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The present study deals w1th the concept of wiléya 1n |

¥ s
the early works of Dara Shukoh -- a Sufl} a scholar and &

Mughal prince of -the 12t5/17th century? *His interest 1n
Hinduism made him: a controversial figure in the Muslim
thought of the Indo-Pak subcontinenf. Consequently his image
qsba Q&diri Sufi was overshadowed by the image of him as a
prince int%restéd in syncretism, The present study places
Dé&ra in the ﬁradition“of Sulism and analyses the concept of
wildya in his early writings: Safinat ;llAwliyé),_Sakinsl
al-Awliyd’ &nd Hasandt al-‘Arifin.

N It appears that Diré& was influenced by Sdfis such as
(Ayn -‘al-Qudat al-Hamadh&ni, 1Ibn al-(Arabl and his Sufi
Masters Miydn Mir and Mulléd Sh&h. This influence played a
vital roéle in the formulation of his concept of wildya,
broadening it beydnd its traditional definition. It was ,

D&rd's Sufi thought which provided the foundation for his

universalist attitude_ towards other religions.
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Cette étude« traite du concept de wildya dans les

‘premidres oeuvres de D&rd Shukdh, soufi, penseur et prince

Mughal du %I1/%VIile siecle. Du fait de 1'intérét gusil
4 .
2
portait a 1l'hindouisme il-a é&té.considé€ré comme un étre
sujet & controverse dans la pensée musulmane du sous-

continent Indo-Pakistanais. Par conséguent son image en tant

que soufi DAdiri a été ternie au profit de celle d'un prince

s' intéressant au syncrétisme. Dans cette étude, Déré est
situé dans la tféditiqn du sofifisme par une analyse éu
concept de wildya tel gqu'on le trouve dans ses premiers
ecrits: Safinat al-Awliyd’, Sakinat al-Awliy&’ et Hasanét

al-(Arifin. . i

A
I1 en résulte que Dard a ét€ influencé "par des soufis

tels que Ibn al-{Arabi, (Ayn al-Quddt al-Hamadini et ses.

‘méitres soufis Miyan Mir et Mulléa Shéh. Cette influence a

joue un rdle vital dans la formulation de son concept de

wildya, dont le devéloppement -;ranscende la definitibn
/
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traditionnelle. C'est grace a sa pensée soufie gque Daré s

n

pu fondef son -attitude universaliste envers les autres

religions. | - :
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NpT‘E‘ ON TRANSLITERATION: ) \

<

The system of transliteration.of Arabic and Persian

.
(33

employed in the pr'esent work 1is genefélly based on that used
’ : f

by the Institute of Islamic Studies, McE111 University.

- - I'd

However, Arabic words such as allah, Quran and Sufi have not

)

been transliterated and are treated as a patt of the English
language. The plural of a number &f terms are anglicized,
e.g. silsilas, mulléds, etc. Wherever the plural of terms

- )

such as f&rif, and jqruwahhid are used, the Persian form :s
- 6 -

used. Other exceptions to the McGill system are as follows:

&
q

(i) ¢, dh, th and w are used instead of z, z, g and v.

(ii)  The Ffénch cedila is used under letters instead of a
. dot. . ‘ . / /
(iii) fayn ( £ ) is repgesen}aﬁ/;i the superscript open
bracket (). " \\ o
\;(iv) hamza (¢ ) &s repreéented by. the superscript open
\\ b}acket (1). o) -
iv)-— Long vowels are denoted by a circumflex instead of a
! bar. ’ >

(vi) Non-English words 4&and the names of  works are

A\
italicized insteaa\ef upderlined. \
. . * N\
.(vl) _The tashdid in waw ane y8 is represented witN double
\

(wvaw) and double y& instead of 0w afd iy Vo ;

(viii) The t4 marbita of tebwfx\is dropped, e€.g. Jiléyah

|
S 1 1

|

1
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becomes wildya.

%..Wnen quotations  are

- - - 3

t?fnsliteration__system of the
~rétained. All the Quranic versgs.used 1in this thesis are

_ﬁgjtaken from The Holy Qurléan,

used .

from other works, the

respective authors is

*

a

,zext transletion and commentary

by Abdullah VYusuf Ali (Lezce%ter: The Islamic Foundation,

1975§j except where indicated otherwise. The numbering of

. -, A .
the v4rses 1s the same as found in thére. Books and articles

oited in

only in the first reference

‘r' ‘. W
3

-w

Aw

the text and footnotes

are given with full title

) . #
and abbreviated thereafgter. }‘

N
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INTRODUCTION

Déra Shukéh,* the eldest son and heir apparent of the

‘Mugha l empero} Shadhjah&n, occupies an impbrtant ﬁ?gce in the

)’ ]

,history of the Indo-Pak subcontinent. Apart from being a

prince, he wa$ a Sufi Master in the Qadiriyya silsila, and a

scholar who made significant contributions to the study of

=4

Sufism and Hf?\duism.2 o

Aithough heir apparent, he = did not succeed to  the

Peacock throne of his father, but wd% killed by his younger
) ,

brother Auréngzéb.’ His interest in Hinduism and his

w

<

tolerance towards the Hindus have made him a controversial

frgure in history. Such controversy has sometimes obscured

his role as & Sufi.

DArd's writingsuggvb\been divided by some scholars into
two phases or ﬁériods tke early period when he wroté on
Sufism, and the later pe;iod when he w;ote”on Hinduism:* Two
of‘hi; léter works, Majma‘ al-Bahrayn and Sirr-i Akbar, have
given him’recognition not only in the 1ndo-Pak Schontinen;
but also in the West.® His controversial stand, studied by
some with émpathy, elicited considerable criticism from
others. For the former he was a representative of those who

held the  "universalist . attitude," including his

great-grandfather Akbar and other Muslim scholars.¢ To his,

.




critics, D&rd was a heretic, whose gllegiance to Hinduism

was greater than to JIslam.’

In the above controversy, Daré . emerged as a

scholar-prince interested in Hinduism only, and his

L3

personality as a Sufi has conseguently not been given much

importance. As a result, his wearly writings, which ’are

-

¢

based on Sufism , have not attracted much attention.® This

. -

absence of .literature on Ddrd's Sufi thought 1led some
scholars to. form an image , 0of D&rd based on his later
writings and to superimpose this image onto hig earlier
life,*-Thus, for a more balanced angd impartial view of DAaré&

it is essential to emphasize and examine his early writings.

This may cast some light on his later inclination towards

ot

the study of Hinduilsm.

oy
TJ; present study is an atéempt in-such a direction.
Its purpose 1s .to examine closely “one ofu the aspects of
D&r&'s thought, namely the concept of wildye as portrayed in
~his major works on Sufism. The concept of wildya has been
chosen for the following reasons.

~

l. It is @ basic principle of Sufism. <.

\ i A}

-2. D&rd has written three works on the biographies and
sayings of the awliyad’, (sing.K walil, meaning friend of

God), namely Safinatual—Awliyé?, Sakinat al-4wliys’ and

-
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Hasandt al-(Arifin; the necessary sources therefore

. exist.

3, The domain of the (&rifan (sing. (A&rif, meaning gnostic)
-- who also form a grQup among the awliyéd’ =-- in Daréd's

writings extends to include controversial figures such as
by »

Kabir, tpe celebrated mystic, and a Hin@u Yd6gi, Baba Lal

.D&s. This highlights his most important contribution in

a

‘the development of Sufism in the Indian context.

1

It
[

This study places Dird in the tradition of Sufism and
%nalyses his concept of'wiiéya as one of the major themes
emergin§ from his writings on Sufism. It does not, howevér,
delve into DArd's controversial political role and his

contribution towards the study of Hindu scriptures. It

neither claims to exkhaust every element of his thought

regarding the concept of Wildya 1in his early writings nor-

[t a
attempts to evaluate Dard's place in the history of-Sufism

in the Indo-Pak subcont}nent. More research is needed to
bring to light the Sufi _aspect of his life, and to compare
it with such Sufis‘ as (Ayn al-Qudét Hamadhani, 1Ibn
al-CArabi, RﬁzbihénQBaqli and Dédré's Sufi Masters.

I3
.

The present study is divided into three chapters. The
first chapter is,based mainly on secondary sources: it gives
a short -biographical -sketch of Da&rd and discusses the

background of his personality as a Sufi and ‘prinqe. The

T AR (Y AR Bl me T4ty

;
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second chapter 1is about Daré's scholarship on Sufism,
limited to his early works. It discusses the importipce of
his early works as the source material for his -concept of
wildya. :The third chapter discusses the concept of w}ﬁéya
as given expression in his three major works and his other
conclusion focuses on the

. 3
peripheral remarks., The

implications.and the importance of D&rad's contribution to
Sufism as highlighted by his use c¢f the cancept of wildya.
- ' 7
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‘ NOTES

-

! D&rd's name has been transliterated mostly in two
ways: Daré Shikth or D&rd Shukdh, Since D@ré has
transliterated his own name in Sanskrit as d&r& Sukoha, I

prefer <the second option. For details see Guy Monnot's .

review of Daryush Shayegan's Les relstions de 1'Hindouisme
et du Soufisme d'aprés le Majma( al-Bahrayn de' Dara Shokbh,

Bulletin Critigue (Le Caire: Institut Francais d'Archéolegie -*

Orientale, 1885), pp. 282-83.

2 oOn Daré's life and the Adifferent aspects of. his
personality see Chapter I and Chapter II. S

3 Kalika-Ranjan Qanungo, Dara Shukoh (Héreafter, Dara
Shukoh) (Calcutta: S.C. Sarkar and Sons, .1952), pp. 227-28.

¢ For example see Bikrama Jit Hagrat, Dars Shikth: Life
and Works  (hereafter D&rd Shikih) (allahabad: Visvabharti,
1953), pp. 9-10.

’

5 Recently a few works have been published on these two
later writings. For example see Daryush Shayegan, Les
relations de 1'Hindouisme et du Soufisme d'aprées le Majma al
Bahrayn de Dara Shokuh (hereafter Soufisme) Paris: Editions
de. la Difference, 1979); Erhard G&bel-Grop, Sirr-i Akbar
Die persische Upanisadenubersetzung des Mogulprinzen D&ré4
Sukoh (Marburg: 1962). Furthermore, afterr the Latin
translation of D&rd's Sirr-i Akbar by Anguetil Duperron in
1801, this work gained appreciation among European scholars.
See Annemarie Schimmel, Mystical Dimensions of Islam
(hereafter Dimensions) (Chapel Hill: The University of North
Carolina Press, 1978), pp. 261-62.

, ¢ For example seé Shayegan, Soufisme, p. 12; Sheo
Narain in his conculding remarks emphasises that "Daré
deserves aniche in the temple of comparative religion, as a
translator of Sanskrit works, as a.poet, as an administrator
and lastly as a man," but ignores the fact that D3aréd's
position as a Sufi also deserves recognition. See Sheo
Narain, "D&r& Shikoh as an Author," (hereafter "Dara")
Journal of the Punjab Historical Society, (1913-1%914), p.
38; Yohanan Friedmann in his article "Islamic Thought in
Relation -to the 1Indian Context," Purugdrtha  (1986),
introduces Mirz& Mazhar Jan-i J&ndn (d4.1781 A.D.) as a
Nagshbandi Sufi (p. 84), whereas D&rd has been introduced as

"the most significant religious thinker representind the,

conciliatory trend towards Hinduism." (p. 83) Muhammad
Mujeeb comments: "What he [D&r&] represents socially is the
culmination of that understanding between Muslims and Non
Muslims of which Akbar 1laid the foundation." See Muhammad
Mujeeb, The Indian Muslims (Montreal: McGill University
Press, 1867), p. 363. Also see Qanungo, Dara Shukoh, p.

L]
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271, where- he says: "He [Daré] devoted the greater part of
his time and energy to carry on a literary propaganda for,
the promotion’ of peace_.and concord between the .better minds
in Islam and Hinduism.,"

7 For example see Iftikhar Ahmad Ghauri, War of
Succession Between the Sons of Shah Jahan (1657-16568)
(hereafter War) (Lahore: Publishers United Ltd., 1964), pp.
67-68, where he asserts that DA&réd "gradually drifted away
from orthodox 1Islam and nearer Hindu beliefs."” Ailso see
Shibli Nulméni, Mag&lét-i Shibli, Vol., VII (Azamgarh: Matbe!
Mal&raf, 1965), p. 114, where he infers that "1t 1s evident

from the preface of: this work, [Sirr-i Akbar) that "Déaré
Shukdh” was totally converted to Hindulism. There 1s no doubt
about this [fact) that if he would have reached the

emperor's throne, the Islamic values and practices would
have vanished.

- & Although Qanungo and Hasrat have written on Daréd's
wrltwngs, much attention has been paid to the later®
writings. See Qanungo, Dara Shukoh, pp. 99-118; BHasrat, Dara
Shikih, pp. 43-292, It is also noteworthy that Hasrat
discusses the life of Sarmad, dialogues with Mubhibb Allédh
and QAdiri practices mentioned in Risdla-i Hagg-numé while
discussing D&ré&'s work Sakinat al-Awliyd’. The same pattern
has been followed . by Moin-ud-din. See Moin-ud-din, Datra
Shikoh (The Magn;r:cent Prlnce) (Lahore: Caravan Book House,
1969), pp.'11-12. ‘

® For example see Ghauri, War, p. 67: "Dara Shikoh
chose a new path of his own by becomlng a member of the
Qadiriyah order, whereas his father, and his grandfa*her had
belonged to the Chishtiyah order." Regarding DArd's claim
that he has attained mafrifa (gnosis) Ghauri comments that
"In this way, he wanted to impress the Muslims with his
sainthood."(p.67) Ghauri goes to the extent of saying:"From
the very outset he wanted to free himself from orthodoxy; he
wanted to think independently . even at the cost of
antagonising his co-religionists."(p.33)

¢



CHAPTER I

Y N -
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T ' BACKGROUND -

~ » « s,

-

[

Much has ~ been written on DA&réi Shukdéh's 1life.!

Réproducing a detailed ﬁistory would merely be repetitive.

Nevertheless, an outline of his life with a careful
examination of his'personality is a necessary first step in
the process of examining his thought. The following

sections present an outline of Dard's biography based ‘on
I ) y

secondar¥y sources, with a concise- account of the background

of different aspects of his personality.® The chapter is

divided into two parts: 1) A pen sketch-'of DA&rd's life and

2) Background of Daréd's personality.

,
o

1. A PEN SKETCH OF DARA'S LIFE.

Sulté&n Muhammad D&r& Shukdh, the eldest  son ¢f the
Mughal empefor Shahjahan? (d.1076/1666) and his- wife Mumtdz
Mahal (d.1040/1631), was born in the' city of Ajmer on the

29th of gafar 1024 A.H./30th of March 1615 A.D.? The Mughal

L
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r . SR .
emperor Jahéngir (4.1037/1627), Daréd's grandfather, named

the newborn Muhammad D&r& Shukdh and conferred . on his

grandson the title of "the Prime Rose of the Empire."*

In 1034/1625, Dard-and his brother Aurangzéb were sent

* 3

as hostages to the court of Jah&ngir -- where Dardé's younger
. . ;

brother Shujid( was already staying -- to resolve the

political. differences between  Shdhjahdn and Jah&ngit

o

"following a peace treaty.5’ After the death of Jahdngir, whes
«Shéhjahédn formally <crowned himself on the 8th Jumida
al-Thani 1037 A.H./February 4, 1628, DArad and his brothers

< were brought back ;o-thei?‘father's court. ¢

In the official -chronicles not much is said about the

. education of the prince,’ but we do knov the names of his

tutors: Mulld tabd al-Latlf Sulténplri,:® Mulld Mirak
Hafawi’, and the faﬁous calligrapﬁer CAbd al-Rashid
Daylam§.1° N ’

é )

At the age of eighteen,, D&ra was married to Né&dira

N

Begum (d.1069v1659).'* In the year 1043/1633,£éré was given

~ his first mansab (rank) of 12000 dhat (soldiers) and 6000
sawé} (horsemen) and was assigned to the jééfr (land) of.
Hisar in Punjab.?!?

) In 104371634 he lost his first child and (possibly due

to the shock) became ill. This incident had a great impact

2




‘on-Déré's life. His father, the emperor, took him to Miyén
Mir (4.1045/1635) in order to ask him to pray for the health
of his beloved son.'? According to Qahungo, the daté of
Daté's first wvisit to Miyén Mir is "aApril 7, 1634" which
" corresponds to 8th Shawwal 1043, Hoﬁéver, according to
Sheikh Muhamma¢ Ikram, Daré visiteé on "25th February 1634"
which corresponds to 26th Sha({bén 1043.%¢ Dard visited Miyép
Mir a second time during the month of Rajab ¥044/December
1634 and was much impressed by his personality.?!?®
.In 1049/1639, DArd led the first expedition towards
Kandahar to stop the attack of the Persians. By the time the
Mughal army reached Kabul, fear _of the Persian hostility haq

died den ang‘the »Prince was recalled from Kabul in the

first week of Rabi¢ al-Awwal 1049/July, 1639.1°¢ .

9 L . ’ ’

@ a

-On  the 27th of Ramagdn 1048/21st January 1640 he
completed his first scholarly work, Safinat al-Awliyd’ -- a
compilation of the bioéraéhical accounts of more than four-
hundred Sufis of different silsilas:!’-By this time -he had .
begun associating with the Q&diriyya siisila. I; seem; that
during this year he was not only initiated into the
Qadiriyya silsila but was asked by his Sufi Master Mulll

"Shédh (d.1071/1660) to guide others. who already belonged to

it. (See bélow, pp.32-33)

Throughout the next two years, D&rd's 1062 for art led
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collect works of calligraphy\and Mughal miniatures of

i

him to

his forefathers, which he then pres%ntgd to his wife iiéira
Begum, with a preface written by him}18

In 1052/1642, two years after his first expedition to

Kandahar, Dé&ré lgd a second one with gregter enthusiasm.and

a la}ger army< But the Persian king Shdh Safil died while on

, the way to Kandéhar and war was called off.!As'a result Daréd

feﬁurned home in great disappointment.!®. During the same

¢

year, actording to many scholars, Dara completed his second

-

work Sakinat al-Awliyd’ -- a work written exclusively on the ¢

t i

Qddiriyya silsila and the Sufis of that silsila. This QBte,z/ff/ﬂ

A

however, is not confirmed by the work itself.,2°

0

- -

In 1055/1645, D%r% was given the governqrship of
Allahabad.?? This enabled Wim to contact the important
“wPbterary figure of I113ha&badi?2 through both‘Ebrrespondence
and parsonal meetings, In the following year, Daré
completed Risdla-i ﬁagq—numé,23 a short treatise'on the'
tariga (path) written to help the seekers of the Sufi

*Master.
i
In 1057/1647, the province of Punjab was added to
Daré's governorship.24 In Punjab, Lahore was the only place
Daré higself visited; he took an interest in 1ts
administratfion, and built new markets and buildings.2?% Also

in Lahore, Mulld Shah and other literary figures were

N —
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availaple to him to further his intellegtual gfbwth.z‘,Two‘

years later in 1059/1649, Gujarat was \annexed to D&réd's

govefnorship. However, three years later, in 1062/1652, he

was relieved of its charge.?’,

-~

I
N

Dfré started writing his work Hesandt al-(Arifinp in

1062/1652. This work includes the aphdrisms of the Sufis,
thése of the Hindu 'Y6g91 BAb& LAl Das and a few other
personalities who were popular in Lahore.?2® @asénétk was
completec on 7th Muharram 1065/17th Noveybgr 1654. By
1062/1652 Déré& held zhe mansab of 30,0003 éhét* with a
contingent of 20/®0 sawdr which had been the _rank., of

Shéahjahan before his accession to the throne.2’ Kabul and
* - /
Multan also came under his governorship.3? ; .

4
b
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In 106371653, D&ré undertook a third expedition; to

Kandahar,?®! the results of which adversely affecteg his

-

/
prestige as a political and military 1¢ader.3? Because of

-

his  undiplomatic attitude towards  the  mangabdérs

(commanders), many officers sought the humiliation of Dari

-

and his favourites rather than the cdpture of Kandahar.??

Zamindawar, it was by and large a failure. In spite of that
. ‘ »

-- due to the 1love and affection of his father =-- D3ri was

praised by Shé&hjahén.. 3+ .
In 1065/1655, D&r& completed his other work Majmaf

&

11 3

LY
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~ Although the exped%tion succeeded 1in taking the forts in
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al-Bahrayn, & comparative.study of Hinduism and Islam.?® In

" the same year, the title of "Sh&h-i Buland Igbdl" (king of

the éood fate) was‘ﬁqstowedfon him by the emperor Shé&hjahén,

who made explicit his intentions to inVvolve " DAaréd in all

matters of the empire.?¢’

| z

The “translation of Yoga-Vasistha, entitled JQg Béshist,

o

was completed on Dara's ordeY; in 1@66/1856. He.dictated,

through a translator, the preface tﬁ this work.?’

P - : :
By ‘1067/1657, Diréd's military command rose to, #£he
mansab.of 60,000 dhé&t and 40,000 sawdr.’® In the same yéar,

\
Dird completed the translation of the Upanishads (Sirr=i

Akbar),??® and supervised the translation of the Bhagavad
Gité.*° It was duriné th%s time of Déard's literary a@d
political achievements that Shé&hjahén fell 111,41} grom then
on, D&réd participated actively in the affairs of the empiré
as his ﬁéthgr's‘fregent.‘z Although the emperor Shdhjahén

L

ordered the courtiers and the officers to obey Dara as
their sovereigh in everything,'LjJ Didrd's brothers, Shujé!,
Aurangzéb and Murédd, refused.** &5 soon as they heard about
‘their father's illne8s, Aurangzéb and Murdd condemned D&ré
és a mulhid (l;x_eretic)45 and advanced towards Agra, while

Y

Shujéd(, after crowning himself, marched towards Banaras.*®

In 1068/1658, while D3rd's eldest son Sulaymédn Shukdh

.was engaged in fighting $huja(,+? D&ard confronted His other

°
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two brothers at .Samugarh.%® He fought bravely, but due to
0 * . T

the treachery and betrayal ‘of his owh officers, he lost.

“

hfterwards he retreated from &Agra to Delhi. He reached

khmadabad vig Lahore, Multan and §ind, -and, was able to

° ‘

establish his own court&ihére."

e v
r

. I _
2

) A few—mon;hs later, in Jumdda al-Thé&ni 1069/M§rch 1659,
Dara marcged with his éroops to. Ajmer and faced his younger
brother ’ Auraég?éb "in Deorai.s® But oncé again he was

_hetra}ed by his own camp, and fled‘ to Gujératl51 via

c e
Kutch.®2? From Gujarat he reached Balfich ;Aibal territory,
where hef was offe}ed help so that he could safely reach
Kandahar.®3 But the 'offer was turned .down by Nadira and
other women of his harem.** As a last resort, D&réd asked|for
the he¥p of an Afgh&fl tribal <chief Malik Jiwan} life
D&ré had onié _save§25f When D?ré.reached’fhe fort 95 Dadar
(hgld by Malik Jiwan), his wife died.5¢ This came as a shocki
to D&ara. He .sent the remains of N&dira to Lahore to be

buried in the precincts of .the grave of Miyan Mir.s?

° ! <

During the month of Ramédén 1069/June 1659, Dard was °

-

again betrayed. This time it was his host, Malik Jiwan, who
1 " .

imprisoned him and his son while they were on’' their:way to

anﬁahar.s‘ After two weeks they were handed over to Bah&dur .

~

,~8._general of Aurangzéb. Two months iater, the party
. . . &
iched Delhi.*® On the orders of Aurangzéb, D&rd and his

gon Sipihr Shukdh were paraded in disgrace Sh'the streets of °
. .

2 L
[l
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Delhi.®® Finally, a group of Aurangzéb's confidants advised

the emperor to execute Didrd. He was beheaded in the month

[

of DhQ al-Hijja 1069/August 1659,%1
. ‘ v

a
a——mra

Although Dard failed to prove him%glf to 'be a good
diplomat, his grgat-contribution to scholarship will always

9

be remembered in the history of the Indo-Pak Subcontinent.

- & < 4
2,

His majof works have alrgady been mentioned " in' this sketch
of D&arad's life. There - remain a few other -works which
unfortunately. cannot be placed in such a precise chfoﬁology

due to insufficient information.®?

o ~ . Py

2. BACKGROUND OF DARA'S PERSONALITY:
’ | SO ~

As was indigated above, Daréa Sﬁukéh can be seen as 'a
Mughal prinbeﬂ a Q&dir1? %yfi and’ a éehola% interested in
Sufism and Hinduism. Knowledge of these aspects of his
personality will heip us to examinge closely his Sufi
thought. Since his scholarship on Hinduism does not ﬁali
into the.domain of the present sthdy and his séﬂolarship on
Sufism will be discussedqin Cﬁa;ter 11, we will confine this
section to two -topics only: a) Da&ré as a Mughal prince and
b) Dar3 as a Qadiri sufi. 1In discussing the first t@pic,-wé
will hingngt the relationshié of D&ré and his ancestors
with non-Muslims, which will help explain D&ré's inclusion

of a Hindu Yogi in his concept of wildya. This discussion

1
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will not include other political details "to the present,

f

study. Our discussion of the second t?pic will place Déré

o

fi:ml?wﬁgﬁthe tradition of Sgfism. It will highlight D&ré's

attachment to the Qadiriyya silsila and the influence of

Qadiri Sufis on his Sufi thought. d
) \
(a) D&r§ as a Mughal prince: ‘

¢

" Dard was considered to be a supporter.of Hindus¢?® by .
many contemporary.historians, as well- as by modern scholars.
For .some of these writers, Dari's purpose behind this

support was to create an ideal society for both Hindus and

Muslims in the subcontinent.é4 Other scholars believed that

by this move he actively identified himself with and sought

-

to promote the .heterodox elements of his ésociety. In thi

way Dar& and Aurangzéb have been understood to be the
i ]

poles of heterodoxy anagorthodoxy respectively.¢5

o

Dérd*'s sympathy tqwardscxﬁhe Hindu relifgion was °

)

. N . 4 .
exploited by Aurangzéb during the "war of succession," and
his view was later acdepted by court historians.¢¢ A"Hindu

name in D&r&'s list of awliyd’ and (&rifdn 1in his early

‘writings seems to confirm this accusation. To understand

Ddr4d's inclination towards Hinduism it 1is necessary to know

-

the relationship of the Mughals with non-Muslims before

Dé:‘é. T ‘

A}

C
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ThefMughal'emeré was'foundeé in the first quartef of.
the sixteenth century.®? The "will" of the first Mughal
emperor B&bar®® -- most probably a spurious_document -- le&t
for his son Hu@ayﬁn" portrays B&bur as having been as
open-minded and liberal in his attitude towards the

non-Muslim majority as his grandson Akbar was later to be.,’?

Akbar adopted various new méasures which may have been

IS JRS— — e e e

‘understood by the Shari‘a-minded fulaméd’ as un-Islamic. For
e?émple he abolished jizva, (a tax imposed by Islamic-law on
"people of ° the Book") removed all restrictions aupon-
religious worship by non-Mdsl?ms; encouraged the transla%;om
of Hindu religious books “;nto P;rsian, issued orders
perﬁ?éting Hindus whok had been.converted”by force tohlslqm
;to revert to their  faith, f;placed _the Hijri: or luﬁar
calender with a solar one called the wIléhf mAi&ivine"&

calender and started participating in Hindu festivals.’2

~ 4

Akbar's M"universalist attitude,"’? which disregarded
the lines of demarcation between the Hindus and the Muslims,

culminated in the formation of din-i il&dhi, a syncretaic

's§stem of thought based on tawhid-i ildhl (d:vine un:ty).:7
However, the Shari(a-minded ‘ulamé’ were nZt ready tc erase
the "communal lines." They took & strong stand against
Akbar, but were not able to bring about any noticeablé

change in ‘his policy.’¢
When Jahéngir -- Akbar's son -- came to the throne, a

16
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of the Sharifa-minded (ulamé’ approached him and

(, group
c > .. _ . . . _
requested him to re-instate those Islamic 1institutions which |

had been <closed by Zkpar to promote tolerance towards
o<

Hindus.’® In the Dbeginning Jahédngir was sympathetic to the
Shari(a-minded ‘(ulamé’, but he gradually became 1less

enthUsiastic in his support of them. Towards Hindus in

&

" 7. general ne remained tolerant throughout his 1life.?’¢ Sajida
o

. ‘ ~

. Alvi summarises this attitude:

Jahédngir's tolerant and 1liberal policies, which
followed the tradition of his father, facilitated
further blooming of the Indo-Islamic composite
culture.?’ < st

’ .

Jahéhgir was not only tolerant towardétHimdus, but was also
interested in their teachings. For example, he held a few
discussiqns with Ydgl JadrQp’® at Ujjan. After his meetings
he expressed the opinion‘that the Vedanta of the Hindus and
Sufi thought among the Muslims were almost identical.?®

It appears that the Sharifa-minded (ulamd’ did succeed
in convincing Jahdngir's son, -Shdhjahin, gé take certain
méasures against the non-Muslims, which included bans on: 1)
the celebration of non-Muslim festivities in the Mughal
court, 2) the missionary activities, and 3) the construction
of new prayer housew®,®° Another step taken to graw a clear
"communal line" between Hindus and Muslims ipcluded the.

. %eparatién of .Muslim wives from H%ndu husbands unless the .
latter accepted Islam.?? : o

\
S
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Apart from these measugés against the non-Muslims,

S

Shadhjahadn nevertheless retained many Hindu practices, a fact

which can be interpreted as a deviation from the“teachings

of Sharila-minded (ulamd’. In the words of Pandit Sheo

Narain:

Shd&h Jahédn, as we know, despite his Muhammadan
proclivities, manifested his Hindu origin in many
ways, His early morning appearance in the Jharoka
to give "Darshan" to his subjects, his adoption of
the image of a peacock of gold and jewels as the
ensign of royalty, after the fashion, of ' the
ancient Buddhist and Hindu Rajas, his laying the
foundations of public buildings in human blood,
placing two stone statues or two stone elebhants
’ at the entrance gate of his palace, clearly points
his déviation from the orthodox Muhammadan &
fashion.8? : "

13
A ‘

Shdhjah&n also supported the artistic endeavours of his

L

people without discriminating between them, and was
appl;uded- for thig by both Hindus and Muslims.®? In the
later years of his life, like Jahéngir,ﬁhe was also, inclined
towards non-Muslims. For somé hiétorians, this:inclination

was due to the efforts of DArd and his sister Jahénéra.?t+

9

<

There are two instances which show Ddrd's efforts to

¢

. i ; .
solve the problems of Hindus. According to the first, he
persuade% Shéhj%hén to remit the pilgrimade tax;

according to the second, the emperor restored the temple of

<

Chintaman -- destroyed by Aurangzéb -- to- Hindus on his
L)

request.®35 Though no one can deny Dédrd's efforts in the

~

court of Shdhjahén to bring about a balanced view of the
\ - &
) 18 \
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Hindus and their problems,ag to give credit only to DA&ra
uridermines ) the fact | that Shé&hjahan was himself an
open-minded person and shared a Hindu heritage through his
Hindu mother and Hindu grandmother.?®’
o

4 close examination of the historical facts shows that
Déréd treated both Hindus and Muslims egually. Most scholars
recognize Daré&'s.efforts towards the -abolition of thé Hindu
pilgrim tax and the restdration of the Chintaman temple.®?®
But very few Thave paid attention to his architectural work
in Lahore, where D&r& as a Muslim traditional'Prince built a

)

mosgue and a mausoleum.®® As a \scholar he had a2 special
interest in studying Hipdﬁ literature,®® but was equally
gnterested in Sufi lite;ature.91*He°meE with Hindu Ydégis and
worked with . Hinéuﬂécholaré“j’in the same manner as he met
with the Suffs of“othérltﬁan his own silsila®?® and worked

R . - I g
with other Sufi-scholars.?4 ,

While D&r4's broad-minded attitude towards the Hindus
may be seen as a continuation of Akbar's policy,®® it should -
be noted that this in Tmo way implies D&ar&'s automatic

acceptance’of the din-i il3hi.°¢ As a matter of fact, Dara

-does not mention thé din-i il1&hi anywhere in -his works,?®?

and he does not claim any relationship with the thought of
Akbar.?’® Although one may suspect that Dird must have known
about its formation and its after-effects, the apparent

resemblance between the two -- Akbar , and Ddr& -- is their

.
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"universalist approach."®® " .

(b) D&r& as a Q&diri Sufi: ‘ :

7 "

In"ogder to unqiystand and  analyse D&ré&"s ' concept of
wildya,"it 1s essential to consider his role as a Sufi.
Hence, this section will provide a brief discussion of the

Q&dirivya silsila and Dé&réd's role as a Sufi.

About - seven hundred Yyears before Daré's birth
(1024/1615),2°° wheno Sind was: a opart of the Ummayyad
Caliphate!®?, MansOr Halléj (d.3ld/922) became the first
prominent Sufi to visit India andvespﬁgjaily Sind.1°2 (Al]
bin (Uthm&n Hujwiri (d4.465/10727) was the second prominent

©

Sufi to come to India.?i®? H% came}with the Ghaznavids who

»

attacked the Hindu and Fé;imia territories. 04

p

Apart from these two personalities, a real influx of

'Sufis in the Indo-Pak subcontinent can be found only after

the twelfth and thirteenth centuries.??®® Of the later five
popular Sufi silsilas, the Cﬁishtiyya, the Suhrawardiyya and
the Firdawsiyya established their monasteries in the middle
of’the thirteenth century‘ﬁ‘ while the othér two silsilas --
Qédiriyya and Naqshbandifya T becaﬁe well known in the.

fifteenth and sixteenth.centuries.1°’
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The Q&diriyya silsila -- th followers of (aAbd al-Qadir

Gilani (23.562/1166) -~ was established and flourished in

‘Deccan in the middle of the fourteenth  century.

<
Interestingly, the Q&diriyya silsila 1is mentioned in A’in-i

Akbari as & highly respected silsila but is not included

among those recognised in India.!®® This was perhaps due to
. i t2) .

the -fact that during the reignrof‘Akbér it was still new and

unorganised, unlike 1its subsequgnt status during the reign
of Jahéngir. Furthermore, the Q&dirils, in contrast to the .
Chishtis and the Suhrawardis, had no connections with the
reigning emperors before or during the Mughal empire until

Miyé&n Mir visited Jahdngir.?i°?®

One of the important personaiities of the 0QA&diriyya
silsile- was Muhammad Ghawth (d.932/1517) who reached Uch in
887,1482.%° It was after him that the Qédﬁriyya silsila
rapidly spread across India and the Q&diri Sufis bécame more
active in Sind, bunjab and Kashmir. In the seventeénth
century, under the leadership of Miydn Mir and Mulléd Sﬂéh,
it became _more organised and expanded its  activities into
the éubcontinent.111

" )

The Q&diriyya, like other Sufi silsilas, weré tolerant
in their attitude towards non-Muslims. In this respect they
were very>~close to the Chishtl Sufis who were ardent

supporters of the "universalist" approach. An anecdote abou£

a Chishti Sufi Khwa8a Far$id al-Din Ganj-i Shakar

21




-~

(d.664/1265)11212, reflectér this atetitude. When someone
presented Farid with a pair of scissors, he rejected the

-gift, saying:

Givesme 2 needle and not the scissors, because I
am not the 'one who cuts' but I am the 'one who
binds', 1?3 -

1
The {dea cﬁf'ﬁutting" ahd "binding" can be integrpreted as
symbolising the "communalist" and the "universalist"

approaches respectively. :

I

* E

_, The Q&dirl Sufis were 9%50 strong Jsupporters of ihe
&niveréalist approach. Historical  accounts show, _ for
example, that Miyan Mir's friends included the Hindu Ybgi
B&b& L&l and the Sikh Gurh Har Goind.?!¢ Similarly,
Mulléd Shédh, in a letter to Jahénédréd (sister of Darad, who was
a practicing Chishtil Sufi and later became a‘dédiriyya and a
disciple of Mullé&,Shéh) sreflects the upiversalist attitude.
In it he makes it clear that the concept of Goa 1s not
limited. It therefore does not ultimately matter to the
ahl:i allédh (people of God) whether someone 1s mu’min

(faithful Muslim) or k&fir (infidel), these concepts being

"limited" as well.315 ~

This apprcach was not only against the preachings of
the Sharila-minded (ulam&’ of the time but also stood in
‘some centrast to the Nagshbandiyya thought in India which

Q
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was érounded firmly in "law-bound mystical life.,"?%¢ fhe
Indi%n Nagshbandiyya silsila grew as'a reaction to Akbar's
religious policy around the beginning of the seventeenth
century., The most réharkaole personality bf this silsila was

"that of Shaykh Ahmad SYrhindi (d.1034/1622).*17 About Shaykh

Sirhindi, Schimmel says:

I

In modern times, Ahmad Sirhindi has wusually been

depicted as -the person -who defended Islamic

orthodoxy against the heterodoxy of Akbar and his

imitators, the leader whose descendants supported

Aurangzeb against hig mystically inclined brother
. DArd Shikbh,2?:®

) ¢
Sirhindi's "communal" approach can be deduced from his

v
wwork Radd-i, K Raw&fid (Refutation pof the ghf(is),il’ and from
certain remarks  against Hindus in his lettérs.;2° But his
image'as."a defender of the sbarifa" and the involvement of
his followers in’ court politics is a ‘contfoversial matter.
According to Friedmann, Sirhindi's image as a defender of
sharifa was developed in the beginning of tﬁe twentieth
century and was not current at that earlier time.!?2!
Interestingly, Sirhindi's biography mentioned in Saffna

-

seems to support Friedmann's suggestion, because at no point
does D&ré criticize or make any direct negaéive remark
against Sirhindl or his follower§.222 He does not report any
indication of the Nagshbandiyya "political" reaction against
him or of their support -for the Shari(a-minded }ulamé). In

fact, Dérd defends Sirhindl by saying that:

23
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Some [cf the people] blame the Shaykh [Sirhindi)
for claiming that ‘'my- [Sirhindl speaking ,of
himself] status 1is higher than the KRhulafé-i
R&shidin', but this is a mere allegation and is
-coined by the opponentsg:? ’
~ e .

