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Preface to the First Edition


The purpose of the present volume is to examine the roots of the artistic, literary, and cultural renaissance in the three centuries immediately preceding the Safavid period (1501-1720), which was accompanied by the great expansion of various Persian-speaking Sufi orders, and caused the blossoming of an entire literature of Sufism. In many respects, this focus on the religious topography of the Persian society of the mediæval period which was predominantly ‘Sufi’ in orientation, is unique, for the spiritual and cultural renaissance in these three centuries (1200-1500) has never before been the subject of a monograph – much less of a volume of essays by some of the foremost authorities in the field.


Although the division of this book into six chapters represent many of the dominant themes and issues in the Sufi tradition, they cannot hope to provide a final or even a comprehensive coverage of all the mystical contexts which they discuss. They are rather intended to serve as a surveyor’s map of the vast uncharted territory still to be explored. There are still many areas deserving of further attention: the organizational development of mediæval khānaqāh life, the politics and mysticism of chivalry (futuwwat), malāmatī spirituality, etc., which are omitted from this volume as decideratum for future research.


Following Dr. Nurbakhsh’s reflections on the limitations of a purely academic approach to the principle of the Unity of Being and the necessity to realize and not merely to audit the teachings of the Sufis, S. H. Nasr’s introduction provides an admirable summary of the main aims of this volume. Nasr also comments on the transmission of Persian Sufi literature beyond the frontiers of Iran proper, indeed, to the vast segment of the world embraced by the Atlantic coast of Africa—from Morocco to Senegal on the west—to the Pacific isles of Southeast Asia; from the Malay archipelago through Indonesia to the southern Philippines on the east and from the Indian Ocean to the south to the sub-Arctic steppes of Central Asia to the north. This is followed by Leonard Lewisohn’s overview of recent research on mediæval Sufism, elucidating the concept of ‘Iranian Islam’ within its particular historical, religious and academic context, and discussing the political causes and the cultural background of the renaissance of Persianate Sufism in the twelfth and thirteenth centuries.


Chapter two, devoted to ‘Poetics and Imagery’, begins with Annemarie Schimel's evocative essay on the imagery associated with Joseph in Rumi’s poetry, followed by J. C. Bürgel's analysis of the process of thematic repetition in Islam, as reflected and paralleled in Rumi’s lyrical poetry, this repetition being a feature of the chanting of awrād, or ‘litanies’, in the Sufi samā‘, as a ‘controlled’ manner of arriving at ‘ecstasy’. The chapter concludes with J.T. P. de Bruijn's reflections on the origin and character of Islamic Sufi antinominism, with particular reference to Sanā‘i’s Qalandariyyāt.


The interdependence which exists ‘Between History and Hagiography’ is the general theme of chapter three. It begins with H.T. Norris’s broad discussion (the analytical scope of which embraces the fields of Arabic culture and Western folklore) of the legacy of the founder of the Hurūfī movement, Faḍlullāh Astarābadī, whose influence affected proto-Sufi movements from Azerbaijan to Albania. Next Victoria Holbrook’s long essay presents us with previously untranslated material on the literary history of the post-Rumi Mevlevi Order with particular reference to antinominian attitudes in the spiritual life of its masters. Devin DeWeese discusses two important hagiographies of Sayyid ‘Alī Hamadānī and their relevance to the evolution of the latter-day Kubrawī ṭarīqa in Central Asia and Iran, while Jo-Ann Gross's essay explores the function and role of karāmat in the hagiographies of the Naqshbandī master Khwāja Aḥrār. Terry Graham examines the biography, religion and political life of the founder of the Ni‘matullāhī Sufi Order, Shāh Ni‘matullāh Walī, followed by Homa Katouzian’s presentation of Sa‘dī's view of Sufism.


Chapter four is devoted to philosophical themes, beginning with a study by W.C. Chittick on the ontology of Sa‘īd al-Dīn Farghānī, an author singularly neglected both in the East and the West, and a follower of Ibn ‘Arabī. Prof. Chittick raises the question of the dichotomy between ‘Unity’ (waḥdat) and ‘multiplicity’ (kathrat) which is found in the philosophical writings of Farghānī, who contrasted the Akbarian doctrine of the ‘Unity of Being’ with its polar opposite, namely, the ‘multiplicity of knowledge’ —noting that this distinction is scarcely mentioned by the Ibn ‘Arabī's follower and Farghanī’s teacher, the renowned Sadr al-Din Qūnawī. Also faithful to the school of the Magister Maximus, M. Chodkiéwicz charts a skillful course through the labyrinth of enigmas in the Futūḥāt al-Makkiyya, citing the remarkable correlations between the chapter sequences of the Futūḥāt and the structure of the Koran, demonstrating that the former’s structure was precisely modelled upon the latter. This is followed by R. J. W. Austin’s essay on the love-devotional aspect of Sufism: what he terms the ‘Sophianic Feminine’ in the writings of Ibn ‘Arabī and Rumi, tracing the archetype of the Eternal Feminine as beheld through the eyes of these two giants of mystical Islam. I.R. Netton discusses the Neoplatonic substratum of Suhrawardī’s Ḥikmat al-ishrāq while B.Todd Lawson focuses on a fundamentally philosophical thinker, Rajab Bursī, a Shi‘ite mystic who was influenced by the Sufi perspective and author of the Mashāriq anwār al-yaqin fī asrār Amīr al-mu‘minīn, .


The fifth chapter examines the practical ‘applied’ aspects of Sufism and features five essays: on samā‘, the role of the spiritual master, the methodologies of two different Sufi manuals and lastly, a discussion of Sufi perspectives on marriage and sexuality. Prof. During focuses on the aesthetic features of Islamic mystical music in order to define the parameters of Sufi music as a specific genre. M. I. Waley’s essay provides an overview of the contents of an important but neglected manual of Sufism: the Fuṣūṣ al-ādāb by a lesser known Kubrawī Sufi, Abū’l-Mafākhir Yaḥyā Bākharzi. Johan ter Haar discusses of the rules and manners of the master-disciple relationship in the Naqshbandiyya tradition. John Walbridge’s contribution examines the biography of Quṭb al-Dīn Shīrāzī, the famous philosopher, astronomer, mathematician, musicologist and mystic, focusing on the final chapter of his philosophical encyclopedia, the Durrat al-tāj, which explains the sage's views on marriage, travel, work, spiritual discipline and etiquette. Sachiko Murata completes this chapter with a summary and detailed examination of an unpublished mediæval Sufi treatise on the mysticism of marriage and sexuality.


The final chapter brings the focus of the book back from the intellectual to the ecstatic, being devoted to comparative religion and symbolism. It begins with Carl Ernst's essay on the fantastic symbolism of flight in Rūzbihān Baqlī's writings, in which the symbol functions as a “locus of encounter between the Divine and the human.” It is translucent and must not be taken as an object in itself, so that it does not conceal the Divine from the inward eye. Roderic Vassie deals with ‘Abd al-Raḥmān Chishtī’s application of the Sufi theory of the ‘unity of religions’ to the study of the Hindu scripture, the Bhagavad Gita, in his Persian translation of this work, with reflections on those Hindu doctrines from Rammanuja and Sankaracarya relating to Sufism, namely, bhakti, or love-devotion, and advaita Vedanta, or non-dualistic Hindu philosophy. Leonard Lewisohn in the final essay concentrates on the ‘unity of religions’ and the doctrine of ‘esoteric idolatry’ found in the the writings of Maḥmūd Shabistarī; his study emphasizes that it was not the mediæval scholastic theologians nor the jurisprudents who sucessfully maintained the inter-faith dialogue with other religions, but rather the Sufis, who endeavoured to integrate, within the framework of the Koranic doctrine of transcendent divine Unity (and hence, to tolerate), divergent doctrines deriving from sources as far afield as Hinduism and Neo-Platonism.


Throughout the preparation of this volume, the editor has had much help from many people and institutions. First and foremost, I must acknowledge my deepest gratitude to Prof. H.T. Nortis, Dean of Undergraduate Studies and Professor of Arabic and Islamic Studies in the School of Oriental and African Studies, London, and to Dr. Muhammad Isa Waley, curator of Persian and Turkish Manuscripts at the British Library. The homegeniety, intellectual direction and academic quality of the essays in this volume is much indebted to their input, both in terms of their own written contributions as well as excellent editorial advice. I am also deeply grateful to John Cooper, Lecturer in Persian at Cambridge University, and to Prof. Carl Ernst of Pomona College, California for their constructive comments and reading of the overview. I would also like to thank Mr. Terry Graham of the Nimatullahi Research Centre for his editorial work on the various essays in the volume.


Initial drafts of many of the essays in this book were written as contributions to a conference on “The Legacy of Mediæval Persian Sufism” organized in December, 1990 at SOAS by H.T. Norris and the editor, which furnished a local habitation and place for the imaginal concept. In this regard, our thanks extends to Dr. R. Tapper, Director of SOAS’s Centre of Near and Middle Eastern Studies (CNMES) for his initial support and supervision of the conference project. We are also beholden unto Prof. John Wansbrough, Pro-Director, SOAS, along with other members of SOAS’s Research Committee for their propitious underwriting of some of the costs of the conference and to the CNMES for its support of the present publication. We would also like to thank all the staff of the CNMES—in particular, Prof. J. A. Allan, Series Publication Editor, Diana Gur, Centre Publication Editor, and Pauline Rose, Centre Organizer—for their sustained professional services in the preparation and editing of the present volume.


Most of all, however, we must express our profound gratitude to Dr. Javad Nurbakhsh, Master of the Nimatullahi Sufi Order, for publishing this volume with KNP.


Leonard Lewisohn




Preface to this Edition


The near decade which has passed since The Legacy of Medieval Persian Sufism first went to press (London: KNP 1992) has witnessed an incredible blossoming of fine scholarly works on many aspects of Sufism, a number of ground-breaking academic monographs, translations of original texts into various European languages, not to mention articles on some of the same figures and themes embraced by the chronological scope (1150–1500) of this volume.


Much, if not most, of the scholarly efforts of Western scholars of Islamic mysticism over the past decade have concentrated on Ibn ‘Arabī. In this respect, the comprehensive Muhyiddin Ibn ‘Arabī: A Commemorative Volume, edited by S. Hirtenstein and M. Tiernan (Dorset, U.K. 1993) may here be mentioned. In the francophone world as well, major studies on Ibn ‘Arabī have recently appeared; these include translations from Ibn ‘Arabī’s works by M. Gloton, Paul Fenton, and Enis Gril, not to mention two important monographs by Michel Chodkiewicz, Seal of the Saints: Prophethood and Sainthood in the Doctrine of Ibn ‘Arabī (Cambridge 1993), An Ocean without Shore: Ibn ‘Arabī, the Book, and the Law (Albany 1993), and the definitive biographical study of Ibn ‘Arabī by Claude Addas, Quest for the Red Sulphur: the Life of Ibn ‘Arabī, translated from the French into English (Cambridge 1993) during this decade. Two works by William Chittick, Imaginal Worlds: Ibn al-‘Arabī and the Problem of Religious Diversity (Albany 1994), and The Self-Disclosure of God: Principles of Ibn ‘Arabī’s Cosmology (Albany 1998) have served to illustrate that Ibn ‘Arabī has become as much the Shaykh al-Akbar of Islạmic Sufism in the West as he was and still is in the East, while Alexander Kynsh’s Ibn ‘Arabī in the Later Islamic Tradition: The Making of a Polemical Image in Medieval Islam (Albany 1999) underlines the all-pervasive influence of the Andalusian master throughout the later Persianate Islamic world.


Amongst the key monographs relating to Persian Sufism published during the late 1990s may be mentioned Ahmet Karamustafa’s God’s Unruly Friends: Dervish Groups in the Islamic Later Middle Period, 1200-1550 (Salt Lake City 1994) and Jamal Elias’s The Throne Carrier of God: the Life and Thought of ‘Alā ad-Dawla Simnānī (Albany 1995). Related to the present volume’s purview, several ground-breaking translations of Persian Sufi works should also be mentioned: Bruce Lawrence’s translation of Amīr Sijzī’s hagiographical account of Niẓām al-Din Awliyā’, the Fawā’id al-fū’ād (as Morals for the Heart, New Jersey 1992), and Peter Avery’s translation of Aṭṭār’s Manṭiq al-tayr (as The Speech of the Birds, Cambridge 1998), as well as the same author’s forthcoming translation of the entire Dīvān of Ḥāfiẓ (Cambridge 1999).


