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Foreword


“Speech that rises from the soul, veils the soul.” In this opening line of one of his ghazals Rumi voices the paradox which lies at the heart of his poetry: the inability of words, of language, to convey reality. Words interpose themselves between the soul and reality like the veil that conceals the beloved’s face from the long-suffering lover; or (in another image from the same poem), like the shell which conceals the pith of meaning. “Split the shell, so that you may arrive at meaning’s pith,” counsels the poet; “cleave through the flotsam and jetsam that floats, along with the foam, on the surface of the sea, to arrive at the purity of the sea’s depths.” For Rumi, all of creation is a veil between the questing human being and the truth:



This transient world is a sign of the miracle of Truth;

but this same sign is a veil which hides the eternal Verities.

What are we to make of a poet who, while confessing to the impotence of language, and while constantly reiterating his reluctance to write poetry, is among the most prolific of the Persian poets: producing thousands of lyric ghazals, tens of thousands of narrative-didactic masnavi verses? The long history of discussion and scholarship on the poet – both Eastern and Western – has created many Rumis: the ecstatic mystic; the theosophist; the teacher and preacher; the Mevlevi dervish, lost in the whirling of the dance. Hagiographers (like Aflâki, for example) have told of his miraculous acts; more sober writers have endeavored to make of the ideas expressed in his poems a theosophic system.

Who was Rumi? What was Rumi? Frank Lewis’s study tries to reconstruct both the man and the poet, and does both, I think, highly successfully. Rumi was, first of all, an exile from his native land of Khorasan. He had travelled much in search of learning (which was, at the time, the common practice amongst Muslim scholars), and in search of teachers. At one point, he encountered the mysterious figure of Shams-e Tabrizi. Lewis, to his great credit, does much to untangle the mystery, and the myths, that surround Rumi’s relationship with this, his greatest teacher, and the name that – instead of Rumi’s own, as might have been expected – informs the closing lines of many of his ghazals.



Although existence is but a fragment of Shams-e Tabrizi,

it is a fragment which veils the soul from its source

Shams-e Tabrizi, you are the sun behind the cloud of words;

when your sun shows its face, the words become effaced.

Rumi was a teacher, with many disciples. He succeeded his father Bahâ Valad as head of what later became the Mevlevi order, and founded its ritual turning dance, for which many of his ghazals were composed. He was no ascetic, renouncing the world and its trappings to devote himself to pious observance in some remote and quiet corner; on the contrary, he was a frequenter of courts, of princes and high officials, to whom he offered spiritual advice. (Moreover, as Aflâki tells it, on discovering he had been replaced as one prince’s spiritual advisor, Rumi went off in a huff and predicted a dire fate for the prince in question – which, predictably, happened, although the account is, it seems, totally anachronistic).

In short, Rumi was many things – as we might expect from a real person, rather than from a hagiographical saint-cum-hero or from more recent constructions of “Rumi the mystic,” “Rumi the poet,” and so on. He was, for one thing, a highly learned man, whose poetry – even the lyric ghazals – is not the rapturous outpourings of the ecstatic mystic, but can be highly complex. Thus it is that, when singing of the “drunken camels” who have been so entranced by the voice of the camel-driver that they have begun dancing, he relies on his audience to make the connection between these “camels of God” -the whirling mystics – with the miraculous camel sent (so says the Koran) to the Arabian prophet Sâleh, and which was hamstrung by Sâleh’s people, who could not (or refused to) recognize this divine sign of his prophetic mission. Even so (we may interpret) do many people to recognize the divine nature of the mystic’s calling.

It is this complex and many-sided figure that Lewis attempts – successfully, in my view – to reconstruct in the present book. He appears to have read everything, in every relevant language, both by and about Rumi, and much related material besides (for example, the Maqâlât of Shams-e Tabrizi himself, which gives at least verbal shape and form to this otherwise shadowy personage). He disentangles and debunks myths, misreadings and misrepresentations; not least, he gives due voice to Rumi the poet. For this is what remains to us (for most of us, who will not dig and delve into Rumi’s correspondence, or Shams’s Maqâlât, or other of the conflicting and contradictory source material): that vast outpouring of poetry which, despite Rumi’s own insistence on the impotence of language, shows his own constant engagement with it, his own attempt, if not to express, at least to point to the ineffable – to what lies, as he so often puts it, on “that side,” the side which puts words into the mouth of the reed which sings its tales of separation from its source in the opening section of the Masnavi.

At a time when “Rumi” has become a growth industry (especially in the United States – a phenomenon which Lewis duly takes on board; readers may like to check out the Rumi and Rumi-related websites, CDs, videos and so on), this book is especially welcome. It will without doubt become an indispensable source both for students of Rumi (of whatever inclination) and for scholars wishing to do further research on the poet. For though words may be a veil, they are also (as Rumi knew well) signs that can point us in the right direction.

