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SUFIISM

EvEN as carly as the first century of the Hijra we
find Muslims, with mystical tendencics of thought,
and -amongst them were wowmen, whose names
are held in reverence to this day. One of the
earliest mystics was Rabi‘a al-“‘Adawiyya, who died
in the year a.n. 752.  One of her sayings, recorded
by the poet ‘Attdr, is: ‘The fruit of wisdom is to
turn one's face towards God.” Others who took
their part in the contemplative life were ‘Ayesha,
Aaughter of Ja‘far as-Sadiq (d. aA.H. 762) and Fi-
tima of Naysabur (d. A.11. 837). T'he greatest names
amongst the men who left their mark on early
Sufiisi, or, as Muslims call it, Tasawwuf, ave those
of al-Junaid of Baghdad and al-Bdyazid of Bistdm.!
They lived in the latter part of the ninth cen-
tury, and were the first to deveclop the element of
pantheism as a real part of the Suafi teaching.
The first great poet, who made his art a wmeans
of expressing religions, mystic and philosophic

} The BistAimiyya Ovder of Darwishes was founded by him.

Sufi doctrines are taught in it. See Scll, The Religious Orders of
Isldm, p. 37.
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thought, was Aba Sa“4d ibn Abr'l-Khair ! (d. a.m.
1049). It is said that he gave ‘the presentations
and forms of the Sufi doctrine those fantastic and
gorgeous hues which henceforth remained typical
of this kind of poetry.”  His disciples wore a
woollen garment, and it is supposed that from the
word Suf, or wool, they obtained the name of
Sufis.  The phrase labusa as-sufa—‘ he donned
wqql '—Iis used of a person who enters upon a mon-
astic or contemplative life.?

The Sufis of the earliest days were neither philo-
SOplagrs nor poets. They were not ardent propa-
gandists. They lived a quiet and retired life, and
were looked upon by their contemporaries as heretics
who had departed from the straight path of Islim.

One of the most famous disciples of al-Junaid
was Husain ibn Mansdr, surnamed al-Hallaj (wool-
carder). Al-Halldj fell into disfavour, with the result
that, after being very cruelly tortured, he was put to
death in Baghdad, on March 13, A.p. 923.  Sufis
regard him with reverence as the first Safj mm:t,yr;

1 Fora full account of this writer and for some specimens of

;;s gg;:tllr)\, se¢ Browne, a4 Literary History of Persia, vol, ii,
‘2"1"1-0111 the earliest times woollen ratment was regarded as
typical of .Lh'u.t. simplicity of life and avoidance of ostcntation. .md
luxury enjoined by the Prophet and his immediate successors
The tgrm Saff was therefore in later times applied to those asc‘cti‘c.
and Pious devotees who, like the carly Quakers in England, made
the simplicity of theiyr apparel a silent protest against the g.rowin
luxu‘r_\- of the worldly.” Browne, A Literary History of }"ereiag
vol. i, p. 417, - s
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but there are many differences of opinion as to his
true character. There are writers of good repute
who represent him as an ignorant, pushing man.
They say that his acquaintance with the Qur'an was
slght and his knowledge of Muslim theology
sighter still. They accused him of political in-
tnigues. Hec had at one time been a D&, or mis-
sionary, of the Khalifa ar-Rida, the eighth Imém of
the Shi‘ah sect, which would give some colour to
the accusation. He professed to work mirvacles and
gathered together a considerable number of follow-

ers. Tt is probable that he was in somc way

connected with the Carmathian conspiracy. The
government of Baghdad, nnder the weak rule of
the Khalifa al-Muqtadir, was in danger in those
tumaltuous days, and could run no risk. There
were thus, in the opimion of many, good political
rcasons for putting al-Hallij out of the way.
The ostensible reason, however, for his condem-
nation to dcath was a charge of blasphemy. In
a state of ecstasy, he said, ‘1 am the Iruth’,
‘1 am God’.

Shaikh Faridu'd-Din ‘Agtdr defended this sayving
of al-Hallaj, on the ground that if it was lawful
for the burnming bush'in the presence of Moses to
say ‘1 am thy Liord’, he who had already mevged

! The reference is to the words: 'and when he came to it (the
bush), be was called to, ©“ QO Moses, verily, [ am thy Lord : there-

fore pull of thy shoes, for thou art in the holy valley of Jowa."—
Snratu Td Hi (xx) 11-12,
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his separate existence in that of God could do the
same.. He also calls him ‘a martyr in the way cf
God'. Abu Satid ibn Abi'l-Khair also speaks in the
highest terms of him, and in this respect 15 followeﬁ
by Jami, Hafiz and many other poets. Stlll mote,
al-Ghazdli, one of the greatest of Mushm theolo-
gia;sj, defended him and declared that, t'hough
imprudent, he was orthodox. Tt is very difficult
to get at the real facts of the case, anq 50
judicious and sober a historian as 1bn ]\_ha,llllm.'n_-
is content with saying: * The history of al-Halld)
is long to relate: his fate is well known, and
God knoweth all things.” So there we, too,
leave it. '
Sufiism in the earliest of its stages was ascetlc.
Al-Fuda.yl, who rebuked the Khalifa Hérinu'r-
Rashid for his lnxurious life, was himself so solemn
a man that when- he passed away men said :
¢ When al-Fudayl died, sadness was removed from
the world, When Baghdad was in the height of
ifs glory and the Khalifas and the mewmbers of
their Court lived in pomp and splendour,‘t‘he
‘Tro4m ibn Hanbal was renowned for the Silllpll(:l'ty
of his lite, the ascetic nature of which guve hinx
great influence amongst the more scrious-minded
Muslims. Some Sufis went to an extreme and
were rebuked for their abuse of the doctrine of
< tawakkul’, or dependence on God. Their oppo-
nents used to tell this storv. One day a man went
to the Prophet and said: ‘Sball T let my camel
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free and trust in God.” The answer came: ‘ Tie
up your camel and trust in God.’

Then came the ecstatic stage, when the mys-
tical oriental mind in the expressions used for
human love, beauty, and earthly wine found terms
to express the mystic relation of the soul to
God.! It was then that the teaching about the
various ccstatic states or stages? indicating the
upward progress of the soul was tormulatied,
afterwards to be reproduced in rich profusion by
the great Safi poets® Both stages, the ascetic
and the ecstatic, are combined in the Darwish
Orders, the present home of Sufi teaching.*
~ Sufiism next passed on to the speculative and
theological stage, in which it was infiuenced by the
neo-platonic philosophy.® It wasthen that Suffism
became deeply indebted to al-Ghazdli, who after
passing through a period of scepticisin and doubt,
sought for peace of mind in scholastic philosophy

1 See Gulshan-i-Rdz—Questions and Answers (xiii, xiv) for the
use and interpretation of many terms.

% Dhi’l-Nin (d. a.p. 859) introduced the doctrine of the ccstatic
states (J\,:J atid c.:\.»\.mo) Al-Junaid (d. a.p. 90U) worked the
idea into a systein, and ash.8hibli (d. a.p. 945) openly preached it
and <o made it known,

% For a good account of these poets, see Browne, 4 Literary
History of Persia, vol. ii,, chap. ix,

4 See Sell, The Religious Orders of Islim (S.P.C.K., Madras:
Simpkin, Marshall and Co., London).

5 See Macdonald, Muslim Theology, p 181 Gulshan-i-lidz,
Whinfield's Introduction, p. vii; Piwin-i.Shams-i-Tabrizi, Nichol-
son’s [ntroduction, p. xxxi.
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(kalim) but found none. At length in the writings
of the Sufis he found the rest he needed. His
faith returned to him. He at once gave up his
pursuits in Baghdad and left that city in the year
1087 a professed Sufi. Since the time when al-
Ash‘ari made his great renunciation of his former
Mu‘tazila teaching there bad been no such epoch
in Isldm, until al-Ghazdli fled from Baghdad. ‘It
meant that the reign of mere scholasticisn was over ;
that another element was to work openly in the
future Church of Islam, the element of the mys-
tical life in God, of the attainment of truth by the
soul in direct vision'! Al-Ghazdli was too good
a theologian not to see certain dangers in Sifiism,
which he tried to guard against. There was a
danger lest the orthodox dogma of ‘mukhalafa -,
by which js meant God's difference from the
world and from all created things, should be
mmpaired ; there was the tendency to declave that
the souls of men now partook of the divine nature
and would finally be absorbed into it.? However,
1t was by al-Ghazdli’s great influence and learning
that Saiiism obtained a firm and vecognized posi-
tion in Isldm. Even orthodox Muslims had to
accept the increasing practice of saint-worship and

! Macdanald, Muslim Theology, p. 226,

2«1t i3 part of the irony of the history of Muslim theology
that the very emphasis on the transcendental unity should lead
tbus to pantbeisin,’ Macdopald, Muslim Theology, p. 233 Sec
also Gairdner, The Muslim idea of God (C.L.S) p. 23, ct seq.
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to give credence to wonderful stories of the miracles
of the Auliyd' (saints). After this brief his-
torical sketch, we may pass on to a more minute
treatment of the system.

There are several theories as to the origin of
Stfiism which have becn classed thus : the esoteric
Isldm theory; the Avyan reaction theory; the
Nea-Platonist origin theory ; the independent origin
theory Whatever view we may take of its
origin it undoubtedly was a reaction from the
burden of a dry monotheism, of a rigid law and
a stiffened ritual. * Safiism was no exotic growth,
but shoots up like a tender plant in the desert,
It 1s a child of the soil, called into being by the
deeper and trier religious spirit which the dly
monotheism and stubbom dogmas of the Qur'in
had stifled.’?

The orthodoxy of the faithful did not meet the
needs of the more imaginative minds of some of
the castern races, and Suifiism, supplying this
want, found a2 home amongst them. Again, the
great political movements and the tribal factions
in the early history of Isldm gathered round
divergent religious dogmas, a fact plainly seen
in the very distinct theology of the Shi‘ahs, the
} For a ful] discussion of these various theorics, see Browne,
A Literavy History of Persia, vol. i, pp. 418-21. For a statement

on the Nco-Platonist origin theory, sce Nicholson, A Literary
H:sto: ¥ of the Arabs, pp. 388-9.

\Lchols_on in the Introduction to the Diwdn-i-Shams-i
Tabrizi, p. xxix.
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followers and the partisans of the Khalifa ‘Al
Safiism lent itself readily to the cause of the
‘Aliyites, to whoni the notion of the infusion of
divine attributes into ‘Alf and 1nto the Imaws, his
successors. was a most welcome 1dea. The alle-
gorical explanation of religious duties and prinei-
ples, ceremonial and moral, sometimes went so far
as to substitute for these duties absolute devotion to
the Imam, and to the sacred cause of the Shi‘whs.
This was carried to its greatest extent under the
mad Khalifa Hdkim and in the sect of the Isma‘{l-
1ans, the Bdtinis, and others.! At the same time,
the quietism and the eclecticism of the Sutis 1s
not in accordance with the more rigid teaching
of Islamn. Browne says: ‘Iiven scholars—es-
pecially such as have never visited the BEast—
often speak of such sects as the Ismd'ilians and the
Pabis of to-day as though they were akin to the
Sufis, whereas a great hostility exists between
them, the natural antagomism between dogmatism
and eclecticiem.  The Bibisin particularequal their
Shi‘ite foes in their hatred of the $ufis, whose point
of view is quite mecompatible with the exclusive
claims of a positive and dogmatic creed.”?

The preachers of these new doctrines travelled
far and wide and =0 nuxed with men of all sorls
and conditions. In this way ideas gleaned from
Zoroasirians, Hindus, and Gnostics may have

1 See Sell, Essays on Islin, pp. 148-170.
2 Browne, A Literary History of Persia, vol. i, p. 423
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entered into Siffism and largely affected it. The
third century found the Zindiq and the Mu'tazila
controversies at their height. It was up earnest
attempt to bring reason to bear on religious mat-
ters and resulted in a systemn of scbt(;la,sticism
But from all this the Persiay mind 1'evolted.
_Rea,son and logic were no substitute for revcllins;
In the sense of the beautiful, or for meditatinor
on the love of God and the union of Ll.le smﬁ
with the divine.