] v

This sﬁpports the 1idea that Sirhind! had some
differences with the (uiamé) of the time who were not happy
with his thought. It also sho;s that although Sirhindi's
"Eommunalist" approach and attitude towards the "form;llsm"
of Islam was no doubt %-Sﬁari(a~minded attitude, it was'very
different from that of the_Shari(a-minded ‘ulamé’ of his

time.'?+¢ His concept of wahdat al-shuhiid (lit. the unity of

witness) was akin to that of Simndni, yet there was a

certain influence of Ibn al-(Arabi on Sirhindi's thought.12%’

>

Unlike Sirhindil, ,Q&diris 1in general were ardent
supporters of Ibn al-(Arabi's philosophy of wahdat al-wujiOd
/ ]
(lit. the unity of Being).!2¢ This influence can be traced

in the thought of Miyédn Mir and his.disciple  Mulld Shéh,
both of whom played an important role in the organisation of
the silsila. About Miydn Mir, Sheikh Ikram.guotes from

(Amal-i S&lih: -
A .

He [Miyan Mir] knew many sentences of [the]

Futih&t by heart and used to recite each and every
page of Jédmi's Sharh-i Fushs from memory.!?’

In the same way Mulld Sh&h was a great admirer of 1Ibn

al-(Arabi's school of thought. Ddré reports Mulld Shéh's !

24
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admiration of 1bn al-(Arabi's writimgs.22® Ibn al-{Arabi's
influence can be seen in Mullé Shdh's poetry and letters,
especially the one he wrote to D&ré&'s sister Jah&néréd
(a.1097/1681).22% In the same way‘Ibn al-tarabi's influence
on the Qédari poZts is also reflected in the works of Shéh

Huseyn Léhori (d.1002/1593-94) and H&jji Muhammad Q&diri,

popularly known as Naushdh (d.1065/1654),13¢

-

Dégd appears to have been interested in the Qadiriyya

silsila from his childhood. After initiation he assumed the

role of & Sufi Master and remained-1dyal to it throughout

his life. Mullé Shdh ‘had expectations that through Dird the

Qaddiriyya silsila would become well known all over India,!?!

These expectations might have become realig%d, had Déré

”

assumed power instead of Aurangzéb.

Before  DAara, Mughal history showed a certain
inclination of the emperors towards the Sufis. For example
Akbar(s son Jah&ngir was born inb §§%?houée cf a Chishtil
Sufi.*32 The saﬁ; Jahéngir, when he became emperor, had a
cérdial relationship with Miydn Mir.!33 Jah8ngir's son
Shahjahan visited the tomb of the celeberated Sufi to pray,
for the birth of his son.!3** Ddrd admits that it was by the
grace of God énd the prayers of the Sufi that he was
born.!?3% Sh&hjahén also took Ddrd to Miyadn Mir's residence
and asked the Sufi to pra§ for Ddréd's health; this, perhaps,
became a turning point in the life' of D&r&.!3¢ Shihjahén's

s o
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- daughter Jahdné&réd, was a disciple of the Chishtiyva silsila.

She wrote Mu’nis al-Arwdh, & biography of Khwéja Mulin

W

1-Dine as a2 token of love and appreciation for him. After
Vo

quite so® time with the Chishtiyya silsila she attacbed

©

herself to the Q&diriyya silsila.??’

The Mughél traditional attachment to the Sufis not only
played a vital role in Daré&'s understanding and acceptance
ofl Sufi thouéht, but his specific inclination to the

\- Q&diriyya silsjls was perhaps due to his teacher, Mulli
Mirak Harawi.iJe} Déré had mentioned his teacher's name 1n
ﬁis Sakina as Akhlnd Mirak, Shaykh and had introduced him as
a Qéd&ri Sufi.!3?® Since Mulla Mirak Harawl was Daréd's tutor
from his childhood,?#® @hfs may be one of the reasons that

a {
Dér

o»

had claimed his affiliation to the Q&diri silsila "from
the k;eginning."l‘l He ak;; claimed thét tAbd al-Q&dir was
his Sufi Master.¢? Such statements-should not, of course,
be taken in a literal sense; 1t was quiti common for §ufis
to refer to early masters of thgir s1lsila as their own
Shaykh. For example Nr al-Din <Agd al-Rahmén Isfaré’ini
(d.717,/1317) reférs to Najm a2l-Din Kubréd (4.618/1221) as hig

own Shaykh., 43

| ~

I
As mentioned earlier (see above, p.9), it, was not

before 8th Shaww&l 1043/ 7th April 1634 or perhaps two

I - months earlier that DA&rd met Miy&n Mir for the first time.

—

Rl

~- Q8d1 Muhammad, popularly known as Miyan Mir, Miyédn Jiv or

?




. » Mir Muhammad was a Q?dirfvSufiu bérn in Siwistén (Sind) in
@f - $38/1531-32.244 He was a 'digéiplé of Shaykﬁ Khidr of tpe
' " Qédiriyya silsila.i+*® Aft%r cempleting his educat}on, Miyéan
Mif obtained permission[}o teach] (ijézat) from his Shaykh
éﬁé went to Lahore,14¢ ﬁere he joined éhé, ¢sschool (@alqa-{
; Qa;s) of Mawlédné .Sé(d A11l&h Khan andi learned the "rational .
and traditional" sciences.}¢’ After. that Miydn Agir_turéed
iowards‘méﬁitation. From Lahore he went.to 'S}rhjndlba but !

A _ S
returned to Lahore and ystayed untdil his death ﬂ?thtpgbi(

v

al-2wwal 1045/21st August 1635),14° During'"his sté& at
Lahore he  became well known 'because of his "pious

personality. ‘The Mughal emperors Jahdngir and Shéhjahéﬁ paid

 him respect. It was during Miydn Mir's time when the

Ll
B

{ Qddiriyya 'silsila became famous and 'organised in the
subcontinent,3° . ) e -
' - ’ . - g-/—’ﬁ ° a
L ’ ‘ o N

1

- DérabjdeyelOpeafa relationship with Miyan Mir which
continued to grow stronger till the last year-of Miydn Mir's

life. One finds many»exampies‘in Sakina which suggest that
o s h

Ddrd had close Eontacts -with Miyan Mir, For éxample,*he

e

used to communicate with Miyadn Mir through his teacher Mulli .

Mirak.*$? He also received many g%é;g\faménét wa tabarrukét)

from Miyan Mir via NOr Muhamma - a servantfof Miyén y
[
Mir.l“"z ‘ - f .
‘[h The relationship between D&ré and Miy§H Mir' raises the
\ . o N " - . .
S "question of whether or not Déré& was "formally initiated"™ by -

- 4 ~ -
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Miyd&n Mir. To clarify this gquestion, it should be noted

first .of all® that initigtion by a Su}i Master does not
necessarlly imply complete iqifiation. Many Sufi Shayk%s
would bestow &8° khirga (lit. ‘rag'. A dérvish's patchéd
garmenu) ,upon their -disciple at the beginning of the
novitiate (muridiyya) a; a sign of initiation, then a second
one at the end{of their education as a sign that they could
repfesenz the Master,353 Accord1ng to Majd al-Din
al-Baghdédi (q.656/1219): "It takes normally three years for

such a period of education to be complete qi\ccordlng to the

K

custom (gunna) of the Shaykhs,"is+
& ,

?There can be no doubt that DAaré was acceﬁ{ed by Miyén

Mir as a disciple. However, as he knew him for 1less than

%

ninteen months (i.e. from 26th Shalban 1043/25th February
1634 at the earliest till Miydn Mir's death on 7th Rabif
al-Awwal 1045/21st August 1635), ' it seems rather unlikely

that his Sufi\$ducation was completed _during Miydn Mir's

life time.,In Safinad, _which was - completed in 1048 A.H.
(i.e. four years after Miy&n Mir's' death) and apparently

before he met Mulld Shah (who is mentioned in Safina only as
{

one of the "perfect followers" of Miyadn Mir along #itb

others),‘/Déré refers to himself as being in Miyén¢’gﬁr's

serv1ce (muldzimat).*5* However, he does not yet refer to

h1m as "my Shaykh" as he does in his later works 1s¢

-

4

The Q&diriyya silsila is already given breference)in‘



D&rd's first work, But apart from a single r:>erence to
himself as a “Hanafi Q&diri" in the introduction,®? there
is very little té suggest that Dégé was writing his Safina
as & fully initiated member of the Qadiriyys silsila. &s
will be shown-in Chapter\%i, ;;;;\w

biographical accounts of Sufis and saints in general. It is

ork is a collection of
possible that the introduction may well have been written
after completion of the work, or, =alternatively rewritten
later.*%® At any rate, it seems that it was left for Miyan

-

Mir's éisciple Mulld Sh&h to complete Daré's education as
'his second Master. Changing one'so Master was generally
frowned upon by the Sufis except under be{tain circumstances
such as the premature death of one's first Master.ls;

In his second work, Sakina (started in or Dbefore
1052/1642), D&artéd makes ft gquite clear that ,his formal
affiliation with Sufism (nisbat-i irddat) was due to Mulla
Shédh.*¢° Had, D&rd wanted to say that he was directly
affiliated twice, i.ef to both Miydn Mir and Mullé Shah; he
could have done so, as he did in the case of Najm al-Din
al-Kubr&. 1In Safina, using the same term nisbat-i irddat
for Kubra's forﬁal affiliation with Sbfism, he points out
that 1t was "(sﬁiit into3 two sides" (d& tarafa).?!¢?
Furthermore, 1in an autobiographical passage of Risdla-i
Hagg-numé&, DA&rd specifies that he' received initiation

(bi-sharaf-i irddat musharraf shudam) after the completion

of Saffna, and before writing Sakina.i6? (
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Hé;ever, the fact that in Saklina Dird refers to Mivén
Mir sométimes as the Shaykh of his own Shavkh and sometimes
as simply his own Shaykh, shows that the figure of’ this
Master continued-to plaw an ex:tremely impArtant rcle in his

mind. This is also evidenced.by his dedicationh of Sakina to
- b

’ 0 ' ~ N ~ e r ~ - +
n(the memory of Miy&n MIr (Sakina-i Mipgdn Mir)?+¢? and his

reference to Miydn Mir in Hasanét.!°+* The same may be said

[

about ‘the visionary appearances of MiydneMiTt that are

menﬁioned by Daré 1in Sakina.?*’ Unfortunately, these two.

{

visionary appearances are presented in such a way by Hasrat

that they appear as h&storical accounts and from them one

may erroneously infer that Ddrd was initiated by Miy&n Mir

t .

after ﬁeeting h%m in Lahore.6¢

In tﬁe first account, dated 7th DhQ al-Hijja (the year
is not mentioneéf, Miyan Mir asked Dard to come close, and
hugged ‘him so tightly that Darad was afraid His heart would
burst. Déré writes that MiyéJ Mir, while hugging him, tsld
him to ca;ry his qména (liﬁ{ trust). After that ms heart
was purified and illuminated with 1light and was full of
ecstasy.*¢’ In the second experience, which occurred on the
27th of Ramadé&n 1051/20th December 1641, D&ré had a vision
in which he saw Miyan Mir's tomb.2¢® Mixén Mir came out of
thehgrabe and sat on a chair. On his in;tructicns Déré came
clo;E to Miy&dn Mir and showed his respect for Miyén Mir by

kissing his hands and feet. Miya&n Mir gave D&ré sweets, took

his hand and asked him to come still closer so that he could

u

]
~

o




C

e

-

teach him "something." After that, 1in Dé&ré&'s words:. "he
pressed my two index fingers into my ears so tightly that I
became totally. Sultdn al-adhk&r (lit. king  of the

~

dhikrs).,"16?

' o
Since the secomrd—experience -occurred sixc years after
Miyén Mir's death and clearly refers to the Sufi's grave,?7°
we may interpret this as a kind of initiation 1in a
psychological sense. This may be the reason why Rizvi calls
it a symbolical initié&ion.l7l More traditionally speaking,
this 1is what *D&rd means when he says that Miya&n Mir

continued to "educate" him (tarbiyat) after Jh%s death

through the "Uwaysi method".72 P

Shéh Muhammad or Muhammad Shéh, _p;pularly known as
Mulld Shah Badakhshi, was born in the village of Arkasa in
Badakhshan.!7? In his youth he came to the subcontinent and
became “a follower of Miyadn Mir. He performed meditation
(riyddat) and other mystical exercises (mujdhidat) under
Miyd&n Mir for thirty years.1’¢ During the latter part of his
life Miydn Mir gave per%ission to Mulléd Shéh to teach some

of his followers (muridén).'’® Mulld Shéh played an active

role as DA&ré&'s Sufi Master.

Mulla Shdh died 1in 1071/1660
approximately two years after Didr&"s execution.?¢

In Sakina, Dard -recalls the account of his first

meeting with Mulld Shé&h, but does not - mention when this
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meeting occurred,’? Elsewhere he. describes what appears to

be a2 later meeting with a "friend cf God":

-

2

" On 12th .0f Dhi al-Hijja 1048 A.H., when 1 was in
my twenty-fifth year, He [God] made me reach the
companionship of one amongst His friends ' who
showed [special] kindness to me, Hence, whatever
cthers would attain in one month from him, I

attained in one night and whatever others would

2 attain 1n one year I attained 1in one month and af

others reached the stage after years of struggle
and spiritual exercise I found it without any
exercise, with his bounty; and once and for all
the friendship [love] of the two worlds went out
of my heart. And the doors of [divine] bounty and
mercy were opened upon my heart and He gave me
whatever I asked. Now even though I belong to the
people of the world, yet I am not one of them for
1 have known their ignorance and affliction [for
what it is) and even though I am far from darvishi
[externally], I belong to them °[spiritually].7?

]
L4

Accgrding to Hasrat,?®*?’® Déaré "méant Miyén° Mir to b; the
éod—anQing man in the above passage, because he met Miyéan
N
Mir in 1049/1639, after Dbecoming the governor of Lahore.
This, however, ié impossible, since Miy&n Mir died 1n
1045,1635.28® In this regard Rizvi 1is probgbly right in
inferrina that D&réd meant Mulld Sh&h to "~ be the God-knowing
person.lsf But this was likely not his first meeting with
Mulld Shidh. From Jah&n&rd's report in her work §ahabiyya,
béré spoke highly about Mulld Shé&h .even before she herself
reached Kashmir and met with the Sufi on_the 9th Dhi
al-Hijja 1049/1st April 1640.3%2 During her stay Jah&néré
was initiated into the Q&diriyya silsila by Mullé Shah. This
also suggests that Da&rid may have - been forma{ly‘ initiéted

before qghénéré.4°° Thus-it seems that the report of the

9
\ X o
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first’ meeting refers to his acceptance ?y Mull&d §héh,
o

whereas the second repgrt refers to the end of the process

of Sufi education.

[y

It is noteworthy that elsewhere in Sakins, D&r& praises
Mullé Shéh in these words:

N

He showed more kindness to me than to any of his
companions who were in his service since twenty or
thirty years.?18:

These words of p}aiée in which he expressed that special
favours were shown to him, are not only very similar to the
report of his second meeting (above) with a "friend of
God,"®5 but are mentioned i the context of. Mulld Shdh's
request to DAard to guide others to the Q&adiriyya fold.,2%¢
Thié supports the speculétion that 1t was perhaps ‘at this
meeting that he: reached the higﬁest st;ge of Sufi
education,¥®’ i.e. the permission to teach Sufism. Déréa
stayed at Kashmir for six months in the‘year 1049,/1639,288
One may presumé\that both meetings+ were held during thisy,

stay, and that he was not only "initiated" but also reached

the status of "Sufi Master" in a "very short perio¢d.ni8s
\

As with other contemporary Q&4iri awliyd’ and poets,
one can also find the influence of 1bn al-{Arabi's
philosophy 1im D&ré&'s works. Both Saffina and Sakina show

glimpses of that influence. For example, in both of these
\

~
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Yworks the concept of "mufradédn" (lit. solitaries) has a

special placel®®, and D&rd refers- to 1Ibn al-‘Arabi in

' explaining it.**?! 1In his other writings such as Risdla-i

Hagg-numé. Hasandt al-(Arifin, one finds a remarkable
influence of Ibn al-(Arabi's philosophy of wahdat al-wujdd.
His comparat:ve work on Hinduism and Islam Majma' al-Bahrayn
also shows 1Ibn &dl-f‘Arabi's influence.!®? Similarly in his
Diwén many guatrains réflect the same trend of thouéht. For

-

example:??3

Look where you can, All is He:
God's face is ever face to face. -

or:
Whatever thou beholdest except Him,
is the object of thy fancy;

Things other than He
have their existence like a mirage. .

D&réd's association with the? celebrated éufi—scﬁolar of
his time, Muhibb All&h I18h&b&dl -~ author of a Sharh-i
Fusis ‘and po%ularly known as the Ibn-i (arabi of Hiiﬁ --
alsc demonstrates his intgrest in the philosophy of 1Ibn
al-{Arabi, 294 '

It is interesting toonote the account of D&ré's last
days in prison written by the Venetian travgller ﬁiccolao
Manucci. According .to Manucci,!®® Daréd in *his last days

wanted to become a Christian, and for this purpose he asked

for a meeting to ‘be arranged with Father Buzeo. His request

3
.

§
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was. turned down., In disappointment, D&rd started saying
L

loudly "Mubammad‘kills me and the son of God gives me life."

Of course, this quotation from hearsay may not reflect

t

s words accurately. However, iI D&rd&'s alleged words
/_J"

are analysed in the light of Ibn al-(arabi's teachings, a

2
ra

D

an

possible_ explanation emerges. According to Ibn

3

al-‘Arabi,1?¢ although every wall (Sufi) follows the sharifs
of ,the prophet Muhammad, he also chooses to follow the

example of prophets such as Jesus, Mpses or Noah. At the

time of his death, a2 Sufi following such a prophet may

invoke the name of that prophet. This invocation, if heard

by the general milieu, may be misunderstood, anduinterpreted;

!
/

to mean ‘'that the Sufi has become either a Christian or a

-Jew. If the above quote was actually stated by Déaré, it

conveys that D&rd may have been a Sufi and a follower of
Jesus in the above sense. In any case, the extent to which

D&ré& was influenced by 1Ibn al-(Arabl is a question which

needs a careful -and thorough study.

It seems that DA&r&'s attachment to the QA&diriyya
silsila, his Sufi expefience, his interest in Ibn
al-‘Arabl's works and the inspiration from his Sufi Master
and other personalities, helped him to broaden his outlook.
He therefore developed an interest in other religions. 1In
the introduction to his Sirr-i Akbar, he mentions that he
studied Tawrdt (the Pentateuch), 1Injil (the Bible), Zabir

(the Psalms) and afterwards the four Vedés.i1%?

35
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In order to determine precisely, how Daré&'s outhok was
broadened, it may be of interest to know the perscnalities
(whém Daréd met. Apart from his close relstionship with Shaykh,
Muhibb Al11&8h I14hé&badi1,?*®® he was also close to a number of
other Sufis which he mentions in the final part of . the

Hasandt such as Shaykh Farid, Shaykh Sh&h Muhammad Yamini

' Bari, Shaykh Bari, Shaykh Sh&h Muhammad Diirubé&, and Shaykh

Sulaymdn Misri. The accounts of the above mentioned Sufis
in Hasandt make it wvery evident that none of them was
Sharita-minded, to say the least. Two of them -- Hadrat BA&ri
and Shéh Mdbammad Dilrhbé -- are considered by D&r& as his

masters (ustdd3n).1?? Dard used to write to Shah Dilrubéd and

at leagt six letters.are extant,in Fayyad al—Qawéhin.5°° He
was  very close to Hadrat Bari whose Sufi Master and silsila
remainged a secret. DA&rd guotes one of hié/ sayings, that he
had "kNJled both mulls and pandit."?2°! Shaykh Farid and
Shaykh Yamani Ba{i were two other “soiitq;ies" (mufrad) ?f
Lahore, and were amongst Ddrd's good friends. DArd praises
Shaykh Farid by saying that where the special prayer of
(ulaﬁé) failed, Shaykh Farid's miraculous power worked, and
the city of Lazhore received rain during the time of n;%ural
calamity.2°? Shaykh Sulaymdn Misril ‘was a dalandari Sufi
according to D&aréd's account. He himself received him in
Delhi and remained with him for a while.?°? Although he
criticized his explanation of the Light verse (see below
p.148), Daré p}aises him for tafrid (solitude). and tawhid
(one-ness). Sulayman Migri’was also condemned by the f(ulamé’

-
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for not offering the cbhgregational prayers.

Dard was also a close friend of a certain Sarmad, who

was a Jew newly converted to the Muslim faith. It 1is said

that Sarmad was well versed 1in comparative religion and was

v a liberal tninker, but apparently not accepted by the

Sharila-minded Muslims of that time.20+

Ddré's other good friends were the Christian prigsts
Father é;tanblas ’Malpica, Henrigues Buzeo and Pedro
Juzarte.?°% As already mentioned, Manucci reports that Dérg
insisted on seeing Father Buzeo+ during his last days in
prison.2°0¢ Similarly, Dérél had a warm and cordial
;elationship with the sixth Gurl of the Sikhs, Gurl Har
Goind, the same Gurl who is said oto have been the friend of
Miy&n Mir.,207 |

.

Daré was also a friend of the Hindu Ydgi B&b& Lal, with
whom he discussed mysticiqm.in general and in particular its
Hindu terminology.2°% In Hasan&t Déaré ment;Qns Bédbd L&l
Mundiyya?®®, wnereas in Méjma‘ D&ré speaks of BaAb& LAl
Bayrégi?i°, It appears’'that he meant the same person. BAba
L3l was a follower of Kabir, who is identified in Dabistén-i
madhdhib as one of the Vaishnavite Vayrdgis or Bayréagis
(mendicants).?!! According to the account in Hasanat,

however, Kabir was a follower of Ramanand Mundiyya (lit.,

shaven heads).?!2? Since Kabir was B&b&'s master and was
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known as Bayrédgili or Mundiyya, B&b& L&l was also known by
these two names. Apart from* these two names, one comes

1

ju 8

across two other names of B&bd L&l: L&l Swami or BAbA L

v

Dés. \Binyon in his work, The Court Painters of «:the Grand
Moghuls, introduces B&b& L&l as "L&l Swami" (Swami literally
means master).?!? However, in another painting, exh:bited at

the second meeting of the JIndian Historical Records-
"oahds

-

Cofmission, BAbd L&l 1is mentioned as "L&l1 Das
literally means servant).2f4 One may conclude that Mundivye,
Bayrdgi, Swaml and D&s were the titles of B&abé L&l and

perhaps none of them was part of his name.

‘v

-~

~

4

According to Sheo Narain, the name of Bab4 L&l was "L&l
Dy&l" and he was a . khattari'(one of the four castes of
Hiduism) of Kasfr.2?!s DéréT was interested in meeting haim
because B&b& was a close friend of Miyadan Mir, and DAra
himself wanted to go to Dhiyanpur for this purpose. Béyé

-

came to Lahore, however, where Ddrd met him on several

3

occasions.?!¢ An account of their conversations has been
recorded, yet the date of these is uncertain. The earliest
date given by Qanungo is Muharram, Safar 1064/November,
December 1653.2!7 One year later, D&aré completed his work
Hasandt in which he introduces B&ba as "a perfect gnostic.”
As was pointed out by Makhdoom Rahin, Hasanét was completed
in 1065/1655 and not in 106271652 (see:below, p.75).

Déré's friendship with a Hindu ¥6gl was certainly not a
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new thing. As we have seen earlier, it was also a practice

emperors such as Jahlngir and Akbar.2t o

7’

very

of previous Mughal

liberal towards

The Qadiril * attitude, too, was

non-Muslims.?!*® Moreover, B&béd himself was a friend of Miyén
o

Mir. If one analyses D&ré's letters and his discussions

with the above mentioned mystics and varjous religious

figures (we still d® not have material to examine a

discussion, if he ever had one, with the Christian priests

and the sixth Gur( of the Sikhs), it appears that DAirad was,
in the true sense, a\ Sufi in search of knowledge. His
capacity to widen his outlook can be seen in his acceptance

of these persons as sources of knowledge. , .
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grant him the .grace of doing good and will bring ;%
to his host His goodwill and that of His friends.
Amin, Oh, Lord of the world."
* Qanungo, Dara Shukoh, p. 1. See also Sayyid
Muhammad Ridd Jaldll N&'ini's Introduction to Dara's
- Sakinat al-Awliy3d’ (hereafter Sakina) edited by Sayyid
Muhammad Ri¢géd Jaldll N&'’ini and Dr., Tadrd Chand with
introduction in Persian (Tehran: Ml’assasa MatbQ‘lIati
¢Ilmi, 1344 H. ,6Solar), p.9, where a quatrain which
contains the title of Dard = as Gul-i awwalin-i
Gulistdn-i Shdhi is reproduced. .
 Qanungo, Dara Shukoh, p. 2. . a
¢ Ibid. - *
&

i NOTES

! For a detailed account of Dird's 1life, see Qanungo,
Dara Shukoh; Hasrat, DAara Shik{h, and other- article )
mentioned in the Bibliography. i\\\__\

-

: -
? See T. W. Haig, "Shadhjahadn", EI!, 1V, 257-58.

3 The following 1is an extract from DArd's Safinat
al-Awliya’ as translated by Mahfuz-ul-Haqg in the
introduction to his translation of Majma(-ul-Bahrain
(Calcutta: The Asiatic Society of Bengal, 1929), p. 1.

"And this fakir was, born in the suburbs of Ajmir, -
by the (lake of) S&gar Tal, on the last day of
Safjar, Monday midnight, 1024 A.H. As in the house
of my respected father three daughters had been .
born and there were no male issues and (as) the

age of His Majesty had reached twentyfour (sic.),

he, on account of the faith and devotion that he

had for Khwdja (Mullinuddin Chishti) prayed, with -
thousand presentations and supplications, for the :

birth of a son. And with His grace God, the Most

High, brought: this meanest slave of his (1.e. Daré .
ShikQh) 1into existence who hopes that He will :

' Hasrat, Dard Shikth, p. 2.

© 8 Mulld Latif was an expert on the theological and
rational sciences. See Hasrat, D3dra ShikUh, p. 3. He is
not, however, mentioned anywhere.,in DArd's works.




» Ddré both in Safinat al‘-Awliyé)(Kanpur:Matba(

Munshi Nawal Kishor, 1900) (lithographed version)(p.
- 197) and Sakina, (p. 59) mentions Mulld Mirak as his
( tutor. It seems that it was,through Mulld Mirak's
\influence that DAt4 became inclined to Sufism. For

< further details also see below, p. 26. - . ’

&

9 Qanungo, Dara Shdkoh, p.%, .

** Karim al-Nisd” Begum, daughter of Sultén
Parvéz, is also known as Nadira BandQ (Sheo
Narain,"Ddrd," p. 24) or N&dira Begum (Qanungo, Dara
Shukoh, pp. 7, 11). ) ) ,

12 _Qanungo, mentions that- jidgir of Hissar was
given to convey the symbolical meamring that D&ara was
the heir-apparent because jFagir of Hissar was the
"Dauphiny of the House of Babar." See Qanungo, Dara
Shukoh, p. 15. I

wh * i
‘7 pard, Safina, p.72; idem, Sakina, pp. 48-49.

4 Qanundo, Dara Shukoh, P. 72.* Although Qanungo
has not .referred _to any specific source for this
particular date, he*has Dbased his accounts, Jenerally,
on Padshdh-ndma. . See Qanungo, Dara-Shukoh, pp. 291f.

- However, Sheikh Ikram has not mentioned any source for

. his account either. See Sheikh Muhammad"Ikram, Raud-i

€i . Kauthar (Karachi: Ferozes sons, 1958),” p. 398.: For the

' spke of consistency, corresponding dates cited in this

* work are according to Faik Resit Unat's Hicri Tarihleri

N Miladi Tarihe  (Cevirme Kilavuzu (Ankdra: Maarif
Matbaasi, 1943).

> 1% For-Qanungo, Dard visited twice after his first
visit i.e, the second time two days after his first
visit-{and the third time on "December 18, 1634" which
corre;ponds to 27th Jumdda al-Théni 1044.\See Qanungo,
g Dara Shukoh, p. 72. However, DA&ri writes é%out his two
visits (d0 bdr and d0 martaba in Safina'and Sakina
respectively) but does not mention the dates. . -For
Sheikh Ikram Dard visited twice; the date of the second
visit is "28th December, 1634" which corresponds to 8th
Shatbén 1044. See Sheikheo Ikram, Raud-i Kauthar p. 398.

‘1° According to Qanungo, the reason for sucH a
cold response was due to the fact that at that time,
the Persian King Shdh $afl (1039-1052/1629-1642), was
in a serious conflict with Sultdn Murad Iv of
Constantinople; see Qanungo, Dara Shukoh, p. 23.

: 17 For details see below, pp. 60-68.
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1% T&rad Chand, English Introduction to D&ré's
Sirr-i Akbar edjted by Dr. Ta&r& Chand and Sayyid )
Mubammad Rig&.Jaldll N&’ini, with two introductions, in .
English and Persian respectively (Tehran: Tabén '
Printing Press, 1957), p. 49.

1% Qanungo, Dara Shukoh, p. 24,
2° Also see below, pp. 6é—6§.

2

21 The correct pronunciation of the -word 1is

' "114h&bad, " but due to the Indian accent, it has become o

"Allahabad In this work we will |use Allahabag
without any transliteration, as names of other sitie
and countries are used. Moreower, for the sake of .
consistency all the names of the cgties and countries
cited .in this work are spelled according to The Times
Atlas of the World (Comprehensive Edition) (London: *

Times Newspapers Ltd. Printing House Square, 1968).

~¥

22 Sahykh Muhibb  Alléh Mubdriz 118h&b&d1
(996-1058/1587-1648) was a. strongs supporter of Ibn
al-‘Arabil's™ philosophy of wahdat al-wujdd (lit. the
unity of* Being). It is sajd that his teachings
convinced many (ulama) of his tlme, who were opposed to
the teachings of Ibn al-(arabi. See Qa&dil Javéd, Barr-i
Saghir me(n) Muslim Fikr k& Irtagé (hereafter Muslim °
Fikr) -(Lahdre: Idarga-i Thagéfat-i Pakistan, 1977), p.
179. For a detailed account of the discussion betyeen
D&rd and 1I13hdbadi; see Saiyid Athar Abbas Rizvi, ' A
Ristory of Sufism in India, ({(hereafter History) (2
vols.; New Delhi: Munshiram Manoharlal Publishers Pvt.
Ltd., 1983), II, 268-71. See also below n. 198.

23 For details see below, pp. 75-78.

v *4 Qanuyngo, Dara Shukoh, p. 17.

235 Sheo Narain has wrltten an interesting account
which gives the detail of DArd's building activity in
Lahore; see Sheo Narain, "Déari," pp.21-22. Also see
Syed Muhammad Latif, Lahore: Its History, Architectural
remains and Antiguities (herearter Lahore) (Lahore: New
Imperial Press, 1892), pp. 64, 86, 175-178. However,
Latif's account regarding Mulld Shéh and N&dira Begum
seems to be incorrect. In his first report about the
construction of the mausoleums of Miyédn Mir and Mulla
Shéh he says, "both Miyén Mir and Mulls™® shah
pre-deceased Dara Shekoh" (pp. 175-76}. This
contradicts his own account wvhere he reports that
"Mulla Sh&h died in 1072 A.H." (p. 59) whereas Dara wasg
killed in 1069 H. Elsewhere he mentions the Bdrédari -of-’
Naddira Begum, a building adjacent to the Miyédn Mir
mausoleum, and writes _an interesting account most

Pl
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probably based on oral tradition. According to the
report, N&dira was a’sister of D&rd who died at the age
of eleven years and she was one of the attendants of
Miydn Mir (p> 177). However, Shdhjahi&n's daughter
named N&dira is ~ not mentioned in the list of
Shé&hjahé&n's children. See Qanungo, Dara Shukoh, pp.

. 7-8. Therefore it 1is possible that D&ré& built: this

Badriddari for his wife N&dira, and as the building ?
already existed, he sent her remains to be buried in N

. this building. .

2¢  Dara ShuQBh, -Hasanit .al-fArifin (herefater
Hasandt) edited by Sayyid Makhdoom Rahin (Tehran: Chép
Khé&na-1i Wéhid, 1352 H. Solar), pp. 49, 75.

*? Qanungo, Dara Shukoh, p. 18.
o . Y

8 For details see Chapter 1II, pp. 73-78. It e
seems that this work was the last work written by Daréd ’
on Sufism; after this D&rd wrote mostly on Hinduism, It
is perhaps due to this reason that some writers presume
that it was- after Hasandt that D&rd became interested
in other religions, especially Hinduism, For example

Qanungo writes:
° A
"D&ré was mainly occupied with the Sufi theosophy ///
of the Pantheistic School. From 1647 to 1657 he
devoted himself o the study of the Jewish,
Christian and. Hindu-religions,..." (@anungo, Dara
Shukoh, p. 100). ° S

??% Qanungo, Dara Shukoh, p. 26.
3 Ibid., pp. 18-18.

1 Ibid., p. 32.

32 1Ibid., pp. 33-71.

33 Ibid.

34 Ibid.

3% See below, pp. 80-81, .

7
., °% Qanungo beautifully narrates the account of
this on the basis of Ddrd's letter written to Mulld
Shdh and on the authority of Muhammad Warith (a courts
historian of Sh&hjahdn, who completed Padshdh-ndma, a
work “started by his master (aAbd alZHamid L&hdri); see

B

Qanungo, Dara Shukoh, pp. 127-28. ¢

17 Hasrat, Dard ShikDh p. 234; T&rd Chand in his
English Introduction to Sirr-i Akbar, p. 49, gives the

& /
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original name of the work as Yéga Vasishta. Fathullah
Muijtabai, gives Laghu-Yogha-Vésistha,; see Fathullah
Muijtabai, Aspects of Hindu Muslim Cultural Relations
(hereafter Cultural Relations) (New Delhi: National
Book Bureau, 1978), p. 61, n. 3. For V&s:istha
dméyana, with Yoga-Vasistha, see Heinrich Zimmer,
Philosophies of ,India (Princeton: Bollingen Series
XXVI, 1974), p. 586f.

_ 38 Ghauri, War, p. 35. -

3% .Hasrat, Daré ShikOh, p. 254. From the following
two comments, one can imagine the importance of this
translation:

"But of all his ‘works the translation of the
Upanishads 1is a masterpiece. In the field of
scholarship it is an achievement of - the highest
orders" (Ta&rd Chand, Introduction to Sirr-i Akbar,
p. 49 ' -7

and .

"Neither DArd Shikdh nor his translator could have
foreseen to what extent this first great book on
Hindu mysticism would 1influence the thought of
BEurope." (Schimmel, Dimensions, pp. 361-62).

*¢ It is described by Hasrat as an attempt to
present "the Highest and best tenets of Hinduism in th
most attractive garb." See Hasrat, Dard Shikth p. 236.

¢! Qanungo, Dara Shukoh, p. 144.

42 Sheo Narain, "D&ra&" p. *23., For, Latif the
reason for jealousy among the sons of Shdhjahén was
Dadrd's steps to take power into his own hands after the
emperor's illness; see Syed Muhammad Latif,® History of
Punjab (hereafter Punjab) (Calcutta: The Calcutta
Central Press Company .Limited, 1891), p. 172.

"3'bénungo, Dara Shukoh, p. 163. .
44 Ibid, | coes T
s Ibid., p. 161.

