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SUMMARY

Justification

shah Abdal Latif (1690-1752) was the greatest
poet that Sindh has ever produced. His compendium of

poetry commonly as SAahk jo Rigalo o+ ‘the

_.ah; contains more_ {housand verses

and i 'rﬂnﬁlc {;ﬂ;-l‘-ﬂ"j' class e world literature.

Shah Latif was uot‘d‘!ﬂy a.great poet but a great musician
as well, and it was.'ﬂ:z.i.dcql confluence of poetry with
music )3 :I_l:_.:his-:pp:_try pop! immotrtal amongst
the of Sindh. Inde

combination of p with music that establishes him

Ice is the natural

amongst the truly dreat artists of the wotld, whose realm

of influence is increasing day by day.

Shah Latif flourished in the first half of the

eig entury an hich petiod per 5 was very
I.cfH rat lastituic. o
Iegacy of Shah LaHFrcmains unsurpassed and unparalleled
on many accounts. It was the rare quality of his poetry
that permeated the hearts of the masses on one hand, and

on the other attracted the attention of scholars not only

from within the country but also from the outside.



The two most notable scholars of present
century H.T. Sorley and Allama I.1.Kazi undertook major
study of shah Latif along with translations of his poetry
into English and they presented worthwhile analyses of his
art. Indeed, both arrived at almost the similar conclusions.

Sorley in his comparative study of the thirteen great world

poets in the ‘Musa gang’, observed that Shah Abdul

Latif was superb all these poets. Allama Kazi

les of literary
ah Latif, declared

1e wotld. Both these

him as one of tht 'r:-i-tdst poets
schelars, have, howiyé?*[udgcd the work of Shah Latif

undertaking the com

the wotld on similar

It may be pointed out that both Sorley and

Kazi in their most valuable studies and made some
significant observations, respect of the thought
Gaad-rhery: nfud 1 ol oo
was not their pri In his masterpicce ’ Abdul Latif

of Bhit’, Sotley remained contented with the remark
‘Actually it would have been enough for the author of the
Risalo to be familiar with the Magnvi alone’. Similarly

Allama Kazi once remarked ‘what was said about Rumi is



i

in all accuracy and exactitude applicable to the divine
expression of the poet’, (Shah Latif).

The appreciation of Shab Latif's poetry from
literary point of view was more than adequately covered
by these two great scholars; but there remained a definite
need to undertake 3 systematic study of the thought of
Shah Abdul Latlfpal_r.

in the words of Nie

itly with reference to Rumi, who,

Isla t both Sorley and ' _underlined the
need ind of study. They > drawn attention
towards the u'm{jsgaglol'y life account of the poet and in

this regard cnmplajryed ibapt the scarcity of source
here was a fuller

taphic account of

Accordingly, 3 detailed biographic account

Gl FaZatnShtite.

supported by iuihcnﬁc evidence has been made available
through the researches conducted by Dr. N.A.Baloch. Field
visits were also undertaken which further confirmed the

results arrived at by him. One of the two most perspicuous
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The second most important fact worth
consideration has been the time period which Shah Latif
spent during travelling, Hitherto almost all the
biographers without any exception would confine it to
three years and that also with "Yogis’ only. According to
the internal evidence of the Risalo, and the external

evidence which has been available in the form of traditions

as definitely fa

o E

Motreover, it cann ot be ,FOI:.I'H'I}HE(!

an ten yeatrs.
b ‘to the company of
the yogis. The r;fn‘yf;_ahémﬁﬂ"f of the poet regarding

¢ parts of Sindh ang
o, Thar, Sea coa

geogra luchistan such as

Ko

la, Kech, Hinglaj

couple knowledge about the varied

professions of the suggest that he spent good

number of his life in the wanderings and peregrinations.
Dr. Baloch has mentioned a number of places and sites
across the border which were frequently visited by Shah on
account of his disciples or faqits in the Jat community,

Gul:trayat-itstrtute -

h Karim

Next under the topic ‘Settlement at Bhit’, the
probable years of his shifting from Kotri Mughal has been
cited. It was during this period that is somewhat more

than ten years, that Shah Latif after the death of his father



assumed the mantle of spiritual leadership. As to how he
conducted the daily affairs and what was his daily
schedule, who were his colleagues, how much time did he
spend in the prayers and in exclusion, all these matters
have been fully explained in this and the subsequent
chapter ‘last phase of life’.

pter ‘Muse at Bhit' has been
light the.cemntribution of Shah
n in Sindh. His
Khusto would be

comparis regard ﬁ;lf-ﬁ-
worthwhile. Qali_chli;igg,.ﬁ‘ﬂ' the first scholar who drew

attentio

ards this fact and to show how the

musi atif was related

we have benefited the research of Dr. Baloch who

have conclusively ‘est:
founder of a different music tradition which was purely

indigenous and locale in its colour,

Under the topic ‘Relations with the Rulers; it

GukMayat-stiaee::

however, his son Miyan Ghulam Shah who, as per the
famous legend was born with the blessings of Shab Latif,
displayed the most reverential attitude. This was further
vindicated when after the death of the saint-poet he got
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the mausoleum constructed, which is a fine specimen of

architecture of that time.

Sufi Tradition in Sindh

The other t important aspect which, has so

far remained neglect he research scholars is that of

the development of jufi tradition in Sindh prior to

ul Arife r'j_i.ﬁ"_di‘?uzn;.ofé"hah Abdul Karim, the great-
great grand Fatth‘a! ;:ali;gﬂf and point out as to what

Shah Latif has not

However its first ever ation by Dr. U.M. Daudpoto in
an abridged form which covers hardly one-thitd of the
material of the original book, stands published containing
all the Sindhi verses recited by Shah Karim.

) X7 [ [ -

Gul Hayat.nstituis..
Sufi  saints in chronological order over the last
millennium, development of Sufi thought has been traced
with special reference to the Sufi orders, Suharwardy,
Qadri and NagghAbandi. It has been observed that so far as

the local Sufi tradition is concerned, Shah Latif owed much
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to Qazi Qadan (d4.1551), Shah Karim (d4.1611) and Shah
Lutfullah Qadri (4.1679). In this reqard for the first time
passages from the '‘Bayan w€ Arifoen’, have been quoted
which, were probably the source of inspiration for Shah
Latif. This was possible because of the access to the
original Persian text of the ‘Bayan u€ Arifeen’ transcribed
in 1258 AH, personal capy of which was lent by Sayid Al
Mir Shah of Juna, Distriet Badin.

;onception of love and Rumi as Preceptor

‘shah Abdul Latif's mysticism is essentially love
mysticism with a religious ii‘gnlﬁhf._i]ﬂtcl'. was rematked by
Sotleyd'Sufis all over the ages have spoken the language of
love and they have evelved their typical conception of
love. The classical texts on Tasawwwaf abound in these
definitions. It is in [lgh[‘ of these definitions that the
problem of love in the poetry of Shah Latif has tackled. It
has been explained that the conception of love with Shah
Latiflis generally the same asl that of the Sufis in general.
et & bellrs strong similaritics with-the conceptionof love
propounded by Rumi. How far Shah Latif was inspired by
Rumi, this has been discussed in clﬁptcr IV ‘Rumi as
Preceptor’. In fact, Rumi was the sinqular poet whom Shah
Latif quoted or referred to as authority in the Six verses,
which are to be found in Sur Kalyan. Accordingly, the

conception of love has been discussed under five main
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headings: (a) Love as affliction  (b) Love as fire (c) Love
as physician (d) Love as wine (e) Divine Love, under

chapter V.

It would not be out of place to mention here

that so far the basic tenets and maxims of Tasawwuf are

concerned, the writ s quoted and rtelied upon the

i
fundamental texts ch as ‘Kitab aé L[uma’, 'Kital at
iry’, ‘GRazali'g

Ta'ren gAf-al-MaRjub’, ‘Ris

Jhya', f al Autia and ‘A Maarif’,

The Sufi Path -

th the subject of

it stations and AAwal or states.
¥

The stations are generally described as the essential stages

of the progress of human soul, and this progress is likened

to a travelling on the path, also called the "Sufi Path’ or

Tarigat ot Sulug in the terminology of sufis. Shah Abdul
Latif was Fubly aware aF istinctions betwee siatlons

GulHEaSal Instfute.
G2la . t._}_,.mdLn Ul-pd—""[ﬂr

O;r::ﬂ:m * sl Ji ezl
Call nof youtself a Sufi,

unless you have attained Hal.
They utter not a3 word,

Who are lost to every thing.
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Abu Nasr Sarraj (4.378/988), the author of
ecarliest surviving treatise on Tagsawwuf Iir:- Arabic 'Kitab aé
tuma’', has identified (a) seven stations which are

(i) conversion (ii) abstinence (iii) renunciation

(iv)  poverty (v) itience  (vi) trust in  God

(b) ten states which are
s to God (iii) love (iv) fear

(vii) satisfaction;
(i) meditation (ii)
(v) :
(ix) c

longing (vii) int

1) tranquillity

t g?? ( ﬂ.miajqu-..

the poetry of Shah It is with reference to these

stations, that Sasui Subni represent the complete

model of S8alig or Traveller, ta€ié6 or Seeker, the exact

appellations with which Shah Latif has alluded to them.

Gul EIayat mstites:

he simultaneously advised to adopt Tarigat or Sufi Path in

order to dain the marifat or gnosis of God. All this has

been explained in the following lines.



Oux_&xn__l L.J,.o\-b,‘.mu_..-«m u_,»a-m

O o O G 3, UL,u,sLC;*

So that you go nni'ﬂﬁmr.d..
'.,--l- LR}

i L - A
'rifs or Gnostics,

ystics who have

attai s Hal or T ave bee wed with Adwaée

ot states. This is

cause accotding to the sufis,
Stations are to be aequlred through personal effort and
endeavour while states are gifts depending not upon the
mystics but upon God. Shah Abdul Latif has frequently

referred to such mystics in Sur Ramkali and Sur Aasa. The

GRidfayarinsmie. -
m lis yﬁ]:as i1$5 a {?fcd in
Sindhi poetry with Qazi Qadan followed by Lutfullah

Qadri, who were basically religious scholars and divines.

The following lines from Ramkali refer to the

vatious states of such gnostics:
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B TN RN
U“J)wamju;
—O=IE L, G-’;'O"‘“‘jt—r]aulﬁ
G—= Uﬁbdl Ulate-.al:.wdg
Oy Gool Ll ) O > _,#I uw: LstJi

on knees’ in prostration.
'And it was bows le Jess'~ thus the naked bow down.
'Everything perishes’ so they render themselves naught
‘God is friend of those who believe and leads them
from the darkness to the light’, this is their belief.
‘Moses fell down swooning’ but stalwart ascetics stand burning.
Gub-Hayvatngtrmate: o
The ascetics attainecontemplation o fthe beloved then and there.
He sees by me, he hears by me, he units me, this is how they sit.
And he walks by me, he speaks by me-such walking they go.
Sayyid says; How can you know about them.

(Sur Ramkali.)
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The Unitive State

The final chapter deals with ‘the unitive state’
as experienced by the mystic while going through the Fama

or annihilation and 6aga or persistence in God. Shah Latif

fes in the following verse:

has referred to these

re therr living wa
L j’;’.nm live ;or aye.
They will not die hg‘:;wh.dlca

Before t ;]{lg\ﬂmﬂ&iﬂﬂm
W -reﬁhyl.

Rumi h

>y A\ L')-j/:l (_'-,‘-L'LJ&
O UL 2 5\ D) (_}L,-vl Ol

Gul Bt hfiite

The Pits are they whose spirits, before this world exist,

ed to these gnostics in these

wotds:

were in the sea of (Divine) bounty.
They had lived many lives before coming into this life.
(Masnvi: Vol-11-168-170)



xili

It is at this stage that the man who attains such
status transcends his finitude. To what heights the man
gets exalted are really a legion, infinite and too many to
comprehend. Shah Latif has beautifully summed up the

whole idea in the following verse:

Gul Hayat Institute



CHAPTER - 1

FAMILY LINEAGE.

Shah Abdul Latif was born in the
year 1102/1690 in a venerable family of Sayyids.
This family traced their lineage to one Sayyid
Haidar, who hailed from Herat, a lown in the
present day Afghanistan. He happened to visil
Sindh during the last quarter of the 14th century
or the end of the eighth century Hijrah. It is
understood that he undertook this journey in
connection with the impending expedilion of the
‘sub-continent by Amir Tairnurt ‘which took place
in 1398 AD,

Syed Hyder during the course of his
travels came to Halakandi in Sindh. silualed on
‘the left bank of the river Indus, not far from the
present Old Hala Here his stay prolonged and
he married the daughter of Shah Muhammad
Halo, the e¢hieftain of Halo community. After
aboul one and a half-year he had lo relurn back
as he received the news of his father's death at
Herat. His wife was pregnant and she gave birth
to a male child, who as per the wish ofjhis-father
waé- namel 'Sayyid Al ‘afier lihe nameof his
grandfather. Sayyid Hyder himsell could not
come back and after about three years or so
died at Herat.

According to the genealogical table

given in the 'Bayan-ul-Arifin'', it was this Sayyid



Ali whose family flourished in Sindh, and Shah
Abdul Karim (944/1538-1032/1628) of Bulri, the
great grandfather of Shah Abdul Latif was his
sixth descendent?,

The latest research, however,
suggests lhal Sayed Hyder came to Sindh prior

to the campa

paign of Amir Taimur, and his son Ali

robably born in the late eighth
the most in the beginning of the
1i*>. Thus Sayyid
andi may be called
‘Sayyid 'P.ﬂ‘Sind_h]' s0 as to differentiate him
from his grandfather Sa /yid Ali Herati. Syed Ali

tained his r'Er.tuth‘ in kandi and was also

ves. After some

village is said be at a distance of about 20 miles
from Halakandi. At present there are no traces
of the old Mut-Halo village excepting that its

Gul Hasmr ity

his life here and also died and was buried there.

It seems thal by the end of ninth
cenlury this family again shifted lto another
village known as Maliari. Because of these
Muthalavi Sayyids, i.e. belonging to ‘Mut-hala’,



this village also laler became known as
‘Mutalavi' in Persian record of the time, though
the people continued to call it Matiari.

Mir Sangi in the Lata'if has recorded
this tradition or their shifting from Muthala to

Mutalavi atiari). “"And his ancestors firsl

akandi and afterwards they moved
5 Mutalavi® *

that our poel's

y yid Abdul Karim was born
in 944 IIT_;ESB AD. He was destined lo be a
raai sahﬁndf graat poet of Sindhi language.
e ' Muhammad Shah

buried in the graveyard of a Suhrwardy saint,
Shahabuddin or Shah-badin in common parlance
and to which most probably the word Badin also

owed ils origin. The sile of this graveyard is

Gul Hepyarctmseieute

Shah Abdul Karim was still a child,
when his father expired. He was looked after by
his elder brother who also gol him married®
Following the foolsteps of his father Shah
Lallah, he left Maliari and came lo sellle atl
Bulri, 80 miles from his birthplace. The reason



may well have been the persuasion of his
father's disciples, who were in great number in
the lower Sindh and were multiplying day by
day,

cording to another tradition Shah

Karim came 1o sellle at Bulri as he was advised
is well-wishers Makhdoom Nooh of

- greal religious

aint of his times
_ .;U"Fé is mnsidarabla; ay ce to suggest that
Shaﬁ“’lKalfinThgg'_grealest regard for Makhdoom
' n as a greal sage.
| in the 'Bayan-ul-
Bukhari was his
I preceptor, who was a Qadri
E}racurded evidence from Shah
Karim onwards, this family has identified itself
with Qadri order.

Shah Abdul Karim was blessed wilh

Gul bRyttt =

removed himself from Bulri and seems to have
arrived in the vicinity of Muthalo where long time
back his grandfather Syed Ali Sindhi spent his
life. But very soon he was killed by the dacoits
in this area while trying to help retrieve the
belongings and cattle of a widow of his



neighbourhood. He lies buried in the graveyard
of Pir Golo’, some seven miles to the north of
Bhit Shah. As a resull of this incident, his family
with his minor son Abdul Quddoos Shah had to
return to Bulri, where Abdul Quddoos Shah died
at a malure age and was buried in the family
graveyard of his grandfather Shah Karim. He
was survived by two sons Habibullah Shah and
Abdur Rashid Shah. It was Shah Habib, who lefl
Bulri and 'settled down al _Maliari, the village of
his forefathers where his. first marriage was
solemnized from among his relatives. Shah
Habib spent many years of his life here, but
afterwards he left Matiari mos! probably due lo
his wife's death. i

According to  the reliable oral
evidence, Shah Habib second time married the
daughter of one Urs Dero, who was resident of
village Sui Qandar®. As indicated by Mir Sangi,
Shah Habib after leaving Maliari came over lo
this area which was not unknown to him as his
grandfather Jalal Shah had been in this area
long-before, It is far sure-that Shah Habib after
his'“second marriage from the Dera communily
settled in the same village of Sui Qandar. The
traces of the house in this village, where Shah
Habib lived, were extant till 1930 and the local
people knew about this house very well® Here
two sons one after the other were born to Shah

Habib, both were named as Abdul Latif but they



died and were buried in the graveyard of Sui
Qandar where their graves are slill preserved ?

According to the tradition, a great
contemporary saint Hashim Shah, who lived at
Matiari and was closely related to Shah Habib
had blessed Shah Habib and asked him to name
to him as ’'Latif'. Shah Habib
named the first two sons as

‘Latif’ and even after their.death, he named the
‘/’ child as ‘Latif’s
l’?:lfr E— : L

Gul Hayat Institute
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PLACE OF BIRTH.

Mir Ali Sher ‘Qani’ Thattvi (1727-
1789), who was himself an accomplished poet of
Persian and an eminent historian of the
eighteenth century Sindh, for the first lime

provided a very brief narrative regarding Shah

Latif al more than one places though he
remain isive about his place of birth'®. Next
was Mir" i (1851- ho in real sense
of Shah Abdul
-';I’i;i!fgj*lhnygh__;hiﬂ work enced when a period

of m?ara t'ffan_?__ng cenlury has elapsed. Mir Sangi
baifﬁhjgéd_-'fa_rﬂm former ruling family of Mirs of
ndh and he inherile erence for the saint
n. During the odd
period 1880-1888, he very frequently
hit Shah and established contacts with

all those ':

aqirsidisciples who were alive al that
time. He was assiduous in his efforts o collect
all kind of oral tradition and any other relevant
information, which in one or the other form was

Ay b AS IR
as I}_l"'f' rit o0.pr e “first hand
infurm-étinn regarding the life and characler of
the poet ''.

Mir Sangi on the basis of oral
evidence collected by him recorded that Shah
Latif was born in a small village called Bhaipur,



which was in the proximily of a bigger village
Khatian'?, At another place in the same book he
also clarified that Bhaipur was one of the places
where lhe parents of Shah Latif stayed for some

time.

During the same decade of 1880's,
while Mir Sangi was busy in compiling his book
on the life of Shah Latif, a Hindu gentleman
Lilaram Watan Mal, by profession a Civil Judge
at Hala, felt so much enamoured with the poetry
of Shah Latif that he cemmitted himself to
wriling a book in"English on the life and work of
the poet which he completed on 14 March 1889
and was published in 1890'° Since he was
serving hardly al a d'iﬂ.gng_g; of four miles from
the final resting-place of the poet, he would
personally wisil Bhit Shah in search of the
material required for his book. Incidentally his
source of information was the same Akhund
Ahmadi of Bhit from whom Mir Sangi also had
collected much of the information and who was
the great, grandsor of-Miyan Noog Muhammad,
the teachef.of Shah Lalif- Aecording to-Lalwani,
Akhund Ahmadi knew Shah-Jo-Risalo by heart
and was repository of many anecdotes and other
valuable information, which he had heard from
his elders of the family. Lilaram got the
genealogical table of the poel's family from him,

which he included in the book,



Lilaram as against Mir Sangi has
mentioned Hala Haveli to be the birth place of
Shah Latif. Further, he clarified that this was an
old Hala Haveli which was at a distance of 18
miles from Bhit, and that it was different from the
one which existed in his time with the same
name at a distance of just two miles from the
ruins of the old village of Hala Haveli'" It is
strange to note thal the two contemporaries who
‘Wwere conducling inua_;___at{g_a___ﬁggn at the same time
‘and whose source of infermation was also the
same person Akhund Ahmadi yel they mentioned
lwo different places as the place of birth.

Mirza Qalich Beg (1853-1929). the
most-prolific writer of Sindhi language, had the
privilege of being in touch with bolh these
gentlemen, He was friendly with Lilaram and
indulged in correspondence with him and helped
him in writing his book on Shah Latif. From Mir
Sangi, he borrowed the material for wriling his
own book on Shah Lalil's biography.in Sindhi as
welllas' English. Since he had come acfess the
varying statements about the birthplace of Shah
Latif, he on his own tried to reconcile and
resolve the issue. He opined thalt Shah Latif's
birthplace was Hala Haveli, a small hamlel in the
Southeast of Bhai Pur, not far from it'®. But this
may not be possible, as there is a distance of
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more than eight to ten miles between these two
places. So we again reverl back to Mir Sangi
and Lilaram and try lo find out if they have
provided any further clue or indicalion in this
respect. We have already mentioned Akhund
Ahmadi to be the common source of their
information. But as admitted by Lilaram, his
contact with him lasted hardly for a year, though
he took about eight years to complete his book
Anyhow ‘Lilaram has nol provided any further
hint in this regard,’ Acc

ordingly the narrative
provided by Mir Sanui;"fﬁ#?ﬂafns the only account
to be further probed into and relied upon. Indeed
his approach was morg or less like that of an
ordinary “hagiographer who was inlerested lo
“collect every kind of informalion including the
minutest delails about the life of the saintly
character of the poet. In this regard he was so
particular that he provided not only the names of
the close associates and followers of Shah Latif,
but he gave the names of his personal
attendants and the dulies assigned to each of
lﬁ'\ﬂfﬂ. He gven went. to the exient of mentionong
the-names-of the pet animals who-served inside
the Haveli.

It was again Sangi who slated lhal
the two sons of Shah Habib who died at a very
tender were buried in the graveyard of 'Sui

Qandar’, a place which is now in taluka
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Shahdadpur district Sanghar. Based on the
clues provided by Mir Sangi the latest research
conducted by Dr. N.A Baloch has confirmed the
twin facts that Shah Latif was born in a village
near Sui Qandar and that his mother was from
Dera community the second wife of Shah
Habib'®.

ough Sangi has mentioned once
1 Dero to be the maternal cousin
hah Lahf yel

e:t conclusion that

arrive at the
ther of Shah Latif
befungec! ﬂrl‘fara cmmunity. Here he seems to
have beaqmlalad by the stories, which were
he death of the
the daughter of

agated .jmgwingly
't poet.. tl:rat his m
Makhdoo i Dayano of Hala. Bul this is far-
fetched 'story as the said Makhdoom Arabi

passed away at least one century before Shah

Sangi is, moreover, to be credited for

Gul Hdy T B R g Xt A

cnmpnsed his contemporary Ghulam
Muhammad Shah ‘Gada’'®,
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CHILDHOOD AND EARLY EDUCATION.

A slrange conlroversy has raged
among the earliest biographers of Shah Latif as
to whether he received formal education or not.
The main source of this confusion was Mir Ali
Sher Qani (d.1789 AD) who himself was the
younger contemporary of Shah Latif and alluded
to Shah Latif as 'Umimi’- an Arabic word which
means ‘unleftered''®. This.werd was construed
mistakenly to be equivalent'to ‘illiterate’. As is
well known and it can be argued that the word
‘Ummi’ has been most probably used in
deference lo the personalily of Prophet of Islam,
Muhammad (PBUH) who has been addressed in
the similar words in the Hely Quran. Perhaps
Qani used the connotation Ummi for the one who
receives H{_anledge direct from God.

However, the myth was clarified by
Sangi who clearly stated that Shah Latif did
receive some basic educalion during his early
childheod ~and the mmame ‘of; His, teacher was
Miyan Noor Muhammad-Bhatti, resident of a
nearby village Waeen. This village was al a
distance of about sixteen miles from Sui Qandar
and eight miles from Kotri Mughal, where Shah
Latif was born and brought up as a child. Miyan
Noor Muhammad Bhatti was very intimale with
Shah Habib as such, he was of school going
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age, he was engaged as a special tutor/teacher
for him. Later on it appears that the relationship
of the teacher and the laught changed into
permanent friendship. Not only Miyan Noor
Muhammad  Bhatti  preferred to remain
throughout his life with his able student Shah

Latif, but his succeding generalions also chose
lo remain | the Sayyid family. Thus from the

poel was Miyan

 Noor "h}l‘iuh!i-mm natti, hailing from
\ ";Mﬁn';Fﬁ;nu of his descendants Miyan
Ahmadi, now aged eighty years is still at
e 4 ' about Shah s

r and guide in

Muhammad Bhalli, also confirmed the above
version of Sangi in these words:
My special thanks are due lo Akhund

G ‘ H*, Ahmadi, ha\l)l 1 of Bhi e greal
ul Hayal MISLILUTe
Al another place he clarifies: -
Akhund Ahmadi's falher was Miyan
Abdullah, and his grandfather Miyan
Mahmud has seen our poel, though the

former was but a boy then.
Akhund Ahmadi remembers his grandfather
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well and also the stories he heard from his

father about our poet. *'

Both lhese biographic sources are,
however, silent as to how much did Shah Latif
learn from his worthy teacher, who proved o be
his life long companion.

There is a very popular anecdote
quoted by most of the biographers that Shah
Latif did not pursue his studies any more after
having learnt 'Alif’- the first letter of Arabic
alphabet as well as the first letter of the word
‘Allah’- the persenal name of God Almighly. Bul
all this can be lermed as symbolic in presence
of the abave incontrovertible evidence. In fact it
can safely be assumed _iﬁ'_a_lfa"s was cuslomary,
Shah Latif as a boy learnt the Holy Quran along
with some basic Persian and Sindhi, which was
considered to be sufficient for the scion of a
Sayyid family at that time.Indeed, pursuance of
higher religious learning leading to Farligh-ut-
Tahsil or what may be called a qualified
scholaslic or jbecéming .graduate_ of /Madersah
ediication ‘especially who_had 'spiritual fellowing
was quite uncommon amongsl Sayyids of those
days??, It has been rather very typical of Sayyids
in Sindh that there have been hardly any
qualified Ulemas or religious scholars of high
status amongs! them. As a matter of fact their

education in most cases was always confined to
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the basic teachings of religion, and al a later
stage they were initiated into the traditional Sufi
order of the family, say Suhrwardy, Qadri or
Nagshbandi. In fact acquisition of limited
knowledge was considered to be sufficient so as
to be able to guide their followers and to inherit
the seal of his forefathers

hlthl::ugh Shah Latif attained some of
formal education from his teacher Miyan Noor
Muhammad, yet for all other practical purposes
his father was his spiritual preceptor. A man of
great virtues and piety who according to family
tradition inherited the Qadri order from his
grandfather Shah Karim®’. As far the mother of
Shah Latif-was from /Dera community, she is
said to be the followers of Suharwardy saints of
Multan.

From the early years of his life and
onwards it appears that, Shah Lalif developed
close friend ship with his maternal cousin
Muhammad Alim Dero, that is why he aflerwards
became his life-long associate and the most
trust worthy- cenfident.. it-is¢in this background
that-during-his- laler’ phase-of life-when-Shah
seltled at Bhit and people had acknowledged
him as their spiritual leader, Muhammad Alim
used lo handle all the matters as if he was his
Khalifa. Besides he was made incharge of the
Sama as well other important matters at

Dargah.**
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YOUTH AND SPIRITUAL TRAINING.

When Shah Latif was hardly of
eleven years age, Shah Habib shifted from the
village near Sui Qandar where Shah Latif was
born and came lo settle in the village of Kotri
Mughal. This village was at a distance of about
nine miles in the north of Matiari and nearly
eight miles in the east of Halakandi, both
ancestral places of Sayyid family. The reason
for shifting was probably the persuasion by the
Mughal chief Mirza Mughal Beg, who had
developed great faith in the person of Shah
Habib. The  ruins of Kotri Mughal are still
i;‘_'ageable at a distance hf about four miles to the
south of Bhit Shah **. —

Al Kolri Shah Habib concentrated his
attention on the mental and spiritual
development of his only son Abdul Latif
Probably during this period Shah Latif in his
youth accompanied his father and visited so
many, places ‘which  ipcluded, such, thistorical
lowhs- a8 Hala, Maliari:"Buifi hand Nasarpur
where he must have come across the learned

men of his time.

It is interesting to nole that Shah
Latif right from the young age had acquired
strong aptitude lowards the silent observation of
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nature and greal passion for spiritual
experiences, including going into seclusion for
meditation and observing forly days continuos
prayers called Chilla in Sufi terminology. Al
least three such sites are still extant and have
been identified so far, where he would go in
virtual hiding to underge meditatlion for longer
duralion so as to attain purity of the heart and
soul. The first and foremost site is "Shah Jo
Kando®- a place at a distance of two miles from
Bhit, situated on Shahdadpur road **

According to a most significant
anecdole, which has come to be preserved by
the poetical renderings as well, once Shah Latif
was completely under an eestatic mood and had
lost consciousness of his body rather some parts
of his bnﬁ?}‘& were covered with the sand caused
due to slrong winds. He was so much engrossed
that he did nol realize what had happened. Too
much anxiety led Shah Habib to follow the tracks
and on finding his young son in such a state of

stupor, he uttered in melancholy voice: -

" Lo, the wind has continuously blown,

and covered the limbs of body with dust;"

Shah Latif, who sensed his father’'s
voice, suddenly became conscious and

instantaneously replied:
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“But my body is still yearning to catch,
the glimpse of the love”.

This can very well be assumed to be
the first ever-poetical composition by Shah Latif
in his very young age. Due to the frequent visits
this site attained familiarity and accordingly is
still preserved and visited by the followers as a

mark of respecl lo the greatl saint.

The second site is known as “Lal
Laun” or the red treesof tamarisk, which is at a
distance of about four miles to the south-east of

Bhit. This is an ideal place from seclusion point
of view with a cluster of trees on the bank of
Sangro stream. Here also Shah Latif used to
pray and cogitate, contemplale and concentrate
for hours and days altogether. This site has
been so famous amongst the people that soon
after the death of the saint-poet, a small
mosque, a well and some huls were built in its
surroundings to keep it as memorial of the great

saint. ¥’

The third 'site.is 'at' Bhil-Shah-where
during the later phase of his life a Hujrah i.e.
special room for prayers and seclusion was
constructed. In fact long before Shah came lo
seltle at Bhit he used to visil this place very

frequently specially for the purpose of
cogitation, This is how he came to like this place
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and finally selected it for his permanent
seltlement. An evidence from eyewitness
Qalandar Shoro has been recorded by Sangi
thal Shah Latif was frequently visiting this sile
and was found seen immersed in raplure many a
time at this place’®. It may be added here thal
Bhit Shah is with in the radius of three to four
miles from Kolri Mughal, where Shah Latif and
his family resided before finally shifting to Bhit
Shah. During his young _ages Shah Latif was
mosl probably influenced by Sakhhi Hashim
Shah (d.1120/1708) of Maliari who was closely
related with the family and was frequently visiled
by Shah Habib for exchange of views. Hashim
Shah was known for his spiritual powers and on
more than one occasion he blessed and prayed
for the spiritual progress of Shah Latif in the
presence of his father.

Outside the family circle and perhaps
the most eminent luminary which seems to have
left any impression on Shah Lalif during these
formativer yeats of life, was{that-of Miyan, Shah
Inat “Rizvi-(d:1133/1712), “who" “ by descent
belonged to the Rizvi Sayyids and was staunch
follower of Suhrwardy saints of Multan, He lived
at Nasarpur, the mosl important lown of the
eighteenth century Sindh after Thatla, which
flourished on the bank of the river Indus and
was easily accessible for Shah Latif. The deep
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imprints of Miyan Shah Inat’s poetry both from
the view point of form as well as technique,
suggest that Shah Latif visited him very
frequently and possibly learnt a lot from him.
The poetical meetings between the lwo probably
occurred during the years 1122-1133 AH, that is
when Shah Latif was in his twenties and Miyan

Shah Inat was in his advanced age. **

comparali dy of their poetry
als ta ih& ast_‘,
ﬁ’;ﬁ;ﬁf ldmms and si
hund’f:e " of @se’s Against the 22 melodic
emes m"‘ Surs: employed by Shah Inat to
po. hw;gnetry,,, if composed poelry
under 29 Surs and
both:

nt the common

ind of expression in

‘are common (o

Gul Hayat Institute
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LOVE AND MARRIAGE.

According to the most popular
account, which was also rendered into Persian
verse by Sangi, when Shah Abdul Lalif was in
his full bloom, he fell in love with the daughter
of Mirza Beg Arghun head of the Kotri Mughal®®.
It was the same Mughal who had persuaded
Shah Habib to setlle at Kotri Mughal. In fact
Mirza Beg treated Shah Habib like his spiritual
mentor, as the latter used to visit his family and
give benediction and blessings, at the time of
any  sickness or illness among the family
members.-Once the daughter of Mirza was not
feeling well and Shahﬂahlh was sent for to visil
and give blessings. Incidentally, Shah Habib
himself was indisposed of on that day, so he
sent his son Shah Latif who was in his prime
youth. As the legend goes, Lalif on coming near
the young maiden fell enamoured of her beauty
and, as was customary on such occasions, while
holding her finger for the sake of blessings,
consciously ,or gunconsciously ullered the
following words:

“The one whose finger is in Sayyid's hand

shall experience no kind of evil"

These words were construed to be an
expression of love and were considered lo be

derogatory by the family of Mirza, who traced



their lineage to the Arghun dynasty, once rulers
of Sindh in the late sixteenth century. It was bul
natural that this incident adversely affected the
relationship of Sayyid family with the Mughals,
so much so that they thought it wiser to leave
the neighbourhood of Mughals and settle al
some distance in the vicinity of Kotri Mughal®'
The following couplet of Shah Latif is most
probably reminiscent of this episode.

Latifs departed with bag and baggages,
though none was grieved at the hands of Habibs™?

It is eviden! that Shah Latif has very
skilfully used his own name as well as his
father's name together. But at the same time he
has ailude.;’d to the incident of leaving that place
in a very subtle manner, simultaneously
describing the uller innocence of his father.

As the story goes, after some time, it
so happened that the mansion of Mirza Beg was
attacked in ‘his absence hy‘” the dacoits of Dal
tribe and they took away all the valuables of the
family. When Mirza Beg came to know of this he
along with his associates chased the culprils
and on his way he came upon Shah Abdul Latif,
who as a matter of courtesy and being
neighbourer offered his help in this time of
difficulty. But Mirza refused so disdainfully thal
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Shah is reported to have uttered the following
words.

“Oh Beg, you will be no more lord of Kotri

May be you are killed by Dals.”

It so happenad that Mirza Beg and

other male members of Mughal family were killed

in the enec er with iha Dals and he was

survived one young boy named Golo

hah Latif, has
3cond part of the story
za Beg was killed. He narrated
'ﬁis famous book 'Tuhfatul-Karim'
leted in 1767 AD jusl fifteen years
after the death of Shah Lalif. He has further

reported that when Mirza Beg was killed by the

dacoits in this way, one of the Fagirs of Shah

Gul Hagvaridastitute
I% L-m% waé‘ an by way

chronogram giving the year 1124 AH™® On

hearing these words, Shah forbade him from

saying so, instead he advised him to say (

) i.e. he was one of the Mughals. Incidentally,

the value of these words in abjad is also lhe

same®*. From this incident Mir Ali Sher Qani has
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inferred that Shah was really a God gifted man
as otherwise, how an unlettered or 'Ummi'- the
title with which he preferred to call Shah Latif-
could do sol

Almost all the biographers agree on

this point that Shah Latif married the daughter of

Mirza Beg
fact the

| 2 aftermath of above incident. In
s from the side of Mughals, for
ted them believe

0 the indignance
) 'thé SayyldS. Har nan As Sayyida Begum,
as first rlcmdqd._by Lilaram. This provides the
e that Sﬂ#}itaf gnt ied at the age of 24-

e doubts have been raised about
the verac e whole incidence of romance
as ascribed ta Shah Latif. Some scholars have
termed the enlire love episode as preposterous
and pejorative, as it appears to be an abnormal

observation of the character which was nol

Gul Egarhsnre:.

marriage of Latif had been a love affair, al least
it was nol vindicaled by his posl-marital
behaviour. It has been therefore, concluded that
first of all it was notl a love affair, and if at all it
was, it had not taken place the way il is

delineated by most of the biographers™
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However, the second part of the
story in which Shah is reported to have cursed
Mirza Beg is much more important for it is a fact
that Mirza was killed by dacoits of the Dal tribe.
In fact the tone and tenor ﬁf the Sindhi couplet
attributed to Shah, clearly suggests that it can
not be of Shah himself. As has been mentioned
by Qani, when the followers of Shah uttered
derogatory weords for Mirza . Beg, on his
assassination, Shah promplly intervened and
advised them not to reqm‘mi‘:ier him with bad
words. So in.all probability the Sindhi sentence
which was a direct curse upon Mirza, must have
been vociferated by ona of his followers and not
ﬁy"’%’hah himself.

In case the first part of this story
lacks credibilily, what does the second parl
indicate, which has been recorded by the famous
historiographer Ali Sher Qani. The crux of the
matter is even if Shah Latif did nol curse
Mughaisy himself, why= sholid this 1 followers
behiave in this manner. THis means some Thing
extraordinary had taken place, which had rather
badly affected the relations of the two parties
So there is some definite indication thal the
incident had occurred, but the way in which it

has been delineated is quite exaggerated.
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Sangi has recorded yet another
anecdote regarding the marriage of Shah Lalif
with the daughter of Mirza Beg. In his childhood,
Shah Latif used to play with bow and arrow,
though he never targeled any living creature.
One day Mirza Beg visited Shah Habib to seek
an amulel for her young daughter who was
suffering from eye sore. While the bow was in
his hands the arrow went off suddenly from the
hands of Shah Latif and siruck:the amulet in the
middle without injuring Mirza' Beg. Young Latif
was prompl enough te observe; “What is

ordained by .God,.never fails".*®

According to the symbolism of love,
this was but a definite ‘sign. of the fulure
romance, which was lo take place in the youth of
Shah Lalifl In fact what can positively be
asserted from the whole incident is that an
element of love had definitely entered the life of
Shah Latif at a very young age and he did pass
through the phase of romance and love. Indeed
the whole poetry of Shah Latif, .whichyis strengly
lyrical in' character, and éxplains the finest and
the most intimate aspects of human love is bul a

great lestimony of his personal love experience



27

TRAVELS AND WANDERINGS.

There is hardly any doubt that Shah
Abdul Latif was the mosl widely travelled man
This is abundantly clear from his versalile
poetry, which provides innumerable implicit as
well as explicil references in this regard. Il is,
however, for consideration as to how far and
wide he travelled and at what stage of life it was
most prnbﬁﬁlﬁ for him to undertake such long
and arduous journeys. Some writers have
asserted (hat il was eertainly before the
marriage. Rather the most commonly relied upon
tgadition T1s - thal when, his love could nol
malerialize, ~he set/ on o travels, and
continuously remained away from home for three
years or so. Most biographers including Mir
Sangi have inﬁicated that Shah was extremely
fond of travelling right from younger age and
during his prime youth he not only combed the
mount Ganjo but the adjoining hilly areas of
Sindh. * It is on the one end of mount Ganjo that
the ;present ¢ity of Hyderabiad is jsiluated, and
most probably it was here that he first-came in
contacl with the wandering Khahori yogis. A
number of verses in Sur Khahori mention the
‘Ganjo’ hill simultaneously communicating the
spiritual elevalion which the poet experienced
over these manner. For example,
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“Those who the bare hills came to know
no more for harvests cared-
To Ganjo-hills they longed to go

Lahuties to become.”

According to Qani, the fame of mount
Ganjo lay in being the final resting-place of
many sainis and holy persons. Besides, the
mountain was one of the halting places for
Kanphata yogis. These yogis started their

journey from Benaras in the.east i e Purlab and
after travelling through the greal deserl of
Gujrat, Kutch and Sindh finally reached Hinglaj,
a place some 72 miles in the Northwest of
Karachi, in the present day Baluchistan *® In fact
Ganjo was an importanl peint for breaking
journey for these yogis on their way to Hinglaj
The distance from Benaras to Hinglaj could be
well over one thousand miles. The enlire roule
was lo be covered on fool and obviously with no
belongings this was really an uphill task, These
wondering yogis used to wear special kind of
dress -which was of -ochre  goloury and, it is
reported that Shah'Latif also dressed himself in
the same manner when he travelled along with
them as the same is still preserved at Bhit.* The
yogis were known for their strange habits of
eating, sleeping and travelling. Shah seems lo
have developed greal infatuation for the yogis

as he has deall with this subject in a detailed



manner. He had observed them from very near
and developed intimacy with them to lthe exlenl
of being one of them. This is reason he speaks
in very passionate way about yogis. At one place
he has provided an eye witness accounl! of their

daily routine for lwelve consecutive days.

Before sun ey keep awake,

p they lake,

was one of the mosl

The Muslims, however, knew this place wilth the
name of Nani i.e. malernal grand-mother and

they had altogether a different notion in this

G I I_Li - hil e&. hy- . pames
Ll i H%éj{-:t:lfh cIjngr lrjulmmars
a controversy did lake place between Shah Lalif
and the ascetic yogis over the performance of
some rites and rituals al Hinglaj. A good number
of verses in Sur Ramkali suggest that a time

came when departing of ways had become

inevitable though much against the wishes of



Shah Latif. Anyhow it is certain that Shah Latif
remained in the association of yogis for
considerable time. Moreover what is most likely
is that he roamed in the company of the yogis
and went up to Kutch and Kathiawar Junagadh
and Jaisalmir, the adjoining regions and states
in the south of Sindh. In Kutch, Shah seems to
have visited @ number of places, including
Narain-sar and Kote-sar, the famous point for
ascetic yogis. Most probably he had an
opportunity to visit Lakhpat,«Halar, Pobandar,
Khambat and Girnar. At mount Girnar, he
probably = visited" the place named after
Gorkhnath,“the founder of the Kanphata yogis
and the disciple of,  famous Buddha guru
Matsyendernath.*' Mount Gitnar is a place
historically sacred to Jains, Buddishts and
Hindus. Here one could actually come across
the naked ascelics, referred to as the nanga by
Shah Latif in Sur Ramkali.

“The naked nomads had put on the loin of love only
They kept themselves unkgown and algof.

As they came in the world 'so they Teft.
Distinguishable they will be in 'Purab’

On account of the hair loop on their head.”

Shah Latif seems to have had the
experience of sea journey also, and the

possibility of having journeyed more than once
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by sea can not be ruled out. Once he seems lo
have landed at Purbandar, a port in Kathiawar,
having adopted the sea route. Since the voyage
must have been extremely full of dangers, he
specifically referred to this event in the following

verses:

"I have reached lhe sea shore

Which | only heard of previously

I remembeﬁd Him not,

When the people were asleep

And plunged the barge into deep waters.

O, my God, keep lhis dingy safe from cyclone
This frail and feeble ship is at your mercy

Let the company of Sg&d. land at Purbandar
sﬁ:f'a!y." '

Most of the biographers of Shah Latif
have suggested almost the same kind of
itinerary and the duration of travelling and
wandering has been mentioned lo be exaclly
three years and thereby an impression is given
as if Shah did not set his foot out once he had
returned frem the jeurney with the Yogis. It is
generally surmised by these biographers thal
Shah undertook upon himself the wanderings in
company of the yogis at the age of 21 years thal
is exaclly three years preceding the marriage of
Shah Latif,

The fact of the malter is that
travelling was a passion for Shah Lalif and in
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this regard mention may be made of a
travelogue of Shah Latif said lo have been
compiled by his most trusted Khalifo Muhammad

Salah, which has however not survived.*

The most important conclusion drawn
from the oral sources as well as from the
internal emjﬁen'ce of the poetry of Shah Latif is
that at one time he accompanied the yogis and
visited most of their places in the adjoining
regions of Sindh and Balughistan. But his
travelling never ended and in fact he continued

to visit places of.interest on his own.

It _is far, from any doubt that he
wandered extensively :I"r_t Ihe mountains of
Baluchistan and he definitely went up to Ketch
and Makran. This journey gave him fullest idea
of the practical difficulties experienced by Sasui
who had embarked upon this difficult terrain in
search of her beloved Punhu-the semi-historical
legend of Sindh, Punjab and Baluchistan, About
onhe forth of Shah's poelry deals with Sasui and
the'inner Lavidence ' testifies  to 'his personal
travelc'ﬁue beyond any doubt.

Shah Latif has shown deep
acquaintance with the life and culture of the
people of the desert of Sindh. The wide ranging
perception of his poetry makes us believe thal
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Shah Latif spent fairly good time in the Thar and
Parkar areas of Sindh for in that area and
across the desert ther was good number of
followers in the Jat Communily. In fact the roule
which was normally traversed towards Kulch,
passed through the Thar. So il was inevilable for
him to stay at different places in Thar and gain
first hand experience of life of its denizens. The
successive visits rather afforded him many an
opportunity'te‘ebserve the life olits people in ils
&:b’iijplele variely. The wvocabulary as well as
‘imagery employed in 'sur Marvi' and ‘Sur
Sarang' cagries _a numerable instance and
_minute observations on_the life in the Thar,
‘which was ~possible /only when one has
undergone through the same experiences.

:"T'hq recent evidence, which is mainly
based on tradition, has further confirmed that
Shah Latif visited different parts of Sindh and
Kutch more than once. Dr. Baloch has ciled at
least ten such places in Kutch, which are
ic{pntiﬁaﬂ -any this acgount, thal the same. were
visited by ‘Shah Latif and are' accerdingly  still
preserved by his followers in that area.*

- A place called 'Dar’ near Lakhpal, where
Shah visited his Fagir namely Salaro.

- 'Bhutao’'-near 'Pipar’ in Taluka Lakhpat,
the grave of Faqir Sanwlo Jat is reported

to be there.



- ‘Asalri', again in Taluka Lakhpal.

E 'Kando', taluka Khahar-this was the
village of Wanhyoon Faqir, who was very
intimate and close to Shah

- 'Orearo’, laluka Nikhlrano, the village of
Fagir Tamachi Nuhrio.

- ‘Jarhot', in the taluka Nikhtrano, here
resided the khalifa Saleh Faqir Mangrio.

- 'Sirare’, taluka Khahero, Fagir
Chalte Lakhani Jat belonged to this place.

- 'Baghario’, at this place sesided the
Jeendani Jal disciples of Shah Karim, the
greal grand-father of Shah Latif

= ‘Aral, taluka Nikhtrano, here lived
Shah's Khalifa originally a convert from
‘Rebari’ tribe of non-musl/ims.

Probably due to his frequent visits in
Jaisalmir Shah Latif seems to have developed
good relations with the Raja of Jaisalmir. The
ruler was so much impressed by him that after
Shah's death, he sent big bealing drums as a
gift for.the Sheine. *

It has been pointed out that even at
his later stage of life Shah Lalif was in the habit
of visiling his followers at distant and far off
places. During these journeys, he was normally
accompanied by his Ragar‘ Faqirs or singer-

musicians. The tradition was so firmly
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established that after his death these places
where Shah used to stay for nights and hold
musical sessions, came to be known as 'Shah-
Jo-Takio’ or temporary residence of Shah. Al
least four to five such places are still extant
throughout Sindh, one is near Madeji in laluka
Shikarpur and the second'is in district Khairpur,
third in taluka Khipro of district Sanghar and
fourth in Thatta. *°

The last Visit aitér which Shah did
not leave Bhit was in 1161 AH, the year in which
his bosom friend Makhdoom Muein died, and just
after four years Shah himself passed away from
this world. According to an interesting episode
one evening he told Hi‘ﬁ'iﬁtilrﬁ.._,l_u accompany him
to Thatia?.ji‘a mee! his friend Makhdoom Muein. In
an exclusive session of music recitals by Shah
and his faqirs, when the session was at its apex,
Makhdoom left for a moment to come back from
his house, but he never returned, as he

breathed his last then and there.

As a matter of fact the kind of‘people
and the number of places which are cited in his
poetry, and the keen observation which he has
displayed about the different geographical parls
of Sindh, suggest that Shah spenl much more
time than what is generally understood. In fact i

can safely be assumed thal this period was



probably spread over some len lo twelve
precious years of the life of the poel. In any
case his lravelling was not one time episode
which lasted for three years as has been
generally believed by the common biographers.
This contention is rather most plausible for three
reasons. First, Shah was fond of travelling right
from his young age. Even as a youth he would
go into nearby jungles in order to undergo
meditation ‘and spiritual experiences. Secondly,
after - his ~marriage “his "ﬂfg’ passed away
relatively al young age. I.nsli? this was possible
because when his father died in 1144 AH, Shah
was of 42 ‘years age, thus he had very little to
bother about his domestic matlers. This is how
he could afford to be away from his house, and
in fact this is the period during which mosl of his

travelling was undertaken. *’

In so far his wanderings are
concerned: he nolt only travelled within the
boundaries of present day Sindh, but also
visited T thesadjoining ~regidns ‘&nd areas. Of
special_mention are; in-the east he 'visited
Lasbela, in the west he went up to Makran coast,
in the north he reached Multan and in the south
he trekked the coastal areas of Arabian Sea
starting from Thatta and crossing from Lakhpat
lo Kulch and onwards to Kathiawar.
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SETTLEMENT AT BHIT.

Menlion has already been made of
lhe contemplalive nature of Shah Abdul Latif
right from very young age. Mir Sangi has
provided the most authenticated eyewitness
account delinealing how often Shah Latif was
found immersed in divine raplure at Bhit, which
was but a cluster of sandhills surrounded by
thick jungles and deep wal_gr,ﬁ;_ of the Kirar lake,
an ideal place for poetical genius of Shah Latif.
Mir Sangi has painted a true picture of the Bhit,
as it then existed.

“The Bhit was bult a heap of sand
dunes, around which ‘waler gathered in large
quantities, and on each side there was a thick
forest’," 48

Location-wise Bhil was al a distance
of about 4-5 miles in the north of Kotri Mughal,
where the family of Shah Latif and his father
Shah Habib resided. Prior to the selection of
Bhit-the other{two sites viz{'Lal Lau &nd,’ Shah
Jo ‘Kando'were frequently visiled ‘by Shah Latif
for contemplation and concentration seeking.
These two siles of mind were within the
circumference of 5-6 miles from Koltri Mughal
Bhit was bul the last abode, though it appears to
have attracted Shah Latif's attention since the

days of his youth. At first he used to come to



this place all alone, just for the sake ol
meditation in seclusion. This event as stated
earlier has been substantiated by an eyewilness
account recorded by Mir Sangi. At later stage he
started coming at this place along with faqirs
and associales, spending nights and holding
sama or musical sittings. This practice seems to
have been continued for considerable time so
that the people of the vicinity came to know
was narraled as a comp}aimhsfare Miyan Noor
ld_uﬁammad Kalhoro, the rq_!gt:.m’f‘ Sindh.

