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PREFACE

We have graeat pleasure in presenting to the lovers of Oriental
Learning the second volume of Piicyavani Comparative Religion and
Philosophy Series The first volume of this series, viz. Si¥ism and
Vedinta, by Dr, Roma Chaudhuri in two parts was published 1n,
1945 and 1948 respectively

The second volume of the present wortk, viz the fiest critical
edstion of the Sanskrit Teat of the Samudra-Sangama was published
in the. Pracyavani, the Reseaich Journal of the ‘Pracyavani’, Vols.
v and vi  Unfortunately the printing of Vol I of the present wotk
i two parts viz a Cueical Study of the Samudra-Sangama and 1ts
English Tranmslation could not be finished eatlier due to unavoidable
Leg.sonﬂs, and this long delay causing inconvenience to our members
as well as to genetal readers 1s very much regretted.

It 1s needless to pomnt out the Value of the present work from
hisrorical as well as cultural points of view It 1s the only known
attempt to undertake 1 actual writing a Compatative Study of
Hindwism and Islam, bringing out therr points of stilarity
Conling as 1t dees from the pen of a Muslim Prince, the great
grand-son of Akbar, the great protagonist of communal, harmony
and good will, ets value 1s doubly enhanced That only a single
manuscript of this invaluable work 1s so far known to exist will also
make for the great research value of the present work

Our gratetul thanks aie due to our esteemed friend Prof Dr
P K .Gode, for very kindly sending the Ms of this work for my
use We are vety grateful to the Govt of India for kindly bearing
half the expenses of the present wotk as well as of some others

*Pracyavant
3, Fedaration Street J. B Chaudhur
P O Amherst St. Joint Secretary
Calcutta—g ’

1gth February, 1954
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SAMUDRA-SANGAMA

By
Muhammad Dara Sll_ikﬁ-h

PART 1

1. A short sketch of the life of the author, Dara §_!_ukt-fh

Prince Muhammed Dara Shikth, the author of this umque Sansk;ﬂ;
',Work', “Sgmudia Sangama’ (“The Confluence of Oceans’), which 13 the same
as the Persian work “Mayma-ul Bahrown” (“The Manglong of Two Oceans’’)
cemposed by him 1n the same year, was the eldest and most beloved son of
Emperor Shahjah@n, and his tragic history 1s too well-known to require any
detailed account here  In his famous work “Safinat ul-Awlhya” (““Laves of
Samts”), Dara himself states that he was born in the suburbs of Ajmir, by
the lake of Sagar Tal, on the last day of Safar, on Monday pmdnight 1n
1024 A H or 1615A D Emperor Shahjahan, who was a devoted follower of
the fahous saint and mystic Muinuddin Chishti, often took a piligrimage to
the tomb of the saint 1n Ajmer, and prayed to him for a son, as he had then
only two daughters, It was really providential and very Significant that
Dara Shikwh, who himself turned out to be a deeply religious man with a
great thirst for Truth, should have been born 1 a place, hallowed by the
_memory of such a great saint, as a result, as commonly believed; of his father’s
suppications to this great and good person Dara bewng hié father’s hest
beloved.son was kept by him near him in his courts and not sent to distant
places as Governor, as done 1n the case of other three p.imces Shuja, Murad
and Aurangzib  This further deprived Dara, who was by nature of a
scholarly and devoted type, 1n having any first hand administrative experince
or dwect contact with the people Accordingly, 1t was nob surprising that
10 the struggle for succession, which followed the illness of Shabjahan in
1067 A H or 1657 A D, he was finally outwitted and defeated by his brother
Aurangzib Dara was captured by his Afghan host, Jiwan of Dadar, brought
back to Delhi and paraded through the streets on elephant-back He was
charged and found guilty of apostasy from Islam and executed, under orders

from Aurangzib, m 1069 A H or 1659 A D



2 Dara §_l_1ik\ﬁa"s achievements 1n the fields of
Learning and Culture

Although brought up 10 the midst of the pomp and grandeur, luxuries .
and lavishments of the Moghul Court, as the apple of the eye of his great
Ewmperor father, Dara Shikwh, turned out to be a great scholar and mystic,
with an unsgtiable thirst for knowledge and deep-rooted Stfistic leanings
He read extensively; not only from the Holy Quran and Traditions of the
Prophet (Hadith) and other works on Orthodox Islam, but also from numerous

works on Safism  His thurst for knowledge and hankering after Truth led

him to read the Holy Books of other religious systems no less, such as

Christiamty and Hinduism (See below P3) He was a deeply thoughfrl man

and liked to arrive at his own, independent conclusions after due under-

standing and deliberations That 1s why, we find him engaged 1n religious

discourses with a large number of saints and sages of Both sectss Islam and

Hinduisme He was initiated into the Kadiri Order by his spiritual precepto®,
Pir Mulla Shah or Lisdoullzh i 1049 A H  Dara also held m. high®
esteemn the Hindu saint Baba Lal Bawag, or Laldas, whom he mentions in

the “Samudra Sangama” (See Translation mn Persian and "Samudra-Sa;zgama”

P9 Text) He invited Baba Lal to lus palace and had a long conversation with

b on religious topics which was recorded by his Secretary Chandra Bhan

Dara Shikith was the author of quite a large number of works,
and he started quite young In his twenty-fiftth year (10i9 A H)
he wrote “Safinat-ul dwlya” or lives of the samts of Jslam, about *411 1n
number, including the Prophet, his wives and daughters, saints of different
orders as well as women mystics In hs twenty-cighth year (1052 A H)
Dara composed his second work, also blographlcal. 1n  nature, called
“Sakna’t ul-dwliya” or lives of Miyan Mir or Miyan Jiv, the spiritual
gurde of Dara’s own spiritual preceptor Mulla Shah, and his many disciples
Dara’s third work was one on Sufism, entitled “Risala :-Hak Numa” or
“Compass of the Truth” As stated by Dara himself, this work 15 a
compendum of some famous works on Sufism and discusses th® various
stages m the Path, as well as the means to highest spiritual perfection
The fourth work by Dara “Shathiyat or Hasanat wl-Arifins” completed in
1054 A H, 1s also on Stfism, being a collection of Sufistic maxims, nclu-
ding ecstatic utterances of great mystics Iike Bayazid, Dhun-Nun-al-Misri,
Junaid, Ghazali, Jilan1, Ibn Arah etc, as well as the saymgs of the Prophet
and the Caliphs, and the great Hindu samnt Bab3 Lal The fifth and smxth
works by Dara, “Mama-'ul-Bahrasn’ m Persian and “Samudra-Sangama”
Sanskrit or “The Minghng of Two Oceans” were completed 1n his forty-second
year m 1065 AH or 1667 AD, His seventh work, ‘Suw-s dkbar?, or
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“The Great Secret”, 13 a translation of some fifty chapters of the [Upanisads
composed 1n 1067 \ H 1e, two years before his execution Dara s also
ciedited to be the translator of the Bhagavadgitd in the same year Dara
was the author of some other works as well He hag algo left for us a
large number of letters and mystic poems

Besides Dar@’s own compositions; there are some works written at
his imnstance  For example, as already stated; his Secretary Chandra Bhan
at his 1instance composed, “Mukalima-:-Dara Shikuh Wdo Baba Lal”,
recording the conversation between Dara and the great Hindu samnt Baba Lal
on various topies of Hindu Religion and Ethies  Another important work on
Hindu Religion and Philosophy, viz s Yoga-Vasisthe was translated into
Persian by one of his courtiers, in collaboration with some Pandits, 1
1066 A H

Daa Shikiih was also a great patron of Fine Arts and himself a
good Calligraphist, R®aving taken lessons 1n penmanship from the famous
Calligraphist Aka Abdur Rashid*

From the above, it will be clear that Dara Shikuh was relly a great
scholar, mystic and lover of Arts, combined into one While himself a
devout Mushim, he was; at the same time, singularly free from narrow-
mindedness, bigotry or fanaticism of any kind, and never hesitated to
recognise the Truth in other religions The great maxim of the Hindu saint
Paba Lal, quoted by Dara 1n his “Shathiyat” viz  * Truth 28 not the monopoly
of any one Relugion’ seems to have guided his hife all throughout Accordingly,
as stated above, he undertook a thorough study of the Holy Books of other
Religions; and himself translated two of the famous Hindu Seriptures,
Upanssads and Gita. Dura was specially attracted by the Uppmssads When
after studying the *Holy Books of Christianity, he could not find there, to his
satisfaction, a full solution of the great problem of Tawhsd or Monotheism,
he read the Upamsads and found there what he had been seeking so far, viz
the supreme Monotheistic Ideal Hence, 1n his Introduetion to his translation
of the Upamisads “Surr 1-Akbar” {“The Great Secret”), he says, “I read
the Ol@ and the New Testaments and the Psalms of David and other
Seriptures, but the discourse on Tawhid found 1n them was brief and in a
summary form, and from the easy trapslations which have been made by
intevested persons, the object could not be realised”  So, Dara studied
the works of the Hindus “who do not deny monotheism’ and found that
Monotheistic verses of the four Vedas had been collected 1n the Upamisads
Accordingly, he undertook a translation of the Upamssads with the help of
the saints and scholars of Banaras In the Introduction to the work, he

“

1. For details, see Introduction to “Majma-ul-Bahrain’’, Asiatic Society Ed



further says:% “Any difficult problem or sublime idea that came fo his
(te;s Dara’s) mind and was not sblved inspite of his best efforts, becomes
clear and solved with the help of this ancient work (1e the Upamssads),
which 1s undoubtedly the first Heavenly Book and the fountain-head of the

ocean of Monotheism, and 1n accordance with or rather an elucidation
of the Qursn !

It was, therefore, exceedingly fit that Dara Shikah, the great grand-son
of the great® grand-father Akbar, should have undertaken to compose a
comparative account of the two great Religions of India, Hinduism and Islam,
emphasising  thewr fundamental similaribies, rather than magnifying then
superficial differences Whether from the strictly philosophical and academical
standponts such s nlarities are more fundamental than the alleged differences,
or comversely, 18 not the real point at 1ssue here, The real pownt 1s this noble
endeavour, on the part of a ruling Prince, to bring out, even at the cosh
of bemg ms-understood and comdemmed, what 1s great and good 1n the
much-maligned Religion of his subjects In this sense, Dara Shikih, the
author of the “Mayna-ul-Bahrawn” and the “Samudra-sangama’ 1s imndeed a .
worthy suceessor of Akbar, the propeunder of the exquisitely unique Composute
Religion of Hinduism and Islam, called Din Ilal



PART I

1. The “Samudra-Sangama”
By
DARA SHIKUH
(1) Date of Composition

The Sanskrit work “Samudra-Sangama by Dara 1s the same, as stated
above, as the Persian Work “Mayma-ul Bahrawn” or “The Mingling of Two
Oceans” While quite a large number of Manuscripts of the Pegsian work
‘Magma ul Bahrain” are availables 1t 18 unforbunate that only a single
Manuscript of the precious Sanskrit work “Samudm-Sao:Lgama” 18 so far
known to exist * Fortunately, however, the text of this Manuseript 1s correct
enough to give us a clear 1dea of the contents A few differences are found
between the Persian and Sanskrit versions of the work But as they are
not important enough to make any changes in the contents of the two works,

these have been noticed i1n their respective places in the Translation, and
need not be mentioned here

. The “Samudra-Sangama” begins as follows, after the Panegyric —
‘ot ol - RANIFER - TS RE |7

“Now speaks Daa Shikhtih the Fahsr, devoid of earthly attachments
and free from all griefs

Dara 1s fond of referring to himself as “the unafflicted, unsorrowing
Fakw’s and this deseription of himself 1s found in his other works too

The colophon to the ““Samuds a-Sangama’ reads as follows —

“FEER-TFIRIan e ST IIERTN  Raafemy =
HIELSE ATErgd e TG O e SRS
oa-fag SuRaTeaRti-aag ” |

“ofy ANugzagEEE T TROUAERE. 1Y

“In the year 1065 AH (1657 AD), corresponding to the forty-second

year of the age of this Fakir (viz Dara Shikuh, the author), free from all
earthly atmchments

“May God grant blessings to our Prophet, the best among our people,
ag well to his representatives, with their families’

?Here ends the treatise called *Samudra Sangama’ .
The post-colophon reads as follows —

“ggat WAy wEE-aTE. 19
T gesy AT WRIRK R @oeE TEEEA |\

1, Poona Bhandar Oriental Research Institute
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““May the author and the reader prosper Srik

In the Samvat 1765 (709 A D ) 1n the month of Agrahayana (November
—December), Monday, Srik

From the above colophon and post-colophon, 1t1s quite clear that the
“Samudra-Sanguma® was completed by Dara Shikth m 1065 AH or
1657 AD when he was aged foiby-two, and that the scribe completed his
copying 1n the Samvat 1765 or 1708-9 A D

.

(2; Contents of the ‘“Samudra-Sangama”

The “Samudia Sangama” beging with an Introduction, in which the
author states (1) his reasons for undeirtaking the woik, as well as refers to
(1) the readers for which 1t 18 meant As regards (1), he says —

’ [N ) ~ ’ <2 ha

“aftameETaRE wAY WE Eeumaet Weee, Sed gARwE-
TEFIAAEE, T GRS TS, TEA HQTI-AFA
RO, FAE AN G-OgEARE @eW IM AW SR
‘agrEE g 1 ’

“But I did not find any difference whatsoever, ezcept verbal, m the
way 1n which (the Hindu and Muslim saints) sought to attain Tiuth Hence
I made these two (Hinduism and Islam) harmonious with each other Then I
made a collection of the substances of seveial useful texts which should
cerfainly be known by those who are entitled to know Truth This 1s the
minzling of two O.cans of these two kinds of knowers (Hindus and Mushms)

Hence 1t 15 given the name of “Samudia-Sangama™ or “The Mifighng of
Two Oceans ”

Thus; Dara Shkuh says that the work “S&mudra-Saquama” was
composed by #fum for brmngmg to light the less known fundamental
similarities between Hindwism and Islam in the midst of their more known
merely verbal dissimilarities -

As regards (u), Dara says —

“ErgeEgE 7 faffr aend emeeEe SNSTERET .
q G Riraa-aeEtaR e a7

“Having ascertained the real meaning of Truth according to my own
mtuition and realisation, I am beginning this (work) for the benefit of my

own relatives and Linsmen, but I do not think 1t necessary for me to enlighten
those 1gnorant people who entertain a different view *

Thus, Dara meant this work to be read by the members of his own
famuly, relatives and kinsmen only, and not by the common folk of erther
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community In the Introduction to his Peisian Translation of the Upamisads,
algo, Dara makes exactly the same observation This shows that although
believing 1n the great Monotheistic Truth, contained in Hinduism, as well as
1n the fundamental similarity between Hinduism and Islam, he was, at the
same time, fully aware that such high and deep things were not for the
consumption of the masses The great and wise Sanskrit maxim "gﬂ'{fﬂ%g TG
frdes Refa o fa@ @1 f@@” “Do not, under any circumstsnee, express
deep sentiments to those who are 1incapable of appreciating them”, seems to
have guided Dara also Hence, 1t 15 clear fiom his work that D&z Shikih,
like his 1llustrious grand-father Akbar, did not contemplate to reform the
masses, bring about a revolutionary change 1n the existing 1ideas and
practices or preach a new Synthetic Religion His purpose was more
to enlighten a small circle of people of advanced views and sympathetic
outlook Itis clear, hgwever, from the regrettable later events that Dara
falled to achieve even this much, and was practically alone 1n his own unique
beliefs and convictions, 1n his surprisingly broad views and universal outlook.

* After the Introduction, there are 22 Sections as follows —

1 The Elements

2. The Sense-organs

8 Meditation

4 The Attributes of God
5  The Soul

6

The Vital breaths

7 e The Four Worlds

8 The Sound

9 The Light *

10 The Vision of God

11 The Names of God

12 Apostleship and Saintship

183 The Brahmanda (found in the Persian treatise, but not 1n the
Sanskeit one)

14 * The Quarters

15 The Firmaments

16 The Worlds,

37 Daivisions of the Worlds

18 The World of the Dead

1y The Great Dissolution

20 Salvation

21 The Day and Night of God

22 The Eternity of the Cycle of Existerce

Thus, 1n the Persian work there ate 22 Sections {ASB Fd), bui
1 the Sanskrit, only 21

-
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If we glance at the ¢ontents, the arrangement does not seem to be at
all systematic, but 1s rather haphazaid in nature Philosophy, as well~known,
deals with three great problems, viz those relating to Matter, Soul and God
These are the famous Tre fattvas or Three-fold Realities  Acit, Cut, Isvara,
recogmsed by Indian Philosophical Systems m general Again, according to
Samkhya theorys accepted by other Systems, the order of creation 1s as follows —

Puruga (Soul) and Prakrt: (Primal Matter)
Mahat or Buddhi
Aham'kﬁra‘

l I

11 organs Tanmatras

(5 sense-organs and 5 organs Maha-bhatas
of action, and Mind)

Accordingly, here the sections should have been arranged as follows —
Matter

The Sense organs

The Vital-breaths

'The Elements

The Brahmanda

The Four Worlds

The Worlds

Division of the Worlds

The Firmaments

The Quarters

The E‘termty of the Cycle of Existence

Soul

SO DI oot P

=t

11 The Soul

12 Apostleship and Samtship

13 The World of the Dead

14. The Great Dissolution (Resurrection of the Soul)

15 Salvation ( of the Soul)
God

16  The Attributes of God

17 The Names of God

18 The Day and Night of God
19. The Sound ( of God )

20 The Light ( of God )

21 Meditation

22 Vision of God |
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2 Critical and Comparative Study
Section1 The Elements

In this Section, the processes of Craation * or Srstt and Dissolution or

Pralaya have been delineated, and attempts have been made to show the
similarities between the Hindu and Islamic views Accordingly, the following
points of similarity have been noted —

Stated points of similarities
(1) Number of Elements
The Elements are five 1n number, viz Earth, Water, Fire, Air, and Ether

(2) The Eternity of the Ether

The Ether, from which everything else originates, 1s eternal and
uncreated In the Hply Quran, there 18 o passage ( LV 23) which
depicts the Face of the Lioid as abiding even when everything else on ecarth
Dgsses away, and 16 1s said that here “The Face” means the Ether.

(3) “Ishk” and “Maya” as the principles of Creation

From the Ether, there arises fitst a substance called “Ishk” or Love
which 15 the same as ““Maya’” mn Hindu Philos.phy

(4) The Soul of the Prophet and Hiranyagarbha

Frpm this, again, there arises the Great Soul or the Soul of Prophet
Muhammad, corresponding to Huanyagarbha in Hindu Philosophy, also
figuratively called “Ama”sor Darkness

L 4

(5) The Earth as the originator of all thifgs

All ebjects, finally, originate from the Eaith and are, again, dissolved
into 1t

3 Critical Comments
(1) Number of Elements
(tenerally speaking, there does exist a simlarity between Hindu and
Tslamie Doctrines of Creation and Dissolution

2 (i) The Eternity of the Ether

But 1t 1s doubtful whether really the Ether can be called eternal
and uncreated according to Islamic Philesophy, as asseited above For,

1 For an account of Hindu and Islamic views of Creation, see P.10 £f.



10 Dara Shikuh’s Samudra-Safigama

according to 1t, the world 1s not eternal and uncreated; as held in Indian
Philosophy, and the word “Face” n the above passage seems to be more
appropriate in 1ts literal sense, and does not appear to mean “Ether” *

(if) Islamic (Orthodox) Doctrine of Creation 2

According to Islam, the universe 1s non-eternal, only a cireated
effect of God, and 1s again destroyed by Him  According to this view, God
18 a transcendent Creator, who creates the world out of nothing and so
18 Himself not 1ts material (Upadana) cause, as held by the Vedantists, but
only 1its efficient (Numatia) cause  So according to this view; God Himself
18 never transformed 1nto the universe

(111) Sufi Doctrine of Creation®

According to the Sufis no less, whose view stands nearest to the
Indian view among all the Islamie doctiiness the  universe 1s non-eteinal
Those Sufis (Ralabadhi, Hujwiry, ete ) who, like Orthodox Islam (sce above),
hold God to be merely a tianscendent Creator, absolutely different fiom t}ie
created world in essence and attributes, never immanent 1n 1t, never trans-
formed into 1t—can, of couwise, logically hold, like Orthodox Islam,
that God creates the universe out of nothing by an absolute act of will
God simply commands “Be” ! and the universe at once becomes, and so
1t 18 non-eternal, God alone 1s eternal But the Idealistic Safis (e g Hallay,
Jili, Jami, etc) hold in opposition to Orthodox Islam, that the univeise 1s
nothing but the outward mamfestation of God, the Absolute Thought—notbing
but His objectified essence Still they hold, Itke Ogthodox Islam,sthat the
universe 1s non~-eternal Thus, the great Sufi Halla) says that when God
desned to pr¥ject out of Himself His own essence—IT1s supreme love and joy—
He looked 1nto eternity and brought forth from non-existence an image, an
image of Himself, viz Adam, endowed with all His names and attributes
But this 15 self-contradictory, for, 1f the image be the outer projection of
God’s own essence, how can 1t be brought forth from nothingness ¢ °

Another great Sufi Jili* also holds that God brimgs things from
non bewng to being on Hays Enowledge, then from that to actual by  Hence,
the world 1s non-eternal  Jili himself sees the logieal difficulty 1ovolved 1n
his theory viz that 1f things are brought forth from non-being to being 1n
God’s Knowledge, then 1t follows necessarily that at first, 1 e at the firgt
stage, God does not know those things , then later on, 1e at the second stage,
He comes to know them, which 1s impossible for the omniscient God  So,
n frying to get rid of this difficulty, Jili gives an mgenious solution, viz

1 The text 1515 follows —*“Al] on the th shall
Lord shall abide resplendent with Mayesty and é?f)ry ; a(QngfI?;? )2r6 )But che face of thy

2. See below p, 12,13 3, Seebelowp 14, 4, Seebelowp 14,
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that, of the three states of the world,~(1) non-being (11) potential bemg n
God’s knowledge (1) actual being,—there 1s an 1interval of time between
the last two stages and not between the first two Thus, the first precedes
the second only logically and not clwonologically Hence, God knows the
world as He knows Himself Yet God alone 15 eternal, not the world But
this, too, 18 equally inconsistent, for, if God knows the world from all eternity,
the world, too, must be existent from all eternity , otherwise, God cannot know
1t as He knows Himself Hence here, either God had at first n® knowledge

of the non-existent world , or, the world was never non-existent or outside
God’s knowledge

Only a few Sifis have taken the world to be eternal like God The
great pantheist Suli Ibnw'l-Arabi; ¢ ¢ holds that the process of creation 1s
nothing but God's process of knowing Himself Hence, the relation between
God and the world 1s that between the self, the knowing subject, and 1tself,
the known object In%knowing Himself thus, God knows the world that 1s
in Himself, and distinguishes 1t as an object Thus, the world exists poten-
%ially 1n Ged from all eternity, and creation means that God brings the
world from potential being 1in His knowledge, and not from non-being, to
actual bemng Thus, the view of Arabit 1s far more consistent than that of
J1li whom he precedes?

(1v) Indian Doctrine of Creation : Sat-karya-vada. ®

In this conneection, we may discuss the Samkhya and Vedanta doctrines
of creation, viz Sat-Kaiya-Vada According to this doctrine, the effect 1s
present 1n the cause from the very beginning, hence the effect 1s not created
anew just ab that moment, but 1s only mansfested through the help of certan
instrumental causes « E g when we churn milk and get “Dutter from 1t
butter 1s not a newly created effect, as 1t was present in the gnilk from the very
beginning 1n a subtle or potential form and 1s now manifested in a full-fledged
form through the help of churning, etc In exactly the same way, Ci:t and the
Acats souls and matter, lie latent in God as His Saktes or powers before
actual cseation, and come to be manifested, during actual Srgtr or creation,

through the will of God During Pralaya or destruction, again, they return to
God and remain as His subtle powers, as before Thus, the universe 18
etermal, according to the Theistic Schools of the Vedanta propounded by
Ramanuja, Nimbarka, Madhva, Vallabha, etc According to Samkaras the
main propounder of the Monistic School of Vedanta, from the real, transcen-
dental point of view, there 1s only one Reality, viz Brahman, and so there
18 no question of cieation at all It 1s only from the lower empirical

1. See below p. 14,
2, See below p. 15,
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standpoint, which 18 ultimately negated, that there 1s a universe and the
question of creation arises Here Samkua accepts the views of Ramanuja
and the 1est

In this sense, the above statemsnt that the Cidakase or the Universal
Ether 1s uncreated and eternal 13 correct

(v) General Comparison betweea Indian and Islamic Views.

But, o we have seen, according to Orthodox Islam and most of the
Sifis, God alone 1s eternal, not the world This 1s a fundamental point of
difference between the Indian and Islamic views Hence, the above statement
in the text that the universal Ether 1s uncieated and eternal, according to
Islam, does not seem to 1epresent the view of Islam in general ?

(3) (1) “Ishk” and “Maya”

The word “Maya’’ does not mean “Love” in Indian Philosophy, but the
nserutable power of God through which the woild-appearance 1s produced
or the Aeit-Sakts of God .

(1) Meamng of the term “Maya”

We may take the following text from the Svetadvatara Upamgad
here ,—

“oemrarE @EY ReaRa |
afwzEn @ afEg |
warg wEE FEEatEg wgsae (49-10)
“From this, the Illusion-Maker or I/ v:» creates the world Andin 1t
by illusion or Maya the other (1e the individual} soul 1s confined Xnow
Prokrt: to be 2o Xllusion or Maya and the Great Load to be the Illusion-
Maker or Mayin

Here “Mayz” 1s 1dentified with Prakit,, the Primal Matter, which 15 1n

the Lord fiom all eternity ard which 1s tiansformed into the fcrm of the
world  Prakrts 13 also called Pradhzna, 4i1yakia Tamas and so on

According to the Momstic School of Samkaia Vedanta, Mgya means a
special power of Biahman indistingnishable from Him, through which
Brahman apparently creates the muthiyz or illusory, false world, Just as a
magician apparently creates a non-cxistent thing for deluding the spectators
(Ct Samkara-Bhﬁsya on Brahma-Stutia 1917,219)

From the Vyavaharika or empirical standpomnt, Samkaia, following
Svetasvatara Upanigad, identifies Maya with Prakrte  (CE éamkaua—Bhﬁsya
on the Brahma-Sttras 2 1 14, etc )

1, See under Section 5 on “The Soul” (3) (1),
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According to the Monothestic Schools of the Vedanta (Ramanuja,
Nimbarka, ete) “Mayz” mo2ans th: wonderful power of Brahman through
which He actually creates the woild (¢ f Sti-Bhayga on the Br-Sg 111 )
Or; 1t means Prakris, the subtle, Primal Matter, present in Brahman as His

Acst-8aktr, through which Brahman 1s really transformed into the form of
the world

Thus, m Todian Philosophy ay7 does not mean the Cut or the Jiva,
the 1ndividual soul, but 1t means the Adeit, or Prakris,

Primal Matter

unconscious

(111) Purpose of Creation
Hete, the difficult problem of the puspose of creation has been raised
The question 15, WHY does God create the world ? Creation 1s an act, and
an act 1s due to a motive, viz an unfulfilled desire or an unattained end
But God 1s an eternally peifect Being who cannnt have any wants or defects,
any unfulfilled desires or unattained ends
. (a) Islamic (Orthodox) view !

In the Quian 1tself, the following are stated to be the motives of
cleation —

(1) Tt 1s said first that creation 1s not a mere sport or whim on the

part of God, bot has a serious purpose behind 1t  We may here take the
following text from the Quran —

“We created not the Heaven and the Euth, and what 1s between them,
for spott .

“Had 1t been our wish to find a pastime, we had surely fopnd 1t 1n our-
selves—i! to do so had been our will” (Quran XXI 16-17)

(1) In several passages,® 1t 1s said that, creation 1s meant for just
ends —1t 13 undertaken for the sake of upholding the cause of Truth and
Richteousness The following texts may be referred to here —

“We have not created the Heaven and the Earth and all that 1s between
them, buf for a worthy (just) end ” (Quran XV 85)

‘ He hath created the Heaven and the Earth to set forth His Truth”
(Q,mﬁ:n XVI 3)

(1) It 1s also said that man has been cieated to serve and worship
God The following passage states this —

“f have not created Jinn and men, but they should worship
(serve) Me ”’

1. See above p 10, below p 17.
2 Quran X 5, XV. 85, XVL 3, XLIV, 39, XLV 22, XLVI 3 (Yusuf Ali’s Ed.)
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“I require nobt sustenance from them, neither require I that they
feed Me ¥
“Verily, God 15 the sole Sustamner possessed of mmght, the
Unshaken” (Quran L1, 53-58 )
Hence, 1t is said that the whole Universe, constantly makes obeisance
to God 1 a humble manner
“Do they not loock
At God’s creation, (even)
Among (1nanimate) things,—
How their (very) shadows
Turn round from the right
And the left, prostiating
Themselves to God, and that
In the humblest manner 7
“And to God doth cbeisance
All that 15 1n the heavens
And on Earth; whether
Moving (living creatures)
Or the Angels; for none
Are airogant (before their Liord ” *
(Quran XVT, 48-49)
Thus, according to the Quran, the purpose of creation 1g three fold ,
viz (1) revelation of God’s own supteme Tiuth, (1) upholdiny of Justice
and Righteousness, and (i) service and worshippipg of God by man
But at the same time, the Quran 18 careful to point out that the creation of
the world serwas no purpose of God Himself, as*He Himself requues no
help or sustenan‘e from it, being Himself Omnipotent

(b) Sufi View®
The Sufi view 1s based on a famous Tradition (Hadeth) viz “David®
enquired ‘Oh Loid'! Why hast thou created mankind ?? God replied
‘I am a hidden treasure, and I would fain become known’ *

The Sufis, however, generally accept the above Tradition regarding
the motive ot creation Thus, according to this view, God created the world
and finally man m 1t so that He may become known to him  This 13 inter-
preted by the Idealist Sufis, like Ibnu’l-*Arabi, Jili, ebe to mean that man’s
konowing God 1s but ancther name for God’s knowing Himself God desues
to know His own essence fully, to manifest the inner potentialities of His
own nature Accordingly, He emerges out of His state of Pure Essence
and Abstract Uniby and manifests Himself i the world of plurality, and

1, Trans, by Yusuf AL 2, See abovye p. 10,
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finally, 1n Man and sees Himself in him (viz 1n the Perfect Man'® Thus, the
universe 18 regarded by these Stfis as the murror of God i1n which He sees
Himself But 1t 18 only an unpolished mirior, reflecting as 1t does, only
a few attributes of God Man, rather the Perfect Man, who has here and
now realised his oneness with God, 1s the polished and perfect Mirror of
God, being His full and complete manifestation on earth Thus, through
the Perfect Man, Gtod knows Himself completely; and creatiop 18 due to
this desire for self-knowledge on the part of God God, thus, bifurcates
Himsgelf 1nto two, so to speak, and becomes at once the knower and the object
known, the lover and the beloved But this desire for self-knowledge does
not imply any want or imperfection on His part, for, really He knows
Himself fully from all eteinity, yet wants to know Himself through anothcr
As Jamisays  “Although He beheld His attributes as a perfect whole in

His own essence, yet He desired that they should be displayed to Him 1n
another mirror ”’ *

Here 1n the Samudra-Sanjama, as Dara has mentioned “Ishk’ or
“Love’ as the substance fiom which the world 1s produced, he has, most
probably, the view of the tamous Momstic Sifi Halla) 1n mind  According
to him, 1n the begioning, God 1s a perfectly undifferentiated Being, a pure
Essence without any limiting attributes, a pure Unity, simple and alone
But later on, He desires to project out of Himself His supreme joy, that
Love 1n aloneness, so that He may behold 16 and speak to 1t Accordingly,
He creates man 1n His own 1mage out of His own Essence or Love. Thus,
the principle of Creation 18 Love or Joy alone

According to the Grreat Sufi Rimi, the purpose of Cregtion or descent
of the goul from Gb%d capnot be known by reason Bug the purpose of
Evolution or ascent of the soul to God 18 Love * :

(¢) Vedanta View

Acgcording to the Vedanta View? creaticn 1s but a ‘Lila’ or an act of
hay

sport on the part of God “Gﬁqﬁﬂ\g wrar PI¢I]"—(Brahma-stitras 2 1 382)
Thus, 1t does not 1mply any want or imperfection on the part of God, but
arises out of the fullness of His Nature; out of the abundance of His Blisg
Just as a king engages himself 1n sports, after completing his royal duties,
not for fufilling any unfulfilled desires or removing any wants, but simply
for giving an expression to the exuberance of his joy—so God, too, sportingly
creates (either apparently, as held by the School of Absolute Monism of

1 See under Section 2 Critical Comments (4) 1111) (d)
2 Seep 1l. Also Section 1(5) (111), Section 2. Critical Comments (4) {(v).

4
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Samkara,~ or 7eallys as held by the Qualified Monism of Ramanuja etc ) out
of His ever-perfect Nature, ever-full Bliss Hence, in the Tattnriya Upani-ad,
1t has been said beautifully—
Uorigd W A SR, SRR S SE, SR
SEIARTE TR 17
“All these beings, verily are born from Bliss Bemg so born, they
are sustained by Bliss  To Blissy again, do they return and enter ”” (3 6)

But 1t 1s pointed out by the Indian Philosophers at the same time that
Brahman’s indulgence 1n this cosmie sport, though not sciving His own
purpose; as ordinarily understood, 1s not entirely motiveless, asit 1s e-sentially
guided by the demands of Morality and Justice Thus, though ecreation 1s
a sport; 1t 18 by no means a senseless, aibitiary one The eternal Law of
Kaima, which 1s the Law of Justice, demands that each and every fiee and
responsible azent should experience the results or fruits® (Aarma phala) of his
own actions (Aarmas), good or bad But as the fruits of all the numerous
kaimas cannot be expertenced 1n course of the same life, the individual hase
to be born again,—and this goes on and on

But unless these Karmaphalis are fully experienced no salvation
13 possible on the part of the individual Hence, creation has a moral
neces.ity behird 1t God creates each mew woild in accordance with
the pest Earmas of the 1ndividuals ; and 1t 1s these Karmas that determine
the natme of every new creation and the destinles of different individuals
therein So Brahman cannot be made 1esponsible for the suffering and
varying lots of individuals—it 1s the individuals themselves who are responsible
for these througb\then‘ own Karmas Hence in theeBrahma stitras (2 1 34),

1t has been said T
@ o) > -
TTI-AGTS 7 T

That 13, God cannot be accused of partiality and cruelty, for, as Samkaia
8ays “é’.ﬂ'{%@ ﬁm ggq ” (Samkara-bhﬁsya 2 1 34) That 15, God
may be compared to a cloud The cloud, as rain, 13 the commoch cause
of the growth of all kinds of plants, good or bad, but the differences among
these plants 1s not due to the rain, which pows down on sall equally, but to
the differences 1n then nwn seeds 1espectively

(@) General comparison between Indian and Islamic Views

As pomted out above, Dard s wholly wiong here 1 taking “‘Ishi’
or “Love” of Islamie Philosophy as paiallel to “Maya” of Indian
Philosophy ~ Still, 1t may be said that there 15 g general agreement

1. See below under Section 22 on * Salvation *.
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among the Indian and Sufistic views as regards the purpose of Creation,
when 1t 13 asserted in both the systems that Creation 18 not due to any
want or 1mperfection on the part of God, but to the expression of His infinite
Joy or Love More specially, the view of Hallaj reminds us of that of
Vallabha ( Suddhndiasta School ) according to whom also God created man
in His own Essence as His playmate, so that Creation 1s but a cosmic
sport on the part of God with Himself But apait from this genersl similarity,
we must not press the matter further For, Enrma-Vada o the Law of Karma,
and 1ty corollary, Janma-janmantara-Vade or Doctrine of Re-births,
essentially associated with Indian doctrines of Creation, find no parallel
1n Islamie Philosophy, not even in Stfism !

The Quranic view, first, that Creation 1s not a sport seems to be directly
opposed to the Vedanta view of ‘Lilz’ DBut the 1eal purpose behind the
former view viz that Greation 1s not a mere whim on the part of God, but
gerves just ends, 13 quite consistent with the Indian view that Cieation 1s not
an arbitrary act, but serves the ends of Justice and Morality, according to the
Karmas of individuils However, the difference here 1s that the Quran takes
into account only the present lives of individuals and their acts therein
in connection with the dispensation of Justice , but Indian Philosophy, as we
have seen, counts all the numerous past Karmas done by the individuals in
their previous lives

Secondly, aceoiding to the Quran, God, no doubt, reveals His Truth 1n
the world, but He Himself 1s not transformed 1nto it and immanent 1n 1t But
according to the Imdian visw ( Vidanie ), God’s own Nature, Essence or
Svarapa 13 transformed into the form of the Universe 1itself 2, and He 1s
immanent 1n 1t R '

Thirdly, according to the Quran, God creates man to sezve and worship
Him But according to Indian Philosophy, man has been created, 1n
accordance with his past Karmas, to work out his own salvation or Mukis,
through whatever Path he may choose—EKarma-Yoga, Jnana Yoga, Bhakte-

Yoga The Path of Unselfish works$, the Path of Knowledge, or the Path of
Devotion

Thus, there are differences between Quranic and Indian views regarding

the above two points

(4) i) The Soul of the Prophet and Hiranyagarbha

In the Quran rtself, Muhammad 1s explicitly said to be an Apostle’ only
and a human being * Thus, here he has no cosmological funection, but only

1. See below under section 22 on Salvation

2  Advaite Vadae naturally does not accept this view .
3. Quran IIT, 144, 4, See Section 12 (1) (1) under Islamic (Orthodox) view.
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a religious and an ethical one But in some late‘r Stufi systems, he 13 endowed
with both a cosmological as well as an ethical function * Thus, 1n these systems,
the Soul or the Light of Muhamnad 1s spoken of ag the fitst emanation from
God and the archetype of the whole anmiveise  But still 1t does not seem ab
all appropriate to compaie ths Prophet Muhammad with Hiranyagarbha?, for
the standpoints are entirely different herte  On the one hand, the Prophet
does not seem to have so much impdrtance 1o the metaphysicil scheme of
Creation and Dissolution 1 Islamic Philosophy, as Huranyagaibha in Indian
Philosophy Oan the other hand, Hiranyagarbia 1s not a Prophef as well,
real and living, to guide and 1nspire people, but rather a figuiative name for
the aggregate of souls Thus, he has no cthical importance

(1) Creation from Darkness Indian and Sufi Views.

In this connection, the following accounts from the Upanisads may be
taken —

In the Br'hadﬁranyaka Upanisad ( 7 2), 1t 1s said that in the beginnings
there was nothing, everything was covered by Death (Mriyu), fiom that
sprang up Wate1, Earth and Fire Then, 1n 1 328, Death (Mséyw) 15 1dentified
with Daikness (Tamas)

In the Subala Upanisad (1 1-3), the account given 1s as follows “What
was then existent 2 He said o them , ‘Neither B2ing, nor Non-Being From
Him, Darkness arses, from Darkness, Bhatads (Tamasa Ahamakara) , from
Bhatads, Ether , from Ether, Air , from A, Fire, from Fue, Water , from
Water, Earth’”

Accordm?g“;o the famous Safi Jili’, when at first &od 1s a Pure Being
or a Pure HEssence, His inner aspect 1s called ‘dark misi” or “blindness’
(al’Ama) In this state, the Pure Hssence 1s wholly sunk 1n 1tself, and its
relation to out-wardness, 1e to itself as the ‘other’, 15 wholly negated Hences
1t 18 a state of bare potentiality, “the immanent negativity’’ of the Essence
In that sense, 1t may be figuratively called ‘darkness’ e

(8) (1) The Earth as the originator of all things

In a sense, 1t 18 right to say that all physical objects arise from the
Earth and are dissolved 1nto 1t, as, generally speaking, the Eaith 1s taken to
be the last of the Five Great Elements (Mahzbhiutas), from which all worldly

—_—

1 See under Nasafi, P 23 Juli (p, 25) See also Section 12 (1) (1) under Sufi view of
‘Perfect Man”

2, See P. 23 3. See Pp. 10, 14, 25.
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objects are created Still, according to the Indian view, this Earth 1s not
pure Earth, but Earth as mixed up with other four great Elements, in
accordance with the process of Quuntuplication (Pansi-Karana)t According
to the Quian also, man 1s created out of earth or a lump of clay

(u) Upanisadic Doctrine of Creation.

In this connection, we may refer to doctrines of Creation,es found m
some of the Upanigads '
For example, 1n Brhadaranyahe Upamsad (122), 1t 1s said that from

Death, there fitst arose Water The cream (Sara) of Water, when solidified,
bzcame the Eaith Then, when Death became exhausted and hot, Fire arose

There 18 also another account given i Brhadaianyaka Upanigad (1 4)

In Chandogya Upapusad, (61) 1t1s said that the Sat (Undifferentiated
Brahman), desiring to be many, cieated Fire , Fire, desiring to be many,
created Water , Water, desiring to be many, cieated Farth So, the order
ot Creation 13 Fire, Water, Earth In Chaadogya Upamgad (63), the
famous doctrine of Triwri-Karans or triplication has been propounded  That
18, the three elements Fire, Water and Earth, became inter mixed 1n such
a way thatfire became 1 Fire 1 Water 1 Earth , and s» the other two as well
Other objects were created from Fire, Water and Earth inter-mized 1n
this way

In Twitwiya Upanssad, (21), the process of creation 1s described as
follows  “From the Soul, Ether originates, from Ether, Awr, from Au, Fire,
fiom Fire, Water, from Water, Earth, from FEarth, plants, from plants,
food , from food semen,, fr:)m semen, men ”’ Ve

It

In Astareya Upamsad (11), 1t 15 said that the Soul desiring to create
worlds, created the woilds of water (ambhas), rays (maricin), death (mara) and
*waters (ap), 1e the worlds above heaven, the atmosphere, the earth and the
worlds below 1t
The *%hccount of creation, given 1 Subala Upamisads has already been
referred to 2

(1) Vedanta Doctrine of Creation.®

The Vedanta, generally, accepts the above Tastirriya Upamsad account
and the Samkhya view of Creation, with the fundamental difference that
while the Samkaya Prakrts 1s independent, the Vedanta Prakrts is but the

Acrt Sakto of Brahman, and as such 18 wholly dependent on Him  Thus, from

1 Seep 20, 2. Seep 18, 3, See Pp, 11, 15.
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Prakrts, there arises Mahat, from the Mahdt, Ahamkara; from Sattvika

Ahamkara, the five sense-organs, five organs of knowledge and mind , from
Tamasa Ahamkaia, the five tan matras or subtle elements, viz Ether, Aur,
Fire, Water and Eaith Then these are inter-mixed in such a way that
Ether=% Ether, * Air, & Fire, § Water, § Earth, and so the rest This

13 called “Panci-Eorane’’ (Quintuplication) From these subtle elements, the
five gross elements of Ether ete arise, and from these, all other objects of
the world %cf., Brahma sutras 2. 3)

The dissolution 1s 1n the reverse order (¢f Brahma sutras 2 3 14)

Section 2 : The Sense-Organs

Tn this Section, an account 1s given of the creation of the Sense-
organs, Internal Oigans, Oigans of Action, as well as of then nature and
special functions The following points of sumilauty between the Hindu
and Islamic views have been noted r

Stated points of Similarity
(1) Number of Sense-Organs

The Sense-o1gans cr Organs of Knowledge are five 1n numbei, viz Nose,
Tongue, Skin, Eye and Ear They sp.in2 1espectively from Eaith, Water,

Air, Fire, and Ether .
(2) Number of Internal Organs.

According to hoth the views, the Internal ‘organs are five 1n
number, viz, Mind (Vanas), Intellect {Buddhi), Fmperical Self (Cutta), Ego
(4dramkzra) anc: Internal Organ (dntahkaruna), the last, according to the
Hindu view, being the aggregrate of the fiist four

(3) Number of Organs of Knowledge
Acccrding to both the views, the Organs of Knowledge toos are five in
number; viz Vocal Organ, Hand, Feet, Anus and Generative Organ '

(4) Doctrine of Evolutiocn

The Samkhya theory of Creation or Evolution has been referred to, the
assumption being that 1t 18 found, 1n some form, in the Islamic view no less

(5) God’s Immanence

God, the Creator, 1s immanent 1n the universe of souls and matter, the
created effect



Islamie Doctrine of Evolution 2L

(6) l‘zledltatxon on Sound.

Both the Hindu and Muslim saints practise meditation on Divine Sound
(Anzhata-Sabdae)

Cri‘ical Comments

{1—3) Number of Sense Urgans, Internal Organs
and Organs of Action.

Theie 1> a general agicement between Hindu and Islumic *Theories as
rezards the number and natuie of the above Organs

(4) (1) Doctrine of Evolution?