’ ¢¢ Ibid., pp. 166-67. a

47 1bid., pp. 170=77. T
¥4 1bid., pp. 178-89. LT
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9 Ibid., p. 201. ;
50 Ibid., pp. 208-12. = .

1 I1bid., pp. 214-15.

s3.1bid. L _ [ —
53 Ibid., p. 219.

4 Ibid. L

$3% Qanungo describes how Ddréd saved his 1life by
quoting Muhammad MalsOm (a servant and protege of
prince Shuja‘¢ who wrote a history of his master named

T&)rikh~-i Shujali): - ~

"The governor- of Multan arrested him.(Malik Jiwan)
for committing a dangerous crime and sent him to
court<" The Hmperor (Shah Jahan) wanted him to be
thrown und the feet of an elephant and put to
deat being inflicted the worst tortures. One
of the friends of that zamindar was in the service
of Dara Shukoh and enjoyed the confidence and
intimacy of #&he prince. One day in an opportune
(lit.delightful) moment he submitted to the prince
the facts of Malik Jiwan's affair and begged and
wept much for his pardon., The prince melting at
the tears of his servant, gave him his word to
secure his release. Next day, the prince put the
whole affair before the Emperor, saved the doomed
one from that perilous situation and made him,
upon whose head ought to have desgended the sword

- of justice, the recipient of royal favour. Through
the kindness of Dara Shukoh that rejected one
(coming out as it were) from beneath the
elephant's feet, mounted the back-of-the elephant,
and started homeward 1in safety and honour."
(Qanungo, Dara Shukoh, p. 220, n.l.)

£l

56 Ibid., p. 221.

7 At this point, Dira\ assembled all his friends
and followers and gave them the choice to return to
Lahore with the others or to stay behind to suffer
voluntarily the deprivations due to exile 1in Persia,
According.to Qanungo: "None remained with Dara except
his son Sipihr %hukoh and a few eunuchs and menial
servants." See Qanungo, Dara Shukoh, p. 223,

8 1bid., pp. 223-24.
59 1bid., p. 225. .
* -
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-~ §1 Referring (to T&’rikh-i Shahjahani, British
Museum MS. Or 1617, %. 96b, Rizvi states that:

"The Majma! u’ll-bahrain had always been considered
an important: work and it wes singled out by the
(ulaméd’ as a "justification for condemning DA&ré
Shukoh to death. They accused him of calling
infidelity and .Islam 'twin brothers.'"™ (Rizvi,
History, 11, 422).- '

A\

\\\ However, the historical sources quoted by Mahfuz ul-Hagg and
\ Qanungo do not acknowledge Majma’ directly in the text of
~the fatwéd. The former quotes Ma’&thir-i (Alamgirl whereas

the latter guotes (Alamgir-ndma providing the details of the
charges laid against D&réa: '

]

AN
\

A\
]

‘"The pillars of the Canonical Law and Faith
apprehended many kinds of disturbances from his
, life. So the Emperor, both out of necessity to
4 protect the Holy Law, and also for reasons of

- State, considered it wunlawful to allow Dara to
‘j ' : ‘remain alive any longer as a destroyer of the
public peace." (Mahfuz, Introduction to Majmafl,

pp. 29-30; Qanungo, Dara Shukoh, p. 228).

In contrast to the opinions contained in the above
quotations, Ghluri rejects the involvement of the f(ulamd’ in
the execution of DAard and tries to prove that it was a
‘ political decision based on the advice of the officials and
Raushandrd - DArd's vyounger sister -- who were the o0ld
enemies of DArd; see "Responsibility of the f‘Ulama for the
Execution of| Dara Shikoh. (August 30, 1659)," as Appendix I1I
in Ghauri's?War, pp. 157-59. The date of Daré's execution
differs in ithe historical sources. This has been pointed
out by Mahfuz al-Hag in his introduction to Majma’ p. 4, n.
’ 2: ,

!
|

"According to Madthir-i-(Alamgari, (Bib. Ind.), p.
27, Da&gd was executed on the night of Thursday,
the 21st Dhul Hijja; the author of (Amal-i-Salik
(Ellio vii, p. 244) records on the 26th Dhul
° Hijja,/Kh&fi Khdn (Muntakhab-ul-Lubdb, 1ii, p. 87)
says that D&rd was executed on the last (&khir)
day of Dhul Hijja, (i.e.29th), while Mufti Ghulém:
Sarway Khazinat-ul-Asfiyd, i, p. 174), records the
date of execution on the first Muharram 1070 A.H."

o

L

1
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¢2 FPor details of Dard's works see Appendix.
¢3 For example Qanungo writes:

"There is no denying df the fact, that generally
speaking, from the 10th year onwards the policy of

Shah Jahan toward the Hindus shows a change for

the better, which certainly was due to the growing o
influence of Dara and Jahanara at court."
(Qanungo, Dzra Shukoh, pp. 278-78).

@

Qanungo goes to the extent of saying that: -

3

"Dara's pronouhced Hindu syftpathies and his active
and generous patronage of Hindus concealed from
Hindu eyes the darker side of Shah Jahan's rule.
Hé was also the maker of the cultural history of
the reign of Shah Jahan, and minus this cultural
history, the reign of Shah Jahan has little to
boast of except his buildings." (Qanungo, Dara
Shukoh, pp. 278-78).

Also see Hasrat, D& Shikth p. 18:

"It 1is really fortunate that the prince, who
devoted the greater part of his life to carrying

on a literary /propaganda for the promotion of
peace and cofcord between the two conflicting \
creeds of India, should be vilified thus."

o

¢4 See Qanungo, Dara Shukoh, p. 279f; Hasrat, Daré
Shik0h, pp.6-7. However, bpoth maintain that Dara s purpose
behind the struggle to create such & soc1ety was very
different from that of Akbar. See Qanungo, Dara Shukoh, p.
279f; Hasrat, D&r& Shikth, pp. 6-7. -

¢ For example Ghauri says: "He started, as we have
seen, ' by studying the Sufi tolerance. but he gradually
drzfted away from orthodox dslam and nearer Hindu beliefs,"
See Ghauri, War 73. I'shtiag Husain Qureshi, The Muslim
thmunzty of the Indo~Pakzstan Sub-Continent (hereafter Muslim
Communlty) , (Hague° Mouton and Co., 1962), pp. 160-61; Aziz
Ahmag, Studzes in Islamic Culture in the Indian Environment

- Y
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(Oxford: The Clarendon Press, 1966), pp. 191-200. «For the
expression that Aurangzéb represents orthodoxy whereas DAra
represents a different ideology, see Fazlur Rahman, Islam ,
(New York: Anchor Books, 1968), p. 248: .
"a deadly war for the throne was fought between
two great grandsons of Akbar, D&rd& Shukdéh, a
manifest champion of the type of religious
ideology Akbar had started, and Aurangzeb, the
express defender of Muslim orthodoxy."

-
3

Also -see Schimmel's Introduction to Islam in qhe Indian
Sub-Continent (Leiden: E.J. Brill, 1980), p. 2, says:

"The tension 1inherent in the many-sided and
colourful Indian Islam seems to be expressed best
in the two sons of Shahjahan and Mumtaz Mahal,
whose mausolelm, the Taj Mahal, embodies
everyone's dream -of an ideal India: Dara Shikoh
the mystic and Aurangzeb the practical, ortho8ox
minded ruler reflect those trends, which were to

. result finally in the partition of the
Subcontinent in 1947."

i
[,

6. In this context the "images" <created by the
court historians played a wvital role. For a precise
discussion on the later 1images see Sajida S. Alvi's
Introduction to Muhammad Bakhtéwar Khan's Mir’at
al-(Alam (History of Awrangzeb <1658-1668>) edited with
introduction 1in English by Sajida S. Alvi (Lahore:
Research Society of Pakistan, 1979), pp. 39-48.

67 Babar, the first founder of the Mughal empire,
defeated Ibrdhim Khédn Lodhl (last ruler of the Lodhi
dynasty) at Panipat in 933/1526 to become the first
emperor of the Mughal empire which lasted more than
three centuries. See Sheikh Muhammed Ikram, Raud-i
Kauthar (Rarachi: Feroze sons 1958), pp. 14-16.

s8¢ For details and bibliography see M. F. Koprulu,
"Babur" EIZ?, I, 847-50.
- !
69 For details see S. Digby, "HumdyGn" "EI?, III,
575-77.

70 A few quotations from the "will" demonstrate
this: '

"O my son: People of diverse religions
inhabit India; and it is a matter of thanksgiving
to God that the King of kings has entrusted the
government of this country to you. It therefore
behoves (?) you that: ’
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1. You should not allow religions (?)
prejudices to influence your mind, and administer
impartial justice, having due regard to the
religigus susceptibilities and religious customs
of all sections of the people. » .

2, In particular refrain from the slaughter
of cows, which will help you to obtain a hold on
the hearts of the people of India. Thus you will
bind the people of the land to yourself by ties of

- gratitude. :

3. You should never destroy the places of
worship of BNy community and always be
just-loving, so that relations between the king
and his subjects may remain cordial and there be
peace and contentment in the land.

4, The propagation of Islam will be bettbkr
carried on with the sword of love an¥ obligation

athan with the sword of oppression,

5. Always ignore the mutual dissension of
Shifahs 'and Sunnis, otherwise they will 1lead to
the weakness of Islam,

6. Treat the different peculiarities of your
subjects as the different seasons of the year, so
that the body politic may remain free,from the
disease." -

(2

Although this 'will' has been quoted by many authors -- e.g.
Ikram, Raud-i Kauthar, p. 17, Jadvéd, Muslim Fikr, p. 80 --
serious doubts have ,been raised by Annet S. Beveridge
regarding the authenticity of the 'willéﬁ/}gee Annette S.
Bevridge, "Further Notes on Baburiana,” e Journal of the
Royal Asiatic Society, (1923), pp. 75-82.

"1 Sri Ram Sharma, The Religious Policy of the Mughal
Emperors (hereafter The Religious Policy) (London: ‘Asia
Publishing House, 1962), pp. 15-34. Also see C. Collin
Davies, "Akbar," EI?, pp. 316-17.

12 In the Chapter "The Indian Timuril Empire:
Co-existence of Muslims and Hindus, 1526-1707" in Venture of
Islam Vol.III, Marshall G. Hodgson has wused the terms
"universalist' and 'communalist' approach for the
pro-universal and pro-communal approach repectively. I have
used these terms in the ,same connotation throughout' this
Chapter. See Marshall G. Hodgson, Venture .of Islam
(hereafter Venture) (3 wvols.; Chicago: The University of
Chicago, 1974), 111, 59-98. )

' Hodgson on the authority of Prof. Habib, suggests

that:
[
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"the term din-e ildhi, divine religion, by which
the cult is generally known, does not seem to have

been used seriously in Akbar's time." (Hodgson,
Venture, I1I1I, 73.) ,
>

Also see Schimmel, Dimensions, p. 360, who points'out that
Akbar's movement was a "mystical movement." \

"4 Javéd, Muslim Fikr, pp. 94-95.

‘ 75 fbid., pp. 164-165, Also see A, S. Bazmee Ansari,
"Djahéngir," EI?, II, 379-81.

16 Jadvéd, Muslim Fikr, pp. 94-95.

77 Sajida Alvi, "Redigion and State During the Reign of °
Mughal Emperor Jahangir (1605-27 ks Nonjuristical
Perspectives," (to be published in Studia 1Islamica, typed
manuscript), p. 25.

B Sharmé, The Religious Policy, pp. 60-78.

i
»

i "7 Ibid., p. 70, where Sharma quotes TO0zak-i Jahdngiri,
pp. 176, 177, 252, 282-84, I117. ; '

80 Javéd, Muslim Fikr, p. 165. |

81 Tkram, Raud-i Kauthar, p. 374}

82 Sheo Narain, "Déré,} p. 22.

83 Qanungo, Dara Shukoh, pp. 274-75. ﬂfthks

84 Ibid., pp. 277-79. °

83 Ibid. |

s¢ Ibid.

87 See Latif, Punjab, p. 166, who points out that
Shéhjahé&n was born "by the daughter of Ude Singh, son of
Raja Maldeo, Rana of “Marwar, commonly known as Jagut
Gosain."

8¢ Qanungo, Dara Shukoh, pp. 277-78.

-9 Latif, Lahore, p. 64

¢ For the names of the works see above, pp. 11-12,

1 See ébovg, po. 19-10. Also see Chapter I1I.
b
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’2 See below, p. 37-38. -~/ , °

'3 See below, pp. 34, 36.

4 See below, n. 122.

5 See Rahman, . Islam, p. 248; also see Schimmel,
Dimensions, p. 360.

9¢ See Qureshi, Muslim Community, p. 160, who writes
that "Da&rd Shik(h promised to be another Akbar." Also see
Sheo Narain, "D&ra," p. 35, who gquotes Lane Poole as saying
that D&rd "trod the path of his great-grandfather Akbar and
by praising the Hindu religioq he acted politically."

®7 It 1is noteworthy that although for maky scholars
din-i ilahi was a mystical movement, D&ré&'s omigsion of
din-i i1l18hi in his works shows that Be did not accept 1t as
one of the Sufi tarigas.

¢ In Safina he mentions Akbar's relationship with a
Sufi Hujjat al-Isldm Shaykh Ahmad-i J&m (for a brief life
sketch of Abmad-i{Jém see ¥. Meier, "Ahmad-i Djém,! EIZ?, I,
283-84). Daréd informs the' readers that Akbar's mother was a
descendant of Shaykh Ahmad-i Ja&m. However, he does not
mention any other detail regarding Akbar's religion or din-i
118hiI. See D&rad, Safina, p. l68.

*% See Sheo Narain,/"Déré,& p. 36, where *he says:

"When we know moréf;er that the eclectic religion
started by his great-grandfather Akbar had totally
failed to fuse. /Hindu and Muhammadans, it can
hardly be believed that political grounds could-
have prompted him in his undertakings to render
Sanskrit works into Persian."

100 Dara, Safinal, p.94.

191 1n 93/713 /Mubammad b. Q&sim -- one of the
generals of the Ummayyad Caliph Walid -- conguered §ind
which thus became a part of the 1Islamicate lands. See
;ﬁﬂgé lkram, Ab-i Kauthar (Karacﬁii‘Feroze sons, 1965),

y 192 Schimmel, Dimensions, p. 345,

103 For a short biographical account of Hujwiri,
see Nicholson's 1Introduction to (All bin (Uthmin
al-Julldbi al-Hujwirl's The Kashf al-Mahjlb, (hereafter
Kashf) translated by Reynold A. Nicholson with
introduction (Leyden: E. J. Brill Imprimerie Orientale,
1911), p. xx. : :
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104 The Ghaznavid dynasty became an independent
pclitical power in Khurasan after the decline of S&méni
power. Subuktegin (d.387/997) was the first Ghaznavid
ruler; his son Mahmdd (d.421/1030) successfully built a
vast empire, It was in his time that great scholars
such as ‘’Firdawsi and al-BirOni lived. Mahmdd's
successors coéntinued to rule some parts of Iran and
north western India, especially Punjab, wuntil the
Ghourids replaced them 1in 583/1187. See Hodgson,
Venture, 11, 38-42, .

L Los Schimmel, Dimensions, p. 345,

106 For a precise account of the early development
of the Sufi silsilas in the Indo-Pak, subcontinent see
Bruce B, Lawrence, Notes . .from a Distant Flute
(hereafter Notes) _ (Tehran: Imperial Academy of
Philosophy, 1978); also see J. Spencer Trimingham, The
Sufi Orders 1n Islam (hereafter Sufi Orders) (Oxford:
‘The Clarendon Press, 1971), pp. ©1-66; Schimmel,
Dimensions, pp. 344-358;

107 Syed Shah Khusro Hussaini, Sayyid Muhammad
al-Husayni-i Gisldirdz (721,1321 -825,1422) on Sufism
(hereafter GisQdirédz) (Delhi: 1Idarah-i Adabiyat-i
Delli), 1983, p. 1.

X ‘06 See D, S, Margoliouth, "Ka&diriyya," EIZ?, 1V,
382.

tos  For details of Miydn Mir's meeting with
Jahdngir, see DArd, Sakina, pp. 46-47. N

110 Trimingham, Sufi Orders, p. 97.
111 Tbhid, .

+ 112 PFarid al-Din was am&%gst the early Chishti
Sufis whose pioneer work enabled ‘the Chishtiyya silsila
to flourish in 1India for <centuries. See Schimmel,
Dimensions, pp. 346-47. \ e

113 Javéd, Muslim Fikr, p. 27.

114 Gurl Har Goaind (d.1055/1645) was the sixth
Gurl (religious leader) of Sikhs through the lineage of
Gurd Nanak (founder of the religious system of the
Sikhs). See Lajwantil Rama Krishna, Panjdbi SOf] Poets
(1460-1900) (hereafter Panjébil) (Newo. Delhi: Ashajanak
Publications, 1973), p. 5. Also, see Sheo Narain,
"Da&r&," p. 28. '

‘18 Daréd, Sakine, p. 187.
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11¢ Schimmel, Dimensions, p. 367.

117 At an early age Sirhindl was a Q&diri-Chishti.
Later he turned to Bégl billah, performed repentance
and joined the Nagshbandiyya silsila and developed a
system of thought similar to Simndni. For details of
Sirhindi's thought see Yohanan Friedmann, ‘Shaykh Ahmad
Sirhindi: An Outline of His Thought And a Study of His
Image Iin the Eyes of Posterity (hereafter Sirhindi)
(Montreal and London: - McGill-Queen's University Press,

1971).
118 Schimmel, Dimensions, pp. 367-68.

119 girhindi wrote Radd-i Rawédfiqd (Refutation of
the Shiflg) after 996,/1587 as a reply to the letter
written by the Shi(i (ulamd’ of Iran. Although in this
epistle he declared Shifis to be’” infidels and their
killing a permissible act, later he modified his view
and refrained from declaring them 1infidels in his
Makt(b&t. See Friedm&nn, Sirhindi, pp. 51-52. '

120 71bid., p. 73, Friedmann, refetring ’ to
Makti(ib&t, explains Sirhindifs views:

"The honour of Isldm demands the humiliation of
the infidels and their false religion. To achieve
this objective, jizyah should be mercilessly
levied upon them, and they should be treated like
dogs. Cows should be slaughtered to demonstrate
the supremacy of Islém." '’ ’

123 1bid., pp. xiii-xiv.

122 In fact D&aréd patronized Shaykh Badr -al-Din

Ibrdhim Sirhindi --o Sirhindi's disciple -- to write
religious and mystical works. See Rizvi, History, 11,
24.

23 DArd narrates the account of Mulld Mirak's
meeting with Sirhihdi in which Sirhindi cleared Mulléi
Mirak's doubts; see Daréd, Safina pp. 197-98. However,
D3rd records the discussions between the followers of
the Q&diriyya a Nagshbandiyya silsilas in Sakina,

hich, while shoying the difference of opinion between
e two, does notbgive any impression of enmity between
tNem; see Daré, Sakina, pp. 50-51.

124 Friedmann writes: >

YAn apparéntly influential group of (ulamd’, both

in India and 1in Hejaz, declared, Sirhind? an’

infidel. More striking than this is the fact that

the emperor Aurangzéb, who is . said to have been

n
o
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!y D influenced by Sirhindl in his reforms, actually

) proscribed the Makt(bidt and threatened with shar(?

. punishment anyone who contravened his order."
(Friedmann, Sirhindi, p.-xiv).

125 It is interesting to note that_ individuals
amongst the awliyd’ of different sils:las can be in
favour- or be in opposition to a certain philosophy. For
example, it 1s generally an accepted view that early
; Chishtl awliyd’ were in favour of 1Ibn al-{Arabi's

philosophy, but Khusro Hussaini in his work Gisldiréaz,
concludes that GislUdirdz was rather a follower of
Simnéni and he places him 1in between Sirhindi and
Simndni. See Hussaini, Gisldirdz, p. 1724. Similarly
Muhaddith Dihlawl was _a Nagshbandi but he opposed
Sirhindi's view regarding 'Ibn al-(Arabi. See Rizvi,
History, 11, 9i.

P 126 Rizvi, History, 11, 54-55, )
127 Ikram, Raud-i Kauthar, pp. 378-79.
128 Dara, Sakina, p. 166. -

\ 129 Ibid., pp. 186-89; 196-201.

b g

130 The Punj&bl poet Naushdh in one of his poems
- says: - .
"The Lord encompasses .both~ limited and limitless.
-There 1is none except He." (Rizvi, History, 11,
439).

Y31 D&ara, Sakina, p. 179. Although he was
execuUted by his brotler on the charges of infidelity,
there 1is no evidence available which shows that he

- denounced MNs link With the Q&diri silsila. On tIe

wcontrary, his last work written'on the translation of

Upanishads bears testimony'that he was an &dmirer of
Mulld Shdh-- his Sufi Master and teacher; see DAaréd,
Sirr-i Akbar, p. 4. For the comments of Mulld Shéh see
idem, Sakina, p. 173.

) 132 1dem, Safina, p. 192. DAré describes in detail
how the emperor Akbar went to Fatehpur Sikri and met
with Shaykh Salim Fatehplri, who prayed for the birth
of Jahéngir.

133 Dara, Sakina, pp. 46-48.
/fﬁ‘— 1{‘ Idem, Safina, p. 94.

- 135 1bid.
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13¢ 1bid., p. 72; idem, Sakina, p. 49.

EEL C. A. Storey, Persian Literature} a
bio-bibliographical survey (hereafter Persian

v Literature) (London: The Royal Asiatic Society Great

Britian and 1Ireland, 1927-58), p. 983, n.4. For the"
life history of Jzhénéréd see: G. °~ Yazd&ni, "Jahénéri,"”
The Journal of Punjab Historical Society, vol,1I, No.2,
Pp. 152-169; also see Rizvi, History, I1, 480-8l. :

13¢ Mylld Mirak was a-student of Ni{mat All&h,
disciple of Sa‘d@ Alldh. The same Nilmat All&h was one
of the teachers of Miyadn Mir. It seems that Mulld Mirak
used to teach the followers of Miyén Mir e.g. Mulla Abl
Bakr See DAra, Sakina,®pp. 31, 243. : .

139 Dard introduces Mulld Mirak as "Akhind Mirak
Shaykh is my teacher in.rational sciences." See Darg,

Sakina, p. 59. - &
140%  Mahfuz ul-Hag quotes Bédsbéhnéma," (or
Padshah-nama) vol. I, Part® ii, p." 344, See

Introduction to Majmaf, p. 2.

141 p&ara, Sakina, p. 173.

142 1bid.

143 H, ﬁgndolt Nbruddin Abdurrahman i Isfaray1n1
Le Révélateur des Mysteres (K&5hif al-Asrdr) (hereafter
Révélateur), Persian text  edited with Frenchtranslation,
introduction and notes(tagrasse Verdier, l98§) p. 21f.

144 Dara, Sakina, p. 26.

145 Ibid., p. 27. According to DArd Shaykh Khidr
was a Q&diril Sufi, who lived 1in Siwistan.” He did not
like to have any social interaction with the people or

the officials of that area. ' For detail see Dars§,
Sakina, pp. 27-29.

1‘6 Ibidll'p. 30‘

147 1bid., p. 31.

148 1bid., p. 33. o , °

143 1Hid., p. 9. - ‘

130 Javéd, Muslim Fikr, pp. 378- 79 However,
accordzng to Surinder Singh, Miydn Mir's "influence was
largely confined to the intellectual and ruling elite."

See Surinder Singh, "Muslim Saints in the Mughal
Province of . Punjab," Islamic Culture, LX (Jan-1986),
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- ) pp. 85-107.

- ' 181 pDara, Sakina, p. 59.

152 Idem, Sakina, p. 247.

}{53 Fritz Meier, Introduction to Die Fawd’i
al-famdl wa Fawdtih al-Galédl des Nadm ad-din al-Kubré
_ (hereafter Fawd’ih) (Wiesbaden: - Franz Steifer Verlag
’ GmbH, 1957) p. 21ff. 2

Iy )

154 Quoted in Meier, Fawd’ih, p. 281.

155Déré, Safl‘na, pl 73. ° ' -

156 Idem, Hasanét, pp.\34[ 49,

x5 Idém; Safina, p. 12.. - ’
158 See below, p; 64.

. 239 Meier, Fawdi}, p.18.
J o

169 Dara, Sakfna, pp. 132, 152. For the date of ~
Sakina;, see below, p. 69 .with notes. ’

: - 161 1dem, Safina, p. 104. See also belbw, p.116,
-~ n. 107.
162 ldem, - Risdla-i Hagg-numé’ (hereafter Risdla)
in Muntakhabédt-i =~ Athér edited by Sayyid Muhammad Riuijé
Jaldli N&’ini (Tehran: Chap-i T&ban, 1335 H, Solar),
' p.4. ,
1é3 ldem, Sakina, p. 248, ; p
o ‘ 164 Idem, Hasandt, pp. 34, 49.
1¢% Idem,. Sakina; pp. 54-55.
. 166 Hasrat, DAr& Shikth, p. 78, wtites:’
) » .
"The same year on the 27th Ramadan he visited him
again and received instructions in Mushéhada
(contemplation) and beheld the Lailat-ul-Qadr."”
Note that expression "the same year" follows the hisgorical
account of the second meeting of Dard with Miydn Mir which
(gﬂ? ' took place during the year 1044/1634. ol
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167 D&ré&, Sakina, p. 54.
g_ ) l¢e .1hid., pp. 54-55.

169 For D&rd, at a certain stage in meditation, a walil
hears the voice of the word on which he was meditating, and
-this voice is so loud that it overpowers all other voices.
This voice is known as  Sultén al-adhkdy. See Dard, Risdla, ,
pp. 11-14. See also below, p., 137,

170 Dérd, Sakina, pp. 54-55, where Dar3d has used the
expression "hadrat-i Miydnjlv az gabr bardmada."

Q7 Rizvi, History, II, 129.

172 Dard, Sakina, p. 173f; also see p. 54. _ For the
term Uwaysi, see also below p. 109, 126. For the further
explanation of the ‘term, see Schimmel, Dimensions, - jojos
28-29. ' . :

173 Daréd, $akina, p. 154. °

v 174 1pid., p. 155.

‘ / .
178 Ibid. ‘ .

(j ' hla‘ Rizvi,. History, II, 124.

177 1Ibid., b. 161, See also Sakina,
desire t6 meet Mulld Shidh "before he received initiation"
(pish az iréddat). . ‘

9
7% Daré&, Sakina, p. 6. | ‘
179 Hasrat, Dard ShikOh, p. 65. o
180 D&réd, Sakina, p. 95.

¢ Rizvi, History, II, 133.

° + %2 Hasrat, D4réd -Shikth, p. 84,

183 Ibid,
. . o
184 D&rd, Sakina, p. 174, "
i1¢% Ibid., p. 6. ’
186 Ibid., p. 174.
(T '*7  According to another report, DAard was called
R al-Kémil (the Perfect One) by his companions (Qadiris ?)

after he was given the position of Sufi Master by Mulli
Shdh; see Jal&dli N&’ini, Introduction to Sakina, p. 44.
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- 1\}“\Hasrat, E?Sé‘Shikah, p. 82.

et 1%% Daréd, Sakina, p. 6. See also above, pp. 31-32.

. 4

120 See below, p. 102. .
o mia |
192 See below, pp. 151-54, . o
193 Hisrat, DErd ShikGh, pp. 138-39,.

1%4 Javéd, Muslim Fikr, p. 1789.
.4?3 Hasrat states the words of the statement in Persian
- .as Muhammad mar& -bikGshad Ibn-i Maryam mard& . jan d&d and
N translates this as: "Muhammad killed me ahnd the son of God
(Christ) gave me life" (Hasrat, Dard Shikith, p. 16). Whercas .
Sheo Narain states: "Muhammad mard mikuslad Ibnallah mard
jén mibakhshad" and translates: Muhammad killed me and son
. ' of God gave me life (Sheo Narain, "Dara", pp. 34-35).
However, the translated work of Manucci shows that the
latter's rendering is correct. See Niccolao Manucci, Storia
Do Mogor or Mogul 1India 1653-1708 (hereafter Storia),
) translated with introduction and notes’ by William Irvine
e ’ (London: John Murray, Albemarle Street, 1907), 1. 357, 358,

v 196 See Michel Chodkiewicz, Le Sceau des Saints.
Prophé\ie et Sainteté dans la doctrine d'Ibn (Arabi
(hereafter Sceay) (Paris: Editions Gallimard, 1986), p.103.
Chodkiewicz quotes from Ibn al-{Arabi's Risdlat al-Anwadr, p.
l6. -

o,

1%7 Da&rd's introduction to Sirr-i Akbar, p. 4. \\\_)

. 198 Shaykh Muhibb All&h had a liberal attitude towards
non-Muslims. This may have influenced Daréd's thought to
some extent. The Shaykh's attitude 1is very evident from the
following quote, which is a part of a letter he wrote to the
emperor Shdhjahén: $

"It .is impertinent of me to give counsel, but

-~ justice reqguires that the welfare of the people

should be the <concern of the administrative

officers, whether the people be believers or

unbelievers, for they have been created by God,

and the person who took 1lead in being merciful to

the righteous and the evil- doers, the believers

' and the unbelievers was the Prophet of God. This
is recorded in (the history of) his victories and \
ﬁ{@ ) is stated in Qur’an." (Mujeeb, The Indian Muslims,
g p.309)
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1%9% Daré, Hasanédt, pp. 67, 72f.

200 Qanungo, Dara Shukoh, p. 261. Regarding the MS )

of Fayyad al-gawdnin, Qanungo writes: {

"This collection contains letters of Dara to Shah
Dilruba, correspondence between Mulla Shah and
Shaikh Muhibbullah, besides several letters
"bearing on the causes of the War of Succession."

201 Daréd Hasanat, p. 71.
202 Ibid., p. 62ff.

I \

2°%4 For a detailed account of Sarmad's life see B.
A."Hashmi, "Sarmad," Islamic Culture VII (Jan' 1934),
pp. 663-72; A. W, Khan, "A Sketch of the Life of,
Sarmad, " Journal of the Asiatic Society of Bombay, XX
(1924),  pp. 111-22.

29% Manucci, Storia, 1, 223.

‘206 1bid., pp. 357, 358.

207" Lajwanti, Panjadbi, p. 5; also. see Latif,

Punjab, p. 256. :

o

29® Cl. Huart and L. Massignon, "Les entretiens de
Lahore (entre le prince impérial D&r& Shiklh et
l*asceéte hindou Baba Lakl Das)" (hereafter  "Les
entretiens"), Journal Asiatigue, CCVIII (1%826),
285-334., -

209 DAra, Hasandt, pp. 49, 54.

210 1dem, Majma’, p. 102.

231 Rizvi, History, I, p. 374. . -

12 Dard, Hasanét, p. 53. ,

21% MahfQz, introduction ta Majma(, p. 24.

214 1bid., p. 25.

.22% Sheo Narain, "DArd," p. 28.

217 Qanungo, Dara Shukoh, p. 242.

218 See Chapter I, 15-19.

219 See Chapter I, 19-36, . , : .
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CHAPTER II

a

S DARA'S WORKS ON SUFISM

1. SAFINAT AL-AWLIYA’:

Daré's first work, Séffnat alé@ili}ﬁ)l (lit. ship, ark,
boat or book of vthé awliyé3), wa; completed, on the 27th
Ramagén 1049)213t Jan 1640 when he was twenty-five years
old.? ' |

)

In this work, Dé&réd gives more than four Qundred short
biographical accounts of awliyid’’ 1in the follow%ng order:’
the}Prophet Muhammad; the first fodf Caliphs; the eleven
Im&ms following ‘All; three notable ’?grly saints: Salmén
al-Férsi, Uways Qarani and Hasan al-Basri; a traditionist,
Qésim bin Muhammad Abl Bakr;* the four Imdms of ledal
schools; two‘)legal authéorities of the Hanafi school: &bl
YOsuf .and Shaybani; the Sufis of the " Qadiriyya silsila
starting from MalrGf Karkhi® (d.200 A.H.) to Miyé&n .Mir
(d.1045 A.H.); the Sufis of the Nagshbandiyya silsila from
AbQl Yazid Bastémi (d4.261 A.H.) to $&lih Khwéj; Dahbidi.
(d.1048 A.H.); the Sufis of the Chishtiyya silsila from
Khwdja ¢(Abd al-wahid (d.177 A.H.) to Jalédl Thénisari (d.989

A.H.); the Sufis of the Kubrawiyya -silsila from AbQ Bakr
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| Nassdj¢ to Sultdn Walad (d.712 A.H.); the Sufis of the
.%: \ Suhrawardiyys silsila from Mamsh&dd Dinawari (d.2899 A.H.) to
\ Shéh (Alam (d.880 A.H.); Sufis from miscellaneous silsilas

| from Malik ibn Din&r (d.107 A.H.) to Shaykh Bil&wal Lé&horl

\ (d.1046 A.H.); and the women saints from Khadija (the
\

sister, who was still alive at the time of the completion of .

\ Prophet Muhammad's wife) to Bibi Jam&l Kh&tGn, Miydn Mir's

JESEY

“this work.® Rizvi has correctly observed that "the

\ biographical notes in the  Safinatu'l-auliya’  refer

predominantly to non-Indian mystics....,"? since Daré& has.

< ’ included only thirty-five biographical notes of Indian
Sufis.?®
%j *J‘\ ' The work is based predominantly on Nafahét al-Uns min

Hégérét al-Quds?®, _, written by (Abd  al-Rahmén Jami
(Ex898/1492), as ié"'gntionéd at the end of the work,:®
Othgf sources inéluée: (All b. (Uthmdn  al-Jullébi
al-HUjwiri's Kashf al-Mahjb (p. 13), Ibn al-(Arabi's Fusis
al-Hikam (p. 66) and Futbh&t al—&akkiyya (p. 57), N{r al-Din
al-ShattanlQfi's Bahjat al-Asrdr wa-Ma‘din al-Anwar (pp: 67,
160), ‘Abd al-Razzdq Kashéni's I§§ilé§ét al-Sofiyya (p. 67),
Farid al-Din (zttér's Tadhkirat al-Awliyad’ (p. 73), (Abd
al-Rahman Jé&mi's Shawdhid ai*Nybﬁw;ah li-Tagwiyat Yagin ahl
al-Futuwwah (p. 83), Khwdja Muhammad Parsd's Fagl al-Khitéﬁ
(p. 142), Imdm Ab{Q al-Q&sim Qushayri's Risdla (p. 155), (Abd
.(T ‘ Alldh al-vafili's Rawdat al-Raydhin fI Hik&ydt al-$4lihin
\ : (p. 215), Shaykh Muhaddith Dihlawi's Akhﬁéri al-Akhy&r (p.
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187), etc.*! As explained in its preface?, DAar&'s purpose
in writing Safins was twofold: first to collect and compile
scattered biographical accounts,*?® and second to express his

love and devotion for the Sufis,?* ~

Safina is stylistically éimilar to other tadhkiraea (l*t.
memoir) literature?®, which was available to D&ra. He
mentions that he adopted the style of Jami®though with a
simpler ’language.lﬂ The influence of other contemporary

tadhkira literature on Safina 1is still unkn®wn. b

‘cbmparative'study of such sources with Safina may‘throw some

light on this. For example, one possible source is the
Majm;‘ al-Awlipd@’ written by Mir (All Akbar Husayni in
10431633, six years ‘prior to Déréd's completion of Safina.
This work was dedicéted to the Mu%ﬁ%l emperor Shi&hjahédn and
aocumented the livés ’?f fourtéén thousand or fifteen
thousand Sufis.?? Although Dara does not mention it, Majmal
aiLAwliyéJ has a similar scheme of presentation of
biograhies as has Safina: the four Caliphs, followed by the

eleven Iméams, the sahdba (companions of the Prophet

Muhammad), and Sufis of different silsilas including Indian

and female Sufis,?® ‘

Safina, like any other taghkira, is more
miracle-oriented‘¥han history oriented. For example, the
life éf the Prophgt Muhammad as presented in Safina contains
more miracles than historical facts. Similarly, the life of
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(abd al-QAadir is also full of miracles.!® However, a number
of instances show that D&ré had a2 consciousness of history.
For example, "he did not accept the age of Salmin or the
bepﬁet Mﬁbammad,cited in the traditional accounts. He
nar;ates di-fferent sources, but accepts that account which
for nim seems to be nearer to historicallfact.zz He was also
interested 1in providing as complete//én account of the
yawliyéd”?  as possible: he tried his/best to furnish biiéh
‘dates, deatg. dates and the placey/'of the tombs of every
walf,?! D&rd's synthesizing appp@ach towards Shistory énd
.

miracles™ can be characterizeg@ as a struggle to locate in

history those persons who transcend time and space.