Buring® this _ period the most
_significant incident of singing by one lady singer
_;-_'in‘.-tﬁe presence of Shah'La'_l_i_f-;;@_ls:n look place al
Bhit. This incident was abruptly reported to
Miyan Noor Muhammad, who was in his capital
town of Khudabad, which was just at a distance
of about 3-4 miles in the west of Bhit and on the
bank of river Indus*®, Noor Muhammad lost no
time and immediately took notice of the situation
and sent for his functionaries to prebeiinlo, the
matter. They brought ‘the' ‘tady- before™him,
probably as a proof of the whole incident. But il
so happened that Miyan Noor Muhammad
decided to marry the same lady and out of the
wedlock was born  Miyan Ghulam Shah
Kalhoro(d.1186/1773), the most oulstanding

Kalhora ruler, All the chroniclers have reported
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this incident in more or less the same way and
the marriage of lady Gulan with the ruler of
Sindh has rightly been ascribed to Shah Latif,
who after her singing was so much pleased lo
have blessed her with the words "'Gulan’, you
will be the wife of the ruler of Sindh'.”

wtunately, the year of Ghulam
Shah's bir s not been found recorded in the
chronicles. ver, as per hislorical evidence
_Nadir Shah atl, in 1152 AH,
liyan Ghulam Shah call "him at Larkana as
an a.rnf'ssari.’r',_ﬁ! ‘I.1_I§ father. This suggests thal he
ter than 1135-37 AH.

s of singing by
§ 1135 AH®®. This

that as a youth Shah has been

st have 'jh"'é-aﬂ- born not_|

utan at Bhit must be
makes il ‘

visiting the sake of meditation and

reflections, then a stage came when he
started coming accompanied with his fagirs and
this probably coincided with the years 1130-

1135 Hijrah.

L d 7 ng | this —important [formative
CI Ll ‘ I_plad ;z"lliﬁg :FLah ljjélljtrlal ILur.:taasn:i
Bhit as his sanctuary for so many valid reasons.

First of all it was not too far from his own

village, rather it was conveniently situated in the

same vicinity, where he has grown up as a

youth. Secondly, he wanted an independent and

exclusive place where he could advance and
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pursue his incandescent love for music. Lastly,
the place of Bhit and its surroundings were ideal
in many respeclts for his lemprament. Adjoining
the Bhit (Sandhill), and in its fool was a small
lake 'Kirar’, named so due lo abundance of the
'Kirar'(Capparis aphylla) trees, where sufficient
rainy water used lo accumulate and lasl round
about the year. Thus the site had greal appeal
for musical and poetical genius of Shah.
Moreover it conformed to.hissidyllic conception
of life.

It is, however, difficull to ascertain
exaclly as to when Shah Latif and his family lefl
Kotri and came to settle al Bhit. Lilaram, who
can also be credited for holding independent
‘@squires from the faqirs of Bhit during the years
(1887-1889), has staled that Shah Latif could
not shift his family to Bhit during the life time of
Shah Habib, According to him shifting took place
soon after the death of Shah Habib, who died al
Ketri Mughal, but was buried at Bhit. But Lilaram
has not brought any other convincing evidence
in support of his view

In this regard Mir Sangi has provided
a detailed account rather he has described the
whole process as to how and when Shah Lalif
came to setlle at Bhit. He has mentioned how in
the first instance an uneven ground was levelled

and in this exercise Shah himself parlicipated
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and his fagirs also helped him. As soon as the
leveling was completed, two rooms were buill,
one for himself and the other for his father Shah
Habib. Simultaneously he started construction of
the mosque having three domes which is still
extant at Bhit®',

From the statement of Mir Sangi it is
crystal clear that, Shah Latif came to settie al
Bhit, while his father was alive: It is, however,
understood thal soon afteswards Shah Habib
passed away, and therefore he was buried al
Bhit. In order to reckon the year of this death
Molvi Muhammad Sadig:-Nagshbandi composed
the following imaginative line in Arabic which by
abject gives the year of 1144 AH. and is
inscribed on the facade of the tomb of Shah
Habib. “Dealh is a bridge by means of which a
friend meets a friend” *>. It is significant to note
that the word "Habib" has been used here in a
dual sense. First it is the name of Shah Lalil's
father and second il metaphorically alludes to
God almighty as friend.

In fact the statement by Lilaram that
Shah Habib passed away al Kotri is untenable,
as in that case there was no reason to bury him
at Bhit. It appears Lilaram confused the whole
story, perhaps due to the fact that Shah Habib
died at Bhit very soon once shifting from Kolri
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Mughal had taken place. However, this provides
the clue that Shah Latif permanently settled at
Bhit the years during 1140-1142AH, that is when
he has crossed the age of forly years.

After the death of his father, Shah
Latif had lo assume the spiritual responsibilities
as successor of his father. Shah Habib himself
was a Slﬁi saint of Qadri order, and therefore
naturally had initiated his.senon the same path,
which has been rather the spiritual order of the
family since the great grand-father Shah Abdul
Karim of Bulri, From age point of view also,
Shah Latif must have found himself mentally
prepared to undertake the spiritual mantlie which
his father must have wished te.bequeath to him
The most significant aspect of the matter is thal
on assum'iﬁ.g the spiritual cloak of his father,
Shah Lalif did not adopt traditional approach
towards his followers, adherents and disciples.

In the words of Mir Sangi:

‘At the | time Jof initiation} |the ~formal
grappling of one's hand was nol observed.
Rather if any one approached wilh this
intention or requested for blessings, the
usual reply was: God Almighty is all-
powerful and the wisest of all. Just cleanse
your heart like mirror, so thal it reflects the

beauty and beatitude of Him" **.
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This is how Bhitshah became the
spiritual centre and Shah Latif appears to have
assumed the role of an accomplished spirilual
mentor and the people at large felt atlraclion to

seek guidance and allain spiritual satisfaction.

Sangi has enlisted as many as
es of the persons, who were all

at Ehi_t in attendance

one or the other

:-.rf A few nf tham are tioned here along

with the lescrtnhnn of their assignment in order
r-

importance, **

Alim, the
rnal cousin of Shah. He was the

arge of music and dhikr. Also the
nly person authorised to collect the
money offered as Nazrana and 1o
spend it for the collective use of the
faqirs.

Gul Haygt st

childhood, and he was followed by
his son Miyan Wali Muhammad. He
performed the Janaza ceremonies
when Shah breathed his last.

3) Fakir Muhammad Rahim Munshi. The

work of letter writing or any olher



correspondence was enltrusted to
him.

4) Fakir Scomro. He was a learned man
and as such his duty was to initiate
the novice and guide them for
prayers and dhikr,

bul Jameel Unar. He was the

5)

incharge of prayer carpet and rosary
used by Shah himself.
Inyat . He was Jat by

1, _QE‘LE _al included o
' <lookafter the I used for riding.
7 I.;htpg.'d Faqir Samo. He was 1o
\ 'T;g]!ﬁ?l&r mare  ‘Chungal’
" “belonging

Faqir Rehmoon he cook.

* Wahyoon looked after the two
ies which Shah came across

juring his travels.

10) Faqir Qasim. His duties included hair
dressing.

Gul Hayat justrtates

he remembered the entire poetry of
Shah by heart.

12) Sayed Naqi Faqir. He was prominent
for his sweel voice amongst the
singer faqirs.

13) Miyan Hashim Ali Rehan-Polo, known
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as the nirgthngale of musicians for
his best voice,

At Bhit, the life of Shah was
characterised by a regular schedule of prayers
and complete observance of fasts in the month

of Ramzan. Besides, the singing of sufistic

poelry accompanied with special kind of music
described, as the 'Sama’ was the
is life. As to what

, ll_l:.ar did this music ised, and what were
t pra-requlsites of it, be dealt with in a
separala‘cl}apﬁr‘ Sufflca it say here that the
e of hﬁ-_srgiﬂlig character and popularily of
, immortal-poetry g

it crossed the

by day and very
s of Sindh and

_‘ _'_'ining states of Kutch, Kathiawar

»

r, where Sindh language was
understood and held sway.

It is, however, important to note that

during this phase of life which covers more than

Gul Heyar yisrire:

conducted himself as a man of extraordinary

abilities and genius,

During this period he undertook upon
himself to construct a befitting mausoleum over
the grave of his great grandfather Shah Abdul
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Karim of Bulri for whom he had extraordinary
attachment and love. Shah Latif got himself so
much involved in this work that heé personally
travelled upto Multan to bring the glazed tiles on
boats through the Indus for construction work.
This may be treated as his outstanding tribute lo
that reverential personality which had left great
impact upon his life and thought especially
through the book 'Bayanul Arifeen’, -lhe
h_agiugrapﬁiﬁul accounl conlaining the teachings
and verses of Shah Karim.

Adjacent to the mausoleum of Shah
Karim, he ‘planned for a_mosque as per Muslim
tradition and in the same premises also built a
tomb of his grandfather Abdu! Qudoos Shah
These works were completed in 1156 AH as the
year has been inscribed through a chronogram
on the Kashi brick in the following words: *° 'The
Shrine of Shah Karim is a threshold for the

vision of eternal reality’

This- meaningful - chronegfam, was
also" ‘composed by Maulvi-MuhammadSadiq
Nagshbandi, who later composed the
chronogram on the death of Shah’s father. The
above tablet is still preserved at the shrine, The
following six lines from the Masnvi of Rumi were
inscribed inside the tomb®". After these works,

Shah paid altention towards the tomb of his
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father Shah Habib at Bhit Shah and got the
original mosque newly built uﬁdar his personal
supervision in the year 1161 AH. The year of
construction and the name of architect Eidan are
still intact on the wall of the mosque at Bhit.

Gul Hayat Institute
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MUSE AT BHIT.

‘He thinks musically, he speaks
musically, he acts musically, his very silence is
musical'®”. This is how Mirza Qaleech Beg, the
most prolific scholar of Sindhi literature has

tried to |
Abdul
percei

irtray the musical genius of Shah

It seems Shah Latif had intuitively
t poetry without music, and for that

without as hardly of any

ignificance.  This int  wrought a
ff@,ﬁqirﬁental{ch‘ahga i approach towards the
lrear[ml{nts of poetry as well as music. The

of music which was

as meaningless for the masses.
Similarly mere poetical composition howsoever,
lofty ideas may well have been contained
therein, sounded very insipid, and there was no

much attraction left for the common man.

Gul Hayat lnsiituts. ..

age, perceived that time has come to try a real
integration of the poetry and music. This is how
poetry and music become synenymous in his arl,
his poems representing music in words. Indeed
he was a composer of the poetry and music al

the same time. This was by no means an easy
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task, as il dealt with the intermingling of the two
diverse currents, which had flown quite
separalely for over millennia of years in the sub-
continent, or if there had been some slray
efforts in this regard, they were not a great
success. In order to understand the music of

Shah Latif a brief background is provided here

3indh as elsewhere, reciting of

eligious p@ or devoli elry in sonorous

e and generally accompaniment

grr'ty_r.f’rﬁus'ical instrument, known as ‘Sama’ was
a cah‘mln.;qhgnbmﬁnun at the holy shrines of
aints before Shah Lati
it had-become.

due to

Il with the passage of

d. and had almost

| otonous style of
the vo _:-and non-observance of any
recogniz ules of music by the singers. The
soul-stirrin nd awe-inspiring role of such
exercise was on the decline, as lhere was
excess of repetition as well as formalism and

ritualism. Accordingly a need to revamp and

Gul Hayatdnstrot e

served both as cause and effect of the impelus
under which Shah Latif ultimalely decided lo
introduce an element of music in it with a view to
revive and refurbish the enervating tradition. He
was however fully conscious to ensure that all

this conformed to the cultural ethos of the
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society. For this purpose, he diligently selected
the four-stringed tambourine, originally an
instrument of Arab-Persian music tradition, and
added one more string to it. The objective was lo
move ltowards such a comprehensive syslem
after which there was no need to have

accompani

it of any other musical instrument,
first such tambourine was
ade at Thalta by Shah himself

his personal

According

very difficult to

ertain ﬁaq&ly. as t he preferred the
Tambt;hrAﬁ'E;g,viﬁ:nI[ other musical instruments of

e Indo-Pak origin, it it
e idea of adop

1ly probable thal he

the Masnvi of

Tl

mi. As_ led ear Latif was fond
of the M

regularly.

which he used to listen very
is all praise for 'Tamboor’
instrumen!t when he says:

“This melody is that of heavens which people

s:"ng with lhe help of Tamboor and with their

tayat Institute

In its larger perspective this initiative
on his part has been considered as a greal siep
towards the Indian renaissance of music arls
after the ubiquitous genius of Amir Khusro(1253-
1324 AD) in this field.®



51

Shah Abdul Latif had an impeccable
impulse for music, rather as pointed out by Mir
Sangi, it was this extraordinary love for music
which impelled him to Bhit, and subsequently
become the raison deter for his permanent
settlement at Bhit around the year 1142 AH. At

dered for elaborate arrangements to
regular and permanent fealure,
)s were fixed with due regard to

e of th | ical tradition of

sic as_well as th prayer timings. As a
2con _those fakirs and disciples who had
some in_l:li-;a!.ip;i..IGWards music were given some
ort of 1rfa1-|;‘;p§'. Tamar
se singers and m

ir was the leader of

who soon became
‘expert in_singing the in new tunes and

new sty ' conceived by Shah himself. The

five strin amboor used by Tamar Faqir is till

preaerved. Bhit, and as an established
tradition il is being successively handed down to
the leader musician, who occupies the covetous
: position. Lately it was under the use of Sayyid
hulam = St Twrln | ‘1:.1 TL [d cade of

Gul Hayat trstrtote

se

It was normally after night prayers
that the ‘ragai’ faqirs of musicians would
assemble at the specified place, knowing their
positions and special role assigned lo each of

them. Usually there used to be two parlies
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amongs! the singers and musicians. On one side
in the north, Khalifo Muhammad Alim Dero, the
malternal cousin of Shah, along with his parly
consisting of five to six persons, would lake
position, and on the other side in the opposite
direction, Tamar Fakir would lead his party. The

or session of music will commence

actual 'Sama’
himself had arrived and taken his
seat in [dle, forming noddle point of the

arties. e made with the

ollowed by the
pi't':a‘li‘bn of dﬂevﬁt’iﬁn_a' rses from the ‘Surs’ of
'Hﬂati;'a.-'%:a:d ‘Dhanasari’ by the party of Khhalifo
lim. Aftyr—?"whiﬁa, l, Khalifo would recite

f tone ‘Al-Qariat Mal-

rait’ the opening ve l't_'rah 101 of the

Once this party had silenced, this
would be replied by the opposite party of Tamar
Faqir by repeating the same words, bul with a

different frequency of tone. These crooning

Gul Hayat tnstntes..

themselves for perfect rendition. Now the fakirs
would stand up and shall move step by step in a
complete hormony. After having completed one
full round and a quarter of il, they will sit facing
themselves towards west and there they would
perform 'dhikr' collectively and loudly. This dhikr
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would be interspersed by the poems of Shah
himself or of any other poel having high sufistic
connotations. In the end there would be a
collective prayer. The music session or ‘raga’
which had thus commenced after /sha prayers

would come to an end any time before morning

prayers. Sangi has made it clear that though
the musi instrument of the 'Tamboor’ was
introdu at the instance of Shah himself, he

did not t with his o hands, nor he

nilarly, he never

sorted lo singing h
has“i'liu!-f't’n"aFJ;e?d_._tne point as under:
"'.-- | N |

i =

= “Indeed il

per his directive
the instrument Tamburine was
) start with, he used to strike the
d with that of the other. This was
be the signal for musicians lo play
up the tune on the Tamburine in harmony with
the voice. In short, the saint-poet himself never

sang his poelry, nor he attempted the instrument

Gul Hayat-tiistitute

On every first Monday of the manth,
this music evéni used to be for longer duration.
Special arrangement were made for a slill bigger
show on the eve of Friday night or the night
falling on 9th of Zil-Hajj, the last month of Hijrah

calendar.
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Dr. Baloch has provided the following
technical exposition of the actual performance of

‘Sama’ by fakirs:

“When music begins, the melody of
the new Sur(Chapter) is spelled out at a very

start, and thereafter when the vocal performance

of the ‘"W omposition begins, the rhythmic
mboor with the right hand of the
the ry ‘tal’. Shah
simplify the

beats on

rformer f

j  Latif's  purp
_ ,,"1;1Ii"-p§ied Epﬁﬁ%hﬂa of tt
he dawséd‘;bame the move smooth chherr) two
sic m_ytﬁﬁgﬂ’e!sjcall the ‘derhi’ (1 % time)
_the 'due-tali’ (the time), to most of
melodies could be s

‘tal’ and therefore

_ tshell this was the new tradilion
of ‘Shah-Jo-raga’ '-' the music of Shah’, which
was firmly established in the lifetime of the saint
poet himself. Since he himself was the founder

of this new tradition, it was pursued sacrosanclly

Gul Hayatmstururte.

tradition has been reveredly preserved by his
disciples and fakirs who to the exclusion of any
other Job specialized in it. Above all not only
the music tradition has been vigorously pursued
that is on every Friday night the 'Sama’ has
been held, rather every effort has been made to
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maintain the very technique evolved by Shah
himself. This makes the institution of ‘Shah-jo-
raga' an original contribution and unique in the
he realm of music in so far as it has echoed for
over two cenluries in the environs of Sindh,

late it has been debated by the

scholars | o what extent the new music

tradition by Shah owes its existence to

industani sic. Whether any

mﬂusnce |s tr his arl of music.

nat is the exact relalionship of his 36 Surs
(melodJEL];me the Indian classical system?

_hat.her fhe- .;ﬂ'usm em d by Shah has been

case of originality, what are the significant
innovations, which have also survived and
reached to us. In this regard the earlier scholars
had created confusion by making sweeping and
er ner teml rt tg{_"ﬁhean
nu't;gllg axje-ns ion nq%lndilan r‘r]ﬁ';sm tradition.
Mirza Qalich Beg was the first serious scholar
who after having tabulaled the Indian system of
six basic 'ragas’, idenlified the existence of
seven ‘ragas’ along with their fourteen (14)
derivatives in the musical system of Shah. This

means he accounted for just 21 melodies, and
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left 15 unaccounted without any indication or
identification.

It was, however, with this view in
mind that the singing of Shah's poetry was put to
test in a systemalic manner by the qualified

masters usic in Hindustani classical

tradition - early seventies. As a result of

lowing conclusions have been

¥, Wwhile six were
for singing other composilions.
selection of just 36 ragnis
cates Shah's intention to retain
the symbolic continuity of the
classical tradition of 6 ragas and 36
ragnis.

Gul 2y aLLASIAMG

original Arab-Persian tradition, two
melodies entitted ‘'Yaman' and
'Hussaini’ were included in this
selective pattern of 36 melodies.

i) Of the remaining 34 melodies, Shah
selected 17 from the domain of the
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classical tradition of the Hindustani
music, and 17 from the field of
popular folk music. Those selected
from the high arlt were (1) Kalyan, (2)
Khambhat (Kamaj), (3) Srirag, (4)
Suhni, (5) Sarang, (6) Kedaro, (7)
5/, (B) Sorath, (9) Baruva Hindi
sical), (10) Baruva Sindhi, (11)
ali, (12) Bilawal, (13) Asa, (14)
] rbi, (16) Kamod,

p- 1I-f;ha:'p.-:aci'u'a-l performance of these
elodies indicated that..Shah's Raga’ had
yined Kalyan, Bila ambhat (Khamaj)
ass 3l (Shud - because these
E'hree basic Tals to which also

Y their ¢

constitut
belong st ther melodies of this group.
However, remaining 14 melodies of the
classical tradition were retained in the form in

which they were being sung by the people.

Gul Hayak depen vpbm o

each these under raga does nol
necessarily conform exaclly to ils classical

composition.

iv) The following 17 melodies were
selected from the field of folk-music:
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1) Samundi (the tune of the sea-farer's song),

2) Abri (the tune of walerless desert),

3) Madhoor (the tune of the song of the
helpless one),

4) Khoiyaree (the tune of the mountaious

region),

5) tune of the Mumal-Rana

6)

e tune of the oiling ones),
buiden),

{lha Lila-Chanesar

fqu?ﬁansg}1.
9)  Dahar {thedune of the devotional songs),
.Kapaiteb,.-lmq» tuneveof the weaver girl's
1e tune of 't n),

12)
13)

ne of the expert fisherman),

daro (the tune of the hunting

ion and eagle),

14) Marvi (the tune of the Umar-Marvi
romance),

15) Dhol Marw‘ {!ha lune of the Dhol-Maru

AayaL Insuute,

17) Karayal (the tune of the Black swan or of
the Park clothed Hunter).

Recently Dr. Motilal Jotwani, an
Indian Scholar who is by origin a Sindhi, has

more or less agreed to the above conclusion of
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Dr. Baloch. He has candidly expressed his
opinion that Shah Latif's is essentially a folk
music based on same unrigid classical forms. He

has further observed as under:

“His surs are not the Ragas proper. They

do not have their essential nalure called

and individuality. Unlike the classical
Ragas, Shah Abdul Latif's surs are based

- baits and wais

.on words and mé
'-i'sm‘fg in _ﬂﬂb wh not at all rigidly
- éla!sﬁfal:*_?_hay are musical rendering of
the sénsuousness of poetry. Music of Shah
‘Abdul-Latif is/ 8
and melody of word
the
rhy

through rhythm

Atradistinction to

cal music which is expressed by

\d melody of sounds”.®®

All this proves that Shah Latif, on
one hand, was well conversant with the classical

tradition of Indian music, and on the other, he

Gul Hayarlissttuges

impulse for music, very much similar to that of
his great grandfather Shah Abdul Karim of Bulri,
which phenomenon could be explained by the
fact of atavism. The next source of his
inspiration was certainly the great Persian
mystic poet Moulana Rumi himself a musical

genius par excellence, who said "Music is lhe
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creaking of the doors of paradise”. The striking
similarity between the two is thal Rumi is also
credited for having adopted his own music
pattern which later on came to be specified for
singing of his Masnvi. The ‘Sama’ tradition
resorted lo by Rumi was however, added wilh

what is known as the whirling dance of the

ed the music.was an inalienable
_iun fqr,,_aha_h Lali ‘ sult that he had
’baa‘l' ‘the §evara cl

of the orthodox
rehgmhs‘ smﬂw_s of his time, though generally

: had gr’:';;‘;bfalmn# many of them. As a

. be apologetic. A delegate of
: paid a visit to prevail upon him
to renunciate the music forever, as il was
against the tenels of Islam. It has been reporled
that when the meeting was over and the scholars

were about to leave, a sound of the music

Gul Hayat institnge =

take place is not clear but it indicated that it was
no more possible for Shah himself or for any of
his followers to dissociate from the divinic influx
of music. Shah was convinced that he had
adopted nothing new, so that he could be

blamed as herelic or apostate. Rather he was in
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line with such great sufis as Maulana Rumi and
Amir Khusro who were the great patrons of
music, provided it met cerlain basic pre-
requisiles of morality and decency and 'Shah-jo-
raga' in all fairness fulfilled these conditions.
How the musical genius of Shah Latif was

inextricably linked with his poetical genius, has

h-Allama Kazi in the following

n some of the

‘ rumental music
lc":-ﬁ;ﬂl*ds.frdlf'i the well-known ragas that
were prmlelint in-the country in those days”. He
-tl_'rgr ;:nn___;nujﬂ‘: 1usic brought on an
i at his poelry was

ered and sung theret en by himself.

question of deliberale

composilion®.

In other words his entire poelry
originated in an ideal environment of melody and

harmony. It is the product of music and profound

Gul Hgreyat lrstirmpe

however, is that the spontaneous music and
natural recitative order with which it originated,
has mostly been preserved, as it has been
successively handed down by one generation of
the singers and fakirs to others who devoled

themselves to the institution of Shah-jo-raga,



since its inception around the year 1742 AD.
How this has been possible, excepling that his
soul and body having resonated with the divine
influx of music and harmony. In the words of the
poet himself;

! is a rosary,
d a bead, tambourine the heart.

e is none like thee;

g' and only one thou art.

ey impart,
ir worship is!

Gul Hayat Institute
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THE LAST PHASE OF LIFE.

Shah Abdul Latif's last years of life
can be characterised with the strong pursuit of
music, which mainly comprised singing of the
Sufistic poetry, rather it was the main reason
which compelled him to settle at Bhit. Music
made his Iif'p meaningful and systematic due to
the regular observance of its timings. Besides,
shis routing included five. times prayers in
congregation in the mosque which he himself got
constructed-at Bhit. Simﬁiiﬂ?'he was very sirict
in observing-fasts-during the month of Ramzan®’.
His constanl advice to the followers to which he
himself sirictly adhered was lo eat less, sleep
iass, hear .-!_555 and have lesser invoivemenl_in
the worldly affairs. He advised for humane and
polite cnn.d_uct; and passing ones maximum time
in contemplation and remembrance of God
Almighty.

His other activities included listening
to the Masnavi Rumi and the Bayanul Arifeen
besides the 1Holy Book, These books were his
constanl companions, and one Miyan Muhammad
Salah was assigned the duty to read from these
books and explain their meaning in the daily
sittings participated by Shah Latif himself. He
however, always remained silent and composed
outwardly whereas his heart remained attuned
with the ‘dhikr’ of Allah .
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Although during this period of life,
Shah spent most of his time at Bhit, yet he
continued to visit some of his friends and
followers in the different parts of the country.
Now he would move accompanied with his 'ragai’
fagirs and other close associates, who were his

permanent companions. Due lo strong penchant

for musi "became customary on such

Musice ions and singing

would last up - yht, wherever he
w{&d ‘and the planas

than anrl gar!l_ to be known as his 'Takios’

- he camped more

aning le_ftnpg_ﬁﬂy residence or resting place to
h we referred earl

annals of Sindh the Kalhora

period ( 73) is known for much of the

literary and scholarly activities and the period of
Shah Latif is full with eminent contemporaries
with whom Shah Latif was on visiting terms or

Gul Beyat:lnsttime.

The most remarkable personality
which attracted Shah Latif more than any one
else during later phase of life was Makhdoom
Muin Thattvi (1095-1161 A.H), who was by far

one of the outstanding religious scholars of his
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times®®.

Due to the extraordinary similarity in
temperament and thought, Shah Latif and
Makhdoom Muin Thatlvi, developed close
intimacy, and as a result of this they showed
great respect and love for each others ideas.
Shah Latif who was by nature very fond of

ently visited Thatta and used lo

[ —

believed it to be.something from heaven. Mir Ali
her Qanfﬂ;g,,"qhutad’h' s having said:

haps his conviction was
translated realily when he breathed his last

during the music session of Shah Latif.

; Mir Ali Sher Qani (d: 1789), in whose
e time 'and in »Iv 5@ -:brte tow: T! ta, this
(:I Ll ‘ I_;I;?E%EEGEI ;Lace", I;alg"h rm!'ch i&'&r _Ié'd that
hé made it a poinl to describe the whole incident
twice in his writings. First time in his celebraled
work Tuhfatul-Kiram™, just after twenly years
when the memory of this incident was still fresh
in the minds of the people of Thatta.



Second time he menlioned this evenl
in his 'Miyar Salekan-e-Tarigat’, an anthology of
Sufi orders and their masters with special
reference to Sindh. This is how he has
described the event and has himself penned it
down in Tuhfat-ul-Kiram.

le al Bhil, once Shah Latif felt
very ent and asked his faqirs, lel us

neeting with our

in was found
this state of
| inside the room, where he was
expired’".

Shah Latif attended the funeral
ceremony of his friend, but while coming back in
a sombre mood, he vowed not to come lo Thalta

Gul Frayat tnstmse:

Thatta.” 3

There is a further tangible evidence
which suggests that Shah Latif held Makhdoom
Muin in high esteem and regard. He placed
much reliance on his views and opinions and
once he sought his opinion. This is evident from
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the contents of the correspondence which took
place between the two. It also reveals the
unanimity of their views and similarity of
approach regarding the basic issues of Islamic
mysticism. This letter, which is in question and
answer form, was addressed by Shah Lalif to
fuin Thatllvi on the subject whether

ln Vi aw f-thﬂ,.’ﬁistbrlc 1mpurtance of this letter
‘ .l:ﬁlw"ap[_.b‘ﬁrimns are. quoted here, as il

he most important

thought' in

Gul Hayat Institute
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Epistle from Shah Latif.

In the name of God, the most merciful and
beneficent.

“What is the opinion of the learned scholars being the

focal point for people, regarding the word (Uwaisi,)

- Further, if it happens to be there,

4 |‘
cticd bl

wesi' is the one who

s not a secrel to the readers of their
erson who is divinely guided and has

such people. This is, however, not contradictory to the
principle of having an external spiritual guide.

Gul Hayatusome:

their wonderful deeds an supernatural
performance, ~but their relationship is not
established in such Sufi orders as Nagshbandi
or Qadri. In this case should we lIreat their
methodology as rightful one or the one, which is

false and baseless,



‘The reply to the fourth question is
that thousands of such saints have lived, whose
relationship with the famous Sufi orders is not
known. All these friends of God passed their life
in this world in complete anonymity, butl they
were saints, I_mam Yafai in 'Rauz-ur-Rayaheen'
a number of saints whose
. the Sufi orders are also
'. in so many cases their spiritual

lers are not know example no one is

'a;ﬁ about Khawaja eerazi, as to from

whom. he “acquired the lesson of mystical
. = r—
knowledge,. Accordingly in ‘Nafhat’ (Maulana

i) is of.hlharﬁyi&w that this is not the condilion

any one on this

account! or 10 underestimate them is to be rather

£ o

Although the exact background of
this letter could not be ascertained, il is rather

manifest from lhe contents thal Shah Latif

Gul FLAYAT-IRSTILIE

mind due to one or the other reason. The tone of
the letter suggests that the objective was lo
respond to some kind of criticism, which had
perhaps been unleashed against him so as lo
tarnish his image among his followers and

associates. It appears that he himself was clear
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on these issues but the strategy was to remove
the confusion created in the minds of the
common people. As a matter of fact Mir Sangi on
more than one occasion has mentioned Lhal
some of the contemporaries of Shah Latif
apprehending his ever increasing popularity, oul
of jealousy had
him. ™ The
was not af with Suhrwardis, the most

levelied such objections against

sther reason could well be that he

opular 3 u _er in Sindhte'which the Kalhora

giance and it was
. a nfrﬂer fnllpwed by doom Nooh and his
descen la_. ..._—

S_,I,],'ﬂﬁ was |
dri order-by his fa

ver, initiated in the

Habib, as pointed
_again he" ) rigidly following

ns and practices. For example,

have been an anathema to the orthodox
religious scholars. Moreover music was also nol
generally approved in the Qadri order. In fact
this provided sufficient ground to his opponenls
(:] ‘ | OIJr# d II ct t TI lions
Ll 9&1 ‘;::r'um thrs h!ll:lﬁle jeasot!::"‘tithal all his
biographers have alluded lo this kind of criticism
in one or the other way.“

Indeed Shah Latif as a greal sage
and mentor, had arrived at the conclusion that
though the formal adoption of a Sufi order might
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be necessary for an individual especially at the
initial stage, it was by no means indispensable.
The basic requirement is the true belief in God
and sincerity of purpose in life. Human being is
the epitome of all creation on earth. He is bound
to make progress, provided he pursues the right

path. He o remarked in clear-cul terms:

Th
Shalf'be rewarded,
‘Without any dist
iy -
.-' [ § [— l'

o | Einally. a word about the poetry of
ah Latit All the bio

strive and struggle,

asle and creed.

ers are unanimous

_ 2ver took a pen in
hand to write poetry Mt cended on his
session of ic and singing of Sufi poetry by
his companions. His poelry was ultered then and
there and it was simultaneously committed to
memory by his ‘ragai’ fagirs and followers. He

never ordered for its writing nor bothered about

Gul Hayattmsimie.

much belter way, rather they would propagate il
with the help of the strongest medium of the
music. This is how he composed more than three
thousands bails or say some ten thousands lines
of verses. Mir Sangi on the basis of an oral
tradition has brought to bear the Ilasl
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composition of his poetry, which starts with the
following verse:

On what accountl | slill survive, withoul my beloved!

This could well be the last piece of

his poetry as it smatters of having fulfilled his

terrestrial on. And as already indicated, the

maiden hich he uttered, was in reply to

is father ancholy hen he was a

.Qnd was pamplqt_ “meditation. This

> hmﬂ'uttared when he d his head out of
thu;k cnv;r of sﬂﬁd
'l,-ﬂ'
! = -l"

d ‘to' seg the glimg ‘ ved.

ween these two verses is
ensconced the whole life story and the highest
ideal of the g
all great Sufis bear testimony to this principle of

eal saint-poel. In fact the lives of

love and Shah was no exceplion to it. His

mission was to propagate the ideal of love

Gul Blayatdmstrtrte

nothing but the music. Shah had, therefore, with
all ingenuity chosen music as the most effeclive
medium for his love ideology and the miracle of
music brought every kind of people into ils fold
without discrimination of caste, creed and

colour. In faclt it can be argued that it was on the



73

wings of music thal his poetry travelled far and
wide and gained unprecedented popularity
among the masses. Music occupied the position
of most trusted companion throughout his life
and the music accompanied with his poetry
served lhe purpose of arousing highesl human
virtues in t isteners.

w days before his death, like an

an of " acme, he had

e was aboul to
for the profuse
sessmn Jf m siarit is reported by Mir Sangi that
€ .muarc,.eauﬂnued forstheee nights and days,
( h Sa §5/1752, when his
greal spiritual
y. More than one
were composed to preserve this
inexorable dale forever. Qazi Ibrahim of Hala

immortalized this year of incident as under: '

t_ahﬂlwnd;_-.u_ulq_“ ..sc..-.,..l.»pﬁ:L-a

A

72 Jsp
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RELATIONS WITH THE RULERS.

The beginning of the 18th century
coincided with the decline of Mughal rule in the
subcontinent, but in Sindh it heralded the
ascendancy of the Kalhoras who finally replaced
Mughal go wor at the capital cily Thatta in
1736, Mi r Muhammad Kalhoro (d.1718)
has bee ably termed the pioneer of the

. He was
n_ Noor Muhamm ro (d.1751). A
_ of Shah Abdul Latif
{1590 1?11)- corresponded with the period of
ese twn'ﬁi.lgﬂ Tha
s is traced to on

ed by his son

cestry of the Kalhora
Shah (d.1606) who
mall village of

erged as a holy ma

Larkana subsequently increased his

influence upper Sindh as he was granted

Jagir by '7-hfn Khanan. However laler on
probably due to some controversy when the
Mughal administrators at Multan felt that the

political influence of Adam Shah was growing

Gul Pmm"zlmtrtum:

tomb is situated on a hill in Sukkur town”

seems that the indirect use of religion for
wielding political power which was slarted by
Adam Shah Kalhoro continued in his laler
generations, atleast for more than a century,

though they had to occasionally pay very heavily
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for the same. Miyan Din Muhammad, brother of
Miyan Yar Muhammad was the third leader of the
family who was put to death by the Mughal
governors. Despite this, the Kalhora chiefs
continued on their struggle and at last Miyan Yar
Muhammad Kalhoro was able to get recognition

as ruler of the major portion of upper Sindh from

Aurangzeb in 1701 AD™ He was conferred the

1solidated his position in the Upper Sindh, he
set his eyes of“the lower Sindh. For this he
rked in‘_""f;a_gtr and ¢
vernor —of Thalta
:;rdingl"f' in-the sh

es with the Mughal

>  Azam Khan.
at Jhoke which

continued " about four months, Miyan Yar

Muhammad loek very active parl along with the
Mughal forees. Rather it was Yar Muhammad
who finally effected the arrest of Shah Inayal at
Jhok and brought him before Nawab Azam Khan

who put him to death in 1131 A.H./1718 AD™

Gul Eagarsostormes:.

his ancestors.

In the perspective of Jhoke episode,
it must be mentioned that Shah Inayat (1655-
1718), whose ancestors were Langah and had
migrated from Multan, was a saint of the Qadri
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order having large following in that area. It
appears that he had some apprehensions from
the Mughal ruler of Thatta and therefore had
organized his followers into a combating force to
face any eventuality. With the dint of his
spiritual prowess he had mustered support of the

peasantry the surrounding area on the
promise tending many concession to them.
Any hoy

to his organized force and the

strategy himself in the

_ ht raids on lhe

émr. 'Shahllnéﬁat a ith his forces was
abrae h: 1@5!'@3 combined armies of Mughals,
alhoras ﬁnﬂdﬂdmers loc

ibes for four months,
exposed himself as
_eslablishment in

Sindh,

lerm obj

obviously did not suit the long
of the Kalhoras who had set their
eyes on Thatla as their next targel. In fact after
the death of Shah Inayat at the hands of Mughal
in this manner, the ground was made clear for
Kalhoras in the lower Sindh. In the nexl few

Gul Hagatinsme

result that Noor Muhammad Kalhoro was
declared as the suzerain of Sindh in 1736 AD®™

Since Kalhoras themselves had risen
to power through the manipulation of their
spiritual leadership, they always remained
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suspicious of the similar kind of activities on the
part of others. In this background there could be
hardly any doubt that Miyan Noor Muhammad
who had shifted to a newly established capital
was very much sceptical of the growing
popularity of Shah Latif who lived at a shorl
distance from this capital city of Khudabad. Mir
Sangi has recorded al least three indications,
which prove clear-cul animosity of the Kalhora
ruler towards Shah Latif. Of the three incidents,
the most Intriguing one .is that whereby Noor
..‘Muahammad allegedly arranged poison, which
was preésenled in a very beautiful casket. Shah
Latif was saved miragulously as he perceived
the danger intuitively and he got rid of it by
throwing the same in ‘the river. Second time,
Miyan Neer Muhammad Kalhoro gifted an unruly
mare for @ ride, with the evil design that Shah
Latif would not be able to control her and she
would cause his death sooner or later. But this
tactics also failed miserably, and Shah was not
only able to survive but made the mare
amenable:to control and domesticated /itswithin
short _interval of time. Third time after having
invited Shah Latif, he was left alone with the
young beautiful maids, so as lo tarnish his
saintly character among the people. The
following verses might be an allusion 1o this

incident®'.
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Kak could not hold those wanderers

Castles not tempt their mind.
No maid or mistresses their hearts

With magic strings could bind
For ever Lahutis left behind
Myraids of maids as these-

2ver, the most significant event
which have
tionship of Shah
alhoro was his son

the estranged

- Noor Muhammad
‘Ghulam Shah the
enlfgﬁteahﬁ— ah;;_d*_mn"sl successful ruler of the
Kalhora d{rﬁﬁtrz As already stated Shah Latif

‘and she would give birth to a
) excel his father. Indeed it so
happened that Miyan Noor Muhammad married
the same lady and she bore him a son who was

named Ghulam Shah which means 'slave of

Gul Hagttorsnimte

of Ghulam Shah displayed for the saint-poet,
and hence very often she used to pay her
respects at the shrine of Shah Abdul Latif.

Mir Sangi has mentioned that she
had great role in the construction of mausoleum

also. It was her desire that the mausoleum was



constructed so elegant and high that the same
could be seen from Khuda Abad, the capital city
of Sindh at that time® The ruins of '‘Gulan jo
Kot’, where she resided are still traceable at the
site of Khuda Abad, which is at a distance of 3-4
miles in the west in straight line from Bhit Shah

and some two miles from the present lown of

Hala towards Lk

is a veritable fact that the high dome of Shah's
mausoleu Id be sig om this place if
e is no obstructio J-I lon. Second and

most important point to be noted in this
regard is the attitude of Ghulam Shah Kalhoro
rior to 'p’é-c_-:gnﬁng the._ruler of Sindh and
lighest regard for

2rwards “for he evin
s h Latif throughout his lifs
the death of Shah Latif in 1165/1752, the
beautiful ma %ﬁ’aum was built by Ghulam Shah
within merely two years time and it was

1 facl soon after

completed in 1167/ 1754, as is evident from the
extant tablel bearing such inscription on the

tomb.
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Sindh was the Nadir Shah's invasion of Sindh
1152 AH/1739 AD and Shah Latif was an
eyewitness to all these bloody events. Miyan
Noor Muhammad instead of facing the armies of
Nadir fled to the desert of Sindh but he was

chased and finally he had to surrender and a



trealy was signed al Larkana whereby Nadir took
away his two sons including Ghulam Shah as
hostages so as to ensure the payment of an
annual tribute of Rupees 12 Lakh from him. It
was only after the death of Nadir Shah, that
Ghulam Shah returned from Kabul in 1162/ 1749
i.e. just thr
Latif™. Mmi;
1167/175

throne in

e years before the death of Shah

Noor Muhammad died in the year
Ghulam Shah ascended the
"1758 after_
‘elder brother Mure
vorthy ruler. This ¢
mausﬁ‘ie&rﬁfwésjmmediate'ly started after the
death of -the :_pne_t in 1152 AH while Noor
amman::gr_ _;as stil and was gol

dethronement of

proved to be an
. that the work of

;'Jleted by Ghulam r his personal

supervisic
|

Although Miyan Noor Muhammad
Kalhoro was himself a learned man as would
appear from his testament viz. 'Manshoor-ul-

Wasiat wa Dastur-ul-Hukumat', written during

Gul ERayas Tastire.

and respect of the religious scholars, yet his
behavior as a ruler was dictated by the
exigencies of the circumstances. Mir Ali Sher
Qani, who truly speaking is the historian of
Kalhora period, has very clearly mentioned that
Makhdoom Abdul Rehaman ef Khuhra alongwith
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his companions was assassinated in 1145/1732
by the armed forces of Miyan Noor Muhammad
Kalhoro, while Makhdoom and his companions
were offering the prayers. The probable reason
was that the Makhdoom had effected a local
truce between two warring tribes and this was
be
in that area® Thus one would not be mistaken in

construed g

a challenge to the ruling power

s designs. It was,

* —
however, probably very late when he was
o

from this woerld in 1165/1751, without leaving
any heir apparent. This gave rise to a situation
whereby it became difficult to decide as to who

should succeed or become Sajjadah-Nashin.

Gul Mayat-hrstrtmnte-

cousin of Shah Latif, was in favour of Syed
Sharif Shah, who was nephew, being the son of
a sister of Shah Latif. Some of the followers
including Mohbat Faqir and his parly were
against this proposal. While this controversy
was still unresolved, Miyan Noor Muhammad and
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Ghulam Shah intervened in favour of Jamal
Shah the son of a nephew. He was called
through special messenger from Wanga Valasa,
a place in present district Badin and was
declared to be the successor, "As Sayed Jamal
Shah arrived, he was made to wear the titular

turban by Miyan Noor Muhammad, and Miyan

‘_f{gah{iun- of the part ¢ rulers of the time

could‘n'ev!er.f_i_n';L_ﬁappmval of the followers and
r-

associates at the dargah guite for some time.

wer this caused severe e of indignation

thy disciples and

as been reported that Muhammad
Alim did ' ,:j:' Jamal Shah as a rightful heir
upto the last momenl until his death. Under lhe
circumstances, Kalhoras thought il expedient lo
provide an escort of armed persons of Salara

tribe, for protection of Jamal Shah®.

Gul Hayaf Instiute..

by the Kalhora rulers against the wishes of the
Fagqirs, it may be thal they wanted man of their
own convenience to occupy this important seal
of growing influence. This could juslt be with the
solé objective to allay their far-fetched political

fears. Later on however, it was Jamal Shah in
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CHAPTER - 1l

SUFI TRADITION IN SINDH.

Early Arab & Sumra Epoch

Sindh entered the fold of Islam in the
first century of Hijrah (93/711) when Muhammad
Bin Qasim marched with a powerful army in
order to chastise Dahar Eﬁéﬂ despotic ruler of
Sindh.  Chach, ‘the father of Dahar had
maneuvered to usurp power from the Buddhist
dynasty by Marrying the widow of Rai Sahsi who
died issueless in 652 Nﬂ For this and many
‘other reasons, the peﬂp%ﬁ; of Sindh neither had
accepted Jthi& Brahmanical rule nor were they
favourably inelined to the Hindu religion, and
hence the Brahmanical rule over Sindh could not
last for more than half a century. There is a
general consensus among the historians that at
the time of Arab invasion, the majority of the
population of Sindh belonged to Buddhism, and
they were(being discriminaled and persecuted
on this account. 'The attempt of the Guplas to
revive Hinduism in the subcontinent does nol
seem to have achieved much success in the
Indus valley."' This was the main reason which
facilitated the conquest of Sindh at the hands of

a youngest general Mohammad Bin Qasim, who
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was rather welcome by the Buddhist governors
at Nirun Kot and Siwistan.?

Accordingly the people of Sindh
seemed ready lo accept the change, rather
poised to embrace the new faith, which they
found more palatable and propitious in-so far as

of the new creed

h :‘::17'5‘" equality, fraternity and egalitarianism,
Not only this but the synthesis of the two
itures H;’I&E&gﬁ and |
raled, fused and
that the
came lo

ic- so enlwined and
| over a period of

Muslim culture

nized with its distinctive ethos
: E&'manitarian attitude towards life
throughout the ages.’

and a mar

The direct Arab rule over Sindh

which lasted for less then about three centuries

Gul Hayattnstrtire:

period the new religion transformed the Sindhi
sociely, and as a result of the interaction Sindh
also made valuable contributions to the domain
of Islamic learning and knowledge. To quote just
one example: Sidhanta, the famous book on

astronomy was taken to Baghdad in 154 AH,
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from Sindh and after its translation into Arabic
was named A/-Sindh Hind, This was the firsl
ever book on astronomy in Arabic, as even the
Al -Magist of Plolemy was translated later on*
Al the same time Sindh afforded an opportunily
to the great savants of Islamic world lo come in
direct contaet with the inheritors of the three

hian origin conve the indigenous
rature had .become versed in Arabic,
while lhmsg'__ai- .-A_;"ah origin had developed

npetence in.the language.of Sindh and Hind'®

a5t saints  who

ngst

visited S ‘were the disciples of great Sufi
Hassan _.-*sri (d.110/728). But they
subsequently sailed off from the shores of Sindh

in order to preach Islam in the islands of
Indonesia.® Shaikh Abu Turab has been
regarded as the first Sufi Saint of Sindh and the
Gul Iwﬁ gydt mstute:
seen the companicns ©
Prophet. He lived during the secﬂndfetghlh
century, which in the history of Islamic Sufism is
regarded as the first phase of Tasawuuf, mainly
characterized by asceticism. It is nol known how
he was martyred in 171/787, but he lies buried

at a distance of ten miles in the southwest of
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Thatta. In view of the special reverence which
the Samma ruler Jam Juna held for the Shaikh,
he got his tomb built with exquisite memoriam
composed in Persian, indicating the year of ils
construction 782/1380, hence the oldest extant
Persian chronogram in Sindh.®

e third/ ninth century, which is
regarded  classical period of sufism in the
nost famous Sufi
whose teacher
om Sindh. Such
refere'ncav.: is found in the 'Kitab-ul-Lumma'

rliest Arabic lext on fasawwuf by Abu Nasr

e great i hagiologis! -ayazid himself
learnt about 'Fana’ or ‘passing
rom Bu Ali Sindhi and in turn he
derstand the meaning of 'Tauhid’
or unity of God.?

In the annals of Sindh as well as in

Gul Feassa poamade b4 phypn
century’is of special significance due lo the

extreme ideas of Hussain bin Mansoor Hallaj

(d.310/922), who is most venerated in Sindh and

the subcontinent for his ulterance of "Ana-al-

Hag" i.e. | am the truth. He was Persian by

descent and was born in 245/858. In his youth

he proceeded to Baghdad in search of
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knowledge, where he entered the circle of great
spiritual master Junaid, bul very soon he
became controversial figure, so much so that the
greal intellectual Sufi like Junaid disowned and
discrediled his ideas. Being dissatisfied with the
Scholastic and Sufistic trends of his time, he
undertook to extensive traveling in the far off
places of ‘tha Islamic world, Accordingly by
about 905 AD, he wandered in the plains of
Sindh and the desert of Gujrat:'® Next time when
he was at Sus in the vicinity of Baghdad, he was
apprehended for his extremely volatile ideas in
the year 301/912..For more than nine years he
femained in prison due to the acrimonious
‘attitude of Caliph At-Mugqtader's powerful vizir,
Hamid bin Ali, who was somehow determined to
get him executed. Finally he was sent to the
gallows on March 26, 922 AD in the presence of
a large gathering in Baghdad. One of the many
charges against him was his herelic as well as
his synergetic ideas. He was also suspected of
having secret relationship with the Qaramlians.
Thisimight' have gained strength ffom his journey
‘to Sindh as al that time northern Sindh and
Multan had become stronghold of the
Qaramatins . In this background some writers
have opined that Hallaj was the political victim

of the circumstances. "’

Whatever may have been the
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reasons for the martyrdom of Hussain, but his
slogan “I am the truth® down the ages has
inspired a greal many Sufis; for some have
interpreted it to be Lhe state of complete
annihilation or Fana and consequential
affirmation of the existence of God, whereas for

others it symbolizes the highest position which

human can attain through personal

communior Bt h %ud. It is however, to be noted

of his real name

sic  Sufi  poels

| E;"eadfast in his ideas against all
odds. Shah Latif

imagery of gallows equating it with perfect love

has made extensive use of the

but without mentioning the name of Mansoor
Hallaj. "2

Gul Fayartrstenne.:

Islamic world was in the grip of lIsmaili and
others schismatic actlivities and Sindh including
Multan and Gujrat were no exception to it. The
first Ismaili missionary was Haitham from Yemen
who arrived in Sindh in the year 270/883 during
the rule of Abdullah Ibn Umar Hibbari. However



it was after about one century in 373/984 thal
Jalam b.shaiban who enjoyed the confidence of
Fatmids of Egypt became successful in
establishing him self as ruler of Mullan. He
destroyed the famous Idol temple at Multan and
also shut down the mosque built by Mohammed
bin Qasim. The last Habbarid ruler of Mansurah
also came under the Ismaili influence."
However, the Ismaili rulers suffered great set
pack first at the hands_ef.Sultan Mahmud of
‘Ghazna in 401/1010 and lastly they where swept
‘away by Sultan Muizzudin Muhammad of Ghur in
the later past of the 6th/ 12 century.

