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The presen~ s,tvdy deâ1-g.with the concept of Il'iléYil 111 
. '~. :', t: ' ~ f 

the early works of bârâ Shuk6h -- a SUfi) a scholar an~ ~ 
j' 

Mughal prince of "the 12th/17th century. ~His lnterest ln 

Hinduisrn made hIrn a controversial figure in the Musllm 

thought of the Indo~Pak subcontinent. Consequently his image 

as 'a Qâdirî Sufi was overshadowed by" the image of him as a 
\ -

prince interested in syncretism. The present study places 

Dârâ in the iradition"of Su!isrn and analyses the concept of 
~ 

wilâya in {lis early writings: Sâfînat al'-Awliyâ), Sakînat 

al-Awliyâ~ ând ~asanât al-(Arifîn. 

It app~ar~ that Dârâ was influenced by Sufis such as 
" (Ayn "al-Qu9ât al-Hamadhânî, Ibn al-(Arabl and his Sufi 

Masters Miyâ~ Mir and Mullâ Shâh. This influe'nce played a 

~ital r61e in the for~ulation of his concept of wilâya, 

broadening it beyênd its traditional definition. It was 

Dirâ's Sufi tbought which provide~ the foundation for his 

universalist attitude,towards other religions. 
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Cette étude, traite du concept de wilâya dans les 

premières oeuvres de Dirâ Shukôh, soufi, penseur et prince 
" . '( 

fait l'intérêt qu"f,. il Mughal d.u E'I /XVI 1 e siecle. Du de 
& 
~ 

portait 
, 

l'hindouisme il -a été· c·ons idéré commeo un être a 

sujet ... controverse dans la 
,-

musulmane du a pensee sous-

continent lndo-Pakista~ais. Par conséquent son image en tant 

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

s'intéressant au syncrétisme. Dans cette étude, Dârâ est 
.-

situ€ dans la tradition du so~fisme par une analyse du 

concept de wilâya tel qu'on le trouve dans ses premiers 

ecrits: Satînat al-Awliyâ J 1 Sakînat al-Awliyâ J et Ijasanât 

a,1-(ArifSn. .\ 
\ 

Il en résul te que Dârâ a été influencé 1. par des souf i s 

tels que Ibn al-(Araltl, (Ayn al-Qugât al:-Hamadânî et ses .. 

mâi'tres soufis Miyân Mîr et Mullâ Shâl\. Cette influence a 

joue un rôle vital dans la formulation de son concept de 
. 

t.d-lâJ'd 1 dont le devéloppement transcende la definition 

iii 

Il 

,1 

li 

" .. 



1 

.. 

" > 

> 
~) 

l' 

traditionnelle. • C'est grâ,ce à sa pensée'soufie 

pu f onàe't' son -attitude llniversalist~ envers 

rel i 9 ~ on s ... '"~ 
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les autres 
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NOTE ON TRANSLlTERATION: \ 

.. 

The syste~ of transliteration.of Arabie and Persian 
-

, employe6 in the piesent work is generally based on that used 
, ' f 

by the Institute of Islamic 5tudies, Mc~ill University. 

However, Arabie words suSh as Allah~ Quran and Sufi have not 

been t,ransliterated and are treated as a pa'tt of the English 

language. The plural of a number af terms are anglicized, 
" 

e~g. 5i15i1a5, mull~5, etc. Wherever the plural of terms 

such as (ârif, and ~uwa~~id are used, the Persian form lS 
t / 

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

, 

( i ) 9,-dh, th and ~' are used inst7ad oJ t::, ~, ? and v. 
-

(ii) The French cedila is used unàer letters i~stead of a 

dot. , 

( i i i ) (ayn ( t) i 5 the superscript open 

br a c ke t (). 

\,'(iV) hamza (r ) is represented by, the superseript open 

( l ) • ~ 
\ bracket 

(v) Long vowels are denoted' by a circumflex instead of a 
\ , 

bar. 

(v i ) Non-En'gl ish words à'nd the naines of - works are 
\ 

\ italicized instea~of Ùpderlined. 

'(~\') "The tashdîd in' wâw ~'n~ y~ i s represented . \ , 
(waw) and double yâ instead ot ûw ar'rd- îy-

\ ' \: 1 

.\ 
\ 

wit~ double 
\ 

\ 
l' J 

(viii) The tâ marbûta of te~~ '\ ls dropped, e.g. 
. \ 

.vi il \\ 
\ 

\ '1'" h ~l aya 
1 

, . 
\ 
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becomes wilâya. 

~ - ',Wnen quota t i on s. are, used . from other wor ks 1 the 

'" ' 
., . . 

t f'f n s 11 ter a t l 0 n _ 5 ys t e m 

F'r-'tained . .L.11 the Quranic 

respective authors is of the 
• 

ve t s De s ? u S ~ d i n th i s t:h ès i s are 
l ' 
~ taken from The Holy QurJ.ân, .Jext transla-tion and 'CQp1!1le~tary 

°by Abd·ullah Yusuf Ali 
~ 

(Lelce~ter: The I~lamlc Foundation, 
f 

197~ except where indicated otherwise. The numb~ring of 

the v1rses is the same as found in thë~e:. Books and articles 

oited in the text and footnotes are given with full title 

and 
. ~ ]: only in the first reference abbreviated. the r e a ~lt e r • 
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INTRODUCTION 

Dârâ. S?1(kôhL~ the eldest son and heir appar~nt of the 

'Mughal empero'r Shâhj'ahân, occupies an impbrtant prêce in the 

.history of the lndo-Pak subcontinent. Apart from being a 

prince, he was a SU",fi Master in the Qâdir;iyya silsi)a, and a 
, 

scholar who maode signifi.cant contributions to the study of 

Sufism and Hi\duism. 2 . 
" 

Al though he i r apparen't, he .. did not succeed to - the 

peacocko throne of his f~ther, but ~fs-ki11ed by his younger , 
, 

brother, Aurangzêb,J His interest in Hinduism and his 

to1erance towards the Hindus have made him a controversial 
• 

frgure in history. Such controversy has sometimes obscured 

his role as a Sufi. 

Dârâ's 

two phases 
" .. 

\Hitings ~~ee,n di'vided by some scholars in.to 

or p-e ri OdS': ~ t~e ea r 1y pe ri od .... 'hen he wrotè ,.on 

Sufism, and the 1ater period .... 'hen he wrote- on Hinduism~4 Two 

of' his Iater works, Majma( ,al-Ba~rayn and Sirr-i Akbar, have 
1) 

given him'recognit~on not on1y in the "lndo-Pak subcontinent 

but a1so in the West. 5 His controversial stand, st'~dièd by 
, 

sorne with empathy, elicited considerable criticism from 

others. For the former he was a representative of those WhO 

he1d the "universalist, attitude," iric l uding his 
! 

great-grandfather Akbar and other Muslim scholars. 6 To his 

l 

,.. 

1 
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critics, Dârâ was a hereti~, w~ose ~llegiance to Hindui~m 

Vo',as greater than to -1 slam. Î 

In the above controversy, Dârâ :emerged as a 

sCholaF-prince interesteà i,n Hinduism only, and his 

personality as a Sufi has consequently not been glven m~~h 

importance. As a result, his early ~ritings, which lare 
, 

based on Sufism have not attracted much attention. 8 This 

absence of .literature on Dârâ~5 Sufi thought led sorne 

scholars to, form an image, of Dârâ based on hIS later 

wri~ings and to s~perimpose this imag~ onto his earlier 

life.'-Thus, for a more balanced a~~ impartial View of Dâr§ 

it is ess~ntial to e~phasize and eX,~m,-ine his early wr'itings. 

This may cast sorne light on his later inclination towards 

the study of Hi~duism. o' 

", " 
The present study is an attempt in·such a dirC~ction. 

Its purpose iS,to examine closely °one of the aspects of 

Dâr8 1 s thought, namely the concept of ~il&ya as portrayed ln 

his major works on Sufism. The concept of wilâya'has been 

chosen for the f 0110 .... ' i ng reason s,,: 

1. It is a basic principle of Sufism.' 

·2. Dârâ has written three works on the biographies and 

sayings of the awliyâ), (5ing.~ wal!, meaning friend of 

God), namely Safînat al-Awliyâ'J, SaJHnat al·-t1iyâ) and 
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, 

--------------------------------~-

fjasanât a1-(u!irifîni the necessary ?ources therefore 

exist. 

3. The domain of the (ârjfân (sing. (ârif, meaning gnostic) 

-- who also form a gr,Ooup among the a""liyâ) -- in Dârâ' 5 

~ritings ex tends to incluae controversial figures such as 
1 t _ "". 1 

Kabir, tpe celebrated mystic, ~nd a Hin~u Y6g!, Bâbâ Lâl 

. Dâs. This highlights his most important contrîbution in 

>the development of Sufism in the Indian context. 

This study places Dârâ in the tradition of Sufism and 
. 
analyses his concept of wJlâya as one of the major themes 

\ 

emerging from his writings on Sufism. It doe~ not, however, 

delve into Dârâ's controversial political' role and his 

contribution towards the study of Hindu scriptures. It 
" neither claims to ex~aust every element of his thought 

regarding ihe concept of ~ilâya in his early writings nor' 
(j 

attempts to evaluat.e Dârâ' s place in the history of' Sufi'sm 

in the Indo-Pak subcontinent. More research is needed to 

bring to light the Sufi_aspect of his life, and to compare 

Lt vdth such Sufis as (Ayn al-Qugât Hamadhân!, Ibn 
0, 

al-(Arabî, Rûzbihân Baqlî and Dârâ's Sufi Masters. 

" 

The present study is dlvided into three chapters. The 

first chapter is~based mainly on secondary sources: it gives 

a short ,biographical - sketch of pârâ and discusses the 

background of his p~rsonality as a Sufi and prin~e. The 

\ 

", 
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sec onè chapte ris about Dârâ' s sc hola r sh·i p on Suf i SIr., 

limiteà to his ~arly ",'orks. It àiscusses th t importapce of 

his early works as the source material for his . concept of 
-

",·ilâya. ;The thirâ chaptoer discusses the concept of ""112yC: 

• a 5 9 ive n e' x-p r es s ion i n hi s t l'l r e e ma j 0 r .... '0 r k san à hl sot he r 

per;ipheral l' rernarks. The conclusion focuses on the 

implications. and the importa~ce of DârS's contribution to .. • 
Sufisrn as highlighted by his use of the cQ~cept of Il'ilâya. 

t _ 
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NOTES 

l Dâr§'s name has been ~ransliterated rnostly in two 
ways: Dârâ Shikûh or Dârâ Shukôh. Since Dârâ has 
transliterated his own name ln Sanskrit as dârâ sukoha, l 
prefer the second option. For details see Guy Monnot's. 
review of Daryush Shayegan's Les relations de 1 'Hindouisme 
et du Soufisme d'après le Majma{ al-Bahràyn de' Dara Shokûh, 
Bulletin Critique (Le Caire: Insti~ut Français d'Archéo10gié c 

Orientale, 1985), pp. 282-83. , 

2 On Dârâ's life and the different aspects of_ his 
personality see Chapter 1 and Chapter II. 

-~ 

J Kalika-Ranjan Qanungo, Dara Shukoh (h~rea'fter, Dara 
Shukoh) (Calcutta: S.C. 'Sarkar and Sons, .1952), pp. 227-28. 

1 

" " 
4 For example see Bikrama Jit Ha§i'at, Dârâ Shikûh: Life 

and v,lork,s . (hereafte-r Dâr;,â Shikûh) (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'après l~ Majma al 
Bahrayn de Dara Shokuh. (hereafter Soufisme) Pa.ris: Editions 
de. la Différence, 1979); Erhard Gôbel-Gro13, Sirr-i Akbar 
Die persische Upani~adenübersetzung des Mogulprinzen Dârâ 
Sukoh (Marburg: 1962). Furthermore, after· the Latin 
translation of Dârâ's Sirr-i Akbar by Anquetil Duperron in 
1801, this work gained appreciation among European scholars. 
See Annemarie Schirnmel, Mystical Dimensions of Islam 
(hereafter Dimensions) (Chapel Hill: The University of North 
Carolina Press, 1978), pp. 261-62. 

6 For example see Shayegan, Souf i sme, p. 12; Sheo 
Narain in his conculding remarks emphasiaes that "Dârâ 
deserves a 'niche in the' temple of comparative religion, as a 
translator of Sanskrit works, as ~.poet, as an administrator 
and lastlyas a man," but ignores the fact that Dârâ's 
position as a Sufi also deserves recognition. See Sheo 
Narain, "Dârâ Shikoh as an Author," (hereafter "Dârâ") 
Journal of the p'unjab Historica1 Society, (1913-1914), p. 
38; Yohanan Friedmann in his article "Islamic Thought in 
Relation rto the Indian Context," Puru,ârtha (1986), 
introduces 'Mirzâ Ma~har Jân-i Jânân (d.1781 A.D.) as a 
~agshbandî Sufi (p. 84), whereas Dârâ has been introduc~ as 
"the most signifi~ant religious thinker representin~ the. 
conciliatory trend towards Hinduism." (p. 83) Muhammad 
Mujeeb comments: "What he [Dârâ] represents socially is the 
culmination of that understanding between Muslims and Non 
Muslims of which Akbar "laid the foundation." See Muhammad 
Mujeeb, The Indian Muslims (Montreal: McGi11 University 
Press, 1967), p. 363. Also see Qanungo, Dara Shukoh, p. 

5 
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271, 'where- he says: "He [Dârâ) devot~d the greater part of 
his time and energy to carry on a literary ~ropaganda for, 
the promotion' of peace cê,n-d concoord between the .better minds 
in Islam and Hinduism.V;; 

'1 For example see Iftikhar Ahmad Ghauri, f\lar of 
- Succession Between the Sons of Shah Jahan (1657-1658) 

(hereafter War) (Lahore: Publishers United Ltd., 1964), pp. 
67-68, y,'here he asserts that Dârâ "graduall)' drifted a\o;ay 
from orthodox Islam and nearer Hindu beliefs." hlso see 
Shibli Nu(mânî, Maqâlât-i Shibli, vol. VII (Azamgarh: Matb<::( 
Ma ( â ra f, 19 6 ? ), p. 114, wh e {" ~ he i n fer 5 t ha t "1 t 1 S ev ide n t 
from the preface of,' this work, [Sirr-j Akbar] that 1" DSrâ 
Shuk6h" w~s totally converted te Hinduism. There lS no doubt 
about thi 5 [ fac t)' tha 1;- if he y,'ould ha ve r eac hed the 
emperor's throne, the Islamic values and practlces would 
have vanished." 

• 
,6 Although Qanungo and Hasrat have wrltten on Darâ's 

writings, much attentisn has been paid to the l~ter. 
writi~gs. See Qanung~, Dara Shukoh, pp. 99-118; Hasrat, DJr~ 
Shikûh , pp. 43-292. It is also noteworthy that Hi:lsrat 
discusses the life of Sarmad, dialogues with Mu~ibb Allâh 
and Qâdirr practices mentioned in Risâla-i ijaqq-numâ while 
discussing Dârâ' s work Sakînat al-Ak'liyâ). The sam~ pattern 
has been follewed . by Moin-ud-din. See Moin-ud-din, DaTa 
Shikoh (The Magnificent Prince) (Lahore: Caravan Book House, 
1969), pp.' 11-12. 

9 For example see GhÇiuri, hlar, p. 67: "Dara Shikoh 
chose a new path of his own by becoming a member of the 
Qadiriyah order, whereas his father. and his grandfather had 
belonged to the Chishti~ah order." Regarding Dârâ's clal~ 
that he has attained ma(rifa (gnosis) Ghauri comments that 
"In this way, he wanted to impress the Muslims-with his 
sainthbod."(p.67) Ghauri goes to the extent of saying:"From 
the very outset he wanted tb free hims~lf from orthodoxy; he 
wanted to think independently .even at the cost of 
antagonising his co~religionists."(p.33) 

, . 
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Much has 
, 

CakPTER l 

1\ 
li} 

BACKGROUND 
1. 

been written on Dârâ Shukôh's life. 1 

R~producing a detailed history would merely be repetitive. , 
... 

Nevertheless, an outline of his life with a careJul 

examination of his personality is a necessary first step in , 

the process of examining his thought. Tl'ne following 

sections present an outline of Dârâ's biography based °on 

secondar~ sources, with a concise~ account of the bac~ground 
. 

of different aspects of his personality.~ The chapter is 

~ divided into two parts: 1) A pe'n sketcho'of Dirâ's life an'd 

2) Background of Dârâ's personality. 

1. A PEN SKETCH OF DARA'S LIFÈ. 

Sultân Mu~ammad Dârâ ~hukôh, the eldest son of the 
• 

Mughal empe~or Shâhjahân 2 (d.l076/l666) ahd his- wife Mumtâz 

Ma~al (d.104d/1631), was bo~n in the' city of Ajmer on the 

29th of $afar 1024 A.H./30th ~f March 1615 A.D.3 The Mughal 

7 
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emperor Jahângîr (d.l037/1627), Dârâ'? granèfather, named 

the ne' .. "born Mul}ammad Dârâ Shukôh and conferred-_ on his 

grands on the title of ~the Prime Rose of the Empire.~' 

ln 1034/1625, Dârâ·and his brother Aurangzêb were sent 

~s hostages to the court of Jahângîr -- where Dârâ's younger" 
'1) . 

brother Shujâ( was already staylng to resolve lh~ 

political. odifference\s between .5hâhjahân and JahBnqJl 

'follovdng a peace treaty.5 After the death of Jahângîr, \odWb, 

qShâhjahân formally crowned himself on the 8,t h J Ufll,~ d':l 

al-Thânî 1037 A~H./February 4, 1628, Dârâ and his brothers 

were brought back to.thei~ father's court. 6 ' 

ln the official - chroniéles not much is said aoout the 

education of the prince,' but we do know the names of his 

tutor s: Mullâ (Abd al-Latîf Sultânpûr},B Mullâ Mîrak 

Harawî 9, and the famous calligrapher (Abd al-Rashîd 

Daylamî . l 0 

At; the age of eighteen'i Dârâ was marrled to Nâdira 
> \ 

Begum (d.l069f1659).11 ln the year 1043/1633/~arâ ~as given 

- his first man§ab (rank) of 12000 dhât (soldlers) and 6000 

sawâr (horsemen) an:d was assigned to the jâgS r (land) oL 

Hisar in Punjab. 12 

.. 
In 1043/1634 he lost his first child and (possibly due 

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

8 
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on Dârâ's life. His father, the ernperor, took hirn to Miyân 

Mir (d.1045/1635) in order to "as~ hirn to pray for the hea1th 

of his be10veê son. 13 Àccording 
, 

to Qanungo, the date of 

Dari: '15 f<irst visit to Miyân Mir is "April 7, 1634" which 

corresponds to 8th Shawwa1 1043. However, according to 

Sheikh Muhammad Ikram, Dârâ visited on "25th February 1634" 

which_corresponds t2 26th Sha(bân 1043_14 Dârâ visited Miyân .. 
Mîr a second tirne during the month of Rajah l044/December 

1634 and was much impressed by h~s personality.15 

-In r049/1639, Dârâ led the first expedition towards 

Kandahar to sto~ th~ attack of the Persians. By the time the 

Mughal army reached Kabul, fear __ of the Persian hosti1ity had 

died down ano'the ,Prince was' reca1led from Kabul in the 

first week of Rabi ( al-Awwa1 1049/July, 1639. l 6 • 

t 
<il! 

~ '" 

-On the 27th of RamaÇiân 1049/21st January 1640 he 

completed his first 'scho1ar1y work, Safînat a1-Aw1iyâ) -- a 
-

compilation of the biographieal ac~ounts of more thin f~ur-
.' 

hundred Sufis of different sllsilas: l7 'By this time ~e had 

begun ~ssociating with the Qâdiriyya si1si1a. It seems that 

during' this year he was not on1y initiated into the 

Qâdiriyya si1si1a but was asked by his Sufi Master Mullâ 

~Shâh (d.l071/1660) to guide others, who already belonged to 

i t. (See below, pp. 32-33) 

.. 
rhroughout the next two years, Dârâ's love for art led 
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him to collect works of calligraphy ~nd Mughal mi~iatures of 

h i 5 for e fat he r s, \1.' hic h he the n pre sr n t ~ cl t 0 h i s \o.' i f e t d i- r a 

Begum, witn a pre:ace ~ritten by himl 1e 

In 1052/1642, tWD years after his fir~t expedition to 

Kandahar, Dârâ l"d a second one \o.'i tl1 grea'ter enthus iasm .and 
, 

a larger army~ But the Per!ian king Shâh $afî diecl while on 

the ~ay to Kandahar and war was called off. As ç result Dârâ 

re~urned home in great disappoiDtment. 19 , During the same 

year, adtording to many scholars, Dârâ- completed hlS second 

work Sakînat al-A~diyâ) -- a work \I.'ritten excluslvely on the () 

Qâdiriyya 5i15i1a and the Sufis of that ,$i1511a. . . This 

however,' is not confirmed by the work it'self. 2 0 

In 1055/1645, Dârâ was given the governor~hip o~ 

. Allahabad. 21 This enabled ~~m to contact the important 

~terary figure of l lâhâbâdî 2 2 through both correspondenc·e 

anQ pe.,rsQnal meetings. In the fo110wing year, Darâ 

completed R~5â1a-i paqq-num~,23 a short treatise on the 

;arîqa (path) written to he1p the seekers of the Sufi 

~aster . 