. \

While D&rd writes as an historian basing himself on an
impressive number ‘of sources,?2? he also relies ocqésionally
on his own experience to settle an hiséorical point. For
instance his /gream which changed his attitude towards the
poet San&’i;?? ‘his dreams in which he saw the Prophet and
four Caliphs, 2+ or where he sawyhimself circumambulating the
témbs of Mis& Kézim and (Abd al-Qéd{r.25 His respect for the
miraculous is also evideﬂt’from his mention of the Mughal
emperor Jah&ngir -- his grandfather =-- who took augury from
Khwaja Hafiz's Diwédn;?¢ and his report of the circumstances
of the emperor Jahdngir's birth 1in the I(tik&f kh&na (place

of worship) of the Chisht? sufi Salim Fatehpiri

(d.978/1572).2° .
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Daré&'s understanding of the aylfyé), as seen in the
introduction to Safina, shows a grgatér‘degree lof@maturity
in his thought than does the rest of the accounts in this
work.2?® The material used for the introduction to Safina is

very similar to that used for the introduction to Sakina --

-}

- a work which according to Ddréd's own statement in Risdla-i

B

aagq~?uhé -- he wrote after Safina.?’ These two factors
suggest thax hg might have written the 1intfoduction after
writing the rest ’of the work. The same may be said ahout
other parts of Safina, notably the account of Miydn Mir?¢,

%
which contains a direct reference to Sakina.?? .

., The introduction of Safina’? also shows Ibn al-ﬂArabS‘s

o

rinfluence. D&rd's inclusion of the terms rajabiybn?? (a rAnk
:of the awliyd’), imémén 74 (two Iméms) and mufraddn (lit.
solitaries) among the awliyd’, and his reference to 1Ibn
al—(Arabi‘ while defining the term nmufradén, are a few
examples,?$ ‘However, he does not expliéitly advocate Ibn
al-{Arabi's ﬁhilosophy as he does in Sakina cor Risala or
Hasandt .?¢ He seems to be more cautious in his approach, as

may be seen from his concluding paragraph of Safina. He

justifies his qautious attitude by guoting Kharraz: oo

-And for the reason that great sayings and subtle
points made by the sages of old (akdbir-i salaf)
are not of common understanding, I have not
inserted them [in the work]. When Shaykh &b(

'Salid’Kharrdz reached Egypt, they [people] asked
him: 'Why do you not speak from the pulpit?' The
Shaykh replied, 'These people are absent in the
presence of the Truth [and)] the remembrance of the
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Truth amongst the absentees 1is a slander.'
Accordingly he said 'the wali is recognised by a
wall, in the same way a discourse of a wall will’
not be understood by anyone except a wali.'?7

The contents of Safina show a strong influence of the
Qadiri silsila on Dard's thought. Tgé longest account is
that of (Abd al-Q&dir ~-- the founder of the Q&adiriyya --
which, 1in contrast to --other accounts, conveys Dard's
subjective inclination towa;ds him.3® This furchr supports
the suggestion, as made in Chapter I, that D4ré@ was
associatgd with the Qédiriyya before he completed Safina.??

» .

Dara includes thée biographies of twelve Shi(i ' Ithna
(Ashari Imdms in Saffna,‘o.but he also shows hié acceptance
of Sunnism. His mention of the first four Caliphs before
the Shit{i Imdms is an example of this.*! Furthermore, he
indicates that the individual ranking (in superiority) of
the first four Caliphs was according to the order of their
succeeding each other in time.*2? In this context he cites
another dream in which he saw all four Caliphs with\ the
Prophet Mhbammad, and shook hands with every one of them,

beginning with AbG Bakr and ending with (Al1.43 However, he

mentions (All as the forebear of all tﬁe Sufi silsilas.**
| ,
p ,

Dard's hesitancy 1in wvisiting Hakim Sand’i's tomb

confirms the more communal Sunni approach which, he held. He

.was not happy with some of Sand’i's verses having a Shi(1i

colour. It was only after a dream tHat he convinced himself
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that those verses (of Shi(i colour) were not written by the
poet Himsglf but were the result of later insertions by

others.*5

The available edition of Safina, published at Nawal
L)

Kishdr press has many mistakes as far as names are
] .

concerned.*¢ Hasrat has also pointed out mistakes in the

autograph mawﬁ;:ript of DAré himself. He says:

!

Even though the MS. is an autograph By D&ré
. Shiklh, there are plenty of orthographical
mistakes in the pronunciation of names....*’ .

As was mentioned above, the Nawal Kishdr edition
describes fewer Sufis than the more ofgen cited number of
four® hundred and eleven.*?® There 1is also a discrepancy

between' the list of Sufis of miscellaneous silsilds in the

?

Nawal Kishér edition and the 1ljist which Jaldll Na’ini

&
] .

provides in the introduction to Sirr-i Akbar .4?

i

Hasrat has pointed out a few other mistakes, sume of

which reguire further comment. For Hasrat,

Shaikh Ma(rGf ‘Karakhi (d4.200 A.H.) 1is enumerated
as one of the Q&diri 'saints, but even admitting
that the Q&diri order was called Junaidi before
Shaikh !Abdul, Q&dir (d.561 A.H.), Shaikh Junaid
himself died 97 years later (d. 297 A.H.) than
Ma¢rQf Karakhi. The latter is also described as a
pupil of Salmén al-Férsi\éF. 33 A.H,) 180"

-]
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‘[‘ _ Daré's method of documenting the biographies is to
‘trace. the history of each silsila to a much earlier point
than that of -the Sufi after whom the silsila became famous.

Therefore, MalrQf Rarkhi, Abl Yazid al-Bastdmi, (Abd

K]

i

al-Wanid, Shaykh Ab0 Bakr Nasséj ané Mamsh&d Dinawarl Pecome
the forebears of the Q&diriyya, Nagshbandiyya, Chishtiyya, |
&ubrawiyya; and Suhrawardiyya silsilas respectlijvely.51 Fof
Dard these Sufis are also linked because of the lineage of

g 2
khirga, which extends in the case of the Q&diriyya from

Ma‘rdf to Junpyd to ‘Abd al-Q&adir. One:gets the impression
Jfrom Hasrat's statement'that'Déré‘s tr%afment of Ma‘rifpas a
Qadiri i§ a probleﬁ. However , given D&ra's general approach ;
‘[j to .the ylineages of the silsilas, this does not seem
warranted. i | ,
3
As for the time difference bngeen Malrgf and Junéyd,
Dérd connects Junayd to MalrQf through Sarl Sagatl, who was |
a disciple of Malr@Gf and the-master of Junayd.®2? This is the '

[

generally accepted order.

-

S

. The third problem concerns the relationship between
MalrQf and Salmin. It seems that Hasfat's gescription of

Ma(rQf asz£he pupil of Salmdn 1is not in accordance with the

text as given in the Nawal Kishdr edition of Safinz. DA&aré

‘[~, ' there mentions that Ma(rtf was the pupil of Habib R&(1%? who
g was thé pupil of Salmidn (wa dar tarigat murid-i Habib RA(1

'
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ast suhbat di&shte and wa Habib R&(S§ murid-i Salmén F&rsi).s¢

‘Although Safina is basically a biographical work, it is
. - ; ~ ’

-~ important because of its introducfion and the selection of

its material. Hence it becomes indispensable for the

examination of Daré&'s concept of wildya.

.

2. SAKINAT AL-AWLIYA): ' X

[ @ - ?
.

ot
° o

a
° .

2~

-, D&ré's second wqu,, Sakinat al-awlfyé“, T(1lit.
tranquility ©f the minds 6fc§wliyé)) ig edited by ‘Sayyid-
Mubammad Jaldli N&ilni and Dr:Tér§$ Chand. As described by~
one of’ the editors, ~the edited versioﬁ is based on four

manuscripts, 55 the 6ldest of which was * completed 1in
3 ° ‘

.1096/1685. It contains the biographies of Miyan Mir, Mullé
N “
Shéh, Miyan Mir's sister, and short biographies of the other

twenty-five QAadirl awliyad’ who were the disciples of Miyén
\'\ !
Mir.s5¢ Thus, in 'contrast to Safina, Sakina deals only with

-

Indian Q&diri Sufis.

The date of completion of Sakina is not specified
clearly as is the case with.the dates of D&réd's other works.

In the prologue, however, he mentions that:

gﬂ% . during this time [at the time of his writing] i.e.
e ¥ <. - - in  the year 1052 H., this sort ¢f people <[the

)

= ) awliyé’] is present.5?




The above date has been accepted 5& the majority of the

scholars as the date of the completion of Sakina.*? However,

close examlnatlon of _tbe Xt reyeals that there are a few

other accounts which contain later dates. For eXample:

i

1l - Béji Muhammad's death date is mentioned as
1054 H;*?® : . -

2 - Bib? Jam&l Khé&tln's death date is given as
1057 H;¢° and LY ‘4

3 - Ahmad Sanémi' E death date is reDorted as
1059 H.s632 . . b , .

Storey and Rizvie? suggest that the second account sis
iikely an insertion since.Dard first reports that Bibl Jamil
KhétGn is aliye, but ends the account by reporting'her death
date, ¢?3 With‘the ofher'two accounts’, however, the reporting
is direct and does not .show -any sign of - insertion., Jaldll
N&’ini, on Lthe basﬁe of these .. two accgunts[ therefote

suggests that DArd started writing before 1052/1642, and was

still completing parts of his work in 1058/1649, ¢+

At the end of the work D&rid names his work Sakina-i

Miydn MIré* (Tranquility of Miy&n Mir). This symbolical

~dedication reflects the fact that the whole of Sakiha

revolves both directly and indirectly around Miyén Mir. The
longest account 1is indeed his biography,¢¢ which includes
the following sections: a) details regarding his name,

title, birth and career; ¢? b) details of his body, clothing

r

!
|-
1
i

and path}¢® c¢) his death;¢’ d) his habfts;’° and e) the:.

y e
}
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places he used to visit,?! /\_. ' ) 2

. s . ) -
\ The rest. of thes work is 1indirectly related to Miyén
Qir, and is composed of the followiné \séctions: a) tﬁeﬂ
biographysof ‘Bibil Jéhél Khétln - Miyan Mir's sister;?? b)
the biogréphiég of :Miyén Mir's eight disciples who died
before the cop?le;ion of Sakina;’? and c) the biographies of
M;yén Mir's fifteen diséiples (incluéing Mulld Shah) who
were still alive by -the time the work was completed. !
Sakina also contains %ong poemé and verses by Mulld Shah?®
and a short commedtgry on selected verses of the Mathhawi-i
Mawlawil written by a Q&adiril Sufi,'Miyén AbQ al-Ma(éli:7‘
Throughout Sakfna, Déré freely makes wus€¢ of sayings of
the Sufis ffom earlier times, While discussing problgms or
;ssues in Sufism related to that time or to. a'pafticular
personality Dard also uses different sources. For eﬁample,
while explaining the term fagr '(poverty) he guotes from
Hujwirl's Kashf al-Mahjib.?’” In another instance, while
discussing the problem of pir (mas%er) and murid (disciple),
he ‘quotes from Jé&mi's Nafahdt al-Uns.’? In the same way on
various occasions he guotes from the Qﬁran, the hadith, 1bn
al-{Arabl's al-Futuh&t al-Makkiyya, Shaykh At{dr's Tadhkirat
al-Awliys’, Rlzbihin's (Ard’is al—Bayéﬁ .f1  Hagé'’ig
al-Qur’én, ROmi's Mathhawi and various others.’? It s
s

especially valuable, however, as a first-hand source of the '

personalities of his own time,®® \
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1t seems that DA&rd was aware of the importance of his

work. He says:

v
o

By bringing it also into writing there will be no

way to forget. And although these are trustworthy
people who pass them [the tradition] on orally,
gradually differences in traditions develop and
some qualities [khusilsiydt] are forgotten. But if
contemporary witnesses write soon about the group
with the available research of that time, they - -
will be able to include the smallest detail. For )
this reason, I have compiled this work with
caution, research and when many companions of
hadrat Miy&n Jiv were present.?®? b

The above closing remarks also show that DAard knew the
importance of relying on primary sources. This is‘éupported
by his responsible attitude towards the collection of facts.
For example, he reports the date of Miydn Mir's death (7
Rabi( al-Awwal 1045721 August 1635) by guoting from persons
who were present at the fdﬁeral ceremonies,®? Similarly, He
cites three different traditions regarding Miyan Mir's age.
The oné he relies on is the tradition whose source is Miyan
Mir's nephew Muhammad Amin.®3 D&ré&'s biographical ndtes
about Miydn Mir and his deceased companions are based on the
narrators (réwis) who were the companions of Miydn Mir and
were alive at the time D&réd wrote.®* The biographical
accounts of the personalities who were alive during his time
were the direct result of D&réd's discussion with them,?®S5
Hence, in the first case he wrote with the help of a first

hand source; in the 'second case, he himself was the reporter

of the source..
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Like Safina, Sakina also has a short intreoduction
followed by a prologue. In the iﬁiroductioﬁ, béré, in line
with common usage, pra;ses God, the Prophet Mubamﬁad and the
four Caliphs: abd Békr,‘(Umar, (Uthmén and (als.¢c  7his
praise ig followed by an account of a personal experience, |,
which has Tbegn used by‘éifferent sources?®’ as historical
evidende for Dard's initiation into the Q&diri silsila.

D&rd then explains his purpose in writing Sakina. Due
to his spiritual experience and his belonglgg to the
Qadiriyya fold, his heart was full of the mysteries of
Sufism. He wanted to write a book in which he would mention
ghe tariga {path),—the ashgh&l ~ (lit. occupations i.e. their
habits/works) and the awda( (manners/behaviour) of his
mash&yikh (Déré'sa teachers ( Sufi Masters of the
Qadiriyya).®® But because the mysteﬁy of practices and their
occupations could not be expressed aﬁ@ was a matter of the

heart, D&ré& decided (for the time being) to write rather

about the lives and miracles of\this group (Q&diriyya).®’®

<

4

The introduction 1is followed by a prologue in which
Ddrd first establishes the import;nce of a wall (or Shaykh,
or Sufi Master)®® and seﬁondly adds a general classification
of the awliyd’. Thus the introduction alongw with the
prologue (}ike the 1introduction to Safina) are most

important for the concept of wildya and will be discussed in

detail in the following Chapter of the present study.?’?!

A\
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. . The prologue i; followed by a chgpter on the

qE' superiority of the Qédiriyya silsila, in which D&aré Fries to
prove that the founders of all the f9ur:§ilsilas benefited
from (Abd al-Q&dir.** The Chapter on "the superiority of the
Qédiriyya" is followed by the‘biographical acc%unts of Miyén

Mir. and his companions.
5 -

As Miyap’Mir and Mulld Shah were both Qadiris and
admirers of Ibn al-(Arabl, 1Ibn al-f‘Arabi's influence |is
clear and vivid in Sakina. D&aré informs the reader that he
studied angd reaa a few pages of Fusis with a Qadiril walf
named Sﬂaykh Ahmad Dihlawi, He writes:

g

{T And a pard\of the Fuslls has been read by [this] .
. poor [one] In his presence.®3

" This is clear evidence in support of the above assumption
that D&rid knew the works of 1Ibn al-(Arabi. This also . .

nullifies Hasrat's reservations: | ;

B
/

His [Dard's] knowledge seems' .to be very
’ superficial both in respect of al-Futuhdt and

Fuslis al-Hikam; it 1is more ©probable that the

former work, s which he claims to have used

extensively, might be the Futuhidt alZGhaib of

CAbdul Qadir Jilédn! or a Persian translation of

it.9‘ ?

Although it seems that DAr& knew Ibn al-‘Arabi's works
‘[“ mainly through Jami's Persian paraphrases,?®® it is

impossible to speculate that he might have confused the
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FutOh4t with a work of (Abd al-Q&adir (whose title,

Al

incidently, is Futlh al-Ghayb, not Futlhat!). As compared

IS RN

to Saffna, in Sakina, his inclination towards the philosophy

of Ibn al~{Arabl is more explicit. However, he was aware of

o
5

the fact that Ibn al-(Arabi was misunderstood by the masses,

as was Mansr al-Halldj. He guotes a couple of verses from.

Miydn Mir while discussing the topic of :wahdat (oneness),

~

and explains the last verse: za 4&n chih khizad bi ghayr-i
badndmi (lit. what came out of that, except [a] bad name)

‘as:

il . bad nédmi, [bad name] means the accusation” of
takfir [infidelity] and [the orders] of killing
and imprisonment as [it happened to] Mansglr and
Ibn al-‘Arabi. Saying sukhan-i wahdat [doctrine of

|, . oneness)] to the orfe who 1is (d4mmi [one who belongs

' to the general milieu] guarantees this bad name.?¢

-

The above quote conveys a similar idea to his quégation of
Kharrdz cited in Safina.’’ Nevertheless, the influence of
- wahdat al-wujod or Ibn al-(Arabi's philosophy is &ore
succinct in Sakina, especially in the letters and the verses

of Mullad Shéh guoted tﬁere.’“

Although Sakina contains exclusively the 1lives of

I

Qadiri Sufis, many accounts are not strictly speaking

biographical notes. They also contain a discussion on the
| -

various aspects of Sufism,?®® such as the concept of wildya.

i This explains its importance for our analysis.

S
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3 HASANAT AL-(ARIFIN -
The third source for the present study, the Hasanét
al1-'Arifin oy "Merits of the Gnostics," was edited by Sayyid

Makhdoom Rahin and published in Tehran in 1352 Sh. According

¢

kg

to the editor,hﬁhe text is based on a manuscript written

during 1065-1068 A.H., and three other manuscripts.?°°® It

was started by D&réd at the age of thirty-eight in

1062/1651,%°* and was completed on the 7th of Mub?rréh

o '

1065/17th Nov 1654:;1°2 However, various other dates are

found in the secondary sources.903

Hasandt can be counted as the last of Dird's works on

1
the biographies of Sufis. Hasrat has rightly remarked that:

"This tract [Hasan&t], is in fact a supplement to the

Safinat-al-Awliy&’,"2°+ Although Hasandt partly belongs to

. the biographical genre of .Safina and Sakina, and is a

continuation of the general biogréphical literature found in
Safina, 1its style 1s different from both of the earlier
works. This diffefence is related to the factisthat the work
is a collection of shathiyyat, (paradoxical aphorisms5, with

a brief commentary by D&rd, and 1is less concerned with

historical facts sgch as birth dates and death dates of

\
!

different Sufis.

1
v

For Ddrd the purpose of writing Hasandt was twofold:

firstly, to defend his own position as a gnostic ((&rif) who

.
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_could speak paradoxical aphorism (shath);!°% and
to record selections from RGzbihén Bagli's

Shathiyyét in simple everyday language.!®¢
/

seco

Sh

ndly,

arh-i

Daréd believed that a ‘shath (paradoxical aphorism) was

pure affirmation of oneness (tawhid) and that

L 4

those

"monotheists" ( muwahhidédn, i.e. believers of tawhid) or
(s g - ;

gnostics ((&rifédn) who spoke them were sincere (rast-bdz).

According to ROzbihé&n, gquoted by D&réd already in Sakfna,?®’

muwahhidén and (4rifan belong to the "twelve Tribes" of the

"People of God", that 1is they are among the

hi

ghest

categories of awliya’ (see below, p. 103). In contrast, DAr&

insinuates that those who accused them of heresy were

themselves imposters,i?®é® .

]
J

D&ra writes:

This fagir [poor one] without fear and sadness,i®?
Muhammad D&r& Shukdh says: Since "in these days of

the year 1062 of the Hijra, which is
thirty-eighth year since my birth, my mind

the
was

tired completely of the books on Sufi etiguette
and conduct [kutub-i ahl-i sullik wa tarigat] and
could only think of pure tawhid, and because of
ecstasy and spiritual experience many times words
of high gnostic truth were uttered [by me], as a
result of that [some of the] low natured, vulgar,
dry and bitter ascetics, cut of their narrow
outlook, have accused me of infidelity and have

disapproved of me. It was then that it came

into

the mind of this fagir [i.e., D&rd) that I should

compile the "sublime sayings" of

great

"monotheists" [muwahhidén] and eminent’ "gnostics"

[(8rifédn], who are the best creation and are
sincere in dealing, which are known  as
mutashé&bihéat [ambiguous) and _shathiyyét

[paradoxical aphorisms] and are scattered 1in the

76
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books and epistles of this group, together with
whatever I have heard from the gnostics of this
time. So [it should] become a "Gecisive proof”
and a ‘"brilliant argument" against those who are
Dajjéls [anti-Christs] for those who ,have the
spirit of Christ; who are Pharaohs for those who
.have the gualities of Moses and AbQ Jahls for
those who have the taste of '"pure wine" of
Muhammad.*?!®

4 " . ,
Of course, the status of the genre of shathiyydt |is
controversial in Islam, since it is 1in their very nature to
be "parédoxical."lll To run counter to the ordinary type of
established orthodoxy, Rizbihén already compared the
shathiyydt of the Sufis with certain "ambiguous" Quranic”
verses (mutashdbihdt)!?? and D&rd began his collection with
"divine shath,” i.e. such Quranic verses as: "He is the
first and the last, the manifest and the hidden (5753)"
(translation: mine); "Wherever you turn, there is the face

of God (2:115)" (translation: mine); "Verily those who

plight their fealty to God: the Hand.of God is over their

hands (58:10)."

The (ulamé’ who were strong adherents to the sharifa

ra

a»

opposed the contents of the shathiyy&t literature.!3!? D
facég%the same opposition, a?d his annoyance with them is
clear from his introduction to Hasanat. Dard's own
s
understanding of shathiyydt was that these were the "words’
of truth and gnosis."?'* When asked to 1include his ~own
shath, he replied that his shath was to say that "all
shagbiyyét are mine."1!5 Thus, 1in a very subtle way he’
.
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included himself in the domain of the (&rifén.
As for the second purpose, Dir& says:

and since the shathiyydt collected by RQOzbihén
Bagll are comprised of similes and metaphors which
may become the cause of irritation for the
readers, I have arranged them with short and
simple language with suitable , verses of “the
mashé&yikh and my own,?1¢

Even a casual glance at ROzbih&n's ‘Shar@-i Sha;bixyét
will confirm that the latter work was indeed DE&ré's major
source as far as sayings of the classical Sufis and their
forerunners are concerned.*!?’ But the greater -- and
doubtless more interesting -- part of Daréd's collection is
devoted to those shattdhd&n not covered by RUzbihdn. As a
matter oi fact, D&ré brought the collection up to date, so
to speak by including sayings and biograéhical notes of
Sufis from the Sth/lith century up td his own time.,1!?
Comparing Hasanét with Sharh-i Shé;@iyyét Carl W. Ernst

observes that:

No longer is Hallaj the central figure as for
Ruzbihan; now Dara's masters Mian Mir and Mulla
Shah are the most important speakers of
shathiyat,1i?

!

A_a @ . . .
Déréd's perspective is ~certainly no longer as

"Hallajian" as RQzbihdn's -- although it should be noted

that Halldj remains the prototype of those killed by the

“18




mullés for say?ng the "Truth" (hagg)??° -- and the role of
that "central figure" is, rather, taken by Ibn al-{Arabi,*?2?
In fact, some of the most famous 'and controversial sayings

of 1bn al-‘Arabi ~-- who for D&ré was the "guide of the

monotheists" (pishwdy-i muwahhidén)i2? -- are quoted|here in°®

Persian translation as shath.???

As for Miyédn Mir and Mulld Shéh, they are by no means
"the~;ost important speakers of shathiyydt" as claimed by
Ernst- in the above guote. What D&ra does say about them is
that "Mulléd Shéh himself is the greatest shath of Miyan Mir,
and I am the greatest shath of Mulld :S,héh."lz4 It should

further be noted that these two Sufis are not the only

H

contemporaries DAré& acknowledges here as his masters; an-

enigmatic "solitary" (5%frad), Hadrat Bé;i, t and Shéh
Muhammad Dilrubd, are also included as Dard's. "masters"
(ustdd).??% Finally, perhaps the most striking feature of
Hasandt 1s the inclusion, among the sha§§§bén, of the

celebrated poet Kabir and the Hindu Yogl B&b&A L&l.12¢

OTHER WORKS N

, \
Apart from Safina, Sakina and Hasanit, two other works

by D&rd, Risdla-i Hagg-numé and Majmal al-Bahrayn, have also

been used occasionally in this study. Risédla (edited by

Jalé&li N&’int in Muntakhabédt-i Athdr and translated 1into
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English by Srisa Chandra Vasu) was begun on 8th Shawwél
1055/27th November 1645,!?7 and completed ‘in 1056/1646,272°%

Judging from Daré's introduction, Riséla appears to be the

work which he had already planned earlier, when he wrote‘ '

Sakina.1?? Unlike our major sources, it 1is not concerned
with biographies (except for short autobiographical hints),
nor 1s it a «collection of .Sufi sayings like Hasana: .
Instead, D&ré here giQes a rather systematic and descriptive
exposition of the spiritual practice of meditation, an
experienced by himself and his Q&diri masters. The stages of
meditation are conceived iﬁ terms of the "four worlds"
(lawdlim-i arbala): nasit (physical-human world), malak(t
(ange}ic world), jabarit (the = world of absolute
sovereignity) and  1&h0t (the world of divinity).170
Accordingly, as specifiea in the 1introduction by Déré,wthis
work comprises four chapters; however, it is in fact
completed by two additional chapters on huwwiyya (the divine
essence) ;nd wahdat al-wujdd (Unity of Being).'?! D&aré
intended Ris&la as a "quide" (bayadn) for those unable to
find a perfect master (k&mil-i mukammil)??? and as a
"summary™ (khuldsa) of "all Sufi writings" (jami(-i kutub-i
mutasawwifa) especially those of 1bn al-(Arabl and Jami,!??
However, he makés it clear that he himself reached his stage
not through books, but thanks to spiritual influence of a
perfect master (ta’thir-i nazar-i ké&mil) .13+

/

The Majma’ al-Bahrayn, D&ré's comparative study of
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Hinduism °~ and Islam (edited and  translated by M.
Maﬁfuz-ul-Haq and also ‘edited by Jal&li N&’ini in
Muntakhabédt-i Athdr) was completed in 1065/1655.235 While
Dédré&'s comparative approach to Hindu and Muslim concepts is
not, as such, the subject of our study, thé Majma !
J—Babray; contain one chapter which is, of course, relevant
nere:\the one on nubuwwa and wildya.13¢ Interestingly, this
1s the only chapter in which Da&rd undertakes no compagisop
with similar Hindu concepts!?3’ However, He includes the

Hindu Ydgi BAb& L&l - ~-- no doubt the one whose shath he |

mentions in Hasandt -- in his list of contemporary

awliyag) 138 i o
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~ 1 The published lithographed text of Safina féund in
the Institute of Islamic Stud1es, -MeGill

the library of

University, is one of the rare copies published in Kanpur by
Y Munshi Nawal Kishér press in 1318/1900 as a second edition,
It is an unedited version comprising 216 pages, including a
Vo title page, a table of contents, and concluding remarks. ‘A
) few remarks by an anonymous source are written in the
margins but these have wunfortunately been trimmed by the
binder of the book. r For example see D&rd, Safina, pp.

18-24, 32, 39, 208-211.

? Ibid., p. 216.

' 3 For Hasrat and Storey, the total number of the
four hundred and elever. See

awliyd’ cited in Safina is
D&rad Shikth, pp.53-56; Storey, Persian Literature,
the Nawal Kishdér edition 1s comprised of

p.997. However,
See

four Hundred and nine biographical accounts of awliya’.
Dara, Saflna, pp. 2-11,

/Hasrat,
|

1nt;oduces Qasim (d4.108 or 109/726 or o

+ Although D&réa
Abl Bakr -- as a faglh

f 727) -- grandson of the first Caliph
known as one of the early Nagshbandi Sufis.

/ (jurist) he is
/ According to Nagshbandi twadition he is believed to be a
I follower of Salmdn Farsl who was a follower of AbQ Bakr the
j first Caliph. See Mohammad b. Mohammad P&rsd (1348?7-1420 &\,
j A.D.), Qodsiyyah, edited by Ahmad Taheri Iraqgi, Iran Culture
99. Also see

/ and Literature Series: 77 (Tehran: 1975), p. 99
(Abd al-Rahmdn Ibn al-Jawzi's Sifat al—§afvat (2 wvols.;
al-Malarif al-‘Uthmdniyya, 1355

; Hyderabad Deccan: Dail’rat
" alH.), II, p. 49f. /

$ Dates mentioned in this paragraph are those mentloneJ
I

f by Dara in Safina. j

102. Dira has not mentioned the death date];

+¢ Ibid., p.
1s 487/1094. See

according to Trimingham the. death date
Trimingham, Sufi Orders, p. 32. ’

“7 Rizvi, History, II, p. 130.

o '® The total number of the Indian awliyad’ may vary;
number is found only in the Nawal Kishdr edition.

» Dara, Safina, pp. 35, 57, 67, 79; 81, 83-84, 91,
139, 145, 150, 199, 215 etc. - .

J

this
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-~ _ % 1@em, Safina p. 216.

“ﬁ///— o Apart from these major sources D&r& has also—used
other sdurces™ See Hasrat, Dird ShikOh, pp. 61462.

12-D§£é, Safina, pp. 12; 13.
o : 13 1bid.

14 1bid.

% See Mahmud,Husain Siddiqui, , The Memoirs of Sufis
Written in India (Baroda: Maharaja Sayajirao University of
Baroda, 12979), p. 21.

i¢ Daréd, Safina, p. 216.
! 17 Storey, Persian Literature, p. 991.

¢ Ibid.

1% pDard, Safina, pp. 43-58.

2¢ 1bid., pp. 19, 30. »
- 421 Storey, Persian Literature, p. 996.
- 22 See above pp. 61-62.

Y Dara, Safina, p. 167. Also %ee below, p. 65-66.
24+ Dard, Safina, p. 23. Also see below, p. 65.

2% Dara, Safina, p. 58. ,

2¢ 1bid., pp. 184, 185. .

27 1bid., p. 192. Also see above, p. 25.

2% para, Safina, pp. 12, 13.

<

29 Da&réd, Risédla, p. 4. For the date of Sakina, see

~ below p. 68f and n. 64. .
//////’~ 3¢ Miyadn Mir's biography in Safina is wvery similar to

the one found in Sakina. This supports the suggestion that
Daréd may have revised Safina after the completion of Sakina.
See DAard, Safina, pp.7%73.

31 Dara, Safina, p. 72;

1§n§" 32 1bid., pp. 12-17.
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”_Idem,nSafina, p. 16 (misspelled rahiytn); see below
p. 98. ~

. 3¢ Dara, Safina, p. l6.

3% 1bid., p. 57. Also see below, pp. 97, 132-33.

3¢ See below pp. 7?, 79.

27 DAr&, Safina, p. 216.

3¢ 1bid., pp. 43-58. . o '
3 éee above; p. 28.

49 DAdra, Safina, pp. 22-30.
41 Ibid., pp. 19-23. _ ¢ . .
42 Ibid., p. 23.

4=/Ibid. \ )

44 1bid. Dard does not seem to trace the Nagshbandiyya
silsila back to AbG Bakr, contrary to their wusual
"genealogy." It is also interesting to note that in the
introduction to the translation of Yéga Vasistha, DA&r§,
after paying tribute to the Prophet Muhammad, praises (All
only. See Hasrat, Daréd Shikth, p. 235, ,

4% Dara, Safina, p. 167.

¢¢ For example the name of the city "Mayhana" in the
biographical note has become "Mayhatar." See D&rd, Safina,
p. 162; elsewhere, instead of tadhkira-i (Abd al-Q&4dir
Bac&’uni, the " name of the work has become tadhkira-i (Abd
al-Q4dir Badla wani etc. lbid., p. 184.

47 Hasrat, D&ré Shikuih, p. 63.

[

¢4 See above, p. 82, n. 3. ,

4% For example the ‘?ollowing names are missing from
Jaldll N&»ini's list: 1) Bahd’ al-Din Zakariyya Multéni; 2)
Shaykh Fé&ris; and 3) Shaykh Abd Muhammad. Whereas, the
following names are missing in the Nawal Kishdér edition: 1)
AbQ Bakr (Abd All&h b. Tédhir; 2) AbG Bakr Tamsténil; 3) AbD
Bakr ~Muvirammad b. (All; 4) AbQ0 Muhammad (Abd All&h b.
NishabQri (sic.); ©5) AbG Bakr Muhammad b. Warrdg; 6) AbQ
al-Hasan (Alf Qurayshi; 7) Mawldn& Z&8hid Mar(&ni; and 8)
Umm-i Mubhammad Shaykh (Abd- al-Q&dir. See Jaldlil N&lini's
Introduction (Persian) to Sirr-i Akbar, pp. 198-202.((/ )
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so Hasfat, Daréa Shikﬁh, p. 62.
s1 Dara, Safina, pp. 35, 73, 86, 102, 110.
52 1bid., pp. 36, 37.

’ *3 Elsewhere Dard mentions that Habib R&C! was the Sufi
Master of D&u’d bin Nasr T&’1., See DAr&, Safina, p. 121.
Also see Shaykh Farid al-Din (Attdr, Kitdb Tadhkirat

*al-Awliyd’, edited by Mirzd Muhammad Qazvini (Chépkhéna-i

_Markaz$®, n.d.), p. 184; Shaykh (abd al-Rahmdn Ja&mi, Nafah&t
al-Uns min Hadardt al-Quds (hereafter Nafahit) -edited with
introduction by Mahdl Tawhidiplr (Kit&bfuridshi Saldi, 1336
H. Solar), p.'4l. )

4+ Dird, Safina, p.' 35. However, this text does not
seem to be correct, either, .

¢ [

5 Jaldll Na&’ini, Introduction to-Sakina, pp. 25, 26.
. N o \
- 56 Dard, Sakina, p. 132,

$7 Ibid., p. 7.

S8 See Hasrat, DAr3 Shikih, p.‘65; Rizvi, History, 11,
134; Storey, Persian Literature, p. 998. .

s Dard, Sakina, p. 215,
¢ Ibid., p. 131.
61 1bid., p. 217. 3

' 62 Storey, Persian Literature, p. 998. Also see Rizvi,
History, 11, 134.

$3 Sakina, p. 131.

.64  Jaldll N&’ini, Introduction (Persian) to Sirr-i
Akbar, p. 206. Jaldlil further- suggests that Dadrd may have
completed Sakina in 1059 A. H. However, since D&ré refers
to Sakina in Risdla which was written between 1055 and 1056
A. H. (see below, .p. 80), one will have to conclude that a
first version of-Sakina was completed before 1055 A. H.

€% Da&rd, Sakina, p. 248.

¢¢ Ibid., pp. 22-131.

€7 Ibid., pp. 25-55. . # , .

¢% Ibid., pp. 55-93. °,

] [\

L £[~
2




¢* Ibid., pp. 94-99. , .
" 1bid., pp. 100-125.

Y Ibid., pp. 126-128,

"2 'Ibid., pp. 129-131.

73 Ibid., pp. 133-149. ‘ ‘ .k
4 Ibid., pp. 152-246. "

'S Ibid., 'pp. 196-204. -
76 Ibid., pp. 222-234.

77 1bid.; p. 6. . . : - _

s Ibid., pp. 37-38. e .
'Y Ibid., pp. 9, 166, 168.

¢ Ibid., pp. 7. °
.81 I1bid., pp. 247, 248.°
*2 Ibid., p.:95, L .
'3 Ibid, ) : IR | -
*4 Ibid., pp. 132,
$$ 1bid,
8¢. Ibid., pp. 2-5.
47 Ibid., p. 6. See above, pp. 31-32,
** Ibid., p. 7. _ ° | S
’ s Ibid. In fact ﬁéré did write a book on the spifitual
practices of the Q&dirils, though a few years later: This is
the Ris&la-i gaqq-numé. See below, p. 79 and n. 129,
*° D&r&. Sakina, pp. 7-12.
11 See Chaptef II1. ]
** D&ré, Sakina, pp. 19-20. See.below, p. 114f£f.

3 Dérs' Sakfna, p' 218- xn o'

4 Hasrat, D&r§ Shikdh, pp. 123-124. For works of (Abd °
al-Q&gdir see W. Braune,\"(Abd al-K&dir al-Djilént," ) EI% 1,

\
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59-70. R/

'S Daré, Sakina, pp. 10; 63, 69, 166, For a guotation
from FustOhat in Hasandt see below, p. 89, n.123.

*¢ Idem, Saklna, p. 68-69.
'? Idem, Safina, p. 216. See also above p. 62.
¢ Dira, Sakina, pp. 179-204.

. '® For example the discussion of Miydn Mir-with Mughal
emperors (Jahdngir and Sh&hjahén), a disciple of Ahmad -
Sirhindi (Hakim 'Siy&lkdétil), and- others. See Dard, Sakine,
pp. 46-50.

100 Makhdoom Rahin, Introduction to D&rd's Hasanat, p.

3

3
10l Dard, Hasandt, p. 2.