The hard and fast system of Isldm, with itg
clear-cut dogmas and its ideg of finahity in doctrine
a,nd. law, would seem the most unhkely place in
whlc‘h to find a system such as Sifiism; but the

urin  and the traditions contain its germs
‘At one time they represent Alldh as l?a.viné
grea.te.zd the world once for all, and as now removed
to His seat in the ‘arsh, or highest heaven, havipe
left His creatures to work out their own s;,lvatio;
or condemnation by their own free will, according
to the lights given them by the prophets: at
angther t.ime they represent Him as the © Sul,)tile
Being "', immanent and ever working in His creg-
tures, the sum of all existence, the fulness of hie
whereby all things move and exist, the omni-’
present, not only predestinating, but originating all
i'J..Ctl-OnS, dwelling in and communing with t:“::Lch
Individual soul.” ! The Sifis gathered up ideas like

V Gulshan-i-Rdz, Whinfield's Introduction, p. viii.
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these and taught that this closer communion with
God, this looking behind the veil, this cultivation
of the * inner eve’,! wonld enable them to see and
understand much which was hidden from those,
who held that there was no real existence, except
that which was plain and evident to reason and
sight.

The Arabian philosophers ? made known to their
readers the Neo-Platonic philosophy, and the BHufis
adapted Qur'anic terms to the new 1deas they thus
gained. *The world of phenomens and man,
everything eclse in fact but Allih, they identified
with Not-being, absolute nonentity, which like a
mivror reflects Being, and by thus borrowing
particles of Being. rises to the rank of Contingent
Being, o kind of Being which partakes both of
existence and non-existence. This Not-being 15 a
sort of Manichwan Ahriman, which solves all
practical difticulties attaching to their speculative
system.  According to then theory the Infinite
includes all Being, evil as well as good; but as
this is not consistent with the goodness of the

Vo (clgd il 85 80 o3 Jo— The heart hath gotten an.

eye, always desiving Thee. Diwdn-i-Shams-i-Tabrizi.

2 ¢ The great philosopher, Avicenna (ibn Siinid) once met the great
mystic Aba Sa‘id ibn Abi'l-Ehair. The former said, “ What I know
he sees ' and the latter said, ** What Isce he knows.” TPurein
life and earnest in purpose, but starting from diflerent points, both
had attained the =ame goal, the one led by reason the other by
love.” Browne, Neligious Systems of the World, p. 314,
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Alldh of the Qur'in, evil is said to proceed from
Not-being.'1

As In man there is some spark of real Beineg
hg would seem tn be ahove all law, but trh?s,
difficulty is got over by saying that he is now in
t.}jne -sta.te of Contingent Being, and so needs the
discipline and restriction of law. The natural
outcc.nne, however, of all this Was, In some cases
& spirit of indifference to the leading principles:
f)f ¥slzirn, which when not openly att:’a.cked were
indirectly assailed, for al] revelations were bcliev‘ed
to be but rays of one eternal light. This was
alsp often accompanied by a low moral life
Still, the great majority of Sifis, those who ha.ci
n.ot- attained to the higher grades of the mystic
life, were attached to religion, though with a
devput- ritual practice they united tl1ei1t"a,llerrorica.l
notions. They thus adapted to their own pzculiar
views the Qur'inic teaching of the creation of

ll‘nb'roduc;t.ion to the (Gulshan-i-fias, p- vii. Some of the earl
Chn:ftmp mystics held that ' ovil has no substance . ‘ There iz
nc.n,l.nng.' says Gregory of Nyssa, ‘which falls outside of the
Divine -I\u.turc, except moral evil alone. And this, we may ‘;-;
pn.radongal‘]y, has its being in not-being. For tl;c gcne%i}ramob;
moml'c\‘:l is simply the privation of being. That which prcla -crl
speaking, exists is the nature of the good.” (Christian B'”fyslifiﬁmy
‘by \‘V. R Inge, p. 25). So also in the Gulshan-i-Riiz, we re'l.d'
Being is purely good in whatever il bhe; if it t:ont.ai'ns evil ‘it
Proceeds frum other.' < ;> ;5 et Aea anb &S gl Sey
Snyed “". <2 )Y line 178, So also Jaldlu'd-Din Rimi :—
Thfare i3, then, no absolute evil in the universe.
Evil is but rolative,
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man, his fall, and banishment {rom paradise.
In their opinion the union of the soul and the
body, and their exile to this lower world were
the necessary consequences of an eternal decree,
the reason of which was known only to God.
According to the Sufis, souls ' existed before

bodies, in which they are now imprisoned and in

which condition, being separated from the joy
they had in a pre-existent state, they look for-
ward to the death of the body tor their full
manpifestation, and the full fruition of all their
aspirations. The Bufis are fertile in reasons for
eluding the aunthority of the text of the Qur'an,
as regards the resurreztion of the body, a dogma
which conflicts with their view of the return of
the soul to God. When a Sufi says that God
and he are one, he does not mean that the
divine enters into the human by a kind of infusion
(hulil),! nor does he say ihat two substances
conmbine to make one (1ttihdd), but that God and
the soul are one in the sense that all that exists
is God and nothing exists apart from Him.

I. We, Thou, He are all one thing,

For in Unity is no duality. 3

Vet el bty Jgle Gulshan-d-Riiz, line. 454.

T pted ge® WL wasy )0 A e 2 el Uy 55 Le g e

Gulshan-i-Rdz, line 449,

Safis hold sirongly the doctrine of Tauhid, or the divine

Unity, but whereas the formula ‘there ix no god but God’

means to an orvthodox Muslim that there is no second god; to
a Saff it means that there is nothing but God.
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. They argue that if it was lawful for the burn-
Ing bush! to call itself God in the presence of
Moses, so man may surely do the same.
~ Come into the valley of peace, for at once

The bush will say to thee, ‘Verily T am God.'

The saying ‘1 am God' was lawful for the bush

Why should it be unlawful for o good man to say s’o.'~'
. The reason given for the creation of the world
is that God desired to manifest the mode of His
existence in Himself, in accordance .

witl -
tradition. P

b ‘I was a hidden treaswre and I de-
sired to be known, so I createcd the creation in
order that I might be known.'?® This self-exist-
ence He manifests by the mode of His existence
outside of Himself, just as the image of the sun

18 seen 1n water. Thus in the Gulshan-i-Rdz we
read :(—

Not-being is the mirror of absolute Being

The shining of the Truth is reflected in it’.

Not-being is the mirror, the world the reflection, and man
Is &8s the eye reflected of the hidden pcrson.,‘

So long as this phenomenal illnsive existence

remains, absolute Bemg is hid, and the answer
to ‘O Lord, show thyself to me,

that T may
1 Aunte, p. 3.

9 an uy =) ey S ME TR I 1 AU L G B S i

isr w4, oes Y I I T

SW 2 gy O ot 8y )" AV 4 ‘,

o e e RS s

QMR 5 WS e g % Gl y e e et pas
0 Gulshan-i-lid.«:, lines 134, 140.
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look upon thee' is, ‘Thou shalt not see Tne."
Thus this ‘ Not-being is the evidence of Bemg.."’
God sees in Himself Being and Not-being.; n
the universe he sees Himself reflected as in a
mirror. ‘The Not-being is the mirror which re-
flects the Being.’3 This Not-being 1s, according
to Tholuck, not matter clothed in form, nor mat-
ter unformed and inert, nor the place where
matter ciune into existence, the majpope of the
Gnostics, but is pure and simple n(.:ga,t‘ion of
Being. God alone is all, outside of Him 1s non-
existence, an illusion, just as one scems 10 see
a4 circle when a light is twirled round.

The whole world is an imaginary thing,

Like a voint whirled vound in 2 circle *

0o the 1metaphysical conception .of God as
Pure Being, and the ethical conception of God
as the Rternally Holy, the 3Sufi adds another
conception, which may be regarded as the key-
note of all wysticism. To him, above all else,
God 1s the Etcrnally '.Bea,utifnl—J:in.fi.n-i-Ha.qi.qi-—-
the True Beloved. Before time was He e.\'lstefi
io His infinite purity, unrevealed and unomani-

b o gl ST LT ) St aveif () 199

Hnreen? Tuls a-Faz line 273,
? Rl :5 s (._\‘ O] & Gulshana-Liaz hnd 73

8 Jel Juejal an ST g g0 Jlde V) g w8 e pas
Gulshum-i-Rédz, line 135,

4 M)L),J)&\S&hig'kg U.‘:‘? 5 M)\,:;c\ ),.\ AL...-.. Syt ol
Gulshan-i-Iiaz, line 70U,
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fest. Why was this state changed? Why
was the troubled phantasm of the contingent
world cvoked from the silent depths of the
non-existent.’! My, Browne shows how .Jami
in the Yuswf w Zuleykha, gives the answer.

I quote a few of the verses® which he has trans-
lated from this Persian poem.

But Deauty c¢annot brook
Concenlnient and the veil, nor patient rest
Unseen and unadmired : ‘twill burst all bonds,
And from Tgs prison-casements to the world
Reveal [tself. See where the tulip grows
In upland meadows, how in balmy spring
It decks itself; and how awmidst its thorns
The wild vose rends its garment, and reveals
Tts loveliness. Thou, too, when some rare thought
Or beauteous image, c¢r deep ystery
Tlashes across thy soul. canst not endure
To let it pass, but hold’st it, that perchance
In speech or writing thou may'st send it forth
To charmn the world.

The infiluence of the divine upon the human,
which brings about union, 15 called faid, or an

emanation, an overflowing. This 1s caused cither
by nidd, or calling; by jadhb, or atiraction.
These emanations flow down from God each
moment, calling the soul and attracting it to
Himself. Tt 1s by this constant effux of being
that all things consist; ithe robe ol heing 1s

1 Browne, A ycar anongst the Persians, p. 125,
7 Ibid. pp. 126-7 for a number of other verses in the same

straipn.
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cast over the nakedness of Not-being and thu,sl
¢ every moment a new heaven and a new earth
are 1;1'0duced. Sifis base this‘ 1dea ‘on‘the verse
cand breathed of my spirit into him,™ L'IJ‘IOD,
then, means the receiving these emanations 1Nto
oneself, the being drawn more and more by phe
ardour of the desire for them, by a-ba.ndonm‘g
all else, and by giving up existence even in
the transport of joy which- results. The ‘1dea
of jadhb, or attraction, 1s given by Shams-i-Ta-
brizi in tlus verse :—

The motion of every atow is t.owa.rds‘its origin,
A man comes to be the thing on whl(fh he is .bont,
The soul and the heart by the attraction of wish and

desire | .
Assume the qualities of the Beloved.

We have seen that the words, ‘1 am a h1ddep
treasure and would fain be known ", Ife at the basis
of the Saft systeni, and that in creation .God cgme‘
forth from internal to external man.mfesta.tlon.
Tt thus becomes a manifestation of Him produced

| Gulshan-i-Bidz, line 645,
2 Coae - .

‘I‘(-” ?v' PUPRRREYY 3 Siratu’l-Hije {xv) 20,

\.T:x) G o % . N

B ok @.i S J-u‘ J,.? A-:-:B B ._"_m..‘ -_JJ’.-_. J—:b t‘..JJ Ib Wi

-

»
Sy e wdeed gy Jee dide b Jos el
Diwnin-i-Shawms-i-Tabri:t

4+This is well put by Browne in A year qmougs! the l‘ersiansf
p. 137. thus: *The whole Universe, L‘lu:u., is to be regan%(?d as
the uhfold'mg, manifestation, or projection of Gf;d. .It‘lh _Lhe
mirror wherein He sees Himsolf: the arena wherein His various
attributes display their nature. It is subsequent to Him not

]
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by intelligence, which agamn 1s the only means by
which man can reach his true ideal and final
aim, the perfect knowledge of God. But man
sprang from that intelligence which originated
the universe and so to it he must return. This
i1s the ‘qaus-i-nuzil’, or the arc of descent, and
the qaus-1-‘aryj, or the arc of ascent which embrace
the whole of the life of a Sufi. Man 1s the highest
development of the material world, because 1t is
possible for him to rise just as he has descended.
The soul is material in its origin, but has powers
of spiritual development and so can ascend back
again to God and to the most perfect existence.!
The truly spiritual man secks by entering into
some religious Ovder and by placing himself under
a Pir® or spiritual director, to tvavel on this
upward road and at last attain to union with the
divine.

in sequence of time, butin sequence of crusation ; just as the
light given off by a luminous body is subscquent to the luminosity
of that body in causation, but not subscquent to it in fime.
This amounts to saying that the Universe is co-eternal with
God, but not co-equal, Dhecause it is merely an emanation
dependent on Him, while He has no need of it.’