Julie Scott Meisami

University of Oxford



Preface


According to the common era calendar, Mohammad Jalâl al-Din Rumi was born on 30 September 1207, to Bahâ’ al-Din Valad, probably in the town of Vakhsh. The occasion of the 800th anniversary of Rumi’s birth has inspired numerous commemorations and conferences (some of them government- or United Nations-sponsored) in Europe, North America, the Middle East and South Asia, all confirming the poet’s status as an icon of Islamic mysticism and of civilizational dialogue. Of course, even our measurement of the passage of time involves a civilizational negotiation. Rumi was born in the lunar year 604 of the Hijra, and died in 672. According to this Islamic lunar calendar we now find ourselves in the year 1428, even though many countries in the Muslim world use a parallel solar calendar, such as Iran, where the year runs from vernal equinox to vernal equinox, and according to which we mark the current year as 1386 of the Hijra. The fact that we are marking this anniversary by the Gregorian solar, or “common era” calendar, in 2007, rather than the Islamic lunar calendar by which Rumi calibrated his own age, or the solar calendar officially used by some Muslim countries in modern times, is but one of the many ways in which the modern reception of Rumi refracts the past.

Already in the nineteenth century, reports about the ceremonies of the Mevlevi dervishes had been bruited about by Western travelers returning from Egypt and Turkey. The whirling dervishes were known even as far afield as Missouri. In Tom Sawyer Abroad (NY: Charles L. Webster, 1894), Mark Twain takes his trademark character, Huck Finn, all the way from the Mississippi to the Nile, crossing the Atlantic Ocean and the Sahara Desert in a flying machine, accompanied by Tom Sawyer and Jim. Twain lets Huck hover up in the Cairo sky, where he gets a glimpse of the Mevlevis, whom Huck finds not so outlandishly different from folks back home (205–6):



What I wanted to see was a dervish, because I was interested in dervishes on accounts of the one that played the trick on the camel driver. So we found a lot in a kind of a church and they called themselves Whirling Dervishes ; and they did whirl, too, I never see anything like it. They had tall sugar-loaf hats on, and linen petticoats ; and they spun and spun and spun, round and round like tops, and the petticoats stood out on a slant, and it was the prettiest thing I ever see, and made me drunk to look at it. They was all Moslems, Tom said, and when I asked him what a Moslem was, he said it was a person that was n’t a Presbyterian. So there is plenty of them in Missouri, though I did n’t know it before.

Twain had already traveled himself to the Middle East in 1867, the experience of which he details in The Innocents Abroad, or the New Pilgrim’s Progress (1869), and from the 1870s was much captivated by a different Persian poet, cOmar Khayyam, whose Rubáiyát Twain described as “the only poem I have ever carried about with me.” That Twain could thus find humor in the Western fascination with the “whirling dervishes,” and take the occasion to poke a bit of fun at religious intolerance, perhaps illustrates just how far back the iconic image of Rumi and the Mevlevis began to take shape in the West.

Since the first edition of Rumi: Past and Present, East and West, some seven years ago, new works about Rumi, mostly of a popular nature, including versions or translations of the poems by newcomers to the scene, have continued to appear in English and other languages. There are far too many, in fact, to attempt systematic coverage of the publishing history of the past seven years, and yet our scholarly understanding of the biography of Rumi and his reception history has not changed substantially. Therefore, while some minor changes have been introduced to the text of the book (mostly corrections of errors), I want to devote this preface to some of the significant new works or trends that have emerged in the popular discourse and the scholarly literature on Rumi since 2000.

While electronic catalogues and the internet have made the work of tracking down sources much easier, the annotated bibliography of Mândânâ Sadiq Behzâdi, mentioned in Rumi: Past and Present, East and West (see page 558), has since appeared in a vastly expanded second edition of 637 pages: Ketâb-shenâsi-ye Mowlavi (Tehran: Markaz-e Nashr-e Dâneshgâhi, 1380 /2001). It provides handy reference to a wealth of books and articles in Middle Eastern and Western languages, and includes extended coverage of the Persian manuscripts of Rumi’s works. Serious students of Rumi will want to have it. Those seriously interested in the Hanafi background of Rumi and the ascetic and mystical movements in eastern Iran (in relation to page 16 and note 2 on page 654) should consult the articles on the Karrâmites by M.R. Shafici-Kadkani in Jâneb-e cerfâni-ye mazhab-e Karrâmiye: chahâr maqâle (Tokyo, 1999).

Since the publication of Shams-e Tabrizi’s discourses (Maqâlât) in complete form in 1990 (parts of which had begun to appear in the 1970s), we have come to know much more about this enigmatic figure who so revolutionized Rumi’s religious practice. The present book (Rumi: Past and Present, East and West, originally published in 2000), presented the first extensive quotations from the discourses of Shams’ Maqâlât in English. Since then, Chittick has translated a large portion of the entire text of Shams’ Maqâlât under the title Me & Rumi: The Autobiography of Shams-i Tabrizi (Louisville, KY: Fons Vitae, 2004), which helpfully rearranges the scattered original order of the Persian text into a chronological narrative. This primary source provides direct access to the thoughts and ideas of Shams, and takes us far beyond the traditional legends, many of which were preserved and perpetuated by Shams al-Din Aflâki’s popular hagiography, Manâqeb al-cârefin. Aflâki must be read critically, not credulously, for what it is: a compilation of oral reports circulating in Konya in the second, third and even fourth generations after Rumi’s death. Still, Aflâki does contain valuable historical details, as well as the saintly and legendary traditions about Rumi (see pages 249–60 of the present book). The expert annotated translation by John O’Kane now makes the entire work available in English as The Feats of the Knowers of God (Leiden: Brill, 2002).

