
accounts vere written basically for religious purposes and to
provide moral and ethical teachings to the converted masses,
they are woven - together with myth and legend to a large
extent. However, sin;e these sectarian accounts are the only

source of information, reliance on them becomes incumbent.

The spread and the development of the Niz&ri Ism&(fill
da‘wa in the 1Indian Sub-continent can be seen into three
phases: Thé establishment of the dalwa is associated with
two figures, NOr Satgur and Shams al-Din. The sectarian
sources credit these two personalities with having begun the

da‘wa in Sind, Multan and Gujarat. This phase was followed
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by the consolidation of the Nizérl dafwa with its massive
cénversion and organisation of the Niz8ri community by the
15th century. The third and the £final phase was marked by
schism of the Niziri Ismad(ilis info two branches¥ The Khdjés
and the Im&m Sh8his; this phase led to the termination of the

institution of pirétan <office of pir>,

™ Khdja4 sectarian accounts mention the first Nizéri
missionary coming to India, in the person of Nur al-Din, who
took the name of N{Or Satgur, the name meaning teacher of the
true light.?® A layer of confusion surrounds the arrival of
this foremost personality who almost appears as a legenéary
figure in the history of the Nizdri 1Ismédf¢ili dalwa 1in the
Indian Sub—contiﬁent.l’ It is difficult to ascertain the
time of NQr Satgur's arrival or the periéd of his activities,
which makes it difficult, to determine the actual period of
the establishment of the Niziri 1Ism&(ilf da‘wa in the Sub-

continent.

N

The sectarian sources furnish us with certain dates
regarding NOr Satgqur, but it hardly need be mentioned that
they are dubious. It is variously alleged that NQr Satgur
was sent either by al-Mustangir, the F&timid Caliph, to

preach on behalf of his son Nizdr in the Sub-continent® or

-that he was sent at a much later date by Hasan (ald dhikrihi

'al-Salém, the 27th ImSm of the Nizéris.!® Furthermore, a

shrine alleged to be that of Nr Satgﬁr at Navsari in
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Gujarat, mentigns the year of his death as 1094.2° This date
coincides with the date of the death of al-Mustangir, the
last Caliph before the Nizéri-Musta'lian split, W, Ivanoy_is
of the opinion that this was probably concocted by one of the
branches of Pir8n8 Sayyids established at Navsari after the

split in the community during the 15th/l16th centuries.3!?

1f information regarding the personality who is credited
vith having established the Niz&ri 1Ism&(ilf dalwa in the
Sub-continent i§- shrouded, details regarding the second
personality in the dafwa remains all the more obscure. Shams
al-Din, the second figure in the da‘wa line, is supposed toj
have carried on - Nizérf dafwa activity basically 1in Sind and
Multan,2? This is evidenced by the presence of a large
community in Upper Sind who call themselves 'Shamsis',
converts at the hands of the Niz&rf Pir Shams al-Din
Sabzavlri. Presently they recognise the Agh8 Khén as their
spiritual leader.2? Since it is to him that the ginén Brahm
Prak8ish, the object of our study is attributed, we will deal

with him in detail.

Traditions ‘surrounding Shams al-Din ' Sabzavdri has
acquired for him many identities. Among the various

identities, there has been a confusion .of tvwo other distinct
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personalities, Shams al-Din Mubammad, the Niz&rf Imém and

Shams-i-Tabrizi, the mentor of Jal&l-ud-Din ROmS.

In attempting to trace the cause of this confusion of
idgntities, the earliest sectarian source available to us is

a ginln Satvepiiji Vel,3+¢ This gindn is attributed to Nar

Muhammad Sh&h, an active figure in the later phase of the
Niziri 1Ism&(ilf da‘wa. ' This gindn confuses Shams al-Din

Muhammad, the 28th Im8m of the Niz8ris with Pir Shams

Sabzavéari. The astonishing statement in Satvepniji Vel

equates Shams al-Din Sabzavdri with Shams al-Din Muhammad,

the Nizéri ImAm. The gin8n says that ImSm Shams al-Din

Muhammad abdicated the Imémah in favour of his son Q&sim Shéh
and travelled to 1India for dalwa purposes. This particular
ginén is attributed to Nar Mubammad Shidh, the son of Imim
Sh&h, who seceded from the main line of the Niz8rfi da‘wa in

the 15th/16th centuries, claiming the Im8mah for himself.

Since the institution of Imé@mah  in Ismé(filism is hereditarg;“

it was fundamental for Nar Mubammad Shih to establish a
direct lineage in order to authenticate his claims. By
making Pir Shams al-Din the\same person as Imdm Shams al-Din
and claiming direct descent from Pir Shams, he could then

assert his own right to the Imémah,23 ¢

"As for the identification of Pir Shams with
Shams-i-Tabrizi, it has also been dQe to the confusion vith

Im&m Shams al-Din. Im8m Shams al-Din 1is supposed to have

£ PO
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lived in Tabriz for a period of t%me which could be the cauge
for confusing the two. Further,- the identification of Pir
Shams with Iﬁhg Shams, in due course resulted in the

amalgamation of these three distinct personalities.?¢

a\“

With regard to thé period of Pir Shams' dafwa activifies
in the Sub-continent, there are apparently three versions.
The first is a §ggj£gg~<genealogical tree> found in the
custody of the mutawalll of the shrine of Pir Shams in Uchh,
Multan. The Shajra says that Shams al-Din was born in Ghazni
on the 17th Rajab 560/1165 i.e. about a hundred years before
the fall of AlamQt. The Shajra makes him come to Multan in

.598/1201 and permits him to live till 675/1276. He is said

to have come into contact with the\\ggfi celebrity Bah&'

al-Din Zakariyy8, who is supposed to have died in 1276.27

The second version 1is obtained from the ginans
attributed to Shams al-Din himself. They refer to his
activities during the early part of the 12th century. Surbhénp
Vel, one of é:e longer ginéqs attributed to Shams al-Din,
mentions his arrival in Samvat /1175/1118.3' Yet, in another

of his gin&ns, Chandrabhén Vel, his arrival in Chenab is

given as Samvat 1200/1143.%° However, when we come across
the name of the Imim on whose behalf Shams al-Din is supposed
to have carried on daf‘wa éctivity,'tpe name of Imém Qfsim
Sh&h is mentioned.?* Im&m (Q8sim Sh8h belongs to the post

AlamQt period. AlamQt, as is well-known, was razed by the
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Mongols in 1256, and after that the history of the Nfzarts
and their Im&ms enters a new stage. The child of the lagt
Im8m of Alamfiit, Rﬁkn.al-Dtn KhQr Shéh, is said to be Shams
2l-Din. 1In the Ismd(11] genealogy Q&sim Shéh is the name of
the Imim who succeeded Imém Shams., Thus, if Q&sim Sh&h was
the Im8m of the time, then the period of Shams' activity

would extend into the 1l4th century.3!

It is proposed that this confusion can be attributed to
a‘little known schism which took place upon the death of Imém
Shams. Two branches of the Ismi(iflis were forﬁed, one of
them giving allegiance to Q4sim Sh&h. The attempt to
associate Pir Shams with this Imlm was perhaps the assertion

of a group in India of its support for Q&8sim Shih.32

Yet, arother layer of confusion was added in the modern
sources linking Pir Shams to the N{Orbakhshiya sect in
Kashmir. The NQOrbakhshiya Order was introduced into Kashmir
by one Shams al-Din, the son of Sayyid Mubammad NQrbakhsh,
who represented Sh8h Qdsim.?? Shams _al-DIn began his work in

Kashmir in 1502, Since Pir Shams 1is supposed to have

travelled through Tibet and Kashmir, it appears that a

confusion occurred equating the two distinct personalities.

The confusion is further clouded by the fact that the
mutavallis of the shrine of Pir Shams claim themselves to be

Ithnd (Asharis, followers of MGs& K&zim. They also claim that

0
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Pir Shams came to the Indian Sub-continent in order to make

Ithnd (Ashart da(wa,3¢

Despite all the clarifications offered, the historical
personality of this pir remains obscure. The personality who
is credited with having set the Nizari Ismé(fli dalwa into
motioq and to whom is also attributed a large ginén corpus
femains an enigma, Thus, the initial phase represented by Nr

Satgur and Shams al-Din remains shrouded in doubt.

The figure in the da‘wa development to whom a key role
is attributed is Pir $adr al-Din. From this period onwards
there is sufficient information available to establish Sadr
al-Din as a historical personality. He is considered as a
s0ff " in Bon-Ismé(ilt sources, one who made valuable
contributions towards the interaction of the Hindus and the
Muslims in the 14/15th centuries.?® The Kh&j& sectarian
sources credit $adr al-Din with having consolidated the
Niz8rf 1Ismé(fl1f da‘wa and with having orqanized the
community. He is said to have established congregational

houses <jam8(&t khéna> for the community and called converts

by the title, Khwéja.3¢ The term Kh6jd in current wuse for a

Niz8ri Ismé(11f is a corruption of the word, khwija. Pir

Sadr al-Din was succeeded by his son Hasan Kabir al-Din.

Nothing is recorded of his activities. 1In the Satvepiji, the
/

o
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date of his death is given as 1449.37 1

The consolidation phase of the Niz8r! Ism&(ili da‘wa was
followed by a major schism in the 15th/16th centuries. This
split occurred because of the claims by Im&m Shih, the son of
Kabir al-Din over pirftan. According to the Nizéri
sectarian accounts, Kabir al-Din was succeeded by his brother
T&j al-Din as a pir. It is alleged that T&j al-Din was not
accepted as a pir by a section of the community and his death
at an earlylage on the one hand, <perhaps, due to the shock
arising frog the allegation of the community that he had kept
for himself the najr&n8 or offerings to be submitted to the
Imém of the time> and the claims of Im8m Sh&h for pir&tan on

the other hand, plunged the community into crisis.?*

The Niz8ri sources mention that Im8m Shéh was never
endowed with pirdtan by the Imém. Nevertheless, he
established himself at Gujarat and carried out his dalwa
activities., Hawever, it was his son, Nar Muhbammad Sh&h, who
perhaps taking advantage of the turbulence within the
community at the death of Pir T&j al-Din, set up an
independent 1line and organised the Im&m Sh8hi sect in
Gujarat. The Im&m al-Mustangir II, in response to this

schism dispatched a book, the 'Pandiy8t-i Jawéinmardf' <Maxims

of Portitude> condemning the ImS8m Sh&his and exhorting the

community to accept the bo?k as a pir.?* To avoid further

— crisis in future, the structure of the dalwa was changed with
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the Iméms appointing Vakils <agents> to administer the
community. With the crisis and the split, the age of the

pirs and of massive conversion came to an end.**®

4

The split separated the Niz8rf Ism8(1Ilf community into
two branches. The name Satpanthis, from that time onw:rds,
is used specifically to indicate the Im8m Shihi line, while
the followers of the Niz8ri Imlms are known as Khdijés.
Although the Im&m Sh&his possess the same gindn literature as
the Khéjds, they do not consider themselves to have any

connection with the latter.+4:

‘ With regard to the nature éf the da‘wa teachings in the
Indian Sub-continent, the Niz8ri pirs faced a critical
problem. They had to p{esent Islam in a form which would be
appealing to the new converts from Hinduism. W. Ivanow
states, that "the pirs separated the meaning and spirit of

Islam from its hard Arabic shell."*2 He further states:

They explained the high ideals of Islam
in the familiar terms of the ancestral
religion and culture of the new converts
Hinduism, striving to make of them good
mu'ming, sincere adepts of the spirit of
Islam, rather than muslims, i.e. those
who formally profess Islam, often without
paying attention to its spirit and
implications,.*3

The attempts of the pirs was to project Islam as the

crowning phase of the whole development of Hinduism.
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According to them, the Qur'én was the last and the final Ved,
cémpleting; - abrogating, and superseding the  earlier
revelations. In this theofy% Hinduism was merely a
preparatory phase, just as Christianity, Judaism, etc., in

the revelation of the only true religion, Satpanth.++

By following this strategy, the pirs constituted a
'bridge’ between Ismd(ilism and Hinduism which permitted new
ideas to enter that entirely different world of Hindu

~

mentality.

Oone of the critical ways in which the idea of Islam as

the culmination of Hinduism was projected came through

utilization of the Dasa Avatdra <Ten Incarnation> theory of-

the Hindus as upheld by the Vaishpavas. The Lord Vishpu,
according to the Vaishpavas is incarnated in various forms in
different ages <yuga>. In this Rali yuga ' <present age> the
Vaishpavas have been awaiting the last Avat&ra known as
Naklanki or KRalki <stainless> to manifest himself. It was
apparéntly, Pir Shams who first utilized this theory for the
dalwa purposes <which .can be seen, apart frbm the other

gin&hs attributed to Shams al-Din;, in the Brahm Prakésh as

vell>. He preached that the last incarnation of Vishpu vas.

indeed (Ali, manifested during the time of the Prophet
Mubammad. By ‘so doing, he superimposed the Shif(i form of

Islam upon a Hindu Vaishpava sub-structure,¢3

¢
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. succeeded "in welding the two
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.