The Ismaili  missionaries were
probably the first who adopted local vernaculars
to propagate their ideas amongst the masses,
perhaps for the reason that il suited their
heterodox tenets. Pir Nooruddin (d.1079) who
lived in Gujrat has been traced as the first saint.
He was followed by Pir Shams Sabzwari (1165-
1276 AD) of Multan and his great grandson Pir
Sadruddin « (1290-1406 AD).q Fheir {foHowers
attribute verses to them known as ‘Ginan"said to
be of spiritual contents but veracity of which has

not been conformed. **

Notwithstanding Sultan Mahmud of
Ghazna (d.421/1030) and Sultan Muhammad of
Ghur (d.602/1206) defealed the Ismailies on
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political front, they were eclipsed by such great
spiritual maslers as Shaikh Bahauddin Zakria
Multani (1170-1267) and his Khalifa at Uch
namely Syed Jalal Bukhari (1171-1291) and his
son Makhdoom Jehanian Jahan Gasht (d 1384).
‘Even along with Sultan Mahmud came a number
of Sufis to spread the message of Islam. The
first Gut—gi-gnrﬁing Sufi to settle in India was
Shaikh Safiuddin, Shaikh Abu Ishag Gazruni's
mephew, who died in AD,4085. He made Uch his
‘center of aclivity and his main concern was to

‘undermine Ismaili influence in the region.' '

Different versions have been given
by the historians as to how the Sumras, an
‘Indigenous_slock gained aseendancy to power
once the Arab rule declined both at Multan and
Mansura by the middle of the fifth/eleventh
century. Bul there is sufficient evidence which
suggests thal some of the Sumra chiefs were
influenced by Ismaili faith.'"®* ‘The Sumra
epoch(1050-1352AD) which is spread over more
than thtee hundred years, is|significant onsmany
accounts. The Sumra period is particularly
important for the spiritual history of Sindh since
during the early thirteenth century a number of
mystics migrated to the subcontinent, partly, as
a result of Mangol invasion into the Middle and
Near East which began in AD. 1220'".
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Of special mention amongst those
mystics who came to Sindh during this period is
Usman Marwandi (556/1162-673/1274) popularly
known as Qalandar Lal Shahbaz. He seems lo
have left his birthplace Marwand in Azerbaijan
owing to the persecution of Ismailies and came
to Sindh via Ketch Makran and finally seltled at
Sehwan.'® He was descended from Imam Jaffar
Al Sadiq (1148/765) being the thirtieth in
lineage. No really authentie aceount is available
regarding his early eduecation and ideas,
‘excepting his_ spiritual credentials, which are
again traced back to Imam Jaffar Al Sadig. A
Jdourteenth century histeriographer has made
mention of lhe facl thal Lal Shahbaz visited
Multan in the year 662/1263, where he was the
guesl of [Khan Shaheed, son of Sultan Balban
and the ruler of Multan. There he participated in
the Mehfil-e-Sama which was allended by the
Sultan himself, Shaikh Sadruddin, (1224-1300)
the elder son of Shaikh Zakaria of Multan, and
when enraptured they resorted to dancing out of
the: ecstasy; Accarding to the mast popular
IE'gEﬁ'd,.-.rec'ﬂded E‘y some hagi”ngra'pﬁers, Lal
Shahbaz had not only close friendly relations
with Shaikh Zakaria, but also with Shaikh
Fariduddin Ganj Shakar (1174-1266) and Syed
Jalal Surkh Bukhari of Uch and that is why they
are popularly known as four friends in Sindh and

the Punjab. ?° Some writers, perhaps due to the
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intimacy which existed between Lal Shahbaz and
Shaikh Zakaria have described Qalandar
Shahbaz as disciple of the lalter. But this may
not be correct for the reason that the desiderata
of Qalandar are essenlially different from that of
a Suharwardiya, rather Qalandar itself is a class
or a separate category of mystics, who has been

dealt with as such by the classic Sufi masters. =

The most importanlt phenomenon of
Surharwardy  Sufi  order got  formally
institutionalized “and introduced by Shaikh
Bahauddin Zakaria of Multan
(561/1172/861/1262) and during his life time
'--ﬁﬁt‘ame lhe most dominant ﬁy,__[ji'nrder in Sindh-
Multan rqginn It is relevant lo give some
biographic® sketch of the agreat saint. His
ancestors were originally the Arab Hibbarid
rulers of Sindh who migrated from the capital
city of Mansura during the fifth/eleventh century
when their rule came to an extinction®
Bahauddin was borp alKol Kirorlin 566/1170 in
the present district Muzafargarh. ‘in“his'youth he
extensively traveled in pursuit of knowledge,
performed Hajj and while he was al Baghdad, he
became disciple of Shaikh Shahabuddin
Surharwardy (539/1145-632/1234) founder of the
Surharwardy order and author of the famous

classic of Sufism 'Awarif ul Maarif. On return to
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Multan, his pioneering efforts at propagating his
order achieved greal successes and nol only the
masses flocked to seek spiritual guidance but
the ruler of the time Sultan Iltumish was also
inspired by his divinity, as he honoured him with
the title of spiritual head of Islam i.e. Shaikh ul

Islam®. Only time proved that the Shaikh was a

great sage his time and with his innate

sagacity, s able to establish his spiritual
dynasty, ' has continued to rule over the
sarts of millions of the ens of this region
jate. Not only his d sscendents but his
alifa ﬁyadJ?Blgl Surkh Bukhari, who settled at
Uch and ‘b‘u ?faﬁ Makhdoom Jehanian Jehan

sht also attained gre

ne and popularity as

e lower parts of

unjab

was but due to their constant
persuasions, ﬁSpiring love of God, and above
all the higf l%aals of ethics, thatl, these greal

saints were able to effect large scale
conversions. The contemporary histories are full

ith the accounts of those tribes who either

ﬁnl&mrﬁi(ts ul riﬂlrlf.d[tdl c{lllfi-{@e to
their efforts. As aplly observed by a modern
scholar, 'The first Sufi order which became
established in the regions of Multan and Sindh
and whose aclivities later embraced Gujrat and
Burhanpur was lhat of the Surharwardis. By their
close association with the Sultans of Delhi and
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by their propaganda they were responsible for
destroying Ismaili power by winning over the
powerful tribes of the Sumras, the Sammas and
the Langhas®®. The author of “Tarikh Fanishta”
has mentioned the name of the Sumra ruler of
Uch, who was among the disciples of Syed Jalal

Bukhari. It _appears that Bahauddin Zakria and

his successofs continued to exercise immense

influenc people of Sindh and for this

s hagiographers have invariably
st saint of Sindh

reasan

tioned him as Ul

vd Multan™

Fi =1
I!-"""F!'<::."_.£I—r.:I.IJ:.'H; guharwardy order gained

pularity in. Sindh

rsonality of Shail

to the magnelic
h yddin  Zakria, but
ad reached Sindh earlier through
e efforts of Nuh Bakhari, who s
reported to have received mantle of Khalifa
direct from  Shihabuddin Suharwardy  al
Baghdad. It is related that when Bahauddin was

at Baghdad and he sought permission from his

G Lll Hﬂ\sz ',,1 __terltn Iea*:re. for Multan he was
dsked)by. the.ma _lar]qsﬁi[i_l]hg k@{e@:ima at

Bakhar in Sindh who, as described by the

Shaikh, had brought the lamp and the oil along

with him and he had just to kindle the fire in il

Accordingly on return from Baghdad Bahauddin

in pursuance of his master's directive reached

Bakhar, bul the saint had already expired



102

Anclher celebrated saint of Sumra
period was Pir Patho, who died in 666/1267 and
is buried on the hillock named after him at a
distance of about twelve miles in the South of
Thatta. According to the Tarikh-Masumi, Pir

Patho was lifa of Ghaus Bahauddin and it

was Dodo Sumro who during his visit to Multan
in the year 1246-48 AD invited him to settle in

indh. Th upported by the tradition that

1g the Sumra reig _ ing drums at the
mesrm' Qalandar Sha and Pir Patho were
prnwd‘edby tha Sumras as Nazrana. His original
mawasfﬁ;iﬂm bin Rajpar and belonged to

acorded Ey the author © adiga’, one day

when ~ Pir Patho was engrossed in his
side the cave of the mount, he was
_ h Zakria, Qalander Shahbaz and
Shaikh Sadruddin They remained in his company

meditations

visited by Shai

for a while, this inspired Pir Patho to become the
disciple of Shaikh Zakaria. On the mount of Pir

Gul Hggam Sttt

al Mashhad in 580/1188 and in his youth
performed Chilla al the mount of Girnar in Kutch,
the site is still famous on that account and is
regularly visited by many people. During his last
days of life he came to this place where he
breathed his last in 642/1244%,
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Syed Ali Makki, the progenitor of
Lakyari Syeds however, came to Sindh in the
early fifth/eleventh century, which is early Sumra
peried. The two earliest Malfuzat written in the
subcontinent, first of Khwaja Usman Haruni by
Moinuddin Chishti Ajmeri and second that of
yinuddin  Chishti  Ajmeri by his

ciple BakhtiarKaki, mention of the

Khawaja

illustrious
Makki, This
an Han_s*omr.i_--'Fhrs- might have taken place in

first half of six
uzat of Fariduddin

century. The

kar also bears

reference | ah Sadar, which speaks of his

exalted spiritual status and shows that he lived
during the tw century. *°
Shaikh Salamat Mughal Bhin is yel

another great name of the twelfth century Sumra

Gul Hagarhishng.:

Malfuzat 'Magsood-ul-Arifeen’ attributed to his
disciple and colleague Makhdum Ari.*’ He was
born around 527/1132 and martyred aboul
610/1212. His mother was from royal Sumra
family and was a daughter of Bhanipur. The
book mainly describes spiritual flight of the sainl
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in which he visils many holy places and also
meets eminent spiritual personages including
Shaikh Abdul Qadir Gilani (d 560/1166) of
Baghdad who admits him into the Qadria order.
Although the internal evidence suggesls that the
compilation is of much latler period, it provides

very useful exposition of the lerms Shariat,

Tarigat, Hagiqgat, Ma’arifat through which the

Salik or the wayfarer has to pass so as lo allain

the perfec

halta, rather

name ‘of tﬁiﬁai’mf On the basis of the evidence
recorded inthis E&fﬁmat Shaikh Salamat may be

to a popular legend

one of his jdhrneys visited the hamiet of Rohri
on the 15th jamad-u-Sani 498/1105, though this
is not supported by any recorded evidence®. In

memﬂratmn of his wsn_t 'Takio' has been
Gul Havatdasts Hiken
belongmgs of the saint are also kept here. A
large gathering of the devotees takes place on
the 11th of every Hijri month. The Qadri Syeds
of Rohri, Ranipur and Gambat also claim their

descent from Shaikh Abdul Qadir Jilani and are

in possession of family genealogical tree and
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other traditions, but their arrival in Sindh was in
later times, not earlier than the eighteenth
century.

Syed Muhammad Makki (d 644/1248)
the head of Rizvi branch of Syeds also came lo
Sindh during the late twelfth century. His father
Sayyed Muhai
Mashhad bu
married t

mad Shuja, originally hailed from
vhile he was at Baghdad he
-hter of Shaikh Shihabuddin
234). Fron d Syed Shuja
reded to Mecca ,
i énd!the hb;y was n yed Muhammad,
who was éﬂ‘é?wirﬂs known as Makki. Syed Shuja
returned to* Maghhad and after his death was

harwardy

1 was born o

m Musa Kazim.

ed in the Qfa“e}fﬂ.f.

akhar, where he 'passed his rest
of the life. He is buried in Sukkur. Syed Makki
had two Syed Saderuddin and Syed
Baderuddin. Syed Jalal Surkh Bukhari, who later
settled at Uch and became one of the most

influential sainls of Suharwardy order actually

Gul FEES Rt EaT e

other and it was afterwards that he moved lo
Uch. Due to this matrimonial relation, some
other relations of Syed Baderuddin also left for
Uch. Syed Murtaza grandson of Syed
Saderuddin, however emigrated to Jhansi, where

he permanently setlled and his family flourished
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over there. Some other members of this family
dispersed to Thatta, Nasarpur and Rohri’”

Miyon Shah Inat Rizvi (d. ) the greal
predecessor of Shah Lalif was descendent of
this family.

g
W,y, 7

5 a
A
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THE SAMMA ERA

The Samma period (1352-1520) has
been characterised with the exemplary chivalry,
munificence and above all the patronage of
religious divines and Sufi saints. Most of the

Samma rulers were associated with the Shrines

Multan and Uch, and this is borne
he most significant events in the
t Sultan Muham mad Tugh'[&q the

the Sumr&s uf the Lower Sindh marched along

1 l?xy_'as temporarily buried in the
precincts of t% tomb of Qalandar Lal Shahbaz.
Since Sehwan was under the control of Delhi
Sultanate as such Firoz Shah Tughlaq was
coronated here as successor to the Delhi throne.

0 0 car jorate this most spicious
L YA o) 14 iodedhde g foincer
Lal Shahbaz Firoz Tughlag nrdered his
governor of Sehwan Malik Akhtiar to build the
tomb of the saint, which was completed in the
year 757/1356. The body of Sultan Muhammad

Tughlaq was however, removed after thirteen
years in 1364 AD. To avenge upon the Samma
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ruler, Firoz Shah Tughlag (d.1388) attacked
Sindh in 1365, but he suffered heavy losses and
retreated to Gujrat. The people of Thalta
attributed all this to the divinely powers of Pir
Patho, and someone composed a verse, SO
popular that it was recorded by the erudile

contemporary historiographer, Siraj Afif°,

F

once'ag;ia—invaﬂad Sindh with full preparations
and this H"rTa &hmrﬁas

were taken by surprise

was replaced by Jam Juna in 1370,who had the
blessings of the great Makhdum®'

Gul Hansahelis Sl e o

his mathars slde to the saints of Uch, firmly
established himself at Thalla wielding
considerable influence on the Samma clan,
Legend tells that it was through his blessings
that Jam Tamachi was released from the

captivity at Delhi when the latter's mother visited
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the saint and begged for his release. Il is same
Jam Tamachi who later on becomes the hero in
the folk romance of Nuri Jam Tamachi, A Sindhi
verse is also attributed to the saint wherein he
predicted the downfall of Jam Juno's rule and
takeover by Jam Tamachi. Jam Tamachi as a

token of his reverence for the saint constructed

a mosque Makli Hill and afterwards in the
' ‘the saint was buried. After his

ith his beloved

n got himself burie agent lo the tomb.
his background, a m scholar has rightly
concluded: ‘The eredit for establishing Makli as
holy place for worship
: a
aikh Hammad Jamali jis royal devotees,
\ Jam Salahuddin. They
| the spiritual and architeclural

2 pot known to any other place in
y by all accounts, it is probably the

and burial goes lo

i Tamachi and his s

provided
magnificenc
Sindh'. To

largest necropolis in the world *%.

Shaikh Isa Langoti (d.831/1428) Is

other legendary spirilual figure of the Samma

I‘Eij ,'\Ir'.yhgl_iifa 1 Tq'rtv!wi T,ftli: the
birth of Sye nmad alias ~Pi u

(831/1428-893/1487) and for this he lefl

Burhanpur and came down to Thatta, Among the

uhammad rad

immigrant Syed families who came lo Sindh
during early Samma period must be mentioned
the name of Syed Muhammad of Shiraz and his
son Syed Ahmed. Along with Syed Muhammad,
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Hafiz Shirazi, the renowned Persian lyrical poel
also set out for Sindh but he returned back from
Qandhar. In (786/1386) tﬁey first came to
Sehwan where they established a seminary, but
after the death of Syed Muhammad, his son
Ahmed moved to Thatta. It was at Thatla that the
said Pir Murad was born in 831/1428 and Shaikh
ing availed of the blissful look at

y died after three days. Syed Al

__his younger brother, Pir Murad

ined fame on ac f his successful
g activities ' exerted his
independence from the saints of Multan. Pir
urad _die‘ﬁqn;‘593f14ﬂ?. nd his mission was
i and then by his
| son of Syed Ali.
 laid to rest at Makli in separale
ii&ama to be known as 'Pir Murad

in the same premises is buried

shew and disciple Sy

precincts
graveyard’, &
Shaikh Isa Longoti. A detailed biography of Pir
Murad titled 'Tadhkrit-ul-Murad’ was composed
in Arabic by his disciple Shaikh Hussain Safai
igd i /1524 %
YAt Istitute
«'  gyed Jalal succeeded his ather
Sayyid Ali and became the second Kaalifa of Pir
Murad. When Syed Jalal died in AH 903, he was
followed by his son Syed Ali Sani, who proved lo
be a Sufi saint of high accomplishment. He
compiled the treatise ‘A'adab-ul-Muridain' and
passed away at lhe age of 92 in the year 981
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AH. Syed Ali Sani was succeeded by his son
Syed Jalal Sani, who according to his
contemporary Mir Masum, the celebrated
historian, excelled his father in many respecls,
The Turkhan ruler Mirza Jani Beg married the
granddaughter of Mirza Isa to Syed Jalal Sani. Il
was this Syed Jalal who pleaded the case of
Sindh befq,fjg? Mughal emperor Akbar when his
army cnrﬁm_f__a;ﬂﬁgr Sadiq Muhammad attached
Sehwan in 944 AH. Syed Mir Muhammad, who
compiled ‘Turkhan Nama'#in or around
1060/1651 was_an illustrious son of Syed Jalal
Sani’".

T-he_fmcst integesting phenomenon of
the Samma period is in regard to the Sindhi
Qawals or singers, who became pioneers of
singing Sufi poetry in sonorous and specific
tone. Hussain Sindhi Qawal is reported to have
attained such fame that he was chosen as leader
of the singing parly by Shaikh Usman, the
Khalifa of Shaikh Rukndin at Multan. Similarly
one Sindhi Qawal or Zakir attained the great
name for singing injthe presence of Nizamuddin
Aulia intDelhi¥. The tradition lof Samanh’ ie.
movement of a group of people in symmelry
accompanied with the chanting of dhikr ie,
repetition of the parts of Kalima by the votaries
of Ghaus Bahwal Haq while traveling 1o Multan
to offer their homage at the shrines, also

became commonplace during the Samma period.
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Since it was a very long journey from Sindh to
Multan the parties of followers selected fixed
places, where to start, take rest and start again
for the destination. The wisdom of light
movement of the body coupled with spiritual
ones is rather manifest, for break in journey was

also very ch required. One such halting

place, whi ecame famous on this account

existed in Tando Jan Muhammad on the
nk of t Puran
?',’.. The aulhur :

: eﬁ d’éscnpuun uT the
days in lie ml[qg(lng words:

e very recenl

1-e-Masumi has

‘sama’ of those

behave like mad and gallop about like

horses. The rest who look normal hold

them by the waist, forming a line. In this

ndl they start dancing and ake loud

GLI‘ H‘-l IL». I’]!]ﬂh‘:ﬂt i 3‘_ rdal
aboul a miles distance'’.

Jam Nizamuddin, known as Jam
Nindo who ruled Sindh from B866/1469 10
914/1508 was the most enlightened ruler of
Samma clan. He was a scholarly man with
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religious bent of mind and sufistic tendencies
His Persian quatrain has survived which speaks

of his mystical temperament™.

O you who are called to order of religion (Nizam-ud-Din)
Are you proud that you are called thus?

If you were to commit an error in enforcing religion
There is no doubt that you will be called an
accursed infidel.

A very important evenl of the era of
Jam Nizamuddin is the visit of Syed Muhammad
known as Miran Mahdi of Jaunpur. He came 1o
Sindh twice. First. on his way to Mecca in
901/1495 and second time on way back in 1504
Heé claimed himself to be the promised Mehdi
and on _this/@éeount he became controversial
figure in lhe"'qubuantinent and was not well come
in Sindh. Rather Jam Nizamuddin supported by
the religious scholars of the time, who were
spearheaded by Makhdum Bilal, expelled him
from Sindh for his unorthodox ideas. Il is
Kowever, important to note that despite his short
stay in Sindh, he was able "o prbcﬁ.m.fe some ‘of
his very Strong adherents and this included no
less a person than that celebrated religious
scholar Qazi Qadan who gol really inspired by
his spiritual eminence. Qazi Qadan who
afterwards proved to be the first major Sufi poet

in the history of Sindh literature, exercised great
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influence on his successor through his poelry so
much so that his seven verses which were often
recited by Shah Karim, the great grandfather of
Shah Latif were preserved in his Mahfuzatl
‘Bayan-ul-Arifeen’. We shall, however, deal with
Qazi Qadan separately.

jum Bilal distantly related to
the royal amily was himself a celebrated
Suharward) The famous
lullah Jamali, t :
"-—Jf}ﬁh?‘esn' who v 'Sindh during the
tule of .ﬁm Eilnd{i met Makhdum Bilal at
Bz ban wmﬁ'thwlatt‘er was busy in the study of
ryﬁ-mnr iha il ibrated lext book

by Shaikh

iologist Hamid

ed author of

uharwardy Sufis

Gul Hayat Institute
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The Arghun-Turkhan and Mughal Interiude.

The beginning of tenth/sixteenth
century witnessed greal disturbances in the
central Asia due to the internecine rivalries
amongst the descendenls of Amir Taimur, which
deeply affected Sindh and subsequently the
whole subcontinent. In a bid to secure himself
from the growing power of Babur, Shah Beg
Arghun attacked Thatta the capital cily of Sindh
in 827/1520 and wrested power from the Samma
rulers by killing his ablest eommander Darya
Khan. In a way he also avenged the death of his
younger broether Muhammad Beg Arghun who
was killed by Darya Khan in 1490 when the
Arghuns had attacked Sibi, Shah Beg tried to
pacify the S8ammas as he handed back Thatta up
to Sehwan lo Jam Feroz and kept himself
contented with the upper Sindh. While Shah Beg
was ccnso!idéling his position in the Upper
Sindh he had to face resistance from the
remaining forces of Samma including sons of
Darya Khan, who had mustered the support of
eminent "Suharwardy 'saint Makhdum | Bilal at
Talti*®. Makhdum Bilal who himself belonged to
the Samma clan, had naturally all his
sympathies with the Sammas. Makhdum Sahar
Lanjar (d.980AH) and Hyder Sanai (d.937AH)
Makhdum Ruknuddin (d.949) are reported to be
his associates and disciples. The Arghuns sent
Qazi Qadan as their emissary for negoliations
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and settlement with the sons of Darya Khan, but
he was refused to be seen by the other party
The result of the battle at Talti however went in
favour of the Arghuns but this crealed
permanent cleavage between the Arghuns and
the Suharwardy saints who had large following
in Sindh. During the same period Shaikh Ismail
direct descendent of Shaikh Zakaria came all
the way to meet Shah Hassan at Bakhar in 933
AH so as to dissuade him from attacking Multan,
Eut the latter gave cold reply
instead of going back preferred to stay in

, and the saint

obscurity in_the tower Sindh. The other possible
reason of misunderstanding between the
Arghuns and the Iuca}"-ﬁtﬂtjé:'mardies could be
that the Arghuns including. Shah Beg were
impressed by the ideas of Mahdi Jaupuri when
he visited Qandhar, whereas the Suharwardis of
Sindh spearheaded Makhdum Bilal were strongly

opposed to the ideas of Mahdi Jaunpuri.

The Arghuns were succeeded by the
Turkhans, who were their. distant, cousins and
belonged to" the ‘same " Timurid “stocks™ The
Turkhan rule (1555-1592) proved to be the
continuation of the Arghuns, rather worst in
some aspects. Mirza Isa Turkhan afforded an
opportunity to the Porluguese lo sack and
plunder the city of Thatta in 1556 due to his

foolishness. The latter Turkhan rulers Jani Beg



117

and Ghazi Beg proved somewhat better as
compared to their predecessors. However Jani
Beg surrendered before the Mughal armies led
by Khan Khanan when he invaded Thatta at the
orders of the emperor Akbar in 1592 For the
next century and up to the beginning of the

eighteenth century Sindh remained annexed with

Fhe era of fofeignudomination which
enced with the Arghunrtle in 1522 did not
Jur _\iﬁ&[l for. the people“of Sindh on many

accounts. G;nﬁml!y speaking the rulers were
ir .subjects, rather for
sorled to their

chronicles are

Sindh. Hamayun's defeat at the hands of Sher
Shah Suri and his subsequent wanderings in
Sindh for more than two years (1540-1543)
addad fuel to the fire. The Arghun ruler Shah
Gul Havyattmatimte:
thE s'é'ur f th e enemy abur
along with thirty thousand soldiers found his way
to Sindh. Shah Hassan who could not openly
refuse entry to Humayon, rather thought of
making his stay difficult as far as possible So
he resorted to demoralizing tactics, which
included the setting on fire of the fields and
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crops, crealing shortage of food grains and
provisions, evacualing the population from the
surroundings. This exacerbated the difficullies
of Humayon, but more than that played havoc
with the life and economy of the people, who
reached to the level of starvalion. These

circumstan created sense of scare and fear

amongst populace and consequently the

religious rs, saints and Sufis resorted to

oining lerritories

Gu'ral and Kut such illustrious
: ;i}y of Shaikh Qasim and Shaikh Tahir left the
village' Fgatamﬂ,AH 950/1543 AD and came to

maid'qﬂbgﬁﬁﬂ finally
alla Sindhipura;

tled at Burhanpur in

ily flourished al
ated Shaikh Isa

of ‘Massihul Aulia® was born in 962/1554. When
red Gujrat he took the Shaikh
along with him to Agra and let him go only when

Akbar con

he felt that the later was not happy at Agra.
Shaikh Isa died in 1031/1631 and i

Gul bt sy oot pyfso

In one of his sayings the Shaikh
equated 'Sama’ with 'Salat’ or prayer ie
Assama-ka-Salat. According to his own wriling,
he was the great grandson of Shaikh Yousuf, the
direct descendant of Shaikh Shihabuddin
Suharwardy®'. This Shaikh Yousuf migrated to
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Sindh during early Samma period. Some other
distinguished scholars and saints of this family
whose names have been mentioned by the same
author are: Shaikh Tayyib (991/1583), Shaikh
Ibrahim Kalhora (956/1549), Shaikh Mubarak
Sindhi (298/1580), Shaikh Ibrahim Qari Shattari
(991/1583), Shaikh Ibrahim Bukhari (998/1590)
and Shaik ho jio Sindhi (1007/1598),

L is not strar ote that when

‘Arghuns failed to tonfidence of the
al Suharwardy Sufis -

the outsiders=and provided shelter and

saints, they invited

atronage -lo them. As a

esult of this Khawaja

Kahwaja , bdt

and they we
Thatta*?, Dt

mounting pressure of Safavid rulers in favour of

ing the same period due to the

Shiite beliefs in Iran, some well-known scholars

y of orthodox beliefs migrated to Sindh. A leading
Gul [ebaaymto b sdads phown
Qadir Jilani migrated from Khurrasan and setlled

down at Thatta in or around 1522, The famous

Abdullah Shah Ashabi who is buried at Makli and

belonged to the same lineage also came lo

Sindh during the reign of Shah Hassan Arghun

and most probably on his invitation. He died

somewhere before 1093 AH, the date of the
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completion when Shah Beg conquered Sindh,
came down lo Sehwan and spen! major portion
of his life in ascetic practices al the grave of
Qalander Shahbaz. The versatile Mir Masum
Bakhari who is the author of “Tarikh Masoomi
and the builder of the minaret at old Sukkur was
his grandsen as the father of Mir Masum, Syed

iirdin -~ Qadri  nee ' be specifically
lenfioned. He was born at Baghdad in 911/1507
but.sﬁar‘i EtaLﬁaﬁ of his life at Bakhar where
e died If{'ﬁ%}."—ﬁH and j

buried in old Sukkur,

i 'ﬁawsuer. 5 that for some

time-the ~and Nagshbandi Sufis, because

of the ¢ proximity in their views worked
hand and gl ' and this helped flourish the two
orders by leaps and bounds. But finally the
Qadris held more sway than any other order in

Sindh. Therefore Richard Burton had to say:
Gul Haguttmsmmte-

It may be a typical coincidence thal
while Sindh suffered the most al the hands of
the alien rulers during the sixteenth century
there appeared a most accomplished and highly

esleemed Sufi saint and scholar whose
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existance was like a cool breeze. Makhdum Nuh
of Hala (911/1506-998/1586), was a unique
combination of religious divinity as well as the
supreme sainthood. His ancestry can be
delineated in two ways. The first through family
tree which traces him up to Abu Najib
Suharwardy through Shaikh Abu Bakar Kittani,
and seltled at Kot Kiror, the birth

) Ghaus Bahawal-Hag One of the
i d to Sindh and

Bubak. His son

&khdum Fakhruddm ‘ r moved from Bubak
to Sehwar:__aad-from there to Halakandi where
is graat grandsan w
itiullah but populari - akhdum Nuh.

orn who was named

‘collection of his sayings and
teachings, which is still in manuscript form, was
compiled by his illustrious disciple and Khalifa
Bahauddin Godrio, resident of Thatta It is
revealad from this compilation that Makhdum
race d[hls} Lta { ' rt hdum
ﬂlﬁa'ﬁ!u a n:tle'} g'ﬁhula!r anl[ﬁizlmg‘nf his
times, who is buried at Halakandi or Old Halal
Makhdum Nuh used to visit Thatta, the capital
city of Sindh, and have had closed conneclion
with many scholarly figures of his time which
included Syed Jalal and his father Syed Al
Shirazi. He also acknowledged his indebtedness
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to Makhdum Jafar of Bubak an eminent religious
divine for having rescued him at a crucial
moment of his spiritual life. He is portrayed as
the most enlightened and penetrating intellect,
best known for his asceticism, which are but the

dislinctive features of the early myslics of Islam.

hdum Nuh is however,
n the history of Sufism of Sindh
s literary activily
Two | Sindhi couplels
sc‘ribfe Ok rvived through his
Maffuza n;_m&d—ﬂ'afaef-uz—Zakreen' complied by
is disciple Haji Panhwar.in 1106/1694, Second

of the Persian

Quran, which s
the first ever [translation in

e subcontinent™

According lo ‘Daleel-uz-Zakrin’
Makhdum Nuh was Owaisi which means he was

Gul Hayapdnserin ter:

But being Suharwardy by descent, there is much
proximity in his views and ideas when compared
with the formal ideas of Suharwardis. This is
also perceptible from another treatise named
“Risala Fatahia" compiled in 1019/1610 by his
grandson Makhdum Fateh Muhammad (d. 1030).
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This Malfuzat also mentions the names of
famous disciple and Khalifas of Makhdum Nuh
who were recipient of spiritual blessings from
him and these include Makhdum Sahar Lanjar,
Shah Abdul Karim of Buiri, Bahauddin Dalg
Posh, Syed Abu Bakar Larai. The spiritual

legacy of Makhdum Nuh has conlinued

uninterrupte
Sindh an
esent |

y and benefited the people of
outside for last four centuries, and at

' =' teenth

r occupies the

itual seat at Hala.

! ?hq__'_ sixteenth  century  Sindh

i.—-
oduced yet another
an Mir (957/1552-1

- respect of the Mu

st famous Sufi saint

) who commanded
ars and princes

included Mughal emperors

of Mian Mir right from his early age and he
compiled an exquisite biography of the sainl
under the litle ‘Sakeenat-ul-Aulia' in 1052/1650

Gul Hayat Jnstuute, ..

illustrious family of the religious divine Kazi
Saindino Faroogi, who had married Faltima Bibi,
the daughter of great mystic Qazi Qadan. It has
been stated that Mian Mir was aboul one year
old when Qazi Qadan passed away. Mian Mir
afler completing his formal education under the
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supervision of his father adopted the spiritual
guidance of a Qadri saint Khizr Siwistani *°

The exact reasons are not known but
Mian Mir right in the throes of his youth left
Sehwan for good and came to Lahore, He is

. : y Andlusain myslic,
who is k own for-being the great proponent of
ntheistic ideas in Sufism. Mian Mir preferred

nd was ascetic by nature and liked Sama or

seasionally. His reputation travelled far

nd came on the notice of Mughal
emperor Jehangir. The emperor thought of
coming personally but when he could not do so,
he invited the saint to grace with his presence
As recorded in the Tuizke-Jehangiri, the emperor

Gul Havatdnstrate:.

to offer some valuable presents to the saint,
abstained due to what he perceived lo be the
will of the latter. He could only present a prayer
carpet, which was accepted by the saint®.

Shah Jahan also evinced greal
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respect for the saint and according to Dara
Shikoh, his father took him to Mian Mir when he
fell ill and was not recovering from the illness_ It
was due to the blessings of the saint that he
immediately recovered from the disease. Dara
Shikoh has mentioned in the biography that

ly made up his mind lo be disciple

saint had passed away from this
and his sister Jehan Ara Begum
sciples of ah Badakhshi,

1640 ;uhan Mir L t a ripe age after
hawng s ent @uiﬂ sixty years of his life al

H’E':gﬁ!\chtio

"'-'ra Shikoh, but
s assassinated. It

f his tomb was slarted

ils completion he

aver, completed

by Aurna ing his reign.

Gul Hayat Institute
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The Four Great Predecessors- Qazi Qadan,
Shah Abdul Karim, Shah Lutfullah Qadri and
Shah Inat-Rizvi.

The latest researches have
established Qazi Qadan (1463-1551), as the first
greal Sufi poet of Sindhi language. This fact,
however, ent unnoticed by the famous
ih, Mir Masum Bakhri (d.1604),

is mon work Tarikh

chronicler of Si

e as tiﬂfa iaadlpg schula “Samma period and
when Argh;ns occupied Sindh it was because of
; ersuasib’;; thm they stopped further killings
' _‘”tf‘ai Sr.!‘nn 'afterwa’?r‘ gained confidence
- est lo avert
further phe and hence adopled the
posture of viser and emissary of the rulers.
He was also assigned the job of chief Judge at
Bakhar by Shah Hassan Arghun which post he
left during the last days of his life when he

proceeded to Mecca for pilgrimage, where he

Gul Hay4t Institute

Qazi Qadan in his early career
seems to be an agile and adroit religious divine
with scholastic aptitude, who believed in the
strict and full observance of Shariah. According
to one version he experienced a cataclysmic

spiritual change when he come in contact with
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Miran Mehdi Jaunpuri who visiled Sindh around
1500 AD. Qazi Qadan became his disciple and
this has been confirmed from the Mahdvi
sources as well*®,

But the Persian lreatise 'Bayan-ul-
Arifeen’, complied in 1038 AH, which contains

the sayings and poetry of Shah Karim of Bulri

along with the seven verses of Qazi Qadan, has

a differel lory to tell about his unique and

en narrated by

iritual expe .'nce. It

ah Karim that onel n Qazi Qadan

lered the mosque f
L]

stré'nglar'!ﬂ?eﬁﬂ in the Mehrab with his feet

er, he found an

lowards the direction of Kaaba. This annoyed

- # |
' Qazi and he went a strip to lash at

‘insolent person. “him with utter

surprise found his head in the place of

his feet. again he changed his position but

from wherever he took the position he found his
dead instead of his feet, On this thal recalcitrant
person remarked, never mind in what direction

your keep your feet, but mind to keep your heart

Gul HaVat tasfituie

which 'HJe referred to in the following verse. **

1 The yogi awakened me
while | was fast a sleep,
only then | found myself
on the path of beloved.
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Because of their immense myslical
significance, the remaining, six verses as

recorded in the Bayan-ul-Arifeen are reproduced

as under:

studied neither Kanz

nor Kadoori or Kafia
ither different slory,
which .me to the beloved.

- M!g stuﬁias L
- .....ahd made me restless.

nnerved me

ved like crocodile,
at them.

ple read books on syntax
but | concentrate on my beloved
keep my self busy with him
and feel satisfied with his words.

The beloved was within me

Gul Hayat Insttoee

in vain here and there,

6. The water has submerged,
every thing high or low,
Lo, everything is lost,
and there is only one lo be seen.
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7. With ‘No' nothing will extinct
as 'No’ exisis not.
By God he is always here,

nothing is visible except Him.

hese seven verses, in a way,

represent
thought las literally bequeathed through
» great sainl Shah A
same was (ransmit
ystical oets, These s¢
indica;_fnf = f(;p..-_-ihﬁ full fledged spiritual
velopment of Qazi Q
need and importance ¢ \e spiritual mentor,

jintessence of the earliest mystic

and from him

heritage to later

erses are not only

L]

but they underline

giples on the path
utility of bookish knowledge vis-
tual knowledge to be attained
viritual preceptor, and finally the
all pervasive unity congnisble through internal
eyes. In short these seven verses could be

Gul Hagar tristreeee

Mir Masum, perhaps for the reason
that his interests were mainly historical, thuuéh
provided somewhat detailed life account of Qazi
Qadan wherein he described his other

achievements in full, yet he made serious
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omission when he did nol mention al all that
Qazi Qadan was a poet. This fact was however,
taken note of by Ghausi Mandvi, a hagiographer
from Gujrat in his famous lreatise'Gulzar-e-
Abrar'’ completed in between 1604-1610°°. This
is basically an account of the saints and Sufis of

Gujrat wherein Ghausi not only described Qazi

Qadan as oel of Sindhi language bul gave

fil  of Sufis.

‘same bul one is

lé drfferent Imm the :
Shah Har!m .and recorded by his disciple in the
ayan-ul- @ﬁey. This
'Shah-jo-Risalo’ whi
Is independent

verses reciled by

erse is however found
als Shah Abdul

Qazi Qadan's

| }.fn the sixteenth century we have
by providenee the saga of Shah Abdul Karim of
Bulri (944/1538-1032/1623) popularly known as
Shah Karim who was destined to become the
great grand father of Shah Abdul Latif and first

Gul HaRAtTasS TG

himseif used to participate. As stated by his
biographer and disciple, he had a very
melodious voice and when he used lo sing, he
would seduce many people around him. Al a
mature age he was attracted by the spiritual

prominence of Mukhdum Nuh of Hala, who was
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at a distance of about fifteen miles from Matiari,
and it was on his advice that he moved to Bulri a
small hamlet on the artery leading to Thalla,
Shah Karim died at a ripe age of B8 Years and
was buried at Bulri.

It is highly important to note that just
fler the death of the saint, in 1038,

disciple Mohammad Raza of

six years

the Malfu _ the collection

! Persian under
'Egyan-ruf-ﬂ wa Tanbeehul
Ghafn‘eel‘! (‘Gnaslics' Warning to the Negligent).
his PE&T;-I} ‘work ' bgsides providing some
" mbodies the Sindhi

v the sainl-poet

verses composed and

on varig scasions. In all there are 103
verses, h 88 are said to be his own
composition, seven are of Qazi Qadan, six are of
other unknown Sindhi poets and remaining three
are in Hindi and as such are of Hindi poels, and

one of these bears the name of Hindi poet

Gul Hayra st .

Persian prose and inlerspersed are
anecdotes, aphorisms, sayings of the Sufis,
traditions of the Holy Prophet and verses from

the Holy Quran.
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So far as the thought and contents of
his poetry are concerned, it is supremely
mystical in nature with clear-cut emphasis on
asceticism. Here we see fully developed doctrine
of Fana or passing away in God. Some of the
key concepls of his sufistic thought are all

pervasive unity of God, know self, superiority of

ethical ng '._ransience of life, primordiality of

arness to God to

heart, vision of

Is'”'éllamqble thruu_
and eseller.nc love. Unity of being, lover and
loved qu‘: ggd‘ and the

cleansing of eyes

same phenomenon.

~The most ot ng aspect of the

life of S

his predegessors is his strong attachment with

fim, which differentiates him from

sama which in his case includes both singing as
well as listening of Sufi poetry. Il is reported
that he had inmost aptitude for music from early

age which gained malturity with the passage of

Gul Haymaratsrot e

Qawwal, he gave away all his belongings
including his dress and the foot-wears and
returned himself bare footed. On another
occasion after hearing the following couplet, he
went into trance for many days altogelher.
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Those who have casl their eyes on Malir,
and are in waiting for their beloved day and night,
Oh Umer, how will you deal with the sacred,

feelings of such true aspirants,

1
only this but when he reached

red grain as a

ard to the singer, reported to have

id, some paupla b e scholars, some

adopted or_eﬁ._ﬁm’fassinns, but | learnt only

Sama' and preferred ik for my self. He also
ated lhe 'Sama’ he ‘dhikr' or the
membrance of God. During the last days of his
life, whe has physically so weak that he was
: j?aut but he would still sing inside
his Hujrah midnighti and the fagirs would

listen from outside.

Again; it is through the Bayan-ul-

b \'arifeen thal, we gcome across the three Hindi
Gul HaSat Tnstitute -
while'HJa was at Ahmed Abad and the second one

bears the name of the Hindi poet Saman, a

fifteenth century poet. This indicates the earliesl

rapport between the Hindi and Sindhi poets,

which continued through the times of Shah Latif

in whose Risalo, verses of lhe famous Hindi

poets could be found under the Sur Bairag Hindi.
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This is how the form if nol the contents of the
Hindi poetry came to influence the Sindhi poetic
tradition in its formative phase and there is no
exaggeration in subscribing to the view that the
classical Sindhi poetic tradition accepted the

maximum influence of Hindi tradition.

A careful sludy of the Bayan-ul-
A'arifeen also draws our altenlion towards the
fact that Shah Karim was knewledgeable person
though he would not advise for the study of
rigorous books on Tasawwu

"such as 'Fusus’ and
‘Lam’at. Once he consulled his most enlighlened
friend Sabu whether to.study these books, who
‘advised him lo avoid reading these books and
‘be contented with what he had already learnt
'Fususul Hikam' is the work of famous Sufi Ibn-
e-Arabi and ' Lamat' is that of Fakhruddin Iraqi
who was disciple and son-in-law of Bahauddin
Zakaria of Multan and it is on this book that the
fifteenth century Sufi Moulana Jami wrole his
sophisticated commentary under the little
'Ashaitul ~am’al'] Besides; sthese, two- books
there_is ‘a“mention” of “ene" more-boek-namely
‘Kashful Israr', voluminous work by Khwajah
Abdullah Ansari, the famous mystic of eleventh
century. These references suggest that by the
turn of the sixteenth century the learned
scholars of Sindh were fully acquainted with

these recondite works on Tasawwuf.
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Shah Karim during the discourses
has also shown his familiarity with the ideas of
such great sufis of Islam as Bayazid Bistami (d.
246/875) Mansur Hallaj; (d.302/922), Abu Talib
Makki (d.386/966), and Abu Hasan Khirgani
(d.425/1023).
suggest L

Some indirecl references also

a8 was conversant with "Thdkiraht
ul Aulia' ariduddin Attar, the Masnavi of

umi and the ‘Awarif ul Ma'arif of

in .order to have the first hand
information and appre
yught nf=5h&h Kari
) hlS sele
). U.M. Daudpota, who first

ion of the mystical

a few specimen
anslations es, which were
translated  tho not fully the Bayan-ul-
indhi and introduced Shah Karim to
the world as * Chaucer’ of Sindhi poetry!

A'arifeen in

l. God's unity.

Gul H W&tm ppden e

write this true word in y haa and nothing else

2. God is all truth.
What thou thinkest false is due to thine
own falseness;
What ever pertains lo the beloved is all truth.
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3. Panentheism.
Be not deceived by the voice of men, beast
and birds,
By God all that hubub is of the friend.

4, Pantheism.
He is |
it is

ire, He is there, He signs in the heart;
h His light that He is seen.

How difficult is to s

Traceless is the beloved, O friends

' Even-those who ha
l - :|—-—

Lo v'a."_rf:qﬁ beloved

Those whom we

owledge know it not.

e one.

e ourselves;

have known the

Now be gone, O

¥

First loose thy self, and loosing thy self-find him,
The beloved is not without thee, look within thyself.

Gul Hayatrestriute .

Mosques and fens, too, are good thrip.

9, Love and pride are incompatible.
Love and pride, O dear can never meet,
There is agreement on this point in the

sufistic creed.
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10. Two things can’t be done.
No one ever took two things from Banbhor
(the world)
The longing for the beloved, and connection
with the people.

Bayan-ul-A'arifeen is a
simple but sublime Sufi ideas,
first authentic

;nent whlch prest ctrines as well
lhe c.urrant pmnngst _ tive Sufis of Sindh
up to ltL tenth/sixteenth century. Its faithful
rings in touch,with the high spiritual
{s-\ﬁhii‘:ﬁ the Sufj dh practised or
arned for in their liv own right ideas
ve Bayan-ul-A'arifeen have been
of paramount importance and vitality in the
evolution subsequent sufistic thought in
Sindh. This book more than anything else
influenced the spiritual progress of Shah Abdul

Latif, the great grandson of Shah Karim for he

Gul Hayar s,

of Moulana Rumi and the Holy Quran.

In the poetry of Qazi Qadan
(d. 1551) and Shah Karim (d.1624), a definite
shape of the local sufistic tradition, was taking
place which was simple and plain in ils imagery,
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yet dealt with the core ideas of Islamic
mysticism. In the seventeenth century their
poetic compositions were followed by more
versatile and more copious poelry of Shah
Lutfullah Qadiri (1020/1611-1090/1679) and
Shah Inat Rizvi (1630-1717). In view of their

perennial ‘contribution towards the classical

phase of i poetry, We shall deal with them
i

individus d in a more detailed manner.

/ Shah Lu
\gham 'lénf..-a place w

diri hailed from
had altracted many
a Uadiri-"!'aﬂ Suharwardy saint from the tenth to
e twelfth centuries,
996/1687) whom'

e most pi

idum Ismail Soomro

arim referred to as
s lies buried in
Shaikh Ishag bin Sultan bin Bahlul
| *fn the Qadiries of Uch also came

s sainl o

Agham
Qadiri re
and setiled here. Agham Kot seems to have
enjoyed this position till late twelfth century, as
one Muhammad Sharif, scholar from this place,
ias in correspondence with Shah Waliullah of

Ri."The ar heclo i a'Tiﬂr ils off 1g'am Kot
3311}25:5};& al a t!il&?’ce utf ab:lz"ul ﬂeﬁiles in
the east -south of present Hyderabad district

Not much is known about the early
life and the background of Shah Lutfullah Qadiri.
However, his poelry based on a manuscripl of
1208 AH, portrays him as a great Sufi saint i e.
Shaikh wl Mashaikh and an eminent religious
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scholar. It is further revealed that he not only
composed Sindhi poelry but also compiled two
separale treatises in Persian, on the subject of
Tasawwuf. The first (reatise was named,
'Tuhfatul-Salheen' or 'Gift for the pathfinder’ and
second as 'Minhajul- Marifat’ or the ‘criterion of

gnosis' whie
1078/AH 16

bears the year of compilation as
'AD. In this second work, he has
exposilion of one hundred and
f Suluk or the
places he has
| Glad his. own 20 Tvel in  Sindhi to
substant;!ata« hi;_mystlc ideas expressed in the

r-
ersian prose.

ihi poelry there

‘verses (baits), which are fully

saturated mystical ideas. The author
himself he

sections or chapters. In the prologue he has

devised his poetry into seven

stated the object of composing it in Sindhi as to
make the ideas easily digestible for Sindhi

Gul Haset tisrregre..

he emphasizes the universal concepl of oneness
of God, pointing out that what appears in
different forms is really the same. In the second
section he has referred to Nasuf, Jabrut, Malkut,
Lahut, and Hahut, and in the following section

he has emphasized upon the relative imporlance
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of Shariat, Tariqat, Hagigat and Ma'arfat’ for the
Salik or the wayfarer. The third section
comprises 32 verses and lhese describe lhe
mystical meaning and significance of the four
constituting parts of the Kalima Viz La- llah-llla-
Allah. Simultaneously he has narrated the nature
of that abiding oneness or unitive experience. In
the fourth;ﬁgcﬁpn consisting of 50 verses, there
is fuller deseription of the oneness of God and
how the apparent mulliplicily eame into being.
How the self is merged_r'h[,ﬂf’{bé oneness that il is
identified with God or how and when attainment
of unitive state takes place. What are the
stations and stages on the spiritual path, these
have been brought under discussion.

The fifth section is spread over 53
verses and their subject matter is primordial
love, how it effects the lovers and causes their
union with the beloved or how the perception of
the beauty of beloved is possible. The sixth
section is regarding ascetics spread over 162
verses, and-here the poet has adumbrated the
characteristics-of fagirs of Yogis-an lallegory for
Talib or Salik. Briefly the main characteristics
which have been highlighted are unselfishness,
poverty, humility, piety, devotion, repentance
through which one has lo pass before allaining
oneness with God. The seventh and lasl section

covering 16 verses succinctly describes the
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status of Pir Murshid or Yogis in terms of their
spiritual status and how they achieve oneness
with God.

Even a cursory glance at the poetry
of Shah Lutfullah Qadiri would convince that he
extensively used the terminology of Sufis, which

includes se from the Holy Quran, the

traditions and the sayings and maxims of the
early Su slam. In this context he appears

 be the firsl ever Sufi, wof Sindh who has

jngad maximum or nomenclature

lf‘IIES'haﬁ made poeltry somewhal

technma‘ and .ﬁhﬁicuu to be comprehended or
rﬂmunlyf*apgﬁe‘ci&tﬂd.
orisms and sayi e sufis he has

ides the often quoted

ferred to some very ' and quite rare

phrases

Gpieb) ¥ 5 espieX

(a) Neither are you stranger to me nor am |
stranger lo yuu L

u-)«!)-s & )ij,),;‘J b
Gul Hayat.l 11,3;.1 Lul Cin

my secret.

(c) You are from me and you are mine.
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‘“Ug'..;} » s \oa !:l\
(d) The lovers are mad. )
12 il 3o G lr sl e
(e) Who died of love he is martyred.
“ VAl e EVa |y

(f)

Absorpt DN in one's self is absorption in Him
~ e )—'

1o are eager of Him.

religious divines, who were well conversant with
the difficult Sufi terminology, and had at |east
some understanding of Sufi  thought and

practice. It is not known how exactly Shah Latif

Gul Hepytttsreting.:

ideas. A comparative study of the two has
revealed at least 100 verses which partake of
similar ideas as well as similarity of diction and

idiom.

It, however, needs to be admitted




143

that Shah Lutfullah Qadiri was essentially a
saint-scholar, who adopted the medium of poelry
when he felt the need to illustrate the basic
ideas of mysticism in Sindhi for the beginner in
general and to introduce the Sufi ideoclogy
amongst the masses in particular. Not-with-

standing the abstruse style and diction of his

poetry, pioneering contribution towards

introducin symbolism of Yogis and Adisis,
' and Kapris as
lual personages his poelry a

evolulion of Sufi

stical poetry of

e iteenth century

has to be an intermediary link, which appeared

in the guise of Shah Inat Rizvi (1630-1717).

Miyun Shah Inat Rizvi descended

Gul Hagummaniiies
arlier ca lo- Si in.e teer ntury

and settled at Bakhar. Shah Nasardin, a

descendent of this family shifted in the sixleenth

century to Nasarpur which was then a flourishing

town on the left bank of the Indus. The family of

Rizvi Syed had traditionally remained associated
with the Surharwardy order but Shah Nasardin
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had developed great attachment with Shah
Khairdin (911/1505-1627/1617) a Qadri sainl
whose tomb is situated in old Sukkur. Shah
Khairdin admitted him into Qadri order and
foretold him of a son despite his advanced age.
Shah Inat was born in fulfilment of this
yund 1630 AD. Nature had favoured
Shah Inat wi ‘extraordinary musical and poetic

prediction a

genius made a classical poet out of him,

nder 22 musical

singing about their heroes in war and peace and

their traditional tales and romances as well as

about the traders, weavers and the monsoon

Gul Haggat s

praise of the saints and selfless devotees in

search of God™*.