1 For a modern Persian view of the descent and ascent, sec a
good account of the teaching of Hiji Mullh Hadi in 4 year
amongst the Persians, pp. 137-40.

284{fs attach great importance to this office: Jaldlu'd-Din
Rimi, the most eminent Safi poet whom Persia has produced,
SAyE I—

Come under the shadow of the man of reason (Pir).

Thou canst not find it in the road of the traditionists.

- That man enjoys close proximity to Alldh.
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Bul before we describe the Tariqat, or mystie
path, there are a few other pomnts to be_noticed,
as forming essential parts of gafi theprnes. All
phenomenal iilusions must be laid aside before
there can be any hope of realizing the Absolute
Being. The whole world must be looked upon
as Not-being, even though the process may be
accompanied with pain and sorrow.

Shed bears and like a lover lay the dust,
8o long as we ave in the dust, we see not the face of the Beloved.!

Onpe day, when expounding his views, Jaldlu'd-
Din said - * Thou seest nought, save that thou seest
God therein. A darwish came forward and sald
that the use of the term therein’ indicated a
receptacle, and that it might be atrgued that Go.d
would thus be comprehended. whereas He 1s
incomprehensible.  To this objection J:Ll:'ulu.’d.-l_)i‘n
replied thus: ¢ The universe of God’s qualities is
the receptacle of the universe of God’s essence;
but these two universes are really one. Thg first
of them is not He, the second of them 1is not
other than He. These, apparently two things,

Turn not away from obedience to him i any wisc,

Having chosen this Director be subimissive to him.
His hand is none other than the grasp of Allah,

5
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Matiptari, Book i, Tale x.
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’ ’ Diwdn-i-Shens-1.Tabrizi, Ode xliv,
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are 1n fact one and the same. FHow, then, i1s a
contradiction in terms implied? God comprises
the exterior and the interior. If we cannot say.
He is the interior, He will not include the interior;
but He comprises all and in Him all things have
their being. He is then the receptacle also, and
comprises all existences, as the Qur'dn says, “ He
comprises all things™.” Tt is stated that the darwish
was silenced apnd became an obedient disciple,
This 1s one of many such discussions, and ac-
cording to Sufi authorities all gainsavers were
convinced by such obscure and almost unintelligible
language.

All created beings, then, being included in the
category of Not-being, the perfect man strives to
rise to the state of Contingent Being, where for a
time laws and creeds are needed for his guidance;
but he does not remain there. He seeks to ascend
to real Being and so to be free from all outward

restraints, to be in no relation at all to right and
wrong.

To the man of God what is wrong and what is right,
The man of God has ridden away frown Not-being.!

Sense and reason cannot transcend phenomena,
so they must be i1gnored In favour of the ‘inner
light’. This faculty is called *taur’. ‘In addition
to reason man has a certain faculty by which he

1 e j\ )\,_... waind Yas Sy \-.PJ‘,O} U b \) Yos Oy
Diwdn-i-Shams-i-Tabrizi, Ode viii.
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can understand hidden mysteries.’! It is called by
Shams-i-Tabrizi the ¢ eye of the heart’, which is
constant in its desire for God and by Jaldlu’d-Din
the ‘inward sense’? This ides is not peculiar to
Safis. It was held by other mystics. Itis what
Hugo of St. Victor calls ‘the eye of the soul’
‘& separate faculty by means of which there is
immediate intuition of deity. He says: ¢ T'his eye
beholds what the eye of sense and the eye of
reason cannot see, what 1s both within us and
above us—God. Thus do the pure in heart see
God. In such moments the soul is transported
beyond sense and reason, to a state similar to that
enjoyed by angelic natures.”® He further describes
it as ‘an eye that beholds at once the past, the
present, and the future, which penetrates what
is hidden, investigates what is impalpable, which
needs no foreign light wherewith to see, but gazes
by & light of its own, peculiar to itself.”

This faculty of taur is to be used to gain the
knowledge of God, apart fromm whom there 18 no
real existence. Before explaining further the use
of this faculty, it is, however, necessary for us to
give some idea of the Sufi cosmogony.

L\"’ \J_..\ U\.&; aLbny a8 ® u\.—n\ J)‘J d))l" Ji.:
Gulshan-i-Niz, line 431

3¢ For what is inspiration (_s>s) but the speaking of the inward
gense ', o\ U..:.)\ u—“-’,! da o~y Matlingvi, Book i, Tale vi,
3 Vaughan, Hours with the Mystics, vol. i, p. 158,
.4 1hid. p. 170.
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Suffs divide the works of God into two kinds—
the perceived world and the conceived world.
The former is the material visible world, familiar
to us all; the latter is the invisible, spiritual
world, and also the world of command, so called
from the words of the Qur'an used in creation,
S o= Kun fa kin—‘ Be, and it was.’

The first thing which 1ssued forth was the
Primal Element, called by some the primary
intellect. Thus in the Akhlédg-i-Jaldh we read

that ‘ the first principle which at the mandate,

“Be and it was’’, issued by divine power from
the chaotic ocean of inexistence was a simple and
luminous essence, termed the Primary Intellect,
and also by the great teachers of mysticism and
investigation, the Muhammadan Spirit. It is
said that the verse, ‘and the business of the last
hour will be but as the twinkling of an eye, or
even less ' [Suratu'n-Nahl’(xvi) 79], refers to this
creation of the Primal Element—the Jauhar-i-
awwdl. It has many other names, such as the
Pen, the Spirit of Muhammad, the Constructive
Spirit, the Universal Reason (‘aql-i-kull). It is

ithe perfection of wisdom, is ever near to God,

and is ever seeking Him. There is nothing except

‘the Primal Element which can directly approach
Him, or receive bounty direct from Him. It is

through the Primal Element that God’s com-
mands issue forth. Thus, as the Pen, it writes
the commands of God. ‘ When the Qaf of His
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power breathed on the Pen, it cast thousands of
pictures on the-page of Not-being.'!

In this way also intelligences, souls, elements,

the heavens, and the stars came forth. Then
from these simple natures started forth the animal,
vegetable, and mineral kingdoms. In proof of
this Safis refer to the verse, ‘ Nun, by the Pen

and what they write’? They say that ‘Nuan’

represents the world of power, the Pen the
Primal Element, and that ¢what they write’
refers to the simple natures. They write on for
ever, for ‘should the sea become ink, to write
the words of my Lord, the sea would surely fail
ere the words of my Lord would fail."®* Thus the
universe is ever ebbing, sustained every moment
by, as it were, pulsations of the pervading spirit,
so that it 1s described as being every moment
annthilated and fresh-created.

Py opae g p B ghhe oy 4 g s A58 U e
: Gulshan-i-Rdz, line 4.

- % Saratu’l-Qalam (Ixviii) 1. 8 Stuatu'l-Kahf (xviii) 109.

4 These various powers seein to have something in common with
the Xons of the Gnostics. The idea was that in the primal
source of all existence, the fulness of life is still undeveloped and
that this development took place by means of the Alons, mascu-
line and feminine, by whose reciprocal action the chain of vital
development is carricd on. The hidden essence of God no being
can comprehend ; it is the absolute ’a'yvmo"rov ; it can only
be known so far as He has revealed Himself in the development
of His powern (Svu(i,ueac) or /ons. These Aons are 50 many
forms of msnifestation, phases, names of Him who in His hidden
being is incomprehensible, ineffable and who transcends all con-
ceptions. Ses Neander, Church History, vol. ii, pp. 48, 73.
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The final end and aim of all is man, who by a

process of evolution is at last arrived at.
I died as inanimate matter and arose % pla.qt.
I died as & plant and rose again s an animal.
I died as an animal and arose & Ian, .
Why then sbould I fear to become less by dying®
I shall die once again as & Ian
To rise an ange) perfect from head to foot.

' Agé.in wheo I suffer dissolution as an apgel '
I shall become what passes the conception of wman !
Let me, then, become non-existcnt: for m)n-exxstence,l
Sings to me in loudest tones: ‘To Hl‘m we shall return.

" Mhus the final end of all creation was man.
. TPhere is no other final cause beyond man,
It is disclosed in man's OWD self.?
That which was made last, consider to be first, .
The last which was inade was the sou! of Adam.

11 4 0 Oy \ad * Md‘ujf“"fzd"‘\'ﬁ)“
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Mathnavi, Bool? iii, Tale xvii. The English version is from
Whinfield's Mathnavi, p- 159. See also a sin?llar passage in Book
iv, Tale ix. apd in the Gulshan-i-Rdz, lives 317-39. In f.he
la;.tér passage man's journey is described from the lowest Pomt,
through the vegetive, animal and human grades, up to t'he hlght;:t .
point of obliteration of all consciousncss and perception of. t.‘ e
external phenomenal world snd immersion in the sea of divine
glory. : ) ) '
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i Ibid. line 261.



28 SUFIISM

So also Browning, who says :—

Thus He dwells in all,

From life’s minute beginnings, up at last

To man—the consummation of this scheme

Of being, the completion of this sphere of life.

Man 1s complete when he has gained intel-
ligence, but intelligence was the Primal Element :
80 it is the beginning and the end, the first and
the last, and thus the mystic circle is complete.
If man would be perfect he must rise up to the
Primal Element and fulfil the words: ‘From
Him was the origin and to Him is the return.

It is this which is the aim and object of the

traveller’s Jjourney. Thus Jaldlu’d-Din says:—
From realms of formlessness, existence doth take form,
And fades again therein. *To Him we must return.’ 1

This 1s called by a great philosopher, the ° pro-
cession of His essence unto His essence.’?

Sufis claim for man the pr1v1]ege of displaying
the divine attributes. This is a sacred deposit
committed to him. ‘Verily we proposed to the
Heavens and to the Earth and to the mountains to
receive this Faith, but they refused the burden and
they feared to receive it. Man undertook to bear
it”* Evil men as well as good men perform this

Popel) & BIS as bk g ael (Gge g ) ey
Mathinavi, Book I, Tale v,
885 Je BA  MgS  Akhldg-i-Jalali, (Persian edition A. H.

-1288), p. 259. (Thompson's English edition, 1839, p. 364.)

3. Siratu’l- Ahzab (xxxiii), 72.
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function. ‘¢ The evil-hearted and the fools are the
opposite of light, yet they are the place of true
manifestation.’ ! .

Just as the universe is the mirror of God, so

the heart of man is the mirror of the universe.
The Suff who would know God or know the truth

must look into his own heart. In order to avoid
gin and error and to gain holiness and wisdom,
he must turn his eye inward, for
All the earth I wa.ndered over. seeking still the beacon
bright,
Never tarried in the day time, never sought repose at
night,
Till T heard & reverend preacher all the mystery declare,
Then I looked within my own bosom, and 'twas shining
brightly tbere.

We have already stated that the function of the
Primal Element was to receive from God and to
convey what was so received to the world. Thus it
includes both the saintly and the prophetic offices.-

Some hold that each of these functions of the
Primal Element needs an exponent, that Muham-
mad is the prophetic exponent and that al-Mahdi,
the last of the Imams, will be the saintly one.
Others say that  the Primal Element and
Mubammad are identical,® and that, therefore,

V3pd e pde K3 5 kS g9 B Jye ool

Gulshan-i-Réz, line 264,

9 This is to explain the tradition, * He who has seen me has

soen God’, which means that Muhammad is the Primal Element,

namoly, t.hnt which receives from God and then _interprets Him
%o man.
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both offices are vested in him. This idea throws
light on expressions which seem to comsider pro-
phets and Imdms as almost divine. A disciple
of the great mystic leader Bdyazid of Bistim was
once asked whether God or his Master was the
greater. He replied: ‘I only know my teacher,
I know no other than him, and he is greater than
all beside.” To a similar question another disciple
replied : ‘ There is no difference between the two.
As God does not walk in this world of sensible
objects, the prophets are the substitutes of God.
If thou supposest that these substitutes and their
principal are two different things, thou art wrong.’