, 
In 1057/1647, the province of punjab was added to 

Dârâ's governorship.24 In punjab, Lahore was the on1y place 

Dârâ himself visited; he took an interest in lts 

administrafion, and built new markets and buildings. 25 Also 

in Lahore, Mullâ Shâh and other Ilterary figures were 

10 



( 

o 

1 

availaole to him to further his inte11e~Uê.1 gr'owth. 26, Two 
) t 

years la~er ln 1059/1649, Guj~rat was annexed to Dârâ's 

~overnorship. However, three years l~ter, in 1062/1652, he 

was relieved of its charge. 2 ? 
~~~ 

D,râ started writing his work ~asanât al-(Arifin in 

1062/1652. This work includes the aph~risms of the Sufis, 

those of the Hind':l 1 Yôgî Bâbâ Lâ1 Dâs and a few O-ther 

. " personalities who were popular i n La h 0 r e . 2 8 lj a s.a. n â t, wa s 
c 

completee: on 7th Muharram 1065/17th 
> , By November 

~ '. 
-1654. 

1062/1652 Dârâ he1d the man~ab of 
l, 

30,000 dhât'with a 

contingent of 20/1mO sawâr which had be'en the rank, of 

) Shâhjahân before hi 5 accessi'on to -:the throne. 2' Kabu1 arrd 
r 

Mu1tan also came under his governo~ship.30 , 

In 1063/1653, Dârâ undertook a third expeditlonr to 

Kandahar,31 the resu1ts of which adverEe1y affected his 
T 

/ 
prestigé as a politica1 and milit~ry liâcler. 32 Because of 

his undiplomatic attitude towards the 

(commanders), mani officers sought the humiliation of Dâr,â 

and his fbvourite~ rather than the c~p~ure of Kandahar. 33 
~ 

Although the exped\tion succeeded in taking the forts iQ 

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

-- due to the love and affection of his father -- Dârâ was 

pra i sed by Shâh jahân-. H 

.. 
In 1065/1655, Dârâ completeà his other work Majma( 

11 .. 
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al-Ba1]:-ayn, â comparâtive-..S..tu?y of Hinàuism and lslam,n ln 

the ,same year, the tit.le of "Shâh-i Buland lqbâl," (king o~ 
,. 

the good fate) was bestowed 1 on him bl' t~e emperor Shâh)ahân, 
{ 

who ma de e x pl i d t hi 5 i n t € n t ion s toi n'\, 0 1 ve " Dâ r â i n a 11 

mat.ters ot the empire,:I 6" 

The Ctrans1a"tion of l'oga-Vâsi!gha, entitled Jûg Bâs'hist, 

was comp1eted on D~râ's orde~ in 1866/1656. He.dictated, .,' 
'1 

through a translator, the preface tp this work. J ' 

By 1067/1657, Dârâ's militarl' command rose to, ~he 

man~ab.of 60,000 dhât and 40,000 saw~r.JS ln the same year, 
J • / 

\ 

Dârâ completed the translation of the Upanishads (Sirr-i 

Akbar),J9 and supervised the translation of the Bhagavad 

Gîtâ. 40 It was during thi,s time 
" 

of 

politica1 achievements that Shâhjahân 

Dârâ's 1jterary ard 

fell i11,41 From ~en 

on, Dârâ participated actively in the affairs of the empire 
- -

as his f.:âther's~regent,"2 Although th~ emperor Shâhjahân " ~ 

ordered the courtiers and the officers to obey Dârâ "as 
, 

their sovereign in everything,':'::1 Dârâ's brothers, Shujâ~, 

Aurangzêb and Murâd, refused."" \..S soon 'as they heard about 

'their father's illness, Aurangzêb and Murâd condemned Dârâ 

as a mul~id (heretic)"S and advanced towards Agra, while 
"" 

Shujâ(, after crowning himself, marched towards Banaras.'" 

In 1068/1658, while Dârâ's eldest son Sulaymân Shukôh 

-was engaged in fighting ~hujâ( ,'? Dârâ éonfronteà nis other 
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two brothers at $amugarh.,e He fought bravely, but due to 
, 0 

th"e treachery and betrayal ~of his owh officers, he lost. 

Afterwards 

Ahmadabad 

establ i sh 

1 

he retréated from 

vJ Lahore, Hul tan 

his own court~there.4' 

Agra to Deihi. 

and Sind, ,and 
, 0 

He reached 

was able to 

.. 
" 1 ~ 

A few montns later, in Jumâda al-Thânî l069/March 1659, 
, . 

Q 

Dârâ marched with his troops to, Ajmer ana faced his'younger 

brother . Aurangiêb in Deorai. 5 0 But once again he was 

-b.e t r a ye d b Y hi's' own camp, and fled' to' GUjarat,,51 ,via 

Gujarat he reached Balûch ~~ibal territorYo, 
, ,. 

Kutch. 52 'From 
a , 

where he was offered help 50 that he could safely reach 

Kan'dahar. 53 But the cffer was turned <down by Naâdira and 

other women of his harem. S4 As a last resort, Dârâ asked for 

the heYp of an p.fghâi'lî tribal chief Malik, Jîwa,n~ life 
, ' 

Dâr~ had once ,save9.55 When Dârâ reached the fort of Dadar 
o <fJ .. r ""~ 

(held by Malik Jîwan), his wife died. 56 This came as a shock' 

to Dârâ. He ,sent th~ remains of Nâdrra te Lahore to be 

bu rie d i n the pre c i n c t 5 0 f -the gr a \Te 0 f 'M i Y â n ~ î r . 5
Q

? 

Durin~ the month of ~ama9ân l069/June 1659, Dftrâ was 

again betrayed.-This time it was his host, Nalil Jîwan, who 
~ ~ 

imprisoned him and hi~ son w~ile they were on' th~Jr·way to 

K~I'l~a~ar. 5 .. After two weeks they were handed over to Bahâdur 

generar of Aurangzêb. 

Delhi. s, On the orde"rs 

Two mônths later, the par~y 
~ 

of Aurangzêb, Dârâ and his 

r 

Sïpihr Shukôh were paraded in di sgrace on' the streets of Q 

, -1:1 
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Delhi. 6D Finally, a group of AurangzêQ's confidants advised 

-
the empero~ to execute DArA. He was beheaded in the month 

of DhO al-Hijja 1069/August 1659.~1 '. . 
? 

Although DArâ lailed to prove himsel f to "be' a good 
l • 

diplomat, his gr!at,contribution to scholarship will always 
, q 

be remembere~ in the history of the lndo-Pak Subcontinent. 
_ J' <> 

His ~ajorwo-rkS have âi-ready been ment ioned ' .i'n' th i s sketch 

-of DârA's life. There - remain a few other 'works which 

unfortunatel~cannot be piaced in such a precise ch~oriology 

due to insuffic~~nt· information. 62 

c 

2. BACKGROUND OF DARA'S PERSONALITY, 
'Q 

'", 

AS was indicated above, Diri Shukôh can be seen as a . 
Mughal prinèe, a Qâdirî Sufi and" a s~holar interested in 

1 ~ 

Sufism and Hinduism. Kn6wledge of these aspects of his 

personality will help us to examin~ closely his Sufi 

thought. Since hi.s scholarship on Hinduism do-es not tall 

into the domain of the present study and his scholarship on 
, Q 

Sufi~m will be discussed in Chapter Il, we will confine this 
0, 

section to two 1topics only: a) Dârâ as a Mughal prince and 
'0;> 

b) Dârâ as a Qâdirî Sufi. In discussing ,~he first t..opic, we 

~ ill hi gh-l i ght . the relationship of DArâ and his ancestors 
o 

'" with non-Muslims, which will help explain Dârâ's inclusion 

of a Hindu Yogi in his concèpt of wilâya. This discussion 
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will not include other political detôils 'to the present 
f 

s.tudy. Our discussion of the s~cend t~pic will place Dirâ 
., 

fir:mly in the tradition of ~fism. It will highlight Dâri'~ 
-. 

attachment to the Qâdiriyya silsila and the influence of , r-

Qâdiri Sufis on his Sufi thought. 
o 

" _____ '1.'" 

(~l D~râ ~ ~ Muahal prince: 

1 

- Dârâ was con s idered to be a supporter <"of Hi ndus 63 by " 

many cont~mperary .llis~ians, as well~ as by modern scho1a..rs. 

For .some of these writers, DârSts purpose behin~ this 

support wa~ te create an ideal society jor both ~indus and 

Muslims in the subcontinent. 64 Other schorars believed that 

by this move he actively identified himse1f wit~ and sought 

te premote the ,heterodox elements of his society. 
,4' 

,way <Dârâ and Aurangzêb have been understood te be 
1 

poles'oi heterodoxy and orthodoxy respectively.65 
.; , . 

Dârâ ~--sympathy 

exploited by Aurangzêb 
. 

Hi'ndu to,wards )îthe 
:J 

during the "war of success-ion, " 

was ' 

and 

• his view was later accepted by court historians. 66 A'Rihdw 

name in Dârâ's list of awliyâ) and (ârifân in his early 

'writings seems to confirm this accusation. To understand 

Dârâ's inclination towa'rds 'Hinduism it is necessary toOknow 

the relationship of the Mugha1s with non-Mus1ims belore 

Dârâ. - ~ 
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Th~ Muohal'empi~e was !oundeà in the first quarter of. 
';i - 't> 

the sixteenth centuiy.b7 The "will" of the ~irst Mughal 

emperor Bâbar b6 -- most probably a spurious_àocument -- left 

for hi q son Huma yûn 6 9 , portrays Bâbur as having been as 

open-~indeà and liberal in his attitude , towards the 

non-Muslim majority as his grandson J..kbQr \o;as later to he. H 

Akbar adopted various new mêasures which may have been 

understood by the~Sharr(a-minde~ 
" -

(ulamâ) as un-Islamlc. For 

example he abolished jizya, (a tax impo~ed by Islamic law on 

"peop1e of" the Book") remo\leà aIl rest!:"'lctlOns upon 
p 

", 

religious worship by non-Mli'sl'i'm:;;; encouraged the transla'tion. 
o 

of Hindu religious books "into Persian, issued orders 
-<1> " 

permi.ting Hindus who had been converted by force to Islam 

revert to~thëir faith, 
1 

replaced ,the Hï j r'i or l-unar 
" 

calender with a solar one called the Il&hf )~divine") 
~; ~(i () 

calender andostarted participating in Hindu festiva'ls.71, 

Akbar's "universalist attitude,"72 which disregarded 

the lines of demarcati~n between the H~ndus and the Muslims, 

culminated in the formation of dîn-i ilâhî, a syncretlc 

~ystem of thought based on taw~rd-i il~hi (dlvln~ unlty).,1 

However, the Sharr<a-minded (ulam~) ~ere not ready to eras~ 

the "communal l ines .,fI They took a strong st a nd a 9a i nst 

Akbar, but were not able to bring about any noticeable 

cha n 9 e i n ,h i s po lie y. 7" . 

When Jahângîr Akbar's son -- came to the throne, a 
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group of the Sharî<a-minëeè (ulamâ) approached him and 

reques:ed him to re-instate those Islamic institutions which 

haè been closed by .z..kDar to promote tolerance towards' 
~ 

'\ Hindus. 75 In the beginning Jahângîr was sympathetic to the 

Sharî(a~minëed (ulamâ), but he gradùally became Iess 

enth~siastic in his support of them. Towards Hindus in 

__ .-' ~,-_general ne remaj)leJ3 .. _tQlJ;xaJlt; J;bLOt,lg[LQ1,Lt __ l].is 
"-1>,,. , -.... 

~lvi summarises this attitude: 

Jahângîr's tolerant and 
followed the tradition of 
further blooming of the 
culture." ~ 

liberal policies, which 
his father, facilitated 
Indo-Islamic composite 

Jahâhgîr was not only tolerant towards Himdus, but was also 
.... ----

interested in their teachings. For examp1~, he held a few 

discussions with Yôgî Jadrûp78 at Ujjan. After his meetings 

he expressed the opinion 'that the Vedânta of the Hindus and 

" Sufi thought among th~ Muslims were almost identical. 79 

l t appears that the .Sha'rî (a-minded (ulamâ) did succeed 

in convi nc i ng Jahângî r' 5 son, ,Shâhjahân, '\ to take certain 

mèasures against the non-Muslims, which included bans on: 1') 
J • 

the celebration of non-Mus1im festivities in the Mugha1 

court, 2) the missionary activities, and 3) the construction 
~ 

of new prayer house&.80 -Another step taken to draw a clear 

"communal line" between Hindus and Muslims included the. 

( ' ~ ;separation of . Muslim wives from Hindu husbands unless the, 
'-:::~ 

latter accepted Islam. el 
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Apart from these measures against the non-Muslims, 

Shâhjahân nevertheress retained many Hindu practices, a fac~ 

wh~ch can be interpreted as a d~viation from the"teachings 

of Sharîca-minded (ulamâ). In the words of Pandit Sheo 

Narain: 

Shâh Jahân, 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 Buddh\st and Hindu Rajas, his laying the 

, foundations of public buildings in human blood, 
placing two stone statues or two stone ele~hants 
at the entrance gate of his palace, clearly points 
his deviation from the orthodox Muhammadan ~ 
fashion. 82 . 

.~' 

Shâhjahân also support~d the artistic endeavours of his 

people without discriminati~g between them., and was 

appl~uded for this by~both Hindus and Muslims.O J In the 

lat e r y e ars 0 f hi s 1 i f e, 1 i k e J a hâ n 9 î r , rh e wa saI s 0, i ne 1 i ne d 
~ 

towards non-Muslims. For sOrne historians, this~inclination 

was due to the efforts of Dârâ and his sister Jahânârâ. 64 

There are two instances which show Dârâ's efforts to 

solve the 
'. J 

problems pf Hihdus. According to ~he first, he 
1 

persuade1 to rerni t the pilgrimage taxi 

acc,ording to the second, the emperor restored the temple of 

Chintarnan -- destroyed by Aurangzêq -- to· Hindus on his 

request. 85 Though no one can deny Dârâ's efforts ~n the 

court of Shâhjahân to bring about a balanced view of t-he 

~ 
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Bindus and their problems,86 to give credit only to Dârâ 

undermlnes the tact that Shâhjanan was himself an 

open-mlnded persan and shared a Hindu heritage through his 

Hindu mother and Hindu grandmo'ther. e 7 

A close examination of the historièal facts shows that 

Dâra treated both Hindus and Muslims equally. Most scholars 

recognize Dârâ' s(eff0,l;"ts towards the -abolition of th'è Hindu 

pilgrim tax and the restOratlon of the Chintaman temple.ee 

But very few have paid attention to his ar~hitectural work 

in Lahore, where Dârâ as a Muslim ttaditional'Prince built a 

mosque and a mausoleum. e 9 As a \scholar he hac. a special 

lnterest in studying Hi~d~ lite~a~ure, 90 but was equally 

~n ter est ~ d i n Su il 1 i t -e r"a ~ ure . 91 'H e 0 met w i th H i n d u Y ô 9 î 5 and -, " '-
worked \<dth. Hinâu scholar'sn in the same manner as he met 

• G 

with the Suffs of oth~r-t~an his own silsila 93 and worked 
- -,~ ... 

with other Sufi-scholars. 9' 

While DârÂ's broad-minded attitude towards the Hindus 

may be seen as a continuation of Akbar's policy,55 it should· 

be noted that this in no way implies Dârâ's automatic 

~acceptanceOof the dîn-i ilâhî. 96 As a matter of fact, Dârâ 

- does not mention thé dîn-i ilâhî anywnere in -his works,'? 

and he does not claim any relationship with the thought of 

Akbar.'6 Although one may suspect that Dârâ must have known 

about its formation and it5 after-effects~ the apparent 

resemblance between the two -- Akbar J and D~râ -- i5 their 
" 

19 



-
p 

"universalist·approach.~'~ 

(b) Dârâ as a Qâàir! Sufi: - ~--

o In or"der to und7 stand and" aflalyse Dârâ" 5 concept of 

wil&ya/~it is essential to consider his role as a Sufi. 
. -

Hence~ this section will provide a brief discussion of the 

Qâdiriyya silsila and Dârâ's role as a Sufi. 

About - seven hundred years before Dârâ's birth 

(1024/1615),100 when o Sind was' a opart of the Ummayyad 

Caliphate 101 , Man~-ûr I;1a,.llâj (d.310/922) became the first 

prominent Sufi to visit India anp' espt::}ally Sind. 102 (Ali 

bin <Uthmân HujwirI (d.465/I072~) was the second prominent 

Sufi to come to India. 103 H~ came with the Ghaznavids who 
Q " 

attacked the Hindu and Fâtimid territories.10~ 

Apart from these two personalities, a real influx of 

_ 0 

, . 

Sufis in the Inqo-Pak subcontinent can be found only after ) 

the twelfth and thirteenth ~enturies.105 Of the later five 

popular Sufi silsilas, the Chishtiyya, the Suhrawardiyya and 
. 

the Firdawsiyya established their monasteries in thé middle 
~ 

of the thirteenfh centur y l06 while the other two silsilas --

Qâdiriyya and Naqshbandiyya -- became weIl known in the. 

fifteenth and sixteenth centuries. lo , 
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The Qââiriyya 5i15i1a the followers of (Abo al-Qâoir 
~ 

G i lân l (d.562/1166) -~ was established and flourished in 

'Deccan in the middle of the fourteenth century. 

Interestingly, the Qâdiriyya 5i15i1a is mentioned in A)în-i 

Akb~rî as a highly respected 5i15i1a but ois not included 

among those recbgnised in India. 1oe This was perhaps due to 
~ 

the"fact that during the reigntof'Akqar it was st'ill new and 

unorganised, unlike its subsequent status during the reign 

of Jahângîr. Furthermore, the Qâdirîs, in contr'ast to the 

Chishtîs and the Suhrawardîs, had no connections with the 

reigning emperors befbre or during the Mughal empire until 

Miyân Mir visited Jahângîr. 109 

One of the important personalities of the Qâdiriyya 

5i15i1a- was Mùhammad Ghawth (d.932/.1517) who reached Uch in . 
'J 

887/1482. 110 It was a~ter him that the Qâdiriyya 5i15i1a 
, 

rapidly spread across india and the Qâdirî Sufis became more 

act)ve in Sind, punjab and Kashmir. In the seventeénth 

century, under the leadership of Miyân Mîr and Mullâ Shâh, 

i~ becarne more organised and expanded its' activities into 

the subcontinent.111 

p 

. The Qâdiriyya, like other Suii 5115i1a5, werè tolerant 

in their attitude tO\o,'ards non-Mus1ims. In this respect fhey 

were verY"'close to the Chishtî Sufis who were ardent 

supporters of the ~universalist" approach. An anecdote about 

a Chishtî Sufi Khwâ5a Farid al-Din Ganj-i Shakar 
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(d.664/l265)11Z, reflects this at':.itude. y,lhen someone 

presented Farîd with a pair of scissors, hè rejected the 

'gift, saying: 

Give~me a needle and not the scissors, becaus~ l 
am not the 'one who cuts' but l am the 'one who 
binds'.llJ 

The îdea of '.utti~g" arld "binding" can be inteb"preted as 

symbolising the "communa'~ist" and the "universalist" 

approaches respectively. 

" 
The Qâdirî Sufis were also strong supporters of -, 

) 
universalist approach. Historical accQunts show, 

the , 
for 

example, that Miyân Mîr's friends includeà the Hindu Yôgî 

Bâbâ Lâl and the Sikh Gurû Har Goind. 114 Similarly, 

Mullâ Shâh, ln a ~etter to Jahânârâ (sister of Dârâ, who was 

a practicing Chishtî Sufi and la~er became a,Qâdiriyya and a 
~ 

disciple of Mullâ"Shâh), t,reflects the universalist attitude. , 

In it he makes it' clear that the concept of God i5 not 

limiteà. It therefore does not.ultimately matter to the 

ahl-i all&h (people of God) wheth~r someone 15 mu)mjri 

. (faithful Muslim) or kâfir (infidel), these concepts being 

"limited" as well. 115 

This approach was not only against the preachings of 

the Sharî<a-minded (ulamâ) of the time but also stood in 

-Sorne contrast to the Naqshbandiyya thought in In4ia which 
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was grounded firmly in "law-bound mystical life."116 The 

Indi~n Naqshbandiyya silsila grew,as 'a reaction to Akbar's 

religious policy around the beginning of ~he seventeenth 

century., The most re~arkacle personality of this silsila was 
-

, .-that of Shaykh A~mad Slrhi~dî (d.l034/1624) .11? About Shaykh 

Sirhindî, Schimmel says: 

In modern times, A~mao Si,rhindî has usually been 
depi c ted as" the pe r son - who de f ended Islamic 
orthodoxy against the heterodoxy of Akbar ~nd his 
imitators, the leader whose descendants supported 
Aurangzeb against hi~ mystically inclined brother 
Dârâ Shikôh. 116 

.. 
( 

Sirhindî's "communal" approacl'l can be deduced from his 
f 

~ > 
work Radd-i,Rawâtiq (Retutati9n pt the Shi(is),119 and from 

ë e r ta in r e ma r k 5 - a gai n s t Hi n dus' i n hi sIe t t ê r s • l 2 0 B;u t h i s 

image as "a defender of the sbarî(a" and the involvernent of . ' 

his ~ollowers in court pol~tics is a controversial matter. 
, 

According to Friedmann, Sirhindî's lmage as a defender of 

sharî(~ was developed in the beginning of the twentieth 

cen~ury and was hot curI'ent at that earlier' time. 121 

Interestingly, Sirhindî's biographx mentioned ln Satina 

seems to 7upport Friedmann's suggestion, because at no point 
f 

does Dârâ criticize or make any direct negative remark 

ag~inst Sirhindî or his followérs. 122 He does not report any 

indication of the Naqshbandiyya "political" reaction against 

him or of their support ,for the Sharî<a-rninded (ulamâ). In 

fact, Dârâ defends Sirhindî by saying that: 
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Sorne [of the people] blame the Shaykh [Sirhind~l 
for claiming ehat 'my - [Sirhindî speaking Aof 
himself] status is higher than the Khulafâ-i 
Râshiarn', but this is a mere allegation and is 

-coined by the opponents~l~J 
"-l 

Th i s' support s the idea that Sirhindî had sorne 

differences with the (ulamâ) of the time who were not happy 

with his thought. It also shows that although Sirhindî's 
)-,. 
"communalist" approa'ch and attitude towards the "formallsm" 

of Islam was no doubt la. Sflarî(a-minded attitude, it was very 

different from that of the Sharî(a-minded {ulam8 l of his .. 
time. 124 His concept of wa~dat al-shuhûd (lit. the unit y of 

, 

,w.itness) was akin to that of Simnânî, yet there was a 
, 

certain influence of Ibn al-(Arabî on Sirhindî's thought. 125 · 

Unlike Sirhindî, ,Qâdirîs in general were ardent 

supporters of Ibn al-(Arabî's philosophy of wa~dat al-wujûà 
1 

(lit. the unit y of Bei~g).126 This influence can be traced 

~ in the thought of Miyân Mir and _his:disciple .Mullâ 5hâh, 

both of whom played aQ important roleüi~ the organisatlon of 

the silsila. About Miyân Mir, Sheikh Ikram,quotes from 
, 

(Ama1-i ~â1 i~: 

-
He [ Mi Y â n Mir ] k n e w ma n y sen t e n ces 0 f [ the ] 
Futû~ât by heart and used to recite each and every 
page of Jâmi's Shar~-i FUq'û~ from memory.l21 

In the same weyl Mullâ Shâh was a great admirer of Ibn 

al-(Arabî's school of thought. Dârâ reports Mullâ Shâh's t 
1 
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admiration of Ibn al-(Arab~'s writirrgs. 122 Ibn al-1Aiabi's 

influence can be seen in Mullâ Shâh' s poetry and letters, • 

especia11y the one he wrote to Dârâ's sis:er Jahânârâ 

(c3.1Cf92~1681).129c In the same ,,'ay Ibn al-(Arabr's influence 

" on the Qâd~rl poets is a1so reflected in the works of Shâh 

J:lusayn" Lâhorî (0.1002/1593-94) and ~âjjî Mu~ammad Qâdirî, 

popularly known as Naushâh ~d.1065/1654).130 

o 

Dâ{â appears to have been interested ln the Qâdiriyya 

silsila from ~is childhood. After initiation he assumed the 

role of a Sufi Ma'ster and remained-Ioyal "'to it throughout 

his life. Mullâ Shâh 'had expectatlons that through Dârâ the 

Qâdiriyya silsila would b~come weIl known aIl over 1ndia. 131 

These expectations migpt have become reali~d, had Dârâ 

assumed p.ower instead of Aurangzêb. 
1 

Before Dârâ, Mughal h~story showed a certain 

inclination of the emperors towards the Sur i s . For example 

Akbar's son- Jahângîr was born in . t~hou~e of a Chishtî .. 
Sufi. l32 The same Jahângî r 1 when he becarne emperor, had a 

cordial relationship with Miyân Mî r . 13 3 Jahângîr's son 

Shâhjahân visited the tomb of the celeberated Sufi to pray, 

for the birth of his son. l 3 " Dârâ admits that it was by the 

grace of God and the prayers of the Sufi that he was 

born. 13L Shâhjahân also took Dârâ to Miyân Mîr's residence 
• 

and asked the Sufi to pra-Y- for Dârâ's healthj t,his, perhaps, 

became a turning point in the life~ of Dârâ. l36 Shâhjahân's 
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daughter Jahânârâ, was a disciple of the Chishtiyya silsila. 

She wrate Mv)nis al-Arwâ~, a biography of Khwâja Mu' in 

al-Dtn_ as a token of love and appreciation for him. After 
) , 

quite s~~ time with the Chish,tiyya silsi'la she a,ttacbed 

herself to the Qâdiriyya silsila. 1J7 

The Mughal traditional attachment to the Sufis not o~Jy 

played a vi tal role in Dârâ' 5 understanding and acceptitrH'(" 

of 5 u fit hou 9 h t , but h i s 5 pe c i fic i n c lin a t l 0 n t (> t l J l 

" Qâdiriyya sils~la \\as his teacher, oerhaps due ... to 
, 

Mirak Harawi. 1J6 Dârâ had mentioned his teacher's name ln 

his Sakina as J,khûnd Mtrak, Shaykh, and had int.roduced hlm' oS 

a Qâdiri Sufi. 1J9 Since Mullâ Mir~k Harawi was Dârâ's tutor 

from his c~ildhood,140 ~his may be one of the reasons that 

Dârâ had claimed hi.s affiliation ta th'e Qâdirî silsila "from 
~'. 

the beginning."l'l He a~5o claimed that 'Abd al-Qâdir was 

his Sufi Master. 142 Such statements-should not, of course, 

be taken in a literaI sense; it was auite common for Sufis .. 
to refer ~o e~rly masters of their sllsila as their own 

Shaykh. For ~xample NOr ~l-Din 'Abd al-Ra~mân Isfarâ1ini 

(6.~17/1317) refers to Najm al-Din Kubrâ (d.618/1221) as his 

own ,shaykh. 143 

1 

As mentioned ear1iêr (see above, p.9), it. was not 

~efore 8th Shawwâl 1043/ 7th April 1634 or p~rhaps two 

~hS earlier that Dârâ met Miyân Mîr for the first time . 

Qâgî Mu~a~ad, popularly known as Miyân Mîr, Miyân Jîv or 
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Mîr Mulfammad was a ~'~cHrr SufL~ b9rn in Sivdstân (Sind) in 
o 

93e/153i-32.l4~ He was a 'disciplé of Shaykh Khiçr of the 

Qâdi~iyya silsiJa. J '5 After cc~pleting his education, Miyân 

Mît obtained permission [to teach] (ijâzat) from his Sh~ykh 
/ 

ànd wen t to Laho-re. 14 6 He re he j oi ned the .. ~chool (l]al ga - i. 

~ars) of Mawlânâ Sa(d Allâh Khân and 
" 

l e a r n e d the ," r 'a t i o'n'a l 

anp trtaditional" sciences. 147 After, t<Èlat Miyân' Mir turned 

towards mè~itation. From Lahore he went" to Sïrhindl~.8 but 
~ 

returned to his ~ea:~ ":Pth ~baî: l " 
1635).1," During -hits sta.y ~ ~ 

Laho,re and ~~ stayed unt~ l 
. -

a,l -p.wwa l l045/21st Âugust 
" ' 

Lahore he well known 'because of his 'pious 

personality. ~he Mughal ~mperors Jahângîr and Shâhjahân paid 

him respect. It was during Miyân Mîr's time when the 

Qâdiriyya 'silsila befame famous 

subcontinent.1 S 0 

.. , f 

and t org,anised in the 
o r 

'" . , 
DârâJ deyeloped a relationship with Miyân Mir which 

contin\led to grpw strGnger till the l~st . year -of Miyân Mir' s 
-~ , 

life. One finds many examples\in Sakîna which suggest that 
" '" 

Dârâ had close contacts -w i th 
~'-

Miyân Mi r. For 
. ~ 

example, 'he 

used to cornmunicate with Miyâ~ Mi~ through his teacher Mullâ 

MiraR.151 He also receiveg~many g~(amânât wa tabarrukât) 

~rom Miyân Mir via Nûr Mu~amma~ --~ a servantfof ~iyân 
Mir. l ,52 

The relationship between Dâ~râ and Miyâ~ Mir' raises the 

... 

. - ques~ ion of whether or nbt Dârâ was "{o.rmally in~ated" by Q 
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Miyân Mîr. To clarifJ this question, it should be noted 
. 

first of alla that initiation by a Sufi Master àoes not 
0, 

necessarily imply complete initiation. Many Sufi Shaykhs 
\ 

would bestow â Cl khirQa (lit. 'rag'. A dervish's patched 

garment) .upon their (disciple at the beginning of the 

~ novitiate (mutîdiyya) as a sign of initiation, then a second 
~ 

- one at the end/of their ~ducation as a sign that they could 
-

represent the Master. 1S3 According to Maj'd al-Dîn 
.. 

al-Baghdâd! (4.616/1219): "It takes normally three years for 

such a period of education to be complete ~ccording to the 

custom (~unna) of t-he Shaykhs."lS .. 
1<> .' 

There can be 1f • no doubt that Dârâ was acc~ted by Miyân 

Mît as a disciple. However, as he knew him for less than 
~ 

ninteen menths (i.e. from 26th Sha(bân l043/25th February 
~ ~ 

<!) 1634 at the earliest till Miyân Mîr'_s death on 7th Rabi( 

al-Awwal l045/21st August 1635), 'it seems rather unlikely 

'" 

that his Sufi-....rducat,ion was completed oduring Miyân Mir' 5 

life time. ~In Satina, _which was' completeà in 1049 A.H. 

(i.e. four years ~fter Miyân Mîr's' death) and apparently 

before he met Mullâ Shâh (who is mentioned in Satina only as 

one of the "perfect followers" of Miyân Mîr aleng wlth 

others) 1 ( Dârâ 
') 

refers ~o himself as being in Miyân ~ ~r's 

service (m ul â z i ma t) ~ l 5 5 However, he does not' yet refer to 
0 

him as "my Shaykh" as he does in l'lis later works. l.s , 

The Qâdiriyya silsila is already given preference in' 
1 
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\ , 
Dârâ's fi r st wor k , but apart f rom a single reference te 

himself as a "Hanafî 'Qâdiri" in the • intredu~t i on,'l s, tpere 
.. 
is very little to suggest that Dârâ was wriring his Satina 

as a fully initiated member of~he Qâdiriyya silsila. AS 

will be shown-in ChaPte~, this ork is a collection of, 

biographical accounts of Sufis and saints in general. It is 

possible that the introduction may weIl have been written 

after completion of the work, or, alternat)vely rewritten 

later. 1 '8 At any rate, it seems that it was left for Miyân 

Mîr's disciple Mul~â Shâh to complete Dârâ's education as 

his second Master. Changing one's Master was generally 

f rowned upon by the Sufi s except under "certa in c i rcumstan~es , 
l, 

such as the premature death of one's first Master. 1S ' 

In his second work, Sakîna (started in or before 

1052/,1642), Dâtâ makes it quite clear that his formaI 

affiliation wi~h Sufism (nisbat-i irâdat) was due to Mullâ 

Shâh. l 60 Had a Dârâ wanted to say that he was di rectly 
" 

affiliated twice, i.e. to both Miyân Mir and Mullâ Shah, he 

could have done 50, as he did in the case of Najm ~l-Dîn 

al-Kubrâ. In Satina, using the same terrn nisbat-i irâdat 

for Kubra's formaI affiliation with Sufism, he points out 
.. 

that it was "(split into) two sides" (dû ~arata).l6l 

Furtherrnore, in an autobiographical passage of Risâla-i 

~aq~-numâ, Dârâ specifies that he' r e c e ive d i nit i a t ion 

(12)i -sharaf-j i râdat musharI'af shudam) after the completion 

of Safîna, and before writing Sakîna. J62 ~ 
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H6wever, the fact that in Sak!na refers to Miyân 

M~r sometimes as the Shaykh of his own Shaykh and sometimes 

as simp1y his O\tHI Shaykh, sho\t,'s that the figure of this 

Master con~inued·to pla~ an extreme1y im~ortant role in his 

mind. This is a1~0 evidenced,by 
\) 

memory of Miyân Mîr 

his dedicatio"n of Sakfna to 
~ 

his 

reference to Miyân Mîr in Hasanât. J b4 The same may be said . 
about the Vlslonary appearances of Miyân.0lMî-r that are 

meniioned by Dârâ i n 5 a k î na. J b 5 Un f" 0 r t Ü na tel y, the 5 e two 

visionary appearances are presented in such a ~ay by Hasrat 
- " 

that the y appear as hJstori~~1 accounts and from them one{ 

" 

may erroneous1y infer that nârâ was initiated by Miyân Mîr 0 

. 
after meeting him in Lahore. 166 

In the first account, dated 7th DhQ al-~ijja (the year 
\ 

is not rnentionedf, Miyân Mîr asked Dârâ to c9me clpse, and 

hugged -him 50 tightly that nârâ was afraid His heàrt would 

burst. Dârâ \o.'rites that MiYâ,J Mîr, while hugging him, t~ld 
him to carry his am&na (li~: trust). ~fter that ~IS h~art . 
was purified and illuminated with light and was full of 

ecsta_sy.161 ln the second experience, which occurr~c3 on the 

27th of Ramaçân l051/30th December 1641, D2ra hùd a vIsion 

in which he 
, 

saw Miyân Mîr's tomb. 168 Miyân M5r came out of 
ri 

the grave and sat on a chair. On his instructicns Dârâ carne 
\. 

close to Miyân Mîr and showed his respect ~or v.i yan Mî r by 
. 

kissing his hands and feet. Miyân Mîr gave Dârâ sweets, took 
", 

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

30 

1 



--~-----~---

teach him "something." After that, in Dârâ' s worès:.\., "he 

preised my two lndex fingers irito my ears 50 tightly that l 

be,came totally, Sul ~ân al-adhkâr (lit. ~ing of the 

dh i k r 5) • " l 6 , 

o 

Since the seco'f.l.G-experience -occurred six years after 
, 

Miyân Mîr's death and clearly refers to the Sufi's grave,l?O 

we may interpret this as a kind of initiation ln a 

psychological sense. This may be the reason why Rizvi calls 

it a symbolical initiation. l?l More traditionally speaking, 
. 

thi.s is v.'hat 'Dârâ means when he says that' Miyân Mlr 

continued to "edUcér'te" him (tarbiyat) after his death ., 0 

through the "Uwaysî metho~".l'l 

Shâh Muçammad or Mu~ammad Shâh, popularly known as 

Mullâ Shâh Badakhshi, ,was born in the village ,of Arkasa in 

Badakhshan. 173 In his youth he came to the subcontinent and 

Jbecame ~a follower of Miyân Mîr. He performed meditation 

(riyâ~at) and other mystical exercises (mujâhidat) under 
'\ 

Miyân Mir for thirty years. 1 '4 During the latter part of his 

life Miyân Mir gave permission to Mullâ Shâh to teach sorne 

of his followers (mur!din) ,175 Mul~â Shâh played an active 

role as Dârâ's Sufi Mas er. Mullâ Shâh died in 1071/1660 

approximately Dârâfs execution. 1 '6 

In Sakfna, Dârâ· reca11s the account of his first 

'JTleet i ng \\' i th Mullâ. Shâh, but does not - men t i on when thi s 
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meeting occurred. 1 Î i Else\l.'here he. àescribes \o.'hat appears to 

be a later ~eeting with a ~friend of God~: 

On 12th ,of Dhû al-J:iijja 1049 A.H., 'n'hen l ~'as in 
my twenty-fifth year, He [God] made me reach the 
companionship of one amongst His friends' \o.'ho 
showeà [special] kindness to me. Hence, whatever 
others wou1d attain in one month :rom him, l 
attained ln one night and whatever others would 
attain in one year l attained in one month and lf 
others reached the stage after years of struggle 
and spiritual exercise l found it without any 
exercise, with his bountYi and once and for all' 
~he friendship [love~ of the two worlds went out 
of my heart. And the doors of [dlvine J bounty and 
mercy were opened upon my heart and He gave me 
whatever l asked. Now evén though 1 belong to the 
people of the world, yet l am not one of them for 
l have known their ignorance and affliction Ifor 
what it i5] and even though l am far from darvish! 
Iexternally], l belong to them "[spiritua1lyJ.li8 

According to Hasrat,lï9 Dârâ 'm~ant Miyân C Mir to be the 
, if'> 

God-knowing man in the above passage, because he met Miyân , 
Mir in 1049/1639, after becoming the governur of Lahore. 

Thi s, howeve r , is impossible, since Miyân Mir died ln 

1045/1635.1e~ In this regard Rizyi is probably rlght ln 

inferring that Dârâ meant Mullâ Shâh to be the God-knowlng 

person. 181 But this was likely not hlS first meeting wIth 

Mullâ Shâh. From Jahânârâ's report in her work ~âqabjyyD, 

Dârâ spoke highly about Mul1â Shâh ·even b@fore she herself 

reached Kashmir '" and met with the Sufi on the 9th Dhû 

al-~ijja 1049/1st April 1640. 182 During her stay Jahanâra 

was initiated into the Qâdiriyya silsila by Mullâ Shâh. ThIS 

also suggests may have· be~n formally ,. initiated that Dârâ 

before Jfhânârâ.~e3 Thus'it the report of the seems that 
1 

\ 
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flrst' meeting refers to_ his acceptance by Mu11â ~hâh, 
\ C> 

whe~eas the second rep5rt refers to the end of the proces5 

of Sufi education. 

It is noteworthy that elsewhere i~ Sakina, Dârâ praises 

Mullâ Shâh in these words: 

He showed more kindness to me than to any of his 
companions who were in his service since twenty or 
'thirty years.16~ 

These words of prai~e in which he expressed that special 

favours were shown to him, are not on1y very similar to the 

report of his second meeting (above) with a "friend of 

God," 1SS but are rnentioned i~ the context of- Mullâ Shâh's 

request to Dârâ to guide Pthers to the Qâdiriyya fold. 126 

This supports the spec ula t i on that it 
.. 

was perhaps at this , ---
meeting that he' reached the 

• 1 

hlghest stage of Sufi 

e duc a t ion, l' 2 7 i . e . the permi ss i on to teach Sufism. Dârâ 

stayed at,Kashrnir for six months in the year 1049/1639. 126 

One may presurne~that both'meetings~ were held durin~ this~ 
, 

stay, and that he was not on1y "initiated" but a1io reached 

the status of "Sufi' Master" in a "very short period."18' 
"\ 

As with other contempor~ry Qâdirî awliy~) and poets, 

one can also find the influence of Ibn al-{Arabî's 

philosophy irr Dârâ's works. Both Satina and Sakina show 

glirnpses of that influence. For example, in both of these 
\ , 
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"wor ks 
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the concept a of "muf radân" ( 1 i t . solitaries) has 

- (> 

special pIace 190 , and Dârâ refers - to Ibn a1-\ Arab~ in 

explaining it. 191 In his other writings such as Risâla-i 

~aqq-num~, ~asanât al-(Arifîn, one f lnds a remarkable 

influence of Ion al-1Arabi's philosophy of wahdat Ql-wuJûd. 

His compa:-atlve \o.'ork on Hindulsm and Islam Majma\ al-Bafp·,'1YJi 

also shows Ibn ~l-(Arabi's influence.l~2 ~imllarly in his 

Dîr· .. ân many quatrains reflect the same trend of thought. Fer 

" exampIe: 193 

Leok where you can, AlI is He: 
God's face is ever face to face.' 

or: 

Whatever th~u beholdest except Him, 
is the object of thy fancy; 
Things other than He 
have their existence like a mirage. 

\' 

Dârâ's association with the celebrated Sufi-scholar of 

his tim~, Mu~ibb Allâh Ilâhâbâdi ~- author of a Shar~-i 

D 

Fu~û~'and popularly known as the Ibn-i 
~ 

IAr~bî of Hin9--
1 

also dernonstrates his interest in the philosophy of Ibn 

al- 1 Arabî. 1 " 

It is interesting to note the account of Dârâ's last 

days in Pfison written by the Venetian traveller Niccolao 
~ 

Manuec i • Aecording . to Manuce i, l' ~ Dârâ in hi 5 lést âays 

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

for a meeti~g to"be arranged wfth Father Buzeo. ~is request 
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"'as, t urned âovm. In di sappo) n tmé'n t, Dârâ star ted say i ng 

, loudly ~Mu~ammad kills me and the son of God gives me life.~ 
, 

Of course," this quotation from hearsay may not reflect 

Dârâ's words acçurately. However, i~ Dârâ's alleged wprds 
~ 

are analysed in the light of Ibn al-(A=abî's teachings, a 

poss i bl~ explanation emerges. According to Ibn 

al-(Arabî,19G although every walî (Sufi) follov.'s the sharî(a 

of othe prophet Mu~a~mad, he also chooses to follow the 

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

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

invoke the name of that prophet. This invocation, if heard 
u 1 

by the general milieu, may be misunderstood, and interpreted 1 

to mean 'that the Sufi has become eithe.r a Christian or a' , 
