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\ Sayyid Muha
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\

d al-HusaynI-i Glsudiraz (721/1321 - 825/1422)\

was a famous Lan sufl of the ChishtI order, an:'order/which ts still

popular| in India to\t ay.. #le was also the first Ch%jhtt sufl t;

have been a prolifi yrtter. Since there Is inadequate primary source
material on the earlier Chishtis, only § atudy of GIsGdirdz may cast

some light on the dthrinal system of his ordeg. Twbd vgrf controversial
toplcs - "Saintship"| (walayah) and "Audltion‘of Music" ' (gam@‘) have

been chosen for the present study. The qoncegt of Saintship is discusaéd‘
from twp angles: in comparison to Prophethood (nubuwwah), and iLnsofar as
’Ltwis\qualifled by Gt\ﬁdtraz'a ;orld;vlew in general. -Audition of Music
is als& discussed fro\ two points of view: the rules and ;oudlctons
attached to thts’in;tt ution ieiOCeplc aspect), and as a ﬁ}stical path

. N \ ! .
leading to God (esoteri¢ aspect). The chapters waldyah and sami® con- *

tain also introductions to ‘these controversies in classical sufism,

s

“

.
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Autspr Syed ;hah Khusro Hussaini
s ‘ Ilt;*re SAYYD MUHAMMAD AL-HUSAYNI-I GISODIRAZ (721/1321 -
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‘ Sayyid Muhammad al-HusaynI-i GIsG?LrZz (721/1321 - 825/1422) T
: ‘ /
. . était un cé}éﬁE soufi indien de l'ordrelchlahtt, un ordre qui compte
N ‘ encore aujourd'hui beaucoup’delsympathisknta en Inde, GIsudiraz est /
Z” ' ‘ L |
N le premler soufl ChishtI qui ait laissé hneioeuvre écrite canasidérable.
¥ . / ! - )

w '
Comme Ll n'y a pas de documentation satisfalsante sur les Chishtis
antérieurs, c'est seulement une étude de Gtﬂﬁdiriz qul permet d'éclaircir 5
les doctrines de cet ordre. Deux thimes de controverse,la "Sainteté"

(waldyah) et "l'Audition de Musique" (gamdi®¢) ont été choisis pour cette

étude. L'idée ée sainteté est céattée de deux points de vue; par rapport

2'1'1dée de prophétie (ngbu wwah) et en tant que modifiée par les pensées,
4‘de GIsidirdz sur le monde en généna&i L‘Audition de Musique eat traitée
de deux points de vue également: éxotérique‘ft éaotérique; ¢ gls-i-dire d

les rigles et les conditions attachées & cette institution et 1faudttion

L)

comme voie mystique menant 3 Dieu. Les chapitres sur walizah'et sama
- > . . \

1

4
contlennent aussi des introductions & ces controverses dans le soufisme

-
?

classique. ’ ) , .
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. In Chapter III: I have used often certaf.n technical terms
v like ‘tawdjud, wajd, etc. in their transliterated forms instead of

their English equivalents for the sake of convenience and to avoid

2

confusion. The equivalents are mentioned, though, whérev_er necessary.

.Some other words sucvﬁ as sufism, sufi, etc. are anglicized. In par- ~

-1 3 .

ticular, the word ggm'é_‘ is partly anglicized due to its frequg t usage.

Modern forms of the names of towns and cities are retained. The fol-

: lowing is the tramsliteration dystem generally applied 'in the thesis.:

) )t 2 L.
A
B

R ¢ {nitial: unexpressed; # medial égd final:

-

b v e t .
¥, g P . & d
h s J
. s th 7 bz
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& ® ¢h & gh
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. diphtongs: J aw; Ié"ay; With Fashdid: A 1Iya;
. - ” .
. ')' uwwa. | / , '
q  t3' marb@tah: A ab;  in idEfah: ; at. ~—

v
£x3

The #. 1is usually rendered &% in Persian. When trans-
Q » - .
literating a word ending with ta' marbGtah in a general context

4

o

: ‘ ;r from an Arabic\ gsource the Arabic form: ah 1is retained; Lf°

e Mo - .

quoting from a Persian text it is cp\anged to: at. Thus, for '
o ' example, for saintship is waLiDz.ah "i{n_Arabic but waldyat in

- Persian. | . . ¢
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R ‘ - INTRODUCTION -

India has been a land of sufis ever since the Muslim conquest,
or even befor;. Among the first sufis known to have travelled to g

Indla was the celebrated Hangllz al-fjalif) (d.309/921)} but 1t was

v during the 1lth century tmt India atta:actod the attention of many

’é@ ‘z g 1t1nonnt sufia, generally kmown as derviahea, of Bukhl.n., Sln.rqa.nd,

: ) ‘

%; ot Iran, Khurasfn, Turkistan and, probably, Arabia and Syrh.z The most - :
g _ § . '

e

eminent of these was, perhaps, Makhdfia Sayyid “AlT al-JullEbY al-HujwIrf

-l

-

(ea,465/1072), the author of _the voll;hxown th.n' sufi manual

ra ey o ned .:"?-}
-

Kashf al-hl;j__, who came to India ia the httcr pu.rt 01‘ hia 1lite ~ B
. and uttlaq in Lahoro wha:o he was buried. The hhtcry o:t Sufisa in
, ; Indh in- fwtf bcginl nith the utabliahunt of tho chiaht! and tho

A

Suhraward? -omstqhs » the tvo n.rliaat sufi orders of Indiu the

 farmer founded in Ajmer’ by Shaykh Hn 1y a1-DIn Hasan Sijst ChishtT

M p TR TERAESTRENISILIIMEET L T

- (d.63u/1236), and the latter in Hultan by ‘Shlykh Bahk' al-DIn
" Zakarfyl’ (d.661/1262), a disoiple of Shaykh Shihdb al-Dla' CUmar

- ey
ey

. al-Suhraward? (a 632/1234). The other two sufi orders wiich gained

- -

puh.rity and fm during tha 1?1’.!\ and 16¢th mtuxln, after tha
‘ dilm:a.niutim of the Chisht! and Suhrtwtz'dx orders, were the
‘QE¢irT and the Nn.qlhbu.ndt g_gg_i._&. Tho QEdirI order was first
latroduced to India by Mubsmmad Ghawth in 887/1482, and the Raqahbn.ndI"

o

S
T

v
"W—ﬁ—‘ B

v
" : 3 ” ——— . . e
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order owes its organisation to Muhamsad BEQT Bi-Allah (d.1012/1603).

All the four orders are regarded as arthodox because of their

'enpba.sls on sharI’ah. . ) Lo

THS cope ©f our study, however, limits us to the ChishtI
order m—gonarkl and to GIsGdiriz in i:g.rueum. The ChishtI order
was the most popular in India even during the days of Shaykh Mu’fn’
al-DIn Hasan, and is stlll one of the most popular orders today. It
‘exercised its hflu.ncc a.ll over the country, a.nd 1its nomtu-us o
vere looi of sogial, cultural and religious activities. This order
has been stuiled elaborately by modern scholars only from the historical .
perspective, but no one has really devoted a systematic study to the .

- thought of the ChishtIs. This may be due to a lack of adequate .
_ source material. It is, 1andeed, unfortunate t&t the early ChishtI -

shaykhs of India (%11l Shaykh NagIr al-DIn Mahalid) never relished
the h:t of writing. The only a.uthonf;io sources concerning them are
the gy_ﬂ_; (discourses) 11tmturo.3 The fint of those is the
!_1& of Sbsykh ‘Nigks al-DIn%wliyk’ (d.726/1325), ,colloctod by
nis disciple AnIr Hasan SijsI between 1307 and 1322A.D. under the
title Fawk'id gl—i‘u'&l‘.n The next such malffiy is the collocti‘on of

“the uaomm.. of Shaykh NagIr al-DIa MahaBd (d. 757/1356), dompiled

vy, au:d Qph.nda.r (& diseiple of Shaykh Niqta al-DIn Auny:’) during

the last yssrs of the shaykh, under the title Khayr s ﬂ@. S

Another wark worth menticalng is & biographical account of the Chishtfs,
coupim by ASTr Khurd (a diac}lplo of Shaykh Nigie 2l-Bln Awl'u.yi’), e

3
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in the 8th/l4th century, entitled Siyar al-Awliyk’ .® These tires
compila.tions, besides some other fabricated works,7 form the sources

of all the later haglographical or historical works on the Chishtls.

/

t

1t “as only during the latter part of the l4th eéntury thar.t
the Chishtl sufis ’thought of expressing themselves in tn:i‘éing. GIst-
dirfs wes one of them. K.A. Niziml observes, "no Indo-Muslim Cightl
saint has so 'nny liltora.ry works to his credit” as Ghﬂflirtz.e Since
he sexved the khingah of his spiritusl perceptor Shaykh Naglr al-Din
%-m as the rightful succouarg fS:: b4 years, it 1s felt that a ,

systematlc study of GIsldir#z' thought 1s necessary to enlighten the
ChishtX doctrines in general; moreso, because he was a prolific

ou T ORTTRREWOL Y |

A

writer. ‘ | | / |

Chapter I of our Introdustion has two sectious) the tirst -
deals with a brief account of the ChishtI order. Ve have ;i.iacuund
the important Ghis/htt M before GIstdirks and analysed a fow |
significant aspects of their ideology. The secind section is devoted
to the 1ife and warks of GIaldirds. Ve have tried to be very btrief

' a8 innumerable works have been written on his lifo.lo

An attempt
hn‘ been made to see I.N.ch vm.'b%ho studied and what sources my have
exersised iafluwence on him. . Chapter 11 fecusses ou the consept ef
"saintship” (waliyah) vieved a.longsid,\ “prophethood” (gubuswah).
Section A deals with this controversial matter as disct;ssod'by the

~’
by . 5
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earllier sufis, to give a general plcture of its nature. Socti\on B -
is devoted to GIsﬁdiriz' vie‘;sﬁgn the problem. Besides, it also
discusses the world-view of GYsiidirfz in so far as the concept of
salntship 1s linked with it. Chapter III comprises another contro-

Ly <
verslal aspect of sufism, namely, sanZ® or listening to musie. Again,

" se¢tion A of this chapter analyzes the cla.ssical/ controversy, regarding

the legality of music, as discussed by the sufis themselves prior to
GIstdiris. Section B“Uepicts the nature of the problem as tackled
in India by the ulask’. GIsOdirfz' views are discussed fully im~
Section C. He was an ardent lover of sasi® which, far him, vas a
special farm of worship and a specific sufi path leading to God.

¢

A) CHISHTI ORDER
' Chisht is the name of a vhhgo near Harat in medieval <

~7
o

Knurfisin. A group of ascetics founded a center far Spiritual
education and training 1n Chisht, which gaiﬁxod popuhﬁr:_i:tfm fuol{
Those persons conneoted with this ormiution came to be known as
Chishtd- .1 Kuw&jah AbU Isbilg-1 ShEmT (d.329/940), however, was

the first to have acquired the epithet ghuhtzm and is roér{god as

'the founder of the order.’? The seeds of the Chishtl order wers

sovn in the Indian soil by the "outstanding figure in the annals of

Islanic mysticism", Shaykh MuIn al-Din Hasan S1jeI in the year 11934.D.,
when he n?-rived in Ajmer after a: brief stay 1n‘ hhora.m

PR T S =




. “in Indla under the instruction of elther his preceptor *UthmZn~i

Tradition has it that Shaykh Mu®In al-DIn inltiated the order

HErdnt (d.617/1220) or the Prophet Mubammad who is said to have ) /
asked him in a vision to proceed ‘to India., as a romasanta.tive

and to propagate Islam.15 In any case, he’ immigratgd to India and

lived in Ajmér under the most unfortunate conditions created by -

the Chawhin power: His stiy was utterly detested by the ruler
Prithvh-tj. . In spite of the unwelcome reception, the lhl}kh

moﬁrod i.n his ain single-handed and arganised an ofﬁcicnt group

of luﬁa, A jmex m not only a locus of political activitlu but

et

was also a rellgioua center whers pillgrims from all over usad to

gatter.17 It was this seat of soolal, oultural, and political.
activities that Shnykh ¥eStn al-DIn chose to work in and, subsequently,
gained immense popularity. Tl?o Shaykh diod in the year 633/1236 at | 4\
the age of 93. His shrine is meniod .to this day by all oiauu C .
of people h‘r;apooil'ﬂ, of caste or .creed. |

»
Primarily, the Chishtfs had setablished thelr monasterfes

(jark®at khanah) in modern day Rajpuul;a, Uttar Pradesh and the
Panjab. Shaykh Mu®In al-DIn worked in A::;;m:, Shaykh Quib al-DIn
Bakntylir-1 MK (4.633/1236) settled in Delhl, Shaykh Haatd al-DIn
Sari-1 NEgart'B (d.642/1244) mwopsgated in the rural areas (in
R:juthtn), while some others 11vod in small towns and villages. 19
In the initial stages, the activitles of the ChishtIs were restricted
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to tho north, but their influensce extended p:a.etica.lly to tho whole
of India. with the succession of Shaykh Farld al-DiIn Ga.nj—l Shakar
(a.644/1265) and his disciple Shaykh Nigdn al-Din Aw}iyi’ . People
from all over the conqtry used t::x congregate at thelr monasteries
in Pakpattan (Panjab)-and Ghyathplr (Delhl) respectively. Shaykh
Nagir al-DIn Mahald "ChirZgh-i Delhi® later continued the work in
Delhi, and the Chishtis hnd’ somawhat a centr'é’lly organized system.

'It was Sultan Muhammed bin Tughlaq (725/1325-752/1351) who forced
the populace of Delhl to move to Dewlatabed when he unsuccessfully

atturtod to change the capital in ?28/132?. Consequently, lunumerable

suﬁ.s were oonpollod to emigrate to tha Docun, even though Shaykh
NagIr al-DIn refused to leave Delhi under any o!:rcnuta.ncu. Never-
,theless, the central arganisation of the CHishtTa disintegrated thus
into a number of | provincial mtuiu. This impractical veature
on the part of the Sultan may min been a blessing in disguise

because the newly created nowtoriu gave an hpotul to the popularity

of tho Chishtl oxrdexr in Smxth Indisa. Some of th. ChishtI nh;ykha
 even wyod eastward to Bihar and Bengal. Subsequently, monasteries

vere constructed in tho W; Gu;}tntv, and tht.zo Although,

Gtsidirfs continued to wark 1‘u Delhi in his Gapacity as Shaykh Nagir
" al-Din's successor for i yosrs, he too eventually moved to Gulbargs

)

(Dececan).
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R The main ppr?bﬂ§ of the establishment of monasteries was to

//
( f
inculcate "comggsaity spirit among the mystlcs” and'to bulld up the

g,,. ncu:al and spiritual culture of the pwp].e.zl Thus , these noea.storle;
:;w were also centexs ot‘sochl and cultural activitles, besides being -
Zﬁ . a place for sufi practices. The CAwErif al-Ma®Erif of Shaykh Shihkb
i al-DIn “Unar al-Suhravard® was taken as the guide book for the

22

igation »of the chhht! monasteries,” jyrobably bscause the early

Chishtfs of Khurksln never took to writing at all.

¥ .
' Hospitality was one obf the most important aspects of ‘the life )
of a ChishtI sufi. Their monasteries had an "open Kitohen" i1 the
:" ' _ sense tfzut anyone could bqﬂ,fod \er»poetin of his being a discipli:
. The shaykhs seel to have quoted the following tradition 1a this
. regard: *if somecne visits a living man and gets nothing from hia-
Eﬁ to eat, 1t is as 1f he had visited the dead”.2? If pothing at all
%; was available, the shaykh would at least offer water to the visitor.:
éﬁ; The expenses of tho;o monasteries ware met from fuillh or unasked-
| f' for-charity. Any other means of unlihood m lookod down upon, :
‘ . with the exception of the cnltintiou of a pioco of mtohnd Jut :

large onoush to sustain the fo.li],y.

The monasteries were open to all, irrespective of high or low,

13
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casts, creed, or religlon. Everyone, from a king to a Begga.r, was
welcomed and was treated as an equal. Thers are instances of kings

‘visiting the Chisht! shaykhs and being treated as any other ordinary
man. Gisidiriz relates that Sultan Firdz Shih Tuéhhq (752/1351~

| 790/1388) ogc‘a visited Shaykh Naglr-al-DIn Mahmld who was, anidehta..lly,
ta,.king a nté). One of the residents of hls monastery informed the
shaykh \rholgot“ up and perfeuiuod. ablution and prayers. In the mean~ "o
tine, while the Sultan was walting outside,, it started raining.
Addressing.his oi:ficor, Tatér Khan, the Sultan is reported to have

sadly uﬁ.&u‘l/nﬂ & king, he (the shaykh) is a king ru11y~.25_

>
‘ Besides the Huslims, Hindus were also allowed to enter the
ChishtX monasteries uitho@ a.ny inhibition or fear. Due to the social o
discrimination on the part of the Hindu REjEs and caste Hh.xdns, the
11literate classes wers kept away from their forts and temples, and .
were discarded from society. When tlieaq untouchables saw that thexe - N
was no’ discriaination wiu.tsoenrr among these sufis, they flocked to ‘
she Chisht! monasteries. We also find references, on the cther hand, —
"of well-imown Yogls holding arguments and’ discussions with the sblykhs.%
Thus, 1t was in tia’yir monssteries that the shaykhs and their disciples
cans into close con{a.et‘with different kinds and classes of people. .
7 Therefors, cases of "competitive apirituality with Hindu Yogis® are
recorded in sufl mtogrgphicul traditions, such as flying in the air

in competition with a Hindu yogl was attributed to a nbystic.“ »
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a common medium for this exchange was evolved".

\

On the other hand, sionaries of Islan and'as liberal
leadsrs of 1ts splyituality, the,sufis were the first among
the Muslim intellectual elite to come into contact with the
Hindu masses and thus indirectly with individual features
of Hindu mysticism especially the Ioga.27
It was, perhaps, because of thls soclal contact with thé Hindus that
we find the Chishtl shaykhs narrating stovles from Hinduism to explain
the essentials of their owntarIqah and religion td the uneducated and.
111iterate classes of the Hindus. This was one of the moat signi-
filcant featurss of the flexibllity and liberality in the outlook
‘ )

of the ChishtIs. They trlsd and, subsequently, succeeded in making

" thelr religion and creed comprehensible and accessible ‘even to a

lay man. Their n&nute:rhs, thus, becams centers of attraction. K. A.
Nizaml reamrks, "as thoh:‘( khZngahs were the only places where people
of 'different shades of opinions, professing aifferent religions and
speakling different languages m;t, these khanqas became veritable

centres of cultural synthesis where 1deas were freely exchangsd and
28

’ o

ﬁ.
2) Chishtf ideclogy

LI ' o

Shaykh Mu®in al1-Din Hasan chose for hinself a life of "piety,
esoteric exercises and zealous propegation of Is]am"zg For him,
religlon was human service. He alvays insisted his disciples "to

]

develop river~like generocsity, sun-like affection and earth-like
hospitality. The highest form.of devotidn (t2°at),

[
M .
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according to him,was to redress the misery of those in distress;
to fulfill ‘the needs of the helpl;ss and to feed the hungry."Bo The
shaykh defined sufism-as "_neithe: a knoWwledge nor a form (rasm)" but

n Thus,

s "a particular sthical discipline (akhlig) of the mystics".
PN th; .ethf}éal discipiine came to be emphasized by all the later Chishtlsg
an aspect which played an important role in achieving the aim o;‘ "‘this-
order. Gtsﬁd.irtz:’i'or instance, relates an incident to emphasize .
that one should not be disrespectful to any one regardlsss of his
' ::olle.l'itm.32 ’

1 oL v

Besides, the Chishtls insisted on the adherence to sharI’ah,

. : strict co;xfomlty to which was a nocouhy.” The first ocath taken

| from a person initiated into the order was to adhers to Islamio

‘ . crdinances.? It is reported that Shaykh Quib al-Din Bakhtykr and
i\ Shaykh Farfd al-DIn used to be unconscious for days in ookt&sy during

£ uni°, but at the hour of prayers they wqulcf get up and perforam their
prayers rcg'ulnly.Bs

>

s) Chishtls and the State

No matter what the circumstances, the Chishtl sufis avolded
collabaration with the State. The influence of political suthority
was like evil company to thea. Pu}:hapl this was on of the ma jor
differences between the ChishtIs and the Suhrawardis\who, on the ,
contrary, wpgptod governmsntal posts and lived in cldse assoclation

[

v

[ VS
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with the St&te.36 Sha.ykh Hu In al-Din Hasan: 1n1t1atod the prcfargnce
of a 1life of paverty and dissociation from the governnont or State.
Thus, the later ChishtIs triled their best to shun the company of
royalty. They built thelr monasteries outside the city walls pro-
bably fqr the sau reason, and always warned thoir d.iaciplas to keep

themselves away from such influances. Shaykh Farld al-Dfn is reported

AT TR R ST .

i to havs said to his disciples,.if you desirs to attain the vrosition

‘ ‘ of great salats do‘ not pay any attention to the princga".”‘ Shaykh

.. ~= Nig;. al-DIn Awliyk’s succession certificate conuinod; *do not accept
any village m: stipend or favour from kings and officials. It is not
p‘rnit‘;.ad to a é.ervish".?a GIstdiiriz himself is reported to have |
rejected the offer of villages and gifts froa Sultan Firfis Shih -
Bahmant (800/1397-825/11422), saylng that to mcpt than vas southing

-y

N

" contrary to the Chiahtt ideology. 39 ‘

fg' :

%’ It may be sadd that the €hishtIscould not always reject tm
;’ ® world. Shaykh Mu tn ;l-Dtn'u sons owned land which may have b«n
g granted to hin."? Shaykh Quib a1-DIn Bakhtylir choss the capitsl as
i

the center of the ChishtI order l.t the request of Sulta.n Iltutnhh\’
(607/1211-633/1236) and the people of Delni. " It is related that
Staykh Fartd REYH d.uring his last dsys susmoned Shiykh Nlgim al-DIn
Awliyt’ and uid, you lhonld htn southing from this world too",
and p.n him a anvétgeoin.“z Shnykh Ni;l‘.l al-Din Awliyl‘. acqoptod
a hrgo sun of cash fron Khusnw Khan, though-he spent\lt in chu-ity

-
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" Sha.ykh Nas!.r al—DIn Ma.bnﬂd. accompanied Sultan Mubammad bin Tughla.q
: rolucta.ntly on’ his last expeditlon and administered the cath of
~_ offise to the next Sulten, Firfiz Shih Tughlaq. Glsfdirfz hinself
, had very cordial relations with'the Bahma.ni aulta.ns, Ftrﬁz Shih a.nd

Apwad ShEh (825/1422-839/1436) .

% b) Unit ofBo t a 7 -l . | . i
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BN ' \ Purha.ps this is the -ost hpartant and, in owr’ opinion, con- 1

\ . troversial upoct of cbmm: idoology nbich um for a detalled

. . ) | study. It 1: genonlly mcoptod todn.y tha.t the ChishtY suflu of

’ . Indis buﬂovod in "unity of being" (wahdat al-wnijlid). K.A. Niuni

: ) writes thet Shaykh Mu®fn lal-ntnvs "fira falth in wabdst alowjld :
. S "(unity ‘of being) provided tho nocosuxy idoologica.l support to his

WEHTR TR

mtic mission to bring u'bonrt emotional integration of the peop}.o
alcmsat whom he- livod" In a lore gtnml contoxt, he writes, "tho
cmmtqpe of Eig:_tt mmlogy vas the oancopt of Mt u.l-imjﬁ
(Unity of Boing)" “" ‘
chhbtt ordar m'tb; doétrino“ of ontological monisa ( 5&“‘ t al-nu;jg)
< __ " which explains the influence on it of Iba al- A;a.bt't a.lno.t pan- -,

- ‘ thelstic 1deas".*>

Asls Ahmad says, "the sgngt-o.nchqg." of the

Sar e S F S S A
N

SehoA. Riwi tu'ln tho Chhhtt dinciplim wujudl.
He writu, "the devotional’ apmoc.oh of iim ud-DIn Auliy; regarding
the doctrin. of m was not budcnlly diffgmnt froi the spocuh.tivo

‘one of Ibn Ar;bt" 46

The sbovointemproutiona of the schohrl regarding
the Chishtls, upoch.lly in tm case pfShnykh Mu®n a.l-DIn, uon to

5, - "
. y ,
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i ) have been based on his sayings such ag He sse trxo lover, the -~ -
{ > beloyed and the love to be onej i.e. in the world] of unity (tawhld) . .,

call one" . 47 Such statements, no doubt, may point towards pan- o T

theistic ‘bendencios, but one cannot conolude froLn them that the

I's]
P hishtts beileved 1n wahdat al-wujg of Ibn Ara. . Mubammad Noor - )

the early Chishtls® -
may not have bcon all that wu m!. He con&ludea hat the Chﬁ.ahtts

48 = .

Pt
&
gf ‘ Na.bt as 8 mttar of fact, attelptod to prove t
# form. Tho scope

triod to pu:eaent thoir doctrin-g in pure],y 1s

I

_of our study does. nbt allow to go 1nto.the &M. of this pmbhl,

—A but wo night as well point out eor'uh signific;qt upocta,. ’ .

\ a ) N -
-

- - . |
N s ~ | ‘) [y
6o © Kehe Nimi n.yu thn.t thc ma1fUzEt of b1s iztia givo a ﬁirly ’

ﬂ o a.cm}-a.te idea of the ﬁisht; nystic idoology!' ,59 '
. upmmdod the Sisnti mystic principhi in the

¥ o writes that the teachings of stnd\&rxz "are basically the same as’

‘ thon of his pradocuaors in the Chishti silslhljt" 51 Hh' Wall ‘

al-Din obnrvu that GIsfdiris boliovod M7M 2 The - .

above scholars ha.ve—,‘vnrobably, ovu:loqkod tho Afn that Gisﬂdirtz R

did not oxpound. the 'doctrino of, Ma rather, ho has, as

observed by S.A,.AI. nizvi '"luti-wujﬁdt t.ndenci,

study auggutl,y" Ghﬂdirl; was -m 1ncllnod t

[ ‘e

.53 As the Mresent |

thl.t typc of

gn_%) Now 'bhcro are only two possi”éilitiou dithor Ghﬁdinn vas
not giving a."fd.rly a.ccunte" account of Chlsh b4 1dcology or thf
Chishtls themselves believed in "'u.nity of witnsssing”.

- ' . .
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If we look at the problél f!?OI another angle, the‘”doct.rinos of Ibn

Arab! who was a contemporary of Shaykh Mu Ix)/al-DIn l;{agn came -
to be known 1n Indi.a a long time after the establishment of the

,ChishtI order.  K.A. Nizaml himself arguas that the ideas of It

‘s

®Arabt may have ‘infiltrated into Iidla through Fakhr al-Din-iCIr&q: S
(2.688/1289), but that there is nc evidence of his sorks having reached

that ea.r‘ly.ﬁb T \
. W e S

o
[

Nelther the mct’id al-Fu'&d (iihcmn:ua of- Nigkn al-DIn Awliyk’)
nor the My_ (discomu of Nagir al-DIn Mahnlld) has a

'mention of Ibn ‘lu:a.bl or hls works; this would be surprising, if the 5

Y

Chish s{believ;d in the same dootrines. Nevertheless, Ibn °An.bt'|\
wocr:k:a must have reachod‘ India before the roign o;’. Sultan Firliz Shlh «
Tughlaq (752/135%790/1388) because by that Period they alresdy had -
bocon very popular. Many comntu:ia wers written on M_tl_-ﬁ_i_g_g_

during the last fifty yoqrs:of the, 14th contnry.ss Az s matter of

- fact, by this time, Ibn CAravtss eiorks and his doctrines seem to &vo

- taken pols(euion of the sufis ’ Jurists, common péople, the oztbodox

‘ and the’ upgorthodoi’,ud kept them all occupicd In K.A. Nigamd's” own
words; "thnre was a stir in. Hu:lin religious thought"57 of the period.

a

Indéed, it produced diverse effects. On the one hand, there wers
proehn..tions of "I amn'the jrurtrih“ » and the éultan had to take severe
action to end such nttdr‘-.ncur"B whils, on the other, it zave rise

. to Teligious debatbs, This psri;g marks s milsstons in the bistary

s rl
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of Muslim religious thought in Indla, for enormous llterature on -~
jurisprudence was produced.’” The fact that an emlnent Chishtf sufi
like Shaykh Na§u£r al-Dfn Mahmiid was ‘regarded as the “second Abil

. N |
}_ia.ntfah"so because of his overemphasis on sha.rtca.h, is in itself

very significant. In short, the wujid® doctrines of Ibn °Ara.h10 perhaps

" brought about & change in the faligious trends of the period. As H.

Mujeeli remarks, the sufls in India avolded metaphysics and restricted.

thenselves to

persogal instruction of thoh- wurids within the fnncwork of the '
shar® ah.... Later, the tendency ncy towards metaphysics becams
stronger, and the doctrine of Immanence ~; wahdah alswujld —

based on the teachings of Muhiyuddim iba Arabi boczao 80 .
popular among sufis as to be identifled uith snﬂam.

This is particularly true of the Tughlagq period.

4 . ’ ’ '(\
To go back to the ChishtI 1deology, a queation might now be

posed: 1f the Chishtlthought, right from its inception in Indla, was

basically wabdat al-wwiBd, what could péssibly have been the reason

for this turmoil in the religious thought, so late in the l4th century
India? The ‘ulaui’ and the pecple should have been at least acquainted
with thelr ideas. After all, the wlamk’. of India were not so ignorast

" and they had sources thrgugh which they inew about all that happened

ia the Che/ht! aonasteries. In any event, this stuiy does mot pa:ait
us to answer the above question. Our intentlon presently is not to
prove whether or not the Chishtls bellaved in wujidl doctrinn, but
only to point out that they cannot be labelled as the propagators of

; I L .
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wuifd? doctrines (at least till Shaykh Naglr al-Dln Mahm@id), until
a systematic study of thelr thought is mdo Moreover, if we hesitate
in appl}ing ‘such a label to Uthe Chishtls, this is not to deny any

‘¢ similarity between their way of thinking and that of Ibn Carabt.

Rather, we feel that the problem is presentéd in too simplistic terms

? 4f such labels as ngda.t al-wu jid a.nd. wahdat al—shuhi!d are appllod
&g " without further qualification on sufi thought.-
;& ’

-

| D .Besides, even the ideas expounded by “AlK’ al-Dawlah al-SimnZnt ’
C ;d 236/1336), GisBdirks (d.825/1422) and Ahmad SirhindT (d.1034/1624)
_j,._a]_.._, though accepted as orthodox, havo ‘striking aimllarities with
the wu ___m_ doctrines.

*
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B) LIFE _AND WORKS OF GI@) DIRAZ

. -
> o, ©

N ' 1
o
|

1) Life | oo

| Born on\tho 4th ;f Rajab 721/30th July 1m62 in Delnl, Glsldirds \
cane from aluntd fanlly of Khurntn.63 His ancestars were populaxly .
‘imown (thero a3 the "uyylds with long-locks” (sEdEt-i di_zgg' gist) o \\J
from which he got ni€ surname of Gtaﬁdizts G His name yas Sayyid

2

Hu.bu-.d al-fusayn?, 65 and he was ths son of, Sayyld YUsuf al-fjusayn
(popularly known as BEJH Qatil) a disciple of Shaykh Nigin al-Dln
Awliyx’, S
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. by changing the ccapital.éé They reached the new cé.pita.l on the

o

.i?- * - - x .7

At the age of seven, in the year 728/132;7 GIstdirdz a.ipng :
with his parents left for Dawlatabad (Decc;q), when Muhammad ‘bin
Tughlaq (725/1325-752/1351) “embarked upon the Deccan expoiiment"
17th of Mur,zmam-';z«;/zlst November 1328. Not long after, when. '
GlsOdirfz was ten years old, his father, Sayyid Ylsuf died in 731/
1330 l.nd was buried in Da.wh,tah.d 67 Five years lato::, houevn:, in
the beginnlns of '736/1335 along with his nother and brother, Glsldir&s
returned to Dolh168 vhers they finally settled down, at lmt for the

L

. next 64 years. : u o ‘)

AN

»a

- \ ’ . ' >
It 1s reported that while he was still a young boy a strong
desirs had developed in GIsidir¥z to join the oi.rcln of Shaykh Nigia
al-D%navliyd’ about ¥hom he had heard a lot from his father.59

Unfortunately, the Shaykh was already dead (in 726/1325), sven before

{
' thelr immigration to Dawlatabad. Nevertheless, when Gsfdiriz reached

Delhi, Shaykh Nagir al-Din Mayid (popularly known as Chirfigh-i Dihlf,
d.757/1356) m‘wting as the spiritm vicegerent of Shaykh Nigkm
al-DIn. On the 16th of Rajab 736/1st March 1336, Glsldiris and his
trother’’ Chandkin Husayn® joined the olrcis of the dhcipl« of Shaykh
Nagir a}-Din. o o ‘ . '

u)t‘

, G1slidiris then served his preceptor with such unswerving

'dmf.‘.f.’on that Shaykh Nagir al-Dfn 1is reported to have said, "after

-

[T S Y SR SR P TIPSRy



Dt aCER $ S B

' . ,
+
N . ; o .
[ ¥ . - e e “ " 0 v e - - S SR o
v v ‘ .. P - - e

\ seve;xty years of age, I am reminded of past experiences by a small
chila (lc't'.ld.a.lt:if)."'?2 Tt is an unprecedented privilege for a disciple
. to be thus respected by his spiritual preceptar. Tbe\ Shaykh 1s sald
| to have npaid a visit once to GisldirZz, and offered him a few colns
as nadhy. SZminl relates that since then GsfidirZz gained lmmense
popularity. He further adds that Glsldirdz had becoms known among
. the sufis as having attalned the high'oat stage of & ahayk{'x in his
youth (jaw&a?).”> In the year 757/1356, at the age of 36, GlsGdirlz
‘ was granted by Sh’aykl? Nagir al-Din permission to make his own
S disciples (khilsfsh).”* In the same year the Shaykh fell seriously
111. When roqn;sted \%_y his disciples to nominate one of them as his
# ©  successor, Shaykh iiqtr al-Din is reported to have appointed Glatdirdz
to take his place after his desth.’” On the 18th of Ramaddin 757/
14th Septembexr 1356, Sh;.ykh Naglr al-DIn expired, and Skmin? iopog:ts
that three days later GisldirZs-took charge of thé ikhingah as the . N
\ vicegerent of Shaykh Naglr nl-DIn.76 Therafter, very little is known
\\ of the life of GisBidir#iz in Delhi, whea:: he worked for the next L4
\y;gga SEmfin® writes that he married at the age of 40, and had two
sons 3&\\}11:“ daughters.’’ GIsGdiriz becams extremely popular

all kinds of people gathered around hh.78 , '

Having predicted the fate of Délgi (TinGr invaded Delhi an:
vas the c&:xsel of great dev;sta,tion) three years prior to his departure,
G2s0dir#z, at the age of 80, left Delhi with his fimlly and disciples
C for Dawlatabad on the st of Rabl® al-Awwal 801/11th November 1398.79 .

p
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~ (Gulbarga) which was then thb

SEninT writes that the Sultan came out of Gulbarga and offered a

of 22 years, during which time Glsldiris was mainly engaged in -

‘reported that children used to gather around him when he vas eight

e ar T dmad

~19- . - 8

i

Via Bahadurpur, Gwallyar, Bhander, Chanderi, Baroda and Khambayat,

B 2ia e 2 AL e b M T, e, B

being glven a warm welcome at each place, GIsldirdz eventually
reached Dawlatabad where be pahg homage at ‘the shrine of his father. 3
On hearing of the arrival of Giﬁﬂdirﬁ‘.z in the Deccan, Sultan Firiz

Shah (800/1397-825/1422), tlsuo t King, invited him to Ahsan&bid

80

GIsidirfz accepted

¢

ant capital.

1

the invitation and moved to Gulhu:@a vhere he arrived in 803/1400 81 N

R e 0 Yoo

wara welcome to.GIamirlz, and ‘requested him to stay on in his

capital.ez it is rcpdrteé.' thd: the Sultan had great respect for the . wl
shaykh,® but later on withdrew his favouwrs. Then, after a paricd

pruching and compiling works, he died at the ags of 105 lunar ysars on
the 16th of Dhll al-qa®dah 825/1st November 1422.95 :

2) Spiritusl tralning o~
* 'Gladiriz had a natural inclination towards sufisa., Since
his youth he had developed a taste for a sufi way of life. It is

years old in Dawhtw, and they used to respect hin and treat him
as a sufi sha.ykh. It 1s said that the chlldren used to fetch water
for GilsBdiriz to perfora ablution. Gfsmh:!s, in turn, would treat

86

them as a shaykh treats his disciples. SEnknl adds that GXsldiriz

was religiously minded since his boyhood and had performed hls prayers

Wbk s e s T TR b el bt RGN o e P 358 e T sttt
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, GIstdirZz recelved his spiritual training from his preceptor
shaykh Nagir al-Din Mahmid. The shaykh is reported to have trained

RS

him gradually in the religious practicos, with emphasis dn the per-
%, formance of Frayers and fasting. GIsﬁdirEz was asked gradually to
T

b pexform all tho ming prayers with the%’mu ablution which he por-

formed at dmm. Along with the number of mym, Shaykh Naglr
al-Din asked GYsldirks to incgease the d;ys of fnting. ) Evcntmny,
' Gilafdirfz himself says that he became habituated to fasting the

whole year round.aa

At the same time, he was studying the relevant
, : @

works of shar?°ah. Unable to concentrate fully on the ascetlc

practices at home, writes Simiknt, GisldirZz rented a room where he

11ved for “teh’ y‘ol.n'.ag During this period he completed his studlies

b

) . \
and Shaykh Naglr al-DIn trained his in the spiritual field. 'S&kil

has it that GsldirEs achlsved high aystical stages of revelations
(uidshafit) and u;:ifuttftiona (M about which he o.lx;.y-
\kapt his preceptor infarmed. Shaykh thr al-Din was bappy about
e progress made by GlstGdiris. 90
: At the age of 30, houYu‘, ‘Ghﬂdiris is reparted to have spent
" moat of his time in jungles, where hclwco-ylisﬁod successfully all
:  the apirfltml stagu.gl Thu;s, Gialidirfz was spiritually and i’;yq;:o-
. Floslouliy ir-pxd for the ‘succesorship (khilifat) which he recelived .
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in 757/13% from Shaykh Naglr al-Din. SZminl eays that this
auspicious occasion took place when Gislidirdz reported "to Shaykh
NagIr al-DIn a vision which he had seeh during his illness. In that
vision, some persons made him wear the following seven robes ( JEmah)
one after another; (a) the robe of :salntship (walZyat), (b) the robe
of prophethood (nubuwwat), (¢) the role of apostleship (risflat),
(d) the role of unity (1ttib#d), (e) the role of lordship (MQ
biyat), (£) the role of divinity (ulShiyat), (g) the robe of he-ness
(huwlyat).”® This vision is significant for the robes presumably
symbolise different stages,and it a.lso reveals the psychologic&l

. state of Glsidirids. Snlni implles that he was now a full-fiedged
shaykh capeble of having his own circle of disciples. This vislon
2lso gives us an indication of the importance of the stage of

Moreovex, Glisﬂdir.n claims to have met the spirits (arwih)
of the Prophet Muhammad, °An-1'nm.§}t, and of emlnent sufis 1like
Abd Yastd al-Bastia?, al-Junayd al-Baghdidl, Ajmad al-Ghasflf, .g
SAyn al-Qujah al-iamadhknt.”

'3) As a master
' Glatdirfis was a Sunn? Muslim and followed the Hanaft school
“of jurhprudonco.” "Ho is reported to have sald that very few persons
are found to be jurists, sayyids, and sunnis together, which qualifi-

cations are all found in hi-.96 GIstdirfz was a profound scholar




- ’

: . and an author of innumerable works. He was also well-versed In the |
sciences of the Qur’an, ‘::radition, jurlsprudence, theology, and
sufism. In his monastery, Glsildirdz is reported to have conducted
lessons in Arablc grammar (sarf wa-nal wa-na;;!) . exegesis (tafsir), tradition
(had2th), theology (____), .and jurispnnmce (figh), besides sufism. 97
It is difficult to say how deep his knowledge of philosophy was, but.

Z-‘?§ 'ﬁmﬁ"ﬂg eyt

1t is clear from his warks that he was acquainted, with the technical

ERR g 3 )
- A

terms of philosophy and logie. He was oritical towards philosophical
° tendencles, as was the case with the majority of sufis, and it 1s

stated that he wanted to write a critique of Ibn Sind's (Avicenna)

k4

R T NS ST S
T AR

Ishiirit wa-Tanbthit.”®

Y

=

GisBdirke knew several languages which includ«l_ Arabic, Persian,
Hindawl, DeccanI (which later developed into Urdu) and Sanskrit, H‘

By TR T

says that he had roafd "the Sanskrit book" and knew Hindu uthology.” "
The followlng 1s a 1ist of works ooncerning the oxﬁaml scliences
which are reported by:the biomphm,loo a8 having been atudled by
Gtsm.iiril: 4 |
. ,

a) Tafsir gl-Kn.nhab{f of m;-m al-Zamakhshart (d.539/114k)
on the Qur’in;
‘ b) Mashirid al-Anwr of Radf al-Din al-Saghiinl (d.65o/1252)

on the prophetic trsditions (nu_tt_gx);
(..’ o) al-HidEyah of Burhin al-DIn al-Marghlnint (d.593/1197)
: | on jurisprudencej | ‘
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.d) Kang al-Wusfl 115 Ma°rifat al-Ughl, known as Ugll al-

Bazdawl of °A1l bln Mubammadal-BazdawT {d.482/1089) on jurisprudence;

e) Mukhtasar al-Qudfr® of Ahmad bln Muhammad al-Qudirl
(a.428/1036) on jurisprxzdéncec .

£) MAftah al-CUlEn of Sir&j al-Din al-Sakkakl (d.626/1229)

on philolosyaml

g) Kitib al-Migbdh fI-al-Nahw of AbT al-Fath Nigir al-Mutarrisl

(4:610/1213) on philologys %™ ] .,
h) al-KEfiyah of Ibm HEjib (d.647/1249) a poem on Arabic
syntaxs

1) al-Ris&lah al-Shamslyah fT al-Qawi’lq al-Mantigfyah of

Najm al-Din al-Qagwin® al-KEtibl (d.675/1276 or 693/129%) on logic.0

The above 1ist may be lncomplets in view of the innumarable

works popular in medieval Indh.lm

we might polnt out that almost all the major contributlions to this

fisld were aveilable in India,m5 and it may not be far-fetched

presume that GisUdiriz had studled most of them. Besides, we will

Nprucntly be discussing the possible sufl sources of inspiration
GTsDairEs. '

4) Sufl sources of inspiration

As vegards the sufi literaturs,

to

to

We shall be very brief here becauss we will mention andurofc:ﬁ_

to the possible sources of inspiration to GIstdirZz Jn the notes

to
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. our ¢hapters on his thought®
| {

Mention may be made here of al-Junayd (d.297/909) of Baghdid
o who seems to have been thé model sufi for Glsldirdz, as he was for
g h many other eminent sufis. Junayd is referred to in a number of places
in his works, especially when G1sldir£z wants to substantlate his

own arguments. At times, Junayd is interpreted in a way that would

e 1 BT
gt

support his own opinion, because on the cae hand, GIsidirdz does not
vant to disagres with him, whils, on the other hand, he wanta to
R adhere to his on argunent. % Besides Junayd, Glstdlriz refers to |
mpy other sufis, iho}uding Najn 81-Din al-Kubrd 197 (:1;618/1221). but g
1t is difficult to say which work of his 'was available. Among others,

we also find references 'l:.o 3IuZlIlla.l-DIn Riat (a.672/1273), Cass il-D;n

al-Nasartl®8 (ea.7th/}13th qentury), Farid al-Din-i °A'§'§I‘.r (ea.514/1120),

R

Senk’t (d4.526/1131) and’others.

The u;jm- sources used ares uinl,& the classlocal works on which

e LU
:

. Ghﬁiriz himself has compiled comntarha.m9 To mention a few,
works 1ike QB al-Qulfib of Ab@ TE1ib al-Makki (d.386/996), al-Ta’arruf
11 Madhhab ahl al-T of Abl Baker al-Kalfbadnt (d.390/1000),
al-Risflah of Abl al-QEsim al—Qushayrt. \(q.ués/io';z) , Kashf al-Mabifib
ofu-numlm (d. ca.465/1072), Igyk’ %uifin al-Din of Mujammed al-

. GhazX12 (‘d. 505/1111), Sawdinip f% a.l-cllmm of Abmad al-GhazKit (ca.
¢ 520/1126) , Tashldat of ?Ay\al-qm al-égawh:u! (d.525/1130), Kd&b

A
2 %’ﬁ@www;ﬂﬁﬁqﬂ a5

P




AN

3
«
o
¥
¥
AN
|

TR ERERARET T

- s . L&
books like Kashf alz&m b of

—

e

- . . N . ‘3
»

al-Muridin ofﬁl;i‘yi,’: ﬁjinkbn‘ 'al-ﬁajtl‘): al-Suhrawardl (d.‘563/1168},_
CAwgrif al-MaCErif of Shihgb al-Din CUpar al-Suhraward? (d.632/1231+)lg
et.al. are referred to. It may be noted that Gls@iixiz does not agree
with them always. He criticlzes some of thn,'espé‘ciiallly when he e
foels) th;.t thay’ai"e‘poasibly erossing the ‘Dunda.rie& ’of ‘orthédox

Islam and, at times, he extracts more meanings than probably was int

" tended.}2?" Besides, he writes that works such as Tamndht of ayn

a1-Qudkh, §usls al-ikan and other treatises of Ibn °Arabl (d.638/
1240) must hot be studied by movices, rather they should prefer basic
al-Hujwir?, Minbkj al-SAbldtn and Ipyk’,

¥

of Muhammad al-Chasg1t.'1?

Aother aajor source is the Fuglly al-jliam of Ibn SArapt. ¥

. Althiough G2siidirks had a critical attitude towards Iva “Arebl, he

ceons to be lamensely lnflusnced by his dootrines. We will polat
out certain significant siamilaritles in Chapter IT of our present
study. His influence is discerned mainly in the ontologloal philosophy
of GIsidirks, which 1s based o the ldea of theophany (iajelll) as -
i the whole.system of the Spanish Arab. Neverthelsss, Gilﬁc}irh

-

states, ‘ o

i1 he (Itm ®ArabX) wére alive during my age, I would have mads -
_him ‘consclous’ of 'beyond thé beyond‘, by taking him up (iato -
the spiritusl realm), and would have revived his bellef (Imiin).
and converted him into a Muslim.ll5 .
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‘and Fakhr al-Din'Clraqt.(d.68871289),7% -

 26= o “ ‘ y

Anoné the classical commentators on the Fuglyg a.lﬂika.n, we find
referehces to °Abd al-Razzdq al-kKishan® (d.736/1335), Dawid b.
Mahmid al-Qaygari. (d.751/1350), $adr al-DIn al-3dnawl (d.672/1273),

1

T ., We would like to d:{acnsa here briefly ‘the p&ssil;le influanco
of the famous Kubraw® sufi of Irdn, €215’ al-Dawlah al-SinmInI (d. 736/
1336) who was the diseiple of Nr al-Din al-Isfari’ in: (d.717/1317) .
Dr. S.A.A. Risvi writes that Gtumirlz may ha.n been '1nf1uenood by -
Slankin? through his works 1ike gl-CUrwah 1i-ahl al-Kisivah wa-sl-Jalvah

and Chihil Majlls, and through his disciples who had '%hitod Glsfdirks

- a.t Gulbarga. 117 As we have pointed out bolow,ua Simlfni lived about 85

yafq prior to Gtuﬂdirlz Both are eu:itica.l tmu.rd.a Ibn Arabt,

have trisd to refute the sams idea. Buid.u, doctrinally, they have

a atrikins sinilarity, but a,t the same time, are thenselves under: the

- influence of Iba Ax;abi. The sufisa of Sinnlnt fa.lls undcr that
' speclal 'ty(p@f Islanic mysticism which 13 often labelled as wunity

of witnessing” (wabdat al-shuhfid) ,119‘“ opposed to "unity of belng*
(w> of Ita SArabt, and weé think that G:Qud};;z is not
any different from Simpkal,
Naturally, thc. first. qmtion vhich comes to nind is, was
Gts&llrfz 1nf1mno‘d 'by SimnEnt? The possible means of 1nﬂ%
could have been two: through the works or through the disciples. The -

]

{




firat means 1s nost 1nproba,blo, since there ™ no ovidence to show
‘that any of Simnin: *s works ha.d reached India. dm:ing the time of,

@

r GIstidiriz. Moreover, novwhere does GIstidiriz himself refer to Simnz.ni
. or to his »wfrks. GlsBdiriz has a habit of citing or refdrring to works

B a.\u-hhors, iries tive of whether he. agrees -with them or' not. Iy .
. 9% pec

I
¥ © is felt %hﬂ, he would ha.vo mentioned SimnEnt if any of his works were . L
¢ : : atudiod by hin. This leaves us with the altomtlve‘n'é‘a.ns'of' :hxfluenqe, M

o - that is through | sinsnt'a afsciples. Ve imow that Ashrat Jahingtr-1

) ) " Simaint (4. ;ftu' 825/1#22), who initially took piritua.l tra.ining
T . from /All’ u-n.uu? al-Simnfin?, bai migrated to Indla whers he dlied. 120,,
Ashraf Jahlngir had|visited’the monastery of Gtaqdirxz at Gulbargs
.t'wk times .21 vhers in the discourses of it;c shaykh, 'gg’if-i .
A_\_;_s_xggg_, it 1s stated that sou,ﬁis.ciphn of As'ln-u?‘.lu'h&& hada.lso
paid a visit to G baxrga, but :H: is most probable that this vis}t |

v

; took place after thr ddath of the Ghishtt suri.}22 A5 far as the tWo
’ i oo viaita of Ashraf Jahlnstr are conomed, the ghaykh hiuolf implies

2 oo . ‘in one of his lotter that in hls second vhit Gtaudirxs had alrudy

. passed away.123 In shart, the ocaly occasion on ¥hlch Ashraf Jehkngtr
could have inﬂucnoed Ghmirts was in h}s firlt vislt to Gulbarga, D
which seems tvé s very ro-oto poasiblity for the following reasonss
a) Latk’if Ashraf? rop)gru that Ashraf, Ja,umgfr himself gained spiritual

-

knowledge from Gisid
124

AT S o

5
&
s

, more than he could have achleved from any B "
other shaykn)’2* b) from the letter of Ashraf Jahdnglr it is apparent
* , - . ” . ©
that he was in favour rf Itn CArabt and he seems to have argued with
" l\ " [ ’ a A* . 1)
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: . GistdirZz in support of his doctrines.‘]zj Thia implias th‘it he was. - .
| not a subporter of Simi.nt'a philosophy. c) it may be said that o
Gisudiriz trled to refute "Ibn Au:a.bt even 1n Delhl, befare hb:met” "
Ashraf JahZngtr, and propounded the same d.octrines ‘both in Delhi and

SO . in Gulbarga. We do not find in hin any ma jor change doctrina.lly !

tl';roughout -his whole ca.rear.lz6

Hg, thmfoa:o, foolo that Hizvi's ass%npt

influnence pt Simnknt on Gia&'l‘lrts is nthecr: far~f

. cottrary, we'think that the sufisi of both Sish

a ut:ml cqnsoq;tonce in respect of their, times. That 1& to in.y,&thut
- the co'n%pt of "unity of being" (wahdat al-#ujid) of Ita ®asrabt had
s A . such a sweeplng influence on the r'eligious thought of the 13th and

/ s e -
,

~ . - 14th centuries that it produped diverse effeots. In a n.y, this

b

L; . d.octrina went a@lnlt tho Islanic concept of- "unity" (tawphtd ) of God. '

\‘L =
This aroused the Muslim theologim and jurists to otiticiu It %Arabt ‘-
severely. But the 1ssue raised by, & sufi could only be tackled by

I - those who md.mtood its mm

x‘i‘q, . oonld lolu the problems created by another sufi. This would a.lso\\
shplify the other aspect of the pfoblem, in case of no apparent Mtlganco, T
¥ that 1s the striking similarities in Simniint and Gtsmiﬂz It signifies
. , \ » :hihr payohological oxporiencoa of both these snfh, ono in Iran and

the other tn Indla. o N
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- _ Thus we find in SimnZn? and Gstdlriz attempts to reconcile shart®ah

and ;gigih by propounding the doctrines referred to as “unity of

witnessing® (wabdat al-shuhlid). Whether wahdat al-shuhlid is some-
ting different or. opposed to wahdat al-wujild or not, is another -

Lo~

question.

5) As an author

_chigt states that GisfdirZz used to compare himself with
- Muhammad al-Ghazl? (d.505/1111) in his capacity as an erudite scholar
who used to dictate fowr or five works at a tho.lza Neverthless,

Glsldiriz himself writes, "everyone who traverses on the path to Ged

e e I

is bgatone& with a particular think; God has bestowed me with the

-~
-4

i 'glft of exphining His secrets”.’2? It is not certain, however, the
nusber of works actually written by him. Aceo::ding to a tradition, he

'1s supposed to have compiled 105 waris. 13 the Tabgirat al-khawirigft
mentions the number as 125. 131 w lists about 36 uou:ks, 132
ut&h T&rikh-1 ggbtbt. quétes 47 treatises which 1nclnd@\fom: collections
of GiaBdirkz’ discourses (_n__l_:t_'ggg).n?n It can be sald, though,that
Gistdiris may bave compiled more than.the works listed by his blographers

(

<because a number of treatises (besides those listed in his blographles) .
attributed tdl; hil, are found 1n“varions libraries of Indla. The TErfkh-l
fabTbl dividrd his woxrks chrenolt)gieally into two pcriods,thoso complled
in Delhi (be'tween736[ 1335 and 801/1398) which include those written om
his way to Gulbarga (between 801/1398 and 803/1400), and those writtea

[ ’ :

I
i
1 H

i
!
i




%:onantnry up to the

in Gulbarga (803/1400~825/1422). We will, however, divide them
&
according to the relevant subjects. The following 1s a 1list of the

important works of GIstdirdz. ‘

\

a) Exegesls

" 1) Hawisht-i Kashsh&Zf¢ thls was a marginal commentary of the commen-~

tary Kashshif of Zamakhshart, It was compiled in Delh¥.(lost work). -
It 1s rez;ortedo that Gisidir&z wrote another commentary on the Qur’&n
with an approach simllar to that of Kashshliifi, but it was not completed °
as he had to lsave Delnt. 2 ¥ It was, presumably, written sometime ?
between 800/1397 and 801/1398, in which year he loft Delhi,

11) Tafstr-i Muitagats thls commentary on the Qur’&n was written in
stay in Delni (736/1335-801/1398). S&mkat

led from the sufl point of view.1?? It 1

Arabic during GYstdirds’
writes that it was com
roportod that this ¢ tary was ome of the works which GistdirZz
RIS was also one of hls three works that
lous (ghayrat) ot. 137 Tho" first part of this

of Sirah 18 is preserved in the Nigirlyah

taught to his discipl

1

GistiirXz was himself
Library, anhagn..ns A copy of the Tafalr in two volumes (complete
commentary) 1s also preserved in the Indls 0ffice.l’? . stlim Qlava’t,
in nn article on £h. Lucknow manuseript, quotes parts of the text and
remarks that the commentary has llttle to say about Iﬂ.f’:III it i rather
more useful from the literary point of'viu.m

~

}
1

LRI o TR s 1t B St AR e

. A et aadathnat o e o S

R e aia

et sl

s S




~

b) -Tradition
Sharh-i Mashirlq al-Anwir: Masharlg al-Anwdr is a well-known work

. on the prophetic tradition compiled by Radt al-Din Hasan al-Saghint.lul
. e ? .
GXsidirdz wrote a commentary on this work of al-Saghin® in Delhi,

Waiz nentions lts name as Ishirit al-nasm_ig.mz When Gistdirxz
moved to Gulbarga, he is sald to have made a translatlon of the same

Mashiriq in 810]1#07.”‘3 Both thess works-are lost.