According to the traditions, ‘I was a prophet
while Adam was yet between carth and clay,” and
‘There is no prophet after me, Sufis hold that
Muhammad was 2 prophet ecven before the creation
and that he still holds office. This identification
of Muhammad with the Primal Llement explains
the names sometimes given to him, such as Uni-
versal Reason, the Great Spirit, the Truth of
Humanity, the Possessor of the ray of light—the
Nir-i-Muhammadi—from God’s own splendour.

As man, then, sprang originally from the Primal
Element, the Sufi seeks to return to it. On the
one side of the circle is the qaus-i-nazul or arc
of descent, which ‘ includes the whole process of de-
velopment until man becomes possessed of reason-
able powers;’ on the other side is the qaus-i-‘uryj
or arc of ascent, which includes each stage from
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the first dawn of the reasoning powers of man
until he is finally absorbed in the Primal Element.
This 1s the origin and the return of man. The
ascent 1s called the Tariqat, or road, in passing
from stage to stage of which the traveller gains
an increasing knowledge of the mystical dogmas
of Sufiism. Before setting out upon the journey
he must be possessed of the spirit of humanity
and acquire capacity. These are referred to,
according to Sufis, in the verse, ‘and when I
shall have fashioned him and breathed my spirit
into him.”?

The words, ‘* when I shall have fashioned him’,
refer to the capacity bestowed for purifying one’s
self from all qualities and dispositions. The words,

- *breathed my spirit into him’, refer to the gift

of the spirit of humanity. These gifts may be
given in middle or in old age. If the man who
desires to gain truth is in real earnest and striving
to control his desires, he is called a T4dlib, a seeker.
He seeks to rise from the germ which contains the
Primal Element, a lowly position, to the divine
light, a high and lofty one. This is said to be
referred to in the verse: ‘Of goodliest fabric we
have created man, then brought him down to the
lowest of the low; save who believe, and do the

- things that are right, for theirs shall be a reward

that faileth not." > If the Talib feels drawn onward

1 Sdratu'l-Hije (xv) 29, 2 Sdratu't-Tin (xcv) 4-6.
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he is majdhib, or attracted and becomes a Murid,
or disciple, and attaches himself to some Pir, or
spiritual director. He must now submit without
& murmur to all that may await him and yield
implicit obedience.! In the words of Hafiz he
must be absolutely submissive.

His hand I stay not, though his falchion slay me.

I praise His mercy, while His bolts affray me.?
So, too, Madame Guyon :—

Be not angry, I resign

Henceforth, all my will to Thine,

I consent that thou depart,

Tho' thine absence breaks my heart,
Go, then, and for ever too,

All is right that thou wilt do.

Then this absolute submission gains its re- -

ward, which she thus describes :—

This was just what Love intended.
He was now no more offended.

Socon as I became a child,

Love returned to me and smiled.
Never strife shall more betide,
'Twixt the bridegroom and the Bride.

Fitzgerald in a free translation has caught the
spirit of ‘Umar Khayydm's verse which, under

! This is why he is called in the Mathnavi (Book i, Tale i)
~“the son of the time present’ <3¢l (yl-—because he regards
neither the days past nor the days to come, but is a passive
instrument moved by the divine impulse of the moment.
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the metaphor of a chess board and chess men,
makes submission not even an effort of the will,
but looks on human beings as mere automatons,
moved by fate and at last hurled into non-existence.

'Tis all a chequer-board of nights and days
Where destiny with men for pieces plays;
Hither and thither moves and mates and slays, "
And one by one back in the closet lays.

The entire negation of self clears the way for
the apprehension of the truth that there is no
existence save that of God. Life and its pleasures
veil the truth from the eye of man. These must
be set aside before the vision of the One is seen.
This is what is meant by passing from negation
to affirmation, and from ignorance to knowledge.
The initial stage 1s now passed and the man thus
becomes a Silik, or traveller, whose whole time
and thought are given up to sulik, or the pro-
secution of this mystical journey. This he must
do until he completes the upward ascent of the
circle and arrives at the perfect stage.

An important condition of entering on the
journey is to think on the mercies of God and
to ignore reason, which cannot discern the true
light. It is only as man closes up all his intel-
lectual apprehensions and ceases to strive to
know, that he attains to the real knowledge of

that which transcends the mind of man.
The light of reason applied to the very light of life

Is a8 the eye of the head applied to the sun.}
D P e e R I AR R
3
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The Sufi who would be perfect must first obey
the Shari‘at, or sacred Law; then he enters
upon the Tariqat, or Way, the path of search
after God. He now abandons forms and cere-
monies. If diligent he then attains to ma‘rifat, or
supernatural knowledge and finally gain Hagiqat,
or the Truth. But between the commencement
and the end of the mystic journey in the Tariqat,
there are eight stages,! service, love, abstraction,
knowledge, ecstasy, the truth, union, extinction.?
It is not easy to fix the words of Sufi poets and
to say to which stages they refer; but the ideas
relating to all are there, though in no systematic
order. Generally speaking, the second stage 1is
the popular one with the poets, who delight in

1 8t. Augustine arranges the ascent of the soul in seven stages.

The last, union, which he calls *the vision and contemplation
of Truth' is not a step but the goal of the journey. Of the
blessedness of this state he says: *1 entered and beheld with
the mysterious eye of my soul, the light that never changes,
above the eye of my soul, above my intelligence, It was some-
thing altogether different from any eartbly illumination.’
W. R. Inge, Christinn Mysticism, p. is1.
- Tauler places the .ascent in three stages. In the first we
practise self-denial and must be under strict rule and discipline;
the second is contemplation: ¢ Wilt thou with St. John rest
on the loving breast of our Lord Jesus Christ, thou must be
transformed into his beasuteous image by A constant ocarnest
contemplation thereof ;' the third stage is subjugation of the
will, a passive state of will and intellect. Ibid. p. 186-7.

2 *‘Abddiyat, ‘ishq, zuhd, ma‘rifat, wajd or hél, haqiqat,
wasl, fand. See also the list given by ‘Azfz ibn Muhammad
Nafasi in the Megsad-i-dqgd, quoted by Palmer in Oriental
Mysticism, pp. 66-7. i
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descriptions of God and man as the Beloved and
the Liover. Persian poetry deals with a ¢ mystical
apprehension of the unity and divinity in all
things which heightens the delight in natural and
human beauty.’ The praises of women and of
wine are sung by Niddmi, Hifiz, Sa‘dl, and other
poets; but a mystical interpretation is placed on
their rhapsodies! The Sufi seeks for a type of
heavenly love and finds it in earthly love. Beauty
‘stands upon the threshold of the mystical world’
and so earthly love, idealized in the frenzy ot
Majnin for Laila and the passion of Zulaikhs
for Yasuf, seems to him the nearest resemblance
to the highest of all love, that of the soul for
God.

The Sufi reasons thus: ‘From the love of
the reflection we pass to the love of the Light
which casts it; and loving the Light, we at
length become one with It, loving the false self
and gaining the True, therein attaining at length
to happiness and rest, and becoming one with
all that we have loved—the essence of that
which constitutes the beauty alike of a noble
action, a beautiful thought, or s lovely face.'?*

This is the key to ma‘rifat, or spiritual know-
ledge and so the basis of the highest life. *The

1 A good glossary of the technical and allegotrioal expressions
in the writings of the Sifi poets will be found in the Appendix
to Palmer's Oriental Mysticism.

% Browne,'A year amongal the Persians, p. 129,
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eye brings with it only what it longs to see,’ and
the man is blind to the deep things of the mystic
life until the inner eye is made intelligent by love.

Human love, then, symbolizes the divine, the
tavern 1s an oratory, intoxication the confusion
caused by the sight of the Divine, the locks of
the beloved are the visible attributes of God in
nature,’ which like the curls on the face partly
bide and partly reveal it.

In the ‘Diwdn-i-Hifiz' we read: ‘I said to
him, ‘““ Knowest thou what the chain of the curls
of the Beloved means?”” He said, “ Héfiz makes
a complaint of the long and dark night of sepa-
ration; '’ * that is, these chains bind the soul not
yet worthy of the full light. Shelley has. the
same 1dea in

Life of life! Thy lips enkindle

With their love the breath between them
And thy smiles before they dwindle

Make the cold air fire; then screen them
In those locks, where whoso gazes

Faints entangled in their mazes.

No doubt Sufis often press the language of the
poets too far, and show a faulty exegesis, for not

1 The varied pictures I have drawn on space,
Behold what fair and goodiy sights they seem |
One glimpse I gave them of my glorious face,
The last line is literally, ‘I showed them a hsir's point of my
curl'— poged 9ge ) syt
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all their poems are mystical. Whilst words bear-
ing an allegorical signification were often used to
veil what to the devout Muslim would otherwise
have been heresy, they often express just the
mind of & man of pleasure, fond of a Bohemian
life. Anyhow, H4fiz has not the credit of being
a man of ascetic life. He delighted ‘to float
loxuriously between heaven and earth, and this
world and the next, on the wings of a poetical
expression, that might serve indifferently for
either.’ !

The ordinary theologian cannot enter on the
mystic path, for he is still in the bondage of
dogmas and so wanders abont in darkness. He
cannot grasp the full meaning of the Unity?
When it 1s fully realized it leads the Sufl to
annihilate self in the absolute Truth, to become
eternal in the Absolute, to be made one with the

One and to abstain from evil; or, as Héfiz says :—

Héafiz, when preaching unity with unitarian pen,
Blot out and cancel every page that tells of epirits and
of men.

1 Fitagerald, quoted in Leaf's Versions from Hdfiz, p. 17T,
where the whole subject is discussed.
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Gulshan-i-Rdz, line 108,
So also in the Rubd‘iydt we read
Bome look for truth in creeds and forms and rules ;
Bome gropé for doubt or dogmas in the schools:
But from behind the veil a voice proclaims
Your road lies neither here nor there, O fools.
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. On the other hand, the ordinary theologian is
In the bondage of taqlid, that is, enslaved to
dogmas ajnd to creeds, believing blindly what has
been believed by those who - have preceded him.
Now, the Sufi gains his knowledge of the divine
essence by direct intuition, and mot through . or-
dinary theological instruction, nor by scholastic
methods which deal with the attributes of quan-
tity, quality, and relation.! He purifies his soul
from sensible forms and images, so that from all

intellectual apprehensions and all operations of
the mind he may '

Dismiss cares and be clear of heart, :
Like t}}o face of a mirror on which there is no reflection,
W'.her-lt 1: becomes clear of images, all images are contained
in it.
Even contemplation of the external works of
nature will not give the light. All the illusory

ph.enomena. which hide the truth must be cash
aside.®
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. Gulshan-i-Rdez, line 8
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\ o Dswdn-i-Shams-i-Tabrs‘zs', Ode xiii.
JuandAvnIa.says: ‘Lot us put a veil between ourselves
and sl] created things.' Juan d’Avile, with other Bpanish mystica
was persecuted by the Inquisition and in 1559 one of hit;
books was p.]s?ced on the Index. Insistence on disinterested love
and admonitions to close the eye of sense formed part of their
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Since His works are manifested from His essence,

His essence is not inanifested from His works;

The light of His essence is not contained in phenomena,

For the glory of His Majesty is very great. !

Sufis even go so far as to set aside any ex-
ternal religious revelation. Indeed, indifference to
all forms of religion is a cardinal Sufi dogma.?

Thus Shamsu’'d-Din-Takriz1 :—
\Vhile my loved phantom dwells in the pagoda’s bound,
"Twere mortal sin, should 1 the Ka‘ba compass round,

teaching. The earlier Christian mystics, believing that God is
closer to us ‘than breathing, and nearcr than hands and feet’®
were impatient of any intermediaries. We need not search for
His foot prints in nature, when we can behold His face in our-
gelves is their answer to St. Augustine’s fine expression that all
things bright and beautiful in the world are 'footprints of the
uncreated wisdom.' Coleridge has expressed their feeling in his
Ode to Dejection,
It were a vain endeavour,
Though I ehould gaze for ever
On that green light that lingers in the West.
I may not hope from outward forms to win.
The passion and the life whose fountains are within,
W. R. Inge, Christian Mysticism, pp. 216, 27,
Lol 5h gty b ot ..w)Si * =l 5t &.:...:50_.&.» AIRY g
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Gulshan-i-Rds, line 115,

?In the seventh tale of the second book of the Mathnavs it is
said that Moses heard a shepherd praying thus: * O God shew
me where Thou art that I may become Thy servant, clesn Thy
shoes, dress Thy hair and fetch Thee milk.’ Moses rebuked
the man for his foolish prayer. He was ashamed and ran away,
God then rebuked Moses, saying, ‘To each race I have given
different ways of praising me. It is not tbe words 1 care for,
but the epirit in which they are said. Various are the ways
of devotion but if genuine all are accepted.'



