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According to the Sufis it is the mystical
experience which leads to the knowledge
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rational proceeds with that which is different
from the truth: the Gnostic begins his mystical
quest for God after leaving everything which
is other than God. The Sufi doctrine of
Unification of God is not similar to the
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follower of Islam believes in one God,
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PREFACE

The “Biographical Encyclopaedia of Sufis
(Central Asia and Middle East)” is a compre-
hensive information of life, works and
philosophy of prominent sufis of Central Asia
and Middle East since the bigning of Islamic
Civilisation. This Encyclopaedia has been
compiled in alphabetical order. The life and
philosophy of Sufis are based on three cardinal
doctrines—muhabhat or the love of God,
marifa, or the knowledge of God, and tawhid
or the Unification of god. Love is the sole
means of Sufis unification with God and
therefore he disassociates himself from every-
thing save God. Love of God results in the
attainment of the knowledge of Divine Essence.
Love illuminates the heart, leading to the
revelation of God head. Muinddin Chishti says:

“The Gnostic always abide in the state of
passionate love of God”

and is amazed at the creation of God’s universe.
Another famous Sufis Nizamuddin Auliya
remarks that love of God Consists in living a
life a devotion and self-sacrifice. The mission
of the true lover of God is nothing but to
recollect the names of the beloved and to
remember him unceasingly. God is the Ultimate
cause of all things and he cannot be
contemplated through anything which is created
by Him.

Sufi’s spiritual experience can neither be
explained in language nor interpreted logically.
The science of logic is concerned with the

mental states and its relation with one another.
Its range is limited to the subjects consciousness
alone and it fails to provide any account of the
extra-mental facts. The Sufi mystic experience
is directly concerned with the Divinity of God
which is transcendental reality and hence it lies
beyond the reach of a psychologist. Even his
mystical experiences in relation to the fear of
God the love of God are objective, i.e. unrelated
to his empirical self and they awareness of his
Pure-Self is not an ordinary mental state like
that of a feeling or an emotion. '

This is trans-subjective experience which
lies beyond the study of psychology. There are
certain other high spiritual states like those of
the soul’s contemplation of the Attributes of
God, its communication with the Beloved and
the revelation of gnosis through Divine
illumination which lose their sanctity when the
psychologist interprets them from an empirical
stand point. Again, the mystical symbols
manifested in the spiritual state of a Sufi's
ecstasy can not be discovered through the law
of causation. In other words, the transcendent
side of a Sufi’s spiritual world remains
completely out of reach for the psychologist.
Moreover, the science of psychology does not
offer any fixed and universally accepted
standard for the assessment of mystical states.

According to certain Sufis, the most
important quality of the lover of God is his
complete detachment from sensual desires.
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Hence, the Sufis believe that a Sufi *is absent
from himself and present with God’. The Sufi’s
absence from his Self means that he attains
total detachment from human qualities, so that
he may experience the divine presence in his
heart. Hujwiri defines the lover of God:

“the lover is he dead (fani) in his own
attributed and living (bagi) in the attributed
of his Beloved.”

A Sufi experiences the state of perfect
union with God and eternal subsistence of his
soul in Him when he is completely devoted to
God. Abu Bakral-Kattani lays much stress on
this aspect of a Sufi’s relationship with God.
The Sufi is he that regards his devotion as a
crime for which it beloves him to ask pardon
of god. Another feature of the servant of God
is that he prefers to live a life of patience and
welcomes afflictions coming from God with
pleasure, treating them as gifts from his
Beloved. Shaikh *Abdullah Khafif describes the
true attitude of the devotee of God, Tasawwuf
is patience under the events of destiny,
acceptance from the hand of the almighty God
and traveling over desert and highland. The
seeker of God develops the ideal attitude of
prefect patience at the stage of his consecration.
Abu' Amr Najaud says:

“Tasawwuf is to be patient under

commandment and prohibition.”

The Sufi enjoys his nearness to God when
his soul comes in direct communion with Him.
Shaikh Abu Sa’id b. Muhammad al-Mayhani
defines Sufism in these words:

“Sufism is the subsistence of the heart with
God without any mediation.”

God purifies the heart of His devotee so that
love is established in it.

“The Sufi is made pure by his Lord and is
filled with splendours and in the quintessence
of delight from praise of God.”
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At this stage the seeker entirely leaves
himself on the mercy of his Beloved since he
passes away from himself. Abu Muhammad al-
Rasibif observes:

“The Sufi is not a Sufi until no earth suppurlts
him and no heaven shadows him; until he finds
no favour with mankind and until his resort
in all circumstances is to the most high God.”

The devotee of God becomes God
intoxicated when his self is completely
consumed in the first of love. It means that the
idea of God dominates the hear of the seeker
and he develops and everlasting consciousness
of his Beloved. Shaikh Abu Sa’id Abu’'l-Khayr
explains this quality of Sufi's unceasing
concentration of God in these words:

“That is the true man of God who sits in the
midst of his fellowmen, and rises up and eats
and sleeps and buys and sells and gives and
takes in the bazaars amongst other folk, and
vet is never for one moment forgetful of God.”

Such a mystical quest for god. leading to
a state of subsistence of Him has been
recognised as the most significant mark of the
spiritual perfection by Muslim saints of all the
sects. Mansur al-Hallaj says:

“the Sufi is he who aims, from the first, at
reaching God, the Creative Truth. Until he
has found what he seeks, he takes no rest,
nor does he give heed to any person. For thy
sake | has over Land and water, over the plane
I pass and the mountain | cleave and from
everything, | meet, i turn my face, until the
time when | reach that place where | am alone
with Thee.”

Such a concept of complete identification
between a Sufi and his Beloved is probably
based on the Quranic teaching of the Unity of
God (tawhid). Most of the Sufis regard the
theory of *One God alone’ as the substratum
of their mystical philosophy. Abu Baker al-
Shibli defines Sufism thus:
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“Sufism is polytheism, because it is the
guarding of the heart from the vision of
‘other’, and other does not exist.”

This definition of Sufism implies that the
idea of any existent thing other than God cannot
be accepted along with the idea of any existent
thing other than God cannot be accepted along
with the idea of there is no God but God.” A
Sufi, who is a true seeker after the Ultimate
Truth, discovers only one Truth. It refers to
the mystical stage when the lover of God dwells
in the unitive state.

Ghazali, an orthodox Sufi, concluded that
God alone should be the object of love and
worship for the mystics. For him, the essential
qualities of a Sufi are:

“His (sufi's) heart is free from defilement and
from distraction, because of his love for his
Lord, and he looks towards Him in his inmost
self, committing all thing to Him and having
fellowship with Him. He doest not rely upon
anything, most does he have fellowship with
any, save Him whom he worships, preferring
God to all else.”

The early Islamic mystics had seriously
followed such a monotheistic doctrine. Abu’
Amar’ al-Dimashqi regards one god as the else.
The early Islamic mystics had seriously
followed such a monotheistic doctrine. Abu;
Amar’ al-Dimashqi regards one God as the
Most Perfect Being and hence preaches the
detachment from that which is imperfect. He
says:

“Tasawwuf is to behold the imprecation of

the phenomenal world, nay to close the eye

to everything imperfect in contemplation of
Him who us remote from all imperfection.”

The spiritual state of annihilation of human
qualities is the most significant landmark on

the Sufi’s way to his unification with God. Each
Sufi Describes this mystical attitude according
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to his own state and mystical experience. In
fact, such a personal experience cannot be
adequa:rly expressed in any form because the
soul of the mystic passes beyond all symbols
and categories related to human understanding,
Shaikh Abu Ali Juzajani says:

“The saint is annihilated in his own state and
subsists in the contemplation of Truth: he
cannot tell anything concerning himself, nor
can he rest with anyone except God.”

A Sufi is completely lost in his inner world
and becomes separated from the phenomenal
world. Abu’l-Hasan al-Husri thus speaks about
this spiritual state:

“The Sufi is He who having once become
dead to (worldly) taints, does not go back
there, and having once turned his face God-
ward, does not relapse there from and passing
events do not affect him.”

The Sufi recommend self-mortification for the
training of the soul. Abu'l-Hasan al-Muzayyin
says:

“Tasawwuf is, to let one's self be led to the
Truth.”

It implies that the Truth is attained when the
aspirant abandons his lower self and develops
his pure self. Junayd also believes that since
the Sufi’s mission is to experience Godly
qualities, he should guard himself against his
association with human attributes.

A Sufi seeks self-mortification so that he
may realise perfect state of resignation from
empirical self. Abul Muhammad Ruwaym
explains the real features of ‘Tasawwuf:

“Tasawwuf is based on three qualities: a
tenacious attachment to poverty and indigene:
a profound sense of sacrifice and renunciation;
and absence of self-observation and personal
volition.”
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The effacement of all human desires and
individual qualities takes place and the veil of
the unreal self'is lifted. Abu Yazid Bayazid says:

*I stood before the Presence and cried, “Lord
God’, | desire not but These. If 1 possess
Thee, i possess all...when God recognised my
sincerity, the first grace that he accorded me
was that He removed chaff of the self
before me”.

It is at this stage that the seeker attains gnosis

and gains the knowledge of the Essence of God |

in his pure and illuminated heart.

After realisation of the state of annihilation
of all human attributes, a Sufi’s soul
experiences the state of Godhead. Now, the Sufi
realises that he is other than the rest of the
creation and that God had detached him from
the world from His revelation. The real devotees
of God abstain from all kinds of formal
ceremonies and rituals. Abu’l-Hasan al-
Khorgani says:

“The Sufi is not a Sufi in virtue of patched
cloak and prayer-carpet, the Sufi is not a Sufi
by rules and customs; the true Sufi is he that
is nothing.”

As he is in-himself, he is nothing” or
nonexistent’ for the rest of the creation. The
being of the Sufi is veiled for those who have
their being in the visible world. In other words,
a Sufi’s existence transcends the existence of
everything and hence his existence speaks for
itself. Abu’l-Hasan al-Khuragni says:

“A Sufi is a day that needs no sun, a night
that needs no moon or star and a non-being
that needs no being.”

From the aforesaid, it is evident that the
Sufis interpret their mystical system from the
ethical, psychological and philosophical aspects.
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From the ethical standpoint, the Sufis regard
the moral attitude of the devotee of God as the
foremost condition moral attitude of the devotee
of God as the foremost condition for attaining
spiritual perfection. The wayfarer firmly
believes that he can reach his goal, i.e. the union
with God when he lives a virtuous and pious
life. The moral development of the soul means
the purification of soul which is necessary for
the realisation of Divine Attributes. The
orthodox mystics linked moral consciousness
with religious belief and recognised sharia (the
Law of Religion) as a means of reaching ethical
perfection and the attainment of Divine
knowledge (ma 'rifa).

In their logical approach to saintliness, the
Sufis think that the saint moves towards God
when he experiences the mortification
(mujahad) of ‘self. He has to pass through
various psychic states, particularly at the initial
stages of the Journey to God, and he has to
attain purity of heart in order to reach higher
spirituals states. The self-mortification of the
psychological assessment of ‘self” leads to the
spiritual perfection of a mystic. Philosophically,
the Sufi concentrates on his ego and
differentiates between its outward qualities and
inward manifestations, experiences a true
relationship between himself and God, looks
forward for the annihilation of his human
qualities and thus becomes conscious of Godly
attributes and his subsistence in the Creative
Truth.

I am thankfull to all those scholars whose
works have been utilised either directly or
indirectly in this compiled and edited works. I
am also thankful to the publisher, who has given
me opportunity to edit this comprehensive
works,

EDITOR
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*Abd Ahmad, Shah Muhammad b.
(1584-1661)

Shah Muhammad b. *Abd Ahmad popu-
larly known as Mulla Shah (992-1072/1584-
1661). According to Djahan Ara, the name of
his father was Mawlana Abdi, but Mulla Shah
refers to him in his mathnawi Risala-yi nisbat
as ‘Abd Ahmad. Born in 992/1584, in Arkasa,
a village of Badakhshan, he lived there for
about 21 vears. Later he visited Balkh, Kabul
and other places in search of a spiritual teacher.
He reached Lahore in 1023/1614-15 and felt
attracted towards Miyan Mir, remaining in
this latter’s service for about thirty years.

At the direction of his master, he settled
in Kashmir and built there a garden house for
himself. Dara Shukoh and Djahan Ara also
built buildings and fountains there, and the
Emperor Shah Djahan visited him. Mulla Shah
used to spend his summers in Kashmir and
winters in Lahore. He breathed his last in
Lahore in 1072/1661, and was buried there in
a small mosque at some distance from the
mausoleum of Miyan Mir.

Mulla Shah’s spiritual fame attracted the
Mughal prince Dara Shukoh, and his sister
Djahan Ara to his mystic fold, and both of them
wrote their accounts of him. Mulla Shah was a

believer in pantheism. His poetic works, for
which he used the nomde-plume of Mulla,
particularly his Mathnwiyyat and Ruba ‘iyvat,
are known for their spiritual sensitivily, though
they lack poetic elegance.

Some of his verses, steeped as they were
in pantheistic ideas, provoked orthodox
criticism, and Awrangzib summoned him from
Kashmir in order to question him about these
verses; Dara Shukoh’s association with him
must have also created suspicion in the new
Emperor’s mind but Mulla Shah wrote a
congratulatory chronogram on Awrangzib’s
accession and thus saved his skin. He wanted
to write a commentary on the Kur'an in the
light of his mystic ideology, but was unable to
proceed bevond the first part. His works have
not been published. The following 10 mathnwis,
interspersed with prose lines, are found in an
excellent India Office ms. (dated 1580), with
some autographic remarks: (i) Risala-yi
walwala, (ii) Risala-yi hosh, (iii) Risala-yi
ta'rifat khanaha wa baghha wa manazil-i
Kashmir, (iv) Risala-yi nisbat, (v) Risala-yi
murshid, (vi) Yusuf a Zalaykha, (vii) Risala-yi
diwana, (viii) Risala-yi shahiya, (ix) Risala-yi
hamd wa na‘t, (x) Risala-yi bismillah. A copy
of his Kullivyat is found in the Bankipore
Library (ms. no. 326).
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‘Abd Allah Wali, Shah Ni‘mat
Allah Nur al-Din b. (1330/31-)

Shah Ni‘mat Allah Nur al-Din b. *Abd
Allah Wali (sometimes designated additionally
as Kirmani, especially in Indian sources) was
born in Aleppo, in either 730/1329-30 or 731/
1330-1. His father was a sayyid, claiming
descent from Isma‘il b. Dja‘far (which may help
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to account for the loyalty given the Ni‘mat
Allahi order by several Nizari imams of the
Kasim-Sahi line) and his mother was descended
from the Shabankara rulers of Fars. The stylistic
superiority of Ni‘mat Allah’s Persian to his
Arabic writings suggests that he must have been
brought to a Persian-speaking environment
while still a child.

In any event, he is recorded to have studied
during his early youth in Shiraz with theologians
such as Sayyid Djalal al-Din Khwarazmi and
‘Adud al-Din al-1dji (d. 756/1355). Ni‘mat
Allah was initiated into Sufism by the well-
known Yemeni historian and muhaddith, ‘Abd
Allah al-Yafi‘l (d. 768/1367), whose spiritual
lineage went back through three generations to
Abu Madyan (d. 590/1194). Ni*mat Allah
joined al-Yafi‘l's” circle in Mecca when he was
twenty-four years of age, and stayed with him
until his death. Most probably it was al-Yafi'i,
who frequently described the Sufis as ‘kings’
in his writings, who bestowed the title of Shah
on Ni‘mat Allah.

After the death of his master, Ni‘mat Allah
embarked on a long series of travels. These
brought him first to Egypt, where he spent a
period of retreat in the cave on Mt. Mukattam
that had been used for the same purpose by the
Bektashi saint Kayghusuz Abdal. He then
travelled through Syria and ‘Irak to
Adharbaydjan, meeting in Ardabil with the
progenitor of the Safawids, Shaikh Sadr al-Din
and possibly with Kasim al-Anwar (although
the latter had been little more than an
adolescent).

It was in Transoxiana that Ni‘mat Allah
first presented himself as a murshid and the
propagator of a new order. Conditions there
must have appeared propitious, for the Turkic
nomads of the area, awaiting Islamisation,
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offered a vast pool of potential recruits on
which other Sufi Shaikh were already drawing.
It was, however, precisely the extent of Ni‘mat
Allah’s success in establishing khanakahs in
several locations and more importantly, in
recruiting a large number of nomads in the area
of Shahr-i Sabz that aroused the suspicion of
Timur and led to Ni‘mat Allah’s expulsion from
Transoxiana Accounts differ regarding the
precise circumstances of his departure; several
of them attribute it to the jealousy of Amir
Kulal (d. 772/1370), the spiritual master of
Baha' al-Din Nakshband (J. Aubin, Materiaux
pur la biographie de Shah Ni‘matullah Wali
Kirmani, 12-15). There is, however, no mention
in the sources on Amir Kulal of any clash with
Ni‘mat Allah, which could, after all, have been
presented in favourable and even triumphant
terms. On the other hand, the clearly deliberate
omission of Ni‘mat Allah by the Nakshbandi
‘Abd al-Rahman Djami from his Nafahat al-
uns may indeed reflect some inherited distaste
for the founder of the Ni‘mat-Allahiyya.

From Transoxiana, Ni‘mat Allah went first
to Tus and then to Herat, arriving there probably
in 774/1372-5. He emerged from a period of
seclusion to marry the granddaughter of Amir
Husayn Harawi, a wellknown poet, and to
engage in agriculture, a pursuit he continued
to follow for the rest of his life and to
recommend to his disciples as ‘the true
alchemy’. At the suggestion of the following
year to Kirman, an area which may have
seemed desirable because of its comparative
remoteness from the main centres of power of
the day. At first, he settled in Kuhbana, outside
the city; it was there that Shah Khalil Allah,
his only son, was born. Later, he moved to the
city itself and then to its suburb of Mahan,
leaving the Kirman area only rarely to visit
Yazd, Taft and, in 816/1413-14, Shiraz, in

response to an invitation by Iskandar b. ‘Umar
Shaikh, the Timurid governor of Fars. Ni‘mat
Allah died in Mahan in 834/1430-1 and was
buried in the proximity of the madrasa and
khanakah he had constructed there.

This last period in the life of Ni‘mat Allah
was by far the most fruitful. Apart from his
disciples in Kirman, he had several thousand
devotees in Shiraz, who are said to have
included the Sufi poet Shah Da‘l Shirazi, the
theologian Mir Sayyid Sharif Djurdjani and the
gastronome-poet Bushak-i At‘ima (by contrast,
a somewhat later poet, Hafiz, is said to have
condemmed Shah Ni‘mat Allah obliquely for
his claims to spiritual eminence, in the poem
that begins “Might those who transmute the soil
with their gaze also glance briefly on us?”
Diwan, ed. Kazwini and Ghani, Tehran n.d.,
132-3).

Shah Ni‘mat Allah also wrote profusely,
many hundreds of treatises have been attributed
to him. Even allowing for exaggeration and
misattribution and taking into account the fact
that many of the ‘treatises’ are brief notes or
communications, the size of Shah Ni‘mat
Allah’s literary corpus remains impressive. His
writings include exegetical essays on the Kur’an
and the dicta of earlier shaikhs and, more
importantly, treatises that expound leading
themes in the Sufism of Ibn *Arabi, especially
wahdat al-wudjud. He also composed a
commentary on lbn ‘Arabi’s Fusus al-hikam,
claiming that he had been vouch-safed a perfect
comprehension of the book by inspiration from
the Prophet, just as the author had received the
book itself from the same infallible source.

Better known and more widely read than
Ni‘mat Allah’s treatises is, perhaps, his Diwan,
which consists for the most part of verses
expounding wahdat al-wudjud with a particular
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emphasis on the impossibility of ontological
multiplicity. Despite the manifest influence on
Ni‘mat Allah’s poetry of ‘Attar and Rumi, his
fondness for the technical terminology and
conventional symbols of Sufism detracts heavily
from the poetic effect of his verse. The most
frequently cited poems in his Diwan are those
of prophetic orapocalyptic pticture which have
been interpreted as fore-telling events as diverse
as the rise of the Safawids, the separation of
Bandgladesh from Pakistan and the Islamic
Revolution in Iran of 1978-9. These verses,
the authenticity of at least some of which is
open to question, have tended to make of Sha
Ni‘mat Allah the Persian equivalent of
Nostradamus.

There can be little doubt that Ni‘mat Allah
remained a Sunni throughout his life. His
master al-Yafi‘l was a Shafi‘l, and he himself
frequently cited the hadiths of Abu Hurayra in
his works, something unthinkable in a Shi‘i
author. Nonetheless, elements that may have
facilitated the later transition of the Ni‘mat-
Allahiya to Shi‘ism are also to be encountered
in his writings. These include a belief in Twelve
Poles (aktab-i dawazdah-gana) of the spiritual
universe and an emphasis on wilaya as the inner
dimension of prophethood.

Shah Ni‘mat Allah Wali was succeeded
by his son Shah Khalil Allah, then fifty-nine
years of age. Not long after his father's death,
he was summoned to the court of the Timurid
Shahrukh in Herat. According to the
hagiographical sources, this invitation was a
sign of the monarch’s veneration for him, but
it is more likely that Shahrukh sensed a political
danger in the strength and number of the
Ni‘mat-Allahis. That relations between Khalil
Allah and the ruler were not altogether
harmonious is shown by Shahrukh’s refusal to
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exempt the family lands from taxation. For
whatever reason, some time between 836/1432
and 840/1436, Khalil Allah decided to leave
Persia. Entrusting the shrine at Mahan to one
of his sons, Mir Shams al-Din, he departed for
the Deccan with his two other sons, Muhibb
al-Din Habib Allah and Habibi al-Din Muhibb
Allah.

Ahmad Shah Bahman, the ruler of the
Deccan [see Bahmanids], had already sent a
delegation to Shah Ni‘mat Allah inviting him
to settle at Bidar in his kingdom. Formerly a
devotee of the Chishti saint Gisu daraz, he was
searching for a new preceptor, one who might
enjoy prestige among the immigrant elite, the
so-called Afakis, on which he was coming
increasingly to rely. Shah Ni‘mat Allah had
refused the invitation, but he sent Ahmad Shah
a letter of initiatioin that also granted him the
title of wali, Some years later, Ahmad Shah
sent a second delegation to Mahan, this time
asking for Khalil Allah to be sent to the Deccan.
This request, too, was refused, but his grandson
Nur Allah was sent by way of comnensation.
Ahmad Shah received him with great honour,
giving him his daughter in marriage and
elevating him over all the indigenous Sufis by
naming him malik al-mashayikh.

Now that Khalil Allah had finally come,
he and his party were greeted with similar
enthusiasm. Although links with Persia were
not entirely broken, the leadership of both the
Ni‘mat-Allahi family and order was now to
remain in the Deccan for several generations:
Khalil Allah died in 860/1456 and was
succeeded in turn by Habib al-Din; Mir Shah
Kamal al-Din; Burhan al-Din Khalil Allah II;
Mir Shah Shams al-Din Muhammad; Mir Shah
Habib al-Din Muhibb Allah 1I; Mir Shah Shams
al-Din Muhammad 1I; Mir Shah Kamal al-Din
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Khalil Allah II; Mir Shah Shams al-Din
Muhammad III. The leadership of the Ni‘mat-
Allahis retained their influence among the
Deccani aristocracy even after the dynasty that
had brought them there was replaced by the
Kutb Shahis, they never succeeded in putting
down roots among the population at large.

The Ni‘mat-Allahis who stayed in Persia
initially enjoyed good relations with the
Safawids. one of them, Mir Nizam al-Din ‘Abd
al-Baki, was appointed sadr by Shah Isma‘il in
917/1511-12 and subsequently became the
wakil-i nafs-i humayun (regent). ‘Abd al-Baki’s
son mediated between the next Shah, Tahmasp
and his brother in 956/1549 and the new reign
saw several marriages between the Ni‘mat-
Allahi family and the Safawid house.

The relationship began to sour in the time
of Shah ‘Abbas 1 when one member of the
family, Amir Ghiyath al-Din Mirmiran, became
involved in an Afshar rebellion in Kirman.
Thereafter, although members of the family
continued to hold the posts of nakib and
kalantar in Yazd until at least 1082/1671-2,
the Ni‘mat-Allahiyya seems to have disappeared
from Persia as a functioning Sufi order. The
only trace left of its existence consisted of the
Ni‘mati gangs that, oblivious to their Sufi
origins, waged intermittent warfare with their
Haydari rivals in a number of Persian cities,
often with royal encouragement.

The Ni*mat-Allahi order was reintroduced
into Persia by a certain Ma‘sum ‘Ali Shah
Dakkani, sent there for the purpose by Rida
*Ali Shah Dakkani (d. 1214/1799), the grandson
and second successor of Mir Muhamud
Dakkani. With his ecstatic mode of preaching,
Ma'sum ‘Ali Shah swiftly gained a large
following, particularly in Shiraz, isfahan,
Hamadan, and Kirman. The resurgent Ni*mat-

Allahiyya had, however, to confront the hostility
of the Shi‘l mudjtahids, newly invigorated by
the triumph of the Usuli doctrine which
assigned them supreme authority in all religious
affairs. Ma‘sum ‘Ali Shah and several of his
followers fell victim to this hostility; he was
put to death himself at Kirmanshah in 1212/
1797-8, while en route from Nadjaf to
Mashhad, by Aka Muhammad ‘Ali Bihbahani,
a mudjtahid popularly known as sufikush (“Sufi
killer™).

Ma‘sum ‘Ali Shah’s principal companion
and disciple: was Nur ‘Ali Shah of Isfahan, a
prolific avihor in both poetry and prose. His
works arc replete with theopathic utterances;
themes of ghulat Shi‘ism that seem to echo the
verse of Shah Isma‘il; and criticisms of the Shi‘i
‘ulama’. (The combination of these elements
suggests that the renascent Ni‘mat Allahiyya
of the time had doctrinally little in common
with the order as first established by Shah
Ni‘mat Allah and his immediate descendants).
Particularly provocative of ‘ulama’ indignation
was, no doubt, Nur *Ali Shah's assertion that
the Sufi master is the true deputy (na’ib) of the
Hidden Imam. Nur ‘Ali Shah accompanied his
master on all his journeys except the last, fatal
one, dying himself the same year in Mawsil,
allegedly from poison administered by agents
of Bihbahani,

Four years later, Bihbahani himself died
and the antagonism between the Ni‘mat-Allahis
and the ‘ulama’ began to decline. This
development was furthered by the addition of
more circumspect doctrines and attitudes by the
Ni‘mat-Allahis themselves, which permitted
them to establish themselves as a lasting
although subordinate element of Persian
religious life. No longer seeming subversive,
the Ni‘mat-Allahi order was thus able to grow
throughout the 13th/19th century.. However, as
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it expanded, it divided into several, often
mutually hostile branches, only the more
important of which will be mentioned here.

Muhammad Dja‘far Kabudar-ahangi
Madjdhub rise undisputed control over the
whole order. Three separate claimants to the
leadership arose after him: Kawthar “Ali Shah
(d. 1247/1831); Sayyid Husayn Astarabadi; and
Zayn al-*Abidin Shirwani Mast *Ali Shah (d.
1253/1837-8). The first became the eponym of
a sub-order known as the Kawthariyya, which
has survived down to the present, although with
a very small membership.

Its best-known leader in modern times was
Nasir ‘Ali Shah Malik-niya (still living in the
late 1970s). The line descended from Astarabadi
also reached into the 20th century, producing
one of the most celebrated Persian Sufis of
recent times, Savyid Husayn Husayni Shams
al-*Urafa’ (d. 1353/1935), after whom it is
retrospectively known as the Shamsiyya, Its
following, too, has generally been very
restricted.

The main line of Ni‘mat-Allahi descent is
that which passes through Mast *Ali Shah. He
was the author of several important works
refuting the legalistic criticisms that were still
being directed against Ni‘mat-Allahi Sufism in
particular his Kashf al-ma’arif, Tehran, 1350
Sh./1971 and three compendious travelogues,
valuable for the detailed information they
contain on the Sufis of diverse affiliations
whom Mast *Ali Shah met in the course of his
travels.

~ After the death in 1278/1861 of Zayn al-
*Abidin. Rahmat *Ali Shah, the successor of
mast “Ali Shah, a further trifurcation took place,
one more serious than the first because it
affected the main body of the Nimat-Allahis.
The first of the three claimants to leadership
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was Sa'adat “Ali Shah Tawus al-"Urafa’(d.
1293/1876 in Tehran), who is said to have been
a Sufi of the traditional ecstatic type, the clarity
of whose heart was unclouded by anv learning.
His successor, Sultan ‘Ali Shah Gunabadi from
Bidukht in Khurasan, was a man of quite
different type.

He studied philosophy with the celebrated
Mulla Hadi Sabzawari before embarking on the
Sufi path and even after beginning to train his
own murids he continued to give instruction in
the formal religious sciences at his khanakah
in Bidukht. He wrote a well-regarded
commentary on the Kur’an of a mystical
philosophical nature, entitled Bayan al-sa’ada.
Murdered by an unknown assailant in
13271909, he was succeeded by his son, Hadjdi
Mulla *Ali Gunabadi Nur *Ali Shah-i Thani
(d. 1337/1918).

This introduction of hereditary succession
gave rise to a new sub-order known as the
Gunabadi, with reference to the area
surrounding Sultan ‘Ali Shah’s place of origin.
Hadidi Mulla *Ali was succeeded first by Salib
‘Ali Shah (d. 1386/1966) and then by Rida ‘Ali
Shah Tabanda (still living in 1992). Although
the Gunabadis generally eschew the designation
Ni'mat Allahi and cannot therefore be regarded
as representing the main line of the Ni'mat-
Allahi descent in Iran. It is no doubt because
of the sober, Shari’a-oriented nature of their
Sulfism that they have been able to retain this
position even after the establishment of the
Islamic Republic.

The Safi-'Ali-Shahiyya, another off-shoot
of the Ni'mat-Allahi order emerging from the
dispute over the succession to Rahmat ‘Ali
Shah, developed in a quite different direction,
Its eponym, Hadjdi Mirza Hasan Isfahani Safi
*Ali Shah, spent some time in India promoting
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his father’s mercantile interests before returning
to Iran and becoming a disciple of Rahmat *Ali
Shah. On the death of his master, he initially
accepted the authority of Munawwar *Ali Shah,
another of Rahmat ‘Ali Shah's disciples, but
the following year he declared himself the
immediate successor of Rahmat ‘Ali Shah and
proclaimed his independence. Like his
contemporary and rival, Sultan ‘Ali Shah
Gunabadi, he also wrote a commentary on the
Kur'an, but it was widely criticised, both
because of its contents and because it was
composed in verse.

On Safi *Ali Shah's death in 1316/1899,
the leadership of the order was assumed by
Zahir al-Dawla Safa ‘Ali Shah, minister of the
court and brother-in-law of the ruling monarch,
Muzaffar at Din Shah; not surprisingly, this
gave a somewhat aristocratic complexion to the
Safi Ali-Shahiyya. Given the incipient
westernising tendencies among the Iranian
political elite, it was perhaps, natural that a
further transformation should also have set in
during Safa ‘Ali Shah’s life-time.

He established a twelve-man committee to
supervise the operations of the order which
under its new designing Andjuman-i Ukhuwwat
(*Society of Brotherhood”) was effectively
transformed into a pseudo-masonic lodge; many
of its members were, in fact, also initiates of
Bidan-yi Iran (*The Awakening of Iran’), the
first masonic lodge in lIran affiliated with the
French Grand Orient. The society abandoned
virtually all the traditional rites of Sufism, but
continued to flourish among certain classes until
the advent of the Islamic Republic, when its
activities were brought to an end, together with
those of all other masonic organisations. Its last
leader was *Abd Allah Intizam (d. 1982). It is
the line of a third claimant to the succession of

Rahmat *Ali Shah, Hadjdi Muhammad Aka
Munawwar “Ali Shah (d. 1310/1884) that has
the best claim to be regarded as the main line
of Ni'mat-Allahi descent; its adherents continue
to designate themselves exclusively as Ni’'mat-
Allahi, although the clarificatory expression
“line of Dhu ‘l-Riyasatayn™ (an epithet borne
by the third successor to Munawwar ‘Ali Shah)
is sometimes additionally used. Munnawwar
“Ali Shah was succeeded in turn by Wafa’ * Ali
Shah (d. 1336/1918), Sadik *Ali Shah (d. 1340/
1922) and Hadjdj Mirza ‘Ali Shah (d. 1372/
1953). A man of wide erudition Mu'nis ‘Ali
Shah enjoyed great respect during the thirty
years he directed the order, but its unity could
not be maintained on his death. The traditional
pattern of discord reasserted itself as thirteen
claimants to the succession came forward.

The most visibly successful of them was
Dr. Djawad Nurbakhsh, a psychiatrist. He
managed to recruit many members of Tehran
high society at a time when the profession of a
certain type of Sufism was becoming
fashionable; to build a whole series of new
khanakahs around the country; and to publish
a large quantity of Ni'mat-Allahi literature,
including many of his own writings. As the
Islamic Revolution of 1978-9 approached
victory, Nurbakhsh left Iran, and he now
administers a mixed following of Iranian
emigres and Western converts resident in many
cities of Europe and North America.

When Khalil Allah b. Ni‘mat Allah arrived
in the Bahmani capital Bidar after his father’s
death in 834/1431, he established there a
khankah for his kins-folk and followers and his
own tomb (cawkhandi) became a promienent
landmark near the royal tombs, where many of
his descendants still live. The Bahmani sultan
Ahmad Shah's own tomb is liberally
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embellished with extracts from the diwan and
other writings of Nimat Allah.