,Je"'. If the above qu?te V.'as actually stated by Dârâ, it 

conveys that Dârâ ~ay have been a Sufi and a follower of 

~, Jesus in the above sense. In any case, the extent to which 

Dârâ was influenced by Ibn al-(Arabî lS a question which 

needs a careful 'and thorough study. 

It seems that Dârâ's aitachment to the Qâdiriyya 

silsila, his Sufi ex pe rie n ce, h i s interest in Ibn 

~ al-(Arabî's works and the inspiration from his Sufi Master 

and other personalities, h~lped him to broaden his outlook. 
• 1 

He therefore developed an interest in other religions. In 

the introduction to his Sirr-i Akbar, he mentions that ne 

st ... udied Tawrât (the Pentateuch), Inj!l (the Bible), Zabûr 

(the Psalms) and after~ards the four Vedâs. l ,' 
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In order to determine ~recisely, how Dârâ's outlook was 

broadened, it may be or interest to k110~' the personalities 
" . 

~hom Dârâ met. Apart from his close rel~tionship with Shaykh, 

MUQibb Allâh Ilâhâbâdl, 196 he was also close to a number of 

other Sufis which he mentions ln the final part of, the 

ljasanât such' as Shaykh Farld, Shaykh Shâh Muhammad l'ami-nl 

Bari, Shaykh Bârl, Shaykh Shâh MUQammad Dil[ubf, and Shaykh 

Sulaymân Mi~rl. The accounts of the above menti6ned Sufis 

in ~asanât make it very evident that none of them was 

Shar~-minded, to say the least. Two of them -- ~a9rat Bârî 

and Shâh MUQammad Dilrubâ -- are considered by Dârâ as his ' 

masters (ustâdân').l 99 Dârâ used to write to Shâh Dilrubâ and 
, , 

six letters,are extaht,in Fayyâ~ a1-Qawânin. 20o He 
" 

close to ~a9rat Bârî who se Sufi Master and 5i1si1a 

a secret. Dârâ quotes one of hi! saying5, that he 

-had mullâ'and pandit. n201 Shaykh Farld and 

Shaykh Yam~nî Barl were two other "50litaries" 
" 

(mufrad) of 
l> 

Lahore, and were amongst Dârâ's good friends. Dârâ praises 

,Shaykh Farîd by saying that where the speclal prayer of 

(ulamâ) failed, Shaykh Farîd's miraculous power workeà, and .., 
the city of Lahore received rain during the time of natural 

calamity.:2 0:2 Shaykh Sulaymân Mi~rî 'was a çjalandarî Suri 

according to Dârâ's account. He himself received him ln 

Delhi and remained with him for a while. 20J Although he 

criticized his explanation of the Light verse (see below 

p.148), Dârâ praises him for tafrid (solitude), and tawqîd 

(one-ness). Sulaymân Mi~rî was al 50 condemned by the {ulamâ} 

, 
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for not offering the c6"hgregational prayers. 

Dârâ was a1so a close friend ,of a c,ertain Sarm,a"d, who 

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

that Sarrnad was well versed in comparative religion and was 

a libera1 tn1inker, but apparently not accepted by the 

Sharî(a-rnind'ed Muslims of that tirne. 2H, 

Dârâ's other good friends were the Christian priests 
-' 

Father Estan~1as Ma1pica, Henriques Buzeo and pe'dro 
'\. 

Juzarte. 205 As a1ready mentioned, Manucci reports that Dârâ 

insisted on ~eeing Father Buzeof during his last days in 

prison. 206 5 i rn il a r l y, Dâ r â had a warrn and cordial 

relationship with the sixth Gurû of the Sikhs, Gurû Har ~, 
c 

Goind, the sarne Gurû who is said to have been the friend of 

Miyân 1-1îr. 207 

Dâ~â was a1so a friend of the Hindu Y99î Bâbâ Lâl, with 

whorn he discussed mystici~rn in general and in particular its 

Hindu terrnin010gy~208 I~ ijasan&t Dârâ mentions Bâbâ Lâl 

Mundiyya 209, 'vH'lereas in Majma( 
~ 

Dârâ speaks of Bâbâ Lâl 

Bayrâgi 210
• It appears~that he meant the same person. Bâbâ 

Lâl was a follower of K~bîr, who is identi~ied in Dabistin-i 

madh&hib as ohe of the Vaishnavite Vayrâgîs or Bayrâgîs 

(mendicants) .=11 Àccording to the account ln ijasanât, 

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

shaven heads).212 Since Kabîr was Bâbâ's master and was 

. 1 
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known as Bayrâgi or Munàiyya, Bâbâ Lâl was a1so 

these two names. Apart f rom' these t\o.'O names, one comes 

across two other names or Bâbâ Lâ1: Lâ1 Swaml or Bâbâ Ln1 

Dâs. \Binyon in his work, The Court Palnters 'Of ::he Gr~nd 

Mogh'uls, introduces Bâbâ Lâ1 as "Lâ1 Swamî" (Swamî 11teraUy 

means master). 213 However, in another .painting, e):h:.bitf'c.1 at 

the second meeting of the Indian Historical Records' 

Co1mission, Bâbâ Lâl is mentioneô as "Lâl Dâs" dlf,:-, 

lit.erally means servant). :z:i'~ One may conclude tha.t MundlYYé\, 

Bayrâgî, Swamî and Dâs were the t i tles of Bâbâ Lâ1 iJ.flci 

perhaps none of them was part of his narne. 

A~cording to Sheo Narain, the narne ~f Bâbâ Lâl was "Lâl 

Dyâ1" and he was a ' khattari' (one of the four castes of 
'( 

1 

Hiduisrn) of KasOr. 21S Dârâ was interested in meeting, hlm ~ 

because Bâbâ was a close friend of Miyân Mîr', and Darâ 

himself wanted to go to Dhiyanpur for this purpose. Bâbâ 

carne to Lahore, however, where Dârâ met him on several 
\? 

occasions. 216 An account of their conversatlons has been 

recorded, yet the date çf these is uncertain. The earlrest 

date given by Qanungo is Mu~arram, $afar l064/November, 

December 1653. 217 One year later, Dârâ cornpleted his work 

ijasan~t in which he intro~uces Bâbâ as "a perfec~ gnostic." 

As was pointed out by Makhdoom RahIn, ijasan~t was cornpleted 

in 1065/1655 and not in 1062/1652 (see below, p.75). 

Dârâ's friendship with a Hindu Y6gî was cer~ainly not a 
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new thing. As we have seen earl~er, it was also a practice 

of previous Mughal emperors such as Jahângîr and Akbar. 21t 

The Qâdirî 'attitude, too, was very liberal towards 

non-Muslims. 219 Moreover, Bâbâ himself was a iriend of Miyân 
./ 

Mir. If one analyses Dârâ's letters and his discussions 

with the above mentioned mystics and various religious 

figures (we still d~ not have materlal fo examine a , 

discussion, if he ever had one, with the Christiari priests 
Il 

and the slxth GurO 9f the Sikhs): it appears that Dârâ was, 

in the' tru.e sense, a \ Sufi in search of kn'o\o,'ledge. His 

capacity to widen h~s outlook oan be seen in his' acceptance 

of these persons aS sources of knowledge. 

.. 

" 

a 
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NOTES 

1 For a detailed account' of Dârâ's life, 'see 
Dara Shukohi Hasrat, Dârâ Shikûh, and other' 

Qanungo, 
articl~~ mentioned in the Bibliograp~y. 

-1 
2 See T. W. Haig, "Shâhjahân", EI1, IV, 257-58. 

l The following is an extract from DârB's Satinat 
al -A w 1 i Y â ) a s t ra n s lat e d b Y Ma h f u z - u l - Ha q i n the 
introduction to his translation of Majma(-ul-Baqrain 
(Calcutta: The Asiatic Soc-iety of Bengal, 1929), p. 1. 

"And this fa~tr was, born in the suburbs of Ajmtr, 
by the (lake of) Sâgar Tâl, on the last day of 
$a~r, Monday midnight, 1024 A.H. As in the house 
of my respected father three daught~rs 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 Khwâja (Mu(înuddîn Chishtî) 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 (l.e. Dârâ 
ShikOh) i~to existence who hopes that He will 
9 ra n t h i m lt he . 9 r ace 0 f do i n 9 go 0 dan d will b r i n g ~ 
to his host His goodwill and that of His friends. 
Amin, Oh, Lord of the world." 

4 Qanungo, Dara Shukoh, p. 1. See also Sayyid 
Mu~ammad Rigâ Jalâlî Nâlinî's Introduction to Dârâ's 
Sakînat al-Awliyâ) (hereafter Sakîna) edited by Sayyid 
Mu~ammad Rigâ Jalâlî Nâlinî a~d Dr. 1 Târâ Chand wlth 
introduction in Persian (Tehran: Mûlassasa Ma~bû~Iatî 
cIlmî, 1344 H. ,Solar), p.9, where a quatrai.n which 
contains the title of Dârâ' as Gul-i awwalin-i 
Gulistân-i Shâhî is reproduceè-. 

5 Qanungo, Dara Shukoh, p., 2 . 

6 Ibid. 
.. 

(0, 

1 Hasra t, Dârâ Sh Tk ûh, p • 2. 

. a Mullâ La~îf was an expert on the theological and 
rational sciences. See Hasrat, Dârâ Shikûh, p. 3. He is 
noi, however, mentioned anywhere 4 in"Dârâ's works. 

1 



( 

'Dârâ bothin Safîn9tal--AwliyâJ(Kanpur:Matba< 

Munshi Nawal Kishor, 1900) (1ithographed verslon)(p. 
197) and Sakîna, (p. 59) mentions,Mullâ Mîrak as his 

, t utor • l t seems tha t i t was. through Mullâ Mi rak ' S 
\influence that Dâtâ became inclined to Sufism. For 

" further details also see below, p. 26. ? 1 

1'0 Qanungo, Dara Shukoh, p.&4., 

11 Karim 
Parvêz, is 
Narain "Dârâ " .' , 

al-Nisâ)' Begum, 
also known as 
p. 24) or Nâdira 
Il ) . -

daughter of Sul~ân 
Nâdira Bânû (Sheo 
~egum (Qanungo, Dara 

Shukoh 1 pp. 7, 
>, 

) 12 ~Qanungod mentions that, jâg!r of Hissar was 
given to convey the symbolieal meafMng tRat Dârâ was 
the heir-apparent beeause jâgîr of Hissar was the 
"Dauphinyof the House of Babar." See Qanungo, Dara 
Shukoh 1 p. ~5. 

... 
1;r Dârâ, Satina, p.7'2; idem, Sakina, .pp., 48-49. 

ç 

, 
o 

14 Qanungo, Dara Shukoh,. p. 72.' A1thouS/h Qanungo 
has not ,referred ,to any specifie; source for this 
particular da~te, he,ohas tlased his accounts,' genera11y, 
on Pârlshâh-nâma • . S~e Qanungo, Dara-Shukoh, pp. 291f. 
However" Sheikh Ikra'm has not mentioned any SOUDee for 
his aecount either. See Shei~ Muhammad'Ikram, Raud-i 
Kauthar (Karachi: Feroze.-sons, 1958),"" p. 398.' For the 
spke of consisteney, corresponding dates cited in this 

.. work are aceording t-o Faik Resit Una't' s Hier! Tarihleri 
Milâdî Tarihe Çevirme Kilavuzu (Ankara: Maarif 
Matbaasi, 1943). 

Q .15 ForuQanungo, Dârâ ~isited twioe after his first 
visit i.e. the second time two days- at,ter his first 
visit-\and the third tj.mE: on "December 1~ 1634" whieh 
eorrelPonds to 27th Jumâdâ a1-Thânî 1044. \~ee Qanungo, 
Dara Shukoh, p. 72. HoweveL( Dârâ writes a~out his two 
visits (dû bâr and dû martaba in Safînalan~ Sakjna 
respeetivèly) but does not mention the dates. / ,-For 
Sheikh Ikram Dârâ visited twiee; the date of the second 
visit is "28th Decemb~r, 1634~ which corresponds to 8th 
Sha(bân 1044. See Sheikho Ik"ram, Raud-i Kaut~ar p. 398. 

1 b According to Qanungo, the reason for sucIf a 
coLf response was due to the fact that at that time, 
the Persian King Shâh ~afî (1039-1052/1629-1642), was 
in a serious eonfliet with Su1~ân Murâd IV of 
Constantinople; see Qanungo, Dara Shukoh, p. 23. 

17 For detai 15<' see be10w, pp. 60-68. 
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18 Târâ Chand, English Introduction to Dirâ's 
Sirr-i Akbar ed~ted by Dr. Târâ Chand and Sayyid 
Mut)ammad Riç'iâ4Ja1âlf Nâ >inî, with two introductions, in 
English and Persian respec?ively (Tehran: Tâbân 
Printing Press, 1957), p. 49. 

19 Qanungo, Dara Shukoh., p. 24. 

20 Also see belo~, pp. 68-6~. 

'c 21 <The correct pronunciation of the Q word iS\ 
"Ilâhâbâd," but due to the Indian accent, it has become 
"Allâhâbâd." In this work we will use Allahaba~ 
without any transliteration, as names 'of other ~ities 
and countries are used. Moreovoerf . for the 0 sake of 
consistency all the names of the c~ties and countries 
c i te d . i n th i s w 0 r k are s pe 11 e d a cc 0 rd i n 9 t 0 Th e Ti me s 
Atlas of the VJorld._ CC~!fJPr:.~l}_~_12~_L~~ Edition) (London: <: 
Times Newspapers Ltd. Printing House Square, 1968). 

22 Sahykh Muhibb Allâh Mubâriz Ilâhâbâdî 
(996-1058/1587-1648 t was a. strong'; supporter of Ibn 
al-(Arabî's- phi~osophy of walJdat al-wujûd (lit. the 
~ n, i t Y 0 f ~ Bei n g) .' l t i s s-a ~ d th a t h i ste a chi n 9 s 
conv~nced many (ula~&) of his time; who were opposed to 
the teachings of Ibn a1-(Arabî: See Qâgî Jâvêd, Barr-i 
~aghîr me(n) Muslim Fikr kâ' Irtaqâ (hereafter MlJslim 
Fikd ·(Lah~re: Idâ~a-i Tha~âfat-i Pakistan" 1977), p. 
179. For a detailed account of the discussion bet"iee-n 
Dâ:râ and Ilâhâbâdî; see Saiyid Athar Abbas Rizvi, ' A 
History of Sufism in India, (hereafter History) (2 
vols.;, New Delhi: Munshiram Manoharlal Publishers Pvt. 
Ltd., 1983), II, 2~8-71. See also be"low n .. 198. 

23 For detai1s see below, pp. 75-79. 

24 Qan4n~o, Dara'Shukoh, p. 17... 

25 Sheo Narain has written an interesting account 
which gives the detai1 of Dârâ's building activity in 
Lahore; see Sheo Narain, "Dârâ," pp.21-22. Also see 
Syed Muhammad Latif, Lahore: lts History, Architectural 
remains and Antiquities (herearter LahOre) (Lahore: New 
Imperial Press, 1892), pp. 64, 96, 175-178. However, 
Latif's account regarding Mullâ Shâh and Nâdira Begum 
seems to be incorrect. In hi s fi rst 'report abol,lt the 
construction of the mausoleurns of Miyân Mir and-Mullâ 
Shâh he says, "both Miyân Mir and Mullâ ~ Shâh 
pre-deceased Dara Shekoh" (pp. 175-76), This 
contradlcts his own account where he reports that 
"Mulla Shâh died in 1072 A.H." (p. 59) whereas Dârâ wa;,; 
killed in 1069 H: Elsewhere he mentions the Bârâdarî 'of;- , 
Nâdira Begum, a bJilding adjacent to the Miyân Mir 
ma us ole urn 1 and w rit es .. ,,". an i n t e r"'e st i n g ace 0 u n t m ost 
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probably based on oral tradition. Àccording to the 
report, Nâàira was aOsister of Dârâ who died at th~ age 
of e1even years and she was one of the attendants of 
Miyân Mir (po. 177). However, Shâhjahân's daughter 
named Nâdira is "no! mentioned in the list of 
Shâhjahân' 5 children. See Qanungo, Dara Shukoh, pp. 
7-8. Therefore it is possible that Dârâ built, uhis 
Bârâdarî for his wife Nâdira, and as the building 
al:eady existed, he sent her remains to be buried in 
this bU11ding. , 

26 Dara Shu~h, -fj.asanât ,a1-(Arifîn (herefater 
Ija'sa.lât) edi ted by Sayyid Makhdoom Rahîn (Tehran: Châp 
Khâna-i Wâ~id, 1352 H. ~?lar), pp. 49, 75. 

2 i Qanungo, Dara Shukoh, p. 18. 
o " Y 

28 For details se'e Chapter II, pp. 73-78. It 
seems that this work was the las( work written by Dârâ 
on Sufism; after this Dârâ wrote mostly on Hinduism. It 
is perhaps due to this reason that sorne writers presume 
that it was ~ after Ijasanât that Dârâ became interested 
in other religions, especia1ly Hindulsm. Fpr e~ample 
Qanungo writes: 

"Dârâ was mai~ly occupied with the Sufi theosophy 
of the Pantheistic Schoo1. From 1647 to 1657 he 
devoted himself. °to the study of the Jewish,_ 
Cpristian and, Hindu-religions, ... " _(~anungo, Dara 
Sh uk oh 1 p. 100). <> • 

2 , Qanungo, Dara Shukoh, p. 26. 

J 0 Ibid., pp. 18-19. 

J l Ibid. , p. 32. 

J 2 Ibid., pp. 33-71. 

J J Ibid. ' 

J" Ib~ç1. 

J 5 5ee be l ow, pp. 80-81. 
17 

p 36 Qanungo beaut~fully narrates the account of 
this on the basis of Dârâ's letter written to Mullâ 
ShAh and on the authority of Mu~ammad Wâri~h (a cour~ 
hist~rian of Shâhjahân, who completed Pâdshâh-nâma, a 
work started by his master (Abd al~~amîd Lâh6rr); see 
Qanungo, Dara Shukoh, pp. 127-28. 

Ji Hasrat, Dârâ Shikûh p. 234; Târâ Chand in his 
English Introduction to Sirr-i Akbar, p. 49, gives the 
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original name of the work as Yôga Vasishta. Fathullan 

Fathullah 
Relations 

Mujtabai, gives Laghu-Yogha-Vâsi~~ha; see 
Mujtabai, Aspects of Hindu Muslim Cultural 
( he r e a f ter Cul t ur al Rel a t ions) ( New Del hi: National 
Book Bureau, 1978), p. 61, n. 3. For 
~âmâyaT]a, with Yoga-Vâsi~çha, see Heinr'lch 
Philosophies of, India (Princeton: Bol'lingen 
XXVI, 1974), p. 586 f . 

\'âslt:;+-ha "1~ 

Z i mme r , 
Series 

J8 Ghauri, h'ar, p. 35. 

39,Hasrat, Dârâ Shikûh, p. 254. From the following 
two comments, one can imagine. the importance of thlS 
translation: 

and 

"But of aIl his 'works the translation of the 
Upanishàds is a masterpiece. In the field of 
scholarship it is an ach~evement of . the highe~.~ 
order." (T§r§ Chand, Introduction to Sirr-j Akbar, 
p. 49) .. . 

~Neither Dâr§ Shik6h nor hi~ translator could h~ve 
foreseen to what extent this first great book on 
Hindu mysticism would influence the thought of 
Europe~" (S~himmel, Dimensions, pp. 361-62). 

oH It is described by Hasrat as an attempt to 
pr.esent "the h--tgnest and best tenets of Hi..nduism in th 
most attractive garb." See Hasrat, Dârâ ghîkûh p. 236. 

41 Qanungo, Dara Shukoh, p. 144. 
. " 

42 Sheo Narain, "Dârâ" p. -"'23. For .. Latif the 
reason for jealousy among the sons of Shâhjahân was 
Dârâ's steps to take power into his dwn hands after the 
emperor' s illness; see Syed Muhammad Lati'f ,'" Hl story of 
punjab (hereafte~ punjab) (Calcutta: The Calcutta 
Central Press Company,Limited, 1891), p. 172. 

, " J 
J 

'Qanungo, Dara Shukoh, p. 163. 

" " Ibid. ,. 
, 

" 5 Ibid. , . p. 161 . 

" , Ibid. , pp. 166-67. ">. 

4 7 Ibid. , pp. 170~77. 

4'a Ibid:, pp. 178-89. 
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, , Ibid., p. 201 . 

5 0 Ibid. , pp. 208-12. 

5 l Ibid. , pp. 214-15. 

5 l"-I b id. 

54 Ibid. 

:5 Qanungo describes 
quoting Mu~ammad Ma(~ûm 
prince Shujâ< who wrote a 
Tâ )rîkh-i Shujâ( i): 

• 
<' 

how Dârâ saved 
(a servant and 
history of his 

'-

\--

his life by 
protege of 

master named 
1 

" The go ver n 0 r, 0 f Mu l tan arr est e d hi m ' (Ma 1 i k J i wa n ) 
for committi 9 a tiangerous crime and sent him to 
cour. mperor (Shah Jahan) wanted him to be 
thro n und the feet of an ele.pl1ant and put to 
deat being inflicted the worst tortures. One 
of the riends of that zamindar was in the service 
of Da~a Shukoh and enjoyed the confidence and 
intimacyof .he prince. One day in an opportune 
(lit.de1ightful) 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 
sec ure his release. Next day, the prince put the 
whole affair before the Emperor, saved the doomed 
one from that perilous situa~ion and made him, 
upon whose head ought to have desçended the sword 
of justice, the reçipient of royal favour. Through 
the kindness of Daia Shukoh that rejected one 
(comi'lg out ~as it were) from beneath the 
elephant's feet, mounted the back·of,the elephant, 
and started homeward in safety and honour." 
(Qanungo, Dara $hukoh, p. 220, n.l.) 

56 Ibid., p. 221. 

> 

57 At this point, Dârâ\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 in Persia. 
According .to Qanungo: "None remained with Dara except 
his son Sipihr Shukoh and a few eunuchs and menial ~ 
servants." See Qan\ungo, Dara Shukoh, p. 223. 

58 Ibid., pp. 223-24. 

S'Ibid., p. 225. 
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60 Ibid.. 

T&)~ikh-i Sh&hjah~nr, British 6 l Re fer ri n 9 ~ o. 
Museum MS. Or 1617, ~ 96b, Rizvi states that: 

"The Majma( y)l-bahrain had always been consid~red 
an i m po r tan t· w 0 r kan dit we s 5 i n 9 l e d 0 u t b Y the 
(ulam~) as a . justification for condemnlng Dârâ 
Shukoh to death. They accused him of call1ng 
infidelity and .Islam 'twin brothers.'" (Rizvi, 
History, II,422).- . 

~ 

\ However, the historical sources quoted Dy Mahfuz ul-Haqq and 
\ Qanungo do not acknowledge Majma l directly in the text of 

·\·t-he· fatwâ. The former quotes Ma)âthir-i (Al~mgfr-i whereas 
the latter quotes IAlamgir-nâma providing the details of the 
charges laid against Dârâ: 

'"The pillars of the Canonical Law and Faith 
apprehended many kinds of disturbances from his 
li fe. 50' the Emperor, both out of necessi ty to 
protect the Holy Law, ~ also for reasons of 
State, considered it unlawful to allow Dârâ to 
'remain alive any longer as a destroyer of the 
public peace." (Mahfuz, Introduction to MaJma l , 

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

In contrast to the opinions contained in the above 
c quo.tations, Gh:auri rejects the involvement of the 1 ulamâ) in' 

the executi~n of Dârâ and tries to prove that it was a 
political decision based on the advice of the officlals and 
Raushanârâ ~- Dârâ'~ younger sister -- who were the old 
enemies of drArâ; see "Responsibility of the 'Ulama for the 
Execution of Dara Shikoh. (August 3D, 1659)," as Appendix II 
in Ghauri's !l'Jar, pp. 157-59. The date of Dârâ's execution 
differs ln Ithe historical sources. ThlS has beén pOlnted 
out by Mahf~z al-Haq in his introduction to Majma l p. 4, n. 
2 : 

1 

1 

"According to Maâthir-i-(Alamgari, (Bib. Ind.), p. 
~7, Dâ~â was executed on the night of Thursday, 
the 21rt Dhul!;fi j ja i the aU,thor of (Amal-i -~âl il] 
(Ellio vii, p. 244) records on the 26th Dhul 
!;fijja, Khâfî Khân (Muntakhab-ul-Lubâb, ii, p. 87) 
says t at Dârâ was executed on the last (âkhir) 
day 0 Dhu1 ljijja, (i.e.29th), while Muftl Ghulâm· 
Sarwa Khazinat-ul-A~fiyâ, i, p. 174), records .the' 
date f execution on the first Muharram 1070 A.H." 

-0 
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'2 For details of Dârâ's works see Appendix. 
" 

,~ For example Qanurigo writes: 

"There is no àenying dt the tact, that generally 
speaking, from the lOth year onwards the policy of 
Shah Jahan toward the Hindus shows a change for 
the better, which certainly was ôue to the growing 
inf2uence' of Dara and Jahanara at court." 
,(Qanungo, Dara Shukoh, pp. 278-7~91. 

o 

ganungo goes to the extent of saying that: 

1 

"Da~a's oronouhced Hindu sv~athies and his active 
anç generous patronage of- Hindus concealed from 
Hihdu eyes the ôarker side of Shah Jahan's rul~. 
H' 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. 278-79). ' 

Also see Hasrat, Dâ p. 18: 

"It i5 really fortunate that the prince, who 
devoted the gre er part ~f his life to carrying 
on à literary propaganda for the promotion of 
peaee and co cord between the two conflicting 
creeds of India, should be vilified thus." 

1 

o 

.. See Qanungo, Dara Shukoh, p. 279f; Hasrat, Dârâ 
Shiküh, pp. 6-7. However, both maintain that Dârâ's purpose 
behind the struggle to create such a society was very 
different from that of Akbar. See Qanungo, Dara Shukoh, p. 
279f; Hasrat, Dârâ Shikûh, pp. 6-7. 

65 For example Ghauri says: "He started, as we have 
seen, 'by studying the Sufi toleranceo but he gradually 
drifted'away from orthodox uslam and nearer ~indu beliefs." 
See Ghauri, t\'ar P: ,73. I,shtiaq Husain Qureshi, Tbe Muslim 
Cdthmuni tl' of the l ndo"'pak i stan Sub-Cont j nent (hereafter" Musl im 
communitYJ " (Hague: Mouton and Co., 1962), pp. 160-61: Aziz 
Ahmaa, Studies ln Isl~mic Culture ln the Indian Environ~ent 
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(Oxford: The Clarendon Press, 1966), pp. 191-200. ~For the 
expresslon that Aurangzêb represents orthodoxy whereas Dârâ 
represents a different ideology, see Fazlur Rahman, Islam 
(New York: Anchor Books, 1968), p. 24~: 

"a deadly war for the throne was fought between 
tw~ great grandsons of Akbar, Oârâ Shukôh, a 
manifest champion of the type of religious 
ideology Akbar had started, and Aurangzeb, the 
express defender of Muslim orthodoxy." 

Also 'see Schimmel's Introduction to Islam in the Indian 
Sub-Continent (Leiden: E.J. Bril1, 1980), p. 2, says: 

"The tension inherent in the many-sided and 
colourfu1 Indian Islam seems ta be expressed best 
in the two sons of Shahjahan anp Mumtaz Mahal, 
whose mausoleûm, the Taj Mahal, embodies 
everyone's dream ~f an ideal India: Dara Shikoh 
the mystic and Aurangzeb the practical, orthodox 
minded ru1er reflect those trends, which were to 
resu1t fina1ly in the partition oE the 
Subcontinent in 1947." 

, 

6 6~ l n t h i s con tex t the" i ma 9 es" cre a t e d b Y the ~ 
court historians played a vital role. For a precise 
discussion on the later images see Sajida S. Alvi's 
Introduction to Muhammad Bakhtâwar Khan's Mir'Jt 
al-(Alam (History of Awrangzeb <1658-1668» edited with 
introduction in English by Sajida S. Alvi (Lahore: 
Research Society of Pakistan, 1979), pp. 39-48. 

67 Babar, the first founder of the Mughal empIre, 
defeated Ibrâhîm Khân Lodhî (last ruler of the Lodhî 
dynasty) at Panîpat in 933/1526 to become the first 
emperor of the Mughal empfre which lasted more than 
three centuries. See Sheikh Muhammed Ikram, Raud-i 
Kauthar (Karachi: Feroze sons 1958), pp. 14-16. 

68 For details and bibliography see M. F. Koprülü, 
"Babur" EI2, I, 847-50. 

69 For details see S. Digby, "Humâyûn" 'EI2, III, 
575-77. 

this: 
70 A few quo~ations from the "will" demonstrate 

" 0 m y son : P e 0 pl e 0 f d l ver s e rel i g"'l 0 n s 
inhabit India; and it is a matter of thanksgiving 
to God that the King of kings has entrusteq the 
government of this country to you. It therefore 
behoves (7) you that: 
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1. You shouJd not a110w religions (?) 

prejudices to influence your mind, and administer 
impartial justice, having due regard to the 
religiQus susceptibilities and religious customs 
of aIl sections of the people. ~ 

2. In particular refrain from the slaughter 
of cows, which will help you to abtain a hold on 
the hearts of the people of India. Thus you will 
bina the people of the land to yourself by ties of 
gratitude. ' e 

3. You should never destroy the places of 
worship of ~y community and always be 
just-loving, 50 that relations between the. king 
and his subjects may remain cordial and there be 
peace and content~ent in the land. 

4. The propagation of Islam will be bett~r 
carrled on wlth the sword of love an~ obligation 
~than with the sword of oppression. 

5. Always ignore the mutual dissension of 
Shî(ahs ~nd Sunnîs, otherwise they will lead 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." 

Although this 'will' has been quoted by many authors -- e.g. 
Ikram, Raud-i Kauthar, p. 17, Jâvêd, Muslim Fikr, p. 80 -­
serious doubts have rbeen raised by An~et S. Beveridge 
regarding the authenticityof the 'will'. See Annette S. 
Bevr idge, "Further Notes on Babur iana, " e Journal of the 
Royal Asiatic Society, (1923), pp. 75-82. 

11 Sri Ram Sharma, The Religious Po2icy 
Emperors (hereafter The Religious policy) 
Publishing House, 1962), pp. 15-}4. Also 
Davies, "Akbar," EI2, pp. 316-17. 

of the Mughal 
(London: <>Asia 
see C. Collin 

12 In the Chapter "The Indian Timurî Empire: 
C-o-existence of Muslims ,and Hindus, 1526-1707" in Venture of 
Islam Vol.III, Marshall G. Hodgson has used the terms 
'univ~rsalist' and' 'communalist' 0 approach for the 
pro-universal and pro-communal approach repectively. 1 have ;/ 
used these terms in the .parne connota t i on throughout' th i 5 
Chapter. See Marshall G. Hodgson, Venture ,of Islam 
(hereafter Venture) (3 vols.; Chicago: The University of 
Chicago, 1974), III, 59-98. 

'3 Hodgson on the âuthority of Pnof. Habib, suggests 
tha t: 
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"the term dîn-e ilâhî, divine religion, by which 
the cult is generally known, does not seem to, have 
been used seriously in Akbar's time." (Hodgson, 
Venture, III, 73.) 

6 

A1so see Schimmel, Dimensions, p. 360, who points 'out that 
Akbar's movernent was a "mystica1 mov~ment." 

l' J â v ê d , Mus 1 i m Fi k r," pp. . 9 4 - 9 5 . 

15 !bid., pp. 164-165. Also see A. S. Bazmee Ansari~ 
"D j à hâ n 9 î r '. " El 2 r l 1, 379 - 81 . 

16 Jâvêd, Muslim Fikr, pp. 94-96. 

1 1 Sa j i d a A l vi, " Re -1 i 9 ion and S ta t e Dur i n 9 the' Re i 9 n 0 f 
Mughal Emperor Jahângîr (1605-27).:,. Nonjuristlcùl 
Perspectives," (to be published in Studia Islé}mica{. typed 
manuscript), p. 25. 

-pp. 

• 
1J Sharrna, The Religious Policy, pp. 60-78. 
, 
l' Ibid., p. 70, where Sharma quotes Tûzak-i J~hângirî, 

176, 177, 252, 282-'84, 117. i' 

80 Jâvêd, Muslim Fikr, p. 165. 

81 Ikram, Raud-i Kauthar, p. 374, 

82 Sheo Narain, "Dârâ," p. 22. 

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

8' l b id., pp • 2 7 7 - 7 9 • 

85 Ibid. 

86 Ibid. 

\ 

81 See La tif, 
Shâhjahân was born 
Raja Maldeo, Rana 
Gosain." 

punjab, p. 166, who points out that 
"by the daughter of Ude Singh, son of 

of ~Marwar, common1y known as Jagut 

88 Qanungo, Dara Shukoh 1 PP'. 277-78. 

, 'e <J Latif, Lahore, p. 64 

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

'1 See abov~, pp. :9-10. Also see Chapter II. 
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, 2 See below, p. 37-38. 
_/ 

, l See below, pp. 34, 36. 0. 

, " See below, n. 122. 

'5 See Rahman" Islam, p. 248; also see Schimmeol, 
Dimensions, p. 360. 

96 See Qureshi, Muslim Community, p. 160, who writes 
that "Dâr§ ShikGh promised to be another Akbar." Also see 
Sheo Narain, "Dârâ," p. 35, who quotes Lane Poole as saying 
that Dârâ "trad the path of his great-grandfather Akbar and 
by praising the Hindu religio~ he acted politically." 

'7 It is noteworthy that alt"hough for ma~ scholars 
din-i ilâhi was a mystical movem~nt, Dârâ's omi~sion of 
dîn-i ilâhî in his works shows that ~e did not accept lt as 
one of the Sufi ~ariqas. 

'8 In Safina he mentions Akbar's relationship with a 
Sufi ijujjat al-Islâm Shay~h A~mad-i Jâm (for a brief life 
sketch of Al;mad-irlâm see F. Meier, "A~mad-i Djâm,.I1 EI2, l, 
283-84). Dâr§ in'lorms the l readers that Akbar's mother was a 

c descendant of Shaykh A~mad-i Jâm. However, he d~s not 
~e~t~on any o;h:r det~il fegarding Akbar's religion ~r dîn-i 
llahl. See Dara, Sôflna, p. 168. 

'9 See Sheo Narain,i"Dârâ,~ p. 36, wh~re "he says: 

"When we know moré)v,er that the eclectic religion 
started by hi~ gr~t-grandfather Akbar had totally 
failed to fuse· /Hindu and Muhammadans, it can 
hardly be belie~d that political grounds could' 
have prompted hi in his undertakings to render 
Sansk~it works i to Persian." 

100 Dârâ, Safinai, p.94. 

lSl In 93/713 lMu~ammad b. Qâsim -- one of the 
generals of the Umma~yad Ca1iph Walid -- conquered Sind 
which thus became a part of the Is1amicate lands. See 
S,!V: M. l kram, Ab-i Kauthar (Karac:.ll.L:... Feroze sons, 1965) 1 

p: "24. ' 

), 102 Schimmel, Dimensions, p. 345. 

103 For a short biographical account of Hujwiri, 
see Nicholson's Introduction to (Ali bin CUthmân 
al-Jullâbî a1-Hujwîrî's The Kashf al-Ma~jûb, (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 
political power in Khurasan after the decline of Sâmânl 
power. Subuktegin (d.387/997) was the first Ghaznavid 
ruler; his son MaQmûd (d.421/l030) successfully built a 
vast empire.,. It was in his time thet great scholars 
such as ),Fj/rdawsî and al-Bîrûnî 1ived. Mahmûd' 5 

succ~ssors cbn~inued to rule sorne parts of Ira~ and 
north western India, especially punjab, until the 
Ghourids replaced them in 583/1187. See Hodgson, 
Venture, II, 39-42. . J 

105 Schimmel, Dimensions, p. 345. 

106 For a precise ac~ount of the early dev~lopment 
of the Sufi si1silas in thé Indo-Pak, subcontinent see 
Èruce B. Lawrence, Notes l,.from a Distant Flute 
'(hereafter Notes) _ (Tehran: Imperial Academy of 
Philosophy, 1978); also see J. Spencer T.rimingham, The 
Suti Orders ln Islam (hereafter Suii Orders! (Oxford: 
'The Clarendon Press, 1971), pp. ~5l-66; Schlmmel, 
Dimensions, pp. 344-359; 

101 Syed Shah Khusro Hussaini, 5aYYld 
al -Ij usa y n î - i G î s ûd i r â z ( 721 /1 321 - 8 25/1 4 22 ) 
(hereafter GîsOdirâz) (Delhi: (darah-i 
De 11 i ), l 98 3, P . l. 

Mul]ammad 
on 5ufism 

Adabiyat-i 

108 See D. S. Margoliouth, "~âdiriyya," E~,2, IV, 
382. 

109 For details of Miyân Mlr's meeting with 
Jahângîr, see Dârâ, Sakîna, pp. 46-47. 

110 Trimingham, Suti Orders, p. 97. 

III Ibid. 

l12 Farîd al-Dîn was amo7-t gst the" early Chishtî 
Sufis whose pioneer work enabled -the Chtshtiyya s11si1a 
to flourish in India for centuries. See Schimmel, 
Dimensions, pp. 346-47. \ r-~ 

113 Jâvêd, Mus1im Fikr, p. 27. 

114 Gurû Har G01Ati ld.1055/1645) was the sixth 
Gurû (religious leader) of Sikhs through the lineage of 
Gurû Nanak (founder of the religious system of the 
Sikh~). See Lajwantî Rama Krishna, panjâbi 50ti Poets 
(1460-1900) (hereafter panjâbî) (New Q Delhi: Asha]anak 
Publications, 1973), p. 5. Also~ see SheD Narain, 
" Dâ r â ," p. 2 8 • 

1 1 5 D~,râ , Sakîna, p. 187. 
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116 S€-frimme.l, Dimensi ons, p. 367. . 
111 At an early age Sirhindî was a Qâdirî-Chishtî. 

Later he turned to Bâqî ,billah, perfo(med repentan~e 
ana joined the Naqshbandiyya silsila and developed a 
system of thought similar to Simnânî. For details of 
Sirhindi's thought see Yohanan Friedmann, ~haykh Aqmad 
Sirhindî..: An Outline of His Thought And a Study of His 
Image in the Eyes of Posterity (hereafter ·Sirhindî) 
(Montreal and London: - McGi11-Queen's University Press, 
1971) . 

118 Schimmel, Dimensions, pp. 367-68. 

119 Sirhindî wrote Radd~i Rawâfiq (Refutation of 
o the Shî(î~) after 996/1587 as a reply to the 1etter 

written by the Shî'î (ulamâ) of Iran. Although in this 
epistle he declared' Shî( îs ta be' infidels,and their 
killing a permissible act, later he modi~ied his view 
and refrained from declaring them inIidels in his 
Maktûbât. See Fried~nn, S4rhindî, pp. 51-52. 

1 2 0 l b id. , p . 7 3 , Fr i e dma n n , r e fer r i n 9 / t 0 

Maktûbât, explains Sirhindîfs views: 

"The honour of Islâm d)emands 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 ~o demonstrate 
the supremacy of l slâm." ' 

l 2 1 l b id., pp. xii i - x i v . 

122 In fact Dârâ patronized Shaykh Badr -al-Din 
.1brâhîm Sirhindî -- <l, Sirhindî' s disciple -- to write 
religious and mystica1 works. See Rizv~; History, II, 
24. 

123 Dârâ narrates the account of M~11â Mîrak's 
meeting with Sirhihdî in which Sirhindî cleared Mul1â 
Mîrak's doubts; see Dârâ, Safina pp. 197-98. H'owever, 
Dârâ records the discussions between the followers of • 
the Qâdiriyya a~ Naqshbandiyya silsilas in Sakîna, 
hich, while sho ing the difference of opinion between 

e two, does nof give any impression of enmity between 
t e m; se e Dâ r â , a k î na, pp. 50- 51 . 

124 Friedmann writes: 

','An apparently influential group, of (ulamâ), both 
in India and in Hejaz, decl'ared o Sirhindl an° 
infide1. More striking than this is the fact that 
the emperor Aurangzêb, who i 5 " sa i d to have been 
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influenced by Sirhindi in his reforms, actually 
proscribed the MaktOb§t and threatened with shar(! 
pun~shment anyone who contravened his order." 
(Friedmann, Sirhinàî, p.oxiv). 

125 I~ is interesting to note that_ lndividuals 
amongst the awliy§) of different silsllas can be in 
favour> or be in opposition to a certain phllosophy. For 
exam~le, it is generally an accepted view that early 
Chishti awliy§) were in favour of Ibn al-(Arabî's 
ph~losophy, but Khusro Hussaini in his work GisOdir~z~ 
concludes that Gîsûdirâz was rather a follower of 
Simnânî and he places him in between Sirhindî and 
Simnânî. See Hussaini, GîsOdir§z, p. 17.4. Similarly 
MUQaddith Dihlawî was ,a Naqshbandî but he opposed 
Sirhindî' 5 view regarding 'Ibn al-( Arabi. See Rizvi, 
History, II, 91. -

126 Rizvi, History, II, 54-55. 

1 2 1 1 k ra m,R a ud - i Ka ut ha r, pp • 3 7 8 - 7 9 • 

128 Dârâ, Sakîna, p. 166. 

1 2' 1 b id., pp. 186- 8 9; 196- 201 . 

130 The Punjâbî poet Naushâh in one of his poems 
says: 

"The Lord encompasses .both ~ limited and limitless. " 

5
There is none except He." (Rizvi, History, II, 
439) • 

1 1 Dârâ, Sakîna, p. 179. Although he was 
executed by his brot~er on the charges of infidelity, 
there is no evidence availab1e which shows that he 

. denounced f)-is- 1ink ~ith the Qâdi'rî silsila. On tltle 
.. con t ra r y, hPi 5 las t w 0 r k w rit t end 0 n the t ra n 5 lat ion 6 f 

Upanishads bears te,?timony Ithat he was an aPdmirer of 
Mu11â Shâh-- his Sufi Master and teacher; see Dârâ, 
Sirr-i Akbar, p. 4. For the comments of Mul1â Shâh see 
idem, Sakîna, p. 173. 

132 Idem, Satîna, p. 192. Dârâ describes ~n detail 
how the emperor Akbar went to Fatehpur Sikri and met 
with Shaykh Salim Fate9Pûrî, who prayed for the birth 
of Jahângîr. 

l J J Dârâ, Sakîna, pp. 46-48. 

l J' Idem, Satîna, p. 94. 
..J 

l 3 S 1 bid. 
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l 36 lb i 0 ., p. 72 i i oern, Sak î na, p. 49. 

ln C. À. $torey, Persian Lit'erature., a 
bi o-bi bl i ographi cal survey (herea fter persian 

.' Literature) (London: The Royal Asiatic Society Great 
Britian and Irelano, 1927-58), p. 993, n.4. For the­
lite history of Jahânârâ see: G. ~ Yazdânî, "Jahânârâ,"' 
The Journal of punjab Historieal Society, vol .. II, No.2, 
'pp. 152-169; a1so see Rizvi, Hi st ory 1 II, 480-81. 

l~e Mullâ Mirak was a-student of Ni(mat Allâh, 
disciple of Sa(d Allâh. The sarne Ni(rnat Allâh was, one 
of the teachers of Miyân Mîr. It seems that Mullâ Mlrak 
used to teach the followers of Miyân Mir e.g. Mullâ Abû 
Bakr. See Dârâ, Sakîna,<)pp. 31,243. " , 

l3' Dârâ intrQduces Mullâ Mirak as "Akhûnd Mi~ak 
Shaykh is my teacher in,rational sciences." Se~''Dârâ', 
Sakina, p. 59. l. 

, 1 4 0" Mahf uz ul-Haq quote''S Bâd shâhnâma 1 • 

.Pâdshâh-nâma) Vol. l, Part~ ii, p.' 344. 
Introduction to Majma( 1 p. 2. 

1 " 1 Dârâ, Sakina, p. 173. 
.. 

1"2 Ibid. 

(or 
See 

143 H. L~ndolt, Nûruddîn Abdurrahmân-i Isfarâyinî: 
Le Révélateur des Mystères (Kâshif al-Asrâr) (hereafter 
Révélateur), Persian text edited with French-translation, 
introduction and notesJLagrasse:verdi~r, 1986)} p. 2lf. 

1"" Dârâ, Sakîna, p. 26. 

1"5 Ibid., p. 27.' 
was a Qâdiri Suf!, who 
like to have any social 
the officials of that 
Sakîna, pp. 27-29. 

l " , 

1 .. 7 

14. 

1 " , 

Ibid.,' p. 30. 

1 b i d,., P • 31. 

l b id., P • 3,3. 

I8id"., p. 94. 

According to Dârâ Shayk~ Khi~i 
lived in Siwistân: He did not 

inte!=,action with the' people or 
area. 'For oetail see Dârâ, 

t 

150 Jâvêà, Muslim Fikr, pp. 378-79. However, 
according to Surinder Singh, Miyân Mir's "influence was 
la-rgely confined to the intellectu'al and ruling elite. ft 
See Surinder Singh, "Muslim Saints in the Mughal 
Province of . punjab," Islamic Culture, LX (Jan-1986), 
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pp. 89-107.' 

151 Dârâ, SakJ na, p. 59. 

l 5 2 Idem, Sak! np, p. 247. 

, ~ 153 Fritz Meier, Introduction to Die FawâJiq 
eil-(;amâl wa Fawâtil"] al-Galâl des Nagm ad-din al-Kubra 
(hereafter Far".·âJil}) (Wiesbaden:' Franz Steiner Ver1ag Z 