40 SUFIISM

The Ka‘ba is but a church, if there His trace Le lost:
Tbe Church my only Ka'ba, while He thete is found.'!

So ‘Umar Khayyim :—
In cell and cloister, monastery and synagogue, one lies
In dread of Hell, one dreams of Paradige.
But pone that know the secrets of the Lord
Have sown their hearte with such like fantasies. 9

So Jallu'd-Din Rimf:—
Say not that all these creeds are false,
The false ones capture hearts by the scent of truth.
Say not they are all erroneous thoughts,
Thers is thought in the world void of veality.
He who says evdrything is true is a fool,
He who says all ix false is a knave.3

So also Héfiz :—

Between the love of the cloister and that of the tavern
there is no diffcrence,
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For wherever love is, there is the face of the Beloved.
Wherever the pious works of the Muslim hermitage dis-
play their beauty,
There are the bells of the Cbristian convent and the name
of the cross.
Even idol worship is allowed in the Gulshan-i-
Rdz - —
Since all things are the manifestors of Being,
One amongst them must be an idol.}
If the Musalroén but knew what is faith,
He would see that faith iz idol worship.
If the polytheist only knew what en idol was,
How could he go sstray in his religion?¥

He sees in idols naught but the visible creature
and that is the reason that he is legally a heathen.
Jaldlu'd-Din Rumi, treating of the same subject
and in the same spirit, snys :—

Cross and Christian, from end to eud

I surveyed; He was not on the cross

1 went to the idol temple, to the ancient pagoda,
No trace was visible there.

I bent the reins of rearch to the Ka'ba,

He was not in that resort of old and young.

3
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Bat it was all of no avail, for the loved one came
not 1nto view, until he could say :— .
I gazed into my own heart;
There I saw him, He was nowhere else.
In the whirl of its transport my spirit was tossed,
* Till each atom of separate being I lost.!

In thus setting aside all external revelations and
I removing from the mind all impressions from
outward phenomena, all names and words are set
aside, the heart reflects each new created form,
and i8 illuminated with divine glory. This is set
forth in a striking allegory by Jaldlu'd-Din, the
greatest of all the Sufi poets. A Sultdn held an
sudience of Chinese and of Greek painters, who
both claimed superiority. The Sultén gave to the
two parties houses on opposite sides of the street,
in order that the skill of both might be seen at the
same time. The Chinese painted their house with
many colours and in a most gorgeous manner, while
the Greeks used no paint but simply burnished and
polished the house allotted to them. When all was
ready the Sultdn went to inspect the work and
much admired the beauty of the house painted by
the Chinese. He then turned to the house of the
(Greeks, and
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“Just as the Greeks have pub their curtain back,
Down glides a sunbeam through the lifted clouds,
And, lo, the coloura of that rainbow house
Shine, all reflected on those glassy walls,

That face them, rivalling: the sun hath painted,
With lovelier blending, on that stony wirror

The colours spread by man so artfully.

Know, then, O friend! Such Greeks the Siifis are,
Owning nor book nor master, and on earth
Having one sole and simple task to make

Their hearts a stainless mirror for their God.

Is thy heart clear and argent as the Moon ?
Then imaged there may rest, innumerous,

The forms and lines of heaven.!

The fact is that reason is considered helpless in
such cases ; if the heart is cleansed ‘ from the stain
of being’ it is right with God. All is then well and
the inner light is seen, light and life are found,
certainty takes the place of doubt and love for ever
rules the man. ‘Just as the motion of an atom
is towards its origin, a man becomes the thing on
which he i1s bent.”® Under the direction of the
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Mathnavi, Bock I, Tale xiv.
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Pir, the neophyte will be shown all this and fbe
guided aright.

God's servant is His shadow here below on earth,

To this worid dead, but living in a second birth. .

To his skirts cling: from him the soul’s nutrition see,

That from calamity of the last age thou mayst be free.?

The traveller must know his origin, he must
purify himself from all notions of self, and then
he will pass from stage to stage and his journey
will be one long revelation, leading him on from
the mazes of Contingent Being to the Necessary
Being and away from all darkness and defect.?
He sees not only himself, but all phenomena
intoxicated with the wine of divine love, begin-
ning with the heavens and the angels.

The heavens giddy with this wine, are reeling to and fro,
~ Desiring in their hearts to smell its perfume;

The angels, drinking it pure from pure vessels,
- Pour the dregs of their draught upon the world.3

The heavens and the angels were created be-
fore man and were earlier emanations from the

Llas 5855 5 e (b Bupe ki los 3y Sg @\J}g .
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Mathinavi, Book I, Tale iii,
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Primal Element.!" The effect of love at last reached
man, but only those who have the spirit of
humanity and the capacity realize its full effect.
Some gain philosophic wisdom only; some
become religious in the ordinary sense and follow
the traditional systems; but some become in-
toxicated with divine love® Such are the true
travellers, and in them the effect increases, until
they get freedom from all dogma and all ritual
and even from existence itself. The desire of
such an one so grows that it is said of him,
¢ The ocean-hearted, mighty drinker, who at one
draught drinks up existence and so obtains re-
lease from affirmations and negations and becomes
free from all need of worship and ceremony, now
seizes the skirt of the Ancient of the wine-house.’?

The ‘Ancient’ 15 the Pir by whom the Murid,
or disciple, has been initiated, and under whose

1 Suffs believe that the first thing God created was the Primal
Element (Js\ »y). This He created of Himself, without any
medium whatever. They quote in support of this, the verse ¢ And
the business of the last hour will be but as the twinkling of an
eyc, or even less.'! [Suratu’n-Nahl (xvi}) 79]). It more properly
relates to the Last Day. On the whole subject, see Palmer,
Oriental Mysticism, pp. 88-8, 43, 55, 57,
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training he at length arrives at this exalted
state.

But all that takes time and he must commence
at the Srst stage, that of servitude. He becomes
an ‘Abid, a servant. At this stage it is said that

The honour of man lies in being under compulsion,
Not in this that he has a share in free will.?

For a time the law has control. Some restraint

is needed till further developments take place.
The resson why He has imposed on you the law
Is because He has given to you of His own essence;
As you are helpless under this burden of law,
Abandon and forsake this self of yours.®

The next stage is that of love. Jaldlu'd-Din
Rumi says :—

Love Him whom saints and prophets all have loved
Through whom salone we all have lived and moved.3
But to realize this love perfectly, all notions of

time and space must be set aside.
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Straightway lift yourself above- time and space,

Quit the world and be yourself a world to yourself.?
As this love deepens and pervades the soul, ex-
ternal things become of less and less moment.
The outward forms of religion and custom no
longer bind the traveller, for true obedience now
lies in discarding them. Distinction between the
creeds passes away. The authority of law is
over the ‘I’, but .

When I and thou remsain not in the midst,

- What is mosque, what is synagogue, what is fire temple ? ?

The idea of ‘I' and ‘we' is for this lower worldly

state, where praise and prayer ascend to God;
but the higher state is this:—
' Immersed in the Beloved we shell be,
When in one soul shall we be, I and thee,?
Jémi in the poem called Saldmdin and Absdl
82y5 :—
Love is only

Perfect when itself transcends

Itself, and, one with that it loves,

In undivided Being blends.
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So also Shamsu’d-Din Tabrizi
Ye who in search of God. of God, pursue,
Ye need not search, for God is you, is you!
Why seck a something which was missing ne’er?
Save you none ig, but you are where, O where,!
Having thus learnt to throw off forms and
look forwards to the true union, the traveller can
advance one stage more. He becomes a Zihid,
or abstracted. Contemplation and silence are now
his duty. He must not respond to any earthly
Jove, for the ‘lover of God must be silent.’?®
And if nothing personal must disturb the attrac-
tion, the drawing, of the soul upward to God,
so neither must any mundane affairs affect it.
The man must be perfectly oblivious to all that
goes on in the world.? ‘
\Why should I sorrow, though desolation abound,.
In such desolation we royal treasures find all,

He wbo is drowned in God, in Himn surely is found,
Like a wave of the sea, the soul will rise calmly and fall. +
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This entire abstraction is called tajrid, liter-
ally a strippiog off, and, in $ufi language, a
turning awayv from self and all else, the mor-
tification of all desires, sensual and intellectual.
Should this cause sorrow and poverty of mind,
then in God is true rest found.

O thou who art my soul’s comfort in the season of gorrow,
O thou who art my spirit's treasure in the bitterness of
dearth.!
It is only as this abstraction is persevered in and
made perfect that the light of divine guidance
shines upon the path.?

The light then comes and the next stage, that
of ma'‘rifat, or knowledge, is entered upon. It
1s by the light of the truth that truth is known.
The traveller has no real existence of his own, it
is only by the communicated knowledge of the
existence of God that he can know Him. ‘ Beside
Him 18 no knower or known.’

We have already seen?® that God created the
worlds in order to manifest forth His glory. ¢ The
first thing created was ‘aql, or reason, logos,
the unspoken thought, then the spoken word.
From this ‘aql, or logos, emanated the ‘agl-i-kull,

Pl Sl oS8 Sla Gt * e Gl el 000l a5
Diwdn-i-Shams-i-Tabrizi, Ode vi.

? Diwdn--Shams-i-Tabrizi. So also Master Eckhart. ‘I tell
you, by the eternal truth, that ye are not rightly poor when
ye have a will to perform the will of God, or apy desire of God ;
for the poor man is he who wills, knows, and desires nothing.’

3 Ante, p. 17,
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or universal soul, the sum of all the divine attri-
butes, called the ‘ayén-i-thabita. The light of
these divine ideas then shone upon the darkness
of Not-being and each atom of Not-being reflected
one of them.! Heaven and the angels, for
instance, reflected the attributes of mercy and
hell, and the devils the attributes of terror. At
last the soul of man, which reflects all the attri-
butes, merciful and terrible, was created. ¢ Man
is thus a microcosm, or recapitulation of the
whole universe. On the one side he is luminous
with the light of the merciful, attributes, but on
the other he is black with the darkness of the
terrible ones, reflected in his essential Not-being.
He is thus created ““ half to rise and half to fall ™,
and has power to refuse the evil and choose the
good, But all the phenomena of the universe,
man included, have no real existence of their
own: but are renewed every moment by the
constant outpouring, through the Liogos, of reflec-
" tions from the one Noumenon and, when the
divine purposes are accomplished, the whole
phantasmagoria of phenomenal existence will
vanish and “ God will be heir of all”.’® It is
the object of the Arif, or Gnostic, to penetrate into
this divine scheme and to understand how divine

1 The sum of tho reflacted rays is the perfeot image of God :—
wdde JWS A8 Wl e\ &Y e Diwén-i-Shams--Tabriz,
Qds xl. )

9 Whinfield's Mathnavi, p. 20.
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power can be exercised without impugring divine
goodness. The difficulty of the existence of evil,
and the apparent contradiction of absolute sover-
eignty and free will face him, as it does all men,
but through ma‘rifat, or gnosis, he learns to
understand it all and to reconcile the apparently
irreconcilable. He views ‘all existing religions
a8 more or less faint utterances of that great
anderlying Truth with which He has finally en-
tered into Communion.”! He 18 reticent for
Abu Sulaymdn, surnamed ad-Darani (a.p. 830)
says: ‘ When the Gnostic’s spiritual eye is opened,
his bodily eye is shut: they see nothing but
Him. Again, ‘* Gnosis 1s nearer to silence than to
speech.’?

This high knowledge leads on to Hél, or wajd,
which i8 a state of ecstasy. The secstatic condi-
tions are the result of divine knowledge. H4l is
defined to be *‘a state which occurs to the heart
spontaneously and without effect, like grief or
fear, or desire or joy, and which ceases as soon
as the natural dispositions of the soul manifest

. themselves.