102 1bid,, p. 78.

103 For Qanungo, .thé bock was "completed 1in A. H.
1062-1652 A. D." (Qanungo, Dara Shukoh, p. 113). For
Hasrat it was "completed on Sunday, Rabi(-u¥-Awwal, 1, 1064

H." (Hasrat, D&rid Shikith, p. 105). For Rizvi it was
"completed at the end of Rabi! I 1064/Feb 1654." (Rizvi,
History, 11,-143). For Mahfuz wul-Ha§ the work was completed
on "Monday the last day of Rabi! al-Awwal 1064 H." ' (Mahfuz

ul-Haq, Introduction to Majma‘, p. 11). However the edited
text differs from all of them and gives the date based on
four, manuscripts. : o

104 Hasrat, D&réd Shikih, p. 108. p
105 See DArd, Hasanit, p. 3.

,a9¢ Ibid., p. 273. Shaykh ROzbihan Baqli Shirézi (d.
606,/1209) was one of the Q&diri awliyd’. Amongst his works,
Sharh-i Shathiyyét is well-known. About shathiyydt, Schimmel
writes: '

. "Their study is one of the most interesting, but
also mosg,difficult, topics in the history \q;
Sufism, and the daring, partly jubilant, partly
bewildered words that ROzbih&n "has put together
and interpreted in an existential, -authentic way
allow a glimpse into the depths of mystical
experience, which, however, can never be
appropriately expressed in HKuman words." (See
Schimmel, Dimensions, p. 145%).

X . t

87



/ﬁ

I~“

See also Henry Corbin's introduction to Rizbihan Bagli's
Sharh-i Shathiydt, (hereafter Sharh)\ ed. by Henry ‘Corbin

(Tehran: Departement -~ D'lranologie de, 1'Institut
Franco-Iranien, 1966), pp.7ff. Also see Henry Corbin, En
Islam iranien: Aspects spirituels °et ‘'philosophigue. (%

_vols,; Paris: Editions Gallimard, 1972), 111, 9-146.

- 107 Dar&, Sakina, p. 9.

108 Idem, Hasandt, pp. 2, 3.

v

109 perhaps allusion to his being "wali. See Quran:
10:62, accordlng to which:"Behold! Verily on the friends of
God there is no fear, nor shall they grleve

119 Dar&, Hasanat, pp. 2, 3.

111 pPor the position of shathiyyét in Islam see Carl W.

"Ernst, Words of Ecstasy in Sufism (hereafter Words) (Albany:

,State University of New York Press, 1985), pp. 1-6; Also see
H. Corbin, Introduction to ROzbihdn's Sharh; L. Massignon,
"Sha;b " EIl (1938), IV, 335-36. ° :

112 Razbih&n, Sharh, p. S57f.

113 One may note here that the opposition of
$harifa-minded people never died. Those who wrote centurijes
after the completion of Hasandt continued to criticize the
work, For example, referring to Sayyid Najib Ashraf Nadavi,

- Qanungo,writes: ,

"This has perhaps led a —~Muslim critic of the
orthodox school to -remark that Dara Shukoh by
writing this book only betrayed himself, and in
attempting to defend himself with his-pen the
Prince acted in a manner less heroic and
honourable than  that of Mansur bin Hallaj,
Shahabuddin Suhrawardy or Sarmad, who died for
their conviction without opening: their lips ' in-
self-defence ! Elsewhere the same critic sums up
his criticism of .Dara's Hasanat-ul-Arifin by,
saying that he would very strongly recommend this
book to those who want to.- study the perversion
{lit., ruin)] of Sufism." (See Qanungo, Dara
Shukoh, p. 115.) p

114 Darg, 3aéanét, p. 2. , 4 //

11¢ 1bid., p. 79. S //

1x¢ 1bid., p. 3. .. . o 7 y “
& ' ' /
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. *'? See the remarks of Makhdoom Rahin ‘'im his
introduction to Hasandt, p. 32f; and Ernst, Words p.
" 23; a comparative study remains yet to be done.

118 Erhst, wWords, p. 23. ' .
. i
119 1bid., p. 24.

120 Daréd, Hasanidt, p. 38.
A f

121 Carl Ernst says:

"He (Daré&) only retained the barest sense of the
theory of shath, which he interpreted as a
simplified form of Ibn (Arabi's philosophy." (See
Ernst, Words, p. 23). .

122 Note that for Dari, Ibn al-t{Arabi is imdm
al-muwahhidin already in Sakina, p. 63, as is ROzbihén,
See Dara, Sakina, p.56. -

~

. Y23 Dara, Hasanadt, pp. 37,38. For example at one
place (p.37) he guotes Ibn al-(Arabi:

"Pak ast kasi ki z&hir gardénid. chiz hd r& wa khid
ayn-i hama chiz ast.”

which is a - Persian translation of a  well-known saying
of Ibn al-‘Arabi., See. Ibn al-‘Arabl, Kitdb al-Futlhat
al-Makkiya (hereafter Futlhat) (Buladqg, Misr: 1270
A,H,), 1I, 508. The text of the saying is:

"Subhadn man azhar al-ashy&’ wa huwa (aynuhd."

The above duote has been <critisized by Simnédni. See H.
Landolt, "Der Briefwechsel zwischen K&%&nil und Simnéni
Uber Wahdat al-Wud0d," Der Islam, Band 50:1 (1973), p.
43¢ -

-

124 Dar&, Hasanéat, p. 60.

1235 1bid., pp. 67f. and 72f. Also see above, p.
36. -

126 1bid., p. 49, 53-55. Also see above, pp. 37ff. -
127 pDar&, Risdla, p. 2.

3¢ 1bid., p. 20,

129 gee above, p. 72f and n. 89.

139 Dara, Risdla, p. 5. For details regarding
(awdlim see L. Gardet, "(&lam,” EIZ?, 1, 349-52.
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131

Ibid., 1l6f.

332 pir&8, Risdla, p. 3f.

©

139

Ibid.
134 1bid., p. 2.
138 Dar8, Majma’ p. 1%6. N :
3¢ 1bid., pp. 54-57.
137 1bid. b \
138 1bid., p. 57. It ié interesting to note that

the MS edited by Jal&li N&d’ini does not have the name
of B&b& Lal. However, it does have four additional
names: Hagrat Shams Tabriz, Sayyid Qasim Anwir, Sayyid
Hasan and Khwéja Hafiz Shirdz. See DAard, Majmaf

al-Bahrayn in Muntakhabdt-i Athér, p. 17.

!

N




MR 4

CHAPTER : MIII

2 -
DARA SHUKOH ON WILAYA

L

The term waldya or wildya is a verbal noun which means
"friendship" .or "assistance," and "authority" or "pow;r"; it
also corresponds roughly to "sainthood", particularly. in a
Sufi context.! One who possesses wildya is known as a walf
(pl. éwliyé)). According to Dr. Hermann slLandolt, the
concept of wildya i's "a\fundamental notion of Islamic social
and spiritual life."? ‘f:g social importance can be seen in

Y

6
the legal and political thought of Islam, and its spiritual

importance in the .principles of both Shi¢ism’and Sufism. For

Shifism, it 1is seen as only one - although the most
important - of the pillars of Islam, whegeas for Sufism it

is considered to be the fundamental concept.?® As Hujwird

_says, "The principle and foundation -of Sufism and knowledge

»

ofs+ God rests on wildya."*

In the classical literature ' of Sufism, the concept of
wildya is traced back to the time of the Prophet Muhammad,®
wvhose companions (either (All or AbG Bakr) are said to have
been the forebears of the Sufi‘silsilés. Although one can

find Sufi guotations abolit wildya from as early as the
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second century Hijra, ¢ Hakim Tirmidhl (d.3rd/9th century) is

regarded as the first to have written systematically on the

~

concept of wildya.’ Later, many Sufis, including Muhyl
al-Din Ibn al-‘Afabil (d.63841240) and (Ald aleDawleh

al-Simnani (d4.736/1336), wrote on this conceptf{

-

r'y / »

As mentioned in Chapter I, Hujwiri was the first Sufi

in the Indo-Pak subcontinent to have written systematically

on the doctrines” of Sufism.® He introduced Tirmidhi's

concept of wfldya in his éamous work Kashf al-Mahjib.?° This

introduction was general and did nbt deal with specific

important issues (raised bx.Tirmidhi% such as . the doctrine

of finality Qr seal (kh&tam).??! This omission'is most likely

"the reason why Sufis writing after Hujwiri continued to deal

with the concept of wildya in the same general way.
Examples can be found in the writings of early Chishti Sufis
such ag Nizam al-Din Awliyd) (48.726/1325) and "~ Ndsir al-Din

Mahm0d (d.777/1356), and in that of a Firdawsi Sufi, Shaykh

Sharaf al-Din b. Yahyd Maniril (d.781/1379).%2

.

* It was at least four centuries after Huﬁwiéi -- i,e.
Sth/15th century -- before the Indian Sufis‘started writing
on Ehe issues and problems of wildya.?? By this time Ibn
al-‘Aralkl's writing on Tirmidhi's doctrine had already
reacpéd the | subcontinent.!* These writings stimulated a
strohg debate amongst the Sufis of the 9th/15th and 10/16th

centuries in the subcontinent. *‘As observed by Khusro




B

(GEE,

<
Hussaini, "this change was probably due to the infiltration

of the doctrines of Ibn (Arab! into India."is

&
*

L

The doctrine of‘wiléya,‘—and its related 1issues, were
discussed at length by Sufis such as Gisi Di?éz, Mas! 08 Bek,
Shaykh Muhammad Jaunplri, Shaykh (Abd al-ggqq Muhaddith
Dihlawi, Shaykh Ahmad Sirhindi and others.'¢ When D&ra first
started writing on the lives of the awliyd’, in. the
11th/17th century, debates on various aspects of wildya .were
an on-going concern in Sufi circles, and 1Ibn al-{Arabi and
Simné&ni were well-known figures,?!’

-

a

-~

It seems from DArd's early writings, Safina and Sakfna,

* that his initial goal was only to compile the available

"
material on the biographies of the awliyd’ without involving
himself 1in any discussion related to the controversial
issues of wildya.!® Howevér, after he became more involved

with the Q8diriyya silsila and read more on Sufism, he seems

‘to have developed his own concept of wiléya. Different

aspects of his personality such- as his affiliation with the
Qadiriyya silsila, his Mughal background, and his#belief in
seeking knowledge from other .religions contributed to the
formulation of his thought.}!?

In Safina, Sakina and Hasandt -- which cover a period

of almost thirteen years2?°® -- Daré's approach to the awliyé’

in general 1is very similar to the classical approach.
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However, his perception of his own silsila and his attitude

towasds important issues concerning wildya, such as the
rela:?EFShips between wildya and nubuwwa (prophethood),
betweeﬁ’ wiléya and sharif(a.(lit. a path le?ding towards
water), and between wildya and (irfén (gnosis) .do show his
contribution to Sufi.thoughf. Accordingly, this Chapt;r has
been divided into three sections: 1) Dé&réd's approach towards'

awliyd’ in general; 2) Ddrd's perception of his own silsila

- - and Sufi Masters; and 3) D&ré's response to some important

issues connected with wildya.

e

¥

1. DARA'S APPROACH TOWARDS AWLIYA’ IN GENERAL:

y In his early works, D&ré& writes about the wall and not
about the concept of the wildya. It is therefore his usage
of the term awliyd’ which will be analyzed 1in ogder to

determine and examine D&r&'s concept of wilédya.
O

D&r&'s knowledge of the tradition of the awliys’
appears to be fairly comprehensive. While compiling

biographical information he was well aware of the Sufi

‘tradition of writiﬁ% tadhkira, and the classical approach

towards the concept of wilédya. Following the classical
tadhtira literature, ©D&ré& describes, in Safine and Sakina,
the virtues of a walf and explains the importancé of the

awliy8’, He also divides the awliy§’ into different groups,

{
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B
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"categories and ranks, but - without mentioning their

interrelationship.

(a) Definition of the awliys :

On the basis of content analysis, and the title of his
works Saffnao.and Sakina, one may infer that Déréﬂs
definition of the awliyé) was very general. For example, in
Sefina, his-inclusion of Caliphs, Ithnéd ‘kshari™Iméms, Imams
of sunnl Schools, legal authorities, wives of the Prophe;,
poets and Sufis does not show any specification in the
domain  of wildya.?? Similarly ip Sakfna, although it
revolves mainly around the personality of Miyén Mir, Daré

also includes a list of 1Indian Q&dir! awliysd’ starting from

the forebear.of the silsila.?? ] 4?°

¥ pars aid not analyse the word walf 1linguisticelly in
any of his ea&ly works. ﬁowever, in the opening pages of-the
Safina he makes it cl?ar that he considers the awliy8’ in
the literal sense to be "those near t? God," identifying

them with "Whom He will love as they wilp love Him" (Quran:

5:57).2% They are a special category (t&’ifa), second in

[

creation only to "the Prophets, having. alvays been in

- ¢
existence and forever to be in existence; indeed the
existence of the world depends on their existence.34 After a

reference to Hujwiri's Keshf,?* Dar& then enumerates the

o5

d
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following fdburteen’qualities of the awliyéd’:

Following the Prophets none are nearer to God than
they; none are greater, mere venerable, - more
honorable, more courageous, less in need [of .
" material goods), more virtuous, more perfect, more
learned, more perfect in action, more affable,
more kind, more prave and more generous than they

[awliy&)] .24

@
k)

The above mentioned virtues generaily convey the
concept ofnan ideal man. It should be noted that this ideal
owes as much to the ."noble tradition" cfi jawénmardl (1lit.
manliness)_ or futowwa (lit. manhood) as to strictly
religious virtues such as "learning and action,"?? RApart
from these ’virtues, there are also mystical "states" and
"stations" which are experienced by a wali.?® These states
ahdrstationé do not come into the domain of Qqualities or
virtues of a jawénmard but éather are the stages which a

wall passes through as a "wayfarer" or "traveller" on the

way to reaching mafrifs. Miyédn Mir, for example, is

Q

‘portrayed by D&rd as a 'model wall', who possesses virtues

and has reached malrifa (gnosis) by going through the states

and stations of a walf.?? -

(b) Division of the avliys’ : o .,
\ . < ‘ ®

. A
v In both Saflina and Sakfna, D&ré& ranks the awliyd)

according to wvarious principles of olassification. 1In

«
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Safina, he divides them into groups (tawé’if, sing. ¢8'ife)
~- according to their method (tariga); and in Sekfna he divides
them into “twelve tribes" following ROzbih&n (see be{ow)n
Three major schemes gf division which he has produced in his
works are dealt wigh briefly in the gollowing sections.

~

(i) Ranks of the awliva’:

&

In the foreword to §}fina, Daré provides a traditionalk
scheme acéording to which he. divides the pwl{yé) inéo
» different ranks.3® Bas&call§ the same scheme is also
mentioned in Sakina?!, where it 1is directly quoted from

Hujwiri's Kashf;?? wvariants can be found in (Aziz al-Din

\ Nasafi's Kitdb al-Insé&n al-Ka&mil and elsewhere.?®? According

- -

to this scheme, there are four thousand maktimé&n (hidden
awliyéd’), and three hundred and fifty-five awliy&’, which
may be sa%d to be apparent awliyd’ (in Safina, they are

356). They are divided as:

o

A

300 who are called akhydr,, 40 others who are named
). ' abddl, [in Safina, Da8r4 also mentions rahiyln --
i.e. rajabiyyin, [see below] =-- who are 40) 7
/ others who  are known as abrédr, 4 others who are
- known ag awtdd, 3 others who are called nugabd [in
Saffna D&rd also mentions imémén i.e. 2 Iméms],

and one who is called ghawth or gqutb.”*

3

This scheme reflects a classical tradition of sufi

literature known as the "hadith of (Abdalléh b. Mas‘(d":

K'Q‘

v e ¢
N\

. " 5

g
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there are 356 (var. 355) such figures, upon whom
+ "life and death"” of all nations depends: 300
A "whose heart is after the heart of Adam," 40 who
are in-the same relationship to Moses (var. Noah),
7 to Abraham, 5 (var. 4) to the angel Gabriel, 3
to Michaél, one to Seraphiel (lsr&fil, the angel
of Resurrection).??®

He also guotes (from Jami, without indicating his source)

“another anonymous aythority from Khur8sén (yaki az akébir-i

égbréséﬁ)frwﬁa relates a hadith explzined by Shaykh-i Haram
Najm al-Din Isfahé&ni, to the effect that the budald’ (abdal)
are férty, twelve of wh?m are in Irag and twenty eight in
éyria(" Elsewhere in Sakina, hé guotes from Ibn al-(Arabi
that the abdél are seven (instead of fortj) and that God has
divided the land into seven parts each takeh care of by one
of the abddl'.?’ However, he does not take any notice of the
difference in number, i.e. that for Ibn al-lArabi the abdal

{
are seven while for others they are forty in number.

As was indicated abové, the schemed in Safina varies.
from Sakina in terms of two additional ranks: imdmén (two
leaders) and "rabiyﬁn.; It is obvious that both terms are
taken from Ibn al-‘Arabl's scheme mentioned in al—Futﬁaét
&l-Makkiyya." However, instedd of “tﬁg term rahiyin one
finds rajabiyldn in FutDh&t. This difference can be
explainéq as a simple misspelling in the available Nawal

Kishér edition of Safina.

> Interestingly , although D&rs ﬁfithfully reports the
4
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classical schemes of Sufi Nierarchies of awliyé’, h;‘does
«}‘ ~ not seem to attach great importance to these ranks
ultimately. For éxample, with reference to the ranks ‘of
qutb and ghawth, he once asked his Sufi Master Mullé Sh&h
which of the two was higher. Mulld Shah answered to the
effect that all these ranks, 1including ghawth, gugb, awtéd,
abdél (etc.), refer to "people of service" (1.e., unfree),
and that only the muf:adén are free since they are
exclusively devoted to God.3®?® This s&ggests tﬁat these
hierarchies did not- have “ substantial qualitatéve

significance.

-

¥ (ii) Groups of the awlivad’:

-~ -

3

Dard's division qf the awliy&’ into ditFerent groups
2 ‘9

: (gawé)ifi is based on their respéctivécmethod (tarfga). He

-

starts with the classical distinction between those who are

"manifest"™ (4shk&rd, lit. known to ‘'others), i.e. who perform

-

charismata (kardmé&t) under the command of God, and those who

conceal their supernatural powers.+®

'

1

&

He then mgiizpns a group that he calls "subject to

divine order" (ma’mbr) : they act, speak, eat and clothe

themselves only under divine impulse (ilhém, amr).*! The *

°

fj} ideology of this group remains unclear.
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The next group mentioned consists of those who follow

" the path of renunciation and isolation in accordance with

the Qur’anic verse: "Say 'God', then leave them to plunge in
vain discourse and trifliné" (Quran: 6:81).42 A couplet very
often recited by Miyédn Mir to the neéﬁhytes, and guoted by
Dérd, is characteristic of tﬁis attitude’énd suggests that
this grouping might refer to the Q&diris or rather Miyéan

Mir's branch of the Q&diris:

-

shart-i awwal dar tarig-i mafrifat dédnl ki chist? -
tark kardan har d0 (&8lam ré& wa pusht-i p& zadan.*?

which means:

Do you know what is the first condition £for the

path of malrifa (gnosis)?-
Leave both the worlds and abandon them!

4

The above verse not only shows Miy&n Mir's attitude but is

also very akin, to the classical attitude in early Sufism:

@

If you '‘wish to be God's friend (walil) 'and care
‘that He loves you, then leave this world and. the
‘next and do not heed either; free yourself from
both and turn your face to God, so that He turns

His face to you !4¢

. e 2
This attitude contrasts with that of the £fourth group

) : . }
who are probably the Nagshbandis, and who follow the path of

"solitude in the midst of a crowd" (khalwat dar anjuman).**

They Iive in the world, but not for the world, as

N

exemplified in the Quranic verse:

o
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By men whom neither traffic nor merchandise can
divert frém the remembrance of God nor from
regular prayer. (24:27)¢¢

Dird writes that they should not be cri;icized for their
"worldly" app€arance, for (like all -awliyd’), thef are
hidden from the eyes of the people, as it_is said in a
‘badith-i gudsi (traditions regarded as pon-Quranic sayings

“of God transmitted by a prophet):

My awliyd’ are under my gown, no one else knows ?
them except me. (DArd adds: "unless I help"; i.e.
they may be known through divine inspiration,
ta’yid) .4’
\ .
#
Elsewhere in “Sakina, Dadrd justifies his own position
by discrediting his worldly appearance. He says that-
"although I am away from darvishidn (lit. "poor, indigent) I
am from them.,"¢® Outwardly a prince, he is a darvish

o

inwardly.

£

Another groﬁp of awliyd’ are those who define
themselves as maldmatiyya (lit. those who incur censorship},
so that no one can receognize their Status.*’ Their method
ravish) of pr?ctising religion appears “to be against the?law
(sharifa), but in fact they do not commit any breach of law.
‘According to Dard they should not be criticized edither. "He
guotes the famous story of Abl.Yazid al-Bastamil (d.234/848)
(also known as Bdyazid), who ate a piece of"breaé publicly

during ‘the month of Ramagéan. He argues that Béyazid's
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action was not against the law . (sharifa),- because as a

traveller in the city, he was . permitted to eat and drink in

the month of Ramagén.®®

For D&rd there 1is vyet another group, known as the

‘mufradédn (lit. solitaries), who are exalted, without desire,

and whose status lies between the ranks of prophethood
(nubuwwat) and righteousness (§idd$qi}yatfi5l In both the
Safina and the Sakina, Dara, in defining the term mufrad,
quates Ibn al-f‘Arabi: The "mufraaén form a group, who are

not included in the domain of gutb i.e. not subject to the

.authority of the gutb."$?

L d

-Actually Ibn al-‘AraEi's term for thif group 1is afréd
(sing. fard, i.e. individual).®3 Mulld Sh8h's explanation
of this term as reported —by Daréd 1is that the afr&d are
called mufradédn because they are aloof from "dgglity and
servitude" (az dbgénag? wa ghayr-bfnf;i khidmat
mufradahd).®¢ This may be the reason for ;bich Ibn
al-‘Arabi's term afrdd becomes mufradéan in Daré's
terminology. According to Déré (and 1Ibn al-(Arabi), the
mufradén (afr&d).- have direct access to God.®® They do not
belong to any defined@ group, category or rank. This may
alsc imply that there are certain awliyd’ who are not known.
Note, however, that D&r& counts his Sufi Masters Mulld Shih
and (Abd al-Q&dir as mufradén even though‘;hey are :Qadir1i
awliy8’.
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(iii) "Tribes” of the awlivs’: -

-

Apart from the scheme mentioned above, D&r& uyses
Riizbihdn Bagli's Commentary on Quran 7:160:"Ané we héve
divided them into twelve Tribes/Communities" (translation:
mine))%¢ as his source in Sakina, to divide the "people of
God" (ahl-i All&h) intoltwelve different groups (also called
tawd’if): the muwabbid;n (affirmers/believers of oneness);

N

|3

the (Brifén
3

“o, . . , ~ .
(pioneers, lit. preceding, gone before); muhiobén (lovers®,

(gnostics); (&shigé&n (lovers); 'sabig

/

mbginén (those having certitude); muké&shafédn (those having

"unveilings"); mush&hidén (contemplators); S&1iké&n

(travellers); sédigédn (those who are sincere); £édiyén_
(those who have contentment); muridén (seekers). 2lthough
D&ré says only that t@f muwwahhid&n ‘are the most excellent
among all, one may speculate that these twelve categories

(or, perhaps,
i

categories 1-4, 5-8, ©S-12 respectively)

reflect stages of mystical achievement in descending order.

(See below, p. 104 ),

Daré does men%ion, however, that Miy&n Mir disapproved
of the term murid for his followers and instead regarded

them as "friends" (ydré&n),*’ because during the times of the

Prophet Muhammad no one was called a murid; instead all

those who accompanied the Prophet were ‘ named gahdba

»

(companions).%® . .

T%

™

103

M




.k

Aj &shigén

muwahhidan} \

/ sébigén

/  mubpibb&n
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mlginén o
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(c) Importance of the awliyéd :

J R
‘ For ©D&ré&, the importance of the awliyd’ rests on
a ;-several grounds: They are the possessors of knowledge after
. the Prophet Muhammad., They £fulfill the need for a proper
] ghide for the time, and are the mediétoxs between Man and
God. They are alsé intercessors ané as such, a sodrce of .
blessing. Because they are "close to God," only they~can
. perferm charismata (karamit). \
\
(1) Awlivé’ as the pcssessors of knowledge:
. :
4 b For Déré, the awliysd’ are the possessors of knowledge,

-

the learned ones (fulami’) referred to in the hadith which

states that "(the) (ulamé’ of my community are like the,
Prophéts of Bani Isrésil."” Like other Sufis, he interprets
the term (ulamid’ to mean awliy&’, and deduces from this that
the awliy&’ are the only source Qf exoteric (za8hirl) and
- esoteric (b&§inl) knowledge which the Prophet Muhammad

0

possessed.¢® Therefore, the awliyd’ alone are the real
- teachers of mankiné anéd he strongly feels that without a
teacher or a Sufi Master it would be extremely difficult to

reach the highest stage of mafrifa.¢!?

- The importance of the awliyéd’ as teachers is much

2

greater than that ¢f a book or any othefjsoﬁ;ée, because the
\
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awliys’ teach their students from their hedrts (bédtin).

Dara say's: .

/0 - - -
Just as at all times a teacher is necessary in
order tb learn about the exoteric knowledge
(‘ilm-i z&hir) even more soO (bi-tarig-i awléd) a
teacher 1s necessary for the esoteric knowledge
(ilm-i bédtin), as the esoteric knowledge reaches
a heart through a.heart and not through speech,
explanation or book.¢?

D&rd repeats this argument freguently. He states, for
example, that -the knowledge of a book can even distract the
s8likén (wayfarers) from their path. In this context, Daré

explains why Miyédn Mir never wrote a book and even

—

- discouraged disciples from studying books. He always

emphasized the practice of mefitation and con;emplation
through which one could purify one's heart.¢3 On the ofher,
hand, Da&r& did believe in the vital role played by books.
For those who were wi£hout a Sufi Master, for‘ example, ﬁe

-

wrote Risdla-i Hagg-numé@.¢*

Yet DArd describes (ilm (knowledge) more in terms of
esoteric knowledge (or, traditionally speaking, knowleégé
which comes from the heart) than 1in terms of exoteric

knowledge (knowledge which comes from the books).¢% For him

¥

" mullés or the dogmatic/*%lamé) are the possessors of (ilm-i

;éhi{. Thus, neither D&r8 nor his Sufi Master Mullé8 Shéh
appreciated those who possessed only the exoteric knowl®dge

of religion. For Mulléd Sh&h, the hearts of the true (ulami’

.-
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-~are made of knowledge and its inner meaning, ‘* those who had
knowledge without 1its inner meaning were not (ulamé’.
Elsewhere Ddrd guotes Mull& Shéh as saying that mullés are

"mulléyén-i gishr" (lit. mullés of husk i.e. mullés of

‘

-
z8hir) and "z&hid&n-i khushk" (lit. dry ascetics) -- a term
later used by D&ré& in Hasanét for those who did not approve

of his shathiyyat.¢’

The following anecdote demonstrates explicitly that
awliyd’ are the fulamd’ who are 1like the Prophets of Ban$

Isrd’il as described in the hadith:

b

Haven't you heard that the Christians objected to
this hadith-i nabavi that fulamé&’ of my community
are like the Prophets of Banil Isr&’il. And they
asked the Caliph of the time for [such?] f(ulam8’.
All of them hid their faces gnd admitted their
impotence. However, they brought forth (Ayn
gwQudét. When (Ayn al-Qugdt arrived,-he struck
his sword 1in such a way that he made rise, and
btought life to, those who were dead for the last
" few years, saying: "Stand up with my order." They \.
(fulamé’) subsequently burnt him and did what they
wanted with him,¢®

s ——— E——G— S S————— S——

According to Daréd the awliy&d’ are teachers of mankind;

because they are the only ones who possess both exoteric and

‘esoteric knowledge, they become the only means to reach God,

Thus, he : concludes that it is necessary to search for the

wall in order to reach God. The implication is that anyone
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who reaches the awliys) will also reach God. It ig the walfl
who will teach and help éhe follower (murid) to attain his
goal, whereas the follower's duty is only to reach the wall.
The}efore, éach action performed for the awliyd’ can be
treated as an action done for God. Déré says:

[

Friendship with the awliyd’ 1is friendship with
God, nearness towards them [awliyd’] 1is nearness
towards Him [God]), searching for them [&wliy8’] is
searching for Him [God], joining them [awliyd’]'is
joining Him [God] [and], respecting them [awliy&’]
is respecting Him [God).¢?®

~

9
In Risdla, written  seven years after Safina, Déra

explains that there are two ways of reaching the Goal: the
path of grace (fadl) and the path of exertion (mujdhadat).’®
The path of érace is such that: "when the Lord takes the
seeker to a Master, that Perfect Guide (murshid-i ké&mil) by
one glance at the disciple, accomplishes all his work."’?
Thus with one glance from his Sufi Master a disciple can
reach the highest stage of ma‘rifa without any pain or
stfiaaie.’z In Sakina DAard has described a ‘similar type of
exéerience which he had with Mulls Shah.’? He also points
out in Risdlsa ;hat he Belongs to that group of disciples who
have experienced grace without any struggle.’¢

Tﬂe second path is the ﬁath ofrexertion in which the
disciple struggles hard to find a Sufi Master. If he
finally.succeds*'in finding one, and follows the rules of

spiritual practice under his instruction, he still needs the
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grace of God (fadl-i ildhi) to reach his Goal. Thus, both
paths leading tou'God reéuire the presence of a Sufi Master
and the grace of God, %ithout which there is no hope of
reaching God.?% Similarly 1in Sakina’¢ Dir& insists that no
one save a prophet may reach God without the intermediary of
a Shaykh; but he qualifies this by adding that the Shaykh

may be either physically or spiritually (Uwaysi)’’ present. -

(iii) Awliys’ gg-‘the best of people':
: ¥y

&

7

For Déxﬁf@he awliyd’ are "the best of people” mentioned
in the following Quraplc verse: "You are the best of people
raisedaup for mankind™ (3:110).7* This aspect of the wilédya
is also connected with perfect knowledge and is mentioned in
Ddréd's later work Majmaf. According to his explanation, -the
teaching of the Prophet Muhammad was based on perfect
knowledge and‘zés thus a synthesis of tanzih (denial of the
attributes of God) and ‘tashbih (aﬁthropomorphism).” Because
the awliyd’ belonged to “his community, they were the
inheritors of the  same perfect knowleage1’° Dar&'s 7
perception of the {mportance of the awliya’ sgows thé great
extent of ¥bn al-(Arabi's influence on him. In the Fusls
al-Hikam, Ibn al-{Arabi argues for the superiority of the

awliyév from the community of ,the Prophet Muhammad in a

similar manner,%? .
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all times":

T
ct

( v (iv) Awliyd’ as "present
' . According to DE&rd@ the awliyd’ are always present. He
strongly rejects the idea that the awliyd’. were present in

the past and no lonéer exist. For him, there cannot be any
]

concept of existence without the awliy&d’. Henge he insists
2 ‘a a

in Sakina that even now (i.e. in DAréd's time) awliyéd’ are

<

. present.!? Furthermore, he says:
. K

Know that there 1is no period vacant of this
esteemed group [i.e., the awliy&)].%¢3

Y & ’
- - I §

Similarly in Safina, he says: .t

This esteemqﬁﬂ group |[of awliyd’] was always
present [in the ©past] and 1is present [at the
present time) and will remain present [in the

futugel."

<

(v) Awliyd’ as "the source of blessings":

enmmmnth—" e—

— Sd

*

o

In® the introduction to Saffna, D&rd8 quotes a few

-4 awliy&’ who show themselves to be a source of blessings. For

Q

example he gquotes Ab0 (Abd All&h Maghribi (4. 275/892) as

\séying:
&
Darwish&n [=awliy5’] are the trustees of God for
, the people and with their blessings, afflictions o
terminate from the creation [people?."

&

4
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Furthermore awliyd’ are not only a source of blessings for
mankind but they are also a source of blessings for the
creation and its natural phenomenon. He quotes Hujwir!l:

3

. Rain falls due to the blessed feet of the awliyé’
and whatever grows on earth is due to the pure
Anger °self (b&tin) of the awliyd’, and the success
of the Muslims over the infidels is dué to their
blessings.®¢ ?

4

(vi) Awliyd’ a% intercessors:

Just as the awliyd’ are the means to reach God, they
! ; are also the means‘fy whicb to ask for intercession, thus
enabling the follower‘ (murig) to receive salvation or
forgiveness from God. 1In his wqus Saffna and Sakina, Dara
generally asks for God's Borgiveness through the awliy%)."
In the introduction to Safiné he guotes an anecdotet®?® -

which shows that the friendship of a wall plays an impoftant
role on the Day of Judgement, According to th?.anecdote,
Ibréahim Adham (d.160/776) saw an angel writing in a
register. When he asked the angel what he was doing,—tbe
angel replied that he was'wraiing the names of the friends

of God. On discovering that his,name had not been included

QE) on the list, Ibrdhim told the angel that he was a friend of
i

4

N

— -the friends of Him (God) i.e. awliyd’. While. he was saying

/
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this, he' heard a voice which ordered the angel to rewrite

the list including Ibréhim's name on the top of the list.

-]
[

At another place in Sakinz, DAaréd hints at his
motﬁvation for approaching Mulld Shdh. Before ke became his
disciple, ‘he says, he was hoping to come close to him so
that by virtue of this "closeness" (ham-béyggf) he would
benefit from his'help in the next world. When he did meet
him, Mullé& Shéh took spontaneously his hand and bromfsed him
that he- would help him in the next world -- somethinguhe

said to no one else among his disciples.®® 1In fact, Daré's

prayer reflects the stature in which he holds the QAadiri

awliya’: )

%

This fagir [poor one] will also receive salvation

(najét) through the attention (tawwajuh) and

favours ((indydt) of (Abd al-Qadifboth in this
- world and the other.*®

0 ‘ .
For Déré, the souls of the awliyd’ continue to help others

even after the physical death of the awliyd’., -In the

" biography of Miyé&n Mir he writes: -

at the f&esent, help, bounties ,and endless
blessings have always reached |[towards me] from
his {[Miyan Mir's) gracious soul.??

D&r&'s understanding of the awliyd’) as intercessors is very
similar to ‘traditions (ah&dith, sing. hadfth) in which the

Prophet Muhammad has been given the same status,??
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(vii) Awldivd' as charismetic personalities: ®

Iy

-

wm

For D&r&, not only does nature exist because the
awliyé’) exist, b;t "in  fact they rule the world and
hereafter. Di&rd quotes a saying of (Abd al-Q&Qir Gilén}, who
said: "They [awliyd’] are the Kkinys of this world and
hereafter."?? Since they aiso have the power to change the
course of natural process, they can perform charismata.

Déréa Eites many charismata (iarémét 5169. karédmat) in
. . 3 9

the biographies of the awjiyév, al} intended to help (be a
source of blessings to) their followers (muridén).’* His
many narrat¥ves of the charismata of ‘Abd al-Q&dir Giléni,
Miyén Mir and ;ullé Shép suggest that he was a believer im
charisma (kardmat).’* Yet he also gquotes those ~Sufis, who
were not in favour of showing their charismata, which
indicates that Dard 4id not want to overemphasize this

aspect of wildya.’¢ One has to keep in mind, however, that

for Ddrd, the awliyd’ convey through charismata (kar&mét)

something higher than what is seen or experienced 1in that

o

charisma (kardmat) itself. He says: ’ §>

-

With that they mean {something much] higher than
just performing [their] charismata (kar&mét).’’