GmbH, 1957) p. 21 f f • "" 

15+ Quoted ln Me ie r , Fawâ Jil], p. 281. 

155 "Dârâ, Safina, p. 73. 

156 Idem, fja,sanât', pp. 34, 49. 

1: 5,' Idem~ 'Safî na,. p. 12. 

1 5 8 See below, p. 64. 

1 5 9 Mei er, Fa w§)il] , p.1S • . 
; . 

• 160 Dârâ, Sakina, pp. 132, 152. For the date of 
Sakînai see be10w, p. 69 owith notes. 

- 161 Idem, Satina, p. 104. See a1so be1bw, p.116, 
n. 107. 

162 idem, .Risâla-i l-jaqq-numâ) (hereafter Risâla) 
in Muntakhabât-i ' Athâr edhed by Sayyid MuJ:1ammad Riuç'iâ 
Jalâlî Nâ'înî (Tehran: Chap-i Tâbân, ~335 H. Solar), 
p: 4. 

163 Idem, Sak!na, p. 248. 
-" 

16" Idem, fjasanât, pp. 34, 49. 

165 Iqem"Sakina," pp. 54-55. 
" 

166 Hasra t 1 Dârâ Sh i k ûh 1 p. 78, wtites: 
. 

~ 

"The sa me year on the 27th Ramadan he visited him 
aga in and rece i ved in st rue t ions in M ushâhada 
(contemplation) and beheld the Lailat-ul-Qadr."' 

Note that expression "the same year" 
aCCOunt of the second meeting of Dârâ 
took place during the year 1044/1634,. 

follows the his~orical 
with Miyân·~îr which 

) 
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l' 7 Dâ r â, Sak) na 1 p. 54. 

l 6 a '1 b Ld ., pp. 54 - 5 5 . 
\ 

169 For Dârâ, at a certain stage in meditation, a walî 
hears the voice of the word on which,he was m~ditating, and 

, this voice is 50 loud that it overpowers aIl other voices. 
This voice is known as .Sul~ân al-adhkâf. See Dârâ, Risâla, , 
pp. 11-14. See also beIow, p. 137. 

110 Dârâ, Sakîna, pp. 54-55, where Dârâ has used the 
expression "l]aqrat-i, Miyânjîv az qabr barâmada." 

" 
171 Riz vi, His t 0 r y, 1 l, 12 9·. 

172 Dârâ, Sakina, p. 173fi. alsp see p. 54. , For the 
term Uwaysî 1 see also below p. 109, 126. For ,the further 
explanation of the term, see Schimmel, Dimensions, 'pp. 
?S-29. 

1 7 3 

, 1 7 " 

Dârâ, fakîna, p. 154. 

Ibid., p. 155. 

115 Ibid. 

". 
1~6 Rizvi,.History, II, 124. 

. 
117 Ibid., p. 161. 

desire té meet Mu11â Shâh 
(pîsh az irâdat). 
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as Mu~ammad mar& 'bikOshad Ibn-i Maryam mar& ,j&n d&d and 
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(Christ) gave'me life" (Hasrat, D&r& Shikûh t p. 16). Wherl:DS 
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CHAPTER II , 

. . 
J DAM' S ,WORKS mi SUFI SM 

1. SAF!NAT AL-AWLIYA): 

~ 0 • 

Darâ's first work, Safînat al~wllyâ)J (lit. ship, ark, 
~ 

boat or book of th~ awliyâ J), was complete~ on the 27th 

Rama9ân l049/21st Jan 1640 when he was twenty~five years 

old. 2 

In thjs work, Dârâ gives more than four hundred short 

biographical accounts of a wl iyâ ) 3 i~ the fOllow,n g o~der:' 

first four Caliphs; the eleven the Prophet Mul)ammad; the 

Imâms following (Ali; three notable 1-arly saints: Salmân 

al-Fârsî, Uways Qaranî and ~asan al-Ba~rî; a traditionist, 

Qâs~m bin Mul)ammad Abî B~kr;4 the four Imâms ef le~al 

schoels; two legal authorities ef the ~anafi scheel: AbD 

Yûsuf ,and Shaybânî; the Sufis of the '. Qâdiriyya silsila 

'starting from Ma( rûf KarkhP (à.200 À.H.) te Miyân. Mir 

(d.l045 A.H.); thè Sufis of the Naqshbandiyya 511si18 from 

Abû Yazîd Bastâmî (d.261 A.H.) to $âliiJ Khwâja Dahbîàî. 

(d.l048 A.H.); the Sufis of the Chishtiyya si1si1a from 

Khwâja (Abà al-Wâ~id (d.177 À.H.) to Jalâl Thânîsarî (d.989 

" A.H.); the Sufis of the Kubra\ldyya '5i1511a from AbD Bakr 
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Na 's s â j 6 t 0 Sul t- â n Wa 1 a d ( d . -=712 A. H. ) ; the Su fis 0 f the 
.. 

Suhrawar?iyya 5i15i1a from Mamshâd Dînawarî (d.299 A.H.) to 

~hâh IAlarn (d.B80 h.H.); Sufis frorn miscellaneous 5i15i1a5 
\~.-

from MâliJ.; ibn Dînâr (d.107 A.H.) to Shaykh Bilâwal Lâhori 

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

Prophet Mul)ammad's wife) to Bibi Jamâl Khâtûn, Mi,yân Mir"s 

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

this work.' Rizvi has correctly observed that "the 

biographical notes in the Safinat1.!' 1-au1iya) refer 

predorninantly to non-Indian mystics .... ," 7 since Dârâ has-

included only thirty-five biographical notes of Indian 

Sufis. 8 

\ 
\ 

0'\ The work is based predominantly on Nafal]ât al-Uns min 
\ ' 

~~9arât a1-Qud5~/~ written, b~ 'Abd al-Ra~mân 

(d~898/l492), as is~entioned at the end of the work. lO 

\ -"è> 

Othe.( sources include: (Ali b. ',Uthmân al-Jullâbi 

al-H~j\\'îrî's Kashf a1-Mal]jûb (p._ 13), Ibn al-(Arabi's Fu~û~ 

al-~ikam (p. 66) and Futûl]ât al-Makkiyya (p. 57), Nûr al-Din 
< -

al-Shatt-anûfi's Bahjat al-Asrâr wa-Ma(din a1-Anwâr (pp. 67, 

160), (Abd al-Razzâq Kâshâni's l~tilâl]&t al-~ûfiyya (p. 67), 

Farid al-Din ,lt-târ's Tadhkirat al,-Awliyâ) (p. 73), 'Abd 
, 

~l-Raltmân Jâmi's Shawâhid ai-N'l!buwwah li-Taq~'iyat Yagin ah1 

al-Futu~'~'ah (p. B3), Khwâja Mul;lammad Pârsâ's Fa~l al-Khitâb
o 

(p. 142), Imâm Abû a1-Qâsim Qushayri's Ri5âla (p. 155), (Abo 

Allâh al-Yâfi'î's Rawqat al-Rayâl]în fi ijikâyât al-~âlil]in . -

(p. 215), Shaykh Mu~addith Dih1awî's Akhbâr al-Akhyâr (p. 
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187), etc. ll As explained in its preface 12 , Dârâ's purpose 

in'writing Satina was twofold: first to collect and compile 

scattered biographical accounts,13 and second to express his 

love and devotion for the Sufis. 14 

Satina is stylistically similar to other tad}"Jkira (l"t. 

memoir) literature lS , which was available to Dârâ. He 

m,ent ions that he adopt'ed the style of Jâmî Qthough w i t- ù 

simpl er language. l 6 The influence of other contemporary 

tadhk ira literature on Satina is still. unkn'6wn. P. 

i comparative study of such sources with Satina may throw sorne 

light on this. For example, one possible source is the 

Majma( al-AWli~) writt.en by Mir (Alî Akbar ljusaynl in 

1043/1633, six ye~~ prior to Dârâ's completion of Satina. 

This work was dedicated to the Mug/yal emjperor ShâhJahân and 

documented the liv~s 1f fourt~~'n thousand or fifteen 

thousand Sufis. 17 Although Dârâ does not mention it, Majma! 

al-A wl iyâ,J has a similar scheme of presentation of 

biograhle.s as has Satina: the four Caliphs, followed by the 

eleven l mâms, the ~a~âba (companions of the Prophet 

Mu~ammad), and Sufis of different silsilas including Indian 

and female Sufis. 18 

. satina\ like 

mirac le-or iented \han 

any other taàhkira, 
Gr 

is 

history oriented. For exampl e, 

more 

the 

life of the prophrt Mu~ammad as presented in Satina contains 

more miracles than historical facts. Similarly, the 1ife of 

;1 __ -
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{Abd al-Qâdir is also full of miracles. 1S However, a number 

of instances show that Dârâ had a consciousness of history. 

For example, "he qid not accept the age of Salmân o'r the 

Prophet Muhammad cited in the traditional accounts. He 

narrates d~fferent sources, but accepts that account which 

,for nim seems to be nearer to historical fact. 20 He was also 
/ 

interested in providing as complete,: an account of the 

;awliyâ'), as possible: 

'dates, death dates and 

" 

he tried his/best to furnish birth 
1 

every 
/ 

/ 
the place~ .. of the tombs of 

/ 

walî. 21 Dârâ's synthesizing aPPvbach towards ~history and 
. \ 1 

miracles" can be characterize~ as a struggle to locate in 

history those persons who transcend time and space. 

While Dârâ writes as an historian basing himself on an . " 
impressive number 'of sources,22 he also relies occ;,asionally 

on his own experience to settle an historical point. For 

instance his dream which changed his attitude towards the 
(\ 

poet Sanâ lî; 23 'hi s dreams in which he saw the Prophet and 
;-

four Cal iphs, 2" or where he saw himself ci rcumambula t i ng the 

tombs of' Mûsâ Kâ~im and (Abd al-Qâdir. 25 His respect for the 
.. 

miraculous is also evident from his mention of the Mughal 

emperor Jahângîr -- his grandfatheF who took augury from 

Khwâja ~âfit's ~îwân;26 and his report o'f the ci rC1,lmstances , , 

of the emperor Jahângîr's birth in the l(tikâf khâna (place 

of worship) of the Chishtî Sufi Salim Fatehpûrî 

(d. 979/1572) • Z '7 
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Dârâ's understanding of the ,a Il'1 i ,'â ) a s o .. , seen in the 
" . , 
introductidn to Satina, shows a greater degree of rnaturitv 

~ -
in his thought than does the rest of the accounts in this 

~ 

work. 28 The rnateria1 used for the introduction to Satina 1S 
\ 

very ~irnilar to that used for the introduction to SakSna 
" 

a work which according to Dârâ's own statement in Risâla7i 

Ijagg-numâ he wrote after Satina. 29 These two factors 
1 

suggest tha~ he might have written the intfoduction after 

writing the rest ~f the work. The same rnay be said about 

other parts of Satina, notably the account of Miyân Mir JO , 
, 

which contai~5 a direct reference ta Sakina. 3l 

The introduction of Satina 32 a1so shows Ibn al-(Arabî's 

influence. Dârâ's inclusion of the terms rajabiyûn JJ (a rank 

of the aw1iyâ)), imâmâ'n 34 (two Imâms) and mutradân (lit. !J< 

solitaries) among the awliyâ), and his reference to Ibn 

al-(Arabi while defining the term mutradân, are a few 

examp1es. 3s However, he does not explicitly advocate Ibn 

al-(Arabî's phi~osophy as he does in Sakina or Risflla or 

Ijasanât. 36 He seerns to be more cautious in his approach, as 

may be seen from his concluding paragraph of Satina. He 

justifies his Q~autious attitude by quoting Kharrâz: ~O 
,', 

·And for the reason that great sayings and subt1e 
points made by the sages of old (akâbir-i salai) 
are not of common understanding, l have not 
inserted them [in the work). When Shaykh AbO 

'SacîdlKharrâz reached Egypt, they [people] psked 
him: 'Why do you not speak from the pulpit?' The 
Shaykh rep1ied, 'These people are absent in the 
presence of the Truth [and] the remembrance of the 
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Truth amongst the absentees is a slander.' 
Accordingly he said 'the wali is recognised by a 
walî, in the same way a discourse of a walî will' 
not be understood by anyone except a walî.'37 

The contents of Satîna show a strong influence of the 

longest account is ~ i 
~ f that of (Abd al-Qâdir the founder of the Qâdiriyya -- , 

which, in contrast to . other accounts, conv'jYs Oârâ' 5 (.. i 
on Dârâ's thought. The Qâdiri silsila 

subjectrve inclination towards him. 38 This furthJr supports 

~he suggestion, as made in Chapter l, that Dârâ was 

associated with the Qâdiriyya before he eompleted Satina.'" 

Dârâ includes th~ biographies of twelve Shi<î Ithnâ 
Q 

<Asharî Imâms in Safîna,40 but he also shows his acceptance 

of Sunnism. His mention of the first four Caliphs before 

r the Shi( î Imâms is an example of this.~l Furthermore, he 

indicates that the individual ranking (in superiority) of 

the first four Caliphs was according to the order of their 

suce eed i,ng eaeh other in time. 42 In this eontext he cites 

another dream in whieh he saw all four Caliphs with the 

Prophet Mulfammad, and shook hands wi th every one of them~ 
1 

beginning with Abû Bakr and ending " with ( Al î . 4 3 However, he 

mentions (Ali as the forebear of all tije Sufi silsilas. 44 

1 
Dârâ's hesitancy in visiting ~akim Sanâ>î's tomb 

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

. was not happy with sorne of Sanâ>l'~ verses having a Shi<! 

colour. It was only after a dream t~at he eonvinced himself 
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that those verses (of Sh!'! colour) were not written by the 

poet hims~lf but were the result of 1ater insertions by 

others. 4S 

The available edition of Satina, published at Na~al 

Kishôr press has many mistakes as far as names are 

concerned.'6 Hasrat has also pointed out mistakes in 
.-

autograph ma~riPt of Dârâ himself. He says: 

Even though the MS. is an autograph Dy Dârâ 
ShikOh, there are plenty of orthographical 
mistakes in the pronunciation of names ...... 7 • 

As was mentioned above, the Nawal Kishôr edit ion 
r • 

descrlbes fewer Sufis than the more oflen cited number of 

four" hundred and eleven. 48 There is a1so a discrepancy 

between' the 1ist of Su{is of misce11aneous silsil~s in the 

Nawal Kishôr edition and the l~st which Jalâlî Nâ1inî 
'V 

1 

provides in the introduction to Sirr-i Akbar. 49 

Hasrat has pointed out a few other mistakes, sume of 

which require further comment. tor Hasrat, 

J' 

Shaikh Ma( rOf IKarakhî (d.200 A.H.) is enumerated 
as one of the Q&dir! 'saints, but even admitting 
that the Q&diri order was called Junaidi befo~e 
Shaikh !Abdul, Qâdir (d.561 A.H.) 1 Shaikh Junaid 
himself died 97 years later (d. 297 A.H.) than 
Ma(rûf Karakhi. The latter is also described as a 
pupil of 'Salmân al-Fâr5~d. 33 A.H.) !50' 

o 
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Dârâ's methoë of àocumenting the biographies is to 

-trace, the history of each silsila to a rnuch earlier point 

than that of ,the Sufi after whom the silsila becarne famous. 

Therefore, Ma(rûf Karkhî, Abû Yazîd al-:a,astâmî, (Abd 

al-Wâl)id, Shaykh Abû Bakr Nassâj and Mamshâà Dînawarî become 

the forebears of the Qâdiriyya, Nagshbandiyya, Chishtiyya, 

Kubrawiyya and Suhrawardiyya silsilas respecti
J
vely.51 t"or :' 

~ 
~ 

Dârâ these Sufis are also linked because of the lineage of , 
a 

k~irga, wnich extends in the case of the Qâdiriyya from 

Ma(rûf to Jun,a-yd to (Abd al-Qâàir. One\gets the impression 

from Hasrat's staternent 'that Dârâ's tre~atrnent of Ma(rû~as a 

Qâdirî is a problem. However, given Dâ'râ' s general .approach 

to ,the lineages of the silsilas, thi$ does not seem 

warranteà. 

As for the time difference between Ma(rûf and Junayd, .... 
Dârâ connects Junayà to M~(rûf through ~ari Saqati, who was 

a disçiple of Ma(rûf and the'master of Junayd. 52 This is the 

generally accepted order. 

The third prcblem concerns the relationship betwe~ 
!:-. 

Ma(rûf and Salmân. It seems that Hasr\at's ,~escription of 
, 

Ma(rûf a~ the pupil of Salmân is net in accordance with the 

text as given in th~ Nawal Kishôr edition of Satina. Dârâ 

there mëntions that Ma(rûf was the pupil of ~ablb Râ(lS3 who 

was thé pupil of Salmân (wa dar ~arîqat murîd-i ~abîb Râ(î 
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ast ,u~bat d§shta and wa ijablb R&(! murid-i Salm&n F&rs!)~54 

'Althoygh Satina is basically a, biographical work,' it is 

'" 
n important becaus·e of its introduction and the selection of 

its material. Bence it becomes i,nSh spensable f or the 

examination of Dârâ's concept of wil&ya. 

2. SAK!NAT AL-AWLIYA): 
c 

'. 
o 0 

, , . 

, . Dârâ's second wor k, 1 Sak!nat al-awlï'y&OI, ,,' (lit. 

tranquiJ.i ~y 'of 

Mul}ammad Ja1âl î 

the minds of awliyâ)) i$ edited by ·Sayyid·· 
. o. ~ , 

Nâ i ),n î and Dr :Târâ Chand. As de sc ri be,d by" 

one of ~he e~itors, ~the edited versi~n 1s based on four 

manuscripts,55 the 6ldest of which was· comPleted ln 
, 0 

.1096/1685. It- contains the biographies of Miyân ~îr, Mullâ 
\' 

Shâh, Miyân Mîr's sister~ and short biographies of the other 

~wenty-five' Qâdirî awliyâ) who were :the disciples of Miyân 
'-. , 

Mir. 56 Thus, in 'contrast to Satina, SakSna deals only \<.'lth 

Indian Qâdirî Sufis . 

The date of completion .. of Sakina is not specifie'd 

clearly as is the case with.the dates of Dârâ'S other works. 

In th~ prologue, however, he mentions that: 

during this time rat the time of his writing) i.e. 
in' t'he ye9:r 1052 H., this sort o-f, people .:.!the 
awliyâ)] is present. 57 

{) . 
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The above date has been accepted by the majority of the 

" scholars as the date of ,the c0}l'lpletion of Sakina. 58 However" 

close examination of .the tex~ reyeals that th~re are a few 

,ether accounts which contain 1ater dates. For exemple: 

, ' 

1 - ~âjl Muhammad's death date is mentioned as 
1054 ,H. 5 , , , 

2 BîbS jJamâl Khâ t ûn' s death date is given as 
1057 H. 60 , and '4 

-
3 - Ahmad Sanâmî' 5 death date is reported as . 

1059 H. 6 l 

Storey and Rizvi 62 suggest that the s'econd account &i5 

1ikely an insertion 5ince_Dârâ first report~ that Bibi Jamâl 

Khâtûn is aliv.e, but errds, the account by reporting her death 
.J 

da te. 6,'J Wi th the other -t wo accounts', however, the report ing 

.is direct and dçes not :show -any sign of ' inser-tion. "Ja1â,lî 
• 

Nâ ',îni, on the basis of these - -two accounts; therefore 

sugg~sts that Dârâ started writing before 1052/1642, and was , 

still completing parts of his work in 1059/1649.'4 

At the end of the work -Dârâ names his work Sakîna-i 

Miyln Mîr 65 (Tranquility of Miyân Mîr). This symbol~cal 

dedication reflects the fact that the whole of Sakîna 
, 

revolves both directly and indirectly around Miyân Mîr. The 

â lengest account 1S indeed his biography,66 which includes 

~he following sections: a) details regarding his name, 
. 

title, birth and career;'7 b) details of his body, clothing 

and path;" c) his deathi" d) his habits;70 and e) the, 
1 • 
1 
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places he used to vis-it.'l 

, .~ 

Thé rest. of the 6 work is indirectly related te Miyân 

Mir, and is composed of the follo\\'ing sections: a) the 

biography.of "Bibi J~mâl Khâtûn - Miyân Mîr's sisterj'2 bl 

the biographies of .' Miyân Mir' 5 eight disciples who died 
\ ,.. 

before the completion of Sakîna;'3 and c) the biographies of 
'.. . 

Miyân Mtr's flfteen disciples (including MuIlâ Shâh) who 

were still alive by, the time the work was completed. H 

Sakîna also contains ~ong peems and verses ~y Mullâ Shâh'~ 

and a short cemmeritary on selected verses of the Mathnawi-j 

Mawlawî written by a Qâdiri Sufi, Miyân Abû al-Ma(âlî.'6 

Throughout Sakîna, Dârâ freely makes us~ of sayings of 

the Sufis from earlier times. While discu~sing preblems or 
/ 

issues in Sufism related te that time or te a,particular 

personality Dârâ aIse uses different $ources. For example, 

while expl,aining the term fagr . (poverty) he quotes from 

Hujwî r~' s Kashf al-Mal]j ûb. ? 7 In another instance, whi le 

discussing the problem of pir (master) and murîd (disciple), 

he 'quotes from Jâmî's Nafal]ât a1~Uns.?' In the same way on 

various occasions he quotes from the Quran, the l]adith, Ibn 

al-(Arabi's al-Futul]ât al-Makkiyya, Shaykh Attâr's Tadhkirat 

al-Awliyâ) , Rûzbihân's al -Bayân , fi ljaqâ) ig 

a1-Qur)ân, Rûmi I,S Ma th"nawî and various others. 7' It is 
j' 

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

personalities of his own time.'o 
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lt seems that Dârâ was aware of the importance of his 

work. He says: 

, 

By bringing,it alsq into \o.'riting there will be no 
way to forget. And al-though_ these are trustworthy 
people ~ho pass them [the tradition) on orally, 
gradually differences in traditions develop and 
sorne gualities [khu§O~iyAt} are forgotten. But if 
contemporary witnesses write soon about the group 
with the available research of that time, they' 
will be able te include the smallest detail. For 
this reason, l have compiled r.his work v.'Ïth 
caution, research and when many companions of 
~a9rat Miyân Jîv were present. 8l ~ 

The above c10sing remarks also show that Dârâ knew the 
-

importance of relying on pri~ary sources. This iscsùpported 

by his responsib1e attitude towards the col1eciion of facts. 

For example, he reports the date of Miyân Mîr's death (7 

Rabî( al-Awwal 1045/21 August 1635) by guoting from persons 
, 

who were ,present at the funeral ceremonies. B2 Similarly, he 

cites three different traditions regarding Miyân Mîr's age. 

The one he relies on is the tradition whose source is Miyân 

Mîr's nephew Mu~ammad Amîn. 83 Dârâ's biographieal notes 

about Miyân Mîr and his deceased companions are based on the 

narrators (râwls) who were the companions of Miyân Mîr and 

were alive at the time Dârâ wrote. s , The biographical 

accounts of the persona1ities who wer~ alive during his time 

were the direct result of Dârâ's discussion with them.&5 

Hence, in the first case he wrote with the help of a first 
"' 

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

of the source. 
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Like Satina, Sak!na a1so has a short introduction 
,.-1 

followed by a prologue. In the introduction, Dârâ, in line 
1 

with common usage, praises God, the Prophet Mu~ammaà and the 

fo)r Cal iphs: Abû Bakr, (Umar, (Uthmân and (All. 81> Th i s 

praise is follcwed by an account of a personal experience, 
~ 

which has be~n useà by~differeryt sources'1 as historical 

evidenc"'e for Dârâ" 5 initiation " into the Qâdirî si15i1a. 

Dârâ then explains his purpose ln writing Sakina. Due 

to his spiritual experience and his belonglng to the 

Qâdiriyya fold, his heart was full of the mysteries of 

Sufism. He wanted to write a book in whi~ he would mention 
\ 

the ~ariga '(path), the ashghâl (lit. occupations i.e. their 

habits/works) and the awdâ( 
> 

(manners/behaviour) of hlS 

mash~yi kh (Dârâ's teachers / Sufi Masters of the 

Qâdiriyya) .8~ But because the mystery of practices and their 

occupations could not be expressed and was a matter of the 

heart, Dârâ decided (for the time being) to write rnther 

about the lives and mir~cles of this group (Qâdiriyya).o, 
, 

The introduction is followed by a prologue in whjch 
.' 

Dârâ first establishes the importance of a walî (or Shaykh, 

or Sufi Master)'O and secondly adds a general classification 

of the a wl iyâ ) . Thus the introduction along with the 

prologue the introduction to Safina) are most 

important for the concept of wilâya and will be discussed in 
" 

detail in the following Chapter of the present study.'l 
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The prologue is follo~ed by a chapter on the 

superiority of the Qâdiriyya ~ilsila, in which Dârâ tries to 

'prove that the founders of all the four silsilas benefited 

from (hbd al-Qâdir.'2 The Cha~ter on "the superiority of the 

Qâdiriyya" is foll,owed b,y the 'biographical acc~unts of Miyân 

Mî~ and his companions. 

As Miyân Mîr and Mullâ Shâh were both Qâdirîs and 
o 

admirers of Ibn al-(Arabî , , Ibn al-(Arabî's influence is 

cleilr and vivid in Sakina. Dârâ informs the reader that he 

studied and read a few pages of Fu~O~ with a Qâdir~ walJ 

named Shaykh A~mad Dihlawî. He writes: 

Il 

And a part~of the Fu~û~ has been read Iby [this] 
poor [one) ln' his presence. 93 

This is clear evidence in support of the above assumption 

ehat Dâr§ knew the works of Ibn al-(Arabî. Thi 5 also c •• 

nullifies Hasrat's reservations: 

1 

His [Dârâ's) knowJedge seems\ ,to be very 
superficial both in respect of al-Futul}ât and 
Fu~O~ al-ijikam; it is more probable that the 
former work, -;t. which he claims Jto have used 
extensively, might be the Futul}ât al~Ghaib oI 
(Abdul Qâdir Jilân! or a Persian translation of 
it.'" 

Although it seems that Dârâ knew Ibn al-(Arabî's works 

mainly through Jâmî's Persian paraphrases,'5 it is 

impossible to speculàte that he might have confused the 
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FutOl}ât with a work of (Abd al-Qâdir (whose title, 

i nc iden tly, i s Fut Ol) al-Ghayb, not Fut Dl]â t !) . As compared 

to Satina, in Sakina, his inclination towards the" philosophy 

of Ibn al-(Arabî is more explicit. However, he was aware of 

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

as was Man~Qr al-~allâj. He quotes a couple of verses ~rom. 

Miyân Mîr while discussing the topic of ' waqdat (oneness), 

and explains the last verse: za ân chih khîzad bi ghayr-i 

badnâmi (lit. what came out of that, except~[a] bad name) 

as: 

bad naml, [bad name) means the accusation' of 
takfir [infigelity] and [the orders] of killing 
and imprisonment as [it happened to) Man~Or and 
Ibn al-(Arabî. 5aying sukhan-i waqdat [doctrine of 
oneness] to the o~e who is (âmmî [one who belongs 
to the general milieu] guarantees this bad name.,6 

The above quote conveys a similar idea to his quotation of 

Kharrâz cited in Safîna.~7 Nevertheless, the influence of 

waqdat al-wujOd or Ibn al~(Arabî's philosophy is more 

succinct in Sakîna, especially in the letteJs and the verses 

of Mullâ 5hâh quoted there. 98 

Although Sakîna contains exclusively the lives of 

Qâdirî 5ufis, many accounts are not strictly speaking 

biographical notes. They also contain a discussion on the 
! 

various aspects of Sufism,99 such as the concept of wilâya. 

This explains its importance for our analysis. 
~ 

\ 
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3.~SANÂT AL-(hRIF!N 

The thirà source for the present stuay, the '~asanât 

al-CAritin o~ "Meiits of the Gnostics," was edited by Sayyid 

Makhdoorn Ra~în and published in Tehran ln 1352 Sh. According 

to the editor, 'the text is based on a manuscr ipt written 

during 1065-1068 A. H. , and three other manuscripts. 100 It 

was started by Dârâ at the age of thi.r t y-:e i gh t in 

1062/1651, l 0 l and was completed on the 7th of Mul)fr rçÏm 

1065/17th Nov 1654~lo2 However, various other dates are 

!ounà in the secondary sources. 103 

Jjasanât can be counted as the last of Dârâ 1 s woroks on 
, 

the biographies of Sufis. Hasrat has rightly remarked that: 

"This tract [ijasanât), is in fact a supplemeQ~ to the 

Safinat-al-Awliyâ J ."lD4 Although ijasanât partly belongs to 

(" ~the biographical genre of .Satina and Sakina, and is a 

~ 0 continuation of the general biographical 1iterature found in 

Satina,· its style is different from both of the earlier 

works. This difference is related to the fact~that the work 

is a collection of sha;~iyyâtf (paradoxital aphorisms), with 

a brief cornmentary by Dârâ, and is less concerned with 

historical facts such as birth dates and death dates of 

.' .. 

àifferent Sufis. 

For Dârâ the purpose of writing Jjasanât was twofold: 

firstly, to defend his own position as a gnqstic ((ârif) who 
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could speak paradoxical aphorism (sha~~)ilD5 and secondly, 

to record selections from Rûzbihân Baqll's Sharl] - j 

Sha~l]i.yyât in simple everyday language. 106 

1 
, ' 

Dârâ believed that a 'sha~l} (paradoxical aphorism) was 

pure affirmation of oneness (ta k'l} î d) 
, 

and that 
.. 

those 

"monoth~ists" ( muwal]l]idân, i.e. believer,s of tak'~îd;) 9r' 
" 1 

gnostics ((ârifân) who spoke them were sincere (râst-bâz). 

According to ROzbihân, guoted ~y Dârâ already in Sak!na,107 
1 

< muwaq1]idân aQd (ârifân belong to the "twe.lve Tribes" & the 

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

categories of awl iya) (see be l 0"'" , p. 103). ln contrast, Dârâ 

insinuates that those who accused them of heresy were 

themse1ves imposters. 1oe 

Dârâ writes: 

~his fagir [poor one] without fear and sadness,lO' 
Mu~ammad Dârâ Shukôh says: Since -in these days of 
the year 1062 of the Hijra, which is the 
thi rty-e i ghth yea r si nce rny bi rth, rny mi nd was 
tired completely of the books on Sufi etiguette 
and conduct [kutub-i ahl-i sul Ok wa ~arîqat J and 
could only think of pure taw1]îd, and because of 
ecstasy and spiritual experience many times words 
of high gnostic truth were uttered [by me), as a 
result of that [sorne of tbe) low natured, vulgar, 
dry and F>tltter ascetics, dut of their narrow li 

outlook, have accused me of infidelity and have 
disapproved of ~e. It was then that i~ came into 
the mind of this fagir [i.e., Dârâ]' that l should 
compile the "sublime ,sayings" of great 
"monotheists" [muwa1]l}idân] and eminent' "gnostics" 
[(ârifân], who are the best creation and are 
sincere in dealing, which are known as 
mutàshâbihât [ambi9uous) and "sha~t;iyyât 
[paradoxical aphorisms] and are scattered ln the 

1 
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books and epistles of this group, together with 
whatever l have heard from the 9nostics of this 
timè. 50 [ i t should) bec orne a "àecisive proof" 
and a l' br i 11 i a n t argument" against those who are 
Daj jâls [anti-Christs) for those who ,have the 
spirit of Christi who are Pharaohs for those who 

·have the qualities of Moses and Abû Jahls for 
those who have the taste of "pure wine" of 
MuJ:1ammad. 110 

.' 

Of course, th.e status of the gen_re of sha~1]iJ'yât is 

controversial in Islam, since it is in their very nature to 

he "paradoxica1."111 To run counter to the ordinary type of 
,Jo 

established orthodoxy, Rûzbihân already compared the 

sha~1]iJ'yât of the Sufis \1'1,th certain "ambiguous" Quranic'­

verses (mutashâbihât)ll2 and Dârâ began his collection with 

"divine sha~1],rr i.e. such Quranic verses as: "He is the 

first and the last, the manifest and the hidden (57:3)" 

(translation: mine); "Wherever you turn, there is the face 

of GOd (2:115)" (translati,on: mine); "V~rily those who 

,plight t~eir fealty to God: the Hand,of God'is over their 

ha n d s (58: 1 0 ) . " 

The (ulamâ) who were strong adherents to the shar!(a 

opposed the contents of the shaç1]iyyât literature.ll~ Dârâ 

facetf'the same opposition, and his annoyance with thern is 

clear from his introduction to ijasanât. Dârâ's own 

understanding of shaç1]iyyât was that these were the "words' 

of truth and gnosis."ll' When asked to include his own 

sha~1], he replied that his shaç1] was to say that "all 

sha~1]iyyât are mine."llS Thus, ,in a very subtle way he 
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i,ncluded himself in thè doma~~,_?~_ the (ârifân. 

As for the second purpose, Dârâ says: 

And since the sha~1]iyyât collected by Rûzbihân 
Baqlî a~e comprised of ~miles and metaphors which 
may becorne the cause of irritation for the 
readers, l have arra ged thern with short and 
simple language wi th sui table verses of -the 
mashâyikh and rny own. 116 

Even a casual glance at Rûzbihân' 5 Shar1]-i Sha~1]iJ;J'ât 

will confirm that the latter work was indeed Dârâ's major 

source as far as sayings of the classical Sufis and their 

forerunners are concerned. 117 - But the greater and 

doubtless more interesting -- part of Dârâ's collection is 

devoted to those sha~~â1]ân not covered by Rûzbihân. As a 

matter or fact, Dârâ brought the collection up to date, 50 

to speak by including sayings anà biographical notes of 

Sufis from the 5th/llth century up td his own t i me . l l e 
r 

Comparing ~asanât with Shar1]-i Shà~qiyyât Carl W. Ernst 

observes that: 

No longer is Hallaj the central 
Ruzbihanj now Dara's masters Mian 
Shah are the most important 
shathiyat . II 9 

Dârâ's 
'.:? 

perspective is certainly 

figure as for 
Mir and Mulla 

speakers of 

no lo~ger as 

"~allajian" as ROzbihân's although it should be noted 

that ~allâj' remains the prototype of those killed by the 
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mullâs for 5ay'i ng the "Truth" O}aqq) l2 0 -- and the role of 

that "central figure tt 15, rather, t_aken by Ibn al-(Arabî.l~l 

In fact, sorne of the most famous 'and controversial sayings 

of Ibn al-(Arabi who for Dârâ was the "guide of the 

monotheists" (pîshwây-i muwa~1]idân)l22 -- are quoted\,here in~ 

Persian translation as sha~~.l2J 

As for Miyân Mir and Mullâ Shâh, they are by no mean5 

"the most important speakers of shats.?iyyâtlr as claimed by 

Ernst' in the above quote. Wha t Dâr§ does say about them i 5 

thàt "Mullâ Shâh hi1nself is the greatest shatsl] of Miyân Mir, 

and l am the grea~est shats~ of Mullâ Shâh. tt12 • It should 

further be noted tha! these two Sufi5 ~~e not the o~ly 
q 

1 

\ 

conte~poraries Dârâ acknowledges here as ~is masters; an" 

enigma.tic "s'olitary:' 
" 'f' 

(mufrad) , ~açrat Bâri, r, and Shâh 

Mu~ammad Dilrubâ, are also included as Dârâ's. ttmasters" 

(ustâd) .US Finally, perhaps the most striking feature of 

'fjasanât is the inclusion, among the shat;t;âl]ân, of the 

celebrated poet Kabir and the Hindu Yôgi Bâbâ Lâl. 126 

OTHER WORKS 

\ 
Apart from Satina, Sakîna and fjasanât, two other works 

by Dârâ, Risâla-j fjaqq-numâ and Majma( al-Ba~rayn, have also 

been used occasionally in this study. Risâla (edited by 

Jalâlî Nâ)~nî in Muntakhabât-i Athâr and translated into 
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English by Srisa Chandra Vasu) was begun on 8th Shawwâl 

l055/27th Novernber 1645,1:27 and completeà -in 1056/1646.12~ 

Judgi~g from Dârâ's introduction, Risâla appears to be the 

work which he haà already planned earlier, when he wrote 

Sakîna. 129 Unlike our major sources, it is not concerned 

with biographies (except for short autobiographlcal hlnts), 

nor is it a collection of . Sufi sayings like ~asan{J;. 

Instead, Dârâ here gives a rather systematic an-d àescrlpt l\l{' 
r 

exposition of the spiritual practice of meditation, ~~ 

experienced by himself and his Qâdirî ~asters. The stages of 

meditation are conceived in terms of the nfour worlds" 

«awâlim-i arba<a): nâsût (physical-human world), malakût 

(angelic world), jabarût (the world of absolute 
Q 

sovereignity) and lâhût (the world of , div i nit Y ) . l 1 ,0 

Accordingly, as specified in the introduction by Dârâ, this 

work comprises four chapters; however, it is ln fact 

completed by two additional chapters on,huwwiyya (the djvi'ne 
, 

essence) and walJdat al-wujûd (Unit y of ,Being).lJl Dârâ 

intended Risâla as a "guide" (bayân) for those unable to 

find a perfect master (kâmil-i mukammil)l:l2 and as a 

"summary"\ (khulâ~a) of "all Sufi writings" (jamî< -i kutub-i 

muta~awwifa) especially those of Ibn al-(Arabî and Jâmî,lll 

However, he'makJs it clear,that he himself reached his stage 

not through books, but thanks to spiritual influence of a 

perfect master (ta)thSr-i na~ar-i kâmil) ,1:14 

The Majma< al-Bahrayn, Dârâ's comparative study of 

80 



(~ 

(~ 

J' 
'-: 

Hinduism . and Islam (edited and translated by 

Jalâlî Nâ)înî 

M. 

Mahfuz-ul-Haq and al~o edited by in 

Muntakhabât-i Athâr) was completed in l065/1655. l35 While 

Darâ's comparative approach to Hinciu and Muslim concepts is 

not, as such, the subject of our study, the Majma( 
, 

al-Ba~rayn contain one chapter which is, of course, relevan~ 

he r e: the 0 ne 0 n n ub u 'w wa and w i 1 â Y a . l 3 6 l n ter ~ s tin 9 l y, th i s 

lS the only chapter i~ which Dârâ undertakes n6 compariso~ 

with similar Hindu conçepts!l37 However, He includes the 

Hindu Yôgî Bâbâ Lâl no doubt the one whose sha~~ he 

mentions ln ~asanât in his list of contemporary 

awliyâ) ,U8 

/. 

1 ~ 81 

~ 1 

. ~ 



1 

-

, 
\ 

\ 
~ 

, f 

1 

1 
1 
1· 

uu_u ;; 

( 
--.. " 

NOTES 

l Th: published lithogr.aphed text of SaUna found in fi' 
the libraryof the ~nstitute of Islamic Studies, ·MeGill 
University, is one of the rare copies p.ublished in Kanpur by 
Munshî Nqwal' Kishôr press in 1318/1900 as a second edition. 
It is an unedited version comprising 216'pages, including a 
tit1e page, a table of contents, and concluding remarks. ~ 
few rem?rks by an anonymous source are written in the 
margins but these have unfortunately been trimmed by the 
binder of the book.' For example see Dârâ 1 Safina, pp. 
18-24 32, 39, 208-211. 

2 Ibid., p. 216. 

l For Hasrat and Storey, the total number of the 
awliyâ) cited in Satina is four hundred a'nd elever1. &ee 
Hasrat, Dârâ Shikûh, pp. 53-56; Storey, Persian Literature, 
p.997_. However, the Nawa1 Kishôr edi''tion 15 comprised of 
four Hundred and nine biographical accounts of awliyâ). See 

, Dârâ, Satina, pp. ~-11. 

o D 

4 Although Dârâ introduces Qâsim (d.lOa or 109/726 o§ ~ 
727) -- grandson of the first Caliph Abû Bakr -- as a faqîh 
(jurist) he is known a~ one of the early Naqshband1 Suf's. 
According to Naqshbandî t~adition he is beiieved to be a 
fol1ower of Salmân Farsî who was a follower of Abû Bakr the 
first' Caliph. See Mohammad b. Mohammad Pârsâ (13487'-1420 L 
A.D.), Qodsiyyah, edited by Ahmad Tâheri Iraqi, Iran Culture 
and Literature Series: 77 '(Tehran: 1975), p. 9~. AIs? see 
(Abd al-Raçmân Ibn al-Jawzî's ~ifat al-~afvat (2 vols.; 
Hyderabad Deccan: Daîlrat al-Ma<ârif al-<Uthmâniyya, 1355 
A.H.), II, p. 49f. 

5 Dates mentioned ln this paragraph are those mentioneJ 
by Dârâ in Safina. / 

/ 
·6 Ibid., p. 102. Dârâ has not mentioned the death dlate~; 

according to Trimingham tha death date is 487/1094. See 
Trimingham 1 Sufi Orders, p. 32. 

\7 Rizvi, History, I~1 p. 130. 
, 

a The total number of the Indian awliyâ) may vary: this 
number is found only in the Nawal Kishôr edition. 

, 
'Dârâ.! Safîn'8, pp. 35,57 1 67, 79; 81, 83-84,91, 

139, 145 1 150, 199 1 215 etc . 

.1 
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1 0 I~em, Satina p. 21,6. 

~1 Apart from these major sources Dârâ has a1so used 
ether sources:-- See Hasrat, Dârâ shikûh, pp. 61,\62. 

12. Dâlâ, sa1 i 1)a, pp. 12; 13. 
\ . 

II Ibid. 

14 Ibid. 

15 See Mahmud.Husain Siddiqui, .The Memoirs ol Sufis 
written in Inàia (Baroda: Maharaja Sayajirao University of 
Baroda; ~979), p. 21. 

16 Dârâ, Satina, p. 216. 

l' Sterey, Persian Literature, p. 991. 
\ 

11 Ibid. 

1 , Dârâ, Satina, pp. 43 -58. 

20 Ibid., pp. 19, 30. ok 

'21 Storey, Persian Li terature, p. 996. 

2 2 See above pp. 61-62. 

2 3 Dârâ, Satina, p. 167. A1so see beIow, p. 65-66. 

24 Dârâ, Satina, p. 23. AIse see be10w, p. 65. 

2 5 Dârâ, Satina, p. 58. 1 

2 6 Ibid. , pp. 184, 185. 

2 7 Ibid., p. 192. Also see above, p. 25. 

2 • Dârâ, Satina, pp. 12, 13. 
\) 

2' Dârâ, Risâla, p. 4. For the date of Sakina, se'e 
~- below p. 68f and n. 64~ 

~ 30 Miyân Mir's biography in Satina is very simi1a~ to 
the one found in Sak!na. This supports the suggestion that 