Happy that time when we leave ourselves,

When we shall be rich in deepest poverty.s
To the man intoxicated with the wine of divine
love, the paradise of the ordinary believers is

I Browne, 4 Literary History of Persia, vol, i, p. 424,

2 Quoted in Nicholson’s 4 Literary Histary of the drabs, p. 386.
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Gulshan-i-Rde, line 699.
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phenomenal, and, as such, no longer an object
of desire. It would only hinder the complete
effacement of self, and would 1ill accord with the:
* uttermost poverty’, as it lies apart from real
untty for, ‘ so long as heaven and hell are in the:
way, the soul can never realize the mystery.

1t is at this stage that impostors are sometimes.
found, and they cast discredit on it, but it is said
that the fact that some men use terms without.
knowing their real signification, and without ex-
periencing their reality, is not to be looked on
as making them unreal.

Though to all men the secreta of the truth are not known,
These mystic states are not mere illusion,!

The next stage is that of Haqiqgat, the Truth.
This 15 called by some the stage of saintship, as.
being that at which saints and prophets arrive.
It has its most perfect and complete example in
Muhammad, who is the Saint and Prophet, par
excellence.

- Individual saints are, as it were, his members,
For he is the whole and they are the parts.?

The next stage is that of Wasl, or union with

God. ‘By the help of God’'s grace I am now

X [EPE- T N )‘r——‘ KU R U"{ P &
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become safe, because the unseen King says to
‘me, “Thou art the soui of the world.”’?
| God is the world, and the S4ff at this stage be-
‘comes identical with the divine essence and can
8ay with Mangir Hallij: ‘I am God’; or with
Béyazid-i-Bistdm{, ‘ There is nothing within my
-coat except God.'®
~ He now ignores all separate existence, and noth-
‘ng rgma.ins but real Being. The chamber of the
heart is swept clear of all phenomenal appearances,
an_d then it is that God enters in, for ‘in yom
voud of yourself will He display His beauty.’®
Until the knower is quite free from the stain of
existence the knowledge which he has gained has
not the form of experience.’* Or, as Hifiz Bays :—
Sweep off the life of Héfiz as a dream, o
While Thou art, none shall hear me say, ‘I am”,
“The following passage from the Gulshan-i-Réz
-describes this stage more fully :—
The glory of the Truth admits of no duality,
In that glory is no I, nor we, nor thou,
1 L A e A I T RO
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I, we, thou, and He are all one thing,
For in unity there is no distinction of persons.!

This absorption is sometimes described as being
two forms and figures with -one soul, and some-
times as being two souls in one body. In the one
cage as in the other the union is complete, for

Happy is that time when we both sat in one palace—

thou and I,
With two forms, two figures, but with one soul—thou
and 1.2

This union with God is sometimes based om
the verse: ‘ He is the First and the Last; the:
Seen and the Hidden' (i.e. the exterior and the
interior), [Suratu’l-Hadid (Ivii) 3].° Suifis ex-
plain the term exterior (zdhir) by everything that
appears, so that all things are God; but the
orthodox say that they are only the proofs of
His existence not His nature. Sifis also quote:
the Tradition. ‘I am Ahmad without the mim
(p) and I am ‘ Arab without the ¢ Ain ( ¢ ).’ ¢ This
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would then read ahad, or the one, but the Tra-
dition is & doubtful ome, on this verse and this
Tradition, however, Sfis base their doctrine that
‘God 18 all and all is God’, or as they term it
‘ hama ust’.!

After the battle of Badr this verse was re-
vealed: ‘It was not ye who slew them, but God
slew them; and those shafts were God’s not
thine.'®* To the ordinary reader this means that
God aided the Muslims, but the SUff sees in the
words the proof that God is only the agent and
msan i8 only the mirror in which His actions are
displayed. Tbhe unreality of the universe is sup-
posed to be taught in the words, ¢ All on the
earth shall pass away; but the face of thy Lord
shall abide resplendent with majesty and glory.’?

From this and other texts the Muslim with mys-
tical tendencies leads himself to believe that he
finds in the Qur’dn support for the idealism and
the mysticism of the Sufi system.

The verse of the Qur'dn, ‘ Oh! thou soul which
art at rest, return to thy Lord pleased and
pleasing Him : enter thou among my servants
and enter thou my Paradise,’! is interpreted to

1 \.".a-,‘ M
2 Sdratu’l-Anfél (viii) 17.
3Saratu’r-Rahmén (lv) 26-7.
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Siuratu’l-Fajr (1xxxix) 27-80.
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mean that God and the blessings of His presence
~are to be found in the heart of the believer.
Thus Jaldlu’d-Din says!:—
The Propbet said, that God hath declared,
I am not contained in aught above or below
I am not contained in earth, or sky, or even
In highest heaven, know this for a surety, O beloved!
I am contained in the believer's heart!
If you seek me, search in such hearts.
Mangur Halldj is reported to have said :(—
T am He whom I love and He whom I love is I;
We are two souls dwelling in one body.

When thou seest me, thou seest Him,
When thou seest Him, thou seest us both.?

Jaldlu’d-Din narrates the following story: ‘ One
came to the Beloved's (God’'s) door and knrocked.
And a voice from within said, “ who i1s there?”
And he said, “It ie 1.” Then the voice said,
“This house will not hold Me and Thee”, and
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the door was closed. And the lover (the soul of
‘man) departed into the wilderness, and fasted and
‘prayed in solitude. After a year he came again
to the Beloved's door, and knocked. And a voice
from within said, *“ Who is there?” And he said,
“It is Thyself.” And the door was opened unto
him.

Abu Ss‘id ibn Abi'l-Khair says: —

The Gnostic, who hath known the mystery,
1s one with God, and from his self-hood free:
Affirm God’s Being and deny thine own;
This is the meaning of ‘no god but He’'.}

Jaldlu’d-Din describes how the emancipated man
is exalted above heaven and earth and rises to a
stute past all description. It was:—

Ecstacy and words beyond all ecstatic words,
Immersion in the glory of the Lord of glory,
Immersion from which escape was none
Except as ocean, no one knew him wore.?

A favourite illustration is that of a number of
candles, each of which gives light; but the full
light of all cannot be divided into separate parts.
‘One light and one only is diffused. When the

outward form is looked upon, this unity is not

seen, but when with the ‘inner eye’ search 1s
made for the divine light, the complete union is

1 Quoted in Browne's 4 Literary History of Persia, vol. ii, p. 2067.
oy oS by yer b ¥ Sty olle &S g a3
Mathnavi, Book I, Tale viii.
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manifest.! Language such as this has been used

by mystics in other lands and under different.

conditions of time and place. Thus Tauler says:.
‘He (man) flings himself into the divine abyss, in
which he dwelt eternally before he was created:
then, when God finds the man thus simply and
nakedly turned towards Him, the Godhead bends
down and descends into the depths of the pure
walting soul, and transforms the created soul,
drawing it up in the uncreated essence, so the
spirit becomes one with him.'®* He algo says:
‘Raise thyself to the height of religion and all
veils are removed; the world and the dead princi-
ple passes away from thee, and the very Godhead
enters thee anew in its first and original form,
as life, as thine own life, which thou shalt and:
oughtest to live.'® Again he says: ‘For if the
highest and most glorious unity, which is God
Himself, is to be united to the sonl, it must be
through oneness. Now, when the soul ‘hath ut-
terly forsaken itself and all creatures and made
itself free from all manifoldness, then the sole
unity, which is God, answers truly to the one-

ness- of the soul, for there is nothing in the soul
beside God.”*
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2 Vaughan, Hours with the Mystics, vol. i, p. 299.

3 Ibid, vol. i, p. 212.

¢ Overton, Life of Law, p. 151,
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At this stage the desire for heaven even may
be a. hindrance to perfect union.

What have we to do with the desire for the highest

heavens ?

When our journey is to the rose garden of union.!

The next and final stage is Fand, or that of
annihilation in God (Fand fi'lldh). This is re-
ferred to in the ‘Gulshan-i-R4z’ in the verses.
which direct the traveller to drink the wine which
is free from all phenomenal qualities, and to wash
sway the writing which describes separate Being.
When this is done he will be able to say: *‘Now
I neither exist in myself, nor do I not exist.
Some of the latest words of Jaldlu'd-Din were:
* All being came out of nothing and again i1t
will be shut up in the prison of non-existence.
Such is God's decree from all eternity.” ‘Why
learn about the unity of God. Annihilate thyself
before the One. If thou wouldest shine with
the splendour of day, burn up thy separate exist-
ence as black as night.” ?

No soul cen enter heaven without passing
through this stage of annihilation, for

Diwdn-i-Shams-i-Tabrizi, Ode ii.
Ty vely (b pitis Bl M s e
Jpet Yy Oy b g R B K gy g% it 8 (Bl ()
Mathnavi, Book I, Tale x,
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Ascension to heaven is annihilation of self.
Annihilation is the creed and religion of lovers.

A story 1s told of how a gnat came to Solomon
and complained about the enmity of the wind.
The King summoned both parties to his presence.
The wind came and instantly the gnat flew away.
This is said to represent those who seek the pre-
sence of God and when He appears, they vanish.
In other words, ‘there must be annihilation of
self, before there can be union with God.’

Though that life is life eternal,
Yet at first it is annihilation.?

Hifiz says: ‘ Do not let your heart worry about
existence and non-existence, for the latter is the
end of cvery perfect thing.” The true way to
eternal life is through annihilation of self and all
phenomena. Reason is called upon to tread the
way of annihilation in order to get the larger life.
“O Reason, to gain eternal life, live everlastingly
the way of death.’® 8o long as there is any sense
of individuality left, even prayer is not real.

When your essence is fiee from all stein (of individuality),
‘Then it is that your prayers are & joy.

1 St (9 M.L-\)o\ia.\.c L Py 03‘ c.(bc\,u -
Mathnavi, Book III, Tale xviii.
> W2l an pflo W o pe Jie )
This is the LAY amy W __axistence after annihilation.
Diwén-i-Shams-i-Tabrizi, Ode iv.
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There rvemains then no distinetion,
Knower and known are one and the same.!

All creeds, all law, are things of the past.
They had a temporary use, but are now no more.
Jaldlu'd-Din compares them to water flowing
down a mill stream which provides for man’s
needs, but when once these have been supplied
the water is turned off and the mill stops.! At
this stage it is useless to enunciate the dogma of
the unity even. The true light is gained not by
accepting & dogma, but by the annihilation of
self in the darkness of the night of non-existence.

The seeker after all his search, the traveller
after all his wearisome journey, passes behind the
veil and finds—nothing. Sad ending to so much
effort. ‘Umar Khayydm says:—

There was the door to which I found no key;
There was the veil through which I might not see:
Some little tack of Me and Thee

There was—and then no more of Thee and Me.

The circle is now complete. In the downward
descent law was obeyed and creeds were believed;
in the upward ascent® the hold on both was

1 gl 35 250Y 008 wojles & ot ded oo el S g
Fecglgd..; u)\c, Chyae Sgb * plad ped ask.o)o R
Gulshan-i-Rdz, line 412.

% Mathnavi, Book I, Tale ii.
3 Palmer, quoting from a work by ‘Aziz ibn Muhammad
Nafasi, gives this series of stages of the upward ascent: damin
believer; ‘Abid, worshipper: Z4hid, recluse; ‘Arif, knower ;
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1oosened more and more, until at last the traveller
became the azad, or the free; the be-shara‘, or
one without law; the majdhub-i-mutlaq, or the
.entirely devoted. So ‘his end is joined to his
beginning ') and he re-enters the normal element
from which he originally sprung. This last state
is sometimes likened to a pair of compasses, the
impression made by which ends where it begins.?
At this stage there 1s often some confusion of

thought in Persian poetry, for the perfect devotee
13 sometimes represented as obedient to law.

The saint is obedient as to his essence,

He is a devotee in the street of essence.

However hizs work is finiched at the time
That his end is joined again to his beginning.3

Wali, saint; Nabi, prophet; Rasdl, apostle; Ulu'l-‘Azm, one
who has @& mission; Khatam, seal. Ses Oriental Mysticism,
Pp. 58-9,.
bl sl oo sl
3 30 o J & N ol * 5l aule sy a8 S0
Gulshan-i-Rgs, line 365.
Por o s G e op x pae oy N @Y op
Pl gl o8 el ark plaiy B sl (S,
' Ibid. lines 345-6,
These obscure verses arc explained by a Persian commentator
to mean that, though the man is absorbed in the truth, he
ia still obedient as to his essence, because by obedience he
-obtained his exaltation. 'Beginning' denotes the state of
phenomenal existence and ‘end ' the state of absorption is the
abavlute. The saint first accomplishes the journey to God which
-ends in fand, or absorption ; then be abides in eternal life, baqd,
-or in God, and then journcys down again to his beginning in
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The explanation seems to be that, baving made
the ascent fo the divine, he now descends again,
not as at first, but :» God, in order that he may
make disciples of others still in darkness and
-error.! Thus, for the sake of example only he is
-obedient. Those whom he gains then make the
ascent as he has done, and so all $f1fis come at
Jast to the stage when

Gracious is He to those who return to Him.?