The word “Evolution” 1s heie taken in a speeial sense It really
means a gradaal progress or developmant of lower forms to higher forms Buf
the Samkhya Doctrine of Cieation, althrugh called “Evelution’” for want of a
better name, 1s not really of this kind In this case, 1t only means a gradual
unfoldment of what 13 contataed 1n the piecading stages 1n crosser and
Srosser; mote and more complex forms, through succassive stages  (See below)

(1) Islamic (Orthodox) Doctrine of Evolution 2

In Oithedox Islam, no doctrine of Evolution 1s found but rather a
theory of Special Creation or creation of objects as distinet from one
another from the very beginning in accoidance with the wish of God
According to the Quran, God cieates the world out of nothing i six days
He simply says, “Be”, and all things become at once Thus, there 15 no
distinction between God’s Word and Deed, God’s Word 1s 1tself the Deed,
and thete 1s no intervention of any other condition between His Will and 1ts
consequences God 13y as such, indepeadent of material and efficient o1
instrumental causes © &

“Sole Maker of the Heavens and the Farth And when He decieeth a
thing, He only saith to 1t , ‘Be’ and 1t 18> (Quran II 111)®

“Your Lord 1s God, who in six days created the Heavens and the
Earth and then mounted the Throne He throweth the veil of night over the
day 1t swisueth 1t swiftly And He cieated the sun and the moon and the
stars, subjected to the laws of His behest ” (Quian VII 52)*¢

As regards the creation of Man,® the Quran says that Man 1s created
out of a lump of clay, or from a clot of blood, produced from this lump
of clay In another place, 1t1s said that God creit2s man from water ©

1 See under Section 7 “Four Worlds"

2  See Pp, 10, 13.

3 Cf. also Quran XVI. 40, XXXVI 82, XL. 68, LIV 50 Yusuf Al'’s Ed).
4, Cf also Quran XXXIL 4, LVIL 4 (Yusuf Ali’s Ed)

5, Under Section Critical Comments (1) (11). 6. Op. cite XXV, 51
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Then God breathes into him (Adgm) His sp}mb, and asks all the Angels
to bow down to him

“Now of fine clay have we c1eated Man
Then we placed him, a moist Greim, 10 a safe abode

Then we made the mo.st Germ a clot of blood, then made the clotted
blood 1nto a piece of flesh, then made the piece of flesh 1mto bones, and we
clothed the®bones with flesh, then brought forth man of yet another
make” ! (Quran XXIII 12-14)

“Thy Lord said to the Angels “Verily, I am about to place one 1 my
stead (a Vicegerent) on earth” (Quran II 29)

“And when we said to the Angels ‘Bow down and worship
Adan, then worshipped they all, save Eblis”  (Quran II 32)2

() Sufi Doctrines of Evolutign °

Here we my briefly discuss the views of five promnent Safis, viz
Ibnul Aiabi, Nasafi, Shabistart, Rami, Jili and Jami

~

(a) Ibnul Arabr's View?*

As we have seen the cenfial doctime of his system 15 the Unity of
Being and the Perfect Man

He speaks of two aspects of God, viz God as the Absolute, a Pure
Being, or a Sumple Essence, devoid of attiibutes and relations, and God as
Divinity, an Essence endowed with attiibutes The first 15 the unmanifest
and the second the manitest form of Gud Thiough a [fogiea] necessity of
knowing Himself, God moves down fiom His ,uumanifest state of Pure
Fssence, and &olves, through a seiies of five planas, uptil He finds Hig
complcte manifestation in the Perfect Man and knows Himself completely
1hese five planes aie —the planc of Hssence, the plane of Attributes , the
plane of Actions , the plane of Similitudes and Phantasy or imaginal thoughts
{(Kbyal), 1e the plane of the 1ntelligible woild or the world of Ideas,
prototypes o1 unmivasals, the plane of Sense and Ocular Visiom or the
plane of the sensible world, 1e of the paiticulais corresponding to the
universals Each succeeding plane 13 a copy of the preceding one

Here we find that God giadually becomes paiticularised, and there 1sa
desc-nt from the more perfect to the less perfeet But when in the sensible
world, theie 1s the 11se of Man, 1ather Perfect Man, there 1s an ascent

1 That 1s a perfect man with body and soul, cf XV 26—33 (Yusuf Alv’s Ed,)
2 Cf also XV 26433 (Yusuf Ali’s Ed,)

3 See under Section 12 ‘Perfect Man’ and Seetion 17 *Divisions of the World”
4, See Pp, 11,14,
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‘b) Nasafrs View?

We may take the following account given by Nzsafi’? as a
t3 prcal one

According to Nasafi, m the very beginning, God cieates the Primal
Element out of Himself 1n the twinkling of an eye, without any medium
whatsoever This Piimal Element 18 variously teimed as the “Pen” (as 1t
writes out the universe ab the command of God)y Primal Intelligence,
Constructive Spirit, Spirit of Muhammad® and so on It 13 exceedingly subtle
and 1s perfect wisdom It alone has a dircet connectisn with God, and 1s ever-
present 1n Him, ever-seeking Him  From the Primal Element springs forth
the entire universe Thus, fiom the Primal Elemant, first, the Simple Natures
or Fust Principles arise, from them, Heavens, stars and the firmanent,
intelligence, souls, elements and natures, from them, again, compound
bodies or mineral, vegetable and animal Kingdoms, and last of all, Man
There are nine Heavens, the highest of which 1scalled the Heaven of Heavens
o1 the throne of God Each of these has intelligence and a soul, higher and
more subtle 1 proportion to them order, and the intelligence of the highest
Heaven 1s called Primal Intelligence Man 1s the crown and end of creation
Man attamns perfection when he attains 1intelligence Thus, intelligence 1s the
begioning, as well as the end of creation From the Piimal Element to
Man (or Perfect Man), there 13 a complete circle from 1intelligence to
intelligence 1n the descent of God to Man and the ascent of Man back again
to God

Thus, the order of creation 1s as follows —

* G‘rcl)d
Primal Element (Soul of Muhammad) -

Simple Natures or First Principles

Elements Stars and Seven Heavens Highest Heavens
(Four fold Frrmmaent (Sevenfold (Arsh and Kurs:)
M ot'herg) Sllres) (Throne)
Maineral; Vegetable and Animal Kingdoms
(Threefold lOffsprmg)
Man

1 SeePp 14,17

2. Cf. Nasafis ‘“Magsad-i-agsa’® (Furthest Aim), a Persian treatise on Theosophy,
largely based on the teachings ot the famous Suf1 Ibn ‘Arabi’,
3. See Pe 17,
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Here; also we have a mixed kind of scheme When we proceed fiom
the Primal Element to the Sample Natures o1 First Prinemles , from that to
the Elements, Stars and Firmament, end Heavens , and fiom these, again, to
the Mincral, Vegctible atnd Ammal Kingdoms—vwe gradually descend from
the higher to tle lower DBut when we procecd fiom the above thice

Kingdems to Man—we all at cnce ascer d frem the lower to the higher 1
T

(¢) Shab:star.’s View.

Accerding to Shabistar: aleo, Creation 19 & process of successive emana=
tions from God thiough which He 1s reflectcd in Non-being The first
emanation 13 Universal Reason (of Neo-Plitomic ‘loges’), the seeond,
Universal Soul (¢f Ne~-Platonic ‘Pneum9’), the thud, t' e Higlest Heaven
{Arsh, the n'nth Heaven or the Heaven of Heavens), the fourth, the Thicne
(the e ghth Hravea), then the ct! ¢ seven Heavers o# heavenly bedies , then
the fou cliwacnts, (L n the thre. Kinzgdoms (&1 erol, vegetib’e and anim 1,
and 1st of ~1 Il IIar s, thus Dbeten cx la of fime, bub fist 1o cader of
th ughts s the ertie crebion 1s 1eally for the sake of BMan

Here, alsn we hase a mixed kind of Evolntien 2

(@) Rumrs View

In the system of the celebrated Sufi Jalal-ud-Din Rami, we find a real
kind of doctrine of Evolution as a cunstant process of progress or development
from the lower to the higher  According to him, the whole woild 1s animate,
and Matter though not essentially dead, 1s the lowest form of existence
Throughout the ages, he points out, the soul 1 gradually developing to higher
and higher forms At first, 1t 18 born as matter, and J1ves as fire, water, wind
and cloud Then, 1t becomes a plant, then an animal, then, man But its
progress 1s not stupped—hut 1t will become an angel after death, and after
that, one with God This evolution or tiansition of the lower to the higher 1s°®
due to the inner necessity of the lower to develop, fulfil and perfect itself,
to the divine urge, to the fundamental will to live that 1s 1nheren® 1n every
atom of the universe Thus, the universe 1s a process of constant movement, a
constant struggle 1or self-development, a constant “dying to live” Ged 1s con-
stantly active, creating something new at every moment , and every created
object, too, is constantly active stirving to rise higher Now, the mctive force,
the mper necessity behind all these movements 18 Love  Creation 1s nothing
but the descent of the uncreated soul from God, and Evolution 18 nothing but

the ascent of the soul to God The ‘why’ and ‘how’ of Creation or separation

1 See under Section 12 (1) (111) under Suf view of ““Perfect Man'®,
2, See under Nasafi P, 23
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between God and the soul aie beyond the grasp of human 1eason Bub the
purpose behind Evolution or re-union of God and the soulis Love which
mmpels the soul to rise to higher and higher forms and finally be united with
the Beloved Thus, according to Rimi, Love 1s not only an individual
sentiment, but a cosmic force, the beginning and the end of lafe *

(e) Jili’s View

According to Jili,? just as man 1s the image of God, so the universe 1s
the image of man At firsts God 1s wholly unmanitested, a Pure Essences
9 hidden treasure”, “a dark mist’” Then, wishing to manifest Himself,
He cieates the form of Muhammad from the Light of His Name “The
Almighty Maker,” contemplates 1t with His Name ““The All-subduing Giver”,
and shines on it with the Name “The Gracious Pardoner’” Then, 1t splits
1ato two halves—from the right half God creates eight Paradises, from the
left half Hell Then, aghin, when God looks upon the Light of Muhammad with
the look of Peifection, 1t dissolves and becomes water Then, God looks at
st with the look of Grandeur and it becomes waves and foam Then, from the
foam, the gross portion of the water, Grod creates seven earths and their 1nhabi-
tanls TFrom the subtle portion of the water, He creates seven Heavens and
thewr Angels Out of the wat r, He further cieates seven scas encompassmg
the woild )

The seven earths arc as follows —(1) Earth of souls, inhabited by
human beings  Originally; 1t was mulk-white in colour, but after the fall
of Adam, 1t has become dust-coloured (1) Eaith of Devotions, emerald-green
in colour, inhabited by the Jinn who believe 1n God (11) Eaith of Nature,
saffron yellow 1n colour, mhabited by the Jinn who do not believe in God
(1v) Eaith of Lust,*blood-ied 1 colour, mhabited by devils, the offspring of
Satan (v) Earth of Ecorbitance, indigo-blue 1n colour, 1nbabited by demons
(v1) Euth of Impiety, night-black i colour, inhabited by the most evil Jinn
(v1) Raith of Misery, mhabited by huge snakes and scorpions

The seven Heavens are as follows —(1) Heaven of the Moon, silver-
white 1n®colour, the 1esidence ot Adam (1) Heaven of Mercury, grey-
coloured, the dwelling place of Angels (1) Heaven of Venus, yellow=
coloured, inhabited by Angels having various tasks (1v) Heaven of the Sun,
mhabited by most of the Prophets (v) Heaven of Ma1s, blood-red 1 colour,
inhabited by the Angel of Death (vi) Heaven of Jupiter, blue-coloured,

the residence of the Meicy Angels (vi1) Heaven of Saturn, black 1n colour,
the first to be created fiom the Light of the First Intelligence

1 Seep. 15,
2. See P, 14

4
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Paradise 1s the manifestation of God’s absolute Beauty ( Jamal ), and
Hell of His absolute Majesty ( Jalal ) There are eight Paradises The
first 18 gamed through good works, the second through good thoughts and
beliefs , the third through God’s graces and 1s mhabited by persons of every
Rehgion and sect , the fourth, fifth, sixth and seventh are inhabited by saints
1 order of thewr holiness, the eighth ( Arsh ) is the highest Paradise where
none except.Muhammad can enter

According to the general doctrine of this School of S@fism, this, too, 1s a
mixed kind of Evolution !

(f) Jami’'s View

According to him, the Absolute has different degrees The first degree,
18 the unmamfested and unconditioned state of God, devoid of all relations
and limtations, and as such, wholly unknowable @ he second degree 18
the display of God Himself to Himself, 1n an inward, subjective revelation
This 1s called the “First Emanation” or the “Most Holy Emanation” or,
Umiversal Reason  This 1s the World of Ideas or aichetypes, from which
msues the Senstble World The third degree, the Degree of Divinity,
called “umity of the Whole Aggregate” 1s the “Second Emanation,” or
“Holy Emanation” or Universal soul, containing all paiticular souls, rational,
animal and vegetative This 1s the Sensible World, a copy of the Intelligible
World The fourth degree 1s the manifestation in detail of the third degree
The fifth degres 15 the degree of mundane existence and contingency The
sixth degree 1s the manifestation 1n detail of the above one

(1v) Samkhya Doctrine of Evc;lutson 2

The traditionally atheistic Samkhya Philosophy, as 1s well-known,
attempts to explain the world-creation by two opposed realities, Purusa (soul)
and Prakréy (Primal Matter) Puruga 1s consciousness or intelligence 1n essence,
yet mactive , Prakrti 1s devoid of intelligence, yet active mn nature, Hence,
creation 15 due to the Samyoga 1e contact or asscciation between Purusa
and Prakrts, the 1intelligence of Pwrusa guiding the activibty of Prakris
Thus, just as a lame man and a blind man, lost together 1 a forest, help
each other to get out of 1t, the blind man carrying the lame man and the
lame man directing the way to the blind man—so Purusa and Prakris
co-operate to produce the world and Prakriz, the very subtle; fundamental,

1 SeePp 22ft
2 Seeof8,1l.
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Primal Material Foree, 18 gradually transformed 1nto the forms of differend
wordly objects  The difterent stages 1o this process are as follows —

Puruga+ Prakri
Mahat o1 Buddh: ( The great Cosmic germ )
Ahamkara ( Egoity )

I [
Sattvika Rajasa Tamasa
I |
I
5 organs D organs of Mind 5 Tanmatrag
of Action (subtle essences

Knowledge of Earth, Water,
Fire, A1r, Ether)
5 Mahabhiitas (gross
Elements, Earth etc)

It 13 to be noted here that the question of higher or lower, in the
Western sense, does not really arise here, as, all the evolutes, from Mahat
to Mahabhutas, are equally low, being all products of Prakric Prakri
contains the germ of the whole universe, and 1t 13 this material world that
becomes gradually manifested out of it through this process of Evolution
Thus, this 1s only a process of making the potential actual, the unmanifest
manifest, the implicit explicitt E G the seed 15 gradually manifested into
the form of the tree = Here, there 18 n> question of taking the tree as higher
than the seed or wvice verss For, according to the Samkhya Doctrine of
Sat Karya-Vads® the cause and the effect are identical in essence, only, but
different 1n form Hence, the cause and the effect are not higher or lower,
more perfech and less perfect respectively They are only earlier and later
m pownt of time, as well as simpler (being unmanifested) and more complex
(being manifested, and as such, having more parts, functions etc), more subtle
grosser, #h point of nature

The fact 18 that the Samkhya Theory of Evolution 18 buf a process
through which the non-physical soul becomes involved 1n the physical world,
coming to acquire a physical body and being born in the physical universe,
according to 1ts past Karmas Hence, this theory of Evolution 13 absolutely
distinet 1n spirit from the Western theories of Evolution, whether mechanical-
according to which higher and higher forms of life are being evolved in the
world 1n accordance with the principles of ‘Struggle for existence’s ‘Natural

1, Seepp. 11.
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Selections’ and ‘Survival of the Fittest’,—or teleological, according to which
God, the Absolute Thought, 1s progressively realising Himself in the world
through higher and higher {orms of existence If anything, the Samkhya
Doctrine of Evolution 1s rather a piocess from the higher to the lower, as 1t
implies the descent of the non-physical, immortal, perfect, and unsorrowing
soul 1nbo this physical, mortal, imperfect, and sorrowful world

(v) General Comparizon between the Indian and Islamic Views

We do not know what Dara’s own view was, but 1t would really
be futile to attempt to trace any parallel between Indian and Tslamic
Doctrines of Evolution

In the Quran, we find a kind of creation out of nothing  Fust, God
Himself is here not the material cause! of the world and 1s not transformed
into 1t ﬁecondly, there 1s also no other kind of substance out of which God
fashions “the world as sn efficient o1 1nstrumental cause?  But He sunply
brings forth eveiything out of nothing by the sheer force of His wil In
Indian Philosophy, however, this doctine of creation® out of nothing 13 never*
accepted According to Schools, like the Nyaya-Vaiscsika, God 13 only the
efficient cause of the universe, and cteates 1it, not oat of nothing, but out of
nine co-eternal sibstances earth, water, fire, airs ether, space, time, mind
and soul Again, according to Schools like the Vedanta God 13 at once the
material and effcient ciuses of the universe, and creation means nothing
but a projection of His et and acit Sabtss, through which souls (e:d) and
matter {ac:t), potentially contatned 1n the Oiganmic Whole or Concrete Unity
of Brahman or Iévaia, are manmfested, and God 1s thereby, transformed
into the Universe This 1s the Vedanta view ot Parmamavada® or
transformation of God, the Cause, nto the world, the effect Thus, 1n
neither case do we have a theory of creation out of nothing

As for the rest, there 13 no question of comparing the Quianic view
with the Indian one; as the Quran does not recognise Evolution

If we, again, take the Sifi Doctrine of Evolution, apart from the
details or the successive stages which are quite different in the Indian and
Sufi Systems, thereis also some more fundamental differences between the
two Furst, the first evolute, vz the Primal Element, 15 conceived to be
supremely ntelligent and 1n constant communion with God Himself in Sufism

1 Upadana Karana as a lump of clay 1s of the clay-jar

2t Numitta Karanas as a potter with his instruments etc 1s of the clay-jar
2 See Pp 16, 20,11, 15

4. The Advarta School of the Vedanta raturally dces not accept this view of
Parvnamavada,
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But 1o the traditionally atheistic Samkhya system, Prakriz, which is

gradually transformed into the form of the world, 1s wholly unconscious in
pature Even in the Vedanta Systems where Piakris 15 taken to be the acit-

sakts of God, 1t 18 concerved as unconscious and physical in nature as opposed
to the cit=3akts Secondly, as pointed out above', Evolution i Indian Philoso-
phy 18 not a descent of God to man through various stages, as held by Nasafi
It 1s but a process for supplying a field for the soul to ezperience ®ts Karma-
phalas and thereby,through other S7dhanas or means, attain Salvation or Mukti
Thirdly, Evolution in Indian Philosophy also does not mean the ascent of
man t0 God through various stages, as held by Rumi According to the Indian
view, 1t 1s not essential for the soul to pass through these stages matter,
plant, animal, man, angel, God According to the Jaina view, the whole
world 1s animate, and a kind of life and consciousness are present in the so-
called material objects , Thus, according to this view, there are higher and
higher grades of souls, viz —souls residing 1n earth, water, fire, air; and
plants, having the sense of touch only , souls of shells, snails etc  having the
enses of touch and tas‘c only, souls of ants, leeches etc having the
senses of touch, taste and smell only , souls of bees, mosquitoes ete having
the senses of touch, taste, smell and sight only , and souls of animals and
human beings having all the five senses viz touch, taste, smell, sight and
hearing , and finally the “Junas” oi the freed souls, having infinite knowledge,
belief, power and bliss  According to the Vedanta, however, the world 1s nos
antmate But 1n no Indian system, the above kind of progressive development
f the soul 18 thought essential Everything depends on the Karmas and
Sadhanas of the souls themselves If these be of a supremely excellent nature,
even a being of the lowest*level may be re-born as a high being or even attain
salvation at once  Conversely, 1f Kar»mas be sufficiently heinous, even a being
of the highest level may be degraded at once to the lowest level in the next
buth  Further, aceording to the Vedanta, there cannot be any evolution of
Matter to Soul, for Matter and Soul are two separate co-eternal entities, two
separate Saktss or Gunas, powers or attributes of Grod, manifested out of Him,
as separat® from the very beginning In Indian Philosophy, in general, the

theory of Biological Evolution or the view that lower forms of life gradually
develop mto higher forms 18 not found 2

(5) 1) God’s Imnanence

This 18 a fundamental philosophical problem. The point at 1ssue here
18 as to Whether God, the Creator, 1s present 1n the umiverse, the created
effect ; or whether He remains outside 1t, after once creating 1t All sorts of
views have been held in the different systems of Philosophy, giving rise

1. Sec Ph 27.28 2. Op, cit, -



30 Dara Shikub’s Samudra-Sangama

to, three main theortes with 1egaid to 16, 222 Deism, Pantheism and
Panentheism  According to Deism, which 1s Dualistic 1 nature, God, at
a cerbain point of time, designed a universe of finite things 1n His thought,
and then 1ealised His 1dea by ereating, out of nothing, such a world outside
Himself Thus, He 1s wholly tianscendent to the world According to
Pantheism whi th 1s Monistic 1n nature, God and the world are identical, so
that God 1s wholly imnanent in the woild  Acesrding to Panentheism, God
18 transformed 1nto the w 1ld, no doubt but 1s not 1dentical with 1t, being
something over and above 1t Thus, while Pantheism 1s All God Theory,
Panentheism 15 All-in God Themy According to Pantheism, God 1s the world
and the world 13 God—the two being entirely 1dentical According Panen-
theism, God 1s1n all thitgs and all things are mn God, yet God 18 both
transcendent to the world and imnanent in 1t—the world 18 God, but God 1s
not the world

-

() Islamic (Orthodox) View

Th: Orthodox Tshime vie v with 1egaid to thissa kind of Deism
That 15, although Gcd 1s Cieatn ot the world, He Himself 1s not transformed
into and imnanent i1t The world 13 creatcd by Him out of nothing and
remains an outside procduct, ext 1nally eontio'led by Him

The Quran 1congnises the cmripesence of God  We may herc take
the follow.ng beautiful text —

‘ Tne Enst and tke West 15 God’s, th refere, whichever way ye turn,
there 1s the face of God”’ (Quin II, 1091)

It 15 also smd m the Quan that God s always velry near man
There 15 also a beautiful passage, to this effect —

“We created man »nd we know what the soul whispereth to him, and
we are closel to him than his neck-vern” Quan II 152)

But although Ged 13 present everywhetre and very close to everyone,
He 13 not actuallv piesent sn the worid or imminent o7 1t, bué remains a
tianscendent Sustainer, Contioller, Guide

(ii1) Safi View

The Safi view is generally Paneotheistic  That 1s, according to 1t,
Ghod 15 both tcanscendent to and 1mmanent mn the world We may, however,
notice here buiefly, the five maia Sufi views with regard to this question

1. Cf also VII, 7, (Yusuf Ali's Ed.)
2, Cf, also Il 18 XXIV 50, L. 16., LVI. 85 (Yusuf Aly’s Ed.)
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(a) View of Panenthestic Sufis

As stated above, according to most Stfis, God 1z both transcendent
and immanent, He 1s omnipresent and, ¢s such, pa1vades, permeates, pulsates
through every single atom of the Universe The famous Sufi Mahmud
Shabistar1, 1n hig celebrated Persian ticatise on Stifism, named “Gulshan-i-
Raz” {“The Mystie Rose Garden”), says beautifully 1n one place —

“Beneath the veil of each atom 15 hidden .

The heart-ravishing beauty of the Beloved’s Face ”
Yet, God, 1n His infimte Nature, transcends the world and 18 more
than 1t —He 1s 2 the world, but not commensurate with 1t As another
celebrated Sufi Faridud Din Attar says—

“The word 1s full of Thee, and Thou art not 1n the world

All are lost 1n Thee, and thou art not 1n the mdst »?

) View of Pantheistic Sufis

Some Sufis, mainly the school led by the great Safi Ibnu’l ‘Arabi, take
God as wholly immanent 1n the world ‘ceording t5 this School, God exists 1n
a three fold form —as Pure Essenee, as the Uniserse, and as the Porfect Man,
the link between the two God finds His full and perfect mamfestation 1
the Perfect Man, who 15, thus, the sum of all Divine Attiibutes, and the
crown and end of cieation Hence, God 15 the universe and the universe
13 God, the two being 1dentical

(¢) View of Monistic Sufis

Some, belongmg. to the above School, pioceed one step further, and
hold that Gtod cannot be sad to be 1mmanent 2 the world, as He Himself
18 the world E ¢ “the celebiated Safir Jili holds that to say that one,
thing 15 1mmanent 4 another thing implies that the two are different from each
other E G when we say that water 1s immanent 1n clay, we mean that they
are different fiom each other But here God and the world aie not two
different entities, but God and the woild are but two names of one and the
same thind, like water and 1ce® Hence, Monism 1s the pioper view here,
not Pantheism

(d) View of Deistic Sufis

According to some Sufis agam, God 15 wholly tuanscendent, and not at
all immanent mn the world These Sufis arc mainly those who t1y to reconcile
Safism with Orthodox Islam According to this School, God 1s only the
transcendent Creator, Sustainer, and Controller of the world and wholly

1. See under Section 20, Salvation
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outside and different from 1t The well-known propounder of Moderate
Sufism, viz Kmgbadhy, e g says, “He does not resemble cieation in any
respect, and His attributes ikewise do not resemble the attributes of ecreated
bemngs” Another famous S@fi of this School, Hujwir: also says ~ “He does
not become immanent in things, for then He must be Lomogeneous with
them , and He 1s not jomned to anything, for then that thing must be at part
of Him”

(e). View of Rumi

Rimi and some Sufis, howeser, hold that God is neither transcendent,
nor immanent, nor, both, nor anything intermediate between the two, for, all
these empirical texms are absolutely nadequate, to give us any idea of God’s
real natme God can be realised duectly in mystic union onlv, but can never
be described by ordinary categories of space, time, cause ete

Thus, mn Safism, we find all possible views regarding the question of
God’s transcendence and 1mmanence

(1iv) Vedanta View

The Vedanta! view 1> Panentheistic The  Vedantists  take
then stand on the analogy of cause and effeet The cause 1
transformed into the effect  As such, the effect 15 cause in essence
In the very same manne., the univeice, the effect, 15 Biahman m
essence Just as 1n a clay-jar, the effect, there 15 nothihg but clay, the cause,
g0 1n the upiverse, the effect of Brahman, everything 15 Biahman But
although Brahman 1s, thus, present o1 1mmanent 1n every-part of the universe,
yet His full maniestation 1s not possible in a small woild Hence, He 15 also
transcendent over the world o

(v) General Comparison between Indian and Islamic Views

When Dzia says that God 15 immanent in the world, he does not
clearly state’ as to whetha He 1> wholly immanent But if He means that
God 15 both transcendent and 1mmanent, he 15 perfectly 11ght ag we have
seen, 1n taking 1t, as a pownt of sumlarly between Vedanta and Safism

But the Deistic view of Orthodox Islam and <ome Schools of Modeiate
Stfism, viz that God 15 wholly tianscendent, not at all immanent, 15 not found
m any School of the Vcdanta According to the Dualstic school of the
Vedanta (Dvaitavada of Madhva and othes), of course, God 1s absolutely
different fiom the universe, yet, He 18 immanent 1n 1t as the Inner Confioller
(4ntaryann)

1, Except that cf Advertavada.
2. See Translation in loco.
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The Pantheistic view ot some other Sthis, viz that God 15 wholly
immanent m the world o1 wdentical with 1, too, 15 not found 1n the Vedanta
The fact 15 that the Vedanta 15 never a torm of Pantheism  There 15 a4 general
opinton that the Monistic School o 4dvastaviis of Samkara 15 a form
of Pantheism Bul that 18 entuely wiong  According to Advaita-Vedanta,
tiom the pamamaithika m  transcendental and philosophical standpont,
there 15 only oune Reality, vi/ Briunw wd thie cannot b(i then, any
question of Brahmn's being immanent m and, 1dentical with, any thing else
Like the umverse Fiom the Vyavaharnka or empnical standpowmnt, however,
Isvara 18 both tianseendental over and immanent 1n the world Hence, from
neither standpoint can Biahman be called wholly immanent 1n the world

The Monistic view of some 8tfis, viz that Biahman 15 not 22 the world,
but 25 the woild, reminds us of the Suidhadvasta vids ot Vallabha, according
to whom also Biahman ss the woild and not sumply 1t  However, the
dufference here 1 that ac?,ocndmg to Vallibhy, God 1s also transcendent, being
not commensurate with the woild *

It would be wiong also to take the above Monistic view as a parallel o
Samkara’s Advasta vadae for, according to Advastavida, the world 13 Brahman,
but Brahmdn 15 not the would, the world bemng an 1llusion, and as such,
“false”® (mothya) only, just as 1n the case ot a rope-snake illusion, the
lusory ot 1alsely percerved snake 1s 1eally the 1ope, but the sope 15 never the
snake )
The view ot Rt and others, viz that Biahman 1 neither transcendent
nol 1mmanent, t00, 15 aol found m the Vedanta Of cowse, the Vedantists,
too, admit like these Sufis that the 1eal natwe of Biahman cannot be fully
giagped by the nmind apd described by ordinary, empnical categories Hence

the Tattiriya Upanisad says —
“FR N FEdRR T S @5 |
ZFRE SE BER | RANE sTERE ) (2 4)

“Ong who knows the Bliss of Biahman,—hom whom speech with mind
twn back not getting Him—1s not subject to fear, at any time”

But still, 1t 1s asserted that some knowledge of Brahman 15 possible on
the pait of a Sadhaka or stiiver after emancipation Hence, instead ot
saying that Brahman 1s neither transcendent nor immanent, the Vedantists
say that He 1s both transcendent and immanent According to the Acwntya-
bhedabheda vada of Baladeva and others, transcendence and immanence,
though apparently contradictory, ean co-exist n the case of the Lord who 1s
possessed of infinite powers

1. See under Section 5. Critical Comments (3) (tv) 2, Used in a techanical sense

3
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(6) (i) Meditation on Sound *

This 15 an 1mportant problem, specially from the ethical and practical
pownts ol view, both in Indian and Stfi systems

(1) Indian View

The Conception ol Sabda-Braliman or the Supieme Realily as 1epiesented
by and idenfical with the Mystic Syllable “Om” 15 a fundamental one in
Indian Plulosophy  We may, i this connection, ieler to the beautiful
Mattri Upanigad, practically the whole of which 15 a eulogy of this sacred
word ‘Om’

Thus, m the 8 xth Chapter of the Mat1i Upamgad, 1t 15 said that the
Laght or the Sun, 15 o fmm of Biahman, 1epresented by the Mystic Syllable
‘Om’ (b-3) The ‘Om’ 15 also the Udgitha, slecpless, ageless, deathless (6 4)
1o fact, the “On/’ 15 the sound-form of the Atman (6, 5,)

In the Sinth Chapter, agamn, 16 18 said —

“It has been said elsewhcie —

‘Veuly, there ate two Biahmans to be meditated on Sound and Noun-
sound Now, the Non-souud 1s mamitested only by the Sound Now, here,
the Sound-Bralmun 1s ‘Om’  Ascending by 1it, one comes to an end in the
Non-Sound ” (6 22)

“Tt has been said’—

‘There are two Brahmans to be known  Sound Biahman and what 1s
higher Those people who know the Sound-Brabman, go to the hgher
Brahman’” (6 22) .

From the above, 1t will be clear that according to Maitri Upanigad,
the Sound-Biahman (Sabde Biahman or Om), being thd manifested form of
Brahman 15 lower 1n conception than that of the Unmanifested Biabman in
His pure esgence

In other Upamgads, however, although there 1s no duect mention of
tne term “Sabda Brahman”, yet theic are miny passages ieterring to the
Mystic syllable “Om”, the Pranava, as the Supreme Reality The c8lebrated
{hanodogya Upamgad, e ¢ begins with the text —

“frIme g agaEE? (11 1)
“Phe Udgutha' * should be meditated on asthe ‘Om’ (1 11,1 4 1)

Then 1t goes (n to say that the ‘Om’ or the Udgitha represents the
cream and the core of Truth—

‘g oy (A TEE T TOseal g (11 8)

1. See under Section 8 3 The Sound
2 Part of the Sama-Veda 8 be loudly sung,
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“This 18 the quintessence of the cssences, the highest, the supieme,
viz the Udgitha”

Hence 16 18 said that the ‘Om’ 1s the basis of all saciificial proceduies,

and 15 to be used at the beginning of all utterances, 1ceitations or singing of
Holy Mantras —

“Feet sEht Frem adE” ete (119)

#This three-fold 1knowledge * proceeds with 1t saying ®Om one calls
forth, saying ‘Om’ one 1ccites, saymg ‘Om’ one sings aloud ” 2

In the Tattiriyn Upanisad, we have a stronger assertion, viz, that the
*om’ tself 1s Biahman —

“sifafs a@ 1 =MEdT @GP (18 )
“‘Om’ 1s Biahman  'Om’ 15 all thiy”
In the Mandaks#a Upanigad also, the same thing 1s repeated —
“SifaaTIiE 99 aETsIEIny,
yq veagfeafl admgR o
(Msnd Up 1)

“The <y llable ‘Om? 15 all this  Tts fmther explanation 15 that the past,
the present and the futme —everything 1s just the word ‘Om’”

In the Kathopamsad, there 15 a still stionger statement 1eferring to the
‘Om? as the Highest Reality, the end of all szdhanas or spuitual strivings

o 35T ARTTARET |
. * auifg m;ifa 3 wgEla
) A=A I T—
ad uy udu st (2-15)
“The Word which all the Vedas declne and which all the austerities

and med}mtiong proclum, desning which man live the life of 1eligious
studentship (Brahmacarya) —that Word to you I buiefly declare That 15 Om

“That syllable, tiuly, 1s Brahman, that syllable, tiuly, 15 the Supreme
Knowing that syllable, truly, whatever one desires 15 his

“That 15 the best suppoit, that 1s the supreme support, knowing that
suppoirt, one becomes great in the world of Brahman”? (2-15—17)

1 Knowledge concerming sacrificial proceduies *conducted by three orders of priests,
uttering, reciting or singing from the three Vedas

2 Agdhwaryw, Hotry and Udgatre, priests of the Yajur Veda, Rg Veda and Same
Veda respectively (cf, Tait Up. 1,8)
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The above is sufficient to give usg an idea as to how i Indian
Philosophy the knowledge of, and meditation on, the ‘Anzhata-Sadda’ ‘Om’ 1
regarded as the Path to the realisation of Brahman Himself In the Maitii
Upanisad, 1t 15, as pomted out above, taken only as the lower foim of
Biahman But 1t 18 1t the same tume, stated theie cleaily, that withous
this kind of Meditation on the “Om”, Biahman’s highest toim o1 Essence
eannot be 1eglised

In the Kathopanisad, howeser, ‘Om’ 1s clearly stated to be the Highest
Biahman as well as the Lnow ledge of Brahman, the means to realising
Brahman

In the Mundaka Upanigad, also the self 15 enjoined to be meditated on
as the ‘om’  “ifeeda sy sarE” (2 2 6)

In Indian Philosophy, not only the sacred syllable ‘Om’, but also 1ts
thiee constituent sounds g, u, m, =, B, q‘\corresponding to the thiee Vedas,
are taken to be objects of profound 1eliglous meditation, possessing as they
do the hughest spmtual efficacy, ILater on, these thiee come to be taken ase
tepresenting the Triad, o1 Union of thre» Gods 1epiesenting the thiee aspects
of Bighman as Creator, Piescrver and Destroyer of the World, v a
(Vignu, the Preserver), u (Siva, the Destroyer) and m (Brahma, the Creator)
These thice are also associated with Yogic piactices of bicath-coatiol
(Pranzyama), consisting 1a the inhalation, retention and exhalation of bieath,
respectis ely

In the Pragna Upamsad, thus, the 1esults ot mcditations on the three
clements of the ‘Om’ are separately stated (Fifth Pragna) It 1s sad heie
fist that the syllable ‘Om’ 1s both the higher and the lower Biahman—
‘ot am E{ﬁgﬁ[{ » (52 ) Then 1t 1s said® that 1f a person
meditates on one element viz a only (eha matra), he ieturns to earth
led by the Rg-verses, and bemng united with austerity, chastity and
faith, cxperiences gicatness there If he meditates on two elements only
(viz,, a+u) (dv1 mana), he goes to the intermediate space, to the world of
Moon, led by the Yajus tormulae Having experienced greatness there, he
rctuins to earth But he who meditates on the Supieme Person with all the
thiee clements of the svllable ‘Om’ (v1z a+u+m), 1s unted with brilliance in
the Sun A a snake 1s freed t1om 1ts skin, so he 1s ficed from sins He goes to
the World of Brahman, led by the Saman-Chants, and beholds the Supreme
Person  Thus, he who wmeditates on the ‘Om’ fully, together with all the
thiee elements attains By ahman

RN R
I IraHSTgaRwd @ @ 1 (5. 7.)
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“With the syllable ‘Om’ as a suppait and 2 means, the knower reaches
that which 1s Peaceful, Unagmg, Immortal, Fearless and Supieme”

(ui) Sufi View

In Orthodox Islam, no parallel cin be found to this kind of Sound
Meditation But 1t, as well as Yogie practices of breath control, arc quite
common with the Sitfis, excepting those of the Modelrate Schoo‘l Hence,
here Dara too especialty mentions the Sifis only as practising this kind of
meditation

Connected with the above 1s the “Dhskr,” the most important of the
religious practices of the Safis  This means recollectinz and repeating God’s
name with one=piinted concentration, as many times as possible This 1s
given much more importance by the Siifis than the five customary prayers
This 18 accompanied by breath-control wnd other practices, vary similar to
those of the Yoga, e g nhalation retention and exhalation of breath, together
with the 1epetition of the name “Allah”, concentrating on various organss
cdnverging the eyes on the tip of the nose and so on This “Dhikr”, according
to the Sufis, leads to the attainmsnt of a duect iliummation from God
Himself, and induces the highest trance ot ecstasy that produces “funa” or
annihilation of the self in God “Dhiki” may be of two kinds Dhskr jals or
loud recitation and Dwhr EKhafi or a recitation 1 a low voice, 1e mental
1ecitation

Thus, aceording to the Sifis, hearing God’s voice, as well as hearing
His names, or even mentally 1epeating them are means to a unton with Him
Iu this 1espects there 15 a close similarity between the Sufi and Vaignava-
Vedanta views, as accordang to the latter, also Sravana, Kirtana, Japa,
Smarana or the heaiing, uttering, muttering, remembering etc of God’s
name are means to Salvation

Section 3  Meditation

In this Section, the best kind of Meditation, according to the author
Dara Shikuh, has been buiefly referred to viz the Identity-Meditation
between the Soul and God, (4japa), consisting 1n 1nhalations and exhalations
The following point of similarity 1s noted here —

Stated Point of Similanty
(1) Meditation on the Identity of God and Soul

Both the Hindu and Sufi saints practise this kind of Meditation 1n
the same manner That 1s, with the incoming breath, they realise “Aham”’
or “Hu” (He the Soul) With the outgoing breath, they realise “Sa” or
* Allah” (Grod) thereby, realising the supreme 1dentity of the Soul and God.
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Critical Comments
(1) Meditation on the Identity between God and Soul

The meditation on the identity befween the soul and Brahman 1s found
1 the Monistic System of th» Vedaata of Samkara cte,as well as in the
Monotheistic Schools of Rimanuja, Nimbaika, Vallabha and others Of course,
heie we have to exclude the purely dualistiz school of Madhva and the rest

In te School of Samkara, of course, the word “Dhyana” or Meditation
does not mean “Upzsana” or worship, as 1in other systems, but 1t means only
“Nidvdhyasana” or concentration of the mind on an accepted Truth, the
last 1n the series of the well-known Sadharas Sravana, Mananas Nididhyi=
sana, Hearing, Reflecting, Concentrating At first, one who aspires affer
Salvation hears o1 learns of the truth of the absolute 1dentity of the soul and
God from his spicitual preceptor or the Scriptuies and provisionally aceepts
1t , next, he thinks over the matter and considers 1t ctsically to satisfy his own
reason, before finally accepting 1t , then, he constantly concentrates his own
mind on this great Truth, with onc-pointed attention to 1ealise 1t directly
and fully

Ramanuja (Vidigtadvaita School of the Vedanta) defines Bhakt: which
he 1identifies with  Dhaynv, as ‘%&T AT, A WR-TaEasal
w91 3 ?( Biahma-Sutra 111),—steady and ceascless remembrance,
;nlnterrupted like the flow of o1l  After knowing Biahman, the devotee has,
to meditate on Him as his own essence

According to Nimbarka (Duwiadvaria School of the Vedanta), theie
are three main kinds of Meditation —Meditation on Brahman as the Inner
controller of the Soul and the Immanent Essenge of the univeise, o1 as
identical® with the Soul 1n essence Meditation on Brahman as the Tians-
cendent Controller , and med-tation on Biahman as differentfrom the souls and
matter or on Brahman as Existence, Consciousness and Bliss, (Saccidananda)
Of these, the first, according to Nimbaika, 1s the best

This kind of Meditation on the essential identity between man and
God 18 very common to Indian and Suofistic systems of thought But as
Dara himselt 1ealises, this cannot be practised by the followers of Orthodox
Islam who believe 1n an eternal distinction between man and God.
Accordingly. Daiz himselt refers only to the Sufis here

Section 4 - The Attributes of God

In this Section, the attribates of God have been depicted The
following points of simuaiity between Hindu and Islamic views, have been
noted

1 Here ‘identity’ really means ‘Samya’ 1, e. ‘similarity’ or “identity-ir duferences’
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Stated Points Similarity

(1) Twofold Attributes of God
God possesses two attributes, Majesty (Jalzl) and Beauty (Jamal')
Really of course, The Hindu sages spaak of three gunas o1 attributes of God,
viz Satva, Ragas, and Tamas, but the Satva=-Guna 13 1ncluded by the
Siifis under Jamal

(2) Three Gunas of God .

The creation, preservation and destiuction of the world are due,
respectively, to Satva, Bagas and Tamas Gunas of God, the fist two
creation and preservation, being due to Jumil, the last  destruction, to
Jalal, accordmg to the Sufis

(3) Presiding Deities of the Three Gunas

It 15 the presiding deities or anzels of these three Gunas who are
directly 1esponsible for the creation, pireservation and destruction of the
werld, vz, Brahma, Viswu and Mahesu (according to the Hindu view),
Jibrasl, Mikail and Israfii (according to the Islamic view)

Critical Comments
(1) i) Two-fold Attributes of God

The question of Divine Attributes and other connected ones are
rundamental 1n Philosophy, and have been elaborately discussed in almost
211 the systems

o(n) Islamic (Orthodox) view

In the Quran tself, God 15 conceived as Saguna or possessed of
attributes and quite a 4arge number of Divine Attiibutes are mentioned It
begins with two most 1mportant attributes, ‘Raliman’ and ‘Rahim, ‘Most
Gracious’, and ‘Most Merciful’, included 1in the famous formula —“In the
name of God, Most Gracious, Most Merciful ” That these are regarded
as the most essentinl btributes 13 proved by the fact that the above
beautiful formuln 1s placed before every Sure ot the Quran, except the
ninth, and repeated devoutly at the beginniug of every act by a pious
Muslim?