Dârâ may have revised Salina after the completion of Sak!na. 
See Dârâ, Salina, pp.7~73. 

31 Dârâ, Satina, p. 72; 

3 2 l b id., pp . 12 - 1 7 • 
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",Idem, Safî.na, p. 16 (misspelled ra~iyûn); see below 
p. 98. 

34 Dârâ, Safina, ~. 16. 

"' 5 l b id:, p . 5 7. À 1 sos e e be 1 0 w, pp . 9 7, J.. 3 2 - 3 3 • 

" See be10w pp. 74, 79. 

3 7 Dâ r â , Sa f i na, p. 216. 

J • l,bi cl. , pp. 43-58. 
f - • 

3 , See above, 29. " ,p . . '. ' .... 
4 0 Dârâ, Safina, pp .. 22-30. 

41 Ibid., pp. 19-23 . 

.. 2 l bi d., P • 2 3 . 

4'/ lb1d . 

44 Ibid. Dârâ does not seem to trace the Naqshbahdiyya 
silsila back to Abû Bakr, contrary to their usual 
"genealogy." It is also interesting to note t·hat in the 
introduction to the translation of Yôga Vâiis~qa, Dârâ, 
after eaying tribute to the Prophet Mu~ammad, ~raises <All 
on1y. See Hasrat, Dârâ S~ikûh, p. 235. 

45 Dârâ, Safina, p. 167 . 

• , For example the name of the city "Mayhana" in the 
biographical note has become "Mayhatar." See Dârâ, Satina, 
p. 162; elsewhere, instead o,f tadhkira-j (Abd al-Qâdir 
BadâJunî, the "'name of the work has become tadhkira-j (Abd 
al -Qâ d i r Ba dl a wa n î etc. l b id., p. 184 . 

• , Hasrat, Dârâ Shikûh, p. 63 • 

•• See above, p. 82, n. 3 . 

• , For example the ~ollowing names are missing from 
Jalâli Nâlini's list: 1) Babâ> al-Din Zakariyya.Multâni; 2) 
Shaykh Fâris; and 3) Shaykh AbC Mu~ammad. Whereas, the 
following names are missing in the Nawal K~shôr edition: 1) 
AbD Bakr (Abd Allâh b. Tâhir; 2) AbO Bakr Tamstâni; 3) AbO 
Ba k r l~u1:lal1llilad b. ( Al i ; 4) AbC Mu~ammad ( Abd Allâh b. 
Nishabûri (sic.); 5) Abû Bakr MUQammad b. Warrâq; 6) AbD 
al-~asan (Ali Qurayshi; 7) Mawlânâ Zâhid Mar<âni; and 8) 
Umm-i MUQammad Shaykh <Abd- al-Qâdir. See Jalâlî N~înî's 
Introduction (Persian) to Sirr-j Akbar, pp. 198-202. ( -
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5 0 Hasra t, Dârâ Shi k ûh, p • 62. . 
5 l lA A Sai î na, 35, 73, 86, 102, 110. Dara, pp. 

5 :l 1 bi d . , pp. 36, 37. 
... 

53 Elsewhere Dârâ mentions that Habib Râ(oi was the gufi 
Master of Dâu)d bin Na~r Tâ>î. See 'Dârâ, Satina, p. 121. 
Also see Shaykh Farîd al-Dîn (Attâr, Kitâb Tadhkirat 

. al-Awliyâ J , edited by Mîrzâ Muhammad Qazvînî (Châpkhâna-i 

.Markaz~, n.d.), p. 184; Shaykh (Abd a1-RaQmân Jâmi, NafaQât 
al-Uns min ~aqarât al-Quds (hereafter Nata~ât) edited wlth 
introduction by Mahdi TawQîdipûr (Kitâbfurushî Sa<dî, 1336 
H. S01ar), p.14l. 

- -
54 Dârâ, Sa[îna, p. 35. However, this text does not 

seem to b~ correct, either. 
1-

5S Jalâ1î Nâ>îni, Introduction to·Sakîna, pp. 25, 26. 
\ 

S6 Dârâ, Sakîna, p. 132. 

5' Ibid., p. 7. 

s. See Hasrat, Dârâ Shikûh, p. 65; Rizvi, Hi~tory, II, 
134; Storey, Persian Literature, p. 998. 

5' Dârâ, Sakîna, p. 215~ 
~~ of oS) 

60 Ibid., p. 1°31. 

61 Ibid., p. 217. ..) 

6:l Storey, persian Literature, p. 998. A1so see Rizvi, 
His t 0 r y, 1 l, 1 3 4~. 

63 Sakîna, p. 131. 

64 Jalâlî Nâ>înî, Introduction (Persian) to Sirr-i 
Akbar, p. 206. Jalâlî further r suggests that Dârâ may have 
completed.Sakîna in 1059 A. H. However, since Dârâ refers 
to Sakr~a in Risâla which was written between 1055 and 1056 
A. H. (see below, .p. 80), one will have to conclude that a 
first version of~SakSna was completed t>efore 1055 A. H. 

65 Dârâ, Sakîna, ~. 248. 

" 1 b id., pp. - 2 2" 131 . 

" 1 b id., pp . 2 5 - 5 5 • "~. 

,. Ibid'.,· pp. 55-.93. 

\ - '. 

85 

" , 

o 



( 

( 

6 

Il 

" ., o 

,0 , , Ibid .. , pp . 94-99. ., 
'7 0 Ibid. , pp. 100-.125. 

'7 l Ibid. , pp. 126-128, 
, -f 

129-13l. '7 % Ibid., pp. 

'7 :1 Ibid., pp. 133-149. 

'7 • l bid'l. , pp. 152-246. .. 

'7 5 Ibid., < pp. 196-204. 
, ' 

'7 , Ibid., pp. 222-234. 
, , 

7 1 Ibid.; p. 6. 
( 

'7 • Ibid., pp. 37-38. " 
'7 , Ibid., pp. 9, ~66 , 168. 

--
• 0 Ibid., pp. 7 . c 

• l 
Ibid.-, pp. 247, 248. -. 

• :z Ibid., p. ! 95. 

e :1 Ibid'. 

• • Ibid., pp. 132. 

• 5 Ibid. 

• ,. l b id. , pp. 2-:-5. 

, • '7 l b id., 1 P . 6. ,S e e a bo v e, pp. 31- 32 • 

t· Ibid., p. 7. \. 

~ ., Ibid. In' fact Dârâ did write a book on the s'p~r~tu~1 
practl es of the Qâdiris, though a few years 1ater: ,~h1S lS 
the Ris§la-j ijaqq-numâ. See be1ow, p. 79 and n. 129. 

90 Dâ r â • S'a k î na, pp . 7 -12 • 
/ 

,i,See Chaptef III. 

,a ~ârâ, .Sak!na, pp. 19-20. See,be1ow, p. 114ff. 

" Dâr!, Sak!na, p. 218. ~ 

,. Hasrat, .D§râ ShikOh, pp. 123-124. For works of (Abd 
al-Qâdir see w. Braune,\ "(Abd al,-~âdir al-Djilâni," îE,IZ If 
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69-70. 
. 

'5 Dârâ, Sak!na, pp. 10; 63, 69, 166. For a quotation 
from FlJ.tûl]ât in Jjasanât see below, p. 89, n-.123. 

" Idem, Sakina, p. 68-69. 

'7 Idem, Satina, p. 216. See aiso above p. 62. 

,. Dârâ, Sakina, pp. 179-204. 

" For example the discussion of Miyân Mir'with Mughal' 
em~erors (Jahângir and Shâhjahân), a disciple of Aijmad 
Sirhindi (Çiakim 'Siyâlkôt'i), and- others. See D~râ, Sakina, 
pp. 46-50. 

100 Makhdoom Rahin, Introduction to Dârâ's ~Bsanât, p. 
3'7 • 

) 

Dârâ, ijasanât, p. 2. 

1 0 2 Ibid., p. 78. 
, 

103 For Qanungo, the boo6t was "completed in A. H. 
1062-1652 A. D." (Qanungo, Dara Shukoh, p. 113). For 
Hasrat it wàs "completed on, Sunday,.. Rabi<-uY-Awwal, l, 1064 
H." (Hasrat, Dârâ Shïkûh, p. 105). For Rizvi it was 
"completed at the end of Rabi< l 1064/Feb 1654." (Rizvi-, 
History, II, -143). For Mahfuz ul-Ha~ the york was completed 
on "Monday the Iast day of Rabi ( al-Awwal 1064 H." " (Mahfuz 
ul-Haq, Introduction to Majma(, p. Il). However, th~ edited 
text differs from a11 of them and gives the dat~ based on 
four~manuscripts. 

1~4 Hasrat, Dârâ Shikûh, p. 108. 

105 See Dârâ, ~asanât, p. ~ . 

• <,10 6 Ibid., p. 2~ 3. Shaykh Rûzbihân Baqlî. Shirâzî (d. 
60~/1209) was one ~f the Qâdiri awliyâ J • Amorrgst his works, 
Sharl]-i Sha~l]iyyât is w~ll-known. About sha~l]iyyât, Schimmel 
writes: 

"Thei~ study is ~ne of the most interesting, but 
also most difficu"lt, topics in the history 'of 
Sufism, and the daring, partly jubilant, partfy 
bewil~ered words that Rùzbihân -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 human words." (See 
Schimmel, Dimensions, p. 145). 

\ 
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~ee a150 H'nry Corbin~s introdu~tion ~o RQzbihân Saqli's 
Sharl"j-i Sha~l"jiyât, (hereafter Sh{3rl"j). ed', by Henry IiCorbin 
(Tehran: Departement - D'lranolo'gie' de l'Institut 
Franco-Irani~n, 1966), pp.7ff. Also see Henry Corbin, En 
Islam iranien: Aspepts spirituels °et 'philosophique. (~ 

,vols.; Paris: Éditions Gallimard, 1972), III, 9-146. 

10? Dârâ" Sakfna, p. 9. 

10& Idem, ljasa'ri.ât, pp. 2, 3. 

10' Pe~haps allusion to his being ·walî. See Quran: 
10:62, according to which:"Beholdl Verily on the friends of 
God there,is no fear, nor shall they' grieve." 

11D DA A ~ At 2 3 ar.~, ,/asana 1 pp. , . 

111 F,or the position of 'sha~ljiyyât in tslam see Carl W. 
'Ernst, Words of ~cstasy in Sufism (hereafter Words) (Albany: 
,State University of New York Press~ 1985), pp. 1-6; Also se~ 
H. ,Corbin, Introduction to RQz'bihân' S' Shar1]; 1 L. Massignon, 
"Sha~Q," EIJ. (1938), IV, 335-36. 0 

1 

112 Rûzbihân, Sharl"j, p. 57f. 

11J One may note here that the opposition of 
!harî<a-minded people never died. Those who wrote centur~es 
after the completio~ of ljasanât continued to criticize the 
w'ork~ For examplè, referring to Sayyid Najib Ashraf Nadavi, 
Qanungofwrites: 

"This has perhaps led a -Muslim cri tic of the 
orthodox school to . remark that Dara Shukoh by 
writin9~this book only betrayed himsèlf, 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, wno ,died' for 
their conviction without opening' tha-ir lips" in­
self-defence ! Elsewhere the same critic sUms up 
his criticism of .Darats Hasanat-uJ-Arifin by" 
saying that he would very strongly recommend this 
book to those who want to" stugy the perversion 
[lit., ruLn] of Sufism." (See Qan-ungo, Dara 
Sh uk oh, p. 115.) , , 

11 " ~ârâ, Ffa'sanâ t, 

11 S Ibid., p. 79'. 

l :t , l bi d. 1 ,p. 3. 
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11' See the remarks of Makhdoom Rahin 'in his 

introduction to ~asanât, p. 32f; and Ernst, ~~rds p. 
23; a comparative study remains yet to be done. 

\ 

11. Ernst, VJords, p. 23. 
\ 'i 

1 1 , Ibid. , p. 24. 

120 Dârâ, Ijasanât, p. 38. 
t 

1 2 1 Carl Ernst says: 

"He ... (Datâ) only retained' the barest sense of the 
theo~y of sha~q, which he interpreted as a 
simplified form of Ibn 'Arabi's phi1osophy," (See 
Ernst, Words, p. 23). 

122 Note that for Dârâ, l'bn al-(Arabî .is imâm 
al-muwaqqidîn already in Sakîna, p. 63, as is Rûzblhân. ,"-_/ 
See Dârâ, Sakîna, p.56. .. 

• 123 Dârâ, Ijasanât, pp. 37,38. For example at one 
place (p.37) he quotes Ibn al-<Arabî: 

"Pâk ast, kasî ki ~âhir gardânfd.'chîz hâ râ wa khûd 
(ayn-i hama chîz ast." 

which is a - Persian translation of a , well-known saying 
qf Ibn al-(Arabî. See. Ibn al-(Arabî, Kitâb al-Futûr;ât 
al-Makkîya (hereafter Futûl]ât) (Bulâq, Mi!?r: 1270 
A.H.), II, 508. The text of the saying is: 

"Subqân man a,har al-ashyâ J wa huwa (aynuhâ." 

The above quote has been critisized by Simnânî. See H. 
Lando1t, "Der Briefwechsel zwischen Kâlânî ufi~ Simnâni 
liber Wa~dat al-Wu~Od," Der Islam, Band 50:1 (1973), p. 
43. 

1 2 .. Dârâ, ijasanât, p. 60. 

125 Ibid., pp. 67f .. anq 72f.'Also'see above, p. 
36. 

12' Ibid., p. 49, 53-55. Also see above, pp. 37ff. -
o 

12' Dârâ, Risâla, p. 2. 

121 Ibid., p. 20. 

12' See above, p. 72f and n. 89: 
o 

1'0 Dârâ, Risâla, p. '5. For details regarding 
{awâlim see L. Gardet, "Câlam," EI2, l,' 349-52. 
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l ". l b id., P • 5 7. l t i sin ter est i n 9 ton 0 t e t ha t 

the M~ edited by Jalâlî Nâlînî does not have the name 
of Bâbâ Lâl. H6we~er, it does have fou~ additional 
names: HaQrat Shams Tabrîz, Sayyid Qâsim Anwâr, Sayyid 
ijasan and Khwâja J:Ilâfif Shirâz. See nârâ, Majma( 
al-Bahrayn in Muntakhabât-i Athâr, p. 17. 
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CHAP'l'ER 1 ~ l l 

• 

DAR! SHUKOH ON WILAYA 
c 

The term walâya or wilâya.is a verbal noun which means 

"friendship" ,or "assi:;tance," anà "authority" or "power"; it 

also corresponds roughly to "sainthood", particularly in a 

Sufi context. 1 One who possesses wilâya is known as a walS 

(pl. awliyâ J ) • According to Dr. Hermann .Landolt, the 

concept of wilâya fs "a fundamental notion of Islamic social 
-~ 

and spiritual liofe."2 '-:rts social ,importance can be seen in 
~ 

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

importance in the ,principles of bo.th Shi<ism.'and Sufism. For 

Shî(ism, it i5 5een asonly one although the most 

important - of the pillars of Islam, whe~eas for Sufism it 

is considered to be the fundamental concept.' As Hujwîrî 

says, "The principle and foundation ~f Sufism and knowledge 

of'God rests on wilâya."4 

In the classical literature'of Sufism~ the concept of 

~dlâya is traced back to the time of the P,rophet MUQammad,1 

whose companions .(either (Alt or Abû Bakr) are said to have 
o 

been the forebears of the Sufi silsilas. Although one can 

find Sufi guotations abo~t wilâys from as early as the 
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second cen t yry Hi j ra,' I;ia k im Ti rmidhî (d. 3rd/9th century) i s 

regarded as the first to have written syitematically on the 

concept of wilâya.' Later, many Sufis, includi!'lg MUQyi 

al-Din Ibn al-(Arabî (d.638~1240) and ( Alâ al~Dawlah 

al-Simnânî (d. 736/1336 )" wrote on this concept!. 

.. 
As mentioned in Chapter l, Hujwîri was the first Sufi. ~ 

in the Indo-Pak subcontinent to have written systematically 

on the doctrines II' of Sufism.' He introduced Tirmidhi's 

concept of wllâ;a in his ~amous work Rashf al-Maqjûb. lD This 

introduction was genera1 and did nbt dea1 with specific 

important issues (ralsed by .. Tirmidhi) st)ch as , the doctrine , 
of finality ~r seal (khâtam).ll Thi~ omission'is most like1y 

'the reason why Sufis writing -after Hujwîrî continued to deal 

with the concept of wilâya in the same general way. 

Examples can be found in the writings of early Chishti Sufis 

such as Ni~âm al-Din Awliyâ) (d. 726/1325) and - Nâ~ir al-Din 

, Ma~mQd (d.777/1356), and in that of a Firdawsl Sufi, Sh@ykh 

Sharaf al-Dîn b. Ya~yâ Manîrî (d.781/1379).12 

. 
l t was at least four centuries after Hujwirî i . e. 

9~/15th century -- before the Indian Sufis started writing .. , 
on the issues and problems.of wilâya. JJ By this time Ibn 

al-(Ara~î's writing on Tirmidhi's doctrine had already 
, 

reached the. subcontinent. 1 ' These writings stimulated a 
\ 

strong deba te amongst the Sufis of the 9th/15th and lO/16th 

centuries in the subcontinent. . As observed by Khusro 

B 
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" Hussaini, ffthis change was probably du~ to the infiltration . 
of the doctrines of Ibn (Arabi intoIIndia."lS 

r -
The doctrine o~wilâya:, and its related issues, were 

àiscussed at length Dy Sufis such as G!sû Difâz, Mas(ûà Bek, 

Shaykh Mu~ammad Jaunpûri, Shay~h (Abd 
lit 

al-~aqq Mu~addith 

~ 

Dihlawî, Shaykh AlJmad Sirhindî and Others. 16 When Dârâ first ~ 

started w~,iting on the lives of the awl~yâ) / in. the 

llth/17th century, debates on various aspects of Il'ilâya .were 

an on-going concern in Sufi circles, and Ibn al-(Arabî and 

Simnânî were well-known figures. 1 ' 

Cl 

It seems from Dârâ's early writings, Salina and Sak!na, 

. that his initial goal was only t.o compile the available 
il! 

material on the biographies of the awliyâ) without involving 

himself in any discussion related to the controversial 

issues of wilâya. 1l 
, 

However, after he became more involved 

with the Qâàiriyya silsila and read more on Sufism, he seems 

-to have developed his own concept of wilâya. Different 

aspects of his personality Such- as his affiliation w~th the 

Qâdiri'yya silsiJ,a, his Mughal background, and his"belief in 

seeking knowledge from other .religions contributed to the 

formulation of his thought. 1 ' 

ln Satina, Sakîna .and ~asanât -- which cover,a period 

of almost thirteen years 20 -- Dârâ's approach to the awliyâ) 
" 

in general 15 very similar to the classical approach. 
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However, his perception of his own silsila and his at~itude 

wilâya, towa~ important issues eoncerning 

relatio)ships between wilâya and nubuwwa 

such as the 

('prophethood) , 

betw..ee-l wilâya and shari(aD(lit. a path leading towards 

• wilâya and (irfân (gnosis) .do show his 
( 1 

water), and between 

contribution to Sufi. thought. Aecordingly, this Chapter has 
J 

been divided loto three sections: 1) Dârâ's approach towards 

awliyâ) in general; 2) Dârâ's perception of his own silsila 

anè Sufi Mastersj and 3) Dârâ's response to sorne important 

issues connected with wilâya . 

/ 
.. 

1. D!RA'S APPROACH TOWARDS AWLIyA' IN GENERAL: 

In his early works, Dârâ writes about the wal! and not 

about the concept of the wilâya. It is therefore his usage 

of the term awliyâ) which will be analyzed in o,der to 

determine and examine Dârâ's concept of wilâya. 
fi) 

Dârâ's knowledge of the tradition of the awliyâ) 

appears to be fairly comprehensive. While eompi1ing 

biographieal ~nformation he was weIl aware of the Sufi 

'tradition of writin~ tadhkira, and the elassical approaeh 

towards the concept of wilâya. Fol1owing the c1assieal 

tadh.~ira literature, Dârâ describes, in Salina and S~k!na, 

the virtues of a wal! and explains the importance of the 

awliyj). He a1so divides the awliy~) into different groups, 
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categories and ranks, but '~ithout mentioning their -U interrelationship. 

On the basis of content analysis, and the title of his 
Q 

works Satina, and Sak!na, one mey infer that Dârâ's 

definition of the awliyâ J WBS very general. For example, in 

Satina, his -inclusion 0: Caliphs, Ithnâ (p.sharr""Imâms, lmâms 

of Sun~~ Schools, legal authorities, wives of the Prophet, 

poets and Sufis does not show any specification in thé 

domain of wi1~ya.21 Similarly in Sakina, although it 

'{} revolves mainly around the personality of Miyân ~lr, Dârâ 

a150 includes a Iist of Indian Qâdir~ awliy~J starting from 

.0 

the forebear.of the si1si1a. 22 

f Dâ r â dl' d - l ;., ~ not ana yse t .. ~ word wal! l~nguistically in 

any ol his early works. However, in the opening pages of the 

SafinB he makes it clear that he considers the Bwliyâ J in . 
the literal sense to be "those near to God," iàentifying 

\ ' 

them with "Whom He will love as ~hey wil~ love Him~ (Quran: 

5:57) .2:1 They are a special category (;&)ifa), 'second in 
, 

creation on1y to "the Prophets, having. always been in ti 

existence and forever to be in exi~tence; inàeed the 

existence of the world depends on' their existence. 24 After a 

reference to Hujwiri's Kasbf,2' Dârâ then enumerates the 
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:ollowing fèurteen'Qualities of the awliyâ); 

Following the Prophets none are nearer to God than 
the~; none are greater, mQre venerable, / more 
hono~able, more coura~ous, less in need [of 

.-material goods), more virtuous, more perfect, more 
lea::ned, more perfect in action, more affable, 
more kinô, more Drave anô more generous ~han they 
!a~:1iyâ)J.2' 

The above mentioned virtues generally convey t~e 

concept of an ideal man. 1t should be noted that this ièeal 

owes a~ much to the "noble trad~tion" cf jawânmard! (lit: 

ma n lin e s s ) 0 r futûwwa (lit. man~ood) as to strictly . .. 
religious vi:-tues such as "learning and action."n ~.part 

trom these virtues, there are also mystical "state~" and 

"stations" which are experienced by a wal!.21 The~e states 

and· stations do not come into the èomain of qualities or 

virtues of a jawânmard but rather are the stages which a 

wall passes t~rough as a "wayfarer" or "tra~eller" on the ) 
. 

way to reaching ma(rifa. Miyân Mlr, for example, is 

'portrayed by Dâ~â as a 'mode~ wall', who posse~ses virtues 

and hâs reached ma(rifa (gnosis) by going through the states 

and stations of a wal!.2' 

, 
(~) Divisian 2l lli a~lioy!l • • ,. 

~ 1'... 

\ 
ln both Satina and Sakinl!, Dârâ 

J. 
Tanks the awliyâ) 

0 

according to various principles of Cl'lass i fies t ion. ln 
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Safina, he divides them into groups (çswâ)if, sing. ç~ 'ife) 

according to their method i;arSga); and in SakSna he divides 

them into ~twelve tribes fl following RQzbihân (se~ belowl, 
. 

, Three major schemes of division which he has produced in his 

" 

works are dealt with briefly in the following sections. 
~ 

In the foreword to Salina, Dârâ p~ovides a traditiena} 
, 

scheme according te which he divides the awli\'â J 
, ~ 

different ranks. JO Basïcally the same scthellle i 5 al bp 

mentioned in ,Sakîna JJ , where it is ditectly guoted from 

Hujwîrl's Kasht;J2 variants can be found in <Azîz al-Dîn 

Nasafî's Kitâb al-Insân al-Kâmil and elsewhere. ll According 

to this scheme, there are four thousand maktûmân (hidd~n 

awliyâ)), and three hundred and fifty-five awliy~J, which . 
may be said to , be apparent awliyâ J (in Salina, the'y 

356). They ar€ divided as: 

300 who are called a*hyâr" 40 others who are nim~d 
abdâl, [in $aflna, Dârâ also mentions raqiyOn-­
Le. rajabiyyOn, [see below] -- .who are 40] 7 
others who. are known as abrâr, 40thers who are 
known a~'~wtâd, 3 others who are called nugabâ lin 
Satina Dârâ also mentions imâmân i.e. 2 ImAms}, 
~nd one who is called ghawth or qu~b.'J4 

are 

This scheme reflects a cl~sical tradition of Sufi 

lite~ature known as the "~adîth of <AbdallAh b. M~S(Od": 
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there are 356 (var. 355) such figures, upon whom 
fflif~ and death" of aIl nations depends: 300 
"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 ange1 Gabriel, 3 
to Michaèl, one to Seraphiel {I-srâf î l, the angel 
of Resurreètion).~5 

He a1so quotes (from Jâ~î, without inàicating his source) 

Vanother anonymous aijthority from Khurâsân (yak! az akâbir-i 

Khurâsân) , who relates a 1]ad!th expla.ined by Shaykh:i Ijaram 

Najm al-Dln l~fahânl, to the effect that the budalâ) (abdâl) 

are fort y, twe1ve of whom are i'h Iraq and twenty eight in 

Syria.)6 E1sewhere in Sakîna, he quotes from Ibn al-<Arabî 

that the abdâl are seven (instead of fort y) and that God bas 

divideà the land into se ven parts each taken care of by one 
.... 

of the abdâl' . 3 , However, he does not take any notice of the 
• 

difference 
. . 

n uII\be r , that for 1 bn al-<Arabî the abdsl ln l • e . 
! 

are seven \\'hi le for others 
.. 

the y are fort y in number. 

As was i ndica ted abov~, the scheme in Satî na var i es o. 

from SakIna in t~rms of two additional ranks: imâmân (two 

leaders) and "ra1jiyOn." It is obvious that both t~rms are 

ta~en from Ibn al-<Arabî's scheme mentioned 
»;: 

in al-Fut01]ât 
1) 

al-Makkiyya. 3 ' However, instead of Othe term ral]iyûn one 

f inds rajabiyOn in FutOl]ât. This difference can be 

explain~d as a simple misspelling in the available Nawal 

Kishôr edition of SatIna. 

~ lnterestingly , 
, 

although Dârâ f~ithfully reports the 
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classical schemes of Sufi ~ierarchies of awliy~), he does 

not seem to attach gr~at importance to these ranks 
. 

ultimately. For example, with referènce to the ranks of 

guçb and ghawth, he once asked his Sufi Master Mullâ Shâh 

which of the two was higher. Mullâ Shâh answered to the 

ef!ect that all these ranks, including ghawth, quçb, awt~d, 

abdâl (etc.), refer to "people of service" (l.e. unfree), 

and tha~ only the mufradân are f~ee Slnce they are 

exclusively devoted to Go'd. J, This suggests that • these 

hierarchies did not' ha ve '" substan t ial qualitative 

significance. 

(ii) Groups of the awlivâ J : 
.. 

Dârâ's division Qf the awliy~) into difteren~ groups 

(çawâJifj is based on their respdctiv~. method (çar!~a). He 

starts with the classical distinction between those who are 

"manifest" (âshkârâ, lit. known tO'others),' i.e. who perform 

charismata (karâmât) under the command of God, and those who 

conceal their supernatural p~wers.·o 

• 
then ~ns He 

divine order" (ma mDr) 

themselves only under 

ideology of this group 

<" 
a group 

they 
, 

divine 

remains 

, 
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The next group mentioned consists of those who follow 

the pa th of renunciation and isolation in accordance with 

the Qur)anic verse: ~Say 'God', then leave them to plunge in 

vain- discèurse and trifling" (Quran: 6:91),":< A couplet very 

often recited by Miyân Mir to the neophytes, and quoted by 

Dâ:â, 1S character1Stic of this attitude and suggests that 

this grouping might refer to the Qâdiri5 or rather Miyân 

~ Mlr's branch of the Qâdirîs: 

shar~-i awwal dar ~arîg-i ma(rifat dânî ki chîst? 
tark kardan har dO (ilam ri wa pusbt-i pâ zadan. 43 

which mean5: 

Do you know what is the first condition for the 
path of ma(rifa (gnosi5)7-
Leave both the worlds and abandon them! 

The abo~e verse not only shows Miyân Mir's attitude but i5 
" 

also very akln, to the classical attitude in early Sufism: 

If you 'wish to be God's friend (walî) Tand care 
-that He loves you, then leave this world and· the 
-next and do not.heed either; free yaurself from 
both and turn your face to GOd, 50 that He turns 
Hi$ face to you !". 

This attitude contrasts with that of the fourth group 
/. J 

who are probably the Naqshbandls, and who follow the path of 

"solitude in the midst of a crowd" (khalwat dar anjuman).4$ 

They ~iye in the world, but 

eltempl i'f ied in t~ Q'Uranic ver$e: 
l , 
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By men whom neither traffic nor 
divert fr6m the remembrance of 
r 7gular praye~. (24:27)·' 

Cl 

merchandis~ can 
God nor from 

Dârâ writes that they should not be criticized for their 
, 

"worldly" appéarance, for (like aIl -awliy~», they are 

hidden from the eyeE of the people, as it is said in a 

l]adîth-i qudsi (traditions re.garded as ~f\on-Quranic sayings 

/of God transmi tte'd by a prophet): 

My awliy~) are under my gown, no one e1se knows P 
them except-me. (Dârâ adds: "unles5 l help."; Le. 
they may be known through divine inspiration, 
ta)yid).47 

Elspwhere in {J'Sakîna, Dârâ justifies his own position 

by discrediting his worldly appearance. He says that' 

"although l am away from darvÎ"shân (lit. ·poor, indigent) l 

am from them. n 
•• Outwardly a prince, he is a darvfsh 

inward1y. 

'" Another group of awliy~) are those who define 

themselves as malâmatiyya (lit. those who incur censorship), 

so that no one can recognize their statuS. 4 ' Their method 

ravish) of practising re'figion appears, °to be against the law 
4 -

(sharî(a), but in fact they do not commit any breach of law. 

___ According to Dârâ they shou1d not be cr ~ t ic i zed e.i the r. ' He 

quotes the famous story of Abû,Yazîd al-Bas~âmî (d.234/848) 

(a1so known as Bâyazîd), who ate a_piece of bread pub1icly 

during the month of Rama9ân. He argues that Bâyaztd's 
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action was not sgainst the law - (sbar:!( a), - because as a 

traveller in the city, he was . permitted to eat and drink in 

the month of Rama9ân.50 

For Dârâ there is yet another group, known as the 

'mufradân (lit. solitaries), who are exalted, withou~ desire, 

and whose status lies between the ranks of prophethood 
~ ~'1"'" 

(nubuwwat) and righteousness (~iddîqiyyat) .5l In both the , 

Satina a~d the Saklna; Dârâ, in ~efining the term muirad, 
'-' 

,) 

quotes Ibn al- (Arabi: The "muf radân form a group, who are 

not included in the domain of quÇb i.e. dot s~bject to the 

,authority of the quÇb."52 

-Actually Ibn al-(Arabî's term for this group i5 afrâd 

(sing. fard, i.e. individual).53 Mullâ Shâh's explanation 

of this term as reported by Dârâ is that the afrâd are 

called mufradân because they are aloof from "duality and 

servitude" ( az dûgânagî wa gbayr-bînî-i khidmat , 

mufradahd) .54 This may be the reason for which Ibn 

aI-{Arabî's term afrâd becomes mufradân in Dârâ's 

tel'minology. Accord~ng to Dârâ (and Ibn aI-(Arabî), the 

muf radân (at râd)o have di rect access to God. 55 They do not 

belong to any defined group, category or rank. This may 

also imply that there are certain awliyâ J who are not known. 

Note, however, that Dârâ counts his Sufi Masters MuIlâ Shâh 

and (Abd al-Qâdi.r as mut radân, even though ;bey are ~Qâdi r î 

awliyâ J • 
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(iii) "Tribes".El the awlivâ.l: 

Apart from the scheme mentioned above, Dârâ vses 

Rûzbihân Baglî's Commentary on Quran 7:160:"And we have 

divided them into twelve Tribes/Communities" (tran'slation: 

mine))56 as his source in Sak!na, to divide the "people of 

God" (ahl-i Al1ih) into twelve different groups (a1so called 

çawlJif): the muwa~~idân (affirmers/believers of oneness\; 

the (ârifân (gnostics); (âshiqân (lovers); 'sabi ç(:.n 
1 

(ip'io.neers, lit. preceding, gone before); mu1]i.obân (lovers-; 
" . 

mûqinân (those having certitude); mukâsbafân (those havino . -' 

"unveilings"); mushâhidân (contemplators}; silikan 

(travellers)i 9âdiqân (those who are sincere)'i râcjiyân 

(those whQ have contentment); muridân (seek~rs). Although 

Dârâ says only that the muwwa~1]idân 'are the most excellent 
'\ 

among all, one may speculate that these twelve categories 

(or, perhaps, categories 1-4, 5-8, 9-12 respecti ve}y) 

.reflect stages of mystical achievement in descending order. 
(See belo\l:, p. 104 ). 

Dârâ does men~ion, howeyer, that Misân Mîr disapproved 

of the term murid for his followers and instead regarded .~ , 

them as "fri~nds" (yârân), 17 becauose during the times of the 

Pr.ophet Mu~ammad no one was called a murid; instead all 

those ",'ho aC~2mpani~d the Prophet were 

(companions}.51 
1 
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mUliabèidân \ 
<> 

!rif8n 
... ê.sbiqân 

sâbiqân 
rnubibbân 
mOqinân 
mukâsb.afân 
musbâllidâri 
sâlikân 
$âdiqân 
râQiyân 
mur!dâr. 
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"( ç) Imcortallce of tbe a ",1 i yâ) : 

Fo= Dârâ, the impo=tance of the aw1iyâ) rests on 

." t' .several g:-ounds: They are the possessors of knowleâge after 

the Prophet Muhammaè'. Thev . - fulfill the need for a proper 

guide f or the t ime 1 and ar-e the media tO,rs between Man and 

God. They are a1so intercessors and as such, a source of.c 

b1essing. Because they are "close to God," only th~y can 

perform charismata (karâmât). .. ' 

(i) d~~i!!) ~ the oossessors of know1eàoe: 

For Dârâ, the awliyâ) are the possessors of knowledge, 

the lea:-ned ones ((u~amâ)) referred to in the ~adith which 

states that "(the) (ulamâ) of my community are,like the, 
ê 

Prophets of Bani Isrâ
'
i1."5' Like other Sufis, he interprets 

the term (ularnâ) to mean aw1iyâ), and deduces from this that 

the awliyâ) are the only source of exoteric (~âhirî) and 

esoteric (bâ~inî) knowleâoe which the ~rophet Mu~ammad , -
possessed. ' 0 The:-efore, the aw1iyâ) alone are the rea1 

teachers of mankind and he strongly feels that without a 
, 

teacher ~r a Sufi'Master it would be extremely difficult to 
" . ~ 

reach the hlghest stage of ma(rifa. IJ 

o The importance of the awliyâ) as teachers i5 much 

greater than that ,of a book or any other< source, because the 

\ 
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( Bwliyâ J teach their students from their heârts (bâc~in). 

Dâ râ sais: 

Just as at al1 times a teacher is necessary in 
order tb learn about the exoteric knowledge 
((ilm-i fâhir) even more 50 (bi-~arîq-i awlâ) a 
teacher 15 necessary for the esoteric knowledge 
((ilm-i bâ~in), as the esoteric knowledge reaches 
a heart throug-h e-.-heart and not througr speech, 
expla~ation or book.'2 -

Dârâ repeats this argument frequently. He states, for 

example, that -the knowledge of a book can even distract the 

sâlikân (wayfarers) fr.om their path. In this context, Dârâ 

. explains why Miyân Mir never wrote a book and even 

discouraged disciples from s~udying books. He always 

emphasized the practice of me~itation and con~emplation 

through which one could purify one's heart. 63 On the other 

hand, Oârâ did believe in the vital role played by books. 

For those who were without a Sufi Master, for example, he 

.... > ~ wrote RisâlB:i JjBqq-numâ. 64 

• 

Yet Oârâ describes (ilm (knowledge) more in terms of 

esoteric knowledge (or, traditionally speaking, knowledge 

which cornes from the heart) thûn in terms of exoteric 

knowledge (knowledge which cornes from the books).'s For him 

mulls.s or the dogmatic )Ulamâ) are :he possessors of {ilm-i 

;8hir. Thus, neither Dârâ nor his Sufi Master Mullâ Shâh 

appreciated those who possessed only the e~oteric knowl\dge 
" -

of religion. For MullA Shâh[ the hearts of the true (ulamâ) 
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-are made of knowledge énd its inner meaning," those who had 

knowledge without its inner meaning were not (ulam§). 

Elsewher~'Dârâ quotes Mullâ Shâh as saying that mullAs are 

"mullâyân-i qishr" (lit. mullâs of husk l.e. mullâs of 
o 

,âhir) and "zâhidân-i khushk" (lit. dry ascetiesl -- a term 

later used by Dârâ in ~asanât for those who did not approve 

of his sha~~iyyât.6? 

The following anecdote demonstrates ex~licitly that 

awliyâ) are the (ulamâ) who are like the Prophets of Bani 

I$râ)!l as described in the ~ad!th: 
\ 

\ 

Haven't you heard that the Christians objected to 
this ~adîth-i nabavi that (ulamâ) of my community 
are like the Prophets of Bani Isrâ)îl. And they 
asked the Caliph of the time for [such?] (ulam§). 
All o~ them hid their faces ~d admitted their 
impotence. However, they brought forth (Ayn 
~Qu9ât. When (Ayn al-Quçât arrived,~he struek 
his sword in such a way that he made rise, and 
brought life to, those who were dead for the last 
few years, saying: ffSfand up with my order." They 
((ulamâ)) subsequently burnt him and did what they 
wanted with him.'· 

<li.> Awliyâ) as the means to reach ~: q 

According to Dârâ the awliyâ) are teachers of mankind; 

becaus~ ~hey a~e the only 6nes who possess both exoterlc and 

esoter ie kn'owledge 1 they beeome the only means to reach God. 

Thus, he ' concludes that it is necessary to search for the 

wal! in order to reach God. The implication is that anyon~ 
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who reaches the awliyâ) will aiso reach God. 

who will teach and help the follower (murîd) 

l t i s the wal î , 

to attain his 

goal, whereas the follower's dut y is only to reach the walî. 

Therefore, each action performed for the awliyâ J can be 

treated as an action done for God. Dârâ says: 
o 

Friendship with the awliyâ J is friendship with 
God, nearness towards them [awliyâ)] is nearness 
towards Him [God], searching for them f~wliyâ)] is 
searching for Him [God], joining them [awliyâ)]Cis 
joining Him [God] [and], respecting them [awliyâ)) 
is respecting Him [God]." 

1) 

In Risâla, written seven years after Salîna, Dârâ 

explains that there are two ways of reaching the Goal: the 

path of grace (faql) and the path of exertion {mujâhadat).?D 

The path of grace is such that: "when the Lor~ takes the 

seeker to a Master, that Perfect 'Guide (murshid-i kâmil) by 

one'glance at the disciple, accomplishes all his work."'l 

Thus with one glance from his Sufi Master a disciple can 

reach the highest stage of ma(rila without any pain or --struggle.'2 In Sakîna Dârâ has described a similar type of ~ 
, 

experience which he had with Mullâ Shâh. 73 He also points 

out in Risàla that he belongs to that group of disciples who 

have experienced grace without any struggle." 

. 
The second ~ path' is the path of exertion in 

disciple struggles hard to find a Sufi Master. 

which the 

If he 

f inally succeds 'in f inding one., and follows the rules of 
• 

spiritual practice under his instruction, he still needs the 
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grace of God (façl-i ilâhî) to reach his Goal. Thus,'both 
o 

li 

pat~~ leading to 'God require the presence of 
'" 

a Suf i Master . -
and the grace of God, without which ~here is no hope of 

reaching GOd. 75 Similarly in Sakîna'6 Dârâ insists that no 

one save a prophet may reach God without the intermediary of 
o 

a Shaykh; but he qualifies this by adding that the Shaykh 

may be either physi~ally or spiritually (Vways!) 77 present. , , 

(iii) ,Awliyâ) as 'the best of people': t 

For Dâ~the awliyâ) are "the best of people" mentioned 

in the following Quran1c verse: "You are the best of people 
- \ 

raised up for mankind" (3:110).7' This aspect of the wilâya 

is also connected with perfect knowledge and is meDtioned in 

Dârâ's later work Majma(. According to hls explanation, -the 

teaching of the Prophet MUQammad was based on p~rfect 

knowledge and was thus a synthesis of tanzih (denial of the 

attributes of God) and 'tâshbih (anthropomorphism). 7' Because 

the awliyâ J belonged to ohis community, they were the 

inheritors of the same perfect knowledge.'o Dârâ' s '-t 

perception of the importance of the awliyâ J shows the great 

extent of ~bn al-(Arabl's influence on him. In the Fu~O~ 

al-~ikam, Ibn al-(Arabî &rgues for the superiority of the 
-

aftdiyâ) from the community of ,the Prophet Mu};lammad in a -

s imi lar manner.' l a 

, 
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(iv) Awliyâ J !Ê "present at aIl times": 

According te Dârâ the awliyâJ are always present. He 

strongly rejects the idea that the awliyâ J • were present in 
• c. 

the past and no longer exist. For him, there cannet be any 
\) 

concept of existence without the awliyâ J • Hençe he insists 
~ 0 

in Sakîna th'St even now (Le. in Dârâ's time) awliyâ) are 

present. 82 Furthermore, he says: 
.f 

Know that thère is no period vacant of this 
esteemed group [i.e., the awliyâ)}.BJ 

../~ 

Similar1y in Satina, he says: 

This esteemed"\ group [of awliyâ)} wa"s always 
pre sen t [ i n ~ the pa 5 t ) and i 5 pre sen t [ a t the 
present time) and will remain present [in the 
future}.'" 

o 

( ~ ) A ",'1 i y â Jas "t he sou r c e 0 f' b 1 e s sin 9 5" : sr-

l n 0 the introduct ion to Satina, Dârâ 

Q 

quotes a 

afdiyâ J who show themselves to be a source of blessings. 
<l 

example he quotes AbO ( Abd Allâh Maghr~bI (d. 279/892 ) 
\ 

few 

For 

as 

,sàying: .. 
l, 

Dacdshân [aawliyâ)] are the trustees of .God for 
the people and with their blessin9s, afflictio~s 
terminate from the creation [peopleJ.·! 

oP 
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Furthermore awliyi J are not only a source of blessings f?r 

man~ind but they are also a source of ble~5ings for the 

creation and its natural phenomenon. He quotes Hujwiri: 

'" Rain falls· du~ to the blessed feet of the sk'ljyâ) 
and whatever grows on earth is due to the pure 
JnQeroself (bSçin) of the awliyi), and the success 

a ~f the Muslims over the infidels is dué to their 
blessings. 86 

" 

(vi) Awliyâ) a's" intercessors: 

Just as the awliyâ) ar~ the means to reach God,'they 

are also the means by which to ask for intercession, thus 
) .t> ' 

enabling the follower {murîd} to receive salvatlon or 
, 

forgiveness from God. In his works Satina and Sakina, Dârâ 