In one of his odes Shams-i1-Tabrizi describes the
perfect Sufi. A few lines are here given,?

The man of God is drunken without wine,

The man of God is a treasure in a ruin,

The man of God is made wise by the Truth,
The man of God is not learned from books.4
The man of God is beyond infidelity and religion,

‘the * journey from God along with God' and is conscious that
‘he is unity in plurality. The mystic circle i8 now complete.
Note in Whinfield's Guishan-i-Rdz, p. 85.

1 Gulshan-i-Hdz, lines 345-6.

T Lkt e A S &6 Siratu Bani Isra'fl (xvi) 27.
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Diwdn-i-Shams-i-Tabrizi, Ode viii, The translation of this,

.and of several other quotations, is by R. A. Nicholson, whose
edition of the Diwdn is an excellent one.

4 Mere learning from books will not make a theologian. The

knowledge of God comes by love (\_l;.."..c), the spiritual faculty,
intuition, illumination which is opposed to the intellectunal

faculty (Jﬁ:)



64 SUFIISM

To the man of (iod right and wrong are alike.l
The man of God has ridden away from Not-being,
The man of God is gloricusly attended.

The man of God is concealed, Shams-i-Din,

The man of God do tbou seek and find,

The earlier Muhammadan mystics sought to im-
part life to a rigid and formal ritual, and though
the seeds of pantheism were planted in their sys-
tem from the first, they maintained that they
were orthodox. ‘Our system of doctrine’, said
al-Jupaid, ¢is firmly bound up with the dogmas
of the Faith, the Qur'dn, and the traditions.” In
many there was ‘a . devout quietism, an earnest
desire for something deeper and more satisfying
to ardent souls than the formalism generally pre-
valent in Islam and a passionate love for God
for His own sake, not for the rewards or punish-
ments which He may bestow.'? There was a.
moral earnestness about these men which fre-
quently restrained the arm of unrighteous despot-
ism, and their sayings seemn to show some ap-
preciation of the spiritual side of life. Thus,.
‘as peither meat nor drink profit the deceased
body, so no warning avails to touch the heart full
of the love of the world.” ¢The work of the holy
man doth not consist in this, that he eats grain
and clothes himself in saf, or wool; but in the

1 The Saff is above law. All be does, good or bad, is in barmony
with the divine will.
3 Browne, A Literary History of Persia, vol. i, p. 424.
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knowledge of God and in submission to His will.’
‘Hide thy good deeds as closely as thou wouldst
hide: thy sins.’ " * He will never gain heaven, who
considers himself perfect.”: ¢ He does not.advance
towards God who considers himself perfect. There
is no sickness worse than this.’. ¢ All things fear
him who fears God, whilst he who fears aught
else but God is in fear of all things.’ ‘Boast not
brother ; whatsoever thou hast done, God knows
thy heart.’ * The light of religion alone can quench
the fire of lust.’  * Wait content, God knows what
18 best.” L

Abd Sa‘id ibn Abi’l-Khair defines Suffism thus:
* Laying aside what thou hast in thy head
(i.e .prejudices, fancied and preconceived ideas),
giving away what thou hast in thy hand—and
not flinching from aught which may befall thee.’?
- Now and again men are warned that they will
reap as they sow, and in & very striking passage
Jaldlu'd-Din Rdimi describes how at the day of
judgement every thought which has passed through
the mind in this life will be embodied in & visi-
ble form, just as the ideas of the architect find
an outward expression in the completed building,

1 Religious Systems of the World, p. 818.
For.other worthy sayings, see Browne, 4 .Lilerary History
of Peérsia, vol. i, pp. 425-6; and Nicholsén, 4 Liferary BHistory
of ths Arabs, p, 401. -

5
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or as @ tree in the development of the seed placed
in the ground.! . K o
.. In, the wild days when- Muslim chiefs went
forth to. conquer or 'to die, when dynasty suc-
ceeded dynasty - in bewildering rapidity, when
might was :right” and sautocratic power ruled,
sometimes well oftener ill, millions of the human
'ra;bé, the' Suff poets acted as ™ men of  heroic
mould and gave: to Sultdns and to Shihs, fear-
less. of all .consequence, sound and "good advice,
Thus .the poet Jami-.to & ruler could say:—
Thou art & shepherd, and thy flock the people -

- _To help and save, not ragvage and destroy, -~

. For which is for the other, flock or ahepherd? e
Eveﬂ 'in —such_‘- & book -as the great poem of
Jalilw'd-Din Rimi, in which Suflism pure and
simple,: with all its disregard ,fo;: .the._ ogtward re-
gtraints ‘of . an objective revelation, is inculcated,

the anthor now.and. again' teaches sound and wise

¢ To. trist in God; and yet put forth our utmost skill,
The surest method is to work His holy will,

“Vihe friend. of God muyst work. o
Agsin he says:—

The Prophet cried with s loud voice,
Truet in God, yet tie the camel’s leg,

SRS i 5 G G0 o ¥ DM Jue’ w0
> ” Mathnavi, Book V, Tale viil.
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Hear the adege, * The worker is the friend of God”
- Trust in Providence, -but neglect not to use means,!

. Still, the effect of the system has been bad-and
‘has worked for evil in Islém. Pantheistic * . in
creed and too often antinomian in practice, it
possesses no - regenerative -power, The divorce
between the religious and the worldly life has
been disastrous. Sufiism has discriminated be-
tween those. who by renouncing the ‘world pro-

fess to know God, and those .whom it terms
the: ignorant herd. When man’s apparent indi-
viduality s looked ‘upon -as & delusion of the
perceptive faculty, there seems no room left for
will or conscience. ‘A movement animated at its
outset by a high and lofty purpose has degener-
ated into a fruitful source of ill. The stream

Vg el gl e 4ok ady JHN . ek s
5= SO e 0 S ) g ) e A )

‘ ' . Mathnavi, Book I, Tale v,
% + To doubt the existenca of God is & thing which never occurs
to the Baff in.whom God is not. merely the grealest but the
only Reality. In other words, he regards God as identicad with'
Pure Being. Thiis, from the philosophical point of view Siffism
ia pantheistic.’ After showing that it ia not a materialistic pan-
theism. ¢ whick dignifies with the name of God the mers sum
and totality of the universe’, Browne proceeds to show .that it
is a spiritualistic pantheism which sees in the universe a reflec-
tion of the eternal spirit of whom alone ‘reality and existence
can be predicated.’ "¢Biffism, then is an idealistio pantheism.
To the 8iff everything speaks of God.’ "¢ There is nothing thas
does not. oelebrate His name’ (S8iaratu Bani Isré'fl (xvii) 46],

Browne, Religious :Systems of the World, p. 827.
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which might have been & fertilizing river has
become & vast swamp, exhaling vapoqu_charged
with disease and death. Count Gobineau sayi
that the Stufis in Persia encourage tl-le use of
opium in order to excite the imagination o
their followers, and he considers thu.t. they are
responsible, i & great measure, for implanting
habits of intoxication among the people. He
further adds: ¢In any case one can say _boldfly
that this vast association ... Dbas been a.n.d is ?tl.l‘l,
in the nature of its influence, very fatal 1n :As1.auc
countries. All that it has produced a.re, ‘qmetlam,
use ‘of opium, and abject drunkenness.’*
. How it all deadens the sepse of sin 15 seen
in ‘Umar Khayydm’'s verse.— i d_

- weep you that your life is bad;

%:aﬁ?o!t: ilzythus It:oymoum? Rather! be glad.

He that sins not can make no claim to mercy;

Mercy was made for sinners—be not sad.? .

In a collection of short fra.gmexlltary pieces
ike “¢Divén' of Héfiz, or in & longer poem
L’i’i t:;:ee ‘Mathnavi’ of Jaldlu'd-Din Rémi the
‘pearls of Sdffistic lore, to use an eastern meta-

1 Les Religions et les Philosophiss dans L'Aswe Cenirals, pp.
770-2.
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phor, are loosely strung together, and it is only.
very patient students who can find the esoteric
meaning of the poet. There is, however, a small
poem less widely known, but which is unrivalled
a8 an exposition of Sufiism, It is the ¢ Salémdn
and Absdl’ by the great poet J4mi. The advan-
tage of the form of instruction he has adopted
in it is that the tale 1s continuous and is ex-
plained by the. author himself.

Jémi according to the usual custom of the poets,
commences by an invocation of the etemal Spirit.
Then confused and lost in the contemplation of
self and of that ‘other than self’ he prays:—

Do Thou my separate and derived self

Make one with thy Essential! Leave me room.
On that Divdn which leaveg no room for twain;
Lest, like the simple Arab in the tale,

I grow perplext, oh God, 'twixt Me and Thee.

If I—this spirit that inspires me whence?
If Thou—then what this sensual impotence ??

This gives the key-note to the whole story
which 18 an account of the way in which the
soul returns to Him who made it. The Arab
story referred to is an amusing and -excellent
illustration of the manner in which matters: of
gerious moment were lightly parodied. - - - = .
. A simple Arab of the desert came. to the
busy city of Baghded.” The busy bustling crowd

‘1The English translation of the Salamdn and Absdl 18 hy
Fitzgerald and will be found in Poems from the Persian
(Bornard Quaritch, 1879); = Lo sTTU 0



70 SUFIISM

confused this child of the’ desert. ' He'longed for:
rest and sleep :— °
Ve : But then, on waking
. 1. “+How, quoth he, ¢« gmid 8o many
- Waking know myself again ?’
So to make the matter certain,
Strung & gourd about his ankle,
‘And, unto a corber creeping,
". Baghdad and himself and people
Soon were blotted from his brain.
But one that heard him, and divined
His purpose, slily crept behind ;
From the sleeper's ankle slipping,
Round his own the pumpkin tied,
. Then laid him down to slecp beside.
By and by the Arab waking,
Looks directly for his signal,
- Bees it on another's ankle,
Cries eloud, *oh good-for-nothing
Rascal to perplex me so!
That by you I am bewildered,
Whether I be I or nol
It I—the pumpkin why on you ?
If you—then where am I and who?’

. After this. serious and this comic introduction
the story begins. A king, a BuUCCesSOr of the
famous Sikandar, had a wise counsellor who
guided him in all matters of state-craft with so
miuch skill that the rule of the Shéh extended
§o: the Koh-i-gaf, the limits of the then known
world. Far and wide went the mandate of the
Shéh, and none dared to disobey his behest,
but notwithstanding all this power and glory
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the heart: of the Shdh was sad. He had no
son and heir. He called for his counsellor, known
as "the 8age, and confided to him his intense
desire for & son; but the Sage points out that
all_.the advantages of a son so eloquently de-
scribed by the Shdh relate to a good son, but
as bad sons are not unknown, his advice iz; thst’;
the Shéh should not trouble about it.

‘The, Shdh retains his desire and ‘ with magio
mighty wx:ad'om his own will colleagued, and
wrought his own accomplishment, when lo,! from
darkness came @ child to light, a child formed in
no carnal mould.’ His namé was Saldmédn}! As
he had no earthly mother, a young and - beau-
tiful nurse, Absil by name, tended him with
loving care till he reached the age of fourteen.
As- g lad he excelled in all manly exercises, was
skilful with the lyre, melodious in song, and
played to perfection the ‘chess® of social inter-
course. ' . ' o

Meanwhile .Absél .1ooks with desire upon the
beauty of the lad whom she -had cared for and
tended. At length he falls a victim to her
blz?ndishment. The Shéh and the Sage are sorely
grieved. The father bids the boy ride, hunt,

} A compound of Balémat, (peacs) and Asmédn (heaven
. for

he.brought the peace of paradise to his father. g
$ Motaphora and similes drawn from the game of chass are
constantly used by Persian poota. a Lol -0
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fight, do anything .except submit * to be sla.m
by the arrow eye of a :gazelle’. ,

The Sage next tried to reason Wlth the l&d
But Salémén twrned a deaf ear to the entreaties
of both, and being ‘unable to meet the argu-
ments of the Sage, he placed Absél on & fleet
camel, and mounted by her -side stole away:
Six days and nights they hurried on, till their
further flight was arrested by a mighty sea. The
lovers . felt. that safety was only to be secured on
the other:side, and to attain this end :they con:
structed & "skiff :of scented wood and launched
upon- - the - deep - At length, they reached an
island, rich ip flowers and fruit, and in birds of

varied plumage and sweet of song.” Saldmén now.

found rest. All thought of journeying onward
passed away and both gave themselves up ‘to fuII
enjoyment. .