With respect to Rumi’s own writings, scholarship has come some way from the edition of the Masnavi prepared by Mohammad Ramazâni for Kolâle-ye Khâvar press (Tehran, 1315–19/1936–40), which went through many reprints and made the poem available in its entirety to a wider Persian-speaking public. Reynold Nicholson’s expert critical edition of the Persian text superseded this, and has been repeatedly reprinted in various formats by various publishers, though often without the numerous annotations, corrections and revisions Nicholson specified, as additional manuscripts became available to him during the long years of work on the project (see pages 306–8 of the present book). A recent four-volume edition, incorporating all of Nicholson’s revisions and annotations to the Persian text, and accompanied by a line index, was recently prepared by Hassan Lahouti: Masnavi-ye macnavi ... âkharin tashih-e Reynold A. Nicholson (Tehran: Nashr-e Qatre, 1383/2004).

In addition to this, editions or facsimiles based upon the oldest manuscript, the Konya manuscript of 677/1278, continue to appeal. Though this is not the oldest extant copy – one, possibly two, manuscripts are dated a few years earlier – it has been widely canonized as the most reliable witness to the Masnavi text, believed to be copied from an exemplar authorized by Rumi. Another major critical edition of the Masnavi, edited by Mohammad Este clâmi, based on an additional manuscript, began appearing in 1983 (Tehran: Zavvâr, 1361) and has been repeatedly reprinted, with a sixth revised and corrected edition issued in 2000 (Tehran: Sokhan, 1379). This consists of seven volumes, one volume for each of the six books of the Masnavi, each containing extensive annotations, plus a seventh volume with an index of lines, Koranic verses and hadith quotations (see page 309 of the present book). Jawid Mojaddedi has followed Este clâmi’s edition for his rhyming verse translation of The Masnavi: Book One (Oxford University Press, 2004), which won the Lois Roth Award for translation from Persian; this marks the first step in the first attempt since Nicholson to translate the whole Masnavi into English.

For those working with the Persian text of the poem, some new reference tools exist. The comparative concordance of three different editions of the Masnavi is provided in the late Mohammad Taqi Ja’fari’s (allameh-jafari.com) four-volume Az daryâ be daryâ (Tehran: Vezârat-e Ershâd-e Eslâmi, 1985–6), which locates words, phrases and hemistichs as they appear in the 28,000-line edition of Ramazâni (Kolâle-ye Khâvar, 1936–40), in Jacfari’s commentary on the Masnavi (Tehran: Enteshârât-e Eslâmi, 1366–7/1987–8), and in the 25,000-line edition of Nicholson. Note that Jacfari’s commentary, Tafsir va naqd va tahlil-e Masnavi, extends to a full 15 volumes (see pages 481 and 557 of the present book), and that two new studies by Jacfari on Rumi have (posthumously) appeared, on the role of reason/rationality in Rumi’s thought, and on the qualities that make his works so appealing: cAql dar Masnavi (Tehran: Yârân-e cAlavi, 2005) and cAvâmel-e jazzâbiyat-e sokhanân-e Mowlavi (Tehran: Daftar-e Nashr-e Âsâr-i cfari, 2003).

Az daryâ be daryâ is keyed to the original three volumes of Nicholson’s Persian text of the Masnavi as printed in Leiden by the E.J.W. Gibb Memorial Trust, which makes it difficult to use if working from a different edition of Nicholson. But there are several computer programs on compact disc that now facilitate the process of word searches, as well as some online resources, including Mowlana.org. The computer program of the Masnavi by Noorsoft.org (Computer Research Center of the Islamic Sciences in Tehran) provides access to several modern commentaries, as well as the text of the poem, and audio recitations. This program also includes what we might call a pre-modern commentary, but one by an important Iranian thinker, Mollâ Hâdi Sabzevâri (see page 477 of the present book), who completed his Sharh-e asrâr-e Masnavi in 1866 at the request of the Qâjâr prince, Sultan Morâd Mirzâ. This commentary, lithographed in 1868 as Sharh-e Masnavi-ye Mowlavi (Tehran: Matbace-ye Mir Mohammad Bâqer Tehrâni, 1285 A.H.), and offset again in the 1970s (Tehran: Sanâ’i), before finally appearing in a critical edition by Mostafâ Borujerdi, the Iranian Ambassador to the Vatican, as Sharh-e Masnavi-ye Hâj Mollâ Hâdi-ye Sabzevâri (Tehran: Vezârat-e Farhang va Ershâd-e Eslâmi, 1374–7/1995–8), and now in digital form. Nayestan-e Jam Company (nayestan.com) has produced two computer CDs by another important Iranian thinker, Abdol Karim Soroush: Sorush-e Qunye, containing Rumi’s Masnavi and Vâcez-e Kâshefi’s annotated selection of it (i.e. the Lobb-e lobâb-e Masnavi, for which, see page 469), as edited and recited by Soroush; and Rasul-e âftâb, which presents 29 ghazals of Rumi’s Divân recited by Soroush and accompanied by the music of Paymân-e Khosravi. Meanwhile, a collection of articles by Soroush in conventional print on paper appeared in 2000, treating various interesting topics related to Rumi, under the title Qomâr-e câsheqâne: Shams va Mowlânâ (Tehran: Mo’assese-ye Farhangi-ye Serât, 1379).