: v

% c) _Loam

: Siyar al-Nabl: this blography of the Prophet Muhammad vas written

% in Gulbarga. 1‘1@1 writes that Glstdliriz dictated thls work to one of
3 : 144 rhe work 1s refarred to by

his disciples, Shaykh Sir&j al-Din.”~

' Shaykh Ashraf JahingIr SimnEnI in one of his latters,
where he states that it was one of thg last works Gisidiras was engaged

-

b i
A %

in, uhen he visited the khingah in Gulbu'@s.ms This blography 1s not

jmown to have survived. ‘ .

d) Juriua&enco
Sharh s1-Figh al-Akbars*6 al-Figh al-Akbar is a well-known work
of Abll Hantfah al-Kaft (d.lso%éﬂ*f The blographars of GisldirXz state
that he wrote a commentary on this treatise of Abll Hanlfah, both in
Arabic and Perslan, during his stay in Gulbu'p.“7 In the introductlon
4o the Persian commentary, Glstdiriz states tl';n.t he had started out by

compliling it in Arable, dut he received 1nlp1ration to comment in Peraian
48

~

instead. Tharefore ’ ho left the Arablc commentary 1nconp1¢te

?

.
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3.- o e) Sufism | / !

. =
1) .Asmir al-Asrir: this 1s a very lmportant work because it deals with

almost all the aspects of sufism. GislidirZz himself seems to have baen

proud of 1t.m9 WE‘izt writes that GIsdirdz was always reluctant to

teach thls work of his to anyone a}though he did teach 1t tg;a select

’ few. Nevertheless, he avolded sxplaining to anyone those chapters

(74 4nd 75) which dealt with the interpretation of the 14 nystical
letters (mugatta®st) of the Qur’En. Asndr alrAsrir was the second wark |
that GleldirSs was jealous of.}® Gstdirs divided the work into 1l

chapters according to the number of sGrahs in the Qur’l’.n.151 Each

TR TR ST TIRRET AR,

chapter deals with a mystical interpretation of elther a Qur’inic verse’

IWRETRITEIT WO TR

&
or a prophetic tradition, or a controversial toplc. On the whole,
however, it is a mine of informatlon regarding his own thought, but at
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the same time extremely difficult to understand. Another significant
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aspect of the Asmir is that it shows the importance of mystical visions

in the thought of GistdirZz, who devoted a number of chapters to his
visions. It, thersfore, requires a very careful reading of the text.
Gistdiris 1s consistent throughout the werk, but at tly.a incomprehensidvle - -
and confusing, especlally when he intends to be so.’ It may be sald that

Assir presupposes knowledge of Ibn Carabti's dootrin:s',' and,‘ no doubt, )

T , Gis0dirks himself compiled the work with Ita CAravt in nind. Ve flqd
irnumerable places where he openly criticiszes the Shaykh al-Akbar and

his 1deas, while at many other instances he just alludes to some.
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Wi‘lzY statap that the AsmEr was written in Gulbarga, but the

date of its compllation is not stated.'7® . On the basis of lnternal

~ evidence, however, we may be able to determline the year of its complla-

tion. In chapter 80 of the Asmiir, Gisfdirfiz states tht he 1s already

90 years 61d.>5? Having been born on the 4th Rajab 721/30th Jjuly 1321,
it would add up to the 4th of Rajab B11/237d November 1408 to make
G%stdiris 90 years old. His son S. Akbn.;."}.lusaynt wrote a commentary on ‘
some chapters of the Asmir, and quotes also from chapter 114,15“ which X

implles that the whole ___g was completed when hé-began his oononta.ry

S.A. Husaynt dled on the 15th Jusiida al-Rkhir 812/25th October 109,155
This leaves us with 10 months (between 4th Ba.ja.b 811 and -15th Jumida'

al-Akhir 812) durlng which period GisGdlrfz must have completed_this ’

work. .It would determine also that the commentary of S.A. Husaynt

was written during the same periocd.

¥e will mention here two commentarles on the AsmEr al-Asrir of

Gisfdiriz. Tabglirst al-Tg{ilhdt al-SGffyah is a work written by his
eldest son, S.A. Husaynt, whom we have just mentioned above. It was

cotpiled, as observed, somstime between 811/1408 and 812/1409. 156

S.A. Husaynt writes that he complled the work so as to explain certain
technical terms, especially of the Assir al-AsrSr, which are extremely
difficult to understand.l3? This work contain; a conanu;:.:y on the -
fonouing chn,pters of the Asmir a.l-Asrir, numbérs 49, 73, 76, 78, 81,

- and 83. Chapter 9 of the comnta.ry contains 1nterpz~etntions of certaln
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technical téfms often used in mystical poetry. In chapter 5, S.A.
Husayn® discusses at length GXsldirZz' objections to Itn CArab%*. The °
work s very interesting and 1lluminating especlally in regard to
certaln difflcult parts of Asmir.

The second couentu'y 13 the Asrir a.l-Aani‘.rlsa written in the yea.r
877/1472. 159 1t is an anonymous work, sinoo the author does not revsal

bis name. S.°AtE’ Husayn, the editar of Asmir al-Asrfir, writes that 1t
was probably complled by one of the disciples of the grandson of Gieti-
. atres. 190 Tng title Asrfr al-Asmr Sharh-i Asafir al-Asrir is mentioned
RS at a nultlaer‘of places in the commentary itself. 101 The authar avolded
. " commenting on the chapters 74 and 75 of the Asmir al-Asrir deallng with .
. the mysterlous letters of the Qur’En. He then begins from the middle 'of
chapter 76 (from wagt G shud, Asmir, line 4, p.236). It is evident that
the commentator was aware of and, perhape, studled the Tabgirat al-.

: Igti1xnat al-SAftyah of S.A. Jusaynt. His commentary on a couple of

chapters 1s not much different from that of S.A. l.{uuynt.mz However, I

P
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P

the Asrir al-Assir 1s also an Interesting coumentary, but at dimes, it

PP SN

1s felt that lts author extracted too much meaning from the text of the

<
. Asmir. n | ]

f
‘rhm 1s a third commentary on S seotion of Asmy ;l-A sxir by 3

Shith Rart® .1-ntn, the son :of Shikh ult"unn 163
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11) Hawiisht-1 QUt al-Quliib: a commentary on the margin of Qit al-Qulilb
164 1y QUt al-Gulldb was in

the cm:riculuu of the khingah of Glstdiriz. 165/ 1he commentary 1s Yost.

of Abll Tillb al-uakkt written 1n Gulbarga.

"

111) Haz8’lr al-Quds 1186 tnig work, also known as "lshg N&mah, is focused
on the ldea of mystical love. It was complled on his way to the Deccan

in ‘Khambhayat (Cambay) .167 As Gistdlraz h{-melf states, he completed

this treatise on the 15th of JunkdX al-Kkhir 803/31st January 101168
VE°igt writes that the Hasi’lr a1-Quis was the third work which Gistdirss
was jealous of. He further reports that the shaykh used to compare

thls wark of his with Sawiinlp f¥ a1-%Ishg of Apmad al-Chaga1*, 1%

iyv) inatinans 370 GteudirEz complled this wark in Gulbarga in the year
807/1'4'04,171 as a supplement to one of hls commentaries on the XiXb
al-turiatn of Piyi’ al-Din ALT al-Najtb al-Sunraward?.'”? That 1s the
reason why he calls 1t the Khitimsh or Kh&timah-i Xd&b al-Murtdin.

v) Mami®ah-i YSzdah Rasi’11:273 this is a collectlon of ten treatises

of Gatdirks, ”" edited by S. °At&’ Husayn. It also contains 7 commen-
tarles on one of his treatises, Burhiin al-CKshigfn. The followlng 1s
the 1ist of the ten treatises:

1) Tafsir-i Stirah FEtihah; -

2) RleKlah dar Mas'sleh-l Riyat-! BErt Ta®K1s wa Karfait-i
AvliyE’;

3) IstiqEmat al-smi"at ba-Tarfq al-jagtqat, written in the
year 792/13897°

-




4) M,’ 1g al-Uns, written in Gulhugml?%; .
'5) Wuitd al-®Xshlqin; a very interesting short treatise on

love; . , .

6) Ris&lah-i Manzim dar adhki;;
?7) Ris&lah dar Murdgabah;
8) Bls&lah-! Adnidir-1 chishtiyan,l77
" 9) Sharp-i _égy't-i _Hiagrat-l Amfr Khusraw Dlhlaw};
‘ 10) Burhin a1-®Xshiqn, it 1s also known as Shiiir 'Namah.

vi) Sharh-i CawErif a1-Ma®Erif: GistdirZs complled two commentaries
on the °AwErif al-Ma®Erif of ShinZb al-Dtn ®Umar al-Suhraward®. The
first one he wrote in Arablc during his stay in Delhl, and called it

MaCErif Sharpy Cwarir.178
after he immlgrated to Gulbarga. The year of the compllation of the

The second commentary was written in Persian

Pexrslan version 1s given as 810/1‘&07.]‘79

vil) Sharh-! Fugls al-Hilkam: this work of Ilbm ®Arab® was one of those
which CTs0dlrEs taught to some of his disciples.’®® wrSizi writes that
the commentary was written with a critlcal approach in Sultanpur

181

(Province of Gujarat) on the way to Gulbarga -~ (between 801/1398 and

803/1400). It 13 unfortunate that thls work is not extant today.

vill) Sharpd .niql_.._hA th&gix_a_._h:m‘ this commentaty is incomplete .
 as 1t ends wlth the chapter %n tawakikul for no obvlous reason as also
cbserved by its editar 5.°AtE’ Huskin.'®> The introductlon to the

commentary was not written by GtstidirZs but by a discliple of his who '
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‘ . was asked to write 1t.1%¥

The commentary was wrltten in Gulbarga in
< the year 807/11&0!-&.:"85 Wa°iz% mentlons a second commentary on the

Riszlah complled by Gsidir&z earlier in Deln! but it is not known

to exist.

’ ix) Sharph-t Tamhiazt: 187 tulg comentary on the TamhtdZt of Ayn

al-Qudah al-Hamadh@int 1s also one of the lmportant works of Gisidirgs.

I was written in Delnl.188 I 15, very 1nteresf;1ng commentary; the
more so because GiaBilrfz 1lked the Tamh3dit a lot. At times he
dlsagrees with ®Ayn al-Qujah, but he orlticlizes him in a pecullar style

. . of hi_s own by naking an excuse for %ny excessges of‘ the author, Somine,s
; " he wrltes, "our QEq% is mad” (g&q%-1 m3 aiwinah az;t).lag Iy 15 also
evident that the Perslan style of GisidirZz was -lnflusnced by the

Tamhidft.

x) Tarjamah-l xd&p al—Hur*d*E:} this 1s a Perslan translation of the
KdAb al-Murtdin of AbQl al-Na al-éuhra.wa.rdﬂ complled in Gulbarga in
the year 813/1410.191 ‘Buidos the translation, 1t also contalns some
interesting comments by him.. it 1s reported that GisBdlriz wrote three
other commentarles on the XdIb al-Muria%n (one in Arabic and two in

Persian). The Tarjamsh was the fourth tims he commented on the work.l9?

f) Miscellaneous
1) An%s a1-Cushs. 193 14 14 & collectlon of the poetry composed by

Gtstdir¥z. The poems were collected by one of his disciples on the
A
request of S. Asghar }'lman, the second son of G*sﬂdirlz.w“

% i
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fi) Ha.ktﬂbit:lgj these letters were collected by a Abl al-Fath Cp18’
al-DIn QurayshI in the year 852/1448.196 The edition contains 66
letters of GIslldi:¥z written to his.disciples et. al. It also contains

letters written by his sons, a disciple of his and another Chishtf sufi.

111) MalftUgat (Di;com:sea)s there is mention of 4 coXlections of the °
’%scourses ;f GIsOdir&z. Two of them were compiled b;r his eldest son

S Akbar Husaynf, the third by a QA ®I1n al-Dfn Bahrfich, a disciple

of GYsldirEs, urnd the compiler of the fourth collsction is not nentloﬁcd.lg?
One of the two ralffigft collected by S.A. HusaynI was compiled in Delhi,
while the other he collected at Gujarat on the way to Gulbarga. The

third collection by QAT °Yim al-DIn contained the discourses of the

Shaykh in Gulbarga. HNons of the malftigEt are knovn to exist today)

except the ons compiled on the way to the Deccan by S.A. HusaynI undem’

the title Jawini® al-Kalim. The work is very well organised and is
chronologically arranged. It begins from the lst of Rajab 802/27th ~
February 1400 and ends on 220d of RabI® al-Thinf 803/10th December 1400,
S.A. HusaynI states that he had the whole work read out to GIsfdiriz

who corrected it word by word. GCIsidiriz is reported to have Praised .

198

1t.77" The Jawfmi® contains a mine of information on alaost all aspeots

of Islam and is an important source on the life of GIstdiriz. ‘Recently

this work has been analysed to show its historical value in a series

- of articlesby M. Aaln.l” .
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. 3.
1 Cf. L. Massignon & L. Gardet, "al-Hallidj", Encyclopaedia
of Islam,new ed., Vol.lll, Leiden 1971, p.100.
) {
. .2 Cf. J.A. Subhan, Sufisms Its Salnts and Shrines, Lucknow,
1960, pp.121-122; Enamul Haq, "Sufl Movement ln Bengal”,
Indo-Iranica, Vol.lll (1948), p.10; Asiz Ahmad, An Intellectual
Hhtor of Islam in India, Islamic Surveys 7, EdInburgh, 1969,
P.3%; M. Mujeeb, The ind Muslims, London, 1967, p.1l16. ‘

3  The &ngauui cted to the shaykhs ¥u’fn al-DZn, ggb
al-Din, Farid al-DIn‘and Nigkm al-Dfh AwliyX’ are re ed
as apoéryphal. Cf. M\ Habib, "Chishti Mystic Records of the
Sultanate Period*, Medleval Indis Quarterly, Vol.I-(1950),
Pp.20-37. This article\has recently been reprinted in the
collected works of Prof. M. Habib, entitled, Politics and
.Soclety durlng the Barly Medlieval Period, Vol.I, edited by
KoA' N 9 N. Dedlh ’ 197 PP 5 33 H M. Noor N&bi,
Dvl‘];o of Muslim Religivua .r;v in India from lZgOA D.
to A.D-, Allgs h, 12, DD 311464 S. Murul m, __h_’_
cﬂmg nd Suhrawardi Moyements in Medieval India; to the ~
ddle © s sixteenth century, Unpublishéd Ph.D. d sertation ’
. Oxford University, May 1948, pp.413-416. |
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Printed from Lucknow, 1312A.H. There
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Edited by K.A. Nizami, and printed from Aligarh, 1959.
Printed from Dé]hi, 1885A.D.

See supra, note 3.

K.A. Nizasl, "GisOdirfs", Encyclopsedia of Islam, new edw, Vol.ll,
Leiden, 1965, p.1115. \ \
.9 ch. infra, n. 75. \
10 See Appendix D. | \
11  K.A. Nigam!, TErIkh-i Mashi’ikh-1 Chisht, Dglh%,' 1953, p.135. '
12 Inld., pi1%. | 1.\
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Idem., "Cishtiyya~, Egczclogodia of Islam,*new ed. ' Vol.II
Leiden, 1965, p.50; idem., TArTkh, p.1373 A. Ahmad, ntsllgc_f:ual,
P-371 see Appendix A for a list of the-early Chishtl shaykhs. )
It is a pity that very 1little 1s known about the early Chishtis

of Khurasan. The following two are the earliest works in which
ghort ‘notices of some are found. AmIr Khurd, Siyar,  pp.40-4d;

Abd al-Rabmdn JAml, Nafahit al-Uns, ed. M. TawhIdIpiir, Tehra.n,
1336AOH¢, Pp 322"32“‘, 3“0'3“2.

K.A. Nizami, "aishti" Encyclopaedia of Islam, new ed., Vol.Il, - ’
Leiden, 1965, P49 1dgn., Some Aspects of Religlon Politics a
& thirteenth cent 'g_rﬁguh,.l 1, p.i8k. It ﬁ "
raportnd 3h-.t two other Chishtis had come t6 India even before
Shaykh Mu in ul-DIn, JEaT writes that Shaykh Muhammad ChishtIX.
(see Appendix A) had accompanied Sultan Maha@id Ghaznaw® to
Indh, NafahBt, p.324. 'Another Chishtl Sayyld , lmown
fd 577/1181), a disciple of Shay Mawdtd

chi-m:t (m Appendix A) lived 1n Multan. Cf. S, Moinul Haq
“Rarly Sufi Shaykhs of the Subcontinent”, J of the Pakistan
hm_%l_so_sm%(gvﬂm (1974), pp. s, 5E E‘ﬁ_‘_‘_‘: en., "Rise and
Expans of tbo hishtis in the Subcontinent”, Journal of th b

k ist 1 Society, Yol.XXIL (1974), PP.163-164; K.Aw

y T&rIkh, polhzo
JeA. snm, _S_!&_‘_’ P-197.-‘ )
Anlr Khurd, Siyar, p.b6.

L3

¢

K.A. Nigami, mm p.184.
See Appendix B. -

For detalls see K.A. Nisaal, g sy p.50ft'; Wen., Some. Aaggc_;
p.185£f. ;

o o‘o Hill.lli (X} PP 51"’550

"Soms Aspects of Khanq;h Lifo in Hodiwal India." Studia
m‘, Vol.VIII (1957), 9051. ) ' ,.

Ibi-d., P.55. - )
Ib’-da, P«59.
Agis Ahmed, "The Sufl and the Sultan in' pro-ﬁughtl Muslia india."

’

5

) gg_g_g_, Vol.XXXVIIL (1962), p.143.
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SeAe Huaa.ynl, '“ ) A Cata’ Husayn, Kanpur, 1356 -

A.Hey p-219.

N

Oxford, 1966, pp.l34-

135.
K.A.‘Nizani, L;ée and ’Jimes,’ Pp.105. -

A. Ahmad, Der Islanm, pl‘ll&z.

K.A. Nigami, E.I, p.50f cf. M. Mujeeb, Indian, p.1467 M.N. Nabi,
Religjous Tho_\_xggt ’ L, 22. .

A. Abaad, Indian Egﬂr&nnont,‘pp.wz-lja. o .
o W .

S.A. Husaynl, JawEm1® ,1p-l72; of. S.A.A. Rizvi, Muslim' gevs.val{si
Movenments in North ndia in _the sixtoeuth and seventecn th centuri

Agra, 19635, p- 5?

S. Sabih al-Dfn °And aEL-autpxn -Bazm-1 , Azamgarh, 1949,
pPp.55-5%, 8, 150, 518 cf. M. Hujoob, Indian, p.1373 A. Ahnd,

Intellgtml, ) 2% 0 s Tl _ R
'gf. M. CAlf SEaEinT, g%h{;im od. and trans. S.3. NadhIr
Apmad QEArY, Hyderabed, 1969, p.92. 7 - ~

78 133.

wardf attitude-towards the State see .
ts, pp.24B-2563 idem., "The:Suhrawardi
Silsilah and its influence on Medieval Indian,Politics”, Medieval
India Quarterly, Vol.IXI (1257), pp.109-149; idem., "Early Indo--
‘Muslin Mystics and th u- ‘attitude towards the y L'.lﬂ% ‘
culture . Vols .XXIT (1 .3687-398; XTI (1949), pp.13-21,
E y 312321 XXI (1950§ pp.60<713 A. Ahmad @g;sm,

Sablly al-Din, Bazm,

For dot;i.ls of the S
K.A. Nisami, Some As]

KoA! Hisaxd,
M I'h-’ PP .
_m., Vol.mn, pol . te . »

-8 : -
, translated into Urdu !
H&;lh& Y&r Jang, bad, 1 A.H., PP.91-92. ’

~ " o - a3

'hnio nltm, Vol.XXIT, p.391s a.ho au-A,.Ah-ad,"

«J'
Wy



TRV WU

v

n
%
¥
o
3
7

’
,r
;’:\'

v
Fot

3
& o
]

u
o

&

:

¥y

%

T i e L L R TET TR T Gl abHR e a2 ALk PRI R - At Sy i

41
12
43

’ S:A.Ao R’.zﬂ, Raﬁ.ﬁl;st, p.5’+. 5

42~

M. Mujeeb, Indian, p.140.

A. Ahmad, D#t Islam, pp.142-143.

Wa°1z1, HabIbf, p.76. ' .

A. Ahma.d,q Der Islam, p.148.

K.A. Nizahi, B.I., PP.50, 551 of. idenm., Some Aspects, p.l84;

idem., "Hadrat Shaykh-i Akbar Mubyl al>DIn Bin ~Arebl awr Hindustan",

BurhZn, Vol.XXIV (1950), p.20. The icle was later printed in
‘TErikhi MaqXlit,Delbi,1966, p.31; S.M. Haq, J.P.H.S., P,172.

14

ot "

e b

A. Ahmad, Ijtellsctual, p.38.
S.A.A. Rizvi, Revivalist, pp.54, 43. : Lo -
. A
Anfr Khurd, S1yay, P-45; cf. K.A. Nizami, Some Aspects, p.184; ¢
S.M. H&q’ J'P.H’SD’ ptl72- '
MJN. Nabl, Religious Thought, pp.BO\, 89-90, 122-124,
", K.A. Nizami, E.I., P.55. o ‘
Ibid., p.1115. = Ce . |
‘ i .-

$SMe H&q, JoP'oHOSo, P0247. . . ‘C

'MIr Wall al-DIn, Khwijah Bandah nawliz ki Tagawwuf awr Sullk,

Delhiy 1966, p.58ff,

¢ <

s

See the world-view of GIsGdirdz, infra., CH.XI, section By it
is use of this reason that we have called GIaldirEz' aufism

as a type of wabdat sl-wuijid, infrs, Ch.I1II, sectiod C..: pp. 193-194.

K.A. Nizami, Burphifn, pp.19-22. Elsevhere Nizami feels that the

- works of Tbn “Arabf reached India through Fakhr a1-DIn "Irligf,
although in the ;govo article he writes {that only the name and

_doctrines of Ibn "Arabl were exposed by "IrZqI. Cf. Some Aspects, s
p.“l’ e A. Ahmd, Dex ;’g’ upol“jo .

56 For a list of the eomntl.rios; ses K.A. Nisaml, Burhln, pp.l5-17;

iden., MaqElkt, pp.22-26; of, idem., W
gg,%g, Delhi, 1958, pp.388-389, 412-41k; ides., "Some Religious
and Cultural Trends of the Tughlag Period”, Journal of the Pakisten
Historjcal Society, Vol.I (1953),%p.240. .
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57 K.A. Nizaml, "“Hind: v. - Islan”, Encyclopaedia of Islam, New
editiony, Vol.III, Leiden, 1971, p.429.°

58 -Cf. idem., Sali{In, pp.389, 425-428; idem., Burhfin, pp.22-23;
° idem., MaqZlit, pp.33-35. '

59 Idem., E.I., Vol.III, p.429; idem., SalZfIn, pp.389, 396-398; ~
idem-, J.P-HcSo, ”0237; 2390/ '

60 Idem., E.I., Vol.III, p.i29.
61 Mo Huj‘ab, Indi‘n’ P-n7~ “ ) —

62 M. Al Skminf, MubamnedT, pp.3-%. Therg ia a difference of
opinion regarding the date of birth. W& i3f has it as 723/1323;
HabIbl, p.7. The discourses of S. Ashraf JahlingIr Simnknl
: ' mention 1t as 720/1320xgN. YamanT, LatX’if-1 Aghrgfl, Deln,
* . 1295 AH., p.367; Min A Jusayni agreeg with WE 43I, %
al-KhawZrigE#t, ed. and trans. by S.M. at, Hyderabad, 1966. -
We accept the date mentioned by SiminI because he puts forth an
. gument in support of the date 721 A.H. and we think he 1s
correct. Cf., A. Tdris QRdrI who also makes an argumeat and
cfncludes with 721/1321 as the right year; see jayft-] Bandah-
w&g, Karachi, 1965, pp.15-22; of. K.A. Nizami, E.I., p.11lk4; .
. Abmad thinks the year to be 720/1320, probably following ,

WE°1gT, Tadhkirah-i Khwiijeh GIsOdir¥s, Karschi, 1966, Pp.26-29.

63 WES1gT atates, on the suthority of GIsldirdz, that Sayyld Abf
. al-Hasan-i Jandf (12th ancestor of GIsldirZs) came from Khur@is&n
to Delhl where he was killed. He was bixried in the compound
of a mosque called masiid-] aniry see HabIdI, pp.7-8; of. Abll
al-Fayj Min Allkh, Shawiigll al-Tumal dar Shamf’{l al-Kuial, Xerox
_;opy of the manuscript, AlR ~DIn JunaydI Collectiom, Gulbarga,
«155a. ’

64 This clar 1fication made by Ashraf Jahlinglr SimnZnf seeams reliable.
Makt@bit, Msa. Dargah Library, Gulbargs, Letter no.32, f.117.
There ars two othsr versions to explain the surname GIstdiris.
Cf. Min ATikh, Tabgirst, pp.6-73 ~Abd al-fagq, AkhbEr al-AkhyEr,
8 - Urdu translation by A. Nisami, Delhi (n.d.), p.237} A.l. Qadrf,
iayEt, p.15, n.4; T.Apmed, Tadhkirah, pp.i4-45; S.H. Hasan, The
Ghishil, p-1%, n.l. .

65 His Kunysh was AbU al-Fath and, besides GIstdirdz, he was also ‘
known as Bandahnawis, Jadr al-DIn, WalI al-Akbar, al-3&diq. For
an explanation of these surnames, see SEninT, Mubampadl, p.k63=
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67
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73
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=Min Allah, Tabgirat, pp.4-5; cf. A,I. QAdrY, Hayit, p.15,
n.l, 2, 3, 4. Besides, GIsUdiriz had 99 names too. Cf. Min
Allah, Tabgirat, pp.99~100. For GIslGdirZz' ancestral genea-
logy, see SaminI, Mubammadl, p.8s Min Allih, Tabgirat, pp.l02-
1033 A.I. QFdrf, gayat, pp.22-23} gJabdh al-DIn, Bazm, p.483.
For his spiritual-genealogy (silsilah), see Appendices A and B.

L3 -

WEC1zT, HabIbf, p.B; Sanini, Mubammadf, p.9; of. K.A. Nizami,
E.I., p.1114.

SEminI, MubammadI, p.7; WE°1gI, HabIbi, p.10; of. A.I. Q&drI,
Haylt, p.29; K.A. Nizani, E.I., PP.1114. E{

Ibid., p.123 W&E°13T, Habfbf, p.l0.
Ibid., p.10.
GIsOdirEs had thrse brothers and a sister: (1) Sayyld Husayn,

known as Shah Chandin (ysaynI; (2) Sayyld Apmad Jaghfr who gied
in infancys (3) Sayyid “Alf {usaynI; (4) BIbI REnf. Cf. J. ALT

Shih CAlawf, KayfTyat-i KhEndAn-} Mubammad, Hyderabad, 1318A.H., ¢ &
Pomc . 3

. 'y
Sim&nT, Mubammadl, p.13s W&1zI, HabIbl, pp.10-11. -
Ibid., p.173 Wa®igf, Habidf, p.11; AbE al-Fayj, Shawfail, £.61b. .
Iggd.-’ Pp.l?“lai .
Ibid., pp.23-2l; W&E°1zT, HabIdl, p.15. | :
Ibid., pp.24-25; WEC1gT, Habfbl, Pp.16-17. Acoarding to a ) r 4
|
|
|

supplement found attached to the Khayr al-MajZlis (compiled by
H. Qaladar), which deals with the 1ife of Shaykh Naglr al-Dfn

fid, the shaykh did not nominate anyone as his successor.
It adds that on the death of Shaykh Nagir al-DIn, GIsidixXs
washed his body and took out the ropes from the cot on which the
Shaykh was washed. He put the ropes around his neck and said, -
"this is sufficient as a khirgah for me". Khayr, p.287. |
K.A. Nizsami is of the opinion that this supplement is authentic \ |
and was written by H. Qalandar himself. Cf., Khayr, introd., P.8.\
On the basis of the supplement most of the modern scholars, edpeci
of North India, believe that no one succeeded Shaykh N al-DIn.
They ignore the contradiotory: statements of SEafnY and 2T, \
Cf. K.A. Nizani, TErTkh, pp.187-188; H. Qalandar, Khayr, editor's \
mtrdo, p-6?, n.Zl S.N. Hu‘n, The cg‘b‘t:, p.l%‘ M. Habib, \

Politics and Society, p.3843 A. Ahmad, Der Islam, p.152; M. Mujesb™ \
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=Indian, p.161. The north Indian.bias is evident from the
following atatement of K.A. Nizamis “great as an organizer,
erudite as a scholar, Gis0dirdz did not, however, succeed in
maintaining the pan-Indian character of the éigbt! sad jd jada
which he occupied. The era of the great CishtI shaykhs gof the
first cycle ended with his master, ‘Shaykh NagIr al-DIn Cir#igh
of Delhi", E.I., p.115. On the other hand, there are some others

‘who at least make a,refersnce to the biographies of GIsfidirdz.

Cf¢ M. Ikram who refers to the contradictory statements regarding
the nomination of G¥sfdirZz, found in the blographiss of GIsl-

diraz and Shaykh NagIr al-DIn; see his Xb~i Kawthar., Lahors,

1966, p.367 and n.l; Sabih al-Din also refers to .the contra-

diction between H. Qalandar. and SZminI; see Bazp, pp.341-342

and p.490. GIsldirde makes a reference to the malfiiy Khayr
al-Majilis as an inaccurate and untrustworthy compilation. He

adds that Shaykh NagTr al-DIn once read a few parts of the discourses
and thréw them away saying- that they gontained sayings which he

. never said. Cf. S.A. HusaynY, Jawlmi ', p.134. W& i3I mentions

that the disciples of Shaykh NagIr al-DIn had a grudge against
GIsldirdz because he was the favourite of the Shaykh; HabIbl,
Pp.16-17. No wonder, the Khayr al-MaiZlis never mentions GIsfdiriz.
anywhere except towards the end of its supplement when a reference
is made to the incident connected with the death of the Shaykh.
Nevertheless, it is- d.i_ff%cult for us to decide which statemeat
(either of SEmAnI and WE 13T or of Qalandar) is trustworthy. It
may be sald, however,that GIsidiriz' serving the khEnqah in Delhi
as the rightful successor of Shaykh NagIr al-DIn for 44 years may
be taken as a proof of his being nominated. This also shows that
GIslidirZes was accepted in Delhi as the succeassor.

-

S&mEnT, Muhammadl, p.26s WET13T writes that GIsDdirfz took charge
of the khiingah 14 days after the death of Shaykh NagIr al-Din;

ses {abTbl, p.18.
Ibid.,pp.26, 127ff; WE 13T, Habfbf, p.lk.

M‘ ,ip‘zé.

Ibld., pp.26 & 67y Min AllRh, Tabgirat, pp.31-32; A. Ahmad,
following Jabih al-DIn, writes that GIsBdirKsz was sent to the
Deccan by his preceptor; Dér Islam, p.152; cf. Bazm, p.349.
Shaykh Nagir -al-Din had died yeaxrs prior to GYIsUdirXz' -
emigration. ‘

/

Sieinl, Mubampadl, p.33. )
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. Burhin, p.46; H.K. Sherwani,
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There is again a difference of om regarding the year of
GIslUdirdz' arrival at Gulbarga. anY mentions only ths year
801/1398 when GIsiidirdz left Delhij *Mubammadi, p.26. Wa izl
gives the year of arrival as 804/1401; HabIbI, p.91l. Min Allih
writes that GIsldirdz spent 22 years in Gulbargas Tabsirat, p.102.
This implies that the year of arrival was 803/1400, because

GIsldirdz died in 825/1422. Sayyld ~Alf Tabiiabd states his .

arrival under the events of the year 802/1399; Burhin-i Ma’Zthir,

' Hyderabad, 1936, p.43. M. Qisim Firishtah glves the year as

815/1412; Gulshan-i ItrZhial, known as T&rikh-i Firishtah, trans.
by J. Briggs under the title, Hist of the Rise of the Muhammadan
Power in India, Calcutta, 1958, Vol.II, Part I, p.64. The year
81571512 is incorrect as GIsiiirfe’' son ljusayni died in Gulbarga

in the year 812/1409. - H.K. Sherwani gives the year as 805/1402;
The Bahmanis of the Deccan, Hyderabed, 1953, p.151. 1In his recent
publication, however, Sherwani seems to have changed his opinion
as he gives the year as 803/1400-1; “Thd Bahmanis", in History

of Medieval Deccan (1295-1724), Vol.I, ed. H.K. Shexwani, Hyderabad,
1973, p.163. 1. Ahmad, probably following Firishtah, mentions the
year as 815/1412, but he states his source as SZaZnI; Tadhkirah,
p.63. S.N. Hasan also gives the year as 815/1412; The Chishti,
P.157. A.I. Q&drf argues for 803/1400 and substantiates it with
satisfactory evidence, which we accept; Yaykt, pp.60-62.

S&ninl, Mubsmmadl, pp.33~34. Firlshtah states that the Sultan

was avay on an expedition when GIsiidiris arrived at Gulbarga.:

On hearing about the arrival the Sultan returned to Gulbargs, and
along with his nobles paid a visit to GIsOdir¥z; TZrikh-i Firishtah,
P.64; of . H.K. Sherviinl, Bahmanis, pp.l151-152.

Ses S.A. T&E‘}l‘bﬂ, Bm‘.‘!ﬁg, p.%o

Firishtah writes that Sultan FIrfls ShZh withdrevw his favours as
the Shaykh was deficient in learning. The historian immediately
after states that the Sultan, having nominated his son as the heir
apparent to the throne, sent him to GIsfdirks for blessings.
GYsldirEs is reported to have said that God had already selscted
the Sultan’'s brother, Apmad Sh&h as the next king. This alarmed
Firfle Shah who then requested GIslidirdizs to move to ancther.place
avay from the palace; TArfkh-i Firishtah, pp.6é-65. We think that
GIsfdiris' refusal to bless the Sultan's son may have been the
reason for FIrls Shkh's annoyance, See also S. A. Tabi{abl,

8, P.1523 K.A. Nisami, E.I.
p1115s A.I. QEdrY, Haylt, pp.65-71; S.M. Heq, J.P.H.S., p.248.

Skaksf, fubmanad?, p-351 WE%1gY, HabTbf, p.111; Min Allkh, Tabsirat,
p.102. ‘ - .
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247~

:I_b_ig., p.olo. ‘
Ibid. i
S.A. HusaynI, Jawimi®, p.38. | ™=
SEmAnT, Muhammad®, p.16. , .
Ibid., pp.16-17. |

;gg.,' pp-17-18. P '& ' va‘f} (
Ibld., Pp.22-23. "

C3

See infra., Ch. II, section B, pp.l13f; Ch.IIT, section B.,p. 184.

See SEmEnT, MubammedI, pp.52-54, 58, 613 Min A]a.l.h Tabsirat,"
P.303 of. éisﬂurn, Asair al#' , ed. by S. AR’ tjmyn,’
H,’dmm, 135°AOHo, ppol 2=1473.

w&%1¢T, HabIbI, pp.19, 34-38, 62.. WEC13T emphasizes that GYsl-
dirZz was a sunnf. B .

Ibid., P.36. It is reproted that, during a discussion on the
opposition of jurists, GIsfidirZz said that the only way sufis
could get rid of them and their oppoci&ion was by living like

and among the jurists themselves; see Abd al-Haqq, Akhbir, p.24l.

°

SaninT, MubammadY, pp.91 and 95; WE°13T, LUabIbi, pp.85, 86, and 124.

WEC1gT, HabIb, pp.67-68. S.N. Hasan writes, *The Salyid was a
typical sufi, with a narrow outlook and no proficiency in the

" sclences.... Saiyid Mubammad GIsfidirZsz was not a philosopher .

nor a man of wide culture, but was well-versed in theology and
sufisn”; The Chishtl, pp.157 and 158. S.N. Hjasan evidently did
not study GIslidirEs. His source seems.to have been M.Q. Firishtah.
Cf. TExIkh-1i Firishtah, p.6l4; Sir W. Halg, Cambridge History of .
Indis, Vol.III, Delhi, 1965, p.393. It would be interssting to \
see S.N. Hasan's definitions of “typical sufi”, “narrow outlook"
and "sciences”. }

S.A. HusaynT, ,Lgmf_, PP.118-119; Min All&h, w, pp.9-l*lu|?
cf‘o K.A» Ni’“l, EoIc, PomS' A, M, Int'll‘ctml’ pp-63 I-nd('
9li3 M. Mujeeb writes that the Sanskrit book probably was the

-MahibhErata; Indian, pp.165-166. _
' SEsfnT, MubammadY, pp.1l and 163 WE°1gI, HabIbf, pp.10-11.



101 Cf. Breckelman, Geschichte der Arabischen Iitteratur, Vol.I,
Leiden, 1943, p.352, Supplement I, Leiden, 1937, p.515. SiminI

5 . (Mupammadl, p.16) does not give the full name of ‘the work, but
just mentigns Mifidh . We, therefore,presume that he means
Miftdh al- UlBm which is a well-known work on rhetoric.

Y | 102 Cf. ibid., Vol.I, p.351, Supplement I, p.514. Again, WE'isl |
(4abIbf, p.1l) only mentions thé name of theé work as Mighdh -~ - - -

al-Nabw and we presume h’ meant MigbZb fI al-Nahw.
103  Ibid., Vol.I, p.612.

104 For a list of warks refegred to by S.A. jusgyni, the son of

KitZb al- AqE’id, ed. by S. "AtZ’ Husayn, Hyderabed,
tor's introduction, pp.2-3. For a mors gensral
popular during medieval India, see K.A. Nizanmi,

PP.265-280. | : o
105 Cf. K.A. Nizani, Some Aspects, pp.273-276. .

B St s s S

106 For instance, see infra, Ch.I1I, section C, p. 168.

107 Cf. GIsBdirds, fagl’ir al-Quis, ed. S.A. Husayn, Hyderabad, 1359
A&Ho’ pp‘39, 174. . . T . ’ '

108 NassfI's Tansfl al-Arwah is specifically quoted by GIaBdiriz in
5e ' '

Aﬂl“r, P

109 See infra;"b. 29ff.
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110 We mention this source since it was one of the basic texts
studied by the Indian sufis. Nigim al-DIn AwliyZ’ is reported -
to have said, “for the one who has no spiritual gulde, the
Kashf ‘1ﬁ2|iub is Qnou&h.” cf. K.A. Nim, E.I.’ P¢55|

' 111 Tt is reported that GIsidirXs taught the-work in Delhi. He also
refers to it. mt, M’ poﬂ' Gflwﬂz, wr_, pp.m-
1073 S.A. HusaynI, the son of GIsfdirZz wrote a commentary on

Sewinibh. Cf. w, Mubammadl, p.131. /
112 See infra., Ch.ITI, seotfon C, p. 196.

0

. , 113  Cfsidirdis, KhEtimah, p.148, pera.273. _

114 Probably Tbtn CArabf's major work, Fut@hit al-Makidyah, and other
treatises were avallable to GIsOdiriz. In one of the biographies,

- the t 1s mentioned. Cf. WZ 13T, HabIbl, p.563 S.A. Husayni,

(* : . JawEmi®, pp.211-212, 215. .

.
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¢ Tabgirat al-T$$i1Zbat al-9UfIyah, ed. by S.A. Husayn, Hyderabad,
1365 A’- <y PP.71, 73, 79. )

117

119

120

121

123

125

127
128

130

“y

GIs8diriz, KhEtimah, pp.18-19, para.34; cf. S.A. Husayn,

For instance, idem., Hagzi’'ir, p.166; idem., Asmir, p.31; S.A.
HusaynT, Ig{1lZh&t, p.72.

SOA.A. Rizn’ Revimlist, p.sjl
Ing!at, Ch- II, 8601}10!1 3’ PP- 87" 885 - -

Cf. L. Massignon, Essal sur les nes du lexique technique de
la mystique musulmane, Paris, 195, p.103; | « Landolt, "Persian
Mysticism™, paper pressated during Iran.C ural Week at MoGill
Unlvmity, 27th October 1967, poﬁo ! “

Cf. A.S.B. AnsfrY, "Ashraf Djahangir", Encyclopaedia of Islan o
new ‘od. , Vol.I, p.7oz. . -

N. YamanT, LatZ’if, p.367; Ashraf Ja.hl‘.ng!:r SimninT, MaktObit,
Letter no.32, f£.117.

N. YamanT, LatZ’if, p.297; We assumed that this visit was after
the death of GIsfidirXz, because it is stated that the disciples
camped in the khilingah of GIsGdirks by the courtesy of his son.
BRizvi writes that “disciplea” of SimnfnI had visited GIstdiris,
Revivalist, p.55. But the Latk’if clearly says that they were the

disciples of Ashraf JaliingIr SimndnT (fuqarX’-i ashrafl), p.297.
SimnEnl, MaktObEt, £.117. ' »

YamanT, LatE'if, Vol.I, p.367. ,

Simninf, MaktObdt, f£.117.

A
Sbl.ykh °Abd al-fiaqq writes that he used to criticisze Fugig al-
fikas in Delhi i1tselfy AkhbEr, pp.244-245.
ct. H. L-.nddlt, "Simtn! on nbnht al~wujid”, Collected Papers
on Islamic Philosophy and Mysticism, ed. by M. Mo and H.
lLandolt, Tehran, 1971, p.99. ;

WE°1gT, HabIbT, pp.63-64.
GIsBdirdis, Asnkr, editor's introduction, pp.l-2.

K.A. Nim’ EoIo’ p.lll5; A.I. w, M&, fhal.
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¥E°14T, UabTLE, pp.66 and 69.
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Min Allxh, Tabgirat, pp.39 add 102.  — . o
Saninl, Muhamnadl, ppll4-116.

watiz1, abIbt, Pp.64=67.

Ibid., p.b4. p

S&rinY, Muhammadl, p.1l%; g 12T, Habfbl, p.64.
Ibid., p.95) Wiz, yabidf, p.68.L

The other two works ‘were AsmAr a.l-Asri‘.r and HazZ’ir al-Quds;
of. W& 17T, HabIbl, pp.68-69.

A microfilm copy of the Lucknow manuscript is preserved in the
Dargah Library, Gulbargs.

Cf. Otto Loth, A Catalogue of it m.g;c Manuseripts in the

L1 of the India Office, london, 1877, p.2%, nos. 109, 110
111, Cf. M.S. Qidwi’I, "Sayyid. Hug;?nd GIsBdirkz awr unkI

TafsIr-1 Multaqat”, Burb!.n Vol.LVI (1966); 173-174.

M.S. QidwX’Y, BurhZ&n, pp.l?‘&-176.

Far details about the MashErig al-Aupkz, see z;‘m, The
W&MM‘B&%: lahore reprint,
1968, pp.48=49; K.A. Nisami, Some Aspects, pp.267-268; A. Schimmel,
Islamic Literature of India, Wiesbaden, 1973, p.3.

wE%1gf, HabIbI, p.6h.

Ibid., p.65s Sialn¥, Mubammadf, p.115.

Ibid.s SExEnY, Mubammsdl, p.115.

A. JahlingIr SimnknY, MaktUbit, Letter no.32, f£.117.

Edited by S. SAtk’ _Husayn, Hyderabed; 1367 A.H.

wE%1sr, ablny, P.66; Slnl'.ni M p.115.

G!sﬁdirls, M al-Figh al-Akbar, p.2.

ct. iden., _gg_, pp.1l and 3. n
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161

GIsldirSz, Asmir, ‘pp.l-2. The manuscripts that the editor
found had 115 chapters and, therefore, the printed text also
contains 115 chapters. The editor -feels that provably- chapters
74 and 75 belong to orde chapter; editor's iitroduction, p.6.

-~

W2%12T, HabIbf, p.66.
GTsUdiriz, AsmAr, p.246.

S.A. Husaynf, Tabgirat al-IgtilEbEt al-SUfTyah, ed. by S. °At&’
Hmyn’ Hydmm, 1l 5 AQHO’ ppolZl"lZZo

| SEafinf, MubammadT, p.1303 WE°13I, Habibf, p.56. - .

In the author's fntroduction, the.dats of compllation is glven as
780/1378 during the reign of FIrfix ShEh Tughlaq of Delhis-TgililAbAt,
p.4. The editor observes that this may be an error on the part of
the saribe, and he suggests that the carrect date might be 807/ -
} editor’'s introduction, p.1ll. We agree that it may be the
scribe's mistaks, but the correct date cannot be eiiher 780/1378
or 807/1404 because it has bsen discussed above that the Asmir
1tself was written between 811/1408 and 812/1409. Instead of .
FIrtiz Shih Bahmanf (800/1397-825/1422) the scxribs could have -
jgnorantly written FIrfiz Shkh Tughlag. Besldes, thers are other
jnconsistenciss which point towards later additions in the text.
As the editor observes (editor's introductiém, p.12), in the 5th
chapter (p.93) of the text there are quotations from JEaI's famous

work, Lawk’ 1X’ihah 5) beginning from amsX as (line 1, p.93 of
Igtl +) to the end of thesecond quatrain, %&!Mh__k@_
1ine 7). Then JEaT is mentioned on the sarie‘Page and another
quatrain is quoted from Lawf’ih (1E’ipah 6). JEal died in 898/
1492 and he could not have written LawX'ih before 812/1409 when
he must-have been 14 yearsold. Thersfore, it is felt that the
year 780/ 1378 mentiomed in the introduction of the 1gtilELEt is
fncorrect. The alternative year suggested by the editor is also
not acceptable. ; )
SeA. gl,“{mnf: LgtilEpat, p.5.
The shnusoript 1s preserved in the AgifTyah Library, Hyderabed,
under Tagswwuf, no.lhélt.% L

Anonymous, Asrfiz, Vol.IT, f.5l4b.

-

{

I3

GTs0dirds, Asmikr, editor's introduction, p.4.
Anonymous, AsrEr, Vol.II, ££.368b, 493a, 5lka etc.
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162 For example, ibid., ff.366a-368a; commentary on chapter 78 of
Asmar; cf. S.A. HusaynT, IstilahZt, pp.81-94.

163 K.A. Nizaml writes that it i1s-printed in #a3nd° 41s°Rasg’ sa"11,
Delhi, 131“’ A. L{-; ctf. ﬂooIo, p-lllﬁ.

164 WE 1;:,‘ gabfbf, p.66; SEmAntT, Mubammadl, p.1l5. \
165 Saninf, Mubammadf, p.95. -

166 Edited by S. CAtE’ {;lusayp, Hyderabad, 1359 A.H. * -
167 WESLgT, Uabbf, D.65.

168 GIsbdirds, Hagk’ir, p.185. _ )
169 WE°1gT, HabDdL, p.65. '},

1170 Ratted by 8 OAtE’ Husayn, Hyderabad, 1356 A.H.
171 ctstmrsz, Sftish, pr 13, pare.19%.

172 © WE°131, abIBE, P.67. o
. — 173 Edited by S. CAtE’ Husayn,- Hydmbmd,'*ljﬁ(};lr.‘_—

‘N

Ko fae ot egrgn -
LS RS Nt SN

174 Thc edition contains 11 treatises, but one of the-, R;slh"hi
-y has ‘wrongly been included as a work of GIsUdiriz.
It was written by Husayn Balkhf; cf. A.I. QadrY, HayEt, p.‘105;
K.Ao Nlmi, OIO, p.m50 ‘

e
E e

a

175 "GIstdiris, Istigimat, p.2.
. 176  WE°igT, HabIdI, D.67.

177 This treatise was not written by GIsUdir&z lmt, pwohbly,yzgr one
of his disciples €ince it oontains statements such as "4
Badeh, son'of Sayyid Mubammad GIsOdirXe said" etc.,: PP-3, b, 5,
6, oto.3 of. editor's introduction, PP.12-13. .

178 A manuscript copy of the text 13 ptuorvod in the Daryh Jibrary,
Gulhu.rgt.

179 WES1gf, HabIbt, 7p.65 and 66) SEELY} Mubammadl, p.115. « A Tare
.manuscript of this Persian version is preserved in the SEl&r
Jang library, Hyderabed, Tquwuf, no.101.
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180
181
182
183
184
185
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187
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189
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ophet nubuwwah Satntship (wald

a

A) BACKGROUND OF THE PROBLEM

\ a

Islam delineates a couplote‘ly transcendental God f‘z;on the pgint
of view of His creation. On'the other hand, Go:}jmiprosent in His
very o;eness (tawhid)s ."And it cannot be for any man that God spuks to
him, except through rfzhﬁon or from behind a veil or by sending a
messenger.” (Qur’&n XLII151). This is whers the prophots ( 'Y o
the chosen ones cou in, whom God has selected to convey His mugn to
the rest of -nklnd In the course of time, it was wocptod by ého
scholars that thtiwophots, though from uong the people, hold a statns
higher than my other man, by virtus of thcir prbphothood (p_,m;_g)
which signiﬂu their being in communion uith God by meags of rcvohtian,
and acting on earth on behalf. of God. The pu:ophots.aro, therefaore, those
who coyld m'u’mto:pmm for their people. They are regarded as -

infallible (‘igmah), and ‘they are atiriBiited with miraculous powers

{mu’ jisab).

< Y P
. Sufin, which is bclicvod to have stemmed buica.lly from asceticisn

(suhd) as a reaction ar lrctut minnt the materialistin attitule uhiah

. seems to have become a nmdoninn;t factor in the MusIix life, developed g ‘

into a very uystouuc ui.uwn. ‘It came- to oxu-ciqo ‘inpense S.nfluonec
on alucst wll tho upoctl of 1ifs,' olpooully in the ndionl poriod of -
Hmlin hutory Sufisn was- the nna glven to the ltrugglo of man to » ‘
ovmou mterislisa (M, and to uphuuc the spiritual
aignifimct of Ishﬁ h one's own life. In sho:t, 1t conp:uod han's
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endeavour to come into communion With God. The sufis did this by

trying to combine sharIlah (external aspect, #3hir) With ;a..

(internal a.spect batin). - The ultirate $re,su2et they called hggIca.
(reality). It was natural, therefors, 3.0/ ¢lain for themselves 'a high

- a -~
status on. thg basis of their spiritual expériences (dhawg). Thus, -

they’cams out with ideas like "closeness” (gurb) to God, "aunihilation"

(fang’) in God, "subiistence” (bagi’)_ through God and such. They =

- proclaimed to p(;ssoss a very speciasl knoulgdéa ar gnosis (ma‘rifah)

of Gaod.

: ( i1hin) as one of the mesas to achieve Znosis, which tdea bocm com=

Jpa.rabh imnediately-.to revéglatién (ual;z) of ths prophets.' Ho:r:e sur-.

prising: to the orthodox was the sufi r}heqry regarding inspiration. The

" prophets communicatel with God through an intermsdiary, but the suf is

) I %o ¢ &
" seem to have claimed to be. in communion without any such means, i.s. .

¥

2 "

’a:di’.r}gomactﬁt od. o N
“Saintshlp" (wa. x ) covered all these concepts and it may be

said to have been the: very basis of tha whole structtmc of sufisa.

f‘Rightly so, Hujwr.ra (d.&%A.H/lD?EA.D ) says, "the prlnciple and founda-

tign’ cf sufism and lmowlad,ge of God resta on sa.intsbip" 3 The possessox:

" of thls esoteric knowledge of God was called. a "ﬂ:iend“ or "saint®

in the sense that ho was "spocj,a.lly unqlm: divlne rrotection”. 4"

(wa ;) He was attributed with a spoc:ia.l type of mfalllbility (rifz)

He was

‘ a.ho ‘attributed with possessing mi.raculous povers, “uonder—aork"

(laximah) conparable to the lh’ra,cla_s I;(mu‘ jizah) of prophets. But tﬁese
. :l N C ; .

z:xphin'ms these coﬁcap’ts, fhey talked of spiritual 1nspira.tion




. povers were regarded as special gifts of God.”
B i ’

.

Iy ) < ! \‘l\
. These sufi ideas and conceptg¥bscazs provocative at once bacauss °

Mg 'oniy the prophets were regarded as possessing such qualities. To put

.' * it in acother way, the sufis vegan to equate themselves with prophets,
pexhaps upfawax;o of what -they were driving at really, at least durlng

L the Qarly st;ges of d.eveloi:nnt. Lata', hovwevar, some of them claimed

. . a highn' status to themselves than tha.t of the prophets.6 The problea
’\\' of saintship, therefare, raised miny issuss which basically involved .

, prophethood, and the suﬁa sxpoinded defensive theories, such as
' ' . vsaintsh;p' waB the inner aspect of prophethood, and that a Frophet qua
‘ saint was higher than prophet qua p:ophot. Othan,who wanted to
‘remain within 'Islanic boundaries, argued that.prophets were supqlor to
saints,a aud prophot qua prophet m also highu: than pu:o;phot qua saint.

3

o

It took no time, however, 'fé:r the theologians and jurists :ho
conclude, that the concept of sa.intship in sufisa uaa infact a result
.‘ i . of the 1ifluénce of “the ShI’T : idea of guidance" (_____) which was
\. Co also called wal y_z_s_g. ) Tbn Kha.ldﬁn, for iustancq, clearly states that
C the suﬁs ¥ere ﬁfluencbé by thp?htet dogmas related to isdmah, and
their Yoctrines ware thus "saturated with Shi’ah Ahsories*:'® Neverthe-

R g ny :@%m,?wxy;,@s@ P
.

YTess, it is not pouibla to detarmine who influenced whom, but this 1

pa.rallelian which ex,ii'.ta hetwaen tho sufia and the ShI°Is is in :Hielf
a very Mterestlng a.spect of tha pru‘nlem to pondar about. Morsover,
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‘ "pmtactor" m: frhnd" etc.13 This term, however, becane vary s

" 4t would give us a vety general idea of the nature and development of

P

-57-

the Sx_xnn!idoctrinu concerning successorship (khilifa.h)‘u‘ or the
religlo-political leader of Islam may also be considersd as anothar
concept somewhat similar to wa]ixah a.nd imimah.

~

The term waliyah (ar wils Eﬂ) iz the verbal noun of the Arabic
root waliya which means "to be close", "to be a friend", "to administer~,

"to govern® and so on. In pre-Islanic Arabla, the active participle

12

wall was taksn to mean “helper, friend" etc. In the Qur’Za, wall

ha.s been .used a.t innumerable instances, for both God. and man, mcaning

important n the SHI'T sect aa it forned the basis of their irinah
doctrines, and later on, it came to be applied in Sufisa.

v, ' ‘ +
e \
‘ %)

‘
4

As an htxoduction to our section of GIsldirdz we will study
the concept of a zg._h as presented by a few important suﬁs, so that

thé" problen. _For the prpseit purpose we have selected al-jakla
al-TirmidhI (d 3xd century A.H. /9}1: century A.D.) who is regarded as
the first sufi to have ehborafoly dealt with this problan in one of
his classical works; Khatm al-—AwliE’,m
pltat?on to the.Jater sufis; Muhyl al-l;xn Iba. ‘Arab¥ (d1638/124&0)*: and

‘A1z’ al-Dawlah al-SimninI (d.736/13;6).‘

¥hich was the source of ins~-

5 .
» -
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1.  al-Hakin al-TirmidhT (d.3rd century A.H./Jth century A.D.)