generally a sks for God 1 s florg'i venes s through the a 11'1 i y~) • ' 7 

In the introductio~ to Satina he quotes an anecdote ,a 

which shows that the friendship of a wa1i play~ an important 

role on the Day of Judgement~ According to the.anecdote, 

lbrâhîm Adham (d.160/776) saw an angel writing in a 

register. When he asked the angel what he was doing, tre . -, 

angel replied that he was'wri.ing the names of the friends 

of God. On discovering that his,name had not been inçluded 
"" 

\~ on the 1ist, Ibrâhîm told the angel that he was a friend of 

>-~ - the friends of Him (God) i.e. awliyâ). While, he was sBying 
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this, he l heard a voice " .. hich ordered the angel to rewrite 
-

the list including lbrâhîm's Dame on the top of' the liste 

At another place in Sakîna, Dârâ hints at his 

motivati~n for approaching Mullâ Shâh. Before ~e became his 

disciple, 'he. says, he was hoping to come close to him 50 

t~at by virtue of this "closeness" (ham-sâyagî) he would 

benefit from his\~elp in the next world. When he did meet 
, 

him, Mullâ Shâh took spontaneously his hand and ~romi~ed him 

that he- would help him in the next ~orld something he 
1 

said to no one else among his disciples." In'fact, Dârâ's 

prayer reflects the stature in which he ~olds the Qâdirî 

awliyâ): 

This tagir [peor one) will also receive salvation 
(najât) through the attention (~awwajuh) and 
favours (( inâyât) of (Abd al-Qâdit-both in this 
world and the other.'o 

(J _ 

For Dârâ, the seuls of the awliyâ) continue to help others 
, 

even after the physical death of the awliyâ) . .' - In the 

biography of Miyân Mir he writes: 

at the ~resent, help, bounties dand endless 
blessings have always reached [towards me) from 
his [Miyan Mîr's} gracious SOUl.'l 

Dârâ's underst~nding of the awliyâ J as intercessors is very 

similar to '~raditions (a~âdîth, singe ~adîth) in.which the 

Prophet Mu~ammad has been 9 i ven the same, sta t us. '2 
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(vii) Ald"ivâ' as charismatic personalities: 

For Dârâ, not only does nature exist because the 

a Id iyê J exist., but in fact they rule the world and 

hereafter. Dârâ quotes a saying of 'Abd al-Qâdir Gilâni, ....'ho 

said: "They [awliyâ J } are the k i n'9 s of thlS \!o'or Id and 

bereafter. " , 3 Since they also have the power to change the 

course of natural process, they can perform charismata. 

r 

o Dârâ cites many charismata (karâmât slng. karâmB.~) in 
Q V 

the ~wi~~â~, aIl intended to help (be a 
o 

the biographies of 

source of blessings to) their Followers (murîdân).'4 His 

many narrativ-es of the charismata of (Abd al-Qâdir Gilini, 

Miyân Mir and Mullâ Shâh suggest that he was a believer i~ 
( . 

char i sma (karâmat).' 5 Yet he also ? • " quetes the~ ,;,:. Suf i s 1 who 

were net in favour of showing the i r charismata, which 

drd " indicates that Dârâ not want to overemphasize this 

aspect of wilâya.' 6 One has to keep in mind, however, that 

for Dârâ, the aldiyâ) convey through charismata (karâmât) 

'something higher than what is seen or experienced in that 

charisma (karâmat) itself. He says: 

With that the y mean lsomething much] higher than 
just performing [their] charismata (kar§mât)." 

.. 
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2. DAAA'S PERCEPTION OF" HIS OWN"SILSILA AND SOP'I MASTERS: 

t 

The second important aspect of Dârâ's concept of wilâya' 
" 

~s'bis perception of his own si1si1a and Sufi Masters. For 

Dârâ the Qâdiriyya silsila i5 the highest. 'It 5hould be 
o 

n~te,d, however, that Dârâ consider~èl------all si1511a5 to be 

worthy; he does not make any adverse r~marks about any other 
~ ....... 

silsila or Sufi Master. During the time of his early 

writings, this attitude appears to have been strengthened. 

From amongst the,awliyâ J , the 4most important for Dârâ are 

\ Shaykh (Abd al-Oâdir Gîlânî, Miyân Mlr and Mullâ Shâh. 
,-
'1 

However, he a1so considered other awliyâ) as his teachérs.'· 

(a) The importance gf the Qâdirlrya s11sils t' 

Dârâ~s proud of his own Sufi si1si1a because he 

believes that th~ four major.Sufi si1511as active during his 

time -in the Indo-Pak subcontinent received in, one way or 

another spiritual benefits from Shaykh (Abd al-Qâdir G!lâni 

(d.562/1166)." To illustrate this he gives 
v 

the names of 

four famous Sufis: 

/ 
Khwâja MU(ln~ al-Din Chishti (d.63~/123~) of \:he 

Chishtiyya si1si1s, 

, 

2. Khwâja YÜsuf al-Hamadân! (d. 5'3~/1140) of the -

o 
; 

1 l 

114 



, 
Na:qshb~ndiyya silsila, -, 

3. _ Shaykh Abû af-Najîb Suhrawardî (d.563/1168) and Shaykh' 

Shihâb al-Din Suhrawardi (d.632/1234) of the Suhrawardiyya 

silsila, and 

4. Shaykh Abû al-Najîb Suhrawardi (d.563/l168) (as a 

forebear) of the Kubrawiyya silsila. 

. \ 
"Since Dârâ insists that the above claim that all other 

siIsilas hâve benefited from 'Abd al-Qâdir, is a result of 

his personal research,lro thi~ provides us with a reason to 

examine his perception of history. He says, for example, 

that in the books of the Chishtiyya silsila there is 
'1>\ 

evidênce which confirms that Khwâja Mu'in al-Din spent sorne 

time in Baghdad, wi~h 'Abd al-Qâdir Gîlanî. 101 According to 
'" 

Trimingham,'102 Khwâja Mu' in al-Din was_ born· in 537/1142, 

which means that he was twenty-four years old when (Abd 
, 

al-Qâdir died. This implies that he would have met (Abd 

al-Qâdir in his youth. Khwâja's biographers cl~im that he 

did meet 'Abd al-Qâdir, though their reliability may be 

questionable. 103 

r' 

With respect to Yûsuf al-Hamadânr, Dârâ quotes from 
•• 

(Abd Allâh Yâfi'i (d.769/l367) who says that Hamadâni was 

one of those awl~yâ) present in the majlis (gathering) where 

Shaykh (Abd al-Qâdir proclaimed that: "My. foot is on the 
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--c {-neck 'e'f0 every wal î of. Allah. ft l 0' ijamadânî' s biography 

~uggests that he came to Baghdad frem his native province 

Hamadân, where he studied fiqh (jurisprudence).105 On the 

basis ot his visit ~o Baghdad, one may speculate about_ the _ 
.t; 

( 

c 

,chances of his having met (Abd al-Qâdtr Gîlânî. 

Dârâ establishes that Abû al-Najîb Suhrawardî was a 

regular visi~or o~ (Abd al-Qâdir. He associates Abû al-Najîb 
, . 

, 
Suhrawardî with the Kubrawiyya silsila on the basis that he 

was a teacher of Shaykh . (Ammâr b_ Yâsir who was the Sufi 

Master of Shaykh Najm al-D!n al-KUbrâ.j Dârâ thus arg~es. for 

AbO al-Najîb's connection with beth silsilas. 1Q6 One may 

point out herë, that Dârâ knew o that Shaykh Najm al-Din 

al-KubrA also ha~ another affiliation as a disciple of 

Shaykh Ismâ<îl Qa9rî.107 While trying te prove his own 

thesis of <Abd al-Qâdir being the only source of bless in9s 

for all four silsilas, he leaves aside 

relations~ip.of al-Kubrâ. 

o 

o 

J 

IIdaU .. aalp It DIo1U IUH. Il ... u ..... in r. ,,"r'i 

~ r ... ', ...... 11, 11, ... DI" ~,...u 10 IaLJ __ • , •• 

101. 

~,I .. klp et DIorU r.uar' 
a ... ni .... III JAU ... p. ZO. 

the (second 

AbO al-NajIb SuhrawardI and his n~phew Shihâb al-Din 
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Suhrawardî (Abû ~af~ (Umar) 
\ 0 

were among the regular. visitors 

of (Abd al-Qâdir G!1ânî. Dârâ says that Shihâb al-Din was 
, 

interestêd ln (Ilm al-Kalâm (theology) but ,due to the 

influence of (Abd al-Qâdir he was attracted to the path of 

Sufism. 1oa The biography of Shihâb al-Dîn suggests that he 

was in Baghâaô for a while and one can not rule out the 

pgs~ibility of his v~sit to 'Abd al-Qâdir. 1o , Dârâ, without 

referring to any authority, ~uotes him as saying that 

"whatever l have received is due to the blesslngs of (Abd-
.. 

al-Qâdir."llo 

The importance of the Qâdiriyyâ' 
~ 

silsila is a1so . 
indicated, according to Dârâ, by the fact that all the 

awliya) of (Abd al-Qâdir's time accepted him as the wall of 

the time and recognised the Qâdiriyya silsila as being the 

highest,amonçst aIl other silsilas. Dârâ bases this on a 

story in which (Abd al-Qâdir is reported to have delivered 

his sermon in a majlis (gathering) of Sufis in Baghdad, at , 
which the Prophet Muçammad was also present with his 

.... 
companions. At the end of his sermon (Abd al-Qâdir said: 

"My foot is on the nec~ of every wall of Allah."lll"After 

hearing this proclamation, not only did those awliyâ) wh~ 

were present bow their heads, but tne awliyâ' al1 over the 

world bowed and accepted Shaykh (Abd al-Qâdir. Dârâ quotes 

r Miyân Mir to ,explain the act of bowing as meaning that the ( 

. 'awliyâ J accepted the higher rank of the Qâdiriyya ' 

silsila. J J 2 
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l t i s noteworth)' tha t Dâ râ men t i,ons Ibn a1- (Arabi' 5 

biography in the group of the Sufis of the Qâdiriyya 

silsila. JJJ In the biography, he notes two versions of how 

Ibn al-(Arabî received his khirqa from (Abd a1-Qâdir. 

According to the first one, it was through Mu~ammad Yûnus 

Qa~âr a1-Hâshiml; according té the second one Ibn al-(Arabî 

received the khirqa direct1y i.e. without any channel. 
1 

Although he states ,both Vlews, Dârâ accepts the former 

one. Il. The relationship of Ibn a1- I Arab! with (Abd a1-Qâdir 
, 

through khirqa can also be confirmed from the writings of 

Ibn al-(Arabî. 115 It seems that Ibn a1-(Arabî was impressed ~ 

by the personality of (Abd a1-Qâdir and had high regard for 
1 

him. ll ' 

(~) !l!!. importance 2! DârS r s Sut i Masters t 

<i) Shaykh (Abd a1-Qâdir Gîlânî: 

Dârâ introduces (Abd a1-Qâdir in the.following words: 

The"-----Surname '(kunlJ'at) of this king of the Sufi 
Masters (mashâykh) of the way (;ariqa),' leader 
(imâm) of the leaders of the law (shar!(a) and. 
beloved of God, is AbO Mu~ammad. And the name of 
this spiritual guid. (pir) of the age (zamâna), 
leader of the gnostic~_ ((ârifân), honour (sharaf) 
of the àbstainers (zuhnâd), pride of the servants 
((ibâd) of God, and pole (qu;b) , is (Abd 
al-Qâdir.~l' 

o 
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Dârâ further claims that his Shaykh, (Abd al-Qâdir, ~as 

powerful over all demons (jinniy~n) and people (ins). He 

was' also accepted by the mountains, the sea and the lalld~_! 

ln another place he quotes (Abd al-Qâdir as saying that the 

sun and trt mOOl"! always paid. hj.rn hornage before' they rose. 

Sirnilarly the year, the month, the week and the day pald hirn 

respect and told him whatever had been written by God for 

others. 119 

Dârâ quotes yet another story narrated by a certain 

Shaykh Bagâ>î b. Ba~ûr (d.553/1158)120 in which the s~atus 

of (Abd al-Qâdir seems - to be higher than that of (Abd 

al-Qâdi r' s Imâm Ahmad b.Hanbal. • • Acpording to this story, 
, 

Shaykh Baqâlî says that o~e day (Abd al-Qâdir went to visit 

the tomb of A~mad b. ~anbal. After a while Baqâlî SqW that 

A~mad b. ~anbal came out of his tomb and embraced (Abd 

al-Qâdir and said, 

o (Abd al-Qâdir l depend (muhtâj) upon you in the 
science of law ((ilm-i sbari{a), the knowledge of 
reality ((ilm-j ~aqiqa) and the knowl&dge of the 
path ((ilm-i ~arîqa) .l2l 

This na~ration becomes significant in light of the fact that 
" 

(Abd al-Qâdir was a practising judge (mufti) of the ~anba11 

school (madbbab). 'This implies that although (Abd 'al-Qâdir 

was a follower of Ibn ~anbal in the ~ield of law, heywas 
\ 
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perceived to be superior to his master even in the latter's 

own field. 

.-Dârâ quotes a number of prophecies of different awliyâ) 

----who made predictions concerning the status of (Abd al-Qâdir: 

for example, that he would be the highest one amongst the 

awliyâ).J22 Dârâ also quotes an anonymous person who ~aw the 

Prophet Jesus in a dream. Jesus tola him that (Abd al-Qâdir 

was the best amongst the people of the earth. 1Z3 

For Dârâ, (Abd al-Qâdir is one beloved of~ God. 

Although in the beginning of his work Satina he quotes a 

Quranic verse showing that all awliyâ J are true 10veEs and 

beloved on es of GOd,12. he later draws a line of demarcation 

between the two catégories i.e., those who are loyers, and 

those who are the beloved ones. 12S He plac~s (Abd al-Qâdir 

in the second category, implying that it ~s better than the 

first. His argument is based on a story according to which 

Shaykh (Abd al-Qâdir met with the Prophet Khi9r and 

recognized him, whereas Khi9r was not able to re~ognize (Abd 

al-Qâdir. This frustrated Khi9r and he asked God why he was 

no t ab 1 e t 0 r e co 9 n i z eth i s w ët1 î, sin c e he . (Kh i 9 r) k n e wall 

the other awliyâ). God replied to Khi9r that he was able to 

recognize all those who were God-lovers,c whereas (Abd 

al-Qâdir was .among those who were the beloved ones of 

God. l Z, 
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Shaykh (Abd al-Qâdir Gllânl iS also a major source of 

intercession for Dârâ. He does not petition his immediete 

Sufi Masters, Miyân Mlr and Mullâ Shah as often as he 
~ 

petitions (Abd al-Qâdir to intercede for his forgiveness and 

salvation. 127 This suggests that (Abd al-Qâdir is always 

present and is able to help at all times. 

In thi s # manner the role of (Abd al-Qâdir cornes very 

near to the ro1e of the, Prophet Mu~ammad; that i5, the 

bounties of the Prophet Mu~ammad (fàyq-i Mu~ammadî) are 

rep1aced by the bounties of (Abd al-Qâdir (fayq-i Qâdir!), 

AS Dârâ ~ays, reporting a saying of Abû Amr Marzûq 

(d. 615/1218) : 

"God has ta ken the oath of allegiance from the 
awliyâ J of this time to accept His command (amr) 
and every bounty (fayq) which reached from the 
Prophet Mu~ammad to his companions will reach the 
awliyâ J of this time through (Abd al-Qâdtr iD this 
period. 12. 

While on the one hand (Abd al-Qâdir is 1ike the Prophet, in 

that he can intercede (or his followers, paradoxically he i6 

.also trained by the Prophet himself and as a wal! i6 his 

follower. 12 ' This paradoxical concept can also be traced in 
, 

the teachings of Simnânî and others. 130 

(Abd al-Qâdir possesses Dounty and control over th~ 

general populace, being able to elevate or humb,le a person' s 

position. For examplè, Dârâ narrates a story131 according 
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to which a thief entered' the house of Shaykh (Abd al-Qâdir .• 

In ~pe course of the robbery, he lost his eyesight and wa~ 
" 

held by the Shaykh. After a while, when the thief was still 

under t~e custody of the Shaykh, sorneone came and informed 

lAbdpal-Qâdir that a wall had died in a certain place. (Abd 
\ 

al-Qâdir blessed the thlef with wilâya, his eyesight was 

returned, and the thief, who was now a wB1 î, was 
G 

sent to 

fill~the vacancy of the déceased wall. Dârâ also mentions a 

fewof (hbd al-Qâdir's cnarisrnata (karâmât) in which (Abd' 

al-Qâdir punishes evil-rninded people, including those who do, 

not accept his (Abd al-Qâdir's) supremacy in wilâya. l32 

"Not only is {Abd al-Qâdir a wall par exèellence, but is 

considered by Dârâ to be the wall who gave new life to 

religion ~dîn).J33 He quotes a story according to which a 

person who was ill 'in Baghdad was visited by Shaykh (Abd 

al-Qâdir. As soon as the Shaykh met with the ill, person, 

the man became healthy and told (Abd al-Qâdir that '1 am the 

religion (dîn) of your forefathers and l have been given 
1) 

life due to you, hence you are MUQyi al-Dîn (giver of life 

to religion).' The whole story is symbolic in nature and 

conveys an explicit notion that {Abd al-Qâdir was pivotal 

for the reviva~ of religion. 

JI 

l t seems that Dârâ i s fulÎy aware of the status which ~ 
o 

he is attrib~ting te (Abd al-Qâdir. He justifies this by 
'-' 

Queting different verses from the Quran. In Sak!na, for 
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example, he quotes: 'we endowed ""ith gifts, sorne above-

~others' (2:253) by which he means that aIl silsilas are good 
! 6 

and th~ir leaders are the perfect ones. 134 It is, however, 

apparént that God has given more of Hi~ bounties to one than 

to the others~ At 

Sak!na, DAri wrilesr 
~ 

other places in the Salina and the 

AlI bounties are in the -hand of God, He granteth 
them to whom he pleaseth. 135 (3: 73) 

'\1 

and 

Such is the bounty of God, 
whom He wi11 and God is 
bounty.13' (62: 4) 

which He bestows on 
the Lord of highest 

Q 

( li) Mi yân Mi r : 

For Dârâ, Miyân Mir is an "ideal walî" second only t~ 

{Abd al-QAdir. His ~arîqa (method) is superior even to that 

of other bra,nçhes of the Qâdi r l si l·si la 1 beca use i t ,i s 

totally based on piety (taqwâ) and traditional Sufi 

practice; it is "adorned" ~ith shar!(a, ~aqîqa, çarlqa and 

ma(rifa. l3 ''),-n the Sakina, he introduces the personality'of 
.' 

Miyân Mi r as: 

. 
Unique in tafrrd (solitude) 
(seclusion), fanS (annihilation) 
(endurance), istighrâq (submersion) 
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(contentmen t ), . mu1]af a;a t - i . waqt 
"instant") and satr-j a1]wâl 
states).ll. ~ 

• 

Q 

(safegaurd 
~ .. (cover i ng 

( , 

,Elsewhere in the Sakîna ne praises Miyân Mir as: 

~ 

of 
of 

the direction of Ka(ba (qibla) for the masters 
~mashâyikh) of the time, the pr~~ce (Sayyid) of 
the people of -the world, the expert of the symbols 
(rumûz) pf gnosi,s ( i rfân) 1 knower of the secrets 
of the conscience (wijdân), the "'leader of the 
people of the religious law (shar!(a), the proof 
of the wayfa rers 0 ~ the pa th r ~arî qa), the essence 
of the lords of certitude- (arbâb-i yaqîn); 
wayfarer of ~he path of the Truth (1]aqq) and 
Re li 9 i on (d î n) • l 3 9 

~ ln one of his poems written in appreciation of his . 
silsila and Sufi Masters, Dârâ pays tribute ~o Miyân Mir as 

the "guide of all
o 

aJodiyâ J of this time'" (pîr-i hama-yi 

awl~yâ) MIr Mu~amma~ ~{ (a~r) .14D He is the "se~ond Junayd, 
" 'nay~ the (second) (Abd al-Qâdir."l.~ At another place he 

goes to ,the extent of saying 1 in poetry, that "his b1essed 

manners for the nouriphment of the rellgion (are like) a 

r copy of the preface/oof prophethood."142 

like the Prophet MulJammad 'and (Abd al-Qâdir' 
. 

G!lânl, Miyân Mir js a1so a source of intercessio~.1.3 ~Dârâ 

prays that on 'the day of judgement he be raised amongst the 

group of, f ollowe r 5 (gadâyân, lit'. "poor ones) of Miyân 

Mir. l •• 

Dârâ claims tha~ he received spiritual benefits from 
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Miyân ~ir during his lifetime and after ohis death. His 

different experiences in this context have already Qeen 
, 1 

rnentioned in Chapter 1. 145 In two of these experiences ~iyân 
o 

Mir is depicted as Dârâ's educator. 

Dârâ shows high respect for Miyân Mîr. A· report 

rnentioned in Sakîna, shows that he respected Miyân Mir's 
, 

place as the "holy valley" (w&di-j mugaddasJ by entering it 

barefooted when he went with Shâhjahân to see the wall. In 

th~ salTle report Dârâ .also mentions that he kept on~ chewing 

cloves ~pit out by Miyân Mir, which brought'a change in his 

lite. 146 

Miyân Mîr's personality left ~ very strong impression 

ont>Dârâ. I-n one of his meetiri'gs \I.'Ïth a Sufi Master, Bâri 

(see above, p. 36), he "'-as thrilled with joy when -Bâd took 

the form of Miyân Mîr for a while. l '1 For Dârâ, Bâri knew 

what was in Dârâ's heart i.e. a wis~ to se~ his deceased 

Sufi Maste1r, >1iyân Mîr. At another o~casion, during ~he 

tirne of sorrow when Dârâ's wife Nâdira died, he sent her 

body to be buried near the tornb of Miyân Mir. l " 

AS rnuch as Dârâ had respect and love r' for his Sufi 

Master Miyân Mîr, the latter a1so had conCQern and 'love fPt 

Dârâ. According 
O' 

anecdote a of Dârâ to an servant 'lient to 
1 

Miyân Mîr. After the introduction, Miyân Mîr asked. him to. 

sit close to hirn and recited the 'verse which meant: "0 
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flower! l am pleased with you. You have the flavour of 

someone (special?)" (Ay gul ba tû khursanàam tû bûJî kasi . 
dari). Miyân Mir showed kindness and favours to the servant 

and advlsed him to remember his master's (Dârâ's) image 

" during contemplation and meditation. 149 In another instance~ 

one of Miyân Mîr's disciples asked him why he was praying 

with a rosary, something he -infreguently did. Miyân Mir 

replied that he was praying for Dârâ. 1SO 

c6f 
Àccording to Dârâ, Miyân Mir was an Vwaysî although he 

was also formally affiliated to the Qâdiriyya silsila 

through Shaykh 0 Khi~r.15l Dârâ explains the term Dwaysî by 

paraphrasing Jâmî as meaning those who do not need any pîr 

(master) outwardly because they are guided by the ,Prophet 

Mu~ammad spiritually. In the case of Miyân Mir, this means 

that he was a disciple of the "spirit"_ (rû1;âniyat) of {Abd 

al-Qâdir himself, without any intermediary, just as the 

latter caseo~as according to .Miyân Mir -- a direct 

disciple of the ~pirit of the Prophet Mu~ammad himself. 152 

\ 

For Dârâ, Miyân Mîr's good disposition was an ideal. He 

quotes AbC Ja (. far ~addâd who once said that" i f reason 

((aQl) would have been man, it would have been in the form 

of Junayd." Using the sarne anal09Y, Dârâ' says that "if good 

disposition (khulQ) had any form, it would have been in the 
~ - o _ 

forrn of Miyân MIr."15~ 
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Diri explains that Miyin Mir never carried an (a,& 

(staff) with him hecause 'be relie.d only on God. Car,rying an 

(a,~ was very popula~ amongst the. da rv i shân and had 
~ 

symbolical significance in the medieval Suf} circles. Miyân 
, 

Mir 1 s refusal to carry (B!jâ not only showed that he' was 
~ . 

perfect ln tajrSd but also distinguished him from the 

popular Sufis or darvîshân of his time. 154 

" 

Although ~~yin Mir appreciated the work and service 

done 6y the awliyâ J to propagate Islam, he was not in favour' 

of having many foll~wers (mu~îd~n) .155 He was very selective 

in training his pwn disciples because his method required 

difficult exercises and dissolution of all family ties. 1 &' 

He used to recite a quatrain to his neophytes which implied 

that to attain ma(rifa one must leave both worlds. 151 He 

~ould not show any interest i~ a neophyte for several years 

until he observed how serious the neophyte was about 

and achieving the goal. 
~ 

Dârâ- justifies thi s .. 

attitude by quoting the verse: "ButO from the land that is 
\ 

bad, springs up nothing but t'hat which is niggardly." (7:58). 

Thus, those hearts which are not good do not accept any 

effect of rain;' it is like wasting seeds in the barren 

land. 15. 
' . ... 

Miyân Mir a1so seemed to be very reserved in his 

deal ing wi th t.he general people. Hi s door was on1y,-;open to 

those who had a specifie purpose for meeting him .. ,Q In this 
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respect ~e did not discriminate between' Musl ims and 

non-Muslims, as he was available to Hindu Yôgis and Sikh 

Gurûs alike (although this has 1 not been reported by 
/ 

t ~ârâ).15~ Dârâ explains that Miyân Mir did not 1ike to waste 
o . 

time and always kept himself busy in contemplation and 

meditation. 160 In tnis context Miyân Mir's explanation of 

the fo1lowing phrase is important: 

"al-tar,Sm li-amr all§h wal-shafaqat calS khalq 
all âh" " 

Pay respect to the commando (amr) of God ~nd sho' 
kindness to the creation' (kha.1q) of God.) li 1 

, 0 

,J 

Accor,ding to a report in Sak!na, 
" 

a group of ( ulamâ) asked 

Miyân Mir to explain this popular saying. Miyân Mir 

inte~preted the meaning of khalg allâh and amr allâh to be 

parts of the human body and the soul respectiyely.- For 

Miyân Mîr the verse meant that respectirig the,soul (amr 

allâh) was only possible by means of meditation. Showi~g 

love (shafagat) towards parts of the body (khalq allâh) 

however, was by performing righteous acts so that the parts 

of the body should not be punishe~ ((adhâb) for sins. This 

interpretation did nct giVe importance to the social aspect 

of the religion. For Dârâ t~is was an explanation in 
, . 

accordance with the Quranic verse: "Say: 'God', then leave 

them to plunge in vain discourse and trif1ing" (6:91).1'2 

Dir! perceives eve~y action of Miyân ~~r to be 
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~ 

that Miyân Mir used to fast for a weeK at a time, and 

nothing was cooked in his house during a period of thirty 

years. For Dirâ this act was acco~dlng to ihe Quranic 

verse: l '3 "And in heaven is your sustenance, as (atso) that ' 

which ye are promised (51:22)." Similarly, when ~e writes 

about Miyân Mir's performance of ~alât he makes it clear 

that Miyân Mir performed the obligatory ~alât and did not 

,believe in showing off. At another place, Dirâ reports that 
v 

Miyân Mir's method of hearing music (samâ{) .... ·a5 in 

compliance vith the shar!(a, and he did not dance during 

samâ ( . l ,.. , 

p 

For Dârâ, Miyân Mir is a person vith miraculous powers 

over nature. l '5 Dârâ thus interprets Miyân Mir's physical 

disabilities such as his 1055 of eyesight!n later years of 

his life as the wal!'s own choice. 16 ' In this context he 
o 

relates a story which shows that Miyân Mir was able to see 

from his inner eye what he vas not able to see from his 

outer ~ye. According to the narrative, Mullâ Mirak took a 

letter from Dârâ for Miyân Mir but forgot to give him the 

letter. After a while Miyân Mir himself to8k the letter from 

Mullâ Mirak's turban and read it word by word in front of 

him. l
'" 

Dârâ explains that Miyân"Mir prefèrred poverty (faqr) 

over richness (ghinâ») and justifies this preference by 
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quoting traditions of the Prophet MUQammad such as "poverty 

is my pride"l" and "the poor of my community will enter the 

paradise five hundred years before the rich people of mY 

)

.ommunit:."t" As further support, Dârâ compares the status 

of the Prophet Sulaymân traditionally known for his 

richness (ghinâ)) -- with that of the Prophet Mutammad --

traditionally k~own to be poor (fagîr).l?O Since the status 

of the Prophet Mutammad is higher than the Prophet 

Su1aymân, fagr is necessarily higher than ghinâ J .171u Dârâ 

a1so reports Miyân ~r's criticism of ~Bahâ) al-Din ,zakariyyâ 

Mu1tâni (d. 666/1267): 

l wonder what type of fagir he was. l wish he 
would have .ome to this world once again and have 
learnt fagr from me and would have known ~hat is 
meant by darvîshî and fagîrî. 1 ?2 

According tO,Dârâ, Miyân Mir was an ideal teacher becaus~ 

he was perfect in knowledgeJ(ilm) and gnosis ((irfân).11J 

He also considers Miyân Mi r's speeches as. very inspiring, 

because he tailèred his explanations of the G}uran to the 6J 

audience's background and ~ts level of understanding. But 

he points out also that Miyân Mir never taught the "doctrine 

of unit y" (sukhan-j waqdat) publicly. Miyân Mir believed in 

the first place that it was difficult for the general public 

to understand the language of gnosis. Secondly, the 

recipient of 9nosisJ should have the endurance t'a keep it a 

secret. 11 • In this context Oârâ quotes Miyân Mir's' criticism 

of ~allâj, who according to ~iyân Mir "had no stomach" to 
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keep the secret ln his bosom.l'~ 

(iii) Mullâ Shâh: - -

Dârâ's immediate Sufi ~~ster was Mullâ Shâh. .h.s \odth 

his other two masters he holds Mullâ Shâh in very high 

regard: 

He-~s a \o,ayfarer (sâlik) of all ways (masâlik) of 
the path (~arjg) of Truth (~agiqat). He is the 
knower of the symbols (r;umûz) of the path 
(~arîqat). He is the leader of [hi.sJ time 
(mugtadâ-i zamâna), and is unique in his time, 
submerged in the sea of one-ness (taw~!dJ( 
traveller of the deserts (bâdiya) of solitude 
(tafridJ and seclusion (tajr!à), is the expert of 
the veils of oneness (wa~dat), not subjected to 
afflictions of multiplicity (âfât-j kathratJ king 
of the researchers (mu~aqgiqân), proof for his 
;ollowers (dalîl-i murîdân), the lord of hearts, 
(mâlik-i qulûb) one who effaces sins (mâ~î-i 
(uyûb), one who is aware of the mind/heart 
(mushraf bar khâ~ir), perfect ih exoteric (;âhirJ 
and·esoteric knowledge (bâ~in). He is a master of 
annihilation (shaykh-j fâni) the second Dhû 
al-Nûn, the guide of al1 those who have lost their 
path and the king of the mashâyikh of the time. 1 " 

Dârâ gives Mullâ Shâh the highest status of an (ârjf and 

muwwa~~id and justifies bis title of "lisân al1âh" (tongue 

of God) by quoting the famous ~adjth-j nawâfil in which 

-Aalah sees from the servant's eyes, hears from ~is ears and 
, 

speaks from his tongue.1'l'l Dârâ also quotes the Quranic 

verse: "Verily those who p1ight 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 altegiance at al-~udaybiyya, to signify the 

blessing r~ceived by those yho were initiated by Mullâ Shâh. 

Dârâ says that Mullâ~Shâh's tongue is a key for closed 

hearts and is a healer of sick and broken' souls. ln fact, 

for the opening of hearts and the giving of life to souls he 

has not seen any one like Mullâ Shâh in this world. 1 " 

Mullâ Shâh was more perfect than any other follower of 
(1 

Miyân Mir in asceticism (tark), seclusion (tajrîd), poverty 

( f aq r ) 1 contentment (istighnâ) , reliance upon God 

, (tawwakul) 1 acceptance (taslîm) and satisfaé'tion (riqâ). 

Miyân Mir appointed him vice-gerant and assigned him many 

disciples for the purp~se of training. Dârâ reports that 

Miyân Mir once said, "My method ({ariqa) will be illuminated 

by him (Mullâ Shâh)."lH Dârâ also writes: "Today the 

Qâdiriyya silsila and Miyân Jiv's ~arîqa is adorned and 

strengthened by the personality of Mullâ Shâh."lIO 

Although Mullâ Shâh was a disciple of Miyân Mîr,'Dârâ 

,regards him as a mufra~.l'l He quotes Mu11â Shâh' s 

definition of mufradân as: those "poor ones" (fugarâ) singe 

fagir) or solitaries (afrâd = mufradân) who are free and are 

oseparate f~om ~uality (dOganag!) , (i.e.) seeing no oth~rs 

(except Allah). They are those "servants of God" meant in 

the above quoted ~adrth al-riaw~fil~ Dârâ also mentions that 

Ibn al-(Arabî included (the Prophet) KhiQr and the Pro~het 

MUQammad -- before he became the Prophet -- in the domain of 
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mufradân. J ' 2 lt may be pointed out here that for Dârâ MullA 

Shâh is a mufrad and Miyân Mir is an Vh'ays!. Ac-cording to 

the definitions discussed above (see pp. 102, 132), one may 

assume that Mullâ Shâh is placed on a higher Ievel than 
". 

Miyân Mir. As an Uwaysî, Miyân Mir was educated by the 

spirit of (Abd al-Qâdir/P~et Mu~ammad but MuIlâ Shâh had 

a direct link to God without any intermediary. MuIlâ Shâh 

himself in one. of his poems expressed the same idea when he 

claims that his hand lS ln the' hand of God and he does not 

need Mu~~afa (Prophet Mu~ammad).leJ 

Dârâ writes that MuIlâ Shâh was a strict follower of 

the sharî(a. He quotes Mullâ Shâh as saying that throughout 
j 

his life he had never missed any prayer. lS4 Mullâ Shâh's 

perfection in meditation was acknowledged by Miyân Mir, who 

saidt "Mullâ Shâh, the meditation which you have done none 

amongst the previous mashâyikh has accomplished."les 
\ 

For 

-'seven teen years Mullâ Shâh followed a practice of 

rcontrolling breath" (~abs-i dam) and silent meditation 

(dhikr-j khafî) each night after prayers (namâz-j (ishâ) 

which continued till the morning. 
, ., Dârâ justifies this 

method of meditation by mentioning other âwliyâ) such as 

Mamshâd Dînawàrl, lbrâhîm Khawwâ~ and (Abd al-Qâdir_ Gîlânî 

who practiced their meditation in a similar way.l" 

In spite of his struggle to achieve ma(rifa, Mull! Shâh 

did not believe that personal struggle and hard work were 

/ 
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the means by which ma(rifa could be reached; it was only 

through Allah's grace. ll ' Mullâ Shâh's attitude towatds 

"personal strugg1e" and "grace" a1so seemed to have wider 

implications. He did not recommend difficult exercises of 

that he had made his method ea~or 

to Dârâ , 

his followers by ~ 

meditation to his followers. Mu1lâ Shâh expl~r~ed 

pe!forming the difficult exercises of meditation on their 

behalf. He based bis·~ariqa on expansion (bas~) implying 

that in hisJarîqa there was tranquility (râ~at), expansion 
-

(bas~) and happiness (khwushwaqtj).z" This was a remarkab1e 
.. 

shift in Qâdiri thought, an approach radically different 

from that of his Master Miyân Mir, who based his method 

(~arîga) on spiritual contraction (gabq) .1" 

1 

According to Dirâ, MutIâ Shâh did not slee~ for thirty 

y~ars: he therefore p:rce;ves Mullâ S~h 0 as the 

manifestation of the Quranic verse:l'o "No slu~ber can seize 
o 

Him nor sleep (2:255)." 
, """-

He also quotes a v~rse from Arabie 

poetry which says that those who are in love can not sleep 

because of the beloved's love.l'l 

Mullâ Shâh, being a wal! with miraculous power was able 

to change the lives of- his followers with his eyes 
. 

(na~~r).Z'2 Like a Perfect Man he could interfere (ta~arruf) 

an~ open the hearts of" the faithful (mu)min), the infidel 

(k&fir), the young (jawân) the old (pir) and the externally 

or inte~nally blind (kOr-j ~jbjr wa kOr-j bâ~jn).l'J He 
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could even raise them to the status of (Arif without their 
1 

own struggle and: ha rd 
1 

attributes his own work. Dârâ 

rxperience in thi~ respect to Mullâ Shâh. 1t4 Not only were 
1 

Mullâ Shâh' s followers blessed by their master, but others . 
also. For" example, infidels (kâfir) and heretics (râfiq!) 

also - received benefits from Mullâ shâh and became 
f 

Muslims.1's 
1 

! o 
, 

For Dârâ, the awliyâ J did not liké to be interrupted in 

their meditation and contemplation~ Dârâ quotes Mullâ 

Shâh's confrontation with the Prophet Khi9r. According to 

this anecdote, Mullâ Shâh was washing his clothes near a 
, 

lake when suddenly he saw a man coming out of the lake. He 

recognised the man as Khiçr. Khiçr, efter greeting Mullâ 

Shâh, offered to cake over the washing, so that Mullâ Shâh 

could continue with his meditation. Mullâ Shâh rerused to 

accept the offer, prefering to do his work while continuing 

meditation. Dârâ justifies his master's attitude by çuoting 

Ibrâhîm Khawwâ~ and Abû al-~asan Kharaqânî, who also refused 

the company of Khi~r.l" Both were afraid that accepting his 

company might result in a strong bond with KhiQr, and 

interfere in their<friendship with God. In thi& respect the 
'"ï--

personality of the Prophet KhiQr as depicted in the Sufi 

tradition is noteworthy. ~n the one hand, the Prophet KhiQr 

is a~cepted in the circle of the mufradân, giving the 

awliyâ J equal status to Khi9r.~" He is usually 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 Prephet Moses. 

On the other hand, he\is not accepted even as a companion by 
1 

the awliyâ).J" 

3. DAIU} S RESPONSE TC SqME IMPORTANT l SSOES OF WILAllp , 
'- . 

This section will examine Dârâ's response to sorne of 

the important issues related te the concept of wilâya, ~uch 

as: w{lâYBfl and nubuwwa, wilâya and shar!(a, <' and wilâya and 

(jrfân. 

As mentiened above (see pp. 90-91), the issue of wilâya , 

and nubuwwa was one of the mdre important ones discussed by 
/ 

the Sufis of the Indo-Pak subcontinent. A1~hough in the 

beginning \it r\~as net a debatab1e issue (6th/12thc. 
,,'1 <> 

9th/15thc.), it became contentious after the writings of Ibn 
Q 

al-(Arabt reached the subcontinent. 1 " One of the earliest 

examples is found in th~ correspondence between Gîsüdirâz 

and Mas(üd Bek, according to which Gîsüdirâz maintained that 

saintship (wilâya) experientially is superior to 
prephetheod (nubuwwa) even though the mystical 
stage of saints is lower than that of the 
Prophets, or rather, of the Prophet Mu~ammad.2DO 

136 

\ 



,:) -

. 
" 

" Mas<ûd Bek criticized Gîsûdirâz, saying that "it is heresy 

te _ censider -saintship higher than prophethood even 
. -

cenceptually."201 He agreed with GisOdirâz onlyas far as 

prophethood was given the higher stage~ 
~ 

In the 9th/15th and lO/16th centuries, one finds the 
q 

majority of the Sufis including, for example, Shaykh Maniri, 

Snaykh MUQaddith Dihlawi, and Shaykh AQmad Sirhindî, writing 

on the issue and giving more importance to nubuwwa than, te 

wilâya. 202 There were a few exceptions. For example, Sayyid 

MUQammad Jaunpurl, when asked, replied that wilâya was 

better than nubuwwa. To prove his argument, he cited what 
f!I' 

he ,believ'ed to be a tradi.tiqn, a~cording te which the 
'" 

Prophet Mu~ammad himself said that' "wilâya is better ~han 

nubuwwa . "2 C 3 

1 

Except for one passage in Majma( al-Baqrayn,_~ârâ does 
r 

not explain his view5 on the issue sy~tematicplly. 
1 

l t is 

nonetheless pess i ble to ,ana lyse' hi s ma in' i deas on th i 5 

subject from his remarks and interpretations scattered all 

over his ~orks. In what follows, we will try to do so by 

grouping nis statements under three headings: 

i) Wilâya and nubuwwa (genera11y). 

ii) The status of the awIiyâ J vis-~-vis the prophets other 

. than the Prophet MuQammad. • 

iii) The awliyâ J and the Prophet Mu~ammad. 
I\.~ 
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(1) ~)ilâya and hubuwwa (gen'erally): 

A~liy&) and prophets are identical in one 
c 

sense" and 