Jacfari estimated that some 2,200 separate verses of the Koran are alluded to, quoted or explained in Rumi’s Masnavi (Az daryâ be daryâ, 1:vii). Another observer has calculated that as many as 6,000 lines of the Masnavi either quote, paraphrase or allude to the Koran (see page 396 of the present book). No precise reckoning is needed to realize that Rumi’s allusions to the Islamic scriptural tradition are frequent and recurrent, and that a great many of his serious readers find this a matter of central importance. In recent years, Bahâ’ al-Din Khorramshâhi and Siâmak Mokhtâri have devoted over 700 pages to a presentation of particular lines of the Masnavi with explanations of the Koranic verses and hadith to which they may allude: Qor’ân va Masnavi: Farhangvâre (Tehran: Nashr-e Qatre, 2005). The book Ahâdis va qesas-e Masnavi (Tehran: Amir Kabir, 2002) merges two of the great Badic al-Zamân Foruzânfar’s reference works into a single volume: his dictionary of the hadith in the Masnavi, originally published as Ahâdis-e Masnavi (Tehran: University of Tehran Press, 1955; Amir Kabir reprint, 1968); and his research on the sources from which Rumi takes his stories, Ma’âkhez-e qesas va tamsilât-e Masnavi (Tehran: Majles, 1954). Following a somewhat unusual reverse organization, the index of Koranic verses by Hâdi Hâ’eri (d. 1980), posthumously published under the Arabic title Nukhbat al-cirfân can âyât al-Qur’ân wa tafsîri-hâ (Tehran: Haqiqat, 2004), lists verses of the sacred text arranged in the order they appear in each Sura, and adduces for each âyat the lines of Rumi’s Divân and Masnavi which may allude to it (see pages 557–8 and 396). Meanwhile, in the north of Iran (Sâri: Nashr-e Zohre, 2002–4) Nezâm al-Din Nuri’ has published seven booklets on allusions in Rumi’s Masnavi to Hadith (Ahâdis-e Masnavi-ye macnavi) and to Koran (Qor’ân va Masnavi-ye macnavi).

Indeed, a verse describing the Masnavi of Rumi as the Koran in Persian tongue has appeared as a frontispiece in many nineteenth-century Indian lithographs of the text. These two lines are translated in Rumi: Past and Present, East and West, where the traditional attribution to Jâmi is repeated (see pages 467 and 469). Although Mohammad Vali Akbarâbâdi’s commentary (Makhzan al-asrâr, written in 1728 and published in Lucknow as Sharh-eMasnavi in 1894, page 3) ascribes the clever lines to Jâmi, they have never been located in his published works. Nor have they turned up in the edited works of Shaykh Bahâ’i, to whom Mohammad Ramazâni alternatively attributed the lines in his edition of the Masnavi (the above-mentioned Kolâle-ye Khâvar edition, page vi). It remains for scholars to trace the origins of this verse back from Akbarâbâdi’s mention to its origins.

The market for line-by-line commentaries of the Masnavi remains strong in Iran among general readers, and so publishers continue to publish them, whether written in the medieval or the modern era. Sayyed Jacfar Shahidi has extended the commentary begun by Foruzânfar, but cut short by his death. This recently written Foruzânfar-Shahidi commentary appeared in Tehran in 2001 (cElmi va Farhangi, 1380), extending to eight volumes. Not recently written, but multiply published, we may note that the surviving portion of a commentary by a seventeenth-century Shiite author of Mashhad, Mohammad Sâleh Qazvini Rowghani (see page 477 of the present book), was edited and published twice in one year (1995), once as Konuz al-‘erfân va romuz-e ashâb al-iqân: sharh-e daftar-e chahârom-eMasnavi-ye Mowlânâ, ed. Mohammad-Rezâ and Ma’sume Bandarchi (Tehran: Ma‘âref, 1374), and once as Konuz al-‘erfân va romuz al-iqân: sharh-e ash‘âr-e moshkele-ye Masnavi, ed. Ahmad Mojâhed (Tehran: Rowzane, 1374). It is noteworthy that a fragmentary and previously unknown commentary by someone whose name is far from a household word would find two different editors, two different publishers and perhaps even two different audiences. Such is the cachet of Rumi’s Masnavi.

On the question of Rumi’s multilingualism (pages 315–17), we may still say that he spoke and wrote in Persian as a native language, wrote and conversed in Arabic as a learned “foreign” language and could at least get by at the market in Turkish and Greek (though some wildly extravagant claims have been made about his command of Attic Greek, or his native tongue being Turkish). Rumi’s many poetic compositions in Arabic show that this language was both important to him and that he was accomplished in it, though Arabic literary scholars do not consider his contributions as integral to the Arabic tradition of letters. Turkish was not yet an established literary vehicle for the formal quantitative meters employed by Rumi, though his son, Sultan Valad, did play an important role in making it so. Still, scattered lines of Turkish appear in Rumi’s poems. At least one of Rumi’s macaronic poems (D 2121) mixes Turkish, Persian and Arabic lines.

However, Arabic is, after the tens of thousands of lines he composed in Persian, Rumi’s primary “foreign” language. Aside from frequent quotations or paraphrases of verses of the Koran and Hadith, there are over fifty poems in Rumi’s Divân composed entirely in Arabic, as well as another fifty macaronic poems, containing roughly equal numbers of lines in Persian and Arabic. These macaronic poems (molamma‘ât) are sometimes structured with the first hemistich of each line in Persian and the second hemistich in Arabic (e.g., D 263 or 1293); sometimes the lines alternate languages, with one or two lines in Arabic, followed by one or two in Persian (e.g., D 1360 or 2119); and sometimes a poem will begin with six or seven lines in one language, followed by roughly the same number of lines in the other language (e.g., D 262 or 1176). The 1999 Harvard Ph.D. dissertation by Nargis Virani, “‘I am the Nightingale of the Merciful,’ Macaronic or Upside-down?: the Mulammacāt of Jālal al-Din Rumi,” provides an analysis of Rumi’s mixed Arabic and Persian poems.