~

Saintship (waliyah), for TirmidhI, is of two kinds, general r
(al—ci ) and special (alwkhigsg. The former is termed alsa
saintship of the rights of God (waliyat J;p_ggg 11&h), and the latter
salntship of God (waliyat A218h).)5 On the basis of this division,
he again divides the saiats into two types: saints of the rights of B
God (awliyi! haqq AllRh); and saints of God in reallty (awliyi’ Allxh
M). The first type o saints ares those who enmo thenselves -
in a struggle against carnal desires till they ‘overcoms thelr mate-
rialism. As TirmidhI says, it is the struggls to take control of the
limbs t1ll they are, eventually, guided and the soul becomes tranquil.
According to TirmidhI, this is a long proced bét ultimately, by the

P, BT P

DePhorer . o

17

grace of God, the salnt is guided and thus ‘drawn near to God. 28 The
awliyi’ hagq Allkh signify the stage of beginners, for TirmidhI gives
a very gensral explagation to desq:ﬁibo their state. The second group

of saints, namely Q.wliﬁ’ Alldh hagg, are the ones who hold a higher

position. The dividing line between the two groups ofkaa.inta, as
) 19 )

+ pointed out by GeyoushI, seems to be the degree of n.g’a.rneas to God. '

Once the saints ars guided, and are drawn near, they achieve the position
of a.wlixi' AllEh. But than,. there are %:en levals of ascension, which

Tirmidhl 1dantiﬁes as tan”qua.litleszo (a)-khag3) al-‘ashar) necessary
to be achleved by the salats so that the saintship is completed. A

-f

saint 1s fully qualified ta be sa.in}; of God wherm he possesses all the
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ten qualitiea.ZI The final level or the tenth quallty, however, is

that of ";s’olatioln” (farddnIyah), when the saint is isolated with %od. .
In an; ‘evm‘zt,i ;iiza'giéhificance of- saintship lies in the achievement

of this high stage :f *igolation" wixich implies "oneness". It is here,

" according to TirmidhI, that God becomes the mystics' hearing, sight,

hand etc. Thus, the saints have an insight into the future (ghayb)

- also. 22
b Y

Prophethood Saintshi -

The most controversial side of TirmidhXI's thought was his
inplicatig¥ that saints might be supericr to prophets. He was accused °

o—quuc? unorthodox views and exiled from his native town Tirmidh.2>
Tirmidh? trled to defend himself agalnst such charges in his auto-
blogr;phy Buduww Shi’'n. He writes that he was accused "of all
tha.t ha.d never occurred” to his mind. 2‘* - . )

“The concept of salntshlp uas, indeed, as pointed out by
Huj«IrI, the basis of TirmldhI's sufism,’” and, of course, following
hin 1t‘becams the foundation of sufism itself. TirmidhY writes that \
saintship is the initial stage of pu.'ophsﬁhoéd , meaning that a prophet
first realizes saintship and is then bestded with prophethood. There-
fm,' all prophets ars necessarily sf.iatogzé a theory which was later

accep}:ed. by thg( ma jority of sufls. GeyoushI states thaf. if the saint-
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ship of a prophet "rates higher than his prophethood, he ranks highex
than as a prophet*.?? It is rossible thatTirmidhf means what Geyoushl
has stated but 1t would be more logical without any condition; i.&.
the saintship of a prophet is higher tban his prophethood.

¢

Regarding the saints other than the prophets, TirmidhT clearly

. states that no cne can even conceive of thelr belng sv;porim: to the

prophets.?® It is, no doubt, s paradox that the saluts arve still
etivied by the prophets and madtyrs.Zd Although, TiraidhI hidwelf tries
*to justify this :prophoticl tradition by saying that the saints axe
envied because of their proximity to and place with God -~ and appro-

' vingly quoted by GeyoushI who - 1is trylng to refute ‘AfIfIBQ = wa might

point out here that the _pr.‘ophets themselves had been given the same
proximity bestowod on saints. Nevertheless, it is not so €asy to decide
#hat TirmidhT actually believed in. From the extarnal point of view,

he seems, to have enphasized the superiority of the prophets but that '
was what mé.ny other sufis a.ttcnpted to do too. On the othexr hand, ‘tha
superiority of the saints can also be discerned in T:b:midht's thought.
The important point for the presen:t, purpose, however, is that Tirmidhl .
was the first to have dealt w!.t.h “the subject in extenmso, (a.nd he was

\ ‘ .
the source of influence for the later sufis. .

Y
v 4 |
2. Muhyi al-DIh Ibn ‘Arabl (d.638 A.H./1240 A.D.)
. - g
Seintship (waliyah), for Ibn ‘Arabl as was the cage with the

*
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L3

ma jority of sufis, is the highest stage of the mtic. t‘) is the

attainment of "a psrfect knowledge of the ultimate truth concerning

the Absolute, the world, and thé relation between the Absolute and the
wor1d".3! It signifies the hchlevement of the states of self-annihi-
lation (fank’') and subsistence ‘\('g_a.g!_’) when a mystic eventually realizes
oneness in multiplicity and nullflplicity in oneness. 1In short, it is
the "consciousness of the ultimate and esnxitial Oneness of Being _
(wabdat a.l-\mm)".Bz " The hportu;co here is in the ,(!&ct that'a mystic .
with all his attributes as a servant of God, annihilates himself in the

nltimate Bulity'. That is to say that he trauc.ads the level of servi-
tude (‘ubldIyah) and " puts hinelf in the position of Lordship (xublibIyah)”
and in so doing ho becomes unconscidus of his own s-rvi’cuda,” but

». Therefors, saintship forms the
wabdat al-wuild. As ‘AfIfI puts it,

veo 18 gnosis '(n";ig;h) and gnosis |
of a strictly prentheistic character too."y" The mystic who achieves

ccpscious of the "oneness of be

N .
basis of Ibn ‘Arabl's doctrine
“the distinguishing mark of wilk

such a gnosis is called saint (w

Prophethood> and Saintship

>
Itn ‘Arebl dlv{du prophet Anto two, general (al-"Eamah)

, ' and special (al- g gis). The goneral Frophethood is something which
is without any mtitutlan of law, this is implied to be uintthi.p.'
@.wmmmnmmimummuu. .

¢ grophets.?® It is what he calls general prophsthood that God has not

/
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closed, in contrast to the special prophethood which ceased to exist

after the Prophet Mupammad. This is 50, Ibn ‘Arabl feels, because
the name "saint" (walI) is one of the divine names of God, shared also
by man, whereas the name “prophet™ (nabl) ﬁelongs exclusively to ma.n.37
The special in:ophgthood concerns this material world and is related

to it, in the sense that the prophets introduce laws and set a code

EETRGEL . S T

of cc:nduct for their peopls, whereas general prophethodd’or saintship
has nothing to do with the present warld.’® Saintship, one the contrary,
M is related to the spiritual world, and is a special type of'gnocis of
God. Thersfare, salntship forms a basis for prophethood. Iba ‘Arabl
writes that a prophet a?'a saint is more pexrfect thn.n"h‘luolf as a
prophet. This, he says, 1s the -ianiag of the saylng that saintship

is higher than prophethood.’’ Indeed, m Ibn ‘Arabl, saintship was -

O T

“ " the eaoteric aspect while prophethood was the excteric,*’ and the former

¢ ) was definitely higher than the latter. But it should be noted that

% this s the case only as far as u:lntahip of s mﬂut is concerned.-

z It does not mean that a.ny uinb, by virtue of hil nintlhig, is higher

% 1 than a prophet. *1 nare is an aspect, however, by. wbich any -saint could .

be rca.rdod as snpericw to-a prophet. The uint!m;: ‘peesessing the esoteric
knwhdso (°11m a2~ ?...) is at the same time conscious of that knowledge
but the propuet is not aware of that knowledge which he himself achieves.'?
In tﬁh way, the superiority of a saint over nf'phn is 1npllid.

T Nevertheless, the saints and p:'ophota belong to the same group
(‘? ' ' because of their saintship which is a common factar among them.’3 The
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prophets initlally realigze in themselves saintship, after which they
are chosen for their mission. In this way, saintahip when it is quali-

fied by another special quality, ‘becomes prophethood. This quality is
perhaps, the institution of law. But the saints (other than prophets)
also have a right to abrogate Islamic laws other than those mentioned °
in the Qur'Sn and the prophetic tradtidis. The criterion for the abro- )
gation or alteration, according to Iba ‘ArabI, is the mystical revelation «?f
(kashf) to the wall.*
the sainta bmuo he is equating them with the prophets. Moreover, he

“

Ibn ‘Arabdl is giving here a very high status to

roardl such saints as prophets. 5

3. °Alx’ al-Dawlan al-SimaT (d.736 AH./1336 AD.)

SisnEnT was basically .oritical towards Ibn CArabI and will,
therefore, ’bo h\iuutlu to analyse ‘u*hﬂ.y his view regarding this _ .
problem. ‘Saintship is no doubt, again a very bigh stage for hia too,

" but not Pentheistic in nmature. It is the l.chionunt of what SimninI
calls secret of unity (sirr al-tawhId) which is man's being righteous
(gg11p) 1n carrylng the trust (anfinah).*® A11 this is actualised on
the last of the 100 stages which is the stage of sexvitude (ubfidan);*’
ihe retiurn, of the servant to ihe beglaning of his state. Neve, Simmkal
writu, th; sufl uhiom the "pearl of the crown of need”, and he
b.cosq. a trustee (__) in tho real sense; thus, he is qualified as the
rightful successor of the Prophet Muhammed and is capable of belng
called a prace'sptor (sbaykh), pole of 5u1d\anco (qutb_al-irsh&d) or uin’c:
(3D -*® The impartance of the stage of servituls s that the wall

2
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or shaykh sees the "one colourness” '(M;) of the pre-etsrnal
world, through the eye of cneness (chashm-i wabdat) and finds the
"ra-o;berer" (dhEkir) to be the “remembered" (madhkilx) and the
"observer” (nigir) to be the "observed" (‘g_:_l_qgr_) P9 1t 1s here that

he finds his "spirit" to be similar to the eye of the Prophet Muhammad.”

This is what, presunsbly, Simnfnf means by “achisving the pearl”,
because the sxistence of the Prophet Mubammad is termed "unique pearl*
(dmxr yatim).t Therefare, for Simnfinf, the ides of waliyah oonstitutes
all the above memtioned” facts.

We might point out here the basic du;'fu:oncc at least out-
wardly, between Ibn ‘Arabl and SimnknI regarding the actualisation of
saintship. We have seen above that, 'mcording to Itn ‘Arabl, saintship

- 1s a stage whem the’mystic boeoutﬁc&xgpioup of his servituds (Subfdivan)

and places h;-elf in the position of Loxrdship; ftbm views cueness of
being. On the contrary, according to SimnknI, the sufi becomes conscious
of his servitude (m; the beginning snd the end ::f his spiritual
journey. This is the reason whi !}0 eaphasises that one achieves on this
stage the "pearl of the crown of need”. However, the problem is that

'Simninl, yeet probebly, means by the tera Cubfdah something other than the

C.buIyah  ef Iba ‘u".h:, and, furthermcre, that the latter too, mekes

s distinction betwben these two terms. umwmr«mn.
Landolt, there ars indeed reasons to think that Silntn!'s esoteric con«:pt
‘of "saintship® (walEyah, not !M qua ubfidah is the point where his
view moets that of Ibm ‘ArabX, imspt unmrmmmzwnorm "

/ ‘ »
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Shaykh sl-Akbar.>2

Walivah and wildyah

Simn&ngt sp&mtes over the letters of nubuwwah and wallyahi
thus makes' a distinction between waliyah and wilEyah.> It may be said
that this distinction is presumably based on the speculation of Najm
al-Din al-Kubra (d.618/1258) over the letters "E ( __;g), b & (;x_)
of the words gggg-ln al-rahIm. Kubrid writes that ;m sigu.fiu

nkﬂ.«, 1_!__ signifies sarth, while "8 (wiw) signifies that which is in
between them.>” )

SisnEnI insists that the term wilfyat should be used in case of
saints because walLyat represents the prophets. The comaon dehonintor,‘
however, is emanatica }gyg) of Divinity (ulfhIyat) whioh firat reflects
in prophets and then is passed on to the people (ummah). He writes that
emanation is puud frém the alif of ulfhiyat, to the wix of nl!m
It hthmmdﬁbytho_gofg_m_andmitgouto thow!w
of wilkyat.

(M) or  mmimt  (weM)

ale
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SimnEnI explains that through the niin of nubuwwah a proph?t offers
° guldance to the creation. Through the wZw of the nfin of nubuwwah the
followers receive emahation. Thus walfyah represents prophets, and:
wiliyah represents saints. -
, , . o &
‘ Simn¥nI in actuslly txjyins here to prove that prophe@k;qod' is
higher than uintship. That 1s the reason why he trings in this dis<
- tinction bot\rnn !&!1!.! and wilkysh. SimninI's speculation is in ori- |
: ' ticism to Sa®d a1-DIn Hasfiyah (d. 65a/1252*) ¥ho sesms £0 have said tw; e
ssintahip is higher tham prophethood because it 1s closer te ulfhTyat.
: ,, Sa%d al-DIn did not have wilkyat, though, in his speculative scheme.’
., Nevertheless, walkyat and wiliyat are the same emanation, evean for ‘
SimnEn?, although he distinguishes between them. HMareover, his. distinc-

o] ERLATTERMTI TSRS RS, T

e e,

tion lies onl,y 1n ffho application of these terms.

RO A AN
1

Prophethood and Saintship - .

e, - o

.

“SimiuT's speculation on the lsttars of wmlivah and —
obviously and logically too, gives the impression that waliyat, if not
wilkyat is higher than gubywwat. He, therefors, felt the need to
enpbasize that it 1s wromg to derive such a ccaclusion. He says, "although
mofagm_-mnu (gk’in) through th.!;g_ofg_u_gm_, ltamt not
be thought that the walfyat of a prophet is higher than his nufunt.-ﬂ
This clarification was aimed at Sa®d al-DIn Haafiysh but Simafnl evidently
bad also Ibm ArabZ in mind, whom he criticises almest immediately. In

[ 4
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hood to silver, implying that the former 4s superior to the latt
SimnEnT reacts seve;roly to this co;pax'ison, "for the sufis (s'hl-
2a®nl) silver is purer and stronger than gold; it is 'Only'for‘th'
"externalists (ahl-i zdhir) that gold ia suparior*.”? =

ship 1s higher than prophethood. In other words, it is only

mg_ however, Prophethood is higher booauo‘whon one mohes
lut stage of the path, his apirit resembles the eye of the pro
" Thus, the saying -- mmumnmmmam
rightly applies here. 60 =/

. -

simlnt'a approach to thh Jroblem is very orthodox; at lmt
he dupcutaly tries to be as orthodox as possibls. ' For him too; .
mmpnmcommrwmmmmginu. Bvery
'Frophet 1s nedessarily a saint but not vice versa.S} Therefors, saiat-
ship is the hidden u'wum&mmm%z It may be said
though, that wiih all his attempts to be in line with““orthodm:y, Simtnl
conld&nqs avoid comparing the saints to the mphm 63 - Perhaps ho con-

siders the saints even.higher then the phm of Iscael, though he does |

not say so specifioally. Itsnmnbcaouamttummmma

-

’
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;ém the Mut position in conparisca to earlier prophets, and it
' is only.'throug‘h the blessing (berakah) showered hscauss of following

hin th;t a person becomes a saint.w "Piradoxiésliy cnougiz, a shaykh
. ia compared to the Propust Mujsmaed also. 65 But he can never be

e 5

. considered highez' than the Prophet of Islan.
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B) GISUDIRKZ ON PBOPHETHOOD AND SAINTSHIP

1) PROPHET AND MYSTIC rm: ( smi’r)

§

N

.
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Y. The problem of wa“lézah, a8 we have seen above, w!(s’ one’ of the

‘basic and 1mporta.nt concepts developed by sufis. It has to be viewed 'alongside

* the idea a!l nubuwwah, for it was mainly because of ‘the equation of saintship '
. (waliyah) with prophethood (pubuwah) that the dodtpine of saintship was

looked ppon with sugpicicus eyes by,thé theologidal and legal achools of ~ -

\ S
e I B " &
’ -
2 A

" Islam, .

®an ) s ,.‘

“This concept has also been discusaed, therefore, by the, Indian

'Suﬁs‘u' It may be noted that :Lt was not as controversial a topic of discussion

among the ea.r].y sufis of the eub-continent, as i‘t\became later on in the )
!ourteenth c‘entury ‘A.D, For thcusm Nigam al-Din Awliy!’ (db726/1325)
has discussed the concept of sa:{x{tship, but in a very general way ignoring

66

. the coﬁcépt of prophethood. Shaykh Nagir al-Din “MahmGd (d.777/1356)

discussed it, but he deals also, though superficially, the crux of the : . -

‘ ?
4 67 -

&

1422) with a'more. elaborate disc}wsicn of the problqm, aeeing it from almost -
every angle. ‘This develoment was the result of a major change ir the religioua

trends of the ‘period under study; and this change was probably due to thﬁe

' "B
in:tilmtion of the doctrines of Ibn Arap'il into I\ndia.68 o
s v ¢
o ) R © o

‘problem, from the _point of ‘ﬁew of Prophethood Then caneb GIsudiraz (d.82.5/

N .. , ! .

;- How far the ideas of Tn CArabI wers- accepted in the Indian Sufi

* -3
/f, ‘

c,‘nrcles, and eventually spread :Ln the ccmmnity, is discerned preqantly ag's
/'ra.r as tha doctr:i.ne of sa.intahip is concemed, when one analyae%a letter of

Giaﬁdiraz, lwz'it:t;en to another eminert Chiahti Maseﬁd Bak 69 (a 800/1397—98),

0
. . ° » L
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o, clarifying his own stand on the problem of prophethood and sain'tship. 'l‘he‘.
3 reply of Ma.s ﬁd‘Bak is aTlso 51gnifica.nt in this regard. As we &hall go inta_
de‘cail‘s\ of the views of Gistdiraz later, we will point out ‘here_ only that he

clearly maintains in tais letter to Mas ud Bak that saintship conceptually

Y

is superior <o prophethood, even though the mystical stage of saints is lower °

w1

K ‘ than that of prophets, or rather, of"';bﬁ‘e Pz;pphet: Fuhammad.- He also atates: | A
that a saint (v_vg_l_i_'i) may be regarded'a; superior to a prophet @g) wh‘o.
prececied the Prophet Muhammad, but only if considered relatgi‘.vely @}_—m), ‘
' that is, by virtue of being the follower of the Prophet.a But paradoxiglly

enough Gistdiraz calls these interpretationa mere fantasy (;&m). beca

N

- - this 13 not so in rea.lity (ualat)70 at least in the second qaa} The real

point seems to be: a)) aaintahip is superior from the point of view of "God"

”%

.. that, ia, the eternal uncreated origin of everything (or Perfect Mn, Light

s

of Mm;md, macrocosm ete. )s b) from the point ?‘ view of "c}reatioq" ‘that
is man-inuthe-wox*].d, propha'iﬁiood is auperior, since it ia the ul’cim&te aim -

_ of the ereative process which is. the mystical exparience of both God and man

. ’
. * A

P

1 /"13\

- Mas°ld Bak agrees with GIsidiraz only as'far as firophéthdod is

v

WHSTRETE S

givén the h.{gher stdge. ‘Then he goes 4n to criticis® GIs‘ﬁdﬁii severely. He- -

T~

5 . writes that conaidering a saint higher in poaition to a- Prophet, bﬁcause he is
- i . . f‘"' ) #
1 " S not ( %4) from éod as the latter is, due to his indulgence with ‘hhe ‘

1)

. reation ( q), is blnphemr (_lsgg_) according to the unanimous agreement of
. the mashi'ikh and __1;_1,_&_ . Holding mt the Prophet Muhammad and the saints
from his people are superior to the propheta is a belief which is contrary to

it Q-Wﬂzw T
N

¢ . the creed .of the Sunnites.’> Mas°Ga Bak is implying here that it is m ‘boliet:

\



and influende of the ShiCites. Hﬁﬁﬂﬂher adds that, it is heresy to
consider saintship higher than prophethood evenmo’feytually.n He compa.‘:es(
saintship to animality (haywZnIyat) and argues that to think saintsbip

' in 4 prophet to b¥ higher than his prophethood 1s 11ke saying his animality
'is superior to his humanity (lnsZnlya ). Mas®ma Bak drther

implies.that such beliefs are)‘actually the influence of 1c}eas expounded by

B

»
e
:
3
;;»
?,.
¥
1
g

L

Ibn cArab'i, which are only }’antasy (s . He writes that these.ideas are

& .
"claimed in the words of Fusus al- which ia"'ﬁased on the ‘beliefs of

philosophers (mm__) who deny the- principle of prophethood (as asl-i nubuwwa ).
‘S,.:

. o T
{ - r <
" ~S We will noa’ go on to our'discussion on GIsudiraz, and analyse hia

views on saintship (walayah). In this section of our chapter we will try to

discuss all the significant details of the p:roblem which were controversial.

hid

P M b e 0T L

For the sake of clarity we will first deal with yrophethood and saintship under
two hggdings, as concepts and ha stagea, then ccmpa.re sa.in'ba with prophets/

*Subsequently, we will procesed with the discussion.of the doct#ine of galaxah

itself which will reveal the wirld-'-view of GIsudiraz. The influence. of Ign

ArabI will be digce;ned clearly throuahout in apite of Gisudiraz a8 being

critical of Ix:un. We may point out here that we may have to repeat certain
B?
ideas now and again, which iq unavoidable if one is to be ¢lear,
. - - N N Y }
» ! !

] A . L , » i . ) . ‘
ethood (nmubuwwah S aintshi ah) as concepts. \

. - a g - \

For GIsiidiraz, saintship is definitely higher than prophethood.
) ) , : oo
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LN Even légically speaking, his explanation seems to be feasable. He says that
' . : ‘ . =C
v . saintship is nearness to Truth (haqq), gnosis and realization (ittila”) of

‘ ¢
the secrats of Oneness (wahdat); wh&le prophethood means invitation (da wat)
and misszon (risala. t) from God 76 He further expla.i_gs prophethood as the
propagation, among the people, of the knowledge ( ;}g'i), actions ( %;),

realities ( haqiqatl) and gnosia (g; rira.;lg) which the propagatow has himself
7

FOTET AT T A

lea.mt from God, either directly or through a mediator. ‘I‘hnrofcre, a prophet N
: is the one who has tirat realized in himself saintshi%\frgm God. It is only
then’ that he is given prophethood. Saintship is the foundation, whereas

prophethood is its building.’®

6Islidirdz explains this i another way, N
] " elsewhere, by aayi.ns that propheﬁhood is 1:ika°someone "at the door" (_M), v
while saintahj.p is like a peraon "ingide" dar ars literally, "in the bosom"

of the friend). 7 Although Glsudiraz does not cifically atate here the

MR RE T

superiérity of saintship, he very clea.rly implies it. He fael&ihat it is

i

‘ the origin of the affair (asl-i ka'%*) 80 Moreover, his son Sayyid Akbar

PRI AT
Xt i

<> Husayn quoting from Asmar al-Asrar explains the implica.tion of "at the. door"
‘(bar_da®) and "inside” (dar dar bar) as being the mzperinrity (g_'_'__) of sain‘tahip
l over prophethood. & It should be kept in mind that GIsidiraz is writing 1n a
- | period which was imdiately préceaded by a turmoil.in -the religious thought
| mmm\m«orm"mﬂ and be bad, tnmrm.tominhthmthe
boundu-ies of Islamic law. -One of the oriterion of teating a su:i seems to
have baen to hive him oxph:ln certein ideas of Fusus al-H;_k_gg which were thousht
to be contrary to the uneta of Islam. Gimdiru ia. as n.nmlt. aite

0 oA 2 * 3
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'ambig\%in hig approach to chertain prsblems like the ‘present'orfe. .On the
’contrary‘, he argues and he seems very enthusiastie ;rlhel\i\ ‘he mentions that
prophethood is guperior to and higher than saintship as a stage.
Expl \ these concef:ts from a different angle, Gisidiraz writes-_ '

" that the relatichship of prophethodd with s aintship is like that of #heithe
«‘ (niyEm) wity awi\_dﬁ} ’ A
| o : :
' ¢ This Hrings us to the understanding of- the relat'iom‘ship I:;etween
L prophethood. and jpaintship in more general terms. .The anonwmﬁua camentator
of Asmar a.l-Aer states that the relationship between them is that of the
exbteric (zEhir) 'with esoteric (batin)\ 'I'hyefore. “éxotericism (_%;_m_ig .,
parasti) is prophethood and asotericism ( _a_t_;g parastl) is aa.intahip. The
manifestation of esoteric (bitin) is through exoteric (zhir), while they
subsistence of ‘exoteric is through esoteric. "Both aré one (mg_). He.is the
first (al-aqwg.l)L He is the laat (al—akhir), He i%the exoteric ( __:z;gg_.x_'_),

‘ %

He is the 'esoteric (al-bat;g)“ 85. . .

\

gword - saintship - esotericism

R re
. sheathe - prophethood - exotericism o
’ | .
3
} Elae ere, the commentator implies tha’c, to GIsudiraz. prophethod /
/

a & rd /

© was supe'rior to s intship. H& writaa that ir prophéthood were exclusively //" !
bu,sying oneself ith ‘the creation (M), then sa.intshi}» wmﬂ.d necessa.rily '
- e ' . : : o
‘ ‘ :
. Lt . l N * . ) . “
|

- ) .
.




. 2
* \ \) N
have been higher. "But prophethood means "unity of unity"( jam’ alejam’) in

~

the Very robe of multiplici'b§' ‘(dar Cayn-i libag-i kathrat), and busying oneself

with the creatloﬂ:.s not sométhmg detached from the Truth (h aga }, and

l

’ (therefore) this multlphc:.ty is not harmful to him (prophet). (In reality)

‘ this is the aim (matlub) of éreation (xhilgat), that is to see "oneness"
—_— Coe
‘ 86

R
;

: (wahdat) in the “very multiplicity" (dar cam-i kathrat \mhda.t bInad)".

In other words, prophethood is higher only if considerek as a mystical stage.

]

: ’ ‘ Dealing with tnese concepts fram the point of view of love,

Gisud.i.raz writes that saintship is purely Godworship (khuda parasti), but

o % prophethood is an effort—to—plaase-eod (J:.‘;&..J‘llll "If one finda that the

beloved. is pleased with hisi be:@ng far away, ?ﬁen the dista.nce is better suited ~
hié presence w;g with the beloved)". The Propl\lbta have given themsel—

/ves in to plea\.se“h(}ad.s‘7 o . ,

L . d)
- oA oy
R

~

The .commentator of . A@ further elaborates that God-worship precedes

weffort-to-please which is the end of the jowrmney. 88 - "Saintship is God-worship

‘and it consiats of the "drink of soul" (g nafs) whi‘ch is the act of the

! " ‘servant ( abd). Prophethood 'is "pleasins" God and the soul is “completely

\
congusred' (paf kuni magile fr) in 1t", 89 me former is related to the finite

world ( alam=-1i niabat wa idafat), while the latter :La connected to the infinite

a

world (warda' al-warg'
+* ) -

Gocj enoanpaasos them all from behind".go
sy - “

There are two things we n}ght qonolude here with. If GTatidirZz
insists that prophethood is ‘ézéperior to uintahip, he rcally mep.ns a peculi;r

' !h 5
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' saintship purely from the pémt of view of mystical \atagea. We will see

‘. T NG [ TR e SN g T T L T X RO e IR T T *"a‘""',."AW} g TR T n e tvestn syvum v
TR o s s v e N
|

rystical stage given exclusively to 'v(e prophet as "Perfect Man" (ingdn-i. | S
kamil), as shall be explained 1ater.91 Secondly that saintship as a mystical

experience is superior to prophethood as a law-giving institution.

|

|

b) - Prophethood (nubuwwah .and Saintship (walayah) as mystical stages. T
) P f , ‘ ! ’
In this sectionn c;.f. our chapter we will discuss prophethood and
presently that theae m m stages reaehed by both a mystic and a k‘ODhet.
'l‘hat is to say, the nvatioal stage of prophethood is, of coursa. peculiar ‘
to prophets; but it has, nsvertheless, an analdgy in tho highoat stage reached
by a sufi, namely the stage called "\mity of unity" (1 al-J )
! ‘ -k
N L
Explaining the saying of AbU YazJd al-Bastiml (d.23% or 261848 or
874) ~-the end of the stage of sa.intship is the beginning of the stage of

prophe’chood-— GIstidirdz writes that a prophet (nabi) ﬁrst becanea a saint (wall) -

, !
necessa.rily, following which he is chosen ror the mission of mophethood./ On

this basis, every prophet is a saint. Thus prophathood becomss the highest
stage, which immediately follows the stage or aaintship.92 Generally spea.king
saintship is a stage yhich is reached by all the T.inta which includa among

T v ~ l
them the prophets who gne”not yet designated as h. Then God aelecta from |

among the saints a few as His prbpheté and sends on miasions to the’ world.'
In other words, aaintship is the highesat a’cage of ascension oi' tha saints

including ﬁrophets 93 and is comparable to the 3 of "a.rmihilaticn" (fans )

or "mity" ,nm_)_ ‘while prophethood is the mly stage which necessarily\rollqws
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- and is comparable to the stage of "subsiatence" (bagda') or "unity of unity™

L o (jg al—h )92‘ This is very clea.r frozr how S.A. Husayni puts it, "sa.mtsthf

' is going from here to there, whereas prophethood is coming back from there to
here"”, % The same thing is implied by Gistdiraz himself but in a different way.
One w,ay.of puttJ:m it was his definiil:ion of¢rophethood and saintship as the

former being "at-the-'door“; and the latter "inside"?G That is to say the stage

AW R TR AT

of being "i.nside" precedes’ that of being "outside". Again, he explains that
the frophet Muhammad wished that God had riot created h:hn because by doing so,
God sent the Prophat from His companionship (ham M to a.ccept the

) ' office of a portor (darbani). There are two kinds of afflictions (pald') in

this act of God., Firatly,vﬁhe ﬂz"éphat has to invite the people his

M NG S O

"beloved" (ﬂg__}ﬁb and thus by doins so0 the lover (¢ _Lah_iﬁj i.e. the prophet)
hds to look at othera against his own will in sp;l.ta of the jealousy. (ghayrat)
borne by his eyes. Sacondly, it indicates that “anenesa" (yaganagl) is
ccmpleted, and points twardsqmrugiliarity (bIganazl) I s 1s the
significance of "pieasing" (rdga* j6'1).God. ’ I.n“ short, 6isﬁd:ir&z is connoting
that "oneness" and "canpanianqhip" with God is ‘the stage of saintship, whereas
poz'torship" and "unfamiliarity" fall under proph#thood. 'merefore, ir
speak of only the stage of a.scension, saintahip becomes the highest. atag
while if we talkingenaral terms, that is of themtic Journeya.sawhle,,
prophethood is the highest because it implies "separation” (gg_l:g_) after "u‘ni&"
- (,j__ ) but Gj.audiraz prrefers to discuss it from the general point of n«f; '
although he mentioua oncghthat saintahip is a sta.ge beyond which there 13
other ra.nk ( qatz) or plaee (mkamt:.),ge meaning that it is the ﬂlose

s - J 3 .
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one could get to God a.nd,subsequently, he has to come back to himself. It must

he noted, though, that these two stages of saintship and prophethood are

‘inseparable, like the ones of annihilation (fand') and subsistangé (baga!').

That is the reason why prophethood is considered a stage higher or rather

the last stage .99

' N . .
\

Gisudiraz prefers prophethood as a stét‘ge to saintship. Why he g
‘does so is quite clear through his explanation of these concepts from the

point of view of lcve, a3 we have seen previously. 100 His preference goes

£ ARSI 0 i |

) to praphethood becauae it is a stage which dema.nd.s from "lover" an

¢

effort-to~please the "beloved". . 3

Related stages.

ﬁz ‘Prophethood-and saintship are not the only atagea for ¢Isudiraz.
There are three oth? stages which precede these two. Gisudiraz likes
the mumber five and therefore, he has five stases. Oll But theae stages are

. derived from the point of view of prODhethoodhva.nd saintship.
e . .
\! ) l ’ . i T "\ .

~ Gisudirdz says, "gere is prophei‘:hood (m@mﬂ, there 18 saintship
(walayat), there is wi (hiXmat), there is affair (kir) and there is
burden (bar)".202 Ve have alresdy discussed the two higher stages of
prophethood and saintshi_ ,» which leaves us with the three lower stages of

"wisdom","affair® and "burden”. The problem here is that GIsddirdz explains
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what he means by "wisdom" but he does not bother to elaborate the other two |

terms "affair" and "burden". His commentator tries to give an explanation

vhich is rather insufficient, and in our present discussion we will see that

the commentator is pernaps misleading. | e

< ¥

]
\

It may be poin:bed out here, before discussing‘ their interpretations,
that prophethood, saintship and wisdom as three distinct stages had already.been

discussed by ®az3z al-DIn al-NasafI who was'not a stranger to Gvi'si'ld.:‘..r’a.'z.m3

SR TR RO -

3 3 ) Nasag® explaina these concepts at length both in his Ta.nzil al—&rwih and his

Fa

Kashf al-Haqa'iq. Evidently, Gistdiriz may havq been' inspired through

these works but goes bayond NasafY by adding two more lower stages to the
@

:
i
b
4

K
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above.

Though "wisdom", according to Gistdiraz, is a stage lower than
saintship, it holds a ’s‘idnuic'ant position at least as far as its meaning
goed. It points towt.rda -the secret of that which is actu.n.lizad in a prophet

’and a aaint. In fact, it reveals the secret. For in;tance. a prophet calls »

his people tmmrda God through praym and’ fasting, while the wise man (hak:.m)

e
explainauivpi‘ayerleadsonetoGod “Wisdom is Kruu themity (Jaz”)

of knowledge (*ilm) ard actions (,ggg._)wj By nowledge and ‘action Glstdiraz
means that knowledge and action which have been taught by God to nmphets.ms

- . N
v . 'y %

MWisdom® meins the clarification (b_g_é’.g_) of the link existing
between the lower (su:nI) and the higher (Culwl), the begiming (mabdZ') and
the end (ma’gd). It indicates the composition of man (tarldb-; ins&n), ih
whan the spiritual (mlakﬁt) 'tz'anaccmcience (jabariit) and the divise (m

B 0 ¢
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7 ‘
are united (,jamf’)].'07 Gistdiradz writes, "prophethood is like the illumination ;

of the sun, saintship is like the. light of the moon, while wisdom is (that .

which points out) the emanation (fayd) of one to the other”.1% me relationship

. S RS

between them is in reality tb.e same (yakI). It is like joining the two ends

/

of a string, which would turn them into one attribute’ (sifgt) and centre

v K T A

(markaz) 109 This metaphor is significant for it gives a genera\l impression
of Gistdiraz' sufism. It may be pointed out hezje ‘that wisdom, while being
a lower atage, i; actualized in the depths of its meaning, only when a mystic '
has reached "some parts of" (gm_jgi 51) ‘prophethood thffough "unity of unity"
(Jam'al=jam’). That is to say,while it i3 true that prcphathood, saintship

' and wisdom point to ity of wity’ (jaa® sl-jen®), "emity" (fu) mna ||
"geparation" (tafrigah) respectively, the *separation® of such a "wise" |
(mystic) is (in reality) the plung:Lng (M__) into the reality ( hagIqat)

of prophathood and sa.:intship ' " . /

*
»

) Aa already. observed, GIstdiraz does not :’lupidate the other m
terms "affair” and "burden”, we will s¢e what his commentator has to say about |-
thém. The anonymous author states that prophethood ig "es's,egxéet",@_: of GodY,
saintship is "attribm;os" (gifdt; of God) and wisdom is "acts" (a£’a1; of God)
which are’ three stageafrcmthapointofviowofthe "total Truth” (__3&_

" )01I). These are also termed “reality” (na (,419_3), "patn” L‘__g__) and
"law" (shari’at), or "love" (@bbat), "gnoaia" (mg rifat) a;xd i
! ndealing (m‘_’M__)u;He further explains that "affair" (iEr) means tué
busying of onmi/with the essence, and "burden" (bar) is busying in the

attributes and acts.u,fz : - ‘ : \




A -C
of a sufi. IJoreover, he is clear that the lowest stage of shari at cqrresponds

The above interpretation of the ¢omme faté: implies that "affair"

! and "burden" are'not really stages, but terms ysed for a paz;'i:icular experience .

to "wisdom". The following chart will clarify hig interpretation: .
3 M .

al-haga) 113

later.

be lower than "wisdom"

(veiled) Essencelu

(veiling) Essence
Attributes
Acts
Bffects

Attributes = Saintship <

Acts = Wisdom =

= Prophethood .

= Saintship
= Wisdom

¢ .

:

= Burden
%

Path = Gnosis :
law = Dealing:

Essence = Prophethood =/ Reality = Love : affair

} burden

However, the cd’mnentator here seems to dv'erlook the fact that
Glslidiriz has five stages in.all: Law (abart"at), Path ( qat), Reality
(hagigat), Truth )r Reality (_qLM;g_) and Reality of Truth (hagigat
in the ascending order, and "veiled" essenqce, “yeiling" essence,

. attributes, acts and elffecta“iri the descending order as will be pointed out

! o

‘We ,therefore, think that since 0Istidiriz needed two more stagea to

to complete his mumber fivo, which’ would then
correspand to his other five stages, he menticned "affair® and "burden".

- 11lustration would be thus, in contrast to the comeentators: ~

= 'Realityof Truth

% Truth of Reality

= Reality W
= Path
“ Law '




e—

st - ./‘
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The point here is that all these stages are one and the same thing

115 )

in reality. Therefore, 1ts importance lies inrt@eir being found united

“ '

. C : . . o e . .
" (Jjam”) 1n a single person.. e fyg? Gislidiraz mantioming that prophethood,
- ~- S !

:‘ oy . . —

saintship and wisdom are united a1n the case of the resolate Propheta (214,
] ; ‘ il

116

o

e e . . 5 ' . s ‘
al~_azm), His commentator writes that the reaolute prophets are five (\ s

o

namely, Adém, Abraham, Moses, Jesus and the Prophet Mubammad, cach one being

in himself a workshop (kZr khanah) of God. EHe further implies that éaéh atage
corresponds to one of them, that ig,Adam to Law, Abraham to Path,’Mbsqs to

Reality, Jesus to Truth of Reality and the Prophet Muhammad to Reality of

- 3
Truth.117

Ve might as well ask a queation here: can these fivo atagez be found

united in a“sufi or 2 gaint also ? Before we try to answer the quastion we
. ) . .
might mention that for Gistdiraz, prophethood is the highest stage, and only

after reaching it does one comprahendrsaintship.llg He implies that it is on

that particular gstage that all the s?ages are found to be united into one.

0

Begides, prophethocd cohceptually ig partieular to the prophets, but aé a stage

~

corresponding to "unity of unity" is common to both the prophets and saints,
as we have already geen. Althougﬁ he does not ga? it specifically, Gisﬁd;yaz
impliea that this unity of stages is found in saints or sufis twwho have reached
the highest stage. Moreover,he implica thét he himself is talking {rom that

stage.llg In one of his statemenis, nevertheheas, GisGdiraz says that however
A \ v

4

sharp the insight of a saint might be, it can never perceive the rank of the
C 120 ‘

H

4

prophats
; \

’a

i
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¢). /Eroghet {nav1) ard Saint (wnlw‘. ) .

3 " - ‘QK N 3
‘ . In"tnas section we will discuss anothar controveraial aspact of the

topic, whethar 2A1nEs dro cither ecqual or guparior to the proprets, as presented

1

by Gistdiriz. , ”nv tnat proper zgrounds ha ve been laid, we will find it casier

i ))';‘ *Cl

. to understand thls aide of thq.pnoblem which bdcomes very interesting because

-

)

'
) 7
. |

ewe‘have 3een'£hat saintship is conceptually superior ‘to prophethood, but the

i

propha/ (at 1east the Propnct‘kuhammad) iq nqgher than the saint. Yet a

/
/

aalnt or sufl reaches.an equivalent stagc to that of prophethood Here wo

¥

will mainly be dlscussing tvwo prcphetxo tradatzons quoted in the sufi

litefaturd, a) the learned ( ulama ) amon# v peéple are uimllar to the

prbphcts-oﬁ the people of Israel,l 22 b) uh@ learned among my pcople are

auperior to the prophets of the peoble of Iarael‘ 125 ’

S

. ! - ! .

There are two 1mnortant po;nts in the abave traditions, which ~

Gistdiraz clarlflcs, the learﬁed (Cu1 ami' ), and"knowledge ¢ ~ilm). By the

word “"learned" is @ggnt theeglostlax( ulama' bi-A113h) or saints (auliyi')

124
and by knowledge is meznt gnosis (Ciim bl-@llah) The knowledge of the

gndatlcs or saints is mainly diviged: 1nto two types: a) that which ig galned

from behind tha» voil (yard' m; ;jab), b) that which iz bained wi%zout any .

mediation (bi-ghayr-i wasitan) 'The first type is further divided into two:

through manifestation of God in varlous shapes (tamaththul) or X

forms (tashakkul), or through an angel other than Gabriel. The second, type
2 K .

P

ig alzso divided into two: kmowledge of Ged man achieves through hig lieart
F « - I o M
(dil), or his hearlngascmethinga from the unseenighrcugh his phyaical ear.

-4
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Gnosis (Cilm pi-A113h) is knéwledge essentially related to the "essence" and '

"attributes" of God, which is achieved eith&?' through the mani'resta'bion of

God in shapes or in fonns, or through the hedrt, wh:.ch is a.lao ca.lled

¢

"ingpiration" (ilhdm). 15"
.o )

%’? : . . , ' e . . = :

s s ) .Xnowledge ("ilm) - L
% _ ) E — y ‘ < ‘ “' -

H From behind the vell. - : withont nedia.ti.on o
-:.. R . . e l -, ‘ ) 6 . - l . ' ’.— ‘

g . | i
thrLugh an angel through panifestation through heart through plyz}ca.;.
‘ other -tu-n Gatriel  of God, either in - called "mmxauon" ear -

. : p - shapes or in forms

3 S 1 - ] — L
i . : imowledge achieved through )

y ., i # thessiwo ways is called v

God's “essence” and
nattributes”

- gnosis (Silm bi-AllSh ’ - |
- ' < or know related to ¥ .

PO <
-

b e

~

According to the above analysis the learned are those gnostics (cgami' bi-
)

. AL1Eh) who ave the possessara of the knowledge rof God's "essence” and "attributes"

e

or gnosis (Cilm bi-Alldh ).‘ ‘These gnostics are, salled saints (a wliﬁ ).

2

4

. “ "i)‘l‘he earned le are similar to the Prophets of the Pecple of
\GISP&U - ‘

GIstdiraz writes that outwardly the saints are similar to the
prophets because they too are counsellers and advigors like the prophets,
Moreover, the saints are also harassed and tormented by the peopcl_&:, as the r

0 . prophets were tortured by their peolee.lzvs In other words, the saints share i

-4
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} in the experience of the prophets as advisors or legdar; in ‘this world. %

L | : ' wors important is the inward equality -of the saints -to-the prophets. §

' . ¥ ' - — o - %

' ' o - - i

This likeness is based on two aspects* wonder—working (kar3mat), and the power i
" to give life and death. Breakmg of a firm haba.—t (xharig-1 Cddat-i

3
mustamamh/_)\"\is_ﬁalled wonder-working. If it ia perfomed -by a prophet, it ?
K
i
;

:9?;4;% S~ -

R S8

~

¢

is termed miracle (mu Jiz ), while it ?s called wonder-work when it occurs

through a saint (wali). The on],y o‘!:hax'éS difference is tha.t it is an obligation

L e T
~

(fard) to a prophet as an Mdence of his prophethood and a challenge to an ‘
unbeliever (vaqtei t-.haddi), whereas it ;ls necessary (ws.jib) for a saint to

"f:' hide such powe::'s.]'z8 ‘Ihe ccmnentator writes that both the prophet -and the
129 ) ’ |

o

'y

/i\ __ saint are regarded as sinful “dtherwise.

'
., n
ks

xS

— From the point of view of giving life and death, Gisldiraz writes

-t

'chat the prophéts of Israel are attributed of possesaing such powers ‘which

2

R

are e.lso possessed by the saints. This power fhae two implications, ertemtl

(giri) and internal (mcnf‘i' ). The external as?ect is the power to rgatoré ““"&\_

_ - life to the dead, like the one possessed by Jesus. The internal aspect means

“ that they live through knowledge (Cilm), and are free from ignorance (jahl).
6Isldirdz cites three incidents, ‘including cne attributed to his own preceptor

Shayidh NagIr al-Din Mahniid, when life was restored to persons.lao !
' w

-

Elsewhere, CYstdiraz says that he has himself not made any

distinction between the saints (buzurg@n) who preceded him and the prophets.

ﬁ} J
(’ This equality is also.implied in a.noth‘gr tradition which says, "the ghaykh in

¢

r
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his cirecle \of followers is 1ike & ‘préﬁhet 'amoﬁg, his people".lﬂ Basgides,

Lo el 7 iy
1
s
{

GislUdiraz believes that from a.mong‘ihe saints one could find an example of each

4 ofw\p;,\prophets. In other words, the saints are represantatﬁ'es of each prophet

in his peculiarities, which idna, he writes, is clearly dzscerned from another 5

tradition, "there ia no prophet hosc exanrple (nazir) is not rcund amcng my

people"l32 i B . - ) - . -_h‘-

£ K S

G:Lsudiraz is very clear that the saints have an equal atatus to that

of the propheta who preceded the Prophet Muhamad. This is’ also_ a.pparent frun

:
3 L *
ST . our earlier discussion on prophethood and sa.i.ntship as stagaa. 33 But. it
t should be noted that saints are not equa.l to the Prophat Muharmad because“-v“’ o
s .here the question of folloivers ( bi ) a.nd the rollwed ( tbiic) is involved. -
ﬁ 1i) The .learned of le are superior to the Prophets of the people of Israel.
W, , - . A
."“ R B ’ ‘ K] - -y

1, For GIsfidiraz, saints hold it least an equal status, but as tor

Y

their superiority to the prophets is concemed, he triee not to coumit
himself‘ He calls those who i.nma.rt‘such theories, "theosophist sufis" =
- (gUriydn-i mutfalliﬁah), and t;xese ideas, he writes, are due to two fantasies
(___) The first is due to the reason that saintship means nearnmess, gn osis
and evelation of realities, while prophethood is an affair (kiri) bétween
s e, chosen by God, and His creation (khalg). The second reason for
purporting such an ideai\ that the saints are the followers of the Prophet
Muhammad. In other words, saints are referred to as superior to the prox\:hets
‘only relatively, that ;s by vir;t:ue of the Prophet Mm;famad. This is so because

the Prophet holds an unique position and is attributed with: special qqalities

I8
e Loy s ——————— s . e,

.
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(khasd'is), which are peculiar only to him in comparison to the préceding

a . prophets. Trerefore, hia followers who also share with him somé of those

‘Mapecialities" are thq&vight to be supe:‘iof.« to the other pi'ophets'.isu e

T
s

4o N ' P
-
- 7

f N *_ Thenon—cogmitta.l attitude of G:.su.i.raz to this aspect of the problem'

g .. . is quite clear frcm the stand -that he iakea. On one hand, he calls the above

: <L interpretation "fa.ntasy“ while on 'bhe other, he says that superiérity; of the

__saints 1is possible (gﬂ__) but -only relativaly.ns One th.ing is evident that

§
S Tl g

- - T . the superiority or saints on the basis of saintship qua saintship is not

poosible. That is the reason why he says that "originally“ (as at) it cannot .
} g

- - be affirmed, but relatively or by virtue of (.L,m) the Prophet Mﬂ}a‘%mad it |

. o is»posaible to say - ao.uﬁ The Prophet Muhanmad held a position which was envied

by all the preceding propheta. the reason why Moses wished that he were ‘gom
137 .

among the people of the last Prophet.

s

- Besides, GIsUdiraz thinks that the word prophets-(anbiy&') in the

TR B e % e 4 L

T e STty s .

tr'aditioq under dis'éﬁagiqn, could also mean those propagators (munabbiyan) of

ey

Israel, who were pure believers (mﬁnﬁnﬁn—i mukhli“g) but they did not receive

rxges

o revelations (wahi) or messengership (riaiga‘é). They acted for the prophets

Ve

in n.bsentia.ns Probably he is implying that if this were the’case, then the -

ST

saints are superior 29 them.

‘ 2) cop's MYSTI% EXPERIENCEs CREATTON
We have studied sa,intsh;p from the point of view 91‘ prophethood in

. ~

-, — Sk Pl AR --~—~«~~~WMW
-~ s Vot - .
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: . thétpi-eviOus section, and will now discuss the coricept Zt'ro:z_l a siightly different

angle. In its reality, we know that sainfship is 1ghosis (n‘acrifai) of God and

revelation of realities (hagd'ig). It is to G'i'sﬁdiré'%‘ the’fa.rth;est a sufi can
g0 towards Cod, beyond which there ‘is no other rank but to return to orieself.
What does a sqfl achn.eve at this point ? UWhat does he real:l.za on t.his stage ?

[ 3
What are the ’cruths or realities reVealed to. him, and what is the gnos:.s of

‘,‘_d‘

; ' - .God ? In the answer to these queéstions is ‘the a:.gm.flcancé of saintship. It

‘ is only after all the secrets are revealed to a person, that saintship is

realized in him, md he becomes wcrthy of being called a "friend“ "gaint"

(wall) of God, or a su.fi in the real sense of the word.

r

To Gistidiraz, saintship is the realization of how and why creation
first came into existence and what the relationship of God 'is with His creatures. -
We will, therefore, discuss here the world-view of GIstdiraz, who specifically

mentions at the end of chapter 47 {(which deals with the process of creation) of -

;,% Agnir al-Asriir, that the very "process of creation", is a full explanation of

% ¢ saintship (wal"gxat).lBg The sig;\ificance of saintship, \éherefore, seems to be
7' in the fact that God first manifested HimSelf into a "perfect form"-from which
;: nv.m emerged as a "Perfect Man" (in _poténtiality), and to which he returns s ‘

ultimately. Thus, this becomes a two-fold experience: self-manifesta;tion of
God in man, and His recognition of His own individuality through that man who,

as a result.'becomea tra.nsformed into "Perfect Man" (m actuality) or a saint

-y 1k . v
- (war). M . ' :
| t./‘ - : g }
Similtaneocusly, we will point.out certain .similarities in the thought
":"\‘3“{‘:\\ : ” Co '

. ‘
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i - of GTsldiraz and A15’al-Dawlah SimndnT (d. 7326/1336), the former living first - -

,\’ ' " in Delhi and then in Gualbarga, India, while the ‘lé.t‘:ter lived in Simmdn, Iran, ! ‘

about 85 .years bafore. We haves already discussed the possibility of Sirmani's

= - - —t . lhl ' . N N
influence on GIisudiraz, which seems remote. The most interesting aspect is - '

¢

3} that both were snverely clrt:.cal towards Tbn Araba., crlolclsing him on his }
R , identification of "Absolute Existence" (a.l- wu,ild al—-mtlag) as God.t J%g

T 4

%,,, ! Nevertheless, it 1s apparent that G‘isudiraz hunielf was immensely influenced

% , - .

by Ion ®prabs. ../ A

The following discussion-cm Glsudiru\?a world—view falls into two

ma.jor pa.rts* first from the point of view of God,\

P ’gﬁj, ,g
*
g
1

that is say how the creatiqn
came into being, aecondly from the point of view of saint or suf;l In

{
other words, the journey back to the point frém, where he ‘was created We will

o < et
~ R

return to this aspect in our discuss:Lon of the Perflect Man. ) . J

&

a) Saintship (iwaldyah) in thé Creative Process.

The secret of creation lies in the most widely quoted divine L

T IR

* tradition (hadfth gudsI) by the sufis. It was the Prophet David who asked God

y
2
44
%
5,

why He created the commos pr creation ‘(khalg). d repliqd, "I rwas a hidden

treasuré, and I ld{red t I be known".m3 Thus

-y

\e whole scheme of Gis 2

is based on the concept of theophany (tajalli),

Ton ®Arab and Stmnni.l** -

ch was the case with bo ‘

GIsldirdaz says that by "treasure” (ganj) God meant His essence (dh¥t) .




| eREEE

\
ma,jesty (jalzly, poxer\ ‘(qudrat), owledge ( .2 hearing (sa.m ), sight. (basar)

SR & et
<
£

and such © These attridutes are present in *»oten‘na (bi-al-quwwah) in God, who

wanted these to come ., uat into the plane of "ac*" (ba~s&h‘:;a-—1 fi 1). His
4

"wantmg" was like the longlng (}7@ wastan) of a lover (ﬁmhibb) for his beloved
R (mahb Y. 145 This in itself is important beeause G:.sud:.ra.z feels that the
~ origin (asl) and ul’cn.mate meaning (hlkmat) of creation (khilgat) wa.s "love"
(ma "and "gnosz.s“ (ma rlfat), the reason wmr God saad, "I loved to be

P ] knm,,l% - r" oo KR

. ®3 o~
Y = a
e St TSRS e, .

.\ _
There are twq phases of creatiom, f[n‘»t.he first phase, God created - '

- “the diff'erent spe¢ies (anwi®) of er;t'i'&:{e's (ghawd ,jg t); for example .sun

morn, ;tara. mountains, ,trees| animls and such with the exclusion of manj :Ln p
C O, .

e - short. the universe. Ansther 1mportant point here is that through cach entity

was manirested an "attribute" of God. 11&7 : . ‘

i

. \ R
/ [ . - ¢

s

: . v . & ' '
. , The first phase was not enough for it did not fulfil what God really

“wanted": "it still needed that person (&n kas) who would be able to fully -

N Ay
.

% recognize My manifestations in direct vision" (ba—- avn al- 112._1_1) 8 'mus

M q, beginas the second phase of His creation which is the emergence of ma.n (_:an) '
; - Therefore, God is reported to have sald, "I sat for ; thousand years with My -

%’ hea,d bemeww knees, My eyes closed thinking and mvestiga.ting for a form

H

(stir '__a._h_) and a manifestation (bayinah) which could know Me and perceive Me
_tarough the mnifestation (mazhir) and opéhings (mandfidh). I could fnot thiﬁk

“of wythi.ng bub the form of man (slrat al—insa.n) For this reason (maglahat)
and purppse (hikmat) I fermented the clay of Adam with My own two hands for

forty days ,(so that) he becomes a representative (khalTfah) on My. earth and

AP S e RABRLULS 7 TS PR e
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a ma.rrow (khal,sa?*) in My heaven. ‘Necesk‘ily,tha't form'ha.q to ccmprise in

itself all the rma"hes*atlons or had to be comprehensive-of all the categemes

- (asnaf) of entities: ‘xm]udat) and species (arw’a )} of the universe (kaz:.rnt?é‘bso

as to know, e (@ r'l.ﬁuu) in hunself (£ néfsugl) and percemve Me (M)

in his ,owm iﬁdividtial deing (ﬂld__a_hgim.)" 12& ) o h

’ i K
1 o “ -

By :mtroducing bhis Arabie quotation in this form of an (otherwise )

. unknown) variant of 'bhe famous m qudsI mentinned abqve, Gfsudiraz wants '

ﬁ\y'oy

. to stress a point which is central to, his world-viw. “l‘hé ”purpoae" of creati,qn

is not only mapifestation of God's attributés in the xmq,ltiplicity of things .