The tomb of Ni‘mat Allah at Mahan, some
20 miles/36 km south-east of Kirman in eastern
Persia, was erected in 840/1437 by Ahmad Shah
Bahmai’s orders, although the splendid dome
dates from the time of the Safawid Shah Abbas
I and the minarets at the entrance are from the
early Kadjar peirod.
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Abi *1-Khayr, Abu Sa‘id Fadl Allih
B. (967-1049)

Abu Sa‘id Fadl Abi "I-Khayr is a Persian
mystic, born 1st Muharram 357/7 December
967 in Mayhana (Mehana, Mehna), the present-
day Me‘ana in Khurasan, between Abiward and
Sarakhs and died there 4 Sha‘ban 440/2 January
1049. His biography was written by his
descendant Muh. b. Abi Rawh Lutf Allig b.
Abi Sa‘id b. Abi Tahir b. Abi Sa‘id b. Abi 'l
Khayr under the title Halat u-Sukhunan-i Shaikh
abi Sa‘id b. Abi 'I-Khayr, ed. V. Zhukowski,
St. Petersburg 1899 and much more fully, by
the cousin of the foregoing Muhammad b. al-
Munawwar b. Abi Sa‘id under the title Asrar
al-Tawhid fi Makmat al-Shaikh Abi Sa'id, ed.
Zhukowski, St. Petersburg 1899, after two
defective manuscripts; reprint Teheran 1313 H.
Sh., new ed., Teheran 1332 H. Sh. (quoted as

AT). (Manuscripts also Skutari, Huda'i, Tas
238, Istanbul, Shehid *Ali Pasha 1416). This
work was the source used in the Tadhkirat al-
Awliya' <7 *Attar and the Nafahat al-Uns of
Djami. The father of Abu Sa‘id was a druggist
known as Babu Bu'l-Khayr, He took the boy
with him occasionally to the sacred
performances of dances (sama ) which the sufis
of the town gave by turns in their houses.

Abu Sa‘id received his first instruction in
mystical devotion from Abu 'l-Kasim Bishr-i
Yasin (d. 380/990), who had a poetic streak in
him and is the author of the majority of the
verses which Abu Sa‘id later quoted in his
sermons. As a young man Abu Sa‘id studied
Shafi’ite law in Marw under Abu ‘Abd Alldh
al-Husri, and Abu Bakr al-Kaffal (d. 417, al-
Subki, Tabakat, iii 198-200). Among his
fellow-students was Abu Muhammad al-
Djuwayni (d. 438), the father of Imam al-
Haramayn. Then he studied exegesis of the
Kur’an, dogmatics and Hadith in Sarakhs under
Abu ‘Al Zahir (d. 389), who succeeded in
rooting out Mu‘tazilism from Sarakhs.

In Sarakhs, the crazy saint Lukman al-
Sarakhsi introduced him to the Sufi Abu 'l-
Fadl Muh. b. Hasan al-Saraskhsi. It was he who
induced Abu Sa‘id to abandon the study of
learned subjects and to devote himself entirely
to sufism and became his pir whom he
consulted in all difficulties: moreover after Abu
'I-Hasan’s death Abu Sa‘id was in the habit of
visiting his grave in Sarakhs when dejection
(kabd) overtook him. He had, at the injunction
of Abu *|-Fadl, the khirka bestowed upon him
by the celebrated sufi al-Sulami. After the death
of Abu ’'I-Fadl, he went through Nasa to Amul
and spent some time with Abu ‘l-‘Abbas al-
Kassab, who likewise bestowed the khirka upon
him. Upon his return to Mayhana— the exact
chronology of this period is by no means easy
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to establish—he gave himself up with extreme
zeal to severe ascetic and mystic exercise.

He spent his time partly in total seclusion
in a room in his father’s house, but also stayed
in neighbouring monasteries, in particular the
so-called ribat-i kuhan. Here he was sometimes
observed by his father in the midst of
extraordinary practices of self-castigation. He
went beyond the prescribed measures in his
religious ablutions, washed the doors and walls
of his cell, never reclined, ate nothing whatever
during the day, at night only a morsel to bread,
spoke to people only when it was unavoidable,
and shut himself off during the performance of
dhikr by padding his ears so as to be
undisturbed. At times, he could not bear so
much as the sight of his fellow-men and would
disappear for months in the mountains or the
neighbouring desert.

This period of forming himself through
asceticism with the object of subduing the
sensual soul (mafs) and breaking asunder all
bonds with the world, as well as of following
up an ideal model of the Prophet in the minutest
detail, is said to have lasted up to the fortieth
year of his life. Already at this time the social
motive of sufism, the ‘service of the poor’
(khidmat-i darwishan) begins to assume
importance for him. He begged for the poor,
swept mosques, cleaned washing-places, and
SO on.

This ‘service of the poor’, conceived
principally for self-abasement at first, came ever
more to the fore in the course of his life. ‘“The
shortest way to God’, he put it once, ‘lies in
bestowing comfort upon the soul of a Muslim’
(rahati ba dil-i musulmani rasandan). This
mode of life is exhibited in its fully-developed
form at the period of his one year’s residence
in the capital of Khurasan, Nishapur, where he
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stayed in the monastery of Abu “All Tarsusi in
the quarter of *Adanikuban.

There young men flocked to him: he
preached before larger audiences and displayed
himself as a kind of spiritual guide (sidk ma’
al-Hakk, rifk ma' al-khalk). At this juncture
the gift of thought-reading (firasar), peculiar to
him and esteemed a miracle (karamar) by his
followers, stood him in good stead: it revealed
to him the most intimate impulses of the hearts
even of his enemies, disarmed his adversaries
and converted many of them into followers
instead. He liked to arrange lavish, even
extravagant entertainments for his followers,
culminating in sacred dance music (sama’).

During these, dancing and crying out
(na'ra zadan) were, as was customary, were
thrown off, torn up, and distributed zround. To
finance these luxurious occasions, at which as
much as a thousand dinars is supposed to have
been spent in a day, and which moved *Awfi
to remark that in later years Abu Sa‘id lived
hardly as an ascetic but rather as a sultan, he
did not hesitate to incur debts; these were the
cause of frequent embarrassment to his
household manager Hasan-i Mu'addib. Some
wealthy devotee, however, was always found,
who, often at the last moment, provided the
requisite money.

Sometimes, he sent Hasan to followers,
even to opponents, with whom he stayed, in
order to raise money in an almost barefaced
manner. The money was immediately spent, as
it was regarded as a principle to possess no
assured property (ma ‘fum) and to accumulate
nothing. His way of living caused offence the
Karramite Abu Bakr Muh. b. Ishak b. Mih-
mashadh made common cause with the Hanafite
Kadi Sa‘id b. Muhammad al-Ustuwa’i (d. 432)
and laid information about Abu Sa‘id before
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sultan Mahmud b. Subukitign, who ordered an
enquiry, perhaps in conjunction with a universal
heresy hunt carried out by the aforementioned
Karramite governor Abu Bakr (Barthold,
Turkestan, 290). However, Abu Sa‘id contrived
to disarm both through his skill in thought-
reading, with the result that they abandoned
the prosecution.

The indictments were, that the shaikh
recited on the pulpit verses in place of the
Kur'an and Hadith, that he gave too luxurious
feasts and that he had made the young people
dance. The great al-Kushayri, who encountered
Abu Sa‘id in Nishapur, took exception to the
excessively liberal way of life of the shaikh
and to his dance music. The contrast between
the characters of the two men is illustrated by
an apt anecdote: al-Kushayri had repudiated a
derwish and banished him from the town. Abu
Sa‘id showed him at a banquet how by very
much gentler methods a derwish may be sent
travelling.

A strong kindliness of nature and an
affection for his fellow-men were conspicuous
characteristics of Abu Sa‘id. He was no
preacher of repentance; seldom, if ever did he
refer in his sermons to the verses of the Kur'an
threatening the torments of Hell. Numerous
stories were related of how by means of his
firasa he saw through the intimate thoughts of
sinners and opponents and thoroughly abashed
them. The guiding motif of his life is said to
have been the hadith: Sil man kata'ak wa-a'ti
man haramak wa 'ghfir man zalamak.

The celebrated sufi 1bn Bakuya (d. 442/
1050) reproached him for allowing young
people to sit together with old and for treating
them just as he did the old, for allowing them
to dance and for giving back the cast-off khirka
to its owner, whereas it should by being cast

off have become common property. Abu Sa‘id
contrived to give plausible reasons for these
innovations. Ibn Hazm brands him as an
unbeliever, since he wore now wool, now silk,
sometimes prayed a thousand rak'as a day,
sometimes not at all. At all events social work
played a very much greater role in the second
period of his life than individual mystic
experience: and from this point of view he is
comparable (in spite of substantial differences)
with Abu Ishak al-Kazaruni.

However, he once gave tongue to a
pronouncement similar to al-Halladj’s Ana 'I-
Hakk. In the course of a sermon he was
overcome by a state of inner excitement and
called out Laysa fi I-djubbati illa 'liah, (There
is none other than God in this robe). So saying
he ran his forefinger through the gown. It was
divided and the portion with the hole made by
his finger preserved.

In Nishapur, he also met the philosopher
Ibn Sina and is supposed to have held lengthy
conversations with him. A correspondence
between the two is preserved. Abu Sa‘id asked
the philosopher what was the way to God
according to his experience, and received a
reply. At the end of his stay in Nishapur he
wished to accompany his son Abu Tahir on the
pilgrimage, but was restrained from this in
Kharakan by the celebrated sufi Abu 'I-Hasan
Kharakani. He then went to Bistam where he
visited the grave of Abu Yazid, and to
Damghan, eventually reaching Rayy before
returning with his son. He spent the rest of his
life in his home town of Mayhana.

Abu Sa‘id is supposedly the author of a
great number of quatrains. However it has been
expressly stated that he composed only one
verse and one quatrain. The quatrains may not
then be attributable to him. One of them, with
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which he is supposed to have cured his Kur’dn-
teacher Abu Salih of an illness (AT, 229) and
which opens with the word hawra was made
the subject of a commentary by ‘Abd Alldh b.
Mahmud al-Shashi under the title Risala-yi
Hawra'iyya.

Abu Sa‘id left a numerous family, who
tended his grave for more than a hundred years
and were held in great respect in Mayhana. His
eldest son Abu Tahir Sa‘id (d. 480) continued
the ‘service of the poor’ and thereby involved
himself in debts which were paid by Nizam al-
Mulk. He was an uncultured individual,
however, who left school before he was ten
years old and knew by heart only the 48th sura
of the Kur’an, and did not have the personality
to found an order after his father’s death (as
did the son of Djamal al-Din Rumi, Sultan
Walad), although Abu Sa‘id did leave behind
a kind of statute for an order.

The tradition was however broken by
political events. Abu Sa‘id lived to see the entry
of the Saldjuks into Khurasan. They occupied
Mayhana, and Abu Sa‘id was on friendly
relations with Tughril and Caghri Beg. Sultan
Mas*ud laid siege to the town and captured it
shortly before his decisive defeat at Dandanakan
in the year 431/1040.

During the devastation of Khurasan by the
Ghuzz in the year 548/1153 the place was
absolutely laid waste, no fewer than 115
members of Abu Sa‘id’s family being tortured
and put to death. A follower of Abu Sa‘id, Dust
Bu Sa‘id Dada, whom the shaikh had sent to
Ghazna not long before his death to have the
Sultan discharge his accumlated debts, found
Abu Sa‘id dead, went to Baghdad on his return,
and founded a daughter monastery there, At
the time of Ibn al-Munawwar his family held
the position of shaikh al-shuyukh in Baghdad,
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but nothing is known of the subsequent destiny
of this offshoot.
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Abu’l Khayr (11th Century)

Sufi Abu Sa’id ibu Abi’l-Khayr (A.D.
1048) of Mayhana learned the Islamic Tradi-
tions and the mystical doctrines, particularly
those of recollection of God (dhikr) and
freedom from self-interest (tama’) in relation
to God, from Shaikh Abul-Qasim Bishr-i Yasin.
He took his theological training from the great
scholars Abu’abdullah al-Husri and Abu Bakr
al-Qaffal.

Afterwards, he was associated with Abu
"Ali Zahir who made him familiar with the
doctrine of Divinity and the Qur ‘anic teaching.
He was spiritually initiated by Shaikh Abu’l-
Qassab who taught him the various forms of
ascetic practices on the mystic path.

He discarded them as a source of
attainment of spiritual perfection and followed
the ascetic practices to reach Truth after a
serious study of the Traditions and Theology.
He was convinced that complete unveiling of
the Divine qualities takes place in the heart of
the Sufi who does not pursue any rational
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knowledge in his quest after. Truth. Abu Sa’id
believes:

“The first step in this affair (Sufism) is the
breaking of inkpot and the tearing-up of books
and the forgetting of all kinds of (intellectual)
knowledge”.

Abu Sa’id was the first Islamic saint who
was sincerely devoted to the realisation of Pure
Self in order to reach God. The Sufi discivers
his real self through the negation of self (nafs)
because it is associated with the different
passions and desires which create obstacles in
attaining mystical perfection. Freedom from
lower qualities (sifat-i bashriyya) is an essential
qualification required for spiritual progress. Abu
Sa’id has explained such views about the self
in a number of ways:

“the true servant is he who fears the Majesty
of God and frees himself from carnal desires.
Until you empty yourself of self, you will not
be able to escape from it. If you wish that
God should dwell in your heart, purify your
heart from all save Him, for the King will not
enter a house filled with stores and furniture,
He will only enter a heart which is empty of
all save Himself and which does not admit
yourself with Him. Take one step out of
Thyself, that thou mayest arrive at God. Hell
is where thou art and Paradise where thou art
not. Evil is ‘thou’; and the words evil is ‘thou’,
when thou knowest it not™.

This can be said to be the negative side of
his mystical teachings on the self which the
ascetic has to pursue in his practice of self-
mortification (mujahada). As regards the
positive aspect of self-realisation, Abu Sa'id
thinks that God bestows purity of self upon
him who earnestly desires it and is eternally
nourished by Him through His contemplation.
Abu Sa’id says:
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“At first God implanted in man’s heart a sense
of need and a longing desire and sorrow. Then,
he looked upon that need and sorrow with
favour and pity and placed His gift within the
heart and that gift is called the mystic shrine
(sirr) of God. It is immortal and cannot be
destroved, for it is continually contemplated
by God and belongs to Him. It is free from all
creatureliness and is only lent to the body.
Whoever has that mystic shrine of God is
living in truth and whoever has it not, is but
an animal.”

The carnal self, for Abu Sa'id, is unreal
since it believes in polytheism (shirk) and
remains sceptical about the existence of One
God. The negation of this unreal self is
necessary for knowing Divine Unity.

“You cannot believe in God until you deny
yourself, that self which keeps you far from
God Most High and which says, so-and-so has
done you an injury and such a one has treated
you well”,

Knowledge of the unity of God (rawhid) is
revealed in the illuminated hearts of the saints.

“God, in His purity, looks upon the inmost
self (sirr) of man .and help is given to it from
that pure Divine contemplation. This Divine
assistance is the guardian of that inmost self
and he who acknowledge the Divine Unity is
enabled 1o do so by that inmost self™.

Abu Sa’id explains his doctrines of self-
realisation:

“God Almighty has created two fires, one unto
life one unto death: the living fire is the fire
of supplication which He has placed in the
beasts of His servants in this world, so that
their carnal selves may be consumed that fire
burns brightly and when the self is consumed
away, suddenly that fire of longing will never
die either in this world or the next”.
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In fact, the idea of ‘self-realisation’ through
*self-denial’ is a common Sufi concept of ‘al-
baga ba’d al-fana’ (being in existence after the
passing-away from self) which Abu Sa’id has
explained in such a remarkable style.

A perfect saint does not believe in
orthodoxy of religion. Similarly, a belief in God
from a ritual stand-point is not true. The Sufi's
faith in God is mggg.lasting than the Muslim’s
belief in Aflah. The truth of the matter is that
the wisdom revealed to the Prophet and
contained in his sermons is not a Universal
Truth, cast by God in the hearts of His lovers.

“Ye imagine that the word of God is of fixed
quantity and extent. Nay, the infinite word of
God that was sent down to Mohammad is the
whole seven sevenths of the Koran, but that
which He causes to come into the hearts of
His servants does not admit of being numbered
and limited, nor does it ever cease™.

Abu Sa’id had a firm faith in the service
of humanity. In his opinion, the behaviour of a
true saint of God towards His creation always
remains friendly and affectionate. A spiritual
recluse who ignores mankind and remains
involved merely in the ascetic practices, is not
a true friend of God.

“If men wish to draw near God, they must
seek Him in the hearts of men... That is the
true man of God, who sits in the midst of his
fellow-men and rises up and eats and sleeps
and buys and sells and gives and takes in the
bazaars amongst other people and who marries
and has social intercourse with other folk and
yet is never for one moment forgetful of God”.

Abu Sa’id believes in the teachings of Abu'l-
Abbas Bash shar who says:

“When a disciple performs an act of kindness
to a dervish, it is better for him than a hundred
genuflexions; and if he gives him a mouthful

Biegraphical Encyclopaedia of Sufis

of food, it is better for him than a whole nigh*
spent in prayer”.
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Abu ’l-Kasim ‘Abd Al-Karim B.
Hawazin (986-1072)

Abu ’l-Kasim ‘Abd Al-Karim B. Hawazin,
was an eminent theologian and mystic. He was
born in 376/986 in Ustawa (the region of actual
Kucan on the upper Atrak), the son of a man
of Arab descent (from B, Kushayr) and a
woman from an Arab (from B. Sulaym) dihkan
family. He got the education of a country squire
of the time: adab, the Arabic language, chivalry
(furusiyva) and weaponry (isti‘mal al-silah).

When as a young man he came to
Naysabur with the intention to get the taxes on
one of his villages reduced, he became
acquainted with the Sufi shaikh Abu ‘Al al-
Dakkak, who became his master on the mystical
path. Later on, he married Abu ‘Ali’s daughter
Fatima (born 391/1001).

Besides his mystical exercises, he studied
fikh with the Shafi‘i jurist Abu Bakr
Muhammad b. Bakr al-Tusi (d. 420/1029) in
nearby Tus; he seems also to have visited the
city of Marw fi talab al-*ilm (Subki, v, 158). In
Naysabur he studied kalam and usul al-fikh with
the Ash‘ari scholars Abu Bakr b. Furak (d. 406/
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1015-16) and Abu Ishak al-Isfara’ini (d. 418/
1027).

After the death of Abu Ali in 405/1015,
he seems to have become the successor of his
master and father-in-law as leader of the mystic
sessions (madjalis al-tadhkir) in the madrasa
of Abu “Ali (built in 391/1001), which hence-
forth was known as al-madrasa al-Kushayriyva
(later on as madrasat al-Kushayriyya, ‘the
madrasa of the Kushayri family’).

At an indeterminable date, al-Kushayri
performed the Pilgrimage in company with Abu
Muhammad al-Djuwayni (d. 438/1047), the
father of the Imam al-Haramayn, and other
Shafi‘l scholars. During these travels he heard
hadith in Baghdad and the Hidjaz. Probably,
after his return to Naysabur he held his first
madjlis al-imla’, i.e. session for the teaching
of hadith, in 437/1046.

After Naysabur had passed under the
control of the Saldjuks in 429/1038, al-Kushayri
wa involved in the strugggles between the
Hanafi and Ash‘ari-Shafi‘l factions in the city.
In 436/1045, he issued a manifesto defending
the orthodoxy of Abu ’l-Hasan al-Ash‘ari; the
document (preservedby Ibn *‘Asakir, Tabyin,
112-14; cf. Subki, iii, 374f.; Halm, Der Wesir
al-Kunduri, 214 ff.) was signed by the most
renowned Shafi‘l scholars of the city. When in
446/1054 the Hanafi-Shafi‘l conflict broke out
into a violent fitna, al-Kushayri was imprisoned
by his adversaries, but was rescued some weeks
later by his partisans by force of arms.

As a reaction to these events, he wrote his
famous ‘Complaint’, Shikayat ahl al-sunna
bima nalahum min al-mihna, by which he
defended al-Ash‘ari against the slanderous
accusations of his adversaries.

In 448/1056, al-Kushayri went to Baghdad,
where the caliph al-Ka’im commissioned him

to teach hadith in his palace. After his return
to Khurasan he left Naysabur, now dominated
by the Hanafi faction and emigrated with his
family to Tus, where he stayed until the
accession to the throne of sultan Alp Arslan in
455/1063. When the vizier, Nizam al-Mulk re-
established the balance of power between the
Hanafis and the Shafi‘is, he returned to
Naysabur where he lived until his death. He
died on 16 Rabi* Il 465/30 December 1072 and
was buried in his madrasa besides his father-
in-law Abu ‘Ali al-Dakkak. He left six sons
and several daughters; some of his numerous
descendants officiated as khctib of Shafi‘l
Mani‘l mosque in Naysapur.

Even if al-Kushayri's studies covered the
whole scale of the traditional Islamic sciences,
his writings mostly deal with mystical topics.
His great mystical tafsir, the Lata’if al-isharat,
was composed before 410/1019; the Tartib al-
suluk is introduction to the practice of tasawwuf
and the famous Risala (composed in 438/1045)
is a most important compendium of the
principles and terminology of Sufism (analysed
by R. Hartmann). In all his works, al-Kushayri
tried to reconcile mystical practices, suspected
by so many scholars, with the principles of the
Shari‘a.
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Abu Sa’id, ibn abi ‘1 Khayr
(967-1049)

Abu Sa’id and Omar Khayyam are
associated in the history of Persian literature
by the circumstance that each of them is the
reputed author of a famous collection of
ruba’iyyat in which his individuality has almost
disappeared. That these collections are wholly,
or even mainly, the work of Abu Sa’id and
Omar no one who examines the evidence is
likely to assert; they should rather be regarded
as anthologies—of which the nucleus, perhaps,
was formed by the two authors in question—
containing poems of a particular type composed
at various periods by many different hands.

It is possible, no doubt, that Omar’s view
of life and his general cast of thought are more
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or less reflected in the quatrains attributed to
him, but we can learn from them nothing
definite and distinctive. The same
considerations apply with equal force to the
mystical ruba'’is passing under the name of Abu
Sa’id. In his case, however, we possess
excellent and copious biographical materials
which make us intimately acquainted with him
and throw a welcome light on many aspects of
contemporary Persian mysticism.

The oldest of these documents is a short
treatise on his life and sayings, which is
preserved in a manuscript of the British
Museum (Or. 249). It bears neither title nor
indication of authorship, but Zhukovski in his
edition of the text (Petrograd, 1899) identifies
it with the Halal u Sukhunan-i Shaikh Abu Sa 'id
ibn Abi’ ‘I-Khayr, work composed about a
century after Abu Sa’id’s death by one of his
descendants whose name is unknown. He was
a cousin of Muhammad ibn ‘I-Munawwar, the
great-great-grandson of Abu Sa’id.

Using the Halal-u-Sukhunan as a
foundation, Muhammad ibnu I-Munawwar
compiled a much larger biography of his
ancestor which he entitled Asraru ‘I-tawhid fi
magamati ‘I-Shaikh Abi Sa'id (ed. by
Zhukovski, Petrograd, 1899) and dedicated to
the Ghurid prince, Ghiyathu’d din Muhammad
ibn Sam (A.D. 1203). The author, like Abu
Sa’'id himself, was a native of Mayhana or
Mihna in Khurasan.

From his earliest youth it had been a labour
of love for him to gather the sayings of the
Saint and to verify the records and traditions
which were handed down in his family and were
still fresh in the minds of his fellow-townsmen.
The task was undertaken not a moment too
soon. It A.D. 1154, the Turcoman tribe of the
Ghuzz swept over the borders of Khurasan and
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carried fire and sword through that flourishing
province. Everywhere the population was
massacred.

The author tells us that 115 descendants
of Abu Sa’id, young and old, were tortured to
death in Mayhana alone, and that no memorial
of him was left except his tomb. Religion, he
says, fell into utter ruin. The search after Truth
ceased, unbelief became rampant; of Islam only
the name, and of Sufism only the form survived.
Impelled by divine grace, he complied with the
request of some novices that he should write
an account of the spiritual experiences and
memorable sayings of Shaikh Abu Sa’id, for
the encouragement of those who desired to enter
upon the Path (tariga) and for the guidance of
those who were travelling on the road of the
Truth (hagiga).

Abu Sa’id died in A.D. 1049, and the
Asraru ‘I-tawhid was probably completed not
less than 120 or more 150 years later. As
Zhukovski points out, it is almost the first
example in Persian of a separate work having
for its subject the life of and individual mystic.
The portrait of Abu Sa’id amidst the circle of
Sufis and dervishes in which he lived is drawn
with extra-ordinary richness of detail, and gains
in vividness as well as in value from the fact
that a great part of the story is told by himself.
Although the Mohammedan system of oral
tradition by which these authbiographical
passages have been preserved forbids us to
suppose that we have before us anexact
transcript of Abu Sa’id’s words as they were
spoken to the original reporter, there is no
reason to doubt that in most cases the substance
of them is given correctly. His own veracity is
not incontestable, but this question, which leads
at once into the darkest abysses of psychology,
I must leave in suspense.

17

The Halalu Sukhunan and the Asraru ‘I-
tawhid render the more recent biographies of
Abu Sa‘id all but superfluous. A certain amount
of new material is found in the Supplement to
Faridu'ddin ‘Attar's Tadhkiratu 'l-Awliya and
Jami’s Nafahatu 'l-Uns.

For the sake of clearness, I have divided
the following study into three sections, of which
the first deals with the life of Abu Sa‘id, the
second with his mystical sayings and doctrines,
and the third with miracles and other matter
belonging to his legend.

Abu Sa‘id Fadlu’llah was born at
Mayhana, the chief town of the Khawaran
district of Khurasan, on the Ist of Muharram,
A.H. 357 (December 7th, A.D. 967). His father
Abu ’1-Khayr, known in Mayhana as Babu Bu
"I-Khayr, was a druggist, “a pious and religious
man, well acquainted with the sacred law of
Islam (shari‘a) and with the Path of Sufism
(tariga).” He and other Sufis were in the habit
of meeting every night in the house of one of
their number. Whenever a strange Sufi arrived
in the town, they would invite him to join them,
and after partaking of food and finishing their
prayers and devotions they used to listen to
music and singing (sama). One night, when
Babu Bu’l-Khayr was going to meet his friends,
his wife begged him to take Abu Sa‘id with
him in order that the dervishes might look on
him with favour; so Bu’l-Khayr let the lad
accompany him. As soon as it was time for the
music to began, the singer (gawwal) chanted
this quatrain:

“God gives the dervish love—and love is woe;
By dying near and dear to Him they grow.
The generous youth will freely yield his life,
The man of God cares naught for worldly
show™,

On hearing this song the dervishes fell into
ecstasy and kept up the dance till day-break.
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The gawwal sang the quatrain so often that Abu
Sa‘id got it by heart, When he returned home,
he asked his father the meaning of the verses
that had thrown the dervishes into such
transports of joy. “Hush!" said his father, “you
cannot understand what they mean: what does
it matter to you?” Afterwards, when Abu Sa‘id
had attained to a high spiritual degree, he used
sometimes to say of his father, who was then
dead, “I want Babu Bu 'I-Khayr today, to tell
him that he himself did not know the meaning
of what he heard on that night.”

Abu Sa‘id was taught the first rudiments
of Moslem education— to read the Koran—
by Abu Muhammad *Ayyari, an eminent divine,
who is buried at Nasa. He learned grammar
from Abu Sa‘id Ayyari and the principles of
Islam from Abu ‘l-Qasim Bishr-i Yasin, both
of Mayhana. The latter seems to have been a
remarkable man,

It has already referred to the mystical
quatrains which Abu Sa‘id was fond of quoting
in his discourses and which are commonly
thought to be his own. Against this hypothesis
we have his definite statement that these
quatrains were composed by other Sufis and
that Bishr-i Yasin was the author of most of
them. From Bishr, too, Abu Sa‘id learned the
doctrine of disinterested love, which is the basis
of Sufism.

One day Abu ’1-Qasim Bishr-i Yasin (may
God sanctify his honoured spirit!) said to me:
“0 Abu Sa‘id, endeavour to remove self-interest
(tama") from thy dealings with God. So long
as that exists, sincerity (ikhlas) cannot be
attained. Devotions inspired by sincerity are
work done to serve God. Learn by heart the
Tradition of the Prophet:

“God said to me on the night of my Ascension,

O Mohammed! as for those who would draw
night to Me, their best means of drawing night
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is by performance of the obligations which I
have laid upon them. My servant continually
seeks to win My favour by works of supere-
rogation until I love him; and when I love
him, I am to him an ear and an eye and a
hand and a helper: throught Me he hears, and
through Me he sees, and through Me he takes.”

Bishr explained that to perform obligations
means ‘to serve God,” while to do works of
super-erogation means ‘to love God’; then he
recited these lines:

“Perfect love proceeds from the lover who
hopes naught for himself; what is there to
desire in that which has a price?”

Certainly the Giver is better for you than the
gift:
“How should you want the gift, when you
possess the very Philosopher’s Stone?

On another occasion Bishr taught his
young pupil how to practise ‘recollection’
(dikr). “*Do you wish, * he asked him, “to talk
with God?” “Yes, of course, | do,” said Abu
Sa‘id. Bishr told him that whenever he was
alone he must recite the following quatrain, no
more and no less:

“Without Thee, O Beloved, I cannot rest;

Thy goodness towards me | cannot reckon.
Thou every hair on my body becomes a tongue,
A thousandth part of the thanks due to Thee |
cannot tell.”

Abu Sa‘id was constantly repeating these words.
He says:

“By the blessing which they brought the Way
to God was opened to me in my childhood.”

Bishr died in A.H. 380 (A.D. 990). Whenever
Abu Sa‘id went to the grave-yard of Mayhana
his first visit was always paid to the tomb of
the venerated teacher who had given him his
first lesson in Sufism.
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If we can believe Abu Sa‘id when he
declares that in his youth he knew by heart
30,000 verses of Pre-Islamic poetry, his
knowledge of profane literature must have been
extensive. After completing this branch of
education, he set out for Merv with the purpose
of studying theology under Abu ‘Abdallah al-
Husri, a pupil of the famous Shafi‘ite doctor,
Ibn Surayj. He read with al-Husri for five years,
and with Abu Bakr al-Qaffal for five more.
From Merv he moved to Sarakhs, where he
attended the lectures of Abu ‘Ali Zahir on
Koranic exegesis (in the morning), on
systematic theology (at noon), and on the
Traditions of the Prophet (in the afternoon).

Abu Sa‘id’s birth and death are the only
events of his life to which a precise date is
attached. We know that he studied at Merv for
ten years, and if we assume that his
Wanderjahre began at the usual time, he was
probably between 25 and 28 years when he first
came to Sarakhs. Here, his conversion to Sufism
took place. He has described it himself in the
following narrative, which I will now translate
without abridgement. | have relegated to the
foot of the page, and distinguished by means
of square brackets, certain passages that
interrupt the narrative and did not form part of
it originally. Abu Sa‘id said as follows:

“At the time when I was a student, | lived at
Sarakhs and read with Abu *Ali, the doctor of
divinity. One day, as | was going into the city,
I saw Lugqma of Sarakhs seated on an ash-
heap near the gate, sewing a patch on his
gaberdine. I went up to him and stood looking
at aim, while he continued to sew.”

As soon as he had sewn the patch on, he said:

“O Abu Sa‘id! I have sewn thee on this
gaberdine along with the patch.”

Then, he rose and took my hand, leading
me to the convent (khanagah) of the Sufis in
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Sarakhs, and shouted for Shaikh Abu ’l-Fadl
Hasan, who was within. When Abu ’l-Fadl
appeared, Lugman placed my hand in his,
saying

“0 Abu 'I-Fadl, watch over this young man,
for he is one of you.”

The Shaikh took my hand and led me into the
convent. | sat down in the portico and the
Shaikh picked up a volume and began to pause
it. As is the way of scholars, [ could not help
wondering what the book was. The Shaikh
perceived my thought. He said:

“Abu Sa‘'id! all the hundred and twenty-four
thousand prophets were sent to preach one
word, They bade the people say Allah and
devote themselves to Him. Those who heard
this word with the ear alone, let it go out by
the other ear; but those who heard it with their
souls imprinted it on their souls and repeated
it until it penetrated their hearts and souls, and
their whole being became this word. They were
made independent of the pronunciation of the
word, they were released from the sound and
the letters. Having understood the spiritual
meaning of this word, they became so absorbed
in it that they were no more conscious of their
own non-existence.”

This saying took hold of me and did not allow
me to sleep that night. In the morning, when |
had finished my prayers and devotions, 1 went
to the Shaikh before sunrise and asked
permission to attend Abu ‘Ali’s lecture on
Koranic exegesis. He began his lecture with
the verse:

“Say Allah! then leave them lo amuse
themselves in their folly. "

At the moment of hearing this word a door
in my breast was opened, and 1 was rapt from
myself. The Imam Abu *Ali observed the
change in me and asked, “Where were you last
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night?” I said, “With Abu ’I-Fadl, saying, “It is
unlawful for you to come from that subject
(Sufism) to this discourse.” 1 returned to the
Shaikh, distraught and bewildered, for 1 had
entirely lost myself in this word. When Abu 'l
Fadl saw me, he said:

“Abu Sa‘'id! mastak shuda'i hami nadani pas
u pish.

Thou art drunk, poor youth! Thou know'st not
head from tail.”