As a supplement to the information provided in ‘Rumi in the Arab world’ (pages 487–8), we may mention that the six volumes of cAbd al-cAzîz’s annotated translation of the Masnavi, Jawâhir al-âthâr, was first published from 1957 to 1968 (1336–47) and subsequently reprinted in 1974–5 (1353–4) at the University of Tehran Press. Meanwhile, in recent years, cĬsâ Alî al-Âkûb has published several new Arabic translations of Rumi’s works in Damascus: Fîhi mâ fîh (Dâr al-Fikr, 2002), the Rubâciyât Mawlânâ Jalâl al-Dîn al-Rûmî (Damascus: Dâr al-Fikr, 2004), and selections from the Divân, published through the Cultural Legation of the Islamic Republic of Iran in Damascus (2002). Dr. al-Âkûb has also translated Meyerovitch’s study on Rumi (from the English translation of the French into Arabic) and Schimmel’s Triumphal Sun, both published in 2000 by Iran’s Ministry of Culture and Islamic Guidance. At the Université Libanaise in Beirut, Professor Victor el-Kik has devoted a special issue of the literary journal al-Dirâsât al-adabîya (no. 41–42, Spring/Summer 2003) to scholarly articles in Arabic and in Persian, and translations of Rumi’s poetry, including el-Kik’s own rhyming verse renderings from the Masnavi and the Divân.

Rumi: Past and Present, East and West discusses the attitude toward homosexual practices revealed in Rumi’s writings (pages 320–4). Several recent works provide a thorough exposition of attitudes in the medieval Muslim world toward homosexual acts and homosexual orientation, laws governing behavior and social status, and how all this relates to the homoeroticism of ghazal poetry. In Persian, there is Sirus Shamisâ’s illuminating study of the Sufi notion and tradition of gazing on beautiful boys, Shâhed-bâzi dar adabiyât-e Fârsi (Tehran: Enteshârât-e Ferdows, 2002). In English, one may mention the following excellent scholarly studies in English: Khaled El-Rouayheb, Before Homosexuality in the Arab-Islamic World, 1500–1800 (Chicago: University of Chicago Press, 2005); J. Wright and Everett Rowson, eds., Homoeroticism in Classical Arabic Literature (New York: Columbia University Press, 1997); and Walter Andrews and Mehmet Kalpalklı, The Age of Beloveds: Love and the Beloved in Early-Modern Ottoman and European Culture and Society (Durham: Duke University Press, 2005).

Wine and intoxication are also an integral part of Persian ghazal poetry, and in the context of Rumi’s poetry, as well as many others, it is more symbolic than real. And yet not all wine was other-worldly. Rudi Matthee documents the medieval Iranian attitudes and practices respecting wine and narcotics, albeit for periods somewhat later than Rumi’s; his study, The Pursuit of Pleasure: Drugs and Stimulants in Iranian History, 1500–1900 (Princeton: Princeton University Press, 2005) is a fascinating read. Regarding Rumi’s poem on pages 335–6 of the present book, and the “froth of opium,” one may now refer to Mahsân cAttâri’s article on opium in Persian literature (“Afyun va afyune”) in the great Encyclopedia of Persian Literature, edited by Hasan Anushe, Dânesh-nâme-ye adab-e fârsi, v. 2: Farhang-nâme-ye adabi-ye fârsi (gozide-ye ettelâc ât, mazâmin va mowzucât-e adab-e fârsi) (Tehran: Sâzemân Châp va Enteshârât, 1376/1997), 112–14. cAttâri cites a line of Rumi’s Masnavi (M2:259) in which “tasting opium” means to be deceived, though in general afyun and especially taryâq (e.g., taryâq-e fâruqi in the last line of Book 5, M5:4238) are a kind of medicinal antidote to poison. Both meanings, “deception” and “antidote,” may be present in the final line of the ghazal and its “kaff-i afyun,” though in the small score of occurrences of the word afyun in the Divân, Rumi frequently pairs it with wine, as an intoxicant that removes grief and worry, or that stuns the rational faculties.

Bu cAli Qalandar of Panipat is said to be influenced by Rumi’s Masnavi (page 468 of the present book), and indeed, he seems to quote Rumi (whom he calls “Mowlavi”, p. 22) in his short narrative poem, “The Flower and the Rose” (Gol o bolbol), published in Masnavi, mosannafe-ye Hazrat-e Shâh Sharaf al-Din Bu cAli Qalandar Pâni-pati, ed. Mohammad Moslem Ahmad Nezâmi (Delhi: Kotobkhâne-ye Naziriye, 1383 A.H./1963).