(dhawdt, wujlidit)y but also’ recognit:.on of his own indindua.lity, possib‘le ¥

W

only through se’lf-cognition of (another) individual being, tha%. is, the .

(perfect) huma person’ (_s_t_y_ﬁ_ch_;_; or according to the:commentator, the "1ight of -
Mubammad" which is man's wa waldyah) summing up the totality of things. That *. g ‘
is why Glsudiraz adds (in Persian)~ "As long as the person does not perceive

a thing in himself and taste it such as it is, he will not really perceive ”
it" 130 In other words, it may ‘be interpreted as the meaning’ of the sa.ying

attributed by Glstdiraz, to ®A13, "he who knows himself ( ggmz lmows ‘his
151 : ‘ : -

e e ,

[ .-

The ccnmenta.tor of _s__x_ng, thinks that the "individual Qm;) is_

the "light of Muhammad" ( M\‘a_i_) which was and will aiways be the

. "beloved" of the Truth (_l_}_agg)f It emmrehends ev‘ery existinz th:an and every,

¥
other light is. from it. It is the firat and the last, the external and the Lo

internal, for-it is . the mani station of the "essence" @M _qm) 152

& - . - \‘
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“Further. expalining the term direct yision (Cayn a1-Ciyan), ‘the commentator

.' cl’aims "1t neans Ged's placing” (_a_a.m_x_n_a.__tl) His own eye and essence - - .
(Cayn wa angt-1 khud) in the eye a.nd essence of Huhannad (d.a.r ayn wa dhat-i

. m&@g-- 253 s 1s what probably_crsmm too 1s implying.
Thus the "light of\m.ﬂ.ma.nqad'; would further explain® the importahce‘ ;»f "emané.tiqh"u-
(fayd) in his e;}rsd:em.154 - - l , ) ’ -

_ To go back to where we had left our discussion, the form of man

(_:_L_n@j whom God perceived’ as .the one who could in retwrn’ pe:rg‘eive God in

himself, was given a comprehensive shaps. ALl the entities (hamah-i mawildat)

‘ were composed in the framework of man (lggnj._m_p:; _i_r_l_;s_'ég_ m bEshad) meaning

v that all the attributes found in g\ otentia in ‘God were and ;.reﬁ manifested

* 1 acty (bizal-£i%1) through man, with his heart (dil) being the receptacle . -
This ike%nation (fayd) which is actually the reflection of | Gggl’a shadow
Cakx i partaw-i §). Glsf;diraz insists that this means more than a mere
philosophica; "recognition (chu.r'ﬁnl‘cih hukama' gliyand) that man as microcosm
(°§13mr-i _;:gg_‘hir) reflects the\ unive;"se (ins3an-i kabir). God can;iot be known
through the world, Rather, -for' the ‘"z"eal sghol&s" (muhaggigdn, i.e. the
sufis) it 1§ the other way romd . -They, therefore, say (3in ﬂ han ra jg_gc
_Arand), "travel whilé staying at home !" and "search solitude while in

commnity!". That is, the universe is found in the very essence of man's being.

(dar %ayn-i wﬂd—i}) "Travel in yourself . (not in the world) and everything

will be ‘present (nushihadah) to you". 155

LM
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Ab..n, G-sﬁd:.raz g antl "phh%sophne" and pro—"rellglous" stand

- - n -

_comes out quite (xlea lj in the follow:mg discussion where he wants- to stress

— —‘r

cthe'point tha< although "man" as such is the sum~total of .the Lnlverse, thl§
does not mean that "any" man is the sun~total. Thus, he argues: 'if' we may -

.»:\ ’ o - - _ . -, .~ - »' , )
interpret the word "creation" (al-khalg) in the divine tradition under discussion

as tqQ mean "man® (al-ins3n), this can only mean the "Perfect lan" (insZn-i ~
kamil), be‘cause al-ins‘én, ‘just like al-k'halg_ (with the de’finite aivticlg), is .
tQ be understood in the' "absolute" sensé (mu —--:——-9- i.e. the idea of "man),

" _and "absolute" turns into "perfebt". Now, the "most perfect" of all perfect
ones is evidently Muhammad, "the weal of pi’ophets:'. Thererore’,- "I cf-e_atgd the’
crea.tion" means rea.lly "I crea.ted t-hzhanmad, .the seal of -messengers". 1?6 '

- This may further be substantiated fran the commentary op Agmir, -
which statee, "all there is in total existents ip actu (bi-al—fi 1) is present
in po{:entia (hj._g]._gmma.n) in the noble essence (dhZt~i shar Tf) and the subtle
g1ement (_mmm) of the Prophet Mipammad (hadrat-i Mutiammadf, perhaps

the spiritual reality of the Pex:ij‘ec%: Man), as a complete tree exists in a

seed ¥.. he is the first and the last, the external and the internal,l>’
“ . v’ , \ '
The commentator further elaborates on the subtle distinetion
between "creation" (khalg) in an indefinite sense and "the ¢reation" (al-
khalg) with the definite article, as implied in GIslidiraz' ‘text. He writes

* that "the crea.tion" means the "light of Muba.mad" where as "creation“

. .
WP I g

B arfat

P

TR

(without the art:.cla) applies to its manifestation (_ggxﬁ__r_-g_g) . The artiele
"the" (al) indicates the contract (__1_:;3951_1_), and the resolved ome (ma® hﬁd) is

the Prophet Mu}}ammad (meaning the “"light"), who is the reality of creation
. #
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{hagToat-i kHalg) and the quiddityﬁof universe (rAhIyat-i kawn). 58 If we-

— put it in another waf7 "the creatlon" or ”11gq+_ of M&@anmad" prbbably"contains

~ the Yaarﬁ’oqm. i ddiraz him elf uses th° irage of fipe sugar (nabZt) vaich

is the result of sugar cane (naz shakar) aﬁter it (i.e. sugar cane) goes througr

159

4 lengthy proceddre of giftirg. Thus, he signlfles the creat§on of the ’

xy 1 - " »‘ . - .
-_Prophet MUhammad (the primordial side of the Prophet) who, along with cAli, was «-

: created from the same light about fourAthousand years prior to the creation of

Adam 160 éisﬁdlraz writes that prophethood and successorship (khllafat ; meaning .

161

saintship) are rooted in the same "light"s

A very interesting aspect of the divine tradition -~ was a hidden

ﬂ?.

‘treasure, I loved that I be known (u raf); and therefore, I creatqq the

«

creation~ is GisUdirdz's énalysis of the imperfect form of -the 'verb "to
Kriow", . For, thi§ form is to be understood, he writes, not only in the passive
but also in the active voice, so that the tradition means also;'ﬂI created’

the creation in order to lmow myself" (khalg r3i Zfaridam t3 khmd rEXShinESam).

~—That is to_say, Glsudiraz explains, while God was "all-knowing" ( alfm) of

the things prior to their existence, He became "all~informed" (khabIr) of the
things after their existence.?? We may’understand this to mean that God'
knowledge, from being potentially unzvafsal "befo;e“ the creation, became
particular experiential knowledge "aftﬁ}" the creation, i.e. the type of

knowledge which GTsiidiridz also terms "direct vision" (®ayn al1-%iy#&n) in the

context of mystical experience. As the commentator puts it, "God's being a

gnostic (®arif) in potentia (bi-al-quwwah) is all-kpowing, whereas His

becoming a gnostic in acty (bi-al-£i’l) is ap-infomed,ls?

9

As a matter‘of
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fact, GIsldir3z: himself ‘explains it by-adduc“ing the image, taken from human _

e'kpe,rience, cf self-perception‘thrcugh a "rnirror. %‘One cannot by oneself

rerceive onesalf, Yo have to create a mirror so that your reflection apoaars

6

.in that mirror. So, look at your individuality (sbakhii khﬁd), and'yodf will

-

see youi ti; own) beauty"., He adds that it is ll.ke Layl'a’. addressmg her own:

-

beauty as Majnun wnile looking in a mirror. "Hé (Cod) is in everythmg,

with everything, (but) everythmg is from Hn.m and (subs:.sts) through Him.'

"something other than Himself". The inner meaning and purpose of-t‘ha creation,.
ah?v.}azer, Gistidiraz feels is "love" '(ma:rxabbat) and gnosis (ma’rifat) by virtue.
" of 1 loved that I be known". If there had not been "love" (®ishg), he adds,
""the. heaven would not’ tum;qthe /sea would not boil (nashiixrIdah), the rain
. nould not fa.ll, the vegetation would not grow, the animals would not give
'hirth (naza 4dah), the man would not’ grou into maturity, God would not be

wershipped by anyone, and Ged‘s beauty would not be seen by anyone."m

The above interpretation regardifig ®alTm and khabIr is very
important for us, because it enlightens the two aspects of GTsldir%z's world-

view, first from the top, meaning the creation of every-thing- and second from

. the bottom, that is-from the su.-fi stand point. In short, God's being "all

B

,k,nomng" comprises of the whole process of creation, and His becoming “all-

informed”, signifies the retui'n Journey. Thus the whole cycle is ‘completed‘

and God has seen himself in the mirror.

T ST G SRS KTl SRR TN S G Y aa e st £ ety

‘He Himself sees Hlmself a.nd plays with Himself, not that He pollshes (pardazad)
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frocessg of . |
- of the sufis creation:_ _alIm
khabir aspect. aspect,

. Grammatical levels.
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Now we shall turn to the process of creation from the angle of

the five ﬁgrammatlcalv levels laid down by GIsﬂdlraz. In other words, the

cosmic self—manlfestatlon of God.on the "g?ammatlcal" levels related to God

Himself, who is'considqred as the agent'or Ygub jeet" of the creatﬁva process.

\

»

Bagically, .this is a fourfold structure, but as we shall see later there are

- two aspects d&“macrocogm, both of which are termed "esgence" (dhit) by

o -

,Glsudlra Z; we have)vtberefore, a fifth level which in fact appears only ffom}

- the point of view of myatichl exper{enee. Otherwise, 'he is very similar ﬁB

Simminy, who offera fcur levels, esgence (dnat), "attridbutes (gifiat), acts

Y (ar El)iqu effects’(ﬁthar).

A

¢

_question-is-whetlier "names™-are also assigned a level or not. For instance
7,

We face here a proﬁlem regarding the names (asma') of God. The

- v
.

»  SimnanT does not give it a specific level, but he thinks that "names" are

relatdd to both the "essence" and the "attributes". Which place does it

14

have in the scheme of .GisUdiriz ? We do not want to. go into this problem in

' details but it is felt that a-mention must be made of certain inconsistencies.

1

|
“Although GIsfidirdz does not mentlon/inames“ as one of thF levels anywhere in

his work,

166 |

both his commentator and his son include 1t a3 a level be'tween

|
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LH A . "acts" and "a‘tributes".167 This is where our’ eonfuaion lies, because

Y ‘ Glsud:ira.z neither mentions it as a 1evel, nor does he state the relationship

- of it to eiihar one of the levels._ It is proba.ble that the com-nentator

A
3 meluded "nmames" im the scheme as there had to be five levels to correspond

) 168

5

el

) mth th? five sbages of Gisﬁd:.raz. Otherwisge, when,ever <he momws author

2

talks of three levels, he mentions only "essence", “a.ttributes", and "acts"

.
. }
.

to gé with gIgat, tarTqat and shar g 169 On the other hand, once he writes

E4

that "acta" are fholuded in "names", 170  iitle elBewhere he implies tha’c

- -‘names"” are rela.ted to “gttributes" 171 Yet he agsigns one level to "hames",

©

C A

G
’

X

when he wmts ;to ta.lk of five stages. The follow:.‘ns charts wula prcbably
' clarify our point. - " %f . . /

I
[

]
N

-

a) When talking of five levels to correspond to\t\i\ve stages, the’ gaunentator

/

haa the féncwing * o o .

«

Reality of:Trv:bh (hagfgat ;1.-'953" q) = Ocoult (kbat ;)
’I‘ru‘ch of geality (hagg: al-hagTaoat) = Secret (sirr)

1]

. "Essence" 'ﬂ. ,(w)
"Attributes"” (gifdt)

[}

TNames"  (asmf') ¥ Reality (paafest) = Spirat ()
"Acts" ol (affm) = Path “(taricat). I = Heart'(di1)

"gfeotéf: ‘(mﬂ"’g‘ ‘)57‘ U&Eﬁt&.) L ‘;}0“1 (nafs) -

b) When he wants $0 mention only throe of them to carrespond with Law, Path
and Reality, he hag: . t z

~

\ o b )
"Essenoe“ Lo = \Ré'ality‘v ‘a épirit . . .- .' b. ’ &7:
: “Attributes" K = Pith " ,= Heart ] | |
_“Agts" T a I;,a_w . -=._Soul N P , B A
N o ’ e e "o . ) ? #‘\-”.
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Qbviously the coﬁt’ne?xtator himself is confused because Gfsﬁdir&'z is
¢ . not clear on this aspect On the other hand, Gz.sudiraz indicates what the

t‘: level from below is, when he ‘ta 8“’/04 tn'e highest 1evels of theophany

'I’he fifth “gramnratical' level is actually a.nather aapect of "essence" which

;‘aces”'beyond the beyond" (wara' a.-l—wari') and whia}*. he ca:l.ls "esgsence" too,

%’ ° o as sha',]:l be e:ﬁpla;xied later.17? o 3 k Co e

%ﬁ Gisﬁdiraz writes thaf; the 'effects". (mat ﬁlat) are a veil over the

facts" (afzml). 173 e "acta"/veil the "attribnﬂbes" (Siﬂt). which 111 trn ’

: ’ ' hide the "egsgnce" (dhEt). The "essence" (itself) is a veil over the "essérice!.
? ';'mis last veil is never 1lifted, even for a prophet or‘,saipt.lﬂ o '

,
L3l o

R [

Ay
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Nevertheléss, the importance of this fodx"fold structure is in the ~

" the gradml manifestation of God through each Level. In the tords of
,Gtsudirﬁz, "God was an essénce with a variety of attr:lbutas. He wanted these

v a.tt'ribu‘tes which were in Him wﬂﬂb to come cut into the plain of

. 'act‘.’ Thus the creation came into being“ 175 "Easean" "attributes”, "acté"'

. and "effects" are actually four levels of the ma.nifestatian of God, with the

fourth bei.ng the emergence of creation. In other words, "veils" and

' "manifestations" are one and }he‘ same thing 176 ' "

& b) Deus Absconditus: Beyond the Beyond’ (m_r;!' al-warZ').

The concept of "beyond ﬁhe beyond" (ward' al-ward') signifies God

(or God's essence) in His (ar its) absolute remoteness. Most probably,

’
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] G'i‘.sudiraz coi.‘s this term borrowing the concept from the Quranic versge, "a.nd
’ . God enﬂompaaagm them-all from behind". 77 h:Ls main purpose for using it is

to indica.te his own stand as a critic of Thn Arab'i whom he criticises for

?“' R iden‘bifying God as""Abs?"lute Exisj:ence" (al-wufld a.l—muglaq). His ob,jections

% ,‘ to Ton CArabT are found throughout his works. He writes that Ibn °Arabf

%ﬁ identir1éd God as being in all the forms (guwar) and shapes( ashkEl), and

3{“ L . ' waa not conscious (_B:h}ilr_) of "bey@d th‘e beyond", fo:: Truth (al-hagg) is

i  "eyand the beyond". By this identi..fica':t.:l.on Ton ®ArabT has "limited"
(mugayyad) (“:_od.]"?8 These forms and shapes, for GIsUdirdz, are actually the

e ' manifestations of God's "emanation" (ga_zs), not He.17?

<

For GIsfidirdz, the essence of God is soz;xething which does not have
an end, Thus God, who is "beyond the beyond“ can never be identified. Essence

is an endlesa line of oceans. When one reaches the end of one ocean, he

thinks that he has attained his .goal, but he seas another ocean and so on.
‘* Even if he goes oh diving from one ocean into another for 100,000 years, he
will never reach its end. This stage of."beyond the beyond" can on]y be

deacribed by saying,.'he who lcnowaGod ¢ araf &’l}@) ‘becomes durd (kalla
|
~ M)."mo It is only astonishment (hayrat) !

TR FIade
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the theopheny of essence |
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, oceans of ‘
C- e _essence_ -——-- essence to mfini‘ty
essence _

————— e e e e

essence J -
R . attributes

- ' " acts

<. ) effects .

GIsldirdz writes that the.last veil of essente is not raised -to

anyone, be it a saint or a propheés, for no one sees the real "essence of God .

‘It is only God who sees Himself and knows Himself, and no one is (in the real

sense) with Him but Himself".182 ‘I‘his is the mea.ni,ng of cne"s being acquainted

with "beyond the boyondf', for “GIsﬁdiraz. It is the realization of one's
endless journey from ocean to ocean to infinity. It is the inability to
describe something that "takes a new grandeur every d.ay",J‘e3 with the result

184

that one is dumbfounded.”~ Elsewhere GIslidirz writes to the effect that

searching for God is like loeking for pulp-(maghz) in onions.les | This
naturally gives the imuwession of atranscesdental God. It should be noted:
that this soquaintance of "beyond the beyond" is achieved‘only when the

b\—:fi go‘es'beyond the hth stage, "’I&'uth of ReaTity" (corresponding to the lower
level of or "veiling" essence, in the present scheme). In other words, when

-

=1.dhEt, or the poaitive aspect of macrocosm)

186

is manifested to him.”™ = A sufi does experience the "essence" (dhdt) of

Y

b e HaAt Yo £ kv LT
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God, but is unable to identify I-Ii.m.ls7 This "consciousness" is termed

Q - ) . .
“beyond the Szrond” which is realized on the stage of "Reality of Truth" ,}188

We might put it in another way by saying that the consciousness of "beyond

-

the beyond" is a secret revealed when the sufi annihilates himself in the

. higher level of or "veiled" essence.

{ ' ' .
e , -

c) Deus Revelatus: Emaration (fayd).

.

TR TR
i
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'I"hus far, we have seen that theoph;m (tajg._;lz)’ plays the major role
in the wox-ld-':;iew of Gislidiraz. We have alao neted his ctmcept of . "beyond :c.he
beyond". Now, we will see that "emanation" (.r_a_m) of God is behind the whole
creation. The concept of ema.natlors for Gistudiraz, is actually the self-
manifestation or theophany ( tajalli) of God, as is the case with Ton Arabi. 189
It is this concept of emgnation which he also calls "divine emanation" (faxg-i

N

qudsI), that is present with all the entities. In this'regard too, Glsfidiraz

BE T R WSS P B e R s 5,0 T
AN

is very similar to SimmanT, for whom emanpation is the link between God and
180 ~ .
b p
GIslidirdz writes that there are two aspects of all existents, one

man.
RS

facing itself and the other towards its creator. The second aspect is called
the divine emanation (al -fam :gg._d ),19_1 and the "glorious light" (al-niir
al-gubbiinl), which. is ccnnected with tho total things. This he calls
, m

"emana_tian".lgz 'Ih& divine ema.na.tion is eternal (gadﬁn) and he, therefore,
calls it sometimes the "eternal emaration" (fayd-i qadfm).]‘g}_ By virtue of

this emanation, everything is connected with and subsists through God. It
is because of this reason that mbamad 1bn WEsi® (cd. 120/737) said, "I do
not see anything but I witness God in it". GIsidiriz feels that ibn WEai®

PECNEE VRN " " .
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uf N

uttered the 2bove statement because he experienced it through "direct vision”

(ba-ayn al-"ivdn). But he clarifies, probably with Ibn ®ArabI in mind,
: o ‘ N
that the statemzat of ibn Wasi® does not mean that God exists in everything.

On the contrw}, it 3imply means that it is' the "exanation" of God which is

194

found in them,””  In this context, GIsldiraz cfiticises Ton ®Arabi at

»

. . N
innumerable places in his works. He writes, "He (God) is in a;ndﬂwith all

" things which (in turn) are from and through Him (az © wa-ba.dﬁ)",lgs but not

Efe. Elsewherel, hea states 'phat a sufi is the one who perceives the "essence

~ of the sun" (®ayn-i shams) through its emanation (fayd-i ‘tahams)".lg6 As for

the relatidnship of emanation with God, Gisﬁdirii maintains that it is neith:xz

Himself (%aynuhu) nor something other than Him (gggzr_g_hg_).lg?

D)

The signifieance Qf emanation is also discerned if we see it from

- another angle, that is from the point of view of its synonymous terms, such as

rup-i aeam, W,use@ to indicate the same concept. This aspect
is more i[:evealing B?cause it will enlighten the reality of emanation. We m
have ée?n that "divine emanation" is eternal. 1Its relationship to-man,
according to Gisudiraz, is like that of a "beloved" with the "lover". It is

neither attached to man nor detached, nor is it internal (dikhil) or external

(khdrig) to him, because it is pue (munazzah) from the i:ea. of nearness

. (qurb), distance (buccl), unity (itpisdl) and separation (infisa@l). Yet it is

nearer to man than his oﬁml,jugular vein or his pupil (sixihf-i chashn) .198
The xixosj:. interesting aspect of emanation is that it has almost the same
relationship with both God and man.

e e e ARt e not b rtn b s, 2nrt < e
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GIstdirdz states that divine emanation is alsg termed, at times,
) . 199
the "sph it of sm.r:xt" (gu_h 1-rth) and the "greatest spirit" (rih-i aczan)
It is paradoxical enough that though divine emanation is eternal, the )

"greatest spirit" which is one of thenames %f emanation, is something created

" L 0
(az malchlﬁo'a‘t)zoo and accidental (hudlth), because it emerged from in between

God' s attributes of beauty (Jjamdl) and majesty ( jalal).201~

is very interesting to note that this divine emanation is also’addressed at

Nevertheless, it

 times, as God (khud®), and as preator of everything (khdlig kull shay) when

it is not advisable to reveal|its nature (which signifies the Creative for‘ce).
- 202 '

' From another angle ema.natian s termed saint (walil; which,incidentally, is
2 ’

also one of the names of God. ¢ f. e.g. Quran 2: 257). GisGdiraz' interpre-

tation is very important here because by applying the term "bma.nation" to both

- the terms g}od and saint, he has defined the "meetingbplace" of both. Divine

emanation as '‘Ssaint" is, no doubt, the sum-total of the universe ta.ken as that
"Perfect Man" in whom @¢d recognises His own- individuanty (shakhg) or the
place where God and man unite.  In short, that is the place ﬁ'om where man

i
emerged and that is where he returns eventually. This, then is the significance

of saintship (wa.lh'zah).zo3

Nevertheleas, ﬁhe problem of t/erh:inology_is tackled in' a more -
explicit manner by Gtaud.irt.z' son S.A. Huuyn! 1.n the 1lth chapter of his
wark Tagirat al-Igt11ILEt al-JiifTyah.. Acco:ﬂing to I_{usaynt, RACTOCOSH
(%d1an-4 kabfr) is the first substance (jawhar-1 awwal) which was the

initial creation of God. It is also called "rslative spirit” (rih-4 14&fT)
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coping into being when the essence of God (¢hEt-i khudi) manifested i:tself

v

(tajalll kard), The relative spirit hes many names, first intellect (cgol-i

awwal), first pen (qalam-i awwal), greatest spirit- (rOh-i acza.nﬂ, spirit of

+ Muhammad (rT)-i m?‘;_e;ma.ﬂ:) and so on.zou Another important term mentioned
R ‘

in this context is "reality of béing Mupammad" (haaZoat-i W) which

205

is actually the origin of the universe (dgl-i °z1am). On the contrary,

man (insZn; considered as such, i.e. without the perfecticn of "saintship”

K in actu) is the microcosm (*z1lam-1 saghir), or the second substance (jawhar-i

QUwum).zos

The obvious application of philosoph}cal terminology and concepts, -
in general, and those of Ibn CArabi in pai-ticula;-, i8 significant. This, in ‘
fact, asgists in mderstan&ipg the proble;n Ain a bette:: way.: In any event, -
there are a couple of things which are brought to light. The first is that
Gistidiraz 's son identifiea the "divine emanation" with macroscosm or first
substance, and this with the "spir;t of Wd“ or the "reality of being
mt_mnmd".' obyriou,slﬁr following Tbn chab{. This poses a problem with regard
;:6 the conecrete human figu:;e of the Pfophet of Is]f.m. Is his -1;1ace relegated

to the "second substance” or microscosm ? Before we-go into that question we -

might point out that there is again a subtle '&iffe;'ence with regard to

"gmanation". The terms like "relative .spirit","greatest spirit" and such are C
names given to ihe manifestations of divine emanation from different points ;
of view. : For example, S.A. Husayni refers to the symbolism of

(k . ocean ‘which is often quoted by G'i'sﬁdir:'fz h:&.m.-aeil.:f‘.zo7 The oéea.n takes different %

~




-

names like waves, vapours, clouds, rain, stream, etc. on different levels.

So also djvine emanation is called by-a variety of. ;gimes on each degree of
- . R &

: . . 208 . iy b AT A ATk e
s its manifestations. It iz '1a this sense thaat Gishdiraz attiributes "sternity”
RN .
. to emanation. "It does not peérish (£fEnI) but trangforms itself from one form

{o

into another and from ane shape into another".zo’ The significance here is
the innumerable forms and shapes in which it manifests itself., Thus,
GIstidiraz emphasizes that the forms and shapes are +the emanation of God, not

!

Himself.
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Ve will analyse the whole system of distinction from a slightly

! dig’erent angle, that is from the point of view of 'beyond the beyond'; i.e.

. Transcendental God. We have pointed out earlier21o that divine emanatiocn B

. itself is the manifestation of God and His first creation. On the other hand,

God is "beyond the beyond" and utterly uncomprehensible. " He can never be

pointed out or identified.ill He is unapproachable exceépt from the side of.

\
divine emanation or Macrocosm which is the end of the mystic, journey. It is

B ST U S

here that one realizes that God is "beyond the beyond", and that- everything
12

,

is from Him, but not Hq.z This is the reason why GIsudiradz writes that two-

, ness (g8'T) remains for evuar.213

"
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From the illuministic aspect of the problem divine emanation is

to be understood as the "absolute light" (W)ﬁlu
< a
. of God which is attached to every;bhing.as The "absolute light" is probably

26 yis 1s the stand )

*
It is the light

the "light of Muhammad" which is the first creation.
the anonymous commentator of Asmdr al-Asrar :bakes, because, to him, the

"light of Muhammad" is.the origin of creation (asl-i khilgat), and is ;
- . ' N
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therefore,; the mcrocoam.'?‘1 7

We have reached a very interesting point now :i.nn regard to the
%raripus terms used to express the same idea. GIsldiraz personnally prefers
"divine emanation\", and clearly implies the concept of thé Pei'féct Man as
being that emanation, though -he .also mentions other-:terms, as already observed.
His son S.A. Husaynf prefers togtick to Ibn CArabi's terminology, "reality of
being Muhammad" and “epirit of Mubammad", which Gisudiraz ‘himsielg’ has tried
to avoid. On the other hand, the anonymous commentator adheres to "light of

>

Muhammad" as his macrocosm.

“,,{‘. ' B
d) The Perfect'Man (insan®i kamil).

’
.
]

218 that the term "ereation" (khalg) in the

9

We have seen above
divine traditidn -I was a hidden treasure...- connotes to the appearance of

thed!'Perfect Man", who is the first creation. The Perfect Man is "absolute"

(mutlag) in the sense that the totality of existences (jumlah-i wu%ﬁdé’t) \
are comprehended by him. In other words, the atiri‘oute's of God which are each
manifested through an éntity, are all together manifested in the coﬁcept oi‘
the ?erfect Man. In reality, the idea of the Perfect Man is the first arnd

the perfect manifestation of God with all His "attributes" and "names", which
takes place within His own consciousm;,ss. Thus, in this idea lies the soncépt
of macroc(;sm as elaborated b]( the commentaries. In the preceding section on
"enx;nétion", we have dealt with the synorwm;zus terms like "reality of being
Muba.mmad"\, "light of Muhammad", "greatest agirit"“ z.u;d such, a;;plied to J:'

express the idea of maérocosm or the Perfect Mah. We have tackled the

f"/ v o
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problem briefly om one side, &hat is from the angle of God, and
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concluded that macrocosm is in reality the "divine emanation”. " Here we

. will analyse it from the point of view of man. In short, if macrocosm is the

Perfect Man, who then is the Perfect Man concretely ? "I'heane will see how.
{

. ‘' this concept becomes the symbol for the microcosm in its return Jjourney.

»
°

Gisudiraz expounds that the Perfect Man is the Prophet Muhammad, -

because he is the most perfect, and is superior to all the other messengers,
¢
Therefore, he was created as their "seal™ (khZtim al-rusul) 219 He is the

-, PSRRI R I Wdem
-

manifestation (maghar) of all existences, and it was i‘or the sake of him

the universe (° _@lam). 220 Thus, Gisudiraz does not

that God created Adam and

at first distinguish be éen the "macrocosmic" "spirit of Muhammad" and the

"microcosmic" "seal of thy

Z mgsséngera"; rather he tends to emphasize the

¥
i

? ., identity of the two leveld in hisycase. He does, however, distinguish between
¥ :
::' ’ \‘ ) Abmad and Muha.&mad.zzl “ e, he only alludes to the relatic?nship between the ,
i; ‘ primordial Perfect Man a f fbhe final outcome by .an iinagfe used by Najm al-Din
Eé ; al-Rizi to illulst;'ate t descenta of "a;ﬁrit" to "body". )
’i The creafion of the Prophet Muhammad was -the result of a lengthy-
g \ procedure, very ilar to that of the finest sugar (mbit) which is the final .
f}f . outcome of sugar-cane (nay shakar). Gisudiraz writes that the total. creatures
. . ! (jumlah-i makhliigit) were sifted and the result was Adam and all the Prophets.
>' ) ' Again these Prophets were sifted and the result wa.sa the Prophet ‘Mupanmad.
» 3 ' This is the reason\, he says, why the Prophet.Muhammad possesses in "'cash"
& (} ' . ‘ ({1__:3.9_:1_)222 all the perfections found in Adafm, Noah, Moses, Abral_lg'a.m, Jesus and

. L= 223 . 224 =Cs
\ the rest respectively. -~ Thus, he is envied by others. He adda the Shi 1

\
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tradition which says, "I and ®A13 were created from one light four thousand B

225

years before the creatg!yp'n of Adam". We may point out here that it is

by virtue of this quality of perfection in the Prophet Muhammad that Gisudiraz

probably wants to show the equality of ’the saints to the Prophets of Israel,
226

when he mentions that each one of them is represented by a saint.

8imiltaneocusly, the quotation of the tradition indicates the superiority of

"

walayah,
Besides, from the aspec¢t of the Perfect Man, the Prophet Muhammad .

is totally one with God (Muhammad wa khudd-i Mubammad sar ba.—sar).zz7 It

gignifies the "divine emana’cion" which is the initial manifestation of the

essence of God which S.A. Husayni terms the "second sea" (darya-i duwum), the

-

A
first sea being God's essence itself.228 The emanation comes directly froom

229

t
"beyond the beyond". The Prophet Muhammad is the manifestation (mazhar)

3 o
of God's essenc’é‘.230 Moreover, we shall see below that the two "essences"

23 lmay indicate the two aspects of

the Perfect Man, positive and negative, which e will discuss again below.232

in the ontological scheme mentioned above

2

It may, therefore, not be improper to statg tﬁ(at the first creation by or

P R, 1 v T T SEPINER. U - SNE Ly

manifestation of God in the form of the "Perfect Man" or "divine emanation"
or "realaty of being Mubarmmad" etc. took placde in His essence itself. In
short, this manifestation appeared in the consciouness of God.* Gisudiraz

quotes the Quranic verse233 “whom so ever obeys the Prophet, obeys God", to

TS R e bl o

enlighten ‘this unique, and paradoxical nature of relationship that exists

234 . ¥

Sl

between the Prophet and God.

© r X

From another angle, there is a very interesting intepretation of

©
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the same idea, by Gisudiraz. God manifested Himself on three degrees
'

Y e

From "One" (_g_l;md) I;e ﬁrevealed‘Himself to the "most praiseworthy" (ahmad) -
and then to the "praised one" (Muparmad). The letter "m" (mim) in Apmad
is a veil over MZB? This explanation may in itself be very sigriifi/cant
because 1t presumabily shows us the thr%e aspects of the problem. Ahad,

[N 3 .
* then, according 'to our interpretation, points to the Transcendental God, b

a
k) S
2 (3 I3 0] » ¥
Apmad indicates the "Perfect Man" or -"divine emanation" as Macrocosm, and B

w enlipghtens the Prophet Mulr}\anmad as the microcosm. ‘It also maintains
the distance between the Perfect Man and God, as- signified in the Quranic

verse, "a distance of two bow lengths or nearer",236 which Gisudiraz calls

mim of Ahmad. ’ 4

The 'f"ollowing illustration seems to be Gi'siidirEz;s ontological

processa of creation, which will alsoe give a general impression of the position

¢

1]
6f macrocosm in the scheme.

. B _Beyond the Beyond: égac;

) . essence
Congciousness two b 6w - — e - Y. 2T b et '
of God lengths: essence . 7
' N mim -1 ~ !
Y I e £S3€nce g
. 4 i
- <l essence ‘
N = - - - - N
‘ facrocosm: d.- Perfect .
' i essence . ﬂﬂ?___
------ - = = 2 Man, Divine emanation
ghat (essence) reality of being ‘
- RN M ad, etc. ;
dttributes fupammad, ete :
N o N v :
. acts .
. 0 effects: Muhammad: microcosm b

' @
We have just discussed the two aspects of the ‘Prophet Muhammad,

one as macrocosm and the other as microcosm. If we put it in another way, "

-

ki
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esoterically he is macrocosm and exoterically he is microcosm. o

Thus, sﬁacrocosmic a,spect sirnifies saintship, whereas microcosmic
qualifies prophethoéd. Neverthaless, due to the sui:eriority

of the Prophet Muhammad to all. b‘eings both exoterically and}esota-
rically, he is taken us the\a.rchetj}pe. He 1s. to be followed in both
rg;pects.’ Thus, externally, the sufi has to abide by the laws and
c‘oile of co;xduct lald down by him, and /internally he, being the Perfect
Man,c is tho‘fa.rthest one could ascend .in the mystic.journey. This
signifies thessoond aspect’ of the theophany of Ged which is His
manifestation to man (insfin). It is from this angle that we have

refen;;’é. to God's becoming "all-informed” (khabIr), earlier in this

chapteryZ>’

38 N .
As observed pmovioualy the number 5 is very important for

GisUdirZz; he has five stages (mag&@mdt) of mystic progressions (1)

Law (shar i"at)‘, (2) Path (tarIqat), (3) Reality (baqlaat), (4) Truth -

of Reality (baag al~-haglqat), (5) Rea.lity of Truth zmtgat al-hagq).
Thcse stages he oxi)hina as such: "hx ( har1®at) means tbe saylng
(gu_ﬁ) of the Perfect Man; P&Lbl{ Iga.t) is the attlon (jard) of
the Perfect Manj Reality (Qggtga.t)’ is the sight (dId) of the Parfect
Man; Truth\of Reality (hagq al-bag¥qat) is the being (bid) of the

Perfect Man; and Reality of Truth (haqlqat al-haqq) is the being of
.non-being (bAd-1 nf bid) of the Perfect Man.2'C -

1

¥e might point out that GIslidiriz mentlons a 6th stage slsewhere.

>
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' it doos noi noconiu e their oxphnaiio‘n.

a e : o EXCIRY

Onde he refers to it as “the Truth" (al-hagq) and explains it as

"being of belrg and ‘belng of non-being” (bld-1 bid wa bud-i ng bua).**
In another \er he uses the term “Fruth of Truth” (Lagazi baga) an |
slaborates 1t as Tbeing for\belng" (b rg vd).2¥2
these two are synonymous terms indicating t:canscendental Eod wmho 1is

He think 'that

"beyond the beyond"”, ;‘stago wiich affiras "two-neas".zuj‘ ‘Let us not

confuse thi.a stage with the other five we have refmod to above.

_The fhal stage of & mystic 1: "Reality of Truth"; whers he becomes

consclous qf God, boing "boyond the

explanation \gf -T\:mh* or "Truth of 1

yond,". This seems to be thg
*, In short, they signify

s

eor stages, Reality, Truth

.that innumerable .wqus ‘

.bave been compiled oh the other two, "Law™ and "Path", and, t'h&cﬂtoé‘,,;c::

Ly

‘them oheuham. Generally spon.king, lavw (s 1° Tat) is the Tequisites

' {_gg_&)_ of servituds (Subidlyst), that 1- 'l'.o 'follow the religious

artnnucu. Then GIsBdiris divides th.u roquiaitos into two kinds:

" tosm. (tandagl) God: for emplo, by mying, abstaining from Ln- N

doconciu, not dopx:iving others of thoi.r rights, being just, and in
-hm.-t, by remaining within the boxmdn.ﬁu of religion. The second

xg.nd is to remain ulya.ys in servitude (ba-gifat~1 bandagl). In other

lr rds, cne mt adhere firnly and adapt oneself to all that is worthy-
) . v ,
1 > I " . o N \\ ' 1

"

Nevertheless, he explains . .

1~

LY 5
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.. (1&'ig) of & servant (bandah) aad sefvitude (mg. It is the
first kind which pertains to law (shaz harI®at) or’the saying of tbo

Perfect Man, and the second kind is 1uplied to be path (j:'g;g___)

_the action (kard) of the Parfect Man. 245 ,

v
. ’ v ' L

o

st 1

0
e R
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GiaGdirfz cites examples in trying*:bo explain the Srd_and 4th

L S

RO

. stages, Reality ar “sight" of the Perfect Maa, and Truth of Reality

RS A

or "bchfg" of the Perfect Man. One of the instances he cites is

A - that of Moses and the "bwrning bush“,zué

experiencing the’ 3rd stage called Rulity.zl"'? The “burning bush*

whicg he says is simlilar to

* l.nd the voice that spoke from behind, says GIafldir&z, are the reve-
" lations of God, which are from Him but not He. This distinotioen
.. betwesn the sanifestation of God and God signifies this 3rd stage of
N "-1ght" of the Pcrfoct Man. The mystic progress from the st;go of
"sight" to the 4#th stage, namely "being" of the Porfeot H-.n or from
Rop,lity to Truth of Relb,llty is, l.coql:ding to him, a very difﬁcnlt

2 ek e N -
4»»5,?;;'.11%&.*, I

¥

task.2*® The Ath stage, Truth of Reality, 1s also explained through
anothgr instanoe of Noses when he wished to witnass God.2" GlaBdiris
writu that actually Moses untgd to progress from the stage of “sight”
to that of "being. He édds that it is impossible to explata the
. ohanging state (1:1:1_15_1_9:) which is the ruult of tb.io "mtlng"
(khwist) to become "being" of the Perfect Han This is so0 becsuse
‘on this 4th stage, you are yomolﬁ, but the Truth of Reality (bagg

- M}) turns into your attributo' (,ugc-i +1 m) It 18 -

+

:'g




possible that you'becoms usconscious(bl khud) of your“l:t\:\ (az_khud) -
and turn into non-being (@ in the béing of reality \(gg b=t
hagfoat) whieh turns into your epithet (a®t)."2% Therstere, |
Glsdirdz feels that the expsrience of this stage of Trutt; of Reality
cannot be described exoept through ‘examples. All the ecstatis uvcg':-‘
, ances of sufis were the consequence of this particuhr oxporiouoc,
. and the " zugimtion- of unity” (gumiin-1 1ttibEd) dhcmod through

. such utterances are related to this stage.2>t . .

GIstdirs himself has very little to say about the final or

e, WTNOR
R

\ _ 5th stage of the sufi journey, namely Reality of Truth (hagIgat
‘ gl-bagq), because no one can really comprehend it (_m;g: the text
has yujtl), be it a prophet ar a saint or an angel,?? oxc‘pt. the
Parfeot Man. It may be noted that hers he does not'mean th t this

; ‘ EFEREGT ay VIR,

stage is inaccessible to a sufi. On the cqntr.:ax"y, auﬁ rmhn ‘
this stage of Reality of Truth or "being of no/;-boing" of the Por:tl.’o:é!t
Man, becauss it is the final stage for him. Mareover, anything bdfond
this stage cannot be nﬂdmtood, which is implied by the concept of
 “beyond the beyond”.253 The idea of comprehension pre-supposes the
“’ ‘ proérosq of;. .:urxto a stage l'g.gh-r. As long-as he remains o; one
“stage, he cannot really nndmtand. 1t. Bolidu, there exists a very
_ close relationship between the lq't. two stages, Truth of Reality (lm:)
B and Reallty of Truth (Sth)on the basis of theophany, which will further
W clarify our polnt. '
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There are two lsvels of theophany (tajalll) ‘ea-.ch corruppndins
to the two stages under discussion.' The lower level is manifested
on the stage of Truth of Reallty (4th stage). .Tho higher level is
manifested on the stage of Reality of Truth (5th stage). The forx;o.r
describes the state of intoxication (sukr) while the latter indi~
cates *gobriety” (qég_\g). ,
stage, Truth of Reality, is the manifestation of "divine emanation®
(fayd-1 quis®).2® In other words, it is the theophany of all the
"attributes” (tajallf-1 gifkt) and "nanes” (asmk’) of God. 255 ‘

G!sﬁdiru states that by virtue of thls manifestation all the 99 names
256 Sehe

The lower lsvel of theophany, on the 4th

of God become the attribute of the mystic traveller. Husaynl
puts it h: another way by sayling that ‘the tra.nllo: is thcn desaxribed
(m__) by the attribute of the “"reality of boing Hnba.nnd and he

repeats whatever it says, aftervhich, he gives in %o mtu.tio ottexr-

ances (M :257 yecause he sess himself - as God..258

‘GIsOdiriz fedls that it 1: bere that the traveller definitely needs
his spiritual preceptor (pIr)>?? Both GIsGdirks and his son attribute
this stage to the intoxicated sufis nx;. al-iallxj (d.309/922), Abll
Yasd al-BastZnt, tc.?%® Therefors, the wtterance st this stage is,.
*I am the 'l‘ruﬁ/x;’md “Glory bo‘ to me”. " ’

The highest level of theophany is that of the"essence” (tajalil-i
dhEt) iteelf. This high theophany is manifested on the Sth stage,

Beallty of Truth. It signifies the state of "sobriety” of the travellsr

. .
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after his intoxloation.?8l The most interesting aspéct of this
.o 4 '
manifestation, which is said to be pure and clear, 1s that the

‘traveller says, "Glory be to AllZh" and "He is the Truth"; in

- contrast to his earlier utterances, "I am the Tru:th"', and "Glory .

be to me" related to the ith stage, Truth of ‘Reality.26?
‘,% * . .

The hpgrtancc of these two stages is the change tl;at takes
Place in the mystic. L It 1s that. the 'I!{ (ank) wh%ch is pr.:ov;hnt
in him on the 4th stage of ‘h:uth of 'Rulilty , disappears completely
ca the 5th'stage of Reality of Truth. This is tho.'I-no““‘(M*
of al—lia.lﬁj, ,to’ wbici Glsldirks ulndos;‘%? "lﬁy I;ao;s orowds between
you and me". But, according tc; s.)n‘. jusaynZ, tiu ts’o‘sw.u of
"lob:iotr' (m_!) and "oblitmtiou" (;ms) are both uew:klnc on the

5th stage of Rng.lity of 'I‘zuth ‘rh- thooghnu' -of "essenge” oblitexrates .

-

the "I-nm of the mystic and thu,ho ;ny:, "He is the Truth*, 264

' i - »
k] i VY )
o .

" Thy subtle distinction betveen the two stages on the basis
of theophany slarifies ;ho 'tvo aspects of Macrocosm. The “veiling”
upoet, whioh we lisht »,'gm the negativeé upoct, vhoro)tho *l-ness”
still revails and the mystic utters, "I oo tho w Thﬂ "V‘il'd"
upoct ,uhiﬁh e wiil call the positive upoct, 1np].1n aohricty ar
"ruliution' (_s_g_g_g) 265 where the "I-ness™ is conplotoly oblitmtcd
and the mystics ssy, “He is the Truth". It may be notod that the

"nihd" upoct !ndicatu the concept of "beyond the boyond This

!
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is what GIsadirfs implies when he writes, “two things u:o. verified
(mitabagais) to the traveller who has united (ittighif) with the nemes
(ba-asmZ’) and has acquired character par excellence (takha.llm ba-

1_8._9 -g 1f8t), first, endless pain (dard? bY nihZyatl), and second,

witnesaing (mushZhadah) of infinita sea (dary¥’-~1 bY Eﬁlﬂ) Hete
he guotes AbT al-Hasan N (d.286 or 295/899 or 907) a8 pointing
ot the sm things when he said, "If I am He is not and if He is

. .I am not (gg' manan @ nist wa-agar ist man nah u)."z66 The "endless

" pain" speaks of "I am the Truth*, and the “infinite sea” points to

“He is thg Truth®, which for GIsGdirdis is the highest stage of the
xystic journey. This is whkt he means by "he-ness” (huwIyat).257
’ ) B |
" The 5th stage of Reality of Truth, whsre the “essence” is
-.nlfntcd to the mystic traveller 1s, for Gistdirks, tho ruliu.tion :
of the fact that God 1s transcendental, and is "beyond tho boyoud"
is is the reason why he explains "union* (w__g_qgl_) as a "special
congciousness” (shg°ﬁr-i khisl) and certitude of "you are not, He is" .268
he defines ‘tho term "discovery” (wuilld) also as"conscicusaess”
(31u°8r)“and i gtate of being informed (1£4115°).%9 It 1s thls reali-
uﬁon that he terms "dizest vision" ( Sayn 81-%17kn) .27  The slgni-
floance of it is in w!.tutuing “one-ness’ (wabdat) in “mltipncitr
(kathrat) and "mltiplioity" in “one-ness®.2’% (But this, according
to GIalﬂlrIl, does not mean that God exists in everything. Rather,

A

it is His “emnstion” (fayd) which is with one and a11.2”? On this basts, \

B
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the sufi says, "I realize you in whatever I see” .273

Q.
S
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The following is a comparative chart showlng the two aspects
of GIsldirfs*.world-view: from the polnt of view of creation, and

from the standpoint of the m):stio's journeys

7

Beyond the, Beyond== Truth or Truth of Truth

‘ sence "velled" eality of Truth = Theophany of essencea
Macrocosm (: Iz You are the Truth (positive
i Truth of Reallty = Thee y of attri~
) butes = I am the Truth no@ﬁ.}n)
attrl s Reality .

£

SRR Z;i‘mw s RS2 o e

V4

acts Path

eff: Law '

From the point of view of prophothobd{{ the corresponding
stages would be, in the asceénding oxder, "bm{'dcn_“ (b&x), waffals™ (kir),
wisdon (hikmat), "saintship” (walfyat) and *prophethood” (nubmm&t).zim
The technical terms used for these ;tasoa,' 1n connectlon with "audition”
(@, are "resolution” (qusfd), arriving (w_g:_@, "wi_tixoqsing"
(shun), "discovery (xwiBd), spd "extinstios” (chumtid) .27

In terms of “sufi psychology”, the subtle substances (1atE’if)
scrresponding to the sbove stages are "soul” (pafs), "heart” (qalb),
“spirit" (zfh), "secret” (sirr), and "ococult" (khafl) 276°
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NOTES TO CHAPTER II ' ‘

K 1 See the explanation of the termsby Najm al-DIn al-Kubcl,.Fawd’'ih .-

al-Japil wa-Fawdtih al-JalXl, ed. Fritz Meler, Wiesbaden, 1957,

P.2823 cf, Abl al-fasan "AlT al-JullZbY al-HujwIrl, Kashf al-

Mah jib, translation by R.A. Nicholson, London, 1911, p.383ff.s

Omar Jah, Sufism and Nineteenth Century Jihid Movement in West

Africai A Case 3tudy of al-Hajj "Umar al-FtI's Philosophy of

Jih&d and its sufl Bases, Ph.D. thesis, Institute of Islaamio

Studies,-MoGill University, August 1973, PP.96-97. It may be -

said that Omar Jah deals with thefwoblem of wallyah exclusively

) from the view point of his topic wheére he had to saphasigze this

~r . excteric aspect of leadership (shaxﬁhmmh). But the most..basic of this’
~ external side is the internal aspect of waliyah. It is only when

the sufi actualizes the esoteric aspect of waliyah in himself

that he becomes a shaykh or leader.

-

Although HujwIrI believes that gnosis cannot, necessarily and
exclusively, depend on inspiration (Kashf, p.271), he certainly
implies elsevhere a direot contact with God, whea he writes, "In
T :I.tyl Man's only guide and enlightener is God”, and when he
! . quotes 'Al%, "I know God, by God, and I know that which is not God
by the light of God” (ibid., pp.268 & 264, c¢f.275). What is
significant for us now is the difference between wahy and ilhis.
Cf. D.B. !hcdonlld, "Ilhll", m!gguﬂh of I!h.l new di‘tioﬂ,
Vol.IIl, Leiden, 1971, pptng-mo. :

HujwIrl, Kashf, Pp.210.

4 R.A, Nicholsem, The Mystics of Islam, London 1963, p.62;3 ef. M.I.
Geyoushi, "Al-Tirmighi‘'s Theory of Saints and Sainthood”, Islamic
Quarterly, vol.XVil (1971), p.35; HujwIrl writes, "the saints are

not Jpressrved from sin ( fin), for sinlessness belongs to the

e f@;&g@mwl o R HFESHLTTL s, WSETILIR
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Prophets, but they are protected ( from evil that
involves. the denial of their sain ®, Kashf, pPy225; Abdl al-Qisim
al-QushayrY, al-R 1-QushayrIyah, Migr, X330 A.H., p.117ff.

5 Cf. HujwirX hf, pp.212-213, also p.218ff. for a discussion-on
(4
Kaxfsat; of. M.J. GeyoushI, Islamic Quarterly, p.32ff.

'6 HujwIrl, Kashf, p.23%1 ;2. R.A: Nicholson, Studies in Islamic
Mysticism, Cambridge, 1967, p.14l; Ibn Khaldiln, M trans- -
Tation by Frans Bosenthsl, New York, 1958, Vol.II,mp.%%E
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7 R.A. Nisholéon, szﬁdg, P.1413 cf. g;aqr al-Sarrij, KitZb
... . .al-Luma’, ed. R.A. Nicholson, London, 1914, p.422ff; HujwirI
T also implies as much, Rashf, p.236. ot e,

#
v
2
Fa

8 al-Sarrij, for instance, writes that it 1s wrong to think that
saintship is superior to prophethood. He feels that a.-saint who
actually is 3 follower of a prophet cannot be auperior to his
leader, Luma , pp.422-424; HujwIrl also states that saints can
never be regarded as surpassing prophets; "The ascenslion of
Prophets takes place outwardly and in body, whareas that of .
saints takes place inwardly and in the spirit; the body of an
apostle resenbles the heart and spirit of a saint in purity and
nearness to God. This is a manifest superiority." At the sanme
$ime, Hujwir? claims special privileges for saints “...if a
saint 1s not specially privileged neither is a prophst specially
privileged”. Kashf, Pp.212, 235, 238-239.

9 For details about the ShI°I theory, see . Madelung, “Inkma®,
Engyclopaedis of Islam, new od.,Leiden, 1971, vol.III, pp.11661f;

ides, “Ismi Iliyya", Encyclopsedis of Islam, new ed., vol.IV,
fasoicule 63‘6“’ L.m’ 1973’ pp019 | JOSQ Trilinghl.l, m
Sufl Orders in Islan, paper back, U.S.A., 1973, P.133{f; M. Ayoub,
Rademptive Suff in Inlam S of the D ional As
of VAshiir®’ in Twelver ShI ism in the Middle %ag, cPh,l). thesis,
Harvard University, March 1975, Ch.II, pp.91-118; “Azlz al-DInal-
Nasafl, KitEb gl1-Inalin al-kinil, ed. M. Mols, Tepran, 1962,
editor's introduction, p.15ff; M. Shabistarl, W
=1 ed. H. Corbin, under the title, e I lienne
Tehran, 1961, editor's introduction, p.63ff; M. Mole, “Les
) Kubrawiya entre Sunnisme et Shiisme aux Hultieme et Neuviene

slecles d¢ 1'Hegire", Revus des Etudes Islamigues (1961), PP.61-142.

10 Ibm KhaldUn, Mugaddamah, Vol.II, p.186ff; cf. Ibn Taymiyan's viéws
on the subject. M.I. Geyoushi, Islamic Quirterly, p.52ff. ’

" 11 cf. T.N. Arnold, "Khallfah", xnogglom' is of Islam, old edition,
“ L‘m.n, 193‘" 701-110!2, Ppoml 50 o e

12 For details see M.I. Geyoushi, Islamic Quarterly, p.17; B. Carra
de Vaux, "¥all“, of y Qdd v Leiden,
1934, Vol.IVs2, p.11097 these,terms, i.e. wallyah and willyah
may convey different meanings at times, but they have also been
used to convey tgo same meanings even grammatiocally. Cf. Ibn

Manghr, Lisin al- ng‘gb,,Boitut, 1956, Vol.l5, p8.406 & 407.
Tr y Toxr tance, uses wallyah for Shi"I dectrines, and

wilEysh when talking of sufis, Sufi Orders,p.l133; see also
S. Hussein Nagr, Sufi Essays, Londen, 1972, pp.107-109. Foxr the
sake of convenience, we will use the term walZyah in our study,=
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walthough later we will show the distinction between them according
to the sufils themselves. It is difficult to find an equivalent ®f

, the term waldyah in English, because it has different connotatlons

like leadership, jurisdiction, authoriiy, etc. in different contexts.
In the mystical sense, 1t could alsc mean saintship, which aspect:

we are directly concerned with now. Thus, we will translate

valivah and wall as saintshlp and salnt respectlvely.

Ibid.

The work was edited by CUthmfin Yaby, sid printed in Belrut, 1965.
i

TirnidhT, Khatm, editar's introduction, p.105. '

Ibid., pp.117, 1393 ef. editor's introdustion, p.106; Geyqushi
states that the two types of salnts are subdivision of the .

grecial salntship, Islamic Quarterly, p.18. In Sur reading,
Uthelin Yahyd's intsrpretation seems to be the carrect one.

pp.18-19. ' .

\hm.’ 13"0‘ N
/
M.1. Geyoushi, Islamic Quarterly, p.21.

‘The ten qualities, as translated by -Geyoushi, are: (i) aade xeady

é yuan), &ng retouched ( hahab), (11i) disciplined .
addab), (iv od ( , (v) cleansed 2 1 » (vi)
puriﬂed( , ?vii) endowed with courtesy )

S8
, (1x) .endowed with goodness ( b), zx)
isolated (yufarrad). TirmidhX t2, PP«333-33%. The last two
qmlities are mentioned as con%ixmd Zggma_) and divinely pro-
tected (“awwadh) by TirmidhI elsewhere. Cf. Khatm, p.331) of.

Geyoushl, Islamic Quarterly, XV, pp.20, 22.
TirmidhI, ihatm, p.331. ,

Ibid., pp.332, 391ff; of. M.I. Geyoushi, Islamic srly, p.3l.
God's becoming the hearing, sight...ste. of & mystic is a very
popular hadYth guds? among the sufis. Cf. “Ayn al-Qudih sl-
HanedhEnY, Taphldit (for detaiis see n. 76 ), p.271, para.35h.

