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In this last work Nishida refers to a sermon of the Zen
master Dogen (1200-1253) to characterize the essence
of Buddhism: "“To learn of Buddhism, one must learn of
the self. To learn of the self one must forget the self. It
is wrong to think that one must move toward a thing in
order to know that thing as it really is. On the contrary,
the thing as it really is moves towards us and enlightens
us as to what it is”’ (Shobogenzo, ‘‘Genjokoan"). Here
Nishida sees an overcoming of the subject-object di-
chotomy through pure experience and at the same time
a leap beyond intentional reflection. In the language of
the de-ontological logic of his final period, the absolute
as absolute nothingness reflects all individual beings in
the world within itself and identifies itself with them;
and at the same time, this cosmic mirror of Dharma
retreats from all beings as they are reflected within it-
self in order to retain its independence from them. If
this mirror had its own properties, it could not mirror
things perfectly. On the one hand, the perfect mirror is
itself nothing and therefore reflects everything alike
without differentiation or discrimination. On the other
hand, the perfect mirror is not a mere nothing since its
function as a mirror really exists and presents things
exactly as they are. Hence, this cosmic mirror of
Dharma exists and acts only as absolute nothingness.
Seen from the viewpoint of individual beings, this re-
flection of the absolute is an “ex-pression” of its cosmic
totality into each individual, imprinting the stamp of
the absolute whole on relative beings each in its own
context.

Nishida characterizes this mutual .:ilection or ex-
pression of the absolute and the relative as the “self-
identity of absolute contradictories.” Moreover, he con-
siders each such ex-pression of the absolute as an act of
creation, enabling each individual then to reflect and
express itself vis-a-vis every other in an act of "self-
negation gua self-affirmation.” This gives the historical
world a special role as a mediating topos for the global
self-reflection and self-expression of absolute nothing-
ness. Nishida describes this dialectic as a movement
“from the made to the making,” setting it off clearly
from the Hegelian developmental dialectic. For Nish-
ida, “we are all creative elements in a creative world.”
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NIZAM AL-DIN AWLIYA’ (an 636-725/1238-1325
ce), an eminent mystic of the Chishti Sufi order (silsi-
lah). Nizam al-Din—popularly accorded the posthu-
mous title awliva’ (pl. of wali, “‘saint”}—was a native of
Bada'tn, then an important city near Delhi. He was
brought up, in very strained circumstances, by his
mother, Zulaykhah. After completing his early educa-
tion at Bada'un, Nizam al-Din went to Delhi, where he
spent four years studying the conventional theology and
sciences with learned teachers. There he was drawn to-
ward Farid al-Din (d. 1265), a noted Chishti mystic from
Pakpattan in the Punjab. Nizam al-Din went to Pakpat-
tan and became his disciple in 1257, After reading some
Sufi texts with him, Nizam al-Din returned to Delhi but
retained his deep attachment to his master and made
two further journeys to visit him. Farid al-Din, on his
part, made Nizam al-Din one of his khalifahs, or succes-
SOTS.

Life in Delhi was initially very difficult for Nizam al-
Din; he was forced to shift from one place to another
while subsisting on unconditional gifts (furih), as was
the practice of the mystic order. Even as his circle of
disciples grew, the gifts received did not suffice for the
number who ate or lived with him. Ultimately, he es-
tablished himself at Ghiyathpar, a village at some dis-
tance from Delhi. His mausoleum, Dargah Nizam al-
Din, marks the site of his khangah, or establishment.
During the reign of Sultan ‘Ala’ al-Din Khilji (1296~
1316), Nizam al-Din’s repute reached its zenith, and his
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Khwaja Nizamuddin, Sultan- ul-Aullya
Mahboob-i-Ilahi (1238-1325) ‘

Eminent Sufi Saint of the Chishtiva Order

Bornin Badaun in 1238, Nizamud-
din came from a Syed family which
had migrated from Bukhara 2
generations earlier, sometime bet-
ween 1202 and 1209. His real name
was Mohammad. His father Ahmed
died when he was 5 years old. His
mother, endowed with piety and
foresight, took special care of his
education: From Shadi Mugri he
learnt to recite the Quran. Then he
studied ‘figh’under Alauddin Usuli,
a celebrated teacher known for his
saintliness. The ‘dastarbandi’ took
place in 1253 at the hands of -Alj
Maula, a local saint.

At 16, Nizamuddin, accompamed
by his mother end sister went to Delhi
to complete his education. He studied
Hadis and ‘figh’. under Shamsul
Mulk and qualified himself for the
post of Qazi but later gave up the idea
and chose the path of renunciation.

While in Badaun, he had already

learnt. about Sheikh Fariduddin
Ganj-i-Shakar and Shaikh Bahaud-
din Zakariya. In 1257-58, he visited
Ajodhan and after being initiated by
Shaikh Fariduddin, who advised him
to get rid of the conceit of scholar-
ship, take to ascetic exercises but also
continue his studies he returned to
Delhi. He made 2 more visits -to
Ajodhan to learn and take spiritual
training from his teacher and in June
1265, he received ‘khilafat’ from the
great Shaikh, who blessed him and
prophesied that he would be ‘a tree
under whose shadow people would
find rest.’
In Delhi, he lived in several places
before settling down in Ghiyaspur, a
" small village near Kilokhari and con-
tinued his studies (under Kamaluddin
Zahid, a great scholar of Hadis) as
well as his spiritual exercises. On 22
July, 1280, he received a certificate
confirming that he. had mastered
Mashariq’ul: Anwar and referring to

him as
Kibar.’
Though living in difﬁcult cir-
cumstances, the Shaikh, refused of-
ferings from Sultan Jalaluddin Khalji
(1290-26). Under Alauddin Khilji
(1296-1326), Ghiyaspur became a

‘Magbul-ul-Mashaikh al

prosperous suburb of Delhi and’

many persons began visiting the
Shaikh. His presence generated a
positive moral consciousness and
gave visitors a new understanding
and insight, though all could not and
did not become his disciples. Alaud-
din had high respect for the Shaikh
though he is not known to have
visited the Jamaat Khana. The
Shaikh took no interest in political
upheavals, following Alauddin’s
death, but his successor Mubarak
Shah  (1316-1320) out of
misundérstanding prohibited his
nobles from visiting him. The Shaikh
refused to go to a mosque built by the
new Sultan to perform prayers or to
attend court on the first day of every
month and deputed a servant instead.
When Khusro seized the throne, fac-

~ ing rebellion he paid large sums to

sufis and dervishes to pray for his
success. The Shaikh took the money
but as_usual distributed it amongst
the needy.

Ghiyasuddin Tughlak rose against.

Khusro and on assumption demand-
ed the return of the money. The
Shaikh explained that he had
distributed it all and spent nothing on
himself. But the resulting conflict was
never resolved-and ended only with
their death. The envious Ulema and
Sufia .complained to the Sultan
against the Shaikh for his indulgence
in.‘Sama,” A ‘mazhar’ was ordered.
Qazi Ruknuddin led the attack
but Maulana Alauddin defen-
ded him and the Shaikh and his

disciples departed honoufably.,

However, the Sultan continued to

bear grudge and ordered him, it is
said, to leave Delhi before he return-
ed from his expedition in Bengal. The
Shaikh is reported to have remarked
‘Hanooz Delhi- Door :Ast,” The
Sultan never returned to Delhi and
died in July 1325. . :

The Shaikh died, after some
months of illness on 3 April, 1325

In November-December, 1324, the
Shaikh appointed several Khalita
with a model Khilafatnama. (18
Rabiul Thank, 725). . -

Before.his death, the Shaikh -con-
firmed from his relatives and servant
that there was no money or grain left
in his house.

Shaikh Ruknuddin Multan Ied his
funeral prayer. He was buried in the
open. Later Sultan Mohammad bin
Tughlak constructed an impressive
mausoleum. '
TEACHINGS

The Shaikh’s Jama’at Khana and
lunger’ were open to people of all
religions and all classes. He listened
to the sorrows and miseries of all and
instructed them through the  Sufi
technique, by the use of anecdotes.

The Shaikh laid great emphasis on
renunciation, defined as living in the
world but without'any surplus posses-
sions. He lived as he preached. Fami-
ly responsibilities and necessary in-
volvement in worldly affairs were ac-
ceptable but the Sheikh was against
hoarding of wealth, »

In Shaikh’s- teachings, the first
lesson was'not related to prayers or
rituals but to identification of the self
with the others. The Shaikh’s doors
were open to all and he was equally
concerned about and cared for the
non-Muslims. .. Forbearance, peace
and goodwill were at the heart of his
teachings. v :

Although-a celibate, with ne fami-
ly of his own, the Shaikh loved

(Contd. on page 113). .
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Nizamuddin Auliya, Shaikh (1236A4.D. — 13254.D.)

Shaikh Sufi was also a disciple of Shaikh
Nizamu'd-din of Amethi. After the death of his
pir, Shaikh Sufi moved to Gujarat and for sev-
eral years remained there studying the Fusus
al-Hikam and the Futuhat al-Makkiyya under
Shaikh Wajihu’d-Din Gujarati. Shaikh Sufi wrote
a commentary on the Fusus al-Hikam and de-
livered brilliant lectures on the technical terms
used by Ibn “Arabi in discussing the Wahdat
al-Wwjud.

The leading figure among the disciples of
Shaikh Sufi was Shaikh Halim Ibrahimabadi, who
mastered the Fusus al-Hikam under his pir.
Shaikh *Abdu’r-Rahman Chishti was taught by
Shaikh Halim and also knew Shaikh Sufi.

The Emperor Jahangir was highly im-
pressed by the scholarship of Shaikh Sufi, be-
lieving him to be an expert in history, biographi-
cal literature and sufic works, and appointed

the Shaikh Prince Khurram’s tutor. In the morn-

ing, the Shaikh would instruct the Prince in his-
tory from such works as the Tabagat-i Nasiri,
and in the evening would tutor him in mysti-
cism and theology. He always began his sufi

lessons with a letter from the Maktubat by -

Shaikh Sharafu’d-Din Yahya Munyari and his
comments on the contents instructed his pupil
in the technical terms of sufism and Qur’anic
exegesis.

It would seem that in the beginning of

Jahangir’s reign, the Mujaddid wrote a long let-

ter to Shaikh Sufi explaining the mystic progres-
sion from the Whadat al-Wujud to the Wahdat
al-Shuhud, but Shaikh Sufi remained devoted
to [bn “Arabi.

One of Shaikh Sufi’s friends was Shaikh
‘Abdu’r-Rahman Chishti. After being initiated
into several sufi orders, his brother, Shaikh
Hamid bin Shaikh Qutbu’d-Din, a descendant
of Shaikh Ahmad *Abdul-Haqq, initiated him
into the Chishtiyya-Sabiriyya order. Shaikh
*Abdu’r-Rahman also considered himself to be
an Uwaisi, claiming to have obtained initiation
from the spirit of Khwaja Mu‘inu’d-Din Chishti.

For some time, he lived at Agra, but in
1028/1618 settled in his native village, Dhaniti.
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After the death of his brother in 1032/1622,
Shaikh *Abdu’r-Rahman became his successor.

The Shaikh often visited the tomb of
Shaikh Ahmad ‘Abdu’l-Haqq of Rudauli and
those of other sufi pirs in Lucknow. It was in
Rudauli that he met Shaikh Muhibbu’llah of
Allahabad, drawing from his company great
spiritual benefit. Shaikh*Abdu’r-Rahman wrote
the Mir’atu’l-asrar, the Mir’at-i Mudari and
the Mir’at-i Mas’udi. His Mir atu’l-mukhluqat,
will be discussed in chapter eight. He died in
1094/1683 in his native village of Dhaniti.
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Nizamuddin Auliya, Shaikh
(1236A.D. — 1325A.D.)

Shaikh Nizamuddin Auliya (1236—1325)
who gave an all-India status to the Chishti
silsitah and sent his disciples to the different
provincial towns. These khalifas became cen-
tral figures in their respective regions. Abdullah
Shattari is reported to have said that Shaikh
Nizamuddin Auliya sent seven hundred well-
trained disciples to various important cities of
the country.