There ate many ieferences to Gods forbearance and meicy 1 the
Quran The following inspiring lines, with shight variations, aie found
tepeated 1 quite a large number of places ,—

“Grod 15 oft forgiving
Most forbeaiing *’

1. See Section 11 Critical Comiments (1),
2 Yusuf Al’s Ed II, 226, II 235, II, 263, 11, 155, V. 104, XX1I %9, LX1V 17
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In another place, it 1» sa1d again —
“Verily, thy Loid 15 ample
In torgiveness ! (LIIT 32)

Hence, God 15 characterised as the most Meraiful Bemng —
“For thou a1t the Best
Of those who show mercy ”? (XXIII 10y 118)
Accorfingly, God 15 descitbed a- one who sends calm or tranquillity to
men®, lightens then difficulties®, 1emoves thenm afflictions’ and delivers

them fiom dangers,®
God 15 specially gracious to the mercitul  The following fine lines aie
also found 1epeated ~everal times 1n the Quan —

“For thou art the merciful
Ot those who show mercy 7
Thus, 1 the Quran, we find the exhilaratiny picture ol air Eyer-
Giacious, § All-Meraxful, Bountitul Lord, alway~ 1eady to help and guide
His devotees to the 1ight Path
But, the sterner aspect of the Loid 15 also cquilly emphasiced 1n
the Quran He 15 the Highest and the Greatest Bang®—Omnipotent,®
Omniscient,'* Omnipiesent 2
“Por God hath power
Over all things” (II 254, ete)
“Por He 15 the One
Who hearath and knoweth
All things” (VI, 18) c
“For God 15 All-pervading, All-Knowing ” (IT 115)
Thus, He 1s the Irrestible Being whois consfantly watching His
worshippers from above,*® and none 15 secure against His Wrath **  He 15 the
Dispenser of Justice, strictly according to the demands, of Justice,®® but
never unjust *¢
Thus, 10 the Quriin, both the stern and the Giacious ‘Lspects of God
have been brought to light with equal cale

1 Yusuf Als’s Ed

2, op ct 3 Yusuf Alis Ed. III 154 [X 26, XLVIII. 4,18,26

4, op cait [V, 28 5 op at VI 17 6 op cat VI 63~64
7 op ct VI 151, X1l. 04 92, XXI 83

8 See P 150 9 op cat, IV 34

% op. cit, 11,284, III 29, XVI 77, cf also V1, 12.13,65, X, 55 LI 4254,
XXXI1,9, XXX1X,1

1le op cat VI. 13, XXXI 9 XXXIX 1 12 op at.II 115, VIL. 7

13, op cat VI 18,61, 14 op at I 7, VIL, 9799,

15, ope cit XX1 47, 16. op.at 1V 40,
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(m) Sufi View

As regards the question whether God 1s Saguna or Nirgunaw, possessed
of attributes or not, theic are two main views 1o Stfism

(a) According to some Stfis, ke Halla), Ibn Arabi, Jilis Jami and
50 on, God has two aspects —(1) Pure Essence or Simple Being, wholly devord
of all attributes and relations,—the unmanifest state of God and (u) Essence
as endowed with attribute—the manifest state of God

(b) According to some other Siifis like Kalabadhi, Hujwiri and so on,
God 1s eternally endowed with attributes, and 1s never a Puare Attributeless
Being, later on coming to possess attributes

As 1egards the question of the relation between God and His atfributes
too, there are two main views —

(a) According to the Panthesitic Stufis ike Ibn Aiabi and his followers
Jili, Nasafi, Jami and others, God 1s identical with His attributes® Foi, the
Bure Essence of God 1s transformed in and manifested by Divine Attributes
the sum of which 1s the Universe As there can be no external differences
outside God, so there can be no internal differences mnside Him

(b) According to some Sifis hike Hujwirt and others, Divine Attributes
are neither identical with nor different fiom God?, as both the views will land
us mto endless logical difficulties

As regards the kinds of Divine Attributes, different principles of
classification may be adopted —

(a) First, the Divine Attributes may be classed under three heads®
Positive Attributes implymg His eternal nature, viz Lfe, eternity, omnipo=~
tence, authorship, called the “Four Pillars of Divimty”, Relative
Attributes 1mplymmg His powers, lke gianting Iife o1 death, helping
or hindering the devotees and the like, Negative Attributes implying
absence of all imperfections, lLike purity, holiness, mdependence
and soon ,

(b) Secondly, Divine Attributes may be classified under four* heads —
Attributes of Essence, like oneness, eternity, reality , Attributes of Beauty
{Jamal) ete, like forgiveness, knowing, guiding aright , Attributes of Majesty
(Jal@l), like omnipotence, avenging, leading astray etc, Attributes of perfec~
tion {(Kamal) like exhaltation, wisdom, being the first and the last ete

« See Section 11 Critical Comments (11)
Op, at.
Cf Nasaft’s view.
Cf. Jili s view
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(¢) Thirdly, Divine Attributes may be classified under seven heads,'
viz, life, knowledge, will power, speech, hearing and sight Because of
these attributes, God 1s respectively eternally existent, ommscient, ommpre-
sent, omnipotent, and can command, forbid, promise and threaten , listen to
prayers and supplicatons, and see everything

(1v) Vedanta View

As regaids the question whether Brahman 1s Saguna or Nirguna,
there are two clear views 1n the Vedanta —

(1) According to the Advaitavada or Momstic School of Samkara and
others, Brahman 1s Nirguna or devoid of attributes It has only a Pure
Bssence or Nature ¢ Svartipa ) of 1ts own, but never any attributes ( Guna ),
this is the fundamental truth from the Paramarthika or ultimate,
transcendenta), philospphical standpomnt It 15 only from the lower
Vyavahirika or ordinary, empirieal standpoint, that Brahman is wiongly
concerved to be Saguna, as Iévara, a Personal God -

(n) According to the Monotheistic Schools of the Vedanta, of
Ramanuja, Nimbarka, Madhva, Vallabha, etc ,1 e according to Wissstadvasta~
Vada, Bhedabheda-Vida, Bheda-Viada, Suddhadyasta-Vada ete ; Brahman or
I¢vara, a Personal God, 1s eternally Saguna, or possessed of an infimite
number of excellent, auspicious attributes and wholly devoid of all bad,
1NAUSPICIOUS, ones

As regards the question of the relation between God and His attributes,
all the Vedanta Schools ¢ ale unanimons 1n holding that the relation between
substance and attributes 1s one of identity-in-diffeience An attribute 1s
identical with the substance in so far as the tormer inheres in the latter and
the latter 1s immanent in the former On the other hand, the attribute 1s
different from the substance in so far as the latter 13 much more than the
former and transcends 16

As regards the kinds of Divine Attributes, 1t 15 generally held In Indian
Philosophy that these may be classed under two heads, viz Attributes of
Majesty and Attributes of Mercy

The first includes atiributes of Jnana o1 the power of directly knowing g
all space, time and object, Saktr or the power of making the impossible
possible , Bala or the power of supporting the Universe and the rest,
ASparya or the power of controlling , Tejas or the power of 'remaining strong
and fiesh even after continued and immense exertion , and Virya or the power

1. Cf Kalabaaht's view
2  Of Course, Advaitavada accepts this from the Vyuvaifamka standpomt only.
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of defeating all enemies without ever bemng defeated by them These six
qualities of the Lord lead Him to undeitake the creation, maintenance and

de<truction of the world

The second includes SauSilya or God’s willingness to associate even
with the lowhest and the most unworthv , Vatsalvg or overlooking the faults
of His servants , Mardava o 1nability to tolerate the miseries of His devotees,
Bauhdirdya or desire to protect others , Sarva-Saranyatva or Squmygtya or being
the common resort of all, Karunya or removing the faults of others, Daya
or feeling grieved at the grief of others, Madhurya or 1infinite, nectar hike
swoetness ete  All these qualities of the Lord lead Him to undertake the
protection of His devotees ?!

(v) General Comparison between the Indian and Islamic Views

As regards the question whether God 1s Saguna or Nwguna, the view
of Orthodox Islam, and some Safi Schools that God 1s eternally Saguna or
possessed of attributes, tallies, apait from differences in other respects, with
*that of the Monotheistic Schools of the Vedanta

But the theory of some Sufi Schools that God 1s at first devoid of
attuibutes, but later on comes to have attributes,—is not found 1o any
School of the Vedanta According to the Vedanta, Brahman 1s either
eternally Nwrguna or devoid of attributes ( Monistic School ), or eternally
Saguna or possessed of attributes ( Monotheistic Schools) It might be
thought, that the above Sufi theory 1s similar to the Monistic School ot
Advaita-Vada of theVedanta But really speaking, there 1s no such similarity
here  For, according to the Advaita View, as we have seen, Brahman 18
really eternally Nirguna—it only appears to be Sagung from the lower
Vyavaharika standpoint, but never actually becomes so Thus according to
Advaita-Vada, it 18 only the Nwrguna torm of Brahman that 1s real, but its
Saguna form 18 but a false appearance { Mithyz) due to Maya Bub
according to the above Sufi view, 1t 1s God Himself who becomes manifested
i His aptributes, and as such the Nirgung and Saguna forms of God are
equally real

As regards the relation between God and His attributes, the Stfi view
that Divine Attributes are neither identical with nor different from God,
18 not found in any Vedanta School The Monotheistic Schools of the
Vedanta 1n general accept the view, as pointed out above, that Divine
Attributes are both different and non-different from God

1, Vedanta-ratra-manjusa by Puruf.ottama?arya of the Nimbarka School of Vedanta.
Pp 44‘471
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However, the Safi view that God 18 1dentical with His attribubes 18
guntlar, apart from differences in other respects, to the view of Baladeva
and others of the Acintyabhedabheda-Vada School of the Vedanta According to
Baladeva, Divine Attributes and Powers are identical with God Himselfs
as substance and attribute, powers and the substratum of powers are
really 1dentical, though apparently different from the ordmnary standpoint
This kind of apparent or conventional difference 1s called “Wisesa”’, while

real differefce is called “Bheda” In his commentary on the Brahma-sutras
entitled “Govinda bhasya’, Baladeva says —

“RTET  NeaRtrr  Yermash Yewee af-afi-nmisiiERe
fres? (8 2 31

“And ‘Vigesd’ stands for ‘Bheda’—even when there 15 no real
difference or ‘Bheda’s the conventional difference between substance and
attribute and so on 18 due fo it ”

Thus, there 1s only a “Vigesa” between God and His attubutes:
but no “Bheda” Hence, according to both Ibn Arabi and Baladeva and

thewr respective Schools, Brahman has no Svagata-bhedas ot et nal
differences

As regards the kinds of Divine Attributes, although different kinds
of classfications are found in systems of Indian and Islamic Philosophy,
yet 1t many be said that generally speaking, according to all these systems,
Divine Attiibutes are to be classified under two main heads, viz Attributes of
Might and Majesty and Attributes of Sweetness, Softness, corresponding
respectively to the Jalal and Jamal of the Sufis Because of the former, God
15 concetved as the Terreble—a transcendent Ruler, % merciless Judge, High
and Mighty, far beyond the reach of man But because of the latter, God 1
concerved also as the Bequfsfur—an 1mmanent Essence, All-merciful and Evei-
gracious, Helper and Guide, the nearest and the dearest Friend of all

In Orthodox Islam, the first aspect 13 emphasised at the expense of the
gecond, while i Sufism, just the reverse 1s the case In the Quran, as we
have seen, God s repeatedly described as a Mereiful, Gracions Being But
stilly according to 1t, therelation between God and man 1s more a distant one of
awe and reverence, as existing between a king and his subjects, than an
intimate one of love and friendship, as existing between two friends But in
Stifism, speciallymnits later forms, the central conceptionis that of Godas Love
The relation between God and man, according to 1t 18 that between the Beloved
and the lover and the motif of fear is practically abolished In Orthodox
Islam, however, God 1s conceived, as we have seen, both as a Merciful
Protector and a Stern Ruler, and the eternal relation between God and man is
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that botween 2 Master and a servant The much too ntimacy which the Safis
claim to have with God, cannot be congenial to the spirtt of Islam, which
msists not only on love, but also on a feeling of awe and 1espect for God, as
befitting a humble and obedient se1vant

In Indian Philosophy also, this difference of emphasis on the two
agpects of God 1s found Accordingly, in Indian Philosophy, two kinds
of “Bhabtr” or devotion for God aie spoken of Aidvarya pradhanz Bhakt:
and Muadhurya-pradhin@ Bhakii The former means a feehng“of fear and
reverence for God’s powers and gieatness, the latter means a feeling
of love and 1intimacy for God’s kindness and sweetness As we proceed from
the Monistic School of Advatavada to the later Monotheistic Schools of the
Vedanta, the emphasis 13 more and more shifted from the former to the
latter aspect In the school of Advaita-lida, of couise, there 1s no 1teal
place for ISwara, a Personal God and Bhabkt: or devotion from the Paramar-
thika or transcendenfal standpoint But from the lower, Vyavahirika
standpoint too, the emphasis here 1s more on the former kind of Bhakt: than
on the latter Ramanuja and Madhva emphasise the former kind of Bhakt:
( Assvarya-pradhani ), while Nimbarka, Vallabha, the latter ( Madhurya-
pradhiing ) In later Schools of Vaignava Vedanta, the emphasis 15 wholly
on the latter kand

Thus, there 1s a general similarity betweeun the Indian and Islamic
systems of Philosophy as regards the kinds of Divine Attributes Those
Schools of Islamic Philosophy that emphasiss the Majestic aspect ot the
Loid are sumilar, in this respect, to the Indian Schools emphasising Aisvarya-
pradhina Bhakt, , while those Schools of Islamic Philosophy or Stfism thit
emphasise the Loving aspect of the Lord are similar, in this respect, to
the Indian Schools emphas.lsmg Madhurya-pradhana Bhakt

(2) Three Gunas of God

In Indian Philosophy, Saftvas Rajas and Tamas are called ‘Gunas’ 1m a
special sense Here the term ‘Gunas’ does not mean a quality or an attribute,
as commonly understood, but a constituent eclement  Again, these thice are
constituent elements of Prgkrti, the Primal Matter ( of the Szmbhya View ),!
and not the attributes of God, who 1s Guntita or beyond these Gunas 2

(3) Presiding Deities of the Three Gunas
There 15 a general agicement with regard to this pomnt
Section 5 The Soul.

In this Section, the nature of the Soul and 1ts relation to the Absolute
has been stated briefly The following pomnts of sumilarity between Hinduism
and Islam have been noted —

1 Seeabove Section 2+ Critical comments (4) (1iv) p 33
2, See below, Section 9  Cmutical comments (1) (1v)
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Stated pomnts of Similarity.
(1) Two kinds of Souls

There are two kinds of souls, Individual Soul and Supreme Soul,
Jiatmgn and Paramitman (according to Indian Philosophy), Ruhasnja: and
Ruhgkulla (according to Islame Philosophy)

(2) The Supreme Soul ( Paramatman )

The Nupreme Soul or Paramatman 1s the first manifestation of the
Absolute, and the aggregate of all individual souls

(3) Relation between the Absolute, the Supreme Soul and
the Individual Soul

The relation between these three 1s that between water, aggregate
of waves, and mndividual waves

'Cntical Comments.
(1; (1) Two kinds of Souls

The nature of God and the soul, ag well as the relation between thens
constitute two fundamental problems of Philosophy, and all sorts of views
have been held with regard to these The paradox here 13 that man 1s
at once a spiritual ag well as a physical being , free yet determined by God,
1dentical yet different from Him To reconcile these apparently contra-
dictory qualities, has been the attempt of philosophers all over the world

() Islamic ( Orthodox ) View

The Quran recognises an eternal distinction between God and man
In the Quran, 1t 15 samd, as already pointed out above %, that God
creates the body of man out of clay or water But“then He breathes foith
His own spirit into him, and that 13 why the soul of man 1s 1mmortal—1 e
1t 15, of course, not uncreated ; but once created, 1t survives the death of
the physical body and becomes eternal
“Behold ' thy Lord said
To the angels ‘I am about
To create man from sounding clay,
From mud moulded 1nto shape ?
“When I have finished him
(In due proportion ) and breathed
Into him My Spirit,
Fall ye down 1n obeisance
Unto Him ” (XV 28, 29)2

1. See p. 31 {Intro)
2+ Yusuf Ali’s Ed, See p, 31
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Accordingly, man has both a physical and a2 spuitual sude
But 1 1s for um to develop s spiitual soul step by step to reach
the hghest end Thus, three stages of the development of the soul
are spoken of in the Quran —(1) Ammara or the stage when the soul 18
prone to evils and 1s headstrong, and subject to passions (Quran XII 153)
(1) Lawwama or the stage when the soul becomes a self-reproaching spirit,
regrets his sms, and tries to atone for the same (Quran LEXXV 2),
(1) Mutmainna or the stage of final salvation and bliss (Quran
LXXXIX 27)!

Due to nis lower physical nature, man even plots against his own soul 2,
prays for evil 3, 1s guilty of sins 4, 1s given to hasty deeds , covets worldly
things, like wife and children, silver and gold, horses and cattles forgetting
God, ® and loves the fleeting world, ? 1s ungrateful to God ®and musled by
Evil %, and supremely asrogant, *° and so on

Yet due to his higher spiritual nature, man can enter the Highest
Heavens !* of God He 1s strengthened 1n spirit by God Himselt ** and though
lowly 1n origin, 1s blessed with favours by Him *3

(1) Sufi View

According to the Siifis, too, man 1s both a physical and a spiritual
bemg As the crown of creation, he1s the microcosm, corresponding to the
macrocosm  The macrocosm consists of the visible, material, present world,
called the World of.Creation, as well as the invisible, spiritual, future
World, called the World of Command Man, as a macrocosm, partakes of
the nature of both these worlds, and shares five elements of each Thus, trom
the material world, he gets the five elements of fire, water, air, earth and the
lower soul (nafs), which constitute the physical side of his nature, while
from the spirbual world, he gets the five elements of heart (qualb), spirit
(ruh), deep sublime conseiousness (sur7), deeper intuition (khafi) and the deepest
nsight (akhfad), which constitute the spiritual side of his nature Man, as a
whole of these ten elements, thus, belongs to the world, yet is beyond 1t ,
and 1t 1s his duty to conquer the physical nature and elevate the spiritual

1 References to Yusuf Alr’s Edition See below Section 20 Critical Comments (1) (11)

2 Quran VI 125 Yusuf.

3 Op at XVII 11

4 Op.cat LXXXIX 1720

5 Op at XVII 11,XVI,37.

6 Op at. IIl, 4 7. Op. aat LXXV1. 27 8 Op cat VIL10, XXXV1 45-47
LXIV.1525 9 Op cit 1L VII175 10 Op ct LXXV 31-40,XC 57 11 Op at
LXXXIX 30 12 Op,at LVIiII22 13,0p cite XVI-4.8 XXXII 79etc
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The soul (nafs) 1s taken to be material by the Sufis, and 1t 1s the
element of evil in man  The heart (qualb) 1s, on the other hand, the mirror of
God, and reflects all the attributes and names of God It 15, as Jili says, “‘the
throne of God and His temple in Man, the centre of Divine Consciousness”
Thus, the heart knows the essence of God and ot every thing else The
spirit ( ruh ), according Hujwir, 1s a subtle substance residing 1n the gross
body , but 1j leaves the body at the command of God ¢ g during sleep and
after death While sensation and passion are attributes of the body and the
soul (nafs), mtelligence 1s the atiribute of the spirit According to Jili, the
spirtt has been created by God, out ot His own Laght, as the prototype ot the
Worlds and 1s as such, identical with the Lnght of Mohammad, the Liogos, the
Primal Intelhigence, the first emanation fiom God ' According to some
Sufis, the heart (qualb) knows, the spirit (ruh) loves and deep consciou--
ness (surr) contemplates God

Jili distinguashes, between spirit (ruh) and holy spirat {rubul’ qud’s) which 15
the highest spiritual organ 1m man \While the heart and the spimt 1eflect
Divine Essenee, the holy spirit 15 the Divine Essence 16sclf in man  Man -
comes to attain 1t only when he realises God’s Pure Essence and his unity
with Him 10 highest mystic ecstasy  Still 1t 1s taken to be something cieated
1n man, as there cannot be two eteinal substances

Vedanta View

According to the Advaita or Monistic School of Samkaia, the soul is
really one with Brahman, or from the Paramarthika or tianscendental
standpomnt, there 1s only one reality, viz Brahman Assuch, the soul 1s
itselt Brahman, and therefore, Existence, consciousness and Bliss(Saccidananda)
1 essance, devoid of qualities, changes and activities ( Nuirguna, Nurvikara,
Nikrya), all prevading, one only without a second From the lower
Vyavahirika or empirical standpoint, however, the soul 15 a knower
(Jnata), an active agent (kartd), and enjoyer of the fruits of its
Karmas (bhokta) lumited and 1ufloitely small 1 size (anw), and multiple
(bahw) 1 number But all these states of qualities of bemng a knower
etec do not really belong to the soul, but are only its accidental states
o1 qualities due to * Upadha)’ o1 1ts apparent connection with the six limiting
adjuncts  (Upudhes) of gross body, sense-organs, vital-breaths, mind,
buddhe or empitical consciousness and subtle body 2

According to the Monothestic Schools of the Vedanta, however,
all these states or qualities of Jaatrtva, Kartriva, Bhoktrtra, Anutva,
Bahutva, are not accidental, but real qualities of the soul, and the

1 Seep 2233
2. See Section?  Crtical Comments (I} (111)
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-oul 15 knowledge in essence and 2 knower, a docts o1 enjoyer,®
atomic 10 <ze and many in  pumber A soul way, further be laddha,
vaddho=mukta, or mstya-mukta The first 15 a soul i  bondage, subject
{o endless births and rebirths and all the pains and sufferings consequent
thereon The second 18 a soul who has attained salvation The thwd
1s a soul who is eternally free, never subject to woildly existence

(V) General Comparison between the Indian and Islamis Views

All the Schools of the Vedanta of Indian Philosophy, as well as
of Islamic Philosophy agree in accepting two 1ealities,® God and soul’
But here D@z has used the term ‘Paramatman” to denote Huwranyagarbha
However, 1n Indian Philosophy the texm ‘‘Paramaiman” 1s taken to designate
the Supreme Reality 7Svara or Brahmwan, God or the Absolute

There 18 a geneial agreement between the Indian and Islamic
views with regard to°the point that man 12 composed of two elements,
lagher and lower, material and spiritual, but though made out of clay
o1 matter, he can rise above the matetzal world and transcend and
transtorm his own earthly natwe

According to Indian Philosophy, man 15 1eally composed of three
clements body with 1its sease-organs, mund (manas or antahkarans) with
s buddhe or states of empirical consciousness, and soul (Gtman) with its Jrina
or couscrousness  Although in Westein Psychology, mind 1s taken to be non-
material and as such, opposed to the hody, 1n Indinn Philosophy, mind, as
an effect or product of Prakisz, the Piimal Matter and fitst cause ol
the physical world, 1s it-elf material nd unconscious 1n nature The
1eal non maberial and conscious principle 1n us 18 the soul or @tmun, with
Jnana or consiousmess as 1ts essence, (also attribute, according to the
Monotheistic Schools of the Vedanta)

The Nafs ( soul) of the Sufi Philosophy seems to correspond 1oughly to
the Manas (mnd) of the Vedanta, The distiction between the heart, spirit,
deep consciousness, deeper intuition and deepest ineight, 1s found 10 the
Stifi system, 1s not found 1n the Vedanta, as these ate taken to be functions
of the Atman, and not separate principles themselves

The fundamental distinction between Indian and Islamic views, here
1> that all the Vedantists take the soul to be eternal, while even the Sfis
in general, not to speak of philosophers of Orthodox Islam, take soul to be
non-cternal, hike the world *

1 See Section7: Crtical Comments (1) (111)

2 Really three, viz God, soul and matter, Isvd#a, ctt and acst

3 The Advaita \"ada, of course; accepts onlv one Reality, viz Bralnians
4 Sec Section 1t Crtical Comments (1) (1w} ' 10

T
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(2) The Supreme Soul (Paramatman)

Here also " Hiranyagarbha” has been meant by the term “Paramiiman” *
This has been diszussed under Saiection !

(3) (11 Relation between the Absolute?®, the Supreme Soul
and the Individual Soul

Thie really means the lundamental philosophical questions of the
relation between God and the universe of -ouls and matter., As bas been
pointed out above, this 15 one of the tundamental problems of Philosophy,
and 15 really nothing bul a pioblem of the 1elation belween the cause and
the cffect, the whole and the pait, and according to some, also between the
substance and the attribute, the substiatum of powers and the powei, the
soul and the body

(1) Islamic (Orthodox) View

As pounted out above®, iccording te Outhodox Islam, God and the
soul are ctermally diffcrent the relition betwesn them being n ctaadl
relation between a kwg and his ~ubjedts  According to Quran, God,
transcendent Chealy, cieates man fo. suving Him* Bub a servant can
never be identical with his master.

(1) Suft View

Ths question ol the 1clation bebween God and the soul hay been
extensiy ely discussed 1n STfiom, and different views held

(1) According also to Moderate puii-m®, trymng to ieconcile Outhodox
Islam with Sufiom, as tormulited by Kilabadin, Huywni and the hke, the
eternal 1elation between God and the soul 1s that between 3 Master and His
servant, and as such, the two arc esvcinally different in c-sence o1 nature,
a8 well as m attitbutes and poviers

(n) Accurdwg to the extremc Panthestic and Momstic types ol
Sutiem?, as held by Jili aud others, however, God wd the soul are identical,
and the soul 18 but the sumatotal ot all Divine Attiibutes, which are really
identical with the Divine Essence  Stull the umiverse 1> not illusory, but fully
real as the extelnal manifestation or God

1 SeeSectionl Crntical Commerts (4) (1) P 17

2  bSee Section 20

3 Seedection2 Cutical Comments (3) (1) P 30

4 See Sectionl  Crtical Comments (3) (u1) (a) £ 10
3, SecSection 2 Crutical Comments (5) (1) P 30
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(1) According to some other BSutis, like Shabistar: and others, God
and the soul are :dentical mn essence and attributes, further, the universe 13

a mere illusion,
(1v) Acecording to some Siifis, like Riumi and others, God and the <onl
are identical in attributes only, not 1n eseence 2

(iv) Vedanta View

»

We may consider here very biiefly the views of the five main s hools
ol the Vedanta 1egatding this impoitant question

(1) Aceording to the Adrasta Vade of Samkara (Monstic School),
Diahman 13 the <»>le Reality , souls and matter aie 1llusory or talse
(muthya®) Hence, Brahman and the soul are absolutely identical 1n
cssence  As a matter of fact, here 1eally the question of relatszon does not
wige at all, for, relatign requires that theie should be fwo reahities to he
related, bat here there 15 only one

(1) According to the Tiwslad aita Vada of Ramanuja { School of
(Fuabfied Vlonism, Monotheistic School ), the Universe of souls and matter
1~ nob 1llusory, but as 1eal as Biahman or I8vary Himself as His effect,
attribute and body  Thus, the 1elation betwen Ctod and the «>ul 1s that
between cause and effect, whole and part, substance and attrib te, soul
ind body The eftect 15 1dentical with the cause in essence, but different
fiom 1t in attributes, forms and tunetions The clay-jar, the effect, eg,
18 1dentical with the lump of clay, the cause, as both are clay 1n esence ,
but different from 1t i attributes, shape, size, functions etc Thus, the
relation between cause and effect 15 one of identity-in-difference Agan,
the relation between whole and part, substance and attiibute, soul and body
13 an 1nseparable, organic one, called “Aprathaksiddhs” Such 1s the relation
between God and the Soul God 15 a Concrete Umty, an Organic Whole
and soul and matter are His parts or elements, essentially, 1nseparably
connected with Him Hence, there 1s a relation of identity in-difference
between God and the soul, the soul bemng identical with God essence,
but different from Him 1n attributes

(i) According to the Dvamitadvasis Vada of Nimbarka { Dualistice
Non-dualistie Momism Monotheistic School ), the universe of souls and

1 Op CitP 31

2  For details See under Section 20

3 Used in a technical sense .mthyz” means something which 1s ‘‘Sadasad-
Vilahsana' 1 e something which.s neither ‘Saf”’ or real like Brahman who 1s eternally
true and never negated, nor ‘4 af’’ or unreal like a sky flower which can never even
be perceived~but something which 1s at first perceived to be real, but later on negated as
unrea] on the nse of real knowe See P 33
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matter 1s as real ae Brahman as his effect and power Numbarka takes
his stand here on the relation between cause and effect ( Karana=Kniya )
and between substratum of power and powers ( SaktsmateSakt:) The eflect,
necording to hun,1s both different and non-different from the cause in
essenice 3 well as in attributes  Thus, the sonlis identical as well as
thfterent from God both 1n essence and atirsbutes

(v) According to the Dvarta-Vada of Madhva (Dualistie Sehool
Monntheistic School ) there 15 an eternal difference between God and the
soul, tor the confioller and the controlled, the worshipped and the
worshipper  can never be identical According to Madhva, the following
five kinds of Bheda or difference aire eternal, viz, differences between God and
the soul, God and matter, one soul and another, soul and matter, one part
of matter and another

(v) According to the Suddhidvarta Vide of Vallabha (Puie Monism
Monothesstic School), the soul 13 1dentical with God both in essence and
attrrbutess s his effect, tor, the cause and the effect are identicil, the
lutter bewne the manitestation of the formei, just as o stretched-out ~nike 1-
but 2 mamfestation of the coiled snake, nd as such identic il with 1
Ot comse, God 13 also tianscendental, and the soul 1s also etexnlly the
worshipper and se1vant of God

In discussing the relation between God and the univcise, the Vedantists
t (ke theiwr stand on that bet ween the canse and the effect

Samkaia holds here that 1eally speaking, the cause alone 1s 1eal, and 1t
15 only apparently, but not aciually transformed into theeffeet This 15 the
famous Advaita  Vedanta doctorine of Vwerts Vada, or apparent
transformation (as when m she case of 10pe-snake 1llusion, the 10pe appears
to be a <nake, but never 1eally becomes 30), as opposed to the Monothestic
Vedanta doctrine of Parnima~Vaia or real transformation (as when 1n the
case of a lump of clay producing a eclay-jar, the former 13 actually
transformed 1nto the latter) Here Samkaia takes for his bass the famous
text from the Chandogya Upanigad —

‘AT R amEd iaeeT a7 (6 1 4)

“Changes or effects (like clay-jars, clay-plates etc) are meie names—
the clay alone 18 real Accordingly, he holds that the effect 13 nothing
ifferent from the cause, 1athe1, there 1s 1eally no produced effect at all

But to Ramanuja, Nimbarka, Madhva and Vallabha, the cause and

the effect are equally 1eal These four, however, differ amongst themselves as
regards the exact relation between the two

IS

1, Cf, S’amkarg Bk;ésya on the Brahma-sutras 2,1 14
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According to Ramanuja, the cause and the effect we 1dentical m essence,
bt different in attiibutes

Acemding to Nimbaiha, the cause and the effeet ue wdentical as well ae
diite1ent both 1n essener wnd  atrtbnues

According to Madhe o the ¢wise ynd the efledt we differens both 1n
cw-enoe 1nd attitbutes

According to Vallabha, the cause and the effect ae identical both
1n esgence and attributes But instead of a relation between a cause and an
effect, 1t 12 better heie to speak of a 1elation between the two states,
unmamfested and manifested, of the veiry same object

Thus, all gorts of v.cws regarding the question of the relation between
the cause and the effect aie found in the Vedanta [Exactly same alre thew

views reg uding the relation between Brahman, soul and matte:
.

(v) General Comparison between Indian and lslamic Views

o (1) The view of Orthodox Islam as well as of Modeiate Siifism that
God 10 the soul are eternally dafferent, 1s simular, other things apart, to that
of the Dualistic School of Madhva

(1) The view of Pantheistic Stfism that God and the soul are identieal,
v11 the soul 1s not illusory nd false, 1ssuntlu 1o s"me extent t7 that of the
Puaie Monistic School of Vallabha  Acending to both Vallibhy nd Jilil,
God 15 not the Creator of the world, or immanent in 1t, as He Himselt 1s the
world But the diffsrence between the t 30 here 1s that ace 1ding to the Stfis,
man, 1ather the Perfect Man, 1s the full and complete manmtestation of God,
yo that man 1> not only identical, but also commensurate with God But
aceording to Vallabha-Vedanta, the soul and matter are ouly partial and not
complete manifestations of God God 1s Ecstence, Conciousness and Bliss in
Essence (Saccidananda-sioriipa), and these constitute His Attributes also When
He conceals His Essence and Attribute of Bliss, there arises the soul,
and when He conceals His Essence or Attributes of consciousness and Bliss
there arisds matter Thus, the soul 15, no doubt, 1dentical with God, but by
no means commensurate wich Him

(m) The view of Shabistar1 and others appeais to be similar to that of
$amkara According to Shab.stari, creation 18 a process of successive emana-
tions from God through which He 1s reflected on Non-being What this
‘Non-being’ exactly 18, 1s not stated here But 1t appews to be parallel to
Samkara’s ‘Maya@ According to Samkara, Brahman seems to create the
‘false’ (Mithyz) world through 1its Maya-Sakis, just 1w  clever

Magician

1 See Section 2, Criticsl comments (4) (1) {e) p, 25
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seews to ereate things through his wondertul magical powers According to
the later ‘Pratihimbn Vida’ or ‘Reflection Theory’ of the Advaita School, when
Brahman 15 1eflec ted on Myl or ‘Adridyi?®, the world seems to be created

Again, according to Shabistars, God 15 not really, but only =ppaiently,
transformed 1nto the form of the Universe This 1s hke Samkara’s ‘Voartas
viida’ or Doctrine of Illusory Transformation?

Shabistdr, further, holds that the umverse, which hiw sprung up fiowm
Non-being or, Asat, however, I» exwtent and non-cxistent, Sat ind  4sat
at the sume tune According to Sambaiy also the umverse s Sedasad-
Talal g wnd © lurvacaniya’,1 e neither 1edl and exwstent not unreal and
non existent, and as such, 1nexplicable and 1nexpressible  Tue world 1s not
cxistent, as the existent 13 eternal, like Biahman, 1t 12 again not non-existent,
a3 the non-existent can never be perccived like a sky-flowr  Ilence, it 1
‘mathy@ or falses 1 e neither existent, no1 non-existent ~

According to Shabistart, Biahman 1s the sble 1ealitv, while the umver-e
ol souls and matter 1« “false’ or “Authy@, The apparent diffcence between
God and the souls, wnd between the -ouls thems=elves 13 duc to ignoranee
(awidya or ajnina) on ow pait According to Samkai1 also, just as there
13 no real difference between the ether mside a pot and the ether outside
(Ghalikasa and Uathikiisa), and between the csher mside cne pot and thu
1nsde another, so there 13 no difference whitsoever hetween Biahman and
the souls, and between the sonls themselves

Shabistan1 has 1epertedls descuibed the umisersc s a dieam and A
figment of 1magmation Here, however, theie 1> an important difference
between Shabistar: and Gamkara, as Samkaia has 4aken special pamns to
prove that the universe, though ‘false’ or ““mithyi” ¢s mot a mere dream
Tt 1 nexther unreal like a sky-flower, nor transitory hike a dream

The Advata School, m tact, speak ot three grades of existence in
ther famous theory of “Satti-traiv>ihya viide”  According to this theory,
there are three kinds of existence or saftd, viz, Paramarthika, Vyaa.rahurzka:
and Pratibhisihy  Heie fom  alternatives are possible  Furst, Asat or
Tucche That which 13 ahsolutely unreal and cannot, as such, be cven
percerved, beloogs to this categoiy, eg sky-flower  Secondly, Priitibhizsikha=
satti  That wich 13 percerved for a short time as real, but very soon
negated and proved to be false by another perception, belongs to this
category e g a dream-object or an object perceived during illumon Here

the dream-object or the snake in a rope snake illusion 1s perceived to be
real, but 15 very soon negated by the waking experience, or the right

1. Seep 43,
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verception of the rope as a rope. Thndly, Vyavahariha satta, viz, the
universe which 1s perceived to be real so long as there 1s no realisation of
Brahman, but later on negated as ‘false’ Finally, Paramarihika-satiz o
absolute existence, eteinally real and never negated, viz, Brahman Here
the ‘Pratibhi~ka satti’ and the 'Vyivehinika-satiw’ though called ‘saizti’
( reality ) are really ‘methyt’ or false; 1e, they are at fiist peicerved 1o be
real, but later on found to he false  Theirefore, the ‘mzthyg’ 1> neither
absolutely Sat hike Biahman, as 1t 1s later on negated, nou absolutely dsat
Like a sky-flowe1, as 1t 1s at first peiceived to be 1eal  But the “Prasndhiisika.
satt”’ wd the Vyavahirile saiti though equally *maihyi’ are nol exactly
the same  The former 15 veiy transitory , the latler very lasting, continuing,
a~ 1t doe, even buth aftet buth endlessly —Hence, according to the
Advaita view, the univeise though ‘talse’ or “mataya’s 15 not a mere dream !

(1v) The view of Rumi, 1s tmila1 to some extentto those of Ramzuuja
and Nimbaika Accciding to Hallaj and Rami, the -oul 1s difterent from
God 11 essence; bubt identical with Him 1o attributes, while according
Ramanuwa the soul 1+ different from God 1n atirebutes, but 1dentical with
.H:m m essence  Really speaking, however, these two views practically
mean the same thing  For, though according to Rumi, the soul is different
from God 1n essence, yet cannot be wholly different, for1, 1n that case 1t cannal
be identicil with Him even in atirbutes, and attain union with Him
In the same mannei, although according to Rawanuja, the soul 16 1dentical
with God 1n essence, yet cannot be wholly identical, 15 m that cace, 1t
cannob have any sepaiate individuality of its own In this way, Rami
dufference In essence.and Ramanuja’s odenf2ty 1n essence 1eally both mcan
wdentaty wn-defference In essence  Again although aceording to Rami, the soul
1~ 1dentical with God m aftribules, 1t cannot be wholly identical, but only
partly -0, Just as a 1ed-hot 1ron neither et~ all the attiibutes of the fie ot
discards all 1ts own  In the same manuer, although according to Ramdnuja,
the soul 15 different fiom God 1n a#trebutes, 1t cannot be wholly diffeient, a-
excepiing the two attuibutes of all-pervasiveness and ecreatorslip and the
rest of the world, 1t 1s sunilar to Brahman In this wav, Rami’s wdentaty  1n
attubutes and Ramanuja’s deffrence 1n attubutes 1eally both mean identity-
in-difference 1n attributes Thus the views of Rami, Ramanuja aud Nimbai ka,
apart from othei things, are simila1 1n this 1espect thus —

Essence Attributes
Rami Drfferent Identical=Identity-in-difterence
Ramanuja Identical Different=Identity-in-difference

Nimbarka Identity-in-difference Identity-in-difference = Identity-1n~differ ence

1 From the stand-point ot Rcligion, there is also a morc fundamental differ nee
between the school led by Shabistart and the school of Semkara  Sce below Secuon <us

Salvation under (v) Goneral Comparison between Indian and Jfslame views
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Thus, as regards the 1clation between God and the soul, there 15 a
ceneral sumlaity between the diierent Schools of the Vedanta and Islam

Section 6 The Vital-breath

(1) Indian View

In this Section, the natwe of Prana or the Vital-breath has heen 1eferred
{o very britdly  But here only the view of Indian Philosophy has ‘heen stated,
but no cor esponding Islamic View Presumably, according to Dara, a parallel
view may be found 1 Islam no less

According to the Indian view, the Prana o1 the vital-bieath, 15 a special
lind of an which upholds the body “q’]g‘(qmamamqg, grg * To
distinguish 1t fiom the cleven organs,? which are also called “prana”,?
it 18 called “Mubhpa-Pruna” and like them, 1t 315 also an 1pstiument
of the soul “ﬁ(}%ﬁ@ﬁ%ﬁ?@ﬁ?ﬁq I*  In the Brahma-Stutiar, theid
1s an elaborate discussi n 1egaiding the natuie ot Prana (2 4 7—19)

The Prana, like the cleven organs, 1~ physical i nature, and cne ot th
«x® Upadins with which the non physical soul appears to be associated during
s state of bondage It Das five duftcient modes, viz, Prana o1 that which
wocs up through the nose, dpanc or that which gocs down tnrough the organ
of elimmation, Vyane o1 that which mnves about everywheic throughout the
body, Cduna or that wlich 1s the cau~c of eructition, 1nd Samdna o1 that
which 15 the cause of digestion  Accoidmg to some, thaie we five kinds ol
air, viz Naga or that which 1s the cause of etuctation, Kmima or that which
1s the cause of the opening of the eyes, ZKrkala o1 that which 1s the causc ol
appetite, Devadatta or that which 1< the cause of yawning, and Dhananguya
that which 1s the cause of nourishment ® But these are 1eally included unda
the five modes mentioned above, and are not independent ones

{(11) Islamic View

In the Quidn, or 1n Siif1 treatises m gencial, no sepuate discitssions
1egarding the nature ete of Pranu are found, except some prssing® 1elerunces
tot Huwii e g says that Lafe 15 something different from Spuit ( al ruh )
He points out that according to some, Spuit 15 the Lite thiough which the
body lives  According to this view, the Spirit 1s an accident which at God’s

S’ri-bhasya bv Ramanuja on the Brahmi cutras 2 4 8

Five organs of ki1 owledge five organs cf action and mind

¢f Chande Up 51

Sri-bhasya. 2 4 9

Gross body, organs prana, mind, buddhi, subtle body

Vedanta 1atna manjusa of Purusottamacarya of the School of Nunbaika Vedsnta
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commands keeps the body alive and is responsible for the changing states and
motions of the body  According o a second view, the Spirit 1s not Lafe 1tself,
but an essential condition of Life, an accident of Life, and inseparable from
the body But the proper view 1s that the Spirit 18 a substance, not an
attribute or an accident, like Lafe Lafe 1s an attribute of man through which
he lives and 1t 1s continually created by God so long as the Spirit resides
within the body  Still the Spirit 1s not an 1indispensable condition of ILafe,
for Spirit may go out of the body while a man 1s still alive, as in esleep But
the Spirib 1s an 1ndispensable condition of intelligence and knowledge, and so
when Spirit goes out, these are impossible !

Section 7 The Four Worlds

[}
In this Section, the four worlds of waking, dreaming, deep sleep and
salvation have been referred to  The following points of similarity have been
noted here *

Stated Points of Similarity
(1) The Four Worlds

The four Worlds are waking, dreaming, deep slesp and salvation,—
Jagrat, Svapna Susuptr and Twuriya according to Indian Philosophy, and
Nasuta, (the Human World), Malakita, (the Invisible World, or the World of
Angels), Jabarzt (the Highest World or the World of Powers) and Lzhut
(the Divine World), according to Safism The first 1s the world of wakefulness
and clear manifestation , the second 1s the world of souls and dream ; the
third 1s the world of monistic realisation when the distmnction between God
and the soul disappears, the fourth 1s the world of pure consciousness

(2) Metaphysical and Ethical significance of the Four Worlds

Metaphysically, these four worlds are one above the other Through
them, thus, God descends into the world 1e from the world of salvation to
the world of deep sleep, from that to the world of dreaming, and from that
finally to $he world of waking In the same manner, through them, agan,
ethically, man ascends to God, 1e from the world of waking to the world of
dreaming, from that to the world of deep sleep, and from that, finally, to the
world of salvation

Critical Comments
(1) (1) The Four Worlds Jslamic (Orthodox) View
No reference to these are found 1n the Quran, as stated here, although
the state of Salvation, Heavens, Hells etc have been referred to

1 cof Huywiris’ Kashf Al-Majub,
8
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(1) Suf; View

The Siifis generally hold, as we have seen' that the unmamifest God
gradually particularises Himself 1n the world through successive stages, such
as, (a) Primal Element or Intslhigence, Universal Reason, Soul of Muhammed
or Light of Muhamm:d, (b) Simple Natuces, First Principles or Universal
Soul, (11) Heavens, (1v) Earths, (v) Man

(1n) Vedanta View

In the Vedanta, elaborate discussions are found regarding the states
of Jagrat, Svapna, Susuptr and Turiva® or Mobksa Here, we may take the
views of the Monistic and Monotheistic Schools

According to the Monistic School of Samkara and others, during the
state of Jagrat or waking, the </iwg or the mdividual soul, as seemgly
assoclated with the six physical Upadhis®, wrongly asgribes their states and
qualities to 1tself, and appears to be a inata, kartd, bhoktd, anu and bahu
This kind of super-imposition of the stites and qualities of one object on a
dufferent one, leading to a wrong identification between the two, 18 called
““Adhyasa® Due to this Adhyasq duriog the state of Jagrat, the soul seems
to possess the qualities of the body, like hunger, thirst, thinness, fatness; of the
sense~organs, like deafness; blindness , and of the mind, like feelings, desiwres
etc Thus, 1t seems to think ‘7 am hungry’, ‘I am blind’, ‘/ am unhappy’
etc > when really the immortal, non-material soul 18 above all hunger and
the rest Thus, 1t seems to be subject to all earthly pams and sufferings,

During the state of Svapna, no less, the soul continues to feel 1tself as
the natd, bho!ta and so on of dream-objects, as the above kind of °Adhyzsa”
persists even then ‘

But, according to the Monistic School of the Vedanta, during the state
of Susupts or deep, dreamless sleep, the soul no longer feels itself to be a
Inata, barti, bhokti ete The distinction between the states of Svapna and
Susupts 1s that during the former state, the soul scems to be engaged 1n various
kinds of perception, activity, enjoyment etc 1n relation with ‘false) (muthya)*
dream objects But duiing the latter state, all these disappear completely,
ag ther cause “Adhyasa’ no longer persists But although these empirical
states of knowing, feeling and dolog are no mote then, yet the state of Susupt
18 by no means one of unconsciousness On the contrary, during that state,
the soul, treed for the time being, from the shackles of the mind-body complex,
1 SeeSection 2 Critical Comments ¢ (4) (1) (b) P 23
2  See under the Section 2 Critical Comments (1) \1v)

3 SeeSection5 Critical Comments (1) (1v) P 48
4, Section5 Crtical Comments (3) (v)
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remainsg 1n 1ts real form of perfect KExistence; Consciousness and Bliss
(saccidinanda-svarupa) The proof of this is that on waking after Su-uptz, the
soul clearly remembers ‘T was sleeping happily so long, but had ro dreams’
Such a 1emembrance 1s a clear evidence, ot the persistence of consciousness
and bli-s even during Swusuptn  Thus, Susupss 1s not a nezative and blank
state, but a state of perfect consciousness and bliss OF course, Susupt 1s not a
lasting, permanent state, and due t 1ts k umas being not fully exhausted, the
soul has to return to earthly existencs so>n Bat still, during Susupts, the
soul, fo1 the time being, tastes the first bliss of salvation

The Monotheistic Scliools of Ramanuja etc , however, take as we have

seen,” the soul to be a real jnata, karia, bhoktz and the rest , and hence the
soul always remains so under all states Thus, duting the state of Jagrats
the soul 18 a self-conscious, knowing subject, an active agent and an enjoyer,
experiencing the inevit®ble fruibs of 1ts own karmas and thereby undergoing
a variety of states and conditions In the state of Swvapra, too, the soul 1s
2 conseious subject, a doer and an enjoyer 2 Then 1t enjoys the various
dream-objects created by the Lord in accordance with 1s own karmas
During the state of Susupti, no less, the soul remains a conscious subject, a
doer and an enjoyer, though 1ts knowledge etc are not fully mamifest then
as during the state of Jagrat Ramanuja i his celebrated commentary
‘Sti-bhasya’ on the Brahma-Satras, severely criticises the Advaita view
that the soul ceases to be o knower and an enjoyer during Susuptr® He
points oub thit the memroiies of the sleeper after awakening do not prove that
the soul ceases to be  jnata, bhokta, etc then, but just the contrary For
what 1s the nature of sucl.l a memory ?