The xignifisanes o7 this &ivise tradition i Chat 1t ix clted

to show the sufi state of "subsistence” (bag&’). For the full
vexsion of it ses tm, p.332; of. L. Massignon, Essal, pp.256-257.
The transmitter‘of the tradition seems to be elther MuhiisibI or /
Ibrkhim 1bn Adham (d.160/777). .

i
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See M. K. Mas ®8d, "Al-HakIm al-TirmidhI's Buduww Sha’n",
Islamic Studles, "VoL. Ivy3 (1965), pp.316-3175 Geyoushi,

slamlc quarterly, pp.2 5-26 .

brings evidences from his other works. See ibid., p.327, n.l3;
Geyoushl also thinks that the charges are baseless and were
a result of misunderstandings, lslamic Quarterly, PP 26-2?.

HujwIrI, Kashf, p.210,

M.I. Geyoush®, shuic Quarterly, p.26; cf. HujwIrI, Kashf,
p.236.

Ibsd., p.26. This 1s probably his own interpratation and he
does not substantlate hls statsment. ¥ho can really judge
the saintship or prophethood of a prophet.

TiraidhI, Khatm, p.3%%.

Ivid. It is a prophetic tradition (padIth ghibtah), quoted

by sufis. Cf. B.Fixr3zdnfar, Ith-i Mathnawl, Tehran, 1375

AH., 2nd edition, p.105; L. Msignon, Eoui, P.1271 of. Supra
n.22. /

Ibid.s cf. Goyoush!, Islamic Qggggg,_ PeR7e
T. Izsutsy, A Conm ive St of the ke osophi

4
Cone in Sufism Taoisms I bl Lao=-t21
ghgggdtzﬂ, Tokyo, 1%3:37, Vsl.Ono: The Ontology of Ibm

Arabl, p.255. Hewever, Ibn Amb! has similar implicatlions

when hs talks ¢of gidd;erxgh mlEnah. Cf. TirmidhI,
Khatm, p.4B80; ghbﬂ al-"UlK Aftﬂt, The Mystical Philoso

of Muhyld Din Ibnul Arabi, Lahore, _1@, reprint, pp.93-94.
Ibid.

Ibld.., p.Zﬂ. ,
AbE al-CULE CAfIfT, The Mystical, p.93.

Ibn ®ArabImekes a distinction between prorhethood and apostls-
ship; the former being more general than the latter, 1.0.
prophethood inecludes apostleship but not vice versa.

gmm, ses T. Izutsu, Comparative Study, pp.253, 256-258;
AfXfY, The Mystical, p.92ff. For the present purpose, we

) shall use the teram prophethood only. .
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AfIf1, The Mystical, p.97; T. Izutsu, Comparative Study, p.254. -

T. Izutsu, Comparative Study, p.254.
Ibid., p.256. '
Ibid., p.257) of. °AfIfI, The Mystical, p.95. S. faydar Anmfll,

a Sh1™Y gisciple of Ibn ArabI,‘agress with his master hers.
Cf. JAmi"~ al-Asrdr, ed. H. Corbin & ~Uthmin Yahyd, Tehran, 1969,

Pp.386-387. :

See Izutsu, Co tive Study, p.263.

Ibid. AnflY, being a Sh1‘I, believes that a saint or imim
qua his saintship is superior to a prophet qua saint. But

inin qua imin is lower than prophet qua prophet begause he
is always dependent on the prophets for laws; Jimi , P.387. )

Igutsu, Comparative Study, p.263.

See dAfIfI, The ma tical, pp.94=96.,

Ibdd., ;:p.96-97.

ibid., p.9']7. ' .

The term aminah in Sufisa is a reference to the Qur’anic verse,

"We offered the trust to the skies, the earth and the moun- .

tains, who refused to accept it out of fear, but man acoepted
the offer, for indeed he was unjust and ignorant” S.33:72.
The term very often is i@plied to mean the Qur’anic concept
of the covenant (mIthEZq, cf. infra, Ch.III, sectlon A, p.150).
Nevertheless, with SimnAnY, it has a number of implications.
By aminah, he means (a) the natural religion ( fitriy; 1.e.
Islam, upon which every man is berm). Cf. al--Urwah li-ahl
al-khalwah wa-al-jalwah, Xerox copy of the manuscript no.l583,
As"ad AfandY Library, Istanbul, ff.84b-85a; (b) the achievement
of the “pearl” (durr; actually, the existence of the prophet -
Hn&nnd is a "unigue pearl” according to SimnZnI, cf. 1bid.
.84b) s0'as to become the rightful successor of the Prophet
of Islam, 1bid.f.ll4a; (o) the attainment of the "pearl of the
crown of need” (durr tXj al-iftiqlir) which is the result of
the glory of sgrving God. It is actualized on the last stage
of servitude (_ubB@dah), ibid., f.ll4a.
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47  JamI, who quotes SimndnI's letter to KAsh@nI, has, according
to the currgnt editlons, CubligTyah as the 100th stage,
#nstead of “ublidah or tawhId; Nafahit al-Uns, edited M,:
TawhiIdl Piir, Tehran, 1337, pp.490-491." Probably, following
JamX, F. cMeier also mentlons ugﬁdrzah as the last stage
and not _ubilidah or tawyIds cf." Ald’ al-Dawlah al-Simn&nI}
Encyclopaedia of Islam, new ed., Lelden, 1960, Vol.l, p.347.
It should be fioted that in his “Urwah ( at least in the manus=-
gript presently being used), Simn&nY specifically mentions

ublidah as the 100th stage which he also terms "secrét of
unity" (sirr al-tawhld), cf. f.1l4a. It is possible.that he
makes a distinction between Cubldah and ubfdTyah since his
gredaccaaor Najm al-DiIn al-Ku‘m:Ecalso. does so, for whonm
ub vas a stage higher than _ub8dIyah, cf. Fawa’lh , p.86,
para. 174%. Dr. H. Ll.Bdolt, who translated Simna&nI's lettar
3 into German, prefers _ublidah, and has reasons for doing so.
Cf. "Dexr Briefwechssl swiachen KZs&nI und SimninI uber Wahdat
al-Wujuid“, Der Islam, Band 5011 (1973), p.80, n.147. Moreover,
even with Ibn "Arabl, there seems to be a distinction between
these two terms, depending on the context they were applied,

ef. infra, nis2. - o

48 Silmln!, °Urwsh, £.1l%s. We have included the term wall

j~because a shaykh necessarily is a wall. Ibid., f.86b.

49 “=Jdem. Correspondance spiriuells échangée entre Niroddin
Esfarayeni et don disciple “Ala oddawlsh SemnsnY, ed. H.
Landolt, Tehran, 1972, pp.72-73, para.i3. /

.

‘Xerox copy o ibrary manuscript, ne.l4hs, Oxfora,
f.89b3 ef. Simn&nf, “Urwah, ff.86b-87a, 116b~-117a.

50 Simn&nT, Chihil Majlis (Discourses), collected b mIJ;fI.alcsijistth,.
a

. 51 Cf. idem, CUrwah, f.84b.

52" Gf. H. landolt, Der Islam, p.80, n.l47,  Ubldah, for Ibm
ArabIl is the relatinnship of the"psrmanent archetypes”
(al-a yfin al-thEbitah) to "existence", a primordial stage of
all existenjs, somewhere between existence (wujtd) and non-
oexistence ( adam). It signifies the .ides of the Perfect Man.
Once these permanent archetypes ia to acquire concrete
forms they become qualified with _ub{ldLyah. Cf. TirmidhI,
Khatm, p.?%‘,'a.]_.la. Thus, for Ibn Arabl, “ubldah signifies’

. macrocosan“and _ubjldIyah indicates the microcosamic aspects. it

may be said that “ublGdah, for SimninI too, as the 100th stage,
inplies the unification of microcosm and macrocgsm. Therefore,
‘SionZnI seems, indeed, to be very close to Ibn "Arabl.
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53 The distinction between waliyah and wiliyah was sarlier made
by HujwIrI but with different implications. “Waliyat means,
etymologically, 'power to dispose' (tasarruf), and wiliyat
mat - ’W

~

-

means 'possession of command’ ( layat also means
*lordship’ (rubfibiyyat).... Wildyat alsp means *'love'

' t)s Kashf, pp.210-21l. Shaykh Nigim al-DIn Awliyx’
also differentlates between these two terms. "A sufi shaykh
"' possesses both waliyat and wiliyat. WalZyat is the guidance
‘and training that he gives to his disciples. Generally, all
those aspects related to a shaykh and the people fall under

waliyat. On the contrary, wiliyat constitutes the relationship

of the shaykh with God ( s Which signifies love. Eventually,
whed the shaykh dies, he beStows his walXyat on one (of his
disciples) but takes his willyat along with him“. Cf. A.H.
SijsI, Fawk’id, p.l4; Amir Khwxd, Siyar, p.351. Shaykh NigZm
al-DiIn AwliyZ’ is implying that waldyat constitutes the insti-
tution of mastership (shaykhilkhah), whereas wildyat consists

of the mystical aspect of the term.

. 5% For detalls see Kubrd, FawdZ’ih, pp.52-53, paras. 108 &109.

55° SimnAnY, Chihil, ff.86a-87b; SUrwsh, £.88b. M. Molé translates
the speculation in French, though with a number of variations
probably because he uses a manuscript different from oursy cf.

R Revue des ktudes Islamiques, pp.100-102. Fgr an anonymous
saying with the same lmplication, of. M. Ma"gilm ShireX, Tari’ig
‘al-faqd’lg, ed. M.J. Mahjlb, Tehran, 1318A.H., Vol.II, p.257.

56 Idem, Chihil, f£.86b,
57  Ibid., £.87a. |
58 TIbn %Arabf, Fusls al-iikaw, ed. °A. SAFIfT, Beirut, 1946, p.63;.

ef. T. Izutsu, Comparative Study, pp.262-263; CAfIfI, The Mystical,
p.101. o ‘ :

1

59 Simn&nY, Chihil, £f.89b-90a.

© 60 "Ibid., ~£f .89a-89b, Simn&nI quotes the whole interpretation as

he heard it from his master. IsfarXinX himself refers tg 1t

in his work KEZshif al-Asrir, where 8‘ is interpreting Sa’d
al-Din Ha . He xelates that Sa’'d al-DIn wes attributed

with the saying that the beginning of saints was the end of
yrophets. Isfark’inT writes that he was shocksd to hear it

at first, but then it wag revealed to him later that the saying
was-trie as far as Sharl at was concerned. Cf. KAshif al-Asrir, .

.ed. and translated -1m%o French by Dr. He Landolt, para.90. The
- work is soon to appedr from Iran, Vol.V, Wisdom of Persia Series.
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al-Aw -Delhi, 1302 A.H. P350ff.; M.Js Qiwdm, Qiwinm
ai—%/éﬁii Mss. Osmania Utlversity Likrady, Hyd abed, India,
,Xu: dopy of chapter 6 f. 37;:%

- 67 H. Galsndar, (ayr sl-aiflis, Aligarh, 1959, pp. 14135,

68 Ses gupry, Chapter I, p. 12¢r. |

' 69 'Anud b. Mahmiid Nskhshabf Sher KHin, popularly known as Mas®md

' Bak, was another Chxhaz contemporary of GIsGdirfs. Far detatils
.aboyt{ him, see Sha Abd al-§aqqy AkhbIr al-AkhyZr, Urdu trans-
latio by A NiM, J_\_h;_llr-i §L£:!E, Delhi, nodo. pm@9&299t
also see S.A.A. Bidvi, Revivalist, p.l&?ff. l’

. 70 GIaidirfz, MaktfbEt, od. 8. °A. Husayd, Hyterabad, 136\2 A.H.,

§~ . , . I‘ ; :y
g, AN
;?.;f " \x\ 3 -124-- . | >
i € | | ~ -
4 ,f '3
d,,\; . 61 Inid., ff. a7a-87b; g, £.88b. -
C 62 Idem., _Upwah, faab. L
63  Ibid., £f.84b, 86b, &ll?a eto.
#
3\/IJ 64 Iden:;Chinil, f.90a. _ _
é. ' " 65 SinnAnI writes, "his (sgaykn- s) heart is sinilar to that of
g . _ the Prophet Muhammed*, “Urwah, f.116b; "His spirit becomes
% . sinihr to m eye of the Prophet Muhamaad", Chih;ll, £.89b.
; 66  A.H. 51381, Faug’id, 58,14, 93 and 2531 Amfr Khwd, Siyaxr =~ ¢
)
4

pp.124-125. ) . ‘ o
-7 Ibd., 129 B . -l
7 Ind., P13l S =L ]
7 mslu p.133. J A | a_ -
% uu-, PP.127 and 128, T S A
75 - \133-13%. Ve do_not know whether &1- is' "intoxioated”
. ygk “gober” Mas Od Bak who is talking, because from

q's vearsion of him, we get an hpronios that he was
a mshly intoxicated suff{ and a wo”tou: of Tbn Arabl's -
doctrines; Akhblir, p.298. Cf. S.A.A. Risvi, gggnlist, p.h?ft.

T Gfsﬂdirl‘.a, A%, pp.181, 209§ of. CA. Nasaff, Kashf al-aql’iq,
gd. A.M, I, Tehran, 1965, p.79. thmirla agrees with
Ayn 0.1~Quqxt when he implied in T@I__dtt ntship was higher

than nropm. ._ht.;_h__zggbs_d!t, P+93-9%. Ayn al-Qudkt himself=

'y . [ . g
. , . ,
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.Ch. I, staxy .7, Py7%. . 7

" S.A. YusaynT, Tabgirat al-IsiilEbEt al-GUfTvah, ed

See SEaknf, Hubammdf, p.143. :
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=8 inconsistent. In'his other works, prophethood is superior;
cf. Tamhid&t, pp.45-46, para. 62 and 63, para.653 2 al-HaqZ'i
pp.éO-B&*; and Sha.kwgal#cha‘rib, PP 4445, Tgaae works are edited
by A. Usayrdn, under the title Musannafdt "Ayn a;ﬁ% Hamadh#in],
Togrun,' 1962. See also A.J. Arberry, A Sufi Martyr, London, 1969,
p.87 ’ . . .

-8
£

© 1bid., -p.209. "

GIsGdiriz, MaktOb&t; p.124.. .

Idem., Asmir, p,181. The difference between dar bar and
goes back ta Sa df, which could have been the inspiration heres -
for Gfsiiirfs. See Gulistin, ed. K.K. Rahbar, Tehran, 1348 A.H.

~

S

Iden., MaktObkt, p.225: o N
. 8.°
H’dmud’ 1365 AoH__n, Pouo /,,

l%
GYstdiriz, Asmir, p.162. He adds that prophethood has concealed
saintship but saintship has manifested prophethood. That is to
say that prophethood comprehends saintship (as’'its foundation
and its first stage). The text quoted in the commentary has
exactly the opposite readings see Asrir, Vol.I, f.254a. :

IAnonylo\ﬁ', 5_3_&, VOIuI’ f.ZS'-h- é.‘ also °At Nmﬁ, m,
PP.315~ :

“

"Ibid., Vol.II, ££.282b, 340a.

m&, f-s%' ecf. m, n02°6¢ ' 4@

Iden., Asnir, p.183; of. Ahmad al-GhasXlY, Sawdnih f% 'a.l-clsl_;g,
od. I. Afshir, Mai. Danishkadah, Supp. 5, 6;year 14, pp. 31, 37.

Anonymous, Asrfr, Vol.II, £.362a3 'God worship’ and'sffart to
please' are comparable to ssoterioisa and exotexricism. Supra,
pa ”73' e

\
’

Ibid.s Vol.II, £.281b, £.286a. -
m.’ ff.281§-232&l cfo f.362&.
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\

See infra, pp. 86, 92-93, 106.

. GIsOdirdz, Asmir, p.18l; idem., Maktilbat, f’.l?.lu of. ®A. Nasafy,

Hag&'ig, p.80. Shaykh NagIr al-Din explains the saying as, the
prophet receives fayd of prophethood after he reaches maturity,
but the saint becomes perfect only after receiving fayd by virtue
of following the prophet. H. Qalandar, Khayr, p.l34.

Idem., Maktibdt, p.l24. ‘

Ses infra., oPr 7‘9.Gsuer$.lly in Sufism, the stage of'unity of
unity”® { al-jam~) is considered as a syncnymous' term for
“gubsistence® (bagk’'). The terma used for convgying the same .
idea are "separation after unity" ! d al- ’

»second separation® (farg thinl), etc. This stage is considered
t0 be the highest. For detalls and explanations of these in
general Sufism and Philosophy, see T. Isutsu, "The Structure
of Metaphysical Thinking 1n Islam”, Collected Papers op Islamig
Philospphy and Mystioism, ed. M, Mohaghegh and H. Landolt, Tehran
1971, 9.53£f; likewise GIs , interpreting Qushayrl ststu
that "unity of unity"” is the sjage higher than "unity" ( jan’),
?thar 1t comprises of both es of "unity” and *separation®

w8

v ). Seé GIsOdirds, Shaxh, P.297.
S klmynf, ;mm;fn.
-See supra, p.72.
Grstdiris, Asnkz, p.181.
Tdem., MaktUbiy, p.124. |
Ationynous, Asrr, Vol.II, £.262a. ~ Vv
Suprs, p. 74. o
Ses also infrs, 1094 infra, Ch.III, sestion C, p. 187ff.
GraBdirfe, Asakr, P.209. C
See suprs, Ch. I, section B, P.23ff. .

-

‘. NesafT's Tansll al-Apmah is st11l in manuscript.form but
relevant quotation 1t as well as from Kashf al-Haql’iq havs

been trmshtog into German in an article by F. Melex, "Die

Schriften des Agis~i Nasaff™, Zeitsc fur
Morgenlandes, 52, nos.l and 2 (1953), P.130ffy of. Nasafy, faq¥'ig

' Pp.59, 95, 102-103, 105, 115-116. GIsGAirks auétes NasaiT also™

%
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=though without revealing. his name. "It is said that a pu:ophot
has the knowlsdge of the properties (%g_a_q) of things, a saint -
possesses the knowledge of“realities py_:ﬁ 1g) of things, ang. a

) 'wise man' (hakIm) has the information of the nature (

- : ) of things", Asmir, p.210. Cf. NasafT, Haqd’'ia, Pp.§9 and 102;

F. Meier, Z.&.D.II., p«134 for quotations from Tanzil

105 GIsOdiriz, Asmdr, pp.209-210.

-5 Ll g + TR
. M = E S

{

. 106 Supra, p. 72. "
107 GIstGdirfz, Agmir, p.210. : ' )
108 .1bid.s ‘of. Nasafl, m p.81. Instead of mkng, NasafT

/ has Ip&n here.

: , . 109 Ibid., p.211s of. Anonynoun, _A_gl‘.r_ Vol II, f.33h¢

4 N Ibid., p.210. . : .

; ﬁ\ .;non ous, Aszir, Vol.IT, £.330bj see infra., ‘Grammatical levels',

Ibld., ££.330b-331a.
See u;‘g, p. l09f£f.
See infra, p. 97.

115 Cf. Anonymous, AsrEr, Vol.II, f£.335e, f.468a.

115 . GIafdirfis, Asakr, p.210. For the significance of 'unity’ ( jaa®)
cf. ibid., pp.10-11, p.28, p.100; infra, Ch.III, secticn C, on
\,_jg_, P. 185.

u7r An%nzlou, Asrir, Vol.II, f. 333:.

EEE EE

~

118 See supra, p. 73.
| 119 Cfstdtrds, fssls, :1833 of. Pp.162, 210.

120 Ibjd., P.183. It was probably due to this that S.&.A. Risvi feels
that a Jrophet was higher than a saint to GIsUdiris, which seens

unlikely to us; of. Revivalist, p.5%.

121 It should be kept in mind that whcnovu.- we speak of saints and
prophets, we mean the saints among the Hualiu ‘and the propobu
» who preceded the FProphet Muhamaad.

P
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~<

- ' .
122—Cf. “Ayn al-Quiih al-HamadhZnT, TamhIdZt, p.5, para.?.

. 123 We were unable to locate this tradizion. -

‘ 4
. . 124 GIstdirZz, Asmir, pp.173, 174. Elsewhere, he explains the
scholars who are referred to as ‘established in, knowledge’
(al-rZEsikhlin fT al-"1lm) in the Qur’Zn, as meaning those who
rsceive direct knowledge from God. They gre also called gnostics
(®ulam&’ bi-A11Zh) and 'divine scholars' (_ulami’-i rabbini).
Ibid., pp.47-~48.

125 Ibid., .p;p.173—174: cf. ibid., DPP.47-49.
. 26 1Ibvid., p.173.

127 n & different treatise of his, GIstidirfs explains kh¥rig-i -
éggt;j, mustamarrah. He states that 'breaking a firm habit' does
' not mean to accomplish something impossible (muhfl). It simply
.- ) means to do something which cannot usually be done by others.
- 'Wonderfworking' (karfmat) 1s something like reading the whole
Qur’An heveral times in one day. He gives another example that
- 1t is an affirmed fact that anything heavier than water drowns
in it. - 'Breaking a firm habit' is, therefore, one's walking on
; ’ vater, ete. Cf. Risflah dar M’a}_ﬁhﬂ R0’yat-1 B ta "Z1X wa
Kar&akt-i AwliyZ', printed in Majmdl “ah- 1, pp.8-9.

128 Ideam., 5_1&, pP.174.
129 Anonymous, Asr¥r, Vol.II, f.272b.
130 GIstdiriz, Asmir, pp.l?‘#-l?ﬁ-l 2
131 Idem., Khitimah, Hyderabed, 1356 A.H., P.78, para.l1l6. For the
rrophetic tradition;dcf. B. Ferozdnfar, ALEdTth-{ Matinavi,
Tehran, 1375 A.H., p.82; of. HujwIrY, Kashf, p.55.
132 ldem, Asmir, p.175; of. jdem., Kh&timah, p.78, para.ll6. Foxr

the tradition, cf. CAyn al=Qudih, TamhTdit, p.187, pexa.245.
He quotes it, though, differently.

ot p ey mem
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133 See suprs, p. 75f1;.‘ .
. 1% GIsUdirfs, MakiGblt, po.124-125 idem., Asmkz, p.175. \
-..,\ 1Y

T en., Khitimah, p.78, para.ll6s idem., MaktUbt, p.125; ldem.
 } L N
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136

137

138

139
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Idem. ’ Asmir

" Ibid.

] p.l?j‘ ;deal’ M&k‘tu“t, pllZSo

_For the tradition, see cAyn al-Qudih, Tamhidat, p.2,
" para.3} P.+5, para.oly p.l133, para.l84.

3o,

e

Ibid. This interpretation of the term 'prophet! (nabl) (18 the ,
same as the one expounded by Sa d al-DIn Hamilyah. Ci. A« Nasafl,
Ins@n-} Ki&mil, ed. M. Molé, Tehran, 1962, pp.320-321.

GIstdirz, Asmir, p.162. o ’ g

Ses also infra, p. 102.

See ggég._., Ch.I, section B, pp. 26-28.

For the oriticism by SimnEnI, of. H. Landolt, "Simnknf on Wapdat

al-¥ujud“, Collected Pa
Aradbf, see S.A.Q. Hussaini, The Pantheistic Monism of

to ITn

Islamic Philoso and Mystiocism,

For the relationship of God with His creation, according

e e gy

Ibn CArabl, Lahore, 1970, pp.175-1803 also A.E. CAfIfT, The Mystical
7 e . The Mystioal

P SHEE .

See H. Landolt, Collec

sni
6/1336)

PP.105-1063 of. T. Izutau,

Comparative Study, Part I} H. Corbin, Creative Imagination in
[3 c
1969% p.11h.

, translation by R. Manhein, Pri;gceton,

GTsOdirEz, Asafr, p.158%

Ibid., p-161; of. M. Wall al-mn,‘@wt:ﬁ Bandahnawdz k&
Tagawwuf awr Sulllk, Delhi, 1966, pp.43~ili; see also‘Ibn CArabI's
views, H. Corﬂn, cr“tiv‘, pp.lSfo., and 84, !

Ibjd., p.158. The two phases of creation are discerned in Ibn
Arabl also., He further states that through each entity of the
universe an attribute of God is manifested. With Iba SArabl, too,
man's creation takes place in the second phase; see T. Izutau,
Study, p.210ff.

Cc
Ibid.

t1

m.' ”0158-159' cf. p.310

»
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151

‘152

153

154
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1%

157

158
159
160

161

162

~130~

Ibid., p.159. e

See his explanation of the saying in ibid., p.30ff.

Anonymous, Asrir, Vol.I, f. 248a.
T. Izutsu, Commrat;ve Study, p.229.

See Ibn CAradbl's views in

Iﬁid., f.249a. See similar ,impi’icati‘ons of the term taca.gng
with Ibn CArabI; see T. Izutsu, Comparative Study, pp.l43, 229.

See infra., p.l00fffor the significance of fayd.

»t n .
GYstdixdz, Asmir, p.159. For Ibn CAravi's concept of man as
& "spall universe" (CZlam gaghlr), sees T. Izutsu, Comparative

Study, pp.208ff.,"214ff:

Ibid., p.160. According to Ibn ®Aradbl, the Perfect Mén possesses

He "synthesises in himself" all

the existents of the universe, and he is in a way the "Absolute
tive Study, p.218. :

two characteristic-features.
1tself™; see T, Izutsu, Com

Anonymous, Aarax( Vol.I, £.252b. For Ibn ®Arabf, the macrocosm

is the universe

the microcosm. T. Izutsu, Com
. Ibn CArabX, at the same time, implies the Perfect Man is the

macrocosm; see Fuslls, p.50.

Anonynom, Aarﬂ‘, VOIOI’ f.2’+8\b.

Infra., pp- 106-107.

al-insin al-kabfr) whereas the Perfect Man is
tive Study, pp.208, 210. But

GIsldirz, Agndir, p.160. It is a famous Shi®l tradition often

quoted by the sufis too.

Ibid., p.240. S.A. HusaynT explaining it writes that Frophgthood
is in the Prophet Muhammad; successorship (khilZfat) is in “Alf,
because the relationship between them is like that of the external

(gihiz) with the internal (bitin)

and the exoteric (girf) with the

esoteric (maSnl). In reality they are ones of. IstilAhit, p.150.
The affinity of all this with Shi®I ideas concexrning the “light*

. of prophethood” is evident, even as far as GIsfdirZz himself is

concerned, since he quotes the hadfth, "I and CAlY were one light

4,000 yedrs before God created Adam".

Ibid., p.161; S.A. HusaynI, Jaw
. Hyderabad, 135 A.H., pp.

£f. 248b, £.253a.

73 ef.

d ﬂl‘Kﬂl.ﬁ. “. HQH. SldquI,
Anonymous, Asrfr, vol.I, -
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163 Anonymous, Asrir, Vol.I, f.248b.

. 164 GIsﬂdirﬁz, Asmir, p.1613 ¢f. p.338. This o.fmamism of 'love' is
the reminiscent of similar idea conveyed through a rubiCl,
quoted by S. Yahya Suhrawardf. It goes thus,

qw)f—ff,}/wufuw G))"LJ"‘[“JCS)J’“UA/

i@))‘ J/ o;L.-P/ (X7 ‘——"'J//“ J/G))” )L/)
(gax ®iahg mbﬂdi' wa_gham-1 ®1shq nabidf

¢ chandin sukhan-i naghz kah guft] kah shanBdf?
-~ war bid nabfidY kah sar-i gulf rabidf
N rukhslrah~f naCshfly ba®Zshiq kah @;?)
Cf. M@’nis a21-CUshshilig or FI %ggfgag 21-CIshq, ed. H. Carbin oond
S.H. Nasr, Tehran, 1970, p. This quatrain is quoted by .
NasafT, Ins¥n, p.360. .

165 A. SimnEnf,  CUrwah, £f.12a-12b; cf. H. landolt, Collected
Papers, p.106.

, 166 GTeSdirks, AsmEr, pp.5, 42, 128, 130, 158.

167 “Yor instance, see anonymous, Asrir, Vol.I, f.llas Vol.II, £f.333bs
490b-491a; S.A. Husayni, sti;mt, pp.62, 72, 79.

168 Cf. ibids, VOl.II; ££.333b, 490b=49la.

169. Ibid., ££.330b-331a, 333a, 468a.

170 Ibid., £.3358.

171  1bid., f.362a. The commentator sesms to have borrowed this from the

son of GYsldiriz, because the whole commentary 1s almost identical
with that of S.A. Husayn¥; cf. Ist{ilXhit, p.139. !

J

172 See infra., p.113ff.

173 The printed text of Asafir has ‘actor® (£X°11), p.42. At is
clear from the commentary, Asxir, that it is 'ac‘ts' (a &l) and
not 'l.ctcr' Vol.I, £.72b.

174  GIstdiriis, Asmlr, pp.42, 1303 of p.23.

175 GTsGdirds GIsGdirks uses the terms kugla snd

P-158; .
Wit (aff Te)) o2, 158, His commentator ooes wsed -
» and at another instance used pafZCIl (both are plural 'j:

ta nean 'effects'. It 1s the same ccucept of=

.
H

s ;1_,,,'4, «
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' =SimnEnT who prefers the term &thEr for it. Cf.  CUrwah,
o £f.12a-12b; cf. H. Landolt, Collected ms, p.106.

176 For example, see GIsudirﬂz, Asmir, p. 128.

177 Qur’!n, 851203 cf. GIsﬂd.irEz, AsmAr, p.l2. The goré:ptqof 'beyond ¥
the beyond' is comparable to Ibn CArabi's idea of the 'Absolute
Absolute' which “transcends all qualifications and relations that
are humanly conceivable". He calls this aspect of God "abysmal
darkness" (Cami’), For details, ses T. Izutsu, Comparative .

Study, pp.17-323 5.A.Q. Hussaini, Pantheistic, p.67; H. Corbin,
. Creative, p.197. A ‘.

FUTRE TR IR TR S S TR T

1?8 Gfswﬂz, Khltilllh, PP- 18-'19, m'%'

179 Cf. idenm., A;nl'.r PP-31-32; S.A.A. Rizvi, R_e_g;valist, PH.
See 1nfra.., note 192. -

g

hdud

- ¢ 1&) Ibld- p.26‘H Cf. pp-lu-lf), 97’ 2%' ldQNI, Istlg t &l—

. S at be-T al at, printed in HaFgcah Y&zdah

' Ras&’il, p.l43 S.A. Husaynl, IstilXbEt, p.28, states that the

¢ 'essence’ of God has no end.

) 181 Idem., Istiqimat, p.16.

b . ‘ .

g 182 Ibid., p.42; of. pp.12-13. . .

é 183 Qur’&n, 55129. It is comparable to Ibn ®Arabi's statement, "the
3 . knowladge of God has no limit at which the gnostic may stop, ...

it feeds on the theophanic forms of being which are in perpetusl
metamorphosis...", H. Corbin, Creative, p.200, also p.207. '

o

See GYsBdirEz, AsnEr, p.l4.
mﬁ‘_u, pozuo.

Infra., pp. 113-116.

This is why GIsidirfz criticises Ibn CArabT*s identification of
_fAbsolute Existence’ as God.

5§ & B

188 Sese infra., p-113ff for the theophany of 'essence’.
r ¥
189 Cf. T. Isutsu, Comparative Study, pp.37, 145} S.A. Husayni also
. states that fayd means theophany in sufi terminology; see Ist t
p.72. o ;

"
I
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191

192

193

194
195

196

197
198

199
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SimnanT, cvmah/f./ s 7b,9a etgfor the' sighiﬁcance of
fa-!go , , .

Ya N
GTstdiriz uses three terms to mean *divine’ s quddisY, aadaxs,
and gudsf. See Asmir, pp.62, 156, 241; Istiqimat, p.ll. Cf.
also M. GhazZlY, MishkAt al-Anwdr, ed. Abll al-CAlE’ CAfIfT,
Cairo, 1964, p.563 S.A.Q. Husaini, Pantheistic, pp.103-104. N
3\

Idem., Asmir, pp.24, 62, 111; idem., Istig&mat, pp.ll, 15.
GIsldir&z further states that Greek philosophers call this fayd,
the !particular soul' (al-pafs al-juz’f). Here he criticises

Ibn CArabT because GIsidiriz feels that he believed only in it N

.and called it 'Absolute’(mutlag) and 'limited' (mugayyad). 1In

other words, GIsfGdirEz implies that Ibn CArabf identified this
fay] as God. For detalls about GIsOdirfiz' criticism of Ibp
CArabl, see Asmikr, pp.20, 32, &4-65, 161, etc.; Istiqlmat, p.22ff.;
S«A. HusaynT, ;ig_m'g, Ch.5, pp.67=8l, which deals exclusively
‘with the oriticisa. '

GIsMdiriz, AsmAr, pp.5, 111; idem., IstigEmat, pp.ll, 15. For
detalls regarding the concept of fayd, see Istiqimat, p.l0ff. .
£ -

Ibid., p.251 idem., Hag&’ir al-Quds, Hyderabad, 1359 A.H., p.20.

Ibid., p.161; ;21“ see pp.20, 32, 64-65, gzi 267, 27';: iden.,
Istiqémat, pp.22-23; jdem., Khitimah, pp. 9, para. . See
also S.A. Husayny, m, p.%?ff., P.97. ’

Ibid., p.267, also p.49. However, elsewhers, GIsfidirZz says no
veil remains betwsen the "sun” and a purs heart in which the "sun
qua sun” 1s reflected; ibid., p.128. -

Iden., Hagd’tr, p.134.

Idem., IstiqZmat, p.11. TIbn %Arabl writes that man 4s called man
because of his relationship with Gods "he is to God as the pupil

- ({nskn) is to the eye as the instrument of vision"; see T. Izutsu,

Comparative Study, p.216.

Idem., Asmir, p.241. 'See also the different kinds of “spirits"
snumerated by GIstdirZz, pp.26-27, 58-61l. See the terms ussd by
Ibn CArabl himself to convey the idea of Perfect Man. See H.
Corbin, Creative, p.317, note 77; CAfIfI liats as many as 18

terms, The Mystical, p.66.

¥
Elsewhere, GIstdirdz says that it 1s gadim, but has the sign of
budUth on its forehead; Agmir, p.27. - f,
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_ Ibid., p.593 of. S.A. JusaynT, Is{l t, p.19. It is a saying

of Abll Bakr al-W&sitf (ca.320/932) quoted, for instance, by al-
Kubri but hardly with the connotation of pudBith; see Fawi’'ih,

'p.31, para.65. .,

‘Iden, Hazf'ir, p.20.

See chart infra.,p.l116. CAbd al-Karfm al-JI1I views the Perfect

Man as being the place where God and man become one. R.A. Nicholson,

Studies, p.84s see also H. Corbin, Creative, pp.188-189, for Ibn
CArabi. -

S.A. k{mynt, M’ pol"’On Also see Pp.19,—:5‘+, 60, %, 98-

AT TN B,

t

205 1Ibid., pp.54, 98. al-HaqIqah al-Mubammadiyah is the most important

concept in Ibn CArabI's thought. It is relative in a sense to the .
-concept of "permanont archetypes” (aCyZn thZbitah) which is the
intermediary stage between God and man; "the level of Belng which
48 neither existent nor non-existent™. It is also identified as ‘
the idea of the Perfect Man. See T. Jzutsu, Comperative, p.228ff;
also SAfIfT, Mystical, pp.66-81j 'Reality of Muhammad' is compared ’

" by the modern scholars to the Christian concept of logos. For a

" discussion of the Islamic idea of logos and the logos in Christianity

3 T

R A

3
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see A. Jeffery, "Ibn CArabi's ShajarXt al-Kawn", Studia Islamica,
Vol.X (1959), pp.#5-62j CAfIfY, The Mystical, pp.B5-92. !

206 S.A. HusaynI, IsjllEbEt, p.140.

207 See infra., Ch. ITT, #hction C,p. 194. //

208 S.A. HusaynT, IstilEpEt, pp.54, 86, 98, —

209 GTsGdirZs, Asnir, pp.5, 242; idem,, Istiimat, p.15; idem.,
Hagi'ir, pp.19-20; of. S.A. HusaynT, IgtilAhit, p.86.

210  Supra, p. 102££." - -{;fs;”’"

211 J y Do 97ff. t

212 /The distinoction is the same as that of SimndnY who is very
particular that the manisfestations of God should be perceived

" as being from Him, but should not be taken to be Him; SUrwah,

££.15b=15a. \ “

213 GYeldirdz, Agnkr, pp.2, 13, 23, 37, 297 etc.; idem., Istiglmt,

Pp.15, 17, 19y idem., lagh'iz, pp.9, 112.
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214
215
21¢
217
218

- works like those of CAzIz al-DIn al-NasafI's Insin and

~135~ .

Ibid., p.5.
Ibid., p.20. ; -

Ivid., p.95, also p.96. For different kinds of 'light*, see
9.335. . |

Anonymous, Asrir, Vol.I, ff.248a-248b; supra, pp. 90, 92-93. - .

Supra, p.92.The term al-insfin al-kimil seems to have been first
used by Ibn CArabI, although, as Nicholson points out, "the
notion underlying it is as old as Sufism itself". Nichdlson
defines t!:is term in a general way as describing "a man who has
fully realized his essential oneness with the Divine Being in
whoe¥ likeness he is made”; Studises, pp.77, 78. This definition
gives us a picture of the Parfect Man from the point of view of
man, i.e. the microcosm. But it should be noted that there is
more to 1t than jwst its microcosmic aspect. Perfect Man to
Ibn CArabY, and also to GIstdirZz, has another, more significant
aspect, 1.e. ms osmic. It is the initial self-manifestation
of God to Himself, which was in the form of the Perfect Man. ,
It 1is only.with this macrocosmic aspect that the microcosmic side ©
of 1t becomes clearly understood. Neveértheless, the term al-insin
al-kiinll was accepted in Sufi circles, after Ibtm °Ara.bfé and

Abd
al-Karfm al-JT1i's al-Ins&n al-KEmil (Misr, 1915) were compiled
on the subject. For JI1I's view (d.832/1428), see Nicholsen,
Studies,p.77ff. For a more general idea of the term see B.
Am]dez, "al~Insf&n al“mll", EaI’n’ new ed. s VOlA;II' Lai.dﬂn, )

° 1971 ] pp L] 1239'12“’1 L]

219
220

221

223

224

Y maion

GfsGdirdz, Asmir, p.160. , .
Ibid., p.161.. Ibn SArabf also says that the Perfect Man is the
cause of the universe; CALIfI, The Mystical, p.82ff.

Infra., pp. 107-108. .
GIsGdir&z probably means "in actu" by "cash" hers.

GIsOdirfz, Asmir, pp.l60-161. It is comparable to what NasafY
says, "men are the gist of the whole universe, and the Perfect
Man is the gist of total mankind"; InsZn, p.5. For the image of
sugar used by Najm al-Din al-REzf, see Mirghd al-cIbZd, ed. M.A.
Riy&hI, Tehran,. 1973, p.40. '

GIsOdirdz, Asmir, pp.161, 175; idem., MaktOb&t, p.125; anonymous,
Asri'l.', VOl-n, f.u?lavc ﬂ R
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225 Ibid., p.160.

226  Supra., pp. 84-85. -

227 GiIstdirdz, Asnir, p.237.

228  S:A. HusaynT, IstilZhit, p.140.

229  CIsUdirfz, Asmir, p.20.

230 S.A. HusaynT, Istilahit, pp.128, 1343 cf.

]

@
-t

‘

Vol.I, ff.248a-249a;, Vol.II, f.283b.

231 Supra., p.97. - .

D
e

"

anonymous, Asrir, o

232 Iﬂf‘m., p. 112ffa - @ ‘
233 ' Qux’an, 4180.° v " , =

234 GIstdirfz, Asmir, p.16l, also pp.2,.96. .

w

235 Ibld., p.2} see PpP.95-96§ idenm. Haz®'ir, pp.9, 112; cf". S.A.
Husaynf, IstilEbat, pp.21-22, 63. ‘

23 Qur'&n, 53t9. .
237 Supra, P. 93.

238 Supra, p. 77.

239 Under
(qawl wa fiCl) and states (pZl) of the Prophet M

Shar1®at, GIstdirfz includes all the 'sayings’', 'actions’

ng, he means the whole 1life of the Prophet to be taken as
a perfect example for oneself to follow.

. Generaliy

See Asmir, p.283 cf.

1dem.; Mg_,'ig 2l-Uns, printed in Main&Cah YSzdah Rasf'il, HadTgah,
no.4, ppola"l . ‘ :

240  Ibid

.y P-28; idem., Sharh Risflah, p.287; idem, adE’ig, pp.13-1b;

.
~ 51
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L G I Sty I B 2

"

&

g dem, HagX’ir, pp.137-13 {,idem, Istigimat, pp.23ff. In another
short treatise, Wuijld al- Kshfqin, on 'divine love', GIstdiris
" mentions five stages of 'love'. These are the same as the above °
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place of 'Truth of Reality', and

five with the exception of 'gnosis' (maSrifat) which takes the
t) which replaces the

highest stage of *Beality of Truth'. The other difference is in .

tonsness' (w

the explanation of the terms which is done under the topic of *love’.
Printed in Ma jafi’ah YEzdah Rasf’il, pp.2-11, GIsUdirZz seems t0 have
besed his stages on the supposed prophetic tradition, "SharTCat

?
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. ’ - . i
. is' my sayings (agwZlf), TarTqat is’ my doings (af°Z1I), and

HagIgat is my states (ahwZlI)" Cf.°H. XmdlT, JEmi% al-Asrir,

.ed. H. Corbin and-SU.I. Yahy3, Tehran, 1961, pp.346, 359. H.
AnGlY explains these as, ShariCat is confirming (tasdig)of the

doings of the Prophets (anbiyZ’), Ig(r;gat is verification (tahgig)’

of their doings and code of conduct (akhlig), and HagIgat is
witnessing of thelr states by experlence. See JAmiC,.p.345; CA.
NasafT has thé same explanation for the terms under discussion,

as of GIsldirdz, with the exception that he also has Prophets

(anbIys’) instead of the Perfect Man (insin-i kAmil) of GIsOdirdz,

¢f. Insln, p.3. ° . .
GIstdirdz, Istiqfmat, p.24.
Idem, HagX’ir, p.138. |

Ibd.; see supra, p. 104.

f

Idem., IstiqZmat, p.2k. . "

|

Iden., Sharh Risklsh, p.361y of. ppi362-34.
Qur’&n, 2019-144 27:7-143 28:29-35. . '

A'GIsﬁd.ir!.z, Istiqéimat, p.26-27; c¢f. pp.27~29 for other exasples

explaining did and bid. .

Cf. m., P?029‘30o
Qur’En, 7:1142-144,

¢ 1

3

‘ \/* “
_GIs0dirdz, Istigiimat, p.27.

;

o A

zea L

Ibdd., p.30. °

ibid. Perhaps it is an allusion to a very popular supposed
Prophetic traditiom which says, "There is a moment (waqt) for
me with God, which moment néither an intimate angel (malak

arradb), nor a messenger-prophet (nabl mursal) can share with
me.”  Gf. Ferozinfar, AhEdTth, p.39.

, Cf. 19!&4’ ”030-310

S.A,e Hu’mt, m, PtZl' of. Grsm’ Istigmt’ P.u. .

-Ibid., pp.62, 723 GIsOdirfs, Istiqiat, p.1l. L
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256 ° arswm,ér/_ﬂ_nés.p-m- e L -

-257  B.A. HusaynI,. M, pp-98-99, PeSbe o >

258 Ibid., p.21. o j"f'"\

Yf

" 259 Gfsﬂdirﬁz} Aﬂm ;pp.59-60- Cf. QAO amm, M, pp’a 2’73

says that/on this stage the traveller is already a khalffah
' (or wall) of God on earth. Cf. Asmir; p.26.

260 . Idem., Istigdimat, p. 304 idem., Asmpir, pp.26, 59-60. GIsldiriz

'261 Su Husayn¥, _gt_l_lh!_i p.21, 61.

I_P;g. , Pa21. ¢ S

263 “Cf. al-jallkj, Le Diwia 4ralfaliE) , ed. L. Massigon, Pycts,

1955, ¥:90; idem., od. L. Massignon, Paris, 1914, -
p-813 Gf. Gtamm’ M po . SO. Ch-III,« .‘ctim G., po- 184.

2

- 264 C£. S.A. Husaynf, t, app.69, 72. This stage is comparable

~ . %o the stage of ‘diso " (wujid, no.2) which is achieved through
*audition’ (s2nx® ) Su infra, Ch. III, socﬁou 'C 5 Po 195£€.

-

265  Cf. GTstdirsse, g.g t, p.16. :
' u266 | ‘Ipids, P14 , ’

,-26'7/3‘3» infrs., Ch.III, sectlon C , p. 184 }

268 Gfsﬁtﬂa, IstiqEmat, p.16. - ’ ‘ o .
269 dem., AsmEx, p.2g%. b I

270 Supre; p 89 S : L .

271  Supra, p. 73.Cf. GIsfdirks, Asmfr; pp.b9, 52-53; S.A. Husaynf,

t, p.88. fAcco::d.ins 0 Ibn CArabl), a sufi who att¥ins this
o & is referred as the " easpr of uteum ‘and insight”
(dh0 ai-Caql wa al-Cayn). The significance of it is that nothing

Temains voihd to him, for he sees the "Truth (al-bagqg) in the——

creation (a and the creation in the Truth®. For details,
ahd for the oxp tieh of the other two related tem, "DPOSSOSsSOT

of intellect (dhfl al-Cagl)* and “"possessor of insight® (dhll al-Cayn)’

see CAld al-Bassfq al-KEshinf, IgtilEbEt al-SUfTyah, od' M. Walf
u‘a{n ﬂmr, H’dmu' odo, vamo"mlt i} . .
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272 Supra., pp. l0QaR01. . e .
273 cistdirss, Asmdr, p.l7. - : :
274 See sSupra., Pe. 77ff.
275 See Anfra., Ch!III, section C, pole7gE.
276 For the relationship of the laé’if with the five s‘jda.ges, see

GIsOdirXz, Asmir, pp.28-29. For the rola.tionship between the
1at&’1f themselves, ses ibid., PP.92-95. For a’ comparative
chart’ of a.ll the stagos, ses Appendix C. .
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€ - ., CHAPTER ITT
’ o AUDITION OF MUSIC (SAMKC)

A) THE SUFI _CONTROVERSY

. . Sama® (derived from the Arabic verb _S_g_m_j_.fé) means a "hearing" or
"ay.dition". The word does not occur in the Qur'an, but in classical Arabic

it seems to have meant "a singing or musical pe_r‘%zmance "'.l

¥
¥ o

¥l

¢ | We find a professional class of xmsioiaqs even in pre-Islamic

times, This class was greatly respected under tye Caliphate, in spite of

U TE R T W AR AR LT

® . the strict ruling againat music in Orthodax Islam. Moreover, singers were

N patronized at the royal courts of the O%phs.z

ie -

i The lawfulness of music has been the subject of long controversy

AL St

in Islam. Importance was attached to this question when sama® was adopted

T T

INT

, . 3
in Sufi eircles in the late second or the esarly third century Hijrah (gth or
th

I

Sy

10" century A.D.) as a spiritual exercise®and "as a means of revelation
attained through ecstasy".u Thus, it wia in Sufism that sama’ acquired its

technical meaning of "listening to music, smging chanting and meuuxodgt

. \“
:

‘/ recitation in ordsr to produce religiaun emotions and ecstasy (wajd) and -

. 5
also such performance by voice or instrument”. ,

.

Sama® became very popular among the sufis as a ritual; with the

result that there were diverse opinions as jho its hwfulnosa.6 Consequently,

various topics regarding sama° were discussed: rending of garments in ecstasy, -
ecstasy (wajd) itself, musical instruﬁenta, dancing (ragg) and the like,

© I
* - )
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The root of the dispute, as sugkfa%d by Robson, seems to lie
in the fact that music was generally associated with wine, immorality,
neglect\of religious ordinances and other v:i.cea."7 An’eminent gufi like
Fujwir] (d.465/1072) who felt that it was sama’ which made the religion
obliéatory,B als:o ref;rs to it as an amusement which is the root of all

[

{mmorality.”

It is apparent from the early sources that to some of the suﬂs %
sama’ had become more an entertainment than a sufi discipline. It is not
possible to mention names of such sufis dus to lack of information, but
we éo find objections to and warnings against them by the orthodox sufis. g
Hujwiri, for instapce, calls them "foolish aspiranta” and elsewhere he

10 Mention may

accuses some of them of having madeh sa.mac their religion.
be made here of Abd Bakr al-Kaldbidhi (d.385/995) who does not ssem to take
sama® seriously; "audition is a restgi.ns after the fatigue of the (spiritual)
moment, and ; recreation for those who experience (spiritual) states, as

will as a means of awakening the consciemces of those who busy themselves
1 c ‘ '

‘with other thinga".l |

oy

3

Above all, common pecple also indulged in such gatherings, inspite
of the frequent warnings of the .legists as well as sufis themselves, as to
tts dangers.’? Consequently, the legists and jurists turnad towards the
sufis, in whom they found a perf;ct target. It is true that the gufis may
have bogn partially responsible for the people's interest in npaic, but it
should be iTmbmd ‘that music was already ome of the ‘most developed arts

2

'
‘)
3
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:« among the Arabs themselves. -

“

Nevertheless, as Robsgn points c;ut, the s;ufis took an 'intermédiate
s position be'cw‘een the absolute conqémers, on the one hand, and those who‘
practised sama® as an entertainment or an ;rt, on the other. The sufis 'fafre
not mtereaw in :E.t for ;.ts own sake and are ifmline;:l to condemn it whexi‘

employed for more sensual enjoyment. But they contest arciontly with those -

2 NPT
ARG AR Cocaiy QLT LN

who declare all music xmltwﬁxl, for they recognize tha‘t‘i‘c« has a power to

stir the heart which, if rishtly directed, DAy lead to great apiritual

exaltation”. ii} The position or the sufis was in a way justifiable. 'I‘hey were o
in a dilem: they- had to defend thmelvu for eonduot:l.ng sama® which wag e

: not Qur'anic in origin; yet, . tta spiritual &valus to sufis was aucob, that .
it could not be abandoned. Nevertheiess. 1 ‘:t.hey had also®to discourage

the common people and often novices from 1ndulsing in 1t.

o,

v Thus began the tussle between the legal and the gufi circles as to

e S ST e s

the lawfulness or permiaaibaility of sama®, Obviously, both the partiss had
to fall back on the Qur'an, Traditions and Summh to support its argumnnta.lu
The Qur'an has nothing directly to say against music, while the traditions

contain statements mpp&'tms both sides. An interesting aspect of the

controversy is that often the concerned parties interpret the same Qur'anic

SPGILLT

verse or tradition in their own different way, Ibn al-Jawsl, (d" 597/1200)
for instanbe, lists a few traditions frequently quoted by the .suﬁu in support

.
ST Bt
AL de

of sami®, and reinterprets them to refuts the sufi claims,’® Almad al-GhasilT
(d.s;le/nzu or 520/1126) in Bawkriq a1-T1n#° rebuts the attacks of the Jurists

-me@ga;.,«g& a2
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16

* by using the aamq.‘veraea and traditions quoted by them. At the s;me time,

he severfely criticises the jurists of his age.17

.

r3

Besides the e‘}idencea produced from the Qur'Zn and traditions,
the parties alsg 'refer to dreams in which they were either permitted or ‘
forbidden, by <the Prophet r?a!;;md', to conduct s&m&‘i;\'l‘he Prophet had
approved of listening to music :Ln a dream of Mimshad al-Dinawarl (d.299/'912) '
but he had also asked al-DInawa.rI to recite the Qur'an before and after. 18 ’
Giastidiriz himself is balieved to Have aousht and obtained permission of the

Prophet in & watical trance.lg On the eontx'ary, AbG al-Qisim al-Qunhayr’i
l \J
(a- %7/107&) relates tho dream of & sufi in which the Prophet seems to have

diupproved of am° .20 - 4

Often sama’ was associated with Satan (Iblls). BujwirT quotes -
an incident when Abd@ al-HArith al-BuniniZt (d.297/909) was invited by Iblis
to attend his’assembly which consisted of singing and dancing. Eventually,
IblIs is reported to have told al- , "I lead holy men astray and cast

them into error". After that al-Bunini never attended sama®. 22

A similar ~
anecdote is reported by Shiiib al-Din ‘Umar al-Suhrawardl (d.632/1234) e
regarding a dream of al-Junayd al-BaghdEdf (d.298/910) , where Tblis-says
that he enters the sufis on two occasions: at the moment of sama’ (waqt al-
#ani®) and at the time of sight (“ind al-nagar).??

We also come agross some sufis who did not want to indulge in

audition. ‘l‘hcy held a neutral position boﬁmen the condemmers and the

supporters. Abli Nagr al-Sarri] (d.378/988) gives reasons for their poaiti 24
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Abl al-Hasan bip Salim was asked why he rejected sama® when al-Junayd, Sari

al-Saqatr (d.253/867) and DhG al-Nih al-MigrT (d.245/860) participated. He

= .
replied, "Hew can I disapprove of it".z) A ubyi al-Din Ibtn al—cArabi

ot

(d.638/1240) did mot look upon msic with favour, although he did not 3ndeum

it abeolutely. 26 v

7/

-

|

. y
We }-4111 now dfscuss some of i'.he impartm‘g aspects concerning the
institution of amc which were discussed by the sufis themselves. For the

present purpose, we will divide our study into two sections "exoteric® and

¥

resoteric®, : :
1) EXOTERIC ASPECT
a) Sama’ of common people and Novices,

The gsufis were aware of the effects music could ptz'ot:!m:o.:“,7 They

also knaw that it might, therefore, be very dangerous for persons who lacked

28 "

spiritual training and discipline.“” The legists had attacked the gufis.for

< practising a ritual non-Qur'anic in origin, and permitting the commcn people

to indulge in it. The sufis felt, therefore, the need to discourage it

goneraily among the populace. Thus, sama® was discussed from the legal point
of vim‘w.

Generally, sama® was divided into three types. AbE Tilib al-MakkT,
for example, classifies it into prohibited (Jarim), lawful (pal¥l) and

i it SR Romdsd SN
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4 “
doubtful (shubhah). For one who participated in sama’ with his carnal soul
through its lust (ghahwah)i and desire (hawa'), it is "prohibit‘ed". It is~
g *permitted" for one who seeks spiritual enlightenment; it is “doubtfu;} "
if one listens to one's wife or a slave girl, because an element of amusement

is 1ncluded.29

According to Abll °AlT al-Daqqdg (d.406/1015) sama® is prohibited

for the common peocple (al-"awim) because of the existence of their carnal

?

souls (g_._i_-ba.gi' ihim); allowable to the ascetics on account of the
actualization of their spiritusl struggle (li-hugil mujihadXtibim), and
lawful for sufis because of their live hearts (11-paydt Mﬁbihim 2.30

In addition, conditions and rules were laid down under which sama®

was regarded as permissible. Junayd observes three conditions under which
) -

sama® should be conducted: time (zamin), place (makZn), and brethnen (mhwin:ﬂ'
Both Ahmad al-Ghazil?zmd his brother Muhammad al-Ghazall (d.505/1111> agree
»

with him. .

N 9

Mubarmed al~-Ghasdli elaborates on the terms: Time: sama® should

‘' not be held at the time of mua; prayers or when cne is buay with other

affairs; Place: It should not be held in an unpleasant or in a dark place,

(zah_gudhar); Brethren:
It is necessary that the persons participating be worthy of audition

in the house of an unjust person, or in a’'street

(ahl-i sama®), The gathering should be free from the presence of worldly

people, women and those who want to critisize the practice rather than to

experience 1t o ‘ ]
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Another significant problem which.confronted the sufis was whether
téﬁ ;a,llow norvices‘ to attend. This question was raised due to the fact that
the novices, though they were initiated into the sufi circlesa, were
jinexperienced and may still have possessed worldly desires. We find differen:b

opinions in this regard.