Shaikh Qutbuddin Munawwar was sent to
Hansi, Shaikh Wajihuddin Yusuf to Chanderi,
Shah Wilayat to Gujarat, Shaikh Husamuddin
Multani to Pattan, Shaikh Kamaluddin to Malwa,
Shaikh Burhanuddin Gharib to Deogir, and
Shaikh Muhammad to Manikpur. The task of
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MYSTIC THOUGHT SHAYKH
NIZAM AL-DIN AWLIYA

"B, A. Dar

There is a vast literature on the history and .dchlopmcnt ' of
mystic’ thought in Islam, butmost of it dfaals \‘wth areas OutSlic
the sub-continent.- As far as I know, very little is dez/cited. to ‘L e
study of mystic thought as it manifested among the +iifi saints that
lived- in the sub-continent since 6th/12th century. -The presexgt
paper deals with the mystic thought of‘ ) Shaykh Nizam ;:l]l-D.tlE
Awliya, one of the most outstanding §u/is of the ar.eﬁ a bot wln1 ) ;
regard to the richness of his thought and profound m{iu?encef tthaf ¢
his personality and thought exerted over other §dfis o is

region, whether belonging to his Chistiyah Orqer or n.ot.' I ha\fcl
discussed it under different heads. As the time is limited I wil
confine myself to mentioning only a few subjects.
1t is usually believed that Sufism is, generally speaking, averse
to knowledge as such and in support of this contention, several
sayings of the renowned mystics are quoted. The one copmc;n
saying is: S0 o= ol L., knowledge.ls the greatest veil. hr;
the biographical accounts of the sifTs, it is often emphasised tha
after they were initiated into the mystic lore, they washed away
their books or burnt them.
Knowledge
But Shaykh Nizam al-Din was a giaf7 of a different COIT‘I'
plexion. Ec started his career as a scholar of greai.t .repu!.e; in
the technical language of those days he was a danishmand, an M
intellectual of the first rank. He was called as hahliath, a great e
debator after the fashion of the Sophists of old. When he was

A‘ﬁa
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nitiated into the mystic lore at the age of twenty at the hands of
Ganj Shakar, he asked his preceptor whether e should renounce
the way of learning and reading of books. Ganj Shakar replied :
I do not expect my people to give up acquisition of knowledge,
for a true sifi, in reality, does need knowledge.!

The Shaykh was, as we have stated, well-versed in the sphere
of figh, tafsir and other branches of religious knowledge. He had
studied Shihab al-Din Suharwardy’s classical text of sufism,
‘Awdrif al-Ma‘arij with'his preceptor and Mashdriq al-Amvar, the
famous book of traditions compiled by the renowned scholar of
the sub-continent, Hasan Sughani, from a great sif7 and intel-
lectual of the times, Mawldna Kam3l al-Din Zahid. The certi-
ficate granted by the latter states, inter alia, that Niz3m al-Din is
endowed with great erudition and is a scholar of great repute.2

He had studied Z/iya* of Ghazali'for whom he had great respect
for his service to the cause of Islam, and ‘Ain al-Qudat Hama-
danr’s profound philosophical writings whose influnce is manifast
in the Shaykh’s discussion of the concepts of time and space.

Among poets, he often quotes [rom ‘Attar and Sand’i and
had a very high taste for poetry and music. We do not find Rami
mentioned by name, though the Shaykh quotes one of his verses,
During different discourses, he often refers to the commentaries of
the Qui’dn, books of traditions and figh. His knowledge of tradi-
tions was so profound that he could say categorically whether yn
Arabic saying usually considered Prophet’s tradition was one or

not.  His mastery of “/hn al-Kuldm was so consummate that he
could express his difference both from the Mu‘tazilites and the
Ash arites,

His attachment to books is revealed on different occasions.
While describing the events when the Shaykh was forced to vacate

1 Siyar al-Awliya, Persian text, printed at Muhib-i-Hind Press Delhi,
1302 AH, p. 107. '

2 1bid., p. 104.
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Professing to believe the Hadis of the Prophet
Muhammad that salt could cure all the seventy
diseases of Perso-Indian medical lore (obviously
excluding death), he always carried salt on his
person, consuming it even when lecturing.

Shaikh Nizamu’d-Din believed that the
famous work on Arabic grammar, the Kafiya fi’n-
nahw, was objectionable as a student text on the
grounds that its author, Shaikh Jamalu’d-Din
(d.646/1248), had omitted in his preface to effer
the traditional praise to God, and to beg for
blessings for the Prophet Muhammad, his
descendants and companions. Contrary to the
Indian custom of performing prayers barefooted
he recited his prayers with his shoes on, as he
believed the Prophet Muhammad had done
likewise. Mulla ‘Abdu’l-Qadir Bada’uni related
an interesting incident which he believed
illustrated the Shaikh’s supernatural powers.

Travelling between Lucknow and Amethi,
Bada‘uni came across some police officers who
had arrested a man disguised as a beggar on the
charge of highway robbery, and had witnessed
the man escaping from custody. Later, when the
Mulla and his companions arrived at the house
of Shaikh Nizamu’d-Din, a beggar also called.
To the amazement of the Mulla and others, he
was refused hospitality. Intuitively, the Shaikh,
who had not seen the arrest on the highway, had
recognized the beggar as the thief.

Reluctant to initiate disciples Shaikh
Nizamu’d-din made exceptions however. A boy
called Hatim, whom he had discovered in the
khanqah of Qazi Mubarak of Gopamau was one
of them. He cared for the youth providing him
with books, clothes and shoes. He grew up to be
a prominent sufi and Shaikh Nizamu’d-Din
bestowed on him the title of Shaikh, an honour
he granted to him alone. After Shaikh Hatim’s
death from an attack of asthma, Shaikh Nizamu’d-
Din missed his company, lamenting that he had
no one with whom to talk.

ENCYCLOPAEDIA OF

MUSLIM BIOGRAPHY:
PAKISTAN, BANGLADESH, Edited. NAGENDRA KR. SINGH,

INDIA,

Encyclopaedia of Muslim Biography

In 979/1571-2 Shaikh Nizam died aged more
than eighty. His successor was his son, Miyan
Shaikh Muhammad. Cne of the latter’s disciples
was Shaikh Mustafa ‘Abdu’l-Hamid ‘Usman who
lived in the village of Barauna in Jaunpur where
he was very well-known. In his old age Shaikh
Mustafa migrated to Purniya in Bengal where he
died. His son, Diwan Shaikh ‘Abdu’r-Rashid,
lived in Jaunpur and was initiated as a Chishti
by his father. Later, he also became a Qadiri, as
the Qadiriyya order around Jaunpur had become
increasingly popular through the efforts of the
descendants of Shaikh ‘Abdu’r-Rashid, whose life
has been discussed in Chapter two.

Shaikh Sufi was also a disciple of Shaikh
Nizamu’d-din of Amethi. After the death of his
pir, Shaikh Sufi moved to Gujarat and for several
years remained there studying the Fusus al-Hikam
and the Futuhat al-Makkiyya under Shaikh
Wajihu’d-Din Gujarati. Shaikh Sufi wrote a
commentary on the Fusus al-Hikam and delivered
brilliant lectures on the technical terms used by
Ibn ‘Arabi in discussing the Wahdat al-Wujud.

The leading figure among the disciples of
Shaikh Sufi was Shaikh Halim Ibrahimabadi, who
mastered the Fusus al-Hikam under his pir. Shaikh
‘Abdu’r-Rahman Chishti was taught by Shaikh
Halim and also knew Shaikh Sufi. The Emperor
Jahangir was highly impressed by the scholarship
of Shaikh Sufi, believing him to be an expert in
history, biographical literature and sufic works,
and appointed the Shaikh Prince Khurram’s tutor.
In the morning, the Shaikh would instruct the
Prince in history from such works as the Tabagat-
i Nasiri, and in the evening would tutor him in
mysticism and theology. He always began his sufi
lessons with a letter from the Maktubat by Shaikh
Sharafu’d-Din Yahya Munyari and his comments
on the contents instructed his pupil in the
technical terms of sufism and Qur’anic exegesis.

It would seem that in the beginning of
Jahangir’s reign, the Mujaddid wrote a long letter
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to Shaikh Sufi explaining the mystic progression
from the Whadat al-Wujud to the Wahdat al-
Shuhud, but Shaikh Sufi remained devoted to
Ibn *Arabi.

One of Shaikh Sufi’s friends was Shaikh
‘Abdu’r-Rahman Chishti. After being initiated
into several sufi orders, his brother, Shaikh Hamid
bin Shaikh Qutbu’d-Din, a descendant of Shaikh
Ahmad ‘Abdul-Haqq, initiated him into the
Chishtiyya-Sabiriyya order. Shaikh ‘Abdu’r-
Rahman also considered himself to be an Uwaisi,
claiming to have obtained initiation from the spirit
of Khwaja Mu‘inu’d-Din Chishti. For some time,
he lived at Agra, but in 1028/1618 settled in his
native village, Dhaniti. After the death of his
brother in 1032/1622, Shaikh ‘Abdu’r-Rahman
became his successor.

The Shaikh often visited the tomb of Shaikh
Ahmad *Abdw’l-Haqq of Rudauli and those of
other sufi pirs in Lucknow. It was in Rudauli
that he met Shaikh Muhibbu’llah of Allahabad,
drawing from his company great spiritual benefit.
Shaikh‘Abdu’r-Rahman wrote the Mir’atu’l-asrar,
the Mir’at-i Madari and the Mir’at-i Mas’udi. His
Mir’atu’l-mukhlugat, will be discussed in chapter
eight. He died in 1094/1683 in his native village
of Dhaniti.
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Shaikh Nizamuddin Auliya was an
eminent sufi.
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Shaikh Nizamuddin Auliya was an eminent
suft who gave an all-India status to the Chishti
silsilah. Shaikh Nizamuddin Auliya (636/1236-
735/1325) who gave an all-India status to the
Chishti silsilah and sent his disciples to the
different provincial towns. These khalifas became
central figures in their respective regions.
Abdullah Shattari is reported to have said that
Shaikh Nizamuddin Auliya sent seven hundred
well-trained disciples to various important cities
of the country.

Shaikh Qutbuddin Munawwar was sent to
Hansi, Shaikh Wajihuddin Yusuf to Chanderi,
Shah Wilayat to Gujarat, Shaikh Husamuddin
Multani to Pattan, Shaikh Kamaluddin to Malwa,
Shaikh Burhanuddin Gharib to Deogir, and
Shaikh Muhammad to Manikpur. The task of
organizing the silsilah in Bengal was entrusted to
Shaikh sirajuddin Usman.

Hanoz Difli Dur Ast-Delhi is far off. This is
one of the most commonly used expression (when
the goal is distant) amongst Indians but few know
its origin. It is said that one while returning from
campaign of Bengal Sultan Ghiasuddin Tughlaq,
who was jealous of Hazrat Nizamuddin Aulia’s
great moral and spiritual influence, sent a word
to the Aulia to leave Ghiyaspur, his seat, because
the Sultan apprehended trouble from Ulugh Khan
and others that time sojourning with Aulia.

According to tradition Aulia’s reaction to the
message was ‘Hanoz Dilli Dur Ast’, The prophecy
turned out true as the Sultan met an unexpected
death before he could reach Delhi. Delhi was far
off. Another time Aulia heard of Sultan
Jalaluddin’s intention to visit him. Aulia went
away to Ajodhan and avoided meeting the Sultan.
When Sultan Alauddin expressed a desire to visit
Aulia, the latter’s reaction was: “there are two
doors of my house. If the Sultan comes by one
door, I will quit by the other.”