In the United States, the blossoming of translations of Rūmī into English during the last decade of the millennium is unprecedented in the entire history of American poetry publishing. Annotating all the titles of Rūmī’s verse in English translation (with varying degrees of accuracy) during the 1990s would require a separate review article (the Amazon.com Web site currently lists over 110 titles). Some of the main authors in this field during the nineties include Shahram Shiva, Coleman Barks, Kabir Helminski, John Moyne, Nasrollah Pourjavady, Peter Wilson, and Robert Bly. I once heard Robert Bly remark that Rūmī is the best-selling poet in the United States. This very encouraging development in Western appreciation of Persian Sufi poetry was complemented by the publication of several fine scholarly studies of Rūmī during the nineties, among which can be cited John Renard’s All the King’s Falcons: Rumi on Prophets and Revelation (Albany 1994) and F. Keshavarz’s Reading Mystical Lyric: The Case ofJalāl al-Dīn Rūmī (S. Carolina 1997). In 1992, a new critical edition in Persian of Rūmī’s Mathnawī, edited by M. Estelami, also appeared in Iran.


In sum, this lovely efflorescence of interest in Persianate Sufism, on both the popular and academic levels in the West during the last decade of the millennium, makes it all the more relevant that a second, revised edition of The Legacy of Medieval Persian Sufism be made available, providing the necessary historical framework to encompass this ongoing renaissance of scholarship, monographs, translations of texts, historical analyses and studies concerning the medieval—and renaissance—period of Persian Sufism.


Leonard Lewisohn
London, March 21 (Nawrūz), 1999




Foreword


Two Approaches to the Principle of the Unity of Being


Dr. Javad Nurbakhsh


It is an honor to contribute a foreword to this volume of essays on the Legacy of Mediæval Persian Sufism which covers the three centuries preceding the Safavid period, namely, the period stretching from the beginning of the thirteenth century to the end of the fifteenth century. I am also delighted to see that Khanaqahi Nimatullahi Publications [KNP] has undertaken to publish this collection of essays written by some of the world's foremost scholars in the field. This collaboration of the publisher and the contributors is very appropriate, for the Nimatullāhi Order under the direction of Shāh Ni‘matullāh Walī was established and formally recognized in the Islamic world during this period.


In this brief space, I would like to offer a few observations about two completely different approaches to the principle of the Unity of Being (waḥdat-i wujūd). The first is an intellectual one, while the second is founded on love. The reason for presenting this topic by way of foreword to this collection of essays is that I feel that the slant of the book is based fundamentally on an intellectual approach to various aspects of Sufism, while for me Sufism is and always has been primarily a practical and experiential school. In order to illustrate the main characteristics of this principle as simply and concisely as possible a few analogies may be useful.


I. THE UNITY OF BEING: SOME ANALOGIES


The reader is no doubt aware that Sufism is principally a school of the Unity of Being (waḥdat-i wujūd). The basic tenet of this school can be summarized in the following way: There is only One Being and whatever exists is a manifestation or realization of that Being. In the words of Hātif Iṣfāhānī:


There is only One and nothing but Him,


He is the only One and there is no one but Him.


From the Sufis’ point of view, God is Absolute Being, and whatever exists is a determination or manifestation of Him. The Sufis maintain that all existence exists through God's being and is a manifestation of that being, without which there would be nothing. In Rumi’s words:


We are non-existence, displaying the illusion of existence;


You are Absolute Being and our only existence.


Here one may recall the words of the Koran, “All things perish but His face,” (XXVIII: 88)—with the understanding that there is nothing but Him in the abode of existence.


The Sufis do not separate the realm of Existence from that of God’s Existence. Thus, while the Koranic verse, “God is the light of the heavens and the earth'” (XXIV: 35), has been interpreted by the exoteric Islamic clergy to mean that God is the source of all illumination for the heavens and the earth, the Sufis, on the other hand, take this verse to mean that God is the very Being, the Reality of the heavens and the earth.


The insight that there is only one Absolute Being in the whole Universe and that whatever exists does so through His existence has been called ‘the philosophy of the Unity of Being.’ We, however, do not consider this a ‘philosophy.’ A philosophy is something invented by the mind and, hence, subject to change. The awareness of the Unity of Being, though, is a perception of the heart, so that it is everlasting and unchanging. Philosophy pertains to the mind and discourse, whereas perception of the Unity of Being pertains to love, revelation, and vision. Therefore, in our view, it is better to refer to it as the principle, rather than the philosophy, of the Unity of Being. The following analogies may serve to illustrate the principle as the Sufis understand it:


If we liken Absolute Being to an ocean, then the waves of this ocean can be thought of as individual beings, the true reality of which is water. The transitory form of each being is the individual wave, which lasts for but a moment and is then obliterated, whereas the reality of the wave—that is, the water—is everlasting. Until each individual is aware of his waveform, he can know nothing of the water. When the conception of the ocean as transitory waves disappears, one will then realize that there is in reality nothing but the water. Hence, the great Sufis have annihilated their wave-selves in the water of Absolute Being, crying from the depths of their souls expressions like “I am the Truth,” “Glory be to My sublime station,” and “There is nothing under this garment but God,” expressions that leave other people astounded and dumbfounded. In the words of Shāh Ni‘matullāh:


Wave sea and bubble—all three are one;


Though there appear to be many and few,


in truth, there is but One.


According to another analogy, Absolute Being can be compared to light and individual beings to shadows. As long as the shadow remains a shadow, it can know nothing of the light. If the light moves away from the shadow, the shadow will always follow it. Thus, if one attempts to pursue the Truth under one’s own power—that is, as a shadow—one will never attain it. Such an action in fact indicates that the Truth is actually moving away from one. Only when the light moves towards the shadow, thereby relieving it of its ‘shadow-ness,’ will the shadow become the light. As Maghribī has said:


No one can journey toward God on his own feet;


To arrive at God's district, one must go with God’s feet


To strike a final analogy, if Absolute Being is conceived of as a point, then individual beings may be compared to lines or patterns, springing into existence from a single point. Whatever form is displayed outwardly is, in fact, merely transitory. Whatever form we see is, in truth, no more than a point. In the Gulshan-i rāz, Shabistari has written:


All these forms of ‘other-ness’ are,


in reality, only illusions from you,


What makes the point appear a circle


is simply the speed with which it moves.


As it says in the Koran, “Everything passes away; and there remains the face of your Lord, of Majesty and Honor” (LV, 26-27).


In conclusion, from the Sufis’ point of view, the realm of individual existence, which is one of the levels of being, is imaginary—and imagination is one of the levels of Being—while at the same time, in truth, it is Real. It is imaginary from the perspective of ‘shadow-ness,’ yet it is the foundation of Being from the perspective of Reality (that is, light).


II. TWO APPROACHES TO THE UNITY OF BEING


Having summarized the essential tenets of this principle, the first question that should be raised with respect to waḥdat-i wujūd is whether the human intellect is capable of comprehending such a principle and ascertaining its truth. In other words, is an intellectual grasp of waḥdat-i wujūd possible? Modern man’s only approach to understanding the world is scientific and his only means are his own intellect and sensory perceptions. The intellect can comprehend only a realm which is based on sensory perceptions, so that the world becomes intelligible to modern man only when his sensory experience is subjected by his intellectual powers to the process of differentiation and categorization. In order to make the world intelligible to himself, modern man constantly distinguishes certain elements from others by noting their different causal properties and associates other elements by noting their similar properties and lumping them together under one category. For example, he differentiates water from fire by citing their different causal properties, and puts ocean, river and rain under a single category by identifying the element that all these seemingly different things have in common, namely water. This process of categorization and differentiation has also been extended to encompass more abstract concepts, such as ‘beauty’, ‘justice’, ‘democracy’, ‘truth’ and so forth. Man distinguishes, for example, the concept of beauty from that of justice, by contrasting the properties that one has and the other lacks, and he carries on such differentiation and categorization by scrutinizing the attributes of what he takes to be just and beautiful in the actual world. This is how modern man makes the world intelligible to himself, and this is the only way the intellect knows how to understand something. It is an analytic approach, a rational approach, rather than the holistic, or intuitive method, preferred by the Sufis.


Now the principle of the Unity of Being implies that whatever the human senses observe or the intellect comprehends, whether subjective or objective, is a manifestation of only One Being. How are we going to understand this? How can you and I together, along with this room and everything in it, as well as all that one can imagine or perceive, be a manifestation of only One Being? The intellect cannot see the Oneness in all creation. Why not? Because, as we mentioned, the intellect perceives things as one and the same only insofar as they have certain perceptible properties in common. For example, the intellect can ascertain the oneness of water in the various forms of river, ocean and a drop of rain, by analyzing water and discerning the one chemical substance which is shared by all the various forms of water, namely, H2O. Yet, one cannot comprehend the principle of Unity of Being in this manner. There is nothing perceptibly common to everything in the universe which the intellect can bring to bear in order to arrive at the principle of Unity of Being. This is where, I believe, a purely intellectual approach to the principle of the Unity of Being may lead us to skepticism and ultimately the denial of the very principle itself.


Although an intellectual and analytical approach to what the Sufis have said or written about Sufism may have historical and anthropological significance, it cannot and should not be the ultimate approach to Sufism on the part of the reader. To understand Sufism in its entirety one has to embark on the Sufi Path and be a Sufi. No one has ever comprehended waḥdat-i wujūd and no one has ever become a Sufi by concentrating on what the Sufis or the scholars of Sufism have said about Sufism. When Shāh Ni‘matullāh says:


Wave, ocean and bubble, all three are one;


There is nothing but One, no more and no less,


he is not describing an intellectual discovery about waḥdat-i wujūd. Rather, he is expressing his heart-findings in metaphorical terms and in poetic language. By the heart here, of course, as you all know, the Sufis do not refer to one’s ‘feelings,’ which are usually controlled by either the passions or material reason. Rather, for Sufis, the heart refers to an organ of spiritual perception which is a gift of God’s grace and by means of which they perceive this Unity of Being.


So, what about the non-intellectual or practical approach to Sufism? First of all, let me say at the outset that without God’s grace and attention no one can embark on the Sufi Path. Only when God plants His love and the state of seeking (ṭalab) in one, can one become a seeker who, with the help of the master of the Path, may travel the Sufi Path and ultimately experience the Unity of Being within oneself.


Traveling the Path can be both easy and difficult. There have been many who have spent a lifetime struggling with the first step on the Path, while others have completed the journey to God in a single night. The step which can be difficult for some, yet easy for others, is the annihilation of one’s self, where one’s ‘commanding soul’ (nafs-i ammāra) is transformed into the ‘soul-at-peace’ (nafs-i muṭma’inna). Those people who have been blessed by Divine grace to undertake such a step can truly comprehend the principle of the Unity of Being through direct experience and vision of the Divine. A Sufi is one who takes this step with the foot of love and loving-kindness and under the guidance of a master who has already taken such a step. Ultimately, he leaves his self behind, transcends his ego and reaches God. We live in a period where taking such a step is harder than ever before. Modern man is more than ever attached to his ego. He is constantly trying to become something, to possess and consume, without questioning the forces that desperately drive him towards self-glorification and self-satisfaction.


I am very sure that the efforts of the scholars contributing to this volume have produced something which is worthwhile and beneficial to everyone, leading us to a better understanding of the historical and theoretical aspects of Sufism, but I would also hope that the reader might also direct his or her attention to the source of all this literature: the heart. This is a path that should be traveled and experienced. Although reading the travelogues of the prominent Sufis who have actually traveled the Path may be beneficial, it cannot take one to the ultimate goal.


In conclusion, on behalf of the Center of Near and Middle Eastern Studies of London University and the Khaniqahi Nimatullahi Publications, I would like to warmly thank all the contributors to this volume for providing us with a better understanding of the theoretical and historical aspects of classical Persian Sufism.




I


Persian Sufi Literature: Its Spiritual and Cultural Significance


Seyyed Hossein Nasr


It is proper that a volume of essays on Persian Sufism should begin with a Sufi poem, and so I begin with one that is perhaps the most famous of all for such occasions, a verse from the Gulshan-i rāz by Shaykh Maḥmud Shabistarī:


In the Name of He who taught the soul how to meditate;


And illuminated the heart with the light of the Spirit.


The compilers of this volume have given me the task of providing a general panorama of the spiritual significance of Persian Sufi literature of the period in question in order to set the background for this rich collection of essays by many of the outstanding scholars in the field of Persian Sufi literature, ranging from the doyenne in this field, Prof. Annemarie Schimmel, to the youngest scholars who are now just beginning their work. I hope that the few comments that I shall be making here will set the stage for the more detailed studies which feature in this ‘intellectual and spiritual feast’ contained in the coming pages.