“mq i gAfUTE TR ‘gEeswETEs’ SR SAW SRR
FIRAIEAIRITRAT glaed S = s

“The sleeper, on awakening, remembars to this effeet  ‘So long I slept
happily and did not kanow anything ” From thus, the knowledge and happiness
of the ‘T’ during that period can be known That 1s, as thers was knowledge
(viz ‘I d1d not know anything’ ) and happiness ( viz ‘I slept happily’ ) then,
there must have been a subject to know and enjoy durmng Susuptr Thus, the
soul 18 a ynata, bhokla and the rest even during Susupt

1 Sse Section5 Critical Comments (1) (1v). P 48
2, Biahma-Sutas3 2 1—6

3 SmB111

4, Opcat 1.1
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(IV) General Comparison between Indian and
Islamic Views

The Indian view of Jagrai, Svapna and Susupt, does not seem to have
any real similarity with the Sufi view of Nasut, Malakat and Jabarat
The Naszt or the Human World, of course, 1s like the state of Jagrat But
the Maglakut or the Iavisible World of Angels (Heavens) 13 by no means
parallel to the state of Swapna, which 1s merely a state of dreaming—nothing
more The Jgbarut or the Highest World of Powers ( probably, the Primal

Intelligence 1n Sifism) also 13 by no means anything like the state of Susupt
(See below)

(2) Metaphysical and Ethical significance
of the Four Worlds

The above Four Worlds have no metaphysical “significance in Indian
Philosopby These are not taken as stages in the evolution of God!, or
descent of God to the World Conversely Jagrat, Svapnz, and Susupiy are also-
not considered higher and higher stages bringing man near to God or stages
of the ascent of man to God It 1s not that a man becomes more perfect when
he dreams, or sleeps dreamlessly Thus, these states have no ethical value
as well These are, as a matter of fact, only taken to be ordinary
psycholozical and empirical states of the soul, and the five states of Jagrat,
Svapna, Susuptr, Miurcha and Marana 1e of waking, dreuming, deep
dreamless sleep, swoon and death, have been discussed as such 1n the
second Pada of the third chapter of the Brahma-satias *

But i Safism, as we have seen, these are metaphysical stages of the

descent of Grod to the world, as well as ethical stages of the ascent of
man to Grod

Section 8: The Sound

In this Section, three kinds of Sounds, Anzhata (or the ‘Om’), Ahata,
and Vocal have been briefly referred to

The first has already been discussed under the sub-section  “Meditation
on Sound”®  The rest raise no special points for discussion.

Section 9: The Light

In this Section the nature of Divine Light has been discussed The
following points of sumilarily have been noted .—

1. See section 2, Critica comments (4) (i) P 26,
2, See Section2  Critical Comments (6) (1) P, 34,
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Stated points of Similarity
(1) Light as the Essence of God

Laght or Effulgence 18 not only an af¢rbute, but the very essence of God
(2) Three Kinds of Light

These are  dalal (Majesty), manifested through the Tamas Guna,
Jamal (Beauty), manifested through the Sattva Guna , and Laght of Essence,
devoid of all Gunas

(3) Manifestation of Light

The Pure Brahman, through His own Light, 15 manifest in the Gresat
Soul (Hiranyagarbha), that i ths soul, and that 1n the body

Critical Comments
(1) (1) Light as the Essence of God

. In all systems, Lught or Effulgence 1s regarded as constituting the most
fundamental nature of Gods for, the All-perfect Being must naturally be self-
mrnifest and capable of manifesting all others  But there has been difference
of opinion as to whether 1t 1s the essence or an attribute of God

(1) Islamic (Orthodox) View

In the famous Parable of Light (Quran xx1v 85) %, God 15 referred to
as “Laght”  TIn the Quran, however, no discussion 1s found as to whether
Laght constitutes the yery essence or only an attribute of God But as God
18 taken to be essentially possessed of attributes, Lnght, too must be one of
the attributes, *

() Sufi View

The Safi view of Divine Attributes has already been referred to? The
case of ‘Light’ also 1s the same That 1s, those who say that God 1g
at firss a Pure Essence, but later on manifested 1nto attributesg,
naturally Itold that Laght 1s at first the Essence of God, later on becomes
His attribute Again, those who say that God 1s eternally possessed of
attributes, must hold that Light 1s one of these attributes

(1v) Upamnisadic View

In the Upamgads, Brahman 15 often described as effulgent like the sun,
as the Light of lights, as shining for ever and so on In 2 beautiful verge

1. See English Translation 1 loco.
2 Section3: Critical Comments (1) (1) p. 41
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of the Svetadvatara Upamgad, the Supreme Person 1s said to be, ﬂlﬁ@ﬂﬁ
A" qearg” | (3, 8 )—“Of the colour of the sun beyond darkness” In the
Brhadaranyaka Upamsgad, again, 1t 15 said that Gods worship Him who 13
the Laght of ILaghts, Lafe and Imm>rtahty”——“i‘[€€n‘ S E!ﬁfémg
é*fm%saaq” (4 4 16) Inthe Chandgoya Upamsgad, too, 1t1s said that
the Laght that 15 shin'ng over the whole universe 1s the sam3: as the light
1nside a Person (3 13 7)

The eternal prayer of Indian sages has been echoed most beautifully
1n the 1nspiring passage of the Brihadaranyaka Upanigad thus —

“opgdl 1 BT | qeEl 4 Shferaa | gamtsya w7 (1, 3,2 )
“From untruth, lead me unto Truth
From darkness, lead me unto Laght
From death, lead me unto Life”

(3
Hence, 1n the Upanisads, as in later Religious and Philosophical
Laterature, the Ultimat: Eod of life 18 conceived to be Truth, Light and Lafe
Etern 1 g

(v) Vedanta View

In the Vedinta, also, Brahman 's conceived to be ‘' Swa-prakasa” or
self-manifest and manifesting all

In acecidance with the two main Vedanta views regarding the question
a3 to whether’ Bishman 1s saguna ¢r nuguna, here also we have two main
views According to the Advaita School of the Vedanta o1 the School of
Absolute Monism, led by Samkara, Sat, Cit and’ Ananda, Existence,
Conciousness (Laght cr Effulgence) and Bliss, constitute the very svarupa,
nature or essence of Brahman,—and not His Gunas or attributes That
15, Brahman s Existence, Consciousness and Bliss in essence, not that
Brahman has Existence, Consciousness and Bliss, as Its attributes According
to this School, Brahman 1s Nirguna or devoid of all attributes whatsoever

But according to the Vidigtadvaita School of the Vedanta or the School
of Qualified Monism, as well as other Vaignavy Schools; Set, Cit and
Ananda, Exictence, Consciousness and Bliss, constibute both the svarupa and
Guna, essence and attributes of Biahman

(vi) General Comparison between Indian and Islamic Views

Indian and Islamic systems of Philosophy agree in takmng God or
Brahman to be Light 1n essence  Either Light 1s only the essence, or both the
essence and attribute of God, for, even those who hold that 1t 18 the attribute
of God really mean that 1t is essence mamfested n attributes, or essence
accompanied by attributes

1 See Section 4, Critical Comments (1)(1v) p, 42,
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(2) Three Kinds of Light
(1’ General Comparison between Indian and Islamic Views

This kind of distinetion 18 not found 1n the Quran, but in Safism only

In Indian Philosophy, too, the Light ot God cannot be manifested by the
Sattva and Tamas Gunas, for, these are not His attributes *

(3) Mamifestation of Light

(1) General Comparison between Indian and Islamic Views

Here the famous verse on Light (Quran XXIV 35)% has been differently
interpreted by different scholars g the calebrated philosopher Ghazah
has beautifully explained 1t thus® The human soul has five faculties or
stages viz, Sensory Spirit or Perceptive Soul, Imaginative Spirit or Cognitive
Soul , Totelligential Spirtt or Conceiving Soul, Ratiocinative Spirit or Rational
Soul and Prophetic Spirib, and1t1s these that are symbolised by Niche,
Glass, Lamp, Tree and O1l respectively

» However, there 18 a general agreement between Indian and Islamic
views that God’s own Laght shines 1n the sou) which 1ts 1f 1s luminous

Section 10 ©+ The Vision of God®

In this Section, the possibility o1 ot'.erwise o o dircet vision of God
has been discussed at length, and its different kinds indicated The
foltowing points of sumilarity have been noted —

" Stated points of Similarity
* (1) Vision of God

The Vision of God 1s possible here or hereaft r, by the external or by
the internal eyes  But this 1> only a vision of Gol 1n His manifested aspect,
possessed of attributes, for, the Pure Consciouncss or Essence, devord of all
attributes, cannot be j erceived

(2! Five Kinds of Vision of God

These are as follows (1) Vicion of Ged during the waking state by
the physical eyes, (1) Vision of Ged during the dreaming state by the
mental eyes, (u1) Vision of God duiing the intermediate stite when
egoity disappears (1v) Vision of Ged as lLimbed 1n specal ways ,
(v) Viston of God as one or the sole Essence of all limited objects

1 SeeP 45 2 See English Translattoninloco 3  Yusuf Al’s Ed | 92
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Critical Comments
(1) (1) Vision of God

The eternal quest of 2 devotee 1s to realise Ged mm his life, and the
question that has worried philosophers all over the world 15 as to whether
th's 1ealisation can amount to a direct perception of the Lord, and how and
when 1s this possible

(1) lslamic (Orthodox) View

In the Quran itself, there seems to be no support of Dara’s contention
that according to this Holy Book, God can be perceived even here and now
by the physical eyes The text, quoted by him 1o support of his view, does
not seem to refer to the actual perception of God on earth* Here the word
“blind” 1n the text  “And who has been blind here shall be blind hereafter”
(Quan XVIL %4), does not appear to refer to the absence of physical
perception, but only to that of spiritual enlightenment Agamn, 1 another
passage, the possitbility of such a Vision of God has been denied and there
1s no indication here, as Dara holde, that 1t means only the denial of the
Vision of the formless aspect of God or of His Puie Essence The text 13
as follows

No Vision can grasp Him
But His grasp 1s over
All Vision He 1s
Above all comprel.ension,
Yet 1s acquainted with all things
(Quran VI 108) 2

Here the term “Latif” literally meaning fine or subtle, has been used
Hence, 1t means that God 1s so fine as to be nvisible to the physical eyes, so
subtle as t0 be invisible to the senses, so pure as to be incomprehensible
and beyond the mental and spiritual vision of ordinary men ®

Thus, physical vision of God 13 not possible here Spiritual or mental
vision may, of course, be possible, 1n exceptional cases, 1n the case of the
Prophets, the last of whom 1s Muhammad

In the Heaven, however, the believers, bemng nearest to God have a
perfect viston of Him ( Quran LVI 11—38, 88—91) m perfect peace
and bliss, through God’s grace

See under Secticn 20 Salvation

1 See English Translation in loco
2, Yusuf Als’s Ed,
3 Yusuf Ali's Ed. pp. 320, 868
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(1) §uh View
(a) View of Moderate Sufis

The Moderate Sufis, following the Quran, deny the posatbility of God’s
vision here E & Kalabadhi, author of the famous Arabic treatise on Sufism
“Tacarruf” (“Doctrine of Stfis” ) holds that God can be known only indirectly
10 the present world through reason and revelation (or faith in the Quian ) But
there cannot be any direct knowledge of God here and now ‘Direct’ knowledge
implies perceptual kno vledge But no vision of God 1s possible on the part of
human beings 1n the present woild, but God can be seen with the eye in the
next world

The 1mpossibility of God’s vision 1n the present world 18, according to
Kalabadhi, due to the following reasons — 1) Direct vision of the Lord
1sasign of His greatgst blessing and highest giace Hence, 1t can ocecur
only 1n the poblest place, viz the Paradise (2) If such a greatest blessing
can take place 1o this world, therte would not be any difference between
this World and the Paradise (3) As God grants this supreme blessing to
wise Prophets only, He cannot grant 1t here to other less deserving
peisons (4) The eternal God cannot be seen 1n the non-eternal world
(5) If God were directly seen here, people would have no doubt iegarding
His existence and would have, accordinglys reeded no 1instruction regarding
Him, believiog in Him 1nstinctively  But that 1s by no means the case

The possibility of God’s vision in the next world 1s, accordng to
Kalabadhi, due to the followmng rea-ons —(1) The Quran and the
Tiaditions assert this® (2) God exists and whatever exists, may be seen.
(3) Prophets and saints gonstantly piay for a ditect vision of God But
such prayers can never be taken to be proofs of their unbelief and ignorance
On the contrary, they are piaying for something which they believe to be
fully attamnable (4) There 1s nothing to prevent God from showing
Himself to the believers as an act of Grace , on the contrary, 1t 15 consistent
with His essential natuie as an All-Mereiful and Ever-Gracious Being

Kalabadhi1s here specially caretul to point out that not even the
Sufis, some of whom claim to have seen God by the heart in ecstasy, have
ever really done or can do so  “God 1s not seen 1n this world”, he concludes,
““e1ther with the eye or with the heart, save from the point of view of faith ”

(b) View of other Sufis

Other $ufis, however, lke Dhul Nun-al-Misri, Bayamd, Halla),
Shabistars, Ibnu’l Arabi, Rimi, Jili, Jami and the rest, all hold that God can
be perceived, even here and now, during the state of gnosis or ecstasy,—not
through the physical eyes of course,but more directly and with more certaints

9
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through the heart ‘“Every thing which the eyes see,” says Dhul Nun, “s

related to knowledge, and that which the hearts know 1s related to certainty”,
Such a direct vision of God 15 a gift from God Himself and 1s possible only
through His grace It 1sthe divinely illumirated heart alone that can
reflect, radiate and realise the Essence of God “The Sun”, ag Dhul Nun
pithaly says, “can be seen by the light of the Sun alone”

This kind of wvision, according to these Stufis, 13 not something
intellectual, not due to the maturation and perfection of Intwition,—but
wholly emotional, being the highest development of ecstatic intoxication

(iv) Upanisadic View

The Upamsgads, 1n general, deny the possibility of knowing the Atman,
the Supreme Soul, through ordinary means In the old and celehiated
Brhadaranyaka Upanisad, this theme has been 1epeatedly emphasised,’

“q TRRFER IR, RAR A 7 TR Fdt q AR
fyseiten. sy @ s '3 4 2)

“You cannot see the Scer of seeing You cannot hear the Heaier of
heartmg You cannot think of the Thinker of thinking You cannot know
the Knower of knowing He 15 your Soul which 15 1n all things”

In many other Upanisads, also, 1t 1s said clearly that the .Aman, the
Supreme Soul, cannot be perceived by the eyes or grasped by speech In the

Katha (6 9), Svetasvatara (4. 20), and Mahanarayana (1 11 ) Upamsads,
e g, we have an identical verse —

L]

“q wl ReR s a Sgw ezal s
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“Hus form cannot be perceived, no one ever sees Him with the eye”

But the Upanigads, though thus denying the possibility of the perception
of God through ordinary means, yet, by no means, deny 1t altogether. In
the Brhaddrapyaka Upanigad 1tself, 1t 1s said simply with firm conviction

“q uafggrEard wata 1” (4. 4.14)

“Those who know this, become immortal”

The very same line 1sfound repeated more than once mm the . Katha
(b 2, 9) and Svetadvatara Upamigads (3 1, 10,13, 4 17,20) In fact,
the two concluding lines of the above quoted verse from the Katha (6 9)

and Svetadvatara (4 20) Upanigads, assert the possibility of the knowledge
of God through the mind and the heart

1 Brh Up 24.14,3 4.2,2723,3 8 1L
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4

““He 1 to be known by the heait, thought and mind Those who know
this, become 1mmortal’”’
In the same chapter; Brhadaianyaka says —

“TETRERTET ST SRARARY SRR TR AR
g 1” (4.4 2 )

“Therefore; having this knowledge, having become calm, subdued,
quiet, enduring and collested, one sees the Soul in the Soul itsef One sees
everything as the Soul Evil does not overcome him, he overcomes all evil
Evil does not burn him, he burn. all evil  Free from evil, free from impurity,
he becomes Brahman ”

There are many other texts in the Upamgads which clearly assert that
the Atman or Brahman can be known and perceived directly, though not
through the physical ,eyes, and that such a knowledge alone leads one to
salvation and 1mmortality Hence ‘the Svetadvatara Upamgad (3 8)
beautitully says —

‘IR gET TR, SREET a9E 9, |
q9T ffrnfogegafs aFa e SeaaswEE 1°°
“I konow this Mighty Person, of the colour of the sun, beyond darkness

By knowing Him alone, one overcomes death There 1s no other path
to salvation ”

In the Katha (2,2 3,) and Mundaka (3 2 3) Upamsads, there 1s a
reference to the them:y of Grace —

“TPRIRH SR @Al A R A FgAl AN |
TNAT T I AFGEAT T IS a7 &Y
“This Soul cannot be obtained by learned discourses, nor by intelligence,

nor by much learning He can be obtained only by one whom He chooses
To him, the Soul reveals 1ts own nature

(v) Vedanta Veiw?

In the Vedanta, such a direct Vision or perception of Brahman 1s
denoted by the term  “Saksatkara” which lterally means ‘‘Face-to-face
perception” In the Upanigads, although 1t has been said that a direct
perception of the soul is possible, yet there 1s no clear indication as to
whether this can take place here as well, or only hereafter But in the
Vedanta, the 1ssue has been debated threadbare between the protagonists of

1. See under Section 18 Theory of Extraction. Theory of Special Grage or
Interventation
2, See Section 20  Salvation
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Jwanmukt: (Salvation here and now) and FVedehamukiz (Salvation
after death)

The Momstic Schools of the Vedanta of Samkaia and others are
upholders of the dretrine of Jitanmubie Accordingly, they hold that the
1ealisation of the real natuie of the sonl, «1 the perception of 1t as Biahman mn
essence, theugh not thiongh the physical eyes, 13 possible here and now,
1 the present ife Thus. 8zl satkara” dres not mean here the vision of God,
but a direct vision ot one’s own nature as Biahman i essence Hence, 1t 1s
wholly 1ntellectual, there being no question of any emotional
ecstasy here

According to the Monotheistic Schools ot the Vedanta of Ramanuja,
Nimbarka, Madhva, Vallabha, Baladeva, ete however, “Saksitkiio” means a
direct vision of God which leads to salvation, and according to these
Schools propounding of Videha-mukis- Vada, this 1s 'possable not herc and
now, but only after death, through the grace of God Thus, the successive
stages lcading to salvation are as follows —

Nishama Earma—Jnana=Bhakis  or  Dhyana— Bhagavat prasida—
Sal satkara-Mukts

Selfless action—Knowledge —Devotion or Meditation—God s Grace—
Direct Vision of God—=Salvation *

These Schools take their stand on the above quoted verse from the
Katha (2 2 3) and Mundaka (3 2 3) Upamsads, that the Vision of God 1s

possible only thiough the grace of God, never otherwise

(vi) View of Gaudiya or
Bengal School of Vals?.av,xsm
According to this School; 1n geneial, Vision of God, which 1s the duect
and only way to Salvation, 1s possible either here or hereafter And 1t may
be either internal or external As has been said —
“g AEEETTER BT SRRy aRatntTaRa ¥ |7
The Vision of God may be of two kinds, internal or external Example
of these are found in Bhagavata-Purana (E g Internal Visionl 634
External Vision 315 38)

(vi1) General Comparison between Indian
and Islamic Views

Fiom the strictly philosophical point of view, the possibility of the
perception of God through the physical eyes has been denied by systems of

1 According to Madhva, the Soul approaches God Visnu through His son V;Yu,
not directly S-e Section 20  Salvation
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both Indian and Islamic Philosophy , and when Darg refeis to such a view as
beine held by both Hindu and Muslim sages, he piobably means some
sectarian, religious Schools of both sects

But the possibility of a Vision of God through the mind and the heart,
through spiritual 1insight and divine illumination are admitted by Orthodox
Islam, Stfism, as well as by the Monotheistic Schools of the Vedanta
Orthodox Islam, Moderate Schools of Stfism, the Videha maukts Vadin Schools
of the Vedanta, however, d> not admit the possibility of such a wvision here
and now, while most Stfi and Vaisnava Schools admit 1t All these Schools,
again, accept the theory of Grace’

Thus, there 13 a general agreement between Indian and Islamie views
as regards the possibility of a Vision of God, apait from the question of the

exact nature of such a Vision
®

Section 11  The Names of God
Stated point of Similarity
(1) Sanskrit and Arabic-Persian Synonyme of Divine Names
(1) Islamic {(Orthodox) View

In this Section, no topic of philosophical importance has been discussed,
but only some Arabic or Persian synonyms of Sanskrit words have been given

Critical Comments

(+) Sanskrit and Arabic.Persian Synonyms of Divine Names

(1) Islamic (Orthodox) View

In the Quran, God 1s several times, said to possess beautitul names —
“The most beautiful names
Belong to God” ( VII, 180 )2

In Hadith Laterature, these have been taken to be 99 1in number,
representing 99 main attributes of God The four names, mentioned in the
first Sura ( chapter ) of the Quran, indicate these in a comprehensive
manner These are as follows —“Most Gracious” ( Rahman ) “Most
Merciful” ( Rahwm), “Cherisher and Sustainer of the worlds” ( Rabb ul
nlamin ) and “Master of the Day of Judgment *®

(1) Sufi View

In Sufism, God’s Names are taken to be eternal like His Essence
and Attributes According to some (e g Kalabadli*), Divine Names,

J. See under Section 18 Theorv of Extraction 3 Seep 39
¢ Yusuf Al's Ed cf, also XVIT, 110, XX 8 LIX 24, 4. Seep. 4l
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like Divine Attuibutes, are neither identical with nor different from
God But according to otheis (e g Jili* ), just as Divine Attributes are
1dentical with God Himself, s0, too, are Divine Names Jili points out that
4 name 1s something which enables us to picture a thing, understand its
meaning and 1etain 1t 1n memory , thus, a name 1s the outer aspect of the
object named, the 1ner aspect, and as such, 1dentical with 1t Hence, a Divine
Name 13 the same as God Himself and to know such a Name 1s to know
God himself Jili says that God has made His Name a Mirior for man to see
and know the real nature of Divine unity

Divine Names are of two kinds Names of Essencee g al 4dhad ,
The One, or Names of Attributes, e g al Rahman ‘The Merciful’
The highest name of God 1s “Allak” which comprises all cther attributes

and names of God
€

According to Ibnul Arabi, the three cardinal names of God are,
Allah, al Rahman ( “The Meirciful’ ), al Rabb,{ ‘The Lord’ ),

.

(1) Vedanta View

In the Monistic School of the Vedanta, there 1s no question of names,
just as there 1s none regarding attiibutes

In the early Mon the.stic Schools of Rimanujr ete, not much impor-
tance 1s placed on the names of God In Ramanujas celebiat d commentary
“Sri-Bhasya’ on the Brahma-stitias, he mentions only one or two names of
Brahman, viz Visnu, Vasudeva or Purusottama Nimbarka speaks of Brahman
as Krgna, Hari, Purnsottama, Kes$ava, Madhava and Ramakinta Each of
these names 1s taken to 1epresent a special quality E g “Krgna” and “Harr”’
both mean one who drags away ( rocot Krs) o1 takes away (root Har )
the sins of his His devotees Later on, however, in the Sawa and Varsnava
Schools, names come to be more and moire multiplied and taken as more and
more mmportant E g 1n hig commentary on the Brahma-sutras, the famous
mterpreter of the Vedanta from t{he Saiva standpownt, viz Srikantha,
says that Brahman o Siva has numerous names which are by no means,
empty, meaningless ones, but indicate the infimte essence, attributes and
poweis of Siva Himself Of these, he says, eight are main, viz Bhavas
Sarva, Iivara, PaSupats, Budra Ugra, Bhima and Mahddeva Each of these
stands for a special quality and power of the Lord’

Thus “Bhave” means that Brahman 1s existent everywheie and always,
an Eternal Bemg, “Saria” means that Brahman 1s the destroyer of all
things, ““Iéana” means that Brahman 1s possessed of absolute and

1 Seep.4l 2 See his Bhasya on Brahma-sutraa 1 1 1
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limitless might and glory , “Pasupats’” means that Brahman 1s the contioller
of all things, “Budia” means that Brahman 1s the remover of all pams
and sufferings , “Ugro” means that Biahman 1s unconquerable and indomitable ,
“Bhima” means that Brahman 1 an object of fear to all, being their
controller , and “Mahideva® means that Brahman 1s the Greatest Being

In Indian Philosophy, however, meie adjectives or attributes arc
not taken to be names, as in Islamic Philosophy , but, rather, names
are said to designate some special attributes

Section 12 . Apostleship and Saintship

In this Section, different kinds of Apostleship and Saintship are
spoken of, and although only the apostles and saints of Islam have been
referred to, the presumption, evidently, 1s that the views expressed tally
with those of Indian ®hilosophy no less

Stated points of Similarity
(1) Three kinds of Apostleship

These are as follows —Apostles who 1ealisc only the Nirguna or
absonlute aspect of God, those who 1ealise only the Saguna or qualified

aspect of God, and those who 1ealise both the above aspects of God

The first two kinds of Apostleship are both one-sided, while the last
one 1S the tiue and perfect form of Apostleship

Critical Comments
(1) ( <Three kinds of Apostleship

In all rehgious and philosophical systems of the world, apostles and
saints have an honoured place As the messengers of God Himself, they
seive as beacon-lights to mankind in 1ts difficult journey to the Goal

of salvation Hence 1t 1s interesting to note how the apostles and saints
have been classified

(1) Islamic ( Orthodox ) View
Islam recognises the fact that every nation o1 group of people
has an Apostle or a Prophet
“To every people ( was sent ) an Apostle” (Quran X 47)
But Muhammad, according to Islam, 1s the last of the Prophets
This 18 stated 1n a verse in the Quran —
1 Y:usuf Ali’s Ed.
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“Mubammad 1s not the father of any of your men, but (he 15)
the Apostle! of God, and the seal of the Prophets® ( XXXIIL 40)

In Quran (II 186 ), the followins Piophets are mentioned Abraham,
Ismai!, Isaac, Jacob and the Tribes, Moses and Jesus, arranged 1n thiee
groups (1) Abraham, Ismail, Isiac, Jacob and the Tiithes Of these,
Abraham apparently had a Bock ( Quan LXXVII 19 ) and others followed
him (u) Moses and Jesus each of whom left a Sciipture (111} Other Seriptures
and Prophets of God, not specifically mentioned (XL 78) It 1s also
said here—

“We make no difference between one and another of  them”
(11, 126 )®

In Quran (1v, 168 164 ), the list of former Apostles o1 Prophets 1s given
thus —Noah, Abraham, Ismail, Isaac, Jacob and the Tiibes, Jesus, Job, Jonah,
Aaron, Solomon and David

In another place of the Quran again ( VI 83-86 ), a list 13 given of
eighteen Apostles or Prophets 1n four groups, including the great teachers of
three gieat Religions based on the teachings of Mos~s, Jesus and Muhammad,
viz (1) Abraham, his son Isaac, and Isiac’s son Jacob Abraham was the finst to
have a Book (Quran LXXXVII 19 ), (1) Noah of the time of the Flnod,
David and Solomon, who established the Jewish Monaichy, Job who fiourished
140 years ago, Joseph, Minister of state of Egypt, Moses and Aaion, the
leaders of Exodus trom Egyit As they all led very active lives, they ale
called “Doers of Good” (1u) Zakaiiya, father of John the Baptist, John,
Jesus and Elias ( Elyah ), They were preachers of Truth, 1ather thar men of
actions, and so they were called “The Righteous” (iv ) Ismail, Elisha, Jonas,
and Lot, called “Favoured above the nations”, as they had to undergo great
mishaps, but still kept o the Path of God ?

Islam distingushes between a Prophet and Apostle A Prophet ( Nab: )
13 one who receives Divine Inspiration o1 Message, but does not necessarily
leave a Holy Book or Sciipture, while an Apostle ( Rasul ) 1s one who leaves
such a Book *

It 1s said 1n the Quran many times® that the Apostles o1 Prophets are
human beings, though they are specially favoured and guided by God, so that
they are fit to preach God’s Message on earth

1 1 e last of the Prophets.

2. Yusuf Alis’ Ed.

3. Yusuf Ali's Ed P 312

4. op at P 778 Quran XIX, 51

5. See under section 20, Salvation 1 P. 185,
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(i) Sufi View The Perfect Man

The central doctiine of Stufism 1s that of Perfect Man It 1s first® pro-
pounded systematically by the great Stfi Ibnul Arabi, who gave a technical
meaning to the teim “Perfect Man” ( al wnsanul-Kamil) A Perfect man 1s
one who has here anl now ieached the goal of the Mystic Path and
realised his oneness with God In him alone are God's FEssence
and  Aftributes fully and perfectly manifested Hence, he 13 a
God-man, human i form, but divine in essence and attributes Still, he
should not be taken as an incarnation of God Man, as we have seen,? is the
crown of creation, and Perfect Man 1s the crown of man The pure Essence
of God descends to the Woild of plurality and re-ascends to itself through
the Perfect Man Thus, we have a complete circle here—God to man, man
to God again  Hence, man’s attempt 0 rise to God—has been described by
.the Safis as God’s attempt to regain His original Umty 8

Thus, the Perfect Man has a two-fold function cosmical and ethical
Cosmically, he 1s the Logos, the Primary Reason, the first emanation from
God Assuch, he 13 the arche-type of Nature, the axis (Qutb) of God
on which the whole universe revolves* Ethically, he is the Prophet of
Good, the mediator betwen God and man God directly reveals Himself to
him alone, and 1t 1s s task to transmit and preach God’s Message to
mankind, and help men to attain God The Peifect Man 1z conscious of
himself a3 both identical with God and different fiom Him, and of God as
both x1mmanent 1n, and tragscendent over, him

Now, who 1s such a Perfect Man? A saunt and a prophet,
In .deference to the strong orthodox view, the Siifis generally diaw
a distinction between a saint ( Wals ) and a prophet ( Nabz ). According
to Islam, as we have seen, Muhammad 1s the last and the best
of the prophets, and there caanot be any prophets after him
That 1s, there cannot be any further direct revelation of God’s message to
any one else—other saints and sages can teach and 1interpret only what
was revealed to Muhammad, but cannot themselves claim to have any direct
1evelation or message from God Himself But the Sufis claim to have
a direch communion with God even after Muhammad However, as orthodox
Tslam feels very strongly on this question of prophethood, and as, according

1. See under Section 20 : Salvation.

2. See Suf: Doctrine of Evolution, P 22
3, Op at,

4. See below pa 74, See also P. 10, 18, 19.
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to 1t, 1t 18 just as heretical t> claim to b3 a prophat as to claim to be God, so
most Stfis try to placate the orthod>x Muslimsby holding that a saint 18 inferior
to a prophet, —for, 2 saint 1s united with God only temporarly, a prophet
permanently Further, a saint gets revelation from God when enraptured
and so he 13 scarcely in a position to teach and exhort others DBut a
prophet 13 sober, althouzh he constantly receives God’s message, and so he
can act as God’s messenger on earth very well Thus, sainthood 1s private,
prophethood public and much superior  Both have poweis of performing
miracles But a gaint’s miricles do not depend on him, but descend on him
from Gods whether he likes them or not A  prophet, however, can show
miracles at will “A samnt”, concludes Hujwiri, “1s always and under
every cicumstance, inferior to a prophet ”’

Here a distinction 18 sometimes drawn betwean a” Perfect  Man and a
Heavenly Man The absolutely Perfect Man 13 the Heavenly Man, viz,
Mubammad, the Universil Reason (Liogos), the first creation of God, also.
called the Laght of Muhammad * He exists before cieation and the whole
creation 13 but a cony ot his bady and soul Other Perfect Men or saints
throughout the ages are but cuter forms o1 1epresentatives of Muhammad, who;
1t 15 held, appears 1n the form of dfferent saints and teachers (Cf Jili)

According t> the great St. Ramd, however, there 1s no distinction
between a saint and a prophet According to him, every one can come into
a direct contact with God, even without the help of a Prophet or an Angel
One who has rcalised his oneness with God and come to be endowed with
Divine Attributes may be called either a ¢ saint” ¢r a “prophet

(1v) Vedanta View , The Avataras

In all the systems of Indian Philosophy and Religion, a long series of
saints and prophets 1s found mentioned But not much distinction 1s drawn
between a sunt and a prophet Both can receive a direct illumination from
God, and a saint may become a prophet by frunding a new religious sect

o1 ordet  Such a perfcet saint or a prophet may also be an incarnation
ot drartara of God Himsel*

The devatara-Tals 1 o fundimental conceptirn in Hindu Religion
It 1. held that 1f peifect sunts 'nd piophets .1e God 1n ewsence and
attribuses, they really are themselves God in human forms Many diffcrent
kinds ot 4vataras have besn spoken ot in different systems
classification may be taken as a typical one —2

The following

1, SeeP 10,17,24,25

2 Vidanta "atna Manﬁsa of l’urua‘ott;ma-c;ya of Nimbarka Vdanta School.
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Avataras
! i
Gunavatara Purugavatara Lilavatara
|
I | | |
Srastri Raksgitr: Samhatry  Karanarva- Garbhoda- Ksiroda-
(Brahma, (Manu (Rudra sayin ¢ayin sdyin
Daksa, etc) ete) etc)
l !

Avesa STarﬁpa
Svamsa Sakty-améa | |
{Nara- | Purna Amsa
narayana) | (Rama, (fish,

° | Krgna boar
| | ete) ete)
Prabhiva Vibhava
{Dhanvantar, (Kapila,
ete) Nziada
ete )

(v) General Comparison between
Indianr and Islamic Views

The eclassification given here by Dara of the three kinds of Apostles
may be found i Sufisystem only, but neither 1in Orthodox Islam, nor in
Indian Philosophy For; as we have seen!, Orthodox Islam recognises only
the Saguna form of God, the Monistic school of the Vedanta, only the
Norguna form of Brahman., and the Monctheistic school of the Vedanta, only
the Saguna form of Brahman or Iévaia It 1s only the Sufi system that
recognises, in Some cases, both the prior Awguna form and the later
Saguna form

A fundamental distinction between Indian and Islamic views 1s as
regards the question of the finality of the prophethood of Muhammed The
Orthodox Islamic view 1s quite consistent with itself herte For, 1t denies
any further duect revelation of God to man

The Sufi view, however, 1s rather inconsistent with itself For, 1t
admits that all men, great or small, can recerve direct 1llumination from God
Humself But 1f that be so, why cannot they also preach Grod’s message ?
If they be saints who are blessed with Divine communion and communication,
what prevents them to be prophets who communicate the Divine Revelation to
others ? However, 1t 1s found mn Stfism that even saints who declaie
themselves to be identical with God Himself, do not hesibate to describe
themselves as 1inferior to Piophets The great Sufi Bayazid, eg who

1. SeeP, 39, o
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repeatedly claimed to be one with God, says 1n one place that after travellng
in the invisible region for ninety thousand years, he discovers that lis head
is at the feet of the Prophet

In Indian philosophy, however, as we have seen, no distinction 1s
made between a samnt and a prophet One who has realised the Tiuth
fully, may very well become a prophet and preach this Truth to others
According to Islam, there cannot be any new Rehigion after Islam, for
1t 18 Muhammad who for the last time came into direct contact with
God, who for the last tune received the message of God, who for last
time preached 1t, and thereby became, the last Prophet in the world
But according to Indian Philosophy, just as there 1s no end to a direct
communion between God and man, g0 there 1s no end to the 11se of new
and new prophets and new and new religions 1n the world Every man, 1t
holds, can approach God directly and receive His message, and 1t he likes,
can also preach 1t to others and found a2 new religious system Sometimes,
of courss, he may have to take the help of a Guru or a spiritual
preceptor But the Guruy 13 only a gmde to show the path, but 1t 18
for the devotee himself to reach and realise God

In the Gita, Sri-Krgna himself says —

“ag1 At B wwe sfaeAR WA |
WA A G|
TRergE A P = gsEa |
qAdETgt  geaaw gy ga 0 (4. 7-8)

“Whenever there is a decline of righteousness and rise of unrighteousness
Bharata, then I create (incarnate ) myself , for the protection of the good
and destruction of the wicked and for the establishment of Righteousness
I am born from age to age”

Thus, according to the Indian view, whenever necessary, God’s
Incarnations or prophets may arise to purify the existing religious order,
and establish new ones

Tlus Doctrine of Incarnation, t0o, 1s not acecepted by Islame philosophy
Some Siif1 sects, as mentioned by Hujwiri, propound this doctrine of
Incarnation ( Zulul ) and some sayings of Halla; seem to mmply his belief 1n
1t But the Sifis 1 general reject 1t—both the extreme transcendentalists
and the extreme 1mmanentalists According to the former, God and man are
eternally and absolutely different from each other So, how can God descend
Info man, how can the eternal have a non-eternal abode! ? According to the

1. Kashb P 260
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latter, again, ncaination 1mplies a difference between God and man =2 contaet
bstween two different natures, but really God and man are 1dentical Ji points
out that although the spirit of God 1s substituted for human spieit during the
highest revelation of Hssence, yet that does not mean 1near nation, for, the
subtle Holy spiit 15 neither really separated from God, nor really jomned
to man

Section 14 - The Quarters !

Here the number of yuarters,—six accoiding to the Sifis ang ten
according to the Indian Philosophers —has been stated Thig small Section
eo ntains no topic of philosophical interest

Section 15 : The Firmaments
Here the numberof firmaments—nine according to the Stfis and seven

according to the Indinn View —has been stated This will be discussed under
Section 17 below

Secticn 16  The Worlds

Hetre the number of the Worlds—seven according to both Indian ang
Islamic Views—has been stated This, too, will be discussed under
Section 17

Section 17 -+ Division of the Worlds
In this Section, parts of the worlds have heen deseribed
+ Stated Point of Similarity
(1] Number of Worlds etc,

There are seven worlds or 1slands, seven mountains and seven oceans

Critical Comments
() Number of Worlds ete.

Besides, general discussions regarding the problems and processes
of Creation, Evolution etc, systems of Philosophy further include sectlons
en Cosmology, more or less figuiative 1n character, and more important
from the religious and ritualistic points of view than from the strictly
philosophical and speculative ones

(11) Islamic ( Orthodox ) View

In the Quran® details of creation are not found, and the number
ete, of Heaven, Hell etc are also not given 1 details Only detailed

1 Section 13 on The Brahmanda'’, as found in the Perstan work, 1s not 1ncluded in

the Sanskrit cne
2 See P21
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general descriptions of Heaven as a place full ot flowing rivers, fountans,
cool shads, fruits and drinks, snging angels, etec!, and of Hell as a
place full of terrors hike blazing fire, boiling water, black smoke?, ete.
are found In one place seven Heavens are spoken of?

(in) Sufi View
This bas been stated above?,
(1i1) Vedanta View Pauranic Account

1 The account given in ‘‘Samudra Sangama” has been taken 1n
part from those given in the Purings Bub 1t does not tally completely
wth the Pauramc view According to this view, the B-ahminda (‘the
egg of Brahma’, the Creator) or the universe consists of fourteen worlds
(Caturdasa-Bhuvana) and not seven, as stated here  According to the
Pauranie description, the fourteen worlds are as follows, —

(1) Bhar loka 1s this world, the earth, the abode of human beings,
cte It 1s of the shape of a lotus and occupies 2 space of fifty Koty Yojanas
(one koti=ten millions) It consists of seven 1slandss suriounded by seven
oc>ans These seven 1slands are Jambu, Plakga, Salma, Kuda, Kraunes,
Saka wnd Puskma The seven o ewmns are Ksarodabirnava or ocean of
salt-wate1, IR-urasiirnavg or ocean of sugai-cane juices Surdrnavg o1 o02ean
of wine, Ghrtirnava or ocean ot claiificd butter, Ksirgrnava or ocean of
milk, and Madhura-ja Griava or ocean of iresh water Fach 1s’and n
order, 13 surroundcd by an ocean as large as itself, which 1n 1ts turn 18
surrounded by another 1:land twice as laige and consisting of seven
varsas o1 lands, except the last, viz Puskari, which consists of two only

(2) Above the Bhur-loka, there 1s Bhavar loka or the space extending
from the earth to the orb of the sun, occupymng a Laksg Yoigna, and
inhabited by perfected souls and sages ete

(8) Above the Bhuvar-loka, there are the orbs of the Candra (Moon)
Nakgrtra (constellation through which the moon passes), Budha (the planct
Mercury), Sukra (the planet Venus), Bhauma (the planet Mars), Brhaspat:
(the planet Jupiter) and Saptarsi, (constellation of the seven stars in the Ursa
Major), and above these, there 15 Dhurva Cakra (Polar Star) The Svar-loka,
the region of Indras extends from the orb of the sun up to the Dhruva, 1e

1 15 the space between the sun and the Polar Star, occupying fourteen
Laksa Yojanas.

1 Quran 111 15, 198, IV 57,V 122, AV 45-48 XXVII 43.52. XXXI
73.75 etc Yusuf Al's Ed See Pp 81 82 ’ x

2 op at IV 56, XXII 19-22, XXV, 11-12 etc See Pp. 81-82
3  Quran XVII, 44,
4, See P ,21
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(4) Above the Svar-loka, there 1s the AMahar-loka, occupylng a
Koh-Yojanas, inhabited by Bhrgu and other saints

(3) Above the AMahar-loka, there 1s the Jana loka, twice as larye,
the abode of Brahma’s sons, Sanat Kumaia cte

(6) Above the Janag-loka, there 1s the Tapa-loka, four times as large,
the abode of deified vairagins (ascetics)

(7) Above the Tapa-loka, there 18 the Satya-loba or Brahma-loka,
occupying twelve Koti-Yojanas, the abode of Biahma

These are the seven worlds from the earth upwards There are seven
more worlds from the earth downwards, one below the other and ten times
as laige, 1n the oiders Atala, Fatala Vitalo Sutala, Talitala, Rasatala, and
Mahiatala In betweens tlese seven worlds, there are twenty-one Narakag
or hells viz Raurava and the rest, the abode of sinners

. Such 1s the constitution of a single Brahman ia or Universe There 1s an

mfinite number of such Brahmandas, floating like bubbles in the ocean of
Prakity, the Primal Matter, the Acit Saktr of the Loid Hence, the
Brahmanda 15 endless

The above Paurzmic concejtion 18, of course, a figmative one, and
1atended to emphasise the infinite vastness of space and time and the
consequent littlen~ss of human existence as such On earth, which 18
concewved as immensely vist there are millions a1d millions >f human beings
But the earth 1itself s one small woild amongst fourteen larzer and 1arger
worlds, constibuting the Universe The Universe or Brahmanda, again in
1ts turn, 1s only one among millions of Universes Thus, a single humsan
Iife 1s nothing as compired with these unimagmably vast Universes In
this way, this Paurdnic conception of the Universe brings to light the utter
msignificance of a merely mundine existence and inspues one to strive for
a hgher, spiritual Iife through which alone can real greatness, the Bhami,
be attained

(iv} General Compar.son betwzen Indian and Islamic Views

It 1s no use trying to work out a detailed similarity between Indian
and Islamic Views in this respect Accoiding t) the great Sufi Jili, of course,
there are altogether tourtcen 1egioas, * seven Earbas and seven Heavens, Yet,
any similarity between this and the Indian aceount cannot, evidently, be
expected

The fact 1s that such a similarity, 1if any, 1s not at all important here ,
for, the accounts are more or less figurative i nature What 18 more
1mporfant 1s to note here that all the above views wanb to emphasise the

L. P.25
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utter insignificance of a merely human existence by their accounts of the
Dwnsions’1of the world, In the Quran (XL-57 , LXXIX 27), 1t 1s said that
the creation of the Heaven and the earth 1s a greater matter than that of
man and this 18 sumply for preventing any sense of arrogance on the part of
man,~- for, really man 1s the erown of cieation, ! the vicegerent of God on
earth In the §ufi system, too, although Perfect Man 1s the end of creation,
yet the merely physical existence of man 1s always decried In tlis respect,
a perfect similarity exists between Indian and Islamic Views

Section 18 * The World of the Dead

In thie Section, the soul’s journey to Heaven or Hell after Rcsuirection
has been discussed

-

Stated points of Simitarity

(1) Re.urrection and Jou.ney to Heaven or Hell

After death, the soul leaves the gross, clemental body and entersa
subtle body in accordance with 1its past Kaimas (works)  Then after
“Questions and Answers”, 1t goes to Heaven or Hell, as justice demands
The attanment of the Highest Ieaven, called “Fudausa Ala” in Islamie
Philcsophy and  “Vaikuntha” 1o Indtan  Philosnphy, 1> Salvatwn
(¥ ahi-muki)

e

(2) Theory of Extraction Theory of Special Grace or Intervention

But the soul’s stay in Heaven or Hell 1s not something irrevocable,
For, 1f He so desires, God may take the sinful away from Hell to Heaven,
and the virtuous to a mgher Paradise

Critical Comments
(1) (1) Resurrection and Journey to Heaven and Hell

The state of the soul after the death of the individual has ever been a
topic of great philosophical interest For, after all, 1t 13 this question that
gives rise to one of the very fast philosophical speculations 1n human mind
Wondet at the Unknown which, according to many, forms the very spring
of Pmlosopsy, 18 mever aroused so much as with regaid to the greatest
Unknown, viz Death, and all the 1csources of human intellect and
intuition have been employed to Lit the dark veil of seeming oblivion that
encompasses man after the end of this visible, tangible, gross, physical
exigbence here and now on earth

1 Pp. 8182
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(n) Islamic (Orthodox) View Resurrection, Heaven and Hell
(a) Resurrection

The Doctiine of Resurrcction, and the connected ones of Day of
Judgment, Heaven and Hell: are fundamental ones 1n Islam In the
Quran 1n many passages, the Resurrection of the dead 1s spoken of Ordinary
people, of course, wonder as to how the dead, who have been reduccd
to mere bones and dist, can arise again Thus, men often, naturally,
express doubts as to the possibility of Resuriection o1 Lafe atter death

“They say What !