“0 Shaikh!" I said, *what is thy command?"
He said, “Come in and sit down and devote
thyself wholly to this word, for this word hath
much work to do with thee.”

After 1 had stayed with him for a long
time, duly performing all that was required by
this word, he said to me one day:

“O Abu Sa‘id! the doors of the letters of this
word have been opened to thee. Now the hosts
(of spiritual grace) will rush into thy breast,
and thou wilt experience diverse kinds of self-
culture (adab).”

Then he exclaimed:

“Thou hast been transported, transported,
transported! Go and seek a place of solitude,
and turn aside from men as thou hast turned
aside from thyself, and behave with patience
and resignation to God's will.”

I abandoned my studies and came home
to Mayhana and retired into the niche of the
chapel in my own house. There, 1 sat for seven
years, saying continually, “Allah! Allah! Allah!
Whenever drowsiness or inattention arising
from the weakness of human nature came over
me, a soldier with a fiery spear—the most
terrible and alarming figure that can possibly
be imagined—appeared in front of the niche
and shouted at me, saying, “O Abu Sa‘id say
Allah!” The dread of that apparition used to
keep me burning and trembling for whole days
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and nights, so that | did not again fall asleep
or become inattentive; and at last every atom
of me began to cry aloud, “Allah ! Allah !
Allah!”

Countless records of mystical conversion
bear witness to the central fact in this
description—the awakening of the soul in
response to some unsuspected stimulus, by
which, as Arnold says,

A bolt is shot back somewhere in the
breast, opening a way for the flood of
transcendental consciousness to burst through.
The accompanying ecstasy is a normal feature,
and so is the abandonment of past occupations,
habits, ambitions, and the fixing of every faculty
upon that supreme reality which is henceforth
the single object of desire. All these
phenomena, however sudden they may seem,
are the climax of an interior conflict that
perhaps, only makes itself known at the moment
when it is already decided. Probably in Abu
Sa‘id’s case the process was at least to some
extent a consciousness. He had been long and
earnestly engaged in the study of theology. |
possessed many books and papers, but though
I used to turn them over and read them one
after the other, I was never finding any peace.
I prayed to God, saying:

“0 Lord, nothing is revealed to my heart by
all this study and learning: it causes me to
lose Thee, O God! Let me be able to do
without it by giving me something in which |
shall find Thee again.”

Here, Abu Sa‘id acknowledges that he
sought spiritual peace, and that all his efforts
to win it from intellectual proofs ended in
failure. The history of that struggle is written,
but not until the powers of intellect were fully
tried and shown to be of no avail, could
mightier forces drawn from a deeper source
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come overwhelmingly into action. As regards
the perpetual iteration of the name Allah, I need
hardly remind my readers that this is a method
everywhere practised by Moslem mystics for
bringing about fana, i.e. the passing-away from
self, or in Pascal’s phrase, “oubli du monde et
de tout hormis Dieu.”

We have seen that the first act of Abu
Sa‘id after his conversion was to enquire of
Shaikh Abu 'l-Fadl what he must do next. That
is to say, he had implicitly accepted Abu 'I-
Fadl as his spiritual director, in accordance with
the rule that:

“if anyone by means of asceticism and self-
mortification shall have risen to an exalted
degree of mystical experience, without having
a Pir to whose authority and example he
submits himself, the Sufis do not regard him
as belonging to their community.”

In this way a continuous tradition of
mystical doctrine is secured, beginning with the
Prophet and carried down through a series of
dead Pirs to the living director who forms the
last link of the chain until he too dies and is
succeeded by one of his pupils. Abu Sa‘id’s
lineage as a Sufi is given in the following table:

Mohammed, the Prophet

|
‘Ali (0b. A.D. 661)

f
Hasan of Basra (oh. A.D.728)

|
Habib *Ajami (eb. A.D.737)

I
Dawud Ta'i (0b. A.D. 781)

1
Ma'ruf Karkhi (0b. A.D. 815)

|
Sari Saqati (ob. A.D. 867)

|
Junayd of Baghdad (0b. A.D. 909)
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Murta‘ish of Baghdad (¢b. A.D. 939)

|
Abu Nasr al-Sarraj of Tus (ob. A.D. 088)

I
Abu "I-Fadl Hasan of Sarakhs

|
Abu Sa‘id ibn Abi 'I-Khayr

The appearance of Mohammed and his
son-in-law at the head of a list of this kind fits
in with the fiction—which was necessary for
the existence of Sufism within Islam—that the
Sufis are the legitimate heirs and true
interpreters of the esoteric teaching of the
Prophet. Hasan of Basra, Habib ‘Ajami, and
Dawud Ta'i were ascetics and quietists rather
than mystics. Even if we take the ninth century
as a starting point, it must not be supposed
that any fixed body of doctrine was handed
down. Such a thing is foreign to the nature of
Sufism, which essentially is not a system based
on authority and tradition, but a free movement
assuming infinitely various forms in obedience
to the inner light of the individual soul.

Before the time of Abu Sa‘id, certain
eminent theosophists—Junayd, for instance—
had founded schools which owed their origin
to controversies over particular questions of
mystical theory and practice, while at a later
period Sufism branched off into great
organisations comparable to the Christian
monastic orders. Everywhere we find divergent
tendencies asserting themselves and freely
developing a vigorous life.

There is no difficulty in believing that Abu
Sa‘id, after passing through the spiritual crisis
which has been described, returned to Mayhana
and spent some time in solitary meditation,
though doubts are suggested by the statement,
which occurs in the two oldest biographies, that
his seclusion (khalwat) lasted for seven years.
According to the Halat u Sukhunan, at the end
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of this period—Shaikh Abu 'I-Fadl having died
in the meanwhile—he journeyed to Amul in
order to visit Shaikh Abu ’I-*Abbas Qassab.
The Asrar, however, mentions a second period
during which he practised the most severe
austerities, first at Sarakhs under the care of
Shaikh Abu ’I-Fadl and then, for seven years,
in the deserts and mountains of Mayhana, until
at the age of 40 he attained to perfect saintship.

These numbers can only be regarded as
evidence of a desire to make him exemplify a
theoretically symmetrical scheme of the
mystic’s progress towards perfection but it is
none the less probable that for many years after
his conversion Abu Sa‘id was painfully treading
the via purgativa, which Sufis call “the Path
(tarigga). His biographers give an interesting
account of his self-mortification (mujahada).
The details are derived either from his public
discourses or from the testimony of eye-
witnesses.

The author of the Asrar relates that after
seven years of solitary retirement Abu Sa‘id
came back to Shaikh Abu'l-Fadl, who gave him
a cell opposite his own, in order that he might
keep him always under observation, and
prescribed such moral and ascetic discipline as
was necessary. When some time had passed,
he was transferred to the cell of Abu ’I-Fadl
himself and subjected to still closer supervision
(muragabat-i ahwal). We are not told how long
he remained in the convent at Sarakhs.

At last, Abu 'I-Fadl bade him return to
Mavhana and take care of his mother. Here, he
lived in a cell, apparently in his father’s house,
though he also frequented several cloisters in
the neighbourhood, especially one known as
“The OId Cloister’ (Ribat-i Kuhan) on the Merv
road. Among the ascetic exercises in which he
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was now constantly engaged the following are
recorded:

“He showed excessive zeal in his religious
ablutions, emptying a number of water-jugs
for every single wudu. He was always washing
the door and walls of his cell. He never leaned
against any door or wall, or rested his body
on wood or on a cushion, or reclined on a
couch. All the time he wore only one shirt,
which gradually increased in weight because,
whenever it was torn, he would sew a patch
on it. At last, it weighed 20 maunds. He never
quarrelled with anyone nor spoke to anyone,
except when necessity forced him to do so.
He ate no food by day, and broke his fast with
nothing more than a piece of bread. He did
not sleep by day or night but shut himself in
his cell, where he had made an excavation in
the wall, just high and broad enough to stand
in, which could be closed by means of a door.
He used to stand here and close the door and
occupy himself with recollection (dhikr),
stuffing his ears with cotton wool in order that
no disturbing sound might reach him, and that
his attention might remain concentrated. At the
same time he never ceased to watch over his
inmost self (muragabat-i sirr), in order that
no thought except of God might cross his
mind.”

After a while, he became unable to bear
the society or even the sight of men. He
wandered alone in desert and mountainous
places and would often disappear for a month
or more. His father used to go in search of him
and find out where he was, from labourers or
travellers who had seen him. To please his
father, he would come home, but ere long he
would feel the presence of human creatures to
be unendurable and would again flee to
mountains and wildernesses, where he was
sometimes seen roaming with a venerable old
man clad in white raiment. Many years
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afterwards, when Abu Sa‘id had risen to
eminence, he declared to those who questioned
him that this old man was the prophet Khadir.

Although he was carefully watched, Abu
Sa‘id contrived to escape from his father's
house night after night. On one occasion, his
father (who felt a natural anxiety as to the object
of these nocturnal excursions) followed him,
unperceived, at a little distance.

My son (he relates) walked on until he
reached the Old Cloister (Ribat-i Kuhan). He
entered it and shut the gate behind him, while
I went up on the roof. I saw him go into a
chapel, which was in the ribat, and close the
door. Looking through the chapel window, |
waited to see what would happen. There was a
stick lying on the floor, and it had a rope
fastened to it. He took up the stick and tied the
end of the rope to his foot. Then, laying the
stick across the top of a pit that was at the
corner of the chapel, he slung himself into the
pit head downwards, and began to recite the
Koran. He remained in that posture until day-
break, when, having recited the whole Koran,
he raised himself from the pit, replaced the stick
where he had found it, opened the door, came
out of the chapel, and commenced to perform
his ablution in the middle of the ribat. 1
descended from the roof, hastened home, and
slept until he came in. The following passage
illustrates another side of Abu Sa‘id’s
asceticism. He said:

“One day | said to myself, Knowledge, works,
meditation—I have them all; now | want to
become absent from them (ghaybari az in). On
consideration I saw that the only way to attain
this was by acting as a servant to the dervishes,
for when God wishes to benefit a man, He
shows to him the path of self-abasement.
Accordingly, | made it my business to wait
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upon them, and I used to clean their cells and
privies and lavatories. | persevered in this work
for a long time, until it became a habit. Then,
[ resolved to beg for the dervishes, which
seemed to me the hardest thing I could lay
upon myself. At first, when people saw me
begging, they would give me a piece of gold,
but soon it was only copper, and by degrees it
came down to a single raisin or nut. In the
end, even this was refused. One day, | was
with a number of dervishes, and there was
nothing to be got for them. For their sake |
parted with the turban I had on my head, then
[ sold one after the other my slippers, the lining
of my jubba, the cloth of which it was made,
and the cotton quilting.”

During the period of ascetic discipline
which he underwent at Mayhana, Abu Sa‘id
sometimes visited Sarakhs for the purpose of
receiving spiritual guidance from Shaikh Abu
"I-Fadl. His biographer says that he travelled
on his bare feet, but if we may trust “Abdu ’I-
Samad, one of his disciples, he usually flew
through the air; it is added that this phenomenon
was witnessed only by persons of mystical
insight. According to the Asrar, he returned to
Abu 'I-Fadl for another year’s training and was
then sent by him to Abu *Abd al-Rahman al-
Sulami, who invested him with the patched
frock (khirga) that proclaims the wearer to be
a recognised member of the brotherhood of
Sufis. Al-Sulami of Nishapur (A.D. 1021}, a
pupil of Abu ’l-Qasim al-Nasrabadi, was a
celebrated mystic. He is the author of the
Tabagatu 'l-Sufiyya— biographies of the early
Sufi Shaikhs— and other important works. On
Abu Sa‘id return, Shaikh Abu '1-Fadl said to
him:

“Now all is finished. You must go to Mayhana
and call the people to God and admonish them
and show them the way to the Truth.”
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He came back to Mayhana, as his Director
enjoined, but instead of contenting himself with
Abu ’I-Fadl’s assurance that all was now
finished, he increased his austerities and was
more assiduous than ever in his devotions. In
the following discourse he refers to the
veneration which the people began to manifest
towards him at this time.

When 1 was a novice, | bound myself to
do eighteen things: 1 fasted continually; |
abstained from unlawful food; [ practised
recollection (dhikr) uniterruptedly; | kept awake
at night; I never reclined on the ground; I never
slept but in a sitting posture; | sat facing the
Ka‘ba; | never leaned against anything; I never
looked at a handsome youth or at women whom
it would have been unlawful for me to see
unveiled; 1 did not beg; | was content and
resigned to God’s will; I always sat in the
mosque and did not go into the market, because
the Prophet said that the market is the filthiest
of places and the mosque the cleanest.

In all my acts | was a follower of the
Prophet, Every four-and-twenty hours |
completed a recitation of the Koran. In my
seeing [ was blind, in my hearing deaf, in my
speaking dumb. For a whole year I conversed
with no one. People called me a lunatic, and [
allowed them to give me that name, relying on
the Tradition that a man’s faith is not made
perfect until he is supposed to be mad. I
performed everything that I had read or heard
of as having been done or commanded by the
Prophet. Having read that when he was
wounded in the foot in the battle of Uhud, he
stood on his toes in order to perform his
devotions—for he could not set the sole of his
foot upon the ground—I resolved to imitate
him, and standing on tiptoe 1 performed a prayer
of 400 genuflexions. | modelled my actions,
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outward and inward, upon the Sunna of the
Prophet, so that habit at last became nature.

Whatever | had heard or found in books
concerning the acts of worship performed by
the angels, | performed the same. I had heard
and seen in writing that some angels worship
God on their heads. Therefore, [ placed my head
on the ground and bade the blessed mother of
Abu Tahir tie my toe with a cord and fasten
the cord to a peg and then shut the door behind
her. Being left alone, [ said:

“0 Lord! I do not want myself: let me escape
from myselfl”

and | began a recitation of the whole Koran.
When | came to the verse, God shall suffice
thee against them, for He heareth and knoweth
all, blood poured from my eyes and 1 was no
longer conscious of myself. Then things
changed.

Ascetic experiences passed over me of a
kind that can be described in words, and God
strengthened and aided me therein, but I fancied
that all these acts were done by me. The grace
of God became manifest and showed me that
this was not so, and that these were the acts of
divine favour and grace. 1 repented of my belief
and realised that it was mere self-conceit. Now,
if you say that you will not tread this path
because it is self-conceit, I reply that your
refusal to tread it is self-conceit. Until you have
undergone all this, its self-conceit will not be
revealed to you. Self-conceit appears only when
you fulfil the Law, for self-conceit lies in
religion, and religion is of the Law. To abstain
from religious acts is infidelity and to perform
such acts self-consciously is dualism. You must
put your self away altogether.

I had a cell in which I sat and sitting there
I was enamoured of passing-away from myself.
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A light flashed upon me, which utterly
destroyed the darkness of my being. God
Almighty revealed to me that | was neither that
nor this: that this was His grace even as that
was His gift. So it came to pass that [ said:

When | mine eyes have opened, all Thy beauty
I behold;

When I tell Thee my secret, all my body is
ensouled,

Methinks, unlawful’tis for me to talk with other
men,

But when with Thee I am talking, ah! the tale
is never told.

Then the people began to regard me with
great approval. Disciples gathered round me and
were converted to Sufism. My neighbours too
showed their respect for me by ceasing to drink
wine. This proceeded so far that a melon-skin
which I had thrown away was bought for twenty
pieces of gold. One day, when 1 was riding on
horse-back, my horse dropped dung. Eager to
gain a blessing, the people came and picked up
the dung and smeared their heads and faces
with it. After a time it was revealed to me that
I was not the real object of their veneration. A
voice cried from the corner of the mosque, /s
not thy Lord enough for thee? A light gleamed
in my breast, and most veils were removed.

The people who had honoured me now
rejected me, and even went before the cadi to
bear witness that 1 was an infidel. The
inhabitants of every place that | entered declared
that their crops would not grow on account of
my wickedness. Once, whilst [ was seated in
the mosque, the women went up on to the roof
and bespattered me with filth; and still I heard
a voice saying, Is not thy Lord enough for thee?
The congregation desisted from their prayers,
saying, “We will not pray together so long as
this madman is in the mosque.” Meanwhile, |
was reciting these verses:

25

“1 was a lion—the fierce pard was ware

Of my pursuit. I conquered everywhere,

Ert since [ drew Thy love close to my heart,
Lame foxes drive me from my forest-lair”,

This joyous transport was followed by a
painful contraction (gabd). I opened the Koran,
and my eye fell on the verse, We will prove
you with evil and with good, to try you; and
unto Us shall ye return, as though God said to
me, “All this which [ put in thy way is a trial.
If it is good, it is a trial, and if it is evil, it is a
trial. Do not stoop to good or to evil, but dwell
with Me!™ Once more my “self” and vanished
His grace was all in all.

After the death of his father and mother—
which the biographer leaves undated, only
observing, in the spirit of a true Sufi, that these
events removed the obstacle of filial affection
from his path—Abu Sa‘id is said to have
roamed for seven years in the deserts between
Mayhana and Baward (Abiward) and between
Merv and Sarakhs. He then returned to
Mayhana. By this time Shaikh Abu "I-Fadl, to
whom he had hitherto confided all his
perplexities, was dead. Feeling that he required
a spiritual Director, Abu 3a‘id set out for Amul
in Tabaristan, whither many Sufis were flocking
in consequence of the fame of Shaikh Abu ’I-
*Abbas Qassab. He was accompanied by
Ahmad Najjar and Muhammad Fadl, his
disciple and life-long friend, who is buried at
Sarakhs.

They journeyed to Baward and these along
the Gaz valley (Darra-i Gaz) to Nasa. At Shah
Mayhana, a village in this vallev, having
performed their ablutions and prayers on the
rocky bank of a stream, they were approaching
the tomb of Abu ‘Ali (?), which it was their
purpose to visit, when they saw a lad driving
an ox and ploughing, and on the edge of the
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field an old man sowing millet-seed. The old
man seemed to have lost his wits, for he was
always looking towards the tomb and uttering
loud cries. Abu Sa‘id said Abu Sa‘id:

“We were deeply moved by his behaviour. He
came to meet us and salaamed and said, *Can
you lift a burden from my breast?’ ‘If God
will,” I replied. *1 have been thinking,” he said,
‘“if God, when He created the world, had
created no creatures in it; and if He had filled
it full of millet from East to West and from
earth to heaven; and if then He had created
one bird and bidden it eat one grain of this
millet every thousand vyears; and if, after that,
He had created a man and had kindled in his
heart this mystic longing and had told him that
he would never win to his goal until this bird
left not a single millet-seed in the whole world,
and that he would continue until then in this
burning pain of love—I have been thinking, it
would still be a thing soon ended!” The words
of the old peasant (said Abu Sa‘id) made all
the mystery plain to me”.

Nasa, which the travellers skirted but did
not enter, was known amongst Sufis by the
name of “Little Syria” (Sham-i kuchak), because
it boasted as many tombs of saints as Syria of
prophets. The author of the Asrar says that in
his time the cemetery overlooking the town
contained 400 sepulchres of great Shaikhs and
holy men. The prevailing belief that the sanctity
of the place protected it from devastation he
declares to have been verified by what he
himself witnessed during the massacres and
ravages of more than thirty years.

Every calamity that threatened Nasa has
been averted by the favour and kindness of God
and by the blessings of the tombs of departed
Shaikhs and sufis, richly endowed with inward
experiences, as well as numerous hidden saints
who exert a powerful and beneficent influence.
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In the upper part of the town, adjoining
the cemetery, stood a convent for Sufis, the
Khanaqah-i Sarawi. It had recently been
founded by the famous mystic, Abu ‘Ali
Daqqaq of Nishapur (A.D.1015). The legend
concerning its foundation was that Abu “Ali
had a dream in which the Prophet ordered him
to build a house for Sufis, and not only pointed
out the site but also drew a line showing its
dimensions.

Next morning, when Abu ‘Ali went to the
place indicated, he and all those who were with
him saw a line distinctly marked on the ground;
and upon this line the outer wall of the convent
was raised. When Abu Sa‘id arrived at
Yaysama, a village in the neighbourhood of
Nasa, he went to visit the tomb of Ahmad ‘Ali
Nasawi. Meanwhile, Shaikh Ahmad Nasr, who
was then in charge of the convent at Nasa, put
out his head from his cell and said to the Sufis
seated in the portico:

“The royal falcon of the mystic Way (shahbaz-
i tariga) is passing! Whoever wants to catch
him must go to Yaysama.”

While passing through the village, Abu
Sa‘id and his friends noticed a butcher who
wore a fur gaberdine (pustin) and was seated
in his shop, with pieces of meat hanging in
front of him. He came forward to greet the
strangers, and bade an apprentice follow them
and see where they lodged. They found quarters
in a mosque beside the river, and when they
had performed their ablutions and prayers the
butcher appeared, bringing some viands of
which they partook. Abu Sa‘id said:

“After we had done, he asked whether any of
us could answer a question. My friends pointed
to me. He then said, ‘What is the duty of a
slave and what is the duty of a labourer for
hire?" 1 replied in terms of the religious law.
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He asked, ‘Is there nothing else?’ T remained
silent. With a stern look he exclaimed, ‘Do
not live with one whom thou hast divorced!’
meaning that since I had discarded exoteric
knowledge (‘i/m-i zahir), I must not have any
further dealings with it. Then he added, ‘Until
thou art free, thou wilt never be a slave, and
until thou art an honest and sincere labourer,
thou wilt never receive the wages of everlasting
bliss.™

To digress a little, as the leisurely style of
Oriental biography permits, it will be
remembered that on his conversion to Sufism
Abu Sa‘id immediately abandoned the study of
theology and jurisprudence in which he had
spent so much of his youth. He collected all
the volumes that he had read, together with his
own note-books, buried them, and erected over
them a mound of stone and earth (dukani). On
this mound he planted a twig of myrtle, which
took root and put forth leaves, and in the course
of time became a large tree. The people of
Mayhana used to pluck boughs from it, hoping
thereby to win a blessing for their new-born
children, or in order to lay them on their dead
before interment. The author of the Asrar, who
had often seen it and admired its beautiful
foliage, says that it was destroyed, with other
relics of the saint, during the invasion of
Khurasan by the Ghuzz. When Abu Sa‘id
buried his books, it was suggested that he might
have done better to give them to someone who
would profit by reading them. He said:

“I wished that my heart should be entirely void
of the consciousness of having conferred an
obligation and of the recollection of having
bestowed a gift.”

Once, he was heard wailing in his cell the whole
night long. Nest morning he explained that he
had been visited with a violent tooth-ache as a
punishment for having dipped into a tome
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which he took away from a student. Here are
two more of his sayings on the same topic:

“Books! ye are excellent guides, but it is
absurd to trouble about a guide after the goal
has been reached. The first step in this affair
(Sufism) is the breaking of ink-pots and the
tearing-up of books and the forgetting of all
kinds of (intellectual) knowledge.”

We left Abu Sa‘id on his way to Amul.
He is said to have resided there for one year in
the convent of which Shaikh Abu ’I-*Abbas
Qassab was the head. The Shaikh gave him a
cell in the assembly-room (Jama' ‘at-khana),
facing the oratory reserved for himself, where
he had sat for forty-one vears in the midst of
his disciples. It was the custom of Shaikh Abu
‘I-*Abbas, when he saw a dervish performing
supere-rogatory prayers at night, to say to him:

“Sleep, my son! All the devotions of your
Director are performed for vour sake, for they
are of no use to him and he does not need
them himself™; but he never said this 1o Abu
Sa‘id, who used to pray all night and fast all
day. During the night Abu Sa‘id kept his eves
continually fixed upon his navel, and his mind
upon the spiritual “states” (afwal) and acts of
the Shaikh. One day, the Shaikh had some
blood let from his arm. At night the bandage
slipped off, uncovering the vein, so that his
garment was stained with blood. As he came
out of the oratory, Abu Sa‘id, who was always
on the watch to serve him, ran up to him,
washed and bandaged his arm, and taking from
him the soiled garment offered his own, which
the Shaikh put on, while Abu Sa'id clad
himself in a khashan that he had. Then he
washed and cleaned the Shaikh’s garment,
hung it on the rope (habl) to dry, rubbed and
folded it, and brought it to the Shaikh. “It is
thine,” said the Shaikh, “put it on!" “Nay,”
cried Abu Sa‘id, “let the Shaikh put it on me
with his own blessed hand!”
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This was the second gaberdine (khirga) with
which Abu Sa‘id was invested, for he had
already received one from Abu ‘Abd al-Rahman
al-Sulami of Nishapur.

Here, the author of the Asrar introduces a
disquisition on the meaning of such investiture,
with the object of refuting those who hold that
a Sufi ought not to accept a khirga from more
than one Pir. In the first place, he describes the
endowments in virtue of which the Pir is
privileged to invest a disciple with the khirga.
The Pir should be worthy of imitation, i.e., he
should have a perfect knowledge, both
theoretical and practical, of the three stages of
the mystical life— the Law, the Path, and the
Truth; he should also be entirely purged of
fleshly attributes (sifar-i bashariyva), so that
nothing of his lower ‘self’ (nafs) remains in
him.

When such a Pir has become throughly
acquainted with a disciple’s acts and thoughts
and has proved them by the test of experience
and, through spiritual insight, knows that he is
qualified to advance beyond the position of a
famulus (magam-i khidmat)— whether his
being thus qualified is due to the training which
he has received from this Pir or to the guidance
and direction of another Pir possessing a like
authority—then he lays his hand on the
disciple’s head and invests him with the khirga.
By the act of investiture he announces his
conviction that the disciple is fit to associate
with the Sufis, and if he is a person of credit
and renown amongst them, his declaration
carries the same weight as, in matters of law,
the testimony of an honest witness and the
sentence of an incorruptible judge.

Accordingly, whenever an unknown
dervish comes into a convent or wishes to join
a company of Sufis, they ask him, “Who was
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the Pir that taught thee?” and “From whose
hand didst thou receive the khirgu?” Sufis
recognis e no relationship but these two, which
they regard as all-important. They do not allow
anyone to associate with them, unless he can
show to their satisfaction that he is lineally
connected in both these ways with a fully
accredited Pir,

Having insisted that the whole Path of
Sufism turns upon the Pir (madar-i tariga bar
pir ast), the author of the Asrar comes to the
question in dispute—*Is it right to receive
investiture from the hands of more than one?”
He answers, in effect, “Yes, it is right, provided
that the second investiture is not accompanied
with the intention of anulling the first.” His
argument is a universal principle, which can
be stated in a few words. Ultimately and
essentially all things are one.

Difference and duality are phenomena
which disappear when unity is reached. The
sayings of the great mystics differ in expression,
but their meaning is the same. There are many
religions, but only one God; diverse ways, but
only one goal. Hence, those who raise an
objection against the double investiture
proclaim themselves to be still on the plane of
dualism, which the Pirs have transcended. In
reality, all Sufis, all Pirs, and all khirgas are
one. Amidst these sublime truths it is rather a
shock to meet with the remark that the novice
who receives two khirgas resembles a man who
calls two witnesses to attest his competence.

On his departure from Amul, Abu Sa‘id
was directed by Shaikh Abu ’I-*Abbas Qassab
te return once more to Mayhana. This event
approximately coincides with the beginning of
a new period in his spiritual history. The long
discipline of the Path, broken by fleeting visions
and ecstasies, brought him at last into the full
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and steady splendour of illumination. The veil,
which had hitherto been lifted only to fall again,
was now burst asunder.

Henceforth, no barrier (hifab) in the shape
of “self"—that insidious obstacle which it is
the whole business of the via purgativa to
remove—could even temporarily shut off his
consciousness of the Unseen. While conversing
with Abu ‘Ali Daggag, Abu Sa‘id asked him
whether this experience was ever permanent.
*No,” said Abu *Ali. Abu Sa‘id bowed his head,
then he repeated the question and received the
same answer, whereupon he bowed his head as
before. On being asked for the third time, Abu
‘Ali replied, “If it ever is permanent, it is
extremely rare.” Abu Sa‘id clapped his hands
joyfully and exclaimed several times, “This"—
referring to his own case—"is one of these
rarities.” Continuous though his illumination my
have been, it was not of uniform intensity, but
was subject to the fluctuations which re
described in the technical language of Sufism
are as contraction (gabd) and expansion (basf).
Often, when he fell into the former state, he
would go about adding questions of everyone,
in the hope of hearing some words that might
relieve his oppression. When gabd was violent,
he would visit the tomb of Shaikh Abu "l-Fadl
Hasan at Sarakhs. His eldest son, Abu Tahir,
relates that one day Abu Sa‘id, while preaching,
began to weep, and the whole congregation
wept with him, Giving orders that his horse
should be saddled, he immediately set out for
Sarakhs, accompanied by all who were present.
As soon as they entered the desert, his feeling
of contraction was dispelled. He began to speak
freely, while those around him shouted with
joy. On arriving at Sarakhs he turned aside from
the high-road in the direction of the tomb of
Shaikh Abu °I-Fadl Hasan and bade the gawwal
sing this verse:
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Here is the masion of delight, the home of
bounty and of grace! All eyes towards the Ka‘ba
turn, but ours to the Beloved's face. During
the gawwal's chant Abu Sa‘id and the dervishes
with bare heads and feet circumambulated the
tomb, shrieking ecstatically. When quiet was
restored, he said:

“Mark the date of this day for you will never
see a day like this again.”

Afterwards, he used to tell any of his disciples
who thought of making the pilgrimage to Mecca
that they must visit the tomb of Shaikh Abu
'l—Fadl Hasan and perform seven circum-
navigations there.

It is stated on the authority of Abu Sa‘id’s
grandson, Shaikhu ’I-Islam Abu Sa‘id, who was
the grandfather of Muhammad ibnu ’I-
Munawwar, the compiler of the Asrar, that Abu
Sa‘id attained to perfect illumination at the age
of forty. That statement may be approximately
correct, though we cannot help regarding as
suspicious its combination with the theory
founded on a passage in the Koran, that no
one under forty years of age ever attained to
the rank of prophecy or saintship, excepting
only Yahya ibn Zakariyya (John the Baptist)
and Jesus.

At this point the biographer concludes the
first chapter of his work, describing Abu Sa‘id’s
conversion and novitiate, and enters on the
mature period of his mystical life—the period
of illumination and contemplation,

In the foregoing pages we have been
mainly concerned with his progress as an
ascetic. We are now to see him as Theosophist
and Saint. It must be added, however, that in
this higher stage he did not discontinue his
austerities. He took pains to conceal them, and
all our information about them is derived from
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allusions in his public speeches or from the
exhortations which he addressed to novices.
According to his disciples, after becoming an
adept there was no rule or practice of the
Prophet that he left unperforated.

From this time (circa A.H.400/A.D.1009)
until his death, which occurred in AH. 440/
A.D. 1049, the materials available for Abu
Sa‘id’s biography, consisting for the most part
of miscellaneous anecdotes, are of such a kind
that it is impossible to give a connected account
of events in their chronological order.
Concerning his movements we know nothing
of importance beyond the following facts:

(a) He left Mayhana and journeyed to
Nishapur, where he stayed for a
considerable time.

(b) Shortly before quitting Nishapur he
paid a visit to Abu ’l-Hasan
Kharagani at Kharagan.

(¢) Finally, he returned from Nishapur to
Mayhana.

The anecdotes in the second chapter of
the Asrar form three groups in correspondence
with this local division:

1. Nishapur (pp. 68-174).
2. Kharagan (pp. 175-190).
3. Mayhana (pp. 191-247).

Various circumstances indicate that his
residence in Nishapur was a long one, probably
extending over several years, but we find no
precise statement, and the evidence that can be
obtained from his reported meetings with
famous contemporaries is insufficient, in my
opinion, to serve as a basis for investigation.
His visit to Kharagani is known to have died
in A.H. 425/A.D. 1033-4. Unless the stories
of his friendship with Qushayri are inventions,
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he can hardly have settled in Nishapur before
AH. 415/A.D., 1024, since Qushayri (born
A.H. 376/A.D. 986) is described at the date of
Abu Sa‘id’s arrival as a celebrated teacher with
numerous pupils.

For the reasons mentioned above, we must
now content ourselves with the barest outline
of a narrative and seek compensation in
episodes, incidents, and details which often
reveal the personality and character of Abu
Sa‘id in a surprising manner and at the same
time let us see how the monastic life was lived
and by what methods it was organised.

When Abu Sa‘id set out for Nishapur, he
did not travel alone, but was attended by the
disciples whom he had already gathered round
him at Mayhana, while many new converts
joined the party at Tus. Here, e preached to
crowded assemblies and moved his audience
to tears. On one of these occasions, an infant
fell from the gallery (bam), which was thronged
with women. Abu Sa‘id exclaimed, “Save it!”
A hand appeared in the air and caught the child
and placed it unhurt on the floor. The spectators
raised a great cry and scenes of ecstasy ensued.
Sayyid Abu said:

“I swear Ali, who elates the story, “that | saw
this with my own eyes. If | did not see it, may
both my eyes become blind!™

At Tus Abu Sa‘'id is said to have passed
by a number of children standing together in
the street of the Christians (kuy-i tarsayan) and
to have pointed out one of them to his
companions, saying:

“If you wish to look at the prime minister of

the world, there he is!™

The boy, whose future eminence was thus
miraculously foretold, and who, forty years
afterwards, repeated those prophetic words to
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a great-grandson of Abu Sa‘id, was the

illustrious statesman Nizamu °I-Mulk (born
A.D. 1018).