The fourteenth-century Qalandar of Panipat may have popularized Rumi in India, but Coleman Barks (see pages 589–94), who began promoting Rumi nearly three decades ago, still reigns supreme as Rumi’s chief interpreter in English. Indeed, Barks’ fame has spread well beyond the English-speaking world; he received invitations in 2006 to the University of Tehran (along with Robert Bly) for an honorary doctorate, and in 2005 to Kabul for the first scholarly exchange program with Afghanistan sponsored by the U.S. State Department since the Soviet invasion. Barks continues to produce new versions, renderings and collaborative translations of Rumi’s seemingly inexhaustible oeuvre at regular intervals, but no longer with small publishing houses. The major publishing institutions in the U.S. now seek Barks out, and have reprinted many of his earlier collections of Rumi. Since 2000, Barks’ new work has included a collaboration with Nevit Ergin on English versions of Gölpınarlı’s Turkish translations of Rumi’s Persian in The Glance: Songs of Soul-meeting (New York: Viking/Arkana, 1999). Barks has also collaborated a second time with Michael Green for another illustrated book, The Five-Times Prayer of the Sufis, as Revealed by Jellaludin Rumi and Bawa Muhaiyaddeen (New York: Ballantine Wellspring, 2000), which adorns Bawa’s prayer with Rumi’s poems. Barks has revised or reprised, as well as extended, his repertoire of Rumi poems with two books from Harper Collins in San Francisco: Rumi: The Book of Love (2003) and A Year with Rumi: Daily Readings (2006).

Barks also resumed his collaboration with John Moyne for The Drowned Book: Ecstatic and Earthy Reflections of Bahauddin, the Father of Rumi (San Francisco: Harper, 2004), which provides access to some material not previously available in English, some of it rather abstruse in the original and difficult to translate. Moyne (page 590) is the member of this duo who knows Persian, whereas Barks supplies the modern American poetic idiom. Moyne has thus preferred to stand in Barks’ shadow, though Moyne’s own translations in Rumi and the Sufi Tradition: Essays on the Mowlavi Order and Mysticism (Binghamton, NY: Institute of Global Cultural Studies, Binghamton University, 1998) are clear and straightforward. This slim book of 94 pages (note that Moyne has written a somewhat longer study for the general reader, to appear through Mazda Publishers in 2007 as A Bird in the Garden of Angels) consists of a series of “talks and notes prepared at different times and for different audiences,” and is therefore somewhat uneven, but nevertheless well informed. Indeed, it is one of the more interesting short introductions to the thought and works of Rumi in English, along with two other illustrated short introductions to Rumi and the Mevlevi tradition written by scholars for a general audience, and both now in a second edition: Mevlana Celaleddin Rumi and the Whirling Dervishes (Istanbul: Dost Yayınları, 1992) by Talat Sait Halman and Metin And, and The Sufi Doctrine of Rumi (Bloomington, IN: World Wisdom, 2005; first edition, Tehran, 1974) by William Chittick. French readers can now turn to a thorough overview, informed by the latest research and accompanied with translations, in Leili Anvar-Chenderoffs Rûmî (Paris: Entrelacs, 2004).

Nevit Oğuz Ergin (pages 608–10), like Coleman Barks, has labored indefatigably in the field of translation, and his series of the ghazals of Rumi’s Divân comprises twenty-two volumes published by Echo Publications (1995–2003), a press which settled down, after a peripatetic beginning, in San Clemente, California, with support and assistance from the Turkish government. Ergin’s translation, featuring about 2,800 poems from the Divân of Rumi all told, is now the largest collection of Rumi’s ghazals available in English (Arberry’s two volumes of Mystical Poems of Rumi provide only 400 of the 3,300 lyrical poems, though he also did a separate volume of Rumi’s quatrains). Ergin’s somewhat impressionistic English renderings were translated from Gölpınarlı’s Turkish translations, not directly from Rumi’s Persian (see pages 552–3 of the present book). In 2006, Ergin added yet another volume of translations, under the mysterious title The Forbidden Rumi: The Suppressed Poems of Rumi on Love, Heresy, and Intoxication (Rochester, VT: Inner Traditions), no longer with the support of the Turkish government, but assisted by Will Johnson. This claims to present about 200 poems “that don’t belong to any standard volume” and which show “clearly how much at odds Mevlana was with the orthodox religious authority of his time” (pp. 165–6). It is, however, rather difficult to imagine how Rumi’s poems – a genre of speech which after all allows, even thrives upon, a certain license with regard to theological matters – could have been all that shocking to orthodoxy in fairly heterodox Anatolia, which had also seen the writings of Ibn cArabi, Sadr al-Din of Konya, cErâqi, Yunus Emre and other mystically-minded Sufis.

Gölpınarlı’s translation of the Divân-i kebir, which Ergin relied upon, appeared through various Istanbul publishers in five volumes from 1957 to 1960, followed by two further volumes in 1971 and 1974; the complete seven-volume set has been published as part of the Kültür Bakanlığı series in 1992 (Eskişehir: Anadolu University Press; reprinted in Ankara, 2000). Because Gölpınarlı’s translation follows the manuscript copied in 1368 (on display at the Mevlana Museum in Konya; facsimile reproductions of a few pages of it appear in various volumes of Ergin’s translation), whereas most translators follow Foruzânfar’s critical edition, they are organized differently, so it can be difficult to compare Ergin’s translations with other English translations. However, Dr. Susan Friedman’s Ergin-Foruzânfar concordance greatly facilitates such comparison, and is available on the excellent website of Ibrahaim Gamard (Dar-al-Masnavi.org); Gamard, who has studied and followed Rumi for thirty years, has painstakingly compiled a concordance of translations of the quatrains of Rumi, and has published his own annotated selection of Rumi’s stories, poems and discourses, translated directly from the Persian, as Rumi and Islam (Woodstock, VT: Skylight Illuminations, 2004). One may mention in this connection, from the many recent Turkish translators, the late Şefik Can (1910–2005), who was a figure of devotion among the Mevlevis in Istanbul. His Turkish translations – of Rumi’s quatrains, Hz. Mevlananın Robailer (Ankara: Kultur Bakanlığı, 2001, 2nd edition); of the Masnavi, Konularına Göre Açıklamalı Mesnevi Tercümesi, 3 vols. (Istanbul: Otüken, 1999); and selections from the ghazals, Divan-ı Kebir — Seçmeler, 4 vols. (Istanbul: Ötüken, 2000) – all stand alongside his study of Rumi, Mevlânâ: hayatı, şahsiyeti, fikirler (Istanbul: Ötüken, 1995), which was translated into English as Fundamentals of Rumi’s Thought: a Mevlevi Sufi Perspective (New Jersey: Light, 2004) shortly before his death.