Junayd is believed to have said, "When you see a novice fond of

sama, now that there is still a remmnant of idleness in him", QushayrT

pref;ra it to be the practice of adepts rather than novices?S Abld ';‘iiib al-

Mk26agreea with HujwirT who thinks tbhat "it is more desirable that beginners
ahc;uld not be allowed to attend mmsical concerts (smcpa).... These concerts
are extremely dahgerous and corrupting....'?? According to Muhammad al-GhazdlT;
a disciple who has not attained the states of "heart" (ahwal-i dil) mst not
be permitted to attend amq?a Shihdb al-Din “Umar al-Suhrawardf also rejects

%
the practice of sama’ by the newly mit:;atod?9

On the other hand, we find some sufis %allw the'nm}ice to
indulge in sudition. AbG Sa®Id ibn ADT al-Khayr (d.440/1049) was ome of them,
and he was objected to by another shaykh because of hia excessaa.ho
a1-Sarraj had certain conditions under which he allowed the sama’ of novices.
He fe’lt‘that the presence of a shaykh was essential for the eontrol

L)%

of the novices. Apmad 81~Ghaz&lY was also very liberal in this matter,

and wanted sama® to be encouraged in ncvicea.uz

e
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Nevertheless, it may .be said that even‘ though the sufis were fond
of samac, they "issued warnings and obJjections to those who were taking thi;a
ritual lightfy or for sheer purpose of entertéinment.

-y

b) Musical Inatruments

The playing of musical inatrum;ants has always been a controversial
topic. Generally, all instruments are forbidden, according to the Jjurists

of Islam, excepi:, perhaps tambourine, which is also controversial.

Nevertheless, tambourine (daff) was “ddely used in sama’ gatherings.
Abmad al-Ghaz3lI, for instance, forbids aldl the. instruments of diversion,
with the exception of the 1mnbcn.xr:tne.b'3 Elsewhere, he ,uys that a tambourine
without motal.l. plates is cxplici‘tly permitted, but since there was no evidence
against or for the metal plates, that too remained allowable. He allows the
Persian flute also to be p].a:red,.l‘w Ton al-DunyX (d.281/39‘4)cmdemna all
instruments inoluding the tambourine.’® EufwirT writes that the theologlans
agree an the permissibility of musical instruments if they are not used for
amusement.’® In India, Shaykn Nigim al-DIn Awliy&' did not allow any
instrument. He believed that instrunents were no means of delight for a
man of “taste" and "pain® (g3hib-i dhawg wa ;_ur_gi_)??

1

“
1%

©) Postry " ‘ ~

—

Another controversiai- was the chanting of peetry in sama®:
B

-
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was the recitation of the Qur'3n better than poetry? Poetry was one of the ’
first few things forbidden by Islam., Yet poetry had its own merits when
blended with melody for the sufis. Pure music was not locked upon with

favour. Interpretation of verses was, therefore, essential and it had to be

either the Qur'An or poetry or both.
, \ .

FuwIrl propounds, "the most beneficial awdition to the mind and

the most delightful to the ear is that of the word of God.."l’8 He also regards

poetry as permisaible: He adds, "whatever is lawful in prose like morality
- and exhortations and inferences drawn from the aigns of God and contemplatiom
of the evidences of the Truth, is no less lawful in verse ,,.1}9 al-Sarrij sees
ng objection to the recitation of poetry with musical notes and melodies.so
AbU T#1lib al-Makki classif ies listenu;g to odes of a religioush&ture under
. . “doubtful®. An anecdote is often cited of how Yisuf ibn al-Husayn al-Rizl
(d.}oh/916) , was moved and wept on hearing a verse recited by Abu al-Husayn
al-Darraj (d.320/932), althngh he was less excited when he recited Qur'an
' for haure.sl Moreover, the advice of the Prophet Muhammad to Mimsbad

nl-DInamIsz implies that the Qur'3n was not recited previously, in sama®.

- . b - .
Amad al-GhazilT says that if the singer (gqawwdl) utters poetry
f)
daacribing cheek, mole and stature, it should be applied to the cheek, mole

and stature of the Prophet.is} SUmar al-Subrawardf. rejects such poetry as
[+ 54 ’ ?

: a medium tor sams
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In any case, poetry was recognized as one of the media for
samac and was probably ‘the most pppula.r one, Consequently, both the Qur"in'

and pcetry came to be recited.

2) ESOTERIC ASPECT

. ’ .
a) Significance of Sama®

Sama® was not an entertainment for ufis, it had a seriocua purpose
behind it. As Trimingham say=s, "it played a greatdrole in the worship of ~
Sufis".55 It was a spiritual discipline which tended to attune the ‘sufi,
in totality to the Infinite.

HujwirT relates, "audition is a faculty appertaining to presence
(with God), because love dema.ndn all' until the wholée of the lover is absorbed
in the whole of the Beloved, he ia deficient in love. "56 Ss.mac, in other
words, was a form of devotion, which stimulated an emotional approach and
attachment to God. Muhammad al-Ghaz&lI feels, "for him whose heart is
overpowersd with the lave of God, 8ama® is momentous (muhimm ), because that
fire (of love) is increased by it."57 When asked about sama®, Abd cA{.i al-
RudhbarT (d 322/933) said; "Samac fé the unveiling (muk@shafah) of secrets
in order to see (mushBhadah) the Belavad."58 Gi‘sﬂdiriz states, "Sama® is a

form of love-making (aurat-i ®48hq bazI), if you have loved anyone, and

various dealings have taken place between you (both), then sama’ is your

arfair ... for ox;iy that person enters a garden, who seeks to behold thef
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+thus producing "ecatasy”.
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pageant of nature or to perceive its fragrance."59

LY

b) Cbject of Sama®

°

The object of samac seems to have been the attainment of "ecstasy v
(},va,jd). Nicholson obsgerves, "the sufis soon discovered that ecstasy might
be induced artificially, not only by concentration of thought, recollection

(dhikr’) a.nd other innocent methods of autohypnosis, but also by music, singing

and dancing. “60 Tt ahould be noted though, that this ecotasy was induced

concomitant with visiona or revelations during samc 61 -

¢) Sama’ and the Covenant (Mithdq). ' C

Mi‘thﬁg plays a aignificant role in Sufiam. It re;:’ers to the

primordial event when God made mankind testify coneerning themgelves by asking
them, "Am I nat your Lord". They mmarad "Yog" 62 The rwatical aignificance

of mithdg is in the rea.li“ation of onencas (tawhid) of God in ita true scnge.

¢

In other words, it is a ataga where there is- no third peraon involved in

%

thia experience between the worahipper‘ and the worshipped. It signifies the

return of the mystic to his “first Btate that he is as he was before he

existed: (an yakiing kami kana idh kBna qabl an yak@) oo ’

+ 3
1

This event enacts a very important part in connection with sama®.
According to most of the eminent sufis, there is a "secret” or a “ substance ™

already in the heart of man, and aamac stirs and stimilates that "wbaianée LH
64 :

K
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The "asecret” or "substance® which is placed in the heart.is the

n

mithdg. Abl Muhammad al-Ruwaym (d.303/915> gaya, “the peop.:le heard their -

first 'remembrance' (dhakx) when God addressed them, 'Am I not your Lord?’

This dhikr.was secreted in their hearts ... So when they hear dhikr, the
" o’ —65

secret things of their hearts appear and they are ravished...."

i
/ ‘

) Qushayri?é 'Jﬁnayd,érr!pgmad al-Ghmzall, cAyn al-Gudah al-Bamaghani
and Shaykh Farid al-Din Ganj-i Shakar (d.66)+/1265) » 21l refor to mithiq as ‘
man’ s experi'ence of ecstaay.és Naturally, the Qur'fanic concept of mIthag L

becomes man's first partiecipation in mmac and his firat experience of

¥
.

ecatasy. - o !

-

d) Sama® as Eestasy (waid)

What is Ecstaay 7

[A ¢

Toio is an intoresting queetio;}, in the context, because of the
significant role .ecsmsy playa in Sufism itself, Here 1t may be termed as '

the '}caeepc’:e':;?&aamc. But the main”difficulty arises when we lock for

. - " . }g
answars to the abovg question, becmiae ecsatagy is aeldcgz'n doacrqibed by the

sufis. o e e ) 1 \

2
v

. HujwIrT, for instancd,’feeis that the gtato of ccatasy camnot be
explained in worda. He aajg’, "without exparience no ln;dwledge."gg Abq Sa?id
ibn al=ACrabi (d.3h1/9‘52)whc;m treatise"onh "ecatasy", one"’of the firdt to deal
with the) subject, is quoted in extegm'o .bySarxg J i_c.\ of the same opinion; "the

4y o .
eagence of ccatasy and of other mystical states is intommmicable and is

better deascribed by silence than by apeéch.{,‘zo Comr bin “UthnEn al-MakkT

o
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_ (d 291/903) says, ithe howneaa (ke ff_;x ah) /of/eesu/ f waid) cannot be '
exprg'ﬁaed because it is the-secret of All'&h, which remaine only with His
staunch beliw,ea:'a."7 T e ' . ?

. . . Q!
‘,A‘ !‘ , . . 5 , L3 ) ‘ ‘.ﬁ(
' On the other hand, some of them ha.ve attempted to desgribe it, and.
‘- theix dascriptiona give a vivid pictm-e of acstaay. \
N KaldbBRdhY writes, "ecstasy is a sensation which encounters the€ -
- h&;f‘t, swhether it be fear or grief or the viaion‘ot aane'faot of futuré life
crthumehtionofamautabemanwgmmdcod" Eercporta t tobe =
’ the huring and sight of the heart, 72 AbQ al-Hasan al-NirT .259/907) says
that ecstasy is a flame which aprlinga up :i.n',t'.h?z hédrt and appears out of ‘ }
longing.'” a =< S
.. N - &
# - o E_/ .. . . " o . . "v
X) Source of Ecs \.'*“’/T < oL -
. / s ’ ) ’ - - t-v
3 h' P " .
:9.11 the sufis generslly agree that the cause or the source of
~~-  acstasy ia"God. They fefm it a “visitation® (wiirid), which takes over them,
N thus causing an cxperimco'ot rapturé. Lo ‘ o
c x

Umar n—smamd: says, "ecatuy is a visitation (w_g) whicH’

eanu froim God. ,,74 He mrther states that it is tha outi,’ng‘\ (ﬁy) “,3}‘
spirit (zDy50. AbR al-Fassn al-Firt uao ds the umviw that ecstasy is |
& "visitation®. mibldl;l'quo’te: anatbhor sufi w, "ecstasy :37.9 the glad
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* 4idings sent/ by God.of the myatic s promotion to the station of His -
contemplati ."76 Ahmad al-GhazZlT calls these experiences of rapture the -
"unseen vigitations" (al-wirid&t al-ghaybIyah) with which the hearts (quitb)
' 7 = .
© and spirits (arwih) are nou.rished..?8 o ,
‘ ;e . & . .
“’r «f’ . / // ) . -
Yay )/ E¢stasy (waid) and artificial ecstasy (tawd nd).
- ¢ / ! . -
. “//‘ / . < - \ .
- .« . , ' Now that we have discussed ecatasy, we will briefly‘discuss another
. ; technical tom, ta .md (artificial ecstaay) Both of these terms are oqualiy
- N

,. T - important to sama”, and we shall see ‘how these are realated to and
,\ // dia't.::};;guiahed from each other. Wajd is the "ehd" of sama®, while tawdjud is
o / its beginning, if we may be allowed to put it this way.
. " . 4
wijud is an artificial vay to :Lnduce wajd. In other words, v_tg,j_
ia a :'viaitation". to apoak in sufi tarminology, which takea possession of a
' person all by itself, wheraaa M is a m'oceaa adoptad by the person to
schieve or experience the wa _Jg, which then "visits® him, as a result of his
ende‘airor.. ’I'hia rela.tionahip a.nd distinction becomes ¢lear in the following
. iluluatr;tion {rom al-Smi'J ‘ A sufi, whose name is not mentioned, divided
‘l) . _‘__;L d into two kizf&s; ogat&ay of possession (gjé milk) and ecstasy of encounter
( (wajd ligl' in). He who does not’ pon‘ebs ecstasy (_. yamlik) must encounter
it ( _gg__) These two kinds are- oxpuinod‘by another sutiz "ocauay of

R N

poagesaicn is that ecstasy which ﬁnda you And takes poaoouion of you, while

MF S

. the ecatasy of encounter is that which is found by yau nl9 In other worda,
? ( , the first kind is genuine ooatasy (wva .1 ), whereas the second is azrtiricul

ecstasy (tawijud). - - - )
] ' .
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,jd, in the gense that if a person is not poasessed with wajd, he relies on

are absolutely v.mlawful.',ao He believes that the adepts are tranquil while @; o

1 peraons already enraptured.” Kallb‘&th fee‘.l.a, "if a man’s ecstaey is

~154-

~F
4

According to the above mentioned aufi. tawd jud becomea a part of

0 l~_a l! J oLt 1~

tawd jud. Nevertheless, it may be said that tawd jud was not alwa.ys appreciated

i
o i % gt 5 2

by the sufis, probably because an element of pleasure and amigsement was

involved in it. On the contrary, they felt .that self-control was an essential
1 B LN . -

factor. i .

According to Hujwiri *methodical dnnofns" and "grace of gestures"

thezbg\sinners are agitatecf because their bodies a;o‘ opposed to it. When this
agitation (19._‘22%) becomes comtinual, the beginner too rgceives it quietly.el . '{_
al-Sarrij says, "ecstasy, provided that it i involuntary, is not improper
for dervishes who are entirely detached from worldl} interests. No,one,

howaver, ehould gesk to .produce ecataay in himself by Jjoining a mumber or e
«82

g =

weak, he exhibits ecstasy (tawdjud) ... 1if, however, his ecstasy is strong

- » _ ﬂ
he controls himself and is p.aaivé"gf' Muhammad a.l-Ohazll‘iau and “Umar al- L

Suhramdies also agree with their predecudora that a.n adept i3 unmoved a.nd

- s -
wlle e LS

that he has control over the "viaitationa" (wridat). "But" al-GhazllI v

says, "such po‘w;r is rarely t‘ound" 86 Najm al-~-Din a.l-Kubra (d.618/1221) A

expressss hia view by nying, "nothing siezes the a xkh. On the contrary,

he takes control 6f the states (m_)". 7 : : -

. 8
hd ' 3 - a

Jumydaa and Abd il-Hann il-mrieg are often refered to as

- ‘i
hnv:'mg aontrollod themselves in nma. while the other listonara were dancing

ERpp—
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in ecstasy. According to Sari al-Saqa.tt, a man in deptha of ecstasy would

90

not even feel the blows of a sword on his face.

1
<

é) Dencing (ragg). ) —~

Although dancing (mgg) wa'a one of the earliest forms of expressing
ecsuaygl it was not always approved of by the su{is. We may as W911 point

out here that two aspects’of danciig are distinguished.

9

o

Pirstly, dancing as.a form of tawKjud, that is, to induce ecstasy;
the ¢nly surviving form of it todsy is f3¥d amomg the Mawlawlysh Order (named
after Jalil al-DIn al-RimI, d.672/1273), popularly known as the "whirling
derviehep";gz It was this aaspect of dmoiné which was not looked upon
favc;urabiy. , A

- . .2

Y

’ Tne second aspect is the dancing which ia an expresaion of eoatasy.

\"In othor words, it is the dancmg of a person because of intense rapturs.

snmb al-Din Yalyd al-Suhcaward? (Shaykh al-Ispua, d- 587/1191) writes that
everyono doaa not frind ecatasy (y;_la ) by dancing. On the contra.ry dancing

©. is the result of " ucs't'.;sy.93 Hujwiri does not approve of dancing o.t% all, He
prarara tho seoond typo to be called “ecstatic movementa" ratherﬁmn "dsnoing,

thcueh, ‘he - nya, these "movmnta" ronmbIe it., "All footplay (g 1—blz )
is bad in law and raa.con eee that tgitaticm (1g4ir®b) is neither dancing nor
rnotpla.yz nor bodily indulgence, but a disallusion of the soul. nS4 *Upar al-

" Subrawardf believes in self-control and discipline, until it becomes imposaible
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- “
- » . ¥

v L ¢ J : .
. <

s e b B I R T Tow e e et as Sy oy

QU

AR S Fbts O R T A e

e e m...“w’i’\».%« - g,




/,_J'
v R

v 4
S

to control.95 Elsewhere, he.classi‘fi‘ea dancing under "allowable" (mubgg) 5

ot

and also under worship (®ibidah) if the intentions (nIyah) of the performer

Q
. | were good.’6 AbT: Sa®Id itn abT al-Khayr felt that dancing-dispels lust

. v K
from young men‘97ﬂ Ahmad 41-Ghaz3lT agreed with him.98 Ton ArabT was _ '

.
'A

s opposed to ecstatic dances or artificially inspired ecstasy.99

 Nevertheleas, we are told that eminent sufi shaykhs like Junayd,
fd

31-Shib11 (4.334/946), Ma’rif al-Karkhl (4.200/815-6), “Abd All&h bn Knarze 0
(4.372/982), Ab@ Sa°Id 1bn ADT al-Knayr, " Marigir al-Ha11a3%(a. 309/922)
CAyn al-Qudih al-HamadhBni’®? (4.525/1131) and others have danced 1n dama®

wr

h) Rending of Garments. - ' .

The sufi d on this problem is explained by al-Ruwaym in a ;'ery
clear manner. Ho sgtates that the people in sama® seo the realities
(al—mac'im;). When the veil is raised, their pleasurq changes to weeping.
This is the reason tfhy some tear their clothes and othera weep or ecream.l

QushayrI thinks that sama® has a share for each organ.-” Whath c}eaoexﬂ 8 to

the hand, makes it tear the dress or slap oneaalf.ms

»

R -

Hujwiri says that it has no foundation in sufism, but one may be
allowed to do so under three circumstancesg when. &8 dervish tears his own

mmnu through ecatasy, whben a number of his oollugues do so at the

- LN -k RS
¢ et B ot LR S e 0 A Do o AR

instance of a spiritual director, and when they do it in the intoxication

of e,catasy 106 ®Umar al-Suhrawardf's argument, on the contrary, is that

(
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one is expected to control oneself from any “movements” (al-harakdt) and
i
sereaming (al-iaco!t), it is essential that he does not rend his garments.lo7
It may be said that genertclly it was agreed that one should restrain from
tearing garments but under intense rapture it was allowed.
< . . -
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B) INDIAN CONTROVERSY

’ India was no exception to the controversy over samac, but the nature
of the conflict seems to have been somev}hat different as we shall very briefly
discuss in the following pages.

o -

We may presume that um", as a aufi practice, was first mentioned
on the Indian aub-oontinent by HujwirI. As is well-known, Hujui71 travelled
to. the Indian sub-continent and settled in Lahore wharg he is buried and
highly venerated. Hujwiri was one of the.supporters of aaxm s, and there is
no avidence to show that he did not listen to it in India. . Therefore,there is a
strong probability that he did practice it and, possibly, even introduced it -
to India. Mox:eovar. the fact that he mentions the effects of music in deer

21
hmting (an Indian practice) shows his interest in 1t.1°8

Nevertheless, Shaykh ffb.xcin al-Din ChishtY (d.633/1236), who
immigrated to India in the ye::: 590/1193, is reported to have organized
sama’ gatherings. It 1s said tbat he listened to music every evening. %
Thus, with the establishment of the ChishtI order begina the history o; 'th)e
institution of sama® in India; the controversy naturally follows. Besides
ShAykh M:°In al-Din Chicht!, all his spiritual disciples were fond of sama®, .
As nany of the modern scholau observe, sami® for the sufis of the Clﬁ.sh'tt
order, was one of the most important rituals of thelr monasteries ( jamit

rgpar) 130 o | .
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The other sufi order established in India during the early
medieval period was the Suhrawardl tarIqgah, Amongst the important sufis
of this order who settled and worked in India were Shaykh Bahd' al-Din
2akar1ya’ (4.661/1262), qadl Hamld al-Din NagarT (2.643/1245), Shaykh Nir
81-Din Mubdrak Ghaza#l ( d.647/1249) and Shaykh Jalal al-Din Tabrizi
(cabu2/12u), who were all the disciples of Shaykh Shihdb al-Din “Umar al-
SuhrawardI. The scope of our present study does not include the history .
of this order but its aaaociatiion, if any, with the institution of sama®.
It is difficult to say whether the sufis of the Suhrawardl order in India
practised aamc, though most of the modern writers believe that, thay

111

rejected it, which does not seem to be a justified generalization,

It is reported in F;wi" id al-Fu'’ad that Shaykh Bahi' al~D§n
Zakariya' ,_ who ia regarded as the fa:mder of the order in India, listened to
sama® and became ecstatic when a certain"cAbd A113h RimI told him that Shaykh
Shihib al-DIn “Umar al-Suhrawardf conducted such gatherings{''> - The

Fawi'id al-Fu'%d implies that Shaykh BabX' al-Din did not listen to music

g

~ before this incident, because he was under the impresaion that Shaykh al-

Suhrawardf disliked it,but he realized through ®Abd.Al1ah Rimi that he was
misinformed.”™? Tt also implies that Shaykn Babi' al-Din was waiting for
the opportunity to organize sams®. QFQT HanTd al-DIn NEgirT, another eminent
Suhrawardl, is purported to have been one of those who established the
institution of sama® firmly in India. In any event, even if the Indian
Sunrawardls did practise sema®, it was not (with the exception of QAT HamTd
al-DIn) a cardinal featureof t_heir khEnqah curriculum, a8 was the case with

. the ChishtIs.
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" It is related i;hat samac was popularized through the efforts of
Shaykh Qutb al-DIn BakhtiyariXZkT (d.633/1236) and 03dI Hamid al-DPIn, during
the reign of Sultdn Iltutmish (607/1211-633/1236) , and 1t was Minhdj alr
fSiraj Juz janT (d after 658/1250) y & q__fg} of Delhl, who legalized the u

institution. 114

&
)‘_u\

The conflict between the Culam3' and the sufis during ‘the Delhi
Sultanate (602/1206—-962/1555) was mainly focussed on the question of sama’.
The Indian “ulami' , instead of condemming the institut on through treatises
and books as was the caae‘ in the classical period, ied to put an end to
sama’ gatherings by calling meetings (mabdar) before the Sultans. They
endeavoured to make the Sultans issue official interdicts on the organizations

of samac. but they were néver successful. ' 5

L4

N, - .
The main reason behind this conflict seems to have been purely ~

i

religious dogmatism i.n‘ the new surroundings of India, at least during the
early stages, The culgg' accused the sufis of innovation not just in order

to prevent common Muslims from epngaging in eamac, but because they hhoug}if

_that music was utterly illegal according to harIcah, i.e. forbidden for

any muslim, inclvding the sufis. Besides, it is not possible to estimate .

the muslim population of India during the 13t century, since there is no .
gufficient material dealing with the subject. It may be said, though, that ~
Mualims were 55 a very small minority, which is presumably, the reason why

the e\_z_;g_@' did not engage themselves in writing, but rather thought it more

practical to approach the Sultan for action against the liberal sufis.
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Besides, in the mahdar on sa.ma.c against QAQI Hamid al-fJ:'m Nidgliri and Shaykh

AR W5+ Y

W 4
/ Qutb al-Din Bakhtyadr, before Sultan Iltutmish, the QAdI is reported to have

P

said that sama® was permitted for the sufis (ahl-i L3l) but prohibitted for
. 115 ‘
the externhalists (ahl-i gdl) . It should be noted,that he naturally did

not mention a g about its permissability for the Muslims in general,

o who rust have been in a“wery small minority. Moreover, by “externalist® the

= - ¥
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c -
““ulami' themselves.
T,
‘N\\‘
"‘v.‘;

QAQI could very well have meant

PR

.
e
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Another reason for calling mahdars on amgeen the
- ° \,\\N‘-
intereat of the royal courts in ums:!.c:,ll6 which the CulamZ' thought they - .

L

A RTINS 2.

could curtail indirectly by binding the sufis thi'mz‘gh official interdiets.

In short, thevlogians, on the one hand, tried unsuccessfully to
uproot the institution of samaC. in their zeal to presexve: the haxrICah,
while the sufis, on the other,, successfully, endesvoured to establish this
institution which probably was one of the tools of popularizing their |
orders in the non-muslim envirolnment.u:? Aziz Ahmad observes, "Music

1s perhaps the only art in whifgh something like a sysnthesis between the
Muslim and Hindu artistic traditions was achieved, though not without a
series of tensions." |

& . .
/ The monasteries of sufls a.ti:n.ctedAll kinds of peopls, ir-
respective of caste oX religion, and sama® vas possibly one of the

o/
~_~//_ /‘
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/
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. attractions. Verse and poetry in hindawI 17 came to be recited in their
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samaC ga.-theringslzo so that it might be comprehensible to all the
listeners. It is interesting to note that the objection of the,

Culami’ was always aimed at the ChishtI sufis.

A g3d¢i of Ajﬁdhan\A.sked the scholars of Multan to declare the sama® -
of Shaykh Farid al-DIn Ganj-i Shakar illegal. The scholars declined to do
50.121 When gomeone mentioned the differences of opinion (ikhtildaf) among

the Sulama' regarding samac, Shaykh Farid al-Din is believed to

"Glory be to God! See the difference between the one who is

to ashes (xnBkistar) in sama and the others who

gy 122

o

The most important mahdar seems to have been that which was summoned
“againat the sama® of Jpiaykh Nizdm al-Din Awliyi', during the reign of Sultan
Ghiyith al-Din mgmjnazo/l}zoqzs/l}zs) The mahdar of 253 °pland’, asked
the Chishti shayi:h to appear before them, It is reported that they did not

v
accept the tradition (hadIth) which the Shaykh presented in support of sama®.

v T et g SRR e o R 7 or

Meanwhile; a Suhv:mwardi sufi cI?nnal—DIn, who wag a descendent of Shaykh

Bahd' al-Din Za.kariya', arrived and reported that during his travel abroad, b1
he had witnessed that the sufis were permitted to hear musie. Thus the

Sultan ruled that t;;nmac may be permitted for the sufis but prohibitted for
, .
the rest of the commmity.123 ;

A o
i

During the reign of Sultan Foriiz Shih 'I‘ughla? (752/1351-790/1388),
some Culami' teported to the Sultan that the listeners progstrated before

L]
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1

Gisudirdz in the sama® gatherings. Subsequently, the Sultan sent word to the

, - . c . , . -
nighti gsufi 1o hear sama  in geclusion (halwat). Siyar-i Muhammadi relates

. . P . - [ .. . .
that since +then 53IaGdiraz listened to sama” from inside a room with a curtain

. S, -7
geparating him from the reat of the listeners.lz*

- The Chistis, no doubt, were quite liberal aa far 28, this inatitution
was concerncd, though they werce regarded as an orthedox ordér along \;ith the
Subrawardi {arigah. They did not deeclare aama® fofbiddan for wither the
common people or the novices. The rulea and conditions regarding thia
inatitution camoe to be writiton only from the days of Shaykh Nigz@m al-Din
AvliyE'. Ve feed that the liberal attitude adopted by the earlier QhishtI
Shaylcha my in a way be justifiable in view of the environm:nt they proached in.
They had not only to adapt themselves to tho Indian gurroundings, but a:}.so. to

»

preaent their religion In o more appealing and acceptoble form to the non-

<&

Mualimz. .In sme they found that appeal.

The Suhrawardis, though they did not adopt aamac in the form in b
which it existed w;th the Chishti’s', may perbaps be said to have been
"generally i.ndifferent"}zS but did not reject it completely as most of the

¥
modern scholara obaerva. |

e

The inotitution of sama® developed in India mainly under the

-

gupervision of the ChishtTas. We have but scatiered viewa of the earlier

ChishtTs regarding this ritual. Therefore, a study of Gisfidiriz, who was
' ‘:J,
the only prolific writer among them and who may be régarded as an exponent

[ 4

of the ChishiT doctrines, would enlighten the Chishti viewpoint. on the subject.
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'C) GISUDIRAZ ON AUDITION OF MUSIC (SAMKC)

1) Bxoteric Aspect

ety

“t

-articulated the tradition into a syst*matic form. Earlier sources, like

+
[

During. the time of GIstidiraz, the institutdon of sama® was in a

. highly developed shape, but it was he who formulated its doctrines a,,n_d'

5

s . ¥ v . N
Fawd'id al-Fu'dd, Siyar al-Awliyd', and Khayr al-MajalTs, do have some material

on the subject, but it was not C}ealt with as extensively or syst matically.

{ L&
1

For the Chishti auﬁs, sama® was not just an ordj.nary mode of

worshlp, but was a Yapecific pa.’ch" leadmg to God. GTstidiraz writes that

¢
7 3ama

is one of the ways of approaching the ﬁeloved:lés"l’rayern,‘ fas‘c;ing/ and

9

recitation of Qur'dn lead man tuw%‘.rds God, likewise sama® draws one closer

to Him."  Here Ab@ ©A13 al-Daqgfq (d.uos or 406 or 412/1014 or 1015 or 1021)

is quoted that sama® is the closest (agrab) path leading to God. GisGdiraz

3

feels that this is so because "unity " (,j&mc;ofrthoughtﬁ and contemplation

(tawajjuh) which are the best (sarmdyah) of all the fortunes (Jam3l-i s,aeidathﬁ)

is possiblp ma:inly through sama .

¢ 127

! Glsldirdz claims to have achieved his own spiritual atatu,a,q or in

L

his own words "triumph in my affair" (fath-i kAr-i man), owing mogtly to

recitation (tilBwat; of Qur'&n) and sama .

012‘ ) »

~ Es

One might venture to point out here fhat there seem to be two combi-

nationa of worship: a) prayers (namdz) and recifcatiox'x g(tilﬁwat); b) recitation

v

e

¢

<
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' GIsldiraz, while' commenting on fear (_m‘(‘ gawf) and hove (rajz'), says that a

. -165-4 ’ &“ \ T

&

and samac. The first is Iresumai_)ly\ attributed to the ascetics (zuhh'aid).:"‘29

person who th:mx{s tnat fear and hope mean the fear oi hell or the hope or

paradise, is utt erly Wrong. Prayers and recitation are better suited for such

~

a one who "fears® (kha'if)and such 2 one who "hopes" (ra ji)IBO.

{

Thé second combination i8 more ixixportant for him, because 11': seemg

I3

to bear fruits. Shaykh Nizam al-Din Awliyéi is also for this comb:.nation,

a3 he is of the opinion that three kindas of “fortunes®™ (’sa adat) befall a
+ 131
mystic in sama® nnd recitation (tildwat). No wonder, GTstdiriz prefers
’ 132 .
the recitation of Qur'dn before and after samas .

t s

A

It must be.noted though, that Gisldirdz was very particular about,
prayers and shar'icah in general, but he does not ‘seem to have been a man who

would take any critieciom against aamac, in whieh reapoot he is comparable to

Ahmad al-GhazA1T 'as seen through ‘Bawirig al-T1mi°. TIn the followiné quotation

of Shaykh Mawdld Chisht® 135 (d.527/1132), cited approvingly by Gisudiraz, a
clear implication of preference to samac over prayers is discerned. When asked

whether samac

wag better thzm prayers, Shaykh Mawdﬁd ChishtT replled,
pe;'smn praya w-ith all its foxmalif;ipa, but otill he is not certain whether his
prayers will be accepted,for God might hear ‘them or reject them. For us,

sama® is ono of the 'attractlona‘ (Ja ba ) of the Merclful (al-—'fagm) Prayer

is doubtful in 1its beinhg heard ( bul), whereas sama® is ‘accep‘tance itgelf! o

134

(° am«-i qubiil)*, GIoldirdz writes that sama® should not be considered

something trivial, because .all that is found through *remembrance ™ (dhikr),-

. ’ ‘

e
g
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’ ¢
F:J'I./ /”«. Jo ° "m{ec}vita.t;fon‘ (murZqabah) and ! {prayers " (gg_l_g). is s9lz-ea.dy the "cash of the °
7_’//% /' * " moment" (nagd-i wagt) in samé.c.135 . ) , o ' |
I 4 ' . } . ’ < ‘ “
- - "
q ,/“’ B & ’ « )’ , f .
‘/ / a) Pemissibility of sama’ ’ " 'f ,
- - Gisddirdz criticises jurists very severely, because of their
) ) ‘meompraniaing and rigid atstitude tow;rds sama® . He clasaifies them along
} , with women from whose sight one is suppoaed *b"o abgtain when in am N and '
s ‘ ce.lla them cowa.rds" (n2 mardin). 126 < b _ L o N s .
% . { AR B
< T, . - G!sndirxz writes that tho'agh the Juriats declare sama’ rorbidden,
.i their a.rgumen’ca do not have any bea.ring on pain (gg_xg), keking ({alabkt), buming .
] ) (_ggg_) &nd such. They do not pass this path th at all,. and therefore, they do not
» a . ' Y\\ tmder;tand it either. Beaideu, their ield is resiricted only to worldly ‘
L \ ‘ “\\\* matters.’>’ "What an strange (‘ajsb) man he (the jurist) is ! What a strange
\\ ( éﬂl person he is ! He refers to agitation (19tira ), erying (5_1_1_1__), gpief
;:‘,; \(andﬁh) and sorrow (huzn) as a aport,, “says GIsudiraz. 3?, ;
\ : . ’ | i . o :‘ ; ‘ o ! -
/ S \». Hb 'gm on to divide sama® into four types, from the legal podnt of
],7’,}5““ . Co view: pex,-mittod (2&_), forbidden (pg_), unduirable (Lkzﬂg) and allowable (~ :
é(ff’ ; I (gﬂ:_f&_) where the thoughta ‘of the listeners are related cxcluaively to o X
A f o o aemw md Tz'uth, sama’ Y m_; if the thoughts tend thwards worldly affairs, I
; % . tis y_g__‘ it theaa are mdway between Reality and worldiness, it ‘is malrin} >
~ I b, ' e to v o .
SR Ao : . '
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H b_) Rules and Regulationa ™

) : e
» - 4
[

. .‘3v\enthough CTsldiriz was Jiberal at times apd”even went beyond
4?.he 'traditwng.l views of the clasazical sufis, hs hag o lot to say a‘bovixt ;'ne
rules and conditiong attached to this ingtitution. He hag dealt with the
problems‘ in such detail that he stands out among his predecessors of the

@ hishtT order. The circumstances described by him, under which aamac should

- R

. be conducted would, no doubt, remder such a gathering into a unique worship

-

regarding which even a Jjurist would have to think twice before giving his
opinion, ‘ / .

- a‘""(-“ -
T R A B

Obviously, GIsttdirdz was one of those who favoured sama ar&ently.

It wa; not an ordinary wqrsh%.p for him. It had great " power"” which could
.-take a person awa& from himself., Interpreting a sayi’ng from K&Eb_al—Mur‘idIm
thgt a beautiful voice does not add anything t6 the heaz\f;:, but i¢ stfimulatea
that which already exiatg in it, Gistdiraz wi*itea that he has seen through

his experience that a beautiful voipé can aZ\Lso stir a person whose mind is
) .
140

void of anything (khdll ghahni). This was the extraordinary role that

sama® played for him.

\ K RS

Although ‘he was s};xict in certain external matters like ui‘cting,
%tchj.ng, zpeditation, self-control and such, he was quite liberal,. when compared

to the é‘laaaical sufis. ‘ \

One such liberality is not explicitly forbidding sama® for the

t

conmon people. But neither did his spiritual predecessors prohibit it.
. % :

¢ ’
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GTsldiraz probably implies the exclusion of common man from 3amac, wher

he talks about its participanta.l 1 Elgsewhera, he says that/the listener
162 -
(mustami® ) snould be an intelligent person (gfnibedi f1r1 1t) to be able

to dmstipquisﬁﬁgetwcen the anuino 11steners angd othersg; the+ 13, those who
are worthy of gama® and pain£u1 in love (b _dard) from those who arei worldly
(hawi' Qarggtf and vain (kﬁug'numﬁ) Holfeels that 6ne mist be selective

in inviting people to attend sama®, for it iso not efficacioua for a dufi

with "taste" (dhawg) to participate an oama® at%; place where all types (har

ing) of pecople gather to liqton.lu? = i

L , AR N
R P } S

I

Elocwhere he writes that oama® s "desirable" to the proficient

( ntahlxan), “allowable? to tho beginners (mubtadiydn) and middlers

- »
(mutawaggiganl, but Yundesirable® to common poople.lua

¥

145
in aama 2 as 18 also apparent from the above clagsification. Commenting on
5

4 0Tsldirdz does not prevent the beginners’ ‘or novices from participation

the saying of Junayd that if a disciple ia fond of aamac, there 1o a remnant

of idlenesd left in him,m6 he says that » Junayd did'not forbid sama® for a

novice. On the contrary, the saying impliea that a novice partioipatea. Hie

interprgtatiqn of zunayd doea not aecm to be 1ogical enocugh, for the saying

certainly forbids a novice from participation. . On the one band, he doea not

want to disagroe with . Junagd, while on tﬁe other, hg wants /the novicea to

s

attend such gatheringa.

. He further says that a novice hears audition so that the worldly

-

? ~

A5
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K
& . .
desires may Bé purified by thp power of samac. Samac does to a novice what

"soap (dibwn ) does to a dirty garment.147 Gistdiraz thinks that a disciple

0 . . L . Toe 148 L )
(murid) nas no otner alternative out to hear sama . Tt 10 intersscang toat
(

g

where Abil al-tajib classifies the hearing of Fhazals ard descriptive poetry (g;f

gwgif), under fundeairnblc“,(makrﬁh) for a novice, Gialdirdz is indifferent.
4 i

He just translates the atatement.lu9 The novice must relate such poetry to

his preceptor (213).150

¢) Time (zamin) place (makian) and brethren (ikhwin). PN "

.7
5 -

The word zamin means time; makfn meana place ; and ikhwén (plural

gf akh, brother ) means brethren. As technical terms here, they mean the

A -

time and place’for conducting eamac, and the brethren who participate in it.

.
’ ‘ - K
N ’ - i ¥ K
2
v

The firat person to have laid down these three conditiona of

&

s

selecting time, place and brethren before ogganizing aamac seems to havewggen
Junayd of Baghdad.lsl Eversince,the majority of sufis have tried to abide -

by thom. Gislidirdz himself was particular about them. Although, he doeé-not

&ention,these terms specifically, they are impiiedlsa. Morecover, his biographeY

states that gams’ necessitates zamin, makin and ikhwﬁn.153
p A

N ' 9]
With respect to time, Gisldiraz prefers night to day, in which case

it should be well illuminated.ls4 Re says that during the nigﬁt one is able
to hide (istitdr) his states (3B3I); but it 18 better to arrange gamao in the
ES -

day for a person who hasg visitors (8yandah wa rawandah). Thege viaits are

actuslly a disturbance of ﬁ%e moment (garIBhEﬁi—i waqt), and if one could

B s Wk -
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find concentration in aspite of thia disturbance, nothing ciuld be better.l55

SamAnI furthor olaborates that sama® should be heard after all the religious

-

. RNV . . 150 . . :
and social dub " shave been perrormed.” Tnert guaould be no worldly or even

religious distraction ramoering the continued concentration absolutely
H

M
¢

. c}
neceasary imn sama . ¢
T

) 1
As for place, GIsDdirdiz writes that it ohould be enclosed (mahfiz)

wkth walla and should have a roof. It should not be an open sggcc where the
wind blows or whé;ofhho voice might echo. This 1o 8o bocause the voice ge?s
carried away by the wind instead of reaching (huzll) ito dcstjlnation (mahall)
which is ‘the heart (a11).™>7 He further explains that the place ahould be

158

perfumed (murawwah), and free (kh@lT) from disturbonces.”” - Aloeswood and

ambergris should be burnt, flowera should be kept, for fragrance is what the

spirit (riy) feeds upon. When apirit finds its nougishmﬁnt 1t becomes powerful

- ;
and the "taste® (dhawg) of sama® inereasos.1)9 S&mAnT rolates that the places

where Gisldiriz attended pama® cercmonics w?re fully lighted and filled with

invigorating odours of incenge and sandal wood.léo Gisldiraz was not in favour

of holding sama® at genoral publie gatherings or at weddiﬁégceremoni%s.lél

Neither did he like it% o be held in mooques. Bealdes, he says that the

4 \
listeners must neithor facelf ecca ( giblah) nor have thoir backs towardse igﬂléa'

Regarding brethren, GIsldirdz expounds that it is botter if they be
3 2
the disciples of the same preceptor or the peopie of the same faith (yak
16 . ¢
thnawKQah) ? Among *those who are to be excluded from participation in sama,

are the condémner (mupkir), unaffected disciple (mutacallimi bT gggl,"prosgic"

ot

e
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1,

‘Jurist (matafaqqihI bI shz), merciless master (ustidI bi dard), ‘impure scholar}

(danlshmaﬂdx bT gafd), vapgabond (rumran), royaltv (abnd-i rmlik), worldly

(aroab-1 ﬂv“Ja) and women (°© 2urat; who must not be allowed even to peep through

) 64 o
doors or wmdoora).l

d) Instruments of sama’

Gistidiraz was very liberal where “instruments were concerned, \
relat/ival'to orthodox Islam and the traditional views of the sufis. He was
not abaolutely oppoased to the playing of’musical ingtruments in aamac, though

4 he himself did not have any instrument,except a tambourine, played during the N
ritual. It is reported éhat in the early yeara*’zot‘ hia life; GTsldiraz did

not differe:ntiate between t.he” instruments, Once, ‘he aLon‘;"E with -two. of his
companions/ conduotf;d aiaamac, in which all the instruments one could boeéibly
mister were played, When his preoeptor. Shaykh Nagir al~DiIn Mahmild, heard of.

it, he forbade Gisldiradz from conducting sueh a sama®, From that time GIsDdiraz
did not deaire any instrument to be played, but he would not objeet to a.nyone

\ present playing. 165

: ¢
He relates that thé invention of musical instrumenta is attributed
‘\‘T to Satan, But he argues to the effect that though the jurists. forbade the

instruments, its value and worth are knomg only to the '}'peéple of heart™

o

(ahlei dil). Therefore, sile’”r;oe should be preferred regarding the contrwermr.166

Nevei'thelesa, he feels that it is better, espewially fox- a sufi shaykh (ahl-i
L

irsgl;_d wa da wat), to keep away from those instruments which a,re forbidden by
167, )

law (sha.r ). Y. ) .

<

‘e
3
* R
P
i




e) Poetry. ‘ .

Nialidirdz loved poetry, a fact which is apparent from his works in

Persian, He allows mcetical deseription of chéek.. mole, ete., to be recited

,
in éamac..lOB But the important factor here 13 the application of the process

of tabmil to such veraes;l§9.e.the iistener should correlate them to his

preceptor. 170

) >

SEmAnT writes that gene.rally odes and verses in Peraian were ‘
recited in aamac because Giaﬂgiirﬁz prefered Persian pcotry.17l It is reported
that GIistdiraz said, "Hindawil vegaes are usx:;ally soft, aweet and touching.
The tune; are also soft and tender like the c‘ouplets, which induces humility
and submission; but it is possible only in the sweet and tende;' melody of
Parsian poetry to do justice to the f:elings and emotions surging in the‘ heart

of the aingez'.".li'-""e Elsewheres he says that one's diapooi*c;ion (mayl) is more

?

towards Persian and Arabic than towards nmm»a.l73

15

£) Guidelines T '

“

GIstdiraz has immumnerable advice in connection with the rules and
W

conditions for the participants of sm"«ﬂg will mention some of them to. show
w Q

the developed fgrm this iz_mtitution was in. Very fine points are j.idiscussed

bty him, which signify a sort of "unity" (,]am°) even in- external tmn:'t:ars.l?4

_ One must clean himself, perform ablution (wugdfi') and wear white
N 4

clothing before attending sama®, 172 .

' -
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. During sawa® one must meditate (mur3qabah) and imagine his "goal"
176

(maggld) to be before him,
i

Following Abl al~-NaJjIb al-SuhrawardI, GIsfdirdz says that the

Qur'an must be recited at the beginning and the end of samac gatherings. In

the absence of a reciter, one must at ‘least chant the fitihah. It is necessary

to follow this procedure because the first part of the middle (wast) is
related to' the beglnning,and the last part of the middla is comnected

with the end. When thé qu:'in is recited in the beginning and the end of
a;\mac gatherinél*;, all that which comes between becomes the sama’ of Qur'an.

This i3 the reason why the Prophet told Mimhad al-DInawar to recite Qu.r'in
before md aftey aamac 1T i

a

One should maintain visual attention in audition. He should either

be looking at the singer (gawwfl) or keeping his eyes glued to the rront.ma

During sama® iong must meditate (mur!gaba.h)‘ and practise *silent -
remembrance" (dhikr-i mf;). because meditation elevdies the spirit, and the
dhilr—1 khaf? quickens the manifestation of 1ts effects.’’> Care should be
taken that one does not practise the "remembrance" (dhikr) or illa Al1Zn (that
is dhikr-i jalT) in sama®_like the sufis of th&—!(ubzfawi&ah order do, he saya..

because then it will not be called 5ama but dhikr 180

L

It is mot suitable thad cne drink water duririg sama®, even if he
181

.
.
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It does not become a disciple to display any "movement" ( ,ju}rxbishi)

EY

in the presence of his preceptor (pir); rather he should concentrate on his
. )

182

preceptor,

One 'should not be aware of .the suitability or the non~suitability

of the verses recited or the technicalities of poetry or g\ma:ﬁ.c.l83

The singer should not be prompted .or reguested to sing a particular -
verse or tune to auite,i one's own state, because the selection of verses or

tunes comes from the "unseen® (ghayb) and anything which is from the "unseen®

i8 faultless (bT caxb).l,su

_a)"

. ~ 185
It does not become a sufi to both sing and dance in sama®.

Y

o : .
T¢'is fortunate (zahT) if the singer is from among the sufis (gewgg)l86
but it shouid never be a v.romg'\.}a'7 :

«

It 1is x}éceaaary that the singer be clean (bk }thg_ i at); otherwise he

12 88

should be cleared out of the gatﬁering.l
”W’ X -

One must conform (gn_z_#g&g) to the movements of the one in ecstasy

»
i
who should ndbe left alone in 1\:.189

]

-

¥

If one rends his garment or takes it off in ecataay—, it is given to
f"

the ainger.lgo . _ N . 3
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One must not make sama® his professgion (gishah) by participating

) . . ¢ .
“an 1t day and night, because too much indulgence in sama  vroduces hyprocriay

(ﬁifag)%gl

”

e . i
After sama- one must free the heart (dil) of otheT diversions and

5

concentrate exclusively on his “absolute goal" (maqglid-i tamdm), because
192 ’

there is “"opening'or “triumph” (futihf) in it.

g) Artificial ecatasy (tawdjud) and conformity ﬁmuwéﬂagat). .

- -

3 »

We have already discussed the meaning of taws jud and tﬁe classical
views about it. Muwdfaqat means “"conformity" (gggggé or to agree, conform).
The distinction technically is that tawajud is.an artificial way of inducing\ -
ecaéasy or wajd, while mmafagat is a type of tawdjud. That is to say that
muwafagat ia a Eartieular way of behavior a person adopts by following the

movements of aﬁgtﬁer already in wajd.

v

{

Gigldirdz does not reject tawdjud. He differs witn?the~Quotation in

al-Risdlah al-Qushayriyah which states that tawdjud is not praisewcethy

{ ¢
because artificial behavior (takalluf) is involved in it.19? On the contrary,

he feela»thpt tawd jud is’applied only to experience wajd and wijdafl and, there-

fore, should not be termed "artificial behavior”. It is allowable and is

194 Elsewhere, he criticises

praiseworthy if the purpose is to experience wajd.
the sufis of the KubrawiIyah Order for making the disciples hear samac after
aéven days of seclusion (khalwat). Gislidir@z thinke this to be “artificial

behavior?® in order to make themselves happy. This way they are throwing

R
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thémselves by force into joyfulness, which cannot be the sama® of sufis.lgs'

N

Subsequencly, commenting on the "state of guiet'" of Junayd in

C e ; o :
gama”, Gisudiraz acys tnaw Junayd did not reject tawijud :in his answuer

N

! .
to his collebguen pho enquared »f h2 was not "moved®. "Tawajud is a good

\
'

{
(mustahain) thing", GisUdirdz continues, “there are a fcw agpects vhich are

‘enlightencd throvgh the aneedote of Junayd. Firstly, tawiijud is praise~

worthy (mamdiih) ond aceeptable (1egbDl) to the sufis, Secondly, if a.
respect bl (muttanhomi) ond revered (mibtaroml) sufi prosidesein sam®, it is
imopropar for acnaonc to move (jjunbad) in hisg pirepence.  Thirdly, it 1o not

. , - e ‘ .
the eane ihat oufin beecme unconscious (DI kbabar) in sama”, but they remain

'

-.96’ n

. - . 1
conaciova of themaelves (LI Jkhud)”.

Repording mefifaatt, Gisddirdz montions two conditions under yhich

DA

this conformity 19 done. The firal is vhen gomaong, who i already showing

7

ecotaosy, 10 conformed to Dy otherz, so that he may not be 1aft alone in his

"movemants Y., Thidsg io done beeauze it may becomn the cause of the unity

(Jam°Tyat) of the porformer's imnerself (ie., by cpeh & conformity, the

porformar will not be diatracted by the non-conforming audience). Tha other

case in when onn conforms to o Pponsogsaor of ostatoe® and “tast2® o that one

9T 10 the

i o

might also receive a share (naoiboh) of| hio "gtate! and “tagten,
firat caoe, conformity is donc for the agake of the porson who 19 '"not to' be

left alone™, while in the cecond case, it is for the salke of the Yeonformer®,

4
+

N
vy
-

Why doeo Gisldirdsz not rejeet tawdjud ag was generally done by‘}hc

N | 2
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e

sarlier snfig 2 Taidjnd vie nol mrrely an artificis) metheod of inducing

! ccatany, bul 3L had an inner aapaiticance for him.  TU uea the initial stame

. . e ) , 174
of A& curL 1n army, ag va chall dicovrg datow,

h)  Self-control.

It is intercating to notn that Giolldirdz does not discard the idea
- . o]
/bf tounjud, but he aloo prefers controlling ontgelf in gamr”,  On the ono hsnd,

he gooo boyond thoe elagaicald view, vhile on the othor, he tiics to romain

wathin ita boundnres. N

IIn anya that it;ﬁs praicoeworthy 1T one doos not lea» onconlf but
169

. . . N .
remaing conacicun. The one vho elaims that he vwas unccusciova (BT khabar)

T , . . c ., 200
of hin "movemenits®, is az a matter of f{act, unconascious of aamn itaelf.

«

”~

Reflecting over the ineldent vhan o young eowpandon wrder tho orders of

2017, . _ . C e ema
< Juonyd Ty T died in trying to control himoelf dn oema”, GIsUdirds cxelaima,

o

"Braval! to tho preceptor that Junayd wan, for he knew the staton and

(rightly) prohibitted the younsg man {rea dasplaying his atate (hil). Bravo !

to that yovng disciple who controlled himzelf to the oxtent ihat ho dicd".202

™

s Y - . . g oy " 1 e -2
Elgeuhers. Gioldirds enys that the display of otate ia not an "aid” (muod odat)

203
but it io hypoerasy (piyR'). “Ono is supposed to eontrol cmeself, until his
. . . 20" o .
state overpeirers him and makes him stand ue for dzhen). But at the camz time
eare must bo token not to rapel a otate (hALI) vhich takes over can znd
3
205 -

B

influronces his detiens (hafhkit way sakoapit).

AT b
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*hat dadd sora mean to Glolidirdz 2 IE oo onoanlersoting aquegstion
) “ , o

' s v i m ¢ . .
to be asked of o sufi like Gislidiraz for uhom somn Uag not an ordinavy vorchip,
but hod 2n ox Lrhordlnary "pomer” whieh could toke him auny into the apiritual

v \ . C .
roalm, Gauudlr: holds the iroditional view that saw~’ o n Tvisatation®

05

(gggég)z of the unsecen (ggﬁgg).207 If theve ia avy chare (Q:HR”) one erht

203

. . . e
arparionee o purhor of such “visitationn®. in cnmn”, eoriain pomn

(cramtd) ia displayed, whieh i nol posscascd by the scomd aenses (gahih

mrsi).  Thin pouer io the nyioitation®, which takes ono avay from himoelf,

. o 209
and it eratates him (dar tasnrruf=i khud  fuedsh).” .

>

>

. ' e - e . ¢ . X
Relative to this vioalatien GlsUdirdic davidoen awrn into three kinda:

Agrressor (bAjam), wvhich tnles’cne by curprise in the beginning of the audition’

B

itoell, and agithees him dndoncely. “Under itz influcnea people hocome CoL
uncontrollwblo boczuze it makeo them almoadh mnad (diﬂ&ﬂquAa) Tho coecond Lype
T

. ¢ . . Y :
of gama’ io'e  vioatation which tokes oydr o paraon and doos nov lenve ham

£111 he achicves porfection.  Besides, that p.vora teo aceoptn it willingly
- Y N K Y -
‘ ﬁ . .

a1 a "pendr® (phoninss ). The hidd type io tho . adeh descends on on throven

¢

S . . 210
haa conforming (bi muifaant) to his colleasues (b)) Gishdarss probably

111ud0, hera to touiijud, Lov later on he gays fhat this sonférmity ds donsm gso
/ I3
an Lo induce EUIEAS SF (Uﬂid) through towijud, and to achieve &ac tunl coniormiyy

P o 5

5
.

I -t
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el
e 14 !
11 ' ) '
(wifdg) throuch amitation (trvrifuq)
ﬂ - 1
. A
R N 1 B o I ok T o WSV, DT P h Saheld “ b E AT PR N e < MY
;R TSOTATINT SNC Sayan, of U aLl-lioa vi-ollorT Ll Lona dwd

d;v:ﬂc visitatien (73r3d al- r”ﬂn) whiyen drevus L hearbas Lowoda Truth (baqg);

ywonocver heara 1t throush | the ,A)lx (2
+

vhogosver liatens jhroush the enrnal soul [alls inio hereay (tazandaga).. -

/

{sanoaaagn), watle

GinGdirdz writeg/that the word hatq has certain amplicationc. The ligtener is
" /

\
attached (.;gm_‘:,rg_g;:r;j._g_) to ‘the attribute (s1fa ) of Truth (haga), and therafore, .
> L ;

becomzs (Autonatically) anfﬂdcpt (nuhnqqlm & mitahnnaia).  Whatever he listens

- *

tO'b“PﬂuﬂC of this Truth ia uhﬁ Wuth, nand he resches Ged.,  The other type

23 vhen' the listener (vho in alrcady an adept by virtuo of hio attéchmqﬁt to

the pifat of the TTu ch) thinka that he 1s listening throurhsthe Truth, but in

reality he posscgoes hig "acll® (gﬁqu) and caxnnl aoul (nﬁxnml paf_co dﬂlVlt),

. 212 ' ' ’
which leadn-him to horasy (sandaash), g ‘ .
h ) . .
. ‘ CR
¥ . 5
b ) Ei‘iﬂ.?.?.ﬂ ) - i;é
' Lo ﬁ
n P S . : o2
fnother ammort-nt aspoet of GIsuddiriz' thought is his roecognition é
S B - B 2

of th2 art of mms io ;3 in thig he p%ohdbly exccedn the limiis of the traditionnal

¢

X i N " R , .
iats on the interpratation of versan in ormns . ?Tg% hig - {

21% A

a,_:.

viciy which

v

diocuonion on mwie itoall, 1t de applrent that he imo versed in thnt ant too.
' ] .
It ig dafficult to say uncther he connidercd purn r2lody hicher thaa roatiy,

but one might surmise that he boliavedin tha;ncpdeﬂﬂ that mrledy Lts~20 could
- . R l

2liw do. In other vords, o porson ean nnptricneo rinjd thurousn Wﬁlcdy ns well

)

-

22
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hresufl.t of only music beca

e —— ——, oA A TR g

- -180-° . ~
ks {‘ <3
2
) 2 N e - e
He writea tha;t delight ( gg) achieved in sama~ is the result of both
melody (nagn.rra.h) a.nd the meanipg of verges (M—i baxti).els The delight -

T2lt exclusively thro?;e.; melod;,r‘ dces nct uecess:.tate ,.n\.erpretawon of B o
verses; but still a fine feelmg (riggatT) befalls one mternallj (dar. v __ig_x)
Respond:mg to that fine feeling, the beautlful.voice (Quan-i ‘sairt)’ makes "., T
him lose hi;naelf, a.nd accordinglly he "moveh" (jumbishl), he is agitate’d ’ .
(ig}ir!b ), he qﬁes (E_ZL...) or shouts (______g_J;) G—isﬁd:‘uﬁz gxplains the
reason why one is agit*ted 'Ehrough pure melody. He quotes his precep.tor'
Shéykn Nag:r al-ntn Ma.t}nm. a8 having said that.eyery beautiful thing is from

the hif her world ( 81 Cu 1), a.s ia the spirgt (ri}). Sihce "it was God's

' decree (i ), beauty of melody is far from its origin. When the spirit
)

hears melody (which waa\aeparated from it), i% becomes happy and experiencea
8 fine feeling 216 A > . . . ’ .,-\

, .
) ~)~ » é

It is definitely implied that music bel?m}hxto a ﬁigher world than

that of poetry. Moreover sama’c was a combination of poeﬁv“and melody. Wh:tt
* : ¢ .