As stated earlier, Shah Inat's father
joined Qadiria Order at the hands of Shah
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Khairdin of Sukkur and Shah Inat himself
evinced utmost reverence for Shaikh Abdul
Qadir Jilani and addressed him as saint of the
saints and sought his supplication in the
moments of distress, yet he eulogised Ghaus
Bahaul Hug of Multan including his son and
grandson Shaikh Sadardin and Shaikh Rukundin,

In one of rses, he says as the prophet of

Istam is eal of all the prophets, so is

n, Baba Gunj-e-
Shaikh Sadrdin. He also paid

butes to Shah Khairdin for the
nce provided by the saint to his

father. It seems that Shah Inat had extraordinary

glowing

spiritual gt

faith in the holy persons and divines, as he had

mentioned names of so many others saints in his

rdyat Institute

It is important for our purpose o
note that from the viewpoint of lime and space,
Shah Inat and Shah Latif had been very close,
When Shah Inat died in 1777, Shah Latif was a
burgeoning youth of 27 years age. Similarly both

lived not at a far off distance from each other:
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Kotri Mughal where Shah Latif attained his youth
was hardly at a distance of 15-20 miles
Moreover, Nasarpur where Shah Inat lived was a
historical town in the same vicinily, which has
been frequently visited by Shah Latif in his
youth. Hence in all probability Shah Lalif met
the elderly Shah Inat more than once. Not only
this but as is borne out by the common oral
traditian.ﬂ;gg exchanged views and reciled to
.each other the verses op.cemmon themes, This
is very much perceptible from the comparative
'study of their poetry as well. More lthan one
hundred such verses have been traced out which
mark the similitude of ,diction and slyle to a
greater extent and of thought to a lessor
extent”>. As a precursor @nd_predecessor of
Shah Lalif, Shah Inat will be credited for his
original contribution of composing poetry under
the musical themes each followed by 'Waee' a
profusely melodious form of poetry having
different structure than the traditional 'bait’ or
‘doho'. His treatment of characters of the folk
stories and-semi-historical romances, of Sindh is
unprecedented and gives him'an edga. over his
forerunners. There is also a variety of subjecls,
which differentiates him from his great
predecessors like Qazi Qadan and Shah Karim,
who had provided mere hints to these folk lales
in their poetry. In this context, Shah Inat's

poelry presents a definite evolution over its past
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and is firmly entrenched in folk tradition and
legend. Bul in the realm of thought there is mere
ingress of sufistic poetry in honour of the Holy
Prophet Muhammad (Peace be upon him) and
some of his verses are really marvellous in as

much as he paved the path for such Sufi poeltry

;1 Shah Abdul L at extent, bul in

, Shah Latif seems

to hava ? er lhe influence of his great
"___(rdm fat er,éﬁ'ah Kagimand Shah Lutfulla

Gul Hayat Institute



148

THE KALHORA REIGN,

The eighleenth century is reckoned
as the glorious era in the history of Sindh and
rightly so on many accounts., On the demise of
the great Mughal emperor Aurnagzeb in 1707,
the Kalhora of Sindh gained ascendancy lo
power, ,;f‘ﬂi'_rst', as the representatives and
ultimate!f'g succeeded to be the rulers of
independent Sindh in 1737

t

The bac‘kgrﬂmﬂ' of Kalhora struggle
for power “in §indh is important for our topic
‘because they were originally the pirs or saints.
‘Miyan Adam Shah /Kalhoro (1520-1600), the
ancestor of Kalhoras originally emerged as a
spiritual leader in the later part of the sixteenth
century. Ha started his career as a local saint in
the village of Hatri near Dokri in the present day
Larkana District®. But later on he shifted to
Bakhar the capital town of Upper Sindh in those
days. It is slated that when on the instructions of
the &mperbr Akbar, Mirza. Abdur Rahim(Khan-e-
Khanan came to conquer lower éindh, he visited
Adam Shah to seek his blessings. It was on this
occasion that Mian Adam Shah was granled
Jagir in Chandka area present Larkana-Dadu
Districts, which helped increase his influence
lremendously in the area However, this

increasing influence was the cause of his death
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at the hand of Mughal Governor of Multan in
1600 AD, His dead body was brought from
Multan and buried on a hillock in Sukkur. The
period of Mian Daud, his son and successor
passed away peacefully. But Mian Shahal
Muhammad son of Mian Daud, also came in
conflict with the Mughal governor of Bakhar and
was killed in 1657 in a warfare which ensued
between ,him and the other local tribes who
enjoyed the patronage of the governor. His
remains are buried on the.bank of Ghar canal
‘which he himself gol exeavated. His tomb is
visible from the main Larkana-Qambar road and
is situated al a distance of about eight miles
from Larkana.

After the death of Mian Shahal
Muhammad, his nephew Mian Nasir Muhammad,
son of Mian llyas, tried his level best to avoid
any apparent confrontation with the Mughals.
But at the same time he continued with his
preparations, especially instilling his fagirs with
the  §pirit’ of) fight for freedom] and victorys This
led to_his arfest by ths Mughal governor at
Bakhar and he was sent as prisoner to the
Alamgir's court at Delhi where he remained in
royal imprisonment for many years. But it
appears that finally he reached some
understanding with Alamgir and managed his
release. On reaching Sindh he established his
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sanctuary at Garhi which is situated in the
foothills of Khirthar mountain considering it to
be the safest from security point of view.
Although Kalhoras inherited Suharwardy order
right from the days of Adam Shah, Mian Naseer
Muhammad set up his Mian-Wali Tariga, a
modified sufistic order of local hue and colour
His disciples still remember and recites ‘Aazi' a
litany in blank verse which is full of instigation
and commands for the followers when they were
1o embark upon a ballle.or any campaign. Il
starts with the supplication from Almighty and
ends with the slegan ‘To ride is to command' and
“Allah To.Har' or God jwe.seek your help® . It
appears Miyan Naseer Muhammad wielded
sufficient influence in this area so much so thal
he was acknowledged as semi independent ruler
by the Mughals during the years 1092/1681.
Miyan Naseer Muhammad died al a very ripe age
of more than seventy years in 1692 and was
buried at Garhi in the present taluka Johi districl
Dadu. In the same graveyard which is stretched
over miles'dre also buried his commandefs and
associates, some of whom attained martyrdom
during the campaigns against the Mughals. In
this background Miyan Naseer Muhammad is
rightly considered as the founder of Kalhora

power in Sindh®®,

Mian Naseer Muhammad was
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succeeded by his son Mian Din Muhammad. Bul
during his days relations again deteriorated with
the Mughal governor at Multan, who was son of
Alamgir, with the result that he was pul to death
in 1700 exactly one century after the execution
of his grandfather Mian Adam Shah. He was also
buried at Garhi adjacent to the grave of his
father. Mian Yar Muhammad, younger brother of
Mian Din"‘,ﬂ_uﬁgmmad proved to be the wisesl in
Mughal rulers. Rather aftef consolidating his
‘position in the Upper Sindh, he proved himself
to be an ally ef-the Mughals, especially in the
scampaign.against Shah/lnayat of Jhok (d.1718).
Once he gained the confidence of Mughal
‘governor al Thatta, he was conierred the lille of
Khuda Xar Khan and his suzerainty was
aﬂknnwledg_ed over Upper Sindh. Miyan Yar
Muhammad died in 1719 and was buried at
Khuda Abad, a new capital which he found near
Dadu. Miyan Nur Muhammad succeeded his
father Miyan Yar Muhammad in 1719 and by
iirt‘us_ af his Qxlragréif}ahg acumen he was able
to inspire confidence of the Mughals and got the
steed of governorship of Thatta in 1737. This is
in short the whole story of Kalhora odyssey in
Sindh, which is spread over a period of more

than one full century.

Mian Nur Muhammad had hardly
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saddled himself with the reins of power when a
more violent and sudden attack came from the
north in the shape of Nadir Shah in 1739. Miyan
fled to Umarkot but all in vain and he had to
surrender before Nadir Shah when lruce was
arranged al Larkana. Mian Nur Muhammad was

aliowed to rule the country, but he was made to

ut his successor Ahmed Shah continued 1o
e =1
demand the tribute and when he found a laxity

rl'
the part of Kalhoras he also marched on

)ad this time thought
pir but he died on

1_ is dead body was brought and
buried at N _"h}aEmmad A'abad near Moro.

As pointed out earlier Miyan Nur
Muhammad was contemporary of Shah Abdul
Latif (1690-1752) and his rule extending from

Gul Havatdrstrote—

produclive phase n s I . We
also noled thal Miyan Nur Muhammad died jusl
one year after the death of Shah Abdul Lahf
Mian Nur Muhammad as has been reported was
a scholarly person and was fond of books. He
was a good scribe and had himself lranscribed a

beautiful copy of the Holy Quran, which was
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taken away along with the other books by Nadir
Shah. Nur Muhammad had a great lamentation
over the loss of his books which he expressed in
his ‘Manshur-ul-Wasiat' or 'A testament of will".
This will which he compiled around 1163 for the
guidance of his sons so that they may not fight
amongst lhemselves after his death, throws
ample light on his own beliefs, besides lhe
valuable advises to his sons regarding spiritual
and worldly affairs, ILois here thal he has
‘mentioned Suharwardy as the spiritual order of
‘the family and traced it through fourteen
connections te «the great Suharwardy saint.
«Simultaneously he has.also mentioned Syed
jﬁigan Muhammad Jaugpuﬁ":'aé':=§piritual preceptor
of his forefathers®’.

Earlier while discussing the relations
of Shah Abdul Latif with the rulers of the time, it
was observed that these were not cordial or
friendly, rather an atmosphere of mistrust
existed for long time. This is also implied by lthe
legendary evidence, which has beenjrecorded in
the shape of anecdoles by Mir Sangi In his
Lataif Latifi. The relations, however, must have
improved when Ghulam Shah, the third son of
Miyan Nur Muhammad was born out of his
wedlock with the lady singer Maai Ghulan whom
Shah Latif had blessed. This change in atlitude
is subslantiated by Mian Nur Muhammad when
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he gifled a copy of Masnavi Rumi to Shah Latif
This was further apparent from the reverential
atlitude of Mian Ghulam Shah, after the death of
Shah Latif in 1752, who got his beauliful
mausoleum buill with in the record time of two
years exactly, though he himself had nol yel
ascended ' the throne and his father Nur
Muham

s alive.

yan Ghulg h proved to be the

| prudent ruler in ararchy of Kalhora
91-§-"' .E'EE pn. his in 1772, he was
succee ed-b .hu-a s"‘_nn Miyan Sarfraz Kalhoro, an
complished. poel of Regsian and Sindhi, but
a sucéessful ‘ru

ver, the abrupt

oody in_fights, which d during Sarfraz's

days, brought an end to the Kalhora dynasly in
1782 when they were replaced by Talpurs whom
they had
commanders.

raised as their army men and

Kalhora's background of having risen

Gul Hayatinstriote: -

decisive factor in their future dealings with the
saintly characters of their time. This feeling
must have been exacerbaled by the facl that
thrice the scions of Kalhora family had los! their
lives in the power struggle with the Mughals

Miyan Yar Muhammad's active support to the
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Mughal governor of Thatta against Shah Inat of
Jhok followed by latter's execution in 1130/1718
and elimination of Makhdum of Khuhra in
1145/1733 at the order of Mian Nur Muhammad
are two glaring instances which can be quoted in
this regard®’

most important development
in the Sufi history of Sindh
which is almost
rule is lhe
of the Nagshbandi
nrdar hlakhdqm_Aﬂam of Thatta, basically a

llgmus !EFI:JHI‘ whu tre

2lled to Delhi to gain
5 court, came in
“’f Sirhindi the
haikh Ahmed Sirhindi (d.1624),

ani. the renovator of second

millennium, khdum Adam was much inspired
by the spiritual level of Khawaja Masoom, who
also appreciated his academic achievements,

and admitted him into Naqgshbandi order.

Gul Byttt

activities in Thatta. Even at Thatta, he remained
in touch with the family of his spiritual master at
Delhi. His correspondence with Khawaja
Saifuddin son and successor of his masler is
preserved in the 'Epistles of Khawaja Masoom'®'
Makhdum Adam died in the early
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twelfth/eighteenth century and was buried al
Makli. He was survived by his two sons
Makhdum Faizullah and Makhdum Ashraf, who
also attained fame on account of their spiritual
excellence.

Makhdum Abul Qasim Nagshbandi,
 under the spiritual tutelage of

became more prominent. In his
 also travelled upto Sirhind and

e personal allention of Khawaja

' gdinz who | had succeeded his father Khawaja
n 1138 in Thatla

n of Thalla,
Khawaja
and Mo
Makhdum Muhammad Hashim Thattvi
(d.1174/1761) also held him in high esteem®

ad alias Abul Masakin Thallvi

uhammad Sadiq Nagshbandi,

Makhdum Muhammad Muin Thattvi

G ‘ I_i 1/1748){ however _ nee ou seacial
Ll zib' ﬂﬂL p[vm gII Irl. ngw and
Persian, as some of his works have survived. In
the biographic section, excerpts from his leller
have been reproduced which are in reply lo the
queries raised by Shah Latif with regard to the

Owais Sufis. He is also reported to have
indulged in correspondence with Shah Waliullah
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of Delhi (d.1762). Two reply letters addressed lo
him by Shah Waliullah have been preserved,
one deals with the subject of the creation of Lthe
universes, time and motion, and lhe other is
regarding mysticism®®. He also composed poelry
under the pen name of Tasl/im in Persian and

‘Beragi' in i, though much of his poelry has

either nol ived or he resorted to it very
Muin's writings reverberale

ith typical pantheistic es, which show

'he, must-have st al-Arabi's works

had ancegtad his i

E ence. He is reported
to pussels «strong inclination for the spiritual
Jsic, andf%;‘tbnd of i
1 Latif and his fagi

hile enjoying sueh. a company in

ing to the 'Sama’ of

athed his last in
' himself was present®

im the family of Makhdum Adam
Thatvi, founder of Naqshbandi order in Thatla,
after the death of his son Makhdum Ashraf,
Khawaja Muhammad alias Abul Masakin rose lo

Gul Hayat-lnsttute-

he als ravellad upto Sirhind and received the
mantle from the successor of the greal grandson
of Shaikh Ahmed Sirhandi. When he returned to
Thatta, young Khawaja Muhammad Zaman, who
at that time was pursuing his studies in the
seminary of Muhammad Sadiq Naqshbandi,

became his favourite disciple. Muahammad
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Zaman (1713-1774) laler on moved to Luwari a
village in present Badin district, where he
established his separate spiritual seat, which
has continued till today. His is very important
position in the eighteenth century sufistic
thought for having composed superb mystical
verses in Sindhi, which were compiled and
commented upen in Arabic by his able disciple
Abdur Rﬁ;ﬁim-' Girhori (d.1778). ** Muhammad

the followers of Luwari that Shah Latif once
visited him at Luwari.

Abdul Rahim Girhori (1739-1778)
was essentially a religious.divine who turned to
be a devout disciple of Muhammad Zaman when
he came in contact with him. Besides the
compilation of 'Abyat Sindhi', he collected the
sayings of his master in Arabic under the title
‘Fathul Fazal'' He himself was a poel and
versatile commentator of the Holy Quran. He had
greal admiration for the poetry of Shah Latif and
like Mallana Jami who d&elared Masnyi Rumi, a
Quran in Persian, he referred to the Risalo of
Shah Abdul Latif as Quran in Sindhi, in one of
his verses. *® Abyat Sindhi is the most valuable
exposition of Sufi thought of the eighteenth
century Sindh.
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Amongst the other Nagshbandi Sufis
of the eighteenth century must be counted
Makhdum Abul Hasan Dahm (1181-1768) who
entered Naqshbandi order while pursing his
studies in Gujrat at Ahmed Abad. On his return
he settled in present Districl Nawabshah He
wrote detailed manual titled 'Yanabi'at-al-
Abadiyah ﬁ Tariqgat Tulab Nagshbandiya'. He
also composed a lreatise ‘Kachkol Nama' in
Persian poelry in 1176AH, wherein he gave full
‘exposition of the prece
fashion®’.

its of Islam in mystical

Shah . Faqgiruallah Alvi (1100/1689-
1195/1781) who originally hailed from Ruhtas in
present day Afghanistan, after returning from
--Hﬁ'az. came to settle in Shikarpur in 1150/1737
He wrote many books in Arabic and Persian
which included the subject of sufism. Faqurillah
Alvi had very close relalions with Makhdum
Muhammad Hashim Thattvi. In fact both had
taken Abdul Qadir Mufti Maki as their spiritual
preceptor in Hijaz who was also Nagshabandi,

and had originally migrated from Gujsat. °°

The overall emphasis of
Nagshabandiya order was on the supremacy of
orthodoxy and therefore they had very litlle
appeal for the masseo, for Sindh had not been
affected with that kind of extremism unleashed
due to the syncretic ideas of Mughal emperor
Akbar in the other parts of India which had
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evoked reaction in the strict from of Nagshbandi
Hence the activilies of Nagshbandis remained
confined to Thatta or at the most upto the lower
Sindh. It is also noticeable of the even formal
adherence to the Nagshbandia in Sindh did not
mean rigid compliance of the rules in that order,
For example, listening of music is not allowed by
the Nagshabandis, but Makhdum Muin Thattvi
who had formally entered this order was fond of
the spiritual music and he.breathed his last after
having listened to the ‘Sama' of the fagirs of
Shah Abdul Latif. :

Similarly Qadiriya order is also very
strict in so- far as singing with musical
accompaniments is concerned. Shah Karim, the
great grandfather of Shah Latif was an ardent
lover of éihging, but perhaps his 'Sama’ was
without accompaniment of any instrument. Il was
however Shah Abdul Latif who introduced just
one instrument of 'Danboor’ in his ‘Sama’.

It is in this background thal
praminent Dargahs in Sindh evolved their own
‘Sama or special kind of singing’ for instance the
followers of Makhdum Nuh of Hala, who are
generally considered to be Suharwardy, resort to
singing without any musical instrument and they
call it by the special name of 'Dahar’. The
founder of the Rashdi Dargah Muhammad Baqga

(d.1783) at Kingri was Qaidriya. His successors
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become known by the honorific litle of Pir
Pagara. This Tariga spread under the Khalifas of
his son Pir Muhammad Rashid who founded
Dargahs at Sui, Amrol, Dinpur, and Kario. Their
devolional singing (Sama), known as Jama al-jo-
Rag is performed without accompaniment of any

instrument ut the followers of Sufi Inayat of

Jhok who belongs to the Qadri order,
perform with musical instruments though
s are \ nple. At some
! Ia!gs of the Kalhor i ho turned oul lo

the rulers also

e instrume

are professedly
Suharwardy, musical instrument ‘Surando’ is
ery common with them

As a gen
observe Suharwardy Sufis were not
enthusias ards music, none the less lhey
were fond special kind of ‘Sama’ singing
which had come lo stay with them over the ages.
Their emphasis was on 'dhikr’ or remembrance

of God, which was considered sufficient for

Gul HapirTaste

trealise ascnbad to Bahauddin Zakria Multani,
he has prescribed different kinds of ‘dhikr’ which
covers almost every aspect of the life of an
individual®®. The proponents of 'Chistia’ order
who were great lovers of music and attended the
regular sessions of music. Qawwali, special form

of singing, attuned with some typical musical
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instruments is said to be their innovalion and
they were responsible for making it popular.
Some of the Qadris were pantheistic in their
approach or at least what they believed had
pantheistic implications. They would normally
avoid music sessions, but many of them listened
to the music with certain restrictions.
Nagshbandis were generally against the music
or singing. However, in some Nagshbandi Sufis
of Sindh such as Muhammad Zaman of Luwari,
pantheistic  tendencies . are very much
perceptible and his poeetry can hardly be
intelligible without Lhis basic reference in mind.

The Kalhora period in general has
been described to be lh'az.gﬂlﬁgﬂ period of Sindhi
literature, but this statement must be further
qualified that it was the golden era of the
religious literature as well. It can fairly be
assumed that this religious literature which was
produced in Arabic, Persian and Sindhi was both
unprecedented in quality and quantity. Never in
the history of Sindhi_such a galaxy of scholars
ever - appéared who ' bequeathed 50 much
literature and on such variegated subjects. The
most exhilarating feature of this literature was
that besides Arabic and Persian it was being
produced in Sindhi language for the first time.
These scholars evolved a simpleton from of
Sindhi poetry which was more prosaic in nalure

as Sindhi prose had nol yet attained 1the
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standard from. Makhdum Abdul Hasan Thattvi
(d.1711) was the first scholar who composed the
'‘Mugadmat-us-Salal' in AD 1700 in that typical
Sindhi, which dealt with the instructions as well
as injunclions in respect of the five time prayers
by Muslims. However, the religious scholar who
scaled all the heights by being most prolific in
this regard was Makhdum Muhammad Hashim
Thattvi.

Muhammad Hashim was born in
1104/1692 in, the village of Bahrampur in a
humble Treligious- family. He was educated at
Thatta, which was the great seal of Islamic
bearing in the twellth eighteenth century. At a
very young age he compiled scores of books in
Arabic as well as Sindhi. In 1135 AH he
proceeded for Hajj where he specialized in the
knowledge of Hadith under the guidance of
Shaikh Abu Tahir Madni and Shaikh Abdul Qadir
Hanafi, After aboul two years stay in Macca and
Madina he returned back and while he was at
Surat port'He heard ©f the spiritual eminence of
Saadullaah Surati, Al-Qadri, whom he fook as
his spiritual mentor. In 1137 AH, Muhammad
Hashim compiled 'Ithaf’ in which he gave the list
of his as many as 105 books, of which at least
ten were in Sindhi’®. This establishes him as the
most prolific write at a young age. He died at the
age of seventy in 1174/1160. Hence the number
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of his books, as has been commonly reported
must be in the vicinity of three hundred,

There is recorded evidence thal
during the reign of Miyan Ghulam Shah Kalhoro
(1762-1772) Muhammad Hashim, on accounl of
his extra ordinary religious scholarship assumed
the status of the juri-consult for the rules of the
time, and his advice could not be ignored in
religious  malters. He formulated detailed
instructions on this subject for the rules which
were adopted as policy in 1172/1758, After the
death of Mian- Ghulam Shah, his son Miyan
Sarfraz Kalhoro formally appointed Makhdum
Abdul Latif son of Muhammad Hashim as Chief
judge of Qazi-ul-Quzatin4487/1773. "

It however appears that the
voluminous religious literature which Muhammad
Hashim produced in Sindhi gave him imnense
fame and popularity rather, he became a
legendary figure. Of special mention is his
composition of the ‘Qutul Ashiqeen’ or 'feed for
_:Ingq,rsr’-._whi{:'rhIfdesériibaes 186 miracles of the Holy
PropHet in a most touching verses in Sindhi. His
cries of love and longing composed in rustic
Sindhi poetry earned him the title of true and
ardent lover of the Prophet and there is a widely
believed tradition in Sindhi that when
Muhammad Hashim Thattvi called al the Holy

Prophet's tomb and offered his greelings he was
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honoured with the reply from the grave. The
Sindhi verses of the 'Qutal Aashigeen’ are
interspersed with the couplets of Arabic Qasida
composed by the author on the pattern of
famous 'Qsida Burda'. In his poems, Muhammad
Hashim alluded to the Holy Prophet as ‘Mahbub’
literally meaning beloved and it was due to his
forceful presentation that in the laler 'Natia
Sindhi’ poetry Muhammad (Peace be upon him)
is more than often addressed as the beloved of
God; the beloved of universe and the beloved of

‘mankind or even epitome of creation.

It is fortunate that most of the works
of Muhammad Hashim have survived and
‘especially his Sindhi werks which became so
popular that they started pouring out from
Bombay as soon as lithograph was introduced in
the nineteenth century. The main reason for his
unrivalled popularily has been that most of his
books came to be regarded as the text of
religious knowledge and learning in the
Madrasahs of Sindh. Richard Burton, who visited
Sindhi.in the first half of the nineteenth century
found Makhdum Hashim as one of the mosl
celebrated authors in Sindhi language second
only tlo Shah Abdul Latif ™.

Shah Abdul Latif was born in AH
1102, just two years before Muhammad Hashim

Thattvi. In the biographic section much light has
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been shed on his splendid family background,
his early education and spiritual development,
his  extensive  wanderings encompassing
substantial phase of his life which enriched his
experien&as and observations, his unabaled
inclination for music and meditation, and finally

h literacy back ground of his times-

all  th ctors and above all nature
vards the making of a great poet

Gul Hayat Institute
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Diffusion of Sufistic Ideas Through Persian
Poetry:

It is relevan! for our purpose lo give
a bird’'s eye view of the Persian poelry in Sindh
and ils probable impact in the evolution of
sufistic poetry in Sindhi. The conquest of Sindh
by the Arghuns in 1521 was endemic of the
strong ir'mifl,uah'ce of Persian language and
literature, for the Arghuns themselves were the
men of literary pursu:ﬂsj" Form Arguns rulers,
Shah Hassan and from Tarkhez

were poets of considerable merit’>. Mir Masoom,

ns, Mirza Jani Beg

+the famous 16th centuryshistiorian has given the
‘names of scholars, religious divines, poets and
‘eourtiers who _came down te'Sindh in this era.
Shah Jehangir Hashmi, who originally hailed
from Kirman was related to Shah Qutub, Kazi of
Bakhar, arrived in Sindh in 935/1528 and was
warmly received by the Argun ruler Shah
Hassan. Syed Jehangir Hashmi, was great Sufi
by learning and temperament, which is crystal
clear from’ his MasnavitMazharul Asar’ thefirst-
ever Persian Masnvi composed in Sindh™". As
would appear from the name, and also clarified
by the author, he composed this Masnvi lo
emulate the works of great Persian Sufis-Nizami
Ganjvi's 'Makhzan-ul-Israr' and Maulana Jami's
‘Tuhfat-ul-Ahrar'. Shah Jehangir was, however,
killed in 946/1539 when he was on his way for
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pilgrimage to Macca. The Masnvi is purely
mystical and naturally its contents are very much
comparable with the other traditional Masnvis

extant on the subject.

During the remaining period of the
16th and 17th centuries, though a countless
number of Persian poets contributed a great
deal towards the realm of Persian poelry and
many of them were Sahib-e-Diwan, there is not
much of mystical substance n:'i them. Mir Masum
(d.1014/1605), the renowned author of 'Tarikh
Masumi’ was himself and an outstanding poet of
Persian. But in his poelry which has survived,
ihg_re is littie recourse to the Sufi ideas’™. Next
to him, Idraki Beglar, who belonged to the
branch of Arghuns named Beglars, composed
the Masnvi 'Chanesar Nama' in 1010/1601, in
which he poeticised the famous folk late of Leela
Chanaser, yel he could not give any mystical
touch to the story’®. Masnvi 'Zeba Nigar' which
dealt with the romance of Sasui-Punhu, was
composed by {the celebraled, poet, of Thalla,
Muhammad ﬁ@zai in ‘the -year 107 ¥/1660: also
did not have much flavor of mysticism, though he
was an acknowledged disciple of Shaikh

Nizamuddin Aulia’”.

Mulla Abdul Hakim ‘Ata’ Thaltvi
(1047/1140) whose ‘Diwan' and eighty Masnvis
‘Hasht Bahist’ stand published, also flourished
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during this era. It is strange to note that though
he composed his eight Masnvis during the years
(1085-1118) by following in the footsteps of the
great Persian mystics, Nizami Sa'adi, Rumi and
Jami, yet there is very little which is of any real

significance from the mystical point of view ™

Thé uth‘ar_lwn ‘most important names of Lthis
eriod are M;; Janulllah Shah Rizvi of Rohri
-’11_‘1;67..".1-?‘_5:1 and Ali  Sher Qani
1140/1727-1203/17 e ‘ancestors of Mir

Janullaa ah were Suharwardy by family

tradition. He himself however became Qadri
under the :ﬁritual guidance of Shah Inal of
Jhok. It appears from the poetry of Janullah
Shah that he had experienced the spiritual

transformation al the hands of a perfect spiritual

¢ 02y S0 S
i ﬁr;f rat al i ; \ d with
-
the natural spontaneily and rhythm. In fact he is
the great Persian mystic poet of the Kalhora
period, unsurpassed by any of his compalriots.
‘Sufism rose to trascendetal heights, both in
theory and practice, and found some of its besl

exponents in Allama Muinuddin of Thatta (in
prose) and Syed Janullah Shah 'Mir' of Rohri (in
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poelry) the latter was Sufi of high order, and is
by far the best poet of Sindh who dived deep
into the ocean of divine thought and brought out
matchless pearls of mystic poelry. Next to him
were Muhammad Mohsin and Ali Sher Qani of
Thatta®,

Mir Ali Sher Qani belonging to the
Syeds of Shiraz, whose ancestor Qazi
Shukruallah reached Sindh in 927/1521. He is
"ﬁaliavad to have old acquaintance with Shah
Beg Arghun al Qandhar pnd came to Thatta
when Arghuns econquered Sindh. Qani was born
in his illustrious family in 1140 AH and got the
best education under the supervision of the best
teachers and scholars of his time. Qani was an
in-born genius and at a very young age he
proved himself to be the versatile and in-
defatigable wriler. He completed his monumental
Maqala-us-huara an anthology of more than 600
Persian poets of Sindh in 1164 AH followed by
his mangnum opus Tuhfal-ul-kiram in 1181 AH.

| “Qani ‘was' Nagshbandi 'by. family
radition and his father had joined Nagshbandi
order. He displayed deep understanding of
Tasawwuf when he composed Masnvi 'Khatmus-
siluk' in 119 AH. However, his two mosl
important works on the Sufis of Sindh are 'Miyar
Slikan-e-Tarigat’ and 'Tumar Salsil Guzida' .the
latter he completed in 1202 AH. In the first book
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he gave the biographic accounts of Ihe
prominent Sufis of Sindh, and in the laller he
described the Silsilfas of the Sufi orders in
respect of each prominent saint. Thus these are
the two important books on the history of sufism
in Sindh. About 42 titles of the works of Qani
have been traced out both in prose and poelry,
which establish him as the most prolific and
encyclopedie Persian writer of his times.®' In
other words both Persiamprose and poetry
attained its climax in the literary genius of Mir
Ali Sher Qani.

The. above brief survey of the
Persian poetry from the 16th to 18th century in
Sindh suggests that the Persian poets of Sindh
followed altogether different line of thought than
that of their counterparts in Sindhi either lacking
or envious, The impulse for mysticism in which
they lived was not conducive for the generation
of Sufi thought. On the contrary the tradition of
Sindhi poetry had its very genesis in the Sufi
thought. The majof source of inspiration for Qazi
Qddan [(d1551) the first nota bene ‘poet of
Sindhi language, was his encounler with an
anonymous dervish or his meeting wilh his
spiritual preceptor Miran Mehdi
Jaunpuri.Similarly the theme of Shah Karim's
(d.1624) poetry, who immediately followed him
was completely sufistic and the same is ture of
his successor Shah Lutfullah Qadri (d.1679)%
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The poetry of Shah Inat Rizvi (d.1717), though
not as much sufistic in its contents as that of his
predecessors, yel there is exudalion of sufistic
thought. In the poetry of Shah Abdul Latif
(d.1752) who is essentially the poel of
eighteenth century or the Kalhora period, there
is definitely a developed and mature thought of
sh is the culmination of above Sufi

ideas in

As pointed
Pﬂb}e. in the later
period, hrm the Persian poets of Sindh had no
influence’ _wﬁaﬁnav&r on Shah Latif. This
ports the earlier obs on that Shah Latif
4 deapl} “influenc grand sufistic

“Sufi thought is
poels of Kalhora

i poetry which started with Qazi
Qadan a sed through Shah Karim, Shah
Luttfullah Qadri and Shah Inat Rizvi in that order

of precedence. In this regard, it is however

tradition

relevant to point out that Shah Latif seems to

have accepted the external influence of only one

G ‘ rsian poet ’_t |s Maul fuml whum he
ul HaNiateka st (¢

The above panoramic view of Sufi

tradition in Sindh can furlther be condensed in

this way that the advent of Islam coincided with

the last decade of the 1st century Hijrah and the

disciples of famous ascelic Hassan Basri

reached Sind in the second century and direclt
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relationship was established between Baghdad
and Sindh in the late second cenlury. Although
activities of the Sufis started by the end of
second century, they came to limelight in the
third century in Baghdad. Abu Ali Sindhi
imparted lessons regarding Fana to Bayazid
1/875). In the lasl decade of the
third century martyr mystic Hussain bin Mansoor

Bustami (d, 2

| Sindh and Gujrat, who was
estined to become the_mostupopular symbol of
. the fourth and
ind eleventh cenluries

ifth Hijrah or_the tenth
AD Si'ndl:l_' and Miiltan came under the Ismaili and
aramtiarfr-igflﬁanca-. They were politically
tan Muhammad Gha n the eleventh and
es. Some Sufi saints came along
with Mehmood Ghaznvi. It was, however, the
" Sufis, under the leadership of
Ghous Bhawalhaq, who successfully repulsed

and counteracted the Ismaili adventurism. The

: seventh/thirteenth century was the most
-pfosperous’ Jin so as  dreat ny *Sufis

CI Ll ‘ |:!:U§El$§‘; :!Tng I'lﬂ' %e!?j’t;lf !i’gjﬁs'i} Lal
Shahbaz came and sellled in Sehwan and

besides him, many other Sufi saints mostly Syed

including Syed Muhammad Maki son-in-law of

Shaikh Shihabuddin Suharwardy and head of the

Rizvi Syeds also came to Sindh. Nuh Bakhri

direct disciple of Shaikh Shihabyddin the
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founder of Suharwardy order for the first lime
introduced Suharwardy order in Sindh.

The Sumra rulers of Multan, Uch and
Sindh were converted to complele orthodoxy
under the influence of Suharwardy saints. The
Samma rulers of Sindh during the thirteenth and
fourteenth cenluries remained strongly attached
with the Suharwardy saints of Multan and Uch.
Many of the Samma rulegs.were also disciples of
the Suharwardy saints of Multan. Alongside the
Suharwardy Sufis, some further prominent Sufis,
who are net kmown for their affiliation to any
arder, also allained great fame and these
include Shaikh Isa Langoti and Pir Syed Murad
of Thatta, both wielded great.influence on the

Samma rulers.

By the turn of the millennium Hijra or
at the starl of the sixteenth century, Miran
Muhammad Jaunpuri came to Sindh, and during
his stay the famous Qazi of Bakhar, Qazi Qadan
became hisidisciple; Under this limpulse Qazi
Qadan_turned out to be the first notable Sufi
poet who composed in Sindhi and his seven
verses were recited by Shah Abdul Karim of
Bulri and thus came to be preserved along with
his poetry. In the sixteenth century there is
Makhdum Nuh, by descent Suharwardy, but

famous as Owaisi. He was the great mystic and
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scholar, for he rendered the Holy Quran
translated into Persian. Makhdum Bilal is yet
another greal Suharwardy Sufi saint of the
Sixteenth century, who fought against with
Arghuns alongside with the armies of the Samma
rulers.

During the fifteenth century, Qadria
order alse reached Sindh and in the sixteenth
century $'I:'|ah Khairdin Qadiri of Bakhr appears
lo be the most eminent Sufiimaster. The Qadria
order found ils great exponent in Shah Lulfullah
Qadri who nol only wrote exquisite Sindhi poetry
but alseo compiled two separate treatises in
Persian in the seventeenth century.

As discussed earlier Sindh in the
sixteenth Century witnessed the change of
masters from an indigenous Sammas to alien
Arghuns and Turkhans. This greatly suppressed
the activities of local Suharwardies and also
encouraged the immigration of Sufis and saints
from foreign lands. This to some extent
strérgthened and| supported| thel aclivities of
Qadrisy who by seventeenth century had almost

dominated the scene.

By the starl of the eighteenth
century, Kalhoras, an indigenous stock gained
ascendancy to power. Mian Adam Shah Kalhoro,
the ancestor of Kalhoras is reported to be
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Mahdvi or follower of Miran Mahdi Jaunpuri. But
the latter Kalhoras in the eighteenth century
simultaneously claimed to be Suharwardy.
During the eighteenth century, Nagshbandi order
rose to prominence through the efforts of
Makdum Adam and Makhdum Abul Qasim
Nagshbandi.. Khwaja Muhammad Masoom of
Sirhandi

his successes became the center

teralure. In the field of religious
are a host of scholars and
divines, like Makhdum Moin Thattvi, who was in
contact with Shah Wailiullah of Delhi and was
influenced by his ideas. He was close friend and

confidant of Shah Abdul Lalif, who visitled him

G Ll‘ I{:1ni?n ta rlrnad Haﬁum Thalt at the

aulhnrshlp of more than one hundred books in
Arabic, Persian and Sindhi proved prodigy of the
scholars of his time. Initially he was inclined lo
Naqgshbandi Sufis of Thalta, but later on he
joined Qadria order. He spent lwo precious
years of his life at Mecca and Madina and
benefited from the views of greal scholars al
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Hijaz. For his outstanding contribution towards
the religious sciences, his authority was
acknowledged in religious matters by the rules
of the time. His extraordinary attachment with
the Prophet of Islam made him legendary figure
for the people of Sindh so much so that his
decisions and opinion vis-a-vis other religious
scholars were supposed to have the assen! of
the Holy Prophet.

The description of the eighteenth
century would be incomplete withoul mention of
the great literary figure of Persian Mir Ali Sher
Qani. He was full lime sehelar in modern sense,
who spenl most of his time in the scholarly
pursuits. He was equally well-versed in prose
and poetry and intentionally chose to wrile in
Persian and to the exclusion of any other
language, probably with a view to achieve
excellence in (he language for which he had
natural aptitude. Although his single moslt
important contribution, ‘Tuhfat-ul-Kiram' would
have) been sufficient) to (accord| Him permanent
place in the hi"story of Sindh, he left many other
books including two exhaustive works on the
Sufis and Sufi Silsilahs of Sindh, which are a
permanent source material on the Sufi history of
Sindh,

Shah Abdul Latif was born in 1102
AH in an illustrious family of Syeds, whose great
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grand father was the most venerable Sufi of his
age and pioneer poel of Sindhi language. If we
were lo believe in the theory that, the heredity
and environment make out most of the man, then
Shah Abdul Latif had best of the two, no doubt.
This in brief is the perspective of the birth of the
great classic of the world literature 'Shah-jo-
less poetry of Shah Abdul Lalif.

Gul Hayat Institute
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CHAPTER-III

Love as Central Idea of The Folk Stories in
the Risalo.

Shah Abdul Latif is believed to have
composed more than ten thousand verses which
when first compiled in 1207 AH were divided
under twenty nine different musical themes ' Of
this some seven deal with the famous folk
stories of romantic nature and semi-historical
Character: Love is the common theme running
through ait these stories: Sasui-Punhun, Sohni-
Mehar, Mumual-Rano, Leela-Chanesar, Marvi,
Nuri and Sorath. It is net possible to appreciate
the poetry of Shah Latif without having some
basic understanding of these stories. This is all
the more necessary because he has not dealt
with the stories from beginning to end, rather he
has touched only significant aspecls of the story

or the angle which inspired him.

Shah [Latif “has  deall .with the
romance of Sasui Punhun in a more detailed
manner than any other story, as il is more
interesting. Sasui, the adopted daughter of a
washerman gets married with Punhun who falls
in love with her on his first visit to Bambhor
where Sasui lives along with her parents.
Punhun happened to be the prince of Ketch, so
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the marriage is not acceptable to his brothers,
due to social considerations. Punhun
apprehending the reaction of his brothers has
chosen to remain with his love Sasui incognito
and works as washerman. One night while Sasui
is fast a sleep, the brothers of Punhun take him
away forcibly on their camels to Ketch traversing
a distance of about 200 miles. In the aftermath
starts the guest of Sasui for her love who is now
her beloved. She as _lonely.lady pursues the
difficult - terrain of mountains to reach her
beloved, but she is lost on the way. In the
meanwhile Punhun having got disentangled from
the clutehes of his brothers and manages to
reach the site where Sasui had just breathed her
lost. As a result of the grave shock Punhun also
died on'the spot and thus joined the beloved
forever,

A poet of the caliber of Shah Latif
has delved deep into the romance and crealed
Innumerable images of love and fancy, the
wailings and pangs of the separation of lover
and beloved dre . fully ‘rnghli_gh!adh the
aspirations | and | expeclations - of & “woman
artist'ir::ally portrayed, the awesome environs of
the hills and mountains are masterly depicted,
the fearful and dark nights completely
picturised. But against all odds the struggle of
Sasui continues and she does not fall short of
any step, lest she is maligned by her beloved for
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any shortcoming or delinquency on her part. In
short this is a tale which adumbrates

enthusiasm, conviction, zeal, devolion, sacrifice
and above all it is an emblem of overpowering
love which motivates a woman to search for her

love, to make an unending quest.

It appears that Shah Latif was very
much impressed by the travails, trials and
lribulatiéﬁ‘f’-'ﬂﬁdergune by .Sasui in her quest for
the beloved. In the chapler'on the biography of
Shah Latif, it was indicated that it is far certain
that ‘the poet” himself trekked the path and
wondered in those plains and mountains which
were traversed by Sasui. This is quite evident as
he has alluded to so many places, spots, sights,
the ssgnpnsts which otherwise was not possible
to delineate with so much accuracy and
precision. Shah Latif was so much inspired by
this eleventh century romance? that about one-
fourth of his poetry deals with this great love
story which can be considered as epitome of his
message. . The 'romance/ .of ,Sasui-Runhun
provides an ideal material from mystical*point of
view inasmuch as in the first instance Punhun is
a lover and Sasui the beloved and afterwards
the situation dramatically changes, Sasui
becomes the lover and Punhun the beloved In
fact this folk tale provides the best paradigm to

the saint-poet to express his mystic ideas in the
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most accomplished manner. Shah Latif was the
first Sindhi poet who composed bulk of his
poelry on this subject as his predecessors had
hardly touched this topic, excepting his great
grandfather Shah Abdu! Karim in whose poeltry
two or three verses relating to Sasui are

traceable.

Nex! to Sasui-Punhun the romantic
tale of Sohni-Mehar is the most significant in the
context of Shah Latif's poetry.

In the story of Sohni-Mehar, Sohni is
married with Dam, hut she was in love with
Mehar who was a herdsman and his real name
was Sahar. He lived on lhe other bank of the
river Indus. Sohni out of her extreme love for
Sahar used to swim across the river with the
help of an earthen baked jar. One night her
baked jar was replaced by an unbaked one. so
when she was in the rﬁidst of the stream she
fealized the imistake.. Bulinowl what! could be
done, she.cried and cried ‘till Sahar 'heard her
cries and came to her rescue, but both were
drowned by the deadly stream of the river. This
is how the beloved and the lover were united for
ever.®

Shah Lalif in the character of Sohni
has seen the true aspiration of a lover, who
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against all physical odds of the world and
sociely is ready to slrive for his objective,
though in this adventure he may have to lose his
physical life. But this is the consummation which
is regarded by the Sufis as the prerequisile for

eternal union of the self.

In the legend of Momal-Rano, Momal
appears to be a very beauliful maid who
belonged to a royal stock but-was too proud of
her cleverness and ‘charmsi She had declined
‘many offers for marriage but finally she is won
by ‘@ princely character Rano who established
his superiﬁrit? in cleverness. Momal had not yel
"i.qft her Kak and resided with her sister Rano
used to visit her in thﬁ-'lﬂ_i_‘ghl after riding on his
camel. One night while it was too late. Momal
thought that Rano would perhaps not visit her,
S0 she got her sister to sleep in her bed attired
in man's clothes, Rano came in the small hours
of night and seeing all this became
disenchanted due to the manifest infidelity of
Momal. |

1n the morning Momal'realized her
fatal mistake but now it was too late, From here
start the waillings and torments of Momal for her
love Rano. Finally love prevails on both sides as
soon as the truth is revealed but that is the
occasion when both set off on the heaven-ward

journey.*
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In the tale of Leela-Chaanesar, Leela
is the queen of Chanesar, who is the most loving
husband and takes care of her demands. But
Leela was loo much fond of ornaments and
diamonds and easily allured by such
temptations. Another lady Kaunro was said lo be
in real love with Chanesar and she wanted lo
achieve the company of Chanesar at all costs.
Kaunro ~guided by her mother thought of
tempting Leela by offering a very valuable
necklace of diamondss'In retusn’ Leela was made
to agree to part her husband's company for a
night. In—the night when Chanesar was fully
drunk, Kaunro enjoyed his company. But
Chanesar oh coming lo senses learnt from
Kaunro as to how ngl_a had sold him in
exchange of the necklace of diamonds.® This
infuriated Chanesar who punished her by
ousting from the palace,

Leela relized her grave mistake bul
what could she do now, excepting to pray for the
mercy of Chanesar, The message of the story is
clear that jove recognize$-no dualily and. it is the
greatest sin to forget the beloved even for a
moment.

According to the folk story of Umar-
Marui, Marui is a beautiful maid of a poor family
in the desert of Thar. She is betrothed with her
relative Khet. Umer the ruler of the area is
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attracted by her dazzling beauty and decides lo
marry her. He forcibly brings her and keeps her
imprisonsed in his mansion. He Iried to
persuade her to marry, but she declines all kinds
of offers. Marui implores Umer not to touch her
because her soul from eternity has made a
committment with her love and the eternal bond
can not be broken, whatever tantalisation.
Finally when Umer's all tactics fail to seduce
her, he decides to release hef. In this way the
frail woman through her sheer strength of love
conquers the strong will of Umer °

In Sur Sorth_,__\puat narrates a unigue
legend of a king/ Rai Diach (originally
Khanghar)’ enraptured by the divinely music
played by a minister named Beejal who is sent
by the enemy king of neighbourhood. The king is
too much touched by the music played by the
bard and desires to meel his demand whatever
that may be. As preplanned the ministerel
wishes to have the head of lhe King. Rai Diach
in fulfilment, of his|promise gives sacrifice, of his
head. _]fhis*s'hc':ws the divinely power of muse, for
the queen Sorath remains silent though all this
happens before her eyes. The poet concludes
that all this was due to the contrivance or
harmony of the muse, the dagger and the human
body, for all the three had the some planning or

scheme to fallow. So once again in the scheme
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of things love is conquering, though manifestly a
tragedy has taken place. The final lesson is that
the king has given his head at the alter of love
for music.

The story of Nuri-Jam Tamachi is
very simple. Nuri is a young pretty girl form
lowly caste of fisherman who reside on the
banks of Kinjhar Lake, Jam Tamachi is the ruler
of the Samma clan’ who has already many wives
from high“elasses. However, it.so happens that
when Tamachi visits Kinjhar-he is attracted by
the beauty of Nuri. He decides to make her a
queen. Nuri disptays the utmost humbleness and
the high character which she is made of and this
dominates the mind of Tamachi for ever, who
gives preferential treatment to her and declares
her the ‘Queen of Queens’.

In Sur Samondi who are ‘The Sailors'
Shah Latif has delineated the emotions and
feelings of a woman whose husband has
proceeded on long journey. He has beautifully
depicied the feelings-of ‘that Woman, who is
eagerly awailing her love'in the cold wintry night
and who has passed her longest nights lonely
Similarly in the Sur Khambhat Shah has shown a
lover who is sighing for his beloved in the
moonlit night. The lover compares his beloved
with moon but does not find the moon worthy of
his foot, as the beloved is a glow for ever
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whereas the moon shines only in the night
Again his beloved is far away. He could reach
his beloved if his camel can run so swiftly that
during the night hours after completing the
journey also brings him back before the
morning.®

The two Surs ‘'Raamkali’ and
‘Khahori' deal with the divinely character Yogis
and wandering ascetics, a usual phenomenon in
the days of Shah Latif. Shah has highlighted the
Yogis as the gonosti€s m.-ﬂaﬁfs who are in
search of the truth. They-—:h'm:e strange ways of
moving in the public, dressing with patched
clothes and praying in secret. In short they have
‘been depicted as the seekers of truth and
represent divine love in their entirety. °

Both 'Kalyan' and 'Yaman Kalyan' the
opening two surs of the Risalo of Shah Latif are
much more sophisticated in so far as they deal
with the divine love, or what is generally termed
mystical love. Of greal significance here is the
imagery,of wipe seller,of the tayern owrer, often
visited by the drunkards or seekers ‘of the*truth.
Here the language of love and wine has been
employed to the fullest by the poet, of course, in
the traditional sense, where the wine bearer is
but the spiritual preceptor and represents the
reality and the intending visitor is the seeker of
truth. '°
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CHAPTER-IV

Rumi as Preceptor.

Shah Abdul Latif died in the year
1165 /1752 and one of the earliest compilations
of his poetry which is still extant, was
transcribed in 1207/1792 and was specifically
named 'Ganj’' which literally means a ‘treasure’.
It was, however, later on that his poetry came to
tm known as ‘Shah-Jq*ﬁf_jga'?q: which means 'the
it seems was collected by one of the erudite
followers, who made all possible efforts to make
it comprehensive in So far as it contains
maximum number of the verses composed by the
poel himself as well as of the other poels which
were chanted or recited in his presence. The
most significant thing about this compendium
which is still in possession of the Fagirs at Bhil

Shah is that it starts with the following verse of
1

'SurSas&f'.Léf l'—g L_;-)E'-_-U_f]_, &Sf_}“aﬁ
G )lon ;,L'_,ssu_;mjﬁtlz.,} L Lsss £ty

The truncated (reed) is wailing,

And the wounded (Sasui) crying,

This (reed) is lamenting its severance from its origin,
and she is shedding tears for her love lost.

Anyone who is well conversant with

the Masnvi of Jalaluddin Rumi (1207-1273)
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would agree thal inspiration of this verse comes
from these two opening lines of the Masnvi, ?
o Z*Uf c's‘fjﬁ

Hearken to this reed forlorn. Breathing, ever since it was torn
from its rushy bed, a slrain of impassioned Love and pain.

y .depicts the cor ngof separation and
hence that of wailing of ed which has been
cut n’ﬁ'-frlbﬁi,_ﬁi_t&rq:igiﬂ which Rumi has regarded

,t:hﬁa-.majrrc_gﬂ'se;and ade us believe lo be

the Sindhi verse
ONe nd, it depicts the
reed without noting its name, on

aﬂ’iar:l of lamentati
duuble allegory. O

condrtmn
the other ortrays the condition of 'slain’
woman, who has been moaning and

crying for her separated beloved.

An inference can be drawn from the

Gul Fayar sty
they meant lo show the strong concord between

the two great -'pnets and the high esteem
assigned to Masnvi by Shah Latif.

As exlernal evidence, it is reported
that Shah Latif was in constant touch with the
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Masnvi of Rumi and the Bayan-ul-Arifeen
(Malfuzat) of his great grand-father. These two
books were lastly available at Bhit Shah up to
the end of the 18th century, when they were
sighted by Mir Sangi’, Qalich Beg and Lilaram
Watan Mal®, the three earliest biographers of
Shah Latif.