On entering Nishapur Abu Sa‘id was met
by an influential patron of the Sufis, Khwaja
Mahmud-i Murid, who installed him and his
disciples in the monastery (khanaqah) of Abu
‘Ali Tarasusi in the street of the carpet-beaters
(7), which seems to have been his headquarters
as long as he remained in Nishpur. His
preaching and, above all, the extra-ordinary
powers of telepathy which he displayed in
public made many converts and brought in large
sums of money. Hasan-i Mu'addib—
afterwards, his principal famulus and major-
domo—relates his own experience as follows:

When people were proclaiming everywhere
in Nishapur that a Sufi Pir had arrived from
Mayhana and was preaching sermons in the
street of the carpet-beaters and was reading
men’s secret thoughts, 1 said to myself— for 1
hated the Sufis—"*How can a Sufi preach, when
he knows nothing about theology? How can he
read men's thoughts, when God has not given
knowledge of the Unseen to any prophet or to
any other person?” One day, | went to the hall
where he preached, with the intention of
putting him to the proof, and sat down in front
of his chair.

I was handsomely dressed and had a turban
of fine Tabari stuff would on my head. While
the Shaikh was speaking, | regarded him with
feelings of hostility and disbelief. Having
finished his sermon, he asked for clothes on
behalf of a dervish. Everyone offered
something. Then he asked for a turban. |
thought of giving mine, but again [ reflected
that it had been brought to me from Amul as a
present and that it was worth ten Nishapuri
dinars, so 1 resolved not to give it. The Shaikh
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made a second appeal, and the same thought
occurred to me, but I rejected it once more. An
old man who was seated beside me asked, “O
Shaikh! does God plead with His creatures?”
He answered, “Yes, but He does not plead more
than twice for the sake of a Tabari turban. He
has already spoken twice to the man sitting
beside you and has told him to give to this
dervish the turban which he is wearing, but he
refuses to do so, because it is worth ten pieces
of gold and was brought to him from Amul as
a present.”

On hearing these words, I rose, trembling,
and went forward to the Shaikh and kissed his
foot and offered my turban and my whole suit
of clothes to the dervish. Every feeling of
dislike and incredulity was gone | became a
Moslem anew, bestowed on the Shaikh all the
money and wealth [ possessed, and devoted
myself to his service.

While Abu Sa‘id was enthusiastically
welcomed by the Sufis of Nishapur, he met
with formidable opposition from the parties
adverse to them, namely, the Karramis, whose
chief was Abu Bakr Ishaq, and the Ashab-i ra'y
(liberal theologians) and Shi*‘ites led by Qadi
Sa‘id. The leaders of those parties drew up a
written charge against him, to the following
effect: A certain man has come hither from
Mayhana and pretends to be a Sufi. He preaches
sermons in the course of which he recites poetry
but does not quote the Traditions of the Prophet.
He holds sumptuous feasts and music is played
by his orders, whilst the young men dance and
eat sweet-meats and roasted fowls and all kinds
of fruit. He declares that he is an ascetic, but
this is neither asceticism nor Sufism, Multitudes
have joined him and are being led astray. Unless
measures be taken to repair it, the mischief will
soon become universal.
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The authorities at the court of Ghazna, to
whom the document was sent, returned it with
the following answer written on the back:

“Let the leaders of the Shafi‘ites and Hanafites
sit in council and inquire into his case and
duly inflict upon him whatever penalty the
religious law demands.”

This answer was received on a Thursday.
The enemies of Abu Sa‘id rejoiced and
immediately held a meeting and determined that
on Saturday he and all the Sufis should be
gibbeted in the market-place. His friends were
anxious and alarmed by rumours of what was
impending, but none dared tell him, since he
desired to have nothing communicated to him,
and in fact always knew by miraculous intuition
all that was going on. When we had performed
the afternoon prayers (says Hasan-i Mu'addib),
the Shaikh called me and asked:

“How many are the Sufis? | replied, ‘A
hundred and twenty—eighty travellers
(musafir) and forty residents (mugim).’
“Tomorrow,” said he, “what will you give them
for dinner?” *“whatever the Shaikh bids,” |
replied. “You must place before each one,”
said he, “a lamb's head and provide plenty of
crushed sugar to sprinkle on the lamb’s brains,
and let each one have a pound of khalifuti
sweets and see that there is no lack of aloes-
wood for burning and rose-water for spraying
over them, and get well-laundered linen robes.
Lay the table in the congregational mosque, in
order that those who slander me behind my
back may behold with their own eyes the
viands that God sends from the unseen world
to his elect.”

Now, at the moment when the Shaikh gave
me these directions, there was not a single loaf
in the store-room of the convent, and in the
whole city I did not know anyone of whom |
could venture to bet a piece of silver, because
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these rumours had shaken the faith of all our
friends; nor had I courage to ask the Shaikh
how 1 should procure the things which he
required.

It was near sunset. I left him and stood in
the street of the carpet-beaters, utterly at a loss
what to do, until the sun had almost set and
the merchants were closing their shops and
going home. When the hour of evening prayer
arrived and it was now dark, a young man
running to his house—for he was late—saw
me as | stood there, and cried, “O Hasan! what
are you doing?” I told him that the Shaikh had
given me certain orders, that I had no money,
and that I would stay there till morning, if
necessary, since I durst not return. Throwing
back his sleeve, he bade me put my hand in. |
did so and drew forth a handful of gold, with
which [ returned in high spirits to the convent,
On making my purchases, [ found that the sum
was exactly right— not a dirhem too much or
too little. Early next morning 1 got the linen
robes and laid the table in the congregational
mosque, as the Shaikh had directed. He came
thither with all his disciples, while many
spectators occupied the galleries above. Now,
when Qadi Sa‘id and Ustad Abu Bakr Karrami
were informed that the Shaikh had prepared a
feast for the Sufis in the mosque, Qadi Sa‘id
exclaimed:

“Let them make merry today and eat roast
lamb's head, for tomorrow their own heads
will be devoured by crows™,

and Abu Bakr said,

“Let them grease their bellies today, for
tomorrow they will grease the scaffold.”

These threats were conveyed to the Sufis
and made a painful impression. As soon as they
finished the meal and washed their hands, the
Shaikh said to me:
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“Hasan! take the Sufis’prayer-rugs to the
chancel (magsura) after Qadi Sa‘id (who was
the official preacher), for today we will
perform our prayers under his leadership.”

Accordingly, I carried twenty prayer-rugs
into the chancel and laid them in two rows;
there was no room for any more. Qadi Sa‘id
mounted the pulpit and delivered a hostile
address; then he came down and performed the
service of prayer. As soon as he pronounced
the final salutation (salam), the Shaikh rose and
departed, without waiting for the customary
devotions (sunna). Qadi Sa‘id faced towards
him, whereupon the Shaikh looked at him
askance. The Qadi at once bowed his head.
When the Shaikh and his disciples returned to
the convent, he said:

“Hasan! go to the Kirmani market-place. There
is a confectioner there who has fine cakes made
of white sesame and pistachio kernels. Buy
ten maunds’ worth. A little further on, you
will find a man who sells raisins. Buy ten
maunds’ worth and clean them. Tie up the
cakes and raisins in two white cloths (du izar-
i futa-i kafuri) and put them on your head and
take them to Ustad Abu Bakr Ishaq and tell

him that he must break his fast with them
tonight.”

| followed the Shaikh’s instructions in
every particular. When | gave his message to
Abu Bakr Ishag, the colour went out of his
face and he sat in amazement, biting his fingers.
After a few minutes he bade me be seated and
having summoned Bu ’'l-Qasimak, his
chamberlain, despatched him to Qadi Sa‘id. He
said: '

“Tell him that | withdraw from our
arrangement, which was that tomorrow we
should bring this Shaikh and the Sufis to trial
and severely punish them. If he asks why, let
him know that last night, I resolved to fast.
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Today, while riding on my ass to the
congregational mosque, | passed through the
Kirmani market-place and saw some fine cakes
in a confectioner's shop. It occurred to me that
on returning from prayers 1 would send to
purchase them and break my fast with them
tonight. Further on, I saw some raisins which
I thought would be very nice with the cakes,
and I resolved to buy some. When | came
home, | had forgotten all about the matter and
I had not spoken of it to anyone™.

Now, Shaikh Abu Sa‘id sends me the same
cakes and raisins which [ noticed this morning
and desired to buy and bids me break my fast
with them! 1 have no course but to abandon
proceedings against a man who is so perfectly
acquainted with the thoughts of his fellow-
creatures. The chamberlain went to Qadi Sa‘id
and returned with the following message:

“1 was on the point of sending te you in
reference to this affair. Today, the Shaikh was
present when 1 conducted public worship. No
sooner had | pronounced the salutation than
he went off without performing the sunnat. 1
turned towards him, intending to ask how his
neglect of devotions on Friday was
characteristic of ascetics and Sufis and to make
this the foundation of a bitter attack upon him.
He looked askance at me. I almost fainted with
fear. He seemed to be a hawk and I a sparrow
which he was about to destroy. I struggled to
speak but could not utter a word. Today, he
has shown to me his power and majesty. |
have no quarrel with him. If the Sultan has
issued an edict -against him vou were
responsible. You were the principal and | was
only a subordiate.”

When the chamberlain had delivered this
message, Abu Bakr Ishaq turned to me and said:

*“Go and tell your Shaikh that Abu Bakr Ishag
Karrami with 20,000 followers, and Qadi Sa‘id
with 30,000 and the Sultan with 100,000 men
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and 750 war elephants, made ready for battle
and tried to subdue him, and that he has
defeated all their armies with ten maunds of
cake and raisins and has routed right wing,
left wing, and centre. He is free to hold his
religion, as we are free to hold ours. Ye have
your religion and | have my religion.”

I came back to the Shaikh (said Hasan-i
Mu’addib) and told him all that had passed.
He turned to his disciples and said:

“Since yesterday ye have been trembling for
fear that the scaffold would be soaked with
your blood. Nay, that is the lot of such as
Husayn-i Mansur Hallaj, the most eminent
mystic of his time in East and West. Scaffolds
drip with the blood of heroes, not of cowards.”

Then he bade the gawwal sing these lines:

“With shield and quiver meet thine enemy!
Vaunt not thyself but make thy vaunt of Me.
Let Fate be cool as water, hot as fire,

Cio thou live happy, whichsoe’er it be!™

The gawwal sang and all the disciples
began to shout and fling their gaberdines away.
After that day no one in Nishapur ventured to
speak word in disaparagement of the Sufis. The
story may not be entirely fictitious. It shows, at
any rate, that Moslems ascribe a miraculous
character to telepathic powers, nor does it
exaggerate the awe inspired by a holy man who
displays them effectively. Most of Abu Sa‘id’s
recorded miracles are of this kind. That
Mohammedan saints have often been thought-
readers seems to me beyond question, whatever
doubts one may feel as to a great part of the
evidence preserved in their legends.

Whether Abu Sa‘id was actually threatened
with legal prosecution or not, we can well
believe that the orthodox parties were
scandalised by his luxurious manner of living
and by the unlicensed practices in which he

Biographical Encyclopaedia of Sufis

and his disciples indulged. He made no attempt
to rebut the charges brought against him, and
from numerous anecdotes related by those who
held him in veneration it is clear that if the
document said to have been sent to Ghazna be
genuine, his accusers set down nothing but what
was notoriously true. They gain sympathy, if
not active support, from many Sufis who
perceived the danger of anti-nomianism and
desired above all things to secure the position
of Sufism within Islam,

Of this party the chief representative in
Nishapur was Abu ’1-Qasim Qushayri, well-
known as the author of al-Risalatu ’'I-
Qusayriyya fi ‘ilmi 'l-tasawwuf, which he
composed in A.H. 437/A.D. 1045-6 with the
avowed object of demonstrating that the history
and traditions of Sufism are bound up with strict
observance of the Mohammedan religious law.

The biographer gives an interesting but
probably untruthful account of Abu Sa‘id’'s
public and private relations with Qushayri, who
is depicted as having been induced by personal
experience of his miraculous intuition to repent
of the hostile feelings with which he regarded
the new-comer. During the first year of Abu
Sa‘id’s stay in Nishapur, his prayer-meetings
were attended by seventy disciples of Qushayri,
and finally he himself agreed to accompany
them. While Abu Sa‘id was preaching, Qushayri
reflected:

“This man is inferior to me in learning and
we are equal in devotion: whence did he get
this power of reading men’s thoughts?”

Abu Sa‘id at once paused in his discourse
and fixing his eye on Qushayri reminded him
of a certain ritual irregularity of which he had
been guilty in private on the preceding day.
Qushayri was dumb-founded. Abu Sa‘id, as
soon as he left the pulpit, approached him and
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they embraced each other. Their harmony,
however, was not yet complete, for they differed
in the great controversy, which had long been
raging, whether audition (sama'') was
permissible; in other words. Did the religious
law sanction the use of music, singing, and
dancing as a means of stimulating ecstasy? One
day, Qushayri, while passing Abu Sa‘id’s
convent, looked in and saw him taking part
with his disciples in an ecstatic dance. He
thought to himself that, according to the Law,
no one who dances like this is accepted as a
witness worthy of credit.

Next day, he met Abu Sa‘id on his way to
a feast. After they had exchanged salutations,
Abu Sa‘id said to him, When have you seen
me seated amongst the witnesses? Qushayri
understood that this was the answer to his
unspoken thought. He now dismissed from his
mind all unfriendly feelings, and the two
became so intimate that not a day passed
without one of them visiting the other, while
on Qushayri’s invitation Abu Sa‘id conducted
a service once a week in the former’s convent.

These anecdotes and others of the same
tendency may be viewed, not as records of what
happened, but rather as illustrations of the fact
that in balancing the rival claims of religious
law and mystical truth Qushayri and Abu Sa‘id
were inclined by temperament to take opposite
sides. In every case, needless to say, the legalist
is worsted by the theosophist, whose inner light
is his supreme and infallible authority. The
following stories, in which Qushayri plays his
usual role, would not have been worth-
translating unless they had incidentally sketched
for us the ways and manners of the dervishes
whom Abu Sa‘id ruled over.

One day, Shaikh Abu Sa‘id with Abu ’I-
Qasim Qushayri and a large number of Sufi
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disciples were going through the market-place
of Nishapur. A certain dervish let his eye fall
on some boiled turnips set out for sale at the
door of a shop and felt a craving for them. The
Shaikh knew it by clairvoyance (firasa). He
pulled in the reins of his horse and said to
Hasan:

“Go to that man’s shop and buy all the turnips
and beet-root that he has and bring them
along.”

Meanwhile he and Qushayri and the disciples
entered a neighbouring mosque. When Hasan
returned with the turnips and beetroot, the
dinner-call was given and the dervishes began
to eat. The Shaikh joined them, but Qushayri
refrained and secretly disapproved, because the
mosque was in the middle of the market-place
and was open in front. He said to himself:

“They are eating in the street!”

The Shaikh, as was his custom, took no notice.
Two or three days afterwards he and Qushayri
with their disciples were present at a splendid
feast. The table was covered with viands of all
sorts. Qushayri wished very much to partake
of a certain dish, but he could not reach it and
was ashamed to ask for it. He felt extremely
annoyed. The Shaikh turned to him and said:

“Doctor, when food is offered, you refuse it,
and when you want it, it is not offered.”

Qushayri silently begged God to forgive him
for what he had done.

One day, Qushayri unfrocked a dervish and
severely censured him and ordered him to leave
the city. The reason was that the dervish
admired Isma‘ilak-i Daqqag, one of Qushayrf’s
disciples and had requested a certain friend to
make a feast and invite the singers (gawwalan)
and bring Isma*flak with him.
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“Let me enjoy his company this evening (he
pleaded) and shout in ecstasy at the sight of
his beauty, for I am on fire with love for him.”

The friend consented and gave a feast
which was followed by music and singing
{sama). On hearing of this, Qushayri stripped
the dervish of his gaberdine and banished him
from Nishapur. When the news came to the
convent of Shaikh Abu Sa‘id, the dervishes
were indignant, but they said nothing about it
to the Shaikh, knowing that he was acquainted
by clairvoyance with all that passed. The Shaikh
called Hasan-i Mu’addib and bade him make
ready a fine. Banquet and invite the reverend
Doctor (Qushayri) and all the Sufis in the town.
He said:

“¥ou must get plenty of roast lamb and sweet-
meats, and light a great many candles.”

At night fall, when the company
assembled, the Shaikh and the Doctor took their
seats together on a couch, and the Sufis sat in
front of it in three rows, a hundred men in
each now. Khwaja Abu Tahir, the Shaikh’s
eldest son, who was exceedingly handsome,
presided over the table. As soon as the time
came for dessert, Hasan placed a large bowl of
lawzina before the Shaikh and the Doctor. After
they had helped themselves, the Shaikh said to
Abu Tahir:

“Take this bowl and go to younger dervish,
Bu *Ali Turshizi, and pour half of this lawzina
in his mouth and eat the other half yourself.”

Abu Tahir went to the dervish, and
kneeling respectfully before him, took a portion
of the sweet-meat, and after swallowing a
mouthful put the other half in the dervish’s
mouth. The dervish raised a loud cry and rent
his garment and ran forth from the convent,
shouting Labbayk! The Shaikh said:
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“Abu Tahir! 1 charge you to wait upon that
dervish. Take his staff and ewer and follow
him and be assiduous in serving him until he
reaches the Ka‘ba.”

When the dervish saw Abu Tahir coming
after him, he stopped and asked him where he
was going. Abu Tahir said, “My father has sent
me to wait upon you,” and told him the whole
story. Bu Ali returned to the Shaikh and
exclaimed, “For God’s sake, bid Abu Tahir
leave me!” The Shaikh did so, whereupon the
dervish bowed and departed. Turning to
Qushayri, the Shaikh said:

“What need is there to censure and unfrock
and disgrace a dervish whom half a mouthful
of fawzina can drive from the city and cast
away into the Hijaz? For four years he has
been devoted to my Abu Tahir, and except on
your account [ should never have divulged his
secret.”

Qushayri rose and prayed God to forgive him
and said: '

“I have done wrong. Every day | must learn
from you a new lesson in Sufism.”

All the Sufis rejoiced and there were
manifestations of ecstasy. Abu Sa‘id’s
invariable success in conciliating his opponents
is perhaps, the greatest miracle that his
biographers record, but their belief in it will
hardly be shared by us. His mode of life in
Nishapur, as depicted by his own friends and
followers, must have shocked Sufis of the old
school who had been taught to model
themselves upon the saintly heroes of Moslem
asceticism.

What were they to think of a man whose
visitors found him lolling on cushions, like a
lord, and having his feet masaged by one of
his dervishes? A man who prayed every night
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that God would give his disciples something
nice to eat and spent all the money he received
on costly entertainments? Could their objections
be removed by exhibitions of thought reading
or by appeals to the divine right of the saint:

“Thou art thus because thy lot is thus and thus,
[ am so because my lot is so and so"—

or by exhortations to regard the inward nature
and disposition rather than the outward act?
From the following anecdote it appears that
such arguments did not always suffice.

When Abu Sa‘id was at Nishapur, a
merchant brought him a present of a large
bundle of aloes-wood and a thousand Nishapuri
dinars. The Shaikh called Hasan-i Mu'addib and
bade him prepare a feast; and in accordance
with his custom he hand edover the thousand
dinars to him for that purpose. Then he ordered
that an oven should be placed in the hall and
that the whole bundle of aloes-wood should be
put in it and burned, saying:

“I do this that my neighbours may enjoy its
perfume with me.”

He also ordered a great number of candles
to be lighted, though it was still day. Now,
there was at that time in Nishapour a very
powerful inspector of police, who held
rationalistic views and detested the Sufis. This
man came into the monastery and said to the
Shaikh:

“What are you doing? What an unheard-of
extravagance, to light candles in the day-time
and burn a whole bundle of aloes-wood at
once! It is against the law.”

The Shaikh replied:

“I did not know that it is against the law. Go
and blow out these candles.”

The inspector went and puffed at them, but the
flame flared over his face and hair and dress.
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and most of his body was scorched. Did not
you know, said the Shaikh:

“Whoever tries to blow a candle out;
That God hath lighted, his moustache gets
burnt?”

The inspector fell at the Shaikh’s feet and
became a convert.

While the relations which Abu Sa‘id
established with the jurists and theologians of
Nishapur cannot have been friendly, it is likely
enough that he convinced his adversaries of
the wisdom or necessity of leaving him alone.
In order to understand their attitude, we must
remember the divinity that hedges the Oriental
saint not merely in the eyes of mystics but
amongst all classes of society. He wields an
illimitable and mysterious power derived from
Allah, whose chosen instrument he is. As his
favour confers blessing, so his displeasure is
fraught with calamity. Countless tales are told
of vengeance inflicted og those who have
annoyed or insulted him, crﬁs%own any want of
respect in his presence. Even if his enemies
are willing to run the risk, they must still reckon
with the widely spread feeling that it is impious
to criticise the actions of holy men, which are
inspired and guided by Allah Himself,

Naturally, Abu Sa‘id required large sums
of money for maintaining the convent with,
perhaps, two or three hundred disciples, on such
a liberal scale of living as he kept up. A certain
amount was contributed by novices who, on -
their conversion, put into the common stock
all the worldy goods they possessed, but the
chief part of the revenues came in the shape of
gifts from lay brethren or wealthy patrons or
persons who desired the Shaikh to exert his
spiritual influence on their behalf.

No doubt, much food and money was
offered and accepted: much also was collected
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by Hasan-i Mu'addib, who seems to have been
an expert in this business. When voluntary
contributions failed, the Shaikh’s credit with
the tradesmen of Nishapur enabled him to
supply the needs of his flock. Here are some
anecdotes which describe how he triumphed
over financial difficulties, The *Amid of
Khurasan relates as follows:

“The cause of my devotion to Shaikh Abd
Sa‘id and his disciples was this. When [ first
came to Nishapur, my name was Hajib
Muammad and | had no servant to attend upon
me. Every morning | used to pass the gate of
the Shaikh's convent and look in and whenever
I saw the Shaikh that day brought me a
blessing. so that 1 soon began to regard the
sight of him as a happy omen. One night, |
thought that on the morrow | would go and
pay my respects to him and take him a present.
I took a thousand silver dirhems of the money
which had been recently coined—thirty
dirhems to the dinar—and wrapped them in a
piece of paper. intending to visit the Shaikh
next day and lav them before him. | was alone
in the house at the time when | formed this
plan, nor did | speak of it to anvone.
Afterwards, it occurred to me that a thousand
dirhems are a great sum, and five hundred will
be ample; so | divided the money into two
equal parts which [ placed in two packets. Next
morning, after prayers, | went to visit the
Shaikh, taking one packet with me and leaving
the other behind my pillow.

As soon as we had exchanged greetings, | gave
the five hundred dirhems to Hasan-i Mu’addib,
who with the inmost courtesy approached the
Shaikh and whispered in his ear— “Hajib
Muammad has brought some pieces of money
(shikasta-i)." The Shaikh said, “God bless him!
but he has not brought the full amount: he has
left half of it behind his pillow. Hasan owes a
thousand dirhems. Let him give Hasan the
whole sum in order that Hasan may satisfy his
creditors and be freed from anxiety.” On
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hearing these words, | was dumb-founded and
immediately sent a servant to bring the
remainder of the money for Hasan. Then I said
to the Shaikh, “Accept me.” He took my hand
and said, “It is finished. Go in peace.”

During Shaikh Abu Sa‘id’s stay in
Nishaput Hasan-i Mu’addib, his steward, had
contracted many debts in order to provide the
dervishes with food. For a long time he received
no gift of money and his creditors were dunning
him. One day, they came in a body to the
convent gate. The Shaikh told Hasan to let them
in. On being admitted, they bowed respectfully
to the Shaikh and sat down. Meanwhile, a boy
passed the gate, crying, Sweet cakes (natif)!
Go and fatch him, said the Shaikh. When he
was brought in, the Shaikh bade Hasan seize
the cakes and serve them out to the Sufis. The
boy demanded his money, but the Shaikh only
said, “It will come.” After waiting an hour, the
boy said again, I want my money and got the
same reply. At the end of another hour, having
been put off for the third time, he sobbed., My
master will beat me, and burst into tears. Just
then someone entered the convent and placed
a purse of gold before the Shaikh, saying:

“So-and-so has sent it and begs that you will
pray for him.”

The Shaikh ordered Hasan to pay the creditors
and the cake-boy. It was exactly the sum
required, neither more nor less. The Shaikh
said:

“It came in consequence of the tears of this
lad.”

There was in Nishapur a rich Broker,
Bu’Amr by name, who was such an enthusiastic
admirer (muhibhi} of Shaikh Abu Sa’id that he
entreated Hasan-i Mu'addib to apply to him
for anything that the Shaikh might want. and
not to be afraid of asking too much. One day,



Abu Sa'id. ibn abi ‘l Khayr (967-1049)

(said Hasan) the Shaikh had already sent me to
him seven times with diverse requisitions which
he satisfied in full. At sunset the Shaikh told
me to go to him once more and procure some
rose-water, aloes-wood, and camphor. I felt
ashamed to return to him, however, I went. He
was closing his shop. When he saw me, he
cried:

*Hasan! what is it? You come late.”

| expressed to him the shame which | felt for
having called upon him so frequently in one
day and | made him acquainted with the
Shaikh’s instructions. He opened the shop-door
and gave me all that | needed; then he said:

“Since you are ashamed to apply to me for
these trifles, tomorrow [ will give vou a
thousand dinars on the security of the caravan-
seray and the bath-house, in order that you
may use that sum for ordinary expenses and
come to me for matters of greater importance.”

| rejoiced, thinking that now I was quit of
this ignoble begging. When I brought the rose-
water, aloes-wood, and camphor to the Shaikh,
he regarded me with disapproval and said.
*Hasan! go and purge thy heart of all desire for
worldly vanities, that I may let thee associate
with the Sufis.” I went to the convent gate and
stood with bare head and feet and repented and
asked God to forgive me and wept bitterly and
rubbed my face on the ground, but the Shaikh
did not speak to me that night.

Next day, when he preached in the hall,
he paid no attention to Bu ‘Amr, although he
was accustomed to look at him everyday in the
course of his sermon. As soon as he had
finished. Bu ‘Amr came to me and said. ‘Hasan!
what ails the Shaikh? He has not looked at me
today.” I said that | did not know, and then |
told him what had passed between the Shaikh
and me. Bu Amr went up to the Shaikh's chair
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and kissed it, saying:

“0 prince of the age, my life depends on thy
look. Today thou hast not looked at me. Tell
me what | have done, that I may ask God’s
forgiveenss and beseech three to pardon my
offence.”

The Shaikh said:

“Will you fetch me down from the highest
heaven to search and demand a pledge from
me in return for a thousand dinars? If you wish
me to be pleased with you, give me the money
now, and you will see how little it weighs in
the scales of my lofty spirit!™

Bu *Amr immediately went home and
brought back two purses, each containing five
hundred Nishapuri dinars. The Shaikh handed
them to me and said:

“Buy oxen and sheep. Make a hotchpotch
(harisa) of the beef and a zira-ba of the
mutton, seasoned with saffron and oato of
roses. Get plenty of /avwzint and rose-water and
aloes-wood, and light a thousand candles in
the day-time. Lay the tables at Pushangan (a
beautiful village, which is a pleasure resort of
the people of Nishapur), and proclaim in the
city that all are welcome who wish to eat food
that entails neither obligation in this world nor
calling to account in the next.”

More than two thousand men assembled at
Pushangan. The Shaikh came with his disciples
and entertained high and low and with his own
blessed hand sprinkled rose-water over his
guests while they partook of the viands.

Abu Sa’id’s methods of raising money are
further illustrated by the story in which it is
recorded that, while preaching in public, he held
up a sash and declared that he must have three
hundred dinars in exchange for it, which sum
was at once offered by an old woman in the
congregation. On another occasion, being in
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debt to the amount of fvie hundred dinars, he
sent a message to a certain Abu’ I-Fadl Furati
that he was about to visit him. Abu’ “l-Fadl
entertained him sumptuously for three days, and
on the fourth day presented him with five
hundred dinars, adding a hundred for travelling
expenses and a hundred more as a gift. The
Shaikh said:

[ pray that God may take from there the riches
of this world, Nay, cried Abu’ I-Fadl, “for had
I lacked riches, the blessed feet of the Shaikh
would never have come here, and [ should
never have waited upon him and gained from
him spiritual power and peace.”

Abu Sa’id then said:

“O God! do not let him be a prey to
worldliness: make it a means of his spiritual
advancement, not a plague!”

In consequence of this prayver Abu’ [-Fadl
and his family prospered greatly and reached
high positions in church and state. Apparently,
Abu Sai'd did not scruple to employ threats
when the prospective donor disappointed him.
And his threats were not to be despised! For
example, there was the Amir Mas’ud who, after
once paying the Shaikh’s debts, obstinately
refused to comply with a second demand;
whereupon Abu Sa’id caused the following
verse to be put into his hands by Hasan-i
Mu'addib:

“Perform what thou hast promised, else thy
might
and valour will not save thy life from me!"

The Amir flew into a rage and drove Hasan
from his presence. On being told of this Abu
Sa’id uttered no word. That same night Mas’ud,
as is the custom of Oriental princes, slipped
out from his tent in disguise to make a round
of the camp and hear what the soldiers were
saying. The royal tent was guarded by a number
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of huge Ghuri dogs, kept in chains by day but
allowed to roam at night, of such ferocity that
they would tear to pieces any stranger who
approached. They did not recognise their
master, and before anyone could answer his
cries for help he was a mangled corpse.

Stories of this type, showing the saint as a
minister of divine wrath and vengeance, must
have influenced many superstitious minds. The
average Moslem’s fatalism and belief in
elairvoyance lead him to justify acts which to
us seem desperately immoral. Abu Sa’id is said
to have corresponded with his famous
contemporary, lbn Sina (Avicenna). 1 cannot
regard as historical the account of their meeting
in the monastery at Nishapur, or the report that
after they had conversed with each other for
three days and nights the philosopher said to
his pupils. *All that | know he sees”, while the
mystic declared, *All that 1 see he knows’. Even
less probable is the statements that Avicenna’s
mystical writings were the result of a miracle
wronged by Abu Sa’id, which first opened his
eyes to the reality of saintship and sufism.

Among the eminent Persian mystics of this
epoch none was so nearly akin to Abu Sa’id in
temperament and character as Abu’ I-Hasan of
Kharagan. Before leaving Nishapur and finally
settling at Mayhana, Abu Sa’id paid him a visit,
which is described with great particularity. A
complete version would be tedious, but | have
translated the most interesting passages in full.
When Abu Tahir, the eldest son of Abu Sa’id,
announced his intention of making the
pilgrimage to Mecca, his father with a numerous
following of Sufis and disciples resolved to
azcompany him. As soon as the party left
Nishapur behind them, Abu Sa’id exclaimed:

“Were it not for my coming, the holy man
could not support this sorrow.”
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His companions wondered whom he meant.
Now, Ahmad the son of Abu’ I-Hasan
Kharagani had just been arrested and put to
death on his wedding-eve. Abu’ [-Hasan did
not know until next morning, when, hearing
the call to prayer, he came forth from his cell
and trod upon the head of his son, which the
executioners had flung away. On arriving at
Kharagan, Abu Sa'id went into the convent and
entered the private chapel where Abu’ I-Hasan
unually sat. Abu’ I-Hasan rose and walked half-
way down the chapel to meet him, and they
embraced each other.

Abu’ I-Hasan took Abu Sa’id’s hand and
led him to his own chair, but he declined to
occupy it; and since Abu’ I-Hasan was equally
averse to take the place of honour, both seated
themselves in the middle of the chapel. While
they sat there weeping, Abu’ I-Hasan begged
Abu Sa’id to give him a word of counsel, but
Abu Sa’id said, ‘It is for thee to speak.” Then
he bade the Koran-readers who were with him
read the Koran aloud, and during their chant
the Sufis wept and wailed. Abu’ I-Hasan threw
his gaberdine (khirga) to the readers.

After that, the bier was brought out, and
they prayed over the dead youth and buried
him with manifestations of ecstasy. When the
Sufis had retired to their cells, a dispute arose
between them and the readers for the possession
of Abu' I-Hasan's khirga, which the Suffis
claimed in order that they might tear it to
pieces. Abu ‘I-Hasan sent a message by his
servant to say that the readers should keep the
khirga, and he gave the sufis another khirga,
to be torn to pieces and distributed among them,
A separate chamber was prepared for Abu
Sa’id, who lodged with Abu I-Hasan three days
and nights. In spite of his host’s entreaties he
refused to speak, saying:
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“I implored God that He would send to me
one of His friends, with whom I might speak
nf these mysteries, for I am old and feeble
and could not come to thee. He will not let
thee go to Mecca. Thou art too holy to be
conducted to Mecca. He will bring the Ka'ba
to thee, that it may circumambulate thee.”

Every morning Abu *I-Hasan came to the
door of Abu Sa‘id’s room and asked—
addressing the mother of Khwaja Muzaffar,
whom Abu Sa‘id had brought with him on this
journey:

“How art thou, O fagira? Be sage and vigilant,
for thou consortest with God. Here, nothing
of human nature remains, nothing of the flesh
(nafs) remains. Here, all is God, all is God.”

And in the day-time when Abu Sa‘id was
alone. Abu ’lI-Hasan used to come to the door
and draw back the curtain and beg leave to
come in and beseech Abu Sa‘id not to rise from
his couch; and he would kneel beside him and
put his head close to him, and they would
converse in low tones and weep together; and
Abu ’I-Hasan would slip his hand underneath
Abu Sa‘id’s garment and lay it upon his breast
and cry, ‘I am laying my hand upon the
Everlasting Light'. Abu 'l-Hasan said:

*0O Shaikh, every night I see the Ka‘'ba
circumambulating thy head: what need for thee
to go to the Ka'ba? Turn back, for thou was
brought hither for my sake. Now, thou hast
performed the pilgrimage.”