113




©s

-

2. DARL'S PERCEPTION OF HIS OWN .SILSILA AND SUFI MASTERS:

The second important aspect ofxDéré's concept of wiléya
;5°ﬁﬁs perception of his own silsila and Sufi Masters. For
bé;é ;he Q&diriyya silsila 1is the highest. ‘It should be
n9tgé, however, that DA&aré considérggx_all silsilasrto be
worthy; he does not make any adverse remarks about any other
silsila or Sufi Mas;;r. During the time of his eérly
writings, this attitude appears to have been strengthened.
From amongst< the awliyd’, the .most important for D&ard are

Shaykh (Abd al-@adir Gilani, Miy&n Mir and Mulld Shéh.

b1
However, he also considered other awliyi’ as his teachers.®?® |

(2) The importance of the R&diriyya silsilar

Dér&\ is proud of his own Sufi silsila because he
believes that the four major.Sufi silsilas active during his
time in the Indo-Pak subcontinent received in one way or

another spiritual benefits from Shaykh (Abd al-Q&dir G1lani

(d.562/1166).?% To illustrate this he gives the names of

Y

four_famous Sufis: . -
/
o . £
1. Khwdja Muline al-Din Chishti (d4.633/1236) of the
Chishtiyya silsila,

o
& -

2. Khwéja Y0suf al-Hamaddni  (d.535/1140) of the .
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Nagshbhndiyya si;silé,'c -

3. _ 8haykh AbQ al-Najib Suhrawardl (d4.563/1168) and Shaykh:
Shihdb al-Din Suhrawardi (d.632/1234) of the Suhrawardiyya

silsila, and

4, Shayﬁh Abd al-Najib Suhrawardil (d.$63/1168) (as a
forebear) of the Kubrawiyya silsila.
’ | | A\

Since Dard insists that the above claim that a}l other
silsilas have benefited from (Abd al-Q&dir, is a result of
his personal research,®® thi% provides us with a‘rgason to
examine his perception of history. He says, for example,
that in the ©books of the Chishtiyya silsila there is
evidenge which confirms that Khwdja Mufin al-Din spent some
time in Baghdad . with(Abd al-Qadir Gilani,te: Accofding to
Trimingham,2°2 Khwdja Mu(in al-Din was. born: in 537/1142,
which means that he was twenty-four years “old when (Abd
al—Qédir died. This impliesnthat he would have met (Abd
al-Qadir in his ‘youth. Khwdja's biographers cl&im that he
did meet (Abd al-Q&dir, though tﬁeir reliability may be

questionable.!®?

s

With respect to Y0suf al-Hamaddni, D&r& quotes from

(Abd Alldh Y&afi(i (d.76§}1367) who says that Hamadadni was

one of those awliyd’ present in the majlis (gathering) whefe

Shaykh (Abd al-Qédir prgclaimed that: "Mys foot is on the
’
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__neck “of every walf of Aallah."}°¢ Hamadini's biography
suggests that he came to Baghdad from his native province
Hamadan, where he studied figh (jurisprudence).3®S On the
basis, of his visit to Baghdad, one may speculate about the
chances of his having met (Abd al-Q&dir Giléni.

>

Déra e§tablishes‘that AbG al-Najib Suhrawardil was a
regular visitor of (Abd a;:Qédir. He associates AbG al-Najib -~
Suhrawardl with the Kubrawiyya silsila oh the Qasis'that he
was a teacher of Shaykh '(Ammir b. Yasir who was the Sufi
Master of Shaykh Najm al-Din al-Kubré&. Dara thus argues for
AbQ al-Najib's connectign with both silsilas.?®¢ One may
pointa out here, that Dar§ knew’ that Shaykh Najm al-Din
al-Kubré& also had another affiliation as a disciple of
Shaykh 1Ism&8(1l Qasri.2?°’ While trying to prove his own
thesis of ‘Abd al-Q4dir being the only source of blessings
for all four silsilas, he leaves aside  the (second

relationship of al-Kubr§.

2

Relazisaship st Shaykh RubrS as wentiened in P. Meier’s
De Pavd iy, po. 37, 39; and DArd himsalf in saflise, p..
304,

‘1" Mipaomes b. Hanerty Shaykh ABG al-Maith Subreverdl

S

Sxaykh 1nmAttl Ospet Sheykh (Ammds b. holr

Shaykh n.ju.u ~pin Rudrd }

Selatioaship ot Snapkh Rusrd
- a5 semsismed in Sskims, P 20.

4
L

AbQ al-Najib Suhrawardi and his nephew Shihdb al-Din

116



t s,

Lt

-

Lal (=4

Suhrawardi (Ab0 Hafs (Umar) were among the regularuvisito;s
of (Abd al<Q&dir GI1l&ni. D&rd says that Shih&b al-Din was
intgrested in (Ilm al-Kalém (t%eology) but due to the
influence of (Abd al-Qédi% he was attracted to the path of
Sufism.2°®* The biography of Shihdb al-Din suggests that he
was in Baghdad for a while and one can not rule out the
pessibility of his visit to (Abd al-Q&dir.»°’ D&r&, without
referring tc any authority, quotes him as saying that
“whateQer i have received is due to the blessings of (Abd’

&

al-Q&dir,"32°

»
o a‘

I

The importance of the osdiriyya siﬁsila is also
indicated, according to DA&ra, by the fact that all the
awliyd’ of (Abd al-Q&adir's time accepted him as the wall of
the time and recognised the Qédi;iyya silsila as being the
highest\amon@st all other silsilas. Déra gases this on a

story in which (Abd al-Q3dir is reported to have delivered

his sermon in a majlif (gathering) of Sufis» in Baghdad, at

which the Prophet Mubammad was also present with his
cqmpanions. At the-end o; his sermon (Abd al-Qégir said:
"My foot is on the neck of every walil of Allah.,"!! After
hearing this proclamation, not only did those awliy&’ who
were present bow their heads, but the awliyd' all over the
world bowed and accepted Shaykh ‘Abd al-Q&8dir. Dé&ré& gquotes

Miy&n Mir to explain the act of bowing as meaning that the

. ‘awliy8’ accepted the higher rank of the Q&diriyya

silsila,??2 o
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It is noteworthy that Ddrd& mentions Ibn al-(Arabi's
biography in the group of the Sufis of the Q&diriyya
silsila.??? In the biography, he notes two versions of how
Ibn al-‘Arabl received his khirga from (Abd al-Q&dir.
A;cording to the first one, it was through Muhammad Y@nus
Qasér al-Héshimi; according té the second one IBn al-(Arabi
received the khirga directly i.e. without any channel,.
Although he states .both views, D&aré accepté the former
one.,!'* The relationship of Ibn al-{Arabf with (Abd al-Q&dir
through khirga can also be confirmed from the writings of
Ibn al-‘Arabi.?!*®* It seems that 1Ibn al-(Arabl was impressed
by the personality of (Abd al—gédir and had high regard for

Ve

him,22¢

(b) The importance of D&rd's Sufi Masters:

~

(i) Shaykh (Abd al-Q&dir Gilani: . L

Dara introduces (Abd al-Q&dir in the following words:

The —Surname (fumyat) of this king of the Sufi
Masters (mash8ykh) of the way (tariga), leader
(im&m) of the leaders of the law (sharifa) ang-
beloved of God, is Ab0 Muhammad. And the name of
this spiritual guide  (pir) of the age (zaména),
leader of the gnostics. ((&rifén), honour (sharaf)
of the abstainers (zuh#&d), pride of the servants
({ibdd) of God, and pole (quth), is (Abd
al-Q&dir.21? .

L}
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Dara further claims that his Shaykh, (abd al-Qadir, was
powerful over all demons (jinniyéan) anﬁ people (ins). He
was also accepted by theomountains, the sea and the land.?!:®
In another place he guotes (Abd al-Q&dir as saying that the
sun and tﬂ% moon always paid. him homage before ' they rose,
Similarly the year, the month, the week and the day paid him
respect and told him whatever had been written by God for

others,13?

 Daré guotes yét another story narrated by a certain
Shaykh Bag&’i b. Batlr (d.553/1158)!2° in which the status
of (Abd al-Qadir seems to be higher than that of (Abd
al-Qadir's Im&m Ahmad b:ganbal. According to this story,
Shaykh Bagd’'i says that one day (Abd al-Q&dir went to visit
the tomb of Ahmad b. Hanbal. After a while Bag&’'l saw that
Ahmad b. Hanbal came out of his tomb and embraced (Abd
al-Qadir and said,

O (Abd al-Qadir I depend (muhtéj) upon you in the
science of law (film-i sharifa), the knowledge of
reality ((ilm-i hagiga) and the knowledge of the
path (film-i tariga).32?

This narration becomes significant in light of the fact that
(Abd al-Q&dir was a practising Jjudge (muftf) of the Hanball
school (madhhab). ‘This implies that although (Abd-al-Q&dir

was a follower of Ibn Hanbal in the field of law, hewas

\
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perceived to be superior to his master even in the latter's

own field.

D&réd quotes a ;hmber of prophecies of different awliyg’
-who made predictions concerning the status of (Abd al-Q&dir:
"for e;ample, that he would be the highést one amongest the
awliygd’.12? D&r8 also quotes an anonymous person who .saw the
Prophet Jesus in a dream. Jesus éold him that (abd al-Qédir

was the best amongst the people of the earth.!?3 - ,

For D&r8, (Abd al-Q&dir is one beloved of"™ God.
Although in the beginning of his work Safifa he gquctes a
Quranic verse showing that all awliy&d’ are true lovers and
beloved ones of God,!24 he later draws a line of demarcation
between the two catdgorieshi:e., those who are lovers, and
those who are the beloved ones.!?% He places (Abd al-Q&adir
in the second category, implyfng that it is better than the
first. His arqument 1is based on a story according to which
Shaykh (Abd al-Q&dir met with the Prophet Khidr and
recognized him, whereas Khi@r was not able to recognize (Abd
al-Q&dir. This frustrated Rhidr and he asked God why he was
not able to recognize this wali, since he ' (Khigr) knew all
‘the other awliys’. God replied to Khidr that he was able to
recognize all those who were God-lovers,® whereaé (abd
al-Q&8dir was _among those who were the beloved "' ones of

God,12¢ :
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Shaykh (Abd al-Q&dir Gilé&ni is also a major source of
intercession for DAra. He does not petition his immediate
Suf{ Masters, Miydn Mir and Mulld Shah as often as he
petitions (Abd al-Q&dir to intercede for his forgiveness and
salvation.?2? This suggests that (Abd al-Q&dir is always

present and is able to help at all times.

In this manner th® role of (abd al-Q&dir comes very
near to the role of the, Prophet Muhammad; that is, the
bounties of the Prophet Muhammad (fayd-~i Muhammadi) are
replaced by the bounties of (Abd al-Qadir (fayd-i Q&diri).
As DA&rd days, reporting a saying of Ab0 Amr MarzQg

2

(d.615/1218): ~

"God has taken the oath of allegiance from the
awliyd) of this time to accept His command (amr)
and every bounty (fayd) which reached from the
Prophet Muhammad to his companions will reach the
awliyd’ of this time through ‘Abd al-Q&dir in this
period,t2®

While on the one hand (Abd al-Q&dir is like the Prophet, in

that he can intercede for his followers, paradoxically he is

.also trained by the Prophet himself and as a wall 1is his

follower.*2? This paradoxical concept can also be traced in
the teachings of Simnéni and others.:i3¢

(Abd al-Q&dir possesses bounty and control over the
general populace, being able tc elevate or humble a person's

position. For exampié, D&ré& narrates a story!?! according
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to which a thief entered the house of Shaykh (Abd al-Qadir. -
In pge course of the robbery, he lost his eyesight and was
held by the Shaykh. After a while, when the thief was still
under tRe custody of the Shaykh,\someone came and informed
{Abd-al-Q&8dir that a wali had died in a certain place. (Abd
al—bédir blessed tge thief with wildya, his eyesight was
returned, and the thief, whg was now a walfi, was sent to
fill®the vacancy of the déceased wali. D&ré also mentions a
few of (Abd al-Q&dir's chHarismata (kafémét) in whicg {Abd -
al-Qédir punishes evil-minded people, including those who dou
not accept his ({Abd al-Q&dir's) supremacy in wildya.132
8

“Not only i; (Abd al-Q&dir a wall par excellence, buteis
considered by D&rd& to be the wall who gave new life to
religion #din).??3 He quotes a story according to which a
person who was ill ‘'in Baghdad was visited by Shaykh (Abd
al-Qadir. As soon as the Shaykh met with the 1ill. person,
the man became healthy and told (Abd al-Q&dir thAt 'I am the
religion (din) of your forefathers and I have been given
life dﬁe to you, hence fou are Muhyi al-Din (giver of life
to religion).' The whole story is symbolic in nature and

conveys an explicit notion that (Abd al-Q&8dir was pivotal

for the revival of religion.
It seems that DE&ré is fulf} aware of the status which @

he is attributing to (Abd al-Qidir. He justifies this by

quoting different verses from the Quran. In Sakina, for
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example, he guotes: 'we endowed with gifts, some above’

‘othersf (2:253) by which he means that all silsilas are good
and tﬂeir leaders are the perfect ones.3?¢ It ié, however,
apparént that God has given more of His_bounties to one than
to the others) At other places in the Saffina and the
Sakina, Daréa w::1e5r '

-

All bounties are in the ‘hand of God, He granteth . .
them to whom he pleaseth,??#(3: 73)

]

and -

* ——————

Such is the bounty of God, which He bestows on
’ whom He will and God is the Lord of highest
= bounty.%¢ (62: 4)

(ii) Miyén Mir:

For Dadr&, Miyadn Mir is an "ideal walli" second only to
{abd al-Q&dir. His tariga (method) is superio; even to that
of other branches of the Q&dir$ silsila, ‘because it -is
totally based on pilety (tagwd) and traditional Sufi
practice; it is "adorned" with sharffa, hagiga, tariga and

ma‘rifa.???’>3n the Sakina, he introduces the personality’ of

Miyan Mir as:

Uniéue in tafrid  (solitude) and tajr!dﬁ
(seclusion), fané (annihilation) and hawsala
(endurance), istighréq (submersion) and istighnd’
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: (contentment ), . muhafazat-i .wagt (safegaurd of
"instant") and  satr-i ahwdl ’«(covering of
states).234 : b , .

. 3 ' R »

-Elsewhere in the Sakins he praises Miyan ﬁir as:
° - ¢

. the direction of Ka‘ba (gibla) for the masters
(mash&yikh) of the time, the prince (Sayyid) of
the people of ‘the world, the expert of the symbols
(rumBz) of gnosis (firfé&n), knower of the secrets
of the conscience (wijdin), the °leader of the
people of the religious law ?shari‘a), the proof
of the wayfarers oP the path (tariga), the essence
T . of the lords of certitude (arbdb-i yaqgin):
wayfarer of the path of the Truth (hagg) and
Religion (din).%3°*

"™ In one of his poems written in appreciation of his

silsila and Sufi‘Maséers, D&ré pays tribuge to Miyan Mir as
the "guide’of all awliyd’ of this time" (pir-i hama-yi
awliy8’ Mir Muhammaduﬁf fagr).14® He is the "second Junayd,
‘nay, the (second) (Abd al-Q&adir."14!® at anogher place he
goes to the éxtent of saying, in poetry, that "his blessed

manners for the nourishment of the religion (are like) a

‘ copy of the preface® of Prophethood."+?2

For Ddr&, like the Prophet Muhammad ‘and ‘Abd al-Q&dir: °

Gilé&ni, Miy&n Mir is also _a sourte of intercessiop.4? .Dar4
prays that on‘'the day of judgement he be raised amongst the

group of - followers (gaééyén, lit. . poor ones) of Miyan

Mir, 144 o -

o

° ¢

D&r& claims that he received spiritual benefits from
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Miydn Mir during his lifetime and after  _his death. His
different experiences in this context have already been

mentioned in Chapter I.4% In two of these experiénces Miyan
< o

Mir is depicted as D&réd's educator.

Dard shows high respect for Miyadn Mir. A \Eeport
mentioned in Sakine, shoﬁs that he respected Miyén Mir‘s
place as the "holy valley" (wéddi-i mugaddas) by entering it
barefooted when he went with Shdhjahén to see the wali. In
the same repoft Darédealso mentions that he kept oﬁachewing
cloves %pit out by Miyan Mir, which brought’a change in his

life.24¢

Miyan Mir's personality left a very strong impression
ontDAara. In one of his meetirtgs with a Sufi Master, B&ri
(see above, p. 36), he was thrilled with joy when -B&ri took
the form of Miydn Mir for a while.!*’ For Daréd, BA&ri knew
what was in D&rd's heart i.e. a wish’ to see his deceased
Sufi Mastér, Miyén Mir, At another occasion, during the
time of sorrow when D&rd's wife N&dira died, he sent her
body to be buried near the tomb of Miyan Mir.!+®

As much as DAaré had respect and love” for his éufi
Master Miyén Mir, the latter alsc had concern and 1ove for
Daré. According to an anecdote a servant of D&rd went to
Miyédn Mir. After the introduction, Miy&n Mir asked him to.

y .

sit close to him and recited the verse vwhich meant: "O

¢
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flower! 1 am pleased with you. You have the flavour of
someone (special?)" (Ay gul ba t0 khursandam t0 b0’I kesi
dari). Qiyéﬁ Mir showed ki;dness and favours to the servant
and advised him to remember his master's (D&r&'s) 1image

during contemplétion and meditation.?*?® In another ins£ancéh
one of Miyén Mir's cdisciples agked him why he was praying
with a rosary, something he infreguently did. Miyén Mir

replied that he was praying for D&ré&.:*?®

According éo Dédra, Miydn Mir was an Uwaysil although he
was also formally affiliated to the Q&adiriyya silsils
through Shaykh ° Khidr.!%? Dara explains the term Uwaysi by
paraphrasing J&dmi as meaning those who do not need any pir
(master) outwardly because they a;e guided by the Prophet
Muhammad spiritually. In the case of Miydn Mir, this means
that he was a‘disciple of the "spirit". (rGhé&niyat) of (Abd
al-Q&dir himself, without any intermediary, 3just as the

latter case’was -- according to Miydn Mir =-- a direct

'disciple of the spirit of the Prophet Muhammad himself,152

{ v _
For D&r&, Miy&n Mir's good disposition was an ideal. He

guotes AbQ0 Jalfar Haddéd who once said that "if reason
(fagl) would have been man, it would have been in the form
of Junayd." Using the same analogy, D&rd says that "if good
disposition (khulg) had any form, it would have been in the

torm of Miy&n Mir,"31s»
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Dara explains that Miy&n Mir never carried an fasé
(staff) with him because he relied only on God. Carrying an
fagd was very popular amongst the . darvish&n and had
symbolicél significance in the medieval Sufi circles. Miyéﬁ
Mirzi refusal to carry fasé not ’only showed that he’ was

perfect in tajrid but also distinguished him from the

popular Sufis or darvish&n of his time, %4

Although Miyan Mir appreciated the work and service
done by the awliyd’) to propagaée Islam, he was not in favour
of having many foll®wers (murid&n).?%® He was very selective

o in training his pwn disciples because his method-requiréd
difficult exercises and dissolution of all family ties,3%¢
He used to recite a guatrain to his neophytes which implied
that to attain malrifa one must leave both worlds.!3®7 He
would not show any interest in a neophyte for several years

until he observed how serious the neophyte was about

.

learning and achievingbitbe goal. D&r& Jjustifies this ~

attitude by quoting the verse: "But’ from the land that is
A\

> bad, springs up nothing but that which is niggardly." (7:58)

Thus, those hearts which are not good do not accept an{

effect of rain;” it is 1like wasting seeds 1in the barren

land.158 Ny

Miydn Mir &also seemed to be very reserved in his

-

af} dealing with the general people. His door was only open to

those who had a specific purpose for meeting him. “In this

o
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respect bhe did not
non-Muslims, as he was

Gur{s (although

alike
Déré). 2% Pé;é explains
time and always kept

meditation.?¢% In tnis

the foiiowing phrase is

"al-talzim li-amr
allédh" .
a Pay respect to

the command. (amr) of

¥

A

discriminate between  Muslims and

available to Hindu Ydgis and Sikh

this has ., not been reported by

that Miyén Mir did not like to waste

himself busy in contemplation and
context Miydn Mir's explanation of
important:

alldh wal-shafagat ‘ald khalg

God ‘and sho¥

kindness to the creation '(khalg) of God.#¢?

According to
Miyén Mir to explain

interpreted the meaning

a report in Sakina,

o

a group of (ulamid’ asked

this popular saying. Miy&n Mir

3

of khalg allédh and amr alldh to be

parts of the human body and the soul respectively.- ‘For
Miy&n Mir the verse meant that respecting the soul (amr
alldh) was only possible by means of meditation. Showing
love (shafagat) towards parts of the body (khalg alléh)

however, was by performing righteous

acts so that the parts

of the body should not be punished ((adhdb) for sins. This

interpretation did not give importance

of the religion. For

accordance with the

Quranic verse: "Say: 'God',

to the social aspect

D&ré& this was an explanation in

then leave

them to plunge in vain discourse and trifling" (6:91).3¢2

-

Dar&8 perceives every action of

~

Miyan Mir to be
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according to the Quran. For example, he informs the reader
that Miy&n Mir used to fast for a week at a time, and
nothing was cooked in his house during a period of thirty
years. For D&arad this act was according to the OQuranic
verse:!¢2 "and in heaven is your sustenance, as (also) that'
which ye are promised (51:22)." Similarly, when e writes
about Miydn Mir's perférmance of salét he makes it clear
that Miyan Mir performed the obligatory saldt and did not
.believe in showing off. At another place, D&rd reports that
Miyd&n Mir's method of héaring music (samé() was in
compliance with the sharifa, and he did not dance during

L

sam&f( .,164

&

o
For Dard, Miyadn Mir is a person with miraculous powers

over nature.}¢% D&rd thus interprets Miydn Mir's physical
disabilities such as his loss of eyesight in later yeafs of
his life as the wali's own choice.¢¢ 1In this context he
relates a séory which shows that Miyan Mir was able to see
‘from his inner eye what he was not able to see from his
outer eye. According to the narrative, Mulld Mirak took a
letter from Dé&réd for Miyédn Mir but forgot to give him the
letter. After a while Miyédn Mir himself todk the letter from
Mullé Mirak's turban and read it word by word in fron} of

him.1¢?
Dird explains that Miyan Mir preferred poverty (fagr)
over richness (ghind’) and Jjustifies this preference by

L)
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quoting traditions of the Prophet Muhammad such as “poverty
is my pride"1¢% and "the poor of my community will enter the
paradise five hundred years before the rich people of my
ommunity."i" As further support, DAaréd compares the status
of the ;rophet Sulaymdn -- traditionally known for his
richness (ghind’) -- with that of the Prophet Muhammad --
traditionally known to be poor (fagfr).’° Since the status
of the Prophet Mubamméd is higher than the Prophet
Sulaymdn, fagr 1is necessarily higher than ghind’.!7. Déra
also reports Miyén @jr's criticism of -Bahd’ al-Din ;akariyyé_

Multani (d. 666/1267):

I wonder what type of fagir he was. I wish he
would have eome to this world once again and have

. learnt fagr from me and would have known what is
meant by darvishi and fagiri.:72

According to Dard, Miyédn Mir was an ideal teacher because
he was perfect 1in knowledge ,((ilm) and gnosis ((irfén).!??

He also considers Miyan Mir's speeches as, very inspiring,

bécause he tailored his explanations of the Quran to the &

audience's background and its level of wunderstanding. But
he points out also that Miyan Mir never taught the "doctrine
of unity" (sukhan-i wahdat) publicly. Miy&n Mir believed in
the first place that it was difficult for the general public
to understand the language of gnosis. Secondly, the
recipient of gnosig’ should have the endurance to keep it a
secret.!’¢ In this context D&rd gquotes Miyan Mir's criticism

of galiéj, who according to Miy&n Mir "had no stomach" to
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keep the secret in his bosom.!?3

(iii) Mulld Shéh:

D&r&'s immediazte Sufi Master was Mullg Shéh. As with

his other two masters he holds Mullé Sh&h 1in very high

o

regard:

He-is a wayfarer (sé&lik) of all ways (mas&lik) of
the path (tarig) of Truth (hagigat). He 1is the
knower of the symbols (rumbz) of the path
(tarigat). He is the leader of [his] time
(mugtadé-i zamé&ne), and 1is unigue in his time,
submerged in the sea of one-ness (tawhlid),
traveller of the deserts (badiya) of solitude
(tafrid) and seclusion (tajrid), 1is the expert of
the veils of oneness (wahdat), not subjected to
afflictions of multiplicity (&f&t-i kathrat) king
of the researchers (muhaggigén), proof for his
followers (dalil-i muridédn), the lord of hearts,
(m&lik-i gulib) one who effaces sins (m&hi-i
(uyb), one who is aware of the mind/heart
(mushraf bar khétir), perfect 1in exoteric (zé&hir)
and-esoteric knowledge (bdtin), He is a master of
annihilation (shaykh-i f&ni) the second Dh{
al-NGn, the guide of all those who have lost their
path and the king of the mash&yikh of the time,!’¢

D&rs gives Mulld Shih the highest status of an t&rif and
muwwahhid and justifies his title of "lisdn alldh" (tongue
of God) by quoting the famous hadith-i nawlfil in which
‘atlah sees from the servant's eyes, hears from his ears and

!

speaks from his tongue.’? Dir§ also gquotes the Quranic

" verse: "Verily those who plight their fealty to thee do no

>

less than plight their fealty to God" (48:10), which refers
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to the pledge of allegiance at al-Hudaybiyya, to signify the
blessing received by those who were initiated by Mulléd Shah.
Ddrd says that Mulld"Shdh's tongue is a key for closed
hearts and 1is a heeler of sick and broken souls. Inhfact,

for the opening of hearts and the giving of life to souls he

has not seen any one like Mulld Sh&h in this world.17t

Mulld Shah was more perfect than any other follower of
Miyan Mir in asceticism (tark), seclusion (tajrid), poverty

(fagr), contentment (istighné), reliance upon  God

, (tawwakul), acceptance (taslim) and satisfaction (rids).

Miyédn Mir appointed him Qice-gerant and assigned him many
disciples for the purpose of training. D&rd reports that
Miyén Mir once said, "My method (tariga) will be illuminated
by him (Mulléd Sh8h)."!7® D&rda also writegz "Today the
Qédiriyya silsila and Miyén Jiv's tariga 1is adorned and

strengthened by the personality of Mulld Shih."3:*°

Although Mullid Shih was a disciple of Miyan Mir, Daré

. regards him as a mufrad.??®! He quotes Mulld Shéh's

definition of mufradén as: those "poor ones" (fugard’ sing.
fagir) or solitaries (afrdd = mufrad&n) who are free and are
,separate from duality (ddganagf), (i.e.) seeing no others
(except Allah). They are those "servants of God" meant in
the above quoted had{th al-naw&fil. Dar& also mentions that
Ibn al-‘Arabf included (the Prophet) Khigdr and the Prophet
Mubammad -- before he became the Prophet == in the domain of
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mufraddn.?®? 1t may be pointed out here that for DAr& Mullél
Shéh is a mufrad and Miyén Mir is an Uwaysf{. According to
the deginitions discussed above (see pp. 102, 132), one may
assume that Mulléd Shédh 1is placed on a higher level ghan
Miyadn Mir. As an Uwaysi, Miya&n Mir was educated by the
spirit of (Abd al-Qadir/Prophet Muhammad but Mulls Sh&h had
a direct link to God without any intermegiary. Mullé Shéh
himself in one of his poems expressed the same idea when he

claims that his hand 1is in the hand of God and he does not

need Mustafa (Prophet Muhammad).!®?

»

D&ré writes that Mullé& Shéh Qés a strict follower af
the sharifa. He guotes Mullé& Shah ﬁs saying that throughout
his life he had never missed any prayer.!®* Mulld Sh&h's
perfection in meditation was acknowledged . by Miyédn Mir, who
saiq; "Mulld Sh&h, the meditation wﬁich you have done none

amongst the previous mashdyikh has accomplgished."“;5 For

-seventeen yéars Mulla Shah followed a practice of

"controlling breath" (habs-i dam) and silent meditation
(dhikr-i khaff) each night after prayers (naméz-i (ishé)
which continued’ till the morning. Daréd justifies this
method-of meditation by mentioning other a&swliyéd’ such as
Mamshdd Dinawari, 1Ibrdhim Khawwds and ‘Abd al-Q&dir Gilént

who practiced their meditation in a similar way.*¢

In spite of his struggle to achieve malrifa, Mulld Shéh

did not Dbelieve that personal struggle and hard work were

A1
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the means by which ma‘rifa could be reached; it was only

through Allah's grace.**? Mulléd Shéh's attitude towards
"personal struggle" and "grace" also seemed to have wider
implications. He did not recommend difficult exercises of
meditation to his followers. Mulld Shah explained to Diré
that he had made his method eas\i;,r/{or his followers by
performing the difficult exercises of meditation on their
behalf. He based his-'tariga on expansion (bast) implying
that in his fariga there was tranguility (réhat), expansion
(bast) and happiness (khwushwagt]).?®¢ This was a remarkable
shift in Q&diri thought, an approach radic&ily different
from that gof his Master Miyén- Mir, who based his method

i

(tariga) on spiritual contraction (gabd).1®?

According to D&r4, Mutlé}Shéh did not sleep for thirt§
years: he therefore perceives Mulld ShAh ~ as the
manifistétion of the Quranic verse:1?®° "No slqmber can seize
Him nor sleep (2:255)." He also gquotes a verse from Ar;gic
poetry which says that those who are in love <can not sleep
because of the beloved's love.!??

Mullé Sh&h, being a wali with miraculous power was able
te change the 1lives of. his followers with his eyes
(nagzer) ., :?*? Like a Perfect Man he could interfere (tagarruf)
and open the hearts of " the faithful (mu’min), the infidel
(k&fir), the young (jawédn) the old (pfir) and the externally

or internally blind (kOr-i zéhir wa kOr-i batin). *? He
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could even raise ‘them to the status of (&rif without their

/
'

own struggle ani hard work, D&rd atgtributes his own

experience in thi% respect to Mulld Sh&h.3!** Not only wvere

Mullid Shidh's followers blessed by their master, but others

also, Fo;, example, infidels (k&fir) and heretics (r&figf)

also ~ received benefits from Mullé Shéh and became
/ - .

Muslims.2?S

/
’ 0

For D&r&, the awliyd’ did not like to be interrupted in
their meditation and contemplation. Daréd guotes Mullé

- N\
Shéh's confrontation with the Prophet Khidr. According to

this anecdote, Mulld Sh&dh was washing his clothes near a

laké when suddenly he saw a man coming out of the lake. He
recognised the man as Khidr. Khidr, after greeting Mulléd
Shéh, offered to take over the washing, so that Mullé Shéh
could continue with his meditation. Mull& Shéh refused to
accept the offer, prefering'to do his work while continuing
meditation, DA&rd justifies his master's attitude by guoting
Ibréhim Khawwds and AbQ al-Hasan Kharagéni, who also refused
the company of Khidr.!?¢ Both were afraid that accepting his
company might result in a strong bond with Khidr, énd'
interfere in their friendship with God. 1In this respect the
personality of the Prophet Khigdr as TEggicted in the Sufi
tradition is noteworthy. -On the one hand, the Prophet Khidr
is accepted in the circle of the mufraddn, giving the
awiiyé) equal status té Khidr.}?? He is wusually identified

with the knowing "servant of God" who in the Quran (18:

. /
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60-82) stands as a symbol of guidance for the Prophet Moses.

On the other hand, he\is not accepted even as a companion by
4

the awliyg/’.1*¢

{

3, DARA'S RESPONSE TO SOME IMPORTANT ISSUES OF WILAYA:

I

This section will examine D&r&'s response to some of

the important issues related to the concept of wildya, such

as: wildya» and nybuwwa, wildya and sharifa, " and wildya and

(irf&n.

(a) Wil8ya and nubuwwa:

A

As mentioned above (see pp. 90-91), the issue of wildya

»

‘ .
and nubuwwa was one of the more important ones discussed by

the Suffgvgf the Indo-Pak subconf&nent. Although in the
beginning \itf\gas not a debatable 1issue (6th/12thc. -
9th/15thec.), if became contentious after the writings of Ibn
al-‘Arab! reached the subcontinent.!?’? One of the earliest
examples is found in the éorrespondence between Gisldiréz
and Mas'0d Bek, according to which GisOdir&z maintained that

O

”v) saintship (wildya) experientially is superior to
prophethood (nubuwwa) even though the mystical
stage of saints 1is lower than that of the
Prophets, or rather, of the Prophet Muhammad.?°°

-
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Mas{0id Bek criticized GisOdirédz, saying that "it is heresy
to consider .saintship higher than prophethood even
conceptually."2°! He agreed with Gishdiraz only as far as

prophethood was given the higher stage._
J

>

V! In the 9th/15th and 10/16th ceq;uries, one finds the
majority of the Sufis including, for example, Shaykh Manirf,
Shaykh Muhaddith Dihlawi, and Shaykh Ahmad Sirhind§, writing
on the issue and giviné more importance to nubuwwa than, to

-

wildya.?°2? There were a few exceptions. For example, Sayyid

Muhammad Jaunpuril, when asked, replied that wilédya wé;

better than nubuwwa. To prove his argument, he cited'what

he ‘belieged to be a tradition, adcording to which the
4 s

Prophet Muhammad ‘himself said that- "wildya is better than

nubuwwa,"20?

Except for one passage in Majma! al-Bahrayn, D&r& does
not explain his viéws on the 1issue systeméticplly; It is
nonetheless possible to analyse his _main'ideas on this
subject from his remarks and interpretations scattered all
over his works. In what follows, we will try to do so by
grouping his statements under three headings:

i) wildya and nubuwwa (generally).

ii) The status of the awliyd’ vis-a-vis the prophets other
than the Prophet Mubammad. - ‘4

iii) The awliyé’ and the Prophet Mﬁbammad. ¥

8-
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(i) wiladya and nubuwwa (generally):

C

o
a

Awliyd’ and Prophets are identical in one sense, and
different in another. Their cemmon gquality is that they are‘
“in direct communication ~ with the divine, either through
vision or through hearing. In Majma! al-Bahrayn, D&ré
divides the prophets into three categories: -.-a) those who seé
God either with the physical or the spiritual eye; b) those
who hear the voice of God, either pure sound (&vdz-i sirf)

[

or articulated speech; c) those who see the angel "or hear

the voice of the &ngel. This classification corresponds

! ¢

roughly to a scheme found first in classical Shif3l

¢ Y «

hadith.? o4 5 : | ;
| - 9 o
Vision of God as a specific qguality of the prophets“%wd»
of the audiyév is discussed at length "in Sdkina.?9% It
appears that this guality is specific to Muhammad among the
proéhets, ;nd to the (&rifén amongg the aqliyé). This is
also suggested by Dara's explanation of a shath concerning
the Prophet Muhammad's mi(r&dj in Hasandt.2°¢ As for hearing
the ?sound" or the voice of. God, Déré reports a; interesting
theory from his Master Miydn Mir in Riséla. According to
this theory, prophets and awliyd’ have the T"hearing of. the
. 3,

absolute sound" or sultédn al-adhkér?®’ in common., However, .

vhat distinguishes prophets from awliyd’ is that for the .

|8

(\ * former, this sound turns in such a way that they can

communicate revelation and divine Rules (ahkadm-i ilshi) to
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people, while the latter perceive from it "unlimited words"
(harf-i bi-jihat), without being cut off from the state of

unity (jam(iyyat) and the joy of ecstacy and "taste".209
) .

Déré mentions Miyén Mir's distinction betweeéen. wildya

]

and nubuwwa also in Sakina:

The prophet 1is a combination . of wiﬂéyg and
nubuwwa, The necessary concomitant (l&zima) of
wildya 1is oneness (jam() and the necessary
concomitant of  onubuwwa 1s division (tafriga).
[The goal of] nubuwwah is to teach the orders—of
religious law (sharifa) to creation [=people] ahd
to fight against infidels. [Whereas the goal of]
wilédya is [to] break all relations except with God
and to annihilate Foneself? in  the He-ness
(huwwiyyat) of God (Hagg). Thus, comprehending
wildya and nubuwwa and being involved with these
two stages 1is a grave affliction (bald) for the
Prophets and the awliyad’,?¢?

s

The first part of‘the qu%tation, wvhich speaks about‘wiléya
as a paét of prophethoodl summarizes the traditional basis
of the doctrine o{ wildya as it was generally accepted both
in Shilism and Sufism.21° The second part of the guotation
esiablishes, however, a radical distinctioh between the two
functions. While such a distiéction may be seen to be
implicit in the aifferénce between exoteric and esoteric
religion quite generally, its radical formulation through
Miyéan Mir as quoted by D&rd seems guite unigue. Prior to

Didré&, a similar distinction had been made by Kubré's

disciple Sa'‘d HamQiya.??!!
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hccording to Sa‘d Hamlys, wildys ascends from creation
(khalg) towards God ~(};laqg), or from (tangible) "form"
(sﬂraf) to "meaning” (mené), whereas nubuwws descénds from
Goé (Hagg) towards the creation leaving the State of

9
"meaning” and .experiencing the world of "form", 2312

o al-yagq
N W "
e
v °
b 2
© U é
W y o
i o w ‘ a
al-Khaig@

The reflection of this thought appears in D&ré's formglafion
tprough the mouthpiece of his Master Miyan Mir. The main
purpose of nubuwwa is to implement the sharifa and to fight
against infidels, which explains the separation (division)
of a prophet (nabi) frﬁﬁ the Truth i.e. descending towards
crestion from the Truth. The purpose of, the wildya -- which
may ‘seem contrary to the purppse of nubuwws ~- is to break
all islations except with Gogd, aﬁ@ to attain oneness, which
explains the &scension of a walf fébm the creation towaPds

God. It 1is the role of nubuwwa®in a prophet which compel
g s

!