S0 far internal evidence s
concerned, Rumi is the only poet whose name
has been mentioned not.ealysonce but six times
by Shah Latif in his verses. And all the time
acknowledging his indebtedness towards the
greatest mystical poet of Islam. In order to
understand the actual gapport between the two,
it is important to take note of all these six

.. T 8. = 5
versesﬁh gﬁ)ﬂ)w]ywjau.._é.u%
R T o (zloglue

Numerous are the seekers and beauty’s origin the same.
This is the viewpoint of Rumi.
Those who found it, not a word they uttered.

25) 8¢5 6| 2l 40 el
Many ‘are the seekers, who are in search "ﬂf:béauws source
This is the considered opinion of Rumi
Those who reached the site, uttered not a word.

= ] Jﬁﬂg‘rj LS et e —Jb

-

&, -

R s e Guran s e e o510
Manifold are the seekers, and divine beauty the only source,

This is what Rumi has surmised,
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Un'u"E!" the curtain of yourself and perceive the beloved within.

Ole) £Fisn s i el
Lﬂ_}-’ ﬁ.’b (__)---U t)L 3 Ln..;u-l)_;é

Thuugh the seekers are too many,

The fountainhead of beauty is the one and same,

This is the favourite view of Rumi,

First annihilate ycur self so as lo gain the sight of beloved.
Se)) 870 35) ) L)-dc,..sj_)ﬁ-é-dlla
Lé’**";-‘-”é’ e o 0 D <

Aspirants are legion, beauty is the cenlre

‘Rumi enjoyed having said so.

".Thbse who found the companionship, uttered not afterwards.

’l B2 y) ) send i e L

(___).—L.:_.: . r) ML....,.; L?‘/_p) \_}_mj (_,cs
The object of all search is bul divine beauly.
Solicitors are innumerable, beauty is the source.
If you burn from within, You will have his vision.
Such are Rumi's perimeters,

All these six couplets very succinctly
define the undercurrents of Rumi's thought. First
and foremost is that according to Rumi, Reality
is one and synonymous with Beauty, and that
love for beauty. ultiinately-leads o, thelorigin of
baalty. MflLove desites.Beautyl Aol less-does
Beauty desire Love'. The word 'Sar’, which has
been used by Shah Latif repeatedly in the above
verses, is also favourite with Rumi, who also
uses it in varying senses. But the mosl
significant verse of Rumi in this regard is as

under.
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Whether love be from this (earthly) side or from
that (heavenly) side, in the end it leads us
yonder.®

Thus according to Rumi, ‘love,

whether its immediate object be Divine or

human, re
the know

again it

- phenomenal, leads ultimately to
of God and union with Him'". Bul

i, = dsizes in clear-cut

| s that it is Eeaut‘ ,_ gels love or it is
: f love and not vice
versa'nr'lﬂ'_au!y is the cause and love its effect.
As such Bd'"uty- preced
igin of all ;_l_h_a_- activit ove. This is the main

or is the source and
 presented in all _ ouplets of Shah

other ideas presented in these

Six verses e summarized in these words.

I. The experience of Divine beauty can not be
expressed, as it would leave you dumb

Gul HE%at Institute

Il.BehnIding of the vision is subject to removal
of the curtain or veil of the body.

ll.Self-annihilation is the precondition for the

vision of beloved,
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IV.You will achieve companionship of the
gnostics, bul that would also make you unable

to express or explain.

V.Burning or suffering pangs of separation,
would enable you to have inner experience of

the beloved.

These ideas, though very briefly
stated are the wrap and_whoef-of the Masnvi of
‘Rumi, which can further be expatiated along with
some other striking similarities forming the
mainstay of the thought of both the poets,

Definition of Sufi

i?:ir;ll is the definition of Sufi or
mystic, as to what constitutes a 'Sufi’. There are
many verses and even anecdotes in the Masnvi
which indicale the essential characteristics of a
Sufi or as to who is an ideal or model Sufi. Rumi
speaks of even wild Sufis. The most prominent
character of-a Sufi is that-he is distinguished by
the purity of-his-heart! The beokish knowledge is
insignificant with him, as it proves to be rather
burden. Ghazali was the first great Sufi writer
who established that the discursive knowledge
gained through the senses is of inferior quality
and that the knowledge gained through the heart
is superior and altogether different. The
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prophets to a greater extent and the saints to
some exlent were endowed with this kind of
knowledge, also called intuitional knowledge.
Although etymologically the word ‘Sufi' can not
be derived from the roof “Safa", "purity," yet Lhis
is what the Sufis have been fond of. Kalabadi (d.
390/1000), one of the earliest authors on
Sufism, has started with this definition of Sufi:
The Sufis were only named Sufis because of the
purity (Safa) of their hearls and the cleanliness
of their acts® Hujwiri{(d: /1078AD) Said: He that
is purified by love is qu:g.:;-?{'guﬁ}. and he who is
purified by the beloved is a Safi. Rumi, who was
well conversant with these works of great Sufi
masters, seams o have adopted the similar kind
of definition, for he differentiates between the
J‘-"J-’)—""[b-", Lfrd_y“’“&ufi' and 'Safi’; °

Je=f Loty In similitude the Sufi is ‘the son of
the time' but the pure Safi one is unconcerned
with ‘time’ and ‘state’. Rumi has further clarified
that the 'Sufi’ is one who has control over time,
and therefore, he is superior in degree lo a

Sufi-'°
The other ‘most- distinctive feature,
which Rumi has noted, is that of the 'stale’ and
'stages’ by which the Sufis are known right from
the earliest time. A ‘'state’ or 'Hal' |is
differentiated from ‘stage’' or 'Magam' in so far,
as the one is earned by the mystlic through his
own efforts whereas the other is gifted by God.
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In this regard, Rumi has assigned higher place
than hal.
SlSREemeR ey, | v Ul Lo
There 15 many a one of the Sufis who
enjoy hal, (but) he that has all attained to

magam is rare amongst them''

Rumi envisaged highest place for the
Sufis when he expressed his view that if any one
desired fo. sit with God, let him sit wilth the
Sufis'?

Now let us see'how Shah Latif has
defined Sufi:. There arazgﬁﬁrjul eight bails in Sur
Kalyan which mention the very word 'Sufi’ and
help understand as ,io how the Sufi was
portrayed in his days. Although it would not be
proper to suggest that these eight verses fully
describe as to what is meant by a Sufi for there
are many more verses, specially in Sur Ramkali,
where Yogis who represent 'gnostics’' also come
under this definition. Similarly a Sufi is also
essentially a Salik, a wayfarer, so al many a
place he seems to have been dealt with
accordingly, ‘and under thatjparticular name or
as‘the context would require.

In the perspective of Sindhi poetry
before Shah Latif, his grand father Shah Karim
in one of his couplel had also used the word
‘Sufi’, contending that love and pride can not

remain together. i

lsx--Mr*U‘*—’u""'L“/’-‘T‘“__‘ff'

C_ L,‘__L,_m,__.jul,a)_ﬂ\
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Love and pride, O, mather, go nol logether

There is general consensus amongst the Sufis on this point

At another place in the 'Bayan ul
Arifeen’, it was categorically stated that a Sufi is
he who would not ask for anything nor would

convey his demand to any body. "

" Shah Latif is fully. aware of these
delicacies and prérequisites of Sufis as
mentioned by Rumi and Shah Karim, and it is
with this .background in his mind, that he

warwj#ﬂpﬁ.t.=;jtp}aﬁib d.mL,.
syt s 5, I 1555 gel 55
L_.Lg:-uh u“"u - = "

Claim not to be a Sufi, it you have not attend ‘hal’

They speak not any more, who have lost every thing. '

An ideal Sufi knows the inlricacies of
the path. He is thoroughly monist, and opposed
to multiplicity. Love helps him to reach his

Perfect are such Sufis, as are opposed to multiplicity
They forgot not, the rules of the love-game

They reached the beloved, being intoxicated in love, '®
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Perhaps there were some Sufis in the
days of Shah Latif, who would not come up to
his standard, for they would only pose to be a
Sufi, and also indulged in oulward formalities.
They would only wear the formal dress and cap
prescribed for the Sufis, and, therefore, Shah
would advise them in stern words. i ‘

Cheils) wome Oy Gtlabs e
You call yourself “'Sufi’, but keep.
*desires’ alive, this is unbecomingof a Sufi,
Put off your tall cap and throw itin the firel '"

According te Shah Latif, a Sufi
possesses very strong character. He is least
bothered about the material things. In fact he
feels grieved if he is supplied with material
things, and he feels relieved, when he gels

nothing. "

—

. | L IO I L { ! o
B - >0l ar 2
Croloplubede Ukueer?

Given something they feelgrieved,:
And nat.given, they feel refieved,
Indeed they are the Sufis,

Who carry nothing along with them. '*

Rumi had earlier suggested that
ultimately those Sufis will be rewarded beyond
imagination, who feel satisfied and happy when
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they are nffered nothing.

2 ) ,J/L'f.sf" vl L~
(s 22 G o T
Happy is the Sufi whose daily bread is reduced,;
his bead becomes a pearl, and he becomes the Sea.*

In one of the 'baits’ Shah Latif has
addressed Sufis as 'Sufi La Kufi' and holds them
in highest esteem. Here the word 'Kufi’ is of
much significance, for it.has not been used in
that sense by Rumi or ang‘ body else. It was,
however, Rumi who fnlfﬁﬂﬁg in the footsteps of
his predecessor Sanai (d.1130 AD) obliquely
gqeferred lo Ilmam AbugHanifa (d.767 AD), the
greatest jurist of Islamie world has produced, for
having imparted no love lessons. Since he
belonged to Kufa the people of Kufa came to be
known for their slrict legal attitude. In the
literary histary of Sindhi poetry, Qazi Qadan
(d.1539) who himsell was a Qazi or legal Jurist,
is well known for his famous couplet wherein he
suggests that it was not from the study of Kanz
and jQedoon, [that he“faund the beloved's way,
rather_that source was altogather "ﬁ%fferﬂhl. The
Kanz and Qadoori are the fundamental textbooks

of the Madersah Education.

The other possible background is
that during the time of Shah Latif, the main Sufi
Orders- Suharwardy, Qadri and Nagshbandi had
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already established themselves in Sindh.
Although the forefathers of Shah Latif pursued
the Qadri order and he himself was accordingly
affiliated with the same, he was inclined to be
'Owesi’, who do not formally adopt any one as
their spiritual master. It appears that some of
the Sufis had a bickering and ill-will against

i in these words.

self, of which no trace is visible

sven those who are his enemies.?’

Gul Hayat Institute
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Gnostics

The most innovalive ideas in the
Masnvi Rumi are regarding Arif or gnostics and
the most favourite tradition with the sufis has
been. ‘The gnostic see not any thing, hears not

|zt

anything, thinks not anything except God

Rumi seems to have further added lo
this tradition when he,says«that the gnostics
nourishment is the light of God. This makes his
conception of gnostic umique in many ways.
Rumi has differentiated amongst Arif, Ashig and
«Zahid. The basic premise. with Rumi has been
that the gnostics were in existence even before
the creation of this universe..Their hearls were

receptagle of Godly light and truth

A L--J
Mw[“ﬁ ";Jltfu{f

The Pirs are they whose spirils, before this

world existed, were in the sea of (Divine) bounty **

P.gal n heyremarks. |
zf 5 4 ool

Before the creation of this body,
they passed many life times.
(J“”.JL“' YRR IT, "—"‘J_;——M
uJ,LS'/’“{J,J ] el Lp

Whilst consultatmn was going on as to be
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bringing mankind into existence, their spirits were

in the sea of Divine omnipotence upto throat.**

Shah Latif in the following verse

seems to have adopted the main idea, with some

change. ._f:\ {_,i)JL_;_ﬂf:J

WLJ}){[JW Is*—ﬂluLJLJLn
e L_,L;‘/ 71 Y g.fl_.- L'5..>—P' Lot

The ascelics -mmamed half clad,
observed no formalitiesiof ablution.

For they were conversant with the call
which_existed ere Islam.

Leaving aside all the formalities,

they met their master. **

The idea of per-existence or of
special exislence prior to this present existence
has found way in Shah Latif's poetry. In fact in
just two lines he has very comprehensively dealt

wlth this cnncapt whlc.h was so daar to hlrn

T [T

Lol %u@ oL

Who lived before their living was
Form age to age will live for aye.
They will not die again who died
Before the dying came to them?

Rumi has emphasized thal such
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ascelics are in possession of ideal love for only
God. They were not afraid of the fire of hell nor
they were altracted by the comforts of paradise.
They had faith in God for God's sake only and
that only for the sake of love,

)%I;/igmu/d ;'MIJU('J“LC|M
>3, S L1 (55 Sl f U P s

His faith is (held) for the sake of (doing)

His will, not for the sake.ef paradise and its
trees and streams.

‘He is abandonment of infidelity is also for God's
sake, not for fear.lest he go into the fire. *°

Rumi has jadvanced the reasoning
that this is due but tew.their nature or
temperament which they have been bestowed by

i 9|67 T 2, 2]
2] B, n_..-ufﬂft_.mL_;Lﬁ'

That diposition of his is like this originally!
It is not (acquired by) discipline or by his effort
and @ndeavour’ .

Now let us compare the following

four lines of Shah /
e __,_A L __J‘”J--"‘ ._1,:.L L_J
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The ascatlcs hava strange dlspusitmn
Neither they fear hell nor like the paradise
Neither thay care for infidelity nor are inclined to faith

they constantly pray for beloved’s protection. **

The gnostics aresalways happy with
what God has for them, . they never ask for
‘anything. ~They display utmost satisfaction in
whatevé-f they get from God, whether it is in the
shape of disappointment.or otherwise. Again this
idea is common to both Rumi and Shah Lalif.

WL»ML{GSKQL;:D;J)
U’J_pu_,?;él_/\l!’}-l, J /"
In submitting to destiny they experience a
peculiar dali.g.htt It would be an act of infidelity

for them to crave for release. **

Shah Latif with a little bit of change

I"..‘J “"'__: m_g)ﬁhpi E—“"L
U\aj)usjiulku;mlm

gbsarved

Although hopeless, they consider it great wealth
The ascelics find containment

And happy about the destiny®*

According to Rumi, the bodies of
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such gnostics are pure spirit, though they
appear to us in bodily form similarly their speech

and other acts are also having direct bearing

from God, the absnlu e splrlt /'

Not idly, therefore, he great(mystics said this
“Ihe body of the holy ones(saints) is essentially
pure as (their) spirit”.

Their speeech and soul and form, all this is

absolute spirit without (external) trance®

Shah Latif ‘has however used the
Hadith Qudsi which relates to such sufis and has
been referred to by Rumi.

)*-‘(RJ)”JU\_JL,:__.«QL;\__JLJ Jy ol

My friends are under my cloak, no body
knows) themibut 1. *?

Shah Latif has referred to this Hadith
more than once. It is for such saints, that he has
repeatedly declared them as the one without

parallel, whose veracity can not be challenged

UL st (o 0L
L_L)Jg-'.-’s_)—‘:utsm_-: f-ﬂu w;

:_.!r__yf-lu ln@.ﬂ f——"_)-‘JL e G
Lsx-tuug‘u'ﬁ-’ -—’?PL“"LP—-’H

by an
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For Lord's love, ascetics roasted and consumed,
Tears mingled with blood they shed,
What can you ask them about their caste or creed?”

Annihilation is their distinctive mark,
which is also the reason for their exalted status
beyond any limits of legal code. Rumi has
explained this many a/time why the Shariat or
Islamic legal code is not Epfihﬁab} to them.

>y —*-*'Jf"6 & 9
WL“ UL—?;"—-‘W
(26~ /(5{9

Shariat is for the alive and wealthy persons
How Shariat is applicable who are dead!

This group who is pursuing the path of poverty
They are hundred times than the dead ones.™

Theivery same-idea appears in the

following lines of the poetry of Shah Latif.
-:';-P_,s,);’ ___s..h‘UJfLm I_a.!u'\-"’.j e

ﬁ)-éﬂ_},)uw
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Those who absorbed themselves in God

losing their existence

No more they stand, sit or prostrate
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(i.e. offer prayers as prescribed by Shariat)

Indeed annihilation led them to the subsistence?®

Rumi in Book IV has related a story
of a Sufi whose head was on his knees and was
engaged in the meditation. He has compared
that hearl of the Sufi with mosque wherein the
body prostrates and the lower self or nafs of the
man is like a carob tree, which is supposed lo

“The mosque is.the heartte which the body bows
down wherever the mosque is, he bad

‘eompanion js carob'

Shah Latif taken inspiration form
this story wherein there is mention of the knees
of a sufi and his body has been compared with a

mosque,

The kneas of ascshcs are the prayer arch
and their bodies like a mosque.

While their hearts are directed towards gibla
their bodies are completely lost

With the sound of Takbeer, they naugthed themselves.

How can there be evil or good for them,
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When their hearts are consummated with God. ¥’

It was again Rumi who suggested
that the sleep of a gnostic is better than the
prayer of a commoner. )

)J“’u u_..JJL/-‘,_JI L*OJ

o e

59 Al J(fr LS
The sleep of the wise is better than worship
(Performed 'by_ the ignorant), (If it be) such a

wisdom as brings spiritual. awaking*®

Shah Latif has also differentiated the
sleep of the wise or the gnostic rather equates it
with worship. But he has made il conditional and
that is real absmplinn in God. R
u[,ac;,,)L_eupr Wﬁ e

,_}-—“JJJ,)L.J——*LJLHJAL-—’!-—’"‘J_J““JI
Their slumber is but their reward

who are one with God.

Though their eyes are acquaint with sleep
yet they are fortunate

Na mareianxiety and suffering

forthey get relieved of all wnrries.“l

Again a stage is reached where
cognition is gained through sleep, hence it

becnmes more valuable.

U\-—”N s U deL.n-uJ'LPL.»A LPU""“‘"‘
. = )wl-»,)“" L.J“w’L«-UJ-*"L’JULﬂJ
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Immanence and Transcendence

The Reality which is Supreme Being
is above human imagination and cannot be
comprehended due to his transcendence. This is
asserted by those who believe in the abstraction
or Tanzih, whereas the others assert. His

immanence in form, actually both are wrong.

Rumi has taken wp this issue in the
beginning of the second book of Masnvi and his
‘eonclusion is: He is formless in external
appearance and-yet is manifested in all form. *'
Rumi is more philosophical, when he advises
that you must transcend the form and get to the

form less.

E -1-.‘_“..// i :

\ l\/)""'DL\/JML’
You're calling God formless (transcending form)
or formed (immanent in forms) is vain, withoul
your liberation from foe. (unless you are freed

from sense-perception) **

Form has a but very limited scope
and it has to be transcended to approach God.
Shah Latif has also subscribed to this view when
he says. L_\m

ﬁfﬂ_;ﬁu_.-:_);pt L.J_ﬂralﬂ“:"_.
HUUW_J_[E‘—JL:__HF”PJ’J““_'L’L{H\_'

Reality can't be conceived without form,
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yet do not pursue the Form,

Be simpleton like child
And get rid of the 'self'*?

The existence of phenomenal world
is a prima facie fact encountered by every body,
but it bear relevance wilth the reality. You

may feel with the forms of this as a child

- y interested in this
issua. it can _I:m_amsnlvad when you have come
 the age, ,ﬂ‘l‘at is you have to gel

ity. Again Shah

Think nol aboul the form of beloved,
Though you love to do so
How can you resolve this issue

which is not before you**

Gul Hayat Insttwis ..

Tashbih (Companion) has been very complicated
core issue of the Sufi thought. 'The orthodox
hold that Allah is beyond comparison, that in His
absolute unity He is remote and different from
all created things, and that the qualities
ascribed to Him in the Quran are not to be
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understood in the sense in which they are
applicable to any of his creatures. Pantheistic
Sufis, while accepting the doctrine of Divine
transcendence (tanzih), regard il as only one
half of the truth: the whole truth they say,
consists in combining (tanzih, the Divine
he former docltrine, by itself, leads
f God and the world; the latter by
sism; the worshippers of God are

lo the dus
itself, is

'eal Being in all

l to involve yn}seif in this at all.

5 o)l or sl ad

¢ x

The story of the beloved is a complete mystery
O, my heart never to be rasnlved or revealed

3 Spta‘_lg ed ||| ﬂ“:\ rov TL.LL’ .

Itm der you far away from your oved
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Sensory Perceptions:

It is almost universally acknowledged
principle with the Sufis that the physical senses
of human being are of very little help or rather of
no use for the perceplion of Reality. They have,

therefore, emphasized that if man has to get

himself yainted with the Realily, these
present § which include mainly seeing and

veloped or even

erceive lhe real
’lbireﬂ or.in olhar wol ,
Gnd Ruh has been very explicit in this regard,
when he !""s 'thal. the
lp to um:lnrstand th
IRaalitjr. According

calch a glimpse of

'sical ears render no
1s issues related to
is the ‘ears of
‘e o be developed in the process
ain the Godly truths.

;_,L.r/“-‘fc.w_,-\
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,t' Shah Lattf has almosl! replicaled the idea

z“fi qt(_{\—"-'ub(-i“—ér olBss e

)mJ\./c.i Py @wubu-m

Dispose off these ears and have new ones,
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So that you could hear the beloved's story. **

Both Rumi and Shah have held that
the senses in the present shape cause illusory

impression instead of proper appreciation of the
reality, ;+ , (£ A 5 A
))‘“"Cfd);’ [5“‘(} 2L 50U

U“rﬂu“':-?,r“ ey LE’UE’U“-")""

oy ur,_a-mw Coms T vy |
Hear not with the apparentl ears.

‘but with those which are inside
listen to the message of yonder*®

The "most common theme with the
Sufis has been that they have considered eyes
as a gateway for the seeing of beloved are
helpful. As compared to the ears, the Sufis are
more careful in regard to 'eyes,' because they
have more significant role in the contemplation.
They have been unanimous in their approach
that these physical eyes are of no use for the
Salik or traveller of the path, These eyes are to
be trained before they turn out to be the eyes of
a ghcs_,;i;(:.

The basic question which has been
addressed by all the Sufis alike has been that
how far these eyes are helpful in discovering the
reality. Shah Abdul Latif is also no exception lo
the line of the great Sufis. His approach is

basically similar to that of Rumi in so many
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respeclts. First of all he is clear in his mind that
these physical eyes are really incapable of
identifying their beloved. Therefore, they are to

be shut and the inner eyes are to be Gpened
_ﬁuuw-*__)—”L ‘_C\FLW’*M ;c_)-'(_,r‘“ AL
bl /500 Oy Sl 0

- -y L "
Try not to look for the beloved
With'these physical eyes
They look for Him in vain,
For the same are not used to it.
Indeed they would behold the beloved

who have closed their both eyes™

Shah Latif has further clarified that it
is quite different process which wouid enable

you and your eyes to contemplate on your real

beloved. /

Op LA‘)-J] 6356 T
L J 09505 IU)‘U““—?———‘:')JJJB“"‘

Hava an axlranrdmary. eye

Behave differently from the public
If they proceed downward,

You should move up stream.
Have your eyes fixed on Him,

though your back be to him®'



221

Bul once the eyes have enjoyed the
visicn of beloved, then it is no more possible to
turn away the eyes from that place or the abode
of beloved. Again and again they feel lo calch
the glimpse of beloved. Strange it is that while, |
am in sleep bul the eyes set off in search of
beloved, and beholds the vision.

ﬁutﬁh@ ?E_rgak loose;
while panp_ﬂlﬁ" a;n-asleap
they succeed in

the beloved

became friendly wi
‘but

ar in the bargain.®®

E\.

At this stage the rivalry between the
eyes and heart occurs to which man Sufi poels
have made man pathetic renfresens. Hujwiri has
quoted the following verse of a Sufi in this

Gul Hayat Institute

My heart envies mine eye the pleasure of seeing,
And mine eye envies my hearl the pleasure of
meditating.®’

Once the eyes have been
accustomed to the beholding of beloved, they
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remain no more under the control. Early in the
morning they look for the beloved and on
attaining the same, they feel satiated as if they
were provided with sumptuous feast. According
to Shah Latif, however, there is always a
tendency on the part of eyes that they may go
astray, the same are lo be kept under constant
vigil and care so much so that if they yearn or
aspire to look for anything else, then the same
are to be taken out and offered as food lo the
erows, for they loose their value and worth

But. when the eyes have been so
trained and-disciplined that they would not see
anything else_but theirsbeloved. A great Sufi
Yahya b.Ma'az is reported as saying, ‘whoever
sees anything besides his'beleved can not see
his belwiiaﬂ“-, Hujwiri has however, quoted
Muhammad |bne-Wasi, who said; 'l never saw
anything without seeing God therein’. which
indicates an advanced stage of contemplation In
which the mystic sees only the agent™.

Shah Latif has expressed the same

experience’ 12 the fu!lav.iinq couplet] | 1

;‘ 15506506 )
LbLh-DL:-jLJLJU\P‘U*Jij

These paltry eyes of mine
Have brought me favours grace
If evil but before them be,

They see love in its place®®
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Identity of Lover and Beloved.

The concepl of love with Rumi is
unique in  many  ways. The greateslt
characteristic of love with Rumi is selflessness
or absorption of the lover in the beloved. It is
the complete surrender of the love at the altar of
beloved. Rumi in Book-| through a parable has
stated this very systematically. A person after a
very long time came to.visit-his friend and
knocked al the door. The friend asked, 'who he
‘was', It is 't' came the reply. The friend turned
him away by saying that it was not the proper
time, nor there was a place far such a raw
“fellow. The wrelched fpjl'ilnw"qul away and after
a long time_realized his mistake. Now he came
again fully burned and cooked and knocked at
the door. His friend called, who is at the door'?
He answered ‘Thou are at the door'. The friend
cried, ‘'come in, Since you are I', for there is no
room in the house for two ‘Is’. According to Sari
Saqti, love between two is not right until the one
addreﬁse‘_srthe mher @, thou I'. g .-
507 uf SUsr Uf}ﬂ}
/—/JJJU'J) S =

Now said the friend, “Since thou art |, come in,

O myself: there is no_room in the house for Iwu I's.

5 S 9D M——GJ—J b LJJJ.W t__.aw
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The double end of thread is not for the needle:
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in as much as thou art single, come into this

needle".®”

Shah Latif while emphasizing the
identity of lover with beloved has, however,

modified the metaphor of needle in the following

manner

WH_LJ/,JL_QLJ‘LJLPJ_)—B-’“ Lﬂ{)""’"
—A LJ—'_)-—‘J S\ O—*‘ﬁ’la—*-—“‘l- L"‘—"_:J
Unless you have made yourself slender and thin
like needle,

How can your beloved allow you to be rolled into
his eyes.®

Rumi in Book-V has retold the story
of Layla Majnun in a very powerful manner and
he has depicted how the complete identification
of lover exists with his beloved. It is in this story
that Majnun tells the audience that he is not
fearful of the lancetl if it is pierced in his body,
but what he apprehends is that if you slrike me it
will hurt or pierce Layla. Because my whole
being is full wilh Layla A ]| | E
r_}Aﬂ-,/J) U]fj"
A O
L_.—w,;yd;yl.-fd-"uly)
a3 Oy (F ke
| am afraid, o cupper, leslt if you let my blood
you suddenly inflict a wound with your lancet on Layla.
The man of reason whose heart is enlightened
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knows that Layla and me there is no difference **

Shah Latif has also forcefully
presented his viewpoint about the complete
identity which exists between the Lover and
beloved. The same idea has been expressed in

these lines,

L‘:’)“a#“ HL_}L.&JUL.E:—)#MPJ

Kill me nnt‘\ﬁlth dart, O my beloved.

For your dwell in me, it may strike you. *°

Shah Latif has given much of his
thought to"this serious issue. According to him
Iness is discernible in man, universe and God
The ‘Iness' of man is a great slumbling block in
his spiritual progress. It has lo be diluted and

disselved in the oneness of God. S r-J -

foLM',—é Lu‘(_)-*"

Acrossilifesacean nojone yet
With ‘1" a§ guide his foot hath'set.
God indeed who is one
Adorett one-ness alone,
Take Two-ness off to burn with fire.
Existence may man's lears require,
This weeping should be done.

Before oneness alone®'
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The feeling of ‘lness’ is almosl
universal, which is also far from reality. The
believers of monism suggest complele idenlily
between God and this universe. Bul Shah Latif

would express his viewpoint as under.
S5 _,w;bﬁ L yfalle
k¢ ,,J;N LU0 OlnsV w0k

The universe with 'lI' doth overflow and it flaunts about
‘But its own ‘self’ it doth nol know it is magicians spell™

Here again the idea seems to have
been originated from the similar idea of Rumi
when he refers to. God as 'sorcerer’ bul

"

mnslders it tn be real: / ..-/3‘
The sorcery which God practices is real and

true: its wrong to call that real thing sorcery®

However, as maintained by the great
sufi masters like Sarraj, (it is only) God who has
the right to say 'I'. That is also a very dear idea
with Shah Latif who has elucidated il in these

words.

oumu@l{\ £) oo OAa0

You persist in me, but ‘I' is yonder®
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Shah Latif has also assigned special
meaning to ‘You', as is obvious from the
following lines. - S~

~ il&‘iL’:L{"" t t{.s..u-:’-’”é\”\jlf{?‘l
Oz (35 2 Lo S a5
All beauty is yours, you are the Realily
Else is fantasy, if you get rid of duality. **

: us of escape®.
sufis have abhorred the
‘"' 'You' and ‘We' and they
prefer to refer to the Reality as 'He'. According
to the Sufis: 'Thou' implies multiplicity, while
‘He’ indicates that all 'otherness is swallowed in

God. ¥

Gul Hayat Institute



228

Prayer

Although the imporlance of the
formally prescribed prayers has not been
underscored by the sufis in general, they have
considered the routine prayers as insufficient,
and not the real object of worship. As a matter of
the fact Sufis have always stressed upon the
spirit of Lthe prayers then their formal
performanece. Absorption_in the Divines unity is
‘the soul of prayers, Rumn has discussed the
problem of prayer al murg than one place

.9 j [eT L....n’ ) g
I A
T'he ritual prayer is fwa-ii_mes (daily) as guide
but for lovers are they who are in prayer

continually®®,

Shah Latif also acknowledged the
importance of ritual prayer including fasting in
the month of Ramzan, but he held the view that
these are nol sufficient for gaining the

pergeption of the belaved

e )fo Al olslre %
tsug;’ Wubdﬁ»ﬂﬁffj’

The prayers and fastings are good deeds indeed.

But the perception of beloved is gained through

other way®*

Rumi in the story of mystic Daquqi in
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Book-lll, has expressed his views as;;nder.

(}Lilgngﬂfq '/[JJU"L‘ /
r_:f o) LEles
O, Imam, the meaning of takbir is this, we have

become a sacrifice, O God, before thee”|

A certain man relates! '| was praying
behind Dhun-Nun, when he pronounced the
Takbir, he eried Allah Akbar and fell in a swoon
like a lifeless body """,

It was again Rumi who suggested
that the essence of prayers is self effacement
and self-abnegation” {».:-wj i~ U"(J""l ).

Sl Iasa o Ll
AT R

A Persian verse of similar importance

has been quoted in the Bayan-yl Arifeen™. |
o L O

Shah Latif has expressed exactly the

same,ideas ipn the fgilgmijg verses.

5 g [l B b IBLIbdiole ol

E=

Ep S 3 0l osessiles

So |DI‘;g as you are conscious of yourself,

It is futile to prostrate and pray

First annihilate your existence,

then commence your prayer’ .
HbemLololr o T8 Cdoleole

SEmES £I0T8 L Qley
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As long as you are conscious of yourself
Your prayers go waste and futile.

First get ride of the worldly concerns,
Then begin your prayers’®

Once Rumi was asked aboul the true
nature of prayers, ‘Is there any way to God
nearer lhﬁn the ritual prayer? ‘No’ he replied,
but prayer does not consistein forms alone.
Formal prayers has a beginnmg and an end, like
all forms and bodies and every thing that
partakes of-speech and sound, but the soul is
unconditioned . and infinite, it has neither
beginning nor end. The prophets have shown the

true nature of prayer’®

Prayer is the drowning and
unconsciousness of the soul so that all these
forms remain without. At that time there is no
room even for Gabriel, who is pure spirit. One
may say thal the man who prays in this fashion
is exempt from all religious obligations, since he
is dep[.i'ved of his reason. Absorption in the

Divine unity is the soul of prayer'”®

Shah Latif has expressed the same

L‘JE'JJ_;_B

feeling in these lines.

[Luu\—mu,lf:tu;;“__s
_).é_u W%—PJLL?)Q
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No more rites and litanies, not the ritual prayer even,
Since my heart was taken away by my eagle like
beloved’’

Rumi in Book-IV has related an
anecdote as to how the satan awakens Amir
Muawiya at ripe time for prayer. Muawiya fails to
understand as to why the satan had awakened
him at proper lime to offer prayers for it was
against his nature. Finally it transpirs that it was
true, for the satan knew thal.inease the prayer
umings are lost, Muawiya would feel greater
pinch and his consequent feeling of remorse
would earn hi reater reward from God.

S U139 s Gls b
U975 mansil——20s
That regret and that lamentation and that
Sorrowful yearning would have exceeded (in value)

Two hundred litanies and prayers’®

Shah Latif seems to have had the

same |dea in his mlnd when he said;
(rwd:/_)—‘__)-' medum_adja_) o6

The fixed time has though lapsed,
Let it nol be wasted

One should not be pursued by Azazil,
Who adopted the strange tactics.”®
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SIMILARITY OF PHRASES, IDIOMS, SIMILES
AND METAPHORS.

‘Actually it would have been enough
for the author of the Risalo to be familiar with
the Masnawi alone', remarked Sorely, though
simultaneously he had confessed that it was not
known to what extent Shah Abdul Latif was
acquainted with the other great Persian poets.
Indeed it can be proved that Shah Latif to the
Qﬁtﬂﬂsiun of other Persian poets had studied
Rumi and Rumi was greatest source of
inspiration for him. The influence of Rumi is nol
only l(raceable to the  exient of ideas and
thought, rather it is so pervasive that at times he
preferred lo use some of the same words and
terminology.

Rumi while discussing the value of
time with Sufis has used the words 'FARDA' i e
'tomorrow and 'NAQD’ or 'cash’ as is apparenl
from the following I:nas
g}*ﬁ)ul e L___a..&_;-sb.ﬁiuu_;ﬂ-ﬂ
g b A o
w Ls\—-:)"‘ 2o JLJJJ
,__,u....! > 28 o p 1 o)
The Sufis is the son of the [present] time,
0O, Comrade: it is not the rule of the way to say
‘Tomorrow’.
Art not thou indeed a Sufi, then? that (cash)



233

which is in hand is reduced to naught by
i

postponing the paymen
Rumi al olher place has clearly

equated love with nagd or cash,
K_.M’.____w )JJ(JJJ U./li
Con O Ll o .JJ(',‘)'-”‘J

In as much as the lover is intoxicated at the
momenl of immediacy (naqd), he is necessarily
superior to infidelity and faith®'s
|
Shah Latif has made use of these

two words in. case of Sasui. o

Lj_.,d “,L‘J“)(SU—‘DU‘-*—"M _:1)—’

She waited not for ‘tomorrow’;
Rather she took up ‘cash’ (true love) with her®

Again Shah Latif like most of the
sufis in general, and following Rumi in
particular, has discussed the issue of 'part’ (Juz)
and the 'whole' (kul) and their relationship. In
the /same werse hehas 'alse deall with the
problem of ‘non- existence' (adam), which is
considered the last stage for the gnostics. The
great intellectual Sufi Junaid once said: 'God is

affirmed more by not being than being'®

le‘_}ém;ylpw
- “vaIUMHJTﬁfU-Pw‘
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The ascetics have lost their individuality (part)
And are concerned with the universal (whole)
Their resting-place is but non-existence (adam)
| can not live without them. *

The same debate of part versus
individual wversus universal is

rnng in Masnawi.

5l s,
Llj £ 392 L2

The lnvm% of mn-whula are nol tlhose who love the part
that ..Innn;;ﬁr the pa
ien a parl falls in |

,,.-.
i-

,jz,, 1,,,t,

iled to attain to the whole

_parl, the object of its

I-existence’ or adam is again a
very hot topic for discussion with Rumi.
According to him the lovers and gnostics are
characterised by lheir qualily of non-existence,
which is the greatest virtue on their part. L(.

(:I Ll | H Lﬁﬂﬂ x_

Lovers have pitched their tents in non-existence

(in the World of reality ,which has no servile existence)
They are of one colour and one essence like

non-existence®®

It is now clear that these lines do
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provide the backdrop in which Shah Latif
composed his own verse.

In order to understand the man God
relationship Rumi introduced the metaphor of
fish for the human soul which lives or has ilts
being in the unfathomable sea of existence, and

l.fPU!d);JJ f.." Lsls’
- e e

e sea of life :

Farrg, = I
Ve are the fishes, and
We live by th favour , o, thou,whose attributes
 excellent: "7

Shah Latif | full benefit of

They are permanently in the sea,
still unquanchad their thirst is

Gul Favatimsttate

Hance y ara sty though t ey are |

The idea that man is a macrocosm
and that the soul of a man is like a mirror
wherein or through which the Reality can be
perceived, has been a central theme for many a

great Sufi, bul more so for Rumi. In this context
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Rumi has made use of the favourite Sufi
tradition according to which God is nol
contained by the universe but by the heart of
faithful servant. The heart is the dwelling place
of God; or it is, in other terminology, the mirror
in which God reflects Himself. But this mirror
has to be polished by constant asceticism and
by permanent acts of loving obedience until all
dust and rust have disappeared and it can
reflect the primordial divine light:. *°

Rumi has brqwgm oul this point in
the story ol Greeks versus Chinese painters
Ihe Chinese painted very beauliful pictures on a
‘wall, bul the Greeks in comparison merely
polished the opposite wall which was to catch
the image or reflection of these pictures, once
the curtain was removed from the middle. As a
result of the contest; the Greeks (Rumis) were
declared successful by the king. Rumi says that

the Greeks were aciually the sufis:
)JL{JJ_‘%-U’ U'Mbﬂulul«-ﬁ)
LM’ Jsozssiiial  aelles ,z’
LG wslemay Cb )8

I 8 T | Jr?/
&) LmWLJ olcﬁ)ﬂ;w;;;_ﬁj)

(Jute Lpl L/
_Js3h ,aL:,t Lﬂﬁ
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The Greeks, O, father are the sufis:(they are)
without (independent of) sludy and books and
erudition,

But they have burnished their breasts (and made

them) pure from greed and cupidity and avarice

hat puri e mirrog. is: yond doubt, the

t which re_caives _ : merable.
h“uug‘h that fnrm is nol
nor in tI'L emr.w’san nor in the sphere of stars
r (in lhi aartﬂ which ) on the fish.

use a‘ﬂ.:thosa‘ are

w that the mirror of

ntinued in Heaven,

and numbered:

hath no bound.

Here the slanding becomes silent or else it

Shah Latif in the following lines
which are from Sur Suhni on the similar lines

Gul Hgyat-tnst Gtm%

it has to be cleansed and purged from
worldly greed and ill- founded fears and dnubts

jb—u‘ l____,,\_ma.
-2 u@lmp ’La
g ﬁ'f«:ff

wl;_y;_mﬁ(:“ 6‘-‘) c"“) U""’"’]
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O, frail woman, remain committed ,
fulfill the obligations of Sahar(God)
Get rid of the fears , doubts
and avoid all false things
Turn your inside into a mirror,
and look for your beloved.
Follow this path strictly,
So that you may attain the contemplation ®'

What is the gelation between the
mirror and the image? Is Ged reflected in the
!h':a@-rt or |s the heart itself nothing but the
reflection of God.

Rumi clarlnad the whole issue in

L...JL 3 Lﬂjfufd;r-wl
T3 Gs 5 )

=18

When the mirror of your heart becomes clear and pure,

these words:

you will behold images (which are) outside of
(the world) of water and earth. You will behold
both thevimage and theljimage maker] both the
carpet of (spiritual) empire and lhe carpet

spreader.®

Shah Latif has replied to these
queries in the fu)owlng verses:,
uw—-—'fu»’f o oy L) st e
)Lc_ﬁ*u,:m __,;’J_/J—M.A.n {;w Lsx_..r
933055 A _;J Jl_au (_)-HKS‘-—' L
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Why go to Wankar, seek you not the beloved here?

Nowhere else is Baloch (God) hidden. Latif declares
Be steadfaslt, prepare yourself, keep firm your faith,
Peep within, find your friends place. *°

In the following lines, he cites

Quranic verse,

Thy love is«in thy lap: then why from travellers
'dost thou make thy quest?

Thy Tove's within thee! Sees't thou not?

This saying ponder well and know.

She never sought he public place to ask where
her loved one might be. **

Again he quotes another verse from

the holy Quran. ' L._--_gb
‘-5 2 "-—:%'-"C N

U\_.a WJJ‘LULUWLJI

Beloved within you and you seek Him here and there

He is "closer to you than your vein jugular”,
Yourself is the hurdle between you and your
love.®®

According to the sufis once the
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windows of heart has been opened as a mirror
towards the realily, the soul is enabled to gain
full consciousness of God as the beloved. In this
regard the sufls raly nn the ramuus tradltmn

‘Who knnws himself knows his God'.

8§ hadith is usually explained as

Ji became Punhoon, .adornment.
‘Who kno

what she w

self knows his God ', is the fact,

q{ "ﬁ;el at Windar, she received all here ¥’

As to why the internal gnosis should
lead towards the gnosis of God, Sufis refer to
another very famous tradition; 'God created man

Gul Faya instiiuie, .

the fullnwmg verse m Sur Sasui. A

o‘_-fy" [S\-*ls"*'" .BU""')L ‘,..,
F_ar_p@-ﬁ-'”(.)‘_p }-L‘i A-ijfﬂdsf:}] (_ILP
oy {5\*' ‘i-"’“
a ui became Punhnnn her beauty dlsappaared

‘God has made man in His own image’ trees
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constantly repeal.
The love crazed one in ecstasy look beloved in
her arms.®®

According to Rumi, mystical union
involves a transformation of the lovers
personality into that of the beloved. The mystical

experience transcends the logical distinctions of

subject, objeet and attribute. This is how Rumi

expresses the id

.uly it is bﬂlp the wate d the giver of drink
and the!dmnm all three become one when
our tal:s'man ‘is shatter i.e. (when your
sion nf*jngwt_duality' jestroyed) °°

ni has concluded that but this

oneness y nnot know by reasoning. Shah
Latif alluded t  this kind of oneness in Sur Suhni
in ll}e fnlruwmg lines.

_J_..mu.- l_‘,,d_gu.n.m[_.»- Lu-)_;.u

Gul Hmi‘v ’LL héi l.“if“

This maﬂahle mystery no one can scan.'
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CHAPTER-V

Conception of Love with the Sufis

Love is universal phenomenon
underpinnings of which we come across in the
mystical poetry of all ages and religions. In
some poets it is so pervasive and so much
dominating that it is almost impossible to explain
even a ;_a]n'gle' verse of their poetry without
reference to the imagery of love Taking clue
from the fact that love is the most powerful
impulse in human beings, the Sufis have made
full use of it, hence the mystical poetry abounds
in this" type of imagery. The Sufis have
invariably adopted' the intensive language of
love to explain their idéés, and this has given
immense popularity to their thought beyond
doubl.

No doubt the idea of the divine love
is very much contained in the Holy Quran, and
some assorled traditions are ascribed lo the
Holy Prophet exclusively by the Sufis in this
regard. But|in the histery of Islamic imysticism,
the ‘idea of efficacious or deuutiunallmve for
God Almighty is said to have emanated from the
utterances of Rabia, one of the earliest and the
famous woman mystic of Basra (d. 185/801)
There could be hardly any doubt that these were
the ideas which travelled far and wide in the

remotest corners of the Islamic world through
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the writings of latter Sufis, who preserved those
unique expressions and transmitted them in their
entirely. The 'Tadhkirah' of Attar (d.1230AD)
which provides the most popular account of the
Sufi ideas popularised her ideal of Divine love,
‘With her name is generally associaled the first
enunciation in Sufism of the doctrine of Divine
Love, which later came to be so dominant a
feature of the movement, her shorl poem on this
theme is one of the mosl ofien quoted in Sufi
literature’",

Two ways | loye thee, selfishly

_And next, as worthy is of thee.

‘Tis selfish love that | do naught
Save think on thee with every thought.
Tis purest:m_-mt_en thou dost raise
The veil to my adering gaze.

Not mine the praise in that or this

Thine is the praise in both, | wis'.

From the third century onwards, it
became almest a regular-feature for{the,great
Sufi-masters to include'a chapter on'the topic of
love and its implications in their classical works
on one hand, and on the other it was the most
talked about subject-matter of their daily
discussions in their enclaves. Accordingly there
are as many definitions of love as has been lhe

great number of Sufi masters. In fact they have
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provided exposition of love one after the other
and everyone perceived it according to his own
experience. It can also be said that each of them
has narrated the experience of love in his own
words. This great variety of definitions of love is
no doubt confusing but simultaneously it helps
understand the multidimensional nature of love.
Junaid (d,289/910), who is considered as the
great intellectual and sober Sufi once said:
‘Love is the inelination of the heart’”. According
to Ibn Abd al Samad: Love esgthar which renders
blind and deaf: it makes blind to all but the
Beloved, so that me beholds no objective but

Him®.

Love defens me to every voice but his:
Was ever love so strong as this?
Love blinds me, and on him alone | gaze;
Love blinds and, being hidden slay.
Another Sufi is quoled as having said
Love is a pleasure if it be for a crealure, and an

annihilation if it be for the creator. !

Bayazid ~ Bistami = who “preceded
Junaid and is regarded as the leader of the
intoxicated Sufis, defined his experience of love
in these words. Those who love God are those
whom God loves. | fancied that | loved Him but
on consideration | saw that His love preceded

mine®. He is also reported to have uttered: His
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love entered and removed all besides Him and
left no trace of anything else, so that it remained
single even as He is Single.®

These are some of the key concepts
which are readily perceptible in the entire bulk
of the poetry of Shah Lalif and they are repeated

more tham once. But these ideas make his
ve very much comprehensive as
have specifically

“in light of this background that
in the foll
many facets of love, as depicted by Shah Latif.

ng pages, we shall examine the

Gul Hayat Institute
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Love as affliction

Junaid Baghdadi (d.298/910) s
quoted as having said: 'Tasawwuf is that God
should make thee die away from thyself and live
in Him'", The veritable proof of this is found in
the enigmatic personality of Hussain bin Mansur
Hallaj (d.322/922) who went to the gallows
smilingly in Baghdad for_hiswutterance ‘Anal Haq'
or ‘I am the truth'. Althoughit is on record that
Mansur did meet Junaid whﬂe the latter advised
him {o be- exlremely cautious and exercise
restraint, for love secrets .are not to be divulged
or disclosed as this/may amount lo heresy.
Hussain bip _Mansur whose poelry has also
survived,’ in one of his famous verse throws
open invitation for killing him, for he sees life in

that killing. His famous words are.
" - w -

Kill me, o my trustworthy friends,
for in my'beingkilled is my life,

These wércis have been quoted
verbatim at least thrice by Rumi in his Masnvi
with great admiration for the martyr mystic. At
one place he says:

Slay me, my trusty friends, slay me, vile as | am: verily in
my being slain is my life forever more.

Verily in my death is my life, O youth - how long shall | be
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parted from my home until when, *

As is well known Mansur was
apparently executed on the charges of
proclaiming ‘Anal Hag' 'l am the truth', for
according to the orthodox view this proclamation
tantamounts to the negation of God and
affirming one's self to be God. The killing of
Mansur on the gibbet, however, immortalized
him and since then love has been equated with
the gallows and in the §ufi gircles this has been
termed as the greatest test for truth and love.
Notwithstanding_ the mystical experience of
Mansur has been interpreted in a different
manner over the last millenium by the Sufis,
ma'jnrity of who have declared it be an act of
intoxication under love or considered it to be the
highest 'degree of love. The other most
significant aspect of this utterance for which
Rumi has provided rational justification is that
he has interpreted it to be declaring one's self
as naught and affirming the existence of God
anly;’ |

Elaborating this idea of dying or
Fana, Rumi at another place has made it more
clear when he says that the lovers have to die
e;.rery moment and that dying may take place in
several ways, Therefore they are found ready

with hundreds of lives to sacrifice for the sake of
: elcved , - : ' e
mu(_p_,.:’)..l)uu}”! >9
IAJr.J/dMJ(jJMJ'FUb



251

For lovers, there is a dying al every moment, verily, the
dying of lovers is not of one sort.

He (the lover) hath two hundred souls (lives) from the
soul of Guidance and those two hundred he is sacrificing

at every instant, '°

The fact is that this cruel aspect of
divine love is notl |later additien, but it has been
experienced from the time of earliest Sufis, 'The
love of God for man is, that He afflicts him, and

so renders him improper for any but Him'. "'

Although the ideas of Mansur were
discussed in the earliest standard texis on
Sufism, such as Ta'rruf of Kababadi and Kashf-
ul-Mahjub of Hujwiri, he was presented as
martyr-mystic by the great Persian poel
Fariduddin Attar (d: 1235 AD) in his celebrated
prose work 'Tadhikiratul Aulia’, which was the
most widely, read text, by the, medieval Sufis. Il
was  Altar; " himself' a “great 'Sufi" poet, who
successfully portrayed Mansur as the martyr of
love and the truth. Rumi who called himsell as
successor of Attar and Sanai, made some very
serious and intelligent references aboul the
alleged utterance of 'Anal Hag' and lried his

level best to exonerate him from the charge of
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heresy. The name of Mansur has been
mentioned only once in the 'Bayanul Arifeen’
where it was also described that he had to
undergo the punishment on the gallows for he

had unravelled the secrets of love'?