Apart from incorporating the basic Dasa Avatédra theory,
the pirs also made use of - Hindu mythological figures, ahd by
relating them to - Islamic figures, attempted to project a

continuity gg Hindu tradition into Islamic tradition. For

instance, the figure of Brahma the creator, was ideAtified

with that of the Prophet Muhammad, the figure of Saraswati as
the daughter of Bra§¥? with that of Fﬁ;}mah, the éaughter'of
the Prophet Mubammad.l‘ | |

The result was, as W. Ivanow statés,’ that the pirs
cultures into one, and laying
the foundation to a new cultural group which . in itself bore

of further and potentialities."+?

onﬁx

innovative synthesis in the form of 'a new literature geared

[

for new converts from Hinduism projecting the true path’

the seeds great progress

One of the major resulting elements was the creation

<Satpanth>, These various 1long and short

consisting of devotional hymns, basically didactic in nature,

1

came to be termed as ginéns.

, /
The word gindn is a popularization of the Sanskrit worf

-

inéna, which is Q;ommonly defined as "contemplativé o]

) ‘ . © N
meditative knowledge."¢' In the NizAri Isma(ili tradition, -

the word gin&n refers to those Isma($1§ vritings whose
authorship is attributed to their various datis and pirs who
came to the

Indian Sub-continent ' for preaching and

.conversion. The gin8n literature constitutes almost the

compositions

o

<
¥
LAY

.



S
C. 31

entire corpus of 1indigenous literature preserved by the
community. Consequently, it forms the most important source
for the study of any aspect of the development of the NizArd
Isma¢1ll commynity in the 1Indian Sub-continent. The present
day Ismé‘ilis regard gindns as sacred literature. Most of
the gindns are still recited as a part of the religious

ceremonies conducted in their jamd‘&8t khand. W. Ivanow

provides a fairly detailed list of the ginins.*®’ He records
800 gindns of varying length, believed to have been composed
by the Ism&(ill da‘is and pirs at least from the 13th century
until the early part of this century when the comPosition

process ceased and the gindn corpus was frozen.?%®

It is maintained by the Niz&ri Ism3(ilis that the ginéns
began as oral tradition. It 1is, therefore, difficult to
ascertain when writing of the gindns actually began, The
manuscripts in which the gindns are recorded are available at
the Ismailia Association for Pakistan. The oldest manuscript
dated is mentioned to have been copied in 1736. Since this
manuscript, like several others, is mentioned as having been
copied from older ones, it 1is "believed that the task of
recording ginins could have been undertaken at least from the

l6th century.?’!

The manuscripts of the gindn literature have survived in
the khdjki or khwdja Sindhi script. This script represents

the earliest form of Sindhi writing in proto-Nagari
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"characters. The Kkh3jki script appears to be unigque to the

Niz&ri Ism&(ilis in the history of 1Indo-Muslim literature.
This script, it is believed, was wused by the Niziri Ismé(il1l
plrs in order to preserve Ismd{11li doctrines within the
community and ‘also, perhaps, to foster a sense of communal
identity.%? Presently the gin&ns, at least those recited for
religious ceremonies, have been transliterated into Gujarati
script, as most of the present day Ismd(Ilis do not read the

Khdjki script. .

At least six Indian languages are used in the ginéns:
Multani, Punjabi, Sindhi, Gujarati, Hindi, and Kacchi. The
languages used in the ginéans reflectdthe areas from which the
manuscripts of the gin&n may have originated. As to the form
of gindns, they are composed in the style of the popular
devotional type of 1literature characteristic of most
religious literature emerging during the medieval era in the
Indian Sub-continent.®? The ginéns are of varying lengths,
usually written in a pada <verse> form. BEach stanza is
either in the form of chaupdi <guatrains> or of dohd

<couplets>,

Stanzas containing more verses do exist in the ginén
literature, but on the whole they reflect these two forms.
The longer ginéns called granths are usually given a title.
Several long compositions contain a form of appendix called

Vel while a few also exist in a minor <nindo, nano> or major
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<moto, vadho> version, a possible indication that one of them

was a later composition modelled on the other.3¢ One of the
main characteristic feature of the ginéns is that each ginén
ends with the bhanit8 or a signature, identifying the
composer of the ginén. This feature 1is common to the

developing devotional literature in north India.®8

Gindns are meant to be sung and recited. R&ga <music>,

.
therefore, is one of the main features of the gindns. Réga

ié\a name given to a class of melodies which constitutes the
highest expression of Indian classical music.®¢ Each réqga is
believed to create a special emotional effect whiih colours
the mind of a listener and puts him into a certain mood.
This is the reason why each ginén has a particular réga and
is meant to be sung on specific occasions for a specific

ritual or as an-'aid to meditation on the spiritual path.

The gindn literatu;e is generally arranged according to
its composers so that gindns attributed to a particular pir
are compiled together, A complete subject or doctrinal-wise
classification, which would prove useful for categorizing or
indexing the ginéns'has not yet been attempted. This is true
partly because each ginén has a number of themes running

through it, which accordingly precludes classification of the

ginéns.

However, a preliminary classification attempted in a
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survey work may be offered in the absence of a detailed
investigation of the ginén literature. The classification is

as follows:3?

i> Gin8ns that can be termed as conversion gindns. The
ginéns belonging to this category reflect the incorporation
of Hindu themes and concepts to explain the Satpanth
religion, i.e. NizAri Ism&(flism. The basic concept used was
the Avatlra theory of the Vaishpava Hindus. The Vaishpavas
believe in the descent of Vishpu in ten forms to the earth.
Nine Avatdras of the Lord Vishpu have manifested themselves
and the people vwere awaiting the manifestation of the tenth
Avatdra of Lord Vishpu to redeem them.S5' The Nizéri Ism&(filf
pirs showed Satpanth Ismd(ilism to be a completion of this
Vaishfiava belief, by portraying (Alf, the first Im8m of the

Ismd(ilis, as the tenth awaited Avatélra.

The accounts of traditional figures of Hindu mythology
can be included in this category. 7 Fﬁgures such as
Harischandra, Draupadi and tﬁe Péédava brothers are
considered as models of proper behavior and conduct for the
Hindus. These figures are constantly _idealized in the Hindu
tradition. These mythological figures are seen lifted and
incorporated in the gindns. For example, in one of the small
gindns of Pir Sh?ms, the figure of Draupadi, is carried over
from the Hindu tradition, where she 1is a model of chastity

and righteousness, into ;hé Ismi(ilf tradition, where she
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becomes the model of an ideal believer who sacrifins herself

for the sake of religion.3?

ii> The second category of the gin8ns are those that
deal with cosmological and eschatological theories. Here
again we find a variety of theories both from Hinduism and
Islam, For instance, in the ginféin "Ad un8d ki vinpi", a Hindu

cosmological theory is incorporated within the Ism8(ili frame

work.¢® In yet another ginfn "Dhan dhan s8mi R&jo Tu -

Sirjanhdr", an Islamic theory has been utilized. Both these

are attributed to the authorship of Pir Shams al-Din.¢?

iii> The third category would include gindns which are
moral and ethical in nature, aimed at instructing converts
from Hinduism to lead a moral and religious life. The ginéns
'So Kriy8' a hundred obligatory acts, 'Béwan Bodh' or fifty

two advices can be included in this category.¢?

iv> The fourth category includes those gindns meant to
be sung on specific occasions, such as Navrfiz, the ascension

of an Imdm, Mil&d al-Nabi or for certain religious ceremonies

such as ghat-p8t.*¢?

v> The fifth ®nd the last category includes those
gin8ns vhich are mystical in nature. The gindns belonging to
this category deal with mystical relation-ships to be

developed between the Lord and a murid. This is exempiified
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*'in the ginéns as a spiritual relation-ship between the Imém

and a mirid, who as we have seen above, according to the
post-AlamQt developed concept. of Im&mah, stands in
fundamental spiritual relation-ship with a murid.

4 A ]

In this category, one comes across theories similar to
those found in both g0ff and Hindu mystical traditions. The
fundamental emphasis of these mystical compositions, as
men£ioned above, 1is on the establishment of a personal and
interior relation-ship between the Imim and a murid, in order
that the latter might attain the diviﬁe vision <dar$an>. For
to attain the divine vision of the Lord is equated with the
attainment of mokga <liberation> from human life on earth.
The gindns of this category, therefore, describe the path a
murd would have to traverse in order to attain the vision of

the Lord and contain instructions of -how to attain it. To

" this category belong the Bujh Niranjan and the Brahm

Prak8sh, ¢4

And it is to the Brahm Prak&sh, that we now turn our
attention. Chapter. II offers a translation of the text of
the Brahm Prak8sh into English. Chapter 1II! focusses on
analysis of the Brahm Prakésh.
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CHAPTER I1

) A Translation of the ginin Brahm Prakish
' <Divine Illumination> -

The sat $abda <True Word> is our guru <master>,
the world does not recognise it. 1

Reflect on the sat $Sabda,
utter pirshih frequently. 2

Meditate through the tongue first,
recite pirshdh pirshédh day and night. 3

For three months it stays upon the tongue,
then gets absorbed in what is named Brahm. 4

On uttering the Name, love sets ablaze,
Thence emerges self-conviction. 5

Say! O brother, what kind of love is this,
I shall reveal the hidden secret for you. 6

Overwhelmed, the ripple of love arises,
In that state the sweetness of the mouth escapes. 7

It oozes out at the intimation of ensuing love,
4 In the midst of that state, the mind gets absorbed. 8

As the current of love moves along its <the mind's> banks,
captivated by love, he gets intoxicated.

Astonishingly he babbles and his speech becomes dauntless,
this is the sign of having reached farther. 10

In what manner, can I extol the 'divine bliss’',
Its majesty is greater than which can ever be expressed. 1l
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He who relates from books and leaflets,
vill not have access to that bliss.

A matted hair mendicant impressing himself as a
bhagvén <divine>,
that bliss remains hidden from him.

A mendicant applying ashes and possessing no material
assets,

he did not even brush the surface of the secret to
that bliss.

Being an ascetic, yet not immersed in asceticism,
that bliss remains concealed from him.

Worshipping to the jafigam <Hindu deity> day and night
and keeping devout %81t5 in it, will never attain that
bliss.

Attaining bodily immortality, yet not comprehending its
value, N
Say, how will he have access to that bliss?

Perfoming sixty-eight pilgrimages and bathing the
body for purification,
he will not have heard of that bliss.

The pious one performing the six important sacrificial
rites,
<Yet> that bliss remains distinct from him.

Nurtured by milk alone, a Saivite hermit,
vithout that bliss, his physical body is desolate.

Worshipping stones, ringing bells,
those vill not <even> dream of that bliss.

Singing and playing loud on instruments, .
those did not realize the value of that bliss.
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Carrying volumes of books for many people to notice ,
without that bliss, they remained worthless.

a4

All the literates become vain for their accomplishments,

N

<they> became oblivious of the path itself to that bliss.24

Attaining bodily immortality through medicinal herbs,
those will never attain that bliss,

Many prepare medicinal water,
those did not discriminate the austerity toward
that bliss. .

v

Many play fair and foul dtamas,
in. the name of that bliss, merely satiated their
material desires.

Spreading wvitch-craft and sorcery successfully,
that bliss remains distinct from him,

Founding assemblies, making himself the excellent one,
he did not attain the assets of that bliss.

Performing ten million horse-sacrifices,
he will not discover the dwelliqg abode of that bliss.

He who buries his body alive into the earth,
he forgot the passage itself to that bliss.

He who forsake taste and consumed roots,
he did not obtain the taste of that bliss.

Digging a cave and burying himself into the earth,
he also did not attain this bliss,

»

Balancing into the air and burying into the earth,
both the means prove useless, if that bliss is not

achieved.
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One who goes to Kashi and tortures himself,
he will not have obtained the least knowledge
of that bliss.

Going to the H;malayas to bury his limbs,
he could not bury himself into that bliss. )

One who scorches his own self,

the subject of that bliss remains unique to him.

One who becomes a roaming derw1sh and explores
portions of the earth,
that bliss remains farther remote to him.

e
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He who is fortunate in'life and He who has matérial plenty,

without reciting One Name, that bliss remains
distinct from him.

5

I showed to you, the asceticism of those who did
not attain,
now, I shall explain to you of those who have attained.

Siva, Sankadik &ttained that bliss,
and liberated themselves from the cycle of coming
and going.

Stkhadev, Vydsa merged into the bliss,

they will never fall into the cycle of returning.

v
J

Dhruva, Pralhdd merged into that bliss, and relieved

themselves from the bondage of eighty-four cycles of

rebirth.