\

GIsldirdz is probably wan to say is that at times ecstasy may be the

e music belongs to the spiritual world. &

Generdlly speaking) "apart from the rules and conditions previocusly

mentioned, the oriterion of at e

sama® seems to have:been ‘sincerity of

217

haart//or pain of love, thmxgh e person may be involved in profane 1ov’e.

The importance lies in relating the metaphor (maj¥z) to the reality (haqigat)
which purifies the one involved. GIstidirAz feels that reality (agTgat) is an

4
‘

BRI E R
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«

’ e .,I N . /

i

-

it touches into pure gold (zari khalig).

The role of salma® to Gisﬁ?} 3z is that of reality (haglgat). He says, "there

’

cng the clifis scme who let their eyes roam (nazar t3z), lccking at jcung
. v &

aw
are

r"g:

) nen i‘am‘é.‘rid) ‘shid beautiful faces (gurat-i 2IbX) during audition. The pecple
: : of’ rea‘._lit& (mardzn-i ’

impgrtance to the pain (dard) and burning fsﬁz) of such sufis, because men

.
’ . -
» . . . 4

& .‘ __\ are nworshipi:eré of form (gu__rat Erast). But some of these sufis make use
" al-chemy (khizi garl) by Folau.ring the mgta.phor‘f(mﬁz) with the colour of

;eality (ha__qim ." The Mg!gan, then, turns them into gold; but every lover's

Lo (@o&t does not reach-this stage.zlle

-~ .
- .

agTgat) do not consider this sama’ and do not givé any

- 1

N There are three important technical terms used by Gisud:l.raz with

\

rega.rd to majdz and Raqtqat, §am1 is the meaning cX the thought which the

L4
¥

verses convey; tapm¥l is the proceaa of relating or attaching of the hamal to

something or someone; and mahmil is the one to which the hamal is related by’

the listener, There is another term M—’ meaning the verse itself, which

219 . s ; ¢
. <

TR PR s e . -

3

ey ]
. .

~ is seldom used.

-

GIsiidiraz says that when the verses are not clear in conveying their

7 BRI g, S

meaning_that is, if they have no relation with nwstical atates (magim) or states

Aad
z
LR L i
»

(h;_-) outwtrd.ly_then one listens to them through the procesa of tahmIl. The ‘

A1

met.hod of tagmll is by attaching, for insta.ncg, one universal (kulll) to
* 7 another universal, one state (hE1) to another state, one anecglti (pikivat)

S PR S0

# .,

.to another a.nocdote. In other words, we can regard one kmiversal or, state or
- sudi/riz says that

(j' "' anecdote as maifz, while the other ag reality (hagIgat).
" thers are two ways of tapnll. First is the one Jjust explained

ove, whetreas

i
!
=1
1
i
1




.,

the second is the relating of the hamal to one's own condition. That .is te

say, when“a'grief-stricken person who has lost his son, hears a verse, he’

a R \ -
( .
a

n
weuld relate the hamal to his own cojpdition and will thus become ”agitated.eg’

Gislldirfz feels that there is 4 conned®ion (munZsibat?) between the two methods
v { -

vt

;/* .
‘ff— ’ of tahmil, though he does not state what that connection is.- In any event,

¥

4
the result of this process appea.rs before the state (E_) of éhe 1istener,
and he experienc/es "tagté” (dhawg) and ecstasy (wijdZn). Subsequently, such

. & person is agitated or he cries or he circles (in ecstasy) 'I‘his proced'ure-

NIRRT

is applied by suﬁ.a to verses which describe coquetry (karis ), pride (n!z),

: cheek (1_@;;), mole (m), separation (£irdq), union (wig#l).and such, be
i they compqaed in Arabie, Fers‘ian or Hindawi.ZZI o . L
- . ' \

.
o .
: . . , ” ( L
° N . . “ , .

e

d) Sn_zg.olic meani_._rg.;: of different tmen 8 _of dances. " s ) )

é I ‘ S Before we discuss tha symbolic ma.nh’:gs, we, will see how GIaﬁdierz

defines dance (raqg).  His concept of x_'_z_tgg is very similar to that of HujwirT. 222

A GIslidirdz defines ragg as the agitation (igtirdb) which befalls a sufi in sama’,

‘ |
What he calls raqg is something which Hu.jwirt fegls r_esemblea ragg and

!

'\7

- prefers it to be ¢ a 'movmnts .,
(el ¢ 22 further Riys that the agitation might be either rhythmie

(B2 wazn) or not.223» It my happen that a sufi who ia well-versed }n/ music
forgets the beats ‘(darb) a.nd rhythm (wazn), due to the sudden agitation of the
,"viaitation" M. "I'he circling (gashtanl), rumning (dtwIdarl) and rurming

«

to and fro (,gn_lgn_) -hecause of the sudden aeizur of the visrbation - could

1“ ¢

: -
¢ M . v " . ‘
- . B
. N

N




-pe without any rule (wagc).azu S
i - . n .. /’I G ' . e % ) ) . ’ ]
N ) —t weuld have bee{n mteresting i‘ he were making a distines; ﬂs3.on

' between rhythmic déncmg as a result of pure melody, and non-rhythmic due to

J

poetv-y and melody. But it is not posszbl‘e for us to speculate because we ',
- cannot /substantiate ovr interpretation. . . Q
: 2 / . e _

Glsﬁdn_raz enumerates and interpr&ts various tyw or ecltatic
226

[
dane:Lng 225 We will discuas a few of them here.

N 7&431.?{2\‘.&) P lﬂ%mﬁ‘:ﬂb?%;
K X
P
A

Gisﬁdirlz writes that if

a persop cu'cles in ecstasy, its eaoteric?qaning is that he is oircling mund

the world (a zd__a_n-i ®21am) in search of his Goal (__q_@), not lmow;l.ng from
(
which path or through which door He might mnni.test Himself. * It could also

0

’ ’ mean that he cilcles in a state of wonder (gn‘__)'becausb he is helpless of

At
R

by

any device (tadbtr) 227 The commentary on AsmAr al-Asrdr sta.tqg that the first

o

. intarpretation is related to the state of 881tk majdh ltbile thég state of

' - h& CIrS c -
"helpleaapeas‘ia t_hat of majdh 33111;,228 - w . . )

s

3
'3

d

i

If~a.;qrone leaps or gallops (mI_jahad), hi?‘ action indicates that
‘ | ‘his spirit (rfl) wants to return to the higher worid (‘Zlam-i ®ulw) but his
soul (pafs) ~which is the chain on its feet, pulls it back to earth (zam?n).
According to the commentary, this is the state manifested by S3lik maidhfb.?%”
. . | .

A = .
4 Ky >

o

Another person might hit the ground with his‘foot, which shows .

that he is annihilating (nIst wa nZblld) absplutely everything other than God

] . yv2 - .
(} , by placing it und¢r his foot. The Commentator says that this condition is of

| 25 e -
majdhib gdlik, ’ . o \ !
. - e - Nt
. - \ . o
T T * > - A
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Another type of ra'cxg 18 that of & person who 1ifts both his hands

over his head,' dircles them, twists them and then brings -them down. This:
' » B 1 K]

o

signifies tha+ he has the "gpir:tual" 'f;nala‘riﬂt), 1';he “transconscience™ Lo
(,]abav'uu) and thé "d:.vme" (1andt)" worlo.a all ’cw:.s‘ced :ms:.de his chesﬁ;.231 .
A person might say huwa (he)“'m ecstasy. It means that the person 18 uttering

nothmg other than the huwa of huwIyat (neuness) 252 Another might utter

hy ha hi.233 It means that its origin (gg_J‘) is the "dot"™ (__q&a_g_) If this

"dot" 18 circled "and taken up, the form (paggh; of &) would appear. “When this -

A

$
sy,

form is vowelled, it can only be hu ha hi. OFsldirdz says that then, tl\e .
mltic “traveller" is (re&lly)in Bama and equally in ‘that dot, In that"'dot" .
one-ness (MQ) shows up, ;"I-nesa", Cmizg;;) goes into chcealment, two~-ness
(m) gathers around the ”apparel of existence® (rggii mjﬁd) but He-ness
(z;mggiwms)234 remaing in its place. because there i& nothing else other tﬁ.’m -
“one in one" (x____da.rm_) \;@ ‘ . o

- t
® . R -

. o -
v

It may ‘be assumed thatrche 'utterande hu g hi in agma is that of a
sufi who has. attained the higlest atage.‘ It is the stage when the "nonf
vocalization (Jazm) of unity (tawpid) and cne-ness (wahdat) sit in one place
(M), and have losUaration (tafrig) | in union (jg-__) and’ -union ‘
of union (_am® al-pm®) for He has q,stwbliaheé Himself", 235 This, -then‘, is >
the stage . of the *dot " ( __g;gg;x_) which ia both the, Ueginning ‘and the end. The
“last suse ia very significant in as far as :I.t conveya a general idea of ‘

GIaﬁair!z' sufism: a circle, a.{paint on which is'its b : ing and its end.
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. soul (nafs);

_e) The State of "unity* (Jam®) 4n samiC ‘ *

A3
-~

/ -~
A3 we havz stated earlier, Gistdiraz feels that sama® is the most

efficacious path leading to God, because “unity" ( fzmc) and contemplation are
possible mainly in it. Here we will. discuss what h\e really means by the term
jamc, and how this "tnity" materializes through sama®,

¥ 3

o

One should also keep in mind his persist;nce on the place,where
sama® is held not being open, because the sound and voice of the singer haye
to reach the hearts of the listeners,zy also in regard to time and brethren,
that it should preferably be held at night, and the 1istener? should be the
disciples of the same ahaykh.238 All this points out, in a way, 'to a type q‘f‘
"unity* (jam®) even in external matters regarding rulea and‘\'reghlationa. \ 2
It is intereating to note how Gistidiraz amly;es the inner(/gomponents of man | A
and their respective interests inr\ a;.m%c. His an'a%ysis also }llusm'ates the

mystical value of melody and mudic in general.?®

-

J

]

st 2l 20t T

GIstdiraz says ('that man is composed of five \thi.ngsg;g nature (3ab°®),

240 intellect ( agl), heart (dil) and spirit (;_n_n).' Dur:Lng sama ’

nature (%ab ) busies itself in the straightnesa (rZstt) or crookedness (kath‘)

4
'
ss
'
4
]

of the reed—pipe (nnls:.g ); “hhe soul (nafs) seea the straightneaa (rgstT) ‘or
croockedness (kazhT) in the poetry (nazm); the intellect (%agl) considexs the
hidden wisdom (hikmatT) of the verses; the heart (dil) enga.ges itgelsr” in

beholding the?ought (pamal-i matlib); and the spirit (_rgn) tmﬁls with the [ .

sweet sounds or, melody (__M) 2k GislUdiraz says that when these five things




"unit ° (jg_uﬁ) there is ca.lmness (qariry) andsconfort (a._ra._m_i;) in;a.ma. .
e " because none of the five t'hings can then. a.ntagomze (@g_) each other.
"This", he says, “is the rea.son why people are engaged (glriftdr)
iR sama®". He further. explains that when people are enga.ged. in
prayers, the taste (dhawg) 1s that of the soul (___) but
heart (g_g;_), spirit (ﬂ), pature @;a__), and senses (hiss) are obstacles
(_____ng) to that experience of soul.. 'If the people are busy in remembrance
(Q;m:), through which the heart (dil) experiences pleasurd (hazz), the rest

of them become obstacles.zuz The jmpartance seems to be in the un:l.ty

i N
of “all the five things, which "statq , he says, is»rarely a.c:h:!:bved.zl‘3

*
Sy T EREASE Y Mes -
A

The
coumentatocr of hsmlr alxAsrir. gives an interesting interprethtlon. "These

five (gg’o ,, nats, c agl, dil and rly) are the followers (tabi ) of the heart

-7

(dil) When the heart becomes contemplative {mu JJ ih) too, with the rest,

ey

5

it overpmrs (ghalabah) them and unites them ihto one (ygkT). Then it

. 1\ bgcomes-perrect. It seldom happens and it is rare .that th’%ése, which find
by ' '

g

their respective foods (ghidhal); ' become united (ja a° ihawarid). One is the

: !
path of s&lik ma jdhlb and the other that of majdhib S'élik".zus The implication
. .o . | °r
T ) (4 ‘

v . . is that each one.of the five things engagmg itself with its own Jdnterest in

sama® is one path, that of sflik pajdhib, whereas their perfection and unity

% S o Rt RPN Vies E X, o
o IR AR, S T V3o
-

is Another, the path of majdh s’&lik. It is also possible that one path 13
&
the state of intoxication (sukr), while the other is the state of sobri ty\

»
o e e e P 0 AN
- -
"

(g_g._by_), for it has already been discussed that unity (jem’) of the five things

results in calmness (gardrT) and comfort (Zrim). _Moreover, the movements

N Q 1 dancing in sama® is ‘due to the intoxication, while in thre state of sobriety
a
Y , ’ ) ‘
i . . ‘one is calm.zl‘6 . A . ; 1 '
N , L v ‘ - ’ P T

<
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‘ o . Talking of the significance df sama®, Gisfidirdz says that the best

- \

state of| sama’® and the soundgst (g3lim .'i'n) of "the sta.teéw (abw3l) of the

. : . : 2k
listeners is when the heart gets delightied with the"toqetherness" (ma®a) 7 of

All%h, because neither the meaning of thé verses (hamall) nor the verses

;
1
' g
]

L (mihammilI) remains between them. The heart. is happy with God and is comforted

with its goal (zaggdd).>*® mis is the state of "unity”, . )

i , N
J « . 9 ¥ L)
Besides the gtate ¢f jam® which is x‘-arely achieved, Gisﬁdirsz

, writes that there are different sta.tes (apwil) cf the people of sama® (ahl-i .

sam )‘2"9 "One could find out the ‘stage (magam) 4fa sufi in-sama®. ‘Thie is
’ . *  done by,n ticing the veraes which move: him,: For instance, if a verse
: reguld. ascetici&g (gm) agitatea a sufi, it means tha.t he is on ‘the stage
of Zuhd. 50 But he (says that & person padually overcomes his state (L)ZSI
< _,qnd then becomes its lord (gx_g_ﬂ__) He overcomes (513_!_]_.;31) the "visi’cation"

252

ich no longer can overpower him, Such a person is regarded as a '~

(wirid)
“resider? (mutamakkin). A ara:ore it is said that the desire ( ) for sama®
is lessened in a “resider™ (muta.makkin) 253 At the same time, the crying (ﬂiﬂ_)

~ and agitation (;g;;rab) also dec;e:se in’ h:Lm, “in comparison to the begfi.nner

| .
and the medicx:re},fs'4 > In other words, a "realder" has achieved unity (jam 3

» ~ ' . N

or sobriety (gahw) .255 ; . ’ [
£) Sama’ as a fufi path. RS , .
- . . ) A - - ’ ) > A !
! ’ This section is important because % concerns GIsfdirdz' three
b : * ¢
§ dore technical terms, tawdjud, wajd and wuiid. Addif;iona;lly our cuasi?m
{ ~ . e . ’ ’ -
: ' +point out the stages (magamiZt) one achidv es thrcu.gh sama® and th *mh }qnshipf
M % s , .
iﬁ c to.other sigiificant aspects of Sufism, like- the "subtle subst‘%dl(s Qa

- # . ji
and such. As Triminghamz% has pointed out, very few sufis bavvgiuspe;!
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. what«sa;nac really consists of, apart from singing pogms *to induce ecstasy.

-Here we find an opportunity in Gisudiraz' thought to discyss some of the

major esoteric aspec*s of sama . ‘Ihls is why we haye called th:.s sectlon -

c
fgama as a sufi path",

\ ~ -

— . ~ ¢
! " N . P [}

o \\\ . .The Persian text on which our discussion is based”is] extremely

‘o . .
= difficult and complicated; indeed at times it is incomprehensible., We have, -
\ therefore, tr;mslated the relevent passages which are confusing from Sharpc‘;

isalah-i g;_shayg’.[zah of Gisﬁdiraz, and in doing 80 we have tried our best

A " to be as 1iteral as possible. For conve\nience, we have also rendered each

b ; statement of al-Qushayri from Arabic, before translating GisOdirdz' commentary

on it. . '
Translations
i) PFrom page 284:
M: As for wujud (discovery), it is after the ascension from

v waijd (ecatasy).
’ j(ii'si'xdiréy As for wujdd; afte}' he rises above y_@m and the affair (k3r)
. eases, he becomes w I have alreadw defined ,mg above. 231 jﬁd is

when an individua.l (Mg) becomes wujfd itself (Ca ayn-i ﬂj ), (h:.a) wujid

becomes (his) goal itself ¢ ayn-i maggld); and the wujld of (hia) goal (wujid-i

maqgild) becomes his very wujlld wuild (Cayn~i wujifid-i In). Wajd is the finding
'(xiftan)'. Tawl jud 18 endeavoring with effort for. the "finding" of aomething

“"F:Lriding' is that which is called Jd&n WiJjd&n ia something for which there
is tawljud. These wards of mine (,Ig M) are the easence 'of that wi jd&n
(¢ ay_x_x-i wi,jd!n)_. When his being (bﬁd—-i a) becomea the essence of His (God)

- wujlid, he isﬁcﬂalled wu jfid.

v
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*ii) ‘From page 286: , A N

«

N~

iii) From page 286-287 ’

Gistdirgz: Tawdjud is something that a person éeizas all the time through

l-C‘.ushavr'i' I have hea.rd al-Ustid al-Tmdm AbE Al:. al-Daqqaq saying that’ .

tawsd jud neces:utates encompassing (istl éh) of the servant (al— abd); wajd
neceasitaées his drowning (istighr@g); and wujld pecessltates h1s annihllation l

(astihlak). It is like his mtnessmg a seay then sailing on it and then

)
4

drowning in it.

! i Sy -

- i

o

"artificial behavior" (takalluf). Waid necessifates’drowning; that is,
something is found (yEftal) in which he is busy and angrossed. Wujud
necessitates his annihilation; (that is) he goes away (bp- ravgad) but remains .

(bAgY-shawad) through it (wuitd), which becomes (the cause of) his annihilation

i
and he (thus) becomea the "demand of Truth" (1stIf5-i jagg). The whole affairm

is like a perso”h who sees a sea from a di.sta.nce; as thouéh tawl jud witnesses
__,1_ from far off. _i_.;jggp_ is like a person \Ih;o sails cn the sea; and ___,j____
is lﬁce that’ peraon d.rowning in it ‘and bey/reduced to nothmg (nist wa
_ pAbfd) a.nd event\mlly \only the sea remix:s. Mz{mmad Iguaayn‘l says ‘éhat Wl jud

13 like a person sta.nding on‘the shoréqlof the sea,-and it is destined .

(sikhtah) that he fall in it. Wijdan  i8 like his falling in the sea and becomingf

familiar (aahn!) with it and wujdd is like his drowning and melting (’ud!'zad)

in it, and eventua.lly becoming the “rery saa' (__xr_!____égz_) A

.
-
1 2 .

al-QushayrT: The sequence of this affair is gusld (resolution), then wufid )

- D
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" (entrance), then shuh@d (witnessj,ng), then wujid (rd.i,scovefy), and then

khumtid (eﬂ}aetion) *, . . R :

2 . - . ‘

. ¢ - " :
o GistdirZz: The sequence of this staixe (of affairs) 'which I have said is -’ T .

ES

¥

that, "resolution® (q__g__) 14 the initlal stage of this affair (:m_____) .
Thengy-agtualization of *resolution™ (ia called m:rﬁ&) After (passing through c
the stage of wurld, it becms ghuhlid. Beyond 8 M is !yﬁ Thia shuhid .
comes and grants a new wujGd (wuiGdT naw) to him (i.e. the individual who is
experiencing). Beyond this wuiild he becomes extinct (ggk_hmd_) I say tha.t
. sharT’at is the "saying® (guft) of the Perfect Man (j._ng&_z_x_:;___) w
is the "doing" (kard) of the Pérfect Man; ;g_qig___ is the "s«ing" (d1g) of
the Perfeot Manj hagq al-bagfoet is the "being"” (___) of the Perfect Man;
- bagfgat al-baqgq 1s thé "being of non-being™ (bld-i ni bld) of the Pexfect
Man. Here it 1is explaired as such: gugld faces sharf®st, wurfd.faces.
jazlqat, shuhld faces pagIgat, wujtd fw“ hagq al-pagcat, and khumid O
faces paqfoat al-bagq. One encounters a problem here. Shaykh (al-Qushayrf). :
~ may God have mercy on hix = had said earlier ’mt'w. .
(extinction of mn-ness) Rrocedes wujfd, 258 but hers wu wujtd preced-a khunitid .
That zg____ (1.e. khuslid-) basharTyat) is-due to the witnessing of‘i_m_m ’
(ba-shuhiid-1 wujﬁ) but hers khualld which follows yujid, becomes shuhiid

(to0) . . The cause of this shuh@d.is khumld-) basharTyat ;.ftor which he
becomes wujid. Beyond this wujld there is another khumtid .259
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‘ iv) from page 288: - .
’ al-Qushavri: the'state of his (1.e. gahib al-wujfd) "sobriety" (gagw)is his  _

"remaining” (beai’) through the Truth, and the state of his "obliteration”
“ »

A

<L g -

' ~(mabw), 1s his "annihilation"-(fanz’) "s.n the Truth. The)se two states
. ’ " fellow each other in him.. ~ . ° \ 3 " SRR -
o "7 GIsUMriz: tnese two are wstates” (LElat). The 1ndividual by hinself j(mm
% o  baskhud) becomes wujld. He 1s changed ‘through kumld do that he bécomes another

wujld which is Cin reality) the “being of p}mibg.ing"‘(bud-i gg,mz. The

F - . wuflid is served by two states, Jabw and majw. Coming (back) from himself
’ @ » Y . N ‘, v -~
e T through himself to himse]f (az khud bakhud b khud Byad) is callea gahw; =

w

e, prog FRERRRE

m&oi&g “(avay), from himself through himself to himself (az khud balchug bE
Qﬁ rawad) ds called majw. These twéhstates follow each gther :Ltl that
individual. F;han ona state disappears, fhe other appears; and this 1s ‘what
the exterx;al rnea.ninz ;f the &kah al-;@;shiyr‘r dem;uis. B:J.t ‘the esoteric
meaning is (that) as soon as he gains. scbriety h‘eﬂis qg.;éegatedn and as
soon 1'1'8 he is obntemge% he gains sobriety . ‘Soi:r_iety; is (embedded)

in ' obliteration and obliteration. is (eni:',o.c;ted)\ in ‘aobxliety '260\

o =
¢

' One ‘can see through the above translations how complicated the
text is, eventhough we have tried to explain certain aspects in parenthesis.

We.will try our best to be as clear as-possible in the following discussion.,

¥
»
>

°

‘. Elaborating the terms tawfjud, wajd and’g__ujgg, GIsfdir¥z writes that
tawijud is in fact, begging (;gmm) for ecstasy (wajd), which is the f’find‘:l.rig"
(yEftan). One has to suffer ‘{:efor.e experiencing wajd, and he wishes that his
“tagte” | 1) -and 'ye&r;xing' (_s_h__ami) wmalc}.'a:laq become wajd ita;lt. wh:!:\ch
Gisldiraz calls Q_a_jg and _v_r_i_i_dg. But’ mﬁ (disg:overy) is.when one becomég
wijdfn and ulfirately turns into yujod 1;35;:_ St wajma)26! |
> - - o ' ) L
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distinction between

”
2 ~

s . - o . .
The mosat interesting po'int is that“G'l'sﬁdiraz names the person who

reaches the stage of wyilld wuwf"d Ke writes, 'wuiudu is (the name of) a

person (wuilid *,,:a: at az gbg_}f“qi ast), who is- mjid itgelf ( ‘gvmei wuflid )
Such a person is aosent» (gh g,x o) from-all the bemgs (akwan) and also from N

l
throne (__gr_qh) a.nd stool (m_’i), because he is with God (b! khud!) and,
t‘herefore, does not,possess the states of intimacy (uns) and awe (haybat)". 262

'I‘here is a strong implication here of “the identification of God (khud2) with

= *

.
o %
, .
. .

-~

T

.
. ’ ~ . .
; \

g

CTsTdirsz agrees wié;n..&bu AT a.l-Daquq and al-QushayrT in the

and wiid. Tawdjud 1s"begging" (gatijl ) through
artificial behavior (takalluf) to achieve wajd, wheress wajd is a *visitation®
(w&ridl) from the "unseen® (ghayb) which descends upen the heart (g_:i,_) without*

anyone's * choice - (M) 263. He again agreea that wuflid is achieved after

one's affair increaaes, and he ascendz from the stage oi' wajd. 264 B

- ° -
’ - 3
' L

N GYalldiraz further explains wujlid to be a stage.where a person
beocm.e w itgelr™ (Cayn~i wujlid); his wu _1 becomes his “goal itself™
Ca ayn—i magﬂ)*and, above all, the wujlld -of “his, goal becomes his “very wu wu,itd ¢

(Cayn-i wujid-1 ). 265 , It is aaaumed hera that GlsUdirdz is talking of three
ranks in the stage of wujlid, to which topic we shall retum.266 )

v
.
o ¢ - 3
A

o

According to al-QushayrI, with whom GIsUdirz agrees, tawdjud is
the beginning (bidiyah), wujld is the end/(nihEyah), and wajd i in betweeh

*
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( g;g) which is related to both mm_ and muiid. al-QushayrT quotes al- :
(W N
Daqaa.q as saying that taw'zi]ud necess:,tates ‘the encompassing (1st1c5’b) of

man (al-C abd), wa,j necessna[tes his absorption (4 stlghragl, and wudd ‘* o .s .
necessitates his ann:f:lmlation (ist:.hl!k). These three stages are further

o °

explamed by a],—Daqqaq as the witnessmg of sea, salling on it, and drowning /

“%h

in it. GIsﬁdiraz coments on_the quotation'and writes that w!,jud is seized

ol o by a person, a11 the time when e beha.ves artificially (takadluf mT kunad);
which that person begtmes engrossed; wu,jﬁd

o

3 amihilation --that hhhe passes away

Res

¥

wajd is the finding (Y&t __.)

S L t,heh becmes the cause (mﬂ ib

e ?

BN P BRI
N L)

R . from l;imsélf—but remaids’ (p_g_g"_!_) thrcmgh wuitd, 'I'm'zs', the person becomes the
. ’. R I ydeman/d of Truth* (121;'11'&4 pagq). GTsldirdz" differs with al-Daqqiq in the -
"s o second part where the metaphor of the sea is used. In fact, G:Lsudirgz goes
E‘ ’ . /deeper ‘.Lnto it than al-Dagqaq.  He says that ta JH is like a person standing

on the shores of the sea, ror he is destined (s&kh b) to fall into it.
© Wajd is like his raning into the sea and beccming familiar (&shnd) with it.
*  Wujid is his being drowned and melted in yz, and eventually "turning into the

"veryﬁ sea " (°ayn-i daryi). 267 ' . 5 .

=z -

1 K
The above interpretaﬁion of GIsﬂdiraz regarding ‘the metaphdér of sea

is significant aor his geneml sufi idéas. The key tem here is the word
« "destined® (slkhtah). _It indicates the missing 1ink which mny have existed

o between a person and the sea, before he came into u';la;ence. The ultimate
£ result is his turning into the *asea itself", which was gﬁn"demmd of the Truth®.’
As we have already obaervad, the suﬁ.sm of GIstdirdz is like a circle or a ; \

ARY

. process which begins from and ends at the same point. . Tt may be termed as a

, A
— ¢ . o
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‘the middle part is always‘linked with both its beginning and its end, 268

back to it

- earlier that khumid precedes the stage wujid,

-9k~ .

, ) R
/ N ‘} . " *
- .

2 type of "unity of being" (wahdat al-wujiid). . No doubt, he is particular that.’

“w .
i * " ) *

| Another six;xile of an ocean is also very interesting inAthi:s reéarh.
GIslidirdz writes that when an ogean is restless, it is called “waves “. (gaﬁ,i);
when it rises up in the air, it is called "va.pours" (bukha ); whe:x'i the {/apours \
are condensed in the atmosphere, :.‘g is called "clouds ® (_g@), when they
trickle down, it becomes “rain"; when it flows, it ia a amam, and when the
stream merges into the ocean it turns into the ocean itself {that is, it goes

original fom)
m ' the ra " . 2‘69 ’ . N ’ ' .

’

In fact, "rain is from the ocean and 'bha, ocean :I.s

A}
7

Al

This symbolism mhy also signify the different fo;'nis of maniféstations
of God, and may also, as pointed out by his commentator,, denote various attributes
(gifZt), miltiple names (asmd')iand inmumersble acts (a£°El) of God’® e
point here is that the "ocean" reamains "the ccean" and .is not a.fi‘ected in
any, way by its various ,n“” such as vapours, clouds, rain, etc., nelther
do these names édd anything to 1t. Besides, these manifestations are not

and cannot be called wocean". Although they are from the Yocean®, they

8re not it. / )

{ 7

Qushayri mentions-an hiera.rch_y of
"witnessing ( shuhlld ) y'discovering®

To go back to our discussion,

stage s:"resolution® (ﬁg@) ," "entrance™ (wurad),

(wujGd) and "extinction” (khtmﬁd).m Wnile elaborating on these stages,

GIslidirdz writes that the difficulty here is that Qushayr3 had mentioned

272 \hile here it is the other -

s

T




e o o o Lol
way round. He goes oﬂ,/tatresolve this problem hz.xnself. He says that the . -

khurid whmh preceded W j d earller was the khumﬂd-\i tashariyat (extmct:\.on of

. manness; waicn we shall call kmmud no.1 for convenienge), wnich was-the

result of witmssing of w1jid {ghuh@d-1 :niiiid; we shall call this w1ipd,
m.msi no.l, and this shuhid, souhld no.l). Here khumiid (which we will call
" xhumid no.2) is after wuiiid (no.l), and it (i.e. kl'mmﬁd no.2) is also shuhud

(ghuhﬁd no.2), the cause of which ghuhfid is khumﬁg-i bashar‘[m 273 (i.e.

4 . }
khumid no.l). Gistidirdz then goes on to say that there is-another wujud (no.2)
274
: after khumud (no.2), This wujid no.2, he says,is the"being of non-being". (bﬁd-i

pabiid) of a nvstio. On this stage, there are two stabes servmg hims. sobriaty
(M) and obliteration (mapw). m is the *coming back to self from self
' throush gself" (3z khud bakhud b‘a.khud Zyad), while magw is "passing a.way from
% o ‘ 'self to self through self" (az khud bakhud b¥khud rawad). x‘When one state R
disappeai'S. the other necess_a.rily followp.GisfidirEz says, "in reality ggg ;i.s '

-~

g rooted in majw and majw in &'275 , ’
e GIsldiriz is actually talking of two wujlds, two khumfids and two

shuhiids. The wujlids and khumfids follow each other successively, ome being

higher in rank than the other. That is to say, wufid no.l follows khumud no.l

:
:
E

o (which is actually the 'extinction of man-ness"™, khumiid-i basharTyat). Wujld
no. 1 is a stage higher than “khumfid no.l/M no.2 is a stage higher than

!

‘ wu,jﬁd no.l; afterwhish is the highest .stage wujlid no.2, Wujdd no.2 is a
: ‘stage equiv‘alent to "remaining" (b agk'), because a person becomes wujiid all by
himself (khud ba- khyg_) 276 when the two states gahw and ma;m become active in’

¢ him, Tt is also implied here that wuffid no..2 is rooted in khumiid no.2.
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In other words, a ‘.\;stic who has reached the stage of khumld ne. 2 autbmtlcaily
acquires wuiZd wc\a because }gm,l__no 2 and wu _jﬂ_c_l_ no.2 are s‘tages inseparable
$#om each o&qer, like the states gahw and mahw. Lo, Lo

_As for the two shuhiids, tha only poss:.ble way to. mterpret them

is that they accompany the two @ 8. That is to say, shuhﬁds a.nd M__

are the cause and effect of each other. In the first caae, k.h\mﬂd no.1l (i.e.:

Khunfid-i basharfvat) is the result of gmnm no.l: (i.e. _mmg.-.___i wuild), while

.in the se&ond case, shuhllid no.2 is the result of M no. 1. M no.2,

according to Gisudir3z, is (1n reality) khumld no.2. The only distinetion one
might discern here between the two _ﬁggg__ is that s _bu_h_ﬁ_ no.1l is the

witnessing of wujidd no.l'’, whereas shuhild no.2 is the witnessing of something

¥
_ definitely higher than wujiid no.l. Moreover, M no, 1 is aomething due to

'which khutild no.l actualizes -that is, the manness in a mystic is extingm‘.shed—' '

while shuhilid no.2 is, therefore, a witnessing of somsthing by the my‘stic in a
purer or a finer form. The following charts will show that Gisudir’iz is \

actually goi‘ng further than Qushayn, and is extracting meanings more than \

Qushayri intended. . -

Chart according to QushayrY

N N N

Hm.!ﬁ!mmv}_»_ ’ wu jod

SHWHUD = khunlld-i basharTyab

T .
WURTD * waid g AN .
QQT' - tavdjud .




Chart according.to GIstdiraz:.
o WuJOD (no.2) ~ !‘«Iysjbic automatically becomes-this wujld;
' - States gahw and mapQw active in it; Tt is the stage of bagd'.

L . KHUMOD (no.2) - Also called shuhid (no.2); It ig the reésult of Kkhuzild (aoh.1)
S0 oo T of manness; Higher khumfd.
v “ & .
:;;:‘(‘ i yIUJﬁD : l (no‘l) . e ,
é . e gmrm‘fn ~ (no.1) - (i.e. shuh@ld-i wujild) - result: Extinction -of Manness
A ' * ") (humiia no.1 of basharTyat). -
?\ ' T 9 . a i
V;_) - . Pt~y Yo . . o
f;b * v T o= N . - .
%‘,‘ N ‘ <« ot p \’ ’ - 4
- ' We will now go back to the t ranks of wujld we discussed '
. 277 : ‘
earlier. _ That is, we had said that shaihg ~ayn-i wuifd shawad, wujfid-i

G Sayn-i maggid shud, and mag§lid Jayn-1 wuiid-i In shud are three ranks of
the stage of wujffid. These three ranks correspond to the stages of shunfid no.l,

. wujid no.l, and khumitd no.2. , A

7]

- Kmumfid no.2 . maggld Jaynd wufdd-i In shud .

| Wufld no.l = wuind-s ¥ Ceyn-i mageid s (- il
MW-I a shakhy ®ayn-i wwifld shawad. o

w .= Wajd. . . o
Quemd o tevEjd - |

o

In other.words, shuhfid.no.l, wuifid no.l and khumfid no.2 (which
‘necessarily includes wujfid no.2_) are three degz“ees of transition in a nwaéic
traveller on the stage of wuitid, which is reached .after passing thfwgm

tawijud and wajd. This is the point that GTsGdir3z wants to make. The other

)

< e
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. ’ significant’ and per aaps the most interestmg aspect is the definition of wu jg -

% as "consciousness"(shu ﬁr%f78. It is presumed that this

He %efines i
definition 13 57 wdd no.2, which isija spec1al kmd of "consc:.ousness in a
= mystic at tne nighest stage of gaglgat al-haga. It s:.gnifles the "consciousnegs”

and a State of “awareness" that God" is "beyond the bﬂyond" (ward' al-wara'). 79

; <
L N W .
. , Ry ¢ )
‘ . The stages achieved in sama® c_orresporid to shan!cat, Tgat,
" hagZqat, hagq al-hagiqat and haqIgat al-hagg, and are, therefore, related to o

the subtle »subs'tancea(laﬂ'if) nafs, galb, rith, sirr and MI_ZBO

N .
I
o N

i . -

. Haqigat al-Haqq = = Ehumiid
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Ibn a.%-Jasz, TalbIs IblTs, Cairo (n.d.). p. 215; D.B. Mcdonald, '/G
"Sama ", Encyclopaedia of Islam (0ld ed.) Vol. IV: 1, p.121; See also
J.S. Trimigham, Sufi Orders. p.i35. - : K /

N - . . o/
H.G. Farmer , "Music", The lLegacy of Islam on, 1968, pp.358, 362.
For details regarding music in foyal courts, see jdem.,’ A History of
Arabian Music. : on, 1967. .

It is difficult to say exactly when sama® came to be accepted by the ‘

sufis, but it may be fairly correct to conclude that its introduction

in sufi circles was not later than the middle of 374 Gentury Hijrah/

century A.D. Moreover, from Ibn AbT al-Dunya's (d.208/823-281/894)treatise
a1-MAlEhT which is supposed {o be the earliest,work known gn Opposition

o{n:%ﬂic, one might presume that sama  had becéme popular in the cent./
v 9

n

cent., which seems to be the reason for his absclute refutation. The
work was edited and translated by J. Robson, under the title Tracts on

Listening to Music, Oriental Translation Fund, N. Series, Vol. XXIV,
_London, 1920. ‘ 0

[

o
€ .
e . . - ¢

H.G. Farmer , Legacy, p.359.

5 mdmld, E-lo Vol., IV: 1, 9.121. ¢

6

-7

8

9 Ibid., pp.401-402. LS

10

a

R.A. Nicholson, Mystics, .p.65.

J. Robson ed. Tracts,Introduction, p.4; M.L. Ray Choudhury, "Music.in :
in Islam", Journal Royal Asiatic Society, Vol. XXIH, (1957), p.63; Abd ‘
Sa"Id Ibn Abl al-Khayr seomy to have neglected the noon-prayers, having
fallen into ecstasy in sama . When , he said, "we are at prayers®,
see Nicholson, Studies, pp.60-61; Alsoc see Ibn al-JawzI, TalbIs, p.239.

Bujwir?, Kashf, p.392.

-

r ¢ . \
.

A

Ibjd., pp.398, 409, 816, 420; Ses also, Mujammad al-GhazA1Y, Klmiydii
Sa id::.t, ’I‘tm"&g{higlh,’pp.j'ﬂ, 379-;8t’)3ﬂ Ibn al-J&uzI, Talbia, pP.239;

Shih®b al-Din al-Suhrawardi, _A f al-Ma Erif, Beirut, 1966,

p.187; Abmad al-GhazZ13, Bawlrig al-TlmX", ed. J. Robson, Tracts on
Listening to Music, Tondon, 195%, P.177. °
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( 11 al-KalibEdhT,, Eit®b al-TaCarruf, Cairo, 1960, p.160. A8 translated by
L : v A.J. Arberry, lahore, 1966, p.182; Robson, Tracts, intr. p.8, quotes
KalabadhT as saying something which KalabZdhT himself attributes jto
: ) .
Abli al-CQAsim al-BaghdidI. Ta_arruf, p.16l. . / i
) ' 412 Besides, certain fraternal po&ies were also formed whose members were e

called fitydan (pl. of futuwwah). They lived together in donvents, under

the guidance of a chief (akhi), and they passed their evenings singing .

and dancing. See van Avendonk & Bichr Faris, "Putuwwa", Shorter Endyclopaedia
. of Islam, p.109. . , . ’ . .

13 Robsecn, Tracts, Intr. p.ll.

-

| 14 BugwIrT, Kashf, 9.398, 411 ff; AbT Nagr al-Sarrdj, Kitsb al-Luma®; ed.

) R.A. Nicholson, London 1914, 275 ff;'al-Qushayri; al-Risilah al-Qushayrlyah
Misr 1320 A.Hi, PpP.151-152; Ibn al-JawzI, Talbls, pp.221-223; Ibn AbY al-
DunyRE, Dbamm, The whole treatise cgnsim of traditions and Qur'anic
verses; Muhammad o.l-ghullt, Ihya' UlOm al-Din, Urdu transl. by M.A.3. -
NinttawI, Madhllg al- ArifIn, Luckmow, 1955, Vol. II, pp.336-345; A. a1~
Ghaz&1l, Bawkrig, pp.130-133, 139, 143 ££; S. "U. alsSuhraward?, ‘Awarif. -
pp.175, 181, ;ng Also see R? Choudhury, J.R.A,S., pp.78-80. .

15 Ibn al-JawzI, TalbTs, pp.229-231. : B . V

’16 For a list of the frequently quoted Qur’ inic "verses and Traditions, see
al-Nuwayrf, NilAyat al-Arab, Migr 1925, Vol. IV, pp.133-139; -Qushayri,
al-Risalah, pp.151-153; Also see Robson, Tracts, intr..pp.1-2; Roy ’
Choudhury, J.R.A,S. p.57=70; M. Molé, la e tique en Islam,
Sources Orientales, 6, Paris 1963, pp.157-1£0; H.G. Farmer, A History, p.
22 £f, S ,
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17 Robson, Tracts, pp.117-118; A, al-GhazalT, Bawdrig. pp.182—183_.
18 8.°0. Suhravardr, Cauirif, p.178; Diyd al-Din AbU al-NajIbal-
Suhrawardl, MMI%, Xerox copy Tubingen University Ljibrary .

, réhnu.loript, Gsmay, f. 3b4a; AmIr Khurd, Siyar, p.4o4, it es from
Awirif al-Ms arif; Also See Rogaon. Traéts, p.3.

19 SAmd al-c:.ziz_ﬁcigi‘, fabibi, p.81; Min A1Ah Tabgirat, p.73.
20 QushayrI, al-Risilah, p.158,
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21" In -~  QushayrT, his name is given as AbT al-Harth al-Awlasi. THe ,Persiin“
translation.of the RisAlah has Abu-al-FArith al-AwldsI. His full nage is
\ . given in the index.of. the &&latim as Fayd bin al-Khidr. cf..Aba All

E.'b. Aymad “UthminT, Tarjameh-i Riaila.h—iﬁuahaz?_fzah. ed. B. Ferozanfar,
N Tehran 1967, pp.620 789; Awl3s was the name of a fort near Tarsus on the
(} shores of the Meditersneah Sea. It was Knowh as.the fort of ascetics. .
of. YEqit, Mu jam al-Buldin, ed. Heinrich Ferdinand, .Tehran, 1965, p.407.
R - ol <

- . B4
D - -

Ty TR S N PR
°

s
2 Ay s 3 - v A
et Vg, WL - ©




-201~

. ’ \\
:
* » * -

. .
\ .
5 co. v,
N Al
X N ‘)
3 M £ /. R N e

- r} .

22  Bujwiri, Kashf, pp: 411-412; QushayrT, al-Risilah, p.157; Ibn al-JawzT,
242

J + AbG al-HArith, according tQ Qushayri, dreams of the assembly of Iblis,
which was gAthered on the roofs of some houses in Awl@s,:IblIs#tells him

. that Me could nat enter the bodies of sufis exéept through sama®. The
answer-of Iblis seems somewhat sigil‘ar to that given byjzhim to Junayd
in andther incident quoted by S. °U. Suhrawardl; For ax;l%ther incident
wpereGIslidiraz is, reported to have seen Satan dancing, c¢ f. Min Alldh,

* Tabgirat, p.28, no.28. g ) -
e , )
> 3 , . ] -
23 3.°0. SuhrawardT , ‘Awgpif, p.177. . “
- 24 Sarraj, al-Luma®, pp.298-300; See also al-Makk®; Qiit al-Qulbb, Cairo,
: 1932, Vol. IIT, p.91. . ‘

i . -
25 al-MakkT, Qfit, Vol. III, p.Sl; S. °U. Suhraward, Awarif, p. 174; The
name Abi al~Hasan b. Salim is mentioned by Suhrawardi, with the addition
of "when persons better than me have slistened and permitted it™, to the
answer of Salim. . i

,26 -haiz d, An Intellectual History of Islam in’ India, Edinburgh, 1969
) p.lkgg son, Tradts, p.54, note 1; The Shi'T law does not appove of

1
‘
4

: . " sama” at all. See Robson, Tracts, Intr. p.3; Roy Choudhyry, J.R.A.S.,
; Y pp.B86-88; M. Molé, la_ Dense -, 169 ff. .

27 See Bujwiri; Kashf, pp.399, 403, 407; Qushayrl, al-Ris , P.157, where
. he quotes Abfi-Sulaym&n al-Darani (d.215/830); For an anecdote regarding
D&'Gd al-DInawerY al-Dyqqf (al-haqqR %g@vl) refer Quahayv], al-Risilah,
. p.153y Sarr®j, al-Luma . p.270;  Hamld Qalandar, Khavy, pp.43-45; Also
Robaon, Tracts; intr. pp.4-5; Nicholwon, Mystics, pP.59-63.
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. 28 See Sarrij, al-Luma’ pp.298-299; M. Molé, La_Danse . pp.159-176.

ST T TR R R e
s

- e
29 al-Makii, Qit, Vol. III, p.90, Vol. I, p.118; S. °U. Subrawardf quotes
al-Makk, “Awirif, D.175; For details about other classifications refer,
RujwirI, Kashf, p.402, 406 f££; Sarrij, al-Luma , 277 £f; Q.ulhaxri, ' {
sl-Risilah, p.154-155; M: al-GhazK1Y, Kimiyd', pp.371-374; S. "U. /-

.

", Subrawardi, _AwArif, pp. 175, 196,

30 Qushayry, al-Risklah. p.153;  This 18 couxparngle to the saying of the
grandfather of al-~-SulamY, that ey should be henid with a heart (galb)
and a dead soul (nafs mitah). S. "U. SuhrawardY, _AwdErif, p.177;

. . A.N. Suhrawardd, , £+ 33a; Qushayri also mentions this saying with

" 7.
< et
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=

;- , s verbal difference, but does not attribute it to anyome. al-RisAlsh,
' 3 L4 p. - ~ * v
g&" - - s ‘;';\ A . ' . X
E 31 Sarriy, sl-Lum®, pp.186, 272; Qushayrl, al-Risilah, p.153; M. al-Ghazall
: ‘KimiyE', p.388. . ' . ..
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Talb¥s, p.242;.The version of QushayrI is different from that of HujwirI. ,’
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32 Ahmad al-GhazZlY does not mention Junayd,. when he refers to time,
. place and twthren. Bawdrig. p.123. " /’ BN
~ s

¢33 . al-chazar{ » Kimay 2", p.388. o L ( .\,L,
34 Qu.sha.yrl, al-RisBla.h, P. 155, D.A.N. Suhrawardi. Kdab f. }4&, S. °u.
Suhrawardi, _Awarif, p.187; ®A1%' al-Dawlah, al-SinmEn‘!/ ME 13 Budd fT
. al=Din, Xerox copy of mamygseript from As ad Affa-ﬂ‘ﬂ * Library, no.l431,
Tehran: f. 61b; Bujwirl quotes another saying of Junay\l giving the .
same meaning. Kashf, 'p. 412, . , h
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35 Qushayrl, al-Ris3lah, p.152; seé Nic%olson, Studies, p.34, note 1;

Robson, Tracta, intr. p.8. 2
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36 al- ’ Qg_‘Vol.%III. p.91; S. €U. Subirawardi, Awarir, p.187

]

i 37 Hujwirf, Kashf, p.uz§>.

38 . al-GhazAlT,KImiyd®', p.375; Robson mentions al-Ghaz1T as all

novices to attend sama , but with warni.gxgs. Tracts, intr. p.6. . -
‘ ’ *

' 39’ S..U. Suhraward® ’ cAwirif, p.lﬂﬁ";p -

o 40 See Nicm}/ Mes 7. 5758 . - .
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41 Sarrdj, al-Luma .287—288 ‘See l-‘lquIrz, Kasnhf, 419. )
42  A. al-Ghazall,; Bawdrid, pp.74,97. He goes as far as to say, "if one
of the common people is moved in auditign in resemblence to them"(sufis)
seeking some of thejr :lnheritencg, he is like them®. p.151.. ) v
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43 J}‘M‘” pe175. -~ - It is felt that Almad al-Ghazali can be 3
° as the most:-suitable representative of sufis, to be, quoted ékgecially
,pere,”bcoauze in sp:ltc of being very liberal in his oruxlook on .sama , he
does not: allow arny instrument to be /5luyed, except for a oouple of them.

B4 Ibid, B.1sh. oL - B &
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45 Tbn al—Dunyx,,Dham, PP. M, sy, - S S
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46_punir, Kasht, p.boL.(, : [, o
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49 Ibid., pP. 397, }98- . . ’ ’ *
50 SarrXj, al-Lums®, pp:276, 283. '
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Qushayri, ai—:RisElah, p.X56; Sarraj, al‘:-l.una.c, p.291,

See _m, p. '143. - .

A al-Ghaza.l'I warig, p.175.

s. U. SuhrawardT , SAurif, p.175. . .
Trimingham, Sufi Orders, p.195. -

RufverT, Kaghf, ;;.405. \

M. al-GhazalY, KimiyZ', p.370; gee also Ibn al-Jawzl's objection that
God van mve‘r be the ‘beloved (ma_shilg) of man. '.t‘albIa,p.238

¢

Qushayri, alzRiaala.h, pP.155. - A saying against sama® is also attributed

to al-Rudhbari, p.154. . . ,
Gisﬁdirizd,. . Khatimah pp.‘#l-hS, para. 61.
i (‘W .

Nichqlson, m_g;!.g_g, p. 63, Robson, 'I‘racts, intr. p.9; Trimingham says,
"it '\m’ in fact a degeneration which the: early masters of sufism hag
percéavesl and ‘warned againsat when dealing with the question of sama

Sufi ggera, p_,195. v

*

For instance, Ahmad al-(}hazili\gays tbat’ pne seés revelations in sama®.
Bawariq, pp. 162, 164; M. al-Ghaz¥1i's views are similar. Kmix . p.374.

Also see L. Massignon, La Pasaion d'al-Hallaj, Pa.ris,1922 I, PP.
%I 312" [I . \ o3
Q\n"aﬂ, SQ VII|I= 172. « . ' ‘ .ﬂ - “, "’ -

0 <t T

Juhayd, Rasji'il, bab Bkhir T al-Tawyid, ed. with Translation, by
Dr. A.H, del-Kader, under the title, The Life, Perstnality and writings
. of 8l d, London, 1962, pp 56-57, cf. trandlation pp.177—178.w

Hujwiri, Kashf, p.402; Kalibldhf Ta® m-ur, p.16\1; sarraa. 1—I.mna P.
296; Quahayri, al-Ris!lah, S 157; D.A.N. Sugrawardi, Adaab, f.6b; M, al-

‘Ghazdll, ' P.370; 0: SuhrawardI, Kwarif p.193; pishdirds, .
-A-——-—-.’mm-‘r pcloj’ \ . Y ’
1 e " . ‘-" K .
( K& a -m, ﬂ‘achrrg, poiﬁlq ’ K q ¢ ’7), . ¥ \
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Qushayrl, Rislah.Kitab al-Sama®,’ Karachi 196%, pp.51:52.. -
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68 A. al-Ghazall , Bawariq, p.159; CAyn al-Qugdh al-Hamadhan?, TamhTdft,’
p.113, para.161; Shaykh FarTd al-DIn Ganj4 Shakar says that unconscious-
ness (bihiishY) in sama’ is due to the covenant.When it took place
everyone had become unconscious because of the experience of écstasy.

«  AmTr Khurd, Siyar, p.499; There are other views alsoc in regard to the
cause of ecstasy. See~ pponymous, Khuldgah-i Sharb-i Talarruf. Iran,

1349, pp.#36-538." The KhulZgah is an abridgedform of the Smﬁ-i/louzj

N ’ TaCarruf  of AbT Ibrahim bin Mubammad al-MustamlY Bukh&rT (d.
Ok The work was compiled in 710/1310; See also M, Molé, La Danse s pD.

& . © 207-211. A .

% 69 Hujwiri, Kashf, p.416. . o T

14 e - h LT

% a2 . 70  Sarraj, Ql-l.umao, p.313. ) ; . - .

g t e v . . ° - N ’ . N

T 7L Abd _Abd al-Rdhgin-al-Sulani , Tabagdt al-Jufiyah, Migr, 1953, p.202;
- Sarr.a-.j, al-Luma ) pp.300-301. o s ’ - 'v v

&

' 72 Kalab&dnY, Ta’arruf, p,112, Translation of Arberry, p.116. . .
73  Ibid., p.113 "

3. U. SuhrawardT CAwdrif, p.195; Sarrdj, quotes "wajd is a revelation |
from God". al-Luma_, p.301, see also p.310; HujwIrI, Kashf, p.%419. 1

S. U. Suhrawardf , CAwirif, p.19%.
KalabZdni, Ta’arruf, p.113.

» _Junayd is reported to have said that God's Grace descends upon the
sufis on e occasions; when they eit; when they speak and when they
sre in sama’. Qushayrf, al-Risklah,-p.153; ‘KalibEdnl,. Ta’arruf, p.1613
al- ’ Vol, III, p.90; Sarr!jé' al-Luma ,p.272; Ibn al-Jawzl,
.TalbIs, p.241; S. "U. al-Suhraward®, _Awlrif, p.176. The versions with

Sarrij, al-MakkY, Ibn al-Jawzl and Suhraward] seem to be almost the |

same, whereas there is a.slight difference in the versions between them,

Qushayrl and KalabZdhY, But all convey the same meaning.

. , } v .
A. &l'gﬁazau, Baﬁirig, p.l??i -

-~
v

Sarrdaj, al-luma’, p.301. See'also p.305, for a distinction between
. wujld and tawEjud by another Shaykh; Also see Qushayr, al-Risalah,

PP 3h4-35; Bujwirl, Kaghf, pp.413-416; For a' discussion on Tawdjud, wajd, |

an¥ wufiig by Glalidiraz, seeinfra., Section C, p. 187ff. !