First of all it should be stated that Persian Sufi literature occupies a unique position not only in the history of Persia but in the whole of Islamic civilization. It is like what one would call a miracle of sacred art in its literary form which, for that very reason, broke out of the boundaries of the traditional Persian world where the Persian language was spoken as the mother tongue and reached far beyond the borders of Persia, becoming, in a sense, the ‘language of the heart’ (and also of the intellect, if ‘intellect’ is understood in its original sense) for a vast area of Asia. There is no other phenomenon of this kind in Islamic civilization. Besides Arabic which, being the language of the Koran, was and is used of course by all Muslims, Persian is the only language of the Islamic peoples which, thanks to Sufism, was able to spread beyond its borders and create a literature which even today is shared in one way or another by the vast population living from Iraq through present-day Iran and all the way to the walls of China.


Now, this literature is at once the supreme expression of what is most universal and profound in the Persian soul, as well as a prime crystallization of what is most universal in Islamic spirituality. These two realities cannot be separated in this case. It was in fact, Islamic spirituality which caused the poetic dimension of the Persian soul to flower as never before. For this reason Persia was not known especially as a land of great poets before the rise of Islam. There were, of course, poets; the Gathas of Zoroaster, for example, are very beautiful and powerful poetic expressions. Yet the poetry produced in the history of Persia during the Islamic period cannot at all be matched by the works of pre-Islamic Persian history, a period which created notable masterpieces of art in the field of architecture, the plastic arts and also music.


For this reason, the understanding of Persian Sufi literature necessarily demands a comprehension of the effect that the inner meaning of the Koran and the spirituality of the Prophet had upon the soul of the Persians. The Sufi masters who actualized the possibilities of spiritual realization within the souls of their disciples emulated the mastership of the Prophet, the supreme exemplar of the spiritual life in Islam. And the heart of these masters, which is the ultimate source of Persian Sufi literature, is the heart which had become illuminated by the inner dimension of the Koranic Message. For this reason this literature represents at once what is most universal in Persian culture and what is most universal in Islam.


It is not accidental that when the rise of interest in the Orient took place in the modern West during the nineteenth century, it was through Persian Sufi literature. It was the universal spiritual appeal of this literature which first caught the eye of some of the outstanding Orientalists of the 1820’s and 30’s at the beginning of contact between the Romantic movement in Europe and the culture of the Islamic world.


Now, as is well-known, Persian Sufi literature written in the Persian language (putting aside works written by Persian Sufis in Arabic) began in the 4th/10th and 5th/llth centuries with the simple quatrains by Bābā Ṭāhir and Abü Sa’īd Abī’l-Khayr (or purported to be by them and, in any case, known under their names for over a thousand years) and was soon followed by the outwardly unexpected and peculiar phenomenon of Ḥanbalī Persian Sufism. This type of Sufism was associated with the name of Khwāja ‘Abdullah Anṣārī, patron saint of Herat, and author of some of the earliest classics of Persian Sufi literature which have found a permanent place in the minds and hearts of the Persian people to this day. There are also other figures belonging to this school whose names are only now just beginning to be resuscitated, such as Abū Manṣūr Iṣfahānī. And finally, with the great Aḥmad Ghazzālī, not known in the West as well as his brother, the Persian language becomes in a sense a kind of ‘sacred language’ for spirituality. It was he, more than any other author, who transformed Persian Sufi literature and especially Persian Sufi prose into a perfect vehicle for the expression of the most delicate ideas and concepts of Sufism.


Needless to say, this is the immediate background of the period that is especially under discussion in this volume, namely the full flowering of Persian Sufi literature in the works of poets such as Sanā’ī, ‘Aṭṭār and Rumi. Sanā’ī was not very much appreciated by E.G. Browne when he first studied Persian poetry and Persian literature. Therefore, Sanā’ī did not receive the kind of reception which was due to him in the West. His Ḥadīqa is often underrated as being a kind of prosaic and staid work, whereas, in fact, it is a very important model for the later elaborations of the two great poets of Divine Love, ‘Aṭṭār and Mawlānā Jalāl al-Dīn Rumi.


One would think that by this time, after the appearance of figures such as Rumi, the possibilities of Persian Sufi literature would have become exhausted. In fact one sees a new literary flowering in the 8th/14th and 9th/15th centuries with figures such as Sa‘dī. Many consider Sa‘dī to be simply a moralist, but, of course, he was both a Sufi of the Suhrawardiyya Order and also an author in whom Sufism was reflected in a very deep manner, as can be seen in certain sections of both the Gulistān and the Būstān. One must also include among these later Sufi poets, the divine Ḥāfiẓ, Maḥmūd Shabistarī, Shāh Ni‘matullāh Walī and Jāmī, the last of the classical poets – many of whom are discussed in this volume.


Now, this vast literature which was produced during the 4th/10th to the 9th/15th centuries—during a period of four to five hundred years, and especially the three centuries which constitute the period under consideration in this book—is a literature which deals with what the Sufis call both qāl and ḥāl. It is not only a literature of qāl. For those not acquainted with this expression, it must be mentioned that qāl is derived from the Arabic word qāla which means “he said,” in reference to those discursive sciences in which there exists a discourse and dialogue expressed in the form “he said,” “you say” and “I say.” Following this discursive method, the mind tries to approach the understanding of a particular subject. The Sufis contrast qāl (hearsay) with ḥāl (direct spiritual experience and realization) which is the fruit of spiritual practice or a gift from heaven. The literature of Sufism is composed not only of indirect ‘report’, hearsay or qāl (although there are many outstanding contributors to this volume who might spend the next fifty years engaged in the activity of qāl, that is, discoursing about this literature), it is also, and above all, the literature of ḥāl. It is a literature which reflects of the deepest longings and yearnings of the human soul for God and communicates the ecstasy of union with the Beloved and nostalgia of separation from that Reality which is the source of all that is beautiful and all that can be loved.


*   *   *


If one were to ask what is the content of Persian Sufi literature or, in fact, Sufi literature in general—as it has developed also in Arabic as well as in other major Islamic languages—for the sake of simplifying a complex subject we might answer this query by dividing it into five major categories:


First of all, Persian Sufi literature is associated with the Spiritual Path (al-ṭarīqa ilā’Llāh in Arabic, or, as they say in Persian: ṭarīq-i sū-yi Ḥaqq), and all that is involved therein. That is why most of Sufi literature, even its poetry, seems to deal with ethics, not so much with what to do and what not to do, but with an ethics which is internalized, that is to say, concerned with the transformation of man’s entire being – for without becoming a new being one cannot see things in a new way. And of course, Sufism exists to enable us to become what we should really be, what we are already ‘ind Allāh, that is, ‘in God’, to become ourselves. To become ourselves is to become that archetype or essence which is our very ‘self and inner reality. Here we are referring to what the Sufis call the ‘ayn (plu.: a‘yān), or the divine prototypes of all created forms which exist in the Divine Intellect or Divine Knowledge prior to our descent into the realm of creation.


Most Sufi literature, therefore, concerns itself with the Spiritual Path and deals with such issues as how to follow this Path, the conditions of the Path, the significance of the spiritual master, and the role of the disciple. It also deals with what the Sufis usually call the mystical states and spiritual stations of the path (the aḥwāl and maqāmāt), discussing the various states and the stations which the soul is able to attain and also the methods for their attainment.


Now Sufism, in comparison to other major spiritual traditions, has been somewhat silent on the subject of method, explicitly speaking, which is usually passed down only orally. Sufi literature deals with this subject mostly in allusions (ishārāt) although there are many allusions to it in both poetry and prose. To present just one famous example, the well-known Persian verse,


Invoke until your invocation leads to meditation,


And meditation becomes the cause of a thousand virginal ideas.


This one verse contains the whole program of the Sufi Path, but in a hidden fashion – such that it is not possible to explicitly formulate from it a method such as you would find, say, in the treatises on Yoga in Hinduism or in certain other traditions. (It is interesting to note that where there have been more explicit discussions of the methods of Sufism, they have been more often in Arabic rather than in Persian, as one can see in the works of Ibn ‘Aṭā’ Allāh al-Iskandarī).


The second important category of the content of this Sufi literature is doctrine, that is to say, Metaphysics, Cosmology, Eschatology, Psychology and Philosophy as these terms are understood in their traditional context. One could say that this literature contains, albeit not necessarily in a systematic way, the complete doctrine concerning the nature of reality.


This more doctrinally oriented literature, with which several of the chapters of this book are concerned, became formulated and crystallized at the moment when the need for exposition of such doctrine became more felt in the Islamic community. This type of Sufi literature begins with ‘Ayn al-Quḍāt Hamadhānī, Aḥmad Ghazzālī and his brother Abū Ḥāmid Muḥammad Ghazzālī, and then flowers fully outside the Persian-speaking world with Ibn ‘Arabi, whose teachings, in turn, spread so rapidly in the Persian-speaking world.


It is one of the great mysteries of Islamic thought as a whole that a single person from Murcia in Spain could have such tremendous impact on the far-away Persian world – more than perhaps upon any other part of the Islamic world including North Africa (the Maghrib) itself – although this statement must be made cautiously since the study of the Akbarian tradition in the Maghrib has not as yet been fully carried out. Yet, if one tries to remember the names of the famous Arab poets of the Maghrib, or even the Eastern part of the Arab world influenced by Ibn Arabi, and the names of the famous Persian poets influenced by him, at the end of the account, one will certainly find a larger number on the Persian side. As to why this happened, there is no definitive answer as yet. The spread of the School of Ibn 4 Arabi must be studied further along the lines already pursued by a number of scholars such as W. Chittick in order for the full picture of this important spiritual and intellectual tradition to become clear.


But whatever the dynamics of this phenomenon might have been, the result is that later Persian Sufi poetry and prose, from the 7th/13th century onwards, reflect the full flowering of the doctrinal exposition of Sufism. The vast Sufi literature of this period in fact complements, in many ways, the philosophical works which appear at this time in Persia.


Thirdly, this literature deals with what one might call the ‘esoteric sciences’, by which we do not mean what has come to be known as Occult science’ in English with its limited current meaning, but such sciences as the inner meaning of the sacred text, the symbolism of the letters of the alphabet, of certain myths and symbols which are expressed in the ḥadīth or the Koran themselves, and of certain sounds (what has come to be known today as ‘mantra’ in the English language, adopted from the Sanskrit), that is, the science of sound. There are many other sciences which have never been part and parcel of the curriculum of the Madrasa system in the Islamic world, having been taught only orally in private circles, but which gradually became reflected in the writings of Sufi authors during the three centuries under discussion here. Earlier Persian Sufi literature is not as rich in this field as was this later literature, which was also confined to certain sects such as the Ḥurūfīs.


Fourthly, Persian Sufi literature is a vehicle for accounts of sacred history and also the history of Sufism. Certain works belonging to this literature depict the sacred history of Islam from the time of Adam up to the particular figure with whom the author was concerned during the Islamic period itself. In the famous works of Sulamī, ‘Aṭṭār, Jāmī and many others there are also important accounts of the history of Sufism, the history of famous masters and their disciples, as well as records of works written concerning Sufism. But what is particularly interesting is that this body of literature represents perhaps our most important source for the understanding of the inner meaning of the sacred history of mankind as seen through the eyes of Islam. Thus, what we have called Islamic ‘sacred history’ stretches far beyond the life of the Prophet to the beginning of humanity itself.


Finally, Persian Sufi literature contains what one could call the depiction of paradise, that is, it creates a kind of celestial atmosphere for the soul to breathe in. When Persian Sufi poetry is read, its didactic elements become to some extent eclipsed by the presence of an atmosphere of celestial quality. This atmosphere has been of utmost importance not only for Persian culture and the nourishment of the Persian soul, but has also had a profound effect on those outside of Persia proper. The reputed effect of this literature, especially the poetry more than the prose—and we could call its therapeutic effect—has to do with this kind of atmosphere into which the soul enters through the recitation of this poetry.


As a matter of fact, in older days much of this poetry was memorized when children were young. Following the routine memorization of the Koran, Persian children used to memorize much of the poetry of Sa‘dī, Ḥāfiẓ, Rumi and others. To this day there is hardly anyone in Persia, even among the most so-called illiterate people, who does not remember a number of verses of this poetry. This mystical poetry has created a kind of world into which the human soul can withdraw for nourishment and protection, and a kind of complement to the external world. It is this phenomenon that many modernists and especially leftists in Iran used to criticize, claiming that this kind of poetry prevented Iranians from progressing and turning their attention to the world. This claim is based on total misunderstanding and the only reason that we mention it now is that two generations ago in Iran much of the scholarship carried out by modernists and especially leftists was directed against Persian Sufi poetry. Their idea was that poetry protects the soul artificially, makes it lazy and prevents it from going out and achieving practical ends in the world. One could comment in reverse that, in the present situation, it would be wonderful if people in America and Western Europe could do nothing for the next ten years but read Ḥāfiẓ and Rumi and so allow the natural environment to improve and the air to become a bit less polluted so that they can breathe more easily. Their kind of interpretation is, of course, not true at all. Sufi poetry is not simply an opium for its readers and even it be opium for some people, it is much less harmful to the body and soul than the drugs being used so extensively in the modern world today.