different in another. Their cŒm'lrnon quality is that theyare 

in direct 'cornrnunicati'On '~'ith the divine, either through 

vision or through hearing. In Majma{ al-Bar;rayn, Dâ=â 

diviàes the prcphets into three categories: ,a) those who see 

God e,ither witl'î the physical or the spiritual eyei b) those 

who hear the voice of God, either pure sound (âv&z-i ~~rf) 

or articulated speech; c) those who see the a"rlgel . or hear 

'the voiee of the !ngel. This classification corresponds 
," 

roughly to a 

1]adith.2 D 4 

;. 
scherne found first in classical Shl(î 

.1 ~ { 

Vision of God as a specifie q~alitv of the prophets-'and_ 

of the aldiyâ'; is discussed at lengtli" in Sàkina. 205 It 

appears that this quality is specifie to MUQammad arnong the 

prophets, and to the (ârifân among the awliyâ). Th is i s 

a1&0 suggested by Dârâ's explanation of a sha~~'concerning 

the prop{let MUQammad' 5 mi (râj in Fjasanât. 20 cS As f,or hearing 

the "sound" or the voiee of.God, Dârâ reports an interesting 

"theory f rom hi 5 Ma s ter' Mi yân Ml r in Ri sâl a . Aeeording to 

this theory, prophets and awliyâ) have the "hearing o~ the 

absol ute sound" or sul ~ân al-adhk âr 2" 7 in common. However, 0 

what distinguishes. prophets from awliyâ) is that for the 

former, this sound turns in such a way that they can 
r.. 

communieate revelation and d\ivine Rules (al]kâm-i ilâhj') to 

" . 
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people, while the latter perceive from it "unlimited words" 

(1]arf-i bS-jihat), vdthout being cut off from the state of 

unit y (jam(iyyat) and t,he joy of ecstacy and "taste".201 

" 
Dârâ mentions M~yân Mîr· s distinction betweén. Idlâya 

o 

and nubuw""a also in Sakina: 

1) 

The prophet is a combinat~o~. of wi~§ya and a 
nubuwwa. The necessary concomi tant (lâzima) of 
wilâya i s oneness (jam~) and the necessary 
concomitant of nubuwlt'a lS division (tafrioa). 
[Th'e goal of) nubuwwah is t~ teach the orders'--çf 
religious law (sharî(a) to creation [=peopleJ a~d 
to fight against infidels. [Whereas the goal of) 
wilâya is [to) break all relattons except with Gqd 

. and to annihilate ['oneselfJ in the He-ness 
(huwwiyyat) of God (~aQq). Thus, comprehending 
wilâya and nubuwwa and be"ing involved with these 

·two stages is a grave affliction (balâ) for the 
Prophets and the awliy§).2D~ 

The first part of the qud>tation, which speaks about k'ilâya 
1 

as a part ~f prophethood! summarizes the traditional basis 

of the doc~rine of wilâya as it was generally aicepted both 

in Shî<ism and Sufism. 21o The second part o~ the quotation 

establish~s, however, a radical distinction between the two 

functions. While such a distinction may be seen to be 
" 

J 

implicit in the difference between exoteric and esoteric, 

religion quite generally, its radical formulation through 

Miyân Mîr as quoted by Dârâ seems quite unique. Prior to 

Dârâ, a similar distinction had been made by Kubrâ's 

disciple Sa<d ~amûya.211 
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According to Sald ~amOya, wilBya ascends froID creation 

(khalg) to-wards God (Jjagg), or from (tangible) "form" 

(i ûrat ) to "mean i ne" ... (ma(nâ), whereas nubuwwa descends from 

Goe (Jjaqg) towards the creation leaving the state of 

"meaning" and ·.e-xperi-encing the world of "form". ~12 

o 
N 

Li 

b 

Li 

50' 

w 

( 

al-RhalQ 

o 

1 

â 

Y 

<) 

/ 

The reflection of this thought appears in Dârâ's formulation .. 
through the mouthpiece of his Master Miyân Mir. The main 

purpose of nubuwwa i s to implement the sbar! (a and to fi ght " 

against infidels, which explains the separation (division) 
. ~ 

of a prophet (nabS) from the Truth i.e. descending towards 

creation from the Truth. The purpose ote the wilâya which 

mey ·seem contrary to the purppse of nubuwwê is to break 

al1 relations except with God, and to .attain oneness, which 
p ~ 

explain5 the ascension of a wal! from the creation tow~s 

God. It i5 the role of nubuwwa~in a 'prophet which compels 
---..... 
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him to work in society while the role of wil§ya insists upon 

the attainment of oneness and the brea king of all 

relations/ties with society. This creates a certain tension 

and can be perceived as an affliction (balâ l .2JJ Alth~ 

the tension (afflictiOn)' inher~ in the comprehension of 

both wilaya and nubuwwa is experienced by the Prophets (who 

combine within 

experienced by 

themsel ves wll &ya and nubuw"'a), i t 

the awliy&J~l4 This is explained 

who quotes Miyân Mir as saying: 

is also 

by Dârâ, 

The awliy&J always safeguard the status of wil~ya 
50 that they are aIways -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 ~ indulge 'in the stages of sharî( li 
are the affli~tions [they suffer] because every 
walî follows the nabî. 2l5 

.J 

This shows that in practice the walî performs the same-

function in society as does a nabî. He guides his followers 

to the right path {as ddes the Prophet), and experiences the 

same tension. One may infer that pure wil~ya is, superior to 

pure .nubuwwa, but that on a practical level they always 

co-exist in one and the same persen, whether nabî or wal!. 

Hewever, the qadîth which Dârâ quotes to begin his argument, . 

says: "the most afflicted people, are 'the Prophets, then the 

awliyâ J and so forth."216 This gives an impression that the 

awliyâ J experience a lesser degree of tension than the 

anbiyâ) • 
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On the other hand, qnother statement of Dârâ's 
• actually a sha;~ which he reports from Mu~ammad Sharlf~17 

seems to imply the superiority of wilâya over nubuwwa. The 

statement runs as follows: 

The pious (mu~j(ân) ""l'Ith regard to nubuwwa are 
sinners ((â~iyân) _ with regard to Idlâya and the 
pious with regard to wilâya are sinners with 
regard to· the aivine (ulOhiyya) .2H 

This statement eviaently implies a hierarchy of values with 

wilâya as .intermediary between nubuwwa at the bottom of the 

sca le and ul Oh iyya a t the top. In terest i ngly , exact ly the 

same scale °can be traced, again, in the works of Sa(d al-Din 

J:iamûya,· who was criticized for this by SimnânL~u 

(li) ~ status 21 ~ ~~~il~) vis-à-vis the prophets (other 

!h!rr the Proohet Mubammad): 

, 
~enerally, whenever ~ârâ writes about the' awliyâ J , he 

also takes the Prophets (anbiyâ J ) into account. For Dârâ, 

the B5diyâ J like the anbiyâ J receive training, attain 

perfection, reach the Truth; and then return to guide 

people, and due to their r01e as a guide they also 
/ 

experience affliction. Like the qnbiyâ J , the awl iyâ J also 

aet as intercessors for individuels. From the above 

qualities one may deduce that Bwliyâ J and anbiyâ J have the 

same status; however, -in at least one instance Dârâ 

perceives Bwliyâ J 8S better tha~ the Prophets of Isrâ>!l. 
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ln one of his letters which he wrote to Mullâ Shâh, 

Dârâ speaks about perfection (kamâl) as a state (of being) 

in which no further development is required. When a wall 

attains this state of Truth, the Qur 'ânic verse: " .... 'hen thou 

threwe st (a handf ul of dust), i t .... ·a s n,ot thy ac t but God' s" 

(8:17) becomes applicable to his state. 220 The celebrated 

verse from the Quran was intended for the Prophet Mu~ammad. 

Dârâ's use of this yerse for the perfect awliyB) shows that 

for him they, too, can re~ch the stage of perfection. 

Dârâ quotes Mullâ Shâh as saylng that all the Prophets 

came with 'a mission to guard the expression of taw~jd and to 

develop the îmân-i l]aqîgî, (the true faith) in the 

community.221 Similarl~, the awliyâ J of the communityare 

obliged (it is essent~al for them) to work for the taw~îd 

and true-faith, in order to bring life to the de ad hearts, 

open their locks, and provide them healing. 222 Thus, the 

mission of the awliyâ J is similar to the anbiyâ J • 

Referring to Mullâ Shâb in Sakîna, Dârâ says that the 

sharî( a has as its highest aim the acquisition of the. 

,knowledge of taw~îd, which is the essence of Allah, through 
. 

the signs of Allah. Those who have this knowledge are the 

Prophets and awliyâ J • 22 ' Not only are the awliyBJ the 

"learned ones, " and are equal in knowledge to the anbiyA) , 

they are even superior to the Prophets because of the 

kno,,"'ledge they ~cquired by following the Prophet M~l}ammad. 



<) 

( 

~s Dârâ explains in Majma(, the Prophet Mu~ammad was more 

successful in his mission than other prophets becaupe his 

teachings were based on the synthesis of tanzîh and tashbîh 

-- a view propounded by Ibn al-(Arabî. 224 Since the awliyâ J o 

are the followers of the Prophet Mu~ammad, they are the 

inheritors of his knowledge. This implies that the teaching 
o 

,.' ot othe a wl iyâ J i s more CO,Pl~_te \ and comprehens i ve than other 

·prophets. 

For Dârâ, the awl iyâ J pl~y an important role, c.in the 
, co 

intercession of an individual. It is only wit~ their 

intercesrion (shatâ(at) that one is able to reach the 
./ 

highest goal. In this regard he quotes (Abd al-Qâdir Gilânî 

who says that: 

Whoever will relate himself to m~, God will accept 
him and will forgive his sins and he will be 
[counted) amongst my companions. 225 

Similarly at another place in Satina, he quotes 

al-Qâdi r: . 

By God l will not take a step from the presence of 
my Lard for as long as he does not send my 
disciples towards Paradise. 22 ' 

/ 

Although Dârâ quotes 
o 

a statement of Shaykh (Abd 

al-Qâdir Gtlânt, according to which the Shaykh has a lower' 
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status than the Prophet, Dârâ asks for h~s sal~a~ion throug~ 

(Abd al-QAdir. For example, he takes pr~de in counting 

hJ~self.amOngst those lucky persons who are 
, 

the;followers of (Abd al-Qâdir, Abû ~anlfa and the Prophet 
1 

, 

M~.~m ad, but he prays to (Abd al-Qâdir 22 ' for his 

ial~ tion. This reve~ls the ,lofty stature in .... ·hich Dârâ 
\ . 

hc>l 5 ( Abd al-OJdir, and suggests that for the purpose of 

int rcession, wilaya becomes more important than Prophethood 

the Prophethood of Mu~ammad). 

(iii) Awliyâ' and the status of the Prophet MUQammed: 

For Dirâ, the personality and status of the Prophet 

Mu~ammad is unique. 228 In his view, the Prophet Mu~ammad i5 

~he manifestation (ma,har) of 90d, his actions (a(mSl) are 

God's actions and he is the seal of prophecy for all times. 

In the foreword of Sak!na, he pays respect to the Prophet 

Mutammad by saying: 

o 

1 ,. 

he is the model of thè inhabitants of the 
universe, the king 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 of unlimited 
knowledge and the [final) cause of the divine 
manifestation. 22 ' 
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Dârâ reflects the sarne view when explaining the 

aphorism of ~allâj: "Manhood (jawinmard!) depend~ on A~mad 
• 

and Iblls," Dârâ connects MUQarnmad with the manifestation 

of God:" MUQammad is a manifestation (ma,har) of beauty 
. 

(jamil), whereas Iblis is a manifestation of majesty 

(jalâl)."2JO 

Dârâ explains MUQammad's -supreme status among aIl the 

Prophets by arguing that God himself regarded aIl the 

actions andOsayings of the Prophet Mu~amrnaà as His own, 

whereas for the other Prophets, this was not the case. For 
/ 

example, while narrating the story of David's (Dâ)ûd) action 

against Goliath (Jâlût) God said that "David slew Goliath 

(2:251),"231 Whereas for the Prophet MUQammad Goel says that 

"when thou threwest (a handful of dust), 'it was not thy act 

but God's (8:17)."232 

In Majma(2JJ, Dârâ offers an interesting interpretation 

of Mu~ammad's being the 
i 

narra tes a long ~adîth on 

seal (khitam) of 
(\ 

the mi(rij (night 

prophecy. He 

of ascension) 

during which the Prophet Mu~am~ad saw a long endless chain 
, 

of camels, each of which was carrying two bags. I~ each of . ~ 

these bags there was a world simi1ar to ours, and in each 

such world there was a Mu~ammad just 1ike him. When the 

\rophet 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 signific~nce.23~ Fgr Dârâ 

L 
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this is an indi,cation of the infinity of cycles 

(bî-nihâyatî-i adwâr, meaning the Hindu concept of cyclical 

time) and implies that the Prophet Mu~ammad is essential for 

the world of every cycle. 

A slightly different concept of Mutammad as the ~seal~ 

of prophecy is alluded to by Dârâ in ijasanât. He there 

quotes a beautiful allegory, attributed to Bâyazld Bas~âm~: 

The wine seed of gnosis (ma(rifa) was sown in the 
earth during the time of Adam. In the time of 
Noah that seeo took the form of a tree [vine). 
During the time of Abraham the vine flowered. In 
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-Mu~ammad, ~ine 
was made out of this grape. 'Those who drank 
fawliyâJ/rindân} from this wine became intoxlcated 
and began to say: 'Glory be to Me, how great is My 
di gn i ty' (subl}âni mâ a (~ama sha J nî) l am the Truth 
(anâ al-l}agg) 'there is no God except Me', (lâ 
ilâha illâ anâ), 'no one is in my gown except God' 
(laysa fi jubbati siwâ allâh) .23$ 

The awliyâ) thus receive complete knowledg, (the wine) from 

Mu~ammad. Hence, it is for the Prophet Mutammad that the 

states of comprehensiveness (jam(iyyat) and çompletion 

(khâtimiyyat) are reserved. 23 ' 

For Dârâ, it is the "Reality of being Mu~ammad" 

(l}agîgat-i Mul}ammadi)Z37 which exists in the whole of the 

universe. He relates the following interpretation (ta/sIr, 

p~obably of the Qur>ânic Light verse, 24:35} 
(. 

from Sulaymân . 
Mi,rl, a Qalandari Sufi whom he met in Delhi (see ib~ve, p. 

/ 

1 
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36) : 

The light (nûr) of Mutammad-i MUitafâ was brought 
into a lamp. Whoever saw Mu~ammad's head became 
one amongst the kings (pâdisbâbân), who&ver saw 
Mu~ammad's eye (cbasbm) became one amongst the 
gnostics ((ârif), whoever saw his chest (sina) 
became one amongst the lovers ((âshiqân), whoever 

tsaw his mouth (dihan) became one amongst the 
scholars (Iulamâ}) and those who saw the lower 
part of his 0 body became one amongst the 
Christians, the Jews and the non-believers. 23 ' 

o 

Dârâ criticizes this approach- and says that: 

Everywhere in the whole world there exists only 
one person (sbakhs) and that is the Reality of 
Mu~ammad (~aqîqat-i Muqammad) . How can you 
compromise (râqi) on this [interpretation) tbat 
half of Mu~ammad i5'in Paradise and half of 
M~~ammad is in Hell? For the whole body [of 
Mul}ammad] is excellent (nîkukâr) and oountiful 
(rastgâr) .2H 

Not only is the reality of Mu~ammad present everywhere 

in the world but for Dârâ there is no differerce between 

A~mad (one of the names of the Prophet Mu~ammad) and the-One 

(a~ad) (i.e. God~ except a let ter mime In ~asanâ~_ he quotes 

a verse' 

za A~mad tâ aqad yak mim farQ ast 
ham~ (âlam dar ân yak ~arf gharq ast. Z40 

\ 
Meaning: 

From A~mad to a~ad is the difference of a mim (letter), 
the entire universe in that on"e letter- is immersed. 

/ 
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The above verse is from Shabistar!'S Gulshan-j 

Râz,24l and one finds the echo of similar thought in 
~/ 

the works . of GîsûCqirâz,:2 4:2 Attâr , H 3 Shaykh Mu~ammad 

Sharîf,:24' and in the Punjabî regional poetry of Bulhe 

Shâh Qâdrl,245 This idea is ln accoràance with the , 

celebrated ~adIth-i qudsS ln which God says,"1 am 
) 

A~mad without mim",246 Hence the letter mIm is the only 
~," -

let ter or thing, 2 which lies between God and Mutïammac3. 

This mim is understood as allud)ng to the whole 

universe, that is creation. 

Just as the mîm of A~mad signifies the difference 

betw·een God and Mui}ammad, similarly for Dârâ nit i5 

prophethood which serves as a veil to ihe onene5S 

(w'aJ]_ . "24' He makes the' above statement while 
1 

explaining the aphorism of (Ayn al-Quç'iât 
" 

Hamadhâni (d.525/ll3l): 

All the faithfuls have become infidels because 
they have seen the ligpt (nûr) of "Mui}ammad is the 
messenger of God" (i:e. the second part of the 
shahâda); and no one knows this.24' 0 

One may assume that it is not nubuwwa (prophethood) as 

such but rather the separate identity of Mu~ammad qua' 
• 

prophetié "Messenger" (i.e. bringer of shar!(a) which serves 
1 

as a veil for those awliyâ J who reach the state of wa~àa 

loneness). A~mad and a~ad become one when they pass thiB 

veil. 24 ' Hence, they utter aphorisms such as the aphorism of 
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(Ayn al-Qwj1â t: 

Just as in the solitude (khalwat) 6f Mu~ammadt 
Gabriel has no room (nagunjad) [similarIy] in my 
solitude (kbalwat),Muh.ammad does not havê any room 
(nagunjad) .250 

" 

, 1 

(Ayn al-Rl!2~~J?~)n_~~ __ !:!~_~ to th~t state of __ the Proph~~ _________ . 

~ where even the angel, who was a link between the Prophet and 

God, was not allowed to entèr. This state of heart is 

symbolic of the purity of taw~id which &nters the heart and 

does not make room for anyone other than God. This implies 

that at the highest stage ~t wiliya, Muh.ammad as a separate 

identity does not exist. ~nother Sufi, Abû Bakr ShibIî, 

after listening te adhin (the calI for'prayer), said: 

/ 

[0 Ged!] if it were net for your order [to do 50], 
it would be impossible [improper] to hear any 
other's name [Muh.ammad's name] [in conjunction] 
with yours. Hl 

'il 

, l' 

<'iY) WilAya and 'l")ubuwIt'a in Msjma( al-Bahrayn: 

o 

Although Majma( al-Ba~ràyn belongs to Dârâ's làter 

writings,252 his discussion of nubuwwa and wil~ya in this 

work makes it essential to include it here.25~ As mentioned 

earlier, Majma l i5 a comparative 

Islam. as. Accordingly, every ~ction 
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Hi ndu and Musl im te rminol ogy.o Surpr i si ng ly, the sect i..on on 

wilâya and nubuwwa is the exception and does not follow the, 

u~ual scheme of the work. 255 

In this section, instead of comparing the t-luslim 

concept 
• ( l 

or, termlnology of awl iyâ' and .9nbiyâ) .. d th a 

corresponding Hindu concept~ he enumerates three types of 

wilâya and nubüwwa and compares them with each other.25~ 

Dârâ begin~ the section by enu~erating257 three kinds 

of prophets (see above, p. IlS): 1) those who see GOdi 2) 

those who hear the voice of God; 3) those who see the angels 
~ 

~ and hear their voices. He then draws a parallel between 

wilâya and nubuwwa 2S ' saying that each havé ,three types: 

1. tanzîhî (deniai of the attributes of God). 

2. tashbîhî (anthropom~rphic). 
, 

3. jâmi( tashbîh wa tanzîh 
p 

(comprehensiveness of tashbih and 
,) 

tanz'Îh) . _ 

Dârâ explains the above . types. w i th examples of the Pr?phets. 

For the first 
f.. 

of nubuwwa he cites the example of the type 

Prophet Noah, who based his preachings on tanzih. Due to , 

tanzih, only a few amongst the people accepted his message 

and the rest were destroyed. 2S ' A similar,idea, was first 

suggested by Ibn al-<Arabi. 2 'o Dârâ points out that there is:_ -
a certain group of people of his time who are zah~dAn 

" , 
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(a sc-et i cs) -- probab1y a group of ( ulamâ ) 2 6 l -- who a1so 

preach tanzih to the i r di sc iples. But none of the di sc {ples 

ever attain the stage of an (ârif; although they die 

following sulOk and ç~riga, ~hey do not reach.God. 

for the second type, Dârâ quotes the example of the 
... 

Prophet Moses. According to Dârâ, Moses, after perceiving 

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 worshippipg a 

cow (i.e. the golden calf) and committed a sin. Again this 
• 0 

idea can be· traced to Ibn al-< Arabi, inasmuch as according 

te the Shaykh, Moses understood 
li' 

the worship of the golden 

calf as a form of true worship.262 Dâtâ a1so criticizes -.. 
another group of the people of his time who he names 

mugallidân -- those who' only follow the path of taqlîd (lft.­

following) and have dropped tanzîh. 263 One can presume that 

Dârâ may have had a group of Sufis in mind who not ?nly 

appreciated samâ( (dancing and singing) but were also 

involved in shâhid bâzî {to percei~e God in beautiful forms 

such as young and handsome boYS).2" His attitude regarding 

samâ( in SakSna shows that the Qâdiriyya silsila was not a 

strong supporter of samâ(. Dârâ may a1so be pointing 

towards the (ulamâ), who became 50 rigid in fo~lowing the 

shari(a that they became worshippers of the sharî(a. 265 

Thus, for Dârâ they were a1so sunk in anthropomorphism and 

as such indulged 'in playing and frivolity (lahw ~a la(b). 
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For Dâr'â, the third type of i . e. 

'~omprehensiveness of tanzih and tashbSh, is exemplified by 

the Prophethood of Mu~ammad. Furthermo're, the Prophet 

Mu~ammaè synthes i sed the mu~laq (" Absol ute" ) and muqayyad, 

("limited") colourless and coloured, the near and 

distant. 206 Dârâ, quotes the Quranic ve~se: "There is 
1 ? 

nothing whatever like unto Him, and He is the One that hears 

and sees (all things) (42:11)."26'1 He explains that the 
~ 

first part of the verse, i.e.,"There is nothing whatever 

like unto Him" is for the tanzîh! aspec,L-t of nubuwk'a, and the 

second-part I.e. "He is the One that hears and sees" lS 

meant for the ·tashpîh~aspect. He ,further explains that 

sin'ce this revelation is given ln the Quran (and not in 

previous scriptures) this highest and loftiest status of 

comprehensiveness (jam( iyyatJ and completion (khâtamlyyat) 

was reserved only for ~he ,Prophet Mu~ammad, and that "our 
/ 

prophet" (Proph~t Mutammad) haS encompassed the whole of the 

univers-e. Exactly the same argument for the superiority of· 

MUQammad is found in Ibn al-(Arabî's FU~Û~.26' Dârâ further 

substantiates his argument with the Quranic verse: "He is 

the first and the last, the evident and the h'idden 

(57:3)."26' Dârâ infers that' nubuwwat-i tanz!hî lacks the 

tashbih! aspect and nubuwwat-i tashbihî Iacks the tanz!h! 
" 

aspect. But jâmi(-i tashbih wa tanzih has both aspects. 

Since the Prophethood of Mu~ammad is "perfect" (kAmil), 

those awliyâ J who fol1ow, the Prophet are also "perfect 
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ones," about " .. hom the Quran says: "Ye are best of 

Peoples, evolved for ~~nkind (3:l10)." Dârâ inter ets 'the 

best of Peoples' as those who combine tanzîh 

He then enumerates the groups of awliyâ) from 

the Prophet Mu~ammad to his own ti~~~~ 

Dâs. 

" 

tashbîh. 

t irne of 

Bâbâ Lâl 

Al though Dârâ elabora tes the types of nubwlt'wa only 1 hi s 
.-

paral1el with wilâya seerns to irnply that wilâya is also of 

th'ree types. The best of them 15 the jâmi ( - i tashbîh wa 

tanzîh. Those who folldw this type are the perfect awliyâ). 

However, others who follow the tflnzîhî wilâya or ,tashb!hî 

wilâya are also awliyâ), but riot the "perfect ones." Thus 

in a very subtle way, he excludes the groups of (ulamâ) and 
\ 

a certain group of the S~fis from the domain of the perfect 

aldiyâ), because the}' do not follow the teifchings of the 
~ ~ 

Prophet Mu~ammad, and their methods of teaching lack 

comprehensivenes~. On the other'hand, he includes Bâbâ Lâl 

Dâs, a non Muslim, in the group of perfect awliyâ), perhaps 

because his teaching was based. on comprehensiveness and in 

that respect he was following the Prophet Mu~ammad. 

, 

In Saf~a and Sakîna, Dârâ's approach towards the 

sharî(a (~. a path leading towards water, generally meant 

as teligious law) seems to be very traditiçnal and similar 
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to the understanding 01 the Shari'a-minded Muslims, which 

means strict observance of Muslim practices such as prayer 

(~alât), fasting (~awm), giving alms (zakât) and performing 

pilgrimage (~ajj). For Dârâ, manyawliyâ J , including his 

masters were strict adherents of these practices and he 

explicitly men~ions their regularity in ,alât and ,awm. His 
" :p 

explanation of Bâ-Yazid's eating bread in public, and his 

acceptance of this as a permissible" act because Bâ-Yazîd was 

a traveller, . shows that his understanding of sharî( a was 

tvery close to the common Muslim understanding. 2 'o 

It ~eems that only later in his lif~, when_Dârâ became 

more involved in the Qâ~iriyya silsila and especially when 

he was under the guidance of Mullâ Shâh, he may have 

deVelo)ed his own view of sharî( a. He does not discuss lhis 

conceit explicitly, but does describe the views of his Sufi 

Masters Müllâ Shah and Miyân Mir. These view6 are not only 

important due to their great influence on Oârâ' s thought, 

but because they also show sorne important differences in 

Miyân Mir and Mullâ Shâh's understanding of the concept. 

In the biography of Miyân Mîr, Oârâ wr.ites about the 
• 

stages a walî must pass through before he can attain gnosis 

According to .the classical approach to which . , 

Miyân'Mîr adheres, the stages are given as: shar!(a, ~arîqa 

and qaqîqa.' Dârâ explains: 
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1 Thus shari{a is a guard (nigâhdasht) in dea1ings 
(mu{ âmalat) [with others] and 15 a cause of 

J attaining the path (;arîqa), and the path (;arîqa) 
is the purification (tazkiya) of one's hidden 
[self] (bâ~in) from the condemned habits 
(kha 9â ) i 1- i madhmûma) and i s. the ca use of the 
real1zation of the stage of Truth (1]aqiqa) [which 
consists in] making the body (wujOd, i.e. 
existence as a hùman creature, or bashariyat) 
annihilated (fânî) and emptying the heart except 
for God and 1S the cause of reaching the state of 
nearness [to GOd).271 

stating the teachings of Miyân'Mîr, establishes the 

link of the above stages to the human body, heart and soule 

He says tha t: 

Kn~w that man is a compound of three things: body, 
(nafs) [lit. "lower soul" or "f1esh"]heart (dil) 
and soul (r01]) [i.e.spirit). For the purification 
of the body one has to follow the path of sharî{a" 
(sulOk-i ;ar!g-i sharî(a)i for the heart, one has 
to fulfill the rights of the path (;arîqa); and 
for the purification of the soul one has to 
safegua rd (1] i f ~) the stages of the Truth 
(l]aqîqa).212 

One may infer that Miyân Mtr's concept of the sharî{~ 

did have a well defined boundary more or less akin to its 

. classical notion. However, Miyân Mîr's emphasis on a more 
Iri conSC10US rather than a mechanical performance of the 

. -

practices not only undermined the jmportance of the exoteric 

practices "but led to the appreciation of "individualistic 
/ 

cautio4s life" with condemnation of the practices performed 

in the society withaut any consciousness. 273 _ This 

interpretation of the sharî{a was not acceptable to the 

shari<a-minded people for whom the performance of e a ritual 

156 

(--



(0 > 

~~ 

was very important and the intention and its eroteric aspect 
./ " 

a secondary thing. 

In this context one may a1so note that Miyân Mir draws 

-a line of demarcation between the people of shar!(a and the 

people of ~aqiqa. In explaining the example of the 
q 

recitation of shahâda he says that for the people of shar!(a 

an infidel (kâfir) can become fjii~hful (mu)min) after 

reciting the shahâda, but it is ~t easy with the people of 

~aqiqa to become faithful (mu}min) by doin~ 50. 2 " They have 

to strugg1e continuous1y to remain faithful and they do not 

"" have any remedy for their carelessness. This means that 

externa11y saying shahâda or performing 
\ 

a practice is not 
1 

sufficient. This a1so imp1ies that for thos~ who stop at 

the sharî(a, the exoteric aspect of the practices becomes 

very important. However, those who reach the highest stage, 

i . e. the Truth {1]aqîqaJ, remember their Creator 
d 

continuous1y, in order not to become careless. 

0, 

As aiscussed above (in the section of nuouwwB and 

wilâya)~ Miyân Mir believed that a wall, 1ike a nabS, will 

have afflictions. These afflictions are explainecl as 

coming down from the ?tage of the Truth and becoming 

involved with the matters of shari'(a, which includes the 

training cf the followers. 2 's Although for Miyân Mir the 

highest stage was 1]aqî iP" he did not appreciate those who 

disclosed the s~crets of l]aqigB to the general milieu. 2 '* It 
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seem~ tbat he favoured the observance, of the sharî(a by the 

swliyâ); even though it was an affliction for them. 

t 
Mullâ ShAh, on the other hand, oifers an interpretation 

of sharî(a in a broader context. For Mullâ Shâh, all three 

stages, Ivlz. sharî ra, ~arîga and l]agiga are parts of., 
. - . 

sharJr a .2'! In this regard his letter to Jahânirâ -- Dirâ's 
, 

sister and his disciple is of considerable importance. 

Criticizing ahl-j ~âhir (lit., people of exotericism or 

appearance, note that he did not cali them people of 

sharî(a) he says: 

For 

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 
sharî(a has a much higher stage [than what they 
think] 1 namely the ,tawl]îd of the essence of Allah 
and ~e gnosis'of witnessing Allah -- and this is 
the special stage (man~ab) of those favoured by 
the unlimiteà Being who is th~ most praiseworthy 
-- that is, the holy bodies of the ?nbiyâ> and the 
awliyâ). Thus it is confirmed that the eyes of 
the awliyâ) are always at this highest stage of 
sharî(a which i5 l]agîga. This i5 why it is said 
that sharî(a,/~arîga and ~aqrga are the stages of­
sharî(a. The firstystep is named sharî(a, where 
all ahl-i ;âhir are trapped, tQe second step is 
named ~arîga, where all~ahl-i sulûk (lit. people 
of the path) are trapped, and the third stage is 
named l]agîga, which is the straight path (iirât 
al-mustagim) of ahl-j l]aqiqa) (lit., people of the 
Truth).27' 

Mullâ Shâh awliyâ) like 
n 

Mani ûr a 1-J:ia 11 â j , Bâyazîd, 

Junayd and ( Al;>d al-QAdir speak aphorisms (sha~l]iyyât) 

because they have reached the stage of Truth. 2 ?' 
r 
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This interpretation of the shar!(a by Mullâ Shâh has 
l' 

~. important implications: first of all, only those who reach 

i~' ,: ft -

.' 

the stage of' mat rifa are the true adherents to the shar!( B 

and are.con5idered to be awliy~). Secondly, it follows that 

the awliyâ) are at a higher stage of shar!(a. Therefore its 

first stage is not as important as the people of exoteric-ism ' 

(ahl-j ;;âhir)- consider it to be. The reaso16 is simple and. 

logical. According to the above statement of Mullâ Shâh, 

the ahl~i ;;âhir attain only a part of the shar!(a, whereas 

the final goal for the people of the Truth (ahl-j ~aqrqal, 

is the attainment of the complete sharî(a. 2 .a 

\ 

Mullâ Shâh's concept of shar!(a was not only an 

extension of Miyân Mîr's concept, but also provided the 

justification for the awliyâ) as being true possessors of 

sharî(a. As mentioned earlier, Sharî<a-minded people were 

strong critics of the awliyâ).2'l A frequent criticism was 

~hat in their teachings they did not insist on the 

observance of the practices of Islam. This implied that they 

were not adherents of the sharî{a, and therefore their faith 

was ca1ied into question. In this respect Mullâ Shâh's, 

explanation of sharî{a was nct only an attempt to defend the 
/ 

awliyâ J as the true knowèrs of the sharî(B but was an att8ck 

o~' the shar!<a-minded people as being themselves nct true 

fo1l0wers of sharî'a. 
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(c) r.tilBya ~ <1 rfSn: -
~ 

Dârâ uses many words which would otherwise convey 

èif:erent meanings as synonyms for wal!, for example: 

darv;sh, fagir, Sufi, (ârif and others. 282 Among these 

synonyms, (ârit (gnostic) is perhaps the most important one, 

because after two major works on the aWliyâ)"Dârâ wrote his 

third work, ~asanât al-(Arifin. It appears that this choice 

of title was not accidental. Dârâ probably intended to 

attribute the status of (ârifâri to a fewawliyâ). This 

assumption can be substantiated by the observation: that out 

of the more than 400 awliyâ) mentioned in Satina, only less 

than 70 are also included with an entry in ~asanât.2'J On 

the other hand ~asanât includes sorne 40 (ârifân who are not 

counted as awliyâ) in either SalIna o~ Sak!na. 2 '4 As was 

already pointed out earlier these "new" (âritân of ijasanât 

include a number of contemporary Sufis as well as such 

figures as Kabîr,and the Hindu Yôgi Bâbâ Lâl (see above, 

pp. 37-38). 

Although the domain of the (ârilân thus shrinks to a 

selected few. a wl iyâ ) , i t surpr i singly extends to other. 
, , . 

religions and includes a Hindu in the list of the 

(ârilân. 2 's By giving a different title to thi$ work, it , 
seems that Dârâ has tried to specify the concept of (ârilân 

\ 

as being somewhat different from the concept of awliyâ>. 

Since on the one hand the domain. of (ârifân becomes more 
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specifie and on the other hand it extends to a larger 

~domain,it provides us a reason to enquire about the issue of ... 
w i 1 â Y a and (î r f â n in Dâ r â 'S'II' rit i n g. ' 

/ ~ 

Dârâ asserts that the majority (jumhûr) of the lârifân 

and awliyâ) are agreed that the vision of God occurs in both 

this world and next, both with the physical eye (ba~ar) and 

the spiritual eye (ba,îrat) , for "these two have becorne one" 

for thern. 286 "Seeing God" in this way seerns to be the 

particular quality of the (ârif .. Dârâ explains (Ali 's 

saying "if the Veii ~ere liftéd, rny certitude would nct 

increase" by stating that the "Veil" rneans "this world", and 

'that "lifting the Veil" (at the trme of r~surrection) 

applies only to the "others", ~hereas for the (ârif, the 

Veil was lifted at the very same day at which he was given 

certitude (Le. here and now). For this reason, his 

certitude "carinot be increased".281 In a~other passage in 

Sakina, he de"Scribes Miyân Mîr as someone "entirely free 
, 

frorn the world of illusion (hastî-i mawhûm) , having nothing 
~ 

/ but the face of Allâ~s vision", adding that "nothing 

other than the face of Allah enters the vision of the 
"<' 

(ârifân, nay, rather, ther~ re~ains no (conscious) vision 

for tbem, because in 'seeing' and 'seen', the~e still is a 

dualitY."288 At the level of· (ârif, the reflections of 

dualism such as the concepts of "farness and nearness," "1 

and He," "1 did and He rewarded," are aIl polytheism 

( sb i r k) • ZI , 
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When the (ârif reaches the stage of ma(rifa, the (ârif 

(knower) and the ma(rûf (known) become one j 2,cand when they 

become one the knowledge of the (ârif becomes the knowledge 

of the ma ('rût and v i ce versa. Dârâ expIa ins an aphor i sm by 

stating that knowledge of Goà is the knowledge of, the 

(§ri~2'l and that "whatever God knows, the (ârif knows."2'2 
\ 
1 

f 

'~fter reachi~g the stage of ma(rifa and attaining ~he , 
\ 

knowledge of the ~aqîqay the'acts of sharî{a do not seem to 
l , 

remain important f~r the (ârif. In this context Mullâ 

Shâh's cQncept of sharî(a (as discussed in the prevlous 

section) to "have had 
" 

much i~fluence on Dârâ's seems 

thought. 2
'J Dârâ quotes <Ubayd Allâh A~râr2" as ~aying: 

During the time when the sun is in the middle of 
the day [noonJ, at that time ~alât is makrOh [not 
commendable). Similarly when the essence of the 
Truth (dh§t-i ~aqîqat) ~hines in the (Irif's heart 
then ~alât becomes makrûh for the (â,riJ. 2' $ ,( 

In the same way, Dârâ quotes Najm, al-Dîn Râzî: "the / ârifân 

will bec neither in Paradise nor in Hell, 'but their pLace 

will be al-A(râf",2'f (from Quran 7:46: "And on the heights 

'[al-A(râf] will be men who would know every one by his 

marks") and expla~ns it to mean that Paradise and Hell are 

for the (ordinary) "servant" (of God) whereas they (the 

(ârifân) have their place in the (divine) Essence (dhât).z" 

He, furthermore, explains the miT âj of the Prophet as 
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a purely internal or spiritual event: not to "run upwards 

like smoke", but to "reach one's o\to'n'reality (l}ag!QlJt)", 

that is to say, "",'hoever kno".'s himself, has reached mj(râj,' 

. which means that every prophet and every "'al î has a , 
~ 

mj(râj".2~' In other words, Dârâ and (jrfân 

are in effect nothing else than prophecy and 

messengership."2" 

The above quotations make it sUfficiently clear that 
, 

for Dârâ, there is haràly a difference between an lârif and 

a,muwal}l}id: both are essentially "one with God". It has 

also become clear that these two groups are not only the 
," 

highest categories among the aw1jyâ); their qualities arè, 

in' fact, the equivalent of what' the "Reality of being 

Muhammad" (~agîgat-i Mu~ammadî) stands for. Thus, Dârâ • 

understood the concept of, taw~îà{" and (irfân in such 0 way 

that it was nct limited to a certain set of religious 

formulae. The implication of such a concept was that as the 

- muwal]l}idân and (ârifân transcend the bonds an~-l-imi tations 

of a' particular religion they could be found in every, 

reli9ion. The echo of this implication can be 

aphorism quoted by Dârâ in #asanât: 

1 

seenl in Bâbâ' 5 

1 , 

\ 

[ ) 
• 1 • 

Bâbâ Lâl told me: In every communlty there, 15 8 
"perfect one and gnostic" 50 that God shall grant 
salvation to that particular community through him 