Abu Sa‘id said:

“I will go and visit Bistam and return here.
Thou wishest to perform the ‘wmra,’ after
havong performed the hajj. ”

Then Abu Sa‘id set out for Bistam where he
visited the shrine of Bayazid-i Bistami. From
Bistam the pilgrims journeved west-ward to
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Damghan, and thence to Rayy. Here, Abu Sa‘id
made a halt and declared that be would go no
farther in the direction of Mecca. Bidding
farewell to those who still persisted in their
intention of preforming the pilgrimage, the rest
of the party, including Abu Sa‘id and his son
Abu Tahir, turned their faces towards Kharaqan
and Nishapur,

The last years of Abu Sa‘id’s life were
spent in retirement at Mayhana. We are told
that his final departure from Nishapur was
deeply regretted by the inhabitants, and that
the chief men of the city urged him in vain to
alter his decision. With advancing years he may
have felt that the duties which devolved upon
him as a director of souls (not to speak of
bodies) were too heavy a burden: in his old
age he could not rise without being helped by
two disciples who took hold of his arms and
lifted him from his seat. He left no money in
the convent, saying that God would send
whatever was necessary for its upkeep.
According to the biographer, this predicting was
fulfilled, and although the convent never
possessed a sure source of income (ma ‘lum), it
attracted a larger number of dervishes and
received more spiritual and material blessings
than any other religious house in Nishapur, until
it was destroyed by the invading Ghuzz.

Abu Sa‘id lived 1000 months (83 years +
4 months). He died at Mayhana on the 4th of
Sha‘ban, A.H. 440/12th of January, A.D. 1049,
and was buried in the mosque opposite his
house. His tomb bore the following lines in
Arabic, which he himself had chosen for an
epitaph:

“I beg, nay, charge thee: Write on my grave-
stone,
This was love’s bondsman, that when [ am
gone,
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Some wretch well-versed in passion’s ways
may sigh
And give me greeting, as he passes by".

Apart from several allusions to his
corpulence, the only description of Abu Sa‘id’s
personal appearance that his biographers have
preserved is the following, which depicts him
as he was seen by an old man whom he saved
from dying of thirst in the desert:

“tall, stout, with a white skin and wide eyes
and a long beard falling to the navel; clad in a
patched frock (muragga); in his hands a staff
and a ewer; an prayer-rug thrown over his
shoulder, also a razor and tooth-pick; a Sufi
cap on his head, and on his feet shoes of cotton
soled with linen-rags (jumjum); light was
shining from his face”.

This sketch of his life has shown us the
saint and the abbot in one. Before coming into
closer touch with the former character, I should
like to refer to a few passages of specially
monastic interest.

The first gives ten rules which Abu Sa‘id
caused to be put in writing, in order that they
might be observed punctiliously by the inmates
of his convent. In the original, after every rule
there follow some words of the Koran on which
it is based.

I.  Let them keep their garments-clean
and themselves always pure.

[I. Let them not sit in the mosque or in
any holy place for the sake of
gossiping.

[II. In the first instance let them perform
their prayers in common,

V. Let them pray much at night.

V. At dawn let them ask forgiveness of
God and call unto Him.
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V1. In the morning let them read as much
of the Koran as they can, and let them
not talk until the sun has risen,

VII. Between evening prayers and bed-
time prayers let them occupy
themselves with repeating some litany
(wirdi u dhikri).

VIII.Let them welcome the poor and needy
and all who join their company, and
let them bear patiently the trouble of
(waiting upon) them.

IX. Let them not eat anything save in
participation with one another.

X. Let them not absent themselves
without receiving permission from one
another.,

Furthermore, let them spend their hours
of leisure in one of three things: either in the
study of theology or in some devotional exercise
(wirdi) or in bringing comfort to someone.
Whosoever loves this community and helps
them as much as he can is a sharer in their
merit and future recompense.

Pir Abu Salih Dandani, a disciple of
Shaikh Abu Sa‘id, used continually to stand
beside him with a pair of nail-scissors in his
hand. Whenever the Shaikh looked at his
woolen gaberdine and saw the nap (purz) on it,
he would pull the nap with his fingers, and
then Abu Salih would at once remove it with
the nail-scissors, for the Shaikh was so absorbed
in contemplation of God that he did not wish
to be disturbed by perceiving the state of his
clothes. Abu Salih was the Shaikh’s barber and
used regularly to trim his moustache. A certain
dervish desired to be taught the proper way of
doing this. Abu Salih smiled and said:

“It is no such easy matter. A man .needs
seventy masters of the craft to instruct him
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how the moustache of a dervish ought to be
trimmed.”

This, Abu Salih related that the Shaikh,
towards the end of his life, had only one tooth
left. “Every night, after supper, I used to give
him a tooth-pick, with which he cleansed his
mouth; and when he washed his hands, he
would pour water on the tooth-pick and lay it
down. One evening I thought to myself, ‘He
has no teeth and does not require a tooth-pick:
why should he take it from me every night?’
The Shaikh raised his head and looked at me
and said:

“Because | wish to observe the Sunna and
because | hope to win divine mercy., The
Prophet has said, ‘May God have mercy upon
those of my people who use the tooth-pick in
their ablutions and at their meals!” 1 was
overcome with shame and began to weep.”

Pir Hubbi was the Shaikh’s tailor. One day,
he came in with a garment belonging to the
Shaikh which he had mended. At that moment
the Shaikh was taking his noon-day siesta and
reclining on a couch, while Khwaja *Abdu ’l-
Karim, his valet, sat beside his pillow and faced
him. Khwaja *Abdu ’I-Karim exclaimed, What
are vou doing here? Pir Hubbi retorted:

“Wherever there is room for you there is room
for me.”

The valet laid down the fan and struck
him again and again. After seven blows the
Shaikh said, ‘That is enough.’ Pir Hubbi went
off and complained to Khwaja Najjar, who said
to the Shaikh, when he came out for afternoon
prayers:

*The voung men lift their hands against the

elders: what says the Shaikh?”

The Shaikh replied:
“Khwaja ‘Abdu "I-Karim’s hand is my hand.”

and nothing more was said about it.
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In describing Abu Sa‘id’s mystical
doctrines and their relation to the historical
development of Sufism, European scholars have
hitherto relied almost exclusively on the
quatrains which he is said to have composed
and of which more than six hundred have been
published. As I have shown above, it is doubtful
whether Abu Sa‘id is the author of any of these
poems, and we may be sure that in the main
they are not his work and were never even
quoted by him. To repeat what has been already
said, they form a miscellaneous anthology
drawn from a great-number of poets who
flourished at different periods and consequently
they reflect the typical ideas of Persian
mysticism as a whole.

Abu Sa‘'id helped to bring its peculiar
diction and symbolism into vogue, by quoting
Sufi poetry in his sermons and allowing it to
be chanted in the sama, but we may hesitate to
accept the view that he invented this style
(which occurs, full-blown, in the odes of his
contemporary, Baba Kuhi of Shiraz) or was the
first to embody it in quatrains.

The mysticism which his sayings and
sermons unfold has neither the precision of a
treatise nor the coherence of a system. It is
experimental, not doctrinal or philosophical. It
does not concern itself with abstract
speculations, but sets forth in simple and
untechnical language such principles and
maxims as bear directly on the religious life
and are the fruit of dearly-bought experience.

As we read, we seem to hear the voice of
the teacher addressing his disciples and
expounding for their benefit the truths that had
been revealed to him. Abu Sa‘id borrows much
from his predecessors, sometimes mentioning
them by name, but often appropriating their
wisdom without a word of acknowledgement.
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Amongst Moslems, this kind of plagiarism is
considered respectable, even when the culprit
is not a saint.

The sayings of Abu Sa‘id include several
definitions of Sufism, which it will be
convenient to translate before going further,

I. To lay aside what thou hast in thy
head, to give what thou hast in thy
hand, and not to recoil from
whatsoever befalls thee.

2. Sufism is two things: to look in one
direction and to live in one way.

3. Sufism is a name attached to its
object; when it reaches its ultimate
perfection, it is God (i.e. the end of
Sufism is that, for the Sufi, noting
should exist except God).

4, It is glory in wretchedness and riches
in poverty and lordship in servitude
and satiety in hunger and clothedness
in nakedness and freedom in slavery
and life in death and sweetness in
bitterness.

5. The Sufi is he who is pleased with
all that God does, in order that God
may be pleased with all that he does.

o

Sufism is patience under God’s
commanding and forbidding, and
acquiescence and resignation in the
events determined by divine
providence.

7. Sufism is the will of the Creator
concerning His creatures when no
creature exists.

8. To be a Sufi is to cease from taking
trouble (takallf), and there is no
greater trouble for thee than thine own
self (ru'i-yi tu), for, when thou
occupied with thyself, thou remainest
away from God.”
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9. He said, “Even this Sufism is
polytheism (shirk).” “Why, O Shaikh”
they asked. He answered, “Because
Sufism consists in guarding the soul
from what is other than God; and
there is nothing other than God.

The quietism and pantheistic self-
abandonment, on which these definitions lay
s0 much stress, forms only the negative side of
Abu Sa‘id’s mystical teaching. His doctrine of
fana. The passing-away from self, is
supplemented by an equally characteristic
positive element, of which [ shall have more to
say presently. Both aspects are indicted in the
following maxim:

“A man ought to be occupied with two things;
he ought to put away all that keeps him apart
from God, and bring comfort to dervishes.”

Innumerable are the ways to God, yet the
Way is but a single step take one step out of
thyself, that thou mast arrive at God. To pass
away from self (fana) is to realise that self does
not exist, and that nothing exists except God
(tawhid). The Tradition, He who knows himself
knows his Lord, signifies that he who knows
himself as not-being ('adam) knows God as
Real Being (wujud).

This knowledge cannot be obtained
through the intellect, since the Eternal and
Uncreated is inaccessible to that which is
created, it cannot be learned, but given by
divine illumination. The organ which receives
it is the ‘heart’ (galb or dil), a spiritual faculty,
not the heart of flesh and blood. In a remarkable
passage Abu Sa‘id refers to a divine principle,
which he calls sirr Allah, i.e. the conscience or
consciousness of God and describes it as
something which God communicates to the
heart. Answering the question, what is sincerity
{ikhlas)? he said:
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“The Prophet has said that ikhlas is a divine
sirr in man's heart and soul, which sirr is the
object of His pure contemplation is replenished
by Ged's pure contemplation thereof. Which
declares God to be One, is belief in the divine
Unity depends on that sirr™.

Being asked to define it, he continued as
follows:

“That sirr is a substance of God's grace
{fatifa)—for He is gracious (/atif) unto His
servants (Koran, 42, 18)— and it is produced
by the bounty and mercy of God, not by the
acquisition and action of man. At first, He
produces a need and longing and sorrow in
man’s heart; then He contemplates that need
and sorrow and in His bounty and mercy
deposits in that heart a spiritual substance
(latifa) which is hidden from the knowledge
of angel and prophet. That substance called
sirr Allah, and that is ikhlas.... That pure sirr
is the Beloved of Unitarians. It is immortal
and does not become naught, since it subsists
in God's contemplation of it. It belongs to the
Creator: the creatures have no part therein, and
in the body it is a loan. Whoever possesses it
is ‘living’ (hayy), and whoever lacks it is
‘animal” (hayawan). There is a great difference
between the ‘living’ and the animal.”

Students of medieval Christian mysticism will
find many analogies to this sirr Allah, e.g. the
‘synteresis’ of Gerson and Eckhart’s *spark’™
or ‘ground of the soul”.

I will now translate some of Abu Sa‘id’s
discourses and sayings on the Way to God
through self-negation. He was asked:

“When shall a man be freed from his wants?
When God shall free him.”

He replied:

“this is not effected by a man’s exertion, but
by the grace and help of God. First of all, He
brings forth in him the desire to attain this
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goal, Then He opens to him the gate of
repentance (tawba). Then He throws him into
self-mortification {(mujahada), so that he
continues to strive and, for a while, to pride
himself upon his efforts, thinking that he is
advancing or achieving something; but
afterwards, he falls into despair and feels no
Joy. Then he knows that his work is not pure,
but tainted, he repents of the acts of devotion
which he had thought to be his own, and
perceives that they were done by God’s grace
them and help, and that he was guilty of
polytheism (shirk) in attributing them to his
own exertion. When this becomes manifest, a
feeling of joy enters his heart. Then, God opens
to him the gate of certainty (yagin), so that
for a time he takes anything from anyone and
accepts contumely and endures abasement, and
knowns for certain, by Whom it is brought to
pass, and doubt cbncerning this is removed
from his heart.

Then, God opens to him the gate of love
{mahabba), and here too egoism shows itself
for a time and he is exposed to blame
(malama), which means that in his love of God
he meets fearlessly whatever may pefall him
and recks not of reproach; but still he thinks
‘I love” and finds no rest until he perceives
that it is God who loves him and keeps him in
the state of loving, and that this is the result
of divine love and grace, not his own
endeavour. Then God opens to him the gate
of unity (tawhid) and causes him to know that
all action depends on God Almighty.
Hereupon, he perceives that all is He, and all
is by Him, and all is His; that He has laid this
self-conceit upon His creatures in order to
prove them, and that He in His omnipotence
ordains that they shall hold this false belief,
because omnipotence is His attribute, so that
when they regard His attributes they shall know
that He is the Lord. What formerly was hearsay
now becomes known to him intuitively as he
contemplates the works of God. Then, he
entirely recognises that he has not the right to
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say ‘I" or mine. Al this stage he beholds his
helplenssness; desires fall away from him and
he becomes free and calm. He wishes that
which God wishes: his own wishes are gone,
he is emancipated from his wants, and has
gained peace and joy in both worlds.... First,
action is necessary then knowledge, in order
that thou may know that thou knowest naught
and art no one. This is not easy to know. It is
a thing that cannot be rightly learned by
instruction, nor sewn on with needle nor tied
on with thread. It is the gift of God.”

The heart’s vision is what matters, not the
tongue’s speech. Thou wilt never escape from
thy self (nafs) until thou slay it. To say “There
is no god but Allah” is not enough. Most of
those who make the verbal profession of faith
are polytheists at heart, and polytheism is the
one unpardonable sin. Thy whole body is full
of doubt and polytheism. Thou must cast them
out in order to be at peace. Until thou deny thy
self thou wilt never believe in God. Thy self,
which is keeping thee far from God and saying,
‘So-and-so has treated thee ill, such and such a
one has done well by thee,” points the way to
creatureliness; and all this is polytheism. Noting
depends on the creatures, all depends on the
Creator.

This thou must know and say, and having
said it thou must stand firm. To stand firm
(istigama) means that when thou hast said
*One,’ thou must never again say ‘Two.’
Creator and creature are ‘Two.’...Do not double
like a fox, that ye may suddenly start up in
some other place: that is not right faith. Say
‘Allah!” and stamp firm there. Standing firm is
that, that when thou hast said ‘God’ thou
shouldst no more speak or think of created
things, so that it is just as though they were
not... Love that One who does not cease to be
when thou ceasest, in order that thou mayst be
such a being that thou never wilt cease to be!
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So long as anyone regards his purity and
devotion, he says:

“Thou and 1,” but when he considers
exclusively the bounty and mercy of God, he
says ‘Thou! Thou!" and then his worship
becomes a reality. He was asked, “What is
evil and what is the worst evil?" He replied,
“Evil is ‘thou’; and the worst evil is ‘thou,’
when thou knowest it not.”

Abu Sa'id belief that he had escaped from
the prison of individuality was constantly
asserting itself. Once he attended a part of
mourners, (fa'ziya) where the visitors, as they
arrived, were announced by a servant (mu arrif)
who with a loud voice enumerated their titles
of honour (algab). When Abu Sa’id appeared,
the mu ' arrif inquired how he should announce
him. He said:

“Go and tell them to make way for Nobody,
the son of Nobody."”

In speaking of himself, he never used the
pronouns ‘I" or ‘we,’ but in variable referred
to himself as ‘they’ (ishan). The author of the
Asraru 'l-tawhid apologises for having restored
the customary form of speech, pointing out that
if he had retained ‘they’ in such cases, the
meaning of the text would have been confused
and unintelligible to most.

While the attainment of selflessness is
independent of human initiative, the mystic
participates, to some extent, in the process by
which it is attained. A power not his own craws
him on towards the goal, but this divine
attraction (kashish) demands, on his part, an
inward striving (kushish), without which there
can be no vision (binish). Like many Sufis, Abu
Said admits free will in practice but denies it
in theory. As a spiritual director, he could not
teach what, as a panthist, he was bound to
believe—that the only real agent is God.
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Speaking from the stand-point of the religious
law, he used ofien to say:

*0 God! whatever comes from me to Thee |
beseech Thee to forgive, and whatever comes
from Thee to me, Thine is the praise!”

On the other hand, he says that had there been
no sinners, God's mercy would have been
wasted; and that Adam would not have been
visited with the tribulation of unless forviveness
were the dearest of all things to God. In the
following passage he suggests that although sin
is an act of disobedience to the divine
commaandment (atar) it is none the less
determined by the divine will (irada).

On the Day of Resurrection Iblis (Satan)
will be brought to judgment with all the devils,
and he will be charged with having led
multitudes of people astray. He will confess
that he called on them to follow him, but will
plead that they need not have done so. Then
God will say:

“Let that pass! Now worship Adam, in order
that thou mayst be saved.”

The devils will implore him to obey and thereby
deliver himself and them from torment, but Iblis
will answer, weeping:

* Had it depended on my will, | would have
worshipped Adam at the time when 1 was first
bidden. God commands me to worship him,
but does not will it. Had He willed it, | should
have worshipped him then.”

It is significant that Abu Sa'id Iblis lets
have the last word whereas Hallaj, who was
faced with the same dilemma insisted that the
saint must fulfil the divine command (anu) at
whatever cost of suffering to himself. The
‘inward striving’ after selflessness is identical
with the state which Abu Sa’id calls ‘want’
(niyaz). There is no way nearer to God than
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this. It is described as a living and luminous
fire placed by God in the breasts of His servants
in order that their ‘self” (naf5) may be burned;
and when it has been burned, the fire of ‘want’
becomes the first of ‘longing’ (shawg) which
never dies, neither in this world nor in the next,
and is only increased by vision.

Complete negation of individuality
involves complete affirmation of the real and
universal Self—a fact which is expressed by
Sufis in the formula, *‘Abiding after passing-
away' (al-baga ba'd al-fana). The perfect
mystic abides in God and yet (as Ruysbroeck
says):

*he goes out towards created things in a spirit

of love towards all things, in the virtues and
in works of righteousness.”

He is not an ecsiatic devotee lost in
contemplation of the Oneness, nor a saintly
recluse shunning all commerce with mankind,
but a philanthropist who in all his words and
actions exhibits and diffuses amongst those
around him the divine life with which he has
been made one. Abu Sa’id said:

“The true saint goes in and out amongst the
people and eats and sleeps with them and buys
and sells in the market and marries and takes
part in social intercourse, and never forgets
God for a single moment.”

His ideal of charity and brotherhood was
a noble one, however he may have abused it.
He declared that there is no better and easier
means of attaining to God than by bringing joy
to the heart of a Moslem, and quoted with
approval the saying of Abu’l-Abbas Bashshar:

“When a disciple performs an act of kindness
to a dervish, it it better for him than a hundred
genuflexions; and if he gives him a mouhful
of food, it is better for him than a whole night
spent in prayer.”
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His purse was always open and he never
quarrelled with anyone, because he regarded
all creatures with the eye of the Creator, not
with the eye of the creatures. When his
followers wished to chastise a bigot who had
cursed him, he restrained them, saying;

“God forbid! He is not cursing me, but he
thinks that my belief is false and that his own
belief is true: therefore, he is cursing that false
belief for God's sake.”

He seldom preached on Koranic texts
describing the pains of Hell, and in his last
years, when reciting the Koran, he passed over
all the ‘verses of torment’ (avat-i ‘adhab). He
cried:

“*0 God! inasmuch as men and stones have
the same value in Thy sight, feed the flames
of Hell with stones and do not burn these
miserable wretches!™

Although Abu Sa’id’s charity embraced all
created beings, he makes a clear distinction
between the Sufis and the rest of his fellow-
men. The Sufis are God’s elect and are united
by a spiritual affinity which is more binding
than any ties of blood.

Four thousand years before God created
these bodies, He created the souls and kept
them beside Himself and shed a light upon
them. He knew what quantity of light each soul
received and He was showing favour to each
in proportion to its illumination. The souls
remained all that time in the light until they
became fully nourished. Those who in this
world live in joy and agreement with one
another must have been akin to one another in
yonder place.

Here, they love one another and are called
the friends of God, and they are brethren who
love one another for God’s sake. These souls
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know each other by the smell, like horses.
Though one be in the East and the other in the
West, vet they feel joy and comfort in each
other’s talk, and one who lives in a later
generation than the other is instructed and
consoled by the words of his friend. Abu Sa’id
said:

“Whoever goes with me in this Way is my
kinsman, even though he be many degrees
removed from me, and whoever does not back
me in this matter is nobody to me, even though
he be one of my nearest relatives.”

To many Christians the description of Aou
Sa'id as a Moslem saint will seem doubly
paradoxical. The Mohmmedan notion of
Saintship, which is founded on esctasy, justifies
the noun; but we may still wonder that . the
adjective should be applied to a man who on
one occasion cried out in a transport of
enthusiasm:

*There is nothing inside this coat except
Allah!”

I need not discuss here the causes which
gradually brought about such a revolution that,
as Professor D.B. Macdonald says:

“the devout life within the Muslim church led
to a more complete pantheism than ever did
the Christian trinity.”

At any rate, the question whether Abu
Sa’id was a Moslem cannot be decided against
him on this count, unless we are prepared to
excommunicate most of the saints, some of the
profoundest theologians, and well-nigh all the
earnestly religious thinkers of Islam. This was
recognised by his orthodox opponents, who
ignored his theosophical doctrines and attacked
him as an innovator in matters connected with
the religious law. Within reasonable limits, he
might believe and say what he liked, they would
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take notice only of his overt acts. The following
pages, which set forth his attitude towards
positive religion, will prove to every impartial
reader that in their treatment of heretics the
medieval Christian divines had much to learn
from their Moslem contemporaries. Union
toleration also ex Oriente lux.

At the time of Abu Sa’id’s residence in
Nishapur Shaikh Bu ‘Abdallah Baku was in
the convent of Shaikh Abu Abd al-Rahman al-
Sulami, of which he became the director after
the death of Abu ‘Abd al-Rahman. (Baku is a
village in the district of Shirwan). This Bu
‘Abdallah Baku used frequently to talk with
Shaikh Abu Sa'id in a controversial spirit and
ask him questions about the Sufi Path. One
day, he came to him and aid:

“0 Shaikh! we see our doing some things that
our Elders never did. What are these things?
One of them, is this, that you let the young
men sit beside the old and put the juniors on a
level with their seniors in all affairs and make
no difference between them; secondly, you
permit the young men to dance and sing; and
thirdly, when a dervist throws off his gaberdine
(in ecstasy), you sometimes direct that it should
be given back to him, saying that the dervist
has the best right to his own gaberdine.”

This has never been the practice of our
Elders. Is there anything else? said Abu Sa’id.
No, he replied. Abu Sa’id said:

“As regards the juniors and seniors, none
of them is a junior in my opinion. When a man
has once entered on the Path of Sufism,
although he may be young, his seniors ought
to consider that possibly he will receive in a
single day what they have not received in
seventy years. None who holds this belief will
look upon any person as a junior. Then, as to
the young men's dancing in the sama’, the souls
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of young m... are not yet purged of lust: indeed,
it may be the prevailing element; and lust takes
possession of all the limbs.

“Now, if a young dervish claps his hands, the
lust of his hands will be dissipated, and if he
tosses his feet, the lust of his feet will be
lessened. When by this means the lust fails in
their limbs, they can preserve themselves from
great sins, but when all lusts are united (which
God forfend!), they will sin mortally. It is
better that the fire of their lust should be
dissipated in the sama than in something else.
As regards the gaberdine which a dervish
throws off, its disposal rests with the whole
company of dervishes and engages their
attention. If they have no other garment at
hand, they clothe him again in his own
gaberdine, and thereby relieve their minds from
the burden of thinking about it. That dervish
has not taken back his own gaberdine, but the
company of dervishes have given him rheir
gaberdine and have thus freed their minds from
thought of him. Therefore, he is protected by
the spiritual concentration (himma) of the
whole company. This gaberdine is not the same
one which he threw away.”

Bu ‘Abdullah Baku said:

“Had | never seen the Shaikh, I should never
have seen a real Sufi.”

This interesting passage represents Abu
Sa’id as having departed in certain respects
from the ancient Sufistic tradition. His
innovations, by destroying the influence and
authority of the more experienced dervishes,
would naturally tend to relax discipline. Early
Sufi writers, e.g. Sarraj, Qushayri, and Hujwiri,
do not agree with him in thinking that the
practice of sama is beneficial to the young; on
the contrary, they urge the necessity of taking
care lest novices should be demoralised by it.
According to the same writers, the doctrines of
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Sufism are contained in, and derived from, the
Koran and the Traditions, of which the true
meaning has been mystically revealed to the
Sufis alone.

This theory concedes all that Moslems
claim as to the unique authority of the Koran
and reduces the difference between Moslem and
Sufi to a question of interpretation. Abu Sa’id,
however, found the source of his doctrine in a
larger revelation than the Word which was
given to the Prophet. The author of the Asrar
says:

“My grandfather, Shaikhu ’l-Islam Abu
Sa’id relates that one day, whilst Abu Sa’id
was preaching in Nishapur, a learned theologian
who was present thought to himself that such
doctrine is not to be found in the seven sevenths
(i.e. the whole) of the Koran. Abu Sa’id
immediately turned towards him and said,
“Doctor, thy thought is not hidden from me.
The doctrine that I preach is contained in the
eighth seventh of the Koran.” “What is that?”
the theologian inquired. Abu Sa’id answered:

“The seven sevenths are, O Apostle, deliver
the message that hath been sent down to thee
(Kor. 5, 51) and the eighth seventh is, He
revealed unto His servant that which He
revealed (Kor. 53, 10). Ye imagine that the
Word of God is of fixed quantity and extent.
Nay, the infinite Word of God that was sent
down to Muhammed is the whole seven
sevenths of the Koram; but that which He
causes to come into the hearts of His servants
does not admit of being numbered and limited,
nor does it never cease. Every moment there
comes a messenger from Him to the hearts of
His servants, as the Prophet declared, saying.
“Beware of the clairvoyance (firasa) of the true
believer, for verily he sees by the light of
God."
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Then Abu Sa’id quoted the verse:

Thou art my soul’s joy, known by vision, not
by hearsay.
Of what use is hearsay to one who hath vision?

In a Tradition (he went on) it is statea
that the Guarded Tablet (lawh-i mahfuz) is so
broad that a fleet Arab horse would not be able
to cross it in four years, and the writing thereon
is finer than a hair. Of all the writing which
covers it only a single line has been
communicated to God’s creatures. That little
keeps them in perplexity until the Resurrection.
As for the rest, no one knows anything
about it.

Here Abu Sa'id sets aside the partial,
finite, and temporal revelation on which Islam
is built, and appeals to the universal, infinite,
and everlasting revelation which the Sufis find
in their hearts. As a rule, even the boldest
Mohammedan mystics shrink from uttering such
a challenge. So long as the inner light is
regarded only as an interpreter of the written
revelation, the supremacy of the latter is
normally maintained, though in fact almost any
doctrine can be foisted upon it: this is a very
different thing from claiming that the inner light
transcends the Prophetic Law and possesses full
authority to make laws for itself. Abu Sa'id
does not say that the partial and universal
revelations are in conflict with each other; he
does not repudiate the Koran, but he denies
that it is the final and absolute standard of
divine truth. He often quotes Koranic verses in
support of his theosophical views. Only when
the Book fails him need he confound his critics
by alleging a secret communication which he
has received from the Author.

The fore-going anecdote prepares us for
mysticism of an advanced and antinomian type.
Not that Abu Sa’id acted in logical accordance
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with his beliefs. With one exception, which will
be noted presently, he omitted no religious
observance that a good Moslem is required to
perform. But while he thus shielded himself
under the law, he showed in word and deed
how little he valued any external ceremony or
traditional dogma.

There was at Qa'in a venerable Imam,
whose name was Khwaja Muhammad Qa’ini.
When Abu Sa’id arrived at Qa’in, Khwaja
Muhammad spent most of his time in waiting
upon him, and he used to attend all the parties
to which Abu Sa’id was invited. On one of
these occasions, during the sama’ which
followed the feast, Abu Sa’id and all the
company had fallen into transports of ecstasy.
The muezzin gave the call to noon-day prayers,
but Abu Sa’id remained in the same rapture
and the dervishes continued to dance and shout.
“Prayers! Prayers!” cried the Imam Muhammad
Qa’ini. We are at prayers, said Abu Sa’id,
whereupon the Imam left them in order to take
part in the prayer-service When Abu Sa’id
came out of his trance, he said:

“Between its rising and setting the sun does
not shine upon a more venerable and learned
man than this"—meaning Muhammad Qa’ini—
“but his knowledge of Sufism is not so much
as the tip of a hair.”

Although it would be wrong to use this
story as evidence of Abu Sa’id’s habitual
practice, we may at least affirm that in his eyes
the essence of prayer was to the formal act,
but the ‘passing away from self” which is
completely attained in ecstasy. He said:

“Endeavour to have a mystical experience
(warid), not a devotional exercise (wird).”

One day he said to a dervish, who in order to
show the utmost respect stood before him in
the attitude of prayer:
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“This is a very respectful posture, but thy not-
being would be still better.”

He never made the pilgrimage to Mecca,
which every Moslem is bound to make at least
once. Many Sufis who would have gladly
dispensed with this semi-pagan rite allegorised
it and attached a mystical significance to each
of the various ceremonies; but they saved their
orthodoxy at the expense of their principles.
Abu Sa’id had no such reputation to keep up.
His refusal to perform the Hajj is not so
surprising as the contemptuous language in
which he refers to one of the five main pillars
of Islam. Abu Sa'id was asked:

“Who has been thy Pir? for every Pir has had
a Pir to instruct him; and how is it that thy
neck is too big for thy shirt-collar, while other
Pirs have emaciated themselves by austerities?
And why hast thou not peformed the
Pilgrimage, as they have done?”

He replied:

“Who has been my Pir? This (doctrine that |
teach) is part of what my Lord hath taught me
{Kor. 12, 37). How is it that my neck is too
big for my shirt-collar? 1 marvel how there is
room for my neck in the seven heavens and
earihs after all that God hath bestowed upon
me. Why have I not performed the Pilgrimage?
It is no great matter that thou shouldst tread
under thy feet a thousand miles of ground in
order to visit a stone house. The true man of
God sits where he is, and the Bayt al-Ma ‘mur
comes several times in a day and night to visit
him and perform the circumambulation above
his head. Look and see!™

All who were present looked and saw it.
The mystic’s pilgrimage takes place within
himself.

“If God sets the way to Mecca before any one,

that person has been cast out of the Way to
the Truth.,”
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Not content with encouraging his disciples
to neglect the Hajj, Abu Sa‘id used to send
those who thought of performing it to visit the
tomb of Abu 'I-Fadl Hasan at Sarakhs, bidding
them circumambulate it seven times and
consider that their purpose was accomplished.
One sees what a menace to Mohammedan
institutions the cult of the saints had already
become.

The saint lost in contemplation of God
knows no religion, and it is often his fate to be
classed with the free-thinkers (zanadiga), who,
from the Moslem point of view, are wholly
irreligious, though some of them acknowledge
the moral law. Abu Sa‘id said:

“Whoever saw me in my first state became a
siddig, and whoever saw me in my last state
became a zindig,” meaning that those who
accused him of being a free-thinker thereby
made themselves guilty of the very thing which
they imputed to him",

I will translate the biographer’s
commentary on this saying. His first state was
self-mortification and asceticism, and since most
men look at the surface and regard the outward
form, they saw the austerity of his life and how
painfully he advanced on the Way to God, and
their sincere belief (sidg) in this Way was
increased and they attained to the degree of
the Sincere (siddigan). His last state was
contemplation, a state in which the fruit of self
mortification is gathered and the complete .
unveiling (kashf) comes to pass; accordingly,
eminent mystics have said that states of
contemplation are the heritage of acts of self-
mortification (al-mushadar mawarithu 'l-
mujahadar). Those who saw him in this state,
which is necessarily one of enjoyment and
happiness, and were ignorant of his former state
denied that which was true (hagq); and whoever
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denies the Truth (Hagq) is a free-thinker
(zindig). There are many analogies to this in
the sensible world. For example, when a man
seeks to win the favour of a king and to become
his companion and intimate friend, before
attaining to that rank he must suffer all sorts of
tribulation and patiently endure injuries and
insults from high and low, and submit with
cheerfulness to maltreatment and abuse, giving
fair words in return for foul; and when he has
been honoured with the king's approval and
has been admitted to his presence, he must
serve him assiduously and hazard his life in
order that the king may place confidence
in him.

But after he has gained the king's
confidence and intimacy, all this hard and
perilous service belongs to the past. Now all is
grace and bounty and favour; everywhere he
meets with new pleasure and delights; and he
has no duty but to wait upon the king always,
from whose palace he cannot be absent a single
moment by day or night, in order that he may
be at hand whenever the king desires to tell
him a secret or to honour him with a place by
his side.