Shah Latif who was passionate
admirer of Rumi's Masnvi, and had assimilated
many ideas from it, has.made many direct as
well as indirect references.to the cruel aspect of
love without repealing the name of Mansur. He
has perhaps  Dbeller expressed the above-
complicated ideas in a wery simple language but
with a unigque imagery

r‘"_’_’)" L "-3“)""'1/-3 ( uu& '}QL’“—JJ"
Leausls ’L)p '%” &=
EM_,LSL,.]_L_, O e L e
If | look for head, | don't find bust, if bust is there, no
trace of head is there.
My hands and ankles cut off but where | know not, who

are eager for the ceremony of unity, let themselves cul
off and tippedioff. '°

Indeed Shah Latif has dealtl with this
ambivalent personality of Tasawwuf rather in a
more discreet way. Instead of providing any
justifications for his famed words ‘| am the truth’,
Shah seems to have declared the trials and

tribulations as the essence of love, and
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unequivocally termed the love synonymous with
the gallows, and in this analogy he seems lo
have been inspired by the epiphany of Mansur
Hallaj. His following verses are but indirecl
reference to Mansur and they speak volumes
about the hardships, which one had to undergo
while passing through the process of I?:e.
_—"j)‘tf‘—,—i;‘c 1 ‘

= ..fw(S"“JJLSLF BL’JHW

e

Lo, the love and the gibbet are but ene and the same, the
requirement of both is full ?ﬁﬂfaq-\ only when you have
‘scarified your self. "

S D _f.la lb;u)—m L.‘-?J;‘“'
ey anil s O
Lo, thare is-a call from the gil:l:'ﬂi,'-wha will acc.ompar}y me
‘only they will proceed, who are genuinely in love. "
Ol & Bl qu Jeo)
33 ,jLL.@Lw N
SYErS TSI SO
The genuine lover, for his head care and concern has none.
He cuts it off joins it with breath as gifts then hand it on:
Crave down to shoulders,

fromloyed one t‘nen begsfor lovers rEtugn; L
s > sl r-y‘:;é)s—ml.&d-w |
PEIE PSS SEE A O Lo 3
- ‘é;?.'"""i‘ﬁ-‘.-)i-—"‘-t;’t_ﬁ’b) i

To guard and preserve the head,
the lover's business is not this-
One of beloved's glance is worth

so many hundred heads of his-
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Flesh, skin and bone, and all there is
the least of loved one, equals not "/

Rumi has emphalically declared that
you can not indulge in love affair unless you are
ready to sacrifice hundreds of heads.

¥
-

Greb O Ghs 1,

You can't underlake love with just one head,

ﬁgam he says -

One can't lndulga in-love with two feet
The affair could hardly be dealt with by thousands of fest
and heads "®

The following hearl-rending verses
with the strong combination of the words
‘gallows and death' are but an unparalleled
tribute and compliment to the great martyr-

mystic Mansur Halia by Shah Latrf c'\
J-zf‘—‘y WL&WQ&* 35

Lo, gibbet is the real ornament for lover

Neither they fear, nor do they turn away,

for they could be blamed.

They proceed fearlessly and come on the scene

Ever ready they are to be killed
to fulfil their primordial commitment."*
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Love is not merriment, enter this arena carefully
who could else desire to love,

Excepling those who are prepared to be killed: 20
(aunle g ik ol £330 0252 y[:
' :!'g h the podium of gallows
] J the bed slead

The gallows is but a best stead

. ‘And death an experience with the beloved. **
Gul Hayat Institute
i
Ll ¢ } - Rumi had also dec all'é' t E"'Fgallnws
to be heavenly stead, which when mounted takes

the rider direct to heaven for the vision of the

-

real beloved. L:/wj-?') L;{/"LLJ:‘:J L}
st el

The gallows on which we are killed is the Buraq on which
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we ride ‘to Heaven', the abode ‘dar’ possessed by thee is
delusion and heedlessness®*.

Dhun-Noon, the great Egyptian
(d.245/861) mystic is crediled for using the
passionate language of a devoted lover for God.
When he was presented and imprisoned he
recited thi

fallowing lines:

The burden Thou hast made me bear. 2

But again it was Rumi who

cnmprehandad love as most intriguing

N e mL Jyio s Lowtt

he lermed pain and anguish as witnesses, which
constitute necessary evidence for the proof of

love,

ﬁnjo"iﬁj-weufﬁfg"

Love is like the lawsuit, to suffer the harsh treatment is
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the evidence. When you have no evidence, the lawsuit is
lost, %°

Shah Latif has elaborated on this
subject rather more vividly when he says that
pain and sufferings provide the undeniable
evidence or proof for the claim of love. Shah

Latif has also used the same word ‘Dawa’ in the

c{;lfﬁ p"f; PR
Py ) "
___,;wuiué‘” W/gﬂjwumju

tbi’f,)‘“uu( E5F25 04

8o long as blood is in your veins:

Don't make claim of any love

Dried face with and emaciated body are the conditions,
though the lovers don’t mﬁanyﬂﬁ:g to offer

ﬂﬂ

Yet they give in their head for by
£ L_u; yt W‘ _A l_.J'l.L-U-‘ E\“PL_.--“JSW

lMJ&;;ﬁkUJJJI 7j) ( U 23 0%
Jwﬂuhp L5051

They entered the arena of love,

Chopping of the heads and beheaded bodies are
but their adoration
verily | found|them sacificing their heads for
the beloved.” '

Shah Latif has yel compared love
with the deadly snake, whose venom if it bites
leaves no one alive and the bitten person

suffers, hnean.wr torments.

‘/_)L}t_))l ig)LS\*ﬁuJL;J“)MU‘—ﬂU
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If the field of love if you want to enter

Let not the fear of death yourself deter,

O Latif, sweel would be that beheading,

If your head to the beloved you give as offering
Love is like a dangerous viper,

Only those know who snake bites suffer *°

_Tha Sufis have almost unanimously
declared "love fraught with utmost dangers
‘Ghazali  has narrated . the interesting
conversation of Sari Saqgti with Junaid which
reveals the most curious aspect of love: Junaid
said, | asked Sari Sagti: Does lover feel the
pangs of-dangers. Hg said he does not feel. |
‘asked if he is wounded by a sword? He said He
will not feel pangs even if he is wounded several
times one after another. Ghazali has described a
gueer inciden! whereby a lover in the bazar of
Basrah caused his own death amidst the people
iﬁ the broad daylight. If a man can bring end to
his life for the sake of physical love, one can
imagine .the f#tredgth, of  love ffar Gpd™!, thus
concludes-Ghazali.

Rumi in the Masnvi has narraled
almost similar story in respect of Bayazid
Bistami who was in the habit of exclaiming
‘Glory to me, how great | am’. His disciples

pointed oul that these words amounted to
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blasphemy and heresy. On this Bayazid
instructed his disciples that if he utters the same
words once again, his disciples should not spare
him. Accordingly this was done, but nothing
happened to him rather who attacked Bayazid
with their daggers got themselves inflicted with

injures. This incident is construed to show lhe

| love over everything else and thal

'”;; s or reigns high, inasmuch as it

employed the
for beloved and has urged
upon tr!e Luvq,r_ln gel prepared for being cul inlo

pieces. ‘T‘hﬂjfﬁagery beloved who pierces

commonplace, bul

Shah has dealt with this subject in a quite
differe iﬁt_:lelicate manner which is rather
original Says he: ~

Strike friend thy hand raise, favour me-

Gul Hayathrstrtute

which through this world is caused. ==
Mﬁ» __;’_ﬁJ L LM‘—-‘-"-’P*L..._-An

If the friend out of mercy



were to strike the arrows of love,
| shall not enquire after the physician
| shall live with my wounn:ls 1
Bl Gobleus 0w Basisly s
L)Lf)—é'tm Lsun- L.lfw l_un.:

Oladanmia il > | mtmup
The beloved calls for slaughter

‘moment to slaughter

re, avoid the armour of love,

ese lines are symbiolic with the
following imagery of love expressed by a Sufi
saint and preserved in the tenth century text 'Al-
tarruf ' by Kalabadi. 'If thou should'st cut me

Gul Hagyat-dmrstitmte -

tnw e gre

Longer the duration of affliction, the
more pleasant it becomes and bearable, This is
more desirable when the beloved is bent upon
the lover's slaughter F o

.s—)_m{.ﬂ LM)",LLS‘“‘JU‘ b{‘ﬂl -
SO AR
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When love takes knife in bulcher's hand,
Sharp be it not. Bul rather may,
its edge be blunt. For then on thee,
beloved's hands will longer stay”
Dealing by the beloved is known.
Therefore tha constant advise is beware or be

bold enough te face the violence and atrocities

surely he will perpetrate, as there

o Sy

Love is hnl z}_-_g@-@uing affair,

_.!__hu is that beloved, so cruel, so
violent a o mighty. Is thal he is always
antipathetic, unkind and harsh in his attitude or
he is sympathetic and fuily aware of the agonies
of our soul. Sufis have answered that yes he is
; the most sympathetlic, | consoling and
Gul Hayatdstitute -
beloved: Tfﬁﬁi answer of Shah Latif is also not
different frummnthers* for he says
D5y 55, (18] 5 oo (505
By Sl Sl S 2
He who slaughters also takes full care,
though he calls for slaughter.

He allures me and he pleaseth my soul, **
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Love as fire

Love as fire is almost a universal
image and also a symbol typical of mystical love
poetry throughout the ages. The symbol of moth
and flame is more significant than any other
image in the whole range of literature. The moth
is considered as the lover who sacrifices his life
on the Iigh:t of candle. Many a poet of the world
has dealt "with™ this subjects@nd Rumi is no
exception to it. Shah Latif has also treated this
allegory though with a little bit difference
Normally the melh is taken as the lover of the
flame of candle, always trying to be one with the
flame and that is why plunges himself into the
flames and instantanecusly loses his life
Although Rumi himself has taken the image of
moth and flame from his predecessors, he had
made some very perspicacious remarks which

are highly maanmgfui Says he. % tjﬁ.
wfw[;u[pujﬂm w92 Wes s

i—-"[r‘.ﬂ/‘luf Lu_jud.b/ pt—JLpu‘?}))Jd! ,
Where.amewafr the candle pt":}trihyl@iim gwa[_h been lighted,
hundreds.of thousands of loving souls are burnt.

Those lovers that are within the house (and nigh unto Him)
are (as) moths to the candle of the face of the friend *°

The Sufis have considered the
candie light as the flame of reality, wherein the

moth sacrifices his life to attain unity after going
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through annihilation or Fana. In fact the simile
of moth and candle is a very comprehensive
image with most of the Sufis and Rumi is no
exception to it. In the following lines Rumi has
provided the rationale and explained as lo why
the moth is always ready to plunge himself into
fire. ‘ Z f"
D9-F9 )00 JPOWED T N

e nl s Al sur0—

In as much as in death he see afu.thdrsd existences

like the menth he burns away his own existence. *'

Rumi's conclusion is, however, more
explicit when he observes thal the moth obtains
new life by burning himselfinto the fire, thus
repeating;,fi‘sé basic maxim of Sufis, ‘dying before
death'.

Shah Latif in the firsl instance has
praised the moths for their extraordinary

courage, for they are awara of their destlnatmn
L{,’\JJ boga S B ) L)J __u..u

§ /E: }f':'mj
2 St
The moths assemblad, gathanng above a raging fire,
Heal drove them not, no fear they had,
flames did their hearts inspire-
Their necks they lost, and on the pyre of truth they burnt

themselves. **



He eulogies the behavior of the
moths, and the way they offer themselves at the

jumped into the fire out of love.

They dlscardsd all relations and burnt themselves in the furnace. ™
é\‘ S els ...‘-1_9—6?" Ln._¢ \J

Gul vkt

een sel ablaze within me (be my

his departure, has now developed into conflagration.
How can it be putout when it is being fanned by the
beloved himself.

Shah Latif has not confined himself

only to the metaphor of moth, but he has also
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advised directly for purging oneself, for fire is
considered essential for allaining purification in

the physical sense as well as metaphysical,

He has considered it absolutely
essential for the beginners to undergo the lesl
of fire of love, so as to get ripened. No one can
qualify for meeting the beloved unless he has
acquiesced to be roasted in the fire of love. This
is how he explains the process, which is no
doubt the most painfulf.'hlif"'imﬂﬁsically essential

for the lovers: _
Wiaprs 250 5'-F =2 Dr* [Ey IJ 27
20 1] N O DG S

-(_);Qk_f““(_e 930 r-*u“f*uw‘ljf\

OR, you beginner. You do'net fan and intensify the fire, nor
go near it. Obviously you can not bear the fire sparks of
love. Standing beside, how you claim to be a perfect smith.

It is advised, if you intend to achieve
perfection, it is only through repeated action of

fire, putting into water, and again facing the fire

till the, pmegss is completey

»:;-:/.Lj el ji uﬂmé’ﬂ;fh
Htmself the beluved, like a black-smith melts,
He dips me in water, and again myself he melt.

On me he strikes blows with his hammer.

In his own typical manner.*
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Rumi has compared love with furnace

and human soul as crucible for the same. Says
he

k__-MIU"——"fU-'mw'ﬁJ ‘r)*'u(p
g____,._.......f Ir-’(.a-...ru*”u“f)b
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ace, it is happy with the fire,

furnace that it is the fire's house.

nd! Learn love-making frame the potter's kiln.
It burns within itself for the whole day and not yet a

vapour comes out it

The following verse is more splendid

Gul LT% il A& ISHEC

i _'))-"’ _,E-J ny U"*—-" )) *L
When people go o sleep | try to shut my eyes and slifle
my tears like the polter's kiln.

But soon your remembrance strikes me and | get
rekindled.*®

It is relevant to mention here that

i

Shah Latif in line with Rumi has also used the
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word furnace ‘Khurah’ more than once. For
example®®
The moth is a metaphor and actually
it sets a lesson for the learner or the beginner
as to what the love is and what are lhe
implications thereof. It is in this backdrop that
soon afterwards Shah Lalif addresses the lover
of Gc:-d rn words
mejm));_scmﬂé: »i.!f Wl' o]
,-"ULm W—Jﬁjj),é—-) *-J~
Mj L)"-B‘] z ,‘J‘“uugi
Jtli.\i'as only yeslerday that the Wed had taken me out
of the oven (of divine love).

But in order to hasten my journey towards the goal of
unity, intensily of the fire was increased.

The fact is that the fire never leaves the lovers, as they
incessantly roast in it.”'

But again steady fire with pauses is
sine qua none so as lo achieve perfection of
ripeness in love, This is how Lalif has

elucidated thls |dea in the fnllowlng Imes

..agn_j;uj_?;(gv Lﬁ ‘tﬂwﬁyﬁ*ﬁé
-_E)’:&“;_JLS‘:( ' .)j)‘-“‘"’u)’
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Just as when frying pan is ptacad on fire, its bottom is

. g

scalded love to contact with it.

Similarly my beloved has created the same situation for
me by serving me a sip of love, which keeps the fire of
love always burning within me.
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Even then welcome indeed is the slow fever it caused,

only that the beloved should not separate from me. 5

The fire of love which started from
heart soon spreads to every part of the body and
finally what the fire of love does with the lover
has been beautifully presented by the poel in
the following verse.

s f Ll ‘A‘"L"'( oy
0, my hearl is yearning and ummmg.
the love fire has reached the liver and kidneys.
My whole body is hot and burning like fire,

Touch it, if you don't believe. %2

The following lines convey more
intense feeling of the lover, who is set ablaze

I-’rcm tnsu;ia

Lo: jL u-;JuL —udl—”
uu{ » uﬂu *—”-‘_)-\—‘5-’ Dy
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I'am undea*.gpmg@verg kind of fire, indeed | am foasting.
My heart liver and kidneys are set on fire.
None can heal these pains, excepting my beloved. **

Rumi's constant advice is to get
ablaze from within, for it is the fire of love which
is to be preferred even to one's prayer or other

religious formalities.
J"?/__.?/JU L’JDU—JJJU—J_/
Y vt/ LS L«J—J  yob
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Ignite yourself with the love of fire
Even set on pyre your thought and books. *°

The imagery of fire is not complete
without water. When the lover has roasted from
inside, the thirst is unquenchable, even the

water of ¢ seas is nol sufficient.

ed the condition of
ode when he says:

Ty

irst What so ever | drink, | feel unsatiated
Even if | dri whole sea, it is not going to suffice as a sip **

Gul Hayat Institute
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Love as Physician.

Rumi is regarded as the greal
protagonist of love-mysticism and in one of his
verses has very beautifully summed up love as
the most alluring sickness but simultaneously he

considers it to be the ablest physician who can

i | A

‘Hail, O Love that brought us good gain-
‘thou that are the physician of all our ilis, *

Beloved as ahealer or physician has
‘been amply demonstrated in the poetry of Rumi
‘and love has been described as both disease as
well as antidote which takes very heavy toll on
one's life but also chastises the incurable
disease. The Sufis in general have believed in
physical and spiritual ailinents. Rumi has spoken
in clear-cut terms about the physical and
s mlpa diagnosis.when he says;
J@fwlp: LUEMJ} 2372 1 (_,J Lo
-J-J,??j}u)});) 1 J_;ft_ﬂ’fLJJJJJNE‘L‘?

58

Rumi, has narrated a tale of the king

and sick servant-girl as first story in the first
book of the Masnvi. The upshot of this story is

that the love itself is a disease and the girl has

been suffering from it and hence she could nol
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be cured by any physician whatever his caliber
may be. Finally the king calls a brilliant and an
experienced healer who diagnoses that the girl
is suffering from the malaise of love, and she
will get well only when she meets her love. He
therefore advises the king if he wants to see the
maid healthy he will have to allow her to meet
the beloved at least once, Accordingly the girl
got well only when she mel her beloved The
essence Gf't.ﬁl"s‘ story is_lhat.the love itself is a
unigue disease with unparaileled symploms and
it is also cured only by the same beloved who
must have caused this disease.

Shah Latif appears 1o be the
exponent of similar ideas when he describes as
to how the ih’ﬂ-ﬂperi’enced physicians have rather
increased  the torments, and how their
prescriptions = instead of soothing have

exacerbated the travails into trauma.

This background is apropos towards
undesstanding fand appreciation of; the  fotlowing
verses of Shah Latif.

Jbe g 972 (O s O 9 L_:l__aU‘—JJ 32
fLﬁ;:L:DU" ‘-———“-'-"‘-U_JLP 5
The company of Physicians | never relish,
None but the friend divine is fit to be guide;
For my present state of health.™

L&pjgu-*’uﬁh;)ukl?u;stﬂ—él’r
tﬁj.égi_})fj;l L—-—MPU“*“’J-'“"“



272

The physician strives and does his best

To relieve my painful state

But the friend upsels the plans,

Taking away from the drugs, the intended effect.*

The malady is preferable if it is

A constant vale of suffering.

When people talk now of physicians
| never rellsh futile adwce

Gul F li‘;&ﬁl’ﬂ 5’ HML

The true physicians did not come across
But quacks employed their cauterising brand
And brought more aches and pains than formerly. %

Who then is the real physician? Who
can cure the malady? It is the beloved and,
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therefore, the love stricken patient, prefers to

suffer but he waits for him. He makes it a reason

so that he s visited by his love as he alone will

make him hale and hearty Says Lalif
QLJ_JG\_—JLQ-_)J [5_,_)(.&_2;..)__—46\"_3

Oh tht}u thmdan give me not lhe dose

That maketh well. For | shall then be strong.

To ask of me how now my iliness goes

Then never friend may properlycharice along. **

It .is this stage, when the beloved
alone becomes the cure, and the healer.

ih:;me prescriptions of the doctors,

Finally, Shah makes no secret of il
that the real physician is God almighty. He being
the cause of causes, had made me suffer and

now he is the one, whn can cause dehverance
]-'___: br --:/JLJ‘ u__,i L_-mm._:ﬂ
,,s-l -l

Thou ant the fnend the Healer thuu For ever;} pain the remedy,
Cure for my heart, thy voice alone, the only cure it is for

me. The reason why of call for thee is none can cure my
heart but thou, **
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Love as wine.

Although the language of all mystics
is not the same, the Sufi imagery employed by
the mystical poets of all ages has almost a
common terminology and semantics.
Nevertheless the interpretation of Sufi poetry
has engaged great minds through out the ages.
As a result of this it is now generally agreed that
for the myslics, the beloved is God, the cup
bearer is their leader, wine'is the truth or their
mystical experience. Their drunkenness is their
ecstasy and the-state of unconsciousness is the
absorption of their brain in lhe uniqgue and Real
existence. Abu Nasy Sarraj®® (d378/988) and
Qushairy (d.465/1072) the two most celebrated
and earliest writers on Tasawwuf have quoted
many Arabic poems in this connection and at
many places have made it clear thal common
people are inloxicated due lto the drinking of
wine cup, but the select are intoxicated by the
divine cup bearer himself, God Almighty. *°

Ghazali (d.505/1111AD) and Hujwiri
(d.464/1071AD) who are contemporary and are
known for their impeccable and erstwhile
approach in the history of Sufism, have also
interpreted the poems of wine imagery in the
same spirit, In his monumental work on the

religious sciences '/hya’, Ghazali has quoled the
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following couplet of Junaid Baghdadi, the great
intellectual leader of the Sufis.

I drank it again and found my salvation
| got taste and drank with satisfaction, ®’

Again Ghazali in his Persian ‘Kimya-
e-Sa’‘adal’ has referred to the roliowing typical

‘H’EFSE
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The one who-has not entered tavern is irreligious,
For, to be inside avern is the basis of religion. *®

Ghazali has emphasized that this
verse can't be taken in its literal meaning.
According to him, such verses for the Sufis
meant and implied something esoteric, more

nominal than phenomenal.

Hujwiri, the author of ‘Kashful
Mahjub®, hasicited many verses§ of wine imagery,
both in Persian as well as Arabic. At one place,
after having referred lo the ascension of the
Holy Prophet, he has qucled the fnlfowmg verse.

L—-—-[&MJL_«.

He drank cups after cups but neither the wine consumed
nor the vision came to an end. *°
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It is in light of these works of the
great Sufis, that an exclusive vocabulary of
mystical poetry has been worked out and
according to which Sharab or wine implies
ecstatic experience due to the revelation of the
True Beloved, destroying the foundations of
reason, Saqi (wine-bearer) is Reality, as loving
to manifest itself in every form that is revealed,
and Jam or cup means thewrevelations of Divine
Acts, Also 'Kharabal® or tavern implies Pure
‘:Uihity ‘Wahdal' undifferentiated and unqualified,
hence ‘'Kharabal' tavern-haunter is to be
interpreted accordingly. 2’

The classical Mystical Persian poetry
is very rieh in this respect and this kind of
poetry reached its pinnacie in the works of Omar
Khayyam, Rumi and especially Hafiz Shirazi. In
the literary history of Sindhi Shah Latif is the
first who introduced lofty ideas of wine poetry,
and as it appears, he must have done it under
the “influence | of 'Rumil_as there | are *many
allusions and inferences which bear strong
resemblance between Rumi and Shah Latif.
Their basic approach is almost same in tenor
and tone. According to Shah Latif this wine is
altogether different from the common one, as il
puts one on the path of marifat or gnosis. It is
very bitter to test, and is rather poisonous and
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only those persons can venture to undertake it
who would not care for their life. .
L_,_a{_g;:s,lj_d:;u; rvU\—F-—"-*'f..L_ﬁ#LS‘-“I
<5 O Ls 5w thpL_AL_J ux;m )
I‘f slppmg hath thy fancy lad
The wine s Is the place for thee,

_ “The wine i ~ dear and precious
that it ¢ : E sought in exchange for one's life,
hich,is thought invaluab

Sef not love's store against the wine
Nor could wi I;r at such appraise.
Prepare that hand for cutting, thine.
The wine shop is the place for them,
Who by the wine- jars end their days.”?
1
St1tUL
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and he made it known that it is life killer. but
even than it ié lo be preferred and only such
drunkard can enjoys it who are used to it and
know its wnrth and value
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No drink sweeter than this poison did | see,
No health lovelier than illness did | see, 7*

Shah Latif has also preferred the
metaphor of poisonous or the bitterest wine and
declared it more valuable than the ordinary wine
for the dpunkards, who get struck with more

they see ils colour or get its

No whisper to the vulgar goes. 7*

According to Shah Latif this wine
does not cause intoxication, which is the normal

Tyt bustrtute o

love of the truth. So in terms of cause and
effect, this wine is quite different. Rumi was fully
conscious of this fact, and he had therefore
vehemently presented his viewpoint about this

kind of wine in these lines.
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This wine that thou drinkest is forbidden,
We drink none but a lawful wine. ™

Again he emphasises

{jfk_..ng_..'mwj)L(_)—‘?)—-‘f

, this (spiritual) wine
h is from ll;a }ar nf the wine where of the

mmxinatrln last gm one nlghl e

Sn Rumi
iween the two wines

rafarred special wine which will be

ﬂy differentiated
the Quran also

enjoyed ' believers in the heaven. After

quoting from the Quran, he cites a part from

Hadith which fead as u - D7
byl filuhs U.J—r-li-_!,-«ulul
,_,1!.5__:9)[_“
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they become intoxicated they are purified’. 7®

According to the long established
tradition in the Sufi poetry, Wine or Sharab or
May is equated with ecstatic experience due to
the revelation of the true beloved, which
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destroys the foundations of reason. ”’

It is in this perspective that there is
preaching in the Sufi poetry to yearn even for
just one sip. This is how Shah Latif puts it when

y I'!e be pleqsed tn :
Slp of w& ch.is ﬁutpura and strong
o not sa\fg‘ nﬁead if

ant to be near him. "®

The abov erse shows the deep

underst of Rumi's imagery by Shah Latif,

which is"but i ﬂectiun of the following lines of

' E’/’ (UQL_/I;
)7_) u/’/‘ G

Lovers drain the cup of joy at the moment when the fair

Gul Hayat-tnstitute

These lines may be read in

Masnavi.

conjunction with another verse of Shah Latif
wherein he has clearly spoken of being slain at
the hands of the beloved and termed this action
to be very pleasant for the lover.
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Shah Lalif in 'Yaman kalyan' has
referred to an indigenous tale of 'Mokhi and
Matara’ which means tavern owner and
drunkards, a legend of semi-historical nature. As
the story goes, Mokhi was an old lady who
owned a tavern shop which catered the needs of
the drunkards of the area. Soon her shop
became the center of great drunkards who would
visit her any time to quench their thirst. Once
when the drunkards had gathered and demanded
of cups afler cups so much.se that she was short
of the wine, she opened one very old earthen jar
lying sealed in @ corner and offered the same to
them. But this wine had become poisonous as
some smnakes had fallen into it. The drunkards
gulped it without any hesitation but soon they
fumbled and died ‘'on the spot. Shah Latif has
playedaupon this imagery very artistically and
compesed some very beautiful verses. which
also reveal as to how the wine was prepared in
those days. He terms the wine very old but so
blissful that whatever its cost but the drunkards

would not hesitate. It was this wine which was

Ifyoua drouight desire to tavern-find your way:

Thy head do sever, and that head beside barrel lay;
Only when you have this price to pay

then few cups you may quaff. ®°
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Make a deal with the wine dealer,

though it may be at the cost of your head.
Turn away not your face from him,

For that cup is really priceless. ®'

the classical Persian poelry the,

iIs considered to be the tavern
ly he is regarded as the authorised
r cups | novices. It is the

condition of obt goblet from this
pmﬂwal master to lay i
feet, nly even one's life should be rendered at

€ all belongings at his

F'-
his dlqus_.allgl‘! is onl n that one can attain

e real ecslasy or e of tlhe wine. So,

is is not a man ma bul as repeatedly

clarified by Rumi that it is Godly wine. which is
to be administered by the men of God. Shah
Latif seems to have adopted this symbolism
directly from the Persian poetry and here he is
so much impressed by the Persian traditions thal

in few verses he even quotes the Persian words

Gul Hagatsnstatute
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Smilingly and joyfully they gulp the bitterest wine,
Oh, cup bearer rise and offer some more

They won't be satisfied with that cup only,
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As they hence targeted the full barrels. *?

In this context it must be pointed oul
that the Hindi poetry with which Shah Latif was
conversant or which was recited in his presence
is devoid of this kind of poetry. Even otherwise,
Hindi poelry in general lacks the sophislicated
wine poefry. It is Arab-Persian tradition which is
very richi.-gn_d Shah Latif can be credited with
introducing this kind ef.poetry into Sindhi
language as none of his predecessor like Qazi
Qadan, Shah. Karim, Sha‘h Lutfullah Qadri or
Shah Inat had ventured in this field.

In the Sufi terminology it is now
established that the cup bearer is the spiritual
guide who has the right and only he knows what
is the prerequisite for the follower. The follower
has but to surrender himself completely at the
will and mercy of his guide and in this regard he
has to lay down his life even if it is so desired or
directed by the spiritual master. It is the sincere
ebservation lof the a@vice 'that wotld enable the
novice.to attain perfection in faith and practice.
The most famous couplet by Hafiz which
reiterates that if the guide asks the follower to
soak the prayer rug with wine, the latler should
not hesitate, for the guide is nol unaware of the

intricacies of the spiritual path,
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In one of the exquisite verses Shah

Latif has referred to the queer phenomenon that
the wine sellers who are the agile and
experienced ones can turn the poisonous wine
into pure honey and hence it is advisable to visit
them and drink at their hands whatever they
e b Cos =l

CoAlg o Soasels
Through Sheer hard work, they tum killer poison into honey,
You also visit them, and have some quaffs. °°

Rumi-in the Masnvi has narrated an
anecdote whereby an amaleur disciple objects o
the behaviour of his spiritual guide who is in the
habit of visiting wine seller'sishop. He tells this
story to his colleagues who don't agree with him.
Finally on his instance they go after their Shaikh
to check him while the latter is actually in the
wine shop. But when they checked the jars of
the wine seller they found all but full of pure
honey.®

8hah Latif has bealtifully

summarized the whole idea in the following

couplet. - ./'
f_,,,pt,w b, ..yw,fu J-

Even a drop nf that wine is invaluable,
So is the yearning a great fortune

Our prayers are fulfilled, when we behold our beloved. **



This verse is comparable with that of
Rumi wherein he had encountered with the wise
as prayers and the occasion a great fortune.

Gul Hayat Institute
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DIVINE LOVE

According to the moslt celebraled
Sufi maxim it is the love of God which ultimately
pervades and prevails upon every other kind of
love. Love is the genesis, the origin and the very
cause and effect of every activity in this

universe, | has been the most favourile
s of all generations, and for all of

ich is the essence

'@ comas which it

: aale‘& All U1|ngs howe

seem, 45 arufpd'-by that essential principle and
_-_|I".

moved to work in comm

nere are variegated interpretations of this

, diverse they may

on for its fulfillment’ ®

ctrine, which have be aced to the Holy

Quran on one hand, and on the other these have

ideas. Even some of the ideas of the greatl
intellectual Sufi Junaid are suggeslied to have
originated under the Neo-Platonic influence
especially his theory of M:!haq. the primordial
Gul brgyatdnstetuie
are two types of existence, the une eing divine
existence or existence in Him, which is timeless
and which we had before our coming over here,
and the olher being existence in this created
world, This idea of a pre-existence of the soul is
termed as the offshoot of Plotinous' (d.204-270
AD) ideas, though the derivation of this theory
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has been lastly made doubtful. ®*®

After Junaid, Al Ghazali and Rumi
have spoken at length about this primordial
covenant of man with God. Rumi has proved to
be a greal crealive genius in expressing some
very fine ideas, which he has very conveniently
based upon the words used by the Holy Quran in
this regard. It is narrated in the Quran that when
God created the souls, they.were confronted at
‘that very moment with the question 'Am 1, not
your lord?’, 'Afast-u-bm‘:kl;m' All of them
replied ‘Bala’, which means ‘yes'. The Persian
Sufis have however made out a pun of this word
as in Persian ‘Bala® means 'affliction’. So
according to Rumi, the“primordial covenant
implied Lﬁg-_—a_tale of union and the creation of
souls or eoming into this world means the
separation of souls from God hence suffering
and affliction also. Although the words have
been interpreted in many a different way by a
great number of Sufis all over the ages, Shah
Latifthas treated these'words as the earnest and
sincere allegiance of love by the souls wilth their
creator God Almighty. His approach is very
simple but also reminiscent of Rumi in many
respects.

The 'Sur Marui’ by Shah Latif is the
best illustration of the primordial covenant.

Marui, a beautiful maid is brought forcibly from
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an idyllic environment of the desert and against
her wishes she is kept at far away place by the
ruler of the time Umer Soomro, who intends to
marry her. But she is already betrothed in her
own community with one person namely Khet
This engagement was the sublime covenant for
her to be fulfilled. Shah Latif is fully convinced
that this engagement! was a pre-eternal
concordance of souls which even preceded the
words, 'Kun, Fayakoon' **-Quranic words which
...symbﬂlise the begmmm ﬂi the unwerse
-»?"

& 1 Lel — S
[ Sy B P (_,&LS‘W (s 5
When 'Be’ was not yet sa;_ﬂ,_mrwas
there flesh-bone scheme or plan-
When Adam had nol yet received his form, was not yet man,
Then my relationship began, my recognition too. *°

He furth _— / j
e iir’lbﬂff?ys 4 H ,__) '
Jﬁl_..-um\}—'j LJM(_,,]_’L @-L_)J(JJ
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Am | not.thy Lord? Came a voice, a voice so sweet and clear,
And | said, 'yes' with all my heart, when | this voice did hear

And with bond | did adhere that movement to my love.”'

Shah Latif goes one step further
when he declares the human soul to be in chains

and bondage on this earth, and therefore, the
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mankind has to struggle to free itsell from these

chains and fly heavenward lo meet ils real

beloved: - -
...at__-)_‘:»o—nux—?p‘b

by 1040 2l e % “—“J’)) A
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A prisoner | by a destiny else who would want these forts

‘We nearer then thy life's vein are' to that love | will flee,

when will I be frem mansions free and reach my Maru sweet®’

He axpiain's the idea once again in a
lﬂvely ms

r,

u\._é-(___,L, LL, u~LJ~ (D55 5 & "-{.r‘*‘
Prior to the order ‘Be’ when there was no human dream of life
| had full exposure of me beloved verily | enjoyed his company **

Here one can see that Shah Latif has
clearly implied the state of spiritual pre-
existence when all the souls had undertaken to
be obedient and bound down with the
commandments of Gad’ Furthermore, (it was
é's;é;é'ﬁtifiliy} a love-relationship between man and
God, and here Sufis in general have construed
the existence of pre-eternal love. They have
further implied that it is the love which is the
essence of the whole creation. In support of
their argument the eminent Sufis including Rumi

have been always fond of quoting this famous
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‘| was a hidden treasure, | wanted to be known therefore |
created the universe, **

The other most favourable traditions
on this subject with the Sufis, of course,

including Rumi and Shah Latif are:

! 5

o el oy K
*Every thing shall return to its origin’

A O - ‘
i Cf‘;—ﬂLﬂe}JJL—Lﬁ-
‘The pen dried after writing’ ™

Rumi in llg_ht of the above tradition
has time and again referred to the primordial
ccvenani-?b‘QMEEH man and God as essentlially
the love relalionship which implies complete
servitude and surrender He has also alluded to
the day of covenant as festival, when the
gn-ostics were granted the wine of love, that firsl

sjp from the eternal cup of happiness, suffering

and_longing which should' matk ll'\eear lwes until

rEEUfrB:LI L/{af}’/ G)
;”(’) u—/’ ) 27

The spirit of that one who at the time of Am | not (your Lord)?

Saw his lord and became selfless and intoxicated.”
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Again he says.

ool .JJ"J.J ’J—;)
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Anyone who has dreamed on the day of Alast
He is drunken in the palh of devotional works, drunken,

Rumi goes o the extent of clarifying
that man in this world will be obedient and
subservian't'" provided he had undertaken the

ﬂ;/—/ ., ﬁf-ﬂ Lf‘) o A
He who has nel dreamed such a dream in
Alast does not become a servant.and seeker of God in this world.*®

same altegiam’:e on that dgy

In Sur Sohni, however Shah Latif has used
another wcfﬂ’lﬂmaq which is also of the Quranic origin
and refers to the primeval understanding of man with his
crealor and implies contractual obligations on the part of
soul. The allegory employed in Sur Sohni is more
powerful than one can imagine, for here. Sohni is
apparently wedded wife of Dam, bul she justifies
her ‘meatind with her baloyed Sahar on the plea
that fram the day one, rather from the day of
Mithag she belongs to him. In the proverbial
sense, the reunion of the human soul with his
origin, at the cost of one's physical life has been
forcefully presented here. This is how shah Latif

has explained the idea.
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When the call 'Am | not your lord was orcheslrated’
On that day of Mithaq, | was engaged with Mehar
S0 how could | retreat now

From the words inscribed on the Tablet.*®

Both Rumi and Shah Latif have
convincingly set forth the doctrine of the divine
origin of the soul, its descent«to the material
vorld, its earthly life and ils«final return to its
ultimate home '*°

The Sufi tradition in general has laid

‘great emphasis upon the divinily as beauty, and

‘this aspect of divine beauly is more accentuated

in Rumi's poetry. Thus Rumi's universal

. perception of God is that of absolute beauty and

everything In the universe represents the

configuralion of his love. Rumi has enshrined

this id?a in th following verse very clearly

o)j:q%bjﬁﬂf{wﬂ
oz U—*’l}; g_l—-n-:f“"ﬂﬂj

the beloved is living and the lover a dead thing; "'

In another verse Rumi has defined as
to who is the Real lover and what is his nalure.
“n » . - - LS
PG5 Sl 252G
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He is a lover of the universal, and he himself is the universal.
He is in love with them seif and seeking his own love. '*?

In the ‘Bayan ul Arifeen’ after having
quoted the famous Hadith 'Kunt Kanzan'
following verse of Shah Karim has been
recorded ~

| % s L (_;Lm_JL C_}LL.;L»UULE)_JL
l'jf(rul:.w L:L UPJLJLJ,?UL

He hlmseif is the king, and Himself the envoy sent
He himself receives the only and.aéeredits himself. '

Inspired by the ideas of Rumi and
Shah Karim on the above lopic, Shah Latif has
&xpressed his views ag under;

P (,MJL m_.JuL(.st(n.m.JL

He is the lover of himself, He himself is the beloved

He has created the beautiful ones, and He is their lover '°*

Here is an indication as to what is
that Beauty?Its none excepting the|all pervading
beauty ./of God, who is the beloved par

TILEE e om b e Je resl
dL,so*umL ULP WJK—JJ;MML
(S”“:,A)Juu\._.a c__:'t.nS\-P (JL(,- U"‘..»"“{—"““

He is the mighty and majestic, he is lhe essence of beauly,
He himself is the beloved, and himself the sublime beauty
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He is the masler, as well as the follower
He is, His own manifestation

Every secret is discernible, but from within. '

There is a celebrated tradilion with
the Sufis, ‘God is beaultiful and loves beauty',
and Shah Lalif has expressed the quintessence
of this tradition in the above verse without
particular reference.

Rumi has gone to an extreme when
‘he interprets the 'Mithag" or the promise by the
souls to be a universal phenomenon, applicable
wirtually to everything in‘'the universe. The often-
quoted tradition regarding the creation of
Universe according to hiny contemplates the love
relations "'t;_i_atwe_an every alom of the universe
and its cre‘ﬁior. It is in this sense that the love of
God precedes human love, in other words
absolute love belongs to Him. Human love,
infinitesimal in nature, is but reflection of God's
love. Rumi, for this idea is largely indebted to
Bayazid Bistami whor helddmited thé most

Bayazid regarded Mithaq as the pre-
eternal compact between God and man and its

honor in the mystic's interior life'™

. According to
Bayazid its is not the human love turning into
God's love, rather it is God's love inspired in the
hearts of the mystics. Those who love God are

those whom God loves, “| fancied that | loved
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Him but on consideration | saw thal His love
preceded mine." Rumi, following Bayazid, says
that the soul's love of God is God's love of soul,
and that in loving the soul God loves Himself,
for He draws home to himself that which in its

essence is divine.'?”

Rumi proceeds further by laying
emphasis that 'love' is the most dominant
altribute of God and pet.the" 'fear’, and that
since love is His attribute, there can be no limit

ﬂlﬂ) % *"‘D_‘JU—“(—'WJ('—"‘@{ r—“j
25 S Ol P e 525

I(now then, that love mahabbaf and excessive love Ishg
{00, is an attribute of God: féﬁ'is;:ng_l an attribule of God,
0O, honoured, Sir, '°*

Although, the love of God is infinite
and that of man infinitesimal yet when that love
overtakes any body, it virtually becomes
limitless, unfathomable an,cj mmeasurabley'

WJLNJJ.?W‘
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Love is not contained in speech and hearing:

Love is an ocean whereof the universe, a cosmic force. '*°

It is finally this divine nature of love,
which makes it omnipotent in the universe, a

cosmic force, devouring almost anything.
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Everything except love is devoured by love;

to the beak of lover the two worlds are (but) a single grain,''®

Shah Latif's perception of love is
also not different, as it would emerge from his
following verses. . N .

1--£;ﬁ%;w7 2590 55
oSl s Sl
Neither there is end to the sufferings,
nor the yeaming has a limit
Indeed love is not a numeral

It can come to an end by itself only. """

Rumi was the greal protagonist of
idealist love when he preached thal there can be
no particular form of that beloved

oA~ s b o)+
~Oler o] 2yt
DN A ) 0 s o 5
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His love is manifest and his-Beloved is hidden The.friend

is‘outside (of the world) but his-faseinationis inthe world

That which is the object of love is not the form, whether it

be love for (the things of) this world or yonder world, '"?

Shah Latif ingeniously alluded to thal
formless beloved when he said;
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Neither any dimension is visible, nor any form is perceptible.
No trace of face is discernible nor any picture attributable

This is but ciever game, which blind people can't perceive'"

.)7;‘(_):5} & gcf"a’"*’ﬂf(""’w
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Go not after the appearance of things
If you are in search of beloved
This is a parody which will never be resolved by you. '"*

Both Rumi and« 'Shah Lalif are,
however, unanimous when they declare that the
creation of universe, and especially, that of
human being is an act of love on the part of God
and that it is love which elevates the man and
brings him in a position of eemmunion with God,
But this love in human beings whatsoever its
degree is caused or inspired by God only. Love
is prerogative of God only and man will also
come under ils sway only when God has willed
so. 'What allracts lover to beloved and vice
versa, and harmonizes and united them, is
nothing thatyexists ingthe phenomenal world: it is
the ““non-existent”. Essence and Realily” which
mystic knows by the name of love. In the
beloved it appears under the aspect of lordship
and self-sufficiency, and in the lover it takes the
form of servitude, abasement, and tribulation''®

Rumi makes this point clear when he says:
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has

Sur Sasui

of love under

Gul Heryratd st v

But this love is not confined to Sasui,

its intensity shows that it can not be the voice of
a feeble soul like Sasui. In fact Sasui is
overwhelmed or overpowered by the omnipolenl

love.
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Lo, there is a call in the wilderness,
like a voice of music instrument
People think it is the voice of woman,

Nay, it is the noise of love. '"*

'Tﬁa Sufis in general, and Maulana
Rumi and  Shah Latif.wine particular have
considered love to be the.metaphysical reality
According to Rumi, the whole universe is subject
and subservienl-to the rule of love., God has
accordingly ordained everything to be in pairs,
for love is the underlg_“ing-’iir‘i‘hciple and working
force behind the universe.. To Rumi, the
examples are manifest and multiple in nature, so
much so that, the sky appears him to be a male
and the earth a female, God is the source of all
this phenomenal love and himself an absolute
love; it is this concepl of love which makes il
omnipotent and omnipresent in the universe.
Shah Latif seems to have subséribed/ fo this
viewpoint as under.  _
Jsosay L:;::st LNV O
g 2ODUeL] e s eyt
GRS\ _9um .uJL S el T
From unity became the multiplicity,
Multiplicity and the unity are but one whole
Indeed the Reality is One, so be not confused with any plea,



| swear all this humdrum, Is but due to the beloved. '?°

The idea in more simplified form is
Trasanala’d H}i:h& fol!ou:*lgg verse.
T n_uouu;ﬁma:}g.l&f—wf
.-?..PJE ST U‘r-c.:-e:u—'f-*—::w (e
uL.p/,Ds soel5os blaeiinz s

Countless g - manifestalions,

Innumerab 8 hy attributes,

1 Latif, however,

1 the creation of

the creation.

o bl ,,f‘an«JJJ

Man is my secret and | am his secret’.

Gul Hayat Institute

Shah has quoted this tradition

verbatim.
Jlgumﬁmﬂjwwﬁtfﬁ
lev C/"'B«’, /,.JL.\ L_ipMuLMJ)l
é;“lc_-—a,f[-f—»“-‘w’)-" e

He is not separate from this (man)
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nor he (man) is disjunct from Him (God).

Man is my secret and | am his, understand this mystery
Indeed this has been the constant talk

by the Scholars and the gnostics, '*?

Rumi has hinted at the same idea in
these words. - /

ol LB e
There is a union beyond deseriptionor analogy
between the lord of man and iﬁe-sﬁ'ﬂ of man, '%?

Rumi,who was the great apostle of
love in the slory of 'Moses and Shepherd’, has
described the real nature of love between man
‘and God.

Once prophet Moses came across a
shepherd who was addressing God in these
words: O, God, where art thou that | may
become thy servant, comb thy hair, wash thy
clothes and kill thy lice. Kiss thy hands and rub
thy feet’ Moses rebuked him and asked him not
to repeat’ the same Words, as |it] amounted to
h‘ére‘s‘y and invited the wrath of God. The
shepherd felt distressed and in desperation went

into the desert.

Soon afterwards Moses received the
revelation that his action was not approved by

God as instead of drawing his servants nearer to
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God, he was berefting them. He was caveated
that the love of God is not confined to the
particular form or formalities, no particular
language is prescribed to express your
servitude. Mere rituals are meaningless. It is the
passion of burning in love, which counts with
God. It matters not whether one speaks Hindi or
Sindhi. All that matters is the real passion and
love'. Moses after hearing all this from God
rushed after the shepherd lo.show his change of
conviction and respect towards him.

Einally. when Moses traced Lhe
shepherd, “he found him_on high pedestal of
communion with God, as the latter had crossed
the limits of humanity Nasut and entered the
precints of Lahut divinity.

In the words of Rumi.

2 &L ;’5 /) LC‘..J)-/ L ('/5‘
May the divine nature be intimate with my human nature'*

The crux ofythe ‘Whole |stoty /is thal
the "’trug'lmfe 6f God is"nol restricted 1o any
particular norms or rules, as it is purely and
solely the matter of heart, and that the true love,
whatsoever its form or language is also
reciprocated by God Almighty. This is the main
argument of Rumi, when he says in the same

story. — 7, 5
Ctl o o) o255
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Within the Kaabah, the rule of Qibla does not exisl;

What matter if the diver has no snowshoes? '?®

ih Latif had to say

and th'ref" ole wo

f.= same slory, Rumi draws the
conclusion that when the blasphemy of the
shepherd been rewarded by God by
elevating his position, this implies that his
blasphemy was preferable, which was, however,

based on allruishc love. Rumi praises this kind
ﬂﬁ@iﬁ&lﬂj}t
ol U‘—"L“‘P.)J_)M

Your blasphemy is (the true) religion, and your religion is
the light of the spirit, You are saved, and through you a
(whole) world is in salvation, ¥

Shah Latif's following couplet could
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probably better be explained in the backdrop of
above smry and the verses of Rumi.

Jelegmol ow}:ftsvl—%
Gdte,gw)of‘,sr”m S s e B

Let you be an infidel, leave the religious law aside
Make your heart conversanl with duality

May be you attaining the proximity of beloved. '*®

In this conlextwit~ is relevant to
mention here that ‘Kufr® [sfaé technical term with
wherein the: mystic is no longer aware of any
thing other than God apd in which he sees
everything as one without any differentiation.'*
Similarly the hypocrisy of those who know God
is more excellent than the sincerity of those who

still are seeking Him. '**

Amir Khusro (1235-1325 AD), the
great Persian poet of the medieval India and the
ablest disciple of the venerated saint of the Sub-

continent, leamU/n Aulia had prenounced.
li/ SU—ps e

| am infidel of love, no need of becoming Muslim.

My every vein has become a string, no necessity of

threads and cord."”'
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Accordingly for Sufis, gnoslic's
infidelity is the same as true Islam or even
better than one's normal faith. Shah Latif is fully
conversant with this ideclogy of Sufis, for which
he provides the fulluwing reasuning

C) emade Al (qu—~
W ﬁ, ]
.-Aéi;.ff—@é(‘iﬂlb“’*‘

A habitual finds satisfaction in his habit,

Beauty of the Truth is not appreciated by an amateur,
This is how for the mature ones,

infidelity is equivalent to true faith. ***

It.is interesting to compare the idea as well
as the vocabulary of this mm the following verse

Whatever an ill man takes become illness, (but) if a

perfect man takes infidelity, it becomes religion. '

It is however, divine love which is always
supreme-and.-subdues every thingelse; in the nature
Aceordingly Sufis ‘of all ages including Iqbal (d. WSB) in

our times had lo say
f_# JU /’" /’J
u),wﬁ/’{vl U 273 f s

If there is love, infidelity is like Islam,
If not, then Muslim is infidel and pagan too. '**
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CHAPTER-VI
The Sufi Path and Shah Abdul Latif.