The depiction of this paradisal world has a profound and positive significance in that it makes possible access to a world of objective reality other than the physical one, complementing in a way the Persian miniature whose space is also the space of the celestial abode. This world cannot be sensed externally but remains accessible to one who can appreciate this literature through which the soul enters into what one could call a ‘heavenly atmosphere’. The full significance of this aspect of Persian Sufi poetry is far from being negligible. On the contrary, it is of great importance from both the spiritual and psychological points of view. It is this dimension of Sufi poetry which attracted a large number of Persians, as well as non-Persians in other parts of the Islamic world, especially in the subcontinent of India, as well as among the Turks, to Sufism.


Usually the traditional aspirant who became a Sufi was one whose father, uncle or some friend or relative happened to know a Sufi Shaykh and introduced the aspirant to him through personal contact. Since there were only a few people who were philosophically minded enough to ask themselves the questions for which they could only find answers in Sufi texts, the vast majority of those who came to know of Sufism were attracted to it in the first place through poetry which then led them to the presence of the Sufi master. Thus poetry became in a way the main bridge which provided for those qualified among the general public access to Sufi teachings themselves.


However, it must be added here that Sufi poetry must not be confused with Sufism itself. As the English proverb states, “Where there is smoke there is a fire,” but there are many fires which do not emit smoke. The fact that some masters were not great poets does not mean that they were not masters. Nor does the fact that there are periods of history without Sufi literary masterpieces nullify the spiritual significance of that period. This is true in many parts of the Islamic world and even in Persia itself. For example, we do not have as many well-known Balūchī poets as we have Shīrāzī ones, but only God knows whether there have been greater saints in Shīrāz than in Baluchistan. We cannot decide on that matter; it is for Him to decide, but we cannot certainly exclude the possibility of the presence of great Sufi masters in such out-lying regions even if these climes did not produce a Rūzbihān or Ḥāfiẓ. It is important, therefore, not to confuse this incredible theophanic beauty, which is Persian Sufi poetry, with Sufism itself, which is really quite something else. The two are closely related, but the latter does not necessitate the existence of the former.


*   *   *


The vast literature of Persian Sufism did not die out or exhaust all its possibilities with Jāmī. It continued to produce notable figures within Persia through the Qajar period and, in fact, up to the present day, while its influence spread to an even greater degree beyond the confines of its original homeland. Its influence in nearly all the languages used by Muslims in Eastern Islamic lands is an incredible fact and a notable phenomenon within Islamic civilization. The other universal language and literature of Islam, which is Arabic, had a tremendous impact upon the development of the various languages and literatures of Africa, including Swahili, Hausa, and Berber, but Arabic had less influence than Persian upon the development of Sufi literature. It exercised influence, of course, through the Koran, but the literary genres of Arabic poetry did not have all that much influence.


Needless to say the Koran, and through it the Arabic language, spread throughout the Islamic world, but it has actually been Persian Sufi literature—Persian being the only other non-vernacular language in the Islamic world along with Arabic—which exercised a decisive influence upon the Turkish people and the Turkic languages all the way from Aḥmad Yasawī (d. 1167) to Yunus Emre (d. ca. 1321). Persian also had a tremendous impact upon all the great Muslim poets in the subcontinent of India, whose vast literature has now been studied in the West -thanks most of all to the pioneering work of Annemarie Schimmel and some of her students. Even the rise of Malay literature as an Islamic literature in Malaysia and Indonesia, which in fact made possible the spread of Islam in that land, was not possible without the influence of Persian poets such as Jāmī. Among the Muslims in China, whose the Sufi literature is only now beginning to be studied, one can also discern strong Persian influences.


Not only this vast area of the eastern Islamic world but also the Christian West was influenced to some degree by the body of literature being discussed in this volume. It is remarkable that four of the greatest literary figures of the West, that is Dante, St. John of the Cross, Goethe and, indirectly, William Blake have been influenced in one way or another by some aspect of Persian Sufi poetry (not to speak of Ezra Pound and many modern poets who were very much interested in Persian poetry). Here it is sufficient to recall that when St. John of the Cross migrated to Granada in the early 16th century, there was much influence of Persian Sufi poetry in Andalusia. He actually met a number of Moriscos, some of whom were most likely of Persian origin and there he learned something about Persian poetry. Some of the latest research in this subject has shown that certain poems of St. John of the Cross reflect not only the influence of Arabic poetry but of Persian Sufi poetry as well. One can therefore say that the influence and impact of this poetry is vast indeed and cannot be in any way delimited by the immediate world in which it arose.


*   *   *


Something should also be said here about the form and content of Persian Sufi poetry. There is an elaborate theory, or rather more than theory, in a sense, doctrine, which has been propounded concerning the poetry of Rumi and which constitutes the foundation of his work from the metaphysical perspective. This is the relationship between form (ṣūrat) and meaning (ma‘nā). In the language of Sufism, the word ṣūrat (not to be confused with the Aristotelian meaning of ṣūrat which is juxtaposed to matter) corresponds to the external form and ma‘nā to the inner essence. According to the Sufis, the ma‘nā reflects itself in the ṣūrat or external form. This form can only be the vehicle for the expression of the inner meaning provided that it is already in accordance with the nature of that inner meaning. Therefore, while the inner meaning ‘rides,’ in a sense, upon the vehicle of the external form, as Rumi would say, the vehicle is already conducive for the inner meaning ‘to ride’ upon it. Therefore, there exists a delicate wedding between form and meaning which characterizes the greatest Persian Sufi literature.


The form is there not only for itself but in order to express the inner meaning. That is why one can always tell second-rate poets who simply emulate the forms of Sufi poetry from those Sufi poets who have actually experienced the reality of Sufism. In the case of the latter, the form of their poetry is inbreathed with the archetypal meaning (ma‘nā) which in Persian also means the ‘spiritual’ aspect of things. In Persian, the word ‘spirituality’ corresponds to ma’nawiyya rather than to rūḥāniyya, which is derived from the term ‘spirit’ (rūḥ) more commonly used in Arabic. In Persian, the two terms are interrelated, so that ‘meaning’ can be said to be ‘spirituality’. God is meaning in the deepest sense of the word. Therefore, it is the inner meaning which creates, in a sense, the poetry itself and moulds the outer form—and this is exactly what happened historically. The reason why Persian Sufi literature is so rich is that its language was moulded at a time when it was fluid and malleable. It did not have to start with extremely strict forms and laws of prosody which pre-Islamic Arabic poetry already possessed. This very malleability of the Persian poetic medium provided Sufism with the possibility to develop its forms with great variety and perfection, which still characterizes Persian Sufi poetry to this very day.


Needless to say, the language of Sufi poetry is eminently symbolic – ‘symbolic’ not in the modern and psychological sense of the word, but in the traditional sense of the term. Symbolism relates a particular lower level of reality to a higher one. This poetry, being symbolic, is able to carry us to the far shore of existence precisely because it issues from that shore, precisely because its language is never what it appears to be in its literal and external aspect. One penetrates into the language to be carried by it to the inner meaning, from the ṣūrat to the ma‘nā. It is precisely for this reason that this poetry is ultimately concerned with ecstasy and leads to the world of ecstasy which is none other than the world of ma‘nā. In this regard, it is important to note the interdependent and symmetrical relationship between Sufi poetry and music—a phenomenon analyzed by Jean During in his essay on Sufi music in this volume.


For those who are alien to the subject of Sufism it needs to be mentioned that most of the great Persian Sufi poetry has either been created in, or has been related to, the inner harmony and rhythm created by Sufi music in the Sufi gatherings or seances (majālis) and within the individual soul of the poet. This nexus is to be seen even to the present day in the Islamic world, despite the decadence that has taken place in certain popular practices. The relationship between Sufi poetry and music is not an accidental but an essential one. And the reason for it is that there is something within this poetry which is concerned with ecstasy, and both this poetry and music are related to that universal harmony which pervades all things and causes the soul of the lovers of God to resonate in ecstasy in the recollection and proximity of the Beloved.


Of course, Sufi poetry does deal with doctrine, the conditions of the Path, spiritual instructions, and other related aspects, but these constitute only one pole of it. The other pole of this poetry is its transforming alchemy which enables one to go beyond oneself. It is able to accomplish this task both through its allusions and symbolic imagery referring to the states of the soul which the hearer already possesses within himself or herself, and by its rhythm and music – as anyone who has heard the traditional recitation of the Mathnawī or a qawwalī performance in India or Pakistan will bear out. This poetry, which is so often combined with music, is designed to shatter the barrier within the soul of the hearer that separates the ego from God. Ecstasy arises from the lifting of the veils and transcendence of the limitations of our ordinary consciousness. We live in a world in which our consciousness is limited by the confinements of our ego, which usually defines who we are. Once this veil is lifted, the person experiences—even if it be for a short while—that Infinite Reality from which ecstasy issues. Since all mystical paths are concerned with that Ultimate Reality which is at once absolute and infinite, they are therefore concerned with ecstasy, although not only with ecstasy. They are also concerned with discipline and the control of ecstasy, elements characteristic of as certain types of Sufi poetry, such as that of Rumi, as J.C. Bürgel points out in his essay in this volume. Without that discipline the soul simply frets away an opportunity to elevate and transcend itself.


Nevertheless, the element of ecstasy is present and is closely related to the great beauty of this poetry. The Sufis have continued to repeat over the ages the famous ḥadīth of the Prophet that “God is beautiful and He loves beauty,” a ḥadīth that in a sense defines the religion of love and beauty to which the Sufis adhere. Beauty and love are complementary realities; there is no beauty without love and no love without beauty, a truth which we experience that in our everyday human life. On the exalted level of Sufism, however, beauty is seen as that which melts the hardness of the soul and the heart. The soul of the person qualified to follow Sufism cannot resist beauty and the person who is not sensitive or open to beauty (of either an outward or inward nature) is not qualified to pursue the Sufi Path and will probably not be attracted more than superficially to Sufi poetry. There has to be something within the soul which attracts it to beauty and, furthermore, the virtue of the soul itself is none other than its ‘beauty’, as the Arabic and Persian word ḥusn, meaning at once ‘virtue’ and ‘beauty’, testifies. The virtue of the soul consists in its beauty, and thanks to that virtue the soul is attracted to all levels of beauty, ranging from that of outward forms to the ultimate beauty which belongs to God. From the Sufi point of view, beauty is able to attract the soul and to enable it to break this hardness which prevents it from reaching the heart. This is precisely the function of beauty in Persian Sufi poetry: it is there to complement and aid in the process of reaching, through spiritual discipline and practice, the heart, which is the center of our being. Herein lies the highest function of the beauty of this poetry, which is thereby able to help man in the process of spiritual realization whose end is union and ecstasy.


So let us conclude with a verse by the greatest of all Persian Sufi poets as far as the power of beauty and the presence of ecstasy in poetry in concerned, that is, Ḥāfīz


What wonder if from the word of Ḥāfiẓ in Heaven,


The music of Venus brings Christ into an ecstatic dance.




Overview: Iranian Islam and Persianate Sufism


Leonard Lewisohn


I. RECENT RESEARCH ON PERSIAN SUFISM IN HISTORICAL CONTEXT


While the conspicuous entry of ‘fundamentalist Islam’1 onto the contemporary political scene has underlined the need for the deeper study of mediæval Islam and its culture and literature2—the accelerated pace of present-day political events in Iran has tended to eclipse historical and literary studies of Persian culture. Major research work done on mediæval Persian culture over the past thirty years has largely been overlooked by non-specialists, and consequently, the role of Sufism in the formation of the intellectual life of mediæval Iran, found in all its diverse contexts—from ethics to political science, from philosophy to the visual arts, from cosmology to theology, from psychology to poetry—remains comparatively neglected.


When in 1956, A.J. Arberry likened classical Persian literature3 as a wilderness yet to be signposted and surveyed, some two hundred and fifty years of orientalist scholarship stood behind him as testimony both to his predecessors’ efforts to establish the prominent landmarks and to the dearth of real and intimate recognition of the Persian literary masters by its students. Now, at the end of the twentieth century, despite passage of decades, Persian literature, especially that of the late mediæval period—from the 13th to the 15th centuries, which is the focus of the present book—remains an enigma both to those generally familiar with world literature in translation and, on occasion, to scholars deeply engaged in its study as well.