lthat gnostic). Therefore you should not condemn 
any community.~oo 
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1 n the "Dialogue" , Bâbâ tel~s ,. him· that those who 

worship idols are beginners in faith, because their act is 

similar to that or a sma11 girl playing wit~ dolls: ,Those 
o 

who reach the higher stage, 
. / 

however, go beyond the exoteric 

aspect and do not hold such worship in high esteem. 301 Under 

these circumstances, it is perhaps not so surprising that 
~ 

Dârâ practica11y app1ied his concept of tawl]îa or (iriân byQ 

~including Kabir and Bâbâ Lâl in the highest category of the 

awliyi J , i.e. the (irifân. For Dârâ, Kabir was a "perfect 

gnost i c" who wrote 'many poems ~n tB.Wl] ra in Hindi 

1anguage. 302l Regarding Bâba Lâl, he writes: 

Bâbâ L&1 Mundiyya who i5 am'on.gst the perfect 
gnostics -- l have seen no one' among the Hindus, 

~- who has reached such (i tiAn and spir i tua1 strength ~ 
as he has.303 Ili. 

o 

164. 

" ,. 

.. 

1 .. 



,0 

/ 

c 

Nons 

'-v 1 
• 

l For the sake of ~onvenience, we shall use the form 
wilâya exc1usively. 

2 Hermann Landolt, ~Walâyah," The Encyclopedia of 
Rel i 9 i on , e dit e d b Y . Mir c e a El i ad e ( N • Y • : Ma c m i 11 a n 
Pub1ishing Company, 1987), XV, 316. 

3 Ibid. 

f • Hujwîrî, Rashf, .p. 210. 

5 See H. Lijndo1t, "Wa1âyah," p. 321. 

'_.Ibid. 

7v Hus sai ni, Gis ûd i r â z, p" 4 5 • 
, 

• • 

• P'or Ibn al-(Arabî's and'Simnânî's doctrine of wiiâya, 
see T6shihiko Izutsu, A Comparative Study of the Rey 
Philosophical Concepts in Sufism and Taoism -- ~bn (Arabi 
and Lao-tz~, Chuang-bz~ -- (Tokyo: The Keio Institute of 
.Çu1tural and uLinguistic .Studies, 1966), pp. 253-263 and H. 
Land,olt, "Simnânî on Wahdat al-Wujûd," Collected Papers on 

. Islamic Philosoph.f and Mysticism, .edited by M. Moha-ghegh and 
H. Landolt (Tehrap: McGill University Montreal, Instltute of 
Is1amic Studies Tehran<Branc~, 1971) respectively. AI,so see 
Hussaini; G!sûdiriz, pp. 47-~2. 

, In the introduction to his translation of the worX, 
R. A. Nicholson explains the purpose of the writing: 

"[Kashf} was written in reply to, certain questipns 
addressed to him {Hujwîrî) by à fellow-townsman, 
Abû Sa(îd al-Hujwîrî. Its object is to set forth a -
complete system of Sufism, not to put together a 
great n~mber of sayings by different Shayk'hs, but 
to discuss and expound the doctrines an,O',practices 
of . the ;;ûfîs." e (Nicholson, oIntrodùètion '" to 
Hujwîrî's Kashf, p. xx). 

10 Hujwîrî, Kashf, pp. 210-218. HQwever, Hujwir.i 
'dea1s with the issues like "Superiority of the Prophets 

to the Saints" and "Discourse on 5uperiority o~ the 
Prpphets and Sa ints to the Ange1s," . but he doe~ not 
mention Tirmidhî's name or any reference in this 
.contex~. See Hujwîrî, Kashf, pp. 235-241. 

Out: 
11 1 bid. Prof. l;t .," Lando1 t 
"[Hujwiril writing in the 
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i, 

Revival", omits the doctrine of flle sea'l from his 
summaryof Tirmidhi's teaching." See H. Landolt, 
"Walâyah" p. 322. 

l 2 Hus sai ni, G î 5 ûd i r â z, p • 5 3 • 

lJ Ibid.; alsc see Jâvêd, Muslim Fikr:., p. 105, 
wnere Javê'd refers to Manîri' s Maktûbât-i. ~adl, and 
elaborates his concept of wilâya. 

l 4 Hus sai ni, G.r 5 ûd i r â z, p • 5 3 • 

~J i5' Ibid. 

l' l b id., pp . 53 - 54 • Al 50 
pp . . 116 - Il 7, l 31, 1 55" i Riz vi, 
portions). 

see Javêd, Muslim Fikr 
History, II (related .. 

17 For exarnple the discussion between Gîsûdirâz 
and Mas( ûd Bel< bears the, testimony of such ongoing 
debate. See Hussaini, Gîsûdirâz, pp. 53-54. 

l • See above, pp. 60-68. 
l , See above, pp. 14-39. 

2 0 See above pp. 9-11. 

2 l See above, pp. 60f. 

2 2 See above, J'p. 

2 l Dârâ, Satina, 

2 4 Ibid. 

2 5 Ibid. 

2 , Ibid. 

27 Dârâ also 
acc~rding to whorn a 
kindly tongue, good 
face) and compassion 
Dârâ, Satina, p. 13. 

68f. 

p. 13. 

quotes Abû {Abd A11âh Sâlimî, 
wal! could be recognized" by his . 

dis po s i t ion, f r e s h f ace ( pIe a s.a nt 
towards the creation (of God). See 

2. Sufi tradition makes a distinction between 
magâm, (station) and l]âl (station). The magâm is a 
stage or station which is ~acquired by a Sufi through 

.acts, hen~ the active part on man's side. For: 
example, wwakui (reliahce on Gbd), fagr (poverty) 
etc. The âl on th~ other hand, is astate- which 
descends f ro God i nto a man' s hea rt, i t 'i s the pass·i ve 
part' on man's side. For example, qabq- (a spiritual 

/ 
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contraction, a period of desolation), ba~; (expansion), 
tanâ J (annihHation) and baqâ) (abiding in God) etc. 
These statio~s and stages are related to each other and 
are p,ossessed by a 6wa1i. See Sclümmel, Dimensions" p. 
99. 

2 , Dârâ, Sakîna, pp. 22-125, pp. 152-'195. 
c. 

3O'Idem, Satina, p. 16. 

3 l Idem, SBkîna, p'. 9". 

3 2 Hujl{îri, Kasht, pp. 213-14. 

3.,;1 Nasafî, Kitâb al-Insân al-Xâmil, ed. M. Molé 
(Tehran: Departement de l'Institut Franco-Iranien, 
196~) p. 317; also see ROzbihân, Shar~, pp. 52-53; H. 
Corbin, . En Islam~ iranien:' Aspects spiCltuels et 
philosophiques, (4 vo1s.;P~ris: Éditions 'GalJimard, 
1971) III, p. 35f. 

34 Dârâ, Sakîna, po. 9; Satina, ,pp. 16-17. 

35 H. Lando1t, "Wa1âyah," p. 321. 

3 6 Dâ r â, Sa k î na, p. 10. See Jâmits Nataqât, p. 
577. 

3' Dârâ, Sakîna, p. 10. 

38 Ibn ,a't1-(Arabî, Futû~ât, II, 7-8. Al'so' see 
'1 • _ Ch od k i e \ri i e z, Sc eau ';1 p. 132 . 

3' Dârâ, Sakina, p. 165. About mutradân also, s~e 
below, p. 102. 

, " 0 Idem, Satina, pp. 14-15. 

"1 Ibid. p. 14. 

"2 -Ibid. 

"3 Idem, Sakina, p. 37. 

"" Prof .. H. Landolt quotes this tradition while 
~referrlng to MUQâsibî, who quotes Ibrâh1m b. Adham. See 
ttWalâyah fi p. '321.' ~ .... 

"5 Dârâ, Satina, p. 14. For ·this attitude of the 
Naqshbandî school, see alsb Trimingham, Sut~ Orders; p. 
203. 

'" Dârâ, Satina, p. 14. 
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47 Ibid. For the ~adîth see Landolt, Revelateur, 

p. 105, n. 144j p.209, n. 136j Persian text p. 136. 

... Dâ r â, Sa k î na, p. 6 • 

.. , Technically applies to a Sufi school (See 
Trimingham, Sufi Orders, pp. 264-2~9) but may be used 
in a more general spiritualized sense (as is the case 
especially with Ibn al-(Arabî, see Chodkiewiez, Sceau, 
i nde"x s. v. Malâmi ) ~ ." -50 Dârâ, Satina, pp. 14-15;, for the life and 
history of Abû Yazîd, see M. Abdur Rabb, persian 
~ysticism -- Abu Yazid,al-Bistami (Dacca: The Acadamy 
of Pakistan Affairs, 1971). 

51 Ibid., pp. 16-17; idem, Sakina, pp. 165-66. 
This is exactly the position of atrâd according to Ibn 
al-(Ara~~. See FutO~ât, II, 21-22; also see 
Chodkiewiez, Sceau, index s.v. Fard. 1 

52 Idem, Satina, p. 57 . 1 
• 53 See

o 

l;lakîm al-Tirmidhî, K. Khâtàm al-Awliyâ), 
ed i tee by' Othmân 1. Yatyâ, ( Beyrouth; l rnpr irner i e 
Catholique, 1965), p. 480, where a quotation frorn Ibn 
al-(Ar·abî's Futûf]ât, II,24-25, is reproduced in the 

'. Appe"nd i x. 

5. Dârâ, Sakîna, p. 166." 

55 Ibid., idem, Satina, p. 57. 

'6 Idem, SakIna, p. 9. Also see Rûzbihân, {ArâJis" 
,al-Bayân fi ~aqâ)iq al-Qur)ân (Matba< Munshî Nawal 
Kishôr, 1301 A .. H.) p. 286. 

57 Dârâ, Sakîna, p. 9. Also see Risâla, p~ 5, 
where Dârâ

o 

himself explains that he will address the 
reader-seeker ? "frien~" (yâr). This may be'understood 
in the context of the prevailing circurnstances, i.e. 
the opposition of the sharî<a-minded (ulamâ) and 
perhaps tha t of the court of fic ials. Bruce Lawrence' 
discusses the pir/murîd (master/disciple) relationship 
in pre-Mughal Sufi literature. In this relationship, 
murîdân could further their spîritua~ progress by doing 
a number of different tasks for their respective pirs. 
These included works ranging from cooking 'meal,s for the 
pir to cleaning the gutters of the pîr's quarters. In 
return, the murid'benefited from the'prayers, thoughts 
and even feelings of their pirs, which were considered 
to be full of rneaning and value. This was criticlzed 
by the Shari<a-minded (ulamâ) and court officials who, 
did not understand the ~ature of the authority of pir 
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and "felt threatened." See La~rence, Notes, pp. 90-93. 

s, Dârâ, Sakîna, pp. 73-74. 

n Idem, Safina, p. 12. For the l}adîth see 
Chodkiewicz, Sceau, p. 93. 

60 Dârâ, Safinâ, pp'~ 11.3 - . ~~- . 
61 Idem, Risâla, p. 2. 

62 Sakîna, p. 7. The difference between ta(lîm 
Ibi 'l-kitâb and ta(lîm bi'l Shaykh was discussed in 
classica1 ·Sufism.o See H. Landolt, Correspondance 0 

~ spirituelle échangée entre Nûroddîn Esfarâyenî (ob. 
~ n7/1317) et son disciple (Alâoddawleh SemnânS (ob . 

. '(736/1336) (hereafter Correspondance), texte persan 
publié avec une introduction (Tehran: Departement 
D'Iranologie de l'Institut FrancrIranien, 1972), French 
introduction, p. lOf. 

63 Dârâ, Sa*-îna, pp. ~}-68~ t 

64 Idem, Risâla, pp. 2-5. See above, pp. 79-80. 

65 Idem, Sakîna, p. 7. 

66 Ibid.,.p. 183~ 

61 Idem, ljasanât ,p. 2. -Dârâ' s criticism of the 
mullâs Jent to the extent that the following is 
attributed to him: 

, 
Paradise is only at a place where no'Mull! lives, 
Where no uproar and clamour from a Mu11â is heard, 
May the world rid its~lf of tpe terror of a Mu1lâ, 
May ~o-one pay heed to his fatwâs, 
In.~ city where a Mullâ dwells, 
No w~se man is ever found. 
(See IRizvi, History, Il, '145, where Rizvi quotes 
from jDi wân-i Dârâ Shukoh, pp. 54-55; for pérsian 
text see Jalâli Nâlini's introduction to 
Muntakhabât, p. l6f.). 

At another place in Sakina, with reference to 
who do not accept the sukhan-i wa~da (doctrine 
Dârâ quotes the Quranie verse: 

\ 

the (ulam§) 
of unit y ), 

"The similitude of those wha were eharged with the 
(obligations of the) Mosaie Law, but who 
subsequently failed .in those (obligations) is that 
of donkey whieh earries huge tomes (but 
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understands them not) (62: 5). " 
/ 

and says that tpey ((ulamâ) or rnost proQably mullâs) are 
li ke don keys, be'cause they possess books and knowledge but 
they ~o not act according to it. See Oârâ, Sak!na, p. 68. 

"Ibid. One finds a sirnilar type of anecdote in the 
traditions of the Nizâri Khojâ Isrnâ<ilis about Pir Shams -­
an Ismâ< ilt dâ(! (lit. one who summons i.e. preacher) of 
mos,t probably 13th/14th c.entury A.D. who preat:hed 
1 5 mâ ( î lis min Mu l tan, 5 i n d etc. 5 e e A. Nan j i , Th e Ni z â r î 
Ismâfîli Tradltion in the Indo-pakistan Subcontinent (New 
York: Caravan Books, 1978), pp.54-55. According to the 
an'ecdote, "[A prince J had died and in the face of this 
calamity, the ruler had summoned aIl the qâqis and muftis. 
Under threat of torture should they fail to revive his son, 
they suggested that he should make a proclamation in the 
city summoning anyone who is descended from the Prophet to 
restore his son' s life. Since aIl. those who came forward 
were unable to bring the dead boy to life, the qâqis and 
muftis in their consternation repaired too the mosque where 
they chanced upon Pir Shams resting. After they had implored 
the Pir for a long time, he relucta~tly decided to come to 
the palace. There by virtue of his own invocation and 
without calling upon God's help, he brought ~he Prince back 
to life. The Prince at once recognized him. AlI this aroused 
the jealousy of the hypocrites in the "city, 'and they began 
to talk ill of the Pir behind his back. They accused him of 
pretending to be the Creator himself and reproached him for 
violatJn~ the prescriptions of the Shari(a and demanded that 
he be punished." ~. 

" Dârâ, Satina, pp. 13-14. , 

'70 Idem, Risâla, p. 2. The discussion 
see the discussion on sâJik and majdhûb 
Révélateur, p. 52f. wi th not~s. 

7 l Dârl, Risâla, p. 2. 

'7 ~ ibid. 

., l Idem, Sak Ina" p. 174. 

, . Idem, Risâla, p. 3. 

, s Ibid., p. 2. 
, , Idem, Sakina, p. 7f. 

, , See above, p', \ n, 172, 
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'a Dârl, ~ajma( 1 p. 101. 

" Ibid. 

ao Ibid. Also see ·below p. 153. 

al Ibn aI-(Arabî, Fu~û~ al-1jikam (here 
edited with commentary by A. A. Afifi (Bayrût: a 
al-Kitlb al-(Arabî, n.d.),·p. 70. 

.2 Dlrl, Sakina, p. 13. 

• J 
Ibid. p. 7 . ~ 

.4 Idem, Satina, p. 1" 3. 

• .5 
Ibid., p. 16,; 

• 6 
Idem, Sakina, p . Sl • 

.} 

• , Idem, Satina, p. 17; idem, Sakîna, p. 5.2. It is 
interesting to -note that Dlrl himself act~~ ~s an 
intercessor and due to his intercession a person was saved 
from the affliction of Hell. See Dârl, SatIna, p. 84. 

• • Dlrâ, ~ina li p . 16. · , Idem, Sakina, p. 160. 

, 0 Idem, Satina, p. 52: 

'1 I cl e m, Sa k j na, p. 54; aIs 0 p. 1 7 3 f, wh e r e he s pe a k s 
about his relationship with Miyân Mîr; see also above p.31. 

'2 For t 11 e con cep t 0 f sh a t â (a (i n ter ces 5 ion) i n 1 5 la m, 
see A. J. Wensinck, "Shafâ(a" EI1, IV, 250-51; also see A. 
Schimmel, And Muhammad. is His Messenger (The Veneration of 
the Prophet in Isla~ic Piety) <Chapel Hill and London: The 
University of North Carolina Press, 1985), pp.81-104 .. 

'J Dlrâ, Satina, p. 16. 

,. For example, (Abd al-Qldir GîIlnî's miracles. See 
Dârl, Safîn91 pp. 55-56. 

, 5 1 b id. , pp . 
160-162. 

43-58' , 1 

" Idem, Satina; p. 14. 

,., Ibid. 

idem, Sakina, pp •. 100-125, 

t. For example, Dârâ desc~ibes Shah Mu~ammad Dilrubi as 
one of his teachers. See Dâr!, ~asànât, pp. 72-73. 
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, , Idem, Sakina, pp. 14-15. 

100 Ibid., p. 19-20. J 
101 Ibid., p. 19. 

\ l 0 2 Trimingham, Sut i Orders, p • 64. . 
1 

103 Ibid. , p. 64. 

10. Dârâ, Sakîna. p. 19. , 
105 Trimingham, Suti Orders, pp. 53-54. 

'l! 
l 0 , Dârâ, Sakina, p. 19. 

101 Idem, Satina~ p. 104. AIse see F.Meier, FawâJiq, 
p .. 32. 

10. Dârft, Sakîna, p. 15. 
, 

10' Trimingham, Suti Orders p. 34. Trimingham a1so 
quotes Ibn Khallikân who says "that one of Shihâb ad-din's 
masters was (Abd al-Qâdir, but the subject of study was u~Ol 
ad-din,'net tafawwut." 

110 Dâ râ, Sakina. p. 20. 

1 l 1 Idem, Satina, p. 49. 
-1 l 2 Idem, Soakina, 16. p'. 

1 l l Idem, Satina, p. 67. 
l 1. Ibid. 

. 
l l 5 Fer relationship between Ibn al-<Ar:abî and ( Abd 

al-Qâdir see Chodkiewicz,. Sceau" p. 113f. 
11' Ibid. 

11' Dârâ, Satina. p. 43. 
11. Ibid. 

11 , Ibid. , p. 53. 

1~O Shaykh Bagâ>! bin Bat~Q or Shaykh Baqâ~r bin Bat~Qr 
of Satina is mentioned in Nafaqât al-Uns as Shaykh Baqâ lbn 
Bat~O. See Jâmi, Nafa~ât, p: 523. This has also been 
indlcated by Hasrat. S~e Hasrat, Dârâ Shikûh, p. 63. 
According to Dârâ, Shaykh Bagâ)i bin BattOr was a disciple 
ef Tâj a1-<Arifin Shaykh AbO al-Wafâ; and was present in the 
gathering (majlis) where Shaykh (Abd al-Qâdir proclaimed 

J 
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that-"My foot is on the neck of every wal! of Allah." ~ee­
Dârâ, Safina, p. 65. 

121 

122 

123 

Dârâ, Safina'{IJ 

Ibid., p. 52. 

Ibid. 

p. 45. 

, 
124 Ibid., p. 13. Dârâ quotes: "Whom He will love as 

they will love Him (~:57)." 
- . 

12S Ibid. p. 57'. .. 
~ , 

126 Ibid. See also a different version of the same 
story in Dârâ, Sak!na, p. 166. 

12' Dârâ also reports a say~ng of (Abd al-Qâdir which 
conveys the same' message: "Once Shaykh 'Abd al-Qâdir said te, 
'Umar Bazâz that if a person is ameng my followers and he 
commits an error, l will help him till the day of 
judgement." (See Dârâ, Satina, p. 51). Similarly he quotes 
AbD al-Wafâ saying:"O (Abd al-Qâdir, today is our time 
while in the near future your time will come [when) the 
voices of the cocks of others will no longe~ crow, while 
yours will continue (to crow) -till the 'day of ]udgement." 
(See idem, Sakina, p. 17.) 

128 Idem, Satin'a. p. 52. 

1 2 , Ibid., p. 50. 

• 1 3 0 Hus 5 a i ni, G î s ûd i r â z, p. 5 2 . Hus 5 a i nia l 50 quo tes 
Simroânî' s sayin9 that "His spirit becomes similar to the eye 
of the ProphetrMu~ammad." See ibid., p. 95. 

131 In ihis context, Dârâ implies that whosoever has 
entered the house of 'Abd al-Qâdir has found something no 
matter be he a wal! or a thief. See Dârâ, Satina. p. 47. 

~ 132 Dârâ, Satina, pp. 47-48. , 

13 3 Ibid. p. 43. 

134 Idem, Sakîna, p. 16. 
't.?' 

1 3 5 Ibid. 

1 3 , Ibid.; idem, Satina, p. 49. 
/ 

13' Idem, Sakîna, p. 22. 

13. Ibid. 

173 

/ 



( 

'(~ 

1 • 

c 
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1 3 , Ibid. , p. 25. .... 
1.0 Ibid., p. 24. 

1. l Ibid. p. 25. 

1 .. 2 Ibid. 

l • l Ibid. 
'( ")d 

l .. , Ibid., p. 52. 

l .. 5 Ibid. , p. 54. 

1. 6 Ibid. , pp. 5).-52. 
\ 

l .. 1 Idem, ljasanât, p. 7 O., , 

1. a See Chapter l , p. 13". \ 
1 , l' 

l .. , Dârâ, Sakîna, p. 53. 

l 5 0 Ibid. 

151 Ibid. 1 p. 29. See above, p. 27, n .,145. 

15:2 Ibid. , p. 29f. 

l 5 l Ibid. , p. 73. 
0 

/ 
15 .. Ibid., pp. 23. ;. 
155 Ibid. , pp. 36'- 3 7. 

156 For exampl~ D'râ relates an anecdote according -to 
which the wife of Mullâ ~!mid --' a néophyte of Miyân Mir -­
comp1ained to Miyân Mir that her husband had forgotten his 
marital responsibilities af~er joining the silsila. Miyân 
Ml r 1 i n ste a d 0 f as k i n 9 h i s f 0 Il 0 w e r t 0 go _ ba c kan d t 0 . 
fulfill his worldly responsibi1ities, told Mul1â's wife that 
what she wanted from Mullâ is impossible because,this is the 
pecularity of ~is shugbal (lit. occupation). See Dârâ·, 
Sak!na, p. 92. 

1 !I ., See above, p. 100. 

151 Dârâ, Sak!na, p. 39. 

1 , 0 
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, 
161 Ibid., p. 45; often cited as qadîth, this saying is 

also one of the classica1' definitions of Sufisrn. See 
Landolt, R~vélateur, p. 202. n. 58. 

1 6 2 Dârâ, Sakîna, p.45. 

1 6 J Ibid., p. 41. 

1 6" Ibid. , pp. 71-72. 

1 6 5 l bi d. , PP: 100-125. 
1 , , Ibid. , pp. 58-59. 

.' 
1 6 , Ibid. , p. 59. 

1 6 • Ibid. , p. 62. 

1 , , Ibid. 

1 1 0 Ibid. 

1 1 1 Ibid. 
~ 

. 
112 Ibid. Bahâ

'
- al-Dîn Zakariyyâ Multânî 'was la 

Suhrawardi SufivMaster of the 13t~ century. He had good 
friend1y terms wlth the officia1s as,opposed to the Chishtî 
Sufis who were more popular amongst the masses. In the words 
of Sc~immel, Dimensions, p. 352: 

\ 

"Bahâ
' 

uddin was more formaI an~ had fixed hours 
for visitors who were invited to partake in meals. 
And he was willing to mix ~+eely with members of 
the ruling classes - just as Abû ~af~ <Umar 
Suhrawardî himse1f had served the caliph 
an-Nâ~ir." , 
1 , 3 Dârâ, Saklna, p. 74. 

1 ., " Ibid., p. 67f. 

1 , 5 ,Ibid, p. 69; 
,) 

l , , Ibid. , p. 152. 
1 

1" ~eference to 
Chodkiewicz, Sceau, 
Révélateur, Persian 
introduc~ioni p. 10j, 

this qadîth can be 
p. 137. Also see 
tex t , pp . 88 ! 12 0 : 

n. 136. 

found in 
Landolt, 

French 

, . 

l'" Dârâ, Sakina, p. 152. 

l " l b id., p. 15 5 • 

/" 
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1 • 0 l b id., pp. 1 54- 5 5 • 

III Ibid., p. 165. 

1.2 Ibid., p. 166. 

1.3 Dârâ, Sakina, p. 165. Sheikh Ikram 
Kauthar, p. 384 quotes Mu11â Shâh's verse: 

panja dar panja-i Khudâ dâram, 
man cheh parwâh-i Mu~tafa dâram 

1.4 Dârâ, Sakina, p. 154. 

1.5 Ibid., p. 155. 

in RaLa-i 

1" Ibid., pp. 156-57. He points out, h.owever, 
that ~abs-i dam was introduced by Shaykh (Abd a1-Qâdir. 
For such practices, see H. Landolt's int~oduction to 
Révélateur, pp. 38-50. 

-
l a 7 Dârâ, Sakîna, p. 164. 

, la. Ibid. , pp. 167-68. 

l • , Ibid. , p. 167. 

l , 0 Ibid. , p. 157 • 

l , l Ibid. , p. 158. 

l , 2 Ibid., pp. 168-69. 

l , 3 Ibid. 

l , .. Ibid. , p. 
, 

174. 

l , S Ibid. , p. 160. 

, 1" Ibid'., pp. 160-61. Regarding KMgr's ignorance 
about those- Ioved by God, also see.:.... above, p .11 7. For 
detail, about" Khi9r, see AL J. Wen~k, nal-Kha~ir,n 
Shorter encyclopedia of Islam, pp. 232-35. 

l , ., Dârâ, Sakîna, p. 166. ~ 
1 , • Ibid. , p. 161.~ 

l , , Hussaini, Gîsûdirâz, p. 53. 
200 Ibid. ,,. 
a 0 l Ibid., p. 54. 
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202 Jâvêq, Musl i m Fikr, pp. 105-08, 131-3:2, 
154-55. 

20:1 Ibid. , 
, 

116. p. 
... 

20"' Corbin, En Islam iranien, l', 238ff., re.ferring 
to Rulaynl. 

205 Dârâ, Sak!na, pp. 74-83. 

<', 206 Idem, fjasanât, p. 52. Also see belo\t,··, p. 163. 

20" See above, 31, 169. 
, 

p. n. 
\ . ~ r 

208 Dârâ, Risâla, p. 13. 

20 , Dârâ, Sakîna, p. 86. 

21 0 Landolt, "Walâyah, p. 319f. 
1 

211 Shaykh Sa(d 'al-D!n-i ~amûya (d.650V1252-53) 
was a di'sciple of Shaykh Najm al-D!n al-Rubrâ.\ !;iamOya' s­
influence on' later Sufism has not yet bE;en i studied. 

l' Dârâ quotes his "sba~l]" in liasanât, p. 39f. i Also see 
~.!Djma( in Muntakbabât, p. 22." 1 

212 Sard al~Dln ~amûya, .al-~iibâ~ fj al-ra9awwuf, 
ed. by N. Mayel Heravi (Tehran: Intishârât-i Mowla, 
1362 solar H.), p. 137. For complete translation of 
the passage into French see Lando1t, Révélate r, p. 16. 
Isfarâ~!nr's explanation of the Qib in "gi :gawsayn~ 
(Quran: 53: 9), seen as invex;-sion .of 'bâg" (i.~. ba,gin 
of Quran: 16: 96), may be mentioned in this:context. 
For him bâg descends from'al]ad to ~~mad and'gi ascends 
from A~mad to al]ad. A~mad correspond9 to ta Iriga and 
al]ad corresponds to Jam(. ISee H. Landolt, Ré ,élateur, 
p. 122. \ 

\ \ 

. c:) 1 
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:1 , 
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21' According to Dârâ, he was' one of the 
khar§bâtiyyan (lit. haunter of taverns) i.e. wanderers 
and "free ones" of his time. See Dârâ~ ijasan~t, p. 58. 

2 l • Ibid., p. 58~ 

2 l , Landolt, Révélateur, p. 119t n. 188. 

220 Dârâ,Sakîna, pp. 191-195. This 
'famous for the expresslon of the highest 
state; see Afifi's "Ta<liqât," in Fu~O~, p. 
see Landolt, Corr~spondance, Rersian text" p. 

verse is 
mysticàl 

314. Also 
44. 

221 Fo~ Dârâ îmân-i 1]aqîqî ("true, belief" or 
"faith") i5 (irf~n (gnosticism) which is the higl;lest 
level and third type of imân. According to him 'there 
are three

M
t ype5 of îmân: '1. îmân-i {awâmm (faith of 

the peopl) 2. îm~n-i khaw~~!§ (faith of special 
people) a 6 3. Jmân-i akha!§!§ al-khawâ~~ (faith of the 
very spec al people). See Dârâ, Sakina, p. 172. 

222 Dârâ, Sakîna, p. 170. 

2 2 J l b id., pp. 187 - 8 e . 
-224 Ibn al-<Arabi, FU!§O~,' pp. 6,8ff. Als.o see 

Dârâ, Majma(, pp. 99-101. 
.. 

225 Dârâ, Satina, p. 51. Also see above"p. 112, 
n. 92. 

2 2 6 Dârâ, Satina, p. 51. ! 

2 :2 , Ibid. , 51-52. 
• 

2 2 • Idem, Sakîna, p.i. 
l 2 , Ibid. 
, r ~l~O Idem, ijasanât, p. 22, his explanation-is akin 

to (Ayn al-Qu~ât'5. See H. Landolt, "Two Types of 
Mystical Thought in Muslim Iran," (hereafter "Mystical 
Thought") Muslim Wor1d, LXVIII (~978), 187-204. 

231 Dârâ, Sakîna, p. 3. / 

232 Ibid. 

233 Dârâ, Majma(, p. 75; Dârâ has not g.iven Any 
explanadon of the ~aaîth • . l t would be interesting to 
compare his symbollc narration with Ib~ al-(Arabi's 
idea of -the 'missing brick' for the 'seal of prophecy'. 
See Ibn al-<Arabi, FU90!§, p. 63. 
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234 Dârâ, Majma< 1 p. 75. 

235 Idem, ljasanât, p. 3. À similar type of 
allegory -can be found in Najm al-Din Râzl's work 
Mir~âd. Râzi has used the allegory of bread instead of 
grape. See Miriâd al-(Ibâd ilâ al-Ma(ad, edited by·M. 
A. Riyâçî ...(Tehran, 1973)~ p. 147-52. Also see 
Hussaini, Gîsûdirâz, p. ~80, where instead of bread' or 
grape GîsOd~r)z has used the allegor~ of nabât (finest 
~sugar). ; 

,2 3 6 Dâ r â, Ma jma ( , pp. 99 -101 • 

237 Al-çaqîqa al-Muçammadrya i5 one of the 
fundamental notions of Ibn al-(Arabî, see Chodkiewicz, 
Sceau, Chapter IV. 

2 3 a 

23' 

, 24 0 

. 

Dâtâ, ljasanâE, pp. 77-78. 

Ibid., p. 78. 

Ibid., p. 75. 

the Hl 'Rizvi,. History, l" p.339, quotes from 
English translation of Shabi~tarî's Gulshan-L Râz: . 

"the One (al]ad) wa5 made manifest in the, "3îm of 
Aç,mad. / 

In this circuit th~ first emanation became the 
last. 
A single mîm divides a1Jad from À~mad. 
The worl"d i5 immersed in one mim. " 
; 

24 2 See Hussaini, Gî sûd i râz, p. 81, wl'lere h'e 
quotes Gîsûdirâz: 

"God manifested Himself on three degrees. From 
'One' (alJad) He revealed Himself to the 'most 
pz;-aiseworthy' (alJmad) and then to the 'praised 
one' (Muçammad). The letter 'm' (mim) in À~mad is 

,a veil over Ahad." ~ • 
"-'\ 

243 A similar type of iqea is expressed in one 01 
the verses of .cAttâf in Ilâhinâmâ, translted by J. A. 
Boyl~ into English (Manchester, M~nchester Unive~sity 
Pres~, 1976), p. 16.: "The miro of Ahmad fel1 out it 
became Ahad; and a11 dua1ity became unIt y." y - / 

244 Dârâ, ljasanât, p. 5~, quotes a poem of 
Mul}ammad Sh,a r î f : 

(,"buwad Al]mad alJad, br mîm-i mawhûm." 
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2 .. 5 In one of his popular 'fol k poems Bulhe Shâh 
says; ~ 

~ 

"A1jad' Al]mad wich farq na Eulheyâ rr 

whi ch means: There is- no difference be t ween Àl;lmad 
and al]aà • 

H 6 Schlmmel, Dimensions, pp. 224, 419; also seë' 
Carl' W. Ernst, words, p. 76; Dâ-f"â also quotes a similar 
l]adîth in ljasanât on p. 4 as a sha~l] of the Prophet 
Muçammad,· without mentioning that it is a part of 
1]ad î th - i qudsî. 

2 .. 7 Dârâ, Ijasanât, p., 32. 

H 8 Ibid. (Read nûr-i ~u1]ammadun' rasûl Allâhj. 

2 .. 9 5 e e Lan dol t '. " M1' 5 t i c~ a) Tho u g,h t " l , pp. 18 7 - 2 0,4 . 0 

2 5 0 Dâ r â , If a san â t , p. 24 • Ace 0 r d i n 9 t 0, a 
tradition, there were times when the Prophet Mu};lammad 
was completely alone in the presence of God. One famous 
example was during the mi (râj (night of ascension). Al 
a place known as sidrat al-muntahâ, Gabriel told the 
Prophet Mul;lammad that if he would go beyond that point, 
hi 5 wings would get burnt, therefore t'hè Prophet ?hould 
proceed alone. See Landolt, Révélateur, p. lllf. 

2 S l Dârâ.;, l-jasanâ t f p. 24. 

2 S 2 See above 1 pp. 80-81. 

2 S 3 Dârâ, Majma( 1 pp. 99-102. 

25 .. See above, p. 81. 

25 5 Dârâ, Majma ( , p. 99. 

2 5 6 Ibid. , pp. 99-100. 

2 5 7 Ibid. , p. 100. 

2 5 8 Ibid. 

25 9 l bid. 

2 6 0 Ibn al-(Arabî, Fu~ûi".p. 68ff. 

261. nârâ, Majma(, p. 99.1 Similar expressions are 
found in Ijasanât, p. 2-3. Also see abov'e, pp.76, 107. 

2 6 2 
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24J DA A lA' ( 100 ara, t"j.aJma , p. . 

264 For details see H. Ritter, Das Meer der Seele 
(Leyden, 1955), index s.v. 

265 One can presume that Dârâ was influenced by 
(Ayn al-Qu~ât who uses such terms as-shari(at-parast 
(lit. worshipper of sharî(a). See' Landolt, "Mystical 
Thought," pp. 187-204. . 1 

H6 Dârâ, Majma( , p. 100. 

2 6 7 Ibid. , p . 101. 
• 

2 6 e Ibn al-(,(rabî, FU9Û9, p • 70. 
• 

2 6 , Dârâ, . Majmà ( , p. 10l.. 

./ 2 Î. Oc See a bove, pp • 101-102. 

'2 7 l Dârâ, Sakîna, p. 83. 

~ Î 2 Ibid. 

27J For example see Miyân Mîr's discussion with' 
(Abd al-J:iakîm Sialkoti. See.Dârâ, Sakîna, pp. 50-51. 

2,. Ibid., p. 93. For the detai'ls of the' Sufi 
perception of shahâàa, see A. Schimme1, "The Sufis and 
the Shahâda," Islam's Understanding of Itself, edited 
by Richard G. Hovannisian and Speros Vryonis, Jr. 
(Malibu, .California:-PUndena Publications, 1983), pp. 
103-25. 

2 Î 5 Dâd, Sak îna, p. 86. 

2 1 ~ Ibid., 69. 

2 Î 1 Ibid. , p~ 187-89. '- '--

2 .; a Ibid. , pp. 187-88. 

2 Î , Ibid., 188. 

• 2 a 0 Ibid . 

2 a l See above, PR· 22\f. , 77. 
. 

'2 e 2 Dârâ, Sakîna, pp. 9, 11, 62. 
-

2 e J See Dârâ, Ijasanâ.t, index. 

'2 a. Ibid. 
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2 8 5 Ibid. - . 
286 Idem, . ' 77 . "" Saklna, p. 

2 8 "1 Ibid. 

2 8 8 Dârâ, Sakîna, p. 6~. 

2.8 , Ibid. 

2 9 0 Idem, ljasanât, p. 26. 
• 

2 , l Ibid., p. 17. / 
2 , 2 Ibid. 

~93 See àbove, pp. 158ft. ~ 

2 94 Na~îr a1-Dî~ (Ubayd Al1â\ Al;1râr (d.895/1490') 
was a famous Naqshbandî Sufi from whom the Indian 
Naqshbandiyya 'trace their spiritual Ç!escent. -it is 
noteworthy that Dârâ quotes a Naqshbandî Sufi. This 
also supports the argument that at the time of Dârâ 
there was no rea1 hostility among the Sufi silsilas. 
See above, pp. 22 f . 

4. 

2 9 5 Dârâ, ljasanât, p. 48. 

296 Dârâ, ljasé!,nât, p. 40. 

" 
2 9 "1 Ibid. ~ 

2 9 8 Ibid., p. 54. 

2 9 9 Dârâ, ljasanât, p. 52. 

3 0 0 Dâ râ, Ijasanât, p. 49. 

J 0 l Haurt and Mass ignon, "Les entretiens," 
290'-91. b, 

pp. 

J 0 2 Dârâ, Jjasanâ t, p. 53. 
-/ 

3 0 J Ibid. , p. 49. 
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CONCLUSION 

An analysis of Dârâ's concept of wilâya sho~s th~t he 

initially defined it al@ng traditional lines but that he 

gradually developed an , extended view. In a number; 'of -ways, 

his unàerstanding of the different aspects of wilâya was an 

echo of the Sufi doctrine already formulated before him. 

The qualities of a walî, for example,' were akin to the 

qualit'ies d.escribed in traditional Sufi literature. That 

is, a walî was a gnostic ( ( â ri f ) ,'a le a r ne d ma n ( ( â 1 i m;' a 
" 

miraculous person and a means to reach God. Similar 
(. 

qualities were reflected in the biographies of all his Sufi 

Masters. Furthermore the awliyâ), inasmuch as they were the 

followers of the Prophet Mu~ammad, were the best of mankind 

and even better in terms of knOwledgJ th~n the, "Prophets of 

Bani lsrâ'il." As for those awliyâ J who were gnostics, even 

the vei~ of Mu~ammad did not exist. 1 

Dârâ appears to have extended the above concept b~ 

including a Hindu Yôgî in the lists of awliyâ) and (ârifân. 

'Although he do~s not giv~ any reason for this inclusion, his 

grantin9 the status of w!lî -and (ârif to a Hindu had 

important implications • 

The . f i r st implication is ,related to Dârâ '-5 

unde r standi ng - of other rel i 9 ions. \ ,·Hi s own her i tage 

illustrates that preceding emperors (5uch as Akbar and 

- \ 
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Jahângîr), and Sufis (such , as M'u 11 â ' S hâ han d Mi Y â n M! r ) 1 

gave importance 

ittachment to the 

to Hindu yôgîs. 2 Furthermore, Dârâ's 
, 

Qâdiriyya silsila and his training under 

Mullâ Shâh, highlight a signifi.cant development in his S_ufi 

thought. Since Mullâ Shâh was more outspoken in his teaching 
~ 

o~ the "do~trine of oneness" and more relaxe~ ln his 

approach to others than Miyân Mî r , :1 one may infer that Mullâ 

Shâh's influence may bave played a vital role'in Dârâ's 
j 

understanding of other religions. However, none of the 

above (emperor~ and Sufi Masters) delegated to a Hindu Yôgl 

the status of l-r'al î . This seems ta be Dârâ's most 

significant step. This unprecedented move on his part 

granted a recognitio~ to Hinduism which in the later part of 

his life developed' into the belief that Hindu s;:riptures., 

were amongst the revealed books.' 

Accor"ding tq Dârâ, Bâbâ Lâl, although Hindu, had 

reached ma(rifa and" had become an (ârif. To reach the 
< ' 
\ 

sta t us --of an {âr if i • e . to reach ma ( ri fa f a Muslim wal î 

follows the sharî{a of tne prophet and becomes a murîd of a 

Sufi Master. This did not seem to apply to Bâbâ, who was , . 
cl 

f 011 0 win 9 an 0 the r r.e 1 i 9 ion. Ho w e v è r , 9 ive nIb ~ a l - ( A rab î ' 5 
\ 

, 1 

strong influence on the formation of Dârâ's unfversal and 

all-c~mpreh~nsive concept of "~aqîqat-i Mu~ammadr," and his 

insistence on Mti~ammad's being the all-comprehensive 

prophet, Dârâ seems to suggest that anyone who preaches or 

follows the comprehensive teachings rather than tanzîb or 
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tashbîh separately, \follows the Prophet Mulfammad. It is, 

therefore, not surprising that he would have oinèluded this 

particuler Hindu "gnostic" among the highest awliyi J • 

. . 

It appears that Dârâ 1 conc~ptualized all religions in 

terms of higher and lower levels ~f people, i.e. t~o~e who 
\ 

have reached the stage of gnosi5 and are the "perfect ones" .. 
and those who belong to the g~neral milieu and are 

. 
"imperfect". Within Hinduism, he explafns this idea at least 

twice by referring to Bâbâ Lâl. In the "Dialogue", Bâbâ, 

tells him that those who worship ido1s 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 exoteric aspect and do not hold such 

worship in high esteem. 5 The act of worshipping idols can be 

compared to those -who only follow the tashbîhî aspect of 

nubuwwa or wil&ya, whereas those who, reach the highest state . 
of the gn05is (ma(rifa~ follow the comprehensiveness of both 

tanzîh and tashbîh. At another place Bâbâ explaips to Dârâ 

that every community has at least one gnostic .who will 

~ecome a means of salvation 

~ Therefore
1

- no community stands 

J 
;, 

for the ~ntire community. 

condemned and unredeemed.' 
o -

" 

\ 

These references, suggest that Dârâ understooo every religion :II 

to be a channel thr,ough which pe'ople may reach the stage of 

mac rifa. ~lL those -,reaching this stage become (irifân and 

transcend the bondages of their respective religions. 



1 
1 

....... 
'1, 
i 
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\ ' 
~ ... 

, 

~o believe that' any other religion was equal to Islam ' 

was a 'heresYt for Sha~î<a-minded Muslirns 
p1p,. 

and ( ul amâ ) • 7 

Although Dârâ's belief seemed to be a he r e tic al ste p , se e d s 

of his thought could already be found in the \l'ritings of 
. 

earlier Suf i s "Su::h as < Ayn al-Quç1ât. 8 Acc oro i ng to \Ayn , 
al-Quçât, an (ârif had to pass through MuJ:1ammad -- in a -

" 
sense the g~~atest paradox and greatest veil -- ~o see the 

Truth.' This could irnply that those who had already reached ... 
/ 

the stage of (ârif or muwa~~id transcendèd the bondage of­

any particular prophet or religiom. 
~ 

Another implication of Dârâ's thought is that at the 

}o,.,.:{.plane of mac rifa and wa~qa, wilâya --is higher than nubUwwâ. 
4 :.t~ .... ~ , 

If a walî is a muwal]~id or an (ârif then he is not in need 
-

of the guidance of a particular pr~phet. For Sharî<a-rninoed 

(ulamâ) and even for sorne Sutis, this cpncept was ultimately 

against their belief in the exclusive revelatory rQle of 

prophecy which was sealed with the Prophet Mu~ammad. 
~ 

It thus appears that Dârâ's Sufi thought provided the 

foundation for his u~iversalist 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 and 
, 

court offici~ls which contributed tô the yiew emphasizing 
r' 

his syncretistic aspirations rather than his commitment to 

Sufism. 
\ 
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The politjcal implication'of Dârâ's concept of wilâya 

requi,res a' careful t$tudy. A number of ,pertinent questions 
\\ . 

arise, such as: 1) " .. hether his inclination, towards ,Syfism 

and the extension o~ his though~ "towards other ~eligions, 

especially Hindùism, was a cause for his defeat at the hands 

of hurangzêb; 2) 
1 

whether he was unpopula,r amongst the 

Sharî (a-minded ,Muslims due to fiis unde r stand i ng of the 

religion, and " whether this play~d a vi tal role in his 

do ... mfall; or, ' 3 ) whether these are images which were 

superimposed by later scholars and historians who based 

their studies oi/ the ~ biased reports of hostile, COllrt 

historians. These issues require a careful examination of 

the events in th~ historical socio-political perspective and 

do not fall within the domain of the present study. 

Nonetheless, Dârâ's recognition of Hinduism gave Aurangzêb 
,.. 

'an opportunity to distort the former's image during the "war 

of succes~ion.~ This distortion could ultimately hav~ become 

one of the factors which contributed to Dârâ's death. 

'-
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NOTES 
• " - i \ l See above, p. 149-50. 

~ 

2 See âbove, pp. 1SL 19, 2'1 f • 

3 See above, pp. 
\~ 

133ff. '1 
-

" See Dârâ, Introduction to Sirr-i Akbar, p, 4, 

5 See- above, p', 164. 

6 DirA, ijasan&t; p, 49. 

i For examp1e see above," p. 46 -n.' 611'i' 

S See above, p. 150 . 
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APPENDIX 

Supplementary list of w~rks attributed to Dârâ: 
, .. 

f 

The, fo11o\ldng works are qttributed to Dârâ according to 

various secondary sources. For further details, see the 
~ 

so~rces mentioneà below. 
, 

1. Baj'âd (Anthology): See Mahfuz-u1-Haq:s introduct'~on to 
'" ~ . 

Majma( 1 p. 15; Makhdoo~m Rahln's introd~ction to'fjasanât" p. 

15. 

~ 

2. Int\roduction ,to the album presented ~ Dârâ to Nâdira. 

(Muraaoâ() See Mahfuz-ul-Haq's introduction to Majma(/ 'p. 

" 
15; Makhd?om Rahîn' s intr.oduction- to Jjasanât, p. 15. 

Risâla-i 'Ma(ârlf: See 
-

Mahfuz-u1-Haq's introduction to 

Majma( 1 p. 15", 

Nâdi r-un-'N''':ikât: 
J 

See Mahfuz-ul-H~q's 'introduction 4. to 

Majma( p. 16; Nâ)înî's in,troduction to Sakîna, p. 36; Sheo 
lj 

Na~ain, "Dârâ," p. 25. 

5. Mathnav!: See Mahfuz-ul-Haq's introduct~on to Maj~a(, 

p.16; Makhdoom Rahîn's introduction to ljas~nât, 'p. 15. 

/ 
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6. fiutobiograOhy: See Sh~o Narain, "Dârâ," p. 25. 

7. Iksîr-i A( zam' or ~.î,,·ân-i - -"-
Dârâ Shjkûh: See 

Mahfuz-ul-Haq's introduction to M~jma( 1 

Shi k ûh 1 P . X Vii Riz vi, His t 0 r y, II, 14 5 . 

p. 16; Hasrat. Dârâ 

" 8. tarîaa.t"-ul-liaaîoat: See Hasrat, Dârâ Shi,kûh,- p .. XV1i 

Makhdoom' Rahin' 5 introduction. to ijasanât 1 p. 15. According 

to Jalâl} Nâ1î,nî, ':farîqat-ul-ijaqiqat lS another name of 

See Nâlinî, introduction to Sakina, p. 

36. 

9. Risâla-i 

Qalandar: See 

p.14. 

su)âl wa iawâb Dârâ Shukôh WB 

Makhdoom Rahin' 5 introduct ion 

. 

Fateh (Ali 
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to ijasanât, 

la. Safîna-i Bahr al-Mugît (Two let ter 5 0 f Dâ r-â w rit te n t 0 

Mul;1ibb"Allâh and Dilrubâ): See J.alâli.Nâ l înî's introduction'" 

to Sakîna, p. 35. 

11. liâjâtti-Shnôh: See Sheo Narain~ "Dârâ," p. 24. 
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