Kabir, the sldve and Ramdnanda the master,
attained that bliss and rejoiced 'in it.

Nimdev after attaining that bliss,
fulfilled his mission absolutely. . ?
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Pipa, bhannid and Rohidis,
attaining that bliss made it their abode.

And Ninak Shdh attained,

he attained it by concentrating on the One Name alone.

Viéan, Surijan and Madhavdéas,
all made’ their dwelling into that bliss.

D84dl, Rajab, Parsa and Giyéani,
attained that bliss only through firm meéditation.

Ranka, Vanka, Kalu and Kufibhj,
they also drowned themselves in that bliss.

Khetd, Gagte, Sajnd and Sena also,
immersed themselves into that bliss.

Agar, Kilijan and Tulsi attained,

they also found themselves in harmony with that bliss.

Morardds and Maluk jarngi,
they were also in harmony with that bliss.

Haridds and the humble Bajind§,
they also merged in the current of-that bliss.

That same bliss Esar Tufbar attained,
uttering the name, absorbed himself into it.

The philosophers and the ascetics,
by attaining that bliss became fortunate.

3

That bliss Gorakh attained undoubtedly,
understanding asceticism earned the reward
of his austerities.
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The ascetics, Gopichand and Bharthart,
they were also fortunate to attain that bliss.

All who attained were revealed to you,
Yet, there is no end to those who attain.

<

In innumerable eras those who contemplated on the Name
found themselves in harmony with that bliss.

Now for six months the meditation is centered
in the 'heart'’,
every breath repeatedly contemplating just One Name.

One day greets with astonishment,
'easily’' the meditation reaches the 'navel',

For nine months the Name is held,

in the same state of meditation and in the same abode of

happiness.

From the 'west', it begins to rise upwards toward the
'Sky' ,
reaching there witnesses an incomprehensible show.

Without rain where the sky thunders,
without a visible place where one dwells.

Without clouds where it rains,
vhere dwvells a 'person' without a human form.

Say, in what manner does the sky thunder?
Say, how does one dwell without a dwelling?

Say, in what manner does it rain?
Say, in what way does a 'person' dwell without a
human form?
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In an awful <andhata> unconstrained manner, the sky

thunders,
the mind sits at the trio place <trikuti>.

In the sukhman8 the rain trickles,
where dwells the 'faultless' without a human form.

There is no trumpet, yet there is a melody!
there is no sun, yet it is bright!

There is no source for a river, yet there flows
the Ganges!
there is no inmate, yet there is a friend!

Say! what would you call a melody?
Say! what is this brightness? -

Say! what would you call the Ganges?
Say! whom would you call a friend?

Where the trumpet strikes andhata néda,
where the sun rays radiate sharply.

The creation is in the sukhmand ganga,
where the surati Sabda unite together.

And I can talk of the world easily,
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<but> the significance of that place cannot be expressed.77

Indivisible Sabda cannot be impaired,
day and night remains in its pristine form.

Tmmortal &abda never ceases,
becoming surati, is absorbed in the S5abda.

oy

78

79

47

Mosts



Incomprehensible §abda held throuéh meditation,
'easily' the burden of salvation is resolved.

Immortal Sabda I say, never perishes,
uniting with Brahm assumes immortality.

Timeless $abda is where there is no bondage of time,
day and night, surati is absorbed in it.

Indivisible Sabda visualised in meditation,
he terminates the process of coming and going.

Unwritten $§abda expressed throught asceticism,
due to suratil, <he> attains the fruits of salvation.

Unshaken $§abda, nothing can tilt it,
the §abda 1s immeasurable, who can then weigh it?

The unfathomable $abda, who can find its limit?
the Sabda is boundless, who can estimate its depth?

Where the surati §abda dwells,
there is neither the earth nor the sky.

When the surati Sabda overpowers, <unmani> ming,
then the fear of life and death vanlshes.

Where the ifigald, pifigal8 and the sukhmand
arteries run,
there the §abda unites with them.

One who perceives the §abda within the limits of the
human form,
did not understand the meaning of surati $abda.

The surati Sabda unites in a knot
just as water merges into water.
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Even if in a moment death occurs,
the knot of the surati §abda will never break. g2

The word perceived as 'faultless' by anyone,
will not then perceive it in the limits of
physical vision. 93

The Sabda cannot be perceived through physical vision,
those who try to visualize, do not have the eyes
for the $abda. 94

The Creator and the Doer of Ours,
Who is seen as the all-Pervading One, 95

The Lord <saheb> distinct from everyone,
meets only those fewer ascetics through their ascet1c1sm 96

Whoever visualizes the 'faultless' in such a manner,
frees himself from the bonds of perpetual returns to
the earth. 87

Where the nectar trickles forth,
in the happy abode of the sukhmand, he plays
in the bliss. 98

In the sukhmand bliss, the surati gets absorbed,
and he speaks without fear. 99

Everybody comprehends the external experience,
none comprehend the paracd <divine experience>. 100
n

Why is there apprehension for the divine experience?
without himself being revealed of it, who can
grasp the divine secret? 101

Where the tide of happiness is at its height,
there amidst the Brahm he gets absorbed. 102
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One's mind gets absorbed in his own inner most self,
then, the pain to be cast again in the womb does
not arise.

In his inner most self, he sees his own self,
he, then, attains immortality existing.

What can I talk out the excellent one's inner self!
Anything I utter®puts my mind to shame.

4
The alert eyes will discover ‘the jewel,
the ignorant will not bring faith.

I1f the diamond is tied in a knot,
what does it matter, if the ignorant believes or not?

Without having heard, I related what I personally
experienced,
I simplified and explained to you.

The wa§ I attained, so I explained,
before reaching, I did not believe in its reality.

Whoever wanders through the three worlds,
without reciting One Name will never attain salvation.

The name of the Lord is enchanting and affectionate,
it is the boat to cross the great ocean.

Whoever practices the way I explained,
will recite 'thou' 'thou' in one flow.

Day and night if one recites 'thou alone’,
will inevitably traverse the great ocean.
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Whoever recites the Name of the Lord,
that slave will attain the Lord himself. 114

Life is squandered in vain, without reciting the Name,
Contemplation makes his life worthwhile. 115

He who eliminates pride whilst meditating on the Name,
eliminates for himself accounting for his actions of the
three ages. 116

o

All those who have contemplated, and are contemplating,
even if they be of low-caste will be amongst
the elevated. 117

In the Sat yuga, Tretd vuga,
Dvépara yuga, .
And in tﬁe fourth the Kali yuga, I say, my brothers. 118

The ascetics who are liberated or will be liberated,
will have done by eliminating pride and praying to
the Reality. 119

The Lord has innumerable Names,
whoever forsakes slander and recollects, is a
real saint. 120

The Agam - Nigam <sacred Vedas>, the Puréna <Hindu
mythogogica texts>, the Qur'én,
and Ninak also extols the glory of the Lord. 121

The Lord alone knows his own essénce,
the wisdom of Reality is perceived by none. 122

In a fraction of a second, He creates the universe,
and in a fraction absorbs the universe again. 123

The wisdom of the Reality can never be written,
listen, O believers, O! my brothers. 124
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Eliminate all other doubts from the self,
and engrave just One Name within.

While meditating do not drift in other thoughts,
restraining deviation, meditate on the Name firmly.

Meditating on the Name, <he> attains the Named,
annihilating the self replaces the self.

In yourself, you will hold the all-Pervading One,
the body, the universe will be overwhelmed.

The 'attributeless' has many attributes,
if you comprehend and see, one supercedes the other.

The formless Reality takes a form and descends,
THis is liked by the lovers of the Lord.

Innumerable eras and days passed,
In these’souls were liberated, who overcame ignorance.

Extolling his glory,
One can never exhaust it.

In the Sat yuga, he manifested into four forms,
four saints reached the heights.

Listen, O my brothers, Pralh8d the redeemer of
five crores,
was of this era who attained liberation.

In the Tret8, he manifested into three forms,
Harischandra was the true one to attain the heights.
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In the Dvfpara, he manifested into two forms,
the redeemer of nine crores Pdndava recognised him.

In the Kali yuga he has taken the form of a Naklanki,
of all the sougs, he is the sole ruler.

One day he will play a trick,
and will put an end to all deceit and fraud in the
world.

When Im8m Mahdi extends his protection,
twvelve crores and innumerable souls will then attain
liberation.

The attributes of the attributeless are too heavy,
He is the sole enacter of his own drama.

Shams Dariy8, searches the river,
and preaches in the form of a derwish.,

The manner various people comprehend,

he explains to them in a manner comprehensible to them.

Shams, the master, discloses the secret,
only the true believers attain the Lord.

Whatever has happened, is happening and will
continue to happen,
the world worship the 'gurnar' alone,.

This is why I related about Him,
for whoever remains with the Lord.

They will all witness the Omnipresence of Alf,
vhoever searches the Brahm Gy8n <divine light>,
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He will develop firm conviction,
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he who engrosses in attaining the knowledge of

the Divine.

147

Whoever studies, understands and meditates on the Name, -

that believer attains paradise.

This is the essence of the true path,
Shams Dariya has related and explained.

May the Lord fulfill everyone's desire,
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prays the person who related to the people

the 'knowledge of the divine'.
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Chapter 111
Brahm Prak8sh, An Analysis

section <a>

) Backqround to the Tantric Tradition

A ]

The two gindns, the Brahm Prakdsh <Divine Illumination>
and the Bujh Niranjan <Knowledge of the Attributeless Deity>
that we mentioned in the previous chapter deal with a similar
theme which is highly mystical and spiritual in nature. The
Khéjds view both these gindns as directives for a murid's
spiritual progress on the spiritual path. These‘ ginéns
include description of mystical 'stages' and 'states' and

contain instructions on how to attain them,

But, while the Bujh Niranjan is composed in a gGff vein,
dealing with mystical stages and experience similar to those
contained in gQOfi manuals, the Brahm Prakdsh, appears to find
its basis in an indigenous Indian religious phenomenon, the
Tantric ,tradition.1 The technical terms which describe the
mystical stages in the Brahm Prakdsh are similar to those
dealt with in the Tantric esoteric teachings. Although, it

would be interesting to drawv parallels between the two

approaches - the Brahm Prakdsh and the Bujh Niranjan -~

Spws w8 i e
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chiefly because of th;ir representing a single tradit{on, our
study focusses on the Brahm Prakdsh itself, one of the reason
being, a recent study on the Bujh Niranjan qQuestions the
Ismﬁ(iliaorigins of the gindn itself.? 1If this is true, then
the Brahm Prakésh would be the,only other 1long composition
available in the corpus in which the mystical theme of
contemplation has been dealt with in an elaborated and in a
consistent manner. More important, the key Tantric terms
which form the basis of the Brahm Prakdsh are found used in
several other gindns in the corpus.? A study of the Brahm
Prakfsh will, therefore, not only aid in obtaining an overall
understanding of what the Tantric terms imply in the ginéns,
but will also determine to what extent Tantrism has found
expression in the Nizlri Ism8{ilf system of thought 1in the

Indian Sub-continent.

OQur aim in this chapter 1is, therefore, to examine the
nature of the relation-ship between the Tantric tradition and
the gin8n tradition of the Niz&ri Ismd(ilis,. However, our
intention is not to deal in detail with either of them, but
will be limited to examining those aspects of Tantric
tradition which appear to find similar expressions in the
ginéns. It is essential to take into consideration the
Tantric background, as the key terﬁs used in the Brahm
Prakish to express mystibal stages and experience appear to
be a part of the elaboraped Yoga discipline, namely the Hatha

Yoga of the Tantric tradition. Hence, we will discuss



57
primarily the Hatha Yoga framework. Then on fhe Hatha Yoga
basis, we shall attempt /to explain how the mystical
experience is expresséd in the gindns, specifically in the
Brahm Prakdsh. First, however, a short note on the Tantric

tradition is appropriate.