Asceticism and positive religion are thus
relegated to the lower planes of the mystical
life. The Sufi needs them and must hold fast to
them while he is serving his spiritual
apprenticeship and also during the middle stage
which is marked by longer or shorter intervals
of illumination; but in his ‘last state,” when the
unveiling is completed, he has no further use
for ascetic practices and religious forms, for he
lives in permanent communion with God
Himself.

This leads directly to anti-nomianism,
though in theory the saint is above the law
rather than against it. One who sees the reality

53

within cannot judge by appearances. Being told
that a disciple of his was lying blind-drunk on
a certain road, Abu Sa‘id said, “Thank God
the’ he has fallen on that way, not off the Way.”
Some one asked him. He replied.

“Are the men of God in the mosque? They
are in the tavern too,”

His pantheistic vision blotted out the
Mohammedan afterworld with its whole system
of rewards and punishments.

“Whoever knows God without mediation
worships Him without recompense.”

There is no Hell but selfhood, no Paradise but
selflessness:

“Hell is where thou art and Paradise where
thou art not."”

He quoted the Tradition:

“My people shall be split into more than
seventy sects, of which a single one shall be
saved, while the others shall be in the Fire,”

and added,
*that is to say, in the fire of their own selves.”

As | have already remarked, Abu Sa‘id
speaks with two voices: now as a theosophist,
now as a Moslem. Hence, the same terms bear
their ordinary religious meaning in one passage
and are explained mystically in another, while
the purest pantheism runs side by side with
popular theology. To our minds it seems absurd
to suppose that he believed in both; yet probably
he did, at least so far as to have no difficulty
in accepting the Mohammedan scheme when it
suited him. For example, he preaches the
doctrine of the intercession of saints, in which
(though the Koran does not support it) Paradise,
Hell, the Day of Judgment, etc., are what the
Koran says they are. A few of his savings on
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this subject may be quoted here, especially as
it is closely connected with his miracles and
legend which will be discussed in the following
pages.

The man who is being carried off to Hell
will see light from afar. He will ask what it is
and will be told that it is the light of such and
such a Pir. He will say, “In our world I used to
love him. The wind will bear his words to the
ears of that Pir, who will plead for him in the
divine presence, and God will release the sinner
on account of the intercession of that holy man.
Whoever has seen me and has done good work
for my family and disciples will be under the
shadow of my intercession hereafter. [ have
prayed God to forgive my neighbours on the
left, on the right, in front, and behind, and He
has forgiven them for my sake.” Then he said:

*My neighbours are Balkh and Merv and
Nishapur and Herat. | am not speaking of those
who live here (Mayhana). 1 need not say word
on behalf of those around me. If anyone has
mounted an ass and passed by the end of this
street, or has passed my house or will pass it,
or if the light of my candle falls on him, the
least thing that God will do with him is that
He will have mercy upon him.”

Sufism is at once the religious philosophy
and the popular religion of Islam. The great
Mohammedan mystics are also saints. Their
lives belong to the Legend and contain, besides
their lofty and abstruse speculations, an account
of the miracles which they wrought. They are
the object of endless worship and adoration,
their tombs are holy shrines whither men and
women come ‘as pilgrims to beseech their all
powerful aid, their relics bring a blessing that
only the rich can buy. Whist still living, they
are canonised by the people; not posthumously
by the Church. Their title to saintship depends
on a peculiarly intimate relation to God, which
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is attested by fits of ecstasy and, above all, by
thaumaturgic gifts (karamar =grazie). Belief in
such gifts is almost universal, but there is
disagreement as to the importance which should
be attached to them.

The higher doctrine, that they are of small
value in comparison with the attainment of
spiritual perfection, was ignored by the mass
of Moslems, who would have considered a saint
without miracles to be no saint at all. Miracles
there must be; if the holy man failed to supply
them, they were invented for him. It is vain to
inquire how far the miracles of Abu Sa‘id may
have been the work of popular imagination, but
the following extracts show that the question is
not an irrelevant one, even if we take for
granted the reality of these occult and
mysterious powers.

It is related by Ustad ‘Abdu ’I-Rahman,
who was Abu Sa‘id’s principal Koran-reader
(mugri), that when Abu Sa‘id was living in
Nishapur a man came to him and saluted him
and said:

“l am a stranger here. On my arrival | found
the whole city full of thy fame. They tell me
thou art a man who has the gift of miracles
and does not hide it. Now show me one”. Abu
Sa‘id replied: “When | was at Amul with Abu
"1-Abbas Qassab, someone came to him on the
same errand and demanded of him the same
thing which you have just demanded of me.
He answered, *What do you see that is not
miraculous? A butcher's son (pisar-igassabi),
whose father taught him his own trade, has a
vision, is enraptured, is brought to Baghdad
and falls in with Shaikh Shibli; from Baghdad
to Mecca, from Mecca to Medina, from
Medina to Jerusalem, where Khadir appears
to him, and God puts it in Khadir’'s heart to
accept him as a disciple; then he is brought
back here and multitudes turn -towards him,
coming forth from taverns and renmouncing
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wickedness and taking vows of penitence and
sacrificing wealth. Filled with burning love
they come from the ends of the world to seek
God from me. What miracle is greater than
this? The man replied that he wished to see a
mircle at the present moment. ‘Is it not a
miracle, *said Abu 'l-Abbas, that a goat-Killer's
son is sitting in the seat of the mighty and
that he does not sink into the earth and that
this wall does not fall upon him and that this
house does not tumble over his head? Without
goods and gear he possesses saintship, and
without work of means of surprise he receives
his daily bread and feeds many people. Is not
all this a gift of miracles?" Good sir (Abu Sa‘id
continued), your experience with me is the
same as that man’s with Abu’'l-Abbas Qassab.”
*0 Shaikh!" said he, “I ask thee for miracles
and thou tellest of Shaikh Abu’l-Abbas”. Abu
Sa‘id said, “Whosoever belongs entirely to the
Giver (Karim), all his acts are gifts (karamat)”".

Then he smiled and said in verse:

Every wind that comes to me from the region
of Bukhara,

Breathes the perfume of roses and musk and
the scent of jasmine?

Every man and woman on whom that wind is
blowing,

Thinks it is surely blowing from Khoten.

Nay, nay! From Khoten bloweth no such
delicious gale:

That wind is coming from the presence of the
Beloved.

Each night I gaze towards Yemen, that thou
mayst rise;

For thou art Suhayl (Canopus), and Suhayl
rises from Yemen.

Adored One ! | endeavour to hide thy name
from all,

In order that thy name may not come into
folk’s mouths:
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But whether I will or no, whenever | speak to
anyone.

Thy name is the first word that comes to my
lips.

When God makes a man pure and
separates him from his selfhood, all that he
feels becomes a wondrous gift (karamat). God
bless Mohammed and the whole of his Family.

In another passage the extra-ordinary feats
performed by saints are reduced to their proper
insignificance. They said to him, “So-and-so
walks on the water”. He replied, “It is easy
enough: frogs and waterfowl do it,” They said,
“So-and-so flies in the air”. “So to birds and
insects”, he replied. They said, “So-and-so goes
from one town to another in a moment of time”.
“Satan”, he rejoined, “goes in one moment from
the East to the West. Things like these have no
great value”; and he proceeded to give the
definition of the true saint which has been
quoted already—a man who lives in friendly
intercourse with his fellow-creatures, vet is
never forgetful of God.

Abu Sa‘id looked with disfavour on the
composition of marvellous tales concerning
himself. One day, he summoned his famulus,
Khwaja ‘Abdu’l-Karim, and inquired what he
has been doing. ‘Abdu 'I-Karim answered that
he had been writing some anecdotes of his
master for a certain dervish who wanted them.
The Shaikh said:

“0O Abdu’'l-Karim! do not be a writer of
ancedotes: be such a man that ancedotes will
be told of thee”.

The biographer observes that Abu’ Sa‘id’s
fear lest a legend of his miracles should be
puolished and widely circulated accords with
the practice of the most eminent Sufis, who
have always concealed their mystical
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experiences. Abu Sa‘id placed the hidden and
unrecognised saint above the saint manifest and
known to the people: the former is he whom
God loves, the latter he who loves God

Such protests may have retarded, although
they did not check, the constantly increasing
glorification of popular saints by themselves
and their devotees. At any rate the ancient Lives
of Abu Sa‘id are modest and subdued if we
compare them with some famous legends of
the same kind.

As | have mentioned, his recorded miracles
are mostly instances of firasa, a term equivalent
to clairvoyance. Being an effect of the light
which God sets in the purified heart, firasa is
reckoned among the ‘gifts’ (karamat) of the
saint and is accepted as evidence of holiness.
There were two friends, a tailor and a weaver,
who obstinately asserted that Abu Sa‘id was
an impostor. One day, they said:

*This man pretends to have the gift of miracles.
Let us go to him, and if he knows what trade
each of us follows, we shall then know that
his claim is true".
They disguised themselves and went to the
Shaikh. As soon as his eye fell on them, he
said:

On the falak are two craftsmen,

One a tailor, cne a weaver.

Then he said, pointing to the tailor;
This one fashons robes for princes.
And pointing to the weaver:

This one weaves black woollens only.

Both were convered with confusion and fell at
the Saiykh’s feet and repented of their disbelief.

Muslims attribute to firasa, and therefore
to a divine source, all the phenomena of
telepathy, thought-reading, and second sight. In
the course of this essay | have had occasion to
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translate several testimonies that Abu Sa‘id was
richly endowed with these ‘gifts’ and that he
made his reputation as a saint by exhibiting
them in public. That he really possessed them
or at least, persuaded a great number of people
to think so, is beyond dispute—otherwise,
traditions attesting them would not have
occupied so much of his legend; but when we
come to examine particular cases, we find that
the evidence is weak from a scientific point of
view as well as on common grounds of
probability. Such considerations, I need hardly
say, not only have no influence upon the
Moslem’s belief in occult phenomena but do
not even enter his mind. Many stories
illustrating Abu Sa‘id’s powers of firasa occur
in the preceding pages, and it would be useless
to give further specimens. The following
extracts commemorate some miracles of a
different class.

In Nishapur, there lived a woman of noble
family, whose name was Ishi Nili. She was a
great ascetic, and on account of her piety the
people of Nishapur used to seek blessings from
her. It was forty years since she had gone to
the warm baths or set foot outside of her house.
When Abu Sa’id came to Nishapur and the
report of his miracles spread through the city,
she sent a nurse, who always waited upon her,
to hear him preach. “Remember what he says,”
said she, “and tell me when you come back.”

The nurse, on her return, could recollect
nothing of Abu Sa’id’s discourse, but repeated
to her mistress some bacchanalian verses she
had heard him recite, Ishi cried:

“Go and wash your mouth! Do ascetics and
divines speak such words as these?”

Now, Ishi was in the habit of making eye-salves
which she gave to the people. That night she
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saw a frightful thing in her sleep and started
up. Both her eyes were aching. She treated them
with eye-salves, but was no better; she betook
herself to all the physicians, but found no cure:
she moaned in pain twenty days and nights.
Then one night, she slept and dreamed that if
she wished her eves to be better, she must
satisfy the Shaikh of Mayhana and win his
exalted favour,

Next day, she put in a purse a thousand
dirhems, which she had received as alms, and
bade the nurse take it to Abu Said and present
it to him as soon as he should have finished
his sermon. When the nurse laid it before him,
he was using a tooth-pick—for it was his rule
that at the end of the sermon a disciple brought
some bread and a toothpick. which he would
use after eating the bread. He said to her, as
she was about to depart:

“Come, nurse, take this tooth-pick and give it
to thy lady. Tell her that she must stir some
water with it and then wash her eyes with the
water, in order that her outward eye may be
| cured. And tell her to put out of her heart all
‘ suspicious and unfriendly feelings towards the

| Sufis, in ovder that her inward eye too may be
I cured.”

! Ishi carefully followed his directions. She
|dippcd the tooth-pick in water and washed her
eves and was cured immediately. Next day, she
brought to the Shaikh all her jewellery and
lornaments and dresses, and said:

“Q Shaikh! I have repented and have put every
hostile feeling out of my heart.” *May it bring
thee blessing!™

said he, and bade them conduct her to the
mother of Bu Tahir, that she might robe her in
the gaberdine (khirga). Ishi went in obedience
to his command and donned the gaberdine and
busied herself with serving the women of this
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fratenity (the Sufis). She gave up her house
and goods, and rose to great eminence in this
Path, anu became a leader of the Sufis.

During the time when Abu Sa’id was at
Nishapur, disciples came to him of all sorts,
well and ill-bred. One of his converts was a
rough peasant with iron-soled mountain-shoes,
which made a disagreeable noise whenever he
entered the monastery; he was always knocking
them against the wall and annoying the Sufis
by his rudeness and violence. One day, the
Shaikh called him and said:

“You must go to a certain valley (which he
named—it lies between the hills of Nishapur
and Tus, and a stream descending from it falls
into the Nishapur river). After going some
distance you will see a big rock. You must
perform an ablution on the bank of the stream
and a prayer of two genuflexions on the rock
and wait for a friend of mine, who will come
to you. Give him my greeting and there is
something | wish you to tell him, for he is a
very dear friend of mine: he has been with me
seven years."”

The dervish set off with the utmost
eagerness, and all the way he was thinking that
he was going to see one of the saints or one of
the Forty Men who are the pivot of the world
and upon whom depends the order and harmony
of human affairs. He was sure that the holy
man’s blessed look would fall on him and make
his fortune both in this world and in the next.
When he came to the place indicated by the
Shaikh, he did what the Shaikh had ordered;
then he waited a while. Suddenly, there was a
dreadful clap and the mountain quaked. He
looked and saw a black dragon, the largest he
had ever seen: its body filled the whole space
between two mountains. At the sight of it his
spirit fled; he was unable to move and fell
senseless to the earth. The dragon advanced
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slowly towards the rock, on which it laid its
head reverently. After a little while, the dervish
recovered himself somewhat, and observing that
the dragon had come to a halt and was
motionless, he said, though in his terror he
scarcely knew what he said, ‘The Shaikh greets
thee’. The dragon with many signs of reverence
began to rub its face in the dust, whilst tears
rolled from its eyes.

This, and the fact that it attempted nothing
against him, persuaded the dervish that he had
been sent to meet the dragon; he therefore
delivered the Shaikh’'s message, which it
received with great humility, rubbing its face
in the dust and weeping so much that the rock
where its head lay became wet. Having heard
all, it went away. As soon as it was out of
sight, the dervish came to himself and once
more fell in a swoon. A long time passed before
he revived. At last, he rose and slowly
descended to the foot of the hill. Then he sat
down, picked up a stone, and beat the iron off
his clogs. On returning to the monastery, he
entered so quietly that none was aware of his
coming, and spoke the salaam in such a low
voice that he was barely heard.

When the elders saw his behaviour, they
desired to know who was the Pir to whom he
had been sent; they wondered who in half a
day had wrought in his pupil a change that can
generally be produced only by means of long
and severe discipline. When the dervish told
the story, everyone was amazed. The elder Sufis
questioned the Shaikh, who replied:

“Yes, for seven years he has been my friend,
and we have found spiritual joy in each other’s
society.”

After that day none ever saw the dervish behave
rudely or heard him speak loudly. He was
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entirely reformed by a single attention which
the Shaikh bestowed on him.

When Shaikh Abu Sa’id was at Nishapur,
holding splendid feasts and musical
entertainments and continually regaling the
dervishes with luxurious viands, such as fat
fowls and lawzina and sweet-meats, an arrogant
ascetic came to him and said:

*O Shaikh! I have come in order to challenge
vou to a forty days' fast (chifila).”

The poor man was ignorant of the Shaikh’s
novitiate and of his forty years’ austerities: he
fancied that the Shaikh had always lived in
this same manner. He thought to himself:

“I will chasten him with hunger and put him
to shame in the eyes of the people, and then |
shall be the object of their regard!”

and spread his prayer-rug. His adversary did
the like, and they both sat down side by side.

While the ascetic, in accordance with the
practice of those who keep a fast of forty days,
was eating a certain amount of food, the Shaikh
ate nothing; and though he never once broke
his fast, every morning he was stronger and
fatter and his complexion grew more and more
ruddy. All the time, by his orders and under
his eyes, the dervishes feasted luxuriously and
indulged in the sama, and he himself danced
with them. His state was not changed for the
worse in any respect. The ascetic, on the other
hand, was daily becoming feebler and thinner
and paler, and the sight of the delicious viands
which were served to the Sufis in his presence
worked more and more upon him. At length,
he grew so weak that he could scarcely rise to
parform the obligatory prayers. He repented of
his presumption and confessed his ignorance.
When the forty days were finished, the Shaikh
said:
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“I have complied with your request: now you
must do as | say."”

The ascetic acknowledged this and said:
“It is for the Shaikh to command.”
The Shaikh said:

“We have sat forty days and eaten nothing and
gone to the privy: now let us sit forty days
and eat and never go to the privy.”

His adversary had no choice but to accept the
challenge, but he thought to himself that it was
impossible for any human being to do such a
thing.

In the end, of course, the Shaikh proves
to be an overman, and the ascetic becomes one
of his disciples. It is related that an eminent
Shaikh who lived in Abu sa’id’s time went on
a war-like expedition to Rum (Asia Minor),
accompanied by a number of Sufis. Whilst he
was marching in that country, he saw Iblis. “O
accursed one!™ he cried, “what art thou doing
here?—For thou cast not cherish any design
again us.” lblis replied that he had come thither
involuntarily. *I was passing by Mayhana,” said
he, “and entered the town. Shaikh Abu Sa’id
came out of the mosque. | met him on the way
to his house and he gave a sneeze which cost
me here.

A tomb and sepulchre (turbati u mashhadi)
was the only memorial of Abu Sa’id in his
native town that the Ghuzz hordes did not
utterly destroy. Concerning his relics, that is to
say, garments and other articles which were
venerated on account of some circumstance that
gave them a peculiar sanctity or simply because
they once had belonged to him, we find
valuable details in three passages of the Asrar.

One day, whilst Shaikh Abu Sa'id was
preaching at Nishapur, he grew warm in his
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discourse and being overcome with ecstasy
exclaimed:

“Tuere is naught within this vest (jubba) except
Allah!™

Simultaneously, he raised his fore-finger
(angushi-i musabbiha), which lay on his breast
underneath the jubba, and his blessed finger
passed through the jubba and became visible
to all. Among the Shaikhs and Imams present
on that occasion were Abu Muhammad
Juwayni, Abu ‘I-Qasim Qushayri, Isma’il
Sabuni, and others whom it would be tedious
to enumerate. None of them, on hearing these
words, protested or silently objected. All were
beside themselves, and following the Shaikh’s
example they flung away their gaberdines
(khirgaha).

When the Shaikh descended from the
pulpit, his jubba and their gaberdines were torn
to pieces (and distributed). The Shaikhs were
unanimously of opinion that the piece of silk
(kazhpara) which bore the mark of his blessed
finger should be torn off from the breast of the
jubba and set apart, in order that in the future
all who came or went might pay a visit to it.
Accordingly, it was set apart just as it was,
with the cotton and lining, and remained in the
possession of Shaikh Abu'l-Fath and his family.
Those who came from all parts of the world as
pilgrims to Mayhana, after having visited his
holy shrine used to visit that piece of silk and
the other memorials of the Shaikh and used to
see the mark of his finger, until the Ghuzz
invasion, when the blessing and other precious
blessings of his were lost.

Bu Nasr Shirwani, a rich merchant of
Nishapur, was converted by Abu Sa’id. He gave
the whole of his wealth to the Sufis and showed
the utmost devotion to the Shaikh. When the
latter left Nishapur to return to Mayhana, he
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bestowed on Bu Nasr a green woollen mantle
(labacha) of his own, saying:

“Go to thy country and set up my banner
there.”

Accordingly, Bu Nasr went back to Shirwan,
became the director and chief of the Sufis in
that region, and built a convent, which exists
today and is known by his name. The Shaikh’s
mantle is still preserved in the convent, where
Bu Nasr deposited it. Every Friday at prayer-
time the famulus hangs it from a high place in
the building, and when the people come out of
the Friday mosque they go to the convent and
do not return home until they have paid a visit
to the Shaikh’s mantle. No citizen neglects this
observance. If at any time famine, pestilence,
or other calamity befall the country, they place
the mantle on their heads and carry it afield,
and the whole population go forth and
reverently invoke its intercession. Then God,
the glorious and exalted, in His perfect bounty
and in honour of the Shaikh removes the
calamity from them and brings their desires to
pass. The inhabitants of that country say that
the mantle is a proved antidote (tiryak-i
mujarrab) and they make immense offerings
to the followers of the Shaikh. At the present
time, through the blessings of the Shaikh’s spirit
(himma) and the people’s excellent belief in
the Sufis, this province can show more than
four hundred well-known monasteries, where
dervishes obtain refreshment.

When the fame of Abu Sa’id reached
Mecca, the Shaikhs of the Holy City wishing
to know what kind of man he was, sent Bu
*Amr Bashkhwani, who was a great ascetic and
had resided in Mecca for thirty years, to
Mavhana in order that he might bring back a
trust-worthy report of Abu Sa’id’s character and
mystical endowments. Bu *Amr journeyed to
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Mayhana and had a long conversation with Abu
Sa’id in private. After three days, when he was
about to return to Mecca, Abu Sa’id said to
him:
“You must go to Bashkhwan: you are my
deputy in that district. Ere long the fruit of

your renown will be heard in the fourth
heaven.”

Bu‘Amr obeyed and set out for Bashkhwan.
As he was taking leave. Abu Sa’id gave him
three tooth-picks which he had cut with his own
blessed hand, and said, Do not sell one of these
for ten dinars nor for twenty, and if thirty dinars
are offered’—(here he stopped short and Bu
*Amr went on his way).

On arriving at Bashkhwan, he lodged in
the room which is now (part of) his convent,
and the people honoured him as a saint. Every
Thursday he began a complete recitation of the
Koran, in which he was joined by his disciples
ind the men of Bashkhwan and all the notables
of the neighbouring hamlets; and when the
recitation was finished, he would call for a jug
of water and dip in it one of the tooth-picks
which he had receive from Shaikh Abu Sa’id.
The water was then distributed amongst the
sick, and it healed them by means of the blessed
influence of both Shaikhs. The headman of
Bashkhwan, who was always suffering from
colic, begged Bu ‘Amr to send him some of
the holy water. No sooner had he drunk it than
the pain ceased. Next morning, he came to Bu
‘Amr and said:

“I hear that you have three of these tooth-picks.
Will you sell me one, for | am very ofien in
pain?”

Bu “Amr asked him how much he would
give. He offered ten dinars. ‘It is worth more’
said Bu*Amr. ‘Twenty dinars,” ‘It is worth
more’. ‘Thirty dinars’, “No, it is worth more’.
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The headman said nothing and would not bid
any higher. Bu "Amr said, ‘My master, Shaikh
Abu Sa‘d, stopped at the same amount.” He
gave him one of the tooth-picks in exchange
for thirty dinars, and with that money he
founded the convent which now exists. The
headman kept the tooth-pick as long as he lived.
On his death-bed he desired that it should be
broken and that the pieces should be placed in
his month and buried with him. As regards the
two remaining toothpicks, in accordance with
Bu® Amr’s injunctions they were placed in his
shroud and interred in his blessed tomb.

I have set before my readers a picture of
Abu Sa‘id as he appears in the oldest and most
authentic documents available. These do not
always show him as he was, but it would be
absurd to reproach his biographers with their
credulity and entire lack of critical judgement:
they write as worshippers, and their work is
based upon traditions and legends which breathe
the very spirit of unquestioning faith. Only an
alloy can be extracted from such materials,
however, carefully they are analysed. The
passages in which Abu Sa‘id describe his early
life, conversion, and novitiate are perhaps, less
open to suspicion than the numerous anecdotes
concerning; his miracles. Here, pious invention
plays a large part and is not limited by any
sense of natural law,

Even the sceptics converted by Abu Sa‘id
feel sure that miracles occur, and only doubt
his ability to perform them. The mystical saying
attributed to him have a power and freedom
bevond speculative theosophy and suggest that
he owed his fame, in the first instance, to an
enthusiastic personality and to the possession
of *psychic” gifts which he knew how to exhibit
impressively. He was a great teacher and
preacher of Sufism. If the matter of his doctrine
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is seldom original, his genius gathered up and
pushed the old elementsin to something new.
In the historical development he stands out as
a leading exponent of the pantheistic, poetical,
anti-scholastic, and anti-nomian ideas which had
been already broached by his predecessor,
Bayazid of Bistam, and Abu ’l-Hasan
Kharagani.

It may be said of Abu Sa‘id that he,
perhaps more than any one else, gave these
ideas the distinctive from in which they are
presented to us by the later religious philosophy
of Persia. Their peculiarly Persian character is
just what we should expect, seeing that Bayazid,
Abu ’I-Hasan, and Abu Sa‘id himself were born
and passed their lives in Khurasan, the cradle
of Persian nationalism.

Abu Sa‘id also left his mark on another
side of Sufism, its organisation as a monastic
system. Although he founded no Order, the
convent over which he presided supplied a
model in outline of the fraternities that were
established during the 12th century; and in the
ten rules which he, as abbot, drew the first
Mohammedan example of a regula ad
monachos.
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Abu Yazid (998/9-984)

Abu Yazid, (Bayazid) Tayfur B, ‘Isa B,
Surushan al-Bistami was one of the most
celebrated Islamic mystics. With the exception
of short periods, during which he was obliged
to live far from his home-town owing to the
hostility of orthodox theologians, he spent his
life in Bistam in the province of Kunis. There
he died in 261/ 874 or 264/877-8.

The llkanid Uidjaytu Muhammad
Khudaband is reputed to have had a dome
erected over his grave in the year 713/1313.
He wrote nothing but some five hundred of his
sayings have been handed down. In part they
are extremely daring and imply a state of mind
in which the mystic has an experience of
himself as of one merged with the deity and
turned into God (‘ayn al-djam’). They were
collected and handed down by his circle and
people who visited him, in the first place by
his disciple and attendant Abu Musa (1) ‘Isa b.
Adam, son of his elder brother Adam.

From him the celebrated sufi of Baghdad
al-Djunayd, received sayings of this nature in
Persian and translated them into Arabic (Nur,
108, 109, 122). The chief traditions from Abu
Musa is his son Musa B. ‘lsa, known as
*Ammi’, from whom the tradition was handed
down by ‘the lesser Tayfur’ b. *Isa, whose place
in the family genealogy is not quite clear, and
by other traditionalists, Among the visitors who
recorded sayings of Abu Yazid must be named
in the first place Abu Musa (I1) al-Dabili, of
Dabil i Armenia (Nur, 55) and Abu Ishak
Ibrahim al-Harawi, known as Istanba (Satanba).
a pupil of Ibrahim b. Adham (Hilya, 8, 43-4)
and the celebrated Sufi Ahmad b. Khidroya who
visited him on the pilgrimage. Abu Yazid was
a friend of Dhy’l-Num al-Misri, Djunayd wrote
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a commentary on his utterances, portions of
which are preserved in al-Luma of al-Sarradj.

The most circumstantial sources on Abu
Yazid's life and sayings is the Kitab al-Nur fi
Kalimat abi Yazid Tayfur, by Abu’l-Fadl Muh.
b. ‘Ali b. Ahmad b. al-Husayn b. Sahi al-
Sahlagi al-Bistami, born 389/998-9, died 476/
984. Amongst al-Sahlagi’s authorities the most
important are: Abu ‘Abd Allah Muh. b. ‘Abd
Allah al-Shirazi Ibn Baboya, the celebrated
biographer of al-Halladj, died 442/1050, whom
al-Sahagi met in the year 419 or 416 (Nur, 138)
and Shaikh al-Masha’ikh Abu ‘Abd Allah
Muhammad b. *Ali al-Dastani (Hudjwiri, Kashf
al-Mahdjub, ch. xii). The al-Kasd ila Allah of
the pseudo-Djunayd contains a legendary
embellishment of Abu Yazid's ‘Journey to
Heaven’.

Abu Yazid's teacher in Sufism was a
mystic who was ignorant of Arabic, by name
Abu ‘Ali al-Sindi, whom he had to teach the
Kur'an verses necessary for prayer, but who in
return introduced him to the Unio Mystica. It
is not impossible that Indian influences may
have affected Abu Yazid through him. Abu
Yazid was, in contrast for instance with the
later Sufis Abu Ishak al-Kazaruni and Abu
Sa‘id b. Abi "I-Khayr, a wholly introvert Sufi.
He did not exerecise, as they did, a social
activity (khidmat al-fukara'), yet, was ready to
save humanity, by vicarious suffering, from hell.
He even finds words to criticize the infernal
punishment meted out to the banned, who are,
after all, but a handful of dust.

The “innumerous” sense is extremely
highly developed in him, together with a sense
of horror and awe before the Deity, in whose
presence he always felt himself an unbeliever,
just about to lay aside the girdle of the magians
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(zunnar). His passionate aspiration is aimed at
absolutely freeing himself through systematic
work upon himself (“I was the smith of my
own self”: haddad nafui, of all obstacles
separating him from God (hudjub), with the
object of “attaining to Him’.

He describes this process in extremely
interesting autobiographical sayings with partly
grandiose image. The ‘world’ (dunya), ‘flight
from the world” (zuhd), “worship of God”
(‘ibadat), miracles (karamat), dhikr, even the
mystic stages (makamat) are for him no more
than so many barriers holding him from God.
When he has finally shed his ‘I’ in fana” “as
snakes their skin® and reached the desired stage,
his changed self-consciouness is expressed in
those famous hybrid utterances (shatahat) which
so scandalised and shocked his contemporaries:

“Subhani! Ma a‘zama sha'ni"— “Glory be to
me! How great is My majesty!”; “Thy
obedience to me is greater than my obedience
to Thee™; “l am the throne and the footstool™;
“l am the Well-preserved Tablet”; *I saw the
Ka‘*ba walking round me™; and so on.

In meditation, he made flights into the
super-sensitive world; these earned him the
censure that he claimed to have experienced a
mi‘radj in the same way as the Prophet. He
was in the course of them decorated by God
with His Singlenss (wahdaniuyya) and clothed
with His ‘I-ness’ (ananiyya), but shrank from
showing himself in that state to men; or flew
with the wings of everlastingness (daymumiyya)
through the air of ‘no-quality’ (la-kayfiyya) to
the ground of eternity azaliyya) and saw the
tree of ‘one-ness’ (ahadiyya), to realise that
‘all that was illusion’ or that it “was himself
who was all that, etc. In such utterances he
appears to have reached the ultimate problem
of all mysticism. A later legend makes him
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solve with ease onundrums put to him in a
Christian monastery, thus effecting the
wholesale conversion of the monastery to Islam.
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Abu’l Hasan al-Nuri (d. 907)

Ahmad b. Abu’l-Hasan al-Nuri (A.D. 907)
was an honoured Sufi of Baghdad who took
his mystical training under the spiritual direction
of Shaikh Abu’l-Hasan Sari al-Sagati. He was



64

an acknowledged spiritualist and was well
known for his austerity and intuitive knowledge.

Nuri, like the early Muslim ascetics, was
seriously devoted to the attainment of
immediate experience of Truth (al-Hagq). He
regarded gnosis as a very high stage because at
this station the follower of the Path enjoys
communion with God. This is achieved through
the love of God. In ecstasy the lover of God
because in love the seeker’s will in merged in
the Will of God. (ma 'rifa). The gnostic is he
who speaks about the knowledge of God when
he ceases to exist in himself. Nuri says:

“The two rarest things in our time are a learned
man who practises what he knows and a
gnostic who speaks from the reality of his
state.”

Rational knowledge can never disclose the
secrets of Godhead because reason is a veil
between the knower and the known. Thus, Truth
(al-Hagqq) remains unknown to the philosopher.
It is only the soul’s contemplation (mushahada)
of God which reveals Divine mysteries and the
true knowledge of God is experienced.
According to Nuri:

*When God created reason He said to it: “Who
am I7 and it was silent. Then he shed upon it
the light of His unicity (wahadnivya) and it
said: *Thou art God’; the real proximity to God
(gurb) is enjoyed by the seeker at the stage of
Pure Love.”

Here, the secret communion between the
Lover and the Beloved takes place and the heart
of the lover sees the Vision of the Beloved.
Nuri says:

“Love is the rending of the veil and the
revelation of what is hidden from the eyes of
men. | looked one day at the Light and | did
not cease looking at it until | became the
Light”
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Having been lost in such a state of love and
having become one with the Vision of God,
the lover contemplates the glory of his Lord in
all things because the existence of anything for
him means the existence of his Beloved. In a
famous saying Nuri says:

“Those who regard things as determined by
God turn to God in everything”.

Further

*Union with God is separation from all else
and separation from all else in union with
Him™.

Amr b. Uthman al-Makki (A.D.909), an
eminent theologian, was a pupil of Junayd. He
was considered as a great authority on the
mystical problems like 'mahabba’ or love,
‘mushahada’ or the soul’s contemplation on
god and ‘ma rifat’ or the knowledge of God.

Makki regards the spiritual state of inward
experience of the Real as absolutely personal.
The mystic cannot disclose it because he
communicates with God and feels kinship with
Him. He says:

“Ecstasy does not admit of explanation,
because it is a secret between God and the
true believers".

As the seeker journey on the upward path, he
reaches another high station where his soul
contemplates and experience Divine Presence
or Divine Existence in all things. The hearts of
the gnostics contemplate God uncreasingly and
with assurance and they see Him in everything
and all things that exist in Him. He is ever
present to their contemplation and they are
ahsent (in spirit) while present (in the body)
and present while absent, for they dwell apart
with God, whether they are absent or present
and they contemplate Him openly and in secret
and at the last as at the first.
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Adham Ibrahim (d. 777)

Ibrahim b. Adham, whom Junaid of
Baghdad called the key to Sufism, advocated
asceticism which, according to him, involved
otherworldliness, celibacy and poverty. For him
a true saint is one who covets nothing of this
world, nothing of the next and devotes himself
exclusively to God.