One reason for this is an evident unfamiliarity with the mystical side of Islam, or Sufism. Yet it is upon the very principles and practices of Sufism that a great deal of Persian poetry, from the twelfth century onwards, was based. One of the most distinguished scholars of Persian Sufi literature, Abd al-Ḥusayn Zarrīnkūb, has gone so far as to say that, “Persian poetry of classical times was so extensively influenced by Sufi philosophy that almost every great lyric poet of that period was a Sufi, as nearly every great Sufi of the time was a poet.”4 In examining the historical background of Persian Sufism it is apt to bear this important observation in mind, which attests to the importance of Sufism in formulating the Persian models of literature, both classical and vernacular, which evolved during the mediæval period – still used and elaborated upon today throughout Central Asia, Northern India, Iran, Turkey, Bangladesh, Malaysia, Pakistan, and Indonesia.5


Sufism is, in fact, the central facet of traditional Islam and as Victor Danner observes in The Islamic Tradition, constitutes its very essence. Danner notes that “when al-Ghazzālī (d. 1111) turned to Sufism to save his soul, the world of Islam had already been worked over by these numerous popular expressions of Sufism: the Sufi saints and their charismatic deeds were well known and loved by the people and even by some of the doctors of the Law.” He goes on to comment that Sufism flowed into the molds of Islamic civilization established in the eighth century with relative ease, mainly because “The ground of Islam had been well churned over by Sufism and had yielded considerable spiritual fruit everywhere. Sufism was not, in other words, a tangential or exotic element in the Islamic world, as the term ‘mysticism’ in the pejorative meaning it has today, might lead us to believe. It was, instead, an all-pervasive reality that touched everyone, even the scoffer and critic of the Path.”6


In the second volume of his monumental study of Islamic cultural history, The Venture of Islam, Marshall G.S.Hodgson also emphasizes “the pre-eminent place in Persian letters”7 enjoyed by mystical poetry since the eleventh Islamic century, and underlines the fact that “from the twelfth century on, increasingly Sufism was the inspiration of more and more of the important poets....It was a recognized part of religious life and even of religious ‘ilm knowledge. Thus gradually Sufism, from being one form of piety among others, and by no means the most accepted one either officially or popularly, came to dominate religious life not only within the Jamā‘ī-Sunnī fold, but to a lesser extent even among Shī‘īs.”8 Hodgson also stresses the predominance of Sufi attitudes and aspirations in eleventh-century Islamic poetry and aesthetics.9


During the Mongol and Timurid domination of Persia three fundamental social institutions underpinned Muslim civic life: Islamic ‘canon’ law (Sharī‘a); the charitable (waqf) foundations; and the Sufi Orders (ṭarīqa), the creditability of the last two depending upon the observance of Sharī‘a norms.


Accordingly, in addition to the ordinary mosque, each Muslim community now had its khāniqāh (Arabic, zāwiyah), where the Sufi pīrs lived. There they instructed and housed their disciples, held regular dhikr sessions (often for a fairly wide congregation), and offered hospitality to wandering Sufis, especially those of the same ṭarīqah.10 Even when endowed by an amīr, they retained this air...the khāniqāhs became the foci of the more private, personal side of worship.11


The political substructure and social fulcrum of the Sufi Orders lay in the establishment and diffusion of these centres, so understanding their traditional status in mediæval Persian society is necessary to grasp the historical situation of Sufism. In the 7th/13th century the khānaqāh institution became greatly diffused throughout all Islamic lands touched by Persianate culture, reaching the apex of its social and political influence. Ahmad Rajā’ī, describing this growth of institutional Sufism, notes that in the 6th/12th and 7th/13th century:


   Khānaqāhs were not reserved exclusively for the Sufis but were also open to all travelers, functioning as hotels where room and board were provided. This social aspect of the khānaqāh greatly increased its appeal, especially since all classes of people were allowed to participate in the Sufi assemblies, listen to their sermons, public teachings and musical concerts....In fact, so widespread did the social influence of the khānaqāh institution during this period become, that the State authorities began to 'credit' the institution officially—giving the director (pīr) of the khānaqāh the title of Shaykh al-shiyukh, (‘Master of masters’) which, like the rank of Qaḍī al-Quḍāt (‘Attorney-general’), became an official position.12


According to Qāsim Ghanī, the khānaqāh institution during this period had both a private and a public aspect. The public, social dimension of the khānaqāh involved the giving of spiritual counsel to non-initiates, delivery of public homilies on various moral themes as well as general proselytizing of Sufi teachings. The private, individual dimension addressed contemplative disciplines such as fasting, meditation, prayer and retreat. The atmosphere of the khānaqāh was especially enlivened by the presence of Somā‘ ceremonies, which tended to dissolve class differences.13 Such a bold ‘mixing of classes’ was quite uncharacteristic any other institution in mediæval Europe of the same period. “Perhaps more than their peers in any other major cultural environment,” observed Marshall Hodgson (describing Persian ṭarīqa Sufism), “the Sufis succeeded in combining a spiritual elitism with a social populism.”14


By the fifth/eleventh century khānaqāhs or similar houses of retreat for mystics existed in all the major towns in Khurasan and Persian Central Asia. In the following century, the construction of khānaqāhs continued apace. It is known, for example, that Shaykh Ahmad Jam (d. 536/1142) constructed some ten khānaqāhs during his lifetime throughout this region. In the seventh/thirteenth century the Bākhārzī family, to give but one example out of a myriad, constructed and endowed the most impressive khānaqāh in Fatḥābād, a suburb of Bukhara which contained a madrasa attached to it. Abū’l-Mafākhir Bākhārzī (d. 736/1336)15 constructed a hospice for travellers, stables and a public bath in the 8th/14th century annexed onto the original edifice there.16 Throughout the rest of Persia intensive activity in the construction of khānaqāhs continued during this period. In the seventh/twelfth and eighth/thirteenth centuries in the province of Yazd (southern Persia) alone, according to the mediæval histories (such as the Tarīkh-i Yazd and the Tarīkh-i jadīd-i Yazd) some forty-five khānaqāhs are recorded as having been constructed and charitably endowed.17


Although it is pure hyperbole to declare (as does J.S. Trimingham) that from their very inception the khānaqāhs “had been defined and regulated by the state -the price they paid for official recognition and patronage,”18 it is true that the Sufis often enjoyed close relations with local authorities and dignitaries, who in turn greatly respected the mystics’ rites conducted within their cloisters. According to Hodgson (who here strongly disagrees with Trimingham), the khānaqāhs were basically designed to house wandering Sufis, especially those of the same order. The khānaqāhs were so widespread that they could found in every Muslim community which contained a mosque. Often, the khānaqāhs were financed by laymen and partially connected with an order whose primary affiliation was to a guild and so provided financing for its upkeep. They “had some of the same functions as a European monastery,” being “basic centers of social integration” for both men and women. It was the mosque rather than the khānaqāh which was the particular protégé of the State:


The worship at the mosque never ceased to be associated in some degree with political authority; it was a state function. The khānaqāhs were eminently private from the very beginning. Even when endowed by an amīr, they retained this air. When the khānaqāhs became the foci of the more private, personal side of worship, they reinforced the fragmentation of Muslim societies in apolitical social forms (and at the same time gave these forms legitimacy and spiritual support.19


The khānaqāh institution was thus relatively apolitical,emphasizing the individual's relation to God, rather than his condition as a social or political entity. Albeit, the socio-political dimension of the institution became stronger in the late fifteenth century and came to the fore in the Naqshbandī order, as, for instance, Jo-Ann Gross’s study of Khwāja ‘Ubaydullāh Aḥrār (d. 895/1490) in this volume (chap. 3), illustrates.


Hodgson notes that from 692 to 945 A.D. (his so-called ‘High Caliphal Period’) the religious topography of Persia was totally pervaded and dominated by the forms of Sufi piety, that furnished “a pervasive set of spiritual presuppositions and sanctions which the undergirded the whole pattern”20 of Islamic spirituality. Thus, it was largely the Sufi Orders which, from the twelfth century onwards, set the tone of Islamic spirituality – Sufism becoming from the twelfth to fifteenth centuries (as is still the case in many Muslim countries of West Africa such as Senegal) “an institutionalized mass religion.”21


Sufism... became the framework within which all popular Muslim piety flowed together... Guilds commonly came to have Sufi affiliations. Men's clubs [i.e the futuwwah institution] claimed the patronage of Sufi saints... It is probable that without the subtle leaven of the Sufi orders, giving to Islam an inward personal thrust and to the Muslim community a sense of participation in a common spiritual venture quite apart from anyone's outward power, the mechanical arrangements of the Shari‘ah would not have maintained the loyalty essential to their effectiveness.22


Writing in the 1950’s, the same decade as Hodgson, G.E. von Grunebaum, also described twelfth-century Sufism as “the repository of the religious psychology of Islam;...its analysis of the religious life the timeless enrichment of human self-interpretation and the most delicate crystallization of the Muslim's spiritual aspirations,” noting, as does Danner, that after Ghazzālī secured “Sufism its place within orthodoxy, the emotive life of Sunnite Islam came to be concentrated in the Sufi orders.”23


Such testimony by two of the foremost Western orientalists (many others having made similar observations) concerning the pre-eminent role played by Sufism in the formation of the intellectual life of mediæval Persianate Islam, is also echoed by many prominent Iranian literary historians of this century. A good example is Qāsim Ghanī’s survey of the life of Ḥāfiẓ, Baḥth dar āthār wa afkār wa aḥwāl-i Ḥāfiẓ24 (Studies in the Life, Works, and Thought of Ḥāfiẓ - and subtitled A History of Sufism from its Origin until the Age of Ḥāfiẓ. Ghanī stresses the importance of Sufism to the formation of Persian poetry and civilization:


Sufis recited poetry both in their circles of remembrance of God and in public preaching assemblies, believing discourse to be ineffective without the proper poetic devices to adorn it. Because of the illustrative brilliance of their verse, Sufi poetry came to be widely diffused and popular, in turn giving great social impact to Sufism. Although in the Sāmānid and Ghaznavid epochs, Persian poetry was broadly patronized by aristocrats and princes... its imaginative reach and range of ideas was strictly limited by its panegyric orientation. Sufism gave poetry a new and independent lease on life, broadening its conceptual scope and imaginative power, effectively transforming it into a public art-form.25


Both Hodgson and Ghanī in the late fifties and early sixties had perception enough to voice such insights about the fundamental importance of Sufism in the cultural history of Islam. Both had to overcome preconceptions: on the one hand, the anti-mystical, rationalist bias of a secular academic milieu,26 and on the other, the fundamentalist prejudices inherited from an exoteric Islamic conservatism which repudiates mysticism.27 Nevertheless, they were ahead of their times, for the dominant view of Persianists remained that Sufism’s esoteric nature made it a ‘tangential’ and ‘exotic’ phenomenon (in Danner’s words) and hence, outside mainstream Islamic culture and piety!28


In fact, up until the early sixties and the following decade which heralded the advent of the pioneering researches “En Islam iranian” by Henry Corbin,29 accompanied by the penetrating historical scholarship of S.H. Nasr, H. Landolt, A. Schimmel, and several others—the role of Sufism in guiding mediæval Persian literary history remained largely unrecognized. The voices of individual scholars like L. Massignon, R.A. Nicholson, Laurence Binyon30 and G.M. Wickens,31 who earlier in this century had accorded some positive cultural or sociological signifi canee to Sufism’s role in Persian history, were all but drowned in the rising tide of Western secular humanism, branding mysticism as anathema.


In Iran the situation was slightly more hopeful, thanks to a generation of scholars raised in the 1940s and the 1950s such as ‘Alī Aṣghar Ḥikmat,32 Badī‘ al-Zamān Furūzānfar,33 Irāj Afshār,34 Ehsan Yarshater,35 and Qāsim Ghanī36 had produced works which showed the centrality of Sufism in mediæval Perso-Islamic literary culture. In 1970, ‘Abd al-Ḥusayn Zarrīnkūb contributed a lengthy article to Iranian Studies (vol. 3, nos. 3 & 4), on ‘Persian Sufism in its Historical Perspective’. This overview of the main theosophical doctrines of Sufism was followed by a weighty tome with a more historical focus: Justujü’-i dar taṣawwuf-i Irān.37 Here Zarrīnkūb devotes an entire chapter to ‘The Sufi Masters of Khurasan’, concluding an instructive review of the subject with a convincing argument that Khurasan was the “cradle of Islamic Sufism.”38


Also in the 1970s Western scholars made similar observations about the dominance of Khurasan as the centre of intellectual ferment in classical Islamic culture and Sufism. Richard Frye’s studies, for example, brought him to conclude that “the manpower, or brainpower, for the ‘ Abbasid flowering came from Khurasan, and not from western Iran, Arabia, Syria or elsewhere.” He also emphasized “the immense contribution of the Iranian peoples to the culture of Islam, so much so that one might be entitled to designate the Islam which came into being in the tenth and eleventh centuries as Iranian Islam using the Arabic language.”39 The views of Western Persianists such as Frye and Schimmel, and of Iranian scholars such as Zarrīnkūb and Ghanī, have been confirmed by the researches of A. Bausani and H. Corbin as well.