When we are reduced

To bones and dust

Should we really be rased up *

(Fo be) a new creation 27 (XVIIL 4%)
“Man says What '

When I am dead, shall I

Then be raised up alive”’ 2 (XIX 66)°

But really everything 1s posstble on the pait of the Omunipotent God,
who can create things, in the twinkling of an eye, out of nothing *

“But does not man

Call to mind that We

Created him before

Out of nothing 9”7 (Quran XIX. 67)

This has been set forth beautifully in a long verse 1n the
Quran (XXII 5) Here, addressing mankind, God says that if people have
any doubts in thewr minds regarding the possibility of Resurrection, they
have only to turn their attention to themselves or to Nature hereself Then
they will find how wonderful 1s the process of creation itself In the casc of
human beings, we find that, out of lifeless matter or dast, therc arises a
living seed, a fertilised geim which gradually de,elops into a full-fledged
person, who again, 1s subject to the different states of childhood, youth, old
age and death In the case of Nature, no less, trom the barren and hifeless
earth, there spring forth, due to God’s fertilising rain, sprightly and beautiful
shrubs and trees In both cases, i our own case as well as in that of
Nature, we find that God is capable of superbly wonderful things, and can
easily bring forth ILfe, growth, beauty and joy out of nothing, or out of
dead matter So, He 18 also capable of bringing the dead to life for judgment
and reward them in Heaven or punish them in Hell according to their deeds

1 Yusuf 4W’s Ed 2 Op catcf, Quran LXXIX 10—-12.

3 Seep:2l1
11
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“This 15 so, because God

Is the Reality 1t 1s He

Who gives life to the dead,

And 1t 13 He who has

Power over all things”*

(Quran XXII 6)

At the time of Resuirection, the trumpet? blows, and all persons are
ralsed from then graves, with the two guardian-angels, one to ihe 1ight who
recorded therr good deeds, and other to the left who recorded then bad
deeds ®> Then, they atc questioned by the Angels as to how they followed
“the commands of God, tiansmitted to them by the Prophets, the Messengers
of God on earth Then, according to thewr virtuous or sinful deeds, they
are taken to Heaven or Hell 1cspectively ¢

In Sura LVI of the Quran, a detailed account has been given of
Resuriection, Heaven nd Hell Tt 1s <aid heie that “when the Evend
Inevitable cometh to piss” (LVI 1), the earth 1s “shaken to 1ts depth’’, and
the mountains are ‘“‘crumbled to atoms, becoming dust scattered abroad’
At that time, there will be a sorting out of Good and Evil Accordingly,
men and women will be divided into three classes Among the good, theie
will be two classes ¢ TFirst, the specially exalted class, neaiest to God

(LVI 11—26)

And those Foiemost
(In Faith) will be
Foremost (1n the Hereafter)
“These will be
Those Neaiest to God
“In Gardens of!Bliss”
(LVI 10—12,

Secondly, there will the righteous people, generally called the
“Companions of the Right Hand \LVI, 27—40) Finally, there wall be the
sinners, called the “Companions of the Left Hand” (LVI 41—56)

(a) The Foremost Believers will be {aken fto Heaven where they will
g1t on thrones, encrusted with gold and piecious stones, recling on them and
facing each other, as a symbol of thew spuitual eminence  They will
be swrrounded and served by youths of perpetual freshness They

1 Cf Quran XLVI 33, LXXXVI 8

2 L 20

3 Quran XXII,7 L 17,21

4 See under Section 18  Critical Comments (1) (11) (b)
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will drink the pure water of clear-flowing fountains in shining cups and
goblets, cat fimits they select and flesh of fowl just as they desne But they
will suffer from no after-ache or intoxication from such feastings They will
havc for then Companions graceful vouths with big, lustious eyes There
will be no fuvolity o1 taint of 11l there, only the Dliss of Heaven and the
Peace of God (Quian LVI1 1—26)

(b)) The “Companions of the Right 1land”, too, will be taken to Heaven
where they will be among beautitul thoinless trees with flowers o1 fruts, piled
one over the other They will 1est under long-extended shades, by the sides of
rivers constantly flowing on, 1n the midst of fruits that are found 1n all seasons
in abundance They will sit on Thrones, raised mgh Therr Companions, too,
will be chaste women, specially created as emblems of beauty, grace, dignity,
and purity (Quian LVI 27—40),

(c) The “Companions of the Left Hand” will be taken to Hell where
they will be put 1n the mdst of a fierce blast of fire, 1n boiling water and 1
the shades of black smoke Nothing will be there to please or refiesh them
On the top of 1t, they will have to diwk boeiling water, “like diseased camels
raging® with thirst”

(Quian LVI 41—56)
(b) Heaven

In the Quian, as stated above?, claborate desciiptions are given of
Heaven and Hell

In Heaven, there will be one supieme spiritual Fellowship, one Brother-
hood of Peace, consisting, however, of different classesin a hierarchy, acecording
to the varying spiritual perfections gained in this hife Thus, first, there
will be the Exalted class of Believers, neaiest to God ir rank and dignity,
and the Companions of the Right Hand®  According to another classification,
there will be four classes —(1) The highest will be the Prophets and Apostles
who taught and gmided mankind (n) The next will be the smcere Lovers
of Truth who supported the Truth through whatever means they could
(1) The next will be the Martyrs and the witnesses who testified to the
Truth (1v) The next will be the Righteous, the ordinary people who
acled m a righteous manner 4

The Heaven 1s conceived as a place of infinite Bliss, Peace and Perfec-
tion But 1t 1s not possible for a person to know, here and now, of the
spiritual delights, that are 1 store for him 1n Heaven

1 SeeP 78
2, SeeP 78
3, See P.82
4 QuranlV €9
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“Now no person knows

What delights of the eye

Are kept hidden (1n 1eservo )
For them—as a reward

For then Good Deeds™
(Quran XXXII 17)

Accordingly, 1t 18 very dilficult to deseribe and undeistand  the
nature of the Heavenly Blies exactly Hence, 1n the Quran, we have an
allegoiical desciiption of Heaven as a Gaiden of Bliss ( Janmai un Naim 3
Here, we have the beautiful picture of an enchanting Gaiden m
nearness to God, a gift from the Presence of God,®> an cternal Home for

the rightcous?
“Por the righteous are Gardens
In nearness to their Lord *
i ( Quran III 15)

In this Garden, theie exists eternally the height of Happiness,
attamable thiough all the five senses, refined and spiritualised Thus,
there are wfinite delights 1n the form of fresh green meadows with flowing
rveis ¢ and gureling fountains 1 abundance®, beautiful lofty mansions to
dwell 1n®, adornments like gold bracelets, green garments of fine silk and
heavy brocade to put on?, fine thiones and couches to recline on®, soft
carpets and cushions to sit and rest on®, cups, goblets and dishes®®, to
diink f1om, cxcellent fiumt and meat!! and pure wine to allay hunger and
thnst and so on'2  Thé temperature will be neither too hot nor oo cold®?,
but there will be pleasant cool shades'* for the belevers to rest under,
with Angels singing all around'® The believers wall further have pure
and holy companions,’® and chaste women all around!” TIn this Realm
Magnificent®, there will be no sense of juty 1n the hearts of the believers?®,
no soriow, to1l and weariness?®, but cternal peace and security®’, rest and
satisfaction®?

Here—
(Every) fruit of enjoyment
‘Will be there for them ,
They shall have whatever

They call for”
( Quran XXXVI 57)

1 Quran V, 68 2 Op Cit IIL 198, 3 Op. Cit III 198, V, 122 etc
4, Op. Cit II 15, 198 etc, 5. XV. 45—48, LXXVL 5 etc 6 IX, 72, XXIX,
20etce 7. XVIIL 31, XXV, 33, etce 8 XXVI 55, XXVII, 49, etc, 9 LV, 46,
LXXXVII[ 8 16 10. XLIIL 68, LXXVI, 5 etc 1l. XXXVII 49, LII etc.
12, LXXXIII, 25,

13 LXXVI, 5—22, 14, IV 57, LXXVIL 5—22etc 15 XXXIX 73—75etc
I6 IV 57 LVI 88—9letc 17 XXXVII 48, XXXVIIT 4°-52 18 LXXVI 5—22
19, VII 43, 20, XXXV, 33—35 21, XV, 45—48, 22, LVI 8891,
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Not only that, they shall algo have “mcre than all they
wish for ”  But although the Heavenly Garden 15 full of such and other
delightful things, the greatest Bliss 1s the Good pleasure of God

“Gtod hath promised to Believes,

Men and Women, Gardans

Under which Rivers flow,

To dwell theren ,

And beautiful mansions

In Gaidens of everiasting Bliss

But the greatest Bliss

Is the Good pleasure of God

That 15 the supreme felieity ”

o ( Quran IX 72)

To the believers, to the righteous and the good goes out eternally the

clarion call of God, the 1nvokation to 2 Lafe Eternal, Lafe Beautiful, and Lafe
‘Pefeet by the Eteinal, ever Beautiful and all-Perfeet Being Himself . —

“O ( thou ) soul

In ( complete ) rest
and satisfaction !
“Come back thou

To thy Lord—

. Well-pleased ( thyself )
And well-pleasing unto Him
“Enter thou then
Among my Devotecs !
“Yea, enter thou
My Heaven ”

( Quran LXXXIX. 7—380 )

This state of Supreme Bliss and Perfection 1s the end of man, the goal
of all his strivings the superb state ot salvation, when God and man come
near to cach other and 1n each other’s presence, and are well pleased with
each other —

“Grod well-pleased with them,
And they with God
That 1s the great salvation ”
( Quran V 122)

1, Quran L, 31—35,
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(¢) Hell

Just as 1n the Quran, there 15 a lovely symbolical picture of Heaven
ag an Eternal Abode of Peace and Bliss, s0 there 1s also a horrifying
symbolical deseription of Hell ag a place of ceaseless tortnie and agony
Thus, the siners will be cast into the ever-raging Fire and as often as their
sking will be roasted through, they will be provided with new skins to suffer
the agony of being buint onee again *  They will be, further, given boiling,
fetid water to drink whach they will s1p 10 gulps, but will never be able to
swallow? They will have to face the terrors of an agonising death from
every quarter, yet will not die and they will have to see in front of them
unrelenting chastisement * They will be bound together in fetters, their
garments will be of an inflamable kind of material and their faces will be
covered with fire * In fact, for them will be cut out a gaiment of fire, over
their heads will be poured out boiling water which %will scald thewr skins
and the organs inside 3 in addition, there will be maces o mon to punish
them, and every time they wish to get away therefrom, they will be forced
back therein, making any escape from penalty impossible ©  To cacape such”
an unbearable anguish, they will plead for destruction, but no 1espite will
be granted to them ¢ On the contrary, with faces humiliated, they will have
to ente1 the fire, diink boiling water and eat bitter food © Thus, the sinners
who enter Hell, will neither die nor live.®

(i) Sufi View
The Siifi views 1egarding the above aie veiy similai

(1iv) Vedanta View Svarga, Naraka and Apavarga

According to the Vedanta, there aie broadly two classes of souls 1n
bondage, viz doers (Earmum) and knowers ( Jnarens) The former are,
again, divided mto pious workers ( Punyavan or Ista-karins) and sinneis
(Papins ov Amsta-karims) These three kinds of souls prous woikers,
anners and knowers, undergo different destines, attaining dafferent ends,
thiough different paths ®

(a) Destiny of a pious worker  Svarga or Heaven

What happens to a prous worker after death 1s as follows'® —His soul
accompanied by the sense-organs and surrounded by the subtle elements ke

T QuamnlIV 56 2 Op Cit XIV 6—17, 3 OpeCit XIV 17 4 Op
Cit, XIV 49—50 5. Op Cat, XXII 19—22

6 Op Cit XXV 1314

7 Op Cit LXXXVIIL 2—7

8§ XX 74, LXXXVIII 13

9 Here, all the Vedantists follow the account given in Chandogya Upanisad 5.3—5, 10

and Brhadaranyaka Upanisad 6-2
10, Cf, Brahma-Sutras 3.1.1,
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water, fire ete which constitute the germ for a new body, leaves the body
with a view to enjoying the fruits of 1ts own karmas Thus, first the senses
of the pious worker are connected with the mind, first speech, then the rest—
next the mind 1s connected with the wital-breath, the vital-breath with the
soul and the soul with the subtle elements Then, the soul, thus accompanied
by the subtle body constituted by the above, comes out of the body thiough
eyes or any other opening

After leaving the body, the soul follows the Path of Fatheis (Putryana)
Thus, 1t goes suceessively to smoke, night, dark half of the moon, six months
of the sun’s southern progress, Woild of Fathers, and finally to the moon
Theie 1t enjoys the fruits of 168 Karmas, and after that, with a remainder of 1ts
Larmas siill lingering to 1t, 1t 1cturns once more, to earth and assumes a new
body in accordance with its Karmas

According to Indian Philosophy, theic aic two kinds of karmas
those which produce fiuits to be evperienced hcieafter in Heaven or Hell
“2s the case may be, and those which produce fruits o be expericnced hetes
in this world  The soul, after leaving the prescnt body, goes to Heaven or
Hell to experience the first kind of fruits, and then returns to earth to
¢xperience the rest heie !

Thus, on 1ts 1eturn journey, fitst, 1t becomes the cther, the air, the smoke
mist and the cloud 1n succession and then, as rain, 1t poms down on ecarth,
after that, 1t grows as grains, herbs and trees,1e as food, then 1t 1s eaten by
a man and becomes seed and from this seed 1s born a new man

Here, “becoming” the ether cte, however does not mean actual
becoming, but only becoming similar to the ether and the rest? Also
“growmng’ as 1ice etc, oo docs not mean actual growmg, but only
becoming connected with those things® The descending soul 1emains m 2
state of simlanty with the ether and the rest for s short time, while 1t
has to remain connmected with rice, herbs etc, for a comparatively
longer time *

Such 1s the destiny of pious workers who perform saciifices, and practise
chaiity and the rest
(b) Destiny of a Sinner Naraka or Hell

But a sinner who acts contim y to Scriptural injupctions, 1e does
what 15 forbidden and does not do what 1s enjoined, 1s not subject to

Cf. Brahma-Sutras 3 1.8,
Brahma-Sutras 3 1 22
Op Cit 2124

Op Git 31,23
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the some destiny! He follows neither the Path of Fathers (Puir-Yana)
nor the Path of Gods (Deva-Yiira), and goes neither to the world of moon not
to the World of Brahman, but to a ‘thud place’’, or Hell Thence he
reburns to earth, but his methed of 1eturmg 1s different from that of
a pious worker, 1¢ he 1s not born i the usual way?® That 15, he 13
boin as a most primit ve form of ife as a waim, goat etc

(¢) Destiny of a Knower Apavarga or Salvation

Fmally, the destiny of a knower 15 different from those of both
a pious worker and a sinner  What hippens to a knower after death
is as follows * After death the senses of a knower are conjoined
with?® the mind—first speech, then the rest—then, the mnd 1s
connected with the wvital breath, the vital breath with the soul, and
the soul with the subtle elements TUp to thi® pomnt, the cases of a
pous worker and a knower aie exactly the same But while the soul
of a plous worker leaves the body through the eyes cte, the soul of
a knower, thus accompanied by the scnses, the mind, the vital brcath
and the subtle elements, 1e by the subtle body’, leaves the gross
body through the vewn thit passes out of the crown of the head, 1n
recogmsing which 1t has no difficulty, since the Lord Himself, being
pleased with the kanower, lights up the tip of that particular vein The
soul, then, comes out of the body through that vewn which 1s directly
connected with the 1ays of the sun, aseands up, lollowing the rays ol
the sun and goes thiough the Path of God ( Deva yana ) The successive
stages of the Path aie as follows, lighss dey, bright half of the moon,
gix months of the sun’s northein progress, the yeai, the ar ( otherwise
called the “Wold of Gods” ), the moon, the lightning, the would of
Varuna, the world of India, the world of Piajipati  Then, discarding
its subtle body, 1t reaches the world of Brahman, fo ieturn no moie

This 1s the destiny of a knower

(d) Deva-Yana and Pitr-Yana  Path of Gods and Path of Fathers

These two Paths, celebrated in the Upamsads, the path of Fathers
( Pstr-¥Yana ) and the path of Gods ( Dera-Yana ) followed, respectively

Op. Cit 3. 1 12—17
Op Cit 3118
Brh«Up, 6 2, 16,
Brahma Sutra 4 2 1—7

Chand Up, 6, 15 1-—2
Brahma Swirad4 2 9 11,cf also 3 3 30 It 1s said her that the subtle

body of a knower persists, inspite of the fact that all his karma come to
decay,—for, unless the soul be accompanied by a subtle boay, 1t cannot
move through the Path of Gods.
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by the pious workers and knoweis, may appear meaningless from the
philosophieal  pomnt of view Bait they ars but figmative ways of
indicating the essential difference between the destinies of mere workers
( Earmins ) and real knowers ( Jnanwns) A mere worker, even 1if he
1s acbing virtuously, 1eally spands his time 1n acquiring merif (Punya)
only, and not in attaiming know'edze which alone can put an end to
all karmas and the consequent rounds of buths and re births Hence,
the soul of such a person has to traverse a dark path that gets darker
and darker as 1t proceeds, although 1t finally leads to the World of
Tithers and thence t> the mo-n  Bub the <oul of a person, who has
acquuied koowledge, goes through a bright path that gets brighter and
brighter as 1t proceeds, finally leading to the World of Gods, the moon,
higher and hizher worlds, and then to the World of Biahman The
darkness of the one p}‘th, and the Brzghtness of the other symbolically
stand  for the ignorance of the Karmins and the knowlelge of the
Jnanmns respectively,

Secondly, the Path of Fathers i1s much shoiter than the Path of Gods
In the Path ot Fatheis, there aie six stags only, while in the Path of Gods,
asmany as twelve The soul tiaversing the Path of Fathers stops at the
World of moon, the soul traversing the Path of Grods goes up still higher
Agun, the former goes successively to night, fortnight and six months, the
latter, to day, fortnight, six montys and yemn Thus, the former can reach
its goal moie quickly than the latter, This symbolically implies that
Svarga or Heaven 15 #ar mote easily and quickly atteinable than Mukés oo
Salvation

The return jouiney of the soul of a prous worker 1s also som-thing 1n.
gentous  The soul of the unborn child must somebow enter the bodies of 1ts
future parcuts and become one with then souls Hence, arses the novel
conception of the d-oscending s>ul, gradually coming 1uto contact with
the food taken by the parents and theieby becoming their paits and paicels

(v) General Comparison between Indian and Islamic Views
(a) Resurrection, Heaver and Hell

No parallel can, of course, be found in Indian Philosophy of the
Islamic Doctrine of Resurrection If Resuriection means raising up the
dead, or bringing the dead to life!, then 1t cannot be found in Indian Philo«
sophy which never recogmses the diath of the soul even for a moment
There 1s also no question heic of raising up the body, reduced to dust 1n

1 SeeP 81
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the grave, for Judgment For, the subtle body persists, carrying the germs of
anew gross body 1n a néew birth, according to the past Karmas of the
individual concerned In the case of one entitled to Mukiz or salvation

however, there being no question of re-birth and return to earth, even the
subtle body 1s dissolved

However, as regards Heaven and Hell, their deseriptions are much
the same, except 1n minor details, in both Indian and Islamic Views

(b) Law of Karma, Heaven and Salvation

But the main thing to be noticed here 1s that while according to the
Islamic View, Heaven 18 the end or goal of a man and 1dentical with the
Salvationitself, according to the Indian View, Svarga and Moksa, Heaven and
Salvation, are two entirely different things In Indian Philosophy, Svarga
or Heaven 1s never the summum bonum or haghest end of ife  On the contrary,
1t 18 nothing but a kind of magnified and purified world, leading to retura

to earth once again It 18 not even a stepping-stone to Mukt or the World
of Brahman—Dbut just the contrary

According to the famous Law of Earma (Law of Justice's a fundamental
pivot of Indian Philosopby and Religion, every Karma or action must produce
a Karma phalae or result, gyod or bad, and if the Karma be a voluntary
act, the agent or the doer ( Kartz ) himself must be held fully responsible
for 1t Hence, justice demands that he should, invariably experience
or undergo the appropriate 1esults, good or bad thereof—**As you sow, so you
reap” But as an individual performs so many Karmas in course of his
present ife, 1t 1s not possib’e for him to expeilence the 1esults of all those
Karmasin course of the same birth But as justice demands that he should
not escape the just reteibutions—rewards or punishments—of his own deeds, he
has to be born again according to his past Karmas In this new birth, how-
ever, he not only reaps the frmits of bis Karmas in the previous barth, but
also 1mevitably engages himself in numerous new Karmas, the results of which
as before, cannot possibly be expertenced by him in that ife Hence; he has
to be born again, and this goes on and on indefinitely This 1 called
f Anads Samsara Cakia’ or the endless Cyecle of births and re-births Thigis
the state of Bondage ( Bandha Y, a state of infinite pains and sufferings due
to repeated births and re-buths in this physical world And Salvation
( Mukts or Moksa ) means, first, emancipation from this endless process of
births and rebirths and all the consequent pamms and sufferings, on the one
hand, and secondly, a perfect and full spiritual existence, free from all
connedfion with the physical world and physical body, on the other
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But what then, 13 the way of escape from this Samsaia-cakra ?
According to the Indian view, there are two kinds of Karmas, Sakama
(selfish) and Niskama (unselfish), The Law of ZKarma 1s applicable
only to the first cise 'That 1s, the results of those actions which are
undertaken by the agent with a selfish desire for fruits or phalas, must
of necessity be experienced by him leading to constant births and re~
births, as explained above DBut those duties which are undertaken
only for the sake of duties, on'y for helping others, do not require
that their phalas shyuld be experienced by the agent, and so they do
not lead to further births and re-births Thus, 1f a person, in the new
life, does everything 1n a purely unselfish manner, only for the sake of duty,
his karmas will nst leave behind karma-phalas to be experienced by
him 1n another birth Hence, 1n this life he undergoes the phalas of
his previous karmas, #ed after death, 1s not re-born to experience the
phalas of his past Larmas In this way, he escapes the endless cycle
of births and re-births, and through the practice of other spiritual
sadhanas  or means, realises his own Self and God This is called
Salvation ( Mukts or Moksa )

Thus, acecording to the Indian View, even the good and meritorious
deeds (Punya~EKarmas) 1f done m a selfish manner with a desire for enjoying
their phalas or fruits, cannot entitle a person to salvation These only
entitle him to go to Starga or Heaven after death, and enjoy some temporary
pleasures there  But when thes: heavenly pleasures, the re.ults of
Sakama-punya-karmas, hase been fully enjoycd, the soul has to be re-born on
earth and undergo the same process of births and re-births over again
Thus, Svarga 1s not Wukir or Moksa In the very same manner, those who
perform bad deeds (Papas), go to Hell after death, and after suffering
nuserics there, are re-born, just as bafore

There are, 1n fact, as we have se n, two kinds of Sakama~karmas—those
which produce fruits to be experienced hereafter n Heaven or Hell, ag the
case may be , and those which produce fruits to be experienced here, 1n thig
world The soul, after leaving the prese~t body, goes to Heaven and Hell

to experience the fiist kind of fruits, and then returns to earth to experience
the rest here

Thus, according to the Indian View, there are two kinds of death~that

leading to Heaven or Hell, and after that to re-birth and that leading to
Salvation with no re-birth

Vaikuntha, when taken as the Summum Bonum of life, 1s the sam> as
Bmhma-loka, not Svarga-loka,
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(2) (1) Theory of Extraction Theory of Special
Grace or Intervention

God, as we have seen, has two apparently contradictory aspects  as
the Majestic and as the Mereiful ! In accordance with the fust, He 1s the
sternest Judge and Ruler , 1n accordance with the seeond, He 1s the nearest
Friend and Helper Hence, the question nsturally arises as to whether the
gecond can 1n any way have any influence over the first and thereby soften
Justice with Merey  In this connection, we have diffcient Theories of
Grace 1n different philosophical systems These aie, again, of two kinds
Theor.es of Grace and Theoties of Special Grace or Intervention According
to the former, undoubtedly, 1t 1s God's grace that, finally, crowns the
efforts of the devotee with success, but there must first be such efforts on
his own pait , other wise, no grace will be showered on Lim by Ged According
to the latters God’s grace 138 not conditional to the kirm s cr acts of the
devotee himself, but God being an Omnipotent Being, can do whateser He
likes and favour whomscever He pleases Thus, according to the Theory~
of Giace, the 1e.ults of our actions rewards and punishments or the
ends attained by us, aie strictly apportiored to the efforts or merits and
demerits of the agent and God only sees to such an apportionment
But according to the Tleory of Special Grace or Intervention, these may
or may not be apportioned to the efforts or merits and demerits of
the agent

(n) Islamic ( Orthodox ) View

In the Quran, the Theory of Special Grace or Intervention 1s
found, rather than the Theoiy of grace According to 1t, as we have
seen?, God’s mercy and grace are universal and all-embracing®, and “He
1s the Lord of Bounties unbounded*”” God Himse'f has declared—

“My Mercy extendeth

To all things That ( Merey )
I shall oidain for those
Who do 11ght, and practise
Regular charity and those
Who believe in our signs®”

Ordinarily, of course, as required by the Law of Justice, His
merey 1s showered only on the righteous, the chaiitable and the believers,
as stated above, but even then 1t 15 not proportionate to their good

deeds, but goes far beyond these After all, human tbemgs are puny,

1, See Section 4 ‘*Attmibutes of God”, p. 39
2 See Pb 39—1) 3, Quran 7 147. 4 Op ct, III 74, 5 Op a1t VII, 154
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finite oreatures, and the best of thew efforts falls {ar short of God’s standard
and does not, accordingly, entitle them to God’s 1ewards, God’s eaven
Hence, the all-merciful God, 1n His infinite goodness, gladly accepts whit
Iittle man can do, and rewards him, manitoll, beyond proportion, for his
good deeds

“Thet which ye lay out for chariby, sceing the countenance of God,
will 1ncrease 1t 18 these who will get a recompense multiplied ”*

Thus, according to the Quran, God’s grace 1s not a “reward’ 1n proportion
to merit, but rather a ‘‘gsft”’ or a “bounty’” from the Merciful

“Recompense from thy Lord, a gift (amply ) sufficient 2
In the case of punishments, however, these are "ncver) beyond the
bad dceds of the sinners, but only proportionate to them —

“If any one does good, the reward to him 1s better thin his deeds,
but 1f any one does evil, the doers of evil are only punished ( to the extent )
of their deeds ™3
- Bad deeds may also be altogether forgiven by repentance and
amendment*

‘““He 13 the one that accepts repentance from His servants and
of rgives sing” (XLII. 25)

Special Dignitaries may further be permitted by God to plead for
mercy—but not contrary to His universal justice—for the sinners,
accordingly, on the Day of Judgment® Inany case, even when sinners
are punished, hey are done so strictly according to justice, never more

Thus, the Quianic Theory of reward and punishment 1s not a
strict theory of Justicz, but rather a modified theory of Justice tempered
with Mercy God 1s an all-powerful, at the swme time, an all-merciful
Being 8o, none has the right or power to argue with God regarding
His gifts to the virtuous beyond their merits o1 for His interventions,
for the sinful and the consequent forgivencss® Thus, Islam does not
accept the view that an act, once done, 1sirrevecable, and neither human
nor diwvine will can ever change 1t even a bit On the contrary, 1t
holds that an act, even 1f done, can bewiped out by human repentance
and forgiven by Divine Merey

(m) S:ﬁfx- View

Sufism, like the Orthodsx Islam, holds that God’s grace alone 1s
the final cause of all temporal and spiritual ends According to 1t also,
1t 15 1mpossible for men themselves to attain anything without the help

1 Quran XXX. 39 2 Op cat LXXVIII 36 3 Op cat XXVI
4 Op, at VI 54, XLII 25 5 Op at LXXVIIT 38, ? s

6. Quran LXXVIII 37,
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and favour of God If we take the spiritual path t> Beatitude, all
the stages in 1t, viz Gnoss, Love, Ecstasy, and Union, though depending
on the efforts of the irdividuals themselves, are ultimately attainable
only through the grace of God  Not only that, even the preliminary
stages, like Repcntance and the rest, too, are due to God’s grace
This 1s a legical conc'usion of the Doctiine of Determinism which the
Sufis generally accept

But there 15 a difference among the Sufis as to the cause of God’s
grace The question here 13 What leads Gecd to favour some and not
others * Here we have two main views —

(a) View of Kalabadhi

In his famous Arabic Safi treatise “To’arruf” ( “Doctrine of Sufis”)
Kalabadhi discusses this question 1n detalls 1" connection with his
Doctirme of Merit and Demerit

According to this Doctrine, men are rewarded for their virtues.
and punished for their sins, the reward for virtue being Heaven and
the 'punishment for vice bemng Hell

But one thing should be taken 1into account here Really speaking,
men have no clasms whatsoever to any rewards for therr good deeds
Thers 1s no question of any claim or right or daserving here, because all
these terms 1mply that we have a nght to demand something from God and
that God 18 obl+ged to do something for us in deferencs to our actions, asif we
have laild Him under a debt or an obhgation which” He must discharge
faithfully by paying back our full dues in the form of rewaids But the
Omnipotent Being cannot, thus, be conceived to be subordinate to any one
else On the contrary, He 13 the Master, and men are His puny servants,
and a Master 18 never accountable to his servants Hence, God deals with
men 1n whatever way He pleases and what men get from God 1s not what
they deserves but simply what tle wills Hence, even if God, the Absolute
Master, punishes the righteous and i1ewards the vicious, He cannot be
accused of being unjust or doing wrong

Should we, then, say that the fruits of men’s actions are absolutely
uncertain, depending as they do on the arbitrary will of God ? The answer
18 that they do depend on the absolute will of God and not on the mmtrinsic
merits or demeribs cf the actions themselves, but still they are not absolutely
uncertain  Grod can very well deal with moen 1n whatever way He likes,
but He does mot For the sake of morality, God has promised rewards for
virtues and punishments for sins, and as an all-tiuthful Being, He keeps His
own promise  In the case of rewards, further, God in His infinite goodness
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doubles the gord work mea do and rewards them even more than their
dues Thus, althoigh actually victue always brings 1its own rewards and
vice 1ts own pinishment, really “reward and punishment are not a question
of merit, but of God’s will, generosity and justice ”

By the above Doctrine of Mer.d and Demert, Kalabadhi fries to
prove two things —God’s absolute majesty and His 1nfinite merey Furst,
He 13 the Supreme Master and Ruler, not bound by any rules or laws
whatsoever, moral or religious, and therefore, not obliged to repay actions
accordingly econdly, however, though He 13 not so bound, yet He
voluntarily, out of His own free will, rewards the good out of His infinite
generosity If God were obliged to reward the good and then did so,
there would not have been any room for generosity But He 1s never so
obliged, yet does so—this shows His boundless mercy, benevolence and
goodness

Thus, Kalﬁb’édh;’s views too 13 a Theory of Special Grace He, however,
does not seem to believe 1n extrication exactly, although according to his
above general Theory, God can do whatever He likes,—for, according to
him, inhabitants of Heaven and Hell reside there eternally blessed or

punished for ever, with a bliss that never ends, or a punishment that
Dever ceases

(b) View of Jihi

According to Jui, however, God’s grace 13 a necessary gift, not an
arbitrary one, which man can claim for his good deeds

-

(1v) Indian View

The Law of Kaima, which 1s the very foundation of Indiin Philosophy
18 strictly a Law of justice* According to the school of Advaita or Monistic
Vedanta, there 1s no scope for any grace, divine or otherwise, 1n the sphere
of karmas , each karma produces 1its appropriate result, good or bad, either
here or 1n the next buth, or 1n Heaven o1 Hell, as the case may be, without
the help, grace, favour o1 mercy of any one else like God The course of
karma 1s 1mnexorable and every karma must, without fail, produce 1its own
1esult one day or other—and no one can prevent or change 1t an 1ota.
According to the Monotheistic Schools of the Vedanta, too, although God’s
grace 1s finally necessary to fructify the actions® yet even God Himself 1s
powerless against the karmas of men He can never intervene and change
the appropriate fruits, but can only produce the fruits strictly in accordance
with the actions thems lves Thus, such theories are theories of grace, not of
special grace. According to the Indian view, an action done 1s done for ever,

1 See P 89 2 See P. 63
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and 1ts appropriate fimit must follow fiom 1t necessarily—neither human
repentance nor divine mercy can destroy the fiuit or stop the consequences—
the fruit can be destioyed only by actual dhoga or experience, not by any
other means

General Comparison between

Indian and Islamic Views

According to both Indian and Islamic views, God 1s at the same time
an All-just and an All Merciful Bemng' But Indian Philosoply holds thuit
the latter aspect of God dees not mean any interference with the
former  aspeet, but 1t only implies that God helps and guides the
devotees 1n their attempts to reach the goal Accoiding to the Islamic
View, however, the latter aspect of God can and dces interfere with
the former, according to God’s own wish  The ®Indian View 1s that,
although God 1s Omnipotent and absolutely Independent, yet He
cannot do whatever He likes, as He can never go agamst His own
nature as an All-just Being, 1mposing ceitain Laws lof Justice on
mankind But the Islamic View 15 that, the omnipotence of God
implies that He can do whatever He likes, although He does not
Hence, a difference of standpomnt 1s noticed here between the

two views
Section 19  The Great Dissolution (Reservation)

This has already been discussed under Sectidn 18 and will be
fuither discussed under Seetion 20

Section 20 + Salvation?.

In this Seclion, the supieme and final question of Philosophy has been
discussed The am of ecach and every philosophical system 18 to
provide & man with a way of escape from this meiely narrow and
finite existence of infinite scrrows and sufferings, 1mpurities and
impeifections, trials and tribulations, to a fuller ILafe of perfect
beauty, beatitude and blesscdness

Different problems have arisen here, of which two are main,
v1z First, whether ! Salvaticn 18 a  megaiwe state ® of absence of
pains and sufferings, or a positwe state of presence of bliss, over
and above  Secondly, whether Salvation 1is possible here and nows
or only after death.

1 SeeP 39
2. See Section 10 Vicien of Ged Pp €3 ff
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Stated points of Similarity

(1) Salvation and Heaven

Salvation means attainment of the Highest Heaven

(2) Kinds of Salvation

There are three kinds of Salvation  Jiaen-Mukhts; Saria-Muhis or
Videha-Multe, and Sarvadia-Huhis or Nitya Mukis

(1) Jivan-Mukt: or Salvation here and now,
in the present Iife

A Jwan-mukta perceives every thing, including his own self, as one with
God Accordingly, he knows the whole universe as the body of God, and the
different parts of the upiverse as the various limbs of God

(n1) Sarva-Muki: or Videha:-Mukt

This takes place after  Mahi Prulayr, 1+ after the total destiuetion
ol the umiverse; Heaven and Hell, when all the inhabitants of Heaven and
Ilell go to Vaikuntha, the supiemc place of God and become one
with Him

(m) Sarvada-Mukt or Nitya-Mukti

This 15 cteinal salvation and residence in Heaven o1 Paradise

Critical Comments

(1) (s) Salvation and Heaven'®

Whether Salvation means simply the attainment of Heaven or
something even higher, has always becn a topic of great philosophical inteirest
in systems of Indian Philosophy, but not in other systems where 1t hag
been taken for granted that Paradise affc1ds the highest conceivable bliss
and perfection for man This has been alrendy discussed under Section 18
The world of the Dead

(1) Islamic (Orthodox) View

According to this, as we have seen under Section 18, therc 1s no
distinction between Salvation and Heaven Here, we have, further, the
positive conception of Salvation as a state of supreme bliss and perfection
But according to this view, even duiing Salvation, even in Heaven, the
freed souls remain different from God, for, the eternal relation between man
and God 1s one between a servant and a Master

1. beeP. 46
13
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(m) Sufr View

In Sufism 1n general, although theie 13 no separate discussion, as found
1n Indian Philosophv, rezarding the question as to whether Salvation and
Heaven are one and the same, yet there 1s a sharp distinction noticeable
here regarding its treatment of the question of Salvation and that of Heaven
Although the Sifis generally accept the general Islamic conception of Heavens
yet this topic 18 freated here 1n a negligent and off hand manner, or n 6
treated at all 1n most cases Many Siifis also have a tendency to disparage
Paiadise and extol complete union with God “Paradise”, says Bayazd,
“hath no value 1n the eyes of lovers® Hence, a Sufi scoins Paiadise and
hankers for love alone In the Quran, on the other hand, only details of
Heaven and Hell aie found, and there 1s no sepatate discussion regarding the
relation between God and souls during Salvation and so on

According to the Sufis, Salvation o1 the hlghes?; goal of man consisty
in two factors one negative and the other pnsitive Negatively, Salvation
means the annihulation of the self 10 Guod o ‘Far@’ , positively, 16 means
subsistence of the gelf in God o ‘Beg?  In Stfism, we find diveigent views
regarding the 1eal mcaning ol thesc two tuims  ‘Faa? and ‘Bag? Heio,
we may notice four main Views —

(a) View of Moderate Sufis

According to the School o1 Madeirate Stifis, led by Kalabadhi, Hujwis
and others, ‘Fanz’ does not mean that man loses his essence o1 persinalily
i God , and ‘Baga’ also does not mean that he becomes. 1dentical with God,
cither 1 essence or 1n attributes or i both Foi, first, as Hujwir1 points
out, the sclf 13 a substance and a substance cannot thus disappear or be
annihilated 1n anything else  Secondly, there cannot be any 1dentity between
God and man, the Master and the servant, the Eternal and Uncreated and
the phenomenal and the created Hence, ‘Fanz’ simply means the destruc-
tion of the human attributes of attachment to the wotld, self-will and
independence , while ‘Bagi’ smply means liging through God’s will, and
being wholly dependent on and obedient to_Him  Thus, God and the frced
soul are different both 1n essence and atiributes

(b) View of Pantheistic and Monistic Sufis
According to the extreme Pantheistic School of Sufism,! as well as
the Monistic School,? God and man aie identical, and man 1s but the sum-

total of all D.vine Attiibutes
According to Jili, ¢ g, the 1elation between God and man 1s just like that

1 SecP. 31
2, SeeP 31
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between watct and 1ce  Jush as the name “iee’’ 15 lent to the fiozen mass of
whiehthe 10al name 18 “water’’, <0 the name “umoerse”’ 13 lent to the sum-t tal
ol God’s Attithutes, which aie 1eally 1dentical with God’s Esscnce

Some, again compare the relation between Ged and wman a8
that between sea-water and watcr 1 the Jug, (Attar), sea
and 1ts waves { Rami), book and 1ts Icaves, sun and 1ts ravs
filtering  throuzh thes window-chinks, one and two (two times
one ), and thiec ( three times one) etc, thiead and ils Lnot, and so
on Thus, accoiding to these Schools, Fan7’' means the passing away of
human essence and attributes , while ‘Baq? means the sub_titution, instead,
of Divine Essence and Attributes In this way, during salvation, God
and man are identical both in essence and attiibutes

These Schools, howcver, do not take the universe to be false o
illasory 1o any way, On the contrary, the universe being the outer
manifestation  of God “1s as 1eal as God Himcelf Water and 1ce, ea-
water and water in the jug, sea and 1ts waves, sun and 1ts rays and
the rest are 1identical, no doubt, but 1ce, water 1in the jug, waves, rays
and so on are bv no means unreal

{¢) View of Momst:c. Sufis maintaning llusoriness
of \he World)

Some Sifis not only maintain that God and the universs ae 1dentieal,
but also that the universe itself 1s wholly 1llusory and false This, e g 18
the view of the famius Sufi Shabistarr as propounded m his celebrated
treatise ‘Gulshan 2 Raz’ According to this view also, ‘Fanz' means the
absolute annihilation of the self or personalily, essence and attributes ot
man , while ‘Bagw’ stands for his absolute identity with God 1n both essence
and attributes But the difference between this and the above view 1s that while
accordrug to the latter, the world 1s not 1llusoiy, according to the former, 1t 1s
so  Shabistary, e g holds that the world 1s but a figment of imagination, a
mere fancy, a dream

“You are asleep and this viston of youis 1s a dieam All that you see
thereby 1s an 1llusion  On the morn of the last day, when you shall awake,
you will know all this\to be the baseless fabric of fancy 1

(d) View of Rumi

According to some, like Rumi, ‘Faai’ means annihilation of the
attributes of the individual soul, not of 1ts essence, and ‘Bagw’ means
assuming the attributes of God and living 1n Him without losing one’s own
individuality  Thus, during Salvation, the soul 15 one with God 1n attributes
only, not in essence Rumi gives many illustrations to make this pomnt clear

1 Gulshani1-Raz Tr by Whinefield
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(1) In many places, he describes the 1elation between God and man as that
between an orcanism and an o1gan  An o1gan has no separate existence ot
attribute , but Lives through the existence and attiibute of the whole o1ganism,
yet 1t has an essence of 1ts own In the very same manner, a freed soul
assumes Divine Attributes, but still 1ctams 1ts own individuahty
(u) Again, Riim gives the example of a candle or a star, invisible 1n the
light of the sun A candle exists all right duiing day-time, yet loses 1ts
attribute of luminosity in the sun In the same manner, the freed soul,
though united with God, yet 1etains its essence, losing 1ts human attributes
only () Rumialso uses the analogy of fire and won The 1ron, put nto
fire, loses 1ts own attributes of blackness and coldness, and assumes the
attributes of redness and heat of the fiie, yet 1s not 1educed to the essence of
fire The same 1s the case here (1v) In some places, he uses the anilogy of
copper and gold, and describes the state of Salvation ag the transtormation ol
copper mto gold Thus ‘““the essence of his bemng survives”, cays Rums, “but
his attributes aie merged 1n tt e attributes of Goa”

When the enraptuied devotee 1s thus united with God, he has atwo-~
fold realisation, one negative and the othe: poutive Negatisely, he fecls that
the world means nothing to him at all, and so he denies that he 18 anything —

“Lo!' For to myself an unkaown, now 1 Gods name, what must I
do ? T adoie not the Cross nor the Crescent, I am not a siaow
nor a Jew East nor West, land nor sea 1s my home, I have kin
no1 with angel nor with gnome” *

Positively, he realises the underlymg unity of all existence end afirms
that he 1s everything,'even God —

“If there be any lover 1n the world, O Moslems ! ’t1s I

If their be any believer, 1ufidel or Christian hermit, *t1s I

The winé dregs, the cup-bearer, the minstrel, and the music

The beloved, the candle, the drink and the joy of the diunken-"tis I 2

Consistently with Rumis’ general view regarding the relation between
God and man, all these passages must mean that God and man and all things
are qualitatwely 1dentical, not essentially.

Some passages 1n Rumi, however, seem to suggest that according to
him, during Salvation, man 1s not reduced to nothingness, of couise, yet
loses his separate peisonality 1n God Some of the illustiations given by
Rumi also support this view, e g the soul s likened to a drop of water
and God to a boundless Ocean where the soul has to merge itselt Here
the drop of water m the ocean does not disappear absolutely, no doubt, but
has no longer any separate essence or existence of its own

1., Tr. by Nicholson, 2 Op Cit
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Thus, we have four mam Sufi vicws with 1egud to the question of the
el betmeen God and fieed <onll,—(1) God nd the fieed soul are
identical neither 1 essence nor 1n attutbutes (1) They aie 1dentical both
m essence and attributes (111) They aie 1dentical both in essence and
attributes, and 1eally speaking, the unmiverse 1s illusory (1v)

They are
identical not 1n essence, but 1 attributes only

Tie geneial tendency of Sufism, however, 1s to identify God with
man, and Sufi treatizes abound 1in ecstatic utterances of the Sufi Mystics
to that effect, such as  “I am the Truth o1 Ged” (dnal Hagq), the famons
siying of Hallay, “I am She” (4ni Muyu) of Ibnw’l-Faud , “Verily, I am
God, ttere 13 no Gods there 18 no God but I, so worship Mc” of Bayazd ,
“Thou thyself art He” of Rumi and so on Theie amec also many sayings
1egarding the 1dentity of man with man, and man with the world, such ag
“I am the wine-drinke® and the wine, and the cup-beaier” of Bayand ;
“The glory of the Truth admits no duality In that glory 1s no ‘I’ or ‘We

or ‘thow’ ‘I, “We’, ‘“Thow’ and ‘He' aic all one thing” of Shabistar:
and so on

All these sayings, howevel, cannot be taken 1n the <triet literal sense
as 1mplying that man 1s abs-lutely identical with God both in essence and
attributes, losing his human personality in the Divine Personality In fact,
hete we have two views 1egarding Salvation —

(1) Salvation imples a kind of impersonal mmmortality  Heze,
‘Fan@ n eans the complete annihilat on of the individuality of man m God,
and ‘Baga’ means the efernal existence of man 1n God, but not as a distinet
person Eg a rain drop continues to exist in the sea eterrally, but 1s no
longer a separate diop The same 1s the case here This view 1s propounded,
eg by Bayazmd who says “His vestig:s are effaced, and his essence is
annihilated in the essence of another, and his traces are lost i another’s
tiace ” Another Sifi Baba Kuhi describes his mystic experience thus.
“Lake a candle, I was melting 1n his fire I passed away into nothingness,
I vanished And lo, I was the All-Laiving ”

This class of Mysties propound ‘Fani-il-Fana’ ‘Annihilation of
Anmbhilation’ as a stage still higher than the stage of mere ‘Faniy or
Anmbilation Even in the stage of ‘Fana’, a vestige of duality or separate
mdividuality 1emains, as, then the soul has a consciousness of being one with
God, so that 1ts distinct personality persists to that extent But i the
stage of ‘Fana-al-Fand’'s there 1s a tobal annihilation of even the feelsng
of annihilation, of even this comsciousmess of being onc with God, so that
all distinet individuality or personality completely ceases

1 SeeP. 50
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(2) Salvation mmplics not impersonal, but personal immortality That
15, according to this view human personality survives even when a peison
1s united with God This 1s the view of Halla), and as we have seen, of
Rimi also  Pwther, although 1t may seem contradictory, the Pantheistic
and Momstic Stfis, too, hold this view According to them, though God
and man aie identical both 1n essence and attiibutes, yet somehow or othei
there 13 always a personal ielation between them implying duality, as
between the worshipped and the worshipper, the Beloved and the lover
Jil, e g says that the eternal duty of man 1s to worship God

All these may apprear to be contradictory from the strictly logical
pomnt of view But 1t must be remembeired that Sifism 1s not stietly a
logical ¢r an mtellecbual system, but 1ather a mystic and an emotional one,
and the logic of the mind may not be the same as the logic of the heat

According to the Safis in gencial, the state of Sglvation 15 a po-itive
state of wnfinite joy or bliss, consequent on the re-union of the separted
soul with ite B loved According to the propounders of the doctrine of
mmpersonal immortality, howev.r, no conscicusness remuns in the ficed soule
not even that of joy

Gv) Vedanta View

Vedanta Views rcgading the 1elation between God and scul, as
well as Heasen and Silvation have been discu wed, 1espectively, under
Sections 5 aud 18°

According to the Indian View, Salvation, Multy or Mok~a, meanss
negatwely, getting nid of thus endless cydle of buths and re-buths and the
consequent connection with the physical body and the physiecal wotld,
leading to infinite earthly pains and suffcrings Positnely, 1t means a full
and p-rfect spuitual life of (according to some) supreme bliss

But many different views are found i Indian Philosophy regarding
the 1elation between Brakman and Jiva, God and soul during Salvation

(a) Advaita View.