Some of the volumes in Nevit Ergin’s English translation feature prefaces by successive Ministers of Culture of the Turkish Republic, or by Coleman Barks, alongside Ergin’s notes as translator. Ergin is concerned more with transcendental than philological access to Rumi. As he says, “All scholarly works are nothing but skillful dissections of Mevlana’s perception, which in full honesty goes far beyond three dimensional time and space realities. To know Farsi [sic] and other languages are definitely a big help, but not enough to comprehend Mevlana” (Dîvân-i Kebîr, Meter 12, p. viii). Ergin has translated Rumi in the irenic belief that “early exposure of young minds to [Rumi’s] concepts of unselfishness, tolerance and love will not only solve the present national/international problems, but also prevent future catastrophes.” Perhaps recalling John and Yoko’s famous campaign for peace, Ergin urges that Rumi “is the most respected moderator in front of the somber, hateful, religious dogmatists and social bigots. For everybody’s sake, let’s give him a chance” (Dîvân-i Kebîr, Meter 22, translator’s notes).

In a recent article, the Polish scholar Wojciech Skalmowski has provided fuller details about Tadeusz Miciriski (1873–1918) and his translations of Rumi than were provided in Rumi: Past and Present (see page 613). Of the 27 poems Miciński translated in his 1905 Chimera article – very freely based on Hammer-Purgstall’s German versions – only ten are considered authentic Rumi poems by Foruzânfar. Skalmowski is of the opinion that the composer Szymanowski, as an avowed homosexual, would have been attracted to the idea of “the friend” (yâr) in the particular ghazal he chose for the lyric text of his third symphony (see W. Skalmowski, “Un samâc polonais: le ‘Chant de la nuit’ de Karol Szymanowksi” in C. van Ruymbeke, ed. “Mais Comment Peut-on Être Persanc”: Éléments Iraniens en Orient & Occident (Liber Amicorum Annette Donckier de Donceel) [Leuven, 2003], pp. 137–51). Meanwhile, J.C. Bürgel’s translations, Licht und Reigen (see page 568) have been reprinted as Rumi: Gedichte aus dem Diwan (Munich: C.H. Beck, 2003), and a new Swedish translation of selected Rumi poems was accomplished by Ashk Dahlen as “Song of the Reed Flute,” Vassflöjtens Sång (Lund: Ellerströms Förlag, 2001).

Concerning the Mevlevi order, or lineage, of dervishes, including their practices and their lodges, one may refer to the multi-author Les derviches tourneurs: doctrine, histoire et pratiques by Alberto Fabio Ambrosio, Ève Feuillebois and Thierry Zarcone (Paris: Éditions du Cerf, 2006). In English, Ethel Sara Wolper’s Cities and Saints: Sufism and the Transformation of Urban Space in Medieval Anatolia (University Park: Pennsylvania State University Press, 2003) offers a wealth of information on the architecture, patronage and use of dervish lodges in Anatolia in the era of Rumi. The shrine complex and museum in Konya are addressed in Dr. Erdoğan Erol’s copiously illustrated Mevlânâ’s Life, Works and the Mevlânâ Museum (Anadolu Manşet Gazetesi, 2005). The history of the widely dispersed lodges of the Mevlevis (see pages 458–61) is covered in detail in Sezai Küçük, Mevlevîliğin Son Yüzyılı (Istanbul: Simurg, 2003), while specific lodges are covered in various other Turkish works, including: Nuri Köstüklü, Vatan Savunmasinda Mevlevîhaneler (Balkan Savaşlarmdan Milli Mücadeleye) (Konya: Çizgi Kitabevi, 2005); Oral Onur, Edirne Mevlevihanesi (Istanbul, 1999); and Server Dayıoğlu, Galata mevlevihanesi (Ankara: Yeni Avrasya Yayınları, 2003). The Mevlevi lodge in Lefkoşe, Cyprus, has been recently restored and reopened, and maintains connections with the Rumi Institute (founded by Gökalp Kâmil), which has hosted several academic conferences at the Near East University in Cyprus.