Tantrism - a pan Indian phenomenon of extreme complexity

G

- 1is essentially a Yoga discipline <s8dhand-§astra>.+* It

appears that this Yoga tradition had been popularized  in
northern India at least from the 10th century, initially in
its Buddhistic form and later in its Saivite form by the
Sahajiyd Siddhas and the Niath-panthi Yogis. Both the Siddhas
and the N&th Yogls were propagators and exponents of some
form of Hatha Yoga which had its origins 1in Mah&dyéna
Buddhism.® It was apparently through the Nath Yogis, the
daivite counter-parts of the Siddhas, that the Tantric
éradition and some of 1its esoteric jargon spread in " the
northern and the central patts( of the 1Indian Sub¥continent
during the medieval era.
n

These Nith Yogis are also known as Gorakh N&th Yogis,
aftgr the name of their foremost Guru Gorakhndth and also as
kanghaga Yogis on account of their split ears.¢ Although the
dates of Gorakhndth cannot be ascertained, scholars agree
that he may have lived between the 9th and 12th centuries in
northern gunjab.’ It is alleged that 'it was from this period

that the Nith Yogis achieved popularity. The influence of

X
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these N&th Yogis appears to have been quite profound during
the medieval era on the emerg%pg mystical traditions both
among the Hindus and the ‘léylims.‘ among the Hindus two
mystical traditions namely, :ie Bhakti and the Sant tradition
are alleged to have been affected by tge Gorakhndth panthis.
C. Vaudeville maintains that the so-c;lled nirguni Bhakti,
whose chief exponent was Kabir, appears to be so heavily
‘indebted to the Nath-panthi form of Yoga that the sayings of
some of the Sants such as Guru Nédnak, Namdev etc. can hardly

be understood without referring to the Nath-panthi esoteric

vocabulary.®*

Similarly, the gQfis, especially those belonging to the ~
Chistiyya and the Shattdrl Orders, seem to have found
compatability.of s0fi doctrines with those of Néth-panthis.
This is evidencedﬁby the writings of some of the sQfis of the

medieval period which show a marked influence of Nith-panthi

thought in them.® Likewise, examining the gindns, ve find a ..

\

large portion of their mystical structure to reflect
Nith-panthi esoteric jargon. There are numerous references

in, the ginéns to\ terms such as jogi, abadhu <avadhiita>,

titles of N&th Yogis. The liberal use of their terms
indicate that Tantrism hastéafficiently found expression in

the gin8n literature of\ the Niz&ri Ismd(ilfis.

The gindn Brahm Prakish, besides using the key Tantric

terms to express the mystical experience, which itself
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suggests a connection between the two traditions, also makes
references to several personalities. The gindn mentions them
as those having received the mystical experience by having
following the spiritual path \as outlined in the Brahm
Prakésh.{:/a Personalities such as Kabir, Guru Nénak,
Bhartari, Gopl, Namdev etc., mentioned in the gindn are those
belonging to the Sant tradition who are alleged to have had
been either disciples of Gorakhndth or to have come into
contact with Gorakhndth.3i? The Brahm Prakash mentions

Gorakhndth as one who has liberated himself:

That bliss Gorakh attained undoubtedly,

Understanding asceticism earned the

reward of his austerities.!?

Besides the Brahm Prakdsh, references to Gorakhnith are
also found in a few other places in a gindn attributed to the
same pir.!? There is no possibility, however, of ascertaining
vhether Shams al-Din, the Nizari pir to whom 1is attributed
the gindn Brahm Prak8sh, had any ﬁirect connection with
Gorakhndth himself. But the similgriti;s found in their
works certainly indicate a link between the two traditions
which seems to have bequn with Shams al-Din and carried on
till recently since the gindns composed by the last author,

y
Sayyidnd Imém Begum, strongly reflect Tantric jargon. Hence,

we shall proceed to examine the Hatha Yoga of the Nath-panthi

-

cult.
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Hatha Yoga or kupgdalini-Sakti Yoga

As mentioned above, Hatha Yoga is believed to have
developed from the 7th cent;’"ury onvards as a kind of off-shoot
of Mahdyéna Buddhism which has gradually impregnated most
schools of popular devotion, both Vedantic and Buddhistic.+
The word Hatha is formed of two words, ha means the sun
<slrya> and tha, the moon <chandrama>; their union is called
Yoga. The word signifies, however, 'difficult Yoga' since
extremely strenuous bodily exercises and difficult postures
of body are usually <although not always> associated with

it.®

The basic conception behind &he Yoga practices 1is
identical in all the Tantric schools. The aim of a Yogi,
whether Buddhist or Saivite is to attain sahaja -a Supreme,
transcendent state. The sahaja state, a Yog! maintains, is
to be .attained within the body itself, since the human body
is conceived as a microcasm, wherein all spiritual truth is
to be 'realized'. To realize the sahaja state, therefore,
primarily requires an understanding of the human body and its
esoteric aspects. Secondly a sddhand <practise> as an aid in
the 'realizgtion' of sahaja within the human body. Through
the s8dhand, a Yogi is said to attain the sahaja state, which

is equated with the attainment of bodily immortality.?¢

As the N&th-panthi Yogis are $Saivites, their form _of

S
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Hatha Yoga is characterized by the prominence attached to
Sakti, the female energy of the Supreme Divinity $iva.!’ In
this form of Hatha Yoga, Sakti is worshipped as the active
female principle, whereas the male principle, represented by
Siva, is viewed as inactive. The N&ath-panthi s&dhand is
aimed at realizing the wunion of Siva and Sakti, which is
'sahaja’ for tjfem. Basing themselves on the general Tantric
frame-work, the Nath Yogis maintain that the union 1is to be

realized within the body itself.

In order to realize this merging, the Hatha Yoga lays
emphas.is on the kundalini <serpent> power, identified with
$§akti. It is pointed out that kupdalini is that part of
Hatha Yoga in which the creative sustaining $akti of the
whole body 1is actually and truly united with the Lord of
consciou_snes‘s, i.e.§iva.?® For this reason Hatha Yoga is also

called kundalini-Sakti Yoga. The essential feature of this

Yoga is that it requires the  help of a mantra, 'word' or
'spell' for its success.!? However, as the kupgalini and the
mantra play a vital role in the human body itself, the
peculiar 'geography' of the body and its esoteric aspects

form the basis of Hatha Yoga both in theory and practice.?’

Accordingly, the main axis of the human body is the
spinal cord called meru-danda <by analogy with Mount-Meru,

considered as the pivot of the universe>, Along the

meru-danda are super—imposed a series of chakras

mﬁﬁbﬂm)ﬁx“x- et
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<nerve-plexuses> in the shape of lotuses. These chakras are
popularly considered to be six in all.?3! They are regarded
as cendres of vital forces. Hence they become objects of
concentration in themselves, and in them are to be discovered
the mysteries of creation. Each chakra 1is in itself

congeived as a state of 'bliss’' or of ecstatic experience.

Thus, the first chakra and the lowest of all is the

mQl8dh8ra-chakra, situated at the extreme end of the

meru-dagpda, which is between the anus and the genitals;

vhilst the sixth called the 8jnd-chakra is situated between

the eyebrows; above it stands a cavity within the skull. The
top of the skull is occupied by the sahasrara - the thousand

petalled chakra, also known as gagana-mandala.?? This

gagana-mapdala is also called the 'moon’', since it is a
receptacle of ambrosia <amgta>, which oozes from its pericap.
It is conceived as the dwelling place of Param-S$iva or the
Supreme Being. To reach the gagana-mapdala 1is the goal of a
Yogi, as the attainment of this stage is equated with the
attainment of sahaja and bodily immortality.??

Furthermore, the human body is said to contain thousands
of nidis <arteries> which are essentially channels of wvital

breaths.2¢ Out of these, three néddis in particular play an

i%portant role in the Hatha Yoga. The id8 or ifigald and
pifigald are situated on the left and the right sides of the
meru-dapga. I@8 and pifigalsd, through vhich the ‘two main

L
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breaths are moving, are identified as the 'sun' <sfirya> and
the 'moon' <chandrama> and as the Gang& and the Yamund rivers

respectively.?% Susumnd or Sukhmani, the third channel is

deemed the most important. It is identified with the spinal
gord or more properly as the ifiner most extremely 'narrow
channel situated within the spinal cord. /IIt is said to
extend from the m0ladhéra, that is, the lowest point of the
meru-danda to the vacumm below the hole of the sahasréra in
the skull.2?¢ 1d&a, pifigald and the sukhmand are said to have
their source in the lowest chakra and to meet finally in the
sahasrdra. The confluence of these three ndg@is in the skull
is known as triveni.2? 1[It is claimed by the Yogis that "he
who bathes at that sacred confluence reaches to the highest

place and attains mokga <salvation>."18

In this peculiar geography of the Hatha Yoga, the cosmic
energy, considered the vital energy, is conceived as a female
snake, the kupgalini, the coiled one; so called because she
is said to remain coiled in the lowest chakra, where she is
in a dormant s;ate.z’ The various exercises pertaining to
the technique of Hatha Yoga aim at waking up the
kupdalini-Sakti and at forcing her upwards along the meru
dap@a through the central channel known as sukhman8. In her
progress upwards, the kupdalini aims to reach the sahasréra.

Reaching to this highest point, the kupdalini unites with
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Param-§iva, in the gagana-mapdala. Here, the efforts of the
Yogf are rewarded : he is able to drink the ambrosia juice,
and he attains mah8sQkha or 'supreme bliss' which 1is the

supreme sahaja state.3®

Hévever, the activation of the kupgalini, essentially
requires the flow of ifigald and pifigald in one direction, so
that they unite with the sukhmand in the triveni,. This
regulation of the breath, according to the N&th Yoglis needs
2 mantra for its sddhand. A mantra is a 'spell' or a 'word'.
According to C. Vaudeville, the Yogic mantras or spells are
composed of phonemes called bija, 'germ-syllables' or aksara,
'potent syllables', each of which 1is endoved vith a

particular energy.3? When repeated outwardly and inwardly,

the bija mantras reproduce the mysterious state thst they
express. The repetition of this mantra is called jpa. But
jépa as merely a repetition <uccara> is not fruitful except

as a beginner's exercise,

The’EApa becomes meéaningful when it is interiorized as
smarapa or sumiran, memorization, which is called ajdpajépa
or silent jdpa. The Naéhs pay special respect to the sacred
syllable haf-sa, which according to them is the perfect
jdpa3?, The intention behind ajépajdpa is to «curb the
wandering mind and achieve total concentration on the mantra
itself. Hence the mantra itself is the chief focus of the

Nith Yogis. Once the j8pa becomes ajdpajépa, the activation
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of the kupngalini begins.

The kupgalini is lifted'through smarana of the mantra
from the place where she lies coiled up in the m(lddhéra, the
lowest base. The aim 1is to make the kupdalini reach the
sahasréra. But to reach the highest state, the various
chakras are involved. These chakras, as mentioned above, are
super -imposed on the meru-danpga. Thus, they all lie in the
path of the kupgdalini as she passes through them on her way
upwards through the sukhmand , the central channel of the
meru-dapga. Each chakra symbolizies a type of reality, a
specific experience or ecstasy, and the fixation on each
secures reac;ions which are interpreted in terms of degrees
of spiritual progress attained.?*? At each chakra, the
individual soul drinks the nectar of the crescent moon which

oozes from the pericap of the sahasréra.

The whole process of Hatha Yoga or kupdalini-sakti Yoga
is characterized by a persistent effort directed both toward
'inwardness' and 'upwardness'.?3* Therefore, in Hatha Yoga
emphasis is laid both on strenﬁous bodily exercises <known as

mudr8, &sana, bandha -appropriate gestures, postures and

control methods> which aim at holding all the vital winds
within the body and at breathing techniques. The Yogis
maintain that the reversal of the breathing process leads to
control and ultiéately to the paralysing of the mind <man>.

The man is conceived as the controller of the senses. The

|-
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man, therefore, is considered to be the greatest obstacle in
the Yogi's progress toward attaining liberation. Through the
control of the mind, which the Yogis call "killing of the
mind”"- unmani, the Yogf is said to reach the highest state.
The unmana or unmani stage, which results from the Yogi's
final victory over his enemy, the man co-incides with the
attainment of the sahaja state.?' And this is to be attained
by proper breathing techniqgues, Hence repetition of the
mantra plays a significant role in the success of Hatha Yoga

practices.

Having outlined the basic frame-work of the Hatha Yoga,
an important aspect remains to be considered. How 1is the
experience actualized and what 1is the nature of the
experience. This we shall examine below in the light of the

gindn works, chiefly focussing on the Brahm Prakdash.
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Notes to Chapter III

Section <a>

1The Tantric tradition is followed by certain so-called
left-hand Hindus and Buddhists. This tradition 1is believed
to have spread during the medieval era in the Indian
Sub-continent. For details see below.

2Ali Asani, "Bujh Airanjan.

3The following is a short list of gindns found to have
been composed within the Tantric frame-work: Avadhfita, <O!
jogil make asceticism your begging bowl>; Tame ja 0 gig raat
ke, <meditate on the jdpa day and night>; Sakhl mahdpad keri
vat, <O friend! few comprehend the significance of that
stage>; Si harfi, <thirty golden words>; Ajampiya tano hardam
dhariye dhydn, <Through ajdpajé hold every breath>; Hardam
karo abhiyas, <Study thyseIE constantly>; Ajampiya j&gg ena

hat mahe, <Whosoever holds the ajipajdpa within hls seif>;
jogf so jugéd jug jogi, <He is a true Yogl who has been a Yogt
through the ages>.