In the same strain he told a questioner who
had asked him about his occupation that he
had left the world to the seekers of the world
and the hereafter to the seekers of the hereafter
and had chosen for himseli the remembrance
of God in this world and the beatific vision in
the next.

He advocated celibacy and poverty as the
pre-requisites of true asceticism. According to
him, he who adopts poverty cannot think of
marriage, for it becomes impossible for him to
fulfil the needs of his wife. When a Sufi

, marries, he enters, so to say, a boat, but when
he gets a child, his boat sinks and his asceticism
disappears.

A certain man was bewailing of his poverty
Ibrahim b. Adham remarked that he had paid
nothing for this poverty of his. The man was
surprised and asked: Is poverty a thing to be
bought? Ibrahim said: Yes, | chose it of my
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own free-will and bought it at the price of
worldly sovereignty and I am ready to exchange
one instant of it with a hundred worlds.

In Ibrahim b. Adham we meet with the
practice of courting blame (malamah) for the
purpose of self-discipline. Once he was asked
if he was ever happy in his life by attaining his
heart’s desire. He replied: Yes, twice. He
related two different events when people not
knowing him mocked and jested at his cost.

He referred to the principle of rawakkul
(trust in God), but in his case it was a moral
principle as enunciated in the Qur'an, which
does not exclude earning one’s livelihood by
one’s own efforts,
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al-‘Adawiyyah Rabi‘ah (717-801)

Rabi‘ah al-‘Adawivyah of Basrah was a
famous woman mystic, well known for her
advocacy of disinterested love for God. She
was born into a poor home, stolen as a child
and sold into slavery., But her devotion to a
life of piety and prayer enabled her to win her
freedom. She decided to adopt a life of celibacy
in spite of many offers of marriage by renowned
mystics of her time.
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Once her companion suggested to her in
the spring season to come out to the house to
behold the works and beauties of God. She
replied: Come you inside that you may behold
their Maker. Contemplation of the Maker has
turned me away from the contemplation of what
He has made.

Rabi*ah’s main contribution to mysticism
was her doctrine of disinterested love of God
which sereved both as a motive and a goal for
her. With most of her contemporary mystics
the guiding motive for asceticism and
otherworldliness was the fear of hell or the
reward of paradise. Rabi*ah, on the other hand,
tried to emphasise that a man who claims to
attain union with God should be oblivious of
both. *Attar relates that once some mystics came
to Rabi‘ah. She asked:

“Why do you worship God? One said: There
are seven stages in hell and everybody has to
pass through them; therefore, in fear and dread
of them 1 worship.”

Another rgplied:

“The eight stages of paradise are places of great
delight and a worshipper is promised complete
rest there.”

Rabi*ah replied:

“He is a bad servant who worships God for
fear of punishment or desire of reward. They
asked her: Why do you worship if you have
no desire for paradise?”

She replied:

“l prefer the Neighbour to the neightbour’s
house (i.e., paradise)”.

She added that God is worthy of worship even
if there is no motive of fear of reward. It is
related that one day, Rabi‘ah was running with
fire in one hand and water in the other.
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People asked her the meaning of her
action. She replied: I am going to light fire in
paradise and to pour water on hell so that both
veils may completely disappear from the
pilgrims and their purpose may be sure and the
servants of God may see Him without any
object of hope or motive of fear. In the
following verses, she distringuishes the two
kinds of love, selfish and disinterested.

*“In two ways have 1 loved Thee: selfishly,
And with a love that worthy is of Thee,

In selfish love my joy in Thee I find,
While to all else and others, [ am blind.
But in that love which seeks Thee worthily,
The veil is raised that 1 may look on Thee.
Yet, is the praise in that or this not mine,
In this and that the praise is wholly Thine”.

The object of this disinterested love,
according to Rabi’ah, was union with God. She
says: My hope is for union with Thee, for that
is the goal of my desire.
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al-Suhrawardi, Abu ’I-Nadjib
(1097-?) :

Al-Suhrawardi, Abu ’I-Nadjib ‘Abd al-
Kahir b. ‘Abd Alldh al-Bakri, Diya’ al-Din, a
Sunni mystic who flourished in the 6th/12th
century. Born about 490/1097 in Suhraward,
west of Sultaniyya, in the Djibal region, Abu
"I-Nadjib, genealogically linked with Abu Bakr,
died in 563/1168 at Baghdad. Abu ’I-Nadjib
moved to Baghdad as a young man, probably
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in 507/1113, where he studied hadith, Shafi‘i
law, Arabic grammar and belles-letters. A
paternal uncle of Abu ’I-Nadjib, ‘Umar b,
Muhammad (d. 532/1137-8), head of a sufi
convent in Baghdad, invested him with the Sufi
khirka.

Probably before his arrival in Baghdad,
Abu ’I-Nadjb already studied hadith in Isfahan.
At about 25, in Baghdad, he abandoned his
studies at the Nizamiyya, a Saldjuk institution,
in order to lead a solitary life of asceticism. He
returned to Isfahan to join the illustrious Sufi
Ahmad al-Ghazali (d. 520/1126). When he went
back to Baghdad he became a disciple of
Hammad al-Dabbas (d. 525/1130-1) who, albeit
considered an illiterate, stands out as a teacher
of *Abd al-Kadir al-Jilani. Abu 'I-Nadjib is said
to have earned a living for a number of years
as water-carrier.

He began to preach Sufism, and he
founded a convent on the western bank of the
Tigris. In 545/1150-1 Abu ’1-Nadjib was
appointed to teach fikh in the Nizamiyya.
However, in 547/1152-3 he was dismissed from
office, as a result of the power struggle between
the caliph and the Saldjuk sultan. Both before
and after his appointment at the Nizamiyya,
Abu 'I-Nadjib taught fikh and hadith in his own
madrasa, situated next to his ribat, and he
continued teaching Sufism.

In 557/1161-2, he left Baghdad for
Jerusalem, but he could not travel beyond
Damascus because Nur al-Din Zangi and
Baldwin had resumed theri hostilities. After
being received with honour in Damascus, Abu
"I-Nadjib returned to Baghdad. Some years later
he died and was buried in his madrasa, there,
His students were numerous and included, in
hadith, the historian Ibn *Asakir and the
traditionalist al-Sam*ani. His disciple *Ammar
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al-Bidlisi (d. between 590/1194 and 604/1207)
occupies an important place in the history of
Sufism as a teacher of Nadjm al-Din al-Kubra.
Abu ’I-Nadjib had his most far-reaching
influence, however, through his disciple and
nephew, Abu Hafs ‘Umar al-Suhrawardi, the
famous author of the ‘Awarif al-ma arif.

Abu ’I-Nadjib was not a productive author.
He wrote the Gharib al-masabih, a commentary
on a popular hadith collection, but his fame as
a writer rests on his composition of the Adab
al-muridin. However, the Adab became widely
known only with the spread of the
Suhrawardiyya order founded by his nephew
‘Umar after Abu 'I-Nadjib’s death. In the Adab
Sufism is viewed from the perspective of rules
of conduct (adab). The book treats of, inter
alia, common practices which did not conform
to the strict etiquette required by Sufi theory.
By applying the traditional concept of rukhsa
(*dispensation’, pl. rukhas) in a novel way, Abu
"I-Nadjib responds to the phenomenon of an
affiliation of lay members to Sufism.

Whilst Abu ’I-Nadjib also draws on
various works of al-Sulami, al-Sarradj and al-
Kushayri, he betrays the closest dependence on
Ibn Khafif al-Shirazi whose Kitab al-Iktisad he
quotes throughout the Adab. However, he never
identifies him when he excerpts from the
Iktisad. The reason for this lies in the fact that
Abu ’I-Nadjib inverts Ibn Khafif's
fundamentally negative view of rukhas: the very
dispensations whose adoption by the ‘truthful
novice” Ibn Khafif interpreted as a failure to
fulfill the requirements of sidk (‘truthfulness'),
are introduced in the Adab and vindicated by
Abu ’I-Nadjib. It may be argued that the rukhas
incorporated an element of instability into the
Rule and that this heralded a decline from the
*high ground” of the Sufi spirituality of Abu "I-
Nadjib’s predecessors.
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Alauddin Sabr Kalyari, Hazrat
Syedna Makhdoom Ahmed Ali
(596 A.H-?)

On the 13th of Rabi-Ul-Awwal the death
anniversary of one of the greatest mystics of
Islam, Hazrat Makhdoom Khwaja Syed Ahmed
Ali Alauddin Sabr Kalyari, Sultan-ul-Aulia is
observed. He was born on the 19th of Zilqud
596 at Multan. He was the direct descendent
of Hazrat Imam Hassan Ibn Ali. His father's
name was Syed Abdullah bin Shah Abdul
Rahim, who was a resident of Herat and his
mother’s name was Hazrat Bibi Hajjra bint
Shaikh Jamaluddin Suleman, who was the sister
of Hazrat Baba Fariduddin Masood Ganj Shakar
of Pakpattan. Two months before the birth of
Hazreat Sabir Pak his mother dreamt that the
Holy Prophet instructed her to name the boy
Ahmed.

After a month she again dreamt that Hazrat
Ali instructed her to add the name ‘Ali’ to the
boy's name. Finally when Hazrat Sabir Pak
completed his assignment at the Langar Khana
where he distributed food under instructions of
Hazrat Baba Farid, he named him Sabir.

At the age of seven, Hazrat Alauddin,
accompanied by his mother and under the
protection of Hazrat Moulvi Mohammad Abul
Qasim Gargani, a great saint, left Herat on the
long journey to Pakpattan to see his maternal
uncle, Hazrat Baba Farid. On reaching
Pakpattan when Baba Farid saw this loving
nephew it left a deep impression on him. Hazrat
Alauddin was entrusted to the tender and loving
care of Hazrat Baba Farid by his mother who
left for her home town, Herat. Hazrat Baba
Farid taught Hazrat Alauddin the Holy Quran,
Hadis, Figh, Theology, Mysticism and allied
subjects and in accordance with his established
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practice gave Hazrat Alauddin a glimpse into
his perception of the Truth:

(a) In both the worlds Thou alone art the
object that 1 cherish; 1 die for Thee
and | live for Thee.

(b) Spiritual perfection lies in discipline
of the soul and the perfection of the
inner life.

Apart from the coaching by Hazrat Baba
Farid, Hazrat Alauddin was given the charge
and assignment of distributing food at the
langar khana and was assisted in this work by
Bhandari Mohammad Abul Qasim. Hazrat Baba
Farid specially instructed Hazrat Alauddin
merely only to distribute the food. Stricitly
following the instructions of Hazrat Baba Farid,
Hazrat Alauddin merely distributed the food and
never touched a morsel.

During this period Hazrat Alauddin
continuously and constantly said the prayer of
Doa-e-Noor and always uttered the words
“Majood-un-lllillah ", meaning there is no one
present except God. Hazrat Alauddin also
contemplated and meditated on the verse of the
Holy Quran in Surah Ar-Rahman 55/26,
reading

“everyone therein passes away—but there ever
remains the presence of thy Lord, Master of
glory and honour™.

Hazrat Alauddin performed his duty at the
langer khana for a period of twelve years and
by praying and at the same time not eating food
became very thin. By this examplary act of
obedience to Hazrat Baba Farid, Hazrat
Alauddin actually passed the test of the various
stages through which a Mystic has to pass,
namely:

(1) Tawakal (trust in god),

(2) Zikr (prayers),

(3) Tauhid (Divine unity),
(4) Abid (true devotee),
(5) Zuhd (renunciation or detachment),
(6) Samt (silence),

(7) Raza (contentment).
(8) Shukr (thankfulness),
(9) Yakin (firm faith),
(10) Sabr (patience),

(11) Ikhlas (sincerity).

(12) Sidg (truthfulness),
(13) Istiglal (perseverance).

When the mother of Hazrat Alauddin came
to Pakpattan to see him she was shocked to
see him in the poor state of health and enquired
from her brother why he had neglected in
looking after him. Hazrat Baba Farid
immediately called for Hazrat Alauddin and
asked him the cause of his poor health on which
he replied that he had been only ordered to
distribute the food and not to eat the food. After
this episode, Hazrat Baba Farid bestowed the
title of “Sabir-Khattam Alarawah-Sultan-ul-
Aulia” on Hazrat Alauddin and ever since then
Hazrat Alauddin is lovingly and devotedly
called *Sabir Pak’.

During this period Sabir Pak continuously
lived in a state of Istrag (Restlessness) and Jazh
(ecstasy). The mother of Hazrat Alauddin
requested her brother, Hazrat Baba Farid, to
marry his daughter Bibi Masooma Hajjra, to
her son, to which he agreed only to make her
sister happy. But knowing that Sabir Pak was
in a mystical state of Jazb and marriage would
not be a reasonable proposal under the
circumstances. After the marriage the daughter
of Hazrat Baba Farid died.
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Hazrat Baba Farid gave Sabir Pak “thilafar
Nama " and stated therein the words *Marhaba
Farzand Ali Ahmed Alauddin Sabir Batn Alwali
Batn alwali Batn Alwari”. It was during this
period that Sabir Pak saw the Holy Prophet in
his dream who called him by the name ‘Haza-
Wali-Allah’. Sabir Pak was ordered by Baba
Farid to proceed with his Khilifar Nama to
Hansi to get an endorsement from Hazrat
Shaikh Jamaluddin According to the estalished
Mystical procedure, Sabir Pak on reaching
Hansi called on Hazrat Shaikh Jamaluddin told
Sabir Pak to wait till the morning and on
hearing these words Sabir pak immediately in
a state of [sfrag managed to lighten his finger
miraculously and on seeing the light coming
on Shaikh Jamaluddin asked Sabir Pak to return
to Pakpattan without endorsing the Khilafar
Nama. Shaikh Jamaluddin was also a disciple
of Baba Farid.

On returning to Pakpattan Sabir Pak related
the episode to Baba Farid and was now
instructed to proceed to Kalyar in Sharanpur
district, as in the Wilayat Nama or Samad-e-
Khidmat he had been assigned the spiritual duty
in this territory, as Hakam-e-Wakt and by virtue
of this Sanad Kutubiat of Kalyar had been
granted. The instructions given by Baba Farid
to Sabir Pak were to

(1) preach Islam,

(2) suppress trvanny, cruelty and evil
practices which were being let loose
by the Hindu ruler, Raja Karam Pal;

(3) to ensure that peace and faith and
religious practice prevail in Kalyar.

On reaching Kalyar Sabir Pak encountered
opposition not only from the Hindu ruler but
from the Muslim Kazi who claimed that he was
the actual custodian of law and order and was
also assisted in this campaign of hatred and

Biographical Encyclopaedia of Sufis

jealousy by the Imam of the Jamia Mosque and
others. During this period Sabir Pak attended
the jamia Mosque to offer prayers and was
asked by the Imam to stand in the last row.
Sabir Pak took the stand that all men are equal
before the eyes of God irrespective of status or
position and in the house of God there should
be no distinction, pride or arrogance. The Imam
continued to be stubborn and on this Sabir Pak
left the mosque which miraculously tumbled
down. Sabir Pak then wrote to Baba Farid about
the sad affairs at Kalyar’,

In the meantime, Sabir Pak spent his time
in deep meditation, contemplation, prayers,
recitation of the Holy Qur'an and most of the
times was found standing under a ‘golra’ tree
in a state of Jazb. His only item of food was
the leaves of the ‘Golra’ tree which he also
offered to his guests. He had only one disciple
by the name of Hazrat Khwaza Hafiz
Shamsuddin Turk Panipatti who looked after
his daily needs and requirements which were
only two, namely prayers and food.

Another attendant was Hazrat, Alimullah
Abdul, who was the disciple of Hazrat
Jamaluddin of Hansi and was the founder of
the and his only assignment was to act as a
courtier, taking message and instructions
between Sabir Pak and Hazrat Baba Sahib.
During this period on account of the arrogant
behaviour of the people of Kalyar earthquakes
and other mysterious episodes started to happen.

Hazrat Nizamuddin Aulia and Hazrat Amir
Khusro usually visited Kalyar to see Sabir Pak.
Hazrat Sabir Pak was the founder of the Sabri
branch of the Chistia Silsila. And some of the
important followers of his system were:

(1) Hazrat Shaikh Jalaluddin Kalyari,
(2) Khwaja Abd Abdul Haq Gangohi,
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(3) Shaikh Jalaluddin Hhaneseri,

(4) Shaikh Ahmed Sarhindi Mujaddid
Alf-Sani,

(5) Hazra Moulana Hafiz Haji Imdadullah
Mohajir Makki.

Hazrat Sabir Pak died at the age of 98 on
the 13th of Rabi-ul-Awwal 690 A.H. and lies
buried in a beautiful marble mausoleum at
Piran-e-Kalyar. Hazrat Sabir Pak has left for
humanity a great lesson of Taslim-o-Raza by
exempliying these words through his own
dedicated life.
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Ali Shah, Syedna Hazrat Hafiz
Hai Warris (1822-1905)

Syedna Hafiz Haji Warris Ali Shah Rehah
Rehatullah Aleh-Sultan-ul-Tarakeen, Sartaj-ul-
Wasleen, Siraj-ul-Walakeen. Qutub-ul-Arifeen.
Arif-Billah, Fani-Fillah, Baqi-Billah. Ayat Man
Ayat Billah, Imam-ul-Wilayat was born on the
Ist of Ramzanul-Mubarak, 1238 A H. (1822
A.D.) at Deva-Sharif. He came from a family
of Hussaini Syed known for their devotion,
piety and learning. Haji Sahib was born in the
25th generation of Hazrat Imam Hussain at
Deva which is 30 miles form Lucknow, six
miles from Bara Banki, the District
Headquarters. He was a direct descendant of
Hazrat Imam Moosa Kazim Razi Allah ho Tala
Anho. His father Hakim Hafiz Qari Syed
Qurban Ali Shah was a land-owner and was a

man of great learning and had finished his
religious education in Baghdad Sharif.

The name *Warris’ which is one of the
Ninety-nine names of God indicates that
everything else hath perished. He alone will
survive, According to Sufi customs one of the
Divine names of Allah was kept. At the age of
two Haji Sahib lost his father and then at the
age of three he lost his mother. He was now
looked after by his grandmother and was
lovingly called Mithan Mian. When Haji Sahib
reached the age of seven he lost his
grandmother and his brother-in-law Hazrat Haji

‘Syed Khadim Ali Sah Qadri Chishti, took him

in his custody by taking him to Lucknow. Haji
Sahib was admitted in the wellknown Farangi
Mahal Religious Institute. At the age of seven
Haji Sahib became a Hafiz-ul-Quran. Hazrat
Khadim Ali Shah Saib imparted all types and
forms of Religious and Spiritual knowledge and
Devotional exercises to Haji Sahib. He usually
visited the shrine of Hazrat Shah Meena Chisti
who was the Kalifa of Shah Quam-ud-din who
was the Khalifa of Khwaja Nasiruddin Chirag
Chisti. Haji Sahib seemed to learn by intuition.
Hazrat Syed Khadim Ali Shah died in 1837
A.D. and after the Soyem ceremony Haji Sahib
was made the Khalifa of his brother-in-law after
performance of the Dastarbandi at the age of
fourteen.

Haji Sahib performed is first Hajj at the
age of fourteen and in total he performed seven
Hajj's—three times he performed the Hajj
journey by foot.

It was during his first visit to Ajmere-
Sharif where he went to pay hoinage at the
Altar of Hazrat Khwaja Moinuddin Chishti that
he discarded wearing shoes.

It was during his first Hajj that he started
wearing Ahram which he never discarded. The
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Ahram was usually of dark-green or yellow
colour,

It was during his first visit to Baghdad
Sharif where he had gone to pay homage at the
Sacred Altar of Ghouz-ul-Azam Syed Sheikh
Abdul Qadir Al-Ghylani that he was presented
with a yellow Ahram by the Nagib-ul-Ashraf.
The Nagib-ul-Ashraf told Haji Sahib that prior
to his coming to Baghdad Sharif Ghouz-ul-
Azam had instructed him in his dream the
following words:

“One pious boy of my family by the name of
Warris would be coming. Present him with a
yellow Ahram.”

Haji Sahib was the first Muslim saint in
the Indo-Pakistan sub-continent to visit foreign
countries for the propagation of Islam. He was
well versed in different languages like Arabic,
Persian and Pushto. He had travelled for twelve
long years to different foreign countries like
Arabia, Syria, Palestine, Persia, Turkey, Russia
and Germany. While on pilgrimage Haji Sahib
got the opporunity of going inside the Kaba-
Sharif where he began to hum a tune uttering
the words:

“Ishq Men Tereh Koh-e Gham Sar Pe Liya Jo
Ho So Ho.”

The keeper of the Holy Kaaba asked Ali Sahib
to stop humming and said:
“You Seem To Forget That This Is The House
Of God™.
Sahib replied politely:

“Can You Tell Me Where God Is Not
Present?”

In Turkey Haji Sahib met Sultan Abdul
Hamid, the first who became his disciple. In
Germany Haji Sahib met Prince Bismarck who
also became his disciple. It is said that during
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Haji Sahib’s travels to Russia, Princess
Anastasia, the only living member of the Tsars
family, became his disciple. Unfortunately no
details of the travels of Haji Sahib are available.
Haji Sahib returned to Deva-Sharif in 1857
A.D. where some people saw him before the
Mutiny. He spent about fifty years of the greater
part of his life in travelling.

In 1899 A.D., Haji Sahib Qibla finally
settled down at Deva-Sharif. Haji Sahib spent
most of his time in devotion, solitude, prayers,
contemplation and meditation. He had a dislike
for controversy and usually spoke in few words.
Haji Sahib’s exterior corresponded to his
interior. He had very handsome features with a
broad forehead and penetrating eyes. He never
sat on a chair or sofa or used bedstead. He
slept on the floor throughout his life without a
pillow. He always impressed upon his disciples
and visitors that the Paths of Life and Love are
based on three spiritual and temporal
fundamental principles, namely:

1. Love and attachment with God, The
Holy Prophet of God. Panjatan-E-Pak
and Love for one’s fellow-beings e.g.
Ishk-e-Hagq, Ishk-e-Rasool, Ishg
Panjtan-e-Pak and Khidmat-e-Khalg.

2. Tawakkul i.e. complete dependence
upon God.

3. Taslim Wa Raza i.e. resignation to the
Divine will. Haji Sahib always said
“Love Is My Creed” and “Love Is My
Religion™

Once, Sir Syed Ahmed Khan of Aligarh
came to see Haji Sahib and spent considerable
time. Hajji Sahib told him:

“I am not at all opposed to English elements,
but love, faith and sincerity are the great
essentials”.
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Once in 1888 A.D. (1306 A.H.), Haji
Sahib called for Qazi Baksh Ali Sahib Warsi
and asked him to bring his pen and some
papers. and instructed him to write down as
follows: “My Journey is Love and Who Ever
Proclaims To Be My Successor is A Liar. In
Love There Is No Successor. With Me Whoever
It May Be, Whether Shoemaker or Sweeper,
Whoever Loves Me Is Mine. Haji Sahib further
Stated:

“If Anybody Wants A Copy of My Instructions
Give It To Him.”

In This Way The Problem of Succession of
Gaddi Nashini Was Buried Foe All Times To
Come. The Idea of Family Succession Was
Thrown To The Winds.

In 1915 A.D., Justice Syed Sharfuddin got
the orders of Haji Sahib Qibla registered in the
Court of the District Judge and obtained a
cerified copy for future purposes of reference.
I may, however, state another very interesting
episode in the life of Haji Sahib regarding the
meeting of a Spanish noble man of the name
of Count Galaraza who had come from Spain
to Deva-Sharif to meet Haji Sahib and obtained
his spiritual blessings and guidance. After the
meeting Haji Sahib bade farewell to the Count
in the following words:

“You Have Come And Are United With Me.
Blessed Be Your Coming. You And | Shall
Be There Together™.
Before closing | would quote from the sayings
of Haji Saib as follows:

1. Divine love cannot be acquired. It is
a gift of God.
2. There is no method in love.

3. Distance does not count in love, If
vou love me, | am with you even if

you are at a distance of thousands of
miles.

4.  Love is akin to faith,
Love of God turns disbelief into faith.

6. The universe is governed according
to the sentiments of the lovers of God.

7. Do not carry your want before God
even if you are starving, for He knows
everything.

8. Real worldliness is forgetfulness of
God.

9. A true fagir is never in want.

10. Remain always the same.

11. Trust in God. If you rely upon Him
truly, you need not worry about your
daily wants.

12. Faith should be free from doubt.

13. Not a breath should pass without the
remembrance of God.

14. 1t is no use going to the Kaaba for
those who cannot see God here.

15. The same God is to be found in the
mosque, the church and the pagoda.

16. God does not live on the empyrean.
He exists everywhere,
One who cannot see God in this world
is blind.

17. 1f your love is true, you can see God,
for you cannot love without seeing.

Haji Sahib had two categories of disciples:

1. The Derwishes to whom the yellow
Ahram was allowed to be worn,
known as the Khirka Posh,

2. The worldly group.

On Haji Sahib’s death a dispute arose
about his succession in Lucknow, which
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resulted in a Law Suit and simultaneously the
creation of a Trust. The words uttered which
were recorded of Haji Sahib Qibla orders
reading as “MY CREED IS LOVE AND
LOVER HAS NO SUCCESSOR” was the basis
of the winning point in the case filed by his
relatives.

While on the subject | feel that | should
write a small para about my humble devotion
and attachment for Haji SaHib. When my late
father, Ghulam Mohammad, Ex-Governor-
General of Pakistan, had his first posting after
his passing the Audit and Accounts Services in
Lucknow in 1921, I was born on the 8th of
June, 1922.When I was six weeks old, [ was
taken by my father and mother to Deva-Sharif
where | was placed in humility by them for
acceptance at the Sacred Altar of Haji Sahib
Qibla. 1 was literally given as a gift to Haji
Sahib Qibla by my parents so that his blessings,
protection and guidance were to be a part and
parcel of my life; and they have truly been so.
I can never forget this noble act that my father
and mother did for me. May their souls rest in
peace. | was first named Ghulam Warris and
later my name was changed. 1 was placed at
the Sacred Altar through late Hazrat Ibrahim
Baig Shaeda, a devoted disciple of Haji Sahib.
Shaeda Mian died in 1945 and up to this time
he corresponded with me. His letters contain
words of Wisdom and Knowledge.

Haji Sahib Qibla became ill on the 18th
of Moharram and his condition worsened by
the 30th of Moharram and on the Ist of Safar-
ul-Mubarak he expired at 4:30 A.M. on 7th of
April 1905, Truly Hajji Sahib was one of the
greatest Qalandars of the nineteenth century
who acted and preached the Gospel of Love to
each and all irrespective of class, colour, creed
or belief.
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Attar, Farid Al-Din Muhammad
B. Ibrahim (1119-1190)

Farid Al-Din Muhammad B. Ibrahim Atar
was a Persian mystical poet. The dates of his
birth and death cannot be fixed with any
certainty. According to Dawlatshah, he was
born in 513/1119 and the general belief is that
he was killed by the Mongols-i-Nushapur in
the year 627/1230. This would mean that he
lived to the age of 114, which is improbable
and besides, Nishapur was conquered by the
Mongols as early as 617/1220. According to a
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ta'rikh verse in some manuscripts (e.g. Ibrahim
Ef. 579), in other sources (Sa‘id Nafisi,
Djustaudju, 607) and according to the
inscription on the tomb erected by Mir ‘Ali
Shir, he died as early as 586/1190, that is to
say, three years after writing Matik al-Tayr
(Sa‘id Nafisi 129).

Sa‘id Nafisi adheres to 627 as the date of
his death, but he bases this assumption on the
spurious book Miftah al-Futuh and on the
statement of Djami that ‘Attar had given the
Asrar-nama to Djalal al-Din Rumi who had
emigrated from Balkh with his father in 618/
1221. This emigration, however, probably took
place as early as 616/1219. Nothing definite
concerning the dates of his life can be got from
‘Attar’'s own works. The one which seems to
contain most biographical information, Mazhar
al-‘Adja’ib, is a forgery, which unfortunately
misled Mirza Muhammad Kazwini as well as
the author of this article.

Attar was a pharmacist and doctor, and
whilst not actually a Sufi, he admired the holy
men and was edified by the tales told about
them, from his youth onward.—When
attempting to compile a list of "Attar’s works,
one meets with a peculiar difficulty: the works
attributed to him fall into three groups which
differ so oconsiderably in centent and style that
it is difficult to ascribe all three to the same
person. The main works of the first group are
Mantik al-Tayr, llahi-nama and Musibat-nama;
those of the second group are Ushturnama and
Djawhar al-Dhat; and those of the third Mazhar
al-'Adja’ib and Lisan al-Ghayb. There is, in
addition, a fourth group of works which can—
on the basis of internal evidence—be proved
not to be by ‘Attar.

With the exception of Asrar-nama, the
epics of the first group consist of a clear, well-

constructed main story, which is interspersed
with numerous—gencrally short—subsidiary
tales. These tales reflect a wealth of religious
and profane life. Told with masterly skill, these
subsidiary tales are richly varied in subject and
they are the main charm of the works of this
group.

In the second group the number of tales is
much reduced, and the interest is withdrawn
from the external world and all that occurs in
it. As a limited number of ideas are pursued
with intensity and great emotion and with many
repetitions. The recurring themes are: complete
fana, even through physical death monistic
pantheism there is nothing other than God, and
all things are of one substance), the knowledge
of one's self as everything, as God as identical
with all prophets.

People are repeatedly recognised as God
by others and addressed as such. The
presentation is broad and ill-ordered and full
of tiresome repetitions. Frequently one does not
know who is speaking or who is being
addressed. Anaphora is used excessively: on
occasions a hundred consecutive lines begin
with the same words. Sa‘id Nafisi considers
the works of this group as spurious and
attributes them to the writer of the third group,
a man from Tun who lived in Tus for a long
time, who was undoubtedly a Shi‘ite and must
have lived in the 9th/15th century. He considers
the change of style, which had been accepted
both by Muhammad Kazwini and by the author
of this article, to be impossible.

One might object that a change of style
and a limitation of the field of interest are not
out of the question in a poet; that the beginnings
of the use of anapora can be found in the works
of the first group and also that some of the
themes frequent in the second group are
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traceable in the first. | therefore, do not regard
it as utterly impossible that the works of the
second group should be genuine, though it is
rather doubtful. In the time of Djami—that is
to say in the 9th century—at least, these works
were considered genuine, because Djami’s
remark in the Nafahat al-Uns that the light of
Halladj had manifested itself afier 150 years in
‘Attar, can be based only on the works of the
second group, in which Halladj plays an
extensive part.

The epics of the third group, on the other
hand, have been conclusively proved to be
spurious. In the Mazhar al-‘Adja’ib the poet
asks the reader to read Hafiz (died 791 A.H.)

and Kasim-i Anwar (died 837 A.H.) and

prophesies the appearance of Djalal al-Din
Rumi. I find such a difference in style and
content between the works of the second and
those of the third group, that— unlike Sa‘id
Nafisl— I should not ascribe them to the same
poet. With regard to the probable chronology
of the works (on the basis of self-quotation).

The conclusions drawn in that article from
the statements in the Mazhar al’ Adja’ih (whose
author has the audacity to claim all ‘Attar’s
genuine and famous works as his own) as also
in my own article Attar in IA, are now
superseded. Individual works: First group:

1. Diwan: apart from love poems, this
contains the exposition of the same
religious thoughts as govern the epics.
Printed in Tehran, but not in a critical
edition.

2. Mukhtar-nama: a collection of quatrains
arranged according to themes, with an
clucidatory prose introduction describing
the origin of the work —which originally
formed part of the Diwan—and the
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destruction of the two works Djawahir -
nama and Sharh al Kalh.

Mantik al-Tayr (Makamat al-Tuyur)
grandiose poetic elaboration of the Rislat
al-Tayr of Muhammad or Ahmad Ghazzall.
The birds, led by the hoopoe, set out to
seek Shimurgh, whom they had elected as
their king. All but 30 perish on the path
on which they have to traverse seven
dangerous valleys (Haft wadi: this part
appears as an independent work in some
manuscripts). The surviving 30 eventually
recognise themselves as being the deity
(simurgh = Simurgh) and then merge in
the last fana in the divine Simurgh.

Musibat-nama: a sufi disciple (salik) in
his helplessness and despair, is advised by
a pir to visit successively all mythical and
cosmic beings: angel, throne, writing tablet,
stilus, heaven and hell, sun, moon, the four
elements, mountain, sea, the three realms
of nature, Iblis, the spirits, the prophets,
senses, phantasy, mind heart and soul (the
self). In the sea of the soul, in his own
self, he eventually finds the godhead. The
tale may have been inspired by the hadith
al-shafa‘a. Printed in Tehran, 1298 A.H.

llahi-nama: a king asks his six sons what,
of all things in the works they wished in
turn for the daughter of the fairy king. the
art of witcheraft, the magic cup of Djam,
the water of life, Solomon’s ring, and the
elixir. The royal father tries to draw them
away from their worldly desires and to
inspire them with higher aims.

Asrar-nama; it has no framework-story,
and repeatedly mentions the gnostic motif
of the entanglement of the pre-existing soul
in the base material world. ‘Attar is
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to the young Dahlia al-Din Rumi.