According to the Advasta-Vada o1 Vedanta School of Absolute Monism,
of Samkara and others, really speaking, there 1s only one Reality, viz
Brahman, while the Jiva-Jagat or the umverse of souls and matter 1s
“mathya’ or llusory  Salvation mmplies a direct realisation of this essential
identity of Brahman and soul Due to 4wedyd o1 1gnorance on our paif,
we wrongly 1dentify the real soul in us with the mind-bedy complex which
1s 1cally physical i nature, and seem to become subject to all woildly states

T

1. P31
2. P, 86,
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and museries This wrong idenfification between two entirely different
things 1s called ‘Adhya,o’ and 1t 1s this that seems to bring about the state
of Bondage or Bandha The mind-body complex 1s called upiidiz o1 lumting
adjunety, and this seems to bring about a difference between Brahman and
the soul, and between one soul and another But just as theie 1s no 1eal
difference between the universal ether (Vafhakasa) and the ether mside a
a ja1 (Ghat kizSa), and Just as, as soon as the jar 1s bioken, the ether inside
1t 1o merged 1n the ether all aiound, so there 15 no distinction between
Biahman and soul, and one soul and another, and as soon as 1t octs rid of the
upiidhis, 1t realises 168 oneness with Biahman, or iather that 1t ilsclf 1s

Brahman Itself

(b) Visistadvita View

According to the *Visistadvarta-Vada or Vedanta School of Qualified
Monism of Ramanuja and others, Salvation does not 1mply annilulation
«of the personality of the soul, but 1ather 1its full development Duiing the
state of Bondage, the 12al es-sence and attiibutes of the soul are not fully
muntestad, the soul, thiougi 1zoorance, wionzly 1dentifies itself with the
mind-body complex, an1 seems to undeigo a sertes ot woildly sufferings
But during Salvation, the soul realises 1ts own natwe (A¢ma-siarzpa) which
means that 1t, at the same tim3, 1ealises the natuie of Brahman (Biahma-
Svarupu)

This attainaent of the natuic of Brahman, however, does not mean being
wlentical with Biahman, but sumply being simslar to Brahman  The ficed soul
15 identical with Biahman 1n essence, but different from Biahman in atirsbules
That 15, the freed soul has all the attributes and powers of Brahman, except
two First, 1t has no power to create, preserve and destioy the universe, like
Biahman , secondly, 1t, too, 1s atomic o1 1nfinitely small, and not all-pervasive
like Brahman Thus, there 1s a relation of 1dentity-in-difference between
Brahman and the freed soul Even the freed soul1s cternally under the
control of Brahman and absolutely dependent on Him  Though 1epository
of all hknowledge, power and blissait 1s yet for ever a devotee and a worshipper
of the Lond

(c) Dvaitadvaita View

According to the Dvastadvarte Vads or Vedanta School of Dualistic
Non-Dualism of Nimbarka aud others, the soul, bound o1 freed, 1s differont
fromas well as identical with Biahman 1n essence as well as in atiributes
Yoo the rest, the views of this School aie the same as those of the abuve
Visgtiadvaita School
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(d) Dvaita View

(1v) According to the Dvariavada or Vedanta School of Dualism of
Madhva and others, theie 1s an eternal and irrevocable difference between
God and the wumiverse God 1s the controller, soulsand matter ale
contiolled by Him, God 15 the object to be worshipped, souls are the
worshippers  And, the controller and the controlled, the worshipper and
the worshipped are eteinally difterent Hence, the freed souls, too, aie
eternally different from God, and different from one another Thus,
Salvation never means that the freed souls become identical with God,
losing their separate personalities On  the contrary, they too, aic
sepaiate mdividuals, eternally different from God, on whom they aic
wholly dependent

(e) S'uddhadvaita View

According to the Suddhadvasta Vada o V:dinta School of Puie
Monmism of Vallabha and others, the freed soul, as the manitestation of
Biahmar Himself, 1s 1dentical with Him 1in both essence and attrzbutes
But still, the freed soul 1s not anmihilated 1 God, but 1etains is
separate personality, and 1s under Hus control

According to all the Schools of Vedanta, Salvation 1s a posiiive
stite of infinite bliss, and not merely 2 negative state ol mere
painlessness The freed soul 1s bliss 1n essence like Brahman

\v) General comparison between
Indian and Islamic Views -

The distinction between Indian and Islamic views as 1cgaids ithe
conceptions of Salvation and Heaven has alieady becn discussed
under Section 18 !

As regards the 1elation between God and the soul during Salvation,
the following comments may be made

(a) The first Safi View, which also 1cepresents, 1n a general manner,
the view of Orthodox Islam, viz that God and the freed soul are different
both 1n essence and aitributes, 1s stmilar, to some extent, to the Dvarta Vada
or Dualism of Madhva and others

According to this Sufi School —(1) God and the soul are eternally
different 10 essence and atiributes (1) Even the freed soul can never
be 1dentical with Brahman, either in essence or in aitrbutes (u1) The
freed soul 1s not even symilar to Brahman (1v) The freed soul has a
separate individuality, and 1s an eteinal servant of, and absolutely dependent
on, God (v) The distinction bebween the soul in bondage and the

1, P83 if,
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freed soul 1s not as regards difference from or non-difference with God,
but as regards non-dependence or dependence on God Both the soul
i bondage and the freed soul are absolutely different from God
But the difference between the two 1s that the freed soul 1s wholly
obedient to God without any independent will or effort of 1ts own,
while the soul in bondage 1s not wholly obedient to God, having
self~will and 1independent striving of 1ts own

According to the Dualistic School of Madhva and cthers,
(1) God and the freed soul are different both 1n essence and atiributes.
In this respect, the two views exactly tally (1) Even the freed
soul 18 not identical with God 1n essence But still, 1t has some of
the aitributes of God viz 1t, too, 1s infimtely blissful like God, and
so on- () Althougl; the freed soul 18 not 2dentical with God, 1t 1s
semalar to Him  There 1s a similarity of attributes between them In this
respect, the above Sufi view differs from this view According to
«Madhva, even if there be a similanty of attributes between two things,
they can be absolutely diffcient fiom each other E G a cat may be
similar to a tiger, yet 1s quite distinet fromit In the very same
manner, the freed soul, though simular to God 1s never wdentical with
Him (v) According to both the views, even the freed soul 13 an
eternal servant and dependant of God In both the views, the
stress 13 on a distant servant-master relation of awe, rather than on
an 1intimate lover-beloved relation of love (v) The difference between
the soul 1n bondage arfd the freed soul 1s not as regards difterence from or
non-difference with God, but as regards non-similarity and similarity with
Him, as well as, as regards non-dependence and dependence on Him
The soul mm bondage 1s different from God, butis neither similar to
Him, nor feels 1itself to be dependent on Him But the freed soul,
though not 1dentical with God, 15 yet similar to Him and feels 1ifself
to be wholly dependent on Him 1In this respect, the two views are
partially sumlar

(b) The second Buafi view that God and the freed soul are
identical both 1n essence and atiributes 13 sumilar, to some extent, to
the Suddhadvasta view of Vallabha and others (1) According to both
the views, although the umverse 1s 1dentical with God as its manifestation,
yet 161s by no means false or illusory, but as real as God Himself!®
According to both the views, God cannot be really cilled the creator of the
world or smmanent 1 1t, Just as fire cannot be called the creator of the spark
or immanent in 1t, or the snake the creator of the hood or 1mmanent in

1. See Pp 53 ff
14
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1t But God Himself os the world and not merely on 1t, just as fire itself is
the spark and not merely w1 1t, or the snake itself is the hood and not merely
w1t So, the relation between God and the univeise 1s that between the
unmanifested and the manifested states of the same thing, rather than that
between the cause and the effect (1) The difference between the two views
1s that according to this Sufi School, man 1s not only the manifestation, but
also the complete mamifestation of God, while according to this Vedanta
view, souls and matter are partzar manifestations of God, not complete God
18 Existence; Consciousness and Bliss in essence and these constitute His
attributes also  When He conceals His attiibutes of Consciousncss and Bliss,
the material world 1s manifested , and when He conceals His attribute of Bliss,
the soul 1s manifested Thus, God and the soul are identical in essence,
but not commensurate, just as, though fire and spaik are identicals yet fire
1s larger than spark (1) According to both the vigws, though the freed
soul 18 1dentical with God, yet 1t possesses a separate individuality of its
own (iv) According to both the views, the eternal relation between the
soul and God 1s that between the worshipper and the woishipped (v) Both
the views stress the intimate lovei-beloved relation of love between the
soul aud God, rather than the distant servant-master relation of awe

() The view of Shabistart and others appear to be similar to the
Advaita-Vedanta View of Samkaia and others This has been discussed
above ?

But theie 1s really a fundamental distinction between Advaita
Monism and Stfi Monism and Pantheism It 1s true that from the philosophi-
cal stand-point, the Idealistic or Pantheistic Stfis propound the identity
of God and the universes while the Monistic Sufis propound the oneness of
God and 1llusoriness of the world As we have seen,? according to the former,
God 18 manifested in the universe and hence the two are 1identical , according
to the latter, the universe 1s but the reflection of Being into Non-beng, and
hence God alone 1s real, not the world But still this kind of Monism 1s
quite different from the Advaita Monism

Firsts Advaita Monism 1s a purely intellectual system—there 1s no final
place for Religion here 1n the ordinary sense of the term Tor, Religion
mmplies a duality between man and God, the worshipper and the worshipped
Hence, from the lower Vyavah@rika or lower empirical standpomt® only
can there be any God or Saguna Brahman as the object to be worshipped,
and the soul as the worshipper But fiom the Paramarthika or higher
transcendental standpoint, Brahman alone 1s real,—there 1s no question of

1 See Pp 53fif 2. See P. 34.
3. See Pp 54—55,
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creation, the Creator God, or the created universe Hence, from this stand-
point, no Religion, no personal relation between God and the soul are possible,
for, then the soul itsell being Biohman, cannot be a worshipper of Brahman
But Sufism 1s mainly a religious system—Religion, not Philosophy 1s 1ts main
prop. According to the Stifis, the eternal relaticn between God and the s.ul1s
that between the object of devotion and the des otee, the object of worship and
the worshipper, the Beloved and the lover Hence, what to the Sifisis
Paramartiula, 15 only Vayvahirilyv to Advaita-vada Suafism emphasises
devction, but Advaita-vada pure knowledge, as means to Release

Szcondly, Advaita-vada 1s entirely free from emctionalism of any kind
whatsoever  Devotion, Liove, Pangs of Separation, Exhilaration of Re-union,
Rapture, Intoxication, and so on, are fundamental concepts of Safism But
in Advaita-vada, there 1s absolutely no place for these, not even fiom the
Vyairaharke standpoint®not to speak of the Paramurthika one As has been
sud above, there 1s no place for Religion 1n Addvasta-Vade from ths
Pasamarthil.a standpoint  But even from the Vyavaharike standpoint, the
“relation between God and the soul 1s not an emotional relation of love and
ecstasy as between the Beloved and the lover, but a reverential relation of
calm, esteem and veneiation as between the worshipped and worshipper The
core of Sufi Monism 1s a sweet, personal, loving relation between God and
man It 1s nothing but the unity of the lover and the Beloved during a state
of esctasy and trance But Advaita Monism 1s a purely mtellectual system,
and theie 1s no place for feeling or emotion, ecstasy or intoxication here

Thirdly, 1t 1s true, of coutse, that the Safis do not reman confined to
the purely dualistic stage of Religion only, but also directly realise then
oneness with God 1n mystic union But such a realisation 1s purely a matter of
the heart, not of the mind , puiely emotional 1n nature, not at all intellectual
Although 1t 15 called “hnowledge”, 1t 13 really “fesling”” The devotee realizes
his 1dentity with God only during the state of ecstasy, not at any other time
But according to Advaita 1@da, this realisation of the 1dentity between

Brahman and the soul 1s a purely intellectual one, with no trace of emotion
mn 1t

Fourthly, acesrdmng to Sufism, the 1ealisation of such an 1dentity
between God and the soul 1s due to the grace of God  But according to

Advaita-vada, 1t 1s purely due to one’s own personal efforts and not to the
grace of God.

Fifthly, according to Stfism, the realisation of the identity between
God and man being ecstatic and emotional 1n nature, 18 not a permanent
state The 1ntoxicated devotees for a time being, feels himself to be one with
God, but when this feeling of ecstasy and rapture ceases, he, too, comes to
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see duality as before, and his temporary union with God comes to an end Or,
in a very few cases, he may still continue to be united with God, but he no
longer has the feeling of 1dentity, but only one of identity-in~-difference  But
according to Advaita vada, such a realisation of unity being due to direct
knowledge or intellectual realisation 1s permanent, and once produced,
never disappears

Fipally, in Sufism, there 1s an unwarrantable inter-mixture of
Philosophy, Religion and Mysticism Here, from the standpoint of Philosophy,
God and man are identical, yet from the standpoint of Religion, they
aie different , yet, again, from the standpoint of mystic realisation, they
are 1dentical Hence, according to the Sifis, God and the soul, though
absolutely indentical, are yet different Just as a drop of water 1s absorbed
1n the ocean, so the self of the devotee 1s absorbed in the self of God
Yet the devotee, as constantly serving and worskippiug God, 1s different
from Him Heace, as Stfism 1s mainly a religious system, though Monistic,
1t s really a Dualistic or Dualistic Non-dualistic System But as well-
known, theie 1s no trace whatsoever of Dnalism of any kind in Advasta-
va@da which 18 a purely Monistic System

Hence, the Mysfical and Religious Monism and Pantheism of the
Stfis must not be confused with the Logical and Philosophical Monism of
Advaita-vada

(d) The similarity between the view of Rumi on the one hand, and
Ramanuja and Nimbarka on the other, has already been discussed
above! The difference here 1s that in Ramanuja, the stress 1s more on
Reverence than on Love as the feeling appropriate on the part of the soul
for God , in Nimbairka and Rami, just the reverze

Thus, there 15 a general agreement, 1n many respects, between Indian
and Islamic views here

According to both Indian ( Vedanta ) and Islamic views, Salvation 1s a
positive stage of infinite bliss, and not a negative one of mere absence of pain,
although ‘bliss’, as concieved in Advaita School and also 1n the 1intellectual
Monotheistic Schools (e g of Ramanuja, Madhva ete ), 18 quite distinet from
that 1n the emotional system of Sfifism The former kind of bliss is the
result and maturation of knowledge , the latter, of a sweet, personal emotion
of love, rather than of knowledge, philosophical or logical

2 (1) Kinds of Salvation?
The question as to whether Salvation 1s possible here and now, or only

after death, has always been an 1interesting one, and many different views
have been held with regard to this

—

1. See P 55 2 See Section10  The Vision of God, Pp, 63 ff,
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(ir) Islamic (Orthodox) View

The three kinds of Salvation, mentioned here, are not recognised by
the Quran According to Orthodox Islam, only one kind of Salvation 1s
possible, viz  Salvation after death 1n Paradise !

(n) S.‘I.-l,fl View
(a) View of Moderate Sufis
They also recognise only one kind of Salvation, viz that after death

(b) View of Other S.Efi.s Three-fold Journey
of the Mystic

But most Sifis hgld that Salvation 1s posuble here and now The aim
of Stfis, they point outs 18 to lift up the veils that hide God from them, and
thereby, be re-united with Him in the present body, in the present world

«In order that this may be attained, the body must, of course, be first
mortified and spirtualised

However, 1t 18 generally held that this kind of Union with God, or
the consequent Salvation, 1s not always a permanent one Many lamentations
are found 1n Sufi works for such a sudden fall from the height of Divine
Ecstasy to the depth of wordly miserv It 1s generally held that Prophets
alone are 1n constant union with God In this connection, the Sufis speak
of a Three-fold Journey of the mystic?, viz (1) Journey away from God,
when God descends mto the world of plurality, and man 1s born as a
separate individual (u) Journey t0o God, when man re-ascends to God
through the Mystic Path (m1) Journey from God with God, when the
Perfect Man, after regaining his original unity with God, re-descends to the
world for serving humanity Some make only the first two Journeys That
18, they become so wrapt up i1n God that they do not return to the world
agaimn  These are enraptured, intoxicated saints Some, again, make all the
three Journeys, and return to the world after being unmited with God
These, and not the former, are ‘‘Perfect Men” in the proper sense of the term,
for a Perfect Man has an ethical function to discharge in the service of
mankind They return to sobriety after mtoxication

Corresponding to these three Journeys, there are three modes or stages
of experience, as propounded by Ibnu’l Farid —(1) Normal experience,
called “Sobriety” when a man 1s conscious of himself as distinet from God

1 See Section18 Pp 80 ff
2. Cf Shabistan’s ¢ Gulshan-1-Raz’’ Pp 32, 34 etc.
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(2) Abnormal experience called “Intoxication”, when the enraptured samnt
annihilates himself in God, and 1s not conscious of any distinction between
himself and God (3) Supra-normal experience, called ‘““Sobriety of union”,
when the saint returns to sobriety after mtoxication, yet feels himself united
with God Here he 1s conseious of himself as one with God, yet distinet
from Him, and of God as immanent in him, yet transcendent, so that a
personal relation 1s possible with Hun  This supreme state 1s a very rare one
In most cases, after a fit of intoxication, the saint returns to normal conscious-
ness But in a few cases, the saint may return to sobriety, but not to the
normal experience of difference or “first sobriety”, but to the supernormal
experience of union or ‘ second sobriety”

(1v) Vedanta View

(a) Advaita View -

The Advaita or Monistic School admits the possibiliby of Jivan-Mukés
or Salvation here and now According to this view, Salvation 1s a matter of
knowledge,—not merely theoretical, external book-knowledze, but duect,
internal realisation When such a supreme realisation dawns on the aspirer
after Salvation, he can, at once, distinguish between the real self 1o him and
the mind-hody complex, and 1s no lonzer affected by the mental and physical
states and the consequent pains and sufferings

(b) Visistadvaita View, ete

The Monotheistre Schools of Ramanuja, Nimbarka, Madhva, Vallabha,
Baladeva and others, however, do not admit Jizan Mukts According to them,
so long as the soul 1s associated with a physical body and lives 1n a physical
world, 1t cannot but be affected by physical conditions and the trials and
tribulations, consequent thereon  The full developmsnt of the soul, 1n which
Salvation consists, 1s never possible here and now, when the soul 1s seemingly
associated with a gross, material body So they admt only Videha Mukis or
Salvation after death !

(¢) Gaudjyva Vaisnava View

The Gaudiya Vaignava School geneirally ad mits both Jivan-Mukir and
Videha Mukts In the Srimad-Bhagavata-Purana, the state of Salvation is
gaid to be as follows —

“afmfEraRd el saatafy 17 (2 10 6 )

1, See P 103
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Here the teim “Wﬂﬂ'{-{i’qq\” has been explained by Sridharsvamin and

€ri Jiva Gosvamin ag —

‘RS FY anty” (st ) |
“ofymassammEang 1”7 (AT ) |

That 1s, according to this School, Muki: or Salvation means that a
person gets 11d of h.s 1nherent ignorance, as well as of his narrow sense of
egortby and the false sense of independence and rematns in his own real
nature or Swariipa Nows this rcmaining m his own nature amounts to a
realisation or direct perception of his own self o1 the Supreme Self, whose
pait 1t 1s, Just as a ray 1s a pait of the sun  As Srijiva says —

“EENT STTRIAT EETAREER TR ¢ % ¢ Eey =
ged WARRAIUAT | @ g9 59 @ of & S s i
Qm !77

Such a direct vision of God alone leads to Salvation This school takes

1ts stand on the following celebrated passage from the Bhagavata-Puianas
which 1s but an almost verbatim repetition of a text 1n the Mundaka Upa-

nisad (2 2 8 ) —

“fame gga-afalzaR ad-gg |

HIT TET FAIRY T CARAGEIL Y (1 2 21)
Here the word “eva” or only” 1mplies that the vision of God 1s the only way
to Salvation

Now, such a vision 18 possible only through the grace of God, and 1f

God =0 pleases, He may reveal Himself to His devotee even 1n this world, and
he may, thus, be blessed with a direct viston of the Lord even heie and now,

and be free even in the present body, mn the present world As Srijiva
says m his “Priti-Samdarbha —

“qr ( FEIy ) T R O 41 @, FEU GE-XE- S -
T’ 1 W, STEAFERINEERT | R anaaiiee qe Rl
S aREEIRATIR Ry 35 SanEda e SRR
QTG 9| a9 R, 91 T YRRRAmFagar SeEuEmd w9k |
SRR ISl O ETHE- AU AT G-
BT | AT AT-GTREAENG ARG TREe e
( 1gt Anuecheda )
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That 15, according to Srijiva, the devotee may attain Salvation here and
now, or afterwards, according to the way he worships God He who attains
Salvation 1n the present body, 18 blessed with a diract vision of God here and
now, and he who 1s free afterwards, attains God in Vaikuntha or world of
Brahman

(v) General Comparisen between Indian and Islamic Views
Perfect Man and Jivanmukta.

(a) There 1s a general agreement between the views of Orthodox
Islam and Moderate Safism, on the one hand, and the Monotheistic Schools
of Vedanta, on the other, as regards the impossibility of Jivan-mukts
Hence, all these Schools propound only Videha- Mukis

(b) There also seems to exist a similar agreement between the
Advaita Vedanta View of Jivan-Mukia and the Sﬁéi View of Perfect Man*
But really speaking, the Advaita View of Jivan-Mukt: 15 quite distinet from
the Sufi View of Salvation here and now First, in Safism, the Perfect Man
has a cosmological 1mportance, being, as he 1s, the first emanation of God,
and the arche-type of the umiverse But the Jivan-mukie has no such
significance at all  In the Vedanta, no such 1nter-mixture 1s found between
cosmological and spiritual matters The Jwan mukta 18, no doubt, the
spiritual leader of the world, but he 1s never the stuff or type of the
physical world —Prakrt1 alone 18 such a stuff  More especially, the
Jiwvan-Mukta of Advaita Vedanta realises the ufter falsity of the universe
as such—to him creation itself 18 Mithya, Maya, 1llusory through and through
Hence, he himself cannot be the stuff and type of such a unmiverse The
stuff of such a universe1s Maya or Avidyd, not the Jwan-Mukia. But 1
Sifism, an mter-mixture 1s found between cosmical aud spiritusl matters For,
according to 1t, the Perfect Man who 1s the highest and the last from the spiri-
tual standpoint—the attainment of Perfect Manhood being the goal of ethical
life =18 at the same time both the first and the last from the cosmic standpomt—
as the Perfect Man 1s both the beginning and the end of evolution

Secondly, although the Perfect Man 18 the full mamifestation of God,
yet he himself 1s mot God, but 1s different from Him  As Jili says, the
Perfect Man realises himself as both different and non-different from God
But the Jivan-Mukta of Advasta-Vada 18 not a mere manifestation of Brahman,
but 35 himself Brahman He realises his absolute 1dentity with Brahman
and hence says  “I am Brakman”, (Mahanar 5 10) “All this, verly, s
Brabhman” (Chand Up 3 14 1) Just as, there 13 no distinction whatsoever
between the ether mside a pot (Ghalakasa) and the ether all around
(3athkasa), so there 1s no distinetion between the Jivan-Mukta and Brahman

1 See Pp 73—74
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Thirdly, accecording to Stfism, even the Perfect Man 1s 2 servant and
wosshipper of God, wholly under His control and dependent on Him The
ete.nal 1elation between the Perfect Man and God 1s that between the
worshipper and the worshipped DBut as the Juarn Muliec himself 13
Brahman, no question of worshipping here arises at all,—~ils question
arises only When there 1s a difference between the worshipper and the
worshipped

Fourthly, the Peifect Man realises his oneness with God 1n a state
of 1ntense emotion and rapture when knowledge 1s obliterated, but intoxication
1ugns supreme and although he, unlike the intoxicated saint; returns
to sobriety after 1ntoxicationl, jet at that stage, the realisation of
dentity with God disappears, giving place, as pownted out above, only to a
realisation of 1dentity-in-diffeience But the realisation on the part of
tte Jiran Mukta of histhbsolute oneness with Brahman 1s purely 1ntellec-
tual, not at all emotional,—1t 1s not a temporary state of 1ntoxication, but
1 p-rmanent state of dire t realisation

Fifthly, when the Perfect Man 1ealises his oneness with God, h» is
totally oblivious of the world and during that state, he 13 not 1a a
position t5> preach anything to others, before he turns to the state of
sobiiety But the Jwan-Mukia is always calm and quiet, serving as an
example to others

Thus, theie 15 a vast difference between Sifi Perfect Man and
Advatr-Vedanta  Jiyan Mukta Of course, both are «qually ethical
and spritual  guides of mankind, yet here too, the Peifect Man 1s a
gude of Religion, the Jiwan Mukia of Knowledge To the former,
cternal worship of God 1s the summum bonum of bife, to the latter,
realisation of 1dentity with Brahman  Ordinary religious practices,
like adoration and the like, have no final place m the system of
Advaita-Vedanta

The Jaina, Bauddha and Samkhya Systems of Indian Philosophy, too,
admit Jiwan Muktr But the Jaina, and the Saimkhya Systems in general are
atheigtic, Buddhism agnostic The Jaina state of Muki1 13 ore of four-fold
perfections , perfect knowledge, perfect taith, perfect power and perfect bliss
The Bauddha Mukti 1s a state of perfect wisdom and equanimity , 1t cannot be
properly described in ordinary terms, but this much i1s sure that 1t 1s not a
state of ordinary pleasure or pamn The Samkhya state of Mukti 18 a

negative one of eternal absenc: of suffering, and not a positive one
of bliss

1 Cf Three fold Journey of the Mystie P 109,
15
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(v1) Dara Shikuh’s View

The statement of Dara in his “Samudra sangama” regarding the
three kinds of Mukts 13, however, altogether wrong According to the
Indian view, the three kinds of Mukt: or Salvation aie as follows —

Mufm

|
Baddha-mukt1 Nitya-mukt:

Jivan-mukti Videha-mukt:

The ‘Baddha-muktas’ aie those who are subject > bondage and then
are free  That 1s, bhey come to be seemingly associated with physical bodies
and a1e born 1n the physical world, according to tlteir past karmas, and
then through the different ‘s.dhanas’, propounded by different Schools, they
attain salvation from the endless eycle ¢f birtl s and re births, and are free .
The ‘ Nutya-muktas’s on the other hind, a1c eteinal'y fiee and are not subject
to transmigratory existence and 1ts mrseries, wre never in contact with
matter, but ever abide 1n supreme bliss, 17 duect communion with God
Himself

In a sense, of coutse, according to the Indian view, all souls (Jiias) aie
Niutya-mukta or eternally free For, even when a soul 1s appaiently associated
with a physical body and born in a physical world, bemng thus, subject to
all mundane miseries, 1t never actually becomes ‘baddha’ or fettered, it
never actually becomes associated with matter, and never actually comes fo
feel mundane misertes (although such words have tobe often used for
describing the states of Bondage and Salvation) What happens 1s this
Through 1ts own 1gnorance (4vidya or Ajnana) 1t thinks asif 1t had become
associated with matter and subject to the pains and sufferings consequent
thereon—through 1ts own ignorance, 1t fails to realise 16s own real self,
unconnected and unaffected by matter So, when through real knowledge
or upalabdhs, 1t again realises 1ts real nature, 1t does nobt become free, bub
only realises 1ts real ever-free nature Hence, the words ‘vecomes subject to
bondage’, ‘becomes free’, often used here, are really misnomers and used only
for the sake of convenience—for, there can really be no ‘becomung’ here
Suppose, the sun 15 covered by a piece of dark cloud and cannot. thus, be
seen for sometime , and tten, when the cloud 1s no more, the sun shines
agamn 1n 1bs full glory Here, 1t cannot be said that the sun comes fo
disappear for some time and then comes to re-appear For, as evident, there 1s
no, ‘disappearsng’ or “re-appearing’ here, but only ‘vesleng’, the real sun’
whetlter seen or not, being there all the time In the very same manner,
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the pure, non physical s°lf 1s theie always, unchanzed and unaffected,
whether we see or realise 1t 1n 1ts real nature oc not But, during
the state of Bondage, the veil of ignorance prevents us from realising
its real nature as existence, consclousness and  bliss in
cssence  (Saccidananda)—but that does not imply that the self,
during that period, actually becomes fettered (Baddha) and ceases
to be the above In this sense, all souls are ever-free

Still, Indian philosophers have distinguished, as noted above,
between ‘Baddha-mulkia’ and ‘Nitya-mukta' souls; the distinction being
thit the former are subject to 1gnorance or Awvidya which prevents
them for som= time, from realising their real nature, the latter not

Now, here Dara Shikuh fails to realise this distinction between
the ‘Baddha-mukias apd the ‘Nutya-muktas’ Moreover, his conceptions
of the three kinds of Muktas—Ji2an mukta, Videha muhta and Nitya mukty
are also totally wrong Thus—

° (1) When Darz Shikih says, as stated above, that a ‘Jivan-mukta’
pureeives everything as identical with God, he 18 1ight, provided ‘God’
he.c means the Absolute of Philosophy and not Gol ot Ralizion Bus
when he goes on to say thit a Jivan mukis sees the wh.le world as
the body of God and then describes 1n details, the dif:rent puts of
the world as different limbs of Gol, he 13 totally wrosg Amongst the
Vedanta Schools, the Advaita School (Monistic School) of Samkara alone
recognizes Jivan-mukjs (leaving apart the Gaudiya Vaignava School
of a different outlook ) But according to the Advaita School, as well-known,
the world 18 ‘Mithya’ 1e though appeaung to be true from the
enprrical (Vyavahdrika) standpoint, 1t 1s ultimately nezated from the
transcendental (paramarthika) standpomt Accordingly, to a Jivan-mukias
Brakman 18 by no means 1identical with the Jagat (woild), rather the
Jagat 1s 1dentical with, or negated in, Brahman, Brakman alone being
real Hence to a Jivan-muhta, the sun and the moon, the mountains and the
rivers, the day and the nmight etc by no means appear as the different parts
of the body of Brahman On the contrary, the whole universe appears to be
Brahman 1 essence {Brahma-svarupa)—pure existence, consciousness and
bliss (Sacesdananda-svarips) There 1s a vast and important difference
between the realisation of the universe as Brahma-svarzpa and that of i1t as
the body of God As a matter of fact, an Advaiba Vedintist would
never even speak of the ‘body’ of Brahman

(n) Darz Shikah’s conception of  Videha-mukir too, 1s totally
wrong Amongst the Vedanta Schools, Videha-mukis 1s recognised by the
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Monotheistic Schools, led by Ramanuja, Nimbarka, Madhava, Vallabha ete
But, first, Videha~mukis 1s not Sarva-mults or universal salvation
Videha=mukts maans salvation after death Aeccording to the above
School, no real salvation 1s possible during one’s life-time, when an individual
possesses a physical body and remaias 1n the physical world  Hence, after
death, when he gets rid of the physical body, he 13 not re-born on earth any
more, and remains in Brahman eternally But this is anindividual affar
depending on the cfforts of different individuals separately Hence
when a paiticular individual 1s fiee, that does not imply that all others too
are the same In fact, Sarve mukiz or salvation for all at the same
time 13 ot recognized by Indian Philosophy

Secondly, according to Dara-Shikah, all are free after Maha-
praleya or Umiversal Dissolution, when Heaven and Hell, too, being
destinyed, the prous workers ani sinners residieg therein respectively,
go to Vaskuntha and become one with God This 1s totally wrong
Mahi-pralays has nothing to d> with Mukis of any kind, according
to the Indian view During Mahi-pralaya, all things remain merged 1A
the Creator, losing separate individuality or names and forms (na@ma-rapa ,
during Sistior a new creation, they are evolved again fiom the Creator
to assume new names and forms according to the past karmas of the
souls (sivas) So, a mere Mahi-pralaya, a mere destruction of He~ven
and Hell cannot make the souls free

According to Dmia Smkub’s View, when during Mahi pralaya Heaven
and Hell ars destroyed souls 1esiding therein, having, no longer any plice
to reside 1n, are per torce taken to Grod’s abode, the only place which 15 not
destroyed But this 1s never the Indian view, according to which, salvation
has to be won, and cannot be got as a gift  Hence, when an 1ndividual 1s
fit to be free, he attains Videha-mukis after death, even when there 1s no
Mahi pralaya, and when he 1s not fit to be free, he 1s re-bora on earth even
after Maha-pralaya.

Thirdly, according to the Videha-mukti-vadins, the fiee soul 1s
identical with God, yet different from Him (bhedz bheda vida) The
Monotheist Vedantists, as natural, always insist on an eternal relationship
of the worshipper and the worshipped between the soul and God Hence,
according to them, even a free soul 1s different from God, retaining 1its own
mdividuality and personahty

(mm) According to Dara Shikah, Nitya mukitas reside eternally 1in
Paradise But, as pomnted out above, this, too, 1s totally wiong, for,
Paradise (Svarga) and Salvation (Moksga), are two entirely different things?

1 SeeP 90
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Section 21  The Day and Night of God

In this Section, the figurative account of the Day and Night of the
Creator, corresponding to Creation and Dissolution of the umiverse, 13 given,

and the vast length of such a Day o1 a Night, coveiing each millions of
Liuman years, referred to

In the Quran, eg, 1t 15 said ,—“A Day 1in the sight of thy Li-rd, 15
like a thousand years of your rockoning’, (XXIIL 47)

“In the end, will (all affars) go up to Hum on a Day the space
whereof will be (as) a thousand year of your 1eckoning ” (XXXII 5)!

In this respcet, there 1s a general agreement between Indian and
Islamic Views The real sign-ficance of this figurative acecount has already
bzen discussed above?®

But 1n the Quran, there 1s no mention of the Night of God,
cnresponding to Pralaya, or Destruction of the wuniverse 1n  Indian
. Philosophy  On the contrary, 1 1S imphed that God 1s ever-active and
never rests, so that there 1s no erd to creation® Even when the univeise
1s rolled up like a sciollt, Ged 1s not 1dle; but brings forth a new universe
immediately after

Section 22 : The Eternity of the Cycle of Existence

In this Section, 1t 1s said that Cieation ard Destruction are not two
yeparate processes, one following the other: and then ceasing for ever On the
contrary, just as day 1s followed by mnight, that again by day, that again
by might and so on endlessly, so Creation 1s fol owed by Dissolution, that
again by Creation and so on endlessly, succeeding Creations being exact
repetitions of the preceding ones

The cycle of births and re-births; creation and dissolution 1s a funda-
mental conception in Indian Philosophy But 1t would be wrong to say
that the latter creations are exact repetitions of the former ones For, God
creates each new world according to the past Karmas of the individuals,s
and hence each new creation varies and 1s not the same as the
previous one

In the Quran, many passages seem to refer to new creations which
are repetitions of the earlier ones, but sume of these passages merely 1mply

1. Yusuf AlY’s Ed.

2. See Section17 P 79

3 Yusuf AlY’s Ede of Quran  XLI 17 P 1290 (fn ), XXIX 20 P 1033 (in.)
4. Quran XXI—1J4

5. See Section 18, P, 90. *
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clearly the possibility of Resurrection’, and not the creation of a new
universe after destruction For example, compaie the following —

“When we are 1educed to bones and broken dust, should we really be
raised up (to be) a new crention ? See they not that God who created the
heavens and the earth, has power to create the hke of them (anew)?
(QaranX VII, 98—99)2

Here new creation simply means that the dead are rased up, during
Resurrection, just as they were before, to face Judgement from their Lord,
and to be led to Heaven or Hell acccordingly

In many places, repetition of creation has been referred to —3

“See they not how God originates creation, then repeats 1t , truly that
18 easy for God” (XXIV 19)

But 1t 1s not at all clear whether all these tog mean creations of new
worlds after destruction, as propounded by Indian Philosophy, or m:ely
rawsing up of the dead during Resur ection In any case, os Islam doss not
accept the fundamental Law of Karma of Indian Philosopby, the Indine
conception of the constant cycle of creation and dissolution can have no
parallel 1 Islamic Phi'osophy Here, creation or destruction, 1{ any, 13
due to God’s pleasure or displeasire, but theie 13 no creation of the sams
individuals according to their past Larmas, but of new ones

“If He 15 pleased, He could blot you ont, and biing1n a new creat.on
Nor 1s that (at all) dulficult for God (Quaa XXXV 16—17)*

Thus, according to Islamic Philosophy, the dead leo go to Heaven o1
Hell do not return t5 earth any more even 1if there be a new creation Bat
according to Indian Philogophy, as we h.ve scen®, the same individuals
repeatedly return to earth, according to then past Larmas, till they are free

Dm-I-llah1 and Samudra-Sangama

“Din-I-Ilaht’’; the celebrated 1ieligion promulgated by Emperor
Akber 1n 1582, has, howevel, ne wiitten treatis: of 1ts own It 1s
thus not explicitly based on any detailed, comaritive study of the
different 1eligious systems in which Akber was intercsted at that time
viz Islam, Hindmsm, Buddhism, Jaimsm Sikhisn, Zoroastrianism,
Jewish Faith, and Christiamty Of course, 1t 13 well-known that Akbar,
with his  very lberal outlook and unsatiable thirst for truth, took

1 See Section18, P 8l

2. C f also XIII 5, X. 4

3¢ Quaran X. 4, XXVII 64, XXIX, 19—20, XXI 104,
4. Yussuf Al’s Ed,

5. P, 90,
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special pamns to learn from the learmed men, saints and sages of
different religious creeds, the fundamentals of those systems But no
written record has been left by  Akber humself as to the way in
wiulch he ¢ mpared the philosophical principles of all those different
religions systens of the woild, noting their similarities as well as
dufferences, and finally evaluted them as to their worth and acceptability
The “Din-I-Ilahy” 18 rather an indication of Akber’s evaluation of the
fundamental ethical maxims of all those vailous religious systems
After all ethically all the great religious systems of the world are one
and thte same, 1t 18 phslosophecally that they seem to be poles
asunder Accordingly, to show the similarities between these systems from
the philo,ophical standpoint 15 a far more difficult task than to prove
them to be ethcally alike Thus, the great ‘“Din-I-Tlah1” of Akber,
the Great, was but &« DMoral Re-armament Movement, a Universal
Ethical System accepted by all the religious systems as theu very
foundation and life-blord —rather than a new Synthetic Religion or
Pnilosophy, due to the conglomeration of the different religious and
philosiphical svstems of the world In fact, the fundamental prineciples
of “Din-~I Ilah1” consists mn ten g.cat ethical virtues vigz,—

L.b.rality, forgiveness, abetinence, non violence, wisdom, strength
gentleness, brotherlines:, attachment to God and union with God ?

Thus, whatever be his own 1inner convictions, Akber, wh»>
combined 1 himself the raie virtaes of a devoted mystic and a prudent
politician, never took u'pon himselt the academically arduous, as well .o
politically dangerous task of preaching a new Synthetic Religion, based on a
Synthetic Philosophy Even this modest attempt on his part to promulgate
a Unwversal Ethics,—not even a Synthetsc one, there bemng no gquestion
of synthesss 1 the case of wnwversally accepted maxims—earned him the
1ll-fame of an apostate, though politically he was strong enough to withstand
both actual revolts against his suzerainty, as well as, calumnies against
his good name

But, half a century later, Akber’s great-grand-son Dara-Shikih took one
bold step farther by undertaking a thorough comparative study of Islam and
Hinduism the religious systems of the ruler and the ruled And what 1s
more, he also attempted to work out a synthesis between these two by
bringing to light what he took to be their fundamental underlying similarities
1 the midst of all apparent; extraneous dissimilarities What 18 most laudable,
here 1s that, even 1n the midst of far worse political situation, even with far

1 The Din -I-Ilshi, by Dr ML Rov chowdhury 2nd Ed. Pp 178—79
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less academical opportunities for learmog and discussion, Dara took
upon  hims-lf this very difficult task of synthesis, from the purely
Philosoplucal pomt of view, between two apparently divergent systems
of Religion Islam and Himdwsm Whether there 1s 1eally any real
sinilarities between the two, whether there 1s any logical ground for such a
synthesis, harmony, o~ mutual adjustment between the two—is, atter all, not
the real point at 1ssue here , for, theories can be discussed, established and
refuted eternally But what 13 more important here 1s the sp:it behind
Darg, a pigmy s compared with his veitable giant of a great-grand-father,
without an 1ota of Lis power and personality, was yet bold and ambitious
enough to attempt what has never been done before m the whole history of
thought, viz the synthesis between two religious systems of Islam and
Hinduism which were generally taken to be not only different from, but also
opposed to, each other so much so, that the destructi= of the latter by the
former was also considered desnable by many of the ruling class then It 13
true that even Dardl did not wish or think it fit to preach a new Indo-Islamic
Synthetic Religion or Philosophy amongst the masses—he meant his work only
for the enlightened among the two communities But still, the very fact that
he went to the length of writing two treatises, one in Persian and the other
m Sanskrit, on the topic, shows his liberalism, strength of mind and boldness
of spirit to no mean extent Very happy indeed was his choice of the name
* Magma *wl-Bahrain”, “Samudra-sangama”  “The mingling of Two Oceans
The mingling of the hearts of Hindus and Mushims in love and fiaternity,
or the cultural inter-mixture of two inftrinsically related communities,
18 what these works really aim at From this standpownt, the
“Samudra-sangamae” shines 1ndeed as a unique, peerless gem on the
edifice of time

Epilogue

What can we make of this incomparable work on Indo-Islamic
Philosophy 2 Probably, 1t was not accepted with good grace cither by the
Muslim Mullahs or by the Hindu Pandits of those days But apait from 1ts
practical value, as mentioned above, 1n bridging the cultural gulf between
the two major communities of India, 1t also has a unique worth from the
purely acidemic pomnt of view One amazes at the length and depth of the
philosophical knowledge of a Prince, born and brought up in the midst of
the 1nfinite grandeur of a Moghul Court In some places, no doubt Dara
has failed to give a right 1interpretetion of the Indian Doctrine, and
these have been noted o loco But on the whole, he does give us a
clear, combined picture of the main tenents of Hindwism and Islam
He has also been able to bring to light, with considerable success, some real
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pomnts of similarities between the two, specially between Indian View
and Stfism, regarding the nature and attributes of God, soul and matter,
thenn 1nteir-relation, the state of Salvation, meditation and the rest
Dissimilarities between the two are also there, such as those regarding
the Law of Kaima, Transmigration of the Soul, Incarnation, Eternity of the
Soul; and so on  But while not insisting on a too close similarity between
Hindnism and Islam from every pomnt of view, we cannot also countenance
the labelling by a foreigner of such comparative and synthetic studies
as ‘“‘purely aitificial endeavours”® There can never be any question of
artificiality when any act 13 preceded by deep understanding and sincere
appreciation, as in the cases of both Akbar and Darz It 1s also nob
artificial by any means to try to work out a synthesis between two great
philosophical systems, which, though different, are never so opposed to
each other as to possess no commion points at all After all, belief in one
Fundamental Truth, Which 1s also Supreme Beauty and Perfect Goodness
at the same time, 18 common to all systems, worth the name, 1n the world
If this alone be brought to light, that 1s gam enongh for the whole man-
*kind, torn asunder by the spike of ignorance and higotry, hatred and
selfishness If we believe 1n one Supreme God of love and bliss, then
we must also believe 1n the fundamental brotherhood of man The former
philosophical theory of Unity of God 1s 1nevitably followed by the
Litter ethical theory of Fraternity of Men Dara i especially emphasising
the first, and Akbar the second, cannot be accused of either artificiality
or apostasy

It would also. be equally and manifesty wrong to characterise
Dars’s work as “poor 1n spimit and largely verbal”, lacking “deep 1n-
sight and great spirtuality”’? It 1s true that for a Sufiora mystic of
Dard’s type, the “Samulra-sangama” 18 written 1 too prosmie a style.
But 1t must be remembered that this 1 a purely philosophical treatise—
not a religious or mystical one  Specially, being a point-to-point comparison
between two systems, 1t has, of necessity, to be, %o some extent,
textual, and also contain mere matter-of-fact statements But all these never
prove the absence of “deep imsight and great spiribuality”’s or “the presence
poornes of spirit and mere verbosity”, as alleged above On the contrary, the
decp 1nsight and wisdom of the author, his wide knowledge of the Holy Books

1 Johan Van Manen, the then General Secretary of Royal Asiatic Society of Bengal,
in his Foreward to ‘Mahjma-ul-Bahrain’ says  ‘On the contrary, the purely ar.ficial indivie
dual endeavours of an Akber and a Dara Shrkuh to mntroduce Hindu thoughts and
speculations into Percian Literature have remamed almost completely 1solated and sterile.”’