In Iran, new books for the general reader and for specialists have appeared, such as dictionaries of the themes and symbols in Rumi’s poetry, a study of the similarities between Greek thought and Rumi’s thought, and numerous translations of Western scholars’ work. A fictional contribution to the reception history of Rumi has perhaps generated the most interest among Iranian readers of late. This feminist critique comes in the form of a novel by Sacide Qods, called Kimiâ Khâtun: dâstâni az shabestân-e Mowlânâ (Tehran: Cheshme, 1383/2005), which imagines the lives of the women in the extended household of Rumi, particularly Kimiâ, the lady who was married to Shams-e Tabrizi shortly before his disappearance from Konya. Qods’ story of Kimiâ finds the behavior of the men wanting. Women in Iran have found the story engaging, as by 2007 it had gone through seven printings. I hasten to add here to my discussion (see page 122) of Rumi’s second wife, Kerrâ, or Kerâ, that her “name” is probably a title, insofar as it is also used elsewhere to refer variously to Gowhar Khâtun’s mother (Af 681), sometimes to Fâteme Khâtun (Kerrâkâ, or little Kerrâ, who is the daughter of Salâh al-Din) and to others; it has been claimed that the word is of Greek or Anatolian origin (GB 237).

Another aspect of Rumi’s spiritual legacy that has gained greater prominence with some Iranians of late, more devotional than scholarly in aim, is the so-called “Testament” (vasiyat-nâme) of Rumi, which refers to a short summation of righteous practice that Jâmi ascribed to Rumi in his Nafahât al-Ons. It is a traditional exhortation to observe piety, whether in private or in public, which counsels us to eat, sleep and speak but sparingly; to turn away from physical tempations, to seek the companionship of the righteous and avoid the foolish and to work for the benefit of humanity. An entire book has been written by Abu al-Fath-e cArab, Sharh-i bar vasiyat-nâme-ye Mowlânâ (Tehran: Nasl-e Nowandish, 1381/2002), to gloss this short testamental paragraph, phrase by phrase.

Far too many recordings of recitations and/or musical performances of Rumi’s poems have appeared since 2000 to mention here, but a few have caught my attention in particular: the CD Rooz o Shab by Katayoun Goudarzi, who recites beautifully recites several of Rumi’s ghazals with music by Reza Derakhshan (Tehran, 2006), and a new Shajariân recording from 2002 of the Rumi poems Bâ man sanamâ del yek dele kon, along with Bi to be sar nemishavad (see page 633), accompanied by the master musicians Hossein cAlizâdeh on târ and Kayhân Kalhor on kamânche (World Village, 468011).

The original acknowledgements section thanks many people who helped me in researching the book, and it is a great pleasure to reiterate my gratitude again, as well as to acknowledge all those who have since then generously provided supplemental information, bibliographical details or copies of their research, or pointed out oversights and errors. Two translations of this book have appeared in Iran, one by Farhad Farahmandfar, Mowlavi: Diruz o emruz, sharq o gharb (Tehran: Nashr-e Sales, 1383/2004), and the other by Hassan Lahouti, Mowlânâ: diruz tâ emruz, sharq tâ gharb, with a Persian preface by the author (Tehran: Nashr-e Nâmak, 1384/2005). Hassan Lahouti has made me aware of many works I did not know about before, in addition to correcting numerous errors. Ergun Kocabıyık, who is editing the Turkish translation of this book prepared by Hamide Koyukan and Gül Çağalı Güven, Mevlânâ: Geçmiş ve şimdi, Doğu ve Batı (Istanbul: Kabalcı Yayınevi, in press), has also asked probing questions and corrected some minor errors. Mr. Gökalp Kâmil has been a great encouragement, a fine host and a discerning reader. Others who have helped by providing books or information, or encouragement, include the late Dr. Ahmad Tafazzoli, Professor Talat S. Halman, Professor Reza Rowhani of the University of Kashan, Professor Mohammad Esteclami, Professor M.R. Shafici-Kadkani, Naeem Nabili-Akbar, Dr. Mohammad-cAi Movahhed, Professor Abdol Karim Sorush and many others, whose forgiveness I beg for overlooking. I hope that readers will help to correct the remaining errors here. As Rumi beseeches God (M2: 693–4):



Gar khatâ goftim eslâh-ash to kon/mosleh-i to ay to soltan-e sokhon

Kimiâ dâri ke tabdil-ash koni/gar che ju-ye khun bovad nil-ash koni

I am very grateful to Oneworld for this opportunity to add these new details to this second edition of Rumi: Past and Present, East and West. Alongside this, Oneworld is publishing a separate literary collection, Rumi: Swallowing the Sun (Oxford: Oneworld Publications, 2007), which presents a selection of Rumi’s poems in translation, illustrating the various personas and themes that he gives voice to in his poetry. My thanks to Juliet Mabey, Novin Doostdar, Kate Smith, Kathleen McCully and Mike Harpley for their patience, persistence in tackling electronic text and typesetting issues, and the painstaking care devoted to these books.
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Notes on Transliteration


The Arabic script is used to write not only Arabic, but also Persian, Urdu and, prior to Atatürk’s adoption of the Latin alphabet, Ottoman Turkish. Unfortunately (speaking now from the point of view of transliteration), these various languages do not all pronounce Arabic letters in the same way. Since Rumi was a native speaker of Persian but knew Arabic fluently and lived the greater part of his life in an area where Turkish, and to a lesser extent, Greek, were the major spoken languages, the question of how to represent names, book titles, technical terms and so forth in a study of this nature is extremely problematic. Should one write the title of a Persian work as if it were Arabic? Should one write a Turkish name as if it were Persian?

We are confronted with the dilemma of either accurately reflecting the pronunciation of each individual language, which would require a number of different systems of transliteration and perhaps even cause confusion about the identity of