Besides these, there are numerous allusions to Tantric
terms in the gin&n corpus. These gindns are attributed to
the authorship of various d&!is and pirs beginning with
compositions attributed to Shams al-Din until the use of
Tantric vocabulary is found in the works attributed to the
last of composers, Sayyidnd Imém Begum after whom the ginén
corpus became frozen. For translations of the above-mentione
gindns see, Gulam Ali Allana, Ginans of the 1Ismaili Pirs,
<Karachi: Ismailia Association for Karachi, 1984>; and "Some
Specimen of Satpanth Literature-The Garbi Songs," translated
by Vali Mohamad N. Huda in Collectanea I <1948>, 55-85.

¢*S. A, Rizvi, Alakhb8nl or Rushd N&mé,of Shaykh Abd ul-
Quddus Gangohi, in Hindi, <Allgarh: Adarsh Press, 1971>, 117.

5C. Vaudeville, Kabir, 121.

¢One of the characteristic features of the Gorakh Nith
Yogis is the practise of having the cartilege of their ears
split. At the time of initiation, as it 1is alleged to be
still jn practise, the ear of a novice is split for the
insertion of huge ear-rings. It is maintained by the Nith
Yogis that the ears contain a net-work of n8dis <arteries>
connecting them with the inner organs of perception. The
gsplitting of the ear is believed to open a mystical channel
in order to assist in the development of Yogic powers. See,
S.A. Rizvi, The History of Sufism in India, <New Delhi:
Munshiram Manoharlal Press, 1978>, 332,
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7C. Vaudeville, Kabir, 86-87.
$I1bid., 120.

Aziz Ahmad, Studies in Islamic Culture in the Indian

Environment, <Oxford: Clarendon Press, 1964>. 137-38.

10See our translation of the Brahm Prakésh above,
particularly verses 41-58. Henceforth the translation will
be referred to as BP.

l115ee articles on "Gorakhndth", "Kabir", "Nanak" etc.,
in B. Walker, Hindu World, 2 vols.

13Bp., verse No.57.

13Two other references are found in the gindn "Hans
Hafisali ni varta," in Pir Shams na Grantho, published by
Mukhi L&8l1ji Devrdj, n.d.

14C, Vaudeville, Kabir, 122.

13G,W.Briggs, Gorakhndth and the Kénphata Yogis,
<Calcutta: Motilal Banarasidass Press, 1973>, 274.

16C, Vaudeville, "Kabir and Interior Religion,"” History
of Religions, Vol.3 II <1964>, 194. :

17g, A. Rizvi, History of Sufism, 334.
18G.W. Briggs, Gorakhndth, 274.
191bid.

20C, Vaudeville, Kabir, 130.

21The six centres or chakras are: mladhdra <at the base
of the spinal column>; sva351s;ﬁana <at  the root of the male
organ>; manikpiraka <in the region of the navel>; andhata
<the heart lotus>; viSuddha <in the throat> and §jnd <between
the eyebrows, within the skull>. The chakras or lotuses are
chief characteristic element of Hatha Yoga. A few of these
are referred to in the gindns as well. For further details
see M. Basu, Tantras, A General Study, <Calcutta: India,
1976>, 125-127.

22C, Vaudeville, Kabir, 130.
131bid.
14G WBriggs, Gorakhn&th, 308,

18C, Vaudeville, Kabir, 131.
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1¢1bid.

271 bid.

is1bid.

i1s1bid., 131-32.

3erbid., 129. .

311bid.

32C, vVaudeville explains "The migratory bird hah-sa, in
Vedic tradition, symbolizes the Supreme Being. In the Tantric
Saiva tradition, it represents Siva. But it also, designates
the individual soul <jiva> especially in its purified state,
vhen it merges into the Universal soul, ramhah-sa.". Kabir,
129. For details also see, G.W. Briggs, Gorakhndth, 307.

313G.W. Briggs, Gorakhndth, 322.

2
34C, Vaudeville, Kabir, 132.

331 bid.
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Section <b>
Tantric Element in the ginéns,
specifically in the Brahm Prakfsh

In the last section we surveyed the chief characteristic
features of Hatha Yoga of the Tantric tradition, for it‘was(
maintained that the key technical esoteric terms of this
tradition appear similar to thoseé found in the gin8n Brahm
Prakdsh. It was also maintained that these key terms occur
prominently in the entire gindn corpus, which goes to suggest
that Tantrism- seems to have found expression in the Nizérj
Ismé(ilf system of thought to a large extent. This section,
therefore, opens with a look at the basic conception
outlined in the mystical category of the gindns, of which th:\
Brahm Prakish 1is seen as a major compos{tion. It the;’
proceeds to examine these conceptions within the context of
Hatha Yoga. As wve proceed, our study will reveal that the

Brahm Prakdsh seems to super-impose a Shi(i form of Islam

upon the Hatha Yoga frame-work of fhe Tantric tradition.

In our discussion on the nature and the ‘structure of
ginfins in chapter one above, we classified the gindns as

broadly falling under five categories. It was maintained
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that amongst these, the esoteric aspect of Satpanth or Nizari
Ism&(ilism largely falls wunder the fifth category termed as
the mystic@i category of ginins. The essential f;ature
underlying this category of ginéns, is the development of an
interior and personalized form of relation-ship between an
individual murid and tHe Lord in order to attain the divine
vision i.e. union with Géd.?! <Moksa or salvation consists of
bringing oneself within this pattern of harmony with God>.
This is exemplified in the Ismd(1li system by the emphasis on
the relation-ship between thé spiritual reality of a murid
and the spiritual reality of the Imdm, who, as we have seen
above, stands in fundamental relation-ship with an Ism&8¢ilf
murid.? The culmination of this relation-ship is seen as a

spiritual union between the inner reality of a murid and the

inner reality of the Imdm i.e. union with God.?

The mystical ginéns are, therefore, primarily
expressions at various levels of a spiritual ;elation-ship
between a murid and the Im&m. This category of ginédns may be
further classified into}three sub-groups: those gindns which
are seen as guides leading towards the mystical or esoteric
path and containing instructions on how to attain it; ginéns

which are expressions of mystical experience arising out of

(A NI
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the establishment of a spiritual relation-ship;\ and, finaglly,
those gindns which in popular devotional literature of the
Indian Sub-continent are termed as 'lamentations' irydzari>
and 'pleas’' <venti> of an individual murid for the attainment
of the vision of the Lord.* \
¢

We are here specifically concerned with the firkst
sub-group of gindns which basicei&z\ufocus on the reali;atioh
of’mystical experience. They describe the various mystical
'stages' and 'states' which a murid would experience on the
spiritual journey. These gindns, therefore, act as guides
leading a murid to tread on the esoteric path. The foiiowing
verses of a short ginédn from the corbus offer us a glimpse

into the type of relation-ship to be cultivated between a

murid and the Lord:

Pir Sadr al-Din says,

Know that the Lord is ever-present;

the eternal status can be achieved, ‘ -
if you encounter the nQr <light> w1th1n...

the darSan <vision> can be attained thtough the’ v1gll
when you search for the 'Attr1buted One'

s
AN

This type of references to the path are found in Warious

‘places in the gindn corpus.* However, the Brahm Prakish, as

a major composition of this category not only outlines the
esoteric path implied throughout the gin8n corpus but also
contains detailed instructions about how to follow it.

Hence, we shall focus mainly on the Brahm Prakdsh.? It is in

- —
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the discussion of the esoteric path described in the Brahm
Prakash —‘the various mystical stages and the resulting
ecstatic experience due to the establfshment of a spiritual
relation-ship between a murid and the Lord - that reference
to the Tantric tradition becomes inevitable. The key terms
such as ifngald, pifigald, sukhmand etc., used in the text to
describe the mystical experience, as we have seen above,
occupy a significant place in the Hatha Yoga theory of the
Tghtric tradition. Our— purpose in the pages below is
primarily to outline the underlying theme of the Brahm
Prakd8sh . The latter portion is devoted to demonstrating the
mystical path outlined in the Brahm Prakdsh to determine how
have these é&soteric terms employed in the gindn and what

meaning have they been eventually given in the text.

As the title of the gindn suggests, the Brahm Prakéash
deals with a mystical aspect concerned with the Illuminative
knowledge of the divine Lorg. The attainment of divine
vision by an individual in order -to attain mokga is the
cemtral idea on which the Brahm Prakdsh seems to have been
based. The text attempts to explain how this vision |is
acquired by an individual and thereby seeks to guide a murid
érom stage to stage of mystiqgl experience to eventual
absorption in the wunfathomable deﬁphs of one's own inner
self-hood to experience the divine. The emphasis of the

Brahm Prakash is on the mystical practise of-the sat $abda

<True Word> as a means to attaining the vision of the Lord.

Wi, < -~
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The gindn deals at length wi the divine properties of the

sat Sabda. The is presented as being both
transcendent and 1 It ¥ transcendent in the sense
that it stretches beyond time and space and is thus formless,

not perceived by the power of human intellect. As it states:

Timeless $abda is where there is no bondage of time,
day and night, surati is absorbed‘in it.

The unfathomable 5abda, who can find its limit?

The S5abda is boundless, who can estimate its depth?
. ...BP 82,86.

At tﬁe same time, the sat §abda 1is all-Pervading at
every level of existence; in particular all the ontological
stages of the self are viewed as being overwhelmed by the sat
Ssabda. Hence,in order for a murid to experience the
transcendence and the immanence of the sat éébda, the ginéan
maintains that the self must be submerged in the sat $abda
through contemplation. Consequently it results ig the
attainment 'of salvation. ‘

L

Incomprehensible $abda held through meditation,
'easily’ the burden of salvation is resolved.
...BP 80.

_ In other words, the sat $Sabda itself forms the ultimate
,focus, the centre around which a murid's inner energies are

organised. For this reason,’the sumiran <contemplation> of

the sat &abda fprms a significant practise which seems to

N
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underlie the Brahm Prakdsh. Sumiran of the sat $abda or the
dhikr of ism &{zam by the g0fis is a means shown in the Brahm
Prakdsh through which a murfid 1is initiated into developing
his bétini self 1in order to experience the divine within
one's own self-hood. Focussing on this fundamental idea, it
discusses at length how th& mystical practise of sumiran
develops a murid's inner self and leads him from stage to
stage of mystical experience to eventual absorption in the
unfathomable depths of one's own inner self hood to
experience the divine. Hence, it is the sat Sabda which is
shown as leading a murid towards the establishment of a
relation-ship between himself and the Lord and which
culminates in the realization of the experience of union with

the Lord. ¥

As mentioned above, in Satpanth or Nizdri Ismd(ilism the
relation-ship between a murid and the Lord is exemplified as
an establishment of a spiritual relation-ship between the
inner reality of a murid and the inner reality of the Imam.
We shall, therefore, see below how the Brahm Prak&sh

characterizes this aspect. A verse in the ginén says:

Reflect on the sat $Sabda,

utter pirshdh frequently...
’ .+.BP 2,

s
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The Sabda, pirshah appears as a dhikr word in almost the
entire gindn corpus. Numerous references are found 1in the
ginins where the pirs give the jdpa <word> of pirshdh to the
new converts.® Pirsh8h literally stands for pira <guru> and

sh8h <nara>. Therefore, pirshéh would . be equivalent to

gurnar.’

In Niz8ri 1Ismd'ilism, the word pirshdh 1is seen as an
epithet referring to ¢(All, the first Imdm of the Nizari
Ismé{flis,!® Since (a1¥ is considered to represent the
institution of Imdmah in essence, the word pirshdh, would
then refer to all the Niz8ri Isma¢(ifli 1Imdms.!! Taken in
context the allusion to pirshéh in ghe gindns must
necessarily refer to the relation-ship between a murid and

the Im&m. Hence when the ginén states:

Reflect on the sat $abda
utter pirshdh frequently...

...BP 2.
-

It implies that as a murid meditates on the given word which
is the Name of the Lord, he, .at the height of his spiritual

maturity, attains the Named, as it states:

s

Meditating on the Name, <he> attains the Named...
...BP 127,

— e
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Since it is established that the §abda pirshih refers to

the Imdm, it follows from references to pirshdh in the text
that at the height of his spiritual progress a murid attains
the Named 1i.e. attains the inner reality of the Ima&m. This
attainment in the Ism8(11lf system signifies attaining union
with God. However, it remains to be seen how the Brahm
Prakdsh establishes the identity of the §abda through the
mystical path which it elaborates and how it leads a murid

toward its realization,

In order to actualize this experience of the vision of
the Lord within one's own sélf-hood, the Brahm Prakash lays
down the practise and contains descriptions of various
mystical states and stages in the form of providing
instructions go a murid treading on the esoteric path. The
explanation of the mystical path is structured in a curious
manner in the ginén. The first 10 verses speak of the
practise of the Sabda and the resulting ecstasy due to
intense concentration on the $abda. Then the gindn suddenly
breaks off into describing the uselessness of various
so-called ascetic practises which are not centred on the sat
Sabda. It continues then to hame adepts who during the ages

have attained the divine bliss due to their focu? on the name

of the Lord in contemplation. The discussion of the mystical

path begins again abruptly from verse no. 61 and culminates .

o
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in discussing the resulting ecstasy and realization of the
experience of the divine within one's own inner self-hood.
Excluding the intermediate verses i.e. verse 11 to 60, one
gets a fair outline of the mystical path illustrated in the

Brahm Prakésh.