2 Op Cit ‘It 15 not that this M ngling of Two Oceans proves to be a book
of deep insight or great spurtuality On the contrary, it seems poor in spirit, and
largely verbal’ .
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of Hinduism and Islam, his correct acquaintance with the philosophical
terminology of both—are manifest at every step It 1s true that the
“Samudra-sangama’’ 13 not an ecstatic work, involving sudden fhights
of imagmation or sudden dawning of the truth It 15 also not a
philosophic work of logical perfection or origmality It is not
realty meant to be such Buf as a unique, comparative study, 1t must
be given a supreme place of honour in the history of beth Sanskrit
and Persian ILiaterature This saintly Prince, this ascetic minded
heir to the throne of the great Moghuls, this supremely culture-loving,
broad-minded, would-be Emperor of Hindusthan fittingly says 1in one
of his mspiring verses —

“Kingship 18 easy

Make thyself familiar with the ways of asceficism

(For)s if a drop can be the Ocean,

Why should 1t (then) be the pear] ¥*

Such a person alone 1s competent to call forth two Oceans to mingle
1n his 1mmortal “Mingling of two Oceans”, the “Samudra-sangama”
His drops have indeed become oceans, brighter, purer and dearer than
pearls of the best order

1. The Mahjmarul-Bahrain, R. A. S. B. Ed. P. 19,
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INTRODUCTION

He 1s manifest everywhere, He manifests everythung, He 1s the
beginning, He 15 the end, there 1s nothing bestdes Him 1

Quatrain

“He 1s (out) neighbout, He lives with (us), He walks wich (us),
He, verily 1s everything

He 1s present everywhere~1n the rags of a poor man as well as 1n
the silken garments of a King

In the assembly, He appears to be different (from us), (but) in

secret, (His) non difference (from us) becomes manifest’ 2
* K * % & 3 He 15 all 7%

I bow down, innumetable times, (to the Prophet Muhammad),—
the revealer of Supreme Light (or God), the cause of the creation of
the world, the most perfect among our Prophets, who was favoured
and honoured by God Himself ~ Similarly, (I bow down, innumerable
tumes) to the holiest members of his family, as well as to hus greater
repiesentatives or messengers

Now speaks Muhammad Dari Shikah, the Faksr, devoid of earthly
attachments and fiee from all griefs  Having, first, known thus the
Truth of all truths, having determined the true ineining of the doctrine

1 Some intioductory lines and one verse mn the otiginal Petsian veision
ue omitted hete

2 The word “Samsads” (“In the assembly””) may mean two things here —

(1) In learned gatherings, thiough logical discussions and reasomngs, God
may appear to be totally distinct fiom us But when we meditate on Him
1 secret, we come to tealise Him as ron-different fiom us —we feel ourselves to
be one with God

(1) In the mamfest world or from the worldly point of view, God may
appear to be diffetent from us etc

3 Sanskrit Text cortupt The thud and foutth lines 1n the Petsian
version ate as follows —¢“In the conclave on high and the <eciet chamber
below By God, He 1s all, and, vetily, by God, He 1s all” (Astatic Society, Ed )

4 This 1s one of the verses from Jamu the great Sifi poet, with the last
two lines changed In the Peisian vetsion, the last two lines aie the same

[See Fo (3) above]
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of ldealistic Monism,* having enjoyed the great favour of God, then
only have I at last undertaken this vestigation, so that at the end,
I may fully ascertamn the real views of the Vedic scholars, who have
attained perfection, who have definitely ascertained (the Truth) and
who have flourished from time immemorial T had repeated meetings
and discourses with some great Vedic scholars, specially with (my)
great preceptor Babalal,® who 1s intelligence 1n essence and knowledge
incarnate, who has attained the highest perfection 1n mediration,
knowledge, good sense, compiehension of God and peace  But I did
not find any difference, whatsoever, except verbal, 1n the way m which
(the Hindu and Muslim saints) sought to attain the Truth

Hence, I made these two (Hinduism and Islam) hatmonious with
each othet  Then, I made a collection of the sibstances of several
useful texts which should certamnly be known by those who ate
entitled to know the Tiuth  This s the mingling of the two
oceans of the views of these two kinds of knowers (viz Hindu and
Islamic)  Hence, this 1s gwen the name “The Mingling Of Two
Oceans” (Samudra-Safigamab) ®

Truly, the njunction of the great and the good 1s that 1t s
absolutely essential to discuss the tiuth of all teligious treatises 1n a
spirit of perfect good will  Now, one who has propet discrimination
and knowledge, knows very well how laborious 1s the task of
ascertaining the Truth completely ~ There 1s no doubt that wise and
intelligent persons will derive 1mmense happiness fiom this (book),
but not nartow-minded men who wnsist on a fundamental difference
(between Hinduism and Islam)  Having ascettained the real meaning
of the Truth according to my own intuition and tealisation, I am beginn-
ing this (work) for the benefit of my own telations  But I do not

1 Ekatma vada, or the doctimne that the Universal Soul or the Absolute
alone 1s real  This 1efers to the Monstic Doctrine of the Safis

2 Da@a Shikih had a gieit respect for Baba Lal, also called Lila Dayala,
Lala Svamin, Laladasa, a famous Hindu saint of the Punjab Daraé discourses
with Baba Lal on Hindu Religion were recorded by his (Dara’s) Piivate Sectetary,
Chandra Bhan 1n the foim of a woik called ¢ Mukalima-1-Dara Shikab wa Baba
Lil’ (See P 3),

3 Pesian name ““Mayma-nl-Babaran’
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think 1t neécssary for me to enlighten those ignotant people who
entertain a different view  Another gieat man Khwij Abiat,* of
pute mind, wstructed (me) thus “If I evar come to knnw even of an
athetst, who 1s preaching the Tiuth 1n pleasant words, I would go to
him, even though he resides 1n a legendary place, and heat him, learn
fiom him, and plead with him™ From God alone do I detive my
strength, God alone 1s my help

Secfion 1
THE ELEMENTS (ANASIR)

1 The Process of Creation

Now, the exposition the “Anasira”® also called tlie ““Bbitas”
(clements) Know that che elements ate five 1o number These are
the inherent causes® of all the objects that are conceived  OF these,
the first 1s called Unsur-a-azama,* the second, Bida, the third,
Atasa, the fourth, Aba, the fifth, Soka These ate called, tespectively,
Akaia, (ethe), Vayu (arr), Tegas (fite), Jalr (water) and Pichnii (earth)
by the Hindu sages

(1) The Ether

Of these, the Ethet 1s sud to be of three kinds viz Bbatakasa,
Custakasa and Cidakisa ®

That which pervades all bbitas or elements 1s the Bb#takasa, that
which pervades the whole universe 1s the Cittzkisa, that which
petvades all things and 1s preseat evetywhete 1s the Cidikasa, and
this last one is uncreated or eternal, because in none of the sections
of the Veda or of our own treaties, has it been proved that it 1s

1 A famous mystie of Simaikand

2 This 1s 1 Peistan wotd  “Anasn”

3 Samavayr-karana, cf the Vadesika Doctune of thtee-fold cause, v1z,
Inherent (Samavdyin), Non-inherent (dsamavaymn) and Efficient (Nimatta)
E G the threads ate the Inherent, their mutual conjunction the Non-inhetent,
and the weaver, the Efficient Causes of a piece of cloth

4 These are Pesian Words —Unsur-1-A’zam (the gicat element),
Bad etc  See P 127

5 See Pp 127, 138, Section 20(1) See also P 34
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created and destroyed, and also because, this does not stnd to
reason *

Fiom the Cidakisa, fust 1 substance called «Isht’? s produced
Ths 15 called “Mayz” by the Vedic sages  The great Piophet hns
thus exptessed the saying of God® I remained in a hidden form,
then I desited to be known, and so cteated the world > Fiom the
Maya*, the individual soul (the Great Soul or Rubi-Azam) atses
which, they say, 1s nothing but the soul of the Prophet, Muhammad
This 1s called “Hiranyagarbha™* by the Vedic sages Figuratively,
this 15 also called “Ama” (Darkness)®

(1) The Auw

[ ]
Then, the eaplination Legndmg Au. They say that Air is
nothing but the breath of God  Air arises as a form of breath

(n1) The Fure

Then, duting His hidden or unmanifest state, the Pute Consciou
sness (ot God), holds that bteath for the purpose of cteation, and
thence, heat emerges  Hence, Fie awses from Aur

(v} The Water

Then, when that breath becomes cool, Water atfses from Fire As
An and Fue beng subtle cannot be percetved, while Watet being
gross, ts petceptible,—some hold that Water originates frst

1 SeeP 10 Alsocf Pp 14, 16, 19, 20, 21, 28

2 This f1s a Pestan Word “IShE” meaning “Love” But in Indin
Philosophy, “Mayz” does not mean “Love” (See P 12)

3 The quotation 1n the text refets to 1 famous Tradition, accepted by the
Safis 1n genetal  (See P 14)

4 SecPp 17-18

5 Cf Svetagvatara Upanisad 3 4, 4 12

“fgyaand saarg 9 etc

“He who biought forth Hiranyagaibha 1 the beginning” cf Rg-Veda
11211 See P 131,Fn 3, P 135Fn 1, P 140Fn 3, P 141 Fn 1 See
also Pp 1718

6 See Pp 17-18
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(v) The Earth

After Water, the Earth (originates)  Thus Earth 1s like the cream
of Water, just 1s when a fire 15 hit under the milk, the nulk becomes
crtexm  Thus, the vapout of the infinite ocean becomes the shy, and
the cream, the earth?

2 The Process of Dissolution

During the great dissolution, these elements dissolve one into the
other 1n the teverse order  Thus, fiist Earth 1s dissolved 1nto Water
Then, Water being dried up by Fire, 1s dissolved 1nto 1t Then, Fire,
being extinguished by Air, 1s dissolved mnto 1t After that, Aur,
together with the su?stance called “Unsura ajam’* (Ether), 1s dissolved
into the “Cidakaéa™® In our Scripture, it has been said

“All things are dcstroyed, except the Cidzkifa which 1s like the

face of the Supteme Brahman’™*

In another place of out Scriprute,
it has been said ~ <“All the objects of the world are destroyed, only
the Supremc Brahman’s face consisting of the Rajas, and Tamas,
temans eternal’’ ®

In both these sections which propound the destruction of all things,
there is 1 reference to the <“face”, and that purpotts to prove that the
Cidikisa 1s eternal  If there were no mention of the word +face”
hete, then 1t mmght have been thought thatall things are totally
annilulated 10 the Supreme Brihman Hence, the reference to the

6

“face’’® 1s for the sake of proving the eternity of the Cidikass, which
p 3 y

constitutes the subtle body of the Supreme Consciousness (or God)
On the other hand, the Hindu sages use the word <“Devi’” or

1 cf Brah Up 122  “qmt a1 zg@asar 9 wd qug=gq
“Water, veuly was brightness That which was the froth of the water
became solidified  That became the earth”

2 See P 125 Fn 4

3 See Pp 125,138 Seealso P 34

4 Quan XXVIII, 88 “Everything shall perish, except His Face”

5 Quran LV 26 “All on the earth shall pass away  But the Fice of
Thy Lotd shall abide, resplendent with majesty and glory’”  See P g

6 Here, however the word “Face” seems to be mote appiopiiate i ifs
literal sense and does not seem to mean “‘ether”
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“Goddess” with reference to Earth, as all objects originate from 1,
again, are dissolved 1nto it  Hence, 1n our Scripture, 1t has been
said “From that Earth, we have created you, agan, to that Earth, I
shall send you, then, agawn, shall I bring you fotth from the Earth '

Section 2
THE SENSE-ORGANS (HAWAS)

(1) Creation of the Sense-organ

Next, the sense-organs are five in numbet, viz. (1) Samma, (2)
Dhayika, (3) Basira, (4) Simidba, (5) Lamisza® The names given to
them by the Hindu sages are  Ghrina (Nose), Rasani (Tongue),
Tvak (Skin), Chaksi (Eye) and Siotra (Ear) ¢ Their objects are
(1) Masamiim, (2) Majukha, (3) Munsar (4) Malmis, (5) Masamia®,
called Gandha (Smell), Rasa (Taste), Sparfa (Touch), Ripa (Colour) and
Sabda (Sound)

Each of these sense-organs artses, respectively, from a particular
element Thus, the sense of smell springs from Eatch, as Smell 1s
found 1n no other element, except the Earth, and as Nose alone can
smell earthly objects

The sense of taste arises from Water, as Tongue alone can taste
Water .

The sense of sight autses from Fire, as Eye alone can see Colour

The sense of touch arises from Aur, as Skin can touch things
through 1t

The sense of hearing springs from Bbatikasa (Ether), as Ear
alone can hear sounds through 1t

(2) Medstation on Sound

Through hearing the sound, not produced by beating®, (Hindu)

1 Quan Swa XX 55 “From 1t hive we created you and into 1t will
we retuin you, and out of 1t will we bring you forth a second time *

2 These are Petsian words Shamma, Dbaka, Basira, Samia, Lamisa
3 Petsian wotds

4 Anabata-Sabda or Om  See under Section 8 P 137  See also
Pp 34-36, 125



THE INTERNAL ORGANS 129

sunts and siges clealy grasp the mystery of the Cidakisa, for,
besides these, none can know 1t This kind of Sound-Meditation
1s practised 1n common by out saints and sages as well

This hind of Meditation 1s desctibed by our Idealistic Monists®
(te the Sifis) as a form of constant heatng, and that very cthing 1s

called “Dbuvan:s” (Sound) by (Hindu) sunts and sages

(3) The Internal Organs

The 1ntetnal otgwns are five 1n number (1) Kbyala, (2) Muta-
sarippa, (3) Hafija, (4) Vibimabs, (5) Simusrarck®  According to
(Hindu) sunts and sages, these are four n number viz, Manas (Mind),
Biddb: (Intellect), Crtta (Empirical Self) and  Abamkira (Ego) The
ffth, viz Antabbarans (Internal, Organ), 1s said to be an aggregate of
these four  Of these, Afnas has two functions, viz desne and
avetsion, the first leading to action, the second to the absence of that
The second 1s Buddhi, and Buddhi grasps an object erther correctly
or wcotrectly  The Crtta has a single characteristic, and that 1s called
Vrttr  Thus characteistic 1s like 1ts legs, as, through its help, the
Citta can move about hither and thither The Cuttza 1s the courter
of che mind, and 1ts function 1s to run about 1n all directions  So,
it 15 incapable of discriminating between che tiue and the false  The
fourth internal oigan 1s dbamkara, the witness of such apprehensions

as ‘I am doing this’ and so on®

1t The Sufis are the Mysucs of Islam The Islam 1s a Monothestic, and
as such, 1 dualistic system  According to 1t, the ctetnal telation between man
and God 1s thit bstween tlre wotshipper and the worshipped, setvant and
master  Hence, man can never be 1identified with God  But the Sufis
ptopound not only Monotheism, but also Monism  Accoiding to them,
genctlly, God, the Univetsal Soul, 1s the sole Reality, and the goal of man 1s
to 1ealise 1ts essential oneness with God .

2 These are Petsian woids  Mutakhiyyila (Imaginary), Mushtaiak
(Commuon®, Hifica (Retentive), Wabima (Fancymng), and Mutafakkia (Con-
templative)

3 cf eg Vedinta-ratna-manjusi by Purusottanacitya of the Nimbiika
School of Vedaata The account given theic 1s as follows —-

Fiom the Sattvika-abamkara also called Varkarika, avies the Antabkaicna,
having four Vretss ot modes, viz Manas, Buddbi, Citta, and Abamkara It 1s
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The Abamkira 1s a product of the Supteme  Soul threugh 1ts
wsoctatton with Afzya !

This Abamki a 1s of thecz hinds, viz Sattvika, Rajasa and Tamasa
OFf these, the Sattuika 1s of the natute of hnowledge and the best of
all  Thus 1s nothing but the Supteme Soul’s sense of egoity, viz *All,
venly, am I' * Thus 1s the Unwasal, nlerent mn all patticulat objects,
and all-petvading  As has been sud 1 o Scuiptute  “Alihomma

Hobikulls Saznnasabi’’ It meaus 1s follows <A knowet ot one who

1s endowed with consciousness becomes undoubtedly all-petvasive 3

“Huvala-abbal Valakbuu Vijabirs Valavatin” It means as rollows —
“That alone 1s the beginning, thit alene 15 the end, that alone 1s
mantfest, that alone 1s hidden’,*

Ps

The Rajasa Ahamkars 1s the muddle one, It 1s of the foim of an
apprehension on the part of (the Supteme Soul) when it has assumed
the form of the individul soul (Jiva), viz ‘I am othet than the body as

well as the element I have no connection with the elements’ As

has been sard 1n our Scriptute  ““There 1s nothing analogous to Him’®

“God has all his desies fulfilled due to the manifestation of the
wotld’’ @

The Tamasa Abamkira 1s the wotst of all It springs from Avidya

the cause of bondige when 1t 1s connected with and engtossed 1n wotldly
objects, like sights and sounds etc, bat leads to silvation when discarding
worldly objects, 1t devotes 1tself wholly to the thought of the Lotd  Thete ate
two kinds of Manas, pute and mpute, the former full of wotldly desires, the
htter fiee fiom these Tle Buddhi 1s the mstiument fo. discerning o1 undet-
standing (Bodhana) The Crtta 15 the cause of 1eflection (Cintanam), The
Ahamhata 1s the cause of the sense of egoity i the body etc

1 cf Advata-vedanta view

2 This 15 a mis-statement Thete 15 no monifestation of Abamhara o1
Egoity mn the case of God ~ Adbamkara 1s an empuical something, belonging
to the Jiva and has nothing to do with the Paramatinan, ISvara or Brabman

3 Quuan Sura XTIl 54 ““Doth He not encompass all things?’’

4 Quran Swn LVII 3 “He 1s the Fust and the Last, the Scen and the
Hidden, and He knoweth all ”

5 Quain Sma XLII 9 “Nothing 1s 1 hkeness to Him”

6 Quran Swa 6 133 “Thy Lotd 1s self sufficient”  (Yusuf Al’s Ed?
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Avidyz means imagining the pure Brahman to be 1 worshipper®  This
1s the worst of all, being very lowly and limited

Intellect (Buddhi), through ignorance, commits mustakes, and
wich an eye to his gross, physical existence only, 1 man speaks out 1n
such a way thit the unity of «I”” (soul) and «Thou™ (God) 1s thrown

overboatd
In our Scupture, 1t has been sud  “Say O Supremely Perfect One!

This exists, there 1s no Renlity escept this, [ am a meortal, I am like
you® It has been sard by Valistha also that desiting to assume a
limited form, Pute Consclousness immediately assumed the form
of the Gieat Soul®  Then, for assuming a mote limited form, 1t took
the form of Abamkir: After that, agan, 1t assumed the lLimited
form of Mabat  Then, through a desire, 1t became the Manas It
1s also designated by the tetm Prakrts  Through desire on 1ts part,
fiom the Manas, thete atose the five organs of knowledge, wviz.
Ghrana (Nose), Rasani (Tongue), Cbhaksi, (Eye), Tvak (Skin) and
Srotra (Ear)  Fiom that desire, there arose aiso the five organs of
action, viz  Vak (Speech), Pans (Hand), Pada (Foot), Pays (Anus)
and Upastha (Generative Organ) Fiom that desire, there arose also
all extetnal and internal limbs o1 parts  The aggrezate of these 1s

1 of  Addvwte-Vedint: View  Acco.ung the Advata-Vedintists, the
distnction between the worshipped and the wotshipper 1s possible only at the
Vyavabarka or empinical stig., but at the Paramarthika stage, 1t disippears
when the Jiva ot sonl reilises 1ts fundimental oneness with Brahman But
stll, even according to the Advaita School, this theistic stage of devotion and
meditation 1s not due to Tamast dbamkara, but to the prepondetance of the
Sattva element 1 the sonl In fact, the stitements made here, teguding the
three kinds of Abamkira aie all wrong  According to the Samkbys wiew of
the process of evolution, which 1s generally accepted by other Schools no less
(ncluding Advuta-Vedanta) the Sittuika Abamhira produces the eleven
otgans—five organs of knowludge five crgns of action and mund, the Tamasika
Abamkira produces the five Tan-mitras or subtle, unnuxed essences, while the
Rajasika Abamkira, being the active element, helps both 1 the production of
then appropriate effects

2 Quran Sura XVIII 110 ‘insooth I m oaly a mn like you”

3 Herc the wotd “Paramiatman” or the Great Soul, does not mean God,
but Huanyagarbhn  In the Petsinn vetsion, 1t stinds for Ruh-1-Azam or the
Soul of Mahammad (Sec P 126 Fn 5, P 135Fn1, P 40 Fn 3, P 141 Fn 1)
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called the “$arira” (Body) Having thus created all these, the Sup-
reme Soul, the great-grandfathet of all things, binds Himself by these,
just as a slh-wotm, wraps iself up 1n the thieads made from 1ts own
spietle®  Thus, having created the world, He enteted 1nto 1t, just
as a seed, having produced a tiee from 1tself, then entets mto 1t
Thus, first, everything lay hidden 10 (God) who 1s of the form Con-
scousness Now, He Himself lies hidden 1n the world which has been

manifested (ftom Him)

Section 3
MEDITATION (ASHGHAL)

Now, (the nature of) Dhyana (Meditrion) 1s being ascettuned.
Lol
Although, various kinds of (Meditation), all mvolving 1 total stoppage

-333

of breathing, have been spoken of by the petfect souls, yet “djapa

1 Thats, all objects are due to the five great elements, these gieit elem-
ents ate, finally duc to Prakrts, the Pumil Vitter, and Piahttt 1s due to God,
being His Acit-Sakt:  In this sense, God 1s the great giand-father all objects

Hete, the Samkhya ordet evolution, genetally accepted by the Vediara no
less, has not been accepted 1 toto (See P 26) But tenlly thete 1s no parallel
of this theory in Islam See P 28

2 In the Upanisads, the simile of a spidet and 1ts web 1s found and this 1s
aceepted by the Vedantr  of MundihaUp 1 17

~

IR G &Y T 747 gPaear g geEfi |
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‘As 1 spudet emuts and draws 1n (1ts thiead), as heibs arise on the earth,
as hans on the head and the body (spting forth) from 1 man-—so the whole
untvetse ses fiom the Imperishable”

The idea 15 that, just as a spider creates the web out of utself, yet itself
temuos  untransformed and unchanged, so Biahman cieftes the univetse
out of Himsell, yet Himscf undeigoes no changes whatsoever This 1s the
peculir Parmama-Vada doctune of the Vedanty, viz  that Brahman 1s tians.
formed 1nto toe foim of the would, yet Himsell 1emams untiansformed and
inchinged of Bt S 2 126-31  According to Oithodox Islim, of coutse
God, 1s not immanent in the world  (See P 10)

3 The Mutia o1 Farmula called “Hansa ’, consisting only of a number
of inhalations 11d exhalitions According to some authotities, the word “Hansa’”
1s resolvable 1nto the wotds “Aham Sah”, meaning « I am He” Thus, 1t mewns
a hid of Unity -Mantra, depicting the 1dentity between Soul and God,
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1s said to be the best of all, as 1t 1s naturally pos.ﬂblc always on the
patt of all hiving beings, during the waking state, as well as during
the state of dream It has been said in our Sciiptute

¢There 1s no such thing that does not meditate on God always
But, you do not hnow of this” 1 Thus refers to the “Ajapa” medita-

tion Thete are two words to be utcered hete  Thus, when the
breath goes upwaid,® the word «Sa’ (He) 1s realised, and when 1t

comes downwatd,” the word ““Aham”  (I)—1ts meaning being  “He 1s
I Our Idealistic Monusts (the Sufis), too realised «Ha Allah” (He 1s
Allah or God) through breath contiol  When the bieath goes upwird,
‘Hu” «(he) 1s relised, when 1t comes out, <Allah” (God) 15 1ealised.*

® Section 4
THE ATTRIBUTES OF GOD (SIFAT-I-ALLAH TAALA)

Next, God’s attributes ate being expluned  According to the
Ldealistic Monists (the Siifis), God has a two-fold attibute vz,
Jalala (Mhajesty) and Jamala (Beauty)  The whole universe was
projected out of these two qualities  The (Hindu) sages, on the
other hand, speak of three divine atttibutes Hence, He 1s sud to
hive three “gunas” (attributes), viz  Sattva, Rajas and Tamas® Our
sages (the Siifis) include the Sattva-guna, the sustaner, 1n the Jamila
(Beauty), cotresportding to the Rajas®, and so they speak of two attri-

1 Quain XVII, 46 “Neither 15 there aught which doth not celebrate His
pruse, but thetr uttetances of praise ye undetstind not”

2 That 1s, with the incoming bteath, “He™ or God 1s realised

3 That 1s, with the outgoing breath, “I” or soul 1s realised

4 Heie thee 1s a confuton Just above 1t has been sud that with the
mcomng bireath, “He’" or God 1s realised, while with the ontgomng bieath, 17
or soul 1s teal sed But now 1t 1ssaid that with the zncoming breath «He”
ot soul 1s realised, and with the outgoing breath, “All1h” 1s 1ealised  The latter
1s the cotrect statement, 1s in the Persian version, 1t 1s stated in both the
cises that with the mncoming breath the soul, and with the outgoing breath
God are 1ealised respectively

5 This s a wiong statement  See P 45

6 Jamala or Beauty properly fills under Sattva-guna and not Rojas
See P 39 whete 1t 15 identified with Sattva-giing However, here both Sattva
and Rajis e included under Jamila (See Section 4 Pp 38(F)
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butes only (instead of three, as done by the Hindu sages)  These
three gunas are inter dependent 10 thesr functions  Their presiding
derttes ate of a three-fold form  They are Brahma, Visnu, and
Mahefa  Out sages (the Sifis) also speak of Jibrail, Mikail and
Istafil* Jibrail s the presiding angel of cieation, Mikail of sustenance,
and Israfil of destruction  The three elements viz Wateer, Fire and
Air, are connected with these, Thus, Water 15 connected wich
Jibraul, Fire with Mikail, and Au wich Istafil  And, these tluee are
maaifested 1n 1l things

Thus, Brabma, of the from of water, 1s ptesent n the Tongue,
hence, he manifests the words of God, and 1s the soutrce of the power
of speech  Visnu, of the form of Fire, 15 present 1n the Eye, hence he
mantfests light and s the source of the power of sight Adabeéa, of the
form of Aur, 1s present in the Nose, and 1s the cause of the two hinds
of conch-blowing, 1e of two kinds of breath (breathing 1n and But).
When these come to an end, all lning beings are destroyed These
three Divine gunas (attributes) ate the causes of creation, sustenance
and destruction  The manifesting agents of these gunmas are also
Brabmia, Visnii, and MabeSa  These gunas are manifested 1 all
objects Furst, there 1s origin, then subsistence for some time, and then
destruction  The above thiee forms (of God) have respectively, three
Saktis or powers, viz Sarasvati, Laksmi, and Parvaii  Sarasvati,
endowed with Rajas guna, 1s connected with Brabma, Parvati, endowed
with Tamas guna, with Mahesa, Laksmi, endowed with Sattva guna,

with Visnz

Sestion 5
THE SOUL (RUH)

Now, the nature of Atman (the Soul), called ‘Ruba’ 1s to be
determined  (There are two kinds of souls, viz ) “Ruba jujas” and
Ruba Kulta  The (Hindu) sages call these two *Jivdtman™ (indi-
vidunl soul) and  “Para;adtman” (Supreme Soul). Pute conscrousness
1s limited by both gross and subtle limiting adjunces (upadbs)  When
i 1s lumited by a subtle limiting adjunct, 1t1s called “Riha” or

¥ These are Perstan words  Jibifsl, Mih 3, Tstafd
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¢ Toman” (soul)  When 1t ts limited by a gross limiting adjunce,
it 1s called “Debs” (Body)

Now, Pute, Consciousness, being limited by the fust hmiting
agent, assumes the form of Rub-s-Azam (Supieme Soul)*  All the
souls te included it It 1s this Supteme Soul (Para natman) thac 1s
called “Rubakulls”  The manifold waves are like the soul of a body 2
The aggregate of all the waves 1s denoted by the tetm “Supteme Soul™
(Paramatman), while the pute and clear water 1s like the Puie
Conscrousness®.

Secticn 6
THE VITAL-BREATHS (BAD)

Now, the nitute of the Vital-breath (Prins) 1s beinz ascertained
It 1s nothing but a hind of 1, moving about 1side the entire body
As 1t remains 1n five plices, 1t has five different names, These names
ace  Prana, Apina, Simana, Udans and Vyina  That which moves
about fiom the nostril to the toes of the feet 1s Prane, breath 1s a form
ot modification of this  That which moves about from the buttochs to
the generative organs 1s Apina  That which moves about 1n between
the navel and the heart 1s Samina, That which moves about from the
throat to the apegture 1 the ciown of the head, 1s Udina  That
which remuns pervading che skin in the whole body both 1nside and
outside, 15 Vyana

t This tefers to Huanyigubht  (Sce P 126 Fn 5, P 131 Fa 3
P 140Fn 3 P 141 Fn 1)

2 Hete the relation between water 1nd 1ts waves his been likened to that
between body and soul (cf Pitstan vetsion too) But thitis wrong  Propetly,
the relation between water and 1t« waves 1s like that betwecn sonl and its
body and the reverse Accoitding to the Monstic School of the Vedanta
(Samkara), Brabman s like watet, whlle the Jivas or individual souls are like
waves  Accotding to the Monothesstic School of the Vedinta (Ramanuj
and others) Brahman 1s the soul, while the Jiwa-Jegat, mdividual souls and
matter, ate His body

3 Heie the Monistic School of the Vedanta (Advaitivida of the Samkara)
is meant
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Section 7
THE FOUR WORLDS (AWALIM-I-ARBA’A)

Now, the four worlds ate being determined, In these woulds,
undoubtedly, all living bengs move about  According to some
Idealistic Monusts (the Sifis), these wotlds are four 1n numbet, viz
“Nasiata”, “Malakiita,” ““Jabarata” and “Libata”  Some speak of
five worlds, taking “Alamamisala” as the fifth one  Some, agan,
clude “dlamamisala” 10 “Malakiits,” and speak of four worlds
only The (Hindu) sages speak of these as four states, viz  Jagias
(waking), Suagnd, (dieaming), Susapts (deep dreamless sleep) and
Turiya (salvation)

(1) Of these, Jagrat, sumlar to «“Nasiita” (or the Human Would),
1s 2 world of wakefulness and clear manifestation *

(2) *Svapna,” similar to «“Malaksta” (or tne Invisible World),
1s 2 wotld of souls and dreams

(3) Then, “Susupts,” sumile to “Jibwrita” (or the Highest
Would , 1s a world 1n which the images of the above two wotlds,
as well as the distinction of «“Thou” and «I” disappear, whethet one
sits with eyes closed or open Many persons of both the commu-
nittes, who ate averse to both the wotlds, but are ignotant of the third
world, wete enlightened and mstiucted by the excellent spritual
pLeceptor, Jundtd® of pute mund thus Realisations of one’s oneness
with God (Tasawwif) consists 1n sicting for a moment without any
effort’

Another great man® asked What does “without 1y effort”
mean?’  Fle (Junaid) teplied  ¢(Ic means) attaining without seching,

1 These atc Peistan words —Nasit (The Human woild), Malak7t (the
Invisible wotld ot the would of Angles), Jabwiit (the Highest woild and woild
of Powets), Labit (the Divine would), “dlam -muthal (the would of simulitudes)

2 Abul Kasim al-Junud (d 9og AD) was a famous Petsian Sufi who
recorded and systemtised the teachings of Dbu'l Nun-Misu, and these wete
pieached by Junaid’s pupil Ash Shibli of Kutasan Junad was 1 great theoso-
phist of hus age, but he tried to teconcile Sufism with the Otithodox Islam,
preferiing the “path of sobriety” to thit of ‘“‘intoxication”  See Scction 12z
(Tians ),

3 Shakh-ul-Islam Muhammad al-Ansau, according to the Persiwn version,
a famous $GA-
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and beholding without seeng » °  Hence, “sicting for a moment’
means that the images of the two worlds of wakefulness and dreams
do not, at that moment, enter 1nto the mind (of the beholder)

As has been said 1n the Dralogue between Mabideva and Parvati
in the treatise on the knowledge of Brahman —

“Whose glance 1s steady without any perceiving, whose breath 1s
steady without any retention, whose mind 1s steady without any
support—he alone 1s a Yogin, he 1s a preceptor, he 1s venerable” .}

The same thing has been said by our sages of pure mund as well,
thus ¢ If you desire to attain Him, then do not seek for a moment
If you desire to hnow Him, then do not know for a moment For, 1f
you search for Hrmnsecretly, you will be far away from (His)
mantfestation, and 1f you search for Him openly, you will be far away
from His secrets  Hence, 1ntelligently coming out of the secret and
the open, both the hidden and the manifested forms, sleep happily,
with your legs well-stretched, secking protection 1n Him (only)”?

(4) Then “Turiya” 1s similar to “Libuta” (or the World of
Divinity)  Thus 1s of the form of Pure Consciousness, and 1s an all-
pervading cover for the above three worlds If a devotee gradually
journeys from Jzgrat (waking-state) to “Svapna” (dream-state), thence
to “Susupts” (state of deep, dreimless sleep), and thence finally to
“Turiya”, (salvation)—then he indeed advances more and more towards
perfection and the mortal becomes immortal®>  The (Hindu) ages call
the Truch of Trucths, at this srage, ‘Niurgund’ (free from ateributes
or Gunas Sattva, Rajas and Tamas) If He then descends from the
stage of “Turiya” to that of “Susupts”, thence to that of “Svapna”,
thence to that of “Jzgrat”, then the immoral becomes mortal*

Section 8
THE SOUND (AWAZ)

Now, the explanation of Sound ~ Sabdz or Sound emanated from

1 Not found 1n the Persian work

2 According to the Perstan work, this 1s a verse by the gieat Safi
Maulana Riimi

3 This 1s the ascent of man to God (See Pp 24 60)

4 Ths 1s the descent of God ta the world See Op at

3
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the breath of the Suprere Soul who uttered the word ‘Om’ or *Kum’
at the time of creation!

This Sound 1s designated as *“Sarasvati” by the (Hindu) sages
All sounds, audible or verbal, arise from this

““The Whole world reverberates His melodious voice
Who has heard such a spacious sound?”

According to (Hindu) sages, Sound (Nada) 1s of three kinds

(1) Anihata (not struck), meaning that such a sound 1s eternal
The Idealistic Monusts (the S#fis) hold that such a sound 1s beyond
all lim1ts, and che best of all kinds of Japas or muttetings  This
Sound 1s without any beginning and leads to the perception of the
Cidakasa® Hence, this sound 1s not audible to any one but the
great saints of both communities

(2) The second 1s Abata (struck). The Abaia sound arises thro-
ugh the striking of one thing against another without the utterance
of any words (as done 1n the first case)

(3) The third consists n words, arsing through an effort to
utter words  As has been said

“Sound 1s said to be of two kinds Adhata and Anibata OF
these, the sages worship the Anzbata sound  This brings about
salvation through the Path taught by the spiricual precepror, but
not wotldly enjoyment™* :

Sound consisting 1n the utterance of words 1s connected with
Sarasvati  From 1t originates, among us, the noble name ‘Ismaajama’™
This the (Hindu) sages call «“Vedamukha” (the mouth of the Vedas)
This means that He has a three-fold attribute of being a creator, a
preserver and a destroyer

“Om™® 1s said to consist 11 ‘Akara’, ‘Ukira’® and ‘Maskira’ and

these three are manifested (1n creation, preservation and destruction

1 Accotding to the Quirn, creation 1s due to God’s will, expiessed by
the word ‘Kun’ or ‘Be’ ¢f Swiall 110 “The originatot of the Heavens
and the earth, when He decrees a matter, He only says to 1t ‘Be’! and 1t 1s,

2 See Pp 125, 127, Section 20(1)  See also Pp 34-36
Not found 1n the Persian work
Ism-1-Azam, the Great Name, or one of the ninety-nine nimes of God
See Pp 34-36  See also Fn 2 above

[V, QN SN ]
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respectively)  Although this name (Om) has two lecters, yet 1ts
peculiar form 1s unity  Here the marks of the four elements of Water,
Fire, Air and Ether, as well as of Pure Consciousness are manifested

Section 9
THE LIGHT (NUR)

Now the explanation of the Light or Nar (of God) This s of
thiee kinds (1) When 1t 1s mamfested through the Tamas Gina, also
called ©Jalala” (Majesty), 1t 1s of the colour of the sun, gold or fire
(1) When 1t 1s manifested through the Sattva Gina, also called
“Jamala” (Beauty), 1t 1s of the colour of the moon, silver or water®
(11) Thirdly, there 1s 1 Light of Essence, devoid of all Ganas which
1s manifested to no one except the samnts and sages in reference to
whom 1t has been said 1n our Scripture  “The Self-luminous Being
mtimates His own Path to whom He pleases™

The Light appears at a time when a man sleeps, or remains with
eyes closed, but does not see with the eyes, does not hear with the
ears, does not speah with the tongue, does not smell with the nose,
does not touch with the skin—but performs all these functions, 1n
sleep, by only one faculty =~ Hence, then there 1s no need for him of
external sense-orgar s, lights and lamps, and then the senses of smell,
taste, sight, touch and hearing become merged 1n one—this 1s called
the Light of Brahman O my friend ! reflect on what I have said, for,
1t 1s a matter to be reflected on by men of sharp intellect The Prophet
has said 1n praise of this kind of reflection <A moment’s en-
gagement 1n meditation 1s better than the devotion of a whole year”
{Haduh)

This 1s the Light of the Essence of Pure Consciousness (Brahman)
As has been said 1n our Scripture  “The Supreme God 1s the Lighe
of the Heavens and the earth”  The (Hindu) sages describe this
Light as effulgent in essence, eternally manifest and self-manifest
The sense 1s that, He Himself manifests Himself eternally, whether

1 See Section 4, P 133

2 Quran Sura XXIV 35 “God guides to His own Light whom He
pleases™

3 Quran XXIV 35 “God 1s the Light of the Heavens and the earth”
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that 15 seen 1n the world or not  Just as some Idealistic Monusts (the
Sifis) hold that Light 1s the very form or essence (of God) and not
only His astribnte, so the (Hindu) sages also hold that Effulgence 1s
the very form or essence (of Brahman) and not merely His attribute®
As has been said 1n our Scripture  «“The Pure Brahman 1s the Light
of the Heavens and the earth  That Light 15 like a lamp 1nside a
glass jar, placed on a window-sill ~ The glass-jar shines like a bughtly
shining star  This lamp has been it by the o1l of the fruit of an
liigndi Tree which 1s nerther to the east, nor to the west The
beautiful oil of Ingudt gives light nearby without any contact with
fire—light upon light The Supreme God tntimates His own Path and
Light to whom He pleases?