?
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him to work in society while the role of wildya insists upon
the attainment of oneness and the breaking of all
relations/ties with societf. This creates a certain tension
and can be perceived as ~an affliction (bal&).?!? Although
the tension (affliction) inheg?ﬁr’ in the comprehension of
both wildva and nubuwwa is experienced by the Prophets (who
combine within themselves w}llédya and nubuwwa), it 1is also
experienced by the awliyéﬁle‘ This is explained by DAaré,

who guotes Miyadn Mir as saying:

The awliyd’ always sdfeguard the status of wildya
so that they are always -busy and immersed in the
He-ness of the Truth [but as] they are also
amongst the people of the world: to train their
followers and to indulge 'in the stages of sharifa
are the affliftions [they suffer] because every
walil follows the nabi,21%

)

-

This shows that in practice the walli performs the same.
function ip society as does a nabi. He guides his followers
to the right path (as does the Prophet), and experiences the
same tension, One may infer that pure wildya is superior to
pure .nubuwwa, but that on a practical 1level they always
co-exist in one and the same person, whether nabi or walil.
However, the hadith which D&r& guotes to begin his argument,
says: "the most afflicted people, are ‘the Prophets, then the
awliyd’ and so forth."21¢ This gives an impression that the
awliy8’ experience a lesser degree of tension than the‘

anbiyéa’.
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On the other hand, another statement of Déré's --

L]
actually a shath which he reports from Muhammad Sharif2?!? --
seems to imply the superiority of wildya over nubuwwa. The

4

statement runs as follows:

The pious (mutifén) with regard to nubuwwa are
sinners ((&giyan)  with regard to wildya and the
pious with regard to wildya are sinners with
regard to " the divine (ulfihiyya).?1?

This statement evident}y impliés a hiegarcﬂy of values with
;iléya as .intermediary between nubuwwa at the bottom of the
scale and ulbhiyya at the top. Interestingly, exactly the
same scale .can be traced, again, in the works of Sald al-Din

Hamiiya, who was criticized for this by Simné&ni.2?!?

(ii) The status of the awliyd’ vis-ad-vis the Prophets (other

than the Prophet Muhammad):

id

Generally, vhenever D&ard writes about the 'awliyd’, he
also takes the Prophets (anbiyé3) into account. For Dara,
the awliys’ like- the anbiyéd’ recei&e training, attain
perfection, reach the Truth; and then return to guide
people, ahd due to their role as a guige they also
experience affliction. Like the anbiy&d’, the awliyd’) also

o

act as intercessors for individuals. From the above

" gualities one may deduce that awliyd’ and anbiys’ have the

same status; however, -in at least one instance DAaré

perceives awliy8’ as better than the Prophets of Isré&’il.
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In one of his 1letters which he wrote to Mull8 Shéh,
Déréd speaks about perfection (kam&l) as a state (of being)
in which no further development is reguired. When a walf
attains this state of Truth, the Qurldnic verse: "when thou
threwest (a handful of dust), it was not thy act but God's"
(8:17) becomes applicable to his state.22° The celeb;ated
verse from the Quran was intended for the Prophet Muhammad.
Dadré's use of this verse for the perfect awliysd’ shows that

for him they, too, can reach the stage of perféction.

Ddrd guotes Mulld Shédh as saying that all the Prophets
came with'a mission to guard the expression of tawhid and to
develop the imdn-i hagigl . (the true faith) in the
community.?2?! Similarly, the awliyd’ of the community are
obliged (it 1is essentwal for them) to work for the tawhid
and true-faith, in order to bring life to the dead hearts,
opea their 1locks, and provide them healing.?22 Thus, the

mission of the awliyd’ is similar to the anbiyd’.

. Referring to Mulla S£éh in Sakina, D&ré@ says that the
sharifa has as its highest aim the acquisition of the
.knowledge of tawhid, which is the essence of Allah, through
the signs of Allah. Those who have this knowledge are the
Prbphéts and awliy&’.223 Not only are the awliyd’ the
"learned ones,"” and are eqgual in knowledge to the anbiyé’,

they are even superior to the Prophets because of the

knowledge they acquired by following the Prophet Muhammad.
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‘“prSphets.

hs D&ré& explains in Majma’, the Prophef Muhammad was more
successful in his mission than other prophets because his
teachings were based on the synthesis of tanzih and tashbih
-- a view propounded by Ibn al-fArabi.z?+ Since the awliyd’,
are the followers of the, Prophet Muhammad, they are the

inheritors of his knowledge. This implies that the teaching

- 0f the awliyd’ is more covplqte\and comprehensive than other

rd

For Dar4, the awliyd’ pldy an important role .AD the
intercession of an individual. It 1is only wiéh their

interces§ion (shafd(at) that one is able to reach the

o

highest goal. In this regard he guotes (Abd al-Q&adir Gilani

who says that:

Whoever will relate himself to me, God will accept
him and will forgive his sins and he will be
[counted] amongst my companions,?2%

Similarly at another place in Saffina, he gquotes {Abd,

al-Q&adir:

By God I will not take a step from the presence of
my Lord for as 1long a&s he does not send my
disciples towards Paradise,22¢

' 2

-

~

Although DEré& guotes a statement of Shaykh (Abd
al-Q&dir Gilé&nt, according to which the Shaykh has a lower:
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status than the Prophet, Dir& asks for his salvation through”
(Abd al-Qi4dir. For example, he takes pride in counting

\hisself,amongst those lucky persons ’ who are

the\followers of (Abd al-Q&dir, AbO Hanifa and the Prophet

4
¥

Mubam ad,

but he prays to (Abd al-Q&dir2” for his
?éi% tion. This_ reveals the lofty stature in which DA&ré
ﬁoi'é ( Abd al-Qadir, and suggests that for the purpose of
int rcessioni wildya becomes more important than Prophethood

(even the Préphethood of Muhammad).

(iii) Awliyd' and the status of the Prophet Muhammagd:

For D&rd, the personality and status of the Prophet
Muhammad is unigue.?2?® In his view, the Prophet Muhammad is
the manifestation (maghar) of God, his actions (afmél) are
God's actions and he is the seal of prophecy for all times.

In the foreword of Sakina, he pays respect to the Prophet

Muhammad by saying:

he 1is the model of thé inhabitants of the
universe, the Kking of the inhabitants of the
world, the lord of the two worlds, the messenger
of mankind and demons (jinn), the intercessor of
the two dwellings, the friend and the beloved of
God, the king of the gnostics, the master of the
people of . Allah, the fountain cof wunlimited
knowledge and the [final] cause of the divine
manifestation,?2?
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Déré reflects the same view when explainiqg the
aphorism of Halldj: "Manhood (jawdnmardil) depends on Abqad
and Iblis." Dard connects Muhammad with the manifestation
of God:" Muhammad 1is & manifestation (mazhar) of beauty
(jaméf), whereas 1Iblis is a manifestation of majesty

(jal&l) . "23°

-

Diré& explains M;bammad'é supreme status among all the
Prophets by arguing that God himself regarded all the
actions and’sayings of the Prophet Muhammad as His own,
whereas f&r the other Prophets, this was not the case. For
"example, while narrating the story of Dav}d's (D&’04d) a;tion
against éoliath (JE10t) God said that "David slew Goliath
(;:251)."231 Wheréas for the Prophet Muhammad Géd says that

"when thou threwest (a handful of dust), it was not thy act

but God's (8:17)."232

In Majma(23?, D&r8 offers an interesting interpretation
of Muhammad's being( the Si:l (khédtam) of prophecy.- He
narrates a long hadith on the mi(rdj (night of ascension)
during which the Prophet Muhammad saw a long endless chain
of camels, each of which was cagryi?g two bags. In each of/
these bags there was a world similar to ours, and in eacﬁ
such world there was a Muhammad just like him. When the
grophet asked Gabriel about this procession, Gabriel replied

that since his creation he had been witnessing this line of

camels, but he did not know its significance.?3¢ Fpr Daré
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this is an indication of the infinity of cycles
(bi-nihdyati-i adwédr, meaning the Hindu concept of cyclical
time) and implies that the Prophet Muhammad is essential for

the world of every cycle. ) .

2 slightly different concept of .Mubammad as the "seal"”
of prophecy 1is alluded to by D&réd in Hasandt. He there

guotes a beautiful allegory, attributed to Béyazid Bastami:

The wine seed of gnosis (maf‘rifa) was sown in the
earth during the time of Adam. In the time of
Noah that seed took the form of a tree [vine].
During the time of Abraham the vine flowered. 1In
the time of Moses it manifested itself in a
cluster [of fruits}); during the time of Jesus it
became a grape and in the time of Muhammad, wine

« was made out of this grape. 'Those who drank
[awliyd’srinddn] from this wine became intoxicated
and began to say: 'Glory be to Me, how great is My
dignity' (subhdni m& afzama sha’nf) I am the Truth
(an& al-hagg) 'there is no God except Me', (1§
ilédha il1& ané), 'no one is in my gown except God'
(lédysa fi jubbatil siwd alldh).23°

The awliyd’ thus receive complete knowledge (the wine) from
Muhammad. Hence, it is for the Prophet Muhammad that the
states of comprehensiveness (jam(iyyat) and completion

(kh&timiyyat) are reserved,23¢

For D&r&, it 1is the "Reality of being Muhammad"
(hagigat-i Mubammaéf)”f which exists in the whole " of the
universe. He relates the following interpretation (tafsir,
probably of the OQur’&nic Light ierse, 24:35) from Sulaymén

Migril, a Qalandari Sufi whom he met in Delhi (see dbqée, p.

/
/7
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The light (nlr) of Mubammad-i Mustaféd was brought
into a lamp. Whoever saw Muhammad's head became
one amongst the kings (padishdhdn), whoesver saw
Muhammad's eye (chashm) became one amongst the
gnostics ((&rif), whoever saw his chest (sina)
became one amongst the lovers ((&shigdn), whoever
tsaw his mouth (dihan) became one amongst the
scholars (fulamd’) and those who saw the lower
part of his °body became one amongst the
Christians, the Jews and the non-believers,23®

o

Diré criticizes this approach and says that:

Everywhere in the whole world there exists only
one person (shakhs) and that is the Reality of .
Muhammad (hagigat-i Muhammad). How can you
compromise (r&df) on this [1nterpretatlon] that
half of Muhammad 1is'in Paradise and half of
Muhammad is in Hell? For the whole body [of
Muhammad] is excellent (nikuk8r) and bountiful

(rastgér) .???

Not only is the reality of Muhammad present everywhere
in the world but for D&r& there 1is no differeyce between
Ahmad (one of the names of the Prophet Muhammad) and the One

(ahad) (i.e. God) except a letter mim. In Hasandt he guotes

e
’

a verse: .

LI

za Ahmad té& ahad yak mim farg ast
hama (&lam dar &n yak harf gharg ast,2+°¢

\

Meaning:
From Ahmad to abad is the difference of a mim (letter),

the entire unlverse 1n that one letter-is immersed.

-
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The above verse 1is from Shabistari's Gulshan-i
R3z,?4! and one figds the echo of similar thought in
'’ the works -of Gisﬂéﬁréz,"’ Att8r,2*3 Shaykh Muhammad

Sharif,?+¢ and in the Punjabl regional poetry of Bulhe

Shéh Q&adri.2¢% This 1idea is 1in accordance with the

celebrated hadith-i gudsi in which God says, "1 am

Ahmad without mim".2+4¢ Hence the letter mim is the only
-

letter or thing,, which lies between God and Muhammad.

This mim 1is understood as allud?ng to the whole

universe, that is creation.

Just as the mim of Ahmad signifies the difference
between God and Muhammad, similarly for D&r& "it |is
prophethood which serves as a veil to the oneness
(waﬁq.g.42‘7 He makes the above statement while
explaining the aphorism (shath) of (Ayn al-Qudat
Hamadhini (d.525/1131): | P

All the faithfuls have become infidels because
they have seen the light (nfr) of "Muhammad is the
messenger of God" (i.e. the second part of the
shahéda); and no one knows this,24¢ ’

One may assume that it 1is not nubuwwa (prophethood) as

such but rather the separate identity of Muhammad qua’

prophetic "Messenger" (i.e. bringer of sharffa) which serves
I
as a veil for those awliyd’ who reach the state of wahda

(oneness). Ahmad and ahad become one when they pédss this

veil.?4?* Hence, they utter aphorisms such as the aphorism of
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‘hyn al-Qugat: . : i .

Just as in the solitude (khalwat) 6f Muhammagd,
Gabriel has no room (nagunjad) [similarly] in my
solitude (khalwat) -Muhammad does not have any room
(nagunjad) .?%°

‘Ayn 2l-Qudét points here to that state of the Prophet

where even the angel, who was a link between the Prophet and

God, was not allowed to entéer. This state of heart 1is
2

symbolic of the purity of tawhid which énters the heart and

does not make room for anyone other than God. This implies

"that at the highest stage of, wildya, Muhammad as a separate

identity does not exist. ?hother Sufi, Ab0 Bakr Shiblt,

after listening to adhén (the call for-prayer), said:

3

z

4

[0 God!] if it were not for your order [to do so],
it would be impossible [improper] to hear any
other's name [Muhammad's name] [in conjunction]
with yours, 25! .

Y

4

(iv) Wildya and nubuwwa in Majma’ al-Bahrayn: . “

Although Majma( &l-Bahkrdyn belongs to DAr&'s later
writings,2%2 his discussion of nubuwwa and wildya in this

work makes it essential to include it here.23%3 2s ment ioned

earlier, Majma‘ is a comparative study of Hinduism and

Islam.2%¢ Accordingly, every sgctién of the work compares

-
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Hindu and Muslim terminology. Surprisingly, the section on
wilédya and nubuwwa 1s the exception and does not follow the.
usual scheme of the work,23%3

In this section, 1instead of comparing the Muslim

concept or, terminology of awliyd’ and gnbiyéd’ with a-

2, tashbihi (anthropomorphic).

Eorresponding Hindu concept, he enumerates three types of

wildya and nubuwwa and compares them with each other,?3¢

Daréd begins the section by enumerating?3’ three kinds
of prophets (see above, p. 138): 1) those who see God; 2)
those who hear the voice of God; 3) those who see the angels
and hear their voices. He :Eén draws a parallel between

wildya and nubuwwa?%? saying that each have ,three types:

1. tanzfhi (denial of the attributes of God).

3. jémif tashbih wa tanzih (coﬁp;phensiveness of tashbih and

tanzih). . \ ‘ ’ °

Dird explains the above types with examples of the Prophets,
For the fi}st éype of nubuwwa he cites the‘example of the
Prophet Noah, who based his preachings on tanzfih. Due to
tanzih, only a few amongst the people accepted his message
and the rest were destroyed.?%® A similar, idea. was first

suggested by Ibn al-{Arabf.2?¢° DAré points out that there is '

a certain group of people of his time who are z&8hidén

’




(ascetics) -- probably a group of fulamg’?¢! ~-- who also
preach tanzih to their disciples. But none of the discfbles
ever attain the stage of an (&rif; although they die

.

following sulik and tariga, they do not reach God.

Eor'the second type, D&réd quotes the example of the
Prophet Moses. According to DA&rd, Moses, after pefceiving
God in the Burning Bush and hearing Him in the sounds of’
clouds, based his preaching on tashbih. As a result, his
followers became anthropomorphists and began worshipping a
cow (i.e, the goldea calf) and committed a sin. Again this
idga can be. traced to Ibn alj(Arabﬁ, inasmuch as according
té6 the Shaykh, Moses understood the worship of the golden
qalf as a form of tr&e worship.2¢? D&gd also _criticizes
another group of the people of his time who he names
mugallidén -- those who only follow the path of taglid (1jt.
following) and have dropped tanzih.?¢? One can presume that
Dard may have had a group of Sufis in mind who not only
appreciated saméf (dancing and singing) but were also
inQolved in sh&hid b&zi (to perceive God in beautiful forms
such as young and handsome boys).2¢4 His attitude regarding
samd! in Sakina shows that the Q&diriyya silsila was not a
strong supporter of samd(. D4r& may also be pointing
towards the (ulamé’, who became so rigid in following the
sharifas that £hey became worshippers of the sharif(a.?¢s

Thus, for D&rd they were also sunk in anthropomorphism and

as such indulged 'in playing and frivolity (lahw wa la‘b).
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For Dars, the third type of nubuwws .6,

‘comprehensiveness of tanzih and taeshbih, is exemplified by

the Prophethood of Mubammadi Furthermore, the Prophet
Muhammad synthesised the mutlag ("Absolute”) and mugayyad,
("limited") colourless and coloured, the near angd

=

distant.?¢*¢ DEr&, gquotes the Quranic verse: "There 1is
i

nothing whatever like unto Him, and He is the One that hears

and sees (all things) (42:11)."2¢7 He explains that the

first part of the verse, i.e.,"There 1is nothing whatever
like hnto Him" is for the tanzihi aspect of nubuwwa, and the
second-part 1i.e. "He is the One that hears and sees" 1s
meant for the tashbihi, aspect. He .further explains ‘that
since this revel;tion is given in the Quran (and not in
previous scriptures) this highest and loftiest status of
comprehensiveness (jam({iyyat) and completion (khdtamiyyat)
was reserved only for Fhe :Prophet Mubammad, and that "our
prophet" (Prophet Mubamma%) has encompassed the wholé’of the
universe. Exactly the same argument for the superiority of .
Muhammad is found in Ibn al-(Arabi's Fusils.?¢® Dard further
substantiates his argument with the Quranic verse: "He is
the first and the last, the evident and the hidden
(57:3)."26¢% Dard infers that nubuwwat-i tanzih! lacks the
tashbihl aspect and nubuwwat-i tashbihil lacks the tanzihl

aspect., But famif-i tashbih wa tanzfh has both aspects.

Since the Prophethood of Muhammad is "perfect" (ké&mil),
those awliyid’ who follow the Prophet are also "perfect

r

153




ones," about whom the Quran says: "Ye are t best of

Peoples, evolved for Mankind (3:110)." D&ré interprets 'the
beét of Peoples' as those who combine tanzih and| tashbih,
He then enumerates the groups of awliyd’ from th, time of
the Prophet Muhammad to his own timer—i uding B&b& L&l

Dés. .

Although D&ré elaborates tﬁé types of nubuw;é only, his
parallel with wilédya ;éems t§ imply that wildya 1is also of
three types. The best of them 1is the jémi(-i tashbih wa
tanzih. Those who Eolldw this type are the perfect awliyd’,
However, others who follow the tanzihl wildya or .tashbihi
wiléya are also awliyé&’, but not the "perfect ones." Thus
in a very\subtle way, he excludes the groups of fulamid’ and
a certain group of the Sufis from the domain of the perfect
awliyd’, because they do not follow the teachings of the
Prophet Muhammad, and their dmethods of teachi;g lack
comprehensiveness. On the other hand, he includes B&ba L&l
D&s, a non Muslim, in the group of perfect awliyéf, perhaps
because his teaching was based. on comprehensiveness and in

that respect he was f@llowing the Prophet Muhammad.

-

(b) WilSyah and Sharfi‘a: " o .
In \:ii}ha and Saklina, Dédr&'s approach towards the
sharifa (ITt. a path leading towards water, generally meant

as religious law) seems to be very traditional and similar
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1

to the understanding of the Sharita-minded Muslims, which
means strict observance of Muslim practices such ag prayer
(galdt), fasting (gawm), giving alms (zak&t) and performing
pilgrimage (hajj). ' For Dar&, many awliyd’, 1including hig
masters were strict adherents of the;e practices and he
explicitly ment}ons their regularity in gsaldt and sawm. His
explanation of sBé—Yazid's eating bread in public, and his
acceptance of this as a permissible act because B&-Yazid was
a traveller, - shows that his understanding of sharifa was

(very close to the common Muslim understanding.???

Pl
.

It seems that only later in his life, when_DA&ri became
more involved in the Qaddiriyya silsila and especially when
he was under the guidance of Mulld Shdh, he may have
develoiea his own view of sharifa. He does not discuss this
conceSE explicitly, but does describe the views of his Sufi
Masters Mullad Shdh and Miyén Mir. These views are not only
important due to their great influence on béré's thought,
but because they also show some important differences in
M%yén Mir and Mulié Shdh's understanding of the concept.

In the biography of Miydn Mir, Dard writes about the
stages a wali must pass through before he can attain gnosis
(ma‘rifa). According to !the classical approach go which
Miyénﬁyir adheres, the stages are given as: sharifa, tariga

and hagiga.  D&rad explains:
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/ Thus sharifs 1is a guard (nigdhdasht) in dealings
( | (mufémalat) [with others] and is a cause of
attaining the path (tariga), and the path (tariga)
is the purification (tazkiya) of one's hidden
[self] (batin) from the condemned habits
(khagé’il-i madhmima) and 1is the cause of the
realization of the stage of Truth (hagige) [which
consists in] making the body (wujid, i.e.
existence as a human creature, or bashariyat)
annihilated (f&ni) and emptying the heart except
for God and is the cause of reaching the state of
nearness [to God].?"? .

T

D&rd, stating the teachings of Miyédn-Mir, establishes the
link of the above stages to the human body, heart and soul.

He says that:

Know that man is a compound of three things: body,
(nafs) [lit. "lower soul" or "flesh"]lheart (dil)
and soul (rioh) [i.e.spirit]. For the purification
of the body one has to follow the path of sharifa-
(sul bk-i tarig-i sharifa); for the heart, one has
to fulfill the rights of the path (tariga); and
for the purification of the soul one has to
safeguard (hifz) the stages of the  Truth
(hagiga) .?7?

One may infer that Miyan Mir's concept of the sharifa
did have a well defined boundary more or less akin to its
"classical notion. However, Miyédn Mir's emphasis on a more
‘conscf%us rather than a mechanical performance of the
practices not only undermined the ﬁmportahce of the exoteric
practices .but led to the appreciation of "individualistic
cautioys life" wifh condemnation Sf the practices performed

in the society without any consciousness. 273 This

interpretation of the sharifa was not acceptable to the

sharila-minded people for whom the performance of° a ritual
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‘a secondary thing.

*

was very important and the intention and its esoteric aspect

v
- > 3 \

In this context one may also note that Miy&n Mir draws

a line of demarcation between the people of sharf(as and the

people of hagiga. In explaining the exarripleq of the
recitation of shahd&da he says that for the people of sharfifa
an infidel (k&fir) can become faithful (mu’min) after
reciting the shahdda, but it is n&t easy with the people of
hagiga to become faithful (mu’min) by doing so.27¢ They have
to struggle continuously to remain faithful and they do not
have any remedy fof\their carelessness. This means that
externally saying shahdda or performing a practice 1is not
sufficient. This also impiies that for those who stop at
the sharifa, the exoteric aspect of the practices becomes
very important. However, those who reach the highest stage,
i.e. the Truth (hagiga), remember their Creator

. [ 3 .
continuously, in order not to become careless.

o
o
A

As discussed abov; (in the section of nubuwwa and
wildya), Miyadn Mir believed that a wali, like & nabil, will
have afflictions, These afflictions are explained as
coming down from the stage of the Truth and‘ becoming
involved with 'the matters of sharifa, which includes the
training cf the followers.??’® Although for Miyén Mir the
higheét stage was hagiga, he did not apprgciate those who

disclosed the secrets of hagiga to the general milieu.,27¢ It
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seems that he favoured the observance, of the sharifa by the

awliy&’, even though it was an affliction for them.

Mulld Sh&h, on the other hand, offers an interpretation

of sharifa in a broader context. For Mulld Shéh, all three

stages, rviz: sherife, tariga and hagiga are parts of
;héri(a.z’] In this regard his letter to Jah&n&réd -- Daré's
sister and his disciple -- 1is of co%sideréble importance.
Criticizing ahl-i z&hir (lit., people of exotericism or

appearance, note that he did not call them people of

shari’a) he says:

(]

By neglecting the [full meaning] of the noble law,
of what they boast so much, they themselves negate
the existence of God and they are not aware that
sharifa has a much higher stage [than what they
think], namely the tawhid of the essence of Allah
and the gnosis'of witnessing &Allah -- and this is
the special stage (mansab) of those favoured by
the unlimited Being who is the most praiseworthy
-- that is, the holy bodies of the anbiyd’ and the
awliyd’. Thus it is confirmed that the -eyes of
the awliyd’ are always at this highest stage of
sharifa which is hagiga. This is why it is said
that sharifa, tarfiga and hagfga are the stages of -
shari‘a. The firstvstep is named sharifa, where
all ahl-i z&hir are trapped the second step is
named tariga, where all‘ahl-i suldk (lit. people
of the path) are trapped, and the third stage is
named hagiga, which is the straight path (§irét
al-mustagim) of ahl-i Qagiqa; (lit., people of the
Truth).27$ ,

For Mull8 Sh&h awliyd’ like ManslOr al-Halldj, Bayazid,
Junayd and (Abd al-QA&dir speak aphorisms (shathiyyét)

because they have reached the stage of Truth.27®
’ s
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This interpretation of the sharffa by Mulld Shéh has
important implications: first of all, only those who reach
the stage of malrifa are the true adherents to the sharf'a
and are.considered to be awliy&’. Secondly, it follows that
the awliyd’ are at a higher stage of sharifa. Therefore its
first stage is not as important as the people of exotericism:
(ah}-i zédhir). consider it to be. The reasony is simple and
logical. According to the above statement of Mull& Shéh,
the ahl-i z&hir attain only a part of the sharifa, whereac
th; final goal for the people of the Truth (ahl-i hagiga’,

is the attainment of the complete shari(a.2?°

Mulld Shé&h's concept of sh;ri(a was not only an
extension of Miydn Mir's concept, but also provided the
justification for the awliy&8’ as being true possessors of
sharifa. As mentioned earlier, Sharifa-minded people were
strong critics of the awlipd’.?#1 A frequent criticism was
that in their teachings they did not 1insist on the
observance of the practices of Islam. This implied that they
were not adherents of the sharifa, and therefore their faith
was called into question. In this respect Mulld Shih's
explanation of sharifa was not—only an attempt to defend the
awliy&d) as the true knowers of the sharf(a but was an attack
on the sharila-minded people as being themselves not true

followers of sharifa.
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(¢) Wildya and Grfdn:

v

/

D&rd uses 'many words which would otherwise convey
different meanings as synonyms for wali, for example:
darvish, fagir, Sufi, (&rif and others.?!? Aamong these
synonyms, (arif (gnostic) is perhaps the most important one,
because after two major works on the awliyd’, D&rd wrote his
th;rd work, Hasandt al-(Arifin. 1t appears that this choice
of title was not accidental. D&r& probably 1intended to
attribute the status of (&rifdn to a few awliyd’, This
assumption can be substantiated by the observation: that out
of the more than 400 awliyd’ mentioned in Safina, only less
than 70 are also included with an entry in Hasandt.?®’ On
the other hand Hasandt includes some 40 (drifédn who are not
counted as awliyd’ in either Safina or Sakina.?%+ As was
already pointed out earlier these "new" (drifdn of Hasanét
include a number of contemporary Sufis as well as such

figures as Kabir and the Hindu Yogl Babéd LAl (see above,

‘Pp. 37-38),

l
1

Although the domain of the (A4rifdn thus shrinks to a

a

selected few . awliyd’, it surprisingly extends Nto ther.
religions and includes a Hindu 1in the list of the
(8rifén.?%% By giv%ng a different title to this work, it
seems that D&r& has tried to specify the concept éf (&rifén

as being somewhat different from the <concept of awliyd’,

Since on the one hand the domain. of (4rif8h becomes more
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specific and on the other hand it extends to a larger
‘doq;in,it provides us a reason to enguire about the issue of
wildya and (irfédn in D&ré's writing. -

Daréd asserts that the majority (jumhlr) of the (&rifén

and awliyd’ are agreed that the vision of God occurs in both

this world and next, both with the physical eye (basar) and#

the spiritual eye (basirat), for "these two have become one"
for them.2%¢ "Seeing God" in this wé& seems to be the
particular gquality of the (8rif. Daréa explains (Ali's
saying "if the Veil were 1lifted, my certitude would not
increase" by stating‘that the "Veil" means "this world", and
‘that "lifting the Veil" (at the time of resurrectiomn)
appfies only to the "others", whereas for the (&rif, the
Veil was lif%ed at the very same day at which he was given
certitude (i.e. here and now). For this reason, his
certitude "cannot be increased”.2®?’ In aqgther passage is
Sakina, he describes Miydn Mir as someone "entirely free
from tye world of illusion (hasti-i mawhim), having\nothing
" but the fa;e of Alléﬁ\$n\gis vision", adding that "nothing
other than the face of Allah enters the vision‘of the
(drifén, nay, rather, ther&‘ remains no (conscious) vision
for them, because in 'seeing' and 'seen', there still is a
dualiti.lz“ At the level of ~(&rif, the reflections of
dualism such as the concepts of "farness and nearness,” "I
and He," "1 did and He rewarded,”" are all polytheism

(shirk) .?%?*
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A

When the (&rif reaches the stage of maérifa, the (&rif
(knower) and the ma(rGf (known) bécome one;2’%nd when they
become one the knowledge of the (&rif becomes'the knowledge
of the madrﬁf and vice versa. D&ré& explains an aphorism by
stating that knowledge of God is the knowlédge of . the
(rif?2*! and that "whatever Gogd knows, the (&rif knows,"2%2

‘ /

{
kfter reaching the stage of maf‘rifa and attaining ghe

knowlédge of the hagiga, the ‘acts of sharifa do not seem to
remai% ‘important for the (f(a&rif, In this context Mulla
Sh&h's concept of shari(a (as discussed in the previous
section) seems to “have had much influence on D&rad's

thought.??? D&rd quotes (Ubayd All&h Ahr&r2’+ as saying:

T

During the time when the sun is in the middle of
the day [noon], at that time sal4dt is makrfh [not
commendable]. Similarly when the essence of the
Truth (dhét-i hagigat) shines in the (&rif's heart
then salét becomes makrith for the (&rif.2*5 .

In the same way, D&r& gquotes Najm al-Din R&zi: "the (&rif&n
will be; neither in Paradise nor in Hell,%but their pldce
will be al-A(r&f",2%¢ (from Quran 7:46: "And Sn the heights
[8l-A(r&f) will be men who would know every one by his
marks") and explains it to mean that Paradise and Hell are
forl the (ordinary) "servant"™ (of God) whereas they (the

(8rifén) have their place in the (divine) Essence (dhét) .27

He, furthermore, explains the miT &5 of the Prophet as

z
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a purely internal or spiritual event: not to "run upwards
like smoke"™, but to "reach one's own reality (hagigat)",

that is to say, "whoever knows himself, has reached mi(réj,

«

-which means that every prophet and every wall has a

L -
mi{radj".?%*® In other words, Darad adds: "tawhid and (irfén
are in effect nothing else than, prophecy and

messengership."2??

The above gquotations make it sufficiently clear that
for Dara, there is hardly a difference between an ‘4rif and
a muwahhid: both are eésentially "one with God". It has
also become <clear that these two groups are not only the
hféhest categories among thé awliyd’; their qualities arée,
in' fact, the equivalent of what the "Reality of being
Muhammad" (hagigat-i Muhammadil) stands for. Thus, D&ré
understood the concept of, tawqidoand (irfédn in such & way
that it was not limited to a certain set of‘ religious
formulae. The implicatiqn of such a concept was that as the
muwahhidédn and (&rifédn transcend the bonds andvliﬁitations

of a° particular religion they could be found 1in every

religion. The echo of this implication can be SeeJ in B&b&'s
¢ i

| ‘

. L
[BAb& LA&l) told me: In every community there is a
"perfect one and gnostic" so that God shall grant
salvation to that particular community through him

{that gnostic]. Therefore you should not condemn
any community,3°°

aphorism quoted by Daré& in Hasanét:
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In the "Dialogue", Béabé telds - him that those who

o

wo;ship idols are beginners in faith, because their act is
similar to that of a small girl pla§ing witp dollsf,?pose
who reach the higher stage, ‘however,’bo beyond the exoteric
aspect and do not hold such worship in high esteem.?°! Under
these circumstances, it is perhaps not so surprising that
Déré’practically applied his concept of tawhid or (irfén by
*including Kabir and B&b& LAl in ghg highest category of the
awliyd’, i.e. the (&rifdn. For Dir&, Kabir was a "perfect
gnostic" who wrote 'many poems gﬁ tawhid in  Hindi
language.?°? 'Regarding Biba L&1, he writes:

@

Bab& L&1 Mundiyya who is amongst the perfect
gnostics -- I have seen no one among the Hindus,
~ vho has reached such (irfdn and spiritual strength,

as he has.?*®? .

,
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@ : | | NOTES

1, For the sake of convenlence,' we shall use the form
wildya exclusively, o —

: ‘Hermann Landolt, "Waldyah," The Encyclopedia of
Religion, edited by’ Mircea Eliade (N.,Y.: Macmillan
Publishing Company, 1987), XV, 316.

3 1bid.

+ 4 Hujwiri, Kashf, p. 210.
5=See H. Landolt, ;Waléyah," p. 321.
¢ _Ibid.

* Hussaini, Gisl{diridz, p- 45.

* Por Ibn al-‘Arabi's and'Simnédni's doctrine of wilédya,
see Toshihiko Izutsu, A Comparative G§Study of the Key
. Philosophical Concepts in Sufism and Taoism -- Ibn (Arabi
‘ and Lao-tzU, Chuang-tzU -- (Tokyo: The Keio Institute of
%:E(j {ultural and -Linguistic Studies, 1966), pp. 253-263 and H.
andolt, "Simndni on Wahdat al-Wujid," Collected Papers on
* Islamic Philosophy and Mysticism, edited by M. Mohaghegh and
« ' H. Landolt (Tehrap: McGill University Montreal, Institute of
Islamic Studies Tehran.Branch, 1971) respectively. Also see
Hussaini, Gistdirédz, pp. 47-52.
* In the introduction to his translation of the work,

R. A. Nlcholson explains the purpose of the writing:

"[Kashf] was written in reply to certain gquestions ‘
addressed to him {(Hujwirl) by a fellow-townsman,

AbQl Sa‘id al-Hujwiril. Its object is to set forth a
complete system 6f Sufism, not to put together a
great number of sayings by different Shaykhs, but

to discuss and expound the doctrines and practlces

of . the Stfis.” (Nicholson, , Introduction to
Hujwiri's Kashf, p. xx).

16 Hujwiri, Kashf, pp. 210-218. Haqwever, Hu;wiri
‘deals with the issues llke "Superiority of the Prophets
to the Saints" and "Discourse on Superlorzty © the
Prophets and Saints to the Angels,"  but he doeg not
mention Tirmidhi's name or any reference in this
Q .context. See Hujwirl, Kashf, pp. 235-241.

4

11 1bid. Prof. H. Landolt has rightly pointed
put: "[Hujwiri]) writing in the mood of the "Sunnt




Revival", omits the doctrine of the seal from his
summary of Tirmidhi's teaching." See H. Landolt,

"Walayah" p. 322.

e

2 Hussaini, Gistdirdz, p. 53.

13 Ibid.; alsc see J&véd, Muslim Fikr, p. 105,
where Javéd refers to Maniril's MaktObidt-i Sadi, and
elaborates his concept of wildya.

@

4 Hussaini, Gisldirédz, p. 53.

T i 1bia.

7

16 Ibid.,, pp. 53-54. Also see Javéd, Muslim Fikr
pp. .116-117, 131, 155; Rizvi, History, II (related
portions). pe

o *?7 For example the discussion between Gistidiraz
and Mas‘(d Bek bears the testimony of such ongoing
debate. See Hussaini, GisiOdirdz, pp. 53-54.

\1“S§e above, pp. 60-68.

1? See above, pp. 14-39, .
20 See ;bove pp. 9-11.
21 See above, pp. 60f.
22 See above, pp. 68f.
23 Daré, Safina, p. 13.
24 Ibid.

2% Ibid. .
26 1bid.,

27 D&ré also guotes AbG (Abd Alldh s&limi,
according to whom a wali could be recognized" by his °
: kindly tongue, good disposition, fresh face (pleasant
. face) and compassion towards the creation (6f God). See
: Dérd, Safina, p. 13. -

¢ Sufi tradition makes a distinction between

magédm, (station) and R4l (station). The magam is a
stage or station which is vacquired by a Sufi through
.acts, hence, the active part on man's side. For

) example, wwakul (reliahce on God), fagr (poverty)
. etc, The 3l on the other hand, is a state- which
descends from God into a man's heart, it 'is the passive
part® on man's side. For example, gabd-(a spiritual
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contraction, a period of desolation), bast (expansion),
fand’ (annihilation) and bagd’ (abiding in God) etc.
These statiors and stages are related to each other and
are possessed by a ,walil. See Schimmel, Dimensions, p.
99. :

29 Dara, Sakina, pp. 22-125, pp. 152-195.

[~

°ldem, Safina, p. 16.