Qur concern here is to focus on the mystical path as it
has been illustrated in the Brahm Prak&sh. As we proceed, we
shall see several technical esoteric terms which describe the
mystical path and the experience. Although reference to
similar esoteric terms is found in several ginéns in the
corpus, its meaning 1is, however not clear. It is important
to obtain a clear idea of what is the significance of these
various technical terms in the mystical path. As this
vocabulary is part of the esoteric vocabulary of the Hatha
Yoga theory of the Tantric tradition, referencen to the
Tantric Yoga becomes inevitable. It appears that the ginén
incorporates a similar vocabulary to explain its mysgical
path in terms of principles similar to those of the Hatha
Yoga of the Tantric tradition. The following illustration of
the path will, therefore, demonstrate to what extent the
ginéns conform to the Hatha Yoga theory and what meaning

tow
these key technical terms have been given in the Brahm

“Prakédsh.1?’

Demonstrating the mystical path,-the beginning verses of

the Brahm Prak8sh state:

"
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The sat Sabda <True Word> is our guru <master>,
The world does not recognize it.

Reflect on the sat $abda,
Utter pirshédh frequently.

Meditate through the tongue first,
recite pirshdh pirshdh day and night.

A

Fo;‘three months it stays upon the tongue,
then gets absorbed in what is named as Brahm...
...BP 1,2,3,4.

The tone of these first few verses is that of
exhortation. It says that the sat Sabda is our gquru
<master>, for anything which communicates a vision or a
glimpse of reality is considered the task of a guru. Since a
quru is the only guide who can lead a murid on the mystical
path towards the realization, the ‘focus should be the gquru
i.e. the sat 8abda itself. This path, it maintains, should be
initiated through dhyén <meditation> focussed absolutely on
the éabda. Therefore, sumiran of the $éabda forms the most
signifiapnt practise of the mystical path. Indicating the
method by which the Sabda should be practised, the ginén says
that the practise of the Sabda is primarily a conscious

repetition through the tongue. The verbal repetition |is

interpreted as a breath upon breath technique.

Such an allusion to the practise of Sabda is clearly

stated in a gindn from the corpus which says:

Through every breath

meditate on the j8pa of pirshéh,
meditate constantly...!?




ajépajépa or silent repetition. One of the verses

J
P
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After the &4abda 1is repeated constantly it becomes

internalized, i.e. it is no longer a conscious repetition but

a sub-conscious process, when every breath contemplates the

éabda; The internalization of the 6abda is referred to as

in the
corpus states:

O Thee! Hold every breath of meditation

through ajéggjég%,

Hold every breath in meditation

O thee! Control the mind through meditation,
, focussing on the Satqur...?!*

The objective behind the constant practise of the $§abda
through every breath is to focus on the Sabda, which would

control the mind from deéiating. Once the dhyén is
i§§ernalized, it goes down to the heart, as the Brahm Prakésh
states: -

¢

Now for six months, meditation is centred in the 'heart’',
every breath repeatedly contemplating just One, Name.

One day greets with astonishment,
'easily' the meditation reaches the 'navel'.

For nine months the Name is held,

in the same state of meditation and in the same abode

of happiness. @

\ From the 'wegt' it begins to rise upwards towards

the 'sky',
reaching there witnesses an incomprehensible show...

+..BP 61,62,
) 63,64.

Py

The following verses of the Brahfh Prakdsh say that after

the éabda is meditated upon verbally, which would take three
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months of practise, it leids‘a murid to the second stage as
the dhyén is internalized and reaches the heart.!® Here the
Sabda, is held through ajapajdpa, i.e. silent jdpa for six
months. And from the heart it goes down to the n8bhi <navel>
where the dhyén stays for a period of nine months. 'It is
from nébhi that the dhyén rises from the 'west' to go towards
the 'sky'. In other words, the method which the Brahm
Prakdsh suggests is that of 'inwardness' and 'upwardness' of

the dhyéan.,

The mystical stages described in the Brahm Prakésh
appear similar to the chakras, which as intimated earlier,
play a significant role in esoteric aspect of the human body
according to the Hatha Yoga theory. To reiterate, in the
peculiar geography of Ehe body, the main axi§7of the human
body is the spinal column known as meru-dapga upon which are
super-imposed a series of chakras, the lowest and the highest
chakra being located on the extreme ends o¢f the meru-dapgda.
Thus, the heart, the navel or an8hata, ndbhi etc., mentioned
in the ginidn are various centres in the human body. 1In the
Yoga practise, the aim of a Yogl is to reach the highest
point of the meru-danga. Reaching to this highest stage, a ,
Yogi is sa%d to achieve the sahaja- a state which is equated
with attainment of bodily immortality. The various chakras
which are super-imposed on the meyu-danda are, therefore, i
cofsidered stageés of progress or indicators of the level of

progress achieved.?!* %
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In the Tantric Yoga system the aim of a Yogi is to
attain sahaja. The vital urge of a Yogl to realize the sahaja
is personified in the symbol of a kup@alini, 'serpent' that
lies coiled up at the base of the spinal column. The
kupdalini is viewed as the personification of energy <$akti>
within the human body through which the mystical experience
is actualized. The aim of a Yogi in the Tantric system is,
therefore to raise the kundalinl from the place where it lies
in a dormant state. Once it 1is aroused from its sleep, it
begins to climb the ladder of the chakras finally to reach
the highest chakra and attain sahaja.!?” The whole process of

the Hatha Yoga 1is to actualize the experience o§ the

"kupgalini, The practise of a 7Yog!l is characterized by a

-

persistent effort both towards 'inwardness' and 'upwardness'
to attain sahaja.!?

It appears that the under-lying principle d? the
functioning of the kupdalini-5akti of. the Hatha VYoga forms
the basis of the mystical path illusrated in the ginén. For
the allusion to.the dhyan of a murid passing,internally f;om
stage to stage until it reaches the nébh% appears to refer to
a process similar as the one advocated in the Tantric system.
The inwardness of the dhydn is to wake the kuggié;ni and
force it from where it lies in a dormant state. Similarly the
Brahm Prakdsh, leading a murid on the path, explains that as

the §abda is internalized...
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2

One day greets with ashtonishment,
'easily' the meditation reaches the 'navel'...

For nine months the Name is held,

in the same state of meditation

and in the same abode of happiness... .
...BP 62,63.

1

The stage ndbhi or navel 1is, therefore, of wvital
importance where the dhy&n reaches and remains for a longer
period of time. The importance of this mystical stage is

expressed in the following manner in one of the gindns:

O Thee! Keep the miil-lotus steady,
and awaken the ndbhi-lotus,
Meditate constantly...!?

This Verse says that the mQl-lotus, also known as
mQl4dhdra, the lowest centre should be kept firm, and the
attempt should be to awaken the nébhi. -In the Hatha Yoga the
ndbhi is regarded as the centre of the hﬁman bsdy.’° The two
main nddis <arteries> iflgald and pifigald considered to be
channels of ‘vital breath meet with the sugumnd or sukhmand
the central n&¢df in the ndbhi. It is maintained by the Yogis
that the meeting of these three nadis in the nébhi forces the
kupdalini 'upwards' to pierce through the ladder of chakras
to eventually experience the divine in the sahasrlra, the
highest point of the meru-dapga.?! Therefore, in the nébhi
itself the dhyén remains until such time that the
concentration on the $&abda 1is absolute. Such an intense
concentration on the &abda results in uniting the three nédis

namely ifigald, pifigald and the sukhmand in the nébhi. This

b

¢
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merging, as mentioned above, forces the kupdalini upwards
through the ladder of chakra. As the following verse of the

gindn maintains:

From the 'west' it begins to rise upwards towards

the 'sky’',

reaching there witnesses an incomprehensible show..,

...BP 64.
No specific reference can be found in the gindns which shows
what the paschim or paccham <west> means in the Brahm
Prak8sh. —The only allusion 1is found’ in a verse from the
corpus:
y

When it rises from the nabhi,

it takes the route of the spinal column,

the object is to reach the triveni,

which is thesopening in the tenth door...??
This verse may mean that the dhyén rising from the nébhi
through the west to reach the sky takes the route of the

spinal column. Thus, it 1is the spinal column which is

considered the west path of the <inward journey. - ’

Seeing this reference within the Hatha Yoga theory, the
'west' refers to the éusumgé, the central route of the meru
dapgda.??® According to the Hatha Yoga theo;y the kugdaiini can
ascend through any of the three principle néidis, namely
ingals, pifigald or the sukhmand., It 1is the sukhmand which is
coﬁsidered the path -of the inward journey. This is because

ifgald and pifigald are said to pass round the meru- danda
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while the sukhmand pierces through it and reaches the highest
point. It is this route in the spinal column through which
the kupgalini 1is supposed to travel in order to reach its
destination which is in the gagana-mapgala. Hence, reference

to the west route in thh\gfahm Prakfsh like-wise alludes to
<

the route of the kupgalini in the sukhmand. Taking the west
roufe it reaches the aka$a, or the sky, and witnesses an
"incomprehensible show'. What the akasa 1is and what type of

show the person experiences need elaboration. The following -
' co
verses of :pe Brahm Prakdsh state:

2

From the 'west' it begins to rise upwards
towards the 'sky', -
reaching there witnesses’an incomprehensible show
Without rain.where the sky thundérs, .
without a visible place where one dwells.
Without clouds where it rains, -
wvhere dwells -a 'person' without a human form,
) ;
In an awful <an8hata> unconstrained manner,
the sky thunders,
the mind sits;at the trio place <trikuti>.
Erikutl

There is no trumpet, yet ‘there is a melody!
there is no sun, yet it is bright! . .

There is no source “Mor a river, yet there flows

the Ganges! -

there is no inmate, yet there is a friend!
) ...BP 64,65,66
' 69,71,72.

As the dhydn of a murid rises from the ndbhi, it reaches

the akasa <sky>. Here he is said to experience an
. &
i
inexpressible show. The above verses of thé ginén refer to

@

various types of experiences which are manifested to a murid

¥
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as he progresses through his dhyln and reaches the akaS$a.
For instance, various types of sounds are heard.: He hears:
the sound of a distant river; thHen a thundering; the sound of
a water-fall; then a flute etc. Accompanying this is the
experience of seeing a light and the presence of a purukh or
person. But before considering what these religious
experiences signify, it 1is essential to know primarily what

the akaSa is where the experience is said to occur?

In the Tantric Yoga, once the kupgalini 1is aroused, it

1
begins its inward journey up the sukhmand. The ascending
kupdalini successively pierces the chakra and reaches the

akaa.?* Akasa or vacuum, is the space above the throat,

where according to the Taftric system, “limitation of the
sense is removed. When a iogi has succeeded ig making the
ku?¢alini reach the highest point, he is said to¥éxperience
in a vacuum surrounding the brain and the spinal cotd known
as akadba.?s
¢

Associated with the awakening of the kupdalini are
various experiences which are manifested, among others, by
different stages of awareness as- each chakra is pierc&i.
Amoqg the various reactions which are tak®n as indicators of

success for a Yogi in the Hagha Yoga theory are certain

sounds and colorsgz‘ Sound;called néda is said to be lateht

‘T . . N a - - N
in the body and is supposed o be heard within. 'Di#ferent

-

., L N
sounds are heard in the £ various centres orlfzhégfas
. : maL cein't

4
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super-imposed upon the meru-dagpga, as the~ kupdalini passes
through them in order to reach th@ highest ﬁoint. N&da, is
vibration which  in its highest and purest form( becomes

an8fhata na8a or unstruck sound.??” Referring to the verses of

the ginén guoted above, theya speak of similar effects as
experienced by a Yog! as he progresses upwards through his
sfdhané. The verses above maintain that initially the
practitioner hears the sound of a flute which is melodious.
Then, in an unconstrained manner the sound - becomes loud and
intense. By and by th; sound becomes subtle and it becomes
less and less intense until it becoﬁ;s wvhat is known in the

Hatha Yoga as andhata nida.??

Together with n8da, which is regarded as an indicator of
the level of progress achieved, there is yet another type of

reaction secured during contemplation. During contemplatidn,

4

in the Yoga terminology:

one sees not with his eyes, as he does the objects
of the world but various colors... Sometimes stars
are seen glittering and lightning flashes in the
sky. But these visions are maintained to be
fleeting in their nature, At first these colors
are seen in greatly agitated waves vwhich project
the unsteady condition of the mind; and as . the
practise intensifies, the mind becomes calm, and
these color-waves become steady and motionless and
appear as.one deep ocean of light.,..3??