According to the Sufi doctrine,
spiritual progress can be considered as a full-
fledged journey, the destination of which is none
else but God almighty, whom they would identify
as their beloved. They are further agreed on the
point that just as learning or acquisition of any
discipline without a waohcnsnot possible, so a
spiritual teacher is sine go none for initiating the
process, and it culminautes in the perception of
the real betoved who is God Almighty. In fact the
Sufis consider this whole process more of a
training cum-acquisition having its own rules or
principles. They have been of the view that their
knowledge is scientific in so far as it can not be
acqguired without observance of the specially
designed praclices. They base the premise of
knowledge on their own experiences, though
these experiences are confined to them as a
class only. In support of their contention, the
whiole ‘*rﬂfime of Sufi litstature \can! belgited as

strong documentary evidence,

However the most important verity
which has attracted the attention of all Sufis
alike, right from the earliest times to the present
day is that they have found and experienced the

human soul to be the receplacle of Godly truths
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and capable of attaining union with God. Beside
the all-capable soul, there is nafs or ‘self’ in
every human being, diametrically opposed to the
activities of soul, The desired progress of the
soul can only be achieved when the nafs
remains subdued or is overcome by the ever-
strong soul. The Sufi texts are full with the
details of ‘spiritual journey of the soul towards
God, also commonly referred to as Tarigat', the
path,that can not be traveised-without the able
‘guidance of Pir-e-Tarigat omiSpiritual preceptor,
‘masler, mentor or guidp,..ﬂll*thaugh the soul is
inherently capable, it has to be initiated, trained,
polished and perfected to receive the glimpse of
the Truth, the Reality, who is none else than
God Himself At this initial stage the intending
Sufi is /called Salik which literally means
‘traveller’ @and the path is accordingly known as
‘Suluk’. The journey on the spiritual path is by
no means an easy affair,so that any individual
soul can undertake especially without a
preceptor or a guide, for it is a complete
doctrine 'and it hasy its own methods and
technigues. 'The first~ and fofemost step
considered absolutely necessary in this regard
is that the disciple should seek a preceplor and
put himself entirely under his guidance. For, if
the disciple does not do that and relies entirely
on his own initiative and efforts, he is never
going to succeed. 'The disciple who has no
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preceptor finds Sataﬁ himself acting as
one.Withoul a preceptor no disciple can achieve
more than the mastering of industrious
techniques of piety which by them selves never
lead to his seeing the light and achieving an
experiential contact with the creator.’” The Sufis
have therefore, laid great emphasis on the

indoctrination of their principles. In this sense

initiation of .:_ individual on the path is an

1

indoctrination, and from int of view Sufism

1t an indoctrinatio

?_I;;e,. ~phenomenon  of  spiritual
adership. and  their sdellowers or disciple-
: $ Sufism itself. In
the evolution of Sufis jes its existence to
 strong institution, and its future
. its continuance. Although, the
earliest Sufis were basically ascetlics and in the
peculiar socio-political environments they
attracted the attention of the people, yet they
inspired the confidence of the masses, and

Gul Bayat mstreuges

many spiritual leaders came to be known for
imparting the spiritual training. Hujwiri,
(d.470/1072) himself an accomplished Sufi
master and author of the most celebrated
treatise on Tasawwuf identified as many as
twelve different schools of the Sufis, mostly
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designated after the names of their great

teachers or founders.®

The Sufi tradition envisages the
spiritual journey on the path to be punctualed
with stations and states, though nol exactly like
the milestones indicating the towns and cilies on
any highway. The Sufi masters are almost
unanimous in recognising the stations (Magam)
and states’ (Ahwal) on__this way, though
sometimes they differin theigopinion about the
exact number as well as the contents of each
station and _state. The classical texls of Sufism
are full™ withh these definilions. Sarraj
(d:378/988), the auther of ‘Kitabul Luma’ the
earliest text so far available in Arabic, has
differentiated between the two in these words,
‘while the 'Stations' can be acquired and
mastered by one's own efforts the states are
spiritual feelings and dispositions over which a
man has no control'. He has enumerated the
seven stations and ten states on the path: *

1. é@épqntapqp oftaubah 2+ Abstinence of wara

3. Renunciation or Zuhd ™ '4.'Poverty or Faqr

5. Patience of Sabr 6. Trust in God or Tawakkul

7. Contentment or Rida

The ten states (Ahwal) are

1. Meditation or 2. Proximity or
Muraqabah nearness to God Qurb
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3. Love or mahabbah 4. Fear or Khawf

5. Hope or Raja 6. Longing or Shawg

7. Intimacy or Uns 8. Tranquillity or Itminan

9. Contemplation or 10. Certainty or Yagin
Mushahadah

After Sarraj, the most outstanding
‘Sufi tenets Qushairy (d.465/1072) in

his Risala provided a very detailed account of

ushairy initially

the stations @ stages.
tained the distir

tions’ by saying that
the :F'a‘iteﬁ are *‘_aa_rnin‘gs‘, but he did not always

lween ‘state and

mer are 'gifts' and

o
mark carefully. the . distinction, though he
- ; 1
intained tavbah or ’ ce' lo be the first

ion and the last a g" or yearning. He

point out as to how according to

F% Rida was Magam being a
development oul of Tawakkul/ and according to
others it was a Hal. He reconciled the two views
by declaring the beginning of rida to be a

Magam and its conclusion a Hal.®

Gul Hayat.lostitute...

and methodical enlisted some forty-five stations
and states on the path in the following order.

1. Taubah or Conversion 2. Mujahdah or striving

3. Khalwah wa-uzl solitariness and withdrawal.

4. Tagwa (the awe of God) 5. Wara or abstaining

6. Zuhd or renunciation 7. Saml or silence
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8. Khauf or fear 9. Raja or hope 10. Huzn or sorrow

11. Juw, tark al shahwa or hunger and denial of appetite.

12.
13.

14.
16.
18.
20.
22.
24.
26.
28.
30.
32.
33.
35.
36.
38.

Khushu, tawadu i.e. fearlessness, humility
Mukhalfat al nafs wa dhikr uyubiha i.e. opposition to the
carnal soul, remembering its vices.

Qanat or contentment 15. Tawakkul or trust in God.
Shukr or thankfulne 17. Yaqin or firm faith,
Sabr or patience. 19. Muragbah or servanthood.

Rida or satisfacti 21. Ubudiyah or servant hood.

23. Isti r uprightness.

25 ' fulness.

me 27. Hu r magnanimity
Dhikr or remerﬁbrl‘n.c_a_. M- ‘Futuwa or chivalrousness.
Firasah or insight TF.'_"B‘L r moral character.
.e. generosity, bou
y 34. D

3 protection, sainthood.
37. Tasawwuf or purily.

From 21 to 38 are said to be extensions of the stalions.

39.
41.

Safr or travel. 40. Suhbah or companionship.

Tauhid i.e. true belief in one God.

Chgt-Hravat 4nstrmte

Khawajah Abdullah Ansari
(394/1004-481/1080) the famous Sufi author of
several works in Arabic and Persian however
identified exactly one hundred fields ‘Sad
Maidan' between man and God. He also placed



316

‘taubah’ or repentance as the first field and the
last two as fana or annihilation and baga or

subsistence in God.”

Generally speaking the stalions
constitute the ethical and psychological
discipline which the human soul has to undergo
and obserye so as to develop and perfect itself,
and be in a position where states are conferred
upon the 'soul as a reward or gift by God
Ghazali (445/1058-506/1111),the most profound
writer on Sufistic thougﬁi{;,—ﬂﬁ'iie maintaining the
fundamental difference between stalion and
state, highlighted the station as the most
essential ~virtues of human character, His
discursive exposition ‘of the terms Patience,
gratitude,  confidence, courage, poverty,
renunciation, fear, hope, love, will, intention and
truthfulness as the necessary and positive
values of human character in his magnum opus
'Ihya' or Revivification of Religious Sciences is
the most illuminating and interesting discussion
in theywhote fangp of Sufi literature; Again it
was Ghazalli 'who'in his'otherimportant work
‘Minhajul Abideen’ analysed the negative values
or vices of human self ‘nafs,’ such as pride,
anger, malice, greed, avarice, jealousy,
hypocrisy, prejudice, passion, vanitly etc and
explained as to how did they affect human

character and behaviour.
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The Sufis have always felt great
concern aboul human character and conduct,
and they considered spiritual states inseparable
from virtues state or station, like patience i.e.
‘sabr’ or confidence i.e. 'tawakkul' is a virtue,
which me that when the soul reaches such a

state n \ly does it possess the virtue in
accident, but its very substance

is trans ed by it s iring the stage of

e way in a sense i at virtue.®
i = i

o
|

] ._T"I;[g“_was a general discussion about
gﬁu ‘st
ntemporary  of Gh
ichnical in his appro he has provided

‘stations” Hujwiri an elder

was however more
the bes psifion of these two terms which is

"Station” (magam) denotes any one's
standing in the way of God, and his fulfillment of
the obligations appertaining to that station, and
his keaping it until he cumprahends its

G Ll ‘ Hu{:f ion l,s‘n: ﬁt quer. I is
no s;b is station
without fulfilling the ob!igatiuns thereof. Thus
the first station is ‘repentance’ (faubah), then
comes conversion (inabat), then renuncialion
(zuhd), then trust in God (tawakku/), and so on,
it is not permissible that any one should pretend

to conversion without repentance, or o
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renunciation without conversion, or to trust in
God withou! renunciation.

State (hal), on the other hand is
something that descends from God into a man's
heart without his being able to repel it when it
comes, or It

altract it when it goes, by his own
effort. dingly, while the term ‘station’
y of the seeker, and his progress

‘exertion, rank before God

IO - to_hi | the term ’slate’
;Eﬂtp”é" the _ favour grace which God
bestows upon.ihe heart of his servant, and

hich .are’ not connected with any mortification

hat has a 'station’ stands by his
own self *ation, whereas the man that has
a 'state’ is dead to ‘self' and stands by a 'state’

which God creates in him.®

Gul Hayat. nstrtae

Ghazali's works has maintained the basic
distinction between ‘state’ or hal and station or
Magam and it is in regard to these two basic
terms, that he has composed these two beautiful

lines. L:UT ;Mlo Ufﬂb
T O



319

The hal is like the unveiling of that beauteous bride,
While magam is being alone with that bride. '°

As stated earlier the Sufis are
unanimous in their views that the spiritual

journey needs to be undertaken wunder the

f a spiritual guide or master i.e. Pir
| the classic manuals written by

ufis are “of descripti on the subject.

hava’ discussed il as to what are the
: aliliﬂ‘s of a perfect & ikh, and how the
process 1:1’ Jniuatmn has to be observed. Whal
e the dtflms and obligati

_can be achieve ctive. How much

s of a disciple and

ould a disciple value ice of his Pir-e-
) _"EQE on the path? According lo
Sufi Shaikh generally admit the
novice and subject them to rigorous spiritual

discipline for some time, say three years.

'The rule is that the first year is

Gul Hayatdnseriute

watching over his own heart. While in the
service of people, the disciple must consider
himself lower in rank and others as superior,
better than himself and must serve all alike. He
can serve God only when he culs off all his
selfish interest to this world or the next world.
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He must worship God absolutely for His sake
alone, in as much as whoever worships God for
any things' sake worships himself and not God,
And he can watch over his heart only when his
thoughts are collected and cares are dismissed
from his heart, so that in the presence of
intimacy with God, he preserves his heart from
the assaults of heedlessness.' "'

Rumi in Book-l of the Masnvi has
also discussed the gualities.of a spiritual guide
and explained as to how he should be obeyed by
the followers. The Pir is likened to a moon and
the people at large like a dark night, hence it is
he who can provide/ light. Rumi declares in
categorical terms that this spiritual journey can't
be undertaken without the guide, as otherwise
there is every possibility that one may go astray
and does not reach the destination. /

.-"H——-’)—}.fh._f-’l/JU—Jl‘—"”*ﬁ

Choose a Pir for without a Pir. This jnurney is
| exceeding full of woe, !ngm jand/danger.

CM o L8 r pe &L #0551, (ﬂ;-u—'.—)

Do not then, travel alone on a way

that you have not seen at all, do not turn your

head away from the guide.

Shah Latif in pursuance of the

established Sufi tradition has fully recognised
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the significance of the spiritual path i.e. Tarigal
as has been generally called and the
indispensable role of the spiritual guide in this
regard. Further he has expressed his views as lo
what is the relation of Tarigat with the Shariat,
the legal code. Which of the two should take
precedence and why? What do the marifat or
gnosis and Hagigat or fruth signify and how all
the four are related to one another. In fact this
was the fundamental issue.with the Sufis of all
ages and it has been verysuccinclly dealt with
by Shah in the following lines.

Uls\-\. > ;_,43.“_%5 19)5
)J-t—u-.a.‘i..b
#J'C’t)"’dsu rUL«.s‘ k‘fa

oceed on the path f'faﬂqat
Recognise the limits of “Shariat"

Acquaint your heart with “Hagigat”
Identify your goal as Marifat

Be in touch with the proof (Guide)
So that you go not wayward. '°

In‘Sur 1Suhni’| he advises “her for

strict ﬂbseruance of Sharial and then to proceed

, further:
_'(9‘“‘"“"_?.}:-_‘..-&...'_'.-«.1 2 JMQC(___E/L_

Oh, Suhni, first devotedly learn the lesson of Shariat

The stage of Hagigatl far excels that of Tarigat
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Marifat is ultimate goal of God's lovers.'*

Hajiwiri has explained that shariat is
mere knowledge of god, whereas marifal is
cognition of God, which is allied with praclice
and feeling (hal). This also explains the
difference between Alim and Arif. He has further
clarified that Sharial is man’'s act, while Hagigatl
is God's and their mutual relation may be
compared to that of body and spirit, and their
value depends on their. cenjunction with one
another. '*

The bulk of the poetry of Shah Latif
:p_ertains to Sasui, perhaps for the reason that
she represents the best illustration of a salik or
traveller on the path, for there could be no
better character than her, as it is she who has
physically to go hundreds of miles in search of
her beloved. Being a lady and physically weak
and not conversant with the itinerary, she was
hardly in a position to undertake the long and
arduous journey, and that also without any
gsgorty or ~eompanion- of « the, ¢onfidence, The
route which “she" wasto" ‘traverse actually
consisted of hills and dales, where she could
hardly think of human habitation and where
availability of water was doubtful if she felt
thirsty. Her passage was by no means safe from
the beasts and wild animals. There were many

other difficulties, which she had to encounter
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while proceeding lowards her beloved, Under
these circumstances she is advised to accept
the guidance of preceptor who is well conversant
with the path before embarking upon her
journey: No one can negoliate the trek without
leadership of a proper guide.
- . . - &

5% Bud 225 (| jon,|
U’)ﬁ=m @Mrv‘“’fﬁvpt
Unaccumpaniad and un guided she roamed a lot.

Indeed without perfect guide.She reached not
her destination. '°

Bul at the same lime Sasui has been
caulioned time and again that she should be
aware of the so-called guides, as they would
misiead her and she would not reach her
destination.

L_-;—-/‘ ;?(y__._tda q\}-----(_)"’l-FULo’_rv
J»ﬁww 25 s
They call themselves ‘guides’ desplie being ignorant,
O, Sasui don't go after them.
Lest they misguide you and you are lost on the way. "’

Again it Is)in, Sur|Saskui, that Shah
Latif has quoted the most favourite tradition with
the Sufis: 'He who is without spiritual guide is
Satan'. ‘And the one who travels this path
without the spiritual guide, is just like the one
who indulges himself into the Sea without a

boat.

u\,/.L._c:» T el
633 o e L PO i g—*ﬂoﬂ.i-:
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LBL...,-U»L. (_5 \/,;, ()L d:: >9>
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Its all dark without Ari Jam

No light appears in absence of my beloved.

Only the beloved can polish and bright my hearl.
‘He wha has no guide, His guide is the Satan’
Such js the darkness which prevails.
Alone she goes misled by her phantom.

‘He, who éﬁbarks upon the path without guide,

is like the one who entecs the ocean without a boal

Many go asiray who undertake journey without him.™

The requirements of peregrination on
the path are too many and the Sufi texts are full
with details. The seeker or talib has to undergo
so may spiritual exercises. 'The first step which
is regqr_i';'iad absolulely necessary by Qushairy in
this connection is thal the disciple should seek a
preceptor and put him self entirely under his
tutelage. For, if the disciple does not do thal
and relies entirely or his own iniliative and
affarls he is never gniﬂg to succeed.""‘ The list
well. For exampla in the Bayan-uf—ﬂrn‘een, Shah
Karim is reported to have mentioned only three
conditions, which need to be striclly observed by
talib (i) He should keep himself hungry (ii) He
should prefer lowliness. iii) He should recollect
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God with utmost love.?®

A reiteration of the romance of
Sassui Punhun would reveal that she meets all
the three conditions. Accordingly in the Sufi
terminology, the most appropriate appellation for
Sassui would be ‘falib’, or seeker. Shah has
used this word with same connotation in Sur
‘Kohyari’, Sur ‘Asa’ and Sur 'Ramkali’. He has,
however, used this wordder ‘Suhni’ also. Insofar
as both of lhem mark adventures under very
adverse circumstances, -fhey are the true
seekers ortalib of God and salik or travellers to

God.
L U::rt- s A
L)JLS":U""" A_u L— w\_g'l_:

A Mti.ﬁ; Lé“""“ (O
Desclation appears habllatmn to them, =

Those who are roasted in love’s fire,
Go and for your love consult the seekers of truth

Cock-eyed sees as three, though He is only one.*'

In Sur Suhni, Shah has used lhe
w:r-rd "talib’ twice fur her;

v U,_‘:\} (55 5 (S8 (or AL (ve

J;JL)-"'I..MQ.&- L!U\Ew @)LCLQ-J
B 5,2 ""‘"‘“"LS\'k..-’/\' L_S"“""‘rur"LC‘“-“ L

Seeker of lord she was right from the begmnmg
She waits not on the sailor,

nor asks for boat, nor ties the rope

Mid stream’'s deep water she thought just ankle deep?’
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As pointed out by Hujwiri, while
pursuing the path, the seeker has to be very
humble and patient, he has to surrender himself
completely at the mercy of his master and
consider himself lower of the lowliest in rank
and all others better or superior. Also he has to
move with caution and with as much devotion
and dedi@é_ﬁjﬁﬂ as is possible. The constant
advice for him is.

“Uyﬂff V3! oL,,L ”w L)L;-”"L Uog
Move towards the beloved with your heart,
aﬁmd take nol your head:fﬂ__il'qhg_;

Those who cared for their self,

Remained away from their Aryani. **

Shah has unequivocally declared
that it is a spiritual journey, which needs to be
undertaken earnestly and in accordance with the
rules and regulations of spiritual dlsmplme

;-J-)‘---" ’Q)&Uj_‘;tt&: L,ﬁw_ o
W @LFJ’J B J./"" ‘Uu

Proceed towards the lord th your heart,

Travel not on your feet,
Search not his footprints in the sand,
Make spiritual movement, O, sasui ! **

At the initial stage the traveller of
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the path should adopt utmost humility, rather
feel helpless that is Abri, and this is what has
been expatiated at length by Shah Latif in Sur
Sasui Abri. The following bait is very typical, for
the word ‘Kamini’ the ‘lowliest’ has been used in
it. It is note-worthy that there are at least ten
baits which use this word, the verses of similar
maanmg aFa apart

— L_O-F
Whatever my pamtlun b',

VI{J\-’?I

laﬂr ut his servile,
How can | lay any claim en my beloved Punhoon
No match for the shoes, which he puts on.

Erom the beginning | beleng to Ari Jam

How can | rest by forgetting Him. *°

Since 'Sasui' represents Salik, Shah
has given full attention and explained fully as to
whal are the most immediate and most important
requirements, which need to be fulfilled. By
creating the sense of helplessness, is meant lo
seek help from the guide, be without guide is to
o@t:fer Quide, be without suppert or association
is to obtain support and assocrate, All"these
aspects have been highlighted in Sur Abri, the
word which can be rendered into English as
‘Helpless'. In order to emphasise this aspect
more than any thing else, Shah has repeatedly
used these words as first lines in the

composition of many verses.
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' /‘-J' " ! -, a5
Helpless, weak and nimble, | am without guide_ ?**

Although helpless, weakest and
lowliest the salik is vis-a-vis his guide or
mentor, it is he who has to proceed on this
expedition by himself alone. It is typical
characteristic of this journey, that it has to be
traversed @as an individual. The environment
ahead s also axpaclad to be dreadful,
'ﬁangeraus and unfne’ndly

G5 Oy-enis U™ olw 98 d—mtﬁl.ajﬁs.:,_..
O~ G305, U;«as-l /.I';;‘
U,f'(,sl._Lr Oy s o Saie (ol s ¢

All alone te Punhoon | will proceed. Before me
are difficult passes and summits of rocks so
steep. But pain of Punhoon's separatlion is my

companion and my guide. #

Once the salik or traveller is on the
path,-he -hag to be-everivigilant and careful.
‘Even a moments slackness may-land hifr off the
track and his whole labour is lost, just as it
happened with Sasui who lost her beloved
because she fell into sleep. Sleep is to be
despised and awakening to be preferred and
adopted, that is why it is the most emphasized
upon dictum by the Sufis. Shah Latif in Sur
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Kohiyari, as the diction of his compositions

would suggest, has taken to lask for being
stae,oy and slack.

_;Lm_:l«—geaﬁrLg*?’; d;%);k:r'*_" QLLLP-

You slept the Whole night and not for an instani awoke,
Get up reach yuur love, carelessness does not behave,
Keep awake and whole night entertain the guests,
Since you slept, you are bul te.weep in the way.?®

Sasui has to suffer because of her
dereliction. Hence the admonition is in more

harsh tone,
.

mm*ww-—w
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Like the dead, you covered your face and at
sunset you slept,
You did not care to keep your eyes awake,

The fault is yours, how you blame others! **

_Eiﬂceri!y, i_ai_thmine;s and- rectitude
are-the other -most impertant qualities, »without
which this journey can not be completed

satisfactorily.
wu\,flbu*’;ﬂ_y Oer. |
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With hands, feet, knees, rather with heart proceed.
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Be faithful in Ari Jam's love up to the lasl.

Fulfil your commitment till your last breath. *°

The spiritual guide if he is perfect or
Kamil, he works as a catalyst, because of his
moral and psychological powers he is in a
position to mould and transform the character of
the pathfinder into an epitome of human virtues.
This task may appear to be difficult for the
ﬁﬂua of the !Elf-cpn’lrp:l;_ self-regulation, self-
mortification and imbibing the highest human
values and traits make his assignment easy. The
path has been declared too risky also as slight
'Tsh'grt-anmings may rani:lr_}q,r the disciple off the
?;_J:a‘t'k and he may fall in lo the abyss of
darkness, ;E'!u'r-y moment require to be vigilant
and to be passed in accordance with the
instructions of the guide. A stage comes when
the disciple becomes actually a ward and the
spiritual guide a guardian, Here the disciple
finds himself completely at the mercy or the will
af the guide; This stage is| known as fana Fis
Shaikh _or effacement in‘the Shaikh. Once this
stage has been passed the next stage is of
(Fana Fi Rasool) or 'absorption’ in the Prophet.
This is a very crucial stage and requires
absolute obeisance on the part of the salik. Here
first he has to understand the universal role of

the Prophet of Islam for the cause of the
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downtrodden and those who were in the
darkness, for he elevated them and enlightened
them. Here he has to realize that the light
gained by the Shaikh is also from the light of
Prophet. The personal case of salik at this stage
is no more different from him, and his upward
movement lowards God is conditioned and
dependent upon the recognition of the Prophel
of Islam, as the sole redeemer and deliverer of
this world. This is whal hasubeen described by
‘Shah Latif in the following lines:

2 BT 5 s sy,
250 625 Blle Hl—22)) o~ 3y
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Bhambhore (world) was indecent and ugly

Aryani embellished it
He, the lord of Harho removed,

all despair of mankind
The maidens learnt to print

and opted him as their Imc-del.
Indeed his was unique personality,

Who cheered the saddened ones; ™'

There can be no other appropriate
way to interpret this verse excepting that it
implies the highest tributes for the Prophet of
Islam couched in the motif of Punhoon, who was
Aryani or Ari by caste. There are some other



332

verses also which clearly indicate towards the
personality of the Prophet and the traditional
role which sufis have normally ascribed to him.

Similarly in the following lines Shah
Latif has once again metaphorically alluded to
the Prophet as the pearl or jewel of the universe

being the source of light and illumination and

Who is light in the d:
On the f judgment,
Il not leave me alone.
The lord of Ketch will take care of me. **

After this we take up the discussion of

some very important stations on the sufi path.

Gul Hayat instreute
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Repentance (taubah)

According to the great Sufi masters-
Sarraj, Kalabadi, Qushairy, Hujwiri and Ghazali,
taubah is the first station or magam on lhe
spiritual path. The word literally means ‘return’
(Ruju) from sins and excesses committed by
some ong. The Sufis cite many verses from the
Holy Quran on the significance of the ‘taubah’
and its implications. e.g.. 'Q; believers, repent
unto God with sincere repentance’.®® 'And verily,
Qud loves those who ufta‘#!i‘épent and who purify
themselves!. 2! Since Adam was the first to
fepent and Satan did not.though both were guilty
of disobedience, Adam'’s status was accordingly
raised and Satan was dejected for ever. The
Sufis therefore inlerpretl that repentance is not
only inherent to man and is very much liked by
God, for Adam was not only forgiven on account
of this acl of taubah, but was elevaled and
decreed as the representative of God on earth.
Hence taubah is the foremost and basic quality
af ‘@ ‘Salik jor traveller_on the path. /Hujwiri,
having. idenlified lhe ‘faubah’' as magam or
station of Adam, further observed thal the
station of Noah was renunciation or Zuhd, that
of David was sorrow or Huzn, that of Abraham
was Resignation or fas/im and that of Moses was
contrition or fnabat, that of Jesus, was hope or
raja, that of John, was fear or Khawf, and that of



our Prophet is praise or dhikr.*®

Ghazali held the view that the
repentance was compulsory on the part of every
believer in every condition, and for this he relied
on the verse: ‘O believers, be repentant to God
all togethe that you many get salvation.*® He

defined taubah as to control the passions and
low desil the self, to return from the paths
f the des to walk | ths of God.'*’
-"';' Py —

I.-" -Kalabadi 0/1000 AD) has
quoted lih.l;-ﬂyﬁ_nn répentance in these words:
-g-—,.t,e,pe'q{;;&b‘uf the com
elect from forgetf
ophets is from seein

on is from sin, that
and that of the

1ey are unable lo

reach w rs have attained. Again Al Nuri
was quoted as having said 'Repenlance means
that thou ouldst turn from every thing bul

GDd'. 38
Suharwardy in his 'Awariful Maarif’

suggested that repentance is the foundation of

Gul Hasatdosttute

faith.

According to Sufi writers, true
repentance involves a moral and spiritual
transformation, the passing away (fana) of evil
qualities and actions through the persistence
(baga) of the corresponding good qualities and
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actions. Hence the true penitent is he who has
been made immaculate by Divine grace, or that
to him the very thought of sin is impossible, he
is the lover in whom every allribute of self has

been purged away. *°

Hujwiri has quoted the two famous
traditions = of the Holy Prophet regarding
'taubah’, 'He who repents of sin is even as one
who has po sin', and second, ‘there is nothing
that God Joves more than a yeuth who repents’
He has further described three states of tuabah
_-viz taubah, through fear of Divine punishment,
inabat, through desire of Divine reward, and
awbat, for the sake of keeping the Divine
command. Tawab is to return from great sins to
obedience, inabat is to return from minor sins to
love, and awbat is to return from ones’ self to
God.' *°

Sufis conclude that in the final
analysis, repentance is purely an act of divine
grace, and it comes from God to man and not
otherwise, that is also the endresulti of Adam-
Satan story. Rabia, the women mystic held this
view, for, when she was enquired aboul taubah,
she replied; in fact, you will repent only when

you had been pardoned by God.*'

Most of the Sufis including Hujwiri
hold the view that no doubt taubah is the first

and foremost station on the path, and even if the
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adept has moved from this station to next one,
he may at times need to return to this station
that is why there are three categories of tuba,
the first is the repentance of the ordinary man,
the second is the repentance of the elect and
the third relates to the degree of Divine love
(mahabbat), *? |

Both Rumi and Shah Latif seem fully
aware with the basic concepl of 'taubah’ and its
implications, specially for the traveller of the
path, but they did not declare it to be the first
station as has “been done by the great Sufi
writers, This was perhaps natural due to their
poetical temperament’ and treatment of the
subject. Rumi has referred to the story of Adam
and Iblis, and more or less reached the same
conclusion that Adam was honoured due lo his
act of fuba, whereas Iblis was made to suffer for
his aggressive atlilude and being clever and
argumentative. He also declares taubah as one
of the eight gates through which the penilents
could, enterthe paradise. and this, date, shall
remain open till the day’ of judgement™ Rumi
under the ‘'taubah-e Nasuh' i-e sincere
repentance has narrated a very interesting story
in Book -1V and has drawn a great lesson as lo
how the true faubah is acceptable despile
having been violated earlier many a time.

According to Rumi, sincere repentance is not an
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easy task, il is serious job and can be
undertaken only by man of masculine nature
Finally he also subscribes to the view of Rabia
that taubah is a Divine grace, and one will
repent only when he had been pardoned by God.
For Rumi, if it is taken seriously, it can work

miracles on the spiritual journey. s
RSP et | B — AT e 0 S
The steed of repentance is a marvelous steed,

ii;!ﬂbna moment it runs from below upto Heavens **

The pivotal position of ‘taubah’ in
respect of the.spiritual journey has thus been
‘acknowledged by all the Sufis without any
exception, though there exists variance as
regards to some of its details.

Shah Latif's concept of taubah is.
however, very simple and straightforward. He is
seemingly aware with the Prophetic teachings on
this subject, as he quotes the famous tradition
‘He who repents of sin is like the one, who has
not_committed thd sin’ Heilikes to_discuss the
concept of taubah'in the eontext of servant and
master relationship between man and God. From
his view point taubah is inalienably linked with
the path of gnosis or marifat. He declares
taubah as the most wanted merchandise on the
boat of life so that it crosses the currents of the
sea of this world. It is typical of Shah Latif that
he has deliberated on the idea of taubah in Sur
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Siree Rag, wherein he has discussed the plight
of merchants who load their boats and sail off to
the distant lands in the rough sea. It is needless
to emphasize that the sea journey when the
vessels were, fully loaded with merchandise has
been very risky and every momenl required
constant vigil and full preparedness on the parl
of human soul. The vast expanse of the sea
could pa crossed only by invoking the help of
God and the strength of elean conscience, which
‘was to be altained through taubah i.e. returning
to God Almighty.

Uf‘p;ﬁ) (__)’_)—"_,A-l—uh}l;
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They filled their veé’sﬂf'fs with théymefchandlsa of Servi
They dealt with the pearls of gnosis and truth.

‘He who repented is as if he has not committed a
sin’, they gained this profit.

It is but with His grace, that everybody sailed safely.*

The experienced travellers who
embarked) dpon | the) difficult 'sea)jourtiey knew
the requirement of the way and they equipped
themselves accordingly. What is the
wherewithal, of this arduous journey, Shah puts
it in the following words.

" - - - i £
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They remembered their lord

s0 no tide deterred them.
With full confidence and trust,

they entered and crossed the currents
with the litany of repentance.

they overcame the cross winds

Wlually Shah Latif
In order to cross the
! with its observance,
r:iaﬁei?_e the patronage of the
considers faubah to

nd therefore he
1 in the youth. He

is 8d by the maxim, 'make haste in
repenting before the arrival of death’ and this he
quoles in“a Wai under Sur Asa. In two very

splendid 'Wais’, which is a kind of litanies with
God Almighly, he Says! 'O, youth, be repentant
with full vigour'. The same piece of advice is

Gul Hayattnstitute

‘For seeker, appropriate time for taubah and
prayers is his youth' *®

Which is again reminiscent of
Persian quotation: 'To repent in youth is the
habit of Prophets’ '
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Being saint and sage, Shah Lalif
himself fully understood the purport of taubah
and that it is not only prescribed for the
beginners, but it is beneficial for the gnostics or
the elecl ones, for it has been preferred by the
Prophets also. Shah in Sur Ramkali, where he
has dealt with Yogis, who represent the
gnostics, has portrayed them as under;

u’g"u-‘f’bba- LS‘-”’JQ)JI»QJ/_,JV'J
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Their eyes.full with tears, =

Shedding drops on the cheeks
Their ears pierced with big holes for cavities
By strict observance of repentance

the naked atlained perfect purity, *’

Here Shah has symbolised gnostics
as Yogis, and according to him they also need
strict observance of taubah. This view is in
accordance with the ideas of Hujwiri and Dhul
Nun, who have held that taubah of elect is from
laxity ‘or ighaflat whereas thatiof common people
is from sifs. This s in consonance with whal
Ruwaym implied when he defined taubah as
‘repenting from repentance’ ie complele
obliteration of the thought of sin and penitence,
* The idea which has found its way in the
thought of many later Sufis including Shah Latif
as is explicit from the following lines.
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Sabr or Patience

‘Patience’ has been identified as the
major station on the Sufi path, and the most
important doctrine of Sufi way of life. According
to the general definition, patience means to
aitever comes from God, and it is by no

adopt this attitude, unless the
‘man has been disciplined or made
0 that ext ' because of prime

man life, and the
i il

ifficulties with which i

the Hol E_Hr‘w:-il has been referred more than

be achieved, that in

eventy times in vario texts and variegated

any prayers could have for human being The
Prophel of Islam is reported to have remarked
patience is integral part of faith. Ghazali in his

‘lhya’ has discussed this tradition as to how,

Gl Hreresms doppartei sogacass

atience is an atlribute of man only and angles,
birds and beasts have no such attribute. An
angle has got no necessity of patience as he
has got no nature of evil. However animals are
guided by instincts and greed'. *°

According to Ghazali there are
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different kinds of patience. First kind is to have
patience over physical pains, and second is to
have control on the inclinations of evil and
greed of passion. From this point of view,
renunciation is patience from happiness and
pleasures. Satisfaction is patience at present

possessiof ‘Most conducts of faith lie in

 this reason, when the Prophet was
t faith, he replied that patience is

faith as e is no
"p patience’. *'

. Iri__j‘_f&ply to the question as to which
ind of ﬂ'atigﬂf& is th
fi . master Junaj

ith more difficult

st difficult, the greal
‘To take journey
towards God from pa ind low desires is

ut it is much more difficult to have
i 52

living with God'.

Abu Bakr Shibli, the eminent disciple
of Junaid, however, referred to the patience of
separation to be very difficult after having

k|
__attained the nxil\i urt)- 1? c”j 5
Gul Heryatinstreute
o
Yahya bin Muaz has differentiated
between the patience of lovers and ascetics

declaring the lovers’ patience to be more
difficult, compared to that of the ascetics. **

Rumi has quoted the verse of the

Holy Quran and has also referred to the well-
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known tradition of Prophet according lo which
‘without patience is to be without faith'. Rumi is
also fond of repeating the Arabic aphorism
‘Patience is key to happiness'. At some places
he has highlighted as to what are the dangers of
being impatient and what are the benefits of the
patience. Almost all the Prophets had to observe
patience at eritical moments in order to crown
their efforts with success, patience, according to
him is an antidote and.elixir in fact a unigue
Panacea so far it has been paired with the
'lruth
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God created hundreds of thousands of elixirs,

but man has not seen a elixiflike patience.

He (God) lath joined sabr (patience) with Haqg
(the real and pPermanent). O, reader, recite

attentively the end of (Sura) Wal-asr. 5¢

Shah Latif seems to have been so
much inspired by the above lines from the
h@asﬁav_i that in following' bait, \quite exaetly in
the similar ‘way he referred to the end verse of
Surah Wal -asr.

Ur“_'t.—-lwr o L':”Lﬁ"f)"
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~ In complet® conh% nce ahd sef:.rﬂar':’:,u'L'!l

they inquired about the cause of love.
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They prescribed the remedy

which is bitter and difficult.
‘Patience’ they suggested,

the end verse of 'Wal-asr'
Following their advice,

| lock forward to greetings. °°

It is, however in Sur Asa where Shah
Latif has referred to the final verse of Surah
Wal-Asr in full as undess

{L‘.st_,é. '_.-'_".'_'.___-..{.Pj-r/f_)’t;
{-},1 J—f-)-mfjé wb]}ﬁ{j.}_,_ﬁ"b
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Today He called me and slaughtered wuth his eyes

‘He cut me into pieces, Separating limbs and bones
And exhort one another to truth and to endurance,
This was the advice.

His smile killed me and his laughter wounded me®’

Manifestly the above verses refer to
the patience which one has to bear in respect of
the love, though that has been considered to be
very difficull and the mosl unbearable by the
Sufis. Sasui, whose love Punhoon was snatched
by her brothers-in-law and had to suffer the
tortures of separation, she had to face the
wilderness of the way when she undertook the
most tedious journey in search of her beloved.
Shah has pointed out that in these most
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distressing hours of life, the force of patience
was the source of her strength and which
emboldened her to move ahead and pursue the
goal till its achievement.
. 0, Sasui, continue wailing for him
D.H L’ ’G—’}OL*L_:_; UMJ}:‘) Forget not the wailing at any cost.
vl Um« {’Vf-’mh 7 la L Do not make your tears visible,

U’ Lfr" - T Rather shed lears from inside.
\__-1..,.- }J'r"
J*—- ' -'?‘?"" Patience is the great strength

Soeoner it would unite you with the beloved °°

More difficull.has been the journey in
the Sea, and ther‘epgu‘l& be no more complete
metaphor to'compare this world with ocean and
man's'life .@as the boat and man himself as the
boatman. How  this most risky and full of
damages voyage can be under taken purposely?
What kind of precaulions and preparations are
required for the safely of boat itself and the
boatman? Shah Latif has discussed all this in
‘Sur Siree Rag'. Again 'palience’ is the greatest
virtue that is to be acquired by the sailor on this
journey so as to earn the fortune around the

continents of ths wr::rld

sf\au“ ' "'Ufif‘ waub.ajuy ~
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Show the reverence for sea,
Where the lurbulen! waves face,

‘Verily, God shall reward those who observe patience’



Make this as anchor of your boat
O, sailor, only then
You will get respite and relief *°,

Man is essentially a spiritual being,
Shah Latif in Sur Ramkali-the Gnoslics-has more

vividly and forcefully described what is the

positive of palience as against the greed
i how the attribute of palience,

ttribute of -also, transforms Lhe

: at one place has
i L

likened patience to ield necessary for
victn?y,!but Shah refers to palience as the

sword, wﬁﬁ- Wch the

of greed is lo be

It you mean to be a Yogi, ¥ \; suin's AT
Mr PSims S\
Keep all desires away. - -

Adopt complete humility - -
and behave like slaves.

Gul Hagat4nsiitute

In this way, o waked one,
You will be enrolled as 'Lahuti.' ®

‘Sabr' or Patience has many
connotations with the Sufis, it is nol mere
quietude or remaining silent, it implies
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perseverance and sleadfastness of purpose, be
systematic in pursuance of purpose., react in
positive manner under adverse circumstances,
not to be emolional of the things which
seemingly go against ones wishes, and above all
to endure pains for righteousness. Sabr is also
identified
Shah Lati
senses:

self-restraint and self-control.

as also used the word Sabr in many

Furbef’aralﬁ; brought joy and peace, if you would
1 nda‘ra_lany':'f'_"

ience bears the sweet fruit ' is
the comm orism, of which both Rumi and
Shah Latif are fully convinced.

Patience is bitter itself, but its fruit is sweet,

Patience leads to the unlocking of every secret®

Gul Hayaf Instiute
Ve W 52T Du s T
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Be patienl, patienl ones win, anger brings humiliation

Vile ones know not, the sweet-tasle of

patience.®®
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Shukr or Gratitude.

Gratitude is generally entwined with
patience or gralitude follows the patience.
Ghazali has discussed Shukr as an important
station for the travellers of the path, for which
he has quoted from the Holy Quran, Hadith and
the taac‘h_'i_nga of the early Sufi masters. He
agrees mth ﬁis predecessor Qushiary that Shukr
Jmeans to appreciate fully that God is the real
benefactor, and whatever he has done for his
‘servanls is good, whether it comes in the shape
of happiness. .or adversily. They express
gratefulness to God, wunder all circumstances
and they do not decry at '-ﬂli: There are many
‘anecdotes in the Sufi literature which imply that
those who try to be grateful under adversity or in
pains enjoy higher rank with God, than those
who ackﬁ-‘nwledge lhankfulnéss under less
adverse or favourable circumstances
Accordingly gratitlude is divided into different
ranks: gratitude for the gift, gratitude for not
-giving), and gratitude) for | the c:apa"tﬁ:it}f lo be
graleful, For, though thé common man déserved
to be applauded when he expresses his
gratitude at receiving a gift, the Sufi should give
thanks even if his wish is not fulfilled or a hope
is withheld®®. Shah Latif hinted for such Sufis in

Sur Kalyan almost exactly in the same manner:
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By getting something they felt hurt,
They were contented when they got nothing.

This is how the Sufis are
for they take along nothing with them °®*

This is how Shukr is related to Rida
or contentment or how Shukr leads to
contentment or satisfaction a very significant
station for the saliks or. the travellers of the
path, to which we sha_i_l_ relurn later on.

Some Sufis have been fond of
drawing camparisbn between the patience and
grafitude, and suggesting one to be higher or
superior to the other. Ghazali says patience is
better than gratefulness whereas others propose
gratitude to be higher; and the controversy gets
resolved in the state of rida or contentment,

which makes man whole®®.

Shah Latif in Sur Sasui has
highlighted, Both ‘patience{and gratefulness as
the ™ twin-qualities " essential for-'the “spiritual
progress of salik. Sasui is warned to be
externally careful in tracking the path of beloved
and howsoever arduous it may be, it has to be
pursued and chased with full zest and love,
otherwise she is liable to be declared as

ungrateful on her part. She is advised to avoid
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the stigma of being ungrateful at aII costs.
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Sasui scarifies hersalf every now and then
She even implores, the servants of Punhoon
She does her best lest she is declared

ungrateful®’.

After having ciossed the most
% dreadful journey an_ﬂ' pgg@i’hg through the
terrifying . mountainous terrain, when Sasui

reaches the vicinity of her beloved, she is
obliged to offerthanks and be grateful.

F U\PL{ 5’” L&;pL.LA'QJ U’“‘Jfl}J
She Iaments and wails Und pi5 L8 V’L N

Strikes her head against the rocks
But finally she entered

the periphery of hei beloved.
Laden with gratitude

She joined the caravan of beloyed. *

“To™ be " ungrateful™ ts* “to~ earn
condemnation and to be grateful is to earn
reward, for the capacily to express gratitude is
also a divine grace. Rumi upholds this view
when he says ‘thanks giving to God is a collar
on every neck' and ingratitude is wickedness
and makes one liable to punishment.
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‘Because ingratitude is wickedness and disgrace
and brings the ingrate to the bottom of hell

fire®®

Rumi like many great Sufis
concludes that Shukr per se is of higher value
than the object for whigh it is intended to be
offered.
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Thanksgwmg ‘?m;l;:untﬁs sweeier than kv’

bounty (itself), how should he that is addicted to
thanksg’_fvi,ri’g go towards (direct his attention) to
the bounty?

Thanksgiving is the soul of the bounty, and
bounty is the husk, because thanksgiving brings
you to the abode of the beloved. °

Mark | the|use ofi same word 'Shukr
bar’ by Rumi and Shah'in the same context.

There can be no more proper
occasion for gratitude when one gets the
opportunity of meeting his beloved. Shah seems
to have experienced lhis unique chance: ’
VLBl ile g Gus G- K55 S e
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God be thanked, | found the loved one in life.
In whose company hundreds solace | find,
Please God, take me not away from such one's
vicinity™
Shah Latif is aware of the Quranic
injunctions regarding Shukr which is to be
expressed by the servants ef God every now and
then. In Sur Siree Rag Where sea journey
Symbolises the terrestrial life of an individual
with all its attendant dangers and risks so every
safe journey requires immense thanksgiving for
sea farerfor it pleases God.
O s
Ll 70 e oaa
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Hundreds of thanks for thousands of favours my
Lord showers,
repent and-sing that Blessed Ldrd's;praises,
That within"your self He'may reveal to y6u wonders
Man never forget to sing Lord’'s praise,
Let your heart and tongue remember that friend,
Be lost in meditation and harden yourself
Being pleased, with you, He may on you Shower grace,
Be humble, remove from your heart deceit,
Lord with truth alone is pleased,
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Submit to the will of God and offer thanks,
Those who kept vigils for the Lord, there's is
honours mead,

Quran says, 'remember me that | remember thee'
Remove doubts from your heart and thank me.
With all your heart Lord's praises sing.

Be quick an

Thal from

advsrsity in fact.higher rank is assigned to the
r one, as il is too difficult to observe. But

ings Shah Latif in the Wi couplat
Aud l.‘jj}t L‘i}
. U)J"'_)_J U"’"‘" -\};:\

8s are always -

2
The afflicted one
grateful on their pain,

They chase their target far ahead,

Gaze not nearby’*.

Gul Hayat Institute

‘Gratitude toward God teaches man to see with
the hearts’ eye the blessings veiled in
affliction.”®

Such man then feels happy and
offers heartfelt gratitude even if he has to given
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his head, he does so smilingly and prays, if it is
accepted. This could be the highest stage of

gratitude, which Shah Latif has alluded to in Sur
Sorath,

Ko Y visr ,»U'LL_F} (s
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d head have reconciled,

rcoming to this place,

at | could

Gul Hayat Institute
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Tawakkul

Tawakkul or trust in God has been
considered to be the most indispensable station
on the path leading towards God. The term
seemingly originated from the Holy Quran, where
there are many verses on this topic. e.g. Put
your trust in Allah, if you are indeed believers’.
The nne,} who trusts in God, God is sufficient for
him™®. Similarly there are many traditions of the
Prophet. in this regard, which has been
extensively quoted and relied upon by the Sufis.

lawakkul, attracted much attention
Qf the earliest Sufis, the great ascetics of the
eighth and ninth century and they gave typical
definitions, each according to his own aptitude.
Dhul-Nun defined it as complete certitude and
Sahl said: Trust is being at ease before God.
Some one proposed trust is abandoning every
refuge except God. Ibrahim Al-Khawwas who is
régarded as the pfototype of trust and last his
lifelin its virtual demonstration, cohsidered trust
as the apex of whole Sufism. Due to ils unique
significance, Shaqiq Balkhi regarded Tawakkul

as state (hal) instead of Station (magam)’®

The concept of God in Islam is that
of an all-powerful being, and believers have

been asked to confide in Him in these words' is
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God not sufficient for his servant®®? Some Sufis
therefore found it logical to correlate trust with
the degree of faith, and hence with the belief of
unity or tauhid. According to these definitions,
real tauhid demands tawakkul. God in His
absoluteness, is the only actor, and therefore
man has to rely completely upon Him®'
Tawakkul interpreted in this way made some of
the Sufis extreme exponents to the extent of
neglecting physical means towards achieving
any objective, Such exampiles are not uncommon
where they would not ge in search of livelihood
even. This conlroversy which started with the
earliest Sufis 'is still ;.existent in some or the
other way. Bishr Hafi was approached by a
group of intending Hajis to lead them during Haj
season. He laid three conditions that they will
not take anything along with them, secondly they
will not ask for any thing on the way and third
they will nol accept any thing if that is offered
voluntarily, *

RUmi inBoak-1 ip fhe story of ‘The
lion'apd {He beast, on the frue nature of lrust in
God', has very intelligently highlighted both the
aspects of Tawakkul. The beasts get together
under the leadership of a hare to pursue the lion
to stop their killing and put his trust in God for
they on their own would arrange for his feed and

feast by turn and that the lion need not fetch or
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go aboult for their killings. The dialogue which
ensured between the two side turns into the
declamation of determinism versus free will. The
lion advocating the struggle and exertion to earn
livelihood as it is in accordance with the tenels
of faith propounded by the Prophets the chosen
ones of Gad. Finally despite all the weighty
arguments which are advanced from the side of
lion in regard to the struggle and exertion and
how it is'erowned by God almighty, he looses his
life. when he is beguiled. and brought by the
.]éadar of the beasts, hare on a well wherein he
sees his image and considering it to be his rival
Jumps and finishes his_ life. Many mystical
lessons have been conveyed by Rumi through
this simple fable. First and foremost, the trust
does not 'rifn-_pl'y that one should not strive or
struggle @and leave everything to God, and
thereby expecting that God will do every thing
for him. Rumi is very witty when he says,

SN e
If yousare putting trust in‘God, Put trdst (in Him)
as regards fyu‘ur} work, snw{ﬁwe‘ s“eed:;], and then
rely upon the Almighty. **

From the famous tradition of the
Prophet 'Do trust in God, but bind the knees of
your camel’, Rumi concludes Tawakkul has lo be

based on work or exertion.
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‘Yes' he said; (but) if trust in God is the (true)
guide, (yet-use of) the means too is the
Prophet's rule (sunna).

The Prophet said with a loud voice, while
trusting in Ged, bind the knee of thy camel. ®*

Rumi in Bocok-V has yet brought
another tradition of the Prophet on the topic of
Tawakkul under diseussiops'According to this
tradition the Prophet saln if you trust in God as
you should, then he would sustain you as he
sustain the birds, which in the morning go forth
:-h'];_!ﬂgl']f and in the evening return satiated. Rumi
has narrated a story of an ascetic who in order
to test the veracily of this tradition, sets forth
into a deser!t taking nothing with him. After one
or two days when he was starving out of hunger
and thirst, a caravan came to pass from there,
they found him almost on the verge of death.
The ascetic feigned as if he was unable even lo
Qpen his- mouth, ihts increased the ;sympathy of
the “travellers’ even "more, " who = with” great
difficulty opened his mouth and admitted some
food and liquid into his mouth.

Rumi here concludes that so for as
the feeding of the creation at large is concerned

God has made provision of it for every creature
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in the universe, and in this way he tends to
agree with the extreme view of the turst which

was hallmark of the early Sufis. {2 j
PN T O -0 '—”’M)
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He replied that is of weak faith,
else he who gave us life also gives us bread®®

Shah Latif, as we discuss in the
preceding section has bracketed fawakkul with
tauba, where he speaks of.the both as important
steps to be converted into stations under the
supervision of a perfect guide. But above all his
Sur Sasui apd Sur Sehai, provide the best
illustration of ‘tawakkal' required of a Salik while
travelling on the path towards God.

Sasui as a result of the intrigues of
the brothers of her beloved Punhoon was left
asunder at Bhambhor and Punhoon was forcibly
taken away to Kech Makran, a place hundreds of
miles away. None felt compassion with Sasui
rather 5 every | body| "edvised 'hér| fo/ ¥orget
Fi’ur;hugn. 'f'ml* It was not possible for her to go
after him. Just think of the journey by a lonely
maid through the vast plains, tedious and tardy
passages of the mountains with high peaks and
cliffs, where human devouring beatls and
dangerous species could be around. So how this

fearful journey stretched over hundred of miles
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could be undertaken by a frail woman who has
no companion, nor any helper or guide, Bul
Sasui makes her mind come what may and she
sets off on this journey on foot all alone. How
could a forlorn woman take such a bold
decision? Where from she gathered the courage
and derived the strength? She treaded the most
arduous and difficult track, which man of great
strength would not dare to undertake. Shah Latif
.who has devoted a majpr chuck of his poetry to
-sasul has underlmas_gl so.many factors in this
context. Besides the sincere love, dedication
and devotion on the part of Susui, it was her
complete” trust” in God, which was her great
strength and solace, ﬁuppd‘rt and succour. The
‘way she moved it appears. that every new
difficulty amd challenge rather renewed her
confidence. She continued her journey unabated
merely on the trust which she fell to be ever
increasing and vitalising in her beloved that he
would not leave her. It is, however, very much
clear that it was love which inspired that much
degree of- gonfidencey in Her. 'Shah | Latif has
construed trust to be implicit in her love at every
mﬂment
i O Slan a1y 3=
U 22w L,J)-B-..-u ; );“:(,"\_J-P R
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Thnse who are without accompaniments,

Lord is their companion and support,
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Of his own sweet will, and accord.
Punhoon will certainly come,
He may visit after a moment,

and | find myself in his lap. *

In any case man must not underscore
his own initiative. Whatever the circumstances
be, and howsoever small or insignificant the
resources at one's disposal, he must proceed
forward“and move ahead..Fhis is the advice lo
Susai as otherwise it would amount to betraying
ihe cunfidence of the 'b&l@ved

2. IS—"-UL»G‘“-# ij U)nub.-

Punhoon goes ahead, | must go too,
Lest he may reproach, the base born did nothing. *’

The comparison of Sasui with Suhni,
however, suggests that Shah Latif has idealized
Sohni as more admirable model of complete trust
in God; for she evinced higher degree of
confidence under all odds and against much
‘adverse conditions which §he had to face during
the “night iburney‘r while crossing the river and
rivulets. Here the very word ‘tawakkul’ has been
used explicitly,

ot o 50 U=t B> 1 D3,
O23= LInB, e (5~ Cp BLGL on On

The river may overflow but see, those will be saved.