What I, having no 1nterest 1n worldly enjoyment, have under-
stood regarding the matter, 15 as follows —

The cwindow-sill’’ ot (“niche”) (in the above text) stands for the
manifest unwverse, the “Jamp” for the Light of God, the “glass-jar”
for the human soul ~ This <glass-jar”, analogous to the human soul,
shines like a star  As the “lamp” shines, so the ¢ glass-jar” appeats to
be like 1t The phrase ~ The lamp has been I (in the above text)
suggests ‘the Light of God, the Pure Consciousness” The beautiful
Tree stands for God, the Pure Consciousness, who being ll-pervasive,
1s netther to the east, nor to the west  «“The odl of the Ingudr Tree”
1s like the Great Soul (Hiranyagarbba)® That oil 1s vety fine and
very transparent Hencet 1t itself shines by stself and requires no
lightening wp (by fire) Basitr,* the preceptor of the Idealistic
Monusts (the Sifis), taught, 1n prause of the soul, that the “glass-jar”
of the soul shines (by itself) in the same manner as a perfect scholar

1 See Pp 60-63

2 Quran XXIV 55 “God 1s the Light of the Heavens and the eatth
His light 1s Iike a niche 1n which thete 1s a lamp—the lamp encased i glass—
the glass, as 1t wete, a glistening star  From a blessed tree 1s 1t lighted the olive,
neither of the East nor of the West, whose ol wou'd well-nigh shine out,
even though fire touched 1t not It 1s hight upon light God guideth whom
He will to His Light”

3 S P 126Fn 5P 131 Fn 3,P 135Fn 1, P 141 Fn 1

4 Ustad Ab@ Bakr Wasit1 (Muhammad Musi), a companton of of Junayd
and Nut1
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(who remembers his past acquisitions 1 a pievious hife) needs no
purification by fire ot Vedic studies (in the present life) This
“glass-jar”, on account of 1ts supreme potency, weself shines nearby
by ieself  The “light of oi”, together with the Light of Pute
Consciousness (Brabman), 1s “Lsght npon Lighs’” This means that on
account of its transparency and effulgence, 1t 1s “Light upon Light”
Thus kind of “Light upon Light’ cannot be seen by any one so long as
He (God) does not direct him to the Path by the Light of His Unity

Thus, the mamn purpoc (of the above text) 1s that the Pure
Brahman, through His own Light, 1s manifest 1n fine veils or curtains,
there being no veil of darkness among these, concealing Him Thus,
the Light of Pure_Brahman (the Light of Essence) 1s manifest in the
veil of the Great Soul (Hiranyagarbha)', the Great Soul, 1n the veil of
the Soul (Rub), the Soul, in the veil of the Body—in exactly the
sime manner 1n which “the lamp with od” 1s mamifest within the
cover of the ¢‘glass-jar”, and the “glass-jar”’ within the cover of the
“window-s1l”” Al these, through manifesting the Light of God
(the Light of Essence), lead to the <‘Light upon Light*

1t Here the word “Paramatman” (the Gieat soul) does not mean God ot
Brabman, but Huanyagarbba, the Collective Soul (Samasts), fiom which the
Individual  Souls {Vyast) proceed In the Petsiin woik, this stands for
Rybi-azam o the Soul of Muhammad (S-e P 126 Fn 5, P 131 Fn 3, P 135
Fo 1,P 140 Fn 3 Seealso pp 17-18)

2 Here —

Window-sill o1 niche (Gavakasa)=world or body

Glass-jar (Kacaghati)=Human soul

Lamp (D1pa)=God, the Pute Consciousness

Liguds-Tree (Ifigudi Vrksa) =Cod

Ol of tiee (Ifgudi-taila)=The Gieat Soul or Hruranyagarbba

The sense 1s as follows

Just as there 1s a glassjar placed mside a niche, and a lamp placed 1nside
that glass-jat, so the human soul 1s placed nside the world and the body, and
the Light of God 1s placed mnside the human soul Just as, the lamp being
lit, the glass-jar 1mside which 1t has been placed 1s also lit, so God being self-
lununous the human soul mside which He abides also 1s also so  Hence,
when the Light of God illumines the luminous human soul thete 1s “Light
upon Light”
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Section 10

THE VISION OF THE GOD (RUYAT)

Now, a discussion 1s being undertaken regarding the Vision ot
God

Such a Vision of God 1s called “Sasksatkara” (duect perception
ot tealisatton) by the (Hindu) sages Know thit such a Viston 1s
possible either thiough the external eye, or thiough the internal
eye  Those Prophets and Sages, whose minds have been purified by
God Himself, have no doubt or dispute amongst themselves, with
regatd to such a Vision of God, whether that be 1n this or 1n the
next wotld, whether that be by the extetnal or by the internal eye
All those who believe 1n tevealed works or 5cr1ptures, all petfect
Saints and Seers of all religious faiths, have a common faith 1n this
tespect—whether they are believers in the Quran, the Vedas, the Old
Testament, or the New Testament Those who disbelieve 1n such
a Viston of God m their own paths, ate indeed 1gnotant and blind
Foi, 1f God be omnipotent, how can He not have the power to
manifest Himself and lead to His own perception? In this tespect,
the Sunnis have a 1ight realisation

But, even 1if the Pure Consciousness, devoid of all attiibutes, be
petcetvable, then that would be manifestly conttadicgory  For, so long
1s the Pure, One, Subtle, Unlimited Being 1s not subject to limitations,
ot so long as His subtle coverings are not destroyed, no viston of
Him 1s possible  Hence, there can never be such a petception

The view that God cin be petcetved only in the next, and not
i this world, does not stand to reason  For, if He be omnipotent,
then surely, He can manifest Himself 1nd lead to His own perception
i any manner, anywhete, and at any tume One who cannot
petcetve Him here (1n this world), will find 1t very difficule to petcetve
Him thete (in the next world) no less As has been said in our
Scripture

“One who despaits to have a Vision of God 1 this world, will
also despair to have such a Vision 1n the next world™*

1 Quran XVII 74 “And who has been blind here, he shall be
blind heteafter, and wander yet mote from the Way”
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The Hukmamartgjalas,' who do not admit the possibility of a
Vision of God, are guilty of a great ssn Had they only dented the
possibility of a vision of the Pure Being (see above), then thewr view
could have some justification But by denying all hinds of Vision
of God, they have surely commicted a great st For, the nfinitely
perfecc Prophet and Sages have directly percerved God by their
external eyes, and have also heard His words If you admit that
His words can be heard anywhere, why stould you not admut also
that He can be percetved anywhere? Just as, one must have faith in
God, Duvinities, Revealed Books or Holy Scriptures, the Prophets,
Great Dissolution, the Good and the Evil, and God’s Holy Places o1
Places of Pilgrimage—so one must equally have faith 1n a Duect
Vision of God, as, such a Vision 1s the ultimate end of all

Moreover, how can there be any inconsistency 1n the sayings of
the Prophet? He was asked thus by our wise men®  <Has the
Supteme Lord been percetved by you?” He replied ‘It 1s Light that
[ am percerving’  This text has also been read thus It 1s Lighe,
how can I perceive 1t’? But it 1s not proper to hold that the
Prophet was unable to perceive God  Further, the former interpreta-
tion (of the above Tradition or Hadith), which we ourselves accept,
refers to His complete beholding in the veil of Light, while the
latter mterpxetatfcm tefers to His Pure self as Consciousness 1n
Essence (which cannot be pcrccwed) % Thus, these two readmgs and
nterpretations (of the above Tradition) are by no means mutually
inconsistent, but arte true m a wonderful way—as, n the sume
Tradition (Hadith) two problems have been solved *  As has been
satd 1n our Scripture

1 This refets to the Mutazila and Shia Schools The Mutazila Sect wis
founded by Wasil ibn Atd The Mutazilas hold that no vision of God 1s
possible, even in Heaven, thiough eathly eyes The Shias ate the followers
of Al

2 By his favoutite wife Ausha, according to the Persiin wortk “Mazma-
’ul-Bahrain”

3 See above p 141.

4 wviz that (1) God can be percetved, (1) but cannot be done so 1n His
formless aspect of Pure Consclousness  (See above p. 141)
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«On that day, faces will be happy, (for), perfectly contented, they
will see their Lord **

This 1s a clear evidence with regard to the vision of God  Such
a seeing, of course, refers to the limited aspect of God, as, the vision
of only such an aspect 1s possible *  On the other hand, texts 1n some
treatises, like che following, tefer to the formless aspect of God®

“Eyes do not perceive Him  He percerves eyes—He 1s subtle, He
1s Omniscient®”’

It means as follows Eyes cannot percetve Him, He being devoid
of all attributes and forms, but He perceives all things, He 1s
extremely subtle and formless In the above text, we find the wotd
‘He’ which implies that the Pure Consciousness carnot be percetved

Fwe Kinds of Vision of God
The Viston of God 1s of five kinds  The first kind of Vision

tikes place duting the state of drexming by the mental eyes, the
second, during the waking state by the ordinary, external eyes, the
third, duting the intermediate state between dreaming and waking
states through the absence of Ahamkar1 or egoity of 1 special kind,
the fourth 1s the Vision of God as limited in special ways, the
fifth, 1s the Vision of Him as One mn Essences 1n the nudst of
numerous, limited external and internal worlds.  Such was the Vision
of the Prophet, whose self had disappeared at that time and the
percewver and the percerved had become one Then He came to
realise the oneness of the dreaming, waking and intermediate states
Moreover, his external and internal eyes became one  Such is the

1 Quran LXXV 22, 23, “On that day shall faces beam with light, out-
looking towards then Loid”

2 See above p 141

3 Some texts hold that God can be perceived, othets that He cannot be
percetved  These two kinds of texts can be reconciled 1f we tike the fust
as referring to the limited aspect of God (Saguna Brahman) and the second
to the pure, formless aspect of God (Nirguna Brahman)

4 Quran VI 103 “No vision taketh tn Him, but He taketh 1a all vision,
and He 1s subtile, the All-informed”.



THE NAMES OF GOD

145
state of pertect Viston (Riyat) Such a Vision 1s not confined to
ercher this or the next wotld, but s possible anywhere, at any time

Section 11

THE NAMES OF GOD (ASMAI ALLAH TAALA)

Now, God’s Names are being detetmined God has infinite
names, beyond all limits and boundaries Inspired saints and pro-
phets call the “Mutluk Vabat” or Pure consciousnesss ‘“Void”,
devoid of attribures, “Formless”, ““Sinless”, <‘Existence, Consclousness
and Bliss”  What we call «<Allih” in our Scripture, they call «“Om”
What we call “Hu”, they call “He”  What we call “4lim”, connec-
ted with the word “Halama” (Al-Hak), which 1s but a synonym of the
word “Jhana” or Knowledge, “they call “Cartanya”  For the name
Haryab”, they have the name “Nitys” or Eternal, for “Kadara”
(Kadsra), «Samartha” or Powertul, for “Murida”, “Svatantra’ or
Independent, for ““Samiah” (Sami), ‘Sroti” or Heater, and for
Vasirab, “Drasta’ or Seer  Futther, they designate “Fyrsta’ as
“Devatd” or Deity < Majabara Atama” (Mazbar-s-atam)* as “Maba
Avatara’ o1 great 1incarpation  An 1ncarnation 1s nothing but a
manifestion of the might and majesty of God 1n such a way as would
not be possible in any other individual during that particular period

“Vabaya” (“Wahi” or Diwvine Revelation) 1s called 4 kzis-Vani”
(or Heavenly voice) ~ As the Prophet has sad  ¢Of all the Heavenly
Voices, the most difficulc for me ate those that are like the ringing
of bells or the humming of bees’. As such a Vowce comes from
the Heaven, 1c 1s call “Akaéa-Vini’ We call our Revealed Book
“Quran”, the (Hindu) sages call theirs «Veda” The Good among
the Pifacas we call ““Pari”’, they call “dpsarz”. The bad among
them we call “Devizyats”’, they call “Raksasa” In the same manner,
what we call “ddms”, they call “Manusys” (man) What we call
“Nave”, cthey call «Siddba” (Prophet) What we call “Vali”, they
call “Rss” and “I$vara” (Sant and Lotd).

1 Alm (Knowing), AlFHak (Tiuth), Kadir (Poweiful), Sami (Hearer),
Basic (Seet), Fuistha (Angel), Mizhai-1-Atam (Petfect Mansfestation)

4
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Section 12
APOSTLESHIP AND SAINTSHIP (NUBUWWAT WA WILAYAT)

Now a discussion regarding Apostleship and Santship 1s being
undertaken

There ate three kinds of Apostles  First, one who has seen God
erther with the external, or with the internal eyes  Secondly, one
who has heard the voice of God, either sound only (voice), ot sound
composed of words (speech)  Thirdly, one who has seen the Divini-
ties (the Angels) and heard their voices

Again (from another standpoint), Apostleship and Saintship are
of three kinds  Furst, those that refer to the Nirguna ot Pure and
Unqualified aspect of God, secondly, those thac refer to the Saguna
or qualified aspect of God, and thirdly, those that refer to both
these aspects

() The first kind of Apostleship, involving a realisation of the
Absolute, Pure and Unqualified (Nirguna) aspect of God, 1s illustrated
in the case of Rah (Noah) He realised the Pure and Unqualified
aspect of the Ocean of Truth, (the Absolute), and instructed others
regarding that very thing But as his realisacion referred to the
Pure and Unqualified aspect of God, expect a few, others did not
accept his views, and were, accordingly sunk 1n the_ocean of destruc-
tion ln the same manner, the saints, averse to all carthly enjoyments,
teach their own students this Pure and Unqualified aspect of God
But through their teaching, no one whatsoever attains knowledge or
reaches the goal, On the contrary, while traversing the Path, they
die 1n the middle of the way and thereby fail to reach God*

() The second kind of Apostleship, mvolving a realisation of
the Determined and Qualified (Saguna) aspect of God, 1s illustrated
mn the case of Musa (Moses) He saw God in the fire of the tree
and heard His words from the clouds. Those who follow his Path
and emulate him, realise the qualified aspect of God, and being

1 Here the devotees or aspuers after salvation strive to realise only the
Absolute 1n 1ts Essence as Pure Consciousness only, devoid of all forms,
attributes, and lhmitations Naturally, such an abstract form of realisation
1s most difficult, and not sutted to the capacity of each and every one. Hence,
this extreme Path 15 not recommended for ordinary people
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subimetged 10 1t, become 1dol-worshippers  Thus, they really violate
the commands of God Now-adays, some petverse persons, who
have (blindly) followed this (Path) to the end, live in this way by
pracusing theu own professions  Having no realisation at all of the
Pure, Unqualified (Nirguna) aspect of God, but being submerged 1n
the realisation of only the Qualifhed (Saguna) aspect of God, they
indulge 1n seceing beautiful faces, hearing attractive sounds, and
playing and toying 11 an evil manner In this way, they become
subject to bondage It 1s not at all proper to follow such persons*

Verses
«“The face that displaying its own beauty captures your heart,
Time will soon take 1t away from yout sight
Hence, gtve your heart to One,
Who has always remained with you 1n the past,
Is dotng so now, and will continue to do so n future”

(1) The third kind of Apostleship, 1nvolving a realisation of both
the Pure and Unqualified, as well as the Determined and Qualified
aspects (Saguna and Nirguna)® of God, 1s illustrated 1n the case of
Muhammad  He unified together the Absolute and the Determined,
the Unqualified and the Qualified, the Limutless and the Limited, the
Foimless and the Formed aspects of God ~ Hence, His Prophethood
was of a full and perfect kind As has been said 1n our Scripture
“There 1s nothing lihe Him”—this refers to His Absolute, Pure aspect,
“He 1s a Heater and a Seer’”’—this refers to His Determined and
Qualified aspect®  The Unification of these two aspects 1s of supteme
wotth

This 1s the highest perfection 1 Prophethood, the supreme

1 Here the devotees or aspirets after salvation strive to realise only the
modified and qualified aspect of God as having fotms, attributes, and limita-
tions  Thus being 1ather an easy process, they often fall mto idolatory and,
other kinds of pleasute-hunting and mal-practices, and entirely forget about
the Essence of God Thus, this, too, 1s an extteme Path, to be avoided by all

2 These ate callled Tanzihs (Pure) and Tashbih: (Resembling) n Petsian

3 Quan XLII g “Nought 1s there like Him, the Heater, the Beholder,
He”
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excellente of which 1s like the crown of all woilds, unparalleled,
extended from the east to the west and sptead over the whole world
The Apostleship, which involves a tealisation of only the Absolute, and
Unqualified (Nirguna) aspect of God, has no hnpe, as thereisa
Determined aspect of God, no less In the very same manner, the
Apostleship which involves a realisation of only the Determined and
Qualified (Saguna) aspect of God, too, has no hope, as there 15 an
Absolute aspect of God, no less  Thus the perfect form of Apostle-
ship 1s that which 1nvolves a realisation of both the Absolute and the
Determined aspects of God, as has been recommended 1n the Vedas
and the Upanisads It has been also said 10 our Scriptutes “Hubal
Abbal, Val Asir Vajabsr Valvitn”*  Tlis means as {ollows

He 1s the beginning, He 1s the end, He 1s manitest, He 1s
hidden, He 1s qualified, He 1s unqualified, He 1s limited, He 1s
unlimited, He has forms, He 1s formless He alone 1s all this, there 1s
nothing whatsoever bestdes Him

Such an Apostleship can belong only to those who petfectly
follow the above Path about whom 1t has been said in out
Scuipture

“You ate the best amongst all sects, as you worship both the
Absolute and the Determined aspects of God 1n a unified manner®

This  refets to the apostles, who weie Zontemporancs and
followers of the Piophet and honoured by God, flourishing at
different times, as well as to the membeis of then fanulies and
therr representattves, such as, Abu Bakar®, Umar®*, Usman?®,

1 Quran LVII 3 “He 1s the Fust and the Last the Seen and Hidden,
and He knoweth all things”

2 QuanIIl 106 “You ate the best folk that hath b en raised up mnto
manhind”

3 Abu Bakar ‘Abdullah, the fiust Orthodox Caliph, succeeded the
Prophet n 632 AD He died 1n 634 AD

4 Umay b-al-Khattab, the second Oithodox Caliph, succeeded Abu Bakr
m 634 AD  He was assassinated 1n 644 AD

5 Uthman b Affan, the thud Orthodox Caliph, succeeded Umar in 644
AD Hewis wssaswoated 1o 656 AD  He martied two of the daughters of
Prophet, and v 1s accotdingly, cilled “the possessor of two lights”
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ALY, Hasan? and Husain® as well as Dhun Nun Misit,* Junud?®,
Mitan Muhadin Ibn Arabi®, the preceptot of the wise, and my
Preceptor Miya Mirmullasah Miya Bari?,

1 Alib Ab:iTalib, the fourth Oithodos Ciliph succeceded Usman 1a 656
AD He died in 661 A,D in the hands of Ibn-+-Muljam He was a cousin
wd son-in-law of the Prophet, and 1s iegatded by the the Shis as the only
lawful Caliph afrer the Piophet

2 Hasan, the eldest son of Ali and a grandson of the Piophet, succeeded
Alr as Caliph 1n 661 A D, but 1fter six months abdicated 1n favour of Muawiya
He was poisoned by his wife Jada in 670 AD

3 Husaw, the second son of Aliand a grandson of the Prophet, should
have nghtly succeeded Muawiya  Muawiya, howevet, nomiated his son
Yizid as his successot and Yazid killed Hussain at Katbala in 682 AD  This
1s mourned by the Mushms spectally Shias, duting the Muhatiam for ten days

4 Dhun Nan Abul Faid Ibrabhim-al-Mist1, whose 1eal name was Thawaban,
was a famous Stfi of Egypt He died in 860 A D  He was reputed to be a
gieat scholai, a mystc having a ditect comnunton with God, an alchemist
and a peiformer of mnacles He was regaided as a free thinker and was
impuisioned on a chaige of heresy, but later on teleased He was held 1 lugh
esteem, and was entolled as a saint after death He was one of the fitst to give
a systematic exposition of Stfism and the Sufis themselves regaid him as the
head of then Sect, as the Shaykb or teacher Jam: says “He 1s the head of
his Sect, they all descend fiom and ate telated to him™  He gives a disunctive
turn to Sifism frst by his theory of the distinction between tiaditional or
mtellectual knowledge (im) and mystical knowledge of God (marifat), and
secondly by his theory of love of God (Mahabbat) as the means to the latter

5 Abul Kasim b Muhammad b al-Junaid al Khanidz al-Kawir, also
known as Sayyid-ut-tiifa and Tats-ul-Ulama, a celebrated mystic of Bagdad,
died 1n 910 AD  His followers ate called Junaidis He recorded and syste-
matised the teachings of Dhul-Nan-al-Misri, and these wete preached by
Junaid’s pup'l Ash-Shibli of Kutasan Junaid was the greatest theosophist
of his age, but he tried to live according to the tenets of Orthodox Islam and
reconcile the Law (Sharat) with the Truth (Haquiqat) (Seep 13 fn 1)

6 Shatkh Muhiuddin Ibn al Arabi was a famous Spamish Safi, (1165-
1240 A D), honoured as one of the gieatest mystics of Islam and given the
title of “Grand Master” The centril point of his system 1s the doctrine of
Petfect Man (Inszn Kamil), the miciocosm coriesponding to the mactocosm,
for whom the whole ordet of cieation has been designed His theory was
ably propounded by the celebrated Safi Jili

7 Mulld Shah Muhammad b Mullg 'Abd, commonly known as Mulla
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* * * al
Section 14
THE QUARTERS (JIHAT)

Now, the quarters are being determined  Our Idealist Monists
(Sufis) speak of six quarters east, west, north, south, up and down
The (Hindu) sages speak of ten quarters According to them, between
two pairs of the above, there 1s an intermediate quatter, viz Agney,
Namiti, Vayavi, Iéani—thus, there are altogether ten quatters Adgneyi
1s between eist and south, Nairifi between south and west, Vayavi

between west nd north, 7$2n7 between north and east

Section 15 .
THE FIRMAMENTS (ASMANHA)

Now che fitmaments, also called Asmaa, are betng detetmined
The (Hindu) sages speak of eight firmaments Of these, seven are
the paths travetsed by the seven planets  These planets ate called
Jubal, Mustars, Mitarikh, Samasa, [ubarai, Utirid and Kimara The
(Hindu) sages call them  Sang, Brbaspati, Mangala, Sirya, Sukra,
Budba and Candra

The firmament that 1s the repository of all the stars 1s the eighth
firmament and this the wise call the ‘starry ﬁrmamcns’ As has been
said 1n our Scripture  ““The fitmaments as well as the earch abide 1n
the Kursi (Throne of God) *

The ninch firmament, the ‘Great Fitmament’ (Mabzkasa) has not
been included above under the firmaments, as it 1s all-petvastve and
covers up all the firmaments, earths and Kuréi®

Shah or Lisamullah, was a disciple of the gieat saint Miyan Mn  He was
held n high esteem by Dira, and he mnitiated D2t to the Kadui Order 1
1639 AD  Aftet the death of Miyan Mir, he tetutned to a monastety 1n
Kasmur, buldt by Daiz and his sister Jahan Arda  He died i 1661 AD
He was the author of many famous woiks on Safism

1 Sectton 13 on The Brahmanda”, as included in the Persian woik
“Mazma-ul-Bahrain™ 1s not found here

2 Quian IT 256 “His Kutét (Throne) teacheth over the Heavens and
earth

3 SeeP 152 below
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Section I8
THE WORLDS (ZAMIN)

Now, the worlds are being investigated into  The worlds are
seven 1 number  These seven worlds are called seven petils They
are as follows  Atal, Viutal, Sutala, Talitala, Mabatala, Rasitala,
Pitala  According to our view also, thete are seven worlds

As has been said in our Scripture  “Just as God created seven
firmaments, so He created seven worlds as well ***

Section 17

DIVISION,OF THE WORLDS (KISMAT-I-ZAMIN)

Now, the parts of the world are being desctibed  The wise have
divided the inhabited worlds into seven parts  These parts are called
“Haft Iklsm” or “seven spheres”  The Pauranikas call these <seven
islands”  These are not like the layers of an onton, one nside the
other, but like the steps of a ladder ~ The seven mountains are called

2 Their names are as follows  Fust, Sumers,

«seven Kulacalas”
second, Himavan, third, Hemakita, fourth, Nisadba—all these are
to the south of the Sumers— fifth, Nila, sixth, Sveta, seventh,
Srngavan—all these ate to the north of the Sumers  The Malyavan
is to the east, and the Gandbamadana to the west The Kaslisa, on
the other hand, 1s 1n additton to the above mountains which are
limited 1n nature As has been said 1n our Scripture  <“The mountains
have been created by us, as the spikes of the world™*
There are seven seas, each encircling each of the seven mountains

Thus, the Lavana-samudra (salt-water ocean) encircles the Jamba-dvipa -

The Ilksurasa-samudra (sugarcane-juice ocean) encircles the Plaksa-

1 Quran LXVI 12 “God 1s He who created seven Heavens, and
the earth and of the ke of them™

2 The Kuldcalas or Kulagiris are the seven principal mountain-tinges,
supposed to exist 1n each varsa ot division of a continent Those of Bharata-
varsa are  Mahendra, Malaya, Sahya, Suktimat, Riksa, Vindhya and Pauipatia
or Pauyitra

3 Quran LXXVIII 7 “Have we not made the Earth a couch? And
the mountains 1ts tent-stakes’ ?
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dvipa The Swi-samudia (wine ocean) encircles the Salmali-dvipa
The Ghita-sanndia (clatsfied butter ocean) encucles the Kuia-dvipa
The Dadbs-samudra (curd ocean) encircles the Kranica-dvipa The
Ksira-sanndra (mulk ocean) encircles the Szka-dvipa and Svadu-jals-
samudra (fresh-watet-ocen) encircles the Puskam-dvipa. These have
been mentioned 1n our Scripture as well, thus  «If the trees were the
pens, the ocean, the ink, 1ad after that all the seven oceans the 1nl,
then the words of God would never have come to an end” !

In every 1shind, evely mountain, every ocean, an infinite numbey
of creatutes of various kinds live The wotlds, the mountains and
oceans, situated above all the above worlds, mountains and oceans,
constitute Svarga or Paridise  The wotlds, the mountains and the
oceans, sttuated underneath all the above wotlds, mountains and
oceans, constitute Naraks or Hell It has been dcﬁmtely asserted by the
(Hindu) saints that the Heavea and the Hall e nothing outside the
whole univetse They hold that the seven planets 1 the seven
firmaments move around the Heaven like a girdle and not above 1t 2

The 1oof of the Paradise 15 called “Mana Akits” * Our (saints)

2=33 4

call 1t ““A4réa”, and the ground of Paradise «“Kuréi

Section 8
THE WORLD OF THE DEAD (BARZAKH)
Now, the Would of the Dead, called “Kbha’’, outside the world,

1s being determined

As has been said by our Pnophet “Whosoever dies, verily,
there 15 dissolution (tesutrection) for him ” At that very moment,
his soul leaves the gtoss, elemental body 1nd enters the subtle body
His subdle body spuings fron Karma (or past wotks), good or bad
After «Questions and Answers,”” those who deserve to go to Heaven

1 Quran XXXI 26 “If all the trees that ate upon the euth were to
become pens, and 1f God should fter that swell the sea 1nto seven se1s of 1nk,
His wouds would not be exhausted, for, God 15 Mighty, Wise”

2 Seep 78

3 Seep 125,138, 156

4 Seep 150 above
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are taken thete, and those who deserve to go to Hell are also taken
there  As has been said 1 our Scripture  ““Those who ate unfor-
tunate stay 0 the fire for a very long time, cursing (God) loudly, and
Jamenting piteously, so long 1s the Heavn and the earth abide, except
asthe Lotd pleases  Sutely, your Loid can do whatever He likes
On the other hand, those who are fortunate, stay m Paradise for a
very long tume, so long as the Heaven and the earth abide, except as
the Lotd 1s pleised to extricate them therefrom  But infinite 1s His
metcy ' Hence, if He so destes, He may take them from Hell to
Heaven even befote the dissolution of the Heaven and the earth A
greic sunt® has expluned the text chus <A time will come when
not a stogle of thoseavho hive been condemned to Hell will remain
there’ That 1s, after a vety long stay i Hell, (the sinnets) are
exteicated chetefrom  In the sime manner, as His meitcy 1s nfnite,
if He so desties, He may also extuicate those who are 1n Hcaven from
it even before the dissolution of the Heaven and the earth, and take
them to ‘Firdausa A17 (High Paradise)®  As has been satd 10 our
Scriptare  «“Thete 1s one Heaven of the Lord which 1s superior to all
the Heavens * This 1s called Vaskunths’ by the (Hindu) sages

This 1s supteme salvation °

1 Quian XI 108110 “Ani as for those who shall be consigned to
misery—theit place the Fire! Thetein shall they sigh and bemoan them
Therein shall they abide while the Heavens and the eatth shall last, unless
thy Lotd shall will 1t otherwise, veuly thy Loid doth what He chooseth
And as for the blessed ones—thewr place the Garden! Therein shall they
abide while the Heavens and the caith endute, with whatever 1mpetishable
boon thy Lotd may please to add™

2 Ibn Masud, a well-known companon of the Prophet cf the Petsian
work

3 Seep 155
4 QuanIX 73  “But best of all will be God’s good pleasure 10 them

This will be the great bliss ™ See pp 158-159
5 This 1s an altogeher wrong conception regatding the Hindu view of

Svarga (Heaven) and Mukts or Moksa (salvation) See pp 9off, 97
5
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Section 19
THE GREAT DISSOLUTION (KIYAMAT OR RESURRECTION)

Now the natute of the Gieat Dissolution (Mabi-pralaya) 1s being
discussed
The view of the (Hindu) sages 1s that fter those, sent to Heaven

and Hell, have temained thete for a very long time the Gieat Dissolu-
tion takes place  As has bean said in our Scripture  “When the
trumpet 1s blown, all those that ate 10 Heaven or on ewuth fall nto a
swoon, except those whom the Lord desires to save from swooning
Ouly the knowers are thus saved by God, hete and h teafeer, from
swoon and confusion  This has been stated in the Vasistha-Ramayana
thus

«The winds, indicating the end of the cycle, may blow, the

occeans may become one

Twelve suns may shine—yet no harm will acciue to the wise ”

After that, the shy, the eatth, the Heavens and the hells are all
desttoyed.  When the span of the world runs its course and 1t becomes
wvisible, the occupants of Heaven and Hell will come to attain
Videba-mukts > This means that both will become one with Pure
Brahman  As has been said

At the time of Dissolution, they all, together .with Brahma,

With then selves 1ealised, at the end of the cycle, enter 1nto

3

the Supreme Place’

Section 20
SALVATION

Now, the nature of Salvation (Muktr) 1s being mvestigated nto

“Salvation” means the merging ot dissolution of the individuals,
limited 1n natute, mto Pure consciousness As 1s clear from our
Scripture, there 1s a supremely fruicful or potent place called “Kujan
Akavvara”  Entrance mto this  “Kupan Akavvara”, also called

1t Quran XXXI 68  “And there shall be a blast on the tiumpet and all
those who ate in the Heavens and all those who ate in the Earth shall expire,
save those whom God shall vouchsafe to live”

2 Ths 15 an altogether wiong view  See pp 115-116
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“Frradansa dla°, s the great salvation, the final releasel  Thus,
Muket or salvation 1s of three kinds —

(1) Jvan-mukts

First, thete 15 ““Jivan-mukts”’ —this means salvation here and now,
even when alive The Jivan-mukta 1s he who, even when alwve, becomes
fiee through the perfection of Knowledge and goodness He sees all
things as One and knows all things as One 1n this world  He 1s no
longer subject to attachment or aversion, good ot evil with regard to
these things. He knows himself, together with the whole world, as
Truth (God) 1n essence  He knows and percerves the manifestation
of the Truth (God) everywhere .

The Mounuists calls the entite universe “Mabajjagat’ (or the Great
World  the Macrocosm)  Thus 1s the collective aspect of the Lord
Thus, this should be kaown as the Lord’s gross bady, Cidakasa,” as
His eternal subtle body, Pure Consciousness, as the soul of that body —
sull He 1s one Person or Whole (a Unity, not a Plurality). One
should know or percerve nothing save Him, whethet 1t be 1n a particle
of dust, or blade of grass, whether in the manifest or in the hidden
world.  Just as a person, who 1s called the <smaller world® (the Mic-
rocosm), is one individual 1n spite of having numerous different
limbs—1n spite of these limbs, he himself does not become
mantfold, but remains ore and the same person—so the Pure
Consciousness has numerous limited paits, yet He should not be known
to be multtudinous 1n nature  As a great man® of Pure mind has
satd*  “The Truth 1n Essence or God 1s the Soul of the whole un-
wetse, the whole untverse 1s the body of the Truth in Essence  The
souls and gods are the sense-organs of such a body, the firmaments
and all moveable and 1mmoveable objects ate 1ts parts.  Thus alone 1s
real knowledge—all else 15 futle” In the very same manner, (Hindu)
sunts ke Vyzsa and others, too, concerve the whole unverse, the
“Mabagjagat” (the Great world the Mactocosm), as one organic whole
and describe 1ts parts The meaning 1s that, whenever a monist
glances at anything, he concewes 1t as a part of the Supreme Person

1 This 1s altogether wieng  See pp 9goff, 97, 153 fn (5)

2 See pp 125, 138, 151
3 Shaihh Saduddin Hymmui, 1 great Sufi mystic and writer



156 TRANSLATION OF SAMUDRA-SANGAMA

Thus, the underworld Patal 1s the sole of His feet. The sixth,
Rasatals 1s the upper part of His feet, the demons, the fingers of
His feet, the amimals who carry the demons, the finger-nuls  The
fAfch petal, Mabatala 1s che anhle of the Supieme Person  The third
petal, Sutala 1s the knee of the Supteme Person  The second petal,
Vitala 1s the thigh of the Supreme Petson  Kilz 1s the motion of
the Supreme Person  The first petal Atala 1s the rectum of the
Supreme Person  The god Prajapati, who 1s the cause of the birth
and 1ssue of all, 1s the sign of manhood of the Supreme Person

The following are fuicher parts of the Supreme Person —

The rain 1s His seed, the earth up to the sky is the lower part
of His navel, the three mountains to the south ofs the Meru ate. His
right arm, the three mountains to the north of the Meru are his
lefc arm, the white dawn and grey evening are the preces of two
clothes, covering his privities, the ocean 1s His navel The Vidava-
fire, which will suck the oceans during the great dissolution, 1s the
fire inside His stomach which digests all objects, other ponds are
His body-veins  Just as all the ponds or rivers unite and merge 1n
the sea, so all the veins merge 1n the navel Ganga, Yamuni and
Sarasvati are His three veins, of which the Ganga 1s the Idz, Yamuna,
Pingalz aud Sarasvati, Susumna  The Bbuvarloka, situated above the
Bbizrloka and 1nhabited by Devas and Gandbarbas and frons wlich
sound artses, 1s His stomach, the fire during partial  dissolution
(Kbanda-pralaya) 1s His morning hurger, the drying up of water
during that period 1s His thirse  The Svarga-loka, swuated above
Bbuvarloksa and one of the petals or parts of the Heaven, 1s His
chest and 1s, thus, the abode of perpetual happiness, festivity and
peace. All the stars are His garlands of gems, unsolicited charity 1s
His right breast, soliciced chauty 1s His lefc breast, Prakrri, che
equiibrium of the three gunas Sattva, Rajas and Tamas, 1s His mind,
~—just as a lotus may be of three colours, white, red and blue
(carresponding to Sattva, Rajas and Tamas respectively), so mind,
too, 1s of the from of a lotus and has three qualiies  Brahmai, also
called Manu, 1s the intention of His mind, Visnu 1s His metcy and
affection, Mahe$a 1s His anger and destructive tendency, Candra
(Moon) as it removes griefs, sortows and heat, 1s His smile and happy
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mood, Vasistha 1s His hnowledge, Viys 1s His vital-breath, 1mprous
deeds and sins are His back, Metu 1s His spinal cord, other
mountains to the noith and south of the Sumeru are His sides,
There are eight Lokapalas or Lords of worlds, of whom India, the
best, 15 of supreme might, possessing the power of bestowing and
pourtng rain, or withholdidg and stopping ramn. One who 1s
charirable and causes rain 1s His right hand, one who 1s uncharitable
and does not cause ramn 1s His left hand The Apsaras are His
lines on the palm of the hand, the gods who are the presiding deities
of wealth are His fingers of the hand, the Yaksas, are His nuls, the
following three gods who are the Lokapilss are His 11ight hand— of
these, the god cilled Agns, 15 the forearm, the god called Yama, the
elbow and the god called Nursts, the upper arm  The following three
gods who are the Lokapilas are His leftc hand—of these, IiZna 1s
the left forearm, Kubera, the left elbow, and Viyu, the lelt upper arm.
The Kalpa-tree 1s His charitable action, the north nd south-polar
stars are His right and lefc shoulders, Varuni, the presiding dewy
of water, who resides n the West, 1s His hanging baur, Maharloka;
above Svarga-loka 1s His neck and throat, the unstruck sound “Om”
1s His voice, Janaloka, above Mabarloka, 1s His beautiful face, the
desire of the people of the worlds 1s His chin, thewr greed 1s His
lower lip, bashfdlness 1s His upper lip, affection 1s His teeth, the
food for all the worlds 1s His food, all water 1s the cavity of His
throat, fire 1s His tongue Saasvati 1s His power of speech, the
Vedas are His true words, Mziyi, the cause of creation, 1s His Plzfyful
smule, the eight quarters are His ears, the beautiful gods Asvini-
Kumaras ate His nasal cavities, the subtle essence of smell 1s His
organ of smell, the blowing of winds, His breathing, Jana-"oka and
Tapoloka, the hfth and the sixth petals of Heaven, perfectly
ilumined and situated 10 the mudst and their northern and southern
halves are His night eye, and left eye respectively, the Eternal sun
(Anidisiirya), called the chief manifestation, 1s His sight, the day
and might of the world are His opening and closing of the eye, the
creation of the whole universe s His gracious glance, the god
called Mitra, the presiding deiy of affection, and the god called
Tvastr, the Prestdmg cfcwy of anger, ate His eyebrows, the Tapoloka,
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above Janaloka, 1s His brow, Satya-loka, above everything, 1s His Head,
the Upanisad 1s His crown-apetture, (Brabma randbra), the clouds
during the great dissolution are His hairs, giasses, creepers and shiubs
are His body-hairs, Laksmi 15 his beauty, the sun 1s His prowess. and
transparency, the Bhaiakasa (the elemental ether) 1s His pores, the
Cidakaia® (the ether within the heart) 1sthe soul of His body, the
forms of hLuman bodies are His house, the wise are His top place and
secret place  As He commanded Dabuda (David) <O Dauda!
decorate a house for me’” He satd  “How can one who 1s pure and
shelterless, waic for a house?” Then He commanded again <You
alone are my house  So, drive away everything else, except Me,
from your heart, and make 1t absolutely empgy’. Just as in this
great unwerse, the Macrocosm, there are various objects, so 1n the
unwverse of the body, the Microcosm too, thewr images are present,
but all these are mutually connected

One who sees the form of the Supreme Person n them isa
Jivanumkta Such a person has been praised 1 our Scupture as
“Rejorcing always 1n what God has given hum out of His grace™

2

Such a person 1s a Jivanmukta

(11) Sarva-Mukts or Videha Mukts
The second kind of Muktt 1s Sarva-mukts  Tlus 1s called Videba-

mukty’—it means unwersal salvation  Salvation means the merging
(of the soul) n One who 1s Consciousness i essence (or God) Such a
salvation 1s common to all  During the great dissolution when the
carth, Heaven and Hell come to be destroyed, when the whole
untverse 1s dissolved, and when one day of Brahma comes to an end,?
all the indwidual souls, merged, 1n One who 1s Conscrousness
i essence {or God), become fiee  As has been said 1n our Scripture

“There 1s a supreme Heaven of the Lord—when one goes there, he

1 See pp 125, 138, 151, 156

2 Quran III 165 <Rejorcing 1 what Geod of His bounty hath vouch.
safed them”

3 Birthma creates duting day-time and destroys during might Hence
the end of Biahma’s Day means the end of creation
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attamns the great silvacion”,’ «There 1s no fear or soriow there 72

These scriptaral passages prove this very kind of Salvation

(u1) The Sarvida-Mukts or Nitya-Mukts
The third kind of Muke1 1s Sarvadd Mokt or Nitya-Mukts® 1e.

eternal salvation  Whetever this is ptesent, everyone 1s free, whether
that be during Brahman’s day or night, (srsti or pralaya), whether that
be 1n the manifested o1 hidden world, when it appeats from or
disappears 1n God, whether that be 1n the past, present or future.
Wherever 1n our Scriptute, 1t 1s satd <“Abiding therein for ever’'*—
the wotd “therein’” (jannat) means this Heaven which 1s the form of
knowledge, and the words “for ever” (abodd) mean clus kind of
Salvation Further, whetevet one abides, onee does so as endowed
with the power of knowledge and grace of God In the following
texts, it 1s he who has been praised, viz  «“Ther Lord gives them
glad txdmgs, out of His own mercy He gives {them), again, the
tidings of then Paradise and the Heavens > Thus, they abide n
Paradise and the Heavens  Thete they attain lasting blessing and
lasting salvation” ®  The second text 1s as follows —«“He again,
gives tidings to the faithful who do good—the fruit of such a doing of

good deeds being the attainment of true knowledge The wise surely,

1 Quan IX 73  But best of all will be God’s good pleasure 1n thenr
This will be great bliss” See 153 fn 5

2 Quran X 63 “Aie not the friends of God, those on whom no fear
shall come nor shall they be put to grief’’?

3. Here the discourse on Mukti ot Salvition 1s altogether wrong
Fust, thete 1s a fundamental difference between the Islamic conception of
Paradise or Heaven and Indian conception of Silvation. Svargas (Heaven) and
Moksa are two entirely different things in Indian Philosophy (see pp go-
91, 97), Secondly, Dara’s three-fold classification of Salvation, too, 1s
wrong (See p 114f)

4 Quan IX 22 See fn 5 below

5 Quran IX 21-22  “Tidings of metcy from Himself, and of His good
pleasute doth their Lord send them, and of gaidens 1n which lasting pleasure
shall be thewrs Therein shall they abide for ever, for God! with Him 1s a
great reward
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get a surtable reward, that being Pardise They abide 1n Paradise
for ever’1

Section 21
THE DAY AND NIGHT OF GOD (RUZ WA SHAB)

Now, the Day and Night of Brahma‘n, conststing 1n His manifesta-
tion and non-manifestation respectivaly, are being discussed

Accotding to the Paurinikas, one day of Brabmai, also called
Jibrasl (Gabutel), lasts eighteen <abjas’, each ‘*abja’ being equal to a
thousinl midlion (Kot} years  This view tallies with our view, as
stated 10 the following two texts  The fist 15 ““Sutely, what 1s one
day to God, 1s equivalent to a thousand yeats according to our count-
ing” ? Thesecond1s ¢ Agun to Him approqj‘fx Divinites and  the
Soul” *  Here the “Soul” means Jibral ot Brabma, and “one day” 1s
equivalent to five thousand years, each diy of these yeats being, agamn,
equivalent to one human year  In the first texe, there 1s a reference
to a thcusind yeats  The dutation of the life of Jibrail 1s one hundred
such years In the same manner, the duration of the D1y and of the
universe 1s ciculated  This 1s equivalent to eighteen “abjas’™ of
human calculation, each ‘‘abja” being equal to a thousand million
years, wich no inctease or decrease This talltes with the calculation
of the Indian sages  Here the numbet ‘eighteen’ has been mentioned
by the Indian sages because according to them, ‘eighteen’ 1s the
limst beyond which no counting 15 posstble

Now, the smaller Dissolutions (Khanda-pralaya) ate those that
have taken place 1n the pasc and will tecur future Thus they
call “Kyamati subara”, such as, floods, conflagrations or storms When
a Day (Cieation) 1s ended and Nighe (Dissolution) comes, there
occurs  “Kyamati-kubara” ot “Great Dussolution”  (Mabapralaya),
as taughe 10 the following two texts, The first “On that day we

1 Quran XVIII 2,3, ‘But direct, that it m1y wain of a grievous woe
from him and annonnce to the farthful who do the things that are nght, that
a godly reward, whetemn they shall abide for eve, awaiteth them ’

2 Quan Sura XXII a7 “Venly, a day with thy Lord 1sas a thousand
years of what ye number "’

3 Quran Sura LXX 4 “Wheteby ascend the Angles and the Spuit unto
Him 1n a day whose lengti 1s fifty thousand yeais



DAY AND NIGHTI OF GOD 161

shall roll up (the Heavens) like the rolling up of a scroll of
writing”” * The second  “In future, another world will be manifested

as the substicute of this world” 2

After this “Great Dissolution” (Mahi-pralaya), during the Nighet
of Concealment, equal 1n duration to the Day of Manifestation, all
limited objects are merged 1ne the Absolute, the Pure Consclousness
The duration of this Night, too, ‘s eighteen <4bja’ years During
the duration of this Night, God, the Pure Consciousness, sleeps, 1€
takes rest from creation or manifestion of the universe. In the following
text, there 1s a reference to this ‘sleep” —¢Soon shall we be at

lessure for you, O Divinities (Jins) and men’”.2

The manifested state of the world, the state of ¢small Dissolution’
(Khanda-pralaya) and the state of ‘Great dissolution (‘Maha-pralaya’)
correspond, respectively, to God’s states of wakefulness, dream and
deep sleep. As has been satd  «“The Vedas are His breath, the five
clements, His glance, the universe of the moveable and the immove-
able, His abiding, the great dissolution, His sleep *

O my good friend! whatever [ have recorded n chis Section
1s the result of deep thought and repeated ascertainment, and 1s 1
accordance with my own direct 1nsight and inspiration, which,
though not found 1n any book or heard from anyone, 1s yet 1n
comformity with the two texts (mentioned above) If this exposition
appears jarring to those who are of imperfect ntelligence, that
will entail no harm to me “God alone 1s self-sufficient, above any

need of the world *’®

1 Quran XXI 104 “The day when we will roll up the Heavens like
the rolling up of a scroll for writings”

2 Quran XIV 48 “On the day when the Earth shall be changed into
another Earth, and the Heavens also, men shall come forth unto God, the Only,

the Victorious”

3 Quran LV 30  “We shall be at leisure for you, O you two werghty
ones” (mankind and Jinn)

4 Not found mn the Persian work

5 Quran Sura 6 133  “Thy Lord 1s self-sufficient” (see p 7 fn 6)

6



162 TRANSLATION OF SAMUDRA-SANGAMA

Section 22
THE ETERNITY OF THE CYCLE OF EXISTENCE (ADWAR)

Now, the eternity of the cycle of existence 1s being proved
According to those who have definite knowledge of Scriptures, God, the
Truth, 1s not confined to one Night only, or one Day only, but when
one night termunates, another day dawns—this process 1s going on and
on without end One of our grc‘at scholar-poets® has suggested this
eternity of the cycle of exisence thus —

““There 1s no end to my story, or to that of the Beloved

For, that which has no beginning can have no end ”

Things that are manifested and concealed during the previous
Days and Nights (respectively), are done so,¢1n exactly the same
manner, without any increase or decrease whatsoever, during the
following Days and Nights ~ As has been said 1n our Scripture ¢ All
things manifested previously, I manifest again in the very same
manner " Creations that come to be (apparently) destroyed at the
end of a cycle, re-appear 1n exactly the same form—in this way alone
are these (apparently) always created anew  As has been said 1n our
Scripture  “As thou hast been created before, so shall ye be in
future® 3

If 1t be objected  On this view, the finality of our Prophet 1s not
proved*—we reply On the following Day (creatiod) also, our Prophet,
honoured by God Himself, will te-appear exactly 1n his own form, and
on that Day also He will be regarded as the «Last Prophet ™ The
following saying® of our Prophet, in connection with the Night of
Divine Vision®, supports the above view During that Night, the
Prophet saw a caravan of camels, passing on and on without any break,

1 Hafiz

2 Quran Swa XXI 104 “As we produced 1t at its first creation, we
bring 1t back agan”

3 Quran Sura VII 29 “As He brought you forth in the begmning,
shall ye 1eturn”

4 According to Islam, Muhammad 1s the last Prophet, no other Prophet
being possible after him

5 Hadith (Tradition)

6 Night of Ascent (Miraj)
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each camel was cartying two treasure-chests, in each of which there
was a world, and 1n each world, there was a Prophet just like
himself  Then he (the Prophet) asked Brahma or Gabriel <What 1s
this’?>  He sard <O Prophet, since I have been born, I am seeing this
caravan of camels, passing on and on with the treasure-chests, but I do
not know what this 1s°  Here, ‘treasure-chest’” means the world, and
‘caravan of camels’ means tme, *through which worlds eternally pass
on and on  The saying of Brahma (Gabriel) to the effect ‘I do not
know what this 15’ means ‘I do not know either the beginning or the
end of this ceaseless flow ’

CONCLUSION

Through a desire of my own Self which 1s nothing but Visnu Him-
self, having made my mind the Mandara-hill (the churning-rod) and my
resolution and irresolution gods and demons (respectively, the churners
on opposite sides), having then churned the ocean of the Sriptures, I have
extracted such a gem of knowledge out of 1t, which the gods and the
demons could not get even though they extracted as many as fourteen
gems® by churning the ocean®

Through the adoration and knowledge of God alone have I got
strength to finish the “Samudra-Sangama’™ or the Mingling of Two

Oceans

1 Laksmi, Candra, Paryita, Dhavantar;, Amrta, Aiwrivata (Indr’s
elephant), Uccaiérava (Indra’s horse) etc,

2 Not in the Persian work

The reference 1s to the churning of ocean by gods and demons to get
Amria or Nectar  The Churning was undertaken at the instance of Visnu,
the Mandara-hill was the churning-rod, gods and demons, the churners on
opposite  directions, and Nectar and many other things were the things
churned out Here, the author churns the ocean of Hindu and Muslim Scriptures
at his own instance, by means of his own mind,—hus resolutions and doubts
pulling 1t 10 opposite ditections—and churns out perfect knowledge regarding
the essential similarity of Hindu and Mushm creeds Thus, here, Visnu=
self of the writer ~Ocean churned =Ocean of Scriptures, churming-rod =mind
of the writer Churners=resolution and irresolution of the author Gem
churned out=knowledge
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Colophon
In the year 1065 AH (1e 1657 AD), corresponding to
the forty-second year of the this Fakir, viz. Dara Shikuh, the author,
who 1s free from all earthly attachments
May God grant blessings to our Prophet, the best 1mong our
people, as well as to his repgresentatives with their families
Here ends the treatise called “Sa'mudra—sangama,” or the Mingling

of Two Oceans.

Post-Colophon Scripts

May the author and the readers prosper  Srib
In the Samvat 1765 (1708-9 A.D), in the month of Agrahayana
(November-December), Monday ~ Srih.
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