The Brahm Prakdsh is not explicit about this type of
reaction. It does point to the experience of a certain type

of brightness. There is, however, a verse in a gin8n from

}
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the corpus vhich says: ‘

LY

In the triveni there is an eternal light
there sparkles the light; '
as if it rains pearls...?"

This verse suggests that as a person progresses he feels as
if there is light. The brightness initially appears as a pool
of light which then seems to sparkle in front of the eyes.
After the mind 1looses its waywardness and has become calm ,
the practitioner is said to have reached the highest state.
Various éxperieﬁces are manifested to him as he reaches the
highest state. In the Yoga theory the;g experiences chiefly
constitute anfhata n8da and a bright light appearing as one

deep ocean of light. Similarly the Brahm Prakésh says:

Where the trumpet strikes anihata néda;
where the sun rays radiate brightly...

I"Bp 75.
Reaching to the realm of akasa, a practitioner is said
to have succeeded in fohussing both his breath and mind on

the dabda itself. For a verse in the Brahm Prakish states:

In an awful <an8hata> unconstrained manner,
the sky thunders, ] )
the mind sits at the trio place <trikuti>. X

..'Bp 69

It maintains that where the sky thunders in an8hata manner

the mind sits calmly at the ¢trikuti. The reference to
trikuti, would in accordance with the Hatha Yoga r%fer to the

4

-
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trivepf or the confluence of iflgal8, pifigal§ and the
sukhman&; These né&dis, as shown above, are ;he three négdis
vhich meet in the n8bhi to finally meet at the highest point
of the sukhmami. This point is the hole above the sahasréra
in. the skull. It is also known as the gagana mapgdala,

referred to as the centre of creation. As the Brahm Prakésh

indicates: >
The creation is in the. sukhman8 ganga,
- vhere the surati $abda unite together...

.BP 76.

Although the word surati occurs in numerous places in
the ginéns, its meaning is not clear. A verse in a $loko
attributed to Shams al-Din states:

The True quru says,

he whose heart is pierced by the aryow of love,

how can he visualize anything else;

his body roams the lower earth, ,

and his surati goes up towards the sky...3?!
The meaning of surati is not clear even in the Hatha Yoga
manuals. C. Vaudeville, attempting to explain the various
technical terms of the Hatha Yoga theory, says that surati is
perhaps a synonym for §ruti or audition; since in Hatha Yoga
hearing of sound or n&da is a characteristic feature of a
Yogi's practise, The meaning of surati would, therefore, come
closer to Sabda or nida. The fact that surati-Sabda Yoga is
used in the N&th-panthi writings would 'suggest' such an

-

equivalence to Sabda-Yoga.3? -
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°

A somevhat clear explanation has ' been offered by S:A.

Rizvi, who says "..%the ancient name of the N&th-panthi

tradition was &abda-surati Yoga, and it is such a path in
T — ”

which the nada <sound> is a s&dhﬁn&."” This nada is heard in"

the vi§0dh8 and §ji8 chakras. Hence the a2im of a Yog! is tq

develop himself to hear the nad;, phich as was maintained
above, in its purest form becomes anfhata n&da. AnShata nida
is heard in the highest state of a Yogl's progress. This
state, it is maintained by the N&th Yogig, is per;aded by the
‘Attributeless One'.?¢ He further maintains, surati-$abda,
infact, is that #&abda which introduces consciousness in the
practise of the $abda, so that both mind and breath are
concentrated on thé §abda alone, in order that the Yogf
-

attain sahaja and thereby attain mokga. In a like manner,

the Brahm Prakésh says: .

When the surati-$abda overpowers funmani> mind,

then the fear of life and death vanishes... 88
...Bp [ ]

a

These verses suggest that where the surati and the sabéa
merge, Ii.el vhen the mind and the breath are focussed
abéolutely on the sabda itself, the murid has reached the
highest state. To have reached this state is interpreted as
having eliminated for himself the fear of life and death.
The itxainment of 1liberation from the bonds of life qnd

death, in the Yoga terminology is equal to the attainment of

sashaja.

t

T N e o R dr A+ W | 8




Y

' gl
This state, however, " according to the Brahm Prakdsh is

pervaded by the Sabda 1tse1t.' Thus it states:

-

and I can talk of the world easily,

<but> the significance of that place cannot

be expressed...

Indivisible $abda cannot be 1mpa1red,

day and night t remains in its pristine form...

+ s «BP 77 78.

According to the Brahm Prakfish, a murid at the height of
his spiritual progress attains the &abda itself. And
attaining the $abda, he is said to haveqéfossed the ocean of

‘ life, eliminated fear of life and death etc.

Hitherto,'it has been seen that the mystical path‘or the
invard journey elaborated in the Brahm Praksh is based on
the Hatha Yoga frame-work of the TaJ??Yc tradition. In
accotdance with the path underlined in the Brahm Prakish, a
nurtd on his invard journey conducted through\bhe practise of
the Sabda passes through stages and states similar to those a

Yogf ' would pass through in his s8dhans towards attaining

sahaja. He initiates the path through the &abda practise,
which in the Yoga theory is closely connected with breath
control’ technique. This V%bontrol,* it is maintained,
eventually results in.the t?ning' of the mind and focussing
breath absolutely on the §abda. Such a process results in a
certain kind of ecstasy or religious bxpdriences expressed in

a like manner in both the Hatha Yoga and the ginén Brahm
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~ highest state is pervaded by the $abda itself. The s;bda,

'fyby using the Dasa Avatdra theory of, the Vaishgavas. The

k2 ’/W‘
' IR 92,

» . e _ -
Prakdsh. Experiencing the highest sort of ecstasy, a Yogi is . .
said to attain .sahaja. ’ .

However, the Brahm Prakésh, teferténgn to a path and ' i

results similar to 2 Yogi's sahkaja, maintains that ‘the ﬁ'

therefore, brings us to a reconsidgration'of what the éabda,
. \ 5 3

gsignifies. A murid according to the Brahm Prakésh initiateg .

the path through $abda, progresses through $abda, and the.

experlence culminates in a state pervaded by Sabda 1tself.e

‘A8 intiﬁatéd earlier, ths Sabda which is ngen as a
sumiran yord is pirsh8h. The gxn!n maintains that as a murtd . .
meditates on the given vord, at tpe hgxght,qg spiritual
maturity he attains the Named, and that éé mok;aa'tag him. E
It remaihs to be seen at this point how the Brahm Prak&ph
super-imposes 3 Shi(i form of Islam by pervading the sahaja

state of the Yoé!s with that of the &abda, i.e. the Named.
Ve

|
‘The Brahm Prakdsh establishes the identity of the Named

gin8n says that the Lord <saheb> whose Name ig the object of
quest has manxtested himself for tﬁQ sake of his creatures
through soveral yugas. As seen above one of the major Hindu
cosuologxcal theories holds thnt the world is created ' in
several yugas and _glgg_." There are four yugas. Kcoatdang
to the Vaishpava theory the Lqrd visQ?u naiggests himself /in '

1
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When iniu Mahd! extends his protection,

twelve crores and innumerable soulc
wvill then attain liberation... ol
yf“ .++BP 139,
According to the Shilah, as is well-known, the Mahdf is

considered

himself, he

Ismf(flism ‘makes all the ImAms

o
P

!

tions  during the four yugas. .Conforming to this

Brahm Prakdsh says that in the Sat-yuga, the saheb
himself in four forms, Likewise in the Treté and

he manzfested himgelf 1n three and two forms

Y.?¢ In the present age known as Rali-zuga the

are expecting the tenth Avatdra known as |, the
io manifest himself.37 The Brahm Prakdsh maifitains

nth - Avatéra ha nifested himself into Islam, and

but the first Imdm of the Shi(ah.

~

r

Kali-zug he has taken the form of Nnklanki.é.
.-.si 1 7-

2

ponding’ to the idea of Naklanki who .is the

e', the Brahm Prakésh says:

r

to. be the expected In&m, and wheh he manifests

lxbgrates the souls. The conce#t of Im#mah in

equal in’ ns:Pnce._ Hence the

Mahd! is none but (Al the Imsf in essénce.?

J ) )

- N -

- In tHhe Brahm Prakdsh the 8$abda vhi h is given as a

cuniran v

|

.
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- '
.
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rd is pirshsh. In Nizrg Ism#‘tlzsm the vord

’ !
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refers to (ALl the tirst Imém of the Isua<71:a. Since (AL is -

)
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supébsed to represent the instituion of Imémah in eSsence,
the wotd pirshdh then refers to all the N1z§ri Ism&‘!l! Imdms -
if the sumiran word is given as

in general. Therefore,

pirsh8h, and if the ep1thet of pirshih teters to (All or thc

“'Im&ms of the szart Ismé(ilis ,then referen&es to pt:sh‘h in

the g1n8n must necessarily refer to a p1r1tﬂal velation sh1p

between a murid and the Imém.’' Consequently, as “a murtd

given word, which is the Name of the Lord,
he, at the height ef his spiritual maturity witnesses as the
Brahm Prak&sh concludes:

f
N

They will all witness the Omnipresence of (Alt,
vhoever searches into the. Brahm Gzln <divine ligh;)..&
.«.BP 146.
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1Ali Asani, "The Ism8(11f gindn, 15-16.
1A, N&njt, The Niz&rt, 121.

' 3pli Asani, "The IsmA(11% gin8n, 16. - C\

‘spor the gindns belonging to the first category see Note
2 in section <a> above. ‘
¢ . \

To the second category ﬁélong: Satqur miliy& mune %j &nand hG
mi, <I have met ‘the Satgur today¥; Satqur bhetiya kem

ganize, <How would you know when you have met the Lord>;

The third category of ginfns seem to appear predominantly in

the corpus. They are: Hure piyasi &sh tori,< I am craving for

thy vision>; darfan diyo mora ndth, dasi teri, <grant me thy

vision, for I” am a slave of thee>; Tum ku sadhare, <It has
been a long time since you have parted from me>.

These are but a fev examples of the various types of‘?inans
found in the mystical category. For translations of a fev o
the above-mentioned ginins see, Gulam Ali Allana, Ginans.

SThese two verses, I was informed, are still recited
traditionally in the jam8¢&t khan8 of the Rh&jds, associated
vith the practise of bandagi <meditation>. The first verse
quoted is found in the §Eia Imami Ismailia Association for
India, Pir Sadardinna ginfnno, Bombay 1971, 32. As for the
other verse, we have been unable to locate it in the ginéns
available to us.

¢See our liatinés of; the texts of the gindns in the
bibliography. e .

A translation of the text of the Brahm Prakésh has been

offered in Chapter Ii/gbo@e.

G. Khakee, "The Dasa Avatara of the Satpanth Ismailis
and the Imam Shahis of 1Indo-Pak," <Ph.D. dissertation,
Harvard University, 1972>,

*1bid., 110. ¢

1¢Tbid. According to G. Khakee, the word pirsh8h has
been replaced not too long ago by Ya (Alf Ya uugmd.
However, the Im#m Sh&h$ branch still use the wor pirs .

. They even call the jggg of frsh&h, like the Tantrikas, as

bija mantra or magic seed. ese Burhanpur Satpanthis
nterpret blja mantra as the dual mantra; the pir represents

My gy oty st
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Id
the uru who is Im8m Sh&h and,. sh8h is used for the
incarnation of (alf. : ‘

11y, Ivanow, Brief Survey, 57-58.
. bsl
lipegcription of the various processes of the Hatha Yoga
is limited to the- more important details, - sufficient ‘ to
elucidate the mystical path outlined in the Brahm Prak&sh.

13 : 1 ; : 3 .
'Sayyid 1m#m Sh8h tatha bija ~ Sayyidona gin#nno ]
<Bombay: Ismailla Association for India, 1973>, . ’ ) i

141bid., 140.

#83It is interesting to note that even the time period
specified for meditation in the ginfn is in accordance with
the initial period of the Yoglic practises.

; g
l1éPor a detailed explanation see section <a> above.

1'R,D, Shariff, "Beliefs and Practices of the Ism&(f1% f
Gnosis <Irfan>," Ilm, Vol.IV 2<Dec.,1978>, 4. . i

18C, Vaudeville, Kabir, 120. ‘ o
1sSayyid ImAm Sh&h, 136. , ;~
1eG.W. BriggQ. Gorakhn&th, 307. ~ f

211bid. |
33gayyid Im‘& Sh&h, 123 \

33Jodh Singh® "Raj Yoga", in Guru Nanak and Indian VL
Religious Thou ht,' edited by Taran singh, <patalla: Punjabi \
Oniversity, I§?U>, 21, .