Khusraw-nama: a romantic novel of love
and adventure, concerning Khusraw, the
son of the emperor of Rum, and Gul, the
daughter of the king of Khuzistan, with
many adventures, befalling above all the
faithful Gul, who is besieged by a
succession of suitors.

I'and-nama: a small moral treatise which
enjoyed great popularity; it has been
printed in Turkey alone at least eight times
(1251, 1252, 1253, 1257, 1260, 1267,
1291). Concerning further editions see
Sa‘id Nafisi 109-10 and the above
mentioned catalogues. It has been
translated into several languages (compare
Geiger-Kuhn, Grundriss der Iranschen
Philologie, ii, 603 and Sa‘id Nafisi 108-
10.) As early as 1809, it was published in
London by J. H. Hindley then by de Saey
together with a French translation:
Pandnamch on Livre des Conseils, Paris,
1819. For the Swedish translation,
completed in 964/1557, was by Emri, who
died in 988/1580, and it was repeatedly
printed in Turkey together with the Persian
text (1229, 1266, 1280, 1282). Turkish
commentaries: Shem‘i (died 1009/1600-
1), Sa‘adat-nama; Shu‘uri (died 1105/
1693—4 autography of 1083 A_H. Istanbul,
Darulmesnevi 185; ‘Abdi Pasha (died
1113/1701-2), Mufid; Bursali IsmaJil
Hakki (died 1137/1724-5), in great detail,
printed Istanbul, 1250; Mehmed Murad
(died 1264/1849) Mahadar, Istanbul, 1252,
1260.

Tadhkirat al-Awliva: an extensive prose
work which contains the biographies and
sayings of Muslim mystics. [t ends with a
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biography of Halladj, who plays such an
extensive part in the works of the second
group. Other biographies—over 20 in
number have been added in some
manuscripts. In these, as also in his epics,
‘Attar has treated his sources freely, and
has often altered them in the light of his
own religious ideas. For the numerous
Turkish studies and translations, see the
article Attar in 1A; in addition Sa‘id Nafisi
110-112. The text of the edition by R.A.
Nicholson, he Tadhkiratu 'l-awliya of
Shaikh Faridu’d-din “Attar, London-
Leiden, 1905-1907, Persian Historical
Texts 3 and 5, is not always trust-worthy.
Other editios in Sa‘id Nafisi 112 and in
the above mentioned eatalogues.

Bulbul-nama: the birds complain to
Solomon about the nightingale which, they
say, disturbs them with her song to the
rose. The nightingale is called upon to
defend herself. Eventually Solomon orders
that she be left in peace. Sa‘id Nafisi (106-
7) regards this book as spurious. Printec
in Tehran, 1312.

. Mi‘radj-nama: could well be an excerpi

from the na‘t of any mathnawi. In the only
manuscripts which [ have seen, it overs a
mere 1wo pages.

Djumdjuma-nama: a rather short-story
which night come from any of “Attar’s
epics. Jesus resurrects a skull in the desert;
the dead man, who had been a great king,
tells Jesus about the torments of the grave
and of hell; he them embraces the true
faith and these for a second time. For
Turkish editions of this little work, see [A:
Altar.

The works of the second group (described
above):
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13.

14.

Ushtur (Shutur)-nama: the central figure
of the first part of this work is a Turkish
puppet player, who appears as a symbol
of the deity, He has seven curtains to his
stage and has seven assistants. He breaks
the figures which he himself had created
and tears the curtain. He sends his
assassinates to all direction and himself
withdraws in order to guard his secret. A
wise man asks him for the reason for his
actions. By way of reply he is sent is front
of seven curtains. There be beholds a
strange, fantastic series of events, the
meaning of which is to be understood
symbolises, He is always sent on by a Pir
without any clear information, and on his
arrival at the 7th curtain he is asked to
fetch from a grave some writing written
on silk in green letters. On this God has
revealed matters concerning Himself the
way towards, Him, the creation, and the
prophet Muhammad. There is repeated
mentions of decapitation as a means of
reaching God, and Halladj is repeatedly
pointed to as the great example. The
fruitless wandering from one curtain to
another of eminsent of the cosmic journey
of the silk in the Musibat-Nama. The
second part deals almost exclusively with
halladj. On the scaffold he has talks with
Sjunayd, Shaikh-i Kabir (Ibn-al-Khafif),
Bayazid and Shibli, and in these, as God
he develops a monistic pantheistic
theology. In spite of its length, the Ushtar-
nama is an important and interesting work
which deserves closer study. Metre: Ramal

Djawhar (Djawahir) al-Dhat: this epos
was written after the Ushtar-nama, because
the latter (as well as the Musibat-nama) is
quoted in it. In this work too, halladj is
continuslsly presented as a model of the

16.
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fana and of becoming God. Among other
stories, it contains the one of *Ali
whispering the divine secrets into a cistern.
These secrets are then betrayed by a reed
which had grown in the cistern and had
been cut into a flute. The connexion with
the 18 introductory lines of the Mathawai,
by Djalal al-Din Rumi, is obvious. My
assumption is that it is this story (which
goes back to Nidasdnkey-ears via nizami)
which has inspired Djalalal-Din; Sa‘id
Nafisi, who considers the work a later
forgery, assumes the reverse to be the case
(pc 114) H. Rittr, Das Prooemium de
Mathnawi-i-Mawlai in ZDMG 93, 16,
196). The epic also contains the story of
the youth who went in a sea voyage with
his father, recognsed himself as God and
jumped into the sea in order that he lost
himself completely in the divine nature.
The vouth is also recognised as God by a
fellow-passenger. The motif of the
recognising. God by another man also
appears in other works of this group. This
work was printed in Tehran in 1315/1355.

Halyadj-nama: a poor imitation of the
second part of the Ushtur-Nama. Metre;
Hazadj. hazadj. Lithographed, Tehran,
1253,

Mansur-nama: a short tale in the metre
Ramal, beginning; Bud Mansur ay ‘adjab
Shrila half, it is a short description of the
martyrdom of Halladj.

. Bisar-nama: a short Mathanawi, the centre

of which consists of self-defication (man
khudaumman hudayan man khuda) and
fand by decapitation. it contains verse from
other mathnavis of this group. Its content
is connected with the second part o the
Ushtur-ama, Lithographed, Teherr 1319
and several times in Lucknow.
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The works of the third group (undoubtedly by
another hand):

18. Mazhar al'-Asjib (the ‘place where
miracles appear’) is an honorary name for
‘All, to whose glorification this work is
dedicated. He is the diviner man, the bearer
of divine secrets, the Shah of all begins
prophets and angles. Legends about ‘All
play a large pat. The author claims all the
works of “Attar as his own, and gives great
biograpical detail, including the meeting
with Nadjma al-Din Kubra, Lithrgaph,
Tehran, 1323, Sa‘id Nafisi 126 ff.

19. Lisan al-Ghayab: again a shi‘ite work by
the same poet, who explicitly renounces
Abu Bakr and *Uthman, Sa‘id Nafisi 123-
3. These two works have no literary value.

Work of the fourth group (demonstrate spurous
on the basis of internal evidence):

20. Khayyat-nama: for contents see E.
Berthels, Faridaddin ‘Attar’s Khayyat-
Nama, i Ball de I"Ac. des Scde L"URASS,
classe des Humanities 1929, 201-214.
Hadjdj Khalia attributes the work to a
certain Khayyat-i Kashani, Berthels
considers it genuine.

21. Waslat-nama: the poet is a man called
Buhlul. Sa‘id Nafis 131-132.

22. Kanz al-Asrar (—Kanz al-Bahr = tardjamat
al-Adadit): compiled 699/1299-1300
philologika, X 157; Sa‘id Nafisi 120.

23. Miftak al-Futuh: compiled 688/1289-90
according to order manuscripts 587/by a
man from Zandjan, Phiologika X, 157;
Sa‘'id Nafisi 127-128.

24. Wasiyyvat-nama: compiled 850-1446-7.
Philoloia, X 158. Perhaps = Waslat-Nama?
25. Kanz al-haka'ik: contains a panegyric to a
prince by name of Niku Gahzi. Concerning
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the possibly corrupt name of this prince
see Sa‘id Nafisi 121, Ritter, Phiologika X,
158 Concerning four sother superious
works, compare ibid., 154,
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Attar, Fariduddin (13th Century)

“To abandon something because others have
misused it may be the height of folly; the Sufic
truth cannot be encompassed in rules and
regulations, in formulas and in rituals—but yet
it is partially present in all these things™.

These words are attributed to Farridudin
the Chemist, a great illuminate and author and
an organiser of the Sufis. He died over a century
before the birth of Chaucer, in whose works
references to Attar’s Sufism are to be found.
More than a hundred years after his death the
foundation of the Order of the Garter showed
such striking parallels with his initiatory Order
that this can hardly be a coincidence.

Fariduddin was born near Omar
Khayyam’s beloved Nishapur and his father
bequeathed him a pharmacy, which is one
reason given for his sumame and Sufi style
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Attar—the Chemist. Of his life a great many
stories are told—some of them involving
miracles, other containing his teachings. He
wrote a hundred and fourteen works for the
Sufis, the most important of which is
undoubtedly the Parliament of the Birds, a fore-
runner of Pilgrim's Progress. Still a classic of
Sufism and Persian literature alike, the
Parliament describes the Sufi experiences and
is itself based in plan on earlier Sufic quest
themes. It unfolds meanings which become
perceptible with the Sufic awakening of the
mind.

The story of Attar’s conversion, which the
Sufis use to illustrate the need for balance
between material and metaphysical things, is
given by Daulat-Shah, in the classic Memoirs
of the Poets. It is not accepted as literal
reporting, but allegorical. Attar was in his shop
one day, among his numerous and varied
merchandise, when a wandering Sufi appeared
at the door, gazing in with his eyes filled with
tears. Fariduddin at once told the man to be
gone,. “It i not difficult for me”, replied the
traveller,.. “I have nothing to carry; nothing but
this cloak. But you, you with vour costly drugs?
You would do well to consider your own
arrangements for going on your way.”

This impact so profoundly impressed Attar
that he renounced his shop and his work and
withdrew into a Sufi settlement for a period of
religious retreat under the aegis of the master
Sheikh Ruknuddin. While a great deal is made
of his aesthetic practices, he himself maintained
the importance of the body, even saying:

“The body is not different from the soul, for it
is a part of it; and both are a part of the
Whole™.

His teachings are not only embodied in
his poetical works, but also in the traditional
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rituals which are believed by Sufis to be a part
of them. Reference to this will be made later;
it is the sphere where Sufic poetry, teaching
and ‘work’ (amal) coincide.

Attar was one of the Sufis most deeply
versed in the biographies of the earlier historical
Sufis and his only prose work, Memoris of the
Friends (or Recital of the Saints), is devoted to
a collection of these lives. It was on his
wanderings to Mecca and elsewhere after he
quit the Sufi circle of Ruknuddin that he
decided to make the collection.

In his old age Attar was visited by the
young Jalaluddin Rumi and he presented him
with one of his books. Rumi made more public
the initiatory aspects of the Sufic lore which
Attar pursued. Later, he was to refer to him as
his own soul:

“Attar traversed the seven cities of love and
we have reached only a single street™.

Attar died, as he had lived, teaching. His
last action was deliberately calculated to make
a man think for himself. When the barbarians
under Jenghiz Khan invaded Persia in 1220,
Attar was seized, by now a man of one hundred
and ten years of age. One Mongol said:

“Do not kill this old man; | will give a
thousand pieces of silver as a ransom for him”,

Attar told his captor to hold out, for he would
get a better price from someone else. A little
later another man offered only a quanity of
straw for him. Attar said:

“Sell me for the straw for that is all that | am
worth”™ and he was slain by the infuriated
Mongol.

Attar's romantic and quest writings have
been shown by Garcin de Trassy to resemble
the Roman e la Rose and belong, of course, to
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the direct Sufic stream of romance teaching
which antedates its appearance in Europe. A
romance piece which gave rise to later material
on a similar Sufic theme was written by Majriti
the Cordoban.

It is probable that the romance material
reached Western Europe through Spain and
southern France, rather than through Syria,
where the Sufic compositions of this genre were
well established. Western scholars who believe
that the Grail legend entered Europe through
the Crusaders base this assumption only on the
Svrian sources. Svria and Andulausia, however,
were strongly linked. The transformation of *QQ°
into "G" (Qarael Mugaddas [Holy Recital] for
Carawl Mugaddas) is Hispano-Moorish, not
Syrian. De Tassy notes that the Roman de la
Rose has analogies with two Sufic streams of
literature—that of the Birds and the Flowers
and above all with the Parliament of the Birds
of Attar.

The exact version which stimulated the
versions of the Roman known in Europe is not,
of course, available; and it is more than possible
that the origin was a verbal one, passed on
through Sufi teaching in the wide-spread Sufic
circles of Spain.

The Rose O Bakawaili romance in India
contains much that throws light upon th Sufic
usage of this most dynamic imagery. And the
Parliament itself, apart from the fragmentary
indications in Chaucer and elsewhere, was
translated into French and published in Liege
in 1653. It was also translated into Latin
in 1678.

In the Order of Khidhr (who is St. George
and also Khidr, the patron saint of the Sufis,
the hidden guide, sometimes thought to be
Elias), which exists to this day, passages from
the Matig ut-Tair (Parliament of the Birds) of
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Attar are quoted. This is a part of the
ceremonial of initiation:

The sea was asked why it was dressed in
blue, the colour of mourning and why it became
agitated as if fire made it boil. It answered that
the blue robe spoke of the sadness of separation
from the Beloved, “that it was the fire of Love
which made it boil.” Yellow, continues the
recital, is the colour of gold—the alchemy of
the Perfected Man, who is refined until he is
in a sense gold. The robe of initiation consists
of the Sufi blue mantle, with a hood and a
vellow band. Together, these two colours when
mixed make green the colour of initiation and
nature, truth and immortality. The Mantiq was
written about one hundred and seventy years
before the foundation of the mysterious Order
of the Garter, which was originally known as
the Order of St. George.

The Sufi order which Attar is credited with
having created and probably developed and
which certainly carries the tradition of his
concentrating, carries out exercises des'oned to
produce and maintain the harmony of the
participant with the whole of creation and it
closely resembles the other Orders of Sufism,
the tarikas. The stages of development of a
Sufi wile they may take a different sequence in
different individuals, are portrayed in the
Parliament of the Birds.

The birds, who represent humanity, are
called together by the hoopoe, the Sufi, who
proposes that they should start on a quest to
find their mysterious King. He is called
Simurgh and he lives in the Mountains of Kaf.
Each bird, after at first being excited by the
prospect of having a King, begins to make
excuses as to why he should not himself take
part in the journey toward the hidden King.
The hoopoe, after hearing the plea of each,
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replies with a tale which illustrates the
uselessness of preferring what one has or might
have to what one should have. The poem is
full of the Sufi imagery and has to be studied
in detail in order to be properly understood.
The Ring of Solomon, the nature of Khidr the
hidden guide, anecdotes of the ancient sages,
fill its pages.

Eventually the hoopoe tells the birds that
in the quest they have to traverse seven valleys.
First of all is the Valley of the Quest, where
all kinds of perils threaten and where the
pilgrim must renounce desires. Then comes the
Valley of Love, the limitless area in which the
Seeker is completely consumed by a thirst for
the Beloved. Love is followed by the Valley of
Intuitive Knowledge in which the heart receives
directly the illumination of Truth and an
experience of God. In the Valley of Detachment
the traveller becomes liberated from desires and
dependence.

In the inter-change in which the hoopoe
deals with the nightingale, Attar exposes the
uselessness of ecstatics, mystics who follow
romance for its own sake, who intoxicate
themselves with hearings, who indulge ecstatic
experience and are out of touch with human
life.

The passionate nightingale came forward,
beside himself with fever. In each one of his
thousand varying chirrupings he gave vent to a
different mystery of meaning. He spoke so
eloquently of mysteries that all the other birds
fell silent. He said:

“l know the secrets of love. Throughout the
night [ give my love call. I myself teach the
secrets; and it is my song which is the lament
of the mystic flute and which the lute wails. It
is 1 who set the Rose in motion and move the
hearts of lovers. Continously | teach new

Biographical Encyclopaedia of Sufis

mysteries, each moment new notes of sadness,
like the waves of the sea. Whoever hears me
loses his wits in rapture, contrary to his normal
way. When | am long bereft of my love the
Rose, | lament unceasingly....And when the
Rose returns to the world in Summer, | open
my heart to joy”.

My secrets are not known to all—but the Rose
knows them. | think of nothing but the Rose; 1
wish nothing but the ruby Rose.

“To reach the Simurgh, that is beyond me—
the love of the Rose is enough for the
nightingale. It is for me that she flowers...can
the nightingale live but one night without the
Beloved?”

The hoopoe cried:

"0 laggard, busy with the mere shape of
things! Leave off the pleasures of seductive
form! The love of the face of the Rose has
merely driven thorns into vour heart. It is yvour
master. However beautiful the Rose, the beauty
vanishes in a few days. Love for something so
perishable can only cause revulsion in the
Perfected Man. If the Rose's smile awakens
your desire, it is only to hold you ceaselessly
in sorrow. It is she who laughs at you each
Spring and she does not cry—Ileave the Rose
and the redness.”

Commenting upon this passage, one
teacher remarks that Attar refers not only to
the ecstatic who does not take his mysticism
further than rapture. He also means the
ecstatic’s paralld, the person who feels frequent
and incomplete love and who, although deeply
affected by it, is not regenerated and altered by
it to such an extent that his very being
undergoes a change:

“This is the fire of love which purifies, which
is different whenever it occurs, which sears
the marrow and makes incandescent the kernel.
The ore separates from the matrix and the
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Perfected Man emerges, altered in such a way
that every aspect of his life is ennobled. He is
not changed in the sense of being different;
but he is completed and this makes him
considered powerful of men. Every fiber has
been purified, raised to a higher state, vibrates
to a higher tune, gives out a more direct, more
penetrating note, attracts the affinity in man
and woman, is loved more and hated more;
partakes of a destiny, a portion, infinitely
assured and recognised, indifferent to the
things which affected him while he pursued
the mere shadow of which this is the substance,
however sublime that former experience may
have been.”

This teacher (Adil Alimi) warns that these
sentiments will not appeal to all. They will be
“disbelieved by the materialist; attacked by the
theologian; ignored by the romantic, avoided
by the shallow; rejected by the ecstatic; be
welcomed but misunderstood by the theoretician
and imitation Sufi.” But, he continues, we must
remember gadam ba qadam (step by step):

“Before you can drink the fifth cup, you must
have drunk the first four, each of them
delicious.”

He realizes that things, whether they be
old or new, have no importance. Things that
have been learned are of no value. The traveller
is experiencing everything afresh. He
understands the difference between
traditionalism, for instance and the reality of
which it is a reflection.

The fifty valley is the Valley of
Unification. Now, the Seeker understands that
what seemed to him to be different things and
ideas are, in actuality, only one.

In the Valley of astonishment, the traveller
finds bewilderment and also love. He no longer
understands knowledge in the same way as
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formerly. Something, which is called love,
replaces it.

The seventh and last valley is that of
Death. This is where the Seeker understands
the mystery, the paradox, of how an individual
“drop can be merged with an ocean and still
remain meaningful. He has found his ‘place.’

Fariduddin Attar’s pen-name is Attar, the
Chemist or Perfumer. While most historians
assume that he adopted this descriptive word
because his father had a pharmacy, the Sufi
tradition is that *Attar’ conceals an initiatory
meaning. If we take the standard method of
recording by the Abjad System, known to
almost every person literate in Arabic and
Persian, the letters cab be substituted for the
following figures:

A (yn) = 70
Ta = 9
Ta = 9
Alif = 9
Ra = 200

The letters must be arranged in acco.dance
with conventional Semitic orthograp.y, as
above. The Hisab el-Jamal (standard
rearrangement of letters and numbers) is the
simplest form of the use of the Abjad, used in
very many poetic names. This rearrangement
requires the totalling of the values of the letters
(70 + 9 + 9 + 1 + 200), giving a total of 289,
In order to pravide a fresh *hidden’ three-letter

root, we have (again by standard procedure) to
respite the total, in order of hundreds, tens and
units, thus:

289 = 200, 80, 9.
These three figures are recorded:
200=R;80=F;9=T.

Now we look up in a dictionary the words
which correspond with any arrangement of these
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three letters. In Arabic dictionaries, words are
always lifted in accordance with their basic
(usually three-letter) roots, so this makes the
task easy.

The three letters may be grouped only in
the following ways: Raft, Rtf, Frt, Ftr and Tfr.

The only triliteral root which is concerned
with religion, interior or initiatory meanings is
the Ftr root.

‘Attar’ is an encipherment of the concept
of Ftr, which is the message about his teaching
that Fariduddin Attar is transmitting.

Attar was one of the greatest Sufi teachers.
Before we look at the implications of the Fir
root in Arabic, we can recapitulate his ideas.
Sufism is a form of thinking clothed by Attar
and his followers (including Rumi, his disciple)
in a religious format. It is concerned with
growth and the theme of the organic evolution
of mankind. Its accomplishment is associated
with the dawn after the dark, the breaking of
bread after a fast and intensive physical and
mental action, unpremeditated because a
response to intuitive impulses. Does the root
Ftr contain

(1) religious associations;

(2) connections between Christianity and
Islam—because the Sufis claim to be
Moslems but also esoteric Christians;

(3) the idea of speed or unpremeditated
action;

(4) humiliy; dervishism;

(5) a strong impact (of ideas or
movement, as applied in dervish
schools for training Sufis);

(6) ‘the grape’—Sufi poetic analogy for
interior experience;
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(7) something which forces its way out
of the bosom of nature?

Every one of these ideas is contained in
the Arabic words derived from the Ftr root,
forming a mosaic of the Sufi existence. We
may now examine the root and its use:

FaTar = to cleave, to split a thing; to find
out; to begin; to create a thing (God)

FuTR = a mushroom (that which forces
its way upward by cleaving)

FaTaRa = to breakfast, to break a fast
TaFaTTaR =to split or crack

‘1YD elFiTR = the Feast of the Breaking
of the Fast

FITRAT = natural disposition; religious
feeling; the religion of Islam
(submission to the divine will)

FaTIR = unleavened bread; unpremeditated
or precipitate action; haste

FaTIRA = a small, flat cake, such as is
used as a sacrament

FATIR = the Creator
FuTaiyRi = a worthless man, empty, blunt
FuTAR = a blunt thing, like a blunt sword

Attar is traditionally associated with having
passed down the special Sufi exercise called
‘Halt!"—The Exercise of the Pause of Time.
This takes place when the teacher, at a special
time, calls for a complete freezing of movement
by the students. During this *pause of time’ he
projects his baraka upon the people. Suddenly,
suspending all physical action is considered to
leave the consciousness open to the receipt of
special mental developments whose power is
drained by muscular movement.

FTR, strangely enough, is in the Sufi word
list, developed into Qmm. This, again encoded
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by the same Abjad notation, produces the word
Qiff—the Divine Pause. This *Pause’ is the
name given to the *Halt!" exercise, which is
only carried out by a teaching master.

That the FTR root means, in a secondary
sense, the mushroom, gives rise to an interesting
speculation, Largely due to the initiative of R.
Gordon Wasson, it has been determined that in
ancient times there was (and still is in
surprisingly many places) a wide-spread ecstatic
cult based upon the eating of hallucinogenic
mushrooms.

Is the FTR root connected with a
mushroom cult? It is, in one sense, but not the
sense which one would immediately assume.
Fitr is a mushroom, but not a hallucinogenic
one. We have two sources for asserting this. In
the first place, the Arabic word for a
hallucinogenic fungus is from the root Ghrb,
Words derived rom the Ghrb root indicate a
knowledge of the strange influence of
hallucinogenic fungi, while the Frt words do
not:

(GHaRaBa =to go away, depart, have
an eye tumour

GHaRaB = to forsake one’s country, to
live abroad

GHuRBan = the setting of a star; to be
absent or remote

GHaRub =10 be obscure, something
not well understood, to
become a stranger

GHaRaB =to go West

A-GHRaB =to do or say strange or

immoderate things: to
laugh immoderately; 1o run
swiftly; to go far into the
country.
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ISTa-GHRaB =to find a thing strange,
extra-ordinary; also, to
laugh to excess
GHaRB = edge of a sword; tears; etc.

ESH el GHuRAB = toadstool (literally, “Bread
of the crow, of the
intricate, of the darkness,
of the strangeness™)

The second interesting evidence which
indicates that the Sufis used the Ftr root to
mean the interior experience and not one which
was induced by chemical means is contained
in a passage from the works of the aptly named
Mast Qalandar (literally, ‘intoxicated dervish’),
who undoubtedly comments upon a belief that
halluciongenic mushrooms might provide a
mystical experience, but claims that this is
incorrect. First we, can look at a literal
rendering of the text:

“The Creator from the spreading of fervour
and the essence of religious feeling thus
ordered the ‘juice of the grape’ for the
breakfasting of the Lovers (the Sufis) and in
the sacramental bread of the half understanders
he left a symbol. And this too learn and know,
that the Sufi illuminate is far from the crack
and fissure of deception which is distortion
and went near to that other (initiatory) ecstatic
feeling: and was far from mushrooming and
mushrooms of madness was far. And the
breakfasting was of the breakfast of truths on
the Way of uncrackedness. Finally, after the
spreading (vine) and grape came and after that .
its juice made wine and supping (after
abstinence), the Complete Man was made
fashioned strangeiy by the blum scimitar. But
this bread is not from what they say, neither
from beneath the tree. Truly the Truth of
Creation is discovered and ecstasy may be
solely known in this hiddenness of the bread
of the hungry and thirsty. His drink is after
his food. The Creator displays as the Opener.”
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This remarkable passage has been
considered to be the ravings of a madman.
Sheikh Mauji of the Azamia Sufis interprets it
in a page from his Durud (Recitals):

“There is a certain sensation which is true
fervour and which is associated with love. This
stems from ancient origins and is necessary to
mankind. Signs of it remain in circles other
than those of the Sufis, but now only in
symbolic form—as they have the Cross but
we have Jesus. The Seeker must remember that
there are similitudes of feeling which are
illusory and which are like madness, but not
the madness which the Sufi means when he
talks of madness, as the author has used to
describe himself (Mast Qalandar). It is from
this source, the origin of what we call a wine,
from a grape, from a vine, the product of
splitting and spreading, that comes the true
illumination. After a period of abstinence from
wine or bread, the detachment from attachment,
this force which is not a food in any sense of
being a known physical thing...."”

The original passage, which is in more or
less literary Persian, gives us the explanation
of what it is that the *mad dervish” is trying to
do. It harps upon a single word-root: and that
root is Ftr. No translation could possibly
recreate this poetic fact because in translation
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the root cannot be maintained. In English, since
the derivation of ‘split,” ‘cake,” ‘religious
experience’ and so on are from different stems,
we cannot maintain the almost eerie sense of
carrying on one single sound. This is an
example:

“Ya baradar, Fatir ast tafattari fitrat wa dhati
fitrat...."

In the whole passage of one hundred and
eleven words, the word derived from the three-
letter root Ftr occurs no less than twenty-three
times! And many of these usages of the words,
though not incorrect, are so unusual (because
there is so often a conventional word more apt
in such a context) that there is absolutely no
doubt that a message is being conveyed to the
effect that chemical hallucinogens derived from
fungi provide an undeniable but counterfeit
experience.
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Baba Sahib, Hazrat (1175-1265)

On the 5th of Maharram falls the death
anniversary of one of the greatest Muslim
mystics and saints of the 12th century of the
Indo-Pakistan sub-continent, namely, Sheikh-al-
Alam, Kutub al-Aktab, Khwaja-i-Khwajagan
Hafiz Haji Sheikh Farid-ud-Din Masod,
lovingly and popularly remembered as Baba
Farid Ganj Shakar in view of the pious, simple
and humble life than the great saint, scholar
and Mujahid had led.

Hazrat Syed Hafiz Shah Sheikh Farid
Ganjshakr Baba Sahib masood al-Alameen,
Qutub-e-Alam, Sultan-al-Mashaik was born in
1175A.D./57T1A.H. His descendents had
migrated from Bukhara and Ghazni due to the
onslaught and atrocities of Sultan Farukh Shah
the King of Kabul and is genealogically
connected to Hazrat Umar Farooq.

The ancestors of Hazrat Baba Sahib had
migrated from Kabul to Lahore in 1157 A.D.
under his grandfather Hazrat Kazi Shuab, who
was a tribal chief and a very pious man. After
some time they moved to Kasur. Eventually,
Hazrat Kazi Shuab settled permanently at
Sahiwal. He had three sons and one of them,
by the name of Hazrat Jamaluddin Sulaman
married Qalsum Bibi, the daughter of Sheikh

Wajihudin Khojendi. In 1175 A.D. (571 A.H.)
a boy was born who was named Masood. This
boy was destined to rise to great spiritual
heights.

It is historically recorded that due to certain
circumstances the name of Farid-ud-Din was
bestowed on the saintly boy by the great Hazrat
Farid-ud-Din Attar, Hazrat Baba Sahib lost his
father when he was very small and his mother,
who was a very intelligent and pious woman,
gave him the basic elementary religious
knowledge and later on sent him to a Maktab.

At the age of 18 Baba Sahib left for
Multan, which was the centre of religious
learning, knowledge and spiritual practical
training where great mystics and ulemas resided
and gave dicourses on Tafsir, Hadis and Figah,
etc. Baba Sahib lived in a mosque adjacent to
a Maktab owned by Maulana Minajuddin
Tirmidi under whose guidance he placed
himself to acquire higher knowledge. Baba
Sahib now became a Hafiz. During this period
Hazrat Qutubdin Bakheyar Kaki was on visit
to Multan and through coincidence Baba Sahib
came in contact with him at a time when he
was reading a book called Nafaay (spiritual
benefits). On enquiring what book Baba Sahib
was studying, he replied ‘Nafaay'. Hazrat Kutub
Sahib blessed Baba Sahib with the remark:



88

“May God grant you knowledge and
understanding through this book with His
blessings".

Baba Sahib became a disciple of Hazrat Qutub
Sahib, who then left for Delhi.

After cojpleting his higher religious studies
Baba Sahib set out on the third phase of his
life—‘Travels’. Travelling has always been a
part of the practical course of the mystic. Baba
Sahib travelled to Bukhara, Baghdad, Siwistan,
Badakshan, Kirman, Qandahar and Ghazni: and
at these places he had an opportunity of meting
great mystics of the time, namely, Shaikh
shahabuddin Suharwardy, Khwaja Ajmal,
Shirazi, Imam Ao’hadi, Khwaja Agoz Sagzi,
Hazrat Wahiduddin Kirmani, Shaikh Saifuddin
Khasri and Shaikh Ouhaddidin Kirmani.

Later on, Baba Sahib proceeded to the
Hijaz for premiering Haj and on his return
visited the holy shrines at Jerusalem. On his
return from his travels Baba Sahib spent
considerable time with his master, Hazrat Qutub
Sahib at Delhi and was given the Khilafatnama
and ordered to proceed to Jhansi.

After he Wisahayatnama was delivered to
Baba Sahib along with the holy relics, he
became the head of the Chistia Silsila. People
thronged around Baba Sahib in great numbers
which caused disturbance in his prayers and
after some time he left for a place called
Ajodhan which in old times was the capital of
the Chankia Dynasty.

It was now known as Unhil-Pattan or
Unhil-Wada. Afier the arrival of Hazrat Baba
Sahib, the place came to be called Pattan Baba
Farid; and through a command of Emperor
Akbar, it was given a permanent name—
Pakpattan. Baba Sahib after settling down
married the daughter of Sultan Ghaizuddin
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Bablan named Hazbara. It is also reorded that
he married twice after this. Baba Sahib had
five sons and three daughters.

His whole life was based on Imam, Ikhlag
and Ahsas i.e., faith, good conduct and feelings
for others. He used to fast for most of the year
constantly and spent his time in prayers and
devotion. He round led a very rigid and
disciplined life. Baba was very fond of Sama

(Qawali).

Baba Sahib apart from being a mystic and
saint was a great Mujahid and scholar also. He
had converted a large number Of Hindu tribes
who lived around Pakpattan. The Guru Granth
which is the religious book of the Sikhs and
which was compiled by Guru Arjun in 1604
contains about 112 shlokas written by Baba
Sahib. On the at 4th Moharam Baba Sahib
became ill and when he was asked if any
medical facility was required, he gave the
answer that no mortal had any remedy for his
ailment, On the 5th of Moharram, 664A.H.
(1265A.D.) Hazrat Baba Sahib left this mortal
world to meet his Creator. His mortal remains
lie buried in a beautiful mausoleumn of
Pakpattan Sharif, 28 miles from Sahigal and
every year during his death anniversary the
annual Urs is held. Some of th sayings of
Hazrat Baba Sahib are:

(1) The aim of acquiring knowledge of
the religious laws is to act upon them
and not to harass people.

(2) Take care even of that man who is
afraid of you.

(3) There is no substitute for religion.

(4) If you aspire to attain the exalted
position of saintly people, do not
associate with the lords, rich and royal
personages.
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(5) Do not forget death at any place.

(6) Life of poverty (Fagr) and resignation
(Tawwakal) is the basis of all true
lives.

Hazrat Baba Sahib bestowed the
Khilafatnama on Hazrat Khwaja Nizamudin
Mehboob-e-Elahi, a pious saint of the Chisthi
Order. He was a jamali saint and one Sub-
Order is named after him, called Nizami-Chisti.
The other Sub-Order is called the Sabri Chisti,
named after Hazrat Syed Ahmed Ali Alauddin
Sabir of Piran-e-Kalyar Sharif, a great Jalali
saint.
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