31 1dem, Sakina, p. 9.

32 Hujwiri, Kashf, pp. 213-14.

33 Nasafi, Kitdb al-Insdn al-Kédmil, ed. M, Molé
(Tehran: Departement de l1'Institut Franco-lranien,
1966) p. 317; also see RlOzbihan, Shark, pp. 52-53; H.
Corbin, ' En Islamy iranien: Aspects spirituels et

philosophigques, (4 wvols.;Paris: Editions ‘Gallimard,
1971) 111, p. 35f.

34 Dara, Sakina, p. 9; Safina, .pp. 16-17.
3% H, Landolt, "Waldyah," p. 321.

3¢ D&r&, Sakina, p. 10. See Jami's Nafahédt, p.
577.

37 Daréd, Sakina, p. 10.

3% 1bn al-CArabi, Futlhét, 11, 7-8. Also’ see

_Chodkiewiez, Sceau, p. 132,

3% Darad, Sakina, p. 165. Agout mufradédn also. see
below, p. 102,

40 Idem, Safina, pp. 14-15, . \
41 1bid. p. l4.
2.1bid.
43 1dem, Sakina, p. 37.
+4 prof., H. Landolt quotes this tradition while
“referring to Muhdsibi, who quotes Ibrdhim b. Adham See
"Waldyah" p. "321. . ~
4% Ddrd, Safina, ©p. l4. For.this attitude of the
Nagshbandi school, see also Triminghanm, Suf& Orders, p.
203.

4¢ para, Safina, p. 1l4.
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47 1bid. For the hadith see Landolt, Révélateur,
p. 105, n. 144; p.209, n. 136; Persian text p. 136.

4% DAr3, Sakina, p. 6.

o
-

| 49 Technically applies to a Sufi school (See
Trimingham, Sufi Orders, pp. 264-269) but may be used
in a more general spiritualized sense (as 1is the case
especially with Ibn al—<Arab1, see Chodkiewiez, Sceau,
index s.v. Maldmi):
so pDAarad, Safina, pp. 14-15;. for the 1life and
history of Abl Yazid, see M. Abdur Rabb, Persian
Mysticism -- Abu Yazid.al-Bistami (Dacca: The Acadamy
of Pakistan Affairs, 1971).

$1 Ibid., pp. 16-17; idem, Sakina, pp. 165-66.
This is exactly the position of afrdd according to Ibn

al-{Arahl. See Futbhéat, 11, 21-22; also see
Chodkiewiez, Sceau, index s.v. Fard. / .
i
s: ldem, Safina, p. 57. : /

.52 See  Hakim al-Tirmidhi, K. Khdtam al-Awliyd’,
edited by ' Othmédn I, Yahyd, (Beyrouth: Imprimerie
Catholique, 1965), p. 480, where a guotation from Ibn
al-‘Arabi's Futih&t, 11, 24-25, 1is reproduced 1in the

"Appendix.

4 Dara, Sakina, p. 1le66..
$% Ibid., idem, Saftna, p. 57.

56 1dem, Sakfna, p. 9. Also see Rizbihdn, (Ard’is

-al-Baydn f1 Hagé&’ig al-Qur’dn (Magba‘ Munshi Nawal

Kishér, 1301 A, H.) p. 286.

57 D&r&, Sakina, p. 9. Also see Risédla, p. 5,
where Dard  himself explains that he will address the
reader-seeker a "friend" (ydr). This may be understood
in the context of the prevailing circumstances, i.e.
the opposition of the sharifa-minded (ulam&’ and
perhaps that of the court officials. Bruce Lawrence -
discusses the pir/murid (master/disciple) relationship
in pre-Mughal Sufi literature. In this relationship,
muridén could further their spiritual progress by doing
a number of different tasks for their respective pirs.
These included works ranging from cooklng meals for the
pir to cleaning the gutters of the pir's quarters. In
return, the murid ‘benefited from the prayers, thoughts
and even feelings of their pirs, which were considered
to be full of meaning and value. This was criticized
by the Sharifa-minded ‘ulamd’ and court officials vho
did not understand the nature of the authority of pir
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and "felt threatened." See Lawrence, Notes, pp. 90-93,
¢ Dara, Sakina, pp. 73-f4.

** 1dem, Safina, p. 12. For the bhadith see
Chodkiewicz, Sceau, p. 93. ’

60 Dar&, safinz, pp.lz-l%.

¥

¢l ldem, Risdla, p. 2.

€2 Sakina, ©p. 7. The difference between ta‘lim
bi'l-kitdb and taflim bi'l Shaykh was discussed in
classical 'Sufism. . See H. Landolt, Correspondance
spirituelle ¢€changée entre NOroddin Esfar&yeni (ob.
717-1317) et son disciple fAldoddawleh Semndni (ob.
736,1336) (hereafter Correspondance) , texte persan
publi€ avec une introduction (Tehran: Departement
D'Iranologie de l'Institut France~Iranien, 1972), French
introduction, p. 10f. :

3 Dara, Sakina, pp. 67-68. . .e

¢4 Idem, Ris&dla, pp. 2-5. See above, pp.79-80.
65 1dem, Sakina, p. 7.

$¢ Ibid.,.p. 183.

¢7 Idem, Hasandt .p., 2. -Daré&'s criticism of the
mullds Went to the extent that the following 1is
attributed to him: .

Paradise is only at a place where no Mulld lives,
Where no uproar and clamour from a Mullid is heard,
May the world rid itself of the terror of a Mull4i,
May qo-one pay heed to his fatwés,

In a'city where a Mulld dwells,

No wise man is ever found. |
(See Rizvi, History, 11, '145, where Rizvi guotes
from Diwdn-i D&Ard Shukoh, pp. 54-55; for Persian
text see Jalélil Nad’ini's introduction to
Muntakhabédt, p. 16f.).

¢

At another| place in Sakina, with reference to the (ulams’
who do not accept the sukhan-i wahda (doctrine of unity),
Ddrd quotes the Quranic verse: :

"The similitude of those who were charged with the
(obligations of the) Mosaic Law, but who
. subsequently failed in those (obligations) is that
of donkey which carries huge tomes (but
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understands them not) (62:5)."

‘and says that they (fulamd’ or most probably mullés) are
like donkeys, because they possess books and knowledge but
they do not act according to it. See Dar&, Sakina, p. €8.

¢ T1bid. One finds a similar type of anecdote in the
traditions of the Nizdri Khoj&d 1Ismdfilis about Pir Shams --
an Ismd¢i111 d&‘i (lit. one who summons i.e. preacher) of
most probably 13th/14th century A.D. -- who preached
Isméd‘ilism in Multan, Sind etc. See A. Nanji, The Nizéri
Ism&(111 Tradition in the Indo-Pakistan Subcontinent (New
York: Caravan Books, 1978), pp.54-55. According to the
anecdote, "[A prince] had died and in the face of this
calamity, the ruler had summoned all the g&dis and muftis.
Under threat of torture should they fail to revive his son,
they suggested that he should make a proclamation 1in the
city summoning anyone who is descended from the Prophet to
restore his son's life. Since all .those who came forward
were unable to bring the dead boy to life, the ga&dis and
muftis in their «consternation repaired to.the mosqQue where
they chanced upon Pir Shams resting. After they had implored
the Pir for a long time, he reluctantly decided to come to
the palace. There by virtue of his own invocation and
without calling upon God's help, he brought Phe Prince back
to life. The Prince at once recognized him, All this aroused
the jealousy of the hypocrites in the.city, 'and they began
to talk 11l of the Pir behind his back. They accused him of
pretending to be the Creator himself and reproached him for

violating the prescriptions of the Shari‘a and demanded that

he be punishe@."

¢ Dars§, Sa{ina, pp. 13-14. K

% Idem, Risdla, p. 2. The discussion 1is classical};
see the discussion on s8lik and majdhlb in Landolt's
Révélateur, p. 52f. with notés.
! Daré, Risédla, p.2.
"2 Ibid, . §
73 1dem, Sakina, p. 174. 9 |
¢ Idem, Riséla, p. 3.
8 Ibid., p. 2.
¢ Idem, Sakina, p. 7f.

" See above, p. 81, n. 172,
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% Dara, Majma', p. 101.

®

7% Ibid.
¢¢ Ibid. Also see below p. 153.

¢l Ibn al-{Arabl, Fusis al-Hikam (hereafter Fus Dg
edited with commentary by A. A. Afifi (Bayrdt: al-N&shir d&r
al-Kitéb al-(Arabi, n.d.), p. 70.

&2 Daré, Sakina, p. 13.

®3 Ibid. p. 7. ,

84 Idem, Safina, p. 3.

&5 Ibid., p. 164

8¢ Idem, Sakina, p. 9.

87 Idem, Safina, p. 17; idem, Sakina, p. 52. It is
interesting to -note that DA&ré himself acted as an

intercessor and due to his intercession a person was saved
from the affliction of Hell. See Dard, Saffna, p. B4.

8¢ Déré,‘S?Tiha, p. 16.
89 Idem, Sakina, p. 160,
% Idem, Safina, p. 52.

%! I1dem, Sakina, p. 54; also p.173f, where he speaks
about his relationship with Miyédn Mir; see also above p.31l.

%2 For the concept of shafédfa (intercession) in Islam,
see A. J. Wensinck, "Shafé&fa" EI!, 1V, 250-51; also see A,
Schimmel, And Muhammad. is His Messenger (The Veneration of
the Prophet in Islamic Piety) (Chapel Hill and London: The
University of North Carolina Press, 1985), pp.81-104.. .
*3 Da&ra, Saffna, p. 16.

¢ For example, (Abd al-Q&dir Gilé&ni's miracles. See
Dara, Safina, pp. 55-56. :

s 1bid., pp. 43-58; idem, Sakina, pp. - 100-125,
160-162. . 0

¢ Idem, Safina, p. 14. - ’ '
27 Ibid.

s por example. D&r8 describes Shdh Muhammad Dilrubs as
one of his teachers. See D&réd, Hasanét, pp. 72-73.

f
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' Idem, Sakina, pp. 14-15.

190 1pid., p. 19-20. ’\)

101 1pid., p. 19.
‘102 Trimingham, Sufi Orders, p. 64.
193 Ibid., p. 64.

1°4 Dard, Sakina. p. 19.

108 Trimingham, Sufi Orders, pp. 53-54.

2

10¢ Dard, Sakina, p. 19.

197 Idem, Safina, p. 104. Also see F.Meier, Fawd’ih,
p. 32.

v

o8 Dara, Sakina, p. 15.

9%  Trimingham, Sufi Orders p. 34. Trimingham also
quotes Ibn Khallikdn who says "that one of Shihdb ad-din's
masters was (Abd al-Qddir, but the subject of study was usQl
ad-din, not tasawwuf."

110 Dara, Sakina. p. 20.

111 1dem, Safina, p. 49.

112 1dem, Sakina, p. 1.

112 Idem, Saffna, p. 67. -~ . N

-

115 For relationship between Ibn ‘al-‘Arabi and (Abd
al-Qadir see Chodkiewicz, Sceau, p. 113f.

]

117 Dar4, Safina. p. 43.
118 1pid,
11% 1bid., p. 53.

129 Shaykh Bagd’l bin Bat{Q or Shaykh Baga i bin Battir
of Saffna is mentioned in Nafahit al-Uns as Shaykh Bagd 1ibn
Batt0. See J&mi, Nafahét, p. 523. This has also been
indicated by Hasrat. See Hasrat, DA&rd Shikdh, p. 63.
According to Dar&, Shaykh Bag&’f bin Battldr was a disciple
of T&j al-(Arifin Shaykh Ab0 al-Waf&; and was present in the
gathering (majlis) where Shaykh (Abd al-Qadir proclaimed

[y
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that-"My foot 1is on the neck of every wall of Allah." See-
D&r&, Safina, p. 65. .

121 Dard, Safinay p. 45.
‘22 1bid., p. 52.
123 1bid.

124 1bid., p. 13. Dara guotes: "Whom He will love as
they will love Him (5:57)." .

125 1bid., p. 57. o

126 Ibid. See also a different version of the same
story in D&ra, Sakina, p. 166. \

127 Darad also reports a saying of (Abd al-Q&dir which
conveys the same’ message: "Once Shaykh (Abd al-Q&dir said to
(Umar Bazdz that if a person 1is among my focllowers and he
commits an error, I will help him till the day of
judgement," (See D&rd, Safina, p. 51). Similarly he quotes
Abl al-Waf&d saying: "O (Abd al-Qadir, today is our time
while in the near future your time will come [when] the
voices of the cocks of others will no longer «crow, while
yours will continue (to crow) till the day of judgement."”
(See idem, Sakina, p. 17.)

12¢ 1dem, Safina. p. 52.

129 1bid., p. 50.

1390 Hussalnl, Gisidiraz, p. 52, Hussa1n1 also guotes
SimrAni's saying that "His spirit becomes similar to the eye
of the Prophet -Muhammad." See ibid., p. 95.

131 1n this context, D&r8 1implies that whosocever has
entered the house of (Abd al-Q&dir has found something no
matter be he a wall or a thief. See D&ra, Safina. p. 47.

- 132 Dara, Safina, pp. 47-48.

133 1bid. p. 43.

134 1dem, Sakina, p. 16.

13¢ 1bid.; idem, Saffna, p. 49.

137 1dem, Sakina, p. 22. -

138 1big.
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139 1bid., p. 25.

140 1bid., p. 24. -
141 1bid. p. 25. |

142 1bid.

142 Ibid.i’ ' .
144 1bid., p. 52.

145 1bid., p; 54,

14¢ Ipid., pp. 51-52.

147 Idem, Hasendt, p. 70.

144 See Chapter I, p. 13- ‘ f
14 Dédréd, Sakina, p. 53.

150 1bid.
151 1bid., p. 29. See above, p. 27, n.l1l45,
1%2 1bid., p. 29f.
133 1bid., p. 73.
154 1bid., pp. 23. - ’ : 2
153 1bid., pp. 36-37.

18¢ For exampl: DArd relates an anecdote according to
which the wife of Mulld H&mid -- ' a neophyte of Miyadn Mir --

complained to Miydn Mir that her husband had forgotten his
marital responsibilities after joining the silsila. Miyén

Mir, instead of asking his follower to go_ back and to’

fulfill his worldly responsibilities, told Mulléd's wife that
what she wanted from Mullid is impossible because.this is the
pecularity of Whis shughal (lit. occupation). See D&ré,
Sakina, p. 92. y

137 See above, p. 100, Y
183 D&rd, Sakina, p. 39.

159 He was a friend of ¥b6gis such as B&bé L&l and Sikh
Guru Har Goind. See Lajwanti, Panjébi, p. 5. Also see above,

p. 37.
¥

160 D&r&, Sakina, p. &4. ‘
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16l Ibid., p. 45; often ¢
also one of the classical-

Landolt, Révélateur, p. 202. n.

1¢2 Dard, Sakina, p.4s.
163 Ibid., p. 41.

164 1bid., pp. 71-72.
165 Ibid., pp. 100-125.
1é¢ 1bid., pp. 58-59,.
167 1bid., p. 59.

teéd 1bid., p. 62.

169 1bid.
170 Ibid.
- 171 1bid.
172 1bid. ° Bahd'’. al-Di
Suhrawardi SufivMaster of the

friendly terms with the offici

ited as hadfth, this saying is
definitions of Sufism. See
58.

n Zakariyyd Multdni “was ‘a
13th century. He had good
als as,opposed to the Chishtti

Sufis who were more popular amongst the masses. In the words
of Schimmel, Dimensions, p. 352:

"Bah8) uddin was

more formal andg had

fixed hours

for visitors who were invited to partake in meals.

And he was willing to mi

X freely with members of

the ruling classes - just as Ab0 Hafs (Umar
Suhrawardil himself had served the caliph
an-Nasir.,"

173 para, Sakina, p. 74.
174 1bid., p. 67f.
N 175 1bid, p. 69.

17¢ 1bid., p. 152.

177 Reference to this
Chodkiewicz, Sceau, p.
Révélateur, Persian text,
introduction; p. 103, n. 136.

l’!°-Déré, Sakina, p. 152,

179 1bid., p.155.

\ 175

137, Also see

o

,‘ * Y
hadith can be found in
Landolt,

Pp. 88, 120; French




: 190 1bid., pp. 154-55. : <
183 Ibid., p. 165.

4

1#2 1bid., p. 166. .

183 D&rd, Sakina, p. 165. Sheikh Ikram in RaLd-i
Kauthar, p. 384 Quotes Mulld Shih's verse:

panja dar panja-i Khudd daram,
man cheh parwdh-i Mustafa diram

¢4 Dard, Sakina, p. 154.

185 1bid., p. 155.
Tass Ibid., pp. 156-57. He points out; however,
that habs-i dam was introduced by Shaykh (Abd al-Q&dir.

For such practices, see H. Landolt's tintrpduction to
Révélateur, pp. 38-50.

1"‘Déré, Sakina, p. 164.
188 Ibid., pp. 167—68.“
1¢3 1bid., p. 167.
19¢ 1bid., p. i57. {
193 1bid., p. i58.
1?2 Ibid., pp. 168-69.
193 1bid.
194 1bid., p. 174.
1%s 1bid., p. 160.
. 1%¢ 1bid., gp. 160-61. Regarding Kiwidr's ignorance
about those loved by God, also sea: above, p.1l17. For g
detail- about- Khidr, see A. J. w:FEiapk, "al-Khadir, "
Shorter Encyclopedia of Islam, pp. 232-35.

197 Dard, Sakina, p. 1866. {

19¢ 1bid., p. 161

1%% Hussaini, Gis0diraz, p. 53.

100 1pigd, | : ‘

301 1bid., p. 54. ' )

~
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: 202  Javéd, Muslim Fikr, pp. 105-08, 131-32,
154-55,

203 1bid., p. 116,
204 Corbin, En Islam Jranzen, I, 238ff.,, referring
to Kulayni. :

205 par&, Sakina, pp. 74-83. i

R 206 Idem, Hasanédt, p. 52, Also see below, p., 163,
207 gee above, p. 31, n. 168.
208 Dara, Riséla, p. 13.

209 Dpara, Sakina, p. 86.

210 Landolt, "Walédyah, p. 318%. !

l .

221 Shaykh Sa‘d "21-Din-i Hambya (&.650/1252-53)
was a disciple of Shaykh Najm a2l-Din al-Kubré.l HamQya's
influence on' later Sufism has not yet bgen istudled
Daré guotes his "shath" in aasanat, f. 1Also see
Mzjmal in Muntakhabédt, p. 22.

212 gal@ 21<Din Hamlya, .el-Migbdh fI al-Tasawwuf,
ed. by N. Mayel Heravi (Tehran: Intishdrdt-i Mowvle,
1362 solar H.), p. 137. For complete translation of
" the passage into French see Landolt, Révélateur, p. 76.
Isfaréd>ini's explanation of the gdb in "géb,gawsayn"”
(Quran: 53: 9), seen as inversion.of 'bag" (1.é bégin
of Quran: 16: 96), may be mentioned in thisjicontext.
For him b&g descends from’' ahad to Ahmad and gép ascends
from Ahmad to ahad. Ahmad corresponds to tafiri
ahad corresponds to Jam(. , See H. Landolt, Répélateur,
p. 122, ~

(ot

————

233 Dirs, Sakina, pp. 86-87.
214 1bBig. v
2% 1big, ‘

21¢ 1bid., p. 86.
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217 According to D&r&, he was 'one of the
khar&bdtiyyan (lit. haunter of taverns) i.e. wanderers
and "free ones" of his time. See Dird, Hasandt, p. 58.

1% 1bid,, p. 58,
219 Landolt, Révélateur, p. 119f n. 188,

¥ ' ,
220 Dpird, Sakina, pp. 191-195. This verse is

- famous for the expression of the highest mystical

state; see Afifi's "Talligadt," in Fusis, p. 314. Also
see Landolt, Correspondance, Persian text,, p. 44.

221 For D&rd Imdn-i hagigi ("true- belief" or
"faith") is (irf&n (gnosticism) which is the highest
level and third type of Imdn. According to him 'there
are three |types of Imdn: 'l. Iman-i (awdmm (faith of
the people) 2. Imdn-i khawdss (faith of special
people) and 3. 1Imdn-i akhass al-khawidgs (faith of the -
very special people). See Dard, Sakina, p. 172.

22 Dara, Sakina, p. 170. ' §

-~ \

223 1bid., pp. 187-88.

]

?24  Ibn al-‘Arabi, Fusls,” pp. 6Bff. Also see
Da&r&, Majma', pp. 99-101.

2% Daréd, Safina, p. 51. Also see above,.p. 112,
n. 92,

{226 DAr&, Saffna, p. 51. !

\ 27 Ibid., 51-52,

T 228 1dem, Sakina, p.2.

223 Ibid.

“23% Idem, Hasandt, p. 22, his explanatien—is akin
to ‘Ayn al-Qudét's. See H. Landolt, "Two Types of
Mystical Thought in Muslim Iran," (hereafter "Mystical
Thought") Muslim World, LXVIII (1978), 187-204.

231 DA&rs§, Sakina, p. 3. . /
231 Ipig. '

'3 Da&r§, Majma‘, p. 75; D&ard has not given any
explanation of the hadith. It would be interesting to
compare his symbolic narration with Ibn al-(Arabi's
idea of .the 'missing brick' for the 'seal of prophecy’.
See Ibn al-(Arabi, Fugls, p. 63.
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234 Daréa, Majma', p. 75.

3% 1dem, Hasandt, p. 3. A similar type of
allegory .can be found in Najm al-Din R&zi's work
Mirsdd. R&z1 has used the allegory of bread instead of

- grape. See Mirsdd al-(Ibad il8 al-Ma‘ad, edited by-M.

A, Riyéhi < Tehran, 1973), p. 147-52, Also see
Hussaini, Gislidirdz, p. 80, where instead of bread or

grape GisOdirdz has used the allegory of nabdt (finest

sugar).

#3¢ D3rd, Majma® , pp. 99-101.

237 Al-haqiga al-Muhammadfya 1is one of the
fundamental noticns @f Ibn al-{Arabi, see Chodkiewicz,
Sceau, Chapter IV. ‘

238 Dara, Hasanég, pp. 77-78.

“ 240 Ibid., p. 75.

English translation of Shabistari's Gulshan-i Raz:

"the One (ahad) was made manifest in the . mim of

Ahmad. ) Co
In this circuit the first emanation became the
last.

A single mim divides akhad from Ahmad.

The world is immersed 1in one mim."

242 gee Hussaini, Glsitdirdz, p. 81, where Hhe
guotes GisOdiréz: .

"God manifested Himself on three degrees. From
'One' (ahad) He revealed Himself to the 'most
praiseworthy' (ahmad) and then to the 'praised
one' (Muhammad). The letter 'm' (mim) in Ahmad is
.a veil over Ahad." 1

A
ey

243 A similar type of idea 1is expressed in one of
the verses of .(Att&8r in I18hindmé, translted by J. A.
Boyle into English (Manchester: Manchester University
Press, 1976), p. 16.: "The mim of Aymad fell out it
became Ahad; and all duality became unity." ’

244 DAr8, Hasandt, p. 59, quotes a poem of
Muhammad Sharif: : ‘

éfbuwad Ahmad ahad, bi mim-i mawhim."

2"1*Rizvi,- History, 1, p. 339, quotes from the

¢
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245 In one of his pepular ‘folk poems Bulhe Shéh
says; ° - )

"Ahad Ahmad wich farg na Bulhey&"

which means: There is- no difference between Ahmad
and ahad.

246 gchimmel, Dimensions, pp. 224, 419; also see
Carl W. Ernst, Words, p. 76; D&r& also quotes a similar
hadith in Hasandt on p. 4 as a shath of the Prophet
Muhammad,® without mentioning that 1t is a part of
hadith-i gqudsi.

247 DArd, Hasandt, p. 32. - _

248 1bid. (Read nir-i Mubaﬁmadun‘rasﬁl Allédh) .

249 gee Landolt, "Mystical Thought", pp. 187-204.,

250  D3r§, Hasandt, ©p. 24. According to. a
tradition, there were times when the Prophet Muhammad
was completely alone in the presence of God. One famous
example was during the mi‘r&j (night of ascension). Af
a place known as sidrat al-muntahd, Gabriel told the
Prophet Muhammad that if he would go beyond that point,
his wings would get burnt, therefore th& Prophet should
proceed alone. See Landolt, Révélateur, p. 111f,

281 Dar§, Hasandt, p. 24.

252 Lee above, pp. 80-81.

253 D&r3, Majma’, pp. 99-102.

254 gSee above, p. 81.

255 pAard, Majmafl, p. 99.

2s€¢ 1bid., pp. 99-100.

257 1bid., p. 100. -

258 1bid.

259 1bid.

260 Ibn al-{Arabl, Fusis, p. 68ff.

261.D&rd, Majma’, p. 99.. Similar expressions are
found in Hasandt, p. 2-3., Also see above, pp.76, 107,

262 1bn al-‘Arabil, Fuslg, p. 192,
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263 D&rd, Majmal, p. 100.

2¢4 For details see H. Ritter, Das Meer der Seele
- (Leyden, 1955), index s.v.

2¢% One «can presume that DAard was influenced by
‘Ayn al-Qudat who uses such terms as—sharitat-parast
(lit. worshipper of sharifa). See 'Landolt, "Mystical
Thought, " pp. 187-204. ©

- ¥ Dara, Majma‘, p. 100,
2¢7 1bid., P; 101. ‘ —_

ETT Ibn al-‘Arabl, Fugdg, p. 70.

265 Dar4, Majma(, p. 101. | ﬂ
/, 2" See above, pp. 101-102. : E
27 Dé&réd, Sakina, P 83. i

I
|

272 Ibid.

(Abd al-Hakim Sialkoti. See .Dari, Sakina, pp. 50-51.

274 Ibid., p. 93. For the details of the  Sufi
perception of shahdda, see A. Schimmel, "The Sufis and
the Shahdda," Islam's Understanding of Itself, edited
by Richard G. Hovannisian and Speros Vryonis, Jr.
(Malibu, .California:“Undena Publications, 1983), Pp.
103-25.

*7% Dar2, Sakina, p. 86.

27: Ibid., 69.

277 1bid., pp. 187-89.

7% 1bid., pp. 187-88.

7% Ibid., 188, *

8l See above, pp. 22f., 77.

202 Dara, Sakfna, pp. 9, 11, 62.

2% See Dard, Hasandt, index.

284 1Ibid.
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73 For example see Miydn Mir's discussion with"
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285 1bpid,
w 286 Tdem, Sakfna; p. 77. .
287 1bid. ) \

288 Dard, Sakina, p. 63.

-

2.89 Ibid. .

29° Tdem, Hasanidt, p. 26.

»

291 1bid., p. 17. Ve '

2%2 1bid.
293 See above, pp. 158ff.

2%4 Nasir al-Din (Ubayd Allgk Ahrar (d4.895/1490)
was a famous Nagshbandi Sufi from whom the Indian
Nagshbandiyya -trace their spiritual descent. t is
noteworthy that Dadrd guotes a Nagshbandi Sufi.’ This
also supports the argument that at the time of D&ra
there was no real hostility among the Sufi silsilas.
See above, pp. 23f.

295 Dard, Hasanidt, p. 48. ) -
29“Déré, Hasanidt, p. 40,

297 Ibid. A

298 1bid., p. 54.v

299 DAar3, Hasanét, p. 52.

9% Da&rd, Hasanat, p. 49.

301 Haurt and Massignon, "Les entretiens," pp.

290-91. 5
102 pa-

Dard, Hasanit, p. 53.

303 1bid., p. 49.
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CONCLUSION

»

An analysis of DE&ré's concept of wildya shows %hgt he
initially defined it aleng traditional lines but that he
gradually developed an extended view. In a number of ways,
his understanding of the different asﬁects of wildya was an
echo of the Sufi doctrine already forpulated before him,
The qualities of a w;lf, for example, were akin to the
gualities described in traditional Sufi literature. That
is, a iwali was a gnostic ((&rif), a learned man ((3lim) a
miraculous person and a means to reach God. Similar

qualities were reflected in the biographies of all his Sufi

Masters. Furthermore the awliy&’, inasmuch as they were the

followers of the Prophet Muhammad, were the best of mankind

and even better in terms of knowledge than the "Prophets of
Bani Isrd’il." As for those awliyd’ who were gnostics, even
the vei? of Muhammad did not exist.!

Ddrd appears to have extended the above concept by

including a Hindu ¥8gil in the " lists of awliyd’ and (8rifén.

-Although he dogs not give any reason for this inclusion, his

granting the status of wall ~and (&rif to a Hindu had

important implications.

The  first implication is related to D&aréd's

understanding of other religions., <His own heritage

- 1llustrates that preceding emperors (such as Akbar and

*>

’
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Jah&ngir), and  Sufis (such as Mulld’ Shah and Miyan Mir),
gave impﬁrtance to Hindu §6gis‘2 Furthermore, DAra's
attachment to the Q&diriyya silsila and his training under
Mulléd Shdh, highlight a significant developmént in his Sufi
Ehought. Since Mulld Shdh was more outspoken in his teacﬁing

-

of the "doctrine of oneness" and more relaxed in his
approach to others than Miya&n Mir,?® one may infer éhat Mullé
Shdh's influence may have playgd a vital role'in Déré's
understand;ng of other religions. However, none of the

above (emperors and Sufi Masters) delegated to a Hindu Yoégi

the status of wali. This seems td be Dard's most

14
»

significant step. This unprecedented move on his part
granted a recognition to Hinduism which in the later part of
his life developed into the belief that Hindu sgriptures.

wvere amongst the revealed books.*

According to D&ra, B&b&a LA&l, although Hindu, had

reached mafrifa and had become an (&rif. To reach the

<

status of a% (5rif i.e. to reach ma‘rifa, a Muslim wall
follows the shari(a of the Prophet and becomes a murid of a
Sufi Master. This did not seem to apply to Baba, Who was
followiﬂ? another rﬁlié?on. However, given Ibﬂ al-(Arabi's
strong'iﬁfluence on the formation of Daré's pnfversal and
all-cbmprehensive concept of "hagigat-i Muhammadi,” and his
insistence’ on Mdﬁammad's being the all-comprehensive

prophet, DA&ré seems to suggest that anyone who preaches or

follows the <comprehensive teachings rather than tanzih or
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taspbih seﬁarately, \follows the Préphet Muhammad. It is,

‘E utherefore, not surprising that he would have ,included this

i

particular Hindu "gnostic" among the highest awliyad’.

&

1t appears that D&r& :»conceptualized all religions in

terms of higher and lower levels of people, i.e. those who

|
have reached the stage of gnosis and are the "perfect ones"

and those who belong to the general milieu and are

"imperfect". Within Hinduism, he éxplafns this idea at least

m

twice by referring to B&b& L&l. In the "Dialogue", B&bé&, Nu
tells him that those who worship idols are beginners in
faith, because their act is similar to that of a small girl
playing with dolls, Th&%e who reach the higher stage,
‘[» however, go beyond the egoteric aspect and do not ho}d such
v worship in high esteem.® The act of worshipping idols can be
compared to those -who only follow the tashbihi aspect of
nubuwwa or wildya, whereas those who.reach the highest state

of the gnosis (ma(rifag follow the comprehensiveness of both

tanzih and tashbih. At another ©place B&bd explains to Déaré

that every community has at least one gnostic who will ® \
ecome a means of salvation for the entir; coﬁ%unity.

////-:herefore’2 no community stands condemned and unredeemed. ¢ ;

These references, suggest that D&ré uﬁderétood every religion ©ox

to be a channel through which people may reach the stage of
ma‘rifa. All. those -reaching this stage become (&rifén and

‘E: : transcend the bondages of their respective religions, -
‘ P
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To believe that' any other religion was equal to Islam
was a -heresy, for Sha%i(a-minded Muslims and (ulamé’.’
7 .

Although Daré&'s belief seemed to be a heretical step, seeds

of his thouaght could already be found 1in the writings of

earlier Sufis such as (Ayn al-Qudét.® According to ‘Agn
. [
al-Qudét, an f&rif had to pass through Muhammad =- in a
AN

sense the greatest paradox and greatest veil -- to see the

Truth.?® This could imply that those who had already reached

the stage of (&rif or muwahhid transcendéd the bondage of-

any particular prophet or religion.
' s

Another implication of DAaréd's Ehought is that at the

_;wplane of malrifa and wahda, wildya is higher than nubuwwd.
e

3
Y

1f a wall is a muwahhid or an (&rif then he 1is not in need
of the éuidance of a particular prophet. For Sha;i(a—minded
(ulam8’ and even for some Sufis, this concept was ultimately
against their belief ig the exclusive rev;latory role of
prophecy which was sealed with the Prophet Muhammad.

N 8

»

It thus appears that D&r&'s Sufi thought provided the
foundation for his uqiversalist approach towards other

religions. However, his image as 'a Sufi was overshadowed by

his image as an "universalist™ and a "syncretist." This was

probably due to the political motives of his adversaries angd’

court officials which contributed t¢ the yiew emphasizing

his syncretistic aspirations rather than his commitment to

-

Sufism.,

i 186

X




, B L

1

'

" The political ‘implication'of D&rd's concept of wildysa
requ{res-a1 carefulﬂstudy. A number of ,pe;tinen§ guestions
arise, such asi l)\;hether his inclihation - towards ,Sufism
and the extension ok his thought'téwards other ?eligions,
especlally ﬁinduism, was a cause for his defeat at the hands
of hurangzéb; 2) whether he was unpopular émongst the
Sharifa-minded Muslims due to his wunderstanding of the
religion,‘ and . whether this played a vital role in his
downfall; or,. 3) whether these are 1images which were
superimposed by later schol;rs and historians who based
their studies o'ny the o biased rep&rts of ~hostileu court
histon%ans. These 1issues require a careful ‘éxamiﬁation of
the events in the historical socio-political perspective and
do not fall within the domain of the preéent study.

Nonetheless, DAréd's recognition of Hinduism gave Aurangzéb

~

‘an opportunity to distort the former's image during the "war

of succession." This distortion could ultimately have become

one of the factors which contributed to D&ré&'s death.
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See above, p. 149-50.
2 See above, pp. 15819, 21f. ,
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? See above, pp. 133ff. i
' 4 See D&ra, Introduction to Sirr-i Akbar, p. 4.
5 See above, p. 164. .
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. APPENDIX _ *

9

Supplementary If?figg*wafkg attributed to Dir&: -

f
The following works are attributed to Dd&rd according to

-

various secondary sources. For further details, see the
¢

L4

souyrces mentioned below. R

.
-

3 '

l._ Baydd (Anthology): See Mahfuz-ul-Hag's introduction to
. . . S - °
. - . | . J A
Majma’, p. 15; Makhdoom Rahin's introduction to Hasanét, p.

e y >

150 . ‘ / - . R =

’

L
2. Introduction .to the album presented by D&ré& to Nadira.

(Muragga’) See Mahfuz-ul-Hag's introduction to Majmaf, ‘'p.

15; Makhdoom Rahin's introduction-to Hasanét; p. 15.

by
[
s

3. Riséla-i“ggférif: See Mahfuz-ul-Hag's introduction to

Majma‘, p. 15,

4. Nadir-un-Mlkdt: See Mahfuz-ul-Haq's introduction to

Majma! p. 16; N&’ini's introduction to Sakina, p. 36; Sheo
5 | o

Natain, "D&r&," p. 25,

5. Mathnavi: See Mahfuz-ul-Haqg's introductioﬁ to Majma(,

p.;s; Makhdoom Rahin's introduction to Hasgnét,'p. 15.
0‘ - L} 5

s
.
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11, H&jatyi-Shikbh: See Sheo Narain, "D&ré&," p. 24.

L

l q /
. . -
N .

.

6. Autobiography: See Sheo Narain, "D&r&," p. 25.

~

7. Iksir-i - Afzam  or ‘Dz‘wén—i D&ré Shikoh:  See

-— e

Mahfuz-ul-Hag's introduction to Majma, p. 16; Hasrate D&ré

Shikfh, p. xvi; Rizvi, History, II, 145,

8. Tarigat=ul-Hagigat: See Hasrat, Ddré& Shikbh, p. xvi;

Makhdoom Rahin's introduction. to Hasandt, p. 15. According
to Jaldlil N&’inl, Tarigat-ul-Hagigat is another name of

Ris&la-i Malarif. See N&’ini, introduction to Sakina, p.

36. -
1 . . v

9. Risadla-i su’dl wa jawdb Dird Shukdh wa Fateh (AlS

Qalandar: See Makhdoom Rahin's introduction to Hasanéit,

p.;4.— .

\
{

10. Safina-i Bahr al-Muhit (Two letters of D&ré written to

Muhibb Al18h and Dilrubd): See Jaldll N&’ini's introduction’

T ot

to Sakina, p. 35.
1 - E

Y

-
N
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