362

Who confide in God and proceed on his help
Indeed they will not be drowned who are in
touch with Sahar. *®

Again it is in Sur Suhni that we find
extreme kind of trust, which we come across with
some of the Sufis. At one moment Suhni is
asked just to plunge herself in the river without
seeking or relying on any material help. She is
told that"she will not_only.eome out safely but
also meet her beloved. Merely the trust in God

will wurkl
] L‘e:)* U“'L)-g‘p
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Those who enler the waters succeed,
Plunge into the thundering river

That with His help you reach Mehar.*®

This extreme kind of trust is further
obvious when Suhni is strictly prohibited from
taking any) raft or shaft or jany)other, physical
means, for that is the negafion of absolute

confidence in God.
v J_r e (5 du 2y (90 QL)J.,
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Do not get hold of the raft O, drowning girl

Tomorrow you will hear the reproach



363

We rescued you to reach the shore *°

The hagiographic accounts of the
Sufis are full with such examples where they
refused to accept any outside material help. A
dervish who fell into the Tigris was asked by the
standbyers whether he wanted to be saved, he
said 'no', and asked whether he would like to
drown, he said ‘no’- for what have | to do with
willing? 'God had decreed at the time of creation
‘Whether' he was to beadrowned or saved '
Ibrahim Khawwas who was fond of wandering in
the deserts would refuse the company of Khizr,
for that “would amount to his negation in his
confidence in God.*?

The Bayanul Arifeen relates thal
Shah Karim was found wandering in the jungles
where wild beasts and swine were reported. He
was advised by his devotees not to go alone in
the jungle as the wild animals may harm him, but
still he would go and spend lot of time without
taking,any body with:hin,

Qushairy has mentioned three
degrees of Tawakkul (1) Tawakkul (2) Taslim or
Resignation (3) Tufwiz or confiding. Tawakkul is
that you feel satisfied with the promise of God,
taslim is that when being in the knowledge of
God is considered sufficient, and fafwiz is that
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he is happy with the injunctions of God whether
for or against him., Thus Tawakkul is the
beginning, taslim is the half way between and
Tafwiz the final stage. Hence tawakkul is the
characteristic of common believers, taslim is that
of the sainls and tafwiz that of the elect, It is
also said that tawakkul is the stale of all
Prophets, but tasl/im is that of Prophet- Ibrahim
and lafwiz is that of our Holy Prophet. **

In the above baekdrop of ‘tawakkul'
and ‘tas/im’, following baif from Sur Siree Rag
appears of.grealer meaning and significance.
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Entrust all your task to praiseworthy God,
Indeed, you will rid of sorrows and doubts,
if you submit to Him completely.

Thus with the help of thy Lord.
You will get your tasks complete. **

And here is-what Rumi had“earlier
said on the same topic of taslim i.e. resignation
or submission to the will of God,

/““J‘“U—‘-f’ JlLb—j/
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There is no work better than trust in God:



What indeed is dearer (to God) than resignation?®®

It is tawakkul when equated with
taslim, which brings all kinds of happiness and
{ )_L/: causes tha pains and sufferings to evaporate.

Sl s el T 5 e

ust  (in  God) and complete

sorrow and joy, all is deceit and

Gul Hayat Institute



Poverty or faqr

Tasawwuf or Islamic mysticism in its
earliest phase was almost identical with
ascelicism main conslituents of which were Faqr
poverly and wara or abstinence. Asceticism as a
movement flourished during the second century
Hegrah/ eighth century AD mainly due to the
complex socio-political phenomenon which was
predominantly materialistievin its approach and
also devoid of ethical .moorings. In fact the
whole Sufi. movement can be traced as a
reaction to the-peculiar life style and altitude of
the rulers of the timeywhich was manifestly to
perpetuate their personal gains as against the
canonical teachings of Islam. Indeed it was the
scandalous life style of the rulers, with very few
exceptions of course, which animated the spirit
of austerity and renunciation, consequently
giving rise to the great as ascetics like Ibrahim
bin Adham (d.160/777) of Balkh and Rabia of
Basra (d.185/801).°" Both have been porlrayed
‘as ihe paragons jofi profotypes of asceticism in
the chronicles of Sufism and through-out all the
ages.

The Sufis prefer to cite the verse of
the Quran 'And only God is ever-rich you are the

poor',”™ in support of their contention that the
human beings are but 'fagirs,’ indigent, poor or

destitute and God is really rich and independent.
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In this connection they further add the tradition
of the Prophet declaring 'Poverty is my pride'
and the second most often quoted tradition: ‘The
world (wealth) is a carcass and ils seekers are
the dogs.’ In this backdrop poverty was assigned
high rank in the way of truth, and a Sufi of the
stature as Hujwiri, contributed a complete
chapter on poverty.* He has given many a
varied definitions of poverty coined by his great
predecessors. Junaidsaidi**when his hearl is
empty of phenomena he'is poor'. and Shibli
exhorted, 'the poor man does not rest content
with anything except God' Bishr Hafi (d.227/841)
clearly asserted ‘the best of stations is a firm

‘fesolution 1o endure poverty continually.'®

‘Poverty interpreted in a spiritual
sense means the absence of desire for wealth.
which includes the absence of desire for the
blessings of the other world'."®" It is this aspect
of poverty which has been overwhelmingly
emphasized by Rabia. ' If man has no wish for
himself in-this world-and, fhe fiextjthan he may
be-called 'genuine fagir. To possess anything
means to be possessed by it- the world enthralls
those who possess some of ils goods, whereas
the true fagir should not possess anything and
thus be not possessed by any thing'.'°?

Almost the similar idea was
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expressed by Shah Latif in the foilnwmg verse.
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Neither they take anything along
nor their selr is with them.
Those who possess such signs

Can not live without them,'®?

A strange bul.interesting debate had
taken place amongst the early Sufis regarding
the superiority of poverly over wealth and vice
versa. Some Sufis held the view that wealth is
superior o poverty, as lhey based their premise
that wealth is an :afiiﬂbu-ta_ of God, whereas
Poverty ean not be aseribed to Him. Junaid
including Hujwiri himself were of the opinion that
poverty is superior, as much as wealth is a term
which actually applies to God and to which man
has no right, but to God.""**

Again the reason for the superiority
of “poverty ymay be| that it Jleads] fo (7ana or
annihilation, the most cherished goal of the
Sufis. This is how Fagr is equated with fana
which is symptomatic of baga or subsistence in
God. This line of argument has been very well
received by the Sufis, and there is hardly any
surprise that we find it in the Masnvi and Bayan-
ul-Arifeen, the two known sources of Sufi ideas
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for Shah Latif, _ AL
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Faqir means who has renunciated, it is not a

rank rather leaving all the ranks, for when fagr
become perfect it is God. '*®

' very comprehensive etymological
1 provided in the

€ _ ad observed that
tnhar-'\ﬁ'crd F_aqr whic 1is Arabic origin, there
are thré I.aitq;s. The first letter Fe stands for

d again when he was asked as lo

ine Fagqir the reply was: The word

Faqir consists four letters. By fe is meant that he

is constantly engaged in meditation or Fikr, by

gaf meant garar i.e. he is restive, by ye is meant

ee a none

C] Ll‘ ‘ |4j,§1 ;ﬂrfﬁlt ,t]:rﬁir]ya!;fft!" se;lr:tua
exercises with which he is always engaged '

Shah Karim is also reported to have
laid down three conditions for becoming Fagqir in
true sense (a) He should keep his stomach
hungry (b) Keep his body without clothes (c)



370

and keep his heart thirsty. '%

At different occasions he expressed
his view that a faqir is better than a Scholar. His
words are, 'the end of scholars is the beginning

of Fagqirs', '°°

In tlf;_a whole of Bayan ul Arifeen, it is
either faqir - or talib ie seeker whose
characteristics have been_ delineated, and their
qualities have been describediin minute details.
These ideas appear to have penetrated the mind
of Shah'Latif.in formulating his ideal of a fagir.
In_fact we" come across. such fagirs in Sur
‘Ramkali, who have all these qualities.
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Ascefics with ears pierced and slit 1hey wear big earrings.
Those God-lovers sit facing the north wind.

Their bodies they starve and make them lean

Though indigent, they annihilate themselves,

Lel us yisjt their abodes and plages. !™

In the poetry of Shah Latif, Sasui
represents a complele model of both Salik as
well as talib and it is in her character that many
stations or magamat of the mystical path are
easily identifiable. In fact she fulfils most of the

requirements of a Salik or wayfarer, for she is



3N

the embodiment of patience, acme of fawakkul,
and she does not leave aside Shukr or gratilude
even. She is belwixt between fear and hope, she
suffers the utmost pains and suffering she is
also at the pinnacle of fagr or poverty, for after
Punhoon she is rendered destitute and devoid of
all material resources. She is the great symbol
of struggle or Mujahidah as she fights against all
odds. She is endowed with the vision of beloved
also called 'Hushaide@,.;-ﬁﬂail? she is also seen
‘on the height of rida or satisfaction. In fact Shah
'Latif ‘has conceived of special station or magam
of Shahadah or.martyrdom for her, because she
meets (he dealh on her way to beloved which
fits .the “traditional /definition of Shaheed or
Mmartyr who gives his or her.dife on the way lo
God. There is also a Sufi saying in Arabic. ‘'The
one who died of love, died as martyr' which was
quoted by Shah Lutfullah Qadri, the scholar-poet
and predecessor of Shah Latif. Shah Latif
declares Sasui to be martyr and therefore she

deserves the post-mortem treatment accordingly,
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She needs no shroud to be wrapped slain she is
by her beloved

For she was blessed with the glory of martyrdom ''°

We shall take up the rest of the

stations at appropriate time, but right now we
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concentrate as to how poverty fagr is relevant to
Sasui. At first Sasui is robbed of her beloved
Punhoon, who was her greatest wealth, She is
completely resourceless when she proceeds in
the pursuit for her beloved. She traverses the
trajectory day and night leading to her beloved
all by herself without any aide, presenting the
complete picture of an indigent and destitute,
she is barefoot and her dress torn into pieces,
and when she reaches the neighbourhood of
Kech, her appearance i virtually that of a
beggar,. for the dogs surround her, a typical
scene when the mendicants enter into any place.

The furemuai Pre-requisite of poverty
is to take nothing along with oneself, and this is
the cnnstaﬂl advice to Sasui

L—’Jﬁ‘S‘“LUﬁuﬁxﬁxﬁﬁ AP
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The humble ones crossed mountain Harho,
The burdened ones could not proceed.
In fact they have a call from Kech,
who-lake naught with them.

The most conspicuous case of
naughting oneself is to leave or shun the dress
because stage is reached when care about
one's dress also becomes a burden. Sasui is
being asked to be ready for that also, if she has
to achieve perfection of poverty.
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Proceed without formal attires,
Leave the rich dresses aside.

She will take the lead,
who takes, naught with herself ''?

‘According to Shah Latif, Sasui fulfils
the requirements of a fagir and he therefore
uses this term for her.at least thrice

iy |
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They set if yester yat mldmghi I &"-’v
I knew of it unly at dawn,
Their separation rendered me mendicant
and made me resourceless.

O, God join me with His Highness Punhoon '?

Despite all kind of afflictions which
she undergoes, the constant prayer on her lips
is_let she be not made. to ‘sufferwithouliseeing
heribeloved. 'A verse in-the ‘Wai'of Sur-Abri is
quite meaningful,
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Let this poor indigent bear not separation
without seeing the beloved’ ''
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The pinnacle of poverty is to be
glorious with God. This is what has been implied
by the Prophetic saying 'when poverty matures it
is God'. '™ Junaid envisaged this when he said,
‘Poverty is an ocean of affliction, yet its
affliction is complete glory.""® This is true in
case of Sasui, as is obvious from these lines.

e 2O 0252 025,555
”\“—”L‘}“W UL U""Lu\; ::_JL.:__,»

Assiduous and determmaﬁ
As if she wouldr‘@llmg'ﬁifgh trees,
‘She killed her death fist
and died herself gloriously afterwards '’

Shah . Lalif "in  Sur Samoondi
'Seafarers’ has presented yel another glorious
aspect of poverty, when he says.
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Many are the harbours in countr:es -

but none is like Malabar
Ascetics though poorly dressed

Provide the precious stoned ''*

These divinely inspired men though
dressed in rags are rich in spiritual wealth as
they have traded in that merchandise from one
shore to another and have amassed gems,
pearls and other precious stones of invaluable
worth.
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Rumi also emphasized the similar
view when he equated faqr with fana The
Prophetic tradition '‘Poverty is my pride' was
Interpreted almost in the same way when he
& says
ul...... ‘n)..JL’._ .

Fana graced (the Prophet who said) poverty |
my pride he became the shadowless like the
flame of a candle, ''®

In fact Rumi is so much infatuated
with faqr. that_he has elucidated the concept of
fagr at” different places. in different ways. Al
another place he holds fagr in conjunction with
‘Patience, for they go together, and here he sees
it as Noor or Light of God. and at other place he
sees Ghina or wealth in the faqgr. This is just
what Shibli had said that you will not become
rich except by Him. and that when you have
gained Him you have become rich. In this sense
fagr is the process by which the heart of a man
s _purified or cleansed, from: all - the worldly
desires, and only‘one desire is kept alive in the
heart and that is of God. The first step in this
direction is taken by concentrating on the axiom
that this world is like carcéss, so it has to be
despised. Abhorrence for this world is almosl
canonical with all Sufis. Both Rumi and Shah
Latif subscribe to this view by quoting the most
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popular tradition of the Prophet, often cited by

the Sufis
L 2}-"0’1’"‘-’))%(5"_}4'_7*&
X{_;iii‘—’w’m _Q‘LLLL Lu..)-.”

'A dog delights in churning of bones
Bul the valiant is after his own heart’
‘The world is a carrion and dogs are its seekers’

Adopt this lesson seriously. '2°

If this world is like carrion and is to
be avoided, then what issthe"®ourishment of the
Seekers. Rumi has found an answer to it when
he refers to the maxim of Sufis.

Hunger is the" food of God with which he
Quickens the bodies of the very faithful. '2'

Rumi claims many advantages of
hunger over eating and considers it absolutely
essential for those who pursue the path of
mystics.

Shah Latif in Sur Ramkali has dwell
at length with the concept of hunger. He
cansiders it absolutely necessary forl the' faqirs
to'keep themselves hungry. and they have to be
S0 much used to it that even if they starve, they
don't beg for any thing. In fact that is the
greatest mark of distinction for them, also they
have their own timings of sleep and prayers.

...l:'! D U'n'v [S:"m' Lt {}A)\:}:_’fﬁc}:atg



By mid night they keep awake

while at sunset they go to sleep.

Though they starve of hunger,

they can't beg for any things.

Such faqirs have quaffed the cup of silence forever '?

They have got complete control over
their desire of hunger and. thirst, that they feel
satiated with hunger and’ remain quenched
without any drink.

G ot T8 X515, A
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Hunger'in their bags yogis rejoice in it

No desire for food they have, thirst they pour and drink.
The ascetics have conquered all their desires.

Crossing wilderness, they reached where they aspired.'”?

Shah Latif was very much fascinated
with the ascetics, o much, so dhat. he preferred
to ddmire them.in different’ manners-and with at

least a dozen different names.

Uﬂéﬂr—“ﬂ «,Lr‘hof’()h’
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Neither they laugh nor do they eat any thing
Also they speak not a word
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They are so much involved.
It is difficult to comprehend their ways'?*

Shah Latif has also highlighted the
fact that so long as you keep your belly full and
aspire for tastes of food, you can never attain
the lofty pesition of the ascetics.

: '_gl_ matter of fact Shah Latif in Sur
highligh 1@ different stages,

; ch Sa pass before his
tiainment of the status of gnostic. and as it
appe’ars!‘féa.fr ig,;hn"intarmediary stage or station,
4% & = T . ;
culmination of which is by gnosis or marifat, to

Jpriate time. As to

3s.of a fagir, Rumi

t first of all fagr or poverty can be

acquired anly t I'!n:-ugh the company of those who

have attained it i.e. by way of transmission and

that there is no other way excepling to adopt
their companionship or association

“ D] (l:u:.dw =
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on companionship (with a Shaikh): neither thy
tongue nor thy hand avails. '?*

Shah Latif's own experience was of
the same nature, for he values the

companionship of ascetics vital for his spiritual
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life. He repeats the phrases that | can not live
without them, | must keep their company, even
visiting their places is of greal worth. It is
relevant to point out here that Shah Latif spent
few precious years of his life in the company of
Yogis and most probably visited many of their
places inecluding the most famous site of Hinglaj
in Baluchistan. In fact the ascetics command
high ‘respect with Shah Latif and Yogis
symbolise their existences

*J’L"’t"’""-fc&“r‘-‘ff (55) Loy,
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Tnmght they are WIth you
by morning lhe_u_y.\wll leave
Till these patient ones are with you
get your soul be animated
Even look for their footprints

May be you never meet again. '*®

Again it is in the context of Yogis, Shah
Latif has emphasized that they sever all kinds of
felations withithis werld and that they blaze from
with“in alF-the time. They keep their, physical
desires to the bare minimum, and observe
complete austerity in their dealings. They do not
believe in any kind of formalism with regard to
the dress or physical appearance. All the time
they yearn for their true beloved, and exercise
self-restraint and self-control to the extent of
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naughting themselves.

Rumi has also identified such
persons with faqirs as is obvious from these

verses.

ORI P I () W
i t\k-! U’"J}PJ(\.’ ULa:. abx>

The fagir (dervish) then is he thal has no
intermecﬁ:ary. (connexions) the flames have

direct connexion with his being. '’

Rumi is fond" of playing with the
imagery of fire=naar and light or noor. Taking
clue from the light verse of the Holy Quran and
the Prophelic tradition that the believer sees

With the light of God, ‘and on the day of

judgement the hell shall cry, ‘O believer, be
quick thy light has extinguished my flames’ or
‘the gnostic 'has nourishment from the light of
God, Rumi declares man of God to be
essentially light', though he admits of several
gradations. At one place, he speaks of Shaikh-e-
Noocaqi orthe illumirated lumitious $5ink as 1o
how'he is full and brimming with the light of God
and how he casts this light on to his followers
and transforms them mio illumined ones. '?®
O )\:——"-—Md-bgj ALY Lﬁ_y
At another place he poses the
question, ‘How do you consider man of God as

fire or naar, it is incorrect and because of your
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defective vision. In fact he is light, 'Call him
light, do not call him fire.'

Yet at another place, Rumi
differentiates belween the light of wax candle
and the light of man of God, whom he now
compares with candle. According to him the light
of wax candle decreases as it starts burning,

+ light of these godly persons
S their bodies become thin or melt

light or noor and who consume them but illumine

others. It is in this background that the whole of
Sur Ramkali can be appreciated which starls

a1 rristitute
Gul F PL\L ‘TJI:.% u
V‘ UI GM ,, ] UV‘L ('J"P"(.?)’
Ascelics [Yngrs] in this world,
some are light, some fire.

Kindle themselves to light others,

without them I can not live '?
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CHAPTER-VII

The Unitive Experience with Shah Abdul Latif:

As discussed earlier almost all the
greal Sufi masters have differentiated between
the Magam or Station and Hal or State. They
were alse unanimous in their approach that the
magam 1s to be achieved through personal
efforts whereas the Hal was like a gift, it was to
descend upon the Salik or traveller while
pursuing.-the spiritual path towards God, They
however diférred or almost every one gave his
own version of the exact contents of these
stations and stages, and furthermore they were
also at edds to agree as to what was the total
number of stations on the path and whether the
nature of the contents can be described to the
commoners. Some of them held the view that the
exact nature of the contents cannot be
described, nor is it desirable to reveal it to the
others, Rather they were of the opinion that the
proper revelation of thesysufi e_‘xﬁetie?nte in any
language is just impossible what they opined is
that at the nost allusion can be made about the
actual experience or the state ie hal
experienced by the sufis. These allusions are
learnt through actual experience of the mystical,
and are only known to those who have

experienced these mystical states and lived in
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these stations.'

It is interesting lo note that with
some Sufis Rida or satisfaction is a Hal which is
bestowed by God, but with some of the Sufis it is
a stalion to be achieved. One more point of
difference between Magam and Hal is thal
whereas 'the__t_ earlier one is considered to be
permanent, the latter is thought to be transitory
or passing one. ‘Station’.belongs to the category
Of acts, ‘State’ to the category of gifts. Hence
the man thal has a station stands by his own
self-mortifications, whereas the man that has a
state is dead to 'self' and stands by a 'state’
which God creates in'him. 2 Abu Nasr Saraj, the
author of earliest treatise. on sufism, has
\dentified, seven stations '‘magam’ and ten
states 'H'__qf' whereas, his immediate successors
Kalabdi and Quashiry discussed some twenty
and forty stations/states respectively. They were
followed by Hujwiri and Ghazali who gave
somewhat psychological and philosophical
&eﬁqriptiar_l of these terms, without j_;iying lhe
exact number of stations'as well ‘as states

Shah Latif is also no exception in the
line of great Sufi masters in so for the
distinction between Hal and maqgam is
concerned. He is fully aware with that difference
which has been spelled out by his peers and
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seers like Rumi and Shah Karim. Earlier we
suggested that ‘Sasui’ is the ideal Salik
portrayed by Shah Latif as such and it is in her
context, that he observed:

(—JL € N\ GJ)—‘J/IL&L—JAHJL-_}-EL&J

She achla&rad nnthlng substanhal
Neither here nor there,

Material wealth helped her not,

Thruogh *hal" she reachedsherbeloved. *

The poel implies that despite all the
hard struggle which Sasui exerted and the
tremendous sacrifices, swhich she made on her
part to reach her /beloved,they availed her
‘nothing.According to the poet it was the divine
grace with caused her to get united with the
beloved. It should, however, be not construed
that conferment of Hal is the negation of
struggle or striving on the part of seeker, rather
Shah Latif in Sur Sasui, has laid great emphasis
on struggle side, and that aspect has been fully
discussed earlier underrithe cﬁaptgr | ﬁapé‘kkaf’.

In ~ Sur Rémkali‘. where  Yogis
represent Gnostics, Shah Latif is more explicil
on this point and in the following verse which
has dual imagery, he has dealt with the
conception of ‘'hal’ as a state and
simultaneoeusly underlined the importace of

time for a sufi.
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Some have set their mind on the past,

others only think about future

| am in distress without those

who are endowed with ‘present’ (Hal). *

The word 'Hal' which is of Arabic
origin literally means ‘present’. Shah Latif,
through double allegory lays down the value of
time wilh the gnostics: and simultaneously,
declares those gnosties to be on high pedestal
who are eonferred with Hal or are 'Sahib-e-Hal'
in the formal terminology of Sufis. Sahib-e-Hal is
compared - to ‘Sahib-e-Qal’ which in Sufi
terminology _means mere - religious scholar
having no spiritual depth or dimension. The most
common phrase, which Sufis quote in their
con?ersatinﬁ, is.

Leave aside the discoursing (Qal)
Be a man of 'state’ (Hal)

This is exaclly what tranpires from
the following verses about the gnostics where
Shah Latif has first compared 'Qal’ with 'Hal’ but
later on declared 'Hal' to be superior to ‘Qal’.

1 SRR N R s (FEIR
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Listen to the music sound of ascetics
Which is really great wealth for me.
They indulge not in discourses,

for they, consider it worthless,

| cannot live without such persons.
Who are gifted with 'hal’.

Here Shah Lalif has described the
ascetics as life givers,.andvhas observedthat
there can be no value of this life without them,
for the reason that they have approached the
source of.real life, who is God almighty. In the
same Sur Ramkali, Shah Latif has more than
once reilreated that he himself attained ‘hal’
through their company. Itis due to their spiritual
companionship that has ushred the same
myslical state in him, says he:

sredle (e, o a2
Fortunate | lived as | saw the holyman

From whom | attained the 'Hal"

Beside the 'Hal' and the 'Magam’
'Waqt' or moment has also been discussed by
the great Sufis.According to Junaid ,Sufism is
the preservationof moments, which has the
mystical sense of the immediate spiritual
condition. Qushairy defined it as first important

term with Sufis. He was followed by Hujwiri who
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differentiate between hal/ and waqt in these
words

‘Waqgat is that whereby a man
becomes independent of the past and the future.
It is also said that at such moments one is
seized of his time and he is simply unaware of

his present conditions. This makes the nature of

that time uni and particular with that body or

person, refore it varies from person to

person. ng to celebrated Sufi

';iun the Prnphal ' to have said: 'l
WE!- a“ time wit'h Go
angte§ r‘:r anl_:prﬂphat rivals me'. The Sufis
va.qsagﬁzg_ that no _man can attain to the
ity of time by exerting hi
ing that does not ¢

‘hich none of the

choice, for ‘time’ is

hin the scope of

on, that it should be gained by
effort nor'is it sold in the market, thal any one
should giv s life in exchange for il, and the
will has no power either to attract or to repel it'’
Explaining the relationship between hal and
waqt, Hujwiri observed: Waql has need of hal for

G ‘ I_:t iy ey ied.tl_ aLeqepsfopng-hareby.

Ll ﬂu?%af- ll‘un !:l;»j:l Lbjgllt the
possessor of 'hal' is silent concerning his "hal’
but his actions proclaim the reality of his ‘hal’ *

The  Sufi  fully realizes the
significance of time in his spiritual life.

Therefore he does not talk of yesterday, today,
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or tomorrow, as every moment is impalacable
and precious for him, he cannot afford to waste
it without remembrance of God. This is the
context and idea of Shah Latif which finds

reference in the following verses.

MU‘)';* A U""'“()"-BJ—:-’OIJ
)L“"(_LWf *@JGL)

Of no use is today or lomorrow
What to speak of yesterday

Seek company of that beloved,

who'in every moment is with your breathing
proceed on the path of God,
taking care of your present moments, °

The above perspective leads us to
the conelusion that Shah Latif was well
conversanl with the idea of ‘Hal' and he fully
knew the implications of each state, though he
described them without any order or in any
systematic manner. With him, the first and

foremost . istate’  which" has | been! the most
significant one is *Mashahidah “or contemplation,

Mushahida is attained through Muragba or
concentration which is preceded by Mujahida or
(self-mortification). In fact when Salik reaches
his journeys' end, he finds the real meaning and
essence of Mujahida to be Mushahida. '® It also

has many stages or degrees, the lwo mosl
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distinctive being first through the heart or Qalb
and the second being through the eyes. The first
may be generalized as the mystical experience

and the lalter one as the mere vision.

Shah Abdul Latif has discussed all
this in one of his longest verses comprising of
eleven lines. Indeed he has very beautifully
depicted the scenes which indicate the ‘Hal’ of
these ascetics.
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The knees of the ascetics are mount Sinai,
These half clad persons are always on their
knees in prostration,

'‘And it was bows lenght or less'- Thus the naked

bow down
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‘perishing’, so they render themselves naught,
‘God is friend of those who believe and leads them
from the darkness to the light’, this is their belief
'‘Moses fell down swooning’, but stalwart Yogis
stand burning

'The eye did not rove nor did it turn away'- this
Is their position. Such ascetics attain
cﬁntemplaﬁpn of their beloved, then and there.
‘He sees'ipy. Me, he hears by Me, he unites Me'-
this is how they sit.

And he walks by Me, he speaks by Me- such
‘walking they go.

Sayyid says: How-can you know about them. "

In the ‘Muragbah’ the Sufis adopt
special bodily posture bowing their face between
their knees while they keep their knees in the
raised position. The Yogis also obervere
meditation but they keep their knees flat on the
ground. This shows that Shah Latif has more of
Arifs or gnostics on his mind than the normal
yogis. Muragbah can be defined as the
c@hgemfatian of mind-with 'the view that: God
overseées him and keeping God cdhs’téhﬂy before
ones’ eyes. It is in the ‘Awaiful Maaif' the classic
mannual for Suhwardy Sufis, where in the
metaphor of knees as 'Mount Sinai' has been
used implying thereby that the holy man attain
vision of God or are bestowed with 'Tejalli’ of

12

God in such position."* Muragbah is normally
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undertaken in a secluded place and is conlinued
for many days, most commonly for forty days,
hence ‘Chila Kashi' or forty days seclusion is
standard practice in which most of the time
‘Muragbah’ is observed. Shah Latif himself used
to observe this kind ot 'Chilla’ in a secluded
room, especially built for this purpose, called
‘Hujrah’ which still exists at Bhit Shah.

It is ‘Muraghab® meditation which
leads to ‘Mushahidah’, thisiis also the first state
‘according to. Abu Nasr Sarraj, the author of
Kitabul * Lumas'* The second line can be
bracketed with the first, as longer prostration
does form part of the Sufi meditation. The third
line speaks of the nearness to*God, 'Qurb’ which
is enumaf&ted as the second state by the great
Sufi masters. The fourth line of the verse spells
out clearly the state of annihilation or Fana. The
Quranic verse in the fifth line bears the meaning
that these people are friends of God and it is He
who guides them on the enlightened path. It
also limplies|love of God. for them, whichs bul
indicative of their exalted position Like the
experience of Moses who fainted on having seen
the glimpse of God's illumination at mount Sinai,
these holymen get themselves burned in the fire
of love for God. The same portion of Quranic
verse used in this line also appears in the

following lines from the Masnvi.
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Love inspired Mount Sinai, O lover, (so that)

Sinai (was made) drunken and Moses fell in a swoon. '*

The seventh line speaks of the vision
of God, ‘and the Quranic verse quoted their
alludes to the vision experienced by the Prophet
when on a night journeysthe underwent this
‘unique experience, Shah Latif has, however,
tried to generalize it and make it applicable in
the case of gnostics who are his ideal. In the
classic Sufi tradition they are also referred to as

In the eighth line the saint poet has
arrived at the conclusion that only such ideal
gnostics gain contemplation or Mushahidah of
God, who is their real beloved. Shah Latif or for
that matter many other erstwhile Sufis, including
Sarraj, | Hujwirl, Ghazalii and] Ruini] have very
clearly.'spoken about this state, though they
differ in varying degree from one another,
Anyhow it is this Mushahidah which has been
considered the essence of Sufistic or religious
experience and about which the entire Sufi

literature can be cited as an evidence on record.
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In the remaining two lines of the
above verse, few words from the famous Hadith

| '* as it has been known wilh

of Qurb-e-Nawalfi
the sufis have been quoted and these very same

word have been quoted by Rumi as under:
&=

P Lsu__,(u-'-ﬂw Tor
Go, for thou art, {ha cf wham God Sai-th), ‘By

Me he hears and by Me he sees; thou art the
(Divine) conciousness (liself)s*®

Rumi emphasises once again.

) L_MIMWLSUJ L‘g\;ﬁ_'

[Fﬂr htm} whﬂ has hannme seeing by Me- this

(talk of yours) is foolish™'nensense even in

regard to that servant. '°

It is worthwhile to quote here the full
text of the above reffered Hadith-I-qudsi along

with its translation,

‘My seryantideth net draw night unto
Me by.any means that pleaseth Me better than
performance of the obligatory duties of worship
(faraid) which | have laid upon him, and My
servant doth not cease to draw nigh unto Me by
voluntary works of devotion (nawafil) until | love
him, and when | love him, | am his ear, so thal

he hears by Me, and his eye, so that he sees by
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Me, and his tongue, so that he speaks by Me,
and his hand, so that he takes by Me’. '/

According to the Sufis, in Qurb-e-
Faraid, the mystic is 'fani’ and God acts through
him, but in Qurbai-e-Nawafil, he is Bagi and acts
through God, ' This is really inexplicable in any
human language, as has been concluded by
Shah Latif in the above verse.

Muragba is_defined as knowing that
ﬁg}d oversees us aﬁ@ ‘keeping Him constantly
‘before our eyes,

Muragaba amplies keeping one's

S

herat safe from everything else other than God
‘and the extreme of this process is that when a

person forgets himself as well .He is oblivious of
everything else for him there is no heaven or
earth, it is only God who is existent and present
' Mujahidah which includes Muragba is the
threshold for Mushahida. It is through the
process of Muragba, that the Salik gains vision
-of thereality. Muragba is'somewhat)technical; it
has  its “own pre-requisites,  The process
comprises chanting of the name of God or dhikr
along with some exercises of the eyes, ears and
heart. Indeed disciplining of all the senses and
the heart or galb enabling it to receive the
glimpse of realily or be able to eslablish contact
with the Reality. Shah Latif was fully aware with
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these aspects of Mujahidah and Muragba which
could lead to Mushahidah as is evident from
these lines:

O 2aB AT oA e s e
e A3l e p 27 L 3L
C)_..-:.n WJML_LFQ% = :}jﬂﬁ

Keep silence, even move netyour lips

Shut your eyes and your ears too,

Exhaust not your thirst fully,

nor keep your belly full.

Ihis would enable you te experience the vision
of Reality from within_2°

The sufi texts are full with the details
of Muraqaba or Meditation and Mujahidah or self
-mortification and there are a number of verses
by Shah Latif. Hujwiri has referred to
Mushahidah as the first seeing of the Almighty
with the mind's eye. The canvass of this
Mushahida sopn extends 1o the whelé universe
and ‘every- item appears to be “imbued with
Reality. But this is possible only when the
discerning faculties of human being including his
eyes have been trained and disciplined to that
extent. Shah Latif was endowed with this kind of

Mushahida, as is obvious from these lines.
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35, 02557 (T
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| am beholden to my eyes,
for they see none but their beloved,

Even when | am confronted with my enemy. *'

This is how the perceplion of a
gnostic is altegether different, for he perceives
Reality in every atom of the universe. Shah Latif
was verry emphatic in_his approach when he

Had you been serious in your perception,
Everything was but a R.Hllt_.y-.

0, who you are confused,

Be not blifid#dthe facts. 27

Hujwiri has clarified that this is but an
advanced Stage (magam) of contemplation, and
in his support he has quoted Muhammad bin
Wasi, who said: ‘| never saw anything without
seeing God therein', *°

Shah Latif in.one of the| verses has
comprehensively dealt with the phenonmenon as
experienced by the gnostic, once he has
undergone the whole process and has been
blessed with that particular state.

The ascetics through privy struggle
sighted Him .

) i " “ ' . -
Ol a3 gor o (o Tk (023,067
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On their way, they crossed the no-place (La-makan)
They got united with Him,

having roasted themselves fully,
They saw nothing but God every where. *

Jr
8.2
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ilatio sist Baqga

The doclrine of Fana is the most
significant subject with almosl! all the sufis of all
the times and all the climes. The earliest
definition of '‘Fana’ with the great Sufi masters
like Abu Said Al-Kharaz is, 'The sign of the

ing away is the departing of his

mystic’s

desire ! world and
f . God' Kalabat

assing .aw_s.u_y isas

. excep! his desire

Ver commented:

which all passions
pass *V.ﬂ_,y‘ Izllg_ji tat the mystic experiences no

fa&llngsff&.v:_ﬂrﬂs anythi
Il sense of discri

whatever, and loses

he has passed
way.”? Hujwiri was prehensive and

concis ‘he said: Fana is the complete loss

self of the conditions of his being,

and baga is his being lost in the vision of Real ’

Generally speaking by passing-away
from self the mystic dos nol cease lo exisl in the

Gul Hagyas hesutres..

metamorphosis which replaces the personal
attributes of an individual, and in that process
he acquires the atlributes of God. Sufis are also
of the opinion that passing away is concomitant
of existence or continuance in God. Hujwiri has

made it logically clear in this way that when
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ignorance is annihilated knowledge is gained or
when sin is annihilated piely becomes
subsistence. So when an individual has attained
‘fana’ he _autornaucally gains baga or
'‘persistence’. Shah Latif also seems to be in
general agreement with this idea of ‘fana’ and
he said:

. L" Gl *ﬁ“ﬁflﬂ

‘Baga’ when

ind absorbed themselv ympletely in God.
Neithaf!th‘gy stand nor sit nor prostate,
Indeed when they naughted themselves,

here is general consensus among
the sufis t "”'*.Fana’ is the state and not station

which may be attained by personal merit, that its

opposile should also be thus acquired.

Moreover, 'fana’ has many a degree or stage

which the great sufis have expressed in many a

C] Ll ‘ I I strt11c@{ ‘:‘t[lg t ituit is lo
meaning a ance of

the term ‘fana’ is clear from the fact that on one

hand the utterances or shatihat of 'Bayazid

Bistami’ (d.261/875) 'Glory be to me How

exalted | am' and Hallaj's bursting out ‘I am the

truth’ are considered as the most sincere

expression of ‘fana’ on their parl; on the other
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hand Prophet Moses who fell down al Mounl
Sinai and wen!t into swoon, when he experienced
the illumination of God there, is also treated as
fana. There can be no more comprehensive
definition of ‘fana’ than what the greal |leader of
Sufis Junaid has given: Tasawuf is that God
should cause thee to die from thyself and to live
in Him.

In short 'fana’ is a multidimensional
phenomenon having many @ varied aspect, and
it has therefore been deseribed also in different
ways. The first and most noteworthy aspect or
stage of “it is~ 'Personal mortification', which
‘means negalive passions lo be diluted to the
extent of purification and purging so that only
‘positive human virtues dominate the personality.
The greatest evil in this regard is self-conceil
and through mortification it is the first to be
obliterated or annihilated. In Sur 'Mazur' which
represent just one aspect of Sasui, the ideal
path finder, Shah Latif depicts her picture in the

following words:
= :‘_

B D AN AR IS T
Ot‘L)";M__,mLL:_bg.;épgfj (000

Those who are shorn of self-conceit
crossed the mountains successfully
Those who are burdened with worldly materials,

shall not enjoy the company of their beloved. *
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Shah Latif in the above verse has
used the word "Jareedi' which is of Arabic origin
and it is from this same root that the word
‘Tajrid’ or detachment is also derived and il is a
very important stage with the sufis. The classical
sufi manuals are full with the description of
tajreed  i.e, (detachment) and tafreed i.e.
annthili@ipﬂ" of separation from God and these
occur in the similar_meaning in the Bayanul
A'rifeen. In fact Shah Karim in the following
verse has highlighted '-?&jﬁeed' and 'Tafreed’

‘U""—""U’) auﬂ-(}"wg&u—‘——-

Those who passed out from 'Tajreed’ and
entered 'Tafreed’
They enjoy festivity daily, others have but rare ®

Tajreed and lafreed are but stepping
stones towards the fuller realization of
annihilation. Self-mortification when pursued
motevigerously, asjifieverything|from within has
perished is termed 'Dying 1’01ydhrsé|f‘ or 'Die
before ye die' or {.;’;;’ Ol df;;{r}. Intensity of the
feeling must differentiale between the two
stages, though their nature seems to be
essentially the same. The Sufi experience has
invariably indicated that 'Dying to self’ is really
‘Living in God'. This Prophetic tradition is
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generally interpreted that the main cause root
of troubles for man is his carnal soul or its base
faculties and unless these impediments are
virtually killed or done away with, the true
spiritual qualities of man will not shine out. In
other words as soon as these base faculties are
removed, the soul attains its pure and original
state of existence, so that it perceives its pre-
existence where it feels to be one with God or in
God. By passing away from self the mystic dos
not cease to exist, inuthe true sense of
existence, individual, rather his individuality,
which is «@ap .inalienable gift from God, is
perfected, transmuted and eternalized through
God and in God'. 7

The Justification which the Sufis
have advanced for the theory of 'Die before ye
die’' has been based on the many premises. First
though this life is the dearest thing to an
individual, it is a veil between the man and God.
Cessation of this life does not mean an end to
the' life, rathier it opens wp unending vistas for
eternal.life.

1. Life is a continuity which partakes of the
Reality. As you go deeper, it will prove to

be a mystery beyond comprehension.

2. The Soul is ethereal which existed prior to
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coming into this life and shall also remain
once this life is over.

3. This life is a confinement for the soul and
as soon as il gets freed it joins the
origin or returns to its original state.

inal state of the soul was of
ess and in its present condition it

It is therefore,

uol.il,,shall have to be kept in the state

of p;agﬂfadnn
‘80 Iha[ it once

ever-ready position

eels or joins the

it has come inlo
d. The death provides that

il el
=

6. Love is that cataclysm which will enable
the soul to unite without any exasperation.
Love prepares the ground fur umncatmn

Gul Hayay, Institute, ..

above ideas, innumerable verses of identical
meaning of great Sufi poets can be quoted, but
we shall, however, confine to Rumi and Shah
Latif just lo elucidate their viewpoint. Here the
question is whether ‘Die before ye die' means

real physical death of an individual or it is a
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semblance of the internal metamorphosis which
resembles death or it is an inner state of the
soul when one is overwhelmed with the feeling
of death.or it is severance of all relations of the
body with this world. This is what is apparent
from the following verses of Al-Nuri:

ifhood, that | might be Thine.

eart's b | am spent.

hment. *

I - Mﬁu in Book-V has related a story

of a n:m"'r who re s his all kinds of

acrifices '.ﬁefnre- hi but his beloved

Q nts, tells his that he

sne every thing but not that which

proof of love, that is dying and

annihilation.

a%u s (oJas ;-‘
5%‘*0%&..{3)*“ L

Gul Hayat.mstrtate =

Al another place Rumi has it made it
clear what does he mean by the so-often
repeated ‘death’ in the following verse.
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The death of deathlessness is lawful to us,

the provision of unprovidedness is a bounty, for us '°

Thus the conception of death or
‘passing away' has this special meaning and
significance for the Sufis. This is how Qushairy
defines Fama and Baga, when a person has
achieved fana of his self he goes from the vision
of his fana into the high stage of his actual fana.
The first-stage in this.ascent is the fana of his
seif and its attributes through his permanence in
the attributes of the Real. Then comes the
second stage of his losing his stages in the
attributes of. the Realjand achieving a vision of
God himself. And lost of all he loses his status
in the vision of the reality by merging himself
completely in the being of the Real’. "'

Shah Lalif like Rumi has considered
death as an essential step towards the meeting
of beloved. But at a certain stage he considers
even death to be the hindrance rather the
greates! obslacle which ‘has|to bel avertome to
‘uite with the beloved, The constant piece of
advice which Shah Latif gives to Sasui when she
is in the midst of her journey is to be ready for
death. The message is too loud and clear in the

following verses.

2 BlLyte St T 31
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O Sasui, Die before the scheduled moment of
death, And leave not their company who lost

their souls in the way. '

@@ﬁ_}ﬂ.pl{(é—wdf;*ﬁfu
&y i M&MIO -“‘ D_;;@L}:ﬁ:-l )
Cu}f‘:yﬁll_hyjl._ﬂ)&.»—; A2 DL Ly

Die today O Sasui, so that you attain union
During this life, flee from Bambhor,

Beseech your beloved Punhoon,
in order that you may kill the angle of death. "

et e U 3
SO Oy 2 OF T
O Sasui, die to be united,
Do not live unwittingly, o woman,
“Only after death,
You will reaeh your beloved Punhnon. "

Shah Latif in the following verse
wherein healluded to the most oftenjquoted Sufi
traé!ifiq_n, fras “however made it clear that this
death is not necessarily physical death, though
one should always remain prepared for it,

L B i iy e 4
Sl PR EPEVIE 2 R ORI
You know not inmost self-burning

Hence you are unaware of death.
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O, woman perhaps you had no idea of
'‘Dying before death’
So why should you just chop off your head! '®

Rumi in the last volume of Masnvi
has dealt with this prophetic tradition under
separale heading, and has given a larger
perspeclive of the implications of the death or
passing away. He refers to Abu Bakar, the first
caliph of Islam as dead man walking on earth,
who is according to him the model of 'Die before
ye die' paradigm, of eeurse the most perfect
model on the.earth has been the Prophet of
Islam himself. The prephet, therefore, is quoted
as having said'

)J/Luf&';*f)"v

Hence, tha messenger of good tidings said,
(speaking) symbolically, 'Die before ye die. O, nobles,

After few verses, Rumi has given his
own explanation of 'Mutu’ in these words, that it
isnot necessarily physical death;

B2 By 15 TT o Olow (5
Gar G v ~rLli\la_:.._,;: _f;

Not such a death you will go into a grave, but a
death consisting of (spiritual) transformation, so

that you will go into light, '



413

Therefore according to the sufis
there are four kinds of death and each has a
different colour and they are; red, black, white
and yellow. Death by sword is counted as red or

‘maut ahmar'. '®

In the whole range of sufi literature,
the term fana has been interpreted more
logically and rationally. by Rumi, then anyone
else; For he quoles fana with change and if
properly appreciated in the matters of daily life
it leads to~higher vistas of life and progress.
«Death is .also construed in this sense and it
means change for betler Hence death is
assigned _posilive value and it is even
considered as a bridge after crossing which one
unites with the origin. The idea has been
consistently pursued by Rumi and is equally
endorsed by Shah Latif in Sur Sohni when he
concludes,.

¢
LA 8 sl (s
The earthen jar broke into pieces,
Lo, the women also died,
All the physical means disappeared

But only then did she hear

The voice of her beloved. '®
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According to Latif it is self-
mortification and the resultant state hal or
subsequent subsistence or baga which enables
the individual or Salik to take glimpse of the
beauty of his beloved. The true perception of
Beauty is possible only when one has attained
this status.

Acquire survival having died to yourself,
And behold the beauly of the beloved.
You would«do juslice to yourself,

only when. you follow this.advice. *'

Finally it is the 'eomplete annihilation
or absarption in God which raises the status of
the man, rather elevates him to the
unprecedented heights and enable him to attain
the proximity of his real beloved, but that is
something beyond the state or hal the secrel of
which can not be explained in words, This is the
viewpointof all great minds of Taswwuf such as
Juh'E.li-‘.;l.. Hujwiri, Ghazali, and Rumi. According to
Hujwiri, ‘In annihilation there is no love or hate,
and in subsistence, there is no consciousness of
union or separation, he has further classified
that ‘union' does not involve any particular
‘'station’ (magam) or any particular state (hal).

He continues, ‘they (Sufi) do not refer these
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expressions to knowledge, (i/m) or to state (hal),
but apply them solely to the degree of perfection
attined by the saints who have become free from
pains of mortification and have escaped from the
prison of stations and the vicissitude of slates,
and whose search has ended in discovery, so
that they have seen all things visible, and have
heard all things audible, and have discovered all
the secrets of the heart; and who, recognising
the imperfections of their own discovery, have
became annihilated in the object of desire, and
in the 'very essence of desire have lost all
desires of their own, for.when a man becomes
annihilated- from his aﬁﬁﬁm_,es he attains to
perfect subsistence, he is'neither sober nor
intoxicated, neither stranger nor intimate,
neither near nor far, neither separated nor
united, he has no name or sign or brand or
mark.””  Following verses of Shah Latif can
better be explained only when we keep the
above passage in mind.

el L 3G

¥ b - -
=g J‘iﬂﬂ—‘)ﬂ?&&{,ﬁ; LI
ol o2y sl fale culue
Self-annihilation exalied the servant
to heights unscaled,
Although hidden from the senses,

in reality they were the same,
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Nothing can be revealed of such mysteries of belove
5 , AL "
| PRSI el e, LpBIST, AN T

They were absolved of the formalities,
unneticed, they performed,
They plunged to the depths,
'-baing_ limitless and endless, **

VOG-0l (ool Cal G |

The night is.dark and the day bright,
this is all due te light.
But in the presence of beloved,

there are no coleurs'ner lights. °

Clor o Bl op Uy s (i
Ol Gyam Sty Blat 5
The face of beloved is an indicator to pray
The whole universe a mosque,
Lo, God is everywhere,
In which difection/I'should pray!.

To what heights a man gels exalted
are really legion infinite, and too many to
comprehend. Therefore, the man who can attain
such status transcends his finitude. Shah Latif
has beautifully summed up this whole idea in the
following couplet.
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No beginning or end has this servant,

Those who knew the beloved crossed all limits ?7
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CHAPTER-VII

Annihilation/ Fana and Subsistence/ Baga
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NOTES & ABBREVIATIONS

SJR refers to the Shah jo Risalo, compendium of
the poetry of Shah Abdul Latif. All the Baits or verses

referred to in the text have been cited from the Risalo

compiled and edite '8 Volumes by Dr. N.A Baloch.

Accordingly referer an, D-11-12, 'Kalyan' indicates

Sur or chapter where''D icates Dastan or

the serial number

— y

efers la-t'he_-_'Masn din Rumi edited
volumes and published under the
London during 1926-40 MNC
refers to the Commentary by Nicholson on the Masnvi which

is in two Volumes.
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Appendix
Chronological Chart of Sufis of Islamic World.

Muslim World Subcontinent Sindh

Abu Hashim of Kula Ali Hupirl
{41807 78) (1016-1073)

Ibrahim b, Adbam
(0. 18T

Haszan BasnifRabin Abu Tuwrab
(21-110) (G42-729) (d B5801) (. ATUTeT

Haris Mubsasta! Dhun-noon Mist
(T61-837) (B61)

shnand BughdadoBayarsd Bt
{297205)/(d 261/875)

Hsllaj Marrsut! Abu Bukas Kalabadi

(B58-832) (d 290}

Abu Talily Makki

{d. 3B6-995)

Abu Nass Sanaj

{378-388)

Khaneaga Abdullah Ansary

(394-561)4 1004-1088)

Abu Said Abu Khast

{440104%)

Cusheainy Shaikh Stamal Mughat Bhin
(d. 1072) {d. B10M 217

Abdullah Ansacytmam Ghazall Maooh Bakhi
(1005-1085) (1058-1111) {d. G401243)

Umer Khavyam Syad Abdul Had| plies Jamial Shah
{1049-1132) {d. 542i1244)
Sarci/Abdul Cudle Glland Syed Al Malkki

{d. 1152)/(1078-1166) {d. BA4r124T)
Subrevaedy Abu Pir Patho

i L Instifrite
(1120-1230) | (1162-1274)

Shaikh Suharwardy Umar Fakhruddin gl

{1144-1234) {d. 1280)

Shraikly Shihabuddin Suburwaidy Magiul Nizamuddin Aulia | Carl Cadan

{549-587) (1152-1181) (G36-T25)/(1238-1324) (B70-858)/{1465-1551)
Itsn Arabi Bu Al Calandor Makhdoom Nooh
{S60-G38)(1 165-1240) {1238-1324) {91 1-898)/( 1508- 1583)
Muizna Rumi Amir Khusro
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(1208-1274)

Shaikh Saadi
{1207-1252)

Mahimood Shabishel
(12501320}

Hafir Shoesan
(1326-1389)

Shaikh Batauddin Maguhband
(13171388}

Abdul Karim Ajil

{1365-1428)

Merulana Jami
{1414-1453)

‘Miilta Sadra
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(1253-1325)

Shaikh Sharfuddin Yalya Maneandi
(d1263)
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Miyan Mir Ladodl
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Miyan Shah Inayst Rizvi
{1630-1717)

Atts Thatttod
{1631-1727)

Shah Inayal Bull Shaheed Jhok
{1655-1708)

Main Thadthi

Shah Abdul Lodil Bhitai
{1620-1752)

Mir Janullnh Shah of Rolr
{d.A754)

Zarnan of Luveari
(1125 11BB1713-1774)

Abdul Rahln Girhrl
{d171m)

Mir Ali Shet Crani
(d. 1789}

Sachal Sarmasl
(115212325 1730-1828)
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