Nizamuddin Aulia was a disciple of Bakhtiar
Kaki and in the line of disciples of Khwaja
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THe publishers are to be congratulated for a strikingly beautiful cover design, but, unfortunately,

BOOK REVIEWS

The Mystical Teachings of al-Shadhill: Including His Life Prayers, Letters, and Followers. A
Translation from the Arabic of Ibn al-Sabbagh's Durrat al-Asrar wa Tublat of-Abrar by
Elmer H. Douglas. Edited with an Introduction and a Bibliography by Ibrahim M. Abu-
Rabi. [SUNY Series in Islam.] Albany: State University of New York Press, 1993. xiv plus 274
pp. Index. n.p.

Some of the literature of the great Sufi order, Shadhiliyya, has been translated into Western lan-
guages during the latter half of the twentieth century. Victor Danner, Paul Nwyia and John Renard
are scholar-translators whose names figure in this effort. The book under review here is a distin-
guished contribution to scholarship in the field. All research on the Shadhiliyya harks back to a few
early collections of writings about the founder of the order, Abt al-Hasan al-Shadhili (d. 656/1258).
One of these works, dating from about sixty to seventy-five years after al-Shadhili’s death, was written
and compiled by an obscure North African adherent of the order. Ibn al-Sabbagh. Elmer H. Douglas
{d: 1990), who translated Ibn al-Sabbagh’s book, lived for many years in North Africa, the area in
which al-Shadhili received his initial training and began his public career. From his place of residence
in Tunis Douglas could see the historic Zallaj Cemetery whose promontory is crowned by the #7171
of Sidi Abit al-Hasan al-Shadhili, where modern members of the order go for their religious activities.
After years of close contact with the people among whom al-Shadhili's memory and influence abide
to the present, Douglas moved on to the post of Professor of Islamic studies at Hartford Seminary
where he also served as editor of 7% Afushim Worfd for several years. All the time his translation of
Durrat a/-Asrarwas maturing until he finally completed the manuscript, along with extensive ex-
planatory notes, in 1970. Shortly before his death in 1990, SUNY Press offered to publish it. Professor
Abu-Rabi¢ of Hartford Seminary saw it through the process. contributing an Introduction and a
Bibliography.

Chapter One of the book is biographical, tracing the life of al-Shadhili from his birth in Morocco
to his quest for spiritual truth in Tunis, then farther east, and finally back in Morocco at the feet of
a venerable mystic master. In Tunis once again he began the public phase of his career as a teacher
of the Sufi way. After conflicts with the authorities in Tunis he migrated to Alexandria, Egypt.

Chapter Two presents some letters that al-Shadhili wrote to his friends and associates.
Chapter Three contains prayers and recitations attributed to the Sufi leader.

Chapter Four, by far the longest section, includes a selection of his sayings and thoughts on
various subjects.

Chapter Five gives a brief notice of al-Shadhili’s death, together with anecdotes and testimonies
from a number of his followers.

The text, presented in a simple and straightforward way, constitutes a fairly comprehensive
manual of the popular Sufism that has exercised such a wide appeal, especially in North Africa
and in other parts of the Arab world. In his notes, the translator carefully explains the technical
vocabulary used by the Shadhiliyya in common with other mystics of Islam. Even though the
biographical parts of the book are enveloped with a hagiographic veil, readers will perceive therein
an image of the practical-minded, energetic and utterly devoted man that was al-Shadhili. His
many words of spiritual counsel reveal the religious psychology and the ethical content of his
teaching. The prayers and litanies breathe powerfult emotion. They include the famous “Litany of
Light”, "Litany of the Sea®, and “Noble Litany”. Numerous geographical references and a few tan-
talizing allusions to contemporary historical events help to situate the text in its concrete human
setting. In the occasional mention of Jews and Christians one notes that from the Muslim side it
was expected that the demonstration of religious power through signs and wonders would attract

" those of other religions to conversion.
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a number of typographical errors detract from the appearance of the book's text.

Newrington, Connecticut R. MARSTON SPEIGHT

&

Nizam Ad-Din Awliya: Morals of the Heart. Translated and Annotated by Bruce B. Lawrence.
(The Classics of Western Spirituality). Mahwah, New Jersey: Paulist Press, 1992. x plus 404
pp. Preface. Two introductions. Two indices. n. p.

Nizam ad-Din Awliyd (636/1238 to 725/1325) is widely regarded as the most influential Sufi
figure in all of India in the 14th century. He was the principal successor of the famous Chishti
master, Farid ad-Din Ganj-i Shakar (d. 664/1265) and directly influenced a long line of illustrious
Sufi masters. If we are to believe the author of the 7riks-/ Firdz Shaki. Diya ad-Din Barani (who
belonged to Nizam ad-Din’s circle of disciples), Nizam ad-Din Awtliya is largely responsible for
drawing the inhabitants of Delhi towards a life of piety and virtue. Barani also credits him with
popularizing Sufi classics such as Makki's O al-gulih, Qushayri's Aisifz, Suhrawardi's Arvart
at-ma Grif, Huywirl's Aash/ al-mayib, and the A7tils at-taiarrut’ li-emadhlialy ahl at-tasanea! of
Kalabadhi.

The maijor source on Nizam ad-Din Awliya's thought and teachings is the frr7 7% a/tirdd, arecord
of 188 meetings with him over a period of fifteen years (3 Shaban 707/28 Jan. 1308 to 19 Sha'ban
722/2 Sept. 1322) compiled by the poet Amir Najm ad-Din Hasan Sijz1 (652/1254-55 to ca. 738/
1337). After he had been taking notes surreptitiously for a year, Sijzi informed his master of his
project. From that point on Nizam ad-Din edited the content of the Fzratd a/fir3d. The book
contains many anecdotes relevant to Nizam ad-Din’s life, as well as his answers to diverse questions
concerning mysticism, religion, law, and social conduct. Many of these are illustrated with references
to and quotations from earlier Sufi figures. As such, the Fzniisd a/-fi'@d provides invaluable in-
formation on the Indian form of saint-centered Sufism as exemplified by the Chishti Sufi order.

Until this time the A#r777has been available mainly in inaccurate lithographs and Urdu trans-
lations of varying quality. The only reliable edition is by Muhammad Latif Malik (Lahore: 1966).
There is also a partial English translation by Z. Farugi (" Fawa’id-ul-Fw’ad of Khwajah Hasan Dehlawi,”
Jslam and the Modern Age 11 {1980): 166-91; 12 {1981): 63-73: 13 (1982): 33-44, 126-41, 169-80,
210-28; 14 (1983): 195-213; 15 (1984): 25-36, 167-92; 16 (1985): 231-42).

In light of the importance of the work and its relative inaccessibility, a popular English transla-
tion such as this one by Bruce Lawrence is indeed a welcome contribution to the study of religion
in South Asia.

The work under review is a collaborative effort: the preface is by Simon Digby; there is a lengthy
introduction by Khaliq Ahmad Nizami; the prose translation of the Fanizd a//iradis by Bruce
Lawrence, and the poetry is translated through a collaborative effort of Bruce Lawrence and Chris-
topher Shackle .

Nizami's introduction presents a brief biography of Nizam ad-Din’s life, stressing his impor-
tance and that of the /#7777 to the development of Islamic mystical thought and institutions in
the Indian environment. The biographical material presented here is drawn almost entirely from
hagiographical sources, supplemented with anecdotes from the Fznwi 77 a/-fir@d. The principal
sources utilized by Nizami are the Sivi#r a/an/;vi7 of Amir Khurd, a close disciple of Nizam ad-Din
and probably a relative, and the Ahayr almajilis. conversations of Nizam ad-Din’s principal
successor, Nasir ad-Din Chiragh-i Dihli (d. 757/1356), compiled by Hamid Qalandar. Further
information (on Nizam ad-Din’s physical appearance no less) is drawn from the_/ztvam/ al-kalim,
conversations of Sayyid Mubammad Gisii Daraz (d. 825/1422), compiled by his son Sayyid
Mubammad Husayni. "Gisii Daraz's information supplements the facts provided in f7ivid 7 a/-Fu éd.
and it is also of value in assessing the impact of fZiv# 7 a/-# @con the religious attitudes of later
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Tax on melons, . . o . iieaui e s

From the days, the Mug_uls had occupied the Deccan, the reve-
nue on melons, which were grown in the sandy-soil along the banks
of the rivers by the poor and the destiiute during the summer,
were exempt from taxes. Nota single pice was realised by the
Imperial officers and Jagirdars, and no entry about them was made
in the papers. About this time Mahram XLan, known as Khwajah
Yaqat, was appointed Dartghah of the Imperial gardens. - He
came to know about the mnon-entry (k-$pse) of the' tax-on
the melon fields along the banks of rivers. 'Owing to- his personal
wickedness, he reported that the revenue™ ‘from * melon’ fields

- amounting to a substantial sum was not realized and went waste,

which meant a great loss to the State. Orders were issued to
revenue officers ( Oilgps) to realise the revenue from “melon

fields. [P.406] Owingto this inngvation many poor kahars!;

were deprived of. their source of living for two or - three
months. Separate ~ Ahdis and mansabdars. were appointed to
collect this tax on the basis of Jarib (a land measure). This
provided a new weapon of extortion for unscrupulous officers
and ‘Amils. In this way they collected money for: the govern—

ment as well as for “thc_,mselves For this reason pcoplc, who

were engaged in this calling (J42) and earned a paltry income for
their families, left it altogether. Another innovation with evil
rosults was that Mahram Kban ordered the gates of, the Imperial
gardens to be locked which were formerly opened .for public
recreation and this deprived the people of the pleasure of sight~
seeing and in going there for a walk. However the gates of the
gardens were opened for those who could pay something to the
wardens or flattered them. : e m e
Verse : s
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Similarly the w1cked have lcft but curses.)
1 Kahars were palanquin bearers and porters. i .
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(The virtuous have gone but gbod traditions from thcm have .
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| RISALAH-I-HAQQIYAH. -
A’ Discourse [ & 351-!]7 of Shaykh Nigani al-Din.
INTRODUCTION

Shaykh Nizam ‘al-Din Thanesari,! later al-Balkhi, the author
of Risdlah Haqqiyah which is now being published for the first
time, was an important $iifi Shaykh of north Hind-Pakistan in the
sixteenth century. He is noticed by the tadhkirah-writers of the
succeeding centuries, but like most of the biographers of religious .
leaders.. their accounts . contain very little about the:life and
work of the shaykh.. They have, however, narrated several stories
relating his miracles. From the historian’s point of view this
is rather unfortunate, because in the absence of contemporary
material about his. education and other activities, it becomes
difficult to reconstruct a true picture of his personality and his
contribytion to the evolution and growth of Islamic social structure.
By.way of illustration, we may mention that some radhkirah-writers
have tried to establish the fact that he bad no regular schooling
and education and his.writings contain knowledge acquired by him
through Divine inspiration.2 Evidently this view willnot satisfy a
scientific mind, particularly because the shaykh has discussed in his

works some important .and philosophical aspects of Islamic
thought. ..

§_};ay _'1_1 Nizdm al-Din is the author of several works and,
quite - naturally, they deal -mostly with safi ideas and
doctrines. Among his writings which have been mentioned
n . the tadhkirahs and - whose manuscripts are preserved
"1 The author of Kha:pmat al-Asﬁya. (Lucknow 1290, H)calls him Khwijah
Nizim al-Din. Sec Vol, I, p, 463,

2 See for instance, M. Akram §abir, Igribas al-Anwdr, (Lahotc 1895
A.C. p. 262-63.
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3. Maulana Bady-u'd-din Ishag!

He was an eminent scholar of Dehli. The circumstances under
which he became a disciple of Shaikh Farid have been discussed in
Chapter XV. The Shaikh had assigned to him the duties of his per-
sonal service. He was also in charge of the general supervision of the
Jama'at Ehinah and used to write fa'wiz (amulet) on behalf of the
Shaikh. Besides, it was his duty to draft certificates of Knilafat.

Shaikh Badr-u’d-din did not enrol any disciple during the life-time
of his Shaikh, except Malik Sharf-u’d-din Kubra, Muqta’ of Dipalpir,
about whom the Shaikh had explicity ordered him to admit into his
discipline.2

Shaikh Ishiq wrote a scholarly book on Arabic grammar-Tasrif-i
Badari.3 Shaikh Nizam-u'd din Auliydi had an autographed copy of
this book. It is extinct now.

Shaikh Farid had married his daughter Bibi Fatimah to him. After
the Shaikh’s death his relations with Shaikh Badr-u’d-din Sulaimin
became vnpleasant and, at the suggestion of Sayyid Mahmad Kirmani,
he shifted to the Juma‘ Masjid of Ajodhan and began teaching the Qur'an
to small boys. His devotion to his master was so deep that he did not
long survive him.. Shaikh Nizam-u’d-din Auliya, who had very great respect
for him and was tuch indebted to him, called his family to Dehli and took
keen personal interest in the training and education of his sons.t

4. Shaikh Nizam-w'd-din Auliya®

He was the most outstanding disciple and Ehalifah of Shaikh Farid.
For about half a century he lived and worked in Dehli. All sorts of
men, says Barani, visited him and found spiritual solace in his company.®
Under him the Chishti Silsilah reached its highest watermark and his
disciples set up Chishti mystic centres in practically every important
part of the country.” Almost all the descendants of the disciples of

Shaikh Farid as well as Shaikh Farid's own descendants accepted him
as their spiritual leader.8

1 For brief biographical notices, see Fawd'id-w'l-Fu'dd pp. 59, 74 etc.; Siyar-

wl-Auliya, pp. 162-178 ; Khair-w'l-Majalis, pp. 116, 130, 137, 224 ; Siyar-w'l-' Arifin

. 42, 85 etc. ; Akhbdr-w'l-Akkydr, pp. 66-67; Miral-w'i-Asrdr MS. pp. 582-384 ;
Ma‘arij-u'l-Wilayat, Vol. 1, pp. 252-255. :

2 Siyar-u'l-Auliyd, p. 175.

3 Siyar-w'l-Auliyd, p. 173.

& Siyar-u'l-Auliya, pp. 171-172. : : -

% For his life and teachings, see Fawd'id-w'!-Fw'dd, Siyar-w'l-Auliyd, Ehair-u'l-
Majalis, Jawdma'-w'l-Kilam and Durar-i-Nizamiyah (MS). See also, Siyar-u'l-
‘Ayifsn, pp. 59-91; Akhbar-w'l-Akhydr, pp. 54-59; Mir'at-w'l-Asvar (MS), pp. 561-
581 ; Ma'drij-w'l-Wildyat, (MS) Vol. I pp. 88-120; Gulzdr-i-dbrar MS; Matlab-u't-.
Talibin MS ; A'sn-i-Akbart, it, pp. 208-209 ; Tavikh-i-Firishiah, Vol. 11, pp. 391-398;
Shajarai-wl-Anwar (MS); Ighbds-w'l-Anwar (MS) if 182a-186b ; Nafahdt-u'l-Uns, -
PP 452-453.

$ Tartkh-i-Firaz Shali, p. 3063.

1 L3n-i-Akbard, 11, p. 208.

teg Shaikh Qutb-w'd-din Munawwar, Shaikh Kabir-u'd-din, Ehwaja ‘Aziz-
u'd-din, fhwija Muhammad, Shaikh Kamal-u’d-din.
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i Shaikh Nizam-u d-din Auliya developed faith in $haikh Farid at a very
tender age. One day he was reading a na't (short poem written in praise
of the Prophet) in a school (maklab) at Bada'tin that a gawwdl (musician),
AbG Bakr by name, who had visited Multan and Ajodhan, came to his,
teacher and began to narrate some interesting experiences of his journey
in the Pﬁnjéb. Abii Bakr started with an account of the Kaingah of
Shaikh Bahd-u’d-din Zakariyyd and said that even the slave-girls of
the Shaikh were all time busy in religious meditation and, while grinding
‘corn, fhey recited. the names of Allah. These stories, however did not
touch Shaikh Nizam-u'd-din’s heart, but when the gawwdl praised the piety
of Shaikh Farid his soul was moved.! He developed sudden and intense
love for Shaikh Farid and began to repeat his name alter every prayer.
IHe never went to bed unless he had thought of him.2 His {riends came
to'know of this and whenever an occassion arose they asked him te swear
“by Shaikh Farid. Four years passed like this. At the age of sixteen
he started for Dehli to complete his education at the feet of the eminent
‘scholars of the capital. An old man, ‘Awad, accompanied him. Awad
was a staunch believer in the spiritual grcatness of Shaikh Farid. When-
ever he saw the slightest danger of being molested by robbers or by wild
beasts, he cried out impatiently : “O pir! Rush up.” “Oh pir! We
are prbdéeding under your protection.” Shaikh Nizim-u'd-din did not
know who the saint was whom he was so imploring. When he inquired,

&,

‘Awad respectfully mentioned the name of Shaikh Farid3 The great
saint of Ajodhan was already ‘his vision in the night and his dream%ng
in the day’. ‘Awad’s reference to him supplied fuel to the burning

emotions oi Shaikh Nizam-ud-din.

1t was a strange coincidence that on reaching Dehli he alighted in
an inn which was in the neighbourhood of Shaikh Najib-u’d-din Mutawak-
kil,4 brother of Shaikh Farid. Shaikh Ni;ﬁn—u’d—din became a frequent
visitor to Shaikh Najib’s house and developed close friendship with him.

Shaikh Nizim-u’d-din pursued his studies diligently and very soon
earned a position of distinction in the arademic circles of Dehli. One
day he went to Shaikh Najib-u'd-din Mutiwakkil and requested bim to
pray to God for his appointment as Qadi. Shaikh Najib-u’d-din, who
saw marks of spiritual greatness on the forehead of this young scholar,
very significantly remarked: “God forbid that you-be -that (Qadi)>.”

1 Fawd'id-w'l-Fu'ad, p. 149.
Siyar-u'l-Auliya, p. 100.

8 Fawd'id-w'l-Fu'dd, p. 149.
Siyar-uw'l-Auliya, p. 100,
% Fawd'id-u'l-Fu'dd, p. 149.
Siyar-u'l-Auliyd, p. 100.
4 Fawd'id-w'l-Fu'ad, p. 149«
Siyar-u'l-Auliyd, p. 100,

3 Fawd'id-i'l-Fw'ad, p. 28.
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Baba Farceduddin Ganj Shakar : Among the devoted disciples of
Khwaja Bakhtiar Kaki was Baba Fareeduddin Ganj Shakar whom
he appointed his successor during his lifetime. Baba Fareeduddin
Ganj Shakar had the unique distinction of benefiting from his direct
contacts with the Khawja-i-Buzurg who predicted a great career
for him. He was born near Multan and completed his education
at Multan and Qandhar and then ent:red into the circle of the
disciples of Khwaja Bakhtiar Kaki- He stayed for some time at Hansi
and after the death of his teacher and guide finally made Pakpattan
his permanent home. He pr mcaei Islamy with great vigour and
brought several Hindu tribes under its fold. It was through his efforts
that the Siyal Rajputs and the Watoo clan embraced Islam. He
wielded great influence over the masses and had mever looked to--
wards gaining power, authority or wealth. His unworldlinsss and

high spiritualism attracted the rulers of his tm:e who had always

shown great respect for him.2!

Khawaja Fareed had inspired and trained a number of disci-
ples to carry on his-mission. The most prominent among them were
Nizamuddin Aulia, Alauddin Sabir, Jammal Hanswi, Inamul Haq

-Sialkoti who de‘\éot‘ed their eatire life in the service of Islam and

humanity. Compared with great saints in terms of their achievements
‘Baba Fareed won the greatest success.22

* Nizamuddin Aulia : Syed Muhammad Nizamuddia Aulia commonly
known as Sultan- ul-Mashaikh was born at Budaun in 1238 A.D.,
three years after the death of Kwaja Mueenduddin Chishti and
breathed his last at Delhi in 1325 A.D. at the age of 87 years. His
shrine in Delhi attracts several thousands of dcvotees from all parts
of Bharat, Pakistan and Bangla Desh.2?

- He was educated .at Budaun and Delhi which later on became
his permanent home. When he was twelve years old he developed a

‘great love and reverence for Baba Fareeduddin Ganj Shakar. In 1257
- A.D. he went to Ajodhan (Pakpattan) and met Baba Fareed. He was

forthwith included in the circle of his eminent disciples and“ was made
Khalifa four years later. During his early career as a sufi he passed

24, Ikram, op. cit., pp. 244 55. 22, 1bid. 2). Ibid., pp. 238-86.
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(nafs-i-gira) helped him in reaching the inner most recesses of a disciple's
heart. A casual glance at a murid’s face revealed his weakness and
strength to him. With this sharp and penetrating insight into human
nature, Baba Farid proved to be a teacher par excellence) He helped
his disciples in developing their morally autonomous personalities. To
assist a person in attaining to his full spiritual and moral stature is a
very difficult task. Sympathy, love, understanding, tact and occasional
severity alone can ensure this. Baba Farid had all these qualities and
many more. The following anecdotes will give some idea of his deep
understanding of human nature. :

(1) Shaikh Nizam-w'd-din Auliya reached Ajodhan after having
won his laurels in the highest academic circles of Dehli. He was an
excellent debator and was known as Nizam-w'd-din Mahfil Shikan. One
day the Shaikh was teaching the ‘Awarif-w'l-Ma'arif to his disciples.
His manuscript bad some copyist’s mistakes and so he had to proceed
slowly and in a halting manner, correcting the mistakes and removing
the inaccuracies. Shailh Nizam-u'd-din, interrupting the Shaikh, said
that Shaikh Najib-u’d-din Mutawakkil had a good manuscript of the book.
Shaikn Farid was irritated and annoyed. ‘‘Has this durwesh no capacity.
of correcting a defective manuscript ?’" he exclaimed repeatedly. When'
Shaikh Nizam-u'd-din realised that his master had disapproved of his
remarks, he fell at his feet and humbly begged him to forgive his insclence.
But Shailh Farid's anger did not subside. Shaikh Nizim-u'd-din was
overtaken by deep grief. In a mood of extreme mental depression he
even thought of committing suicide. He went into the wilderness,
weeping and crying. Shaikh Farid's'son, Nizam-u'd-din, who was a close
friend of Shaikh Nizam-u'd-din Auliya, was deeply touched by this
condition of his friend and he interceded on his behalf and secured the
Shaikh's pardon. Shaikh Farid called his disciple nearer and said :
“All this I have done for your perfection ... A p¥ is a dresser of
brides ( +blds )72

1 ghaikh Farid watched the lives of his disciples carefuily and whenever, there
was an opportunity of teaching them a lesson, he was not the man to miss it,. (i)

One day an intelligent and well-read student, Sharf-u’d-din, came to see him..

“What about your studies " enquired Fhaikh Farid. “ Now 1 have forgotten
everything,” replied Sharf-u‘d-din. The Shaikh found in this reply det;st_able
signs of intellectual arrogance and when the visitor had left, he turned to his disciples
and said : ‘“This man displayed pride”. Fawd'id-wi-Fwad. p. 8o. .

ii) Once some six or seven young and handsome saints, connectéd, with the
Chientt Silsilak, brought their disputes for arbitration to Shaikh Farid, The Shaikh
called Shaikh Nizam-u'd-din Auliya and Maulana Badr-w'd-din Ishéq to his presence
while they presented their case before him. The saiits explained their differences
with extreme courtesy and politeness. “That day you spoke like this. I submitted
like this. Then you said this. 1 did not understand you and 1 wrongly replied
like this.” The other man replied in the same humble manner. This courtesy
and politeness brought tears into the eyes of Shaikh Nizam-u'd-din Auliyé and
Maulanad Badr-u'd-din Ishdq and they realized the Shaikh’s aim in asking them
to be present at that time. Shaikh Nizam-u'd-din Auliya used to say: * They
were angles of Truth sent to teach us as to how we should settle our disputes”
Fawd'id-wl-Fu'dd, p. 81, ’

3 Fawd'id-wil-Fw'dd, pp. 26-27.
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Baba Farid's Spiritual Discipline 9’:‘1

‘ Apparently Shaikh Nizim-u'd-din Auﬁji’s remark seems quite]
innocent, but the Shaikh's intuitive intelligence found in it a trace of that
intellectual snobbishness which distinctions ‘and lauvels in the 1cadeinid

circles of Dehli may have produced in him. To eleminate this he resorted

to the severest rebuke possible.

(2) After completing his education at Dehli Shaikh Nizam-u'd-din
Auliya turned to the culture of his soul and came to Ajodhan. One day
Shaikh Nizim-u'd-din’y
clothes were grimy and tattered. His friend was much surprised
at this condition of a brilliant student’ who was expected to have
“Maulani Nizam-u'd-din!” he exclaimed, “What mis-
‘Had you taken to the teaching profession

he .met an old companion and class-fellow.

a fine career.
fortune has befallen you?

at Dehli, you would have become the leading scholar of the time and would

have prospered.”

 Shaikh directs,” replied Shaikh- Nizam-u'd-din.
Farid replied:

9 S Ghugd sl (el gyt A
U)L‘. w’ﬁ ’J-‘ “als Oé[&‘b; :
Follow your path, Get along|
‘May prosperity be your share in life and misfortune mine.)

(Vou are not my fellow-travellor.

The Shaikh then asked his disciple to order a tray of

from his kitchen and carry them on his head to his friend.

The incident is simple bat has its significance.

for ever any desire for the easy and comfortable life of ghugh! (govern
ment service) that might have lingered on in the mind of Shaikh Nizam
wd-din Auliya, and made clear to him the fact that the requirements o

Shailhy Nigam-w'd-din did rot give any reply. He
came to his master and told him all that had happened.
be your answer to such a question ?”’ asked Shaikh Farid.

“What would
“As the
“Tell him,” Shaikii

every variety of food

It rooted out om

the lile he had chosen for himself were entirely different from the lif¢

his friend was leading or wanted him to lead.

!

(3} Maulanid Badr-u’d-din Ishdq was a man of very intense mj tn
emotions. At times he was completely lost in his trances and tears flowet

constantly from his eyes.
prayer. Maulani Ishaq,

Persian verse and fell down unconscious.

instead of reciting the

One day Shaikh Farid asked him to lead th

Qur'dn, chanted i

When he recovered his senses

Baba Farid again ordered him to lead the prayer and to behave properly,
One day the Shaikh called him, but he was so deeply lost in his mysti
contemplation that he did not tespond. The Shaikh became angry

and when the Maulana came to him, he said :
and devotion have been lost. Busy yourself in your

“All your previous prayer]
work agam.3” Bib!’

1 Siyar-w'l-Auliyd, p- 239
* Siyar-w'l-Auliyd, p. 172.

) /‘.Siyar-u‘l-.‘luliy&, p 177
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The following verse was recited by him:

@
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Hadrat Nizamuddin Aulia

M. HAFIZ SYED

Hadrat Nizamuddin whose name was Muhammad and who was
universally called “Beloved of God, King of Saints,” was born in
Badayun in the year 634 A.H. His forefathers originally. came from
Borhara; first they came to Lahore, and then migrated to Bokharai.
Both his father and mother belonged to a pious and saintly family.

When Muhiammad was just five years old his father passed away.

He was brought up under the loving protection of his mother, who was

looked upon with great reverence for her piety and austere living.

Nizamuddin received his early education in Badayun. Maulana
‘ Alauddin Usuli invited the learned men of the time in whose presence
the “turban of learning” was put on Nizamuddin’s head in recognition
of the fact that he had completed his education, that is, the education
that was in vogue in those days. °

In order to prosecute advanced studles in Islamic sub_]ects he
migrated to Delhi with his mother and learnt several subjects from

Maulana Shamsuddin Wamghani, whose erudition was recognised by .

King Balban, who conferred on him the title of Shamsul-Mumalik. -

Nizamuddin’s spiritual teacher was Baba Ganjshakr, who not .

only initiated him into the mystery of the spiritual life but also taught

him various religious and mystical subjects in which he was considered’

an adept. For several years Sheikh Nizamuddin lived in the monastery
of his teacher and practised the severest austerities and completed his
spiritual development.

A
|
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After some time he was directed by his murshid (teacher) to go to
Delhi and occupy himself in devotlon to God and in the service. of his
fellowmen.. B

At the tirrie of his passing away Baba Ganjshakr wiliéd thyajfhis
staff and robe be given to his devoted disciple, Nizamuddin, as his
vicegerent (khalifa).

‘When the Sheikh was parting w1th h1s murshld the latter gave
him a word of admonition :

(1) If ever you borrow anything from anybody you must see that

'you return it as soon as poss1b1e

—~

" (2)Try to serve and please your enemies under any circumstances.

The last time'when the Sheikh went to his murshid at the time of
parting he blessed the Sheikh with these words : “May God kéep you

regenerated and spiritually elevated at all times. You would be'like an

ever-green tree under whose shadow people would-find comfort, rest
and inspiration.” He further said, “Do not relax your efforts i in developmg
more and more spiritual knowledge and insight.” ‘

* When Sheikh Nizamuddin came to Delhi for the first time at his

-Murshid’s-bidding, he did not find the place sufficiently-quiet and

secluded for his prayer and mediation. Therefore, he had to resort to a

lonely place in the outsklrts of the city in order to continue- hlS spiritual

practlces

At that time the city of Delhi was the centre: of corruptlon
debauchery and immorality. This was one of the main reasons, why he
took his‘abode outside the city in a village called Ghyathpur. For a

* long time he spent his days there in great hardship and starvation. On

one occasion he had to'go without food-for thtee days at a stretch.

“When Sultan Jalaluddin:Khilji heard. that the Sheikh was passing
his days in penury and poverty, he:was so touched by this news that he

~offered to grant him a free gift of some villages so that he might be

able to maintain- himself: fromi their income. But the Sheikh and his

ANMOL PUBLICATIONS PVT. LTD.



38  Sufi Saints

brothers are the main target of Soviet propaganda because
they provide eloquent testimony that large, well-organized
communities with their own rules and discipline and their
own institutions can survive and expand entirély outside
Soviet political control. By their very survival Sufi
brotherhoods demonstrate that even the most rigorous
religious group can resist, indeed prosper, in spite of Soviet
pressure, without losing a single element of its creed, ritual
or way of life. Sufism is an implied promise to Seviet
Muslims that the final historical competition between Islam
and Marxism will be decided in favour of Islam.

What could be the future of Sufism and especially of its most
puritan form, the Qadiri, in Soviet Union? It depends mainly on
Moscow’s religious policy. The vitality of the tarigak depends to an
important extent on the lack of vitality of the. official Muslim
Establishment. Sufism thrives on adversity. As long as official Islam
remains a mere facade Sufism will continue to play an important role
in the life of the believers. To weaken militant Sufism, Soviet authorities
must give a new life to the official Islamic Establishment, which
means to open more mosques and more religious schools and lessen
anti-Islamic propaganda. For the time being, however, there is absolutely
no evidence that Moscow is considering any change in its anti-religious
strategy.

OF

ISLAMIC CULTURE
Vol. 13
Sufi Saints

Edited by
MOHAMED TAHER

T urk my@n@ﬂ‘akﬁ
Islam aragiirmalagn Merkesi
Kiitliphanesi

Dem. No: 9 5. ((& L/ :7/

Tas. No: 2\97& 09
CENC-S

'ANMOL PUBLICATIONS PVT. LTD. -

NEW DELHI-110002 (INDIA) ( 9 gg

3 

Shaikh Nizam-ud-din Auliya

RN.DAS

Shaikh Nizam-ud-din Auhya holds a unique position among the Sufi

“saints of medieval India. In an age full’ of internecine wars, intrigues
“and assassinations he held fast to the duty which he chose to impose

upon himself and carried on his mission quietly, undisturbed alike by
the hostility of the Sultans and the glamour of the royal court. Whereas

the contemporary Sultans of Delhi came and went, dynasties rose and

sank into oblivion after a brief spell, this celebrated saint may be said

- to have passed. into immortality—his memory being adored by the

succeeding generations. The tombs of the majority of the Sultans have
mostly disappeared or are qnly a debris of bricks and plaster while that
of the saint at the ancient village of Ghiyathpur, a suburb of Delhi,
which is now called Nizam-ud-din Auliya Ki Basti, contmues tobea
place of pilgrimage for the high and the low, the rich and the poor
alike. Not a day passes without fresh flowers bemg strewn on the
saint’s grave which is’ visited by pilgrims all the year round. The

anniversary (* urs) of the samt is celebrated at his shrine with as much

solemnity, pomp and grandeur to-day as it was several centuries ago.
People have conferred various titles of thejr own on Nizam-ud-din

"Auliya,e.g., “Sultan-ul- Auhya (the king of the saints) and Mahbub-

e Ilahi (the beloved of God). In his Siyar-ul-Auliya (Lives of the
saints) Amir Khurd has given him the title of ‘Sultan-ul- Mashalkh
(the king of the saints). While paying eloquent tribute to Nizam-ud-

.din Auliya, Prince Dara Shikoh in hlS Safinat-ul-Auliya’ uses the
_same title. To the people of Delhi he came to be better known as

“Nizam-ud-din Auliya.” Md. Habib’has pointed out the 1ncongru1ty of
th¢ appeilatmn, for ‘Auliya’ means ‘Saints.’

39-47
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SHAYKH NIZAMU D DIN AWLIYA

The Next great saxnt of the Chlshtla order ‘was Shaykh
Nizamun' erm ‘Awliya. His grand father came to thls sub-’
continent from Bukhara and settled here. - i

-It.is a well known fact that the Arabs, the Persxan

the Turks made their appearance in Indian: subeontment

from the 8th century A.C.in various phases of ¢ life. and’
this influx continued till the Mughal period. ‘With the Mushm
conquest, India was considered by. the. Muslims ; as an: Islamxc
State, and people of all ranks such as -soldiers; merchants,
theologians and darwzskes of other Muslim. countries' came:
here. Among thess classes of people there was ong Saxved
Khwajah ¢Ali al- Husayn al- Bu?_];arl. wh? cv_(
along with a son, Ahmad Daniyal and a brother, Kh

‘ ‘Arab, pmbably at the begmmng of the {th ccntury AH

(12th century A, C.). Itis said. that the: famxly came: Ovez
to Indiat due to the invasion of Chingiz Khan. The famxly
left BuLLara fir:t for Lahore where it temporarily settled
and then repaired to - ‘Badayun: in' the United Provmces
(modern’ Uttar Pradesa) In those days’ Badayun was a
centre - of Muslim learmng and culture. ‘The KhWajah
brothers. were learned men and they preferred Badayun
and permanently settled there.?- - Ahmad Dzniyal, the son of .

Khwajah Ali, was married to Zulayk kha, daughter of Khw!- -
 jah *Arab.® The couple was blessed with ‘a son in ‘the
. monih of Safart in 634 A.H./1236 A D 5 at Bqday:_n,, Tbe

el odl el

_ Ghylam Sarwar ;  Akazipatwl-Asfizah, vol. L pp::328-329..
( Muhammad Muba:ak erm@m Styaru’l-Awlzya (Urdd 'l‘ran). loz.
Ibid,.

,Tankh-z-Fmshtah p 391 (Ihh Safat 635. AH.I!388 A.D. Agha
= Mahdi Husain : - Rehla,- Bnglish Trans- p. " 51)."

5. Siyarw’l-Awliya, p. 163,
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The Way of a Sufi
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until I met a man of Guod. 1listened to him for a long
time. Hesaid @ “When the Prophet was s'tting in privacy

M . M - - o ~ 3 33
with Aisha, he said: "With me there comes a time . . .

He (Husain) said: “Maulana Ahmad Bihari was a mad-
man. These are the words of o madipar.” (Yakfifa 49,
fol. 81b)

There is no sign of sympathy for a man who had been
‘unjustly’ exceuted. His attitude is a somowhat sharpened
version of Sharafuddin’s own. He is clearly extremely critical
of Ahmad’s cxplanation of the tradition. It is difficult to
imagine Husain’s rejeciing Ahmad in such uncompromising
tem;s if his Revered Master, Sheikh Sharafuddin, really had
made the alleged criticism and prediction!

Attitude to Nizamuddin Auliva

Because of the great fame and prestige of Sheikh Nizam-
uddin Auliya, 1t is instiuctive for us to examine material
which throws new light on him and enablos us to discover the
attitude of his contemporoary, Shwafuddin Muaveri, towards
him. The following is recorded by Zain Badr Arabi,

The Master’s (i.e. Sharafuddin’s) son—may God Most High
erant him a long life and knowledge—was going through the
:S'z'rdj ll]—'.j.)‘l'fl'll, (A Lamp for Mystics). He came to thiese
words: “Once a well-borin gentleman, who had travelied to
Syria and Turkey, arrived at Sheikh Nizamuddin’s place,
At that very moment somebody arrived and placed his head
upon the ground in prostration.

The traveller said: ‘Prostration is meant only for the Lord.”
He began to dilate upo1 the point.  Aficrwards the Sheikh
said: “fr could be considered allowable because it was
formerly a form of saluiation observed by the people
towards the king.  Our forelathers also wsed it as a form of
greeting. This might explzin how it has come down to

us.” (Ma'dan 12, p. 113)

R .
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The work nicntioned was Sirdj wl-"Arifin, a collection of
discourses of Nizamuddin Auliya still current in the early
fifteenth century, for it is also quoted by Sharafuddin’s
biographer (Mandqib, p. 127). No cxtant copy of this work is
known of today.

Frequently we come across Sharafuddin saying, ‘I have
seen in the Discourses (malm%) of Sheikh Nizamuddin...” (e.g.
M dan 19 & 20, pp. 168, 186 & 179). Oune of these is the
work already referred to, Sirdj ul-Arifin (A Lamp for Mystics),
and it is explicitly stated that it is related in the eighth chapter
of Sirdj ul-*Arifin, a collection of ihe discourses of Sheikh
Nizamuddin, that. . . (Mundgib, p. 127) Amir Hasan’s collec-
tion, Fawdid ul-Firdd is also referred to (Ma'dan 20, p. 186).
Normally, however, the collection is not named,

The next excerpt is quite revealing:

One of those present in the assembly referred to the “Awdrif,
The Veaerable Master said: “Although the “Awdrif is a
trustworthy book, by means of which one can investigate
Sulis, the commands pertaining to the Way and the
religious practice of this group, neveriheless its author was
a great man who could have written both better and more
extensively  than he actually did. Morcover, he doscen-
ded {o the level of disciples and beginners. Accordire to

their capacity there is an abwerdance of knowlcdge and
deep meanings, for which it has become quite famous.

Sheikh Nizamuddin, for cxample, has mentioned in his
book of Discourses that the Glorious, Maost High God
had bestowed upon the Sheikh of Sheikhs [i.e. Abu Hafs
Suhrawardi, zuthor of the “wdrif] every blessing and
spiritual wealth that was possible for a man, except for a
taste for musical gatherings. This was the one thing that
was lacking in him.

As for the letters of "Ain ul-Quzat, well, that is qguite
another matter! (M« dan 20, p. 183)
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of mystic music. In musical parties, he was overtaken by ecstasy;
which lasted, it is said, for four days and he died during the 5th
night on 15th of November, 1235.

Farid-ud-din-Ganj-i-Shakar : -He was famous disciple of
Qutub-ud-din. He worked in Hansi of Ajodhan and his religious
activities were responsible for raising the Chishti order of Sufisto the
status of an all India organisation.? He was popularly known as
Shaikh Farid and some times as Baba Farid, born near Multan in
1.175 A.D. At the very early age he became a disciple of Qutub-ud-
din and practised devotion and austerities including the chillah-i-
rfla’kus. He had many wives and several children, and almost always
hyec.l on the verge of starvation.®? He trained a large number of
disciples and established many Khangahs. He was so popular that
he was always surrounded by visitors and disciples. When Sayyidi
Maula, one of his disciples, wanted to leave Ajodhan for Delhi
the K .hawaja addressed him in the following words : “Pay particula;
attention to my one advice. Do not make friends with Kings and no-

bl’ii. Every Dal:\’resh, who makes friends with the kings and nobles,

év'v; . endﬂbadly. ‘33 Bz-iba Farid, while advising his chief disciplé
Sizélz-h;.zamda’m-Aufm, observed : “The main purposein this path

f) u ts)r?) Is th; concentration of heart which can be achieved only
y abstention from the prohibited means of liveli :

ciation with Lo ns of livelihcod ard the assc-

Sultan Balban show ; ;
and mystics owed great respect to saints

He died in 1265 A.D. Skeik i
his favourite disciple and he was a man cl)lfe g\:;ziagjjsich;nvéas 2;1180
of two scholarly treatises, one in Persian and the other in Ara}:?izt >
I.ﬂiza.m-ud-din Aulia :— Sheikh Nizam-ud-din  Aulia .
the chief disciple of Baba Farid. He was born in Badaun in AW;;S
1236. His father died when he was only five years of age H
mother, who was a pious women, brought him up. At theg a; € lf‘
-20 years he went to Ajodhan and became the disciple of Baba %‘ariod
th.o was struck with his intelligence and the depth of his in
vision. In 1258 he returned to Delhi and after moving from :r?:

(31) Dr. A L, Srivastava; Medie
(32) Siyar-ul-Auliya; p, 66-67.
(38) Barani: Tarikh-i-Firozshahi.

val Indian Culture; p- 82,
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place to anothér hesettled down at ‘Ghiyaspur. In j1265 Baba Farid
bestowed upon him his Khilafat-Nama and charged him with the
duty of propagating Chishtia mystic principles. Barni says that;
Shaikh Nizam-ud-din had opened wide the doors of his disciple-

ship ........and admitted nobles and plebians, rich and poor, learned |

and illiterate, townsmen and villagers, soldiers and warriors, free-
man and slaves, and these people refrained from many improper.
things, because-they considered themselves disciples of the Shaikh.
Most of the people who visited the Shaikh frequently offered their
Chast and Ishraq prayers regularly.

Nizam-ud-din Aulia witnessed the reign of seven Sultans of
Delhi, but he did not attend the darbar of any of them. Sultan
Jalaluddin Khilji was keen to see the Shaikh,but he declined to meet
him. He also declined to obey the summons of Qutub-ud-din
Mubarak to visit his court. Nizamud-din acquired great fame during
his life time and became known as Mahbub-i-ilahi® (the beloved of
God). His personality and the breadth of his religious  outlook
assured the popularity of the Chishti order in India. He regulated
the life of his disciples, in accordance with the shari’at, to reach a
higher stage of spiritual development. ‘A characterstic feature of the
teachings of Nizam-ud-din Aulia is the stress he laid on the motive
of love which leads to the realization of God." Love of humanity
was one of the ethical ideals which Shcikh Nizam-uddin Aulia inr
culcated in the minds of his disciples.®* He died in 1325.

Sheikh-Nasic-ud-din Chiragh of Delhi :—He was popular-
ly known as Chiragh-i-Delhi.?? His father Yahy? had died when
he was a boy of nine, but the family was in prosperous 'condition
and therefore, his mothcr gave him a good education. At the age
of nearly 45 he became the disciple of Nizam-ud-din z.kuli.a.- He
avoided kings and their courts. He was happy with his disciples
and with numerous students who came to him for instruction. He
was so much thronged by the people that he found little time for
his personal devotion, study and prayer. He died in 1336. He was

(34) Barni; Tarikh-i-Firozshahi; pp. 343-44.

(35) Istamic Culture; April, 1956; p. 245.

(36) Dr. Yusuf Husain; Glimpses of Medieval Indian Gulture; p. 43. )

(37) Encyclopoedia of Religion and Ethics; Edited by James Hastings;
vol. XTI p. 68.
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SHAYKH NIZAM-UD-DIN AWLIYA’ AND THE SULTANS
OF DEHLI

Dr. MulAMMAD SarLiM

Among the carly Safi-Shaykhs of Hind-Pakistan Shaykh
Nizam-ud-din Awliya, holds an eminent position. His grandfather,
Sayyid ‘Ali, had migrated with his family from Bukhira and ulti-
mately settled in Badayua which was then known as Qubbat al-Islam
and the home of many scholars and divines!. Shaykh Nizam-ud-
din born in 536/12382, lost his father while still a child3. His
pious mother brought him up and looked after his education.
When he was sixteen, he left Badiyian for Delhi alongwith his
mother and sister4, and at this great seat of Muslim learning$, he
studied here for about three or four yeurs. Since the financial
condition of the family was not good, and he had no permanent
means of livelihood, he wanted to became a Q4di, One day in the
course of conversation with Shaykh Najib-ud-din Mutawakkil, a
brother of Shaykh Farid-ud-din Ganjshakar, and an eminent
Shaykh of Delhi, he said : “Pray for me so that I may become
Qdadi of some place and administer justice among the people”,
“Do not become 2 Qdd/,"” replied Shaykh Najib-ud-din Mutawak-
kil.” “Be something better.6” This went deep into his heart.

1 ALKirminl, Sayyid Mubammad Mubdruk al-‘alawi, Siyar-al-Awliya,
(Delhi, 1302 H.) pp. 92 & 94 ; 8haykh Jamili in Siyar al-*Arifin (p. 59) says
that the Shaylch’s father Abmad b, Diniyal had migrated from Ghazni.

2 Kirmini, p. 154,

3 Ibid, p.95.

4 Fawd'id-al-Fu'ad, 27 Zi‘qad, 715 H ; Kirmini, p. 100 ; Jumili, p. $9 says
he was twentyfive years old when he came to Delhi.

5 Tabgat-i-Nasiri, Raverty’s Trans, pp, 598-9.

6 Fuwa'id,-al-Fu'dd, 23 Ramadan, 708 A H.
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He pondered over it for sometimes and ultimately decided to take
to the life of a Safi, and joinid Chishtiah silsilah, as a disciple of
Shaykh Farid-ud-din Ganjshakar of Ajodhan, about whom he had
heard in his boyhood and was greatly impressed by his piety and
mode of living.! Shaykh Farid-ud-din was greatly pleased to enrol
him as a disciple2 and perceiving indications of future eminence in
him, took special interest in his training. Soon enough, the new
disciple, though young and fresh from the madrasah having surpass-
ed most of his old disciples in passing through the various stages
of the Sifi path (sulitk) and attained a high degree of perfection
was nominated Khalifah. fle was given a Khilafatnamah “vest-
ing in him the spiritual dominion of Hindustan™.3 This posi-
tion of immense responsibility, he felt, called for undisturbed
solititude with a view to enabling him to have peace of mind and
devote full attention to the task entrusted to him by his master. He,
therefore shifted toan unknown village, Ghiyathpir,4 a few miles from
Delhi, with only two disciplesS, There being no habitation in the
neighbourhood, he devoted himself whole heartedly to the course
of prayers and devotions as directed by his master. But conditions
were to change soon.

Sultan Mui‘zz-ud-din Kayqubad built his palace at Kild-
garhi and shified there. His court was thronged with musicians,
dancers and court jesters. Most of the nobles also built their
palaces near the royal residence, and their life was also as
gay as that of the ruler. Indulgence and sins became the order
of the day. Mosques became empty and the wine taverns were
crowded. No one remained in his corner (zaviyah) while Stately
inns arose on all sides and wine became ten times dearer than it
had been befores, This atmosphere did not suit the Shaykh’s life
of piety and devotions. The pecople began to come to him
Fawd'id al-Fu'ad, 27 Zi‘gad, 715. H.

Kirmanl, p. 106.

Ibid., p. 123,

Fwa'id-al Fuad, 24 Sha‘ban, 715. H.

Jamili, p. 69.

Barni, Tari /i-i-Firaz-Shahi, (Bib-Indica scries). p. 130,
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SUFI-STATE RELATIONSHIP UNDER THE BAHMANIDS
(A.D. 1348-1538)

The Sufi activity in Deccan commenced as late as 14th century and came
into focus during the Bahmanid period, which is divided into Gulbarga and
Bidar phases. This paper intends to study the nature of Sufi activity in general
and their relationship with the Bahmanid monarchs in particular. Keeping in
view the changing scenario within the Bahmanid kingdom and outside India
i.e., Persia, on the one hand and a shift in the policies of the later Bahmanid
culers on the other, this paper has been divided into three parts. Part 1 deals
with North-Indian, immigrant Suoni, settlers in the Deccan including the
sufis. Part I discusses the transition within the Bahmanid society from the old
o a new ethnic order, due to passing away of the first generation of North-
Indian immigrants, influx of Iranians, liberal outlook of Firtiz Shiah and his
desire to make Gulbarga a seat of culture and learning. Part 111 deals with pro-
alien policy of Ahmad Shah Wali, which resulced in the emergence of a new set
of nobility, predominantly Persian, professing Shi‘ite creed and a new set of
sufis different in their temperament and approach when compared with the
sufis of the Gulbarga phase.

From the very advent of Muslim rule in India, the wlam@ and the sufis
were signifcant components of the religious class. Both were recognised by the
state as such. Among the sufis the Suhrawardis, as a matter of policy, remained
actached to the Delhi court. The Chishti sufis, on the other hand, remained
distant from the court. In spite of their aloofness the Chishti sufis did exert
influence on the state and were seen as a challenge to the court 1_There appears
to be a shift towards orthodoxy during the cimes of Tughlug which is reflected
in the two maghars conducted in the court of Ghiyas-al-Din Tughlucly,wwherc“

1 K. A. Nizami, Some Aspects of Religion and Politics in India during 13th Century, Bombay,
1961; see also K. A. Nizami, T yikbh mashd ikh-1 Chishti Delhi, 1953; M. MUJEEB, Indian Muslims
(hence MUJEEB) London, 1967.
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The Mystery of the
Nizamuddin Dargah:
The Accounts of Pilgrims

DESIDERIO PINTO, S. J.

PROLOGUE
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THE MYSTERY OF THE NIZAMUDDIN DARGAH 113

available for longer discussions on their experiences in the dargah,
the relevance of the saint and his dargah to their lives, the loss of
purposefulness that the dargah had restored.

The word ‘mystery” in the title of this essay is used in the sense
of something which is present or confronts one and yet is ever
distant. It is not something persons can master, but that which
persons let themselves be grasped by. Therefore, it is something

that retains its character as mystery even though it reveals itself to
persons.!

INTRODUCTION

Thousands of people from different parts of India and other coun-
tries, backgrounds, classes and even religions visit the Nizamuddin
dargah regularly every year. Muslims are the largest group of
visitors, Hindus coming next, followed by Sikhs, and occasionally
a few Christians. Most of them come to pray at the tombs of Hazrat
Nizamuddin (1239-1325) and his disciple, Amir Khusrau, which
are afew hundred feet from each other. After paying their respects
to the saints—first at the tomb of Amir Khusrau, since he is believed

. to serve as the gate-keeper of the dargah, and then at the tomb of

Hazrat Nizamuddin—a considerable number of visitors meet their
pirs (spiritual directors), who claim to be descendants of Hazrat
Nizamuddin and who sit either at the shrines or in their respective
offices built along the wall of the dargah. However, some people
(they are so few as to be hardly noticeable) come only to visit the
pirs, paying their respects at the tombs only to please them.
Aware of the harsh criticism directed against the dargah and its
practices by orthodox Muslims—it is considered unlslamic and a
falsification of the teachings of Islam—it is worth wondering why
Muslims of all classes (though the poor are preponderant) conti-
nue to visit the dargah regularly. I have even found people who,
while officially criticizing the dargah, pray at the tomb of Hazrat
Nizamuddin. Visiting and praying at tombs, especially of holy
people, is by no means a recent Islamic phenomenon. Itis, as some
pirzade (custodians of the dargah) proudly relate, an ancient one
practised all over the Muslim world, and goes back to the example

Karl Rahner, Foundations of the Chyistian Faurh, tr. William V. Dych
(London: Darton Longman and Todd, 1978), pp. 44-86.
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KHWAJA NIZAM UD DIN AULIYA

The Chihstiyah Order in India

The sixth century of the Islamic era (the twelfth ccntury

‘A. D.) was a period of special significance when a new _country,

rich in natural and human resources, was being gradually added
to the realm of Islam. The country was destined to become, in
the near future, not only the centre of Islamic missionary
endeavour but also of its creative, intellectual and social
energies.

In the beginning of the sixth century the barbarous Tartar
legions had swept over the lands of Islam and destroyed, as if
by a torrent, great cities, centres of learning and education,
mosques and monasteries as well as every semblance of civilized
existence in the countries overrun by them. Bukhara,
Samarkand, Ray, Hamadan, Zanj, Qazwin, Marv, Nishapar,
Khwiarism and then Baghdad, the metropolis of Islam, were
reduced to ashes. The Mongol onslaught eclipsed not only the
political ascendancy of Islam in all these lands lying in the
West Asia but also paved the way for its social and intellectual
disintegration. Only India, ruled by a strong, vigorous and
zestful Turkish clan, was then able to fend off the assault of the
Mongols in this region. In the Islamic world, only they possessed
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The Mystical Teachings of al-Shadhill: Including His Life Prayers, Letters, and Followers. A
Translation from the Arabic of Ibn al-Sabbagh's Durrat a/Asrar wa Tulitfal al-Abrar by
Elmer H. Douglas. Edited with an Introduction and a Bibliography by Ibrahim M. Abu-
Rabi’, [SUNY Series in Islam.] Albany: State University of New York Press, 1993. xiv plus 274
pp. Index. n.p.

Some of the literature of the great Sufi order, Shadhiliyya, has been translated into Western lan-
guages during the latter half of the twentieth century. Victor Danner, Paul Nwyia and John Renard
are scholar-translators whose names figure in this effort. The book under review here is a distin-
guished contribution to scholarship in the field. All research on the Shadhiliyya harks back to a few
early collections of writings about the founder of the order, Abii al-Hasan al-Shadhili (d. 656/1258).
One of these works, dating from about sixty to seventy-five years after al-Shadhili's death, was written
and compiled by an obscure North African adherent of the order, Ibn al-Sabbagh. Elmer H. Douglas
(d. 1990), who translated Tbn al-Sabbagh's book, lived for many years in North Africa, the area in
which al-Shadhili received his initial training and began his public career. From his place of residence
in Tunis Douglas could see the historic Zallaj Cemetery whose promontory is crowned by the »7nviw
of Sidi Abii al-Hasan al-Shadhili, where modern members of the order go for their religious activities.
After years of close contact with the people among whom al-Shidhili's memory and influence abide
to the present, Douglas moved on to the post of Professor of Islamic studies at Hartford Seminary
where he also served as editor of 7#e Musiin World for several years. All the time his translation of
Durrat a/-Asrarwas maturing until he finally completed the manuscript, along with extensive ex-
planatory notes, in 1970. Shortly before his death in 1990. SUNY Press offered to publish it. Professor
Abu-Rabi¢ of Hartford Seminary saw it through the process, contributing an Introduction and a
Bibliography.

Chapter One of the book is biographical, tracing the life of al-Shadhili from his birth in Morocco
to his quest for spiritual truth in Tunis, then farther east, and finally back in Morocco at the feet of
a venerable mystic master. In Tunis once again he began the public phase of his career as a teacher
of the Sufi way. After conflicts with the authorities in Tunis he migrated to Alexandria, Egypt.

Chapter Two presents some letters that al-Shadhili wrote to his friends and associates.
Chapter Three contains prayers and recitations attributed to the Sufi leader.

Chapter Four, by far the longest section, includes a selection of his sayings and thoughts on
various subjects.

Chapter Five gives a brief notice of al-Shadhili's death, together with anecdotes and testimonies
from a number of his followers.

The text, presented in a simple and straightforward way, constitutes a fairly comprehensive
manual of the popular Sufism that has exercised such a wide appeal, especially in North Africa
and in other parts of the Arab world. In his notes. the translator carefully explains the technical
vocabulary used by the Shadhiliyya in common with other mystics of Islam. Even though the
biographical parts of the book are enveloped with a hagiographic veil, readers will perceive therein
an image of the practical-minded, energetic and utterly devoted man that was al-Shadhili. His
many words of spiritual counsel reveal the religious psychology and the ethical content of his
teaching. The prayers and litanies breathe powerful emotion. They include the famous “Litany of
Light”, “Litany of the Sea”, and “Noble Litany”, Numerous geographical references and a few tan-
talizing allusions to contemporary historical events help to situate the text in its concrete human
setting. In the occasional mention of Jews and Christians one notes that from the Muslim side it
was expected that the demonstration of religious power through signs and wonders would attract
those of other religions to conversion.
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The publishers are to be congratulated for a strikingly beautiful cover design, but, unfortunately,
a number of typographical errors detract from the appearance of the book's text.

R. MARSTON SPEIGHT

7

Nizam Ad-Din Awliya: Morals of the Heart. Translated and Annotated by Bruce B. Lawrence.
(The Classics of Western Spirituality). Mahwah, New Jersey: Paulist Press, 1992. x plus 404
pp. Preface. Two introductions. Two indices. n. p.

Nizam ad-Din Awliya (636/1238 to 725/1325) is widely regarded as the most influential Sufi
figure in all of India in the 14th century. He was the principal successor of the famous Chishti
master, Farid ad-Din Ganj-i Shakar (d. 664/1265) and directly influenced a long line of illustrious
Sufi masters. If we are to believe the author of the 7&ri&/-/ firiz Shihi Diya ad-Din Barani (who
belonged to Nizam ad-Din’s circle of disciples), Nizam ad-Din Awliya is largely responsible for
drawing the inhabitants of Delhi towards a life of piety and virtue. Barani also credits him with
popularizing Sufi classics such as Makki's O al-uliih, Qushayri's fisila, Suhrawardi's Aredrif
al-ma G Hujwirl's Azshl almajidb, and the A7db at-taarrul lr-madhhab ahl at-tasawivul of
Kalabadhi.

The major source on Nizdm ad-Din Awliya's thought and teachings is the Fawd vd a/-firdd] arecord
of 188 meetings with him over a period of fifteen years (3 Sha‘ban 707/28 Jan. 1308 to 19 Sha'ban
722/2 Sept. 1322) compiled by the poet Amir Najm ad-Din Hasan Sijzi (652/1254-55 to ca. 738/
1337). After he had been taking notes surreptitiously for a year, Sijzi informed his master of his
at point on Nizam ad-Din edited the content of the Frwisid a/-fi2éad. The book
otes relevant to Nizam ad-Din’s life, as well as his answers to diverse questions
concerning mysticism, religion, law, and social conduct. Many of these are illustrated with references
to and quolations from earlier Sufi figures. As such. the Azrws 7 al-fisid provides invaluable in-
formation on the Indian form of saint-centered Sufism as exemplified by the Chishti Sufi order.

project. From th
contains many anecd

Until this time the /#rm7%7has been available mainly in inaccurate lithographs and Urdu trans-
lations of varying quality. The only reliable edition is by Muhammad Latif Malik (Lahore: 1966).
There is also a partial English translation by Z. Faruqi {* Fawa’id-ul-Fu’ad of Khwajah Hasan Dehlawi,”
Jstam and the Modern Age 11 (1980): 166-91; 12 (1981): 63-73; 13 (1982): 33-44, 126-41, 169-80,
210-28; 14 (1983): 195-213; 15 (1984); 25-36, 167-92; 16 (1985): 231-42).