Perhaps one of the main reasons for this lack of recognition of classical Persian Sufism lies in the effective political eradication of the khānaqāhs and the cultural obliteration of the activity of the Sufi Orders under the Safavids.40 The Safavid's “totalitarian state” as Roger Savory termed it,41 was based on a politicalization of the master-disciple relationship, focusing upon an idolatrous cult of personality built around the ruler as both ‘perfect master’ (murshid-i kāmil) and absolute monarch.42 Shāh Ismā‘īl became apotheosized by his followers as a divine incarnation: they alternated between lauding him as Mahdī and God.43 Here he followed the extremist cult of personality instituted by the previous Safavid masters Junayd (1447-1460) and Ḥaydar (1460-1488) who had transformed the peaceful Safavid Order into “a militant ghāzī movement,”44 thus beginning what was to become—with the possible exception of the Tijāniyya jihād conducted in West Africa in the late nineteenth century by Ḥājj ‘Umar45—the darkest chapter in the entire history of Islamic Sufism.


Of course, Sufism did not ‘vanish’ under the Safavids. The sun of Gnosis, says Rumi, does not ever set, for the Orient of its dawning lies forever in the human heart and intellect.46 But its outer rites did suffer an eclipse. Writing in 975/1567 of a certain khānaqāh in Tabriz deserted by Sufis but still standing, Ibn Karbalā’ī laments the lack of dervishes in Persia, declaring, “This age is under the aegis of the divine Name ‘the Inward’ (al-Bāṭin). Outwardly there are no mystics in the world but inwardly they exist, because the world could not last an instant without this class of people [the Sufis].”47 One notable form in which Sufi teachings did continue to flourish in the Safavid period was in the remarkable elaboration of the philosophical ‘irfānī tradition, which brought together Kalām, Peripatetic and illuminationist philosophy and the theosophy of Ibn ‘Arabī. The outstanding figure in this endeavour was Mullā Sadrā,48 who, following on the writings of the Pre-Safavid Ḥaydar Āmulī, effectively integrated Ibn ‘Arabī into the new Shi‘ite-Persian religious world.


Aside from the above-cited historical factors, the survival of institutional Sufism in any society depends upon public opinion, which is susceptible to the vagaries of changing relations between the ruling authorities and the ‘ulamā’ with the mystics. The terrorist policies of the Safavid sovereigns combined with a bitter propaganda campaign carried out by the Shi‘ite clerics against Sufism effectively signified the social obliteration of the ṭarīqas and their traditions from the frontiers of Persia.49


Although the beginning of the destruction of institutionalized Sufism was largely a political act by the early Safavid Shāhs aimed at eradicating any opposition from the same poular Shi‘ite-ghāzī background, their initiative was largely supported by the Shi’ite clerics from Iraq, Lebanon and Syria who were welcomed when the Safavid state turned to consolidating Shi‘ism as the official religion. The background to the historically long-founded antipathy between the clerics and both organized and unorganized Sufism is examined in the next section.


II. SUFIS AND MULLAS


God created no one more onerous and troublesome for the Folk of Allah than the exoteric scholars (‘ulamā’ al-rasūm)....In relation to the folk of Allah the exoteric scholars are like the pharoahs in relation to God's messengers.


– Ibn ‘Arabī50


The history of Islam testifies to the continuous use of the metaphysical categories of the esoteric and exoteric within polemical debate, and to the development of religious and social dichotomies which these terms came to represent. In particular, any history of Persian Sufism must give some account of the demonstrable antagonism between the clerical perspective and the Sufi outlook, which was largely seen by both sides in terms of the esoteric/exoteric polarity. W. Chittick devotes several pages of his study of Farghānī to discussing what he terms the “creative tension” between these two groups and an analysis of this dichotomy is also fundamental to Jo-Ann Gross's essay in this volume.


Opposition to dogmatic clericalism appeared in Iranian Islam quite early in Bāyazid Bisṭāmī's (d. 261/875) bold characterization of the transmitters of prophetic traditions as “dead people narrating from the dead.”51 Bāyazid also claimed to have visited the Almighty’s court and to have found it empty of all members of the clergy (‘ulamā’) and devoid of any jurisprudents (fuqahā’)52 Expression of such opinions (along with other provocative behavior) caused him to be exiled seven times from his native city to Gorgan. Similar opinions led to Sahl Tustarī’s (d. 283/896) exile to Basra from Ahwaz and Ḥakim Tirmidhī (d. 295/908) being driven out of Tirmidh.53 With Ḥallāj's (d. 309/922) espousal of Islam as a ‘religion of love’, Sufism was transported, in Louis Massignon’s words, “to the political plane as a social force, for he had given it an original theological and philosophical superstructure; but this also had made it vulnerable, exposed to theological charges of takfir, and even threatened by effective legal penalties.”54 Thus, by the fifth/eleventh century, historians of Sufism such as Sulamī (d. 412/1021) would begin to formulate lists of miḥan al-sūfiyya (inquisitions conducted by legalists against Sufis).55 Summarizing the historical origins of the exoteric/esoteric controversy, Danner observes:


Sufism arose to denote the esoteric Path precisely at the time the different schools of exoteric Law arose... The exoteric aspect of Islam soon grew into a body of teachings, practices, and moral legislation, all under the watchful control of the ‘ulamā’. The rise of Islamic exotericism in an institutionalized fashion provoked the rise of Sufi esotericism, with its own Shaykhs, its own practices, and eventually its own institutions. From that period on down to our time, we will find the two levels of authority in operation throughout the Muslim world, the Sufi Shaykhs and the ‘ulamā’.56


The veneration which the founders of the fundamental schools of Islamic jurisprudence, Shāfi‘i and Aḥmad ibn Ḥanbal, had for Sufi teachings, considering them an integral element of Koranic studies, if not actually its basis, demonstrated the high respect which Muslim mysticism enjoyed among the intelligentsia during the High Caliphal Period. But this union of jurisprudence and Sufism was unfortunately short-lived – fanatical exotericism being a better ideology for blood-thirsty empire-builders than tolerant mysticism of an anti-sectarian and ecumenical nature. A good summary of the early relations of Sufism with legalism is given by Muhsin Mahdi, who notes that in the seventh and eighth Christian centuries:


Sufism meant the effort to follow all the demands of the divine law as fully as possible....As understood by the Lawgiver, his companions, and the generation that followed them, these demands consisted of external acts of worship, customary practices, and ways of life, and internal acts promoting the good attributes or virtues of the heart. These internal acts were considered more important than the external acts and the source that feeds and controls them and determines their efficacy. For early Muslims, “faith” (īmān) meant primarily these internal acts of the heart; good intention (niyya) was the principle, the “soul,” of all actions; and the discordance between external and internal acts was “hypocrisy” (nifāq) and tantamount to a return to shirk, to associating someone other than God with him as the object of one's worship and devotion.57


Early Sufism began as an attempt to observe the ‘rule of the heart’ in accordance with the spirit of the ḥadīth: “Seek the decree of the heart, even if the judges decree otherwise,”58 – for as Ibn ‘Arabī was to comment, “The name faqīh is much more appropriate for the Tribe [i.e. the Sufis] than for the exoteric scholar, for... it is he [the Sufi] who calls to God ‘upon insight’,59 just as the Messenger of God calls upon insight.” The Sufi speaks from vision, not from ratiocinative reason. “He does not call on the basis of the ‘predominance of surmise’ (ghalabat al-ẓann), as does the exoteric scholar. When a person is upon insight from God and ‘upon a clear sign form his Lord’ (11:17) when he calls to Him, his giving pronouncements and speaking are totally different from those of the one who gives pronouncements in the religion of God by the predominance of his surmise.”60


Mahdi also observes that true understanding of what such esoteric tafaqquh (striving in religion) implied, gradually became eclipsed with the spread of Islam as a political power, so that “the majority of Muslims... concentrated instead on the external acts. The few who continued to engage in the battle for piety and salvation in the world to come and who preserved the original emphasis on the acts of the heart stood out as a distinct group and were given such names as ‘ascetics’, ‘worshipers’, and finally ‘Sufis’.”61 Hence arose the differentiation between the internal demands of the divine Law, the piety of the heart before God (fiqh al-bāṭin), and the external demands of the divine law (fiqh al-ẓāhir). Mahdi reflected that


Out of fear of the loss and complete forgetfulness of the more important part of the divine law, the early Sufis elaborated on the other hand the demands of the divine law regarding the acts of the heart into the knowledge of the internal demands of the divine law (fiqh al-bāṭin), which is contained in al-Muḥāsibī’s “Devotion,” (al-Ri‘āya) the writings of Ibn ‘Atā al-Adami (d. 311/928), and al-Ghazzālī’s “Revival.”


The separation of the jurist’s inquiry into the divine law from that of the Sufi is, nevertheless, accidental as far as the true Muslim is concerned; for the two inquiries deal with two complementary aspects of his religious life and two complementary aspects of the divine law.62


By the twelfth century, however, this “accident” had developed into a “substance,” and the struggle between the partisans of the jurisprudents of the heart (the Sufis) and the dogmatic jurists of the letter of the Law (the Mullas)—the eternal conflict between Eros and Nomos63—had become the vendetta of mediæval Islamic history.64 “Wherever the ‘ulamā’ became unusually strong, the life of the high Islamicate culture was put in doubt,” stated Hodgson, noting that between the exoteric Mullas – “the Sharī‘ah-minded guardians of the single Godly moralistic community,” – and the Sufis, whom he characterizes as “the sophisticated culture of Islamdom... a frustrated tension which they could successfully condemn but not effectively destroy,” was maintained.65


Quṭb al-Dīn Shīrāzī's mystical rule, as analysed by J.T. Walbridge (below, chap. 5) clearly exemplifies this “sophisicated culture” of mediæval Sufism, showing the highly refined ethical conception oifiqh al-bāṭin held by the mystics. B.T. Law-son's discussion in this volume (chap. 4) of the persecution endured by Raj ab Bursī (d. 843/1440) at the hands of the jurisprudents (characterized by this Shi‘ite Sufi as “those whose belief is corrupt”) not only illustrates the Sufi background of Shi’ite mysticism of this period, but also demonstrates the general antipathy of most Muslim esotericists—whatever madhhab they adhered to—for the exoteric jurisprudents. The tension and hostility between the two opposing camps also appears vividly in H. Norris’s study of the Sufi origins of Ḥurūfīsm in this book (chap. 3), in what he deems the founder of the Ḥurūfī movement, Faḍlullāh As-tarābādī's (martyred 1394) “theodicy of suffering.” It is highly instructive to see how the greatest sixteenth-century historian of Persian Sufism, Ḥāfiẓ Ḥusayn Ibn Karblā‘ī, describes in his Rawḍāt al-janān how during Jahānshāh Qarā-quyūnlū's reign (ca. 850/1447—872/1467) “some five hundred adherents of Ḥurūfism and many other Ḥurūfì-sympathizers...were slain and burnt” in Tabriz in accordance with the fatwā of a bigoted jurisprudent. Ibn Karbālā‘ī concludes his account of the massacre with typical Sufi tolerance, however, remarking, “But the most extreme accusation that one can level at Faḍhallāh, is that his disciples did not understand his esoteric knowledge (ma‘rifat-i way rā mu‘taqidānash nafahmīda-ānd) and so fell into heresy and apostasy.”66 – a tale which encapsulates the tragedy of the esoteric/exoteric schism in mediæval Persian society.