" 3¢B, Walker, Hindu World, Vol.II, 574-575.

R

33G.W. Briggs, Gorakhn&th, 321.

2¢gee G.W. Briggs, Gorakhnéth, 341—47.
27C, Vaudeville, Kablir, 129.

208, Walker, Hindu World, Vol.II, 574-578,
I”G.W. Briggs, Gorakhn&th, 342. h
asrbid., 342.

3%Shia Imami Ismailia . Association for India, PIr
Sadardinna gindnnd, Bombay, 1971, 28..° i

S
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s1"§1oko Moto," in PSir Shams na Grantho
Mukh! L&1j% Devr&j, n.d.

32C, Vaudeville, Kabfr, 135. .
‘;S.A. Rizvi, Alakhb&ng, 126.
341bid., 127.

3%Por explanation of these terms see, John Dowson, A
Classical Dictionary of Hindu Mytholo and Religion,
§Eogra§Ez, History and Literature. 10th edition, ~<London:
Routledge and Kegan Paul, 13961>, 381-383. .

2

3¢pP, 135-137. ;

. 37 Por details on the Dasa Avat8ra theory into the
gindns see, G. Khakee, "The Dasa Avatlra.

30W, Ivanow, Brief Survey, 56-59.
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We have examin;d the Brahm Prak&sh, one ginan from the
religious corpus of the Niz&rt IsmA(tlls, vhiéh forms only
one aspect of the thought reflected in the gqginéns.
Nevertheless, the aspect we have dealt in this thesis is
‘important since not .oqu does the concept’ of sumiran appear
predominantly in the entire corpus, but also since qthis
conéept constitutes a significant practiseu - bayt al-khydl -

within the present day Niz&rf Ismi(f1f religious ‘system.

. indig:gous Indian religious thought into theu Brahm Prakésh.
The striking feature which comes to the surface in the text

v ;s the simiiarity of Tantric terms to those used in the Brahm
Prak8sh. The analysis above has revealed that the esoteric

" vocabulary which ,describes the mystical path - the various
states and stages- 'in, the Brahm Prak8sh appears to find its

bpsis in the Hatha Yoga of the Tantric school of {hought, on

V;ts face the Brahm Prakésh strongly projects a purely Hjndy
' religious doctrine, which implies that the fundamental
practise of bayt al-khy81, within the religious system of éhe
Indian Ism&(11is seemingly finds its basis in a Hindu school

of thought. . : 8

ot bl °

Thisdsgudy has led to revealing the incorporation of

Sl
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However, before a conclusion can be reached there are a

. few observations which need to be tonsidered. ° Firstly, we

attempted to shov that the Brahm Prakésh super-imposes on the
esoteric vocabulary of the Tantrikas a Shi(i form of Islam.
The use of a spec1f1C'aspect of the Ha;ha Yoga of the Tantr1c

'tradition, namely, the technlcal vocabulaty which 111ustrates

o

&

the path for a Yogi, brings to light a ﬁundamental difference
between the gindn and the ngtric tradition. As mainta{déd
above, Tantr{sﬁ spread and gained popularity in th§ médﬁeval
era through the Nath rYogis whé were basically Saivites.

Their form of Yoga focussed on the.establishment of the union

'of S§iva, the Supreme Géd-head, with $akti, the female energy
_of the Lord §iva. A N&th Yogf through his $&dhan8 aims at
-attaining the union of Siva and $akti wifhin his own body,

which is sahaja for him. R transcendent state which is

equated with the attainment of bodily immortality.

On the other hand, it is importarit té note that, while
éhe ginﬁp, Brahm Prakdsh, reflects the use of Tantric jargon,
it appears to do so shy. usﬁng 3, Vaishgav;<§sﬁbfstrﬁcture
fnstead of the Saiyite base on® -which the Hatha Yoga of the
Nith Yogis is found. "A murid, it was éhown,.traveréinggthe
myst1cél path 1n1t1ates the patﬁ through the practise of
§abda, progresses through the $abda and the .egperience
culminates in a state pervadeq by the Sabda itseff. This
Sabda the g1n5n ma1nta1ned 1s th¥ name of the Lord @hus, at

\

the hexgﬁt of hlsvspzrxtual matur1ty, by meditating “on the

v
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name, a murid attains the Named. We have seen above that the
Br&“im Prakish establishes the identity of the Named by
utilizing the Dasa Avatdra theory of the Vaishpavas. Lord
Vishpu, according to this theory incarnates himself in ten
Avatdras. Of these, nine are believed t; have been manifest;d
in past yugas, and the Vaishpavas are awaiting the
manifestation of the tenth Avat8ra known as Naklanki. The
gindn maintains that this tenth Avat8ra has already
manifested himself and that he is none but (Alf, the first
Imém of the Ismd(ilfis. Taking into consideration this
significant difference between the ginén and the Tant;ic
tradition, it appears that the Brahm Prakdsh restructures the

Tantric element by super-imposing upon the Tantric frame—work

a Shi(i form of Islam.

Second, the Brahm Prakdsh is a gindn from the corpus,

& therefore it is essential to see it within the context of the

" ~ginéns generally. The Tantric technical vocabulary which is

, =) g .
found to be the basis of the Brahm Prakash gccurs prominently

in the entire gindn corpus. Had the Brahm Prakdsh been the
only text to use the Tantric vocabulary, it would have been
easier to reach c¢lear conclusions. But, because of the
prominent appearance of these terms in the mystical category
of gindns, it seems that Tantrism, like t.he'Da‘usa Avatéra
theory in the ginfins, has played an important role in shaping

the doctrines of the Niziri Ism&¢ 11is in the Inaian

Sub-gontinent., This is evidenced from the ginéns found in the

P N
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corpus. Tantric vocabulary is found in the gindns beginning
with compositions attrjbuted to Shams al-Din, the alleged
author of the ginén Brahm Prakdsh, until the (use 6f Tantric
vocabulary is found in the compositions attributed to the
last of composers, Sayyidnd <Imdm Begum. After her deatg in
early 19¢0's the composition process ceased and the ginén

corpus was frozen.

An attempt to understand why Tantrism appears to have
found expressi;n in the ginéhs calls for a consideration of
the technical wvocabulary itself. Since the underlying
principle of the ‘functioning of the kupdalini-Sakti Yoga
vhich is found to be similar in both t;; Hatha Yoga and the
ginns, is expressed in a specific esoteric terminology.

This peculiar esoteric vocabulary of the Tantric tradition is

k?own as sandhabha$a, explained as 'twilight language' or
qé&e appropriately as "a symbolic language used to signify
something different than what is expressed by the wvwords."?
Various attempts have been made to interpret the key Tantric
terms and concepts literally, but many uncertainties and
discrepancies originate from the. texts themselves which make
it difficult to render an accurate version of any aspect of

the Hatha Yoga theory of the Tantric tradition.

To cite one common example, ig@&, pifigald and the
sukhmani are the three principle nfidjs in the esoteric aspect

of the human body in the Hatha Yoga theory. These nidis as we
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have seen above, are said to play an imporﬁ;nt role in the
realization of the mystical experience wfthin the human body.
Hovwever, commentaries on the technical vocabulary of the
Tantras offer several other interpretations of these nédis.
For instance in the Tantric system, man is conceived as a
microcosm reflecting the greater cosmos. It is maintained by
them that "whatever exists in the outer universe exists in
us." These nadis, therefore, assume a symbolic
interpretation. The ig& is referred to as the Gangd of the
subtie body, the pifigal8 as the Yamund and the sukhmand as

the Saraswatl. Thus, according to them for example, if the

~Gangd is within the body then clearly pilgrimages are

unnecessary. From this follows that all forms of formal
religious practises are useless. Since the Gangd is within
him, a man~ oulq\éevelop himself to control these natural

forces within him.2 Yet, at another place, the term igéd has

‘been interpreted as symbolizing the sun <surya> etc.?

In the Brahm Prakfsh these key terms are used in
connection with their importance in the esoteric aspect of
the body, in order to re?lize the mystical experience. It is
difficult to know what other symbolic meaning these terms
could have in the gin8ns. But the cryptic nature of the
Tantric language,itself suggests why Tantrism appears to have
found expression in the Ismé(ilf gindns to such a large
extent. Chapter one above on the spread of the Niz&ri dafwa

into the Indian Sub-continent attempted to show how the dafwa

Lad
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*

lsought to penetrate into Indian society. It was maintained

oy

that after the fall ‘of Alam0t, when the Nizéris entered upon
the Indian soil, the pirs and the di(fs faced a critical
prowblem. They had to present Islam in a manner which would
be appealing to the society into which it sought to
penetrate.* The attempts of the pirs was to project Islam as
a crowning phase of the whole development of Hinduism.
Consequently, the efforts of the pirs resulted in the
critical integration of Hindu-Muslim thought which in turn
led to a2 creation of a new literature called the ginfins. The
ginfns as discussed above were basically geared to con’vey
Ism8(ilism to converts from Hinduism to Islam. Hence, one
easily finds parallelism of thought reflected in the ginéns
with those found in Bhakti and g0ff works of the Indian

Sub-continent,?

‘”Taking Tantrism into account, which is the basis of the
%hought reflected in the Brahm Prakdsh, there is evidence
that Tantrism had been popularized. by the Nath Yogis in the
Indian Sub—~continent during the medieval era. Since it was
during the’medieval era that the Nizérf pirs are alleged to
have begun their dafwa activities, the popularity of the N&th
Yogis and also their cryptic vocabulary perhaps, proved to be
yet another tradition through which the pirs and d&(is could

convey Satpanth Ism8#(flism,

Hcreoverf, there are evidences that the society into
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which hizsri Ismé¢ilism sought to penetrate was already under
the influence of mystical trends. These mystics appear to
have been 1largely wunder the influence of the Tantric
tradition. References in the text of Brahm Prak&sh suggest
that it is perhaps composed in line with the mystical trend
of thought prevalent during the medieval era, Nearly
one-third of the ginéin focusses on showing the uselessness of
various ascetic practises which are not centred on
contemplation of the name of the Lord. Then it continues to
mention several personalities who seem to have attained the

mystical experience by following the mystical path elaborated

in the Brahm Prak8sh. Personalities such as Kabir, Guru

Né&nak, N&mdev, Gorakhn&th, etc. are those whose works
evidence Tantric influence in them.¢ Hence, if the pirs
attempted to penetrate such a society it was inevitable that

they use the mode of expression which was popular.

Yet, another factor which perhaps indicates that
Tantrism may not have been entirely an alien thought upon
which the Niz8ri pirs super-imposed a Shi(i form of Islam.
Reference of an earlier Ismi(ilf bork, Umm al-kitdb show a
marked simi!arit} of thought with the Tantric Yoga system.?
Reference to a 'iqtetior'ascent of the spirit' similar to the
Tantric Yoga system is alleged to have been advocated in the
Umm al-kitasl' Our study being limited in its scope to study
the Brahm Prakish within the Indo;nuslim soéiety has not
- @xtended to make a comparison of the thought reflected in the

~
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Umm al-kitéb and' the ginéins. Yet at another levelf it would
be of interest to examine the nature of re}g;ion-ship bétween
the thought forwarded in the Umm al-kitb and the Hatha Yoga

of the Tantric tradition.

However, examining the ginén Brahm -Prak&sh in the
Indo-Muslim context, the use of the Tantric vocabulary and
also the presence of these terms in the entire gindn corpus
strongly indicate that the gin&n finds its basis in a Hindu
school of thought. \The study further reveals that the Brahm
Praklish restructures the Tantric element in its frame-work so
as to make it an integral aspect of Ismd{(ilism. An aspect

which is still reflected in a fundamental practise of the

Indian Ismé(ilis, namely the bayt al-khydl.
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\Q Notes o

! p.C. »Bagchi, Studies in the Tantras, <Calcutta:
Calcutta University Press, 197/5>, 27-28. ‘

R dea b Svedia | VA RS 8 x

*B. Walker, Hindu World, Vol.ll, 68-69. | |
IPp.C. Bagchi, Studies, 62-73.
‘A, N&nji, The Nizdrf, 133.

’Ibid.,iBZ ,
‘see C. Vaud;ville, Kabir, 86-119. .

"Umm al-kit8b, the mother <or Archetype> of the Book is
an ancient work dating probably Xth -XIth centuries A.D, It
is alleged to be an 1Ismf(ili piece of work of the Central
Asiatic origins. For details see, W. Ivanow, "Umm'l-kitdb,"
Der Islam, 1936<23>, 1-132.

'Pio Fillappani-Ronconi, - "The Cosmology of Central ,
Asiatic IsmA(flism," in Ism8(flf Contribution, to Islamic i
Culture, edited by S.H. Nasr, <Tehran: Imperial Iranian i
Academy of Philosophy, 1977>, 101-119.
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