. ANl this time the Shdh ‘had mourned for the
ﬁlght of his son. He changed his * royal robe for
ashes, and his - throne for dust’. All search for
the- fugitives failed. - o : |

Then from his secret art the sage vizier
A magic mirror made—a mirror like
. The bosom of: all-wise intelligence.

The Shéh looked upon the mirror and saw in
the far distant isle his darling entranced by the

¢harms of . the beautiful Absél. Days passed .by

and still the Shéh
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Beheld his son ‘now in the’ woman lost, -
And still the crown that should adorn his head,
And still the ‘throne tha.f. ‘'waited for his. foot, .
Both trampled undor by a base desire,

Of which the soul was still unsatisfied.

The Shéh lost all patience, he brought ‘all the’
power of his will to bear on the young prodlgal
Then Sa.lé.man being mesmerized, could see -but
could not reach his love. In agony and despalr
he turned and saw his father’s arm ready to rescue
him from ‘his fate. But the attractions of Absdl
were still too strong. Again he leaves his home
and flées with the partner of his faults and follies.
Thls time it is not an earthly paradise, but to
the solitude of desolation—a wilderness of death:
Sad and weary they constract a funeral pile, apply
a hght and leap into" the ﬁame |
7 But the Sage

In secreb all had order'd, and the flame

" Directed by his self-fulfilling will,
Devouring her to ashes, left untouched
Saldimin—all the baser metal burn'd,
And to itse]f the authentic gold returned.

Sal4mén now stood alone in his 1nd1v1dua11ty,
but that utter loneliness was maddening, his eyes
wept blood, his sighs rose up like smoke to heaven.
Then the Sage found him pensive and sad, and,
exercising his magic will, raised a pbantom of
Absil which a.ppéa.red for a while and then passed
into oblmon " The sight recalled Saldméin to
himself and - a.galn ‘the flame of love was. kindled.
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The Sage saw this and described in glowing terms
the lovely Zuhra', (Venus), & very star of beauty,
to whom Absdl and all such worldly creatures
were but as the glimmer of a taper., Saldémén
ljstganed -and, as he listened, Zuhra’ in all her
glorious besauty stood beside him, and then for
ever blotted Absdl's image from his breast. Thus
he left that which was earthly, and let it go for
the eternal love, which he at last had found.

- Great where now the rejoicings in the Court of
the Shdh. Kings and Princes, Amirs, and Nobles,
all from far and near obeyed the call of their sove-
reign lord the Shéh, and came to do obeisance to
the son lost and found, the heir to the golden
crown and throne of gold. :

This is a bare outline of the tale, a.fter the
relation of which the poet proceeds to supply the
- key to unlock the cabinet of meaning’. It is this.

According to Jdmi’s 1nterpreta.t10n of the Suff
cosmogony, :

The incomparable Creator, when this world
He did create, created first of all

The First Intelligence—first of a chain

Of ten Intelligences, of which the last

Sole agent is in this our universe,

Active Intelligence so called—the one

Distributor of evil and of good,
- Of joy and sorrow. Himself apart from matter

In essence and in energy, He yet = . SRR

_ Hath fashioned all that is—material form
And spiritual, all from Him, by Him
Directed all, and in His bounty drown'd.
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Therefore is He that firmén- -isguing Shéh-

- - To whom-the world was subject.

. A hlgher power supplies. all that the Shéh dls-
tributes to the universe. The higher power 18 the
Bage, the wiedom. Then of pure spirit, with. no
taint of matter, the soul of man was produced.
This is Saldéman. The soul for its outward. garb -
requires & body, through which as & medium it
may perceive and receive the joy and delight of
thlngs of sense. This body is Absal. ‘

" These 1 in such a bond
United which God only can dnlde.
As lovers in this tale aro signified .

The island in the deep is the *world of bemg '
in which the soul remains a.pa.rt from its Creator.
Saldmén fell short of his desire, and this shows
that in the external world of sense there is no
permenent joy, and that existence in the other’
leads to mo real peace. Thus he goes back to his
father, the soul returns to its true parentage. Still
it needs discipline, until all desire of separate ex-
istence is purged away.. The process, even after
the fiery trial is slow, and so the Sage calls up a
picture of the past, a phantom Absél, but follows
it up by a revelation to Saldmén of one purer and
better far than the companion of. his existence in
the world of sense. Then all mortal love, all de-
sire for phenomena.l existence, pa.sses away, and
he reigns one with the Last and First Intelligence.

1 That is, soul and body. 7
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The point:of the allegory is that Salémén returns
not to the ¢ Incomparable Creator, but to that
which’ He created ‘the Last and First Intelli-
gence.’! It is certainly to this, and mot to the
Creator to which Jdmi makes Salimin return:
The Muslim idea of God ‘is that of a :pitiless
fate—a God afar off. - Sufiism is an attempt of
the human mind to bridge over .this gulf.  This
first Intelligence, or Primal Element, is represented
as & manifestation of -God, & means by which
other created beings are formed. "The question
then arises, whether all allusions in the Sufi
poets to. the a.bsorptlon of the soul in a superior
Being mean re-union with God, or ‘with. some
imanifestation of God. The Qur'dn says pla,mly
enough ¢ Unto Him shall ye return, all together.”
Jémi might reply thet ‘ Him' here means God
as manifested in the First and Last Intelligence,
by whlch he, the Shéh of the allegory, created
the worlds ‘and through whlch He executes Hig
decrees. If Jdmi's exposition of Sufi doctrine is
correct it makes even the most spmtua.l aspect
of Islém dark and dreary, for it shows us how men,
apperently longing for & closer communion with
God, fell short of the mark ; how even to them He
is still ‘sterile in His inaccessible henght satis-
ﬁed to lef. them feel ‘that they can never be more

. . For the various names by which this First Intelligence is
described, see p. 25, '
% Suratu Yinas (x}4. - - -
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than slaves, that nearness to Him is impossible.
They .felt :the need of some intermediary, they
found it in & revival of the old gnostic notions of
the seons, forms of manifestation of the Ineffable
and Incomprehensible. The gnostic theory was
that God was immanent, .incomprehensible, and

- the original source of all perfection. ‘ From this

incomprehensible essence of God an immediate
transition to finite things is not conceivable. Self-
limitation is the first beginning of a communication
of life on the part of God, the first passing of the
hidden Deity into manifestation, and from this
proceeds all further self-developing manifestation
of the divine essence. Now, from this primal link
in the chain of life there are evolved, in the first
place, the manifold powers or attributes inherent
in the divine essence, which, until that first .self-
comprehension, were all hidden in the abyss of His
essence. These divine powers, evolving themselves
to self-subsistence, become thereupon the germs
and principles of all further developments of life.’
All this, to which the Stfl would subscribe, shows
how much Suffism owes to gnosticism. The tme
antidote for both is & faith in great h:stonca.l fa,cts,
on which the religious convictions of all men alike
can depend.

. The  S4fi, being & Muslim, was too .proud to
search into the true historical facts of the Christian

1 Neander, Church History, vol. i, p. 11. - - A
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religion, or he would: then have found just what
would. have met his case and. satisfied his soul,
God manifested, not in some intangible principle:
but.in & living person,’ in One who ‘is the image
of the invisible God, the first born of every crea-
ture.. For by Him were all things created that
are in heaven, and that are in earth, visible and
invisible, whether they be thrones, or dominions, or
principalities, or powers: all things were Created
by Him and for Him, and He is before all things,
and by Him all things consist.'? Those in Whom
His spirit dwells are His spiritual body. Thus,
do they even now become joined to Him, as the
branches are in .the vine. They are one in life;
one in purpose, but preserving now and evermore s
conscious existence, are prepared to enjoy throughs
out time and.eternity communion with one who
is very God of very God. - To such a conception
the Sdfi never attained, for union with.God to
him seemed h0peles's, and repudia.ting' altogether,

. lChnsq is' a sprmg “of life, for *as the Father hath life in
Hlmself even 80 gave He t0 the Bon to have life in Himself!
(8t. John v. 26). The giver of life must have life. The Saff
post Jami{ recognized this tmth by saymg. E The natum that H
no life nger how can it be & giver of life.’ :

St R Ogh &S Wl A Ay (SR uh v =l
¢ He also ‘expresses’ the, same idea in ﬁguratlve langunge ‘ta
dry mid rainless cloud.can give o water.’.

20 Wl ke gsz}‘ KU ».rc"r")"ﬁ “‘51““(’"'
2 Colossians i. 1§:47,. .
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or ignorant of the true meaning of the Incarnation
of the Son of God, his only aspiration was to be-

come extinct in the Primal Intelligence, the goa.l
of all his efforts,

He failed to realize the higher truth Whlch in-
spires the Christian poet:— -

That each who seems s aepnrate whole,
Bhould move his rounds, and fusing all
‘The skirts of self again, should fall

Remergmg in the general Soul,

Is faith as va.gue a8 all unsweet

" Eternal form shall still divide
_ The eternal soul from all beside;
And I ahall know him when we meet !

1Tennyson In Mmonam, XLVII.



APPENDIX

A Persian gentleman gives the following account
f-: the” difference between the Muslim philosophers
wnd the Sifis. It is quoted in Rice's Crusaders of the
Twentieth Century, pp. 484-5. o

*The true philosophers are those who adhere to
the philosophic teaching of the Greeks. But there
wre those who are hot content with this mode of in-
quiry and have gone far beyond it. These are the
Safis whose religious leaders (murshid) invent various
formulas (dhikr) to be repeated by their followers.
Besides these mysterious formulas the novices are
instructed in the performance of ascetic practices in
order that by these two means their hearts may: -be
enlightened by visions of the unseen world, of proph-
ets, eto. They believe in the existence of numer-
ous worlds, the world of humanity (‘alam-i-ndsiit) the in-
visible world (‘4lam-i-malakiut) which is the abode of
the angels, the highest heaven (‘dlam.i-jabarit), the
world of divinity (‘alam-i-lbui) and the world of
essence (‘4lam-i-dhdt). There are according to them
many degrees of the knowledge of God and approach
to Him; the final stage being that of reality (haqiqat),
in which individuality is lost (fanf) and the soul be-
comes absorbed {wdsil, muttabid, mustaghraq) in the
deity. The main difference between the philosophers
and the Sifis in their search for truth is this, that
the former confine themselves to reason and argument
and have nothing to do with the ascetic practices of

APPENDIX ii

the mystics. The beliefs and tenets of both are the
same. Tbe philosopbers, for example, prove the
existence of the above-mentioned worlds by reasoning
(istidlal) : the Sufis say that they actually behold
them '(muahé.hidah) and speak disrespectfully of mere
reasoning as compared with sight. Thus the author
of the “ Mathnavi ", himgelf s Sifi, says, “The foot of
the reasoners (i.e. the philosophers) will be wooden :
the wooden foot will be exceedingly feeble.” 1 Th(;
follo.wing story is told of the Sufi, Aby Sa‘id-i-Abu'l.
Kbair and the philosopher Abu ‘Ali Siné. The Safi
remarked, “I am traversing the worlds,” and he
began to describe them. The philosopher rejoined
“ ‘oo was traversing them.” To which the Sifj
rephed,.“Quite right; you were doing so. But I
was going along quickly, while you were hobbling
a.long behind me with a stick.” The Sifis practicall

consider themselves as the religious guides of the agz
and the successors of the prophets. All the philosoe
phers of the present day follow the teaching of Mullg
Safird, whose system, an eclectic one, called the * exalted
philosophy (bikmat-i-muta‘dliyah) ', and expounded in
& .work named “ Asfar”, aims at reconoiling Greek
philosophy, Suafiism, the Qur'dn and the Traditions.’
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