The polarization of the Sufis and Mullas into two opposing camps was also due to the fact that the mediæval Persian clerics were salaried servants of the State, as Ahmad ‘Alī Rajā’ī notes:


Since most of the jurisprudents and ‘ulamā’ [in the 12/13th centuries] were on the payroll of the State treasury and received regular stipends from the government, naturally their legal pronouncements were usually unfair, tending to abuse and prosecute the public sector instead of questioning the activities of the local authorities. If people had any respect for these clerics, it was simply because they were forced by social circumstances to comply with and pay them lip-service and external obeisance. The jurisprudents’ position as official state prosecutors made it natural that the people should turn towards the Sufi masters, famed for their unworldliness and indifference to social status and political power. The Sufis were also renowned for their highly ethical natures, and usually did not forgo any opportunity to admonish and upbraid the amīrs and princes of their epoch to behave with justice and beneficence to their subjects.67


Anti-clericalism was as much a topos among the mediæval Persian Sufi poets as anti-sectarianism, and as J.T.P. de Bruijn's essay (chap. 2) demonstrates, anti-clericalism particularly typifies those poets who composed verses in the qalandariyyāt genre. Following the ‘Greatest Master’, the Persian poets of Ibn ‘Arabī's school who flourished during this period such as Fakhr al-Dīn ‘Irāqī (610/1213-688/1289), Awḥad al-Dīn Kirmānī (d. 635/1238), Muhammad Shīrīn Maghribī (d. 810/1408), Maḥmūd Shabistarī (687/1288-737/1337), and ‘Abd al-Raḥmān Jāmī (b. 817/1414-d. 898/1492) often gave vent to their ill-opinion of the mediæval Mullas. Shabistarī, to cite one example from a myriad, concludes his 6000-line mathnawī poem, the Sa ‘ādatnāma by virulently deriding the jurisprudents:


Although the Mulla takes sixty kilograms of water to make his ablutions to pray, his head seems hollower than a calabash in Koranic recitation. Like the Devil performing the act of ritual prayer, he will reveal to you worlds of scruples and irresolution. The Mulla’s flesh and blood receives all of its nourishment from the kitchen of the local amir: Look, he wipes his arse with his own sweat. They are all enslaved by property and possessions – don’t call them ‘jurisprudents’ because they are lords... Through them the world becomes an idiot’s kingdom, so ‘donkey-head’ is a proper epithet for a jurisprudent. By them all artists are discomposed, for they all wear scowls on their faces.68


The Sufi poet Qāsim-i Anwār (d. 837/1433-34) composed much poetry upon the same lines. The following verses, for example, reflecting his own personal distaste for this class as well as the general schism in mediæval Persian society between the two camps:


Go ask His Reverence, His Worship, the learned municipal judge,


“What use is your prattle, when your heart is dead?”


Snow showers down from the clouds of the realm of imitative learning (taqlīd) —


That is why the speech of ascetics is so frozen.


*   *   *


Will Qāsim tolerate the society of the imitative jurisprudent?


We'll recite an incantation to avert such a calamity!69


This unfortunate controversy between Mullas and Sufis continued to rage on through the centuries following the Safavid takeover in Iran. Two hundred years later, the ecumenical Sufi Dārā Shikuh,70 in the introduction to the first Persian translation of the Upanishads, would refer to the jurisprudents as “brigands on the path of God.”


A thorough analysis of this profound dichotomy in Iranian Islam, however, would require a monograph in itself and thus far excels the scope of the present essay. Mention of this schism is given below: in section VI where the divergences between exoteric and esoteric Islam, and the ascendancy of the latter during the late mediæval period in Persia, are discussed in its socio-cultural context, and in two other sections (IV and V) where the political background and renaissance of twelfth and thirteenth-century Sufism during the Mongol and Timurid periods in Iran are analysed. The following section is devoted to an exploration of the notion and characteristics of Iranian Islam.


III. IRANIAN ISLAM AND PERSIANATE SUFISM


The term ‘Persian’ usually denotes the rich and widespread cultural heritage of a Persian-speaking peoples and races which predated Islam.71 From the fourth/tenth century onwards, as Hodgson observed,


in an increasingly large part of Islamdom, [Persian was] the language of polite culture; it even invaded the realm of scholarship with increasing effect. It was to form the chief model for the rise of still other languages to the literary level... Most of the more local languages of high culture that later emerged among Muslims likewise depended on Persian wholly or in part for their prime literary inspiration. We may call these cultural traditions, carried in Persian or reflecting Persian inspiration, ‘Persianate’ by extension.72


It is this Persian or ‘Persianate’—as Hodgson terms it—element which is the ‘eternal’ spirit and abiding ‘genius’ which has survived through the dismal centuries of ruthless autocratic dynasties. As A.J. Arberry notes, the value of Persian literature lies less in its form but in “the spirit which inhabited that form....In her writings, as in her art, the soul of Persia lives; compared with this abiding triumph, the ruin of her politics matters very little.”73 Whether the Sufi or darwīshī element is to be considered as a part of a distinctly Iranian ethos, as do many anthropologists,74 or the Persian predilection for mysticism as an innate trait of the Iranian ‘national character’75 or one element among many in an Iranian ‘belief system' as understood by the sociologists76—is not the focus of our discussion here.


In the present context our purpose is to define the parameters of Iranian Islam and to sketch a portrait of Persianate Sufism as it existed during a certain historical period. In the present volume our purview is confined to the 13th through the 15th centuries, beginning as the great Sufi orders are experiencing their first expansion and ending with the suppression of most of the outward forms of Sufism in Safavid Iran. Although some scholars77 have maintained that the term ‘mediæval’ (coined, as it was, by Petrarch in 1341 to refer to a period of darkness from the time of the adoption of Christianity by the Roman emperors to his own time), is inappropriate with reference to Islamic civilization, this negative view overlooks its convenience as a chronological term.


The 13th through the 15th centuries saw the appearance of major Sufi Orders, and of great intellectual figures among the Sufis. These include ‘ Aṭṭār, Najm al-Dīn Rāzī, ‘Umar Suhrawardī, Rumi, Shabistarī, Ḥāfiẓ, ‘Abd al-Karīm al-Jīlī, ‘Ala’ al-Dawla Simnānī, Ibn al-Fariḍ, and Ibn ‘Arabī, all of whom, excluding the last two, were of Persian background and origin. There were, of course, a host of others who, had they been Westerners, would surely today be world-renowned, and who, to quote W.C. Chittick, "would have been looked upon as landmarks in the spiritual and intellectual geography of Islam, had lived at any other time and place."78


This volume explores the legacy of the Persianate (including Ottoman Turkish, Timurid and Mongol) culture of Sufism from what Victor Danner has called the “thirteenth century revival of Sufism”79 down to the beginnings of the Safavid era (1501-1722). More precisely, it focuses on the literary and philosophical renaissance which began with the flourishing of the Kubrawiyya, Suhrawardiyya, and Mawlawiyya Orders in the 13th century and ended with the suppression and exile from Iran of the Ni‘matullāhiyya and Nūrbakhshiyya ṭariqas in the late sixteenth century.


Discussing the cosmopolitan nature of the composite high-cultural tradition of this period, Hodgson observes that many of the “basic forms and institutions” of Islamic culture “can be first traced to Khurāsān: the madrasah college, the ṭariqah form of Sufi organization, the acceptance of kalām as integral to Islam.”80 Hodgson furthermore commented how the greater part of the Fertile Crescent, the Iranian highlands, and the Syr-Oxus basin, “has been more or less Iranian in ethnic colour – a point that emerges the more strongly if one includes the Syr-Oxus basin along with the Iranian highlands proper. Only the Fertile Crescent has been predominantly Semitic. Scholars used to debate about the extent to which the flowering of Islamic culture was due to some disproportionate ‘Persian’ (or even ‘Aryan’) genius; as if the most ordinary Muslims were Semitic, but had yielded to the cultural leadership of a Persian minority.”81


This is, in fact, a gross misconception for any serious student of Islamic history; we “must learn to revisualize our material,” Hodgson stresses, “and deliberately choose sounder categories; recognizing that the majority of the main cited areas from Nile to Oxus used one or another Iranian tongue (among which, Persian, was, of course, merely the most prominent).”82


As noted above, Hodgson was not the first historian to perceive this all-pervasive influence of the ‘Persianate genius’ on Islamic culture.83 Alessandro Bausani, in attempting to define the concept and reality of ‘Iranian Islam,’ singled out the ‘Persianate element’ as the essential catalyst in the alchemy of Islamdom and asserted that Persian civilization expressed a “perfect balance” between a primitive and undeveloped Islam and the rich archaic culture of ancient Mazdean Iran. Only the addition of the Persianate element to Islam, he speculated, was capable of producing a “universal culture”:


At the end of the Sassanian Empire both Islam and Iranism were nourished, in different ways, by the syncretic soil formed by the dissolution of the great archaic civilizations during Hellenistic time, so that late Sassanian Iran is not an essentially “pure” Iranism (which perhaps never existed as such) and Islam, too, was not that “monolithic” pure monotheism...From this mutual fecundation is born Iranian Islam. It is a universal culture, whose dynamic extremes are the purity of the monistic faith of Abraham on one side and the ever present archaic-mythical symbolism on the other. Between these two poles Irano-Islamic culture at its best created expressions of perfect balance.84


Another Italian Islamicist, Francesco Gabrieli, had expressed nearly identical views, stating that:


The Persian genius alone gave to Muslim mysticism the glory of a luxuriant poetic bloom in which the innate aptitude of the Iranians for narration and the sentence combined with the energy of a highly stimulated emotionality and with the audacity of the most unbridled esoteric speculations.... All the great minds of the West, from Goethe to Hegel, who sought to approach this aspect of Muslim spirituality, actually took as their guides not the Arabic ascetics or doctors but the great Persian poets we have just named.85


Outlining the legacy of Persian culture to Islam in general and to Sufism in particular, other scholars, such as G. M. Wickens (whose knowledge and love of Persian poetry was expressed in his numerous translations and studies of Sa‘dī and Ḥafiẓ),86 likewise affirmed that “in Sufism we have what is generally regarded, and not without much justice, as the supreme manifestation of the Persian mind in the religious sphere.”87


The purpose of adducing such quotations is not to revive the so-called ‘Aryan-reaction’ theory popularized by a few German scholars at the end of the 19th century such as I. Goldziher,88 that Sufism is essentially a product of the Persian mind – a theory refuted in 1912 by R.A. Nicholson.89 Spirituality transcends nationality. Prophecy is the grace of God, not the stock-in-trade of Arabs or Persians, as Rumi says:


Whether they hail from Baghdad,


come of Ray – or from Herat,


the Sufis are all the Prophet's kin


beyond their bodies.


A rose is still a rose


no matter where it grows;


The vat of wine only ferments wine


– wherever the vat is put it boils fine.


If the sun should raise its head


from the West


it’s just the sun


—naught else.90


Yet few will dispute the fact that the cultural development of Islamic spirituality owes much both to Iranian Islam and to Persianate Sufism. This is especially true during the period under consideration.


The principal language of both the Mongol and Timurid courts was Persian. In India, “more Persian works than Iran proper” were produced. “India was the home of poets writing in Persian as early as the eleventh century. ...In the thirteenth and fourteenth centuries mystical and mystically inclined poets like Amir Khosrau and Hasan Dihlavi created a highly refined lyrical poetry... The literature of the Sufi urban orders was generally composed in Persian, the standard language of literature and, from the late fifteenth century, of administration.”91 Many of the Timurid princes were not only familiar with Persian belles-lettres; some actually composed poetry in Persian,92 in which regard the Divans of Sulṭān Ahmad Jalāyir93 (1382-1410) and Jahān-shāh Qara-quyunlu (d. 872/1467), as well as the Persian correspondence carried on in verse between Jahān-shāh Qara-quyunlu and his son Pīr-Būdāq, comes to mind.94 Even in non-Persian-speaking lands, Persian literary models were widely preferred, as E. Yarshater noted:


In the vast territory stretching from Asia Minor to Turkestan and to Bengal, poetry employed the same outlook, literary conventions, forms, metres, rhyming patterns, and above all the same imagery. The choice of language was an accident of birth, habitat, patronage, or predilection, but the models for it were and continued to be Persian.95


Elsewhere, Prof. Yarshater points out that “Sufism developed in all Muslim lands, but its literary expression reached its zenith in the countries located within the sphere of Persian cultural influence.”96 On both the contemplative disciplines and the literary forms of Sufism, as A. Schimmel has noted, Persian also had an overwhelming influence.97 The main spiritual themes of languages such as Kurdish, Baluchi, Simnani, as S.H. Nasr and J. Matini have shown, “remains close to the themes found in Persian Sufi literatures.”98


In respect to Turko-Persian culture, Victoria Holbrook in this volume (chap. 3) emphasizes that Persian remained the sacred language of the Mevlevi order, that an Ottoman literary Persian was developed and a Mevlevi spoken Persian even survived into the twentieth century. (The first Turkish translation of the Mathnawī was not produced until the eighteenth century.) Although in the sphere of Sufi philosophy, the school of the Andalusian sage, Ibn ‘Arabi, prevailed over that of the Persian, Suhrawardī, the Master of Illuminative Wisdom, the majority of the well-known commentators on Ibn ‘Arabī's works, especially his Fuṣūṣ al-ḥikam, were Persians.99


To summarize then, Iranian Islam and Persianate Sufism might best be viewed as separate yet inextricably linked tableaux of a single cultural mural. The ‘New Persian’ language that developed under the Persian Sāmānid dynasty (reg. 262/875-388/998), which contained a composite vocabulary of Middle Persian or Pahlavi, and Arabic, and after a few decades, became the main administrative and literary language of Central Asia and Transoxiana, soon rivalled Arabic in importance, and subsequently became the lingua franca of all Middle Eastern high culture. The simultaneous rise of Iranian Islam and Persianate Sufism in the fourth/tenth centuries and their socio-political co-development over the succeeding centuries is the most salient (if not the most important) historical feature in Islamic cultural history.