"HujwIrT, Kashf, p.415. ' - S '

Ibid.,p.408, - _ o " ~
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" Sarrij, al-Luma®,p.306; S. °U. Suhrawardl, CAwdrif, p.200; Many instances
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Sarrij, al-Luma®, pp.186-187, 293, He divides those whose ecstasy is
genmuine zal-wijidﬁn) and those whose ecatasy is artificial (al-putawdjidfin)
into three &lasses respectively. pp.302-303. ’

Kalabadnt, Taqarrur, p.112; For a discussion on whether the state of .
tranquility is perfect or the state of agitation, see SarrZj, al-Iuma " ‘

]?p. 3% 308—3090 . -
M. al-Ghazii.'f, KTmiyZ', p,386. - "

S.‘U. SuhraWardy ,' cAwErif,cpp.195, 196.: Suhrawardl believes that self-

edéntrol 1s necessary in sama , to the extent that it becomes ghypically

impossible to control anymore. p.200; Also see, Kal#bfAdhY, Ta arruf, p.161;
Simn&nT, MALE Budd, f.62a. o

HO al‘GhazaH,mi!x', pomo ’
}\
Najm al-DTn al-Kubri , Fawd'il, para.S4. . - v

HujwirT, Kashf, p.415; Sarrdj, al-Iuma®, p.29%; al-Kubrd, Fawd'ih, para.
93; QushayrT, al-Risalah, p.34;  Simnini, MALZ Budd, f.61b. .

.y @
al—Kubl‘K, Fawa'g' p&r&. S“. '

are- also related where people liaye either-fainted or died due to the
intense state of ecstasy in sama . See Qushaypl, al-Risilah Pp.156-158;
FujwirI, Kashf, p.396, 400 ff; SarrdJ, al-Luma', 285 ff, p.zég; M. al-
GhazdlT, KimiyE', p.387; P.A.N. Suhrawardi, AdAb, f£.33b; S. 'U. Suhrawardd
AwArif, p.199; Ibn al-JawzX says to the effeoct that if the sufis are

true in claiming that they experience ecstasy, and do not know what they
do in that state, then this ecstasy in nothing but intoxication (gukr)
which is forbidden in Islam. Talbls, p.252.

al-Ruwaym's description of sufi shaykhs in sama® as resembling that of a
flock of sheep attacked by wolves, implies dancing. Sarrij, al-lama
p.288; QushayrT, al-Risdlah, p.156. The incident, related by Qashayrt,
regarding Jalm al-Dugqi who upropted a tree and started circling in -
ecstasy also indicates a type of dance. al-Ris&lah, p.35; Again the
anecdote about IbrihTm Khawwiy (d.291/903) who is supposed to have danced
in artificial ecstasy (tawfjud). HujwirI, Kashf, p.410; See also Ibn al--
JawzT, Talbls, pp.249-251; Trimingham, Sufi Orders, p.195; Nicholsonm,

a% o

Mystics, p. 3.
Trimingham, Sufi Orders, p.195.

B

al-SuhrawardY ,(Shaykh al-Isl‘ir‘é.’q), Risdlah f¥ hilat a1-gggl_:x¢m, Tehran, 1970,

-

P. 266, para. 20.

Hujwirt, Kashf, p.4l6. ° ( K ’ ﬂ
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S.U. S waydl , cAw'irif, p.2003 Yor expression of ecstasy as portrayed
thr paintings, ¢ f. T.W, Arnold;, Painting in Islam, Oxford (n d.)
plates XLII, XLIIIa, XLIIIb.
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Nicholaon, Studies, p.58, p. 237 Abii 8a%ia says, "if a young dervish
claps his hands, the lust of chi's hands will be dissipated, and if he
tosses hia feet, the lust of His feet will-be lessened”. p. §8 Shaykh
Nigam al-Din Awliyd' refers to the interpretation of AbD Sa id, though
without mentioning his name. Amir d, Siyar, p.504.

kY
A. al-Ghazall, . “P-1553 M. al-GhazalT saya “bhat dancing (raag)
is not forbidden (;p_x S Kimiyd', p.jaz, ,

Aziz Ahmad, Intel}_ec 1; p.1ll6 ) . o

A al—Ghazall, wa.rig, Jp.155. .. {hmayd has always been mentioned by
other sufis as, remining calm, in spita & experiencing ecstasy.

.
[N

3

' >

See Nic?laon, Studies, op. 60-61 S

-

L. Ma.ssl’gnon,, La Pasaig, Tome I‘ p.313, Tome II, p.7%. ,

‘Ayn al-Qudih al—HamadhinI o Nlmaha'—i Ayn_al-Quditm# Hamadany, Beirut
1969, Vol.. I, pp.374-375, para. 624, l-HamaE?ng writes that he was ™
d{;;néing with his father who saw that Abmad al-GhazB1Y too had joined

em in it., '

Qnshayri’ al-Ris&l p.154; S. U. SuhrawardI, Awarif, p.176

Ibid., P &57. Ahﬁ a.l—Naij Suhrawardi mentions a shortenad version of it.
Xdlb, £f. 32b—33a, also see A, al-GhazilI, Bawiriq, p.122. :

Hujwirlf, Kashf, p.bl?.

S.°U. Suhrawardl: , CAwErif, p.200. - - *

HuJjwiIrT writes how the hunters use music to hunt deer, what effect music
has on deer. Kashf, p.400; This account is corroborated with a later
source ,of AmIr Khusrau » Nuh Sipihr, ed. M.W. Mirza, Calcutta, 1948, 3rd
Sipihr, pp.171-172; Moreover, when Hujwiri migrated to India, Lahore

was under: the Ghaznaviﬁe tarritory since 411/1020. -See Tkram, Muslim
Civilization in'Imjia, ed. A.T. Embree, Columbia University, 1 164, p.25.

SN. H. Rizvi, Mupic in Muslim India", Islamic Culture, Vol.l5, no.3,
(1941), p.331; Also see S.A. Sabdh al—D‘In,Bazm, p.u8; Aziz Ahmad,
Intellectual, p. 144 .
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= . 110 ' 5. N.H Rizvi, Isl, Cult.,p.331; Nur al—Hasan, The Chishti, p. 184

M. Mujeeb, Indian Muslims, P.137; M.L. Roy Choudhury,
ﬂ” J.I; A.S.,p.89; Trimingham, Sufi Orders, p 66; S.A.A. Rizvi, I Revivalist,
P.17,

o

111 . ‘I‘rimingham Sufi Orders, p.66 M. Mujeeb, IndJ.an, p.298; Rizvi, Isl.
' Cult., p.334; Rizvi, Revivalist,/pp.23, 26 Aziz Algmad writes that - the
Suhrawardis were génerally indifferent towards ‘sama . Intellectual,
p.144; Nur al-na'spﬁn, The Chishti, p.292. -

) 112  Sijf=z3, Fawa'id p.137; AmIr-Khurd, Siyar, p.525; Also see Jabdh al-Din,
* ' Ba Pp. 101-102- Rizvi, Isl. Cult.,p 334; Aziz Ahmad feels that the
ecstatic dancing attritubed to BahB' al-DIn Zakariyi" may be regarded
as apocryphal in view of the Suhrawardi discouragement of music".
+ Intellectual, p.146; This assumptioh is without any proger evidence;
and is therefore qugstmnab]?e. » Moreover, ShihZb al-Din Umar al—Suhrawa:rd:L
d not reject sama”, neither did his uncle AbW al-Najib 'al-Suhrawardl
as we kgow from their own works. Q&g Hamld al-Din NaglrY was very,Tond
of sama Later on, during the g\lghlaq period, a deseendent of Baha'
. a1-Din Zakariy&’ supported sama  in a mahdar. See Infra., p. 162. '
The statement of Prof. Aziz Ahmad, "Suhrawardi discouragement of music"
heeds further clarification. A6 Sde also Tarachand, Influence of Islam on
.Indian Culture Allahabad, 1936, P. 83. )

v © 113 There seeﬁ's to have been a tradition, regardmg ShihZb al-DIn ®Umar al-
' Subrawardi, prevailent among the early Indian Sufis, to the effect that
God bestwed on him every blessing except the “taste® (dhawg) of sama®.
o See 5ijz3, Fawa'id, p.34; Anur Khurd, Siya®, p. 524, y
114 SijzI, Fawd'id, p.239; Amir Khurd, iyar, p.519; K.A. Nizami, Some
Aspects, p.303; idem. Sd1diin, p.120; Rizvi, Revivalist, p. 23, S.M.
Ikram, Civilization, p.101; Aziz Ahmad, &Intellectual p.144; Roy

R . Chotudhury, J.RsA J.R.A.S. p. 85 }b.u' al-Hasan, The Chishti,’ pp.3d, 292

- 3
115 Igami, Futlih al—Salaj,m, ed. A.S, Usha, Madras, 1948, pp.117-119;
' Nizami, Some Aspects, pp 302-303; idem. SalZ In, p.120; Rizvi, Isl. Cult.

N - Pp.332; Roy Choudhury, J.R.A.S. p.85; Nur al-Hasan, fhe Chishti, pp.218,
- 331.
- ' 116 Riwvi, Isl. Cult. 332rr~ Nizami, Some: Aapects, p.303; Aziz Ahmad,
/ Intellectual, p. 1149,V , o ,

117, Rizvi, Revivalist, p.17; Nur al-Hasan, The Chishti, p.33.
L -~ - . ‘ . ".
11§ Aziz \Ahmad Int¥llectual, p.143. . '
E i / ——————— "
119 The medieval historians and ‘hagiographera used the word "Hipdawi"™ for’
c - the vernacular language spoken by the pe%le. - F .,
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Aziz Ahamd, Intellectusl, p.145; M., Mujeeb, Indian, p.170.

S1JzX, Fawa'id, . p.96; Nizami, Some Aspects, p.168; Nur al-Hasan, The ,
Chiaﬁ i’ p.3390 ’ \: ~ ’

y v

AnTr Khurd, Siyar, p.492. ' .

Ibid“.,.pp.525-530;‘ This event is referred to in SijzI also, when a ‘
person told Shaykh Nig#im al~Din Awliyd' that it has been permitted that. . «
the Shaykh could hear sama  whenever he wanted to. The Shaykh replied )
"Anything which is forbidden (par@m) by law cannot ¥e permitted (palzl)

by anyone's order (hukm), likewise neitHer can anything permitted

(palal) .becomes forbidden through an order". _Ij?wa'id, p.227; Amir Khurd,
Siyar, p.531; Also see M. Mujeeb, Indian, pp.' 75, i172; Nifami, Sald in,
PP.315-318; idem. "Early Indo-muslim mystics and their attitude towards

the state", Islamig-Culture, Vol. 23 (1949) p.318; Aziz Ahmad, Intellectual,
p.145; idem." The Sufi and the Sultan in Pre-Mughal Muslim India?, Der

- Islam, 38 (1962), PP.149-150; idem. "The role of ®Ulama' in Indo-Muslim.

History", Studia gelamica, 31, pp.3-4; Rizvi, Isl. Cult.,pp.334-335;
Nur al-Hasan, The Chishti, pp.353-354. Nur al-Hasan writes that the
mahdar consisted of 53 theologiana; $abah al-Din, Bazm, pp.205-207.

.,Si'm‘in‘j'.-, Mupammadi, pp.87-88; Sabah al-Din, Bazm, p.494.

"Aziz Ahmad, Intellectual, p.lik.

. Shaykh Farid al-Din is reported to have’ said, "sama® moves the hearts

(qulb) of the listeners and kindles the fire of yearning (shawg) in the
chests (gudiir) of the "yearners™ (musht3qin)". Amir Khrd, Siyar, p.492.

S. Akbar Husayni |, Jaw!mic, P.153. On the same page Gisldiriz explains
tawajjuh as being the ."contemplation® -of the heart over one thing and
freeing it ffogx everything other t the one., What he really means by
"unity ®* or Jam  will be discussed’later. See infra.,p. 185ff.. ‘

' w : I |
Samani, Mubammadi, p.90; Vicigi, Hablbi. p.81; Annonymous,~Asrar, Vol.l
£.153a. ‘ : h :

. 4 J 3 ¢

Gisudir@z calls an "ascetic” a "coward" (nimard), Asmir, p.102,

I1den., Tarjamah-i Adib al-Murfdin, Hyderabad 1358 A.H. p.70.

Shaykh Nigam al-DIn %ﬁiiyi' writes that three kinds of fortunes ( sae!.dat)

descend through sama “and tildwai: "lights® (apwir), "states® (ahwil

and "effects® (Athir). They are from three different worlds, and descend

on threg particulamnga. Firstly, lights descend from the “Yspiritual®

world ( alau%i malakitt) on spirits (arwa}); secondly, that which appears
©

in the heart (dil) is called "states® (apwdl), which descend from the
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142
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144
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"transconscience ™ world (C&lam jabarut) upon the hearts (quitb);
thirdly, the“'crymg “actions®™ and "movements® which are manifested

(by the person) are qalled effects (athar) These descend from the
*material® world ( Alam-i mulk) on the "limbs™ ‘(Jjawdrip). Sijel,
F’awi'id,pp 36-37; AwIr Khurd, Sivar, p.497; S. YabZh al-Dfn, Bazm,

Pp.232-233; Al&' al-Dawlah SimmZnI writes that o one

witnesses (mush#hadah) the "lights of ecstasy" (anwar—i wajd) durmg sama
MA1lE Budd, f.59a. -

. o ~ N

o

c

See infra.,p. 173.

“ His name is Qutb al-D¥n. For his ‘life see JEmi, Nafaphit al-Uns, Tehran,
1337 A.H., pp.326-330; Amir Khurd, Siyar , pp. 42-143

Gisudirdz, Asmir, pp.l03-104; Shaykh Nagir al-Din Mahmild says that the
_Jadhbah is actually “divine love™ (mohabbat-i khag) which is peculiar
only to those brought near (mugarraban), HamId Qalandar, Khayr, p.28.

isTdirdz, Agmir, p,103. It is comparable to Almad al-GhazalY who says,
'he who engages in audition rises to the high stations and the divine
favours which one cannot attain by a thousand efforts and the most perfect
religious exercises".  Bawdriq,p.166. Also pp.163,164;.SimnaAnT also
feels that if one abides by the rules, sama® 1"8.1888 him in a ‘moment (ba; ayax
dmn) to such heights that years of struggle ;1 dah) and religious
exercises (riyigat) could not make him attain, g Budd, f.57a.

s Gisﬁdir'éz, Khdtimah, pp.34—35, para. 18,

Tbid., pp.21~22l, para. 28. Also p.35, para. 484.'
Iliid:., pp.34-35, para. 48 - Yo

o I N : .
M. “Umar , JA1#t~i Dilguddz, Delhi, 1320 A.H,, p.35; sama® has also beef

-identically divided by Shaykh Nizﬁm al-Din Awllyi' See AmIr Khurd, Siyar,

p-491. o ,

. ' ) §
Gis\'idir'éz. Tarjamah, p 64, * oL,
Idem., Asmir, p.99; ;,Q_e_xn., Khi’tlma.h, p.2l, para. 37.

 Probably, he Tans here the organizer of sama®. i

<

dem, Khatimah p.34, para. 48; Also qee S. °U. Suhrawardi. CAwarif p.204,
M . “’

1

Iden ., Tar,ja.malx, p.63. ( - , ' <

[ ) - '
See ugra, Sufis Gontroversy, p. 144ff, SimmanT feels that sama of the
people of Truth (ahl-i bagq) is-a- fine medicine for the novices and

middlersa.. But he feels that the naviges -must not be al'lowed to hear sama®
too often. [g L& Budd, £f.6la, 61b.
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Supra, Sufi Controversy,p. 149. .

6istdirfz, Tarjamsh, p.269. ' ANN ‘ :

Idem., Khd@timah, p.108, para. 180, p.128, para. 2\}§‘ «&
.Idem., Tar jamah, p.268. . . (

Idem., Kh@atimah, \p.68,nnpara. 101; See’ thé "process of ta_l}gIJ:".

See Supra,Sufi Controversy, p.145'. . ' - K
See Gisidirdz, Asmér, p. 99. o " - 1
SEmAnT, 4T, p.155; Shaykh Nizim al-Din Awliya' is reported to

) Ibld. »Pg 46, para. 66; Ahmad al-GhazalI feels that mosques are more fitting

have observed the significance of <time, plage and brethren, Amir Khurd,
Siyar, p.493; Elsewhere, it is related that Shaykh N%gﬂgn al-Din felt the
scru“ﬁ’nclizing of four things esgexgtial. singer (musmi_ ), the verses el ”
(maso@l”);, the listeners (mustami® ) and the instruments (818t-i samd ). '
The sin singer should be’an adult, and not a boy or a woman. The verses
should not be obscene or gportive in nature at all. The listener must
hear sama® 'with the Tyuth (b3 haqq), and the <instruments should not
include anything like lute ha. and rebeck S rbab ) Sijzi, F‘awa'id,
p.246; Amir Khurd, Slzar, 491~ 1&92

Gisldirdz, Asmir, p.99; idem., Khdtimih, 5.34", para. 48,
Idem., Kh&timah, p.34, para. 48, _ . S
SAmAnI, Muhammedi, p.155. |
Gisadiraz, KhEt:imh, p.46, para.64.
Idem., Asmar, p.‘99.'
Iden., ;Tar jamah, p.69.
SEm&nT, MupammadI, p.90; Wa izI, Habibi, p.79.
GIstdirdz, Khatims#¥, p.34, para. 48; Samani, Muhammadi, p.155.
1o s sama . Bawarig, p.123. 0
égé.,Asmar, p.99; L@gm., timah, p.gl, para. 37; See also Samini, ¥
ammadi, p.155; S Siuhrawardi, _Awarif, p.187; Sarrij too feels,
hat if the speaker a.hd hea-rer are one _in feeling and intention, the
ecstasy will be stronger. al-luna al-luma ', p.297. -
—
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GIstdirsz, m\atmah, p.21, para. 37, p.22, para. 29, bp.3335, para.iB8;
idem., Asmdr, p.99; m_gm.,’l‘ar.jamah, +p.69; SEmEnl, Mupammadl, pp.155-156

S.Alusaynt, Jawami p.263; Samini, 41, pp.88-90; wa’ iz3,
HabibI, p.80; Shaykh Naglr al-Din Mahmid felt that musical instruments
were forbidden by Shari ah. Hamid Qalander, Khayr, p.42.

Gislidiraz, KhAtimah, p.36, para. 49, p.39, para. 52.

Ibid., p.33, ée-ra.. 48, ; A «

Supra, p. 169.

For the process of tai;lmIl see infra, p. 180ff.
Supra, p. 169. S;' \\

+
Sa‘.uﬁ.{ﬁ, _Mggamadi, .90,

S.AHusaynl, JawEmic, pp.172-173, Samani, Muhammadl, p.90; Also see
M. Mujeeb, Indian, pp.170-171. . :

7 “

GTsDdirdz, KnAtimah, p.33, para. 48.
Infra, P 185f€f. i 1

Gistudiraz, Khdtimab, p.20, para. 7. vy
< - \ .

Ibid, For similar views see M. al—GhLzali", KimiyZ', p.388.

I'dem.ggar,jmh, Pp.267-268.

Idem., mit{mah, p.3h, para. 48,

%,
Ibid.3p.24, para. 40.
Ibid.,p 41, para. Sh.

Ibid.,p 42, para. 56; Shaykh al-Ishrdq alacir implies that one does not
drink -water during sama®. But he. says that one drinks it only after
the ritual, because if he does not do so, he w111 be burnt by the five
of love. I\gfﬁlly_gh, p.266, para. 20,

_GTsldiraz, KhAtimah, p.21, para. 37. “~
Tbid.,p.20, para. 37, p.24), para. 4o.

Ibid.,p.li}, para. 58, p.23, para. 40; also see Hujwix;'i, Kashf, p.3419.'
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185
186

188
189

7

150

A91

192

193

194
195
196
197
198

199

202

203

A, al—GhazEl:.

Tbid., p.43, para. 58, p.40, para. 53.

ITbid.,p.34, para.4B; Hujwiri says that the s:tnger should be a
: respectable person. Kaghf, p. l}19
'IM.,IJ.}B, para. 48,

Ibid.,p.47, para. 67.

Ibid.,p.42, para. 57, p. 43, para.60; See also Hujwiri, Kashf, p.417;

Bawariq, p.175; Shaykh al-IshrZq explains why one

conforms to the other in dancing. E fulYyah, p.265, para. 19.

Ibid., p.43, para, 57, p‘46, para. 65; Elsewhere GistGdiraz says that

this was the custom of Shaykh Nigam al-Din Awliy&i',
ent was returned to its owner, and the singer
iraz himself seems to prefer the custom off Shaykh

al-Din Mahmud, the
compensated. Gisu
Niza@m al-Din.

jamah, p.280.

Idem.,Khatimah, p.41, para. 53 &.54; also see Sarra:), al-Luma PD.

but with Shaykh Naslr

186—187, Hujwiri, Kashf, pp.418-419, but Hujwirl feels that o one may
ﬁe—-——-
cease to hold sama  in reverence if it was made & habit.

Idem., Km,tunah, p.38, para. 51; See also Anmed K{-Ghazali Eﬁuar_;g,

p.177.
Qushayri, al-Risdlah, p.34.’

GisGdiriz, Sharh, p.280.

Idem., Tarjamah, p.261.

Idem., Sharl, p.281.
Idem., Tarjamah, p.264.

See infra.p. 187ff.

S.A.BusaynT, Jawami® Jawami ', p.152; Gislidirdz, ’_I:gumg p.2

p.281; See also'Najm al-Dn‘:n al—Rﬁzi,

Gisﬁdiriz , Tarjamah, p.265.

Ibid., p.2614a

Mirgad al- Tbad

v

. idem. Sharh,
Tehran 1973, p

63.
Gislidirdz, Kh8timah, p:32, pax*x\ 48; S.AXusaynT, ,Im_, PD. 329-330\5

Qusheyx, al-Ris#lah, p.156, D. A\N. Suhrawardi, AQAQ £.33b; Sa.rraj,
. gl—-Luma y P- 285,

%
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I 204  Ibid.,pp.263-264. / ' e C

205 S.A.HusaynT, Jawimic, p.152; See alao-Hujw'IrIl Kaghf, p.419.
206 Gisldiraz explains thg_ term wirid as that which befalls the heart from
God, without any strife or wish or imagination. It is something
praiseworthy. It is like "suggestions™ or “"thoughts*™ (khawdtir, pl, of
- khaxir) but it possesses a certain power|which is-hot possessed by -
khdatir. This warid agitates and stirs uka person. Sharh, p.374.
- A 207  See Supra, Sufi Controversy, P- 152ffj Elsewhere GIsfidirfz says that
whatever is from the ‘utiseen® is related to sama’. Tar jamah, p.261.

208 - Gistdirdz, Kn@Ygah,p.23, para. 40. - *

?

209 Ibid.,p.32y para. 48; Elsewhere he says that the "visitatien® from Truth
(bagg) is the cause of the crying of sufis.s Tar jamah, p.254. 3

210 Gisﬁgiriz, Khatimah, p.37, para. 50; the first and the third type of |

sama are comparable to wajd mulk and wajd 1i afin. Supra,Sufi Controversy,
P-153; Shaykh Nigdm al-Din AwliyA' divides sama into two: hajim and
ghayr=i hdjim. H&Ajim is that which agitates a person in the beginni
of audition itself, through a verse or' voice. Ghayr-i hajim is that

f state in which a person, after being affected by sama’, ;onnécts, it to
God, or to his preceptor or to anything else which is in his heart.
Amir Khurd, Siyar, p.500;,5ijzT, Fawa'id, Pp.113-114,

211 GIsUdiraz Khitimah p.38, para. 50; For classical view on tawdjud, see
Supra, Sufi Controversy, P- 153- ’ :

212 GIsUdir@z, Tar,jamah, p.257. The text here is not comprehensible, and we

\ have tried to get the only possible meaning out of it.” As for the_~ -
concept of an individual being attached to the attribute (gifat) of
Truth or God, GIsGdiraz himself is very clear elsewhere. a) He writes -
that the "withness® (ma®Iyat) of God is with everything, Asmir, Samar
4, p.17. b) Secondly he states very clearly that through ewery creation
a gifat of God is manifested, but as man (ins#in) comprehends (murakkab)
all the existing things (mawjudit), he was created with all the Zifat of %j}_y» 3
God. Asmir, Samar 47, pp.158-159; Moreover the *emanation® (faygd) of
God is with everything . Supra, ch.II, Sect.B, P; ' 100ff.

213  See Gistdiraz, Khatimah, p.35, para. 49.

o g L (RSP SRR VA ¢ S g SRR T
. .

214 -~ Dhawg has probably been used as a syn;)mrm of wajd.
A »

- 215 This is comparable to Siéykh al-Ishrag who holds that the manifestation
of vstate® (pE1) in sama® ia because of the sound of tambourine, the
the voice of the singer and the verses. Tufuliyah, pp.263-264. .
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E . 216 GIsGdirdz, Knitimah, p.24, para.40y also p.33, paraX8. ILdem,,
' . Tar jamah, p.683 HujwIrfl says that the spirit is subtle and there
is a subtlety in sounds, so that when they are heard, the spirit.
inelines to that which is homogeneous with itself, see Kashf; p.399.

217 See supry, Suft Controversy, p.l49GIsidirdz, Kiitipah, D1, Ypara. :
R S. Elsewhere GIsldirdz writes, "if there is an affair going on Is
S between lover and beloved, then the lover attends sama“, which

N moulds him'straight. Sama® for an ®3shiq is 1like a balm for the
burnt part of the skin, which assuages the pain and heals.! CXsh

RisZlah dar bayin-i Clshq, Urdu translation printed in Tar

Y&zdah RasZ L1, Karachi, 1967, p.2593 Shaykh NizZm &1-DIn Awliyad

C says that sama® 1s like a stick (lakhtI) for men. SijzT, Fawk’id
% p.l5g SimnEnY feels that sani® is a meficine. _ME LE Bud, f.56lr.

<~
oyt e WRUERTR R L

218 GCIsUdirEs, KnEtimah, pp.31-32, para.47.

4

219 Idem, Asmlr, p.102; infra, p, 1877 . ‘ . X *

220 The second method was not preferred by GIsldirds, for elsewhere he.
emphasizes that the heart should be pure and unstained. He relates’
how Shaykh Nigim al-Din AwliyX’ abstained from ssmaC for six months,

. because of the sorrow of his son's.death. KhiAtimah, pp.22-23, para.

. A 293 idem., Tarjamah, p.274. It is felt here though, that GYsGdiriz )

";; ‘ .-is contradicting himself} according to SimnZnI, such a samaC is 1

: &gﬁ.ew, ME 1X Budd, f.58e. ’ T

221 &“0’ M, pp026'29’ m.“& and ""5- ’
<22 HujwIrf says that ecstatic movements and practices resembls dancing.

TG

Kashf, p.416s Shaykh Nigkm al-DIn AwliyX’ does not call it rags, .
but "movements"” or "actions®. Even though he says that these move~ ’
ments are related to the material woxrld, he calls them “fortume",

supra, note 6.
223 - GIstdiris probebly.differs ‘here from HujwIrI, who rejects mﬁc .

2o T 5

¥ ORI,

2 S

oy . dancing, Kashf, p.415.
224  CIsUdirfiz, KbEtiman, p.2%, para.b0.’ -

' 225 Ahmad al-GhaslI gives an interesting interpretation of dancing.
“Dancing is a reference to the cycling of the spirit (zfly) round
the cycle existing things (dE’irat al-mawild¥t)", see Bawirig,
P.159; GTstdirks says that dancing in circles means the cireling

¥ of thzénill of existence (#slyf’-i wujld), see Khtimah, p.29,
para.4b.
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226  For the various types of dances and their interpretation, see
GIsldirdz, Aspdir, pp.100-101. These are also described in his
other work; with a few variations and additions; see Khdtimah, -
PP.29-31, para.46. A few types GIsiidiriz seems to have demons-
trated and expalined to his friends. S.A.HusaynT, Jawdmi®, p.109.
- ’ The concerned passage from JawZmiC has been translated into French,
See M. Mole, La_ Danse , pp.224-225. The type of dancing we are

‘W discussing presently are all selected from Asmir al-Asrir.

é;* - N

5 ' 227 Ses also GIsldirdz, Tarjamah, p.67. ) | 4

228 Anonymous, Asrir, Vol.I, f.157a. SZlik Majdhib (one who strives -
first and as a result is *atiracted" towards God) and Majdnfb

) SZl1k (a person initially attracted but later on strives for *

spiritual attainments) are technical terms used by SUmar Suhrawardf
P to classify the shaykhs into four kinds. The other two lower types
' are M (exclusively attracted, signifies rupture) .
and sflik mujarrad (exolusiyely striving, one who stops after .
reaching a stage of worship and cannot proceed whead; it probably
signifies asceticism). The significance of thse is%hat the first '
two types -are higher in rank, ma jdhlib sflik heing the highest, and
A are capable of being shaykhs or guides for others; becauss’they
g have .strived and passed through the necessary stages. For detalls,
' see CAwErif, pp.87-88) Shaykh Nagir al-Dfn Malhmid takes these
concepts from Surawardf, but has the same things to-Say about :
o them. Cf. H. Qalandar, Khayr, pp.47-48. Later GIsfidirZz elaborates
' . on these terms at length, although he specifically states that
4 ! there 15 no difference between majihilb sflik and sEllk majdhUb,
) - for they axre like twins. Cf. Asmir, pp.234-238; S.A. HusaynI and
é the commentator of Asslr again distinguish between the two types
' .and like Suhrawardf, assign ma jdhllb sZlik the highest stage, which
ST they attribute to the Prophet Muhammad. Cf. Istilfbat, pp.128-129.
The commentator further assigns the stage of ggkymg to-the
rest of the Prophets. Cf. Asrr, Vo.IT, ff.359a-362b, also ff.
471a-471b, 504b. The commentary on tHe concerned chapter from
" Asmir is incomplete.

25w

o

~,
.

o A

ot

. 229 Ipid% £.158a. Shaykh al-Ishriq says that a person dances because
his spirit wants to rise up. The spirit is 1like a bixd in a cage,
from which it wants to free ltsolfqmn%h. P.25k, para.l53 DvACN. °
Suhrawardf also has a similar ides, 6 agitation in sama® .
is between the xlh and nafs. The former wants elevation, but the
e latter pulls 1t beck to earth. Ses g £.78; see 2lao the
commentary of GIsGidirds, Tarjamah, p.68. {

230 Anonymous, AsrEr, Vol.I, £.157b. ,
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The commefitator-has nothing to say about this type

»

’ ’
A%

\

'In Xhitimah, GIs@diz3z explains this utierance as moaning that

O is huwa huwg,

p&ra-%o

. Yo, i © )
The text of AsmiT al“Asrir has huh haha hihi hah huhhi hih hah %hih
hih. 'There are two variations mentioned on the margin, hu ha hi,
and huh huh huh.hoh hih hih, p,d0l. In the commentary, Asrdr al-
. a third variatfion: hamah hamah hamah

Asmiir, thers
158b. : We hav selected the

and ‘ﬂthqgre is no one other t

// ‘ o

h&n him (g), ‘p03‘l,

hamah hamahs vol.I, f.
M™Mrst variation, because, according

to the interprétation.of it by GIsldir3z, it sults better.
The commentary says, “Huw[yah that is aﬁadI%ah“, Ast3r, Vol. I,

f. 158b;

*T-ness"

?::n 8“5

GIsUdiris, Asmir, p.101.
because the stage of

» Ch.IT, Section B., P,

.
C

+% for the HallXjian

We presume this to be the highest stage,
janC al-jaaC is'the highest a mystic can go.

It asignifies’the "consciousness” in'man of God's being ‘*beyond
the beyond®, where a mystic utters "He is Truth* (Huwa al

instead of I am the hv
of "he-ness* (h
knows God becomes dumb”, see supra, C
for detalls regarding the world-view

See also infra,pl93;
view of GIsfGdiri¥x.

See supra, p. 170.

~~

al
t). It is¥descri

Supra, pp. 169-170.

. When commentin

in samiC for hfal

the

and

gtimxhy- GIs

tytha(waszn) of dancing (

—

yo-

]
This is the significance
by the tradition, "he who
«1I segtion. B, pp. 113-115.
of GIsldirdz. - ‘

supra, Ch:II, segtion B, p.86ffor the world-

g on the quatdi:.lon that there is *drinking® (shurb)
b8, spirits, and souls, GIsGdirXz writes that
a.man, E&JS&QI! ._9&.,c 1, $abC, and pafs.
g ; P |
Udirfs used the word pafs instead of hiss, p.37,
It 1s possible that nafs and hiss are taken as synonymous
[ The problem is that.-when he further expalins these terms
- in ‘Aspiir al-Asrfr, he uses nafs, Wut omits Cagl. p.100; Elsewhere,
again mentions. nafs in the'place of g_i_g_a_. Tarjamah, p.271.

states that nafs engages 1tself in considering.

¢ arkiln rags). Tarjamsh, p.271.
Also see how the spirit is delighted by aweet sounds and melody

3 accarding to S.6U. SurawardY, SAwErif, pp.194-195.
g '
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242 GIs , Aspir, pp.99~100; idem., KnZtimah, p.37, para.k9; »°
g there 1s a slight difference in the *at)rdings of the works. '

R 243  GIsUdirds, Asmdr, )p .100.

°
<

244  GIslidirZz himself says that each one of them finds its food., v, "
N °Khi’ti!!ﬂh, Pe 3?’ MOugf 1dem.’ Tar Eg_t!, .2710 da.
‘a 245  Anonymous, Asrdr, Vol.l, f.@éb. ‘ "

13

¢ ' '

‘246  GIsldirfz, AsmEr, D.100; idem., KhZtimah, p.29, para.lé; it is the
residar (M‘;ﬂ) who is calm. See mm , D 187. ‘ .

247 See A{mad a1-ChazE1T where he talks of M na sy BawIrig, D. 16

i A I mﬁﬁ‘ B
- e W -

-

248 GYsOdiriz, Agﬂr, P.102. The state of dolight of the heart with
- God is thl.t of an adept. See idem., Tarjamah, pp.63, 68, 2743
g@l' &! p-25’ .40.

249 - S.A. Husayn®, Jawimi®, p.153. Also ses Hu s Kashf, prés
S&I’r‘j, ‘l-me p.289| SO‘U. sm‘mt, cA f p0176, AO
al-Ghazf1f, Bawkria, pp.175-176.

250 GYsBdirfz, KhEtimah, p.25, para.’#2; Husayny, Jawimi®, p.150.

f~ ' 251 Hujwirl says that when the divine influence becomes continual,
a the beginne:: rocoim 1t quietly. Kashf, p.u408.

f

252 - smm-xum, Fawi’ih, p.45, para.94; KalKbldhf says that
,.one the power to control oneself.’

(2N

5
1
E
o
£
‘ﬁ.

253 Husayn®, JawEmi®, p.
a resider is that his \heaxrt ia doltghtod trith Goda see supra, note
'107;may be compared to|\Kallbidhf, Tacarruf, p.161; Sarrij, al-LumaC®

pp.29%, 300. The w talwin and tamkin are two technical terms.
literally ng*. In sufism, it is an unbalanced

n disappears. Tamkin literally means
*satablishing®. T , 1t is the "established” atate of a
nystic in vhom ocours change. 'Such a person is called R
va resider”., This state is particular to the adepts or”ahlaf
. ES!L&‘ GTatidirds calls them "residing lords® or arb&b-i tamkin.

J - This state is achieved after one passes through the atates of talwin.

A resider is one who has reached the stage of union (ittis#l). Fer
~more details, see GIsUdirZs, Sharh, pp.H2-350.
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255
256
257

259

260
261
262

263

265
266
- 267
268
269
270
271

tranquillity (al-sukiin gl-nugl_gg) Bawaria, PP, 176-177. ;. L-" |
- Surra , P.186. ' ' . ‘ ' ' ﬁ
Triningham, Sufi Order, p.195. . T j
Gfstdirdz, Sharh, p.279- ’ o ‘ 3
Ibid., p.284s Qushayrt, -RisZlah, p.3. ) o . ;
The uequanoe seens to be thus: ' | ’ . ’§

—» Shuhtid (1.e. khum0d-i BasharTyat )-}Lj_-) -

\ -218-

X

Husayn, Jaw&mi®, p.153. Al;ma.d 81-CHazf1T writes that there | C
are three ranks: ranks gf men, ranks of angels and ranks of . :
lordship- At thé _xank of Lordship, one attains absolute ,

-)Khunﬂd also cslled shuhfid). :
ydld)‘ _’—“'3_,4“3‘\#\;\.(,\:\&%( oy
GTaldirds, M» p.279. T

Ibid. S.A. HusaynI, in his commentary to one of the chaptm of .
Anl‘.r al-Asrir, mentions the clauioa‘l division of wujids wWEjibd
wujid (necessarily existbnt), mumkin alewuilid (poesible existent),

and numtani® al-wujlid (impossible existent).'To these he adds a

fourth type, nanely CErif al-wijid or gnostic of existence. He .

explains this type as the guldance of "God guldes whosom He -

likes to His light” (Qur’&n 24135). Istilahit,.p.31. Is . SErif

al-ujld the name of the person whd has Econe wujtd 1tself ?

GYsOdirZz, Sharh, pp.282-283.

See HujwIrf's discussinn on Tawfjud, Wajd, and Wujld. He feels
that wajd is higher than wujld; see Kashf, pp.413 -415, also
M. Mole, La Danse , p.l1S0ff.

GIsOdirSs, Sharh, p.284."

Infra, p.197. °

GTsOdir&s, Sharh, p,286. .

\

See !!13.\!;. PP. 173-174. ‘
, Samar 6, pp.23-24, 52-53% ;dgn.,’lst;_qlmt, p.l'?l'~ )
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272, cx_’,ﬁiﬁ,‘smg,p.zeh; Qushayrf, al-Risflah, p.3.

L C 273 Ind., F287he -

) - 274 Ibids, .p.288. - o
o . 275 Ibd. T

276 1Ibid., see also pp.305-306. L .-

s 277. Supra, P.192. T
. 278 GIsUdiriz, Asmir, p.29%. o

>~

: 279 See supra , /E;h.n, section B; p. LL4ff. :

SRR N )
o . 280 ’gtm_, Ch,II, section B, p. 116.
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CHAPTER IV o,

T e
s

CONCLUSION
A ‘Being hLbself a pmactising ‘sufi, GIsfdiriz’' major contribution “
; . was 1n the ﬁem of auﬂ.sm: there is ha.rdly any concept or idea related \
! i

to this field that we do not find him discussing. It is a pity that

GTsBdiriz’ achlevements in sufism have been neglected today. As an -

¢ opeﬂing into his sufi theories and fractices, we have, therefore,

studied two very sensitive issues, saintship (walfiyah) and audition

of music (samﬁ“). Sinultaneously, we have attempted to trace any

possiblef connection between his theory  of walAyah and his practices
of samaC. '

L4 o

v

As wWas the case with the majority of sufis,! waliyah plays a

Be tzvnogn o

. significant role in the sufism of GIsidirfz and, thus, contains in
P 1tself his world-view. Yet if is not as simple as that elther. By
his world-view is meant how and why the creation came into oadstencb‘ .

and what really is the relationship of E;od with the creation and

e T, BT o GG

4

vice versa. Tt is this reciprocity of relationship between the Lord

- s

¥ - and His servant which a sufi experiences or rather realizes in himself.

P !

He, therefore, sees unity in multiplicity and multiplicity in unity.

At tbis stage walfyah 1s actualized and he becomes ready fof the epithet

-
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walY. The approach to this problem 1pdicates, no doubt,'a pu:ofound ..

influefce of Tbn CArabf, bui the world-view of GIsOdiriz suggests
# that this unity in miltiplicity and vice versa is not of the Ibn

CArabt tyves 1.8+ he cannot be rezarded as an °’S§“°“'§ of the doctrines’

e : of wabdat al-wujld; but he is mage inclined towards those doctrines

A
f; . _ Which aré termed wahdat al-shuhﬂé . This is f.he(> reason why we have

LT called his sufism "a type of wabdat al-wu a".2 1In this regard,
' (fstdirfs 1s, probably, the 119k between CAlZ’ al-Dawlsh al-Simnfnf -

a.ni{Al;udS .

-

In the-achisvement of thg ultimto. g“éa.l 4in snﬂsn! ‘the ‘enphasis
has alwa.ya been on mystical experiences (_____g) of the path leading to
tha.t goal. The peth consisted of sta.ges (mag&nmEt) -and states (ahwil).
Thus sand®, for GIstdirkz, is one anch path. The highest stage (1.e. .
Kkhunid)> on this rety 1s the actuslization of waliyah (or his world=
w_riey)* From the external point of view, of course, sgpx’® (?Mg the

» audition of music, poatry, etc.) was questionable g.ccou:ding to the

. Jurists and theologlans. GIshdirsz, therefore has innumerable rules
M - ’ o
and -regulations und_er which he permits such a gn:therlng. At the BENE

2 :‘:*ﬁ%mm-@;ﬁﬁmwww!h?m.\?s AR o -}-:*.. PP fay 3 e

time, he.is very 1};#‘1 when.he is conpa.red to some of the orthodox

sufis. Gts&nm himself was, indeed, an orthodox sufl; he enphuizod

a

ot S‘Mc_g_ and even consjdered himself a jurist.' What he did not seem i

to like was, probably, the * worship of religtous law” (sharf®at parastt),

/

g s
[

<« foxr its own saks. He is comparabls, no doubt, to °Ayn al-Qudih al-

' . < * .
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HamadhinY, for whom nshartCat mgt;" is mo different from any
other conventionalism ( adat varasti)". 6 Here GIslidirdz seems -

.bspiri:tw.lly akin to sufis like Ahmad alaﬁ}nzzli,‘ Ayn a,l-Qu:;ih,, gteal.,
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NOTES TO CONCLUSION * . o

fe« . ) T | See supra, Ch.II, section A, P. S4ff. ’

N ’ ; "2 See supra, ¢h. ITI, section ¢, pP.193 It may be said that _gbd_g_
al-wujfld and wabdat al-shuhfd, though taken-as two types of
vt .sufism, have strking similirities. They are, perhaps, twa
. i ' - ways oftackling the same problem., Dr. H. Landolt points out
* ' " that the foramer is “static being", while the lattar is “dynamic
' ' ' becéuing"; cf. Dex Islan, P.60~61. \

-

; 3, See conpa.ra.tiva chart, Appendix c. Lo
' . <D 4,~ m , Chvl, SOO'tiOn B, Po 21 '
i 5 It is a term used by ®Ayn al-Q‘l]lh u.l-i{authnI, not GIstdirdzs
) . ,  see infras, n.b.- )
6 . H. Landolt, "Mystique Iranienne: Suhrawardf Shaykh al-Tshriq.
i S (549 115?—587/1191) et ‘Ayn al-QuzEt-l HasedEnT (492/1096-
gg( ° ) 525/1131)%, Iranian Civilization and Culture, Essays in honour
i I of the 2500th Anniversary of the founding of the Persian Empirse, .
’ - od. by C.J. Mﬂ, Honw, 1972, 20260
5 . . .
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APPENDIX A "

°

“THE CHISHTI SILSIL:H ° C . . )

1. “The Prophet Muhammad (d%11/632)

2. SAlT ibn AbL TE1TH.(d.407661) -

3. Hasan al-Bagrl (d.110/725) ’

4. %Abd al-WEhid bin Zayd (d.170/786)

5. Fujayl bin ®Iyad (d4/187/803)

6. Ilbrkhim bin Adham al-Balkht (d.166/783)

7. Sadid al-Din Khudhay¥ah al-Mar®asht (d.276/890)

8. Asln al-Din Hubayrah ai-Bagri (d.287/900)

9. MimshEd °Alr al-Dfoawar® (d.299/911) r
10. AbH Ishiiq ShZat Chishtl (d.325/937)

“11. Apmad AbSK1 Chisht? (d.355/966)
'12. Rukn al-DIn AbU Hul;uunﬁd{&hishtt (d.411/1020)

13. Nigir al-DIn AbQ mqq Chisht® (d.459/1067)
4. Quib al-Din Mawdid Chisht® (d. 527/1132)

' 15. HEJT Shar?f ZandEnt (d.612/1215)

16. SUthakn HEr@n® (d.617/1320)
17. Mu’in al-Din fjésan 51 jzt Chishtl (d.634/1236)

\

AnIr l(hm:d, Siyar, p.20; §. Qalandar, Khayr, pp.7-8¢ SininZ,
Qigm_, pp.8-9; ef. K.A. 'lem, T&rIkh, pp.139-1403 .E!.!
B.l., Voi.n P.503 S.H. m, .P.ﬂ.S., p.].6‘l-
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APPENDIX B

o~ .
THE CHISHTI SHAYKHS OF IHDIA

-

Mu®tn al-Din Hasan (d.634/1236) ! ?
l <

Qutb l;l-DIn Bakhty&r-1 K&kt . m?xl-nzn Sufl-i NEglrl
(4.634/1236) . : d.642/1244) ‘

. .
Farld al-Dfn Ganj-i Shakar . Badr al-DIn Ghaznawl
(a.664/1265)

1 .

f e
NigZn al-DIn Awliyk’ : AlX’ al-Din $&bir ~.
(4-226/\1325) { (4.691/1291)

) { : ‘

I . 1 ¥
Naglir al-Din mkq.nd Chirigh-i Dihlt Burh&n al-DIn Gharlb
(d.757/135%6) (ca.741/1340)

I ,

i 1
Sayyid al-Husaynt Gistdirfs  CAllkmah Kamil al-Din
(4.825/11»5) ~ .

/

E&
( ,
For more th.a charts, of. K.A. Nizami, E.I., Vol.lT, pp.51-54.
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Beyond the I}eyondw .

Essence {

R T PLICFELUMI U A AERERR 2 - - A SRR S

_______ - x’ s
g Essence K ASTONISHMENT' IN ASTONISHMENT
I Essence )
Essence )
Bl -~ |
- .PSSENQBK_. - REALITY OF TRUTH PROPHETHOOD " EXTINCTION ~ OCCULT
= S »
Macro -
Cosm B
v ESSENCE & _ TRUT LITY SAINTSHIP ! DISCOVERY SECRET
z - R »
o o ¥
- ' %
B ATTRIBUTES REALITY WISDOM WITNESSING SPIRIT “ )
« - - P
=z .
< T
= ACTS PATH AFFAIR ARRIVING HEART !
- . % r . 38
< 1
& EFFECTS LAW. BURDEN RESOLUTION SOUL
Process of Sufi Stages - Stages from the Stages from the Sufi psychology:
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= SOURCES ON GISTDIRAZ

A .

. oy : ’ Y,
The® primary sources for the life of GIslidirZz are twos: Siyar-i
Mubammadf (ed. and trans. by S.A. Nachir Ahmad QAdri, Hyderabad, 1969),
written in the: yeax 83,1/1427vby ShZh Muhanmmad CAl1r SEmEnT, a disciple

of GIstdirdz (ibid., pp.1-2). It is a biographical work wnich'deals ‘
C

. _uir’?a'"-‘f"‘;‘ ?i@f%f{%-ﬁaﬁ&% s
. g

also with the family and the disoiples of GTsfdirks. Tho work is
divided into nine chapters (tho Fresent odi‘hion has only seven ctmpters)
and is well-organized. It da a reliable source since its author m

in Delhi with G{sﬂdirﬁz and eventually a.ceoapu.nicd the Shaykh to ’
'Gulbo.rga. (ef. pp.#, 26, 116, 139). Another sisniﬁ.ca.nt aspect of this
biognphy is that SMnI writes exact dates of upcrta.nt occasions.
Although this work is sometinmes wrltth, in the hagiomphioal trad.ition,

w’ De.attributing niracles, stc., the suthor tries to keep this to a.

ainimun and apparently aims at writing a factual blography.

The second blography is. the TETih-1 §abIbl wa Tadhicirah-i Murshidl,
conpilad by Ckbd.al-°Azfs bin Shir-i Malik bin Muhammad VECigT, who
v - seens to have been & disciple ofSayyid Agghar HusaynI (the youngest son
of GIsBdir#z). The manuscript copy of the wark is preserved in the

Library of the Asiatic Soclety of Bengal (see W. Ivanow, Concise Des-
criptive Catalogue of the Persian Manuscripts in the collectitn of the
. |

-
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Asiatic Socliety of Bengal, Calcutta, 1924, p.90, no.246). Though the

original is .still to be edited, it was translated into Urdu by M.
‘Ma"sm'/zo fusayn Khan, imown as Ma’shilg Tir Jang, ard printed’in
Hyderaba.d, 1368 A.H. wa%13T wrote this blography in the year 849/
1445 during the reign of Ahmad Shzh IT Bahmani (838/1435—862/1457),
as he mn.self states in his introduction (see YabIbl, p.43 of. Ivanow,
Descriptive Catalogue, p.90, no.2u45). ¥5%121 was aware of SZminI's

5
Siyar-i M I, which he calls T&rTkh-i MubanmedY instead (see
, b}

JabIbl, p.6), but he never quotes from it. He divides his work into

ten chapters, and he tries to center it around the family of GIsUdirZz.
This work is more hagiographiul in nature than that of SEmZnT. He
devotes two to three chapters to desw:ibs.ng the spiritual achlievements
of GTsldirz (cf. m Ch.I and II). But, at times, it is more
useful than SEsfin's work; for instance chigt discusses in Chapter IV
tha.t GIsidirZz was a Sunnl, and in another Chapter VII, lie arranges
the works of GIsldirfz chronologically. Nevertheless, there are
instances when these two biogra'.phies diffexr also, especially in regard
to dates (of. suprs, Ch.I, n.62).  In spite of their handicaps, these
two biographies are ronabla, and if a critical study of them is -made,
they should supply ample information about the life and works of
GTandirkz.

s §

fa/‘

Besides the above two biographica.l worlm , mention may also be

made of Jawkmi® al-Kalim (of. supra, Ch.I, section B, D.38 ), ‘the

5 oy
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discourses of GIslidirZz. The*collection enlightens sone important
asvects of his'life. Another malfiy waich contalns information on
the 1lifé¢ of GIsldirdz is entidtled Shawiamil al-Jumal dar Shami’il
al-Kunal (Mss. ®A12’ al-DIn JunaydY collection, G &a) « ‘It is 4
u _a collection of the discourses of Sayyid Abll al-Fayd Min AllZh ¥
K , HusaynI (whose shrine is in Pidar, Deccan), a grandson of GIsMdiriz.
H'I‘hese discourses are of tt:e ‘yeu: 87#/11159 to 877/1472. Tabeirat
al-Khaw&riqft (ed. and trans. by S.M. Raf®at, Hydeﬁ:a.bud, 1385 AJH.) 18

& later blographical work on GIsldiriz compiled by S. Min Allih

HusaynT in the year 981/1573. The author was a descendant of GYstdiriz.

As the title suggests, the ma jor part oi:‘the work contains very inter-
) j | esting stories 'describing the spiritual powers of GIsGdirdz. In the
latter part of the work, the authar briefly deals with the life of the

% Shaykh and his family. Min AllEh's sources were mainly those which
‘ ;; . . we have discussed above. These works form the basic sources for a.ii
% the later haglographical 1iteraturs dealing with GIsidirdz (for such
3 later 1iterature, see K.A. Nizami, B.I, Vol.II, pp.1115-1116). ’
| ~ | |
% Ancng the earlier historical works that taks notice of GIsMdiriz,
j; there are two, the BurhZn-l Ma'Ethir (Hyderabad, 1936) of Sayyid SAlf
§ Tabitabd, written in the year 1000f1591: The work‘baaim deals with
! . the history of the Nigia ShEhT kingdoms (896/1491-1044/1633) of Ahmad-
‘ nagar of the Deccan. The work is partly devoted to the history o{ the
(} } BahnZnI Kingdom, where 1;c uoaoentiona GIaldirdz a.lso. (for details about
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céntemporary of thé author of Burtin-i Ma'Zthir. This massive work
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the work see H.K. Sherwani, The Dahmanis, Pp.431-432}). The seccid

historical work is the well-;knorrn Gulshan=1 IbrZhIal, known as TarIkh~i

ririshtah (cf. infra, Bib}iography) of fiuhammad Qﬁsimﬁ Fixishtzh, a s ~
w”"r-\

of Firishtah is a very popular uc;;'.:k with the modern }xistorians. It

vas complled early in the 17th century, and it deals with Medieval -
Indian hisi'.ory. . As far as the history of the BahmanY Kingdom is ‘ .
concerned, H.K. Sherwani writes that the RurhZn-i Ma’&thir is mbre

acourate than the latter.(see H.K. Sherwani, Thoﬁhnn;s, p.4323 for

details about TErikh-i Fifishtah, see ibid., PP-435-4375 idem, "Con-

LN

temporary Histories of the Qu'l;i: Shahl Dynasty of Golkonda", Historians
of Medieval India, ed. M. Hasan, N. Delhi, 1968, pp.84=87).

Innumerable works have been wxitten on the 1life of GIsUdiriz by
modexrn ;cholu:a. ¥e will list here only those which are well-rssearched,
systematic, and contain a critical analysis of his life. Note Apmad . .
TarTe QadsT, Hayft-) Bandahnewliz (Karachl, 1965); Iqbil Abmad, Tadhkirah-i
W (Karachi, 1966); Jahlin Nusk’ °AlY ShEh Chiahtf “Alawf,
KayfTyat-l Khiindfn-i Mubanmad, lnown as TErTkhi MubammadTyah (Hyderabad,
1318 A.H.)j S. Sabily al-Dfn °Abd al-Rehskin, Basn-i $Gffysh (Azamgarh,
1949), pp.483-5203 M. Ikrim, Ab-) Kawthar (Lahove, 1966), PP.366-374i
K.A. Nizam, “GIsOdirfs", Enoyolopsedia of Islan (New &d.), Vol.II,
pp.1114-1117. Mention may be made here of two dissertations;first the

one of Dr. M. ®Abd.al-Mansdn entitled Persian Litersturs under the
<
e '
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" Bahmani Regime (unpublished doctoral thesis in Urdu, Osmania Univer-
sity, 1966). THe thesis has a chapter on the life and works of GIsfdiriz

(pp.219-270). It is surprising that this chapter is very similar,

a.nd at timos, identical to the work of A.I. QAdrf mentioned above.

5 - . The second dissertation is that of M. Sulayman Sid.d.iqui, who recently
i ~‘sul:anitt‘ed his- Ph.D.. &1ue§:tatiou (Osmania University, February 1975).
% His thesis is about 'the sufi: movements in the Deccan under the m& "
b _ . Kingdom (I do not have the exact title of the wark). Dwring my visit
T ) ‘tb‘Hyd.e:n'bld in the summer of 1973, I had the opportunity to read the
\ ' énrt‘a -of parts of“the thesis. In parts III and IV, smuq'ui deals ’ "
in extenso with a oritical ana.lysis of the life and yorks of GIstdirds. f
S . Besides the Above nontionod, almost every edition of GIsldirfz' troa\}see ;

bas an account of his .'L{fe.written by its editor. Very handy, but
short accounts of the life of GIs iz are found in catalogues, a‘uc.hh‘

as'H. Ethe, Catal of Pers
Office (Oxfard, 1903); W. Iyazo, D.M (ses above);
C.A. Storey, Persian Litgturo, A Bio-bibligg.gﬂg Survey (Lomlon,

1953), etc. - . . ,

e B Mtk v

-

Tt 1s a pity thet no one has .warksd on the thoughtof GIsBdizdz.
The only atteapt mads 18 by KIr Valf al-Dn, Kwijeh Bandahnawfs ki _ .
v Tagawwuf awr Sulfik (Do].hi, 1966) which is neither a very systemitic - . o
nor & critical study. Sm:la.r studiea m found usually in almost a.ll ‘
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The present study on GIs0diriz has been based on original

) source.», especially on his more 1npcrta.nt work, Asmir al-Asrdr;.but

his O“ther compilations have not been naglected. As GIstudirdz did

" not discuss sami‘elaborately in his Asmir, his other works had to
be consulted frequently in chapter IIT. Even in the p;rts other’ )
than those on ~C'«Ism.ir:l'.zs, an attempt has been made to }zse ori.gina.l

_sources as far as possible. The secondary sources were u{:i.lizad

»

-t for comparative purposes. T

»
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