In light of the importance of the work and its relative inaccessibility, a popular English transla-
tion such as this one by Bruce Lawrence is indeed a welcome contribution to the study of religion
in South Asia.

The work under review is a collaborative effort: the preface is by Simon Digby; there is a lengthy
introduction by Khaliq Ahmad Nizami; the prose translation of the Fandid alfidis by Bruce
Lawrence, and the poetry is translated through a collaborative effort of Bruce Lawrence and Chris-
topher Shackle .

Nizami's introduction presents a brief biography of Nizam ad-Din’s life, stressing his impor-
tance and that of the /zmz7Z to the development of Islamic mystical thought and institutions in
the Indian environment. The biographical material presented here is drawn almost entirely from
hagiographical sources, supplemented with anecdotes from the £z 7d a/-/tr#d. The principal
sources utilized by Nizami are the Sywr @/-au/iyd of Amir Khurd, a close disciple of Nizam ad-Din
and probably a relative, and the A%ayr al-mayd/ss. conversations of Nizam ad-Din's principal
successor, Nasir ad-Din Chiragh-i Dihli (d. 757/1356), compiled by Hamid Qalandar. Further
information (on Nizam ad-Din’s physical appearance no less) is drawn from (he_ﬁrm‘m/(a/-ka//'m,
conversations of Sayyid Muhammad Gisd Daraz (d. 825/1422), compiled by his son Sayyid
Muhammad Husayni. “Gisii Daraz's information supplements the facts provided in Fawdid al-Fudd
and it is also of value in assessing the impact of f7rvd 7d 2/-Fu #c/on the religious attitudes of later
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Gudjarat (793-980/1390-1572); 4. the rulers of Malwa
(809-977/1406-1569); 5. the rulers of Bengal (741-
984/1340-1576); 6. the Sharki dynasty of Djawnpiir
(784-881/1381-1476); 7. the rulers of K ashmir (747-
995/1346-1567); 8. the history of Sind from the Arab
conquest (86/705) to 1001/1593; 9. the history of
Multan (847-932/1444-1525). The whole work was to
have as a hdtima a topographical description of India,
but it was apparently never finished by the author.
Bibliography: Rieu, B.M. catalogue, 220a-222a.

Biography of the author: Elliot and Dowson, Hisiory

of India, v, 178-80. Synopsis of contents, ibid:, v,

177-476; N. Lees, in JRAS, New Ser., iii, 451. Edi-

tions: lith. Lucknow 1870; B, De, The Tabakai-i

Akbari (or A History of India from the early Musalman

invasions to the thirly-sixth year of the reign of Akbar) (with

Eng.tr.), Calcutta 1913 (Bibl. Indica, New Ser.

199). For mss., see Storey, i, 433-5.

_ (E. BerTHELS)

NIZAM AL-DIN AWLIYA>, Suavkny, a widely
venerated saint of the Cighti order [see CISHTIYYA]
who raised his silsila to a pan-Indian position, was
born at Bada’an [4.0.] (in U.P.) ca. 640-1/1243-4. He
was given the name Muhammad but became known
by his title Nizim al-Din. His grandfather had
migrated to India from Bukhara under the stress of
Mongol invasions. His father died when he was a boy
of tender age. His mother, Bibi Zulaykha, a lady of
fervent piety, brought him up and moulded his
thought and character. In Bada’Gn, Shadi Mukri
taught him the Kur’an, and Mawlina ‘Al3> al-Din
Usall gave instruction on the works of al-Kuduri and
the Hidaya. At the age of sixteen he reached Dihlf in
order to complete his education. Mawlani Kamal al-
Din Zahid, a pious and dedicated scholar, taught the
Magharik al-anwar to him and he committed it to
memory. During this early period Nizim al-Din lived
in Dihli with his mother and sister under.conditions of
appalling poverty. At the age of twenty he left for
Adjodhan (later known as Pak Pitan [¢.v.], and joined
the discipline of Shaykh Farid al-Din Gandj-i Shakar
[¢-2.]- Three years later, the Shaykh appointed him as
his chief successor and directed him to setde in Dihlf
and work for the expansion of the order. For about
half a century he lived and worked in Dihlf in order
to propagate the Cishti mystical way and transformed
the Cishti order into a movement for mass spiritual
culture (Barani’s Hasrat-nama as cited in Siyar al-
awliy@, 346-7). As a result, Cishti khanakahs came to
be established all over the country. According to
Ghawthi Shattari, he sent 700 deputies to different
parts of the country. Shaykh Nizim al-Din Awliya®
died in Dihli in 18 Rabi¢ IT 725/3 April 1325,
Muhammad br» Tughluk [g.2.] built a dome over his
grave. His mausoleum is visited by hundreds of
thousands of people every year. The area where the
tomb stands is known as Basti Nizam al-Din.

The Shaykh maintained an attitude of dignified
aloofness from the coust and never meddled in
political affairs. His khalifas were not permitted to
accept government service or to consort with kings.

An erudite scholar of hadith, with deep insight in
Islamic jurisprudence, he was respected for his learn-
ing and large numbers of the “wlama® of Dihli owed
spiritual allegiance to him. He gave a revolutionary
direction to religious activity by empbhasising that ser-
vice of mankind brought greater spiritual reward then
mere formal prayers (Fawa%d al-fu%d, 13-14). His
khanakah was a welfare centre where free food was
served to all visitors, and money was distributed to the
needy and the poor on a very large scale. Enormous
Jutih (unasked-for gifts) came to him, but he

distributed everything and kept nothing for himself.
Barani (Ta’rikh-i Firiz-Shahi, 343-7) has given a
graphic account of his popularity in Dihli.

The Shaykh’s way of thinking endeared him to the
people. He believed in returning evil with good,
forgiving the insolent and adopting non-vioclent and
pacifist ways towards those inviting retaliation. He
looked upon bringing happiness to the hearts of men
as the summum bonum of his mystic activity. He
believed in hating the sin, not the sinner. His heart
went out in sympathy to the weak and the downtrod-
den, and the thought of people who had slept on the
shops and the mosques without food made morsels
stick in his throat (Siyar al-awliya>, 128).

The principal khalifas of the Shaykh who worked to
propagate ‘his teachings were: Shaykh Nasir al-Din
Ciragh in Dihl, Shaykh Kutb al-Din Munawwar in
the Pandjab, Mawlana Burhin al-Din Gharib in the
Deccan, Mawlana Husim al-Din in Gudjarat,
Mawlana Wadjth al-Din Yasuf in Cander and
Mawlana Siradj al-Din “Uthman in Bengal. Amir
Khusraw, the famous Persian poet, and Diya’ al-Din
.Barani, the famous historian of medieval India, and
Mawlana Shams al-Din Yahya and Mawlana Fakhr
al-Din Zarradi, eminent scholars of the period, were
among his disciples. Firiz Shah Tughluk referred to
him as Sultan al-mashayikh (“King of the saints”"), and
throughout the centuries people of all walks of life
have paid respectful homage to his memory.

The site where Humayiin’s tomb now stands was
then a village known as Ghiyathpir, and the Shaykh
had his hospice there. Part of his khanakah, the Cillg-
khana, still stands (Bayazid Bayat, Ta’rikh-i Humayiin
wa Akbar, Calcutta 1941, 234).

Bibliography: Two collections of his utterances
—the Fawa®d al-fuad, compiled by Hasan Sidjzi
(Nawal Kishore, Lucknow 1884), and Durar-i-
Nizami, compiled by ‘Ali Djandar (ms. Salar Djang
Museurn, Haydarabad 61/5-99), and two
biographical accounts— Kiwam al-‘aka’id by Djamal
Kiwam al-Din (ms. Osmania University Library,
Haydarabad) and Siyar al-awliyd® of Mir Khwurd
(Muhibb-i Hind Press, Dihlf 1885) supply all the
basic details about his life, thought and activities.
For other sources, Barani, Ta’ikh-i Firiz Shahi,
Calcutta 1860; Hamid Kalandar. Khayr al-madjalss,
ed. K.A. Nizami, ‘Aligath  1959; Hammad
Kashani, Ahsan al-akwal, conversations of Shaykh
Burhan al-Din Gharib, mss. Osmania University
Library 478 and 1474; Akbar Husayni, Djawam:*
al-kalim, Kanpir 1936; Rukn al-Din Kaghani,
Naféis al-anfas, ms. Nadwat al-Ulama® Lucknow,
no. 1366; Ghawthi Shattari, Gulzar-i abrar, ms. As.
Soc. Bengal D 262 ff. 26-8; Djamali, Siyar al-%arifin,
Ridwi Press, Dihli 1315 A.H.; ‘Abd al-Hakk
Muhaddith, Akkbar al-akhyar, Mudjtaba’ Press,
Dihli 1309 A.H.; for detailed bibliography see
Nizami, The life and times of Shaykh Nizam al-Din
Auwliya, Delhi 1991, (K.A. Nizam1)

3 NIZAM a-DIN, MULLA MUHAMMAD,
leading scholar and mystic of carly 18th-century
Awadh and the consolidator of the Nizami madrasa
curriculum which came to be used through much of
South Asia down to the 20th century. Nizam al-Din
was the third son of Mulla Kutb al-Din Sihalwi whose
murder in 1103/1692 led to the emperor Awrangzib
recompensing him and his three brothers by assigning
them the property of a European indigo merchant in
Lucknow and by granting them pensions to support
their scholarship; they and their descendants came to
be known as the Farangi Mahall family [g.0. in
Suppl.].
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536. QAVAM, Jamil Mohammad. «Qavam al-‘agayed. Qadimitarin atar-e
geranbaha dar ahval va sohanan-e hadrat-e H'aje Nezam al-Din Owliya’ ke dar
755 dar Dowlatabad be selk-e tahrir darimade ast ». Ed., introd. et notes par Netar
Ahmad Fariqi, Qand-e Pirsi [New Delhi], 7 (1373/1414/1994), pp. XIV-110.

- Sur cette figure éminente des Tchishtiyya d’Inde, Nezam al-Din Owliya” (636/1238-
\“ 725/1325), voir, v.gr, Rizvi, S. A, "A., A History of Sufism in India, 1975, 2 vol., passim
T (voxr les deux index). Qavam al-‘agayed, édité ici, fut écrit par I'arrigre-petit-fils du disciple
[f’“ et halfa de Nezam al-Din Owliya’. Ecrit en 755/1354, bon témoin du persan en Inde au
3 8 h/14°s., c’est un recueil de traditions orales tenues du disciple sur la vie de son maitre,
avec anecdotes. Ce petit ouvrage permet de situer le maitre dans son entourage. CF
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364. DEHLAVI, H'4ja Hasan. Fawi’id al-fu'sd Y& Malfuzit-e H'4ja Nizim al-

Din Awliya’. Ed. Muhammad Latif Malik, par les soins de Mohsen Kiyani,
Téhéran, Rowzane, 1377/1998, 348 p-
M. Kiyani « Mira », & qui I'on doit I'excellent Tarih-¢ haneqah dar fran (1" éd., Tehéran,

1369) a ici mis & jour et considérablement amélioré Ie texte établi par M. L. Malik, Lahore,

Ci§tiyya indiens : le recueil des dits et actes du céleébre maftre Cisti, Nizim al-Din Awliya’
Bohari (634/ 1236 & 725/ 1325), compilé par son disciple, le non moins célébre Amir Hasan
b. “Ala’ Sijzi Dehlavi (651/1253-4 3 737/1336) dit «le Sa‘di de PInde » (voir son Divan,

appartiennent au genre malfiizat ou manaqib et sont comparables aux textes aussi importants
que la Sirat Ibn Hafif, Asrar al-tawhid dar halit-e Abii Sa‘id, Maqamat-e Zende pil Abhrmad-e
Jam, Managib-e Awhad al-Din Kermani ou encore les Cehel ma jles-e ‘Ald’ al-Dawla
Simnani, L’ouvrage, divisé en cing grands chapitres, contient prés de 200 « majles »,
Plusieurs indices. M.A.AM.