In the following section, the spiritual background of Mongol and Timurid politics is examined, followed by a study (section V) of the twelfth and thirteenth-century renaissance of Sufism in Persia. The final section, devoted to Sufism as the common ground of Iranian Islam, elaborates and brings to a close our discussion begun above.


IV. THE POLITICS OF PERSIANATE SUFI CULTURE IN THE IL-KHANID AND TIMURID PERIODS


If the formulation of Sufi metaphysics in Persian began in the twelfth century with the writings of ‘Ayn al-Quḍāt Hamadhānī (executed 525/1131) and Shihab al-Dīn Yaḥyā Suhrawardī (executed 587/1191)100 this development owes a great deal to the patronage of a branch of the Saljuqs of Asia Minor (470/1077-707/1307), who actively supported Persian culture and adab and introduced Persian as the literary and administrative language in Anatolia.101 Yet the actual reasons for the rise and ascendancy of the Persian over the Arabic language are hard to ascertain. There are the linguistic explanations advanced by Hodgson, that “Persian poetry is more varied in content than Arabic”102 and hence easier to translate and more susceptible to cultural transference; and by Frye: that, as the English language which is rich in vocabulary because it has a double source for words (Latin, French and a German basis), so “the New Persian langauge...draws on Arabic as well as its own Iranian base....Arabic provided the catalyst to make a world literature in New Persian... whereas the Persians gave their energies to many facets of culture, the Arabs concentrated on the spoken word.”103 There are also more historical reasons adduced by Ibn Khaldun (d. 808/1406), the founder of Islamic sociology and himself of Sufi affiliation,104 who (basing his view on a saying ascribed to the Prophet: “If wisdom were to be found in the Pleiades, the Persians would find it there”) remarks how the vast majority the great scholars of ḥadith, jurists, Koranic exegetes, speculative theologians, philosophers, and natural historians in the history of Islam were, from its first generation, of Persian descent.105


Hodgson describes the florescence of Persian literary culture in the twelfth century as representing “a new overall cultural orientation within Islamdom,” transcending the realm of mere literary influences. While “Arabic held its own as the primary language of the religious disciplines and even, largely, of natural science and philosophy,


persian became, in an increasingly large part of Islamdom, the language of polite culture; it even invaded the realm of scholarship with increasing effect. While Arabic remained the language of science and religious scholarship... Persian became in wide areas the language of polite intercourse and poetry... Arabic during this period continued to be a major literary tongue, but it was increasingly restricted as to the area where cultivated circles used it for belles-lettres; even in the Fertile Crescent some rulers, notably in Iraq, eventually preferred Persian.106


Sufism in its Persianate form was to develop into a culture unto itself; from its inception it exerted a civilizing and “democratizing”107 influence upon both the fanatics and the bloodthirsty tyrants of its times. It was ultimately through the cultivation of Sufism that the Persian soul managed to survive the Mongol holocaust. “It was the wide vogue of mysticism, far more than formal theology, that enabled Islam to survive this appalling catastrophe,” pronounced A.J. Arberry. The spiritual disciplines developed by the Sufi mystics and


the hope and realization of experiencing the love of God, sustained the men's hearts and souls through the senseless butchery and insane devastations of the terrible thirteenth century. By then the political device which had contrived, though in decreasing effectiveness, the unity of Islam, the Baghdad caliphate, vanished in the holocaust; it was replaced by a less spectacular but in the end more enduring bond, the worldwide network of the Sufi brotherhoods.108


The Sufis—the Kubrāwiyya in particular—generally considered the Mongol invasion of Khwārazm in the years 615/1218-620/1223, ultimately resulting in ninety years of rule by non-Muslim ‘infidels’, as due in part to the misbehaviour shown by previous Muslim rulers towards the ‘Friends of God’. In line with the Sufis' conception of the sovereignty (dawlat) of the worldly ruler as being subject to the spiritual authority (wilāyat) of the saints,109 Nūr al-Dīn Isfarāyinī (639/1242—717/1317) believed, for instance, that the execution of Majd al-Dīn Baghdādī (d. 616/1219) at the hands of the Shāh of Khwārazm, Muḥammad ibn Tikish, was the true cause of the Mongol holocaust. He interpreted the destruction of the kingdom of Khwārazm, as a “summons issued from the court of Divine Grandeur to the Simurgh of Kingship (salṭānat) to fly from the blessed branch of Islam and to alight on the cursed tree of Infidelity (kufr).”110 This opinion held by many Sufis, that temporal powers make secret obeisance to the spiritual hierarchy, and that the true imperial court was in fact, the khānaqāh, was also buttressed by scriptural references which lent their outlook credence.111 This mystical point of (over-) view was reiterated in Rumi's Mathnawī,112 while verses such as the following by Ḥāfiẓ are often interpreted in the same sense by the Sufis:


bar dar-i maykada rindān-i qalandar


bāshand kay sitānand u dahand afsar-i shāhanshāhī113


Around the tavern door


the wild, the vigilant swarm


They withdraw and they bestow


the diadems of Empire.


***


qadam mana ba kharābāt juz ba shart-i adab


ki sākanān-i darash mahramān-i pādishahand.114


Without manners never attempt to step


within the tavern of ruin,


for the residents of its court


are confidants of kings.


However, such explanations offer small consolation before the utter horror and terror of the Mongol conquests, which brought genocide and a scorched earth policy; recent scholars have confirmed the possibility of a ninety-percent extermination rate among the Persian populace of Khurasan.115 Chingiz Khan's catastrophic invasion of northern Iran, for instance, was accompanied by the systematic extermination of the civilian population of all its major towns (Balkh, Marv, Nishapur, Herat, Tus, Ray, Qazwin, Hamadan, Ardabil, etc.).116 These ravages by both Mongol and later, Timurid, tyrants, whose capricious wills wreaked havoc with the feudal economy of mediæval Iran, transforming it into a slave economy117—brought lasting destruction. A constant state of insecurity, violence, internal warfare, banditry on the highways and the pillaging of private property by state officials, prevailed in the thirteenth and fourteenth centuries.118 The Mongol tax collectors produced unprecedented economic distress, previously free peasants—now serfs and slaves—being forced to keep their dwellings in deliberate dilapidation lest they risk a visit from a Mongol dignitary whose very presence entailed a tax (nūzūl).119 In the words of a contemporary Iranian scholar, Ali Rajā’i Bokhārā’i, (penned by way of exposition of the political backdrop of the mystical ambience sustaining the poetry of Ḥāfiẓ during this period in Persia):


The Persian writer of the twelfth and especially the thirteenth century has witnessed his house burned down, his city destroyed, his beloved relatives murdered and his independence eradicated. Foreigners control his possessions, his property, his very being. In such circumstances, how can one sing songs of joy or compose rhapsodies, how should the world be thought a happy abode or life seem sweet? Thus the poetry of this period and the following century [eighth Islamic/fourteenth Christian century]—composed, as it was, by writers subjected to savage marauding Mongols and plundering Turks—is little more than an attempt to offer condolences to the reader.120


Nonetheless, Sufism paradoxically survived during this gloomy period – in fact, not only survived, but blossomed, becoming


the sole force capable of saving the soul of the Iranian populace, casting a ray of hope and courage into the traumatized hearts of the inhabitants of mediæval Persia. For the Sufi masters promised the populace—in the safety of Sufism—liberation from the aggravation of their corrupt contemporaries, offering as companions individuals of refined and sensitive feelings, instead of blackguards and tyrants. They allowed their followers to pass their days without trouble in their khānaqāhs, engaged in musical concerts and dance, states of rapture and spiritual feelings.121


Thus, in spite of anxiety, despair, apathy, political corruption and psychological terror, the Mongol rule of Persia did have compensations. In terms of the arts, Persian miniature painting flourished in the ateliers of Shiraz, Baghdad, and Tabriz almost without any break of style,122 while in Iraq and Azerbaijan under the patronage of the Jalāyirid Mongol princes (1336-1410) Persian miniature painting entered its formative period. In calligraphy, the ta ‘liq style which had been developed by the Tabrizi master, Mīr ‘Alī (d. 1420), in the fourteenth century was transformed into the nasta ‘līq script under later Timurid patronage in Herat,123 while Persian Sufi poetry, in particular in its mathnawī and ghazal form, realized its greatest perfection in the poetry of Sa‘dī and Ḥāfiẓ.124


If terrorism was the norm in political life during the thirteenth century, in the realm of ideas there was a “greater freedom of speech and thought than in Seljuq times while open expression of ideas and divergent religious beliefs prevailed.”125 Insofar as the Mongols espoused Buddhism and made it the official creed in the lands they ruled (at least from 1221-1295), Muslims were forced to tolerate differences of religious belief, leading among other factors, to the rise in the popularity of Sufism—to which tolerance is second-nature.


One important aspect of the Mongol conquest is that for the first time Persia and other large areas of the Muslim world found themselves governed, at least from 1221 to 1295, that is to say for three generations, by non-Muslim rulers, pagan shamanists or Buddhists who ignored differences of religious belief among their subjects, who used Christian auxiliaries, and who employed Jewish ministers alongside administrators from the Far East.126


In the first volume of his Tārīkh-i jahāngushā‘i, ‘Aṭā Malik Juwaynī states that Chingiz Khān followed no particular religion, opposing all religious bias towards both paganism and monotheism.127 This policy provided very favorable conditions for Sufi mysticism and an original ‘Islamic transcendentalism’ to emerge and blossom. For the above reasons, during most of the thirteenth century under Mongol rule, when Persia was administered by non-Muslims, the originality of Sufism as the quintessential Islamic expression transcending the sectarian distinctions of Sunnism and Shi’ism and demonstrating its capacity for inter-faith communication, became apparent. The Sufi concept of the Transcendent Unity of Religions (within the framework of Islamic tawḥid) permits, for example, understanding and toleration of the doctrines of Hindu Advaita Vedanta, Jewish Cabbalism, Christian mysticism and Zen Buddhism—-providing greater possibilities for a universal expression than exists when exoteric Islam dominates.128


V. THE TWELFTH & THIRTEENTH-CENTURY REVIVAL OF SUFISM


“The twelfth century was a great age, probably the culminating age, of religious poetry.” So wrote Charles Haskins, one of the foremost scholars of mediæval history concerning the revival of the Latin mystical tradition in the so-called European ‘Dark Ages’ in his study of The Renaissance of the 12th Century129 - remarks which appear remarkably relevant to Islamic civilization during this period as well. William Chittick in this volume and Victor Danner, elsewhere, have described this religious revival as derivative in part from two of the many major prodigies among Sufi poets of this period, namely Ibn ‘Arabī and Rumi:


The philosohical mysticism of Ibn ‘Arabī and the poetical mysticism of Rūmī are but two of the different genres used by thirteenth-century Sufism to effect a spiritual re-animation of Islam that would be the literary counterparts to the eruption of Sufi oreder all over the face of the Islamic world... In more ways than one, it is possible to speak of the Sufi literary and spiritual fruits of the thirteenth century as forming, in their ensemble, a veritable spiritual message that would govern the general outlook of Islamic civilization and affect all facets of society for centuries.


For the Islamic faith, the definitive ascendancy of thirteenth-century Sufism, with its gnostic and devotional spirituality that included all aspirations, kept the door of spiritual realization open to its seekers for centuries, right into the twentieth century. It had no need to hide the Path under a thicket of dissimulative practices and teachings. The Caliphs, the sultans, the amīrs, and even many of the religious chiefs of the later States, often had their own Sufi teachers whom they consulted regularly. The Path was everywhere in evidence; the many Sufi orders had millions of adherents coming from all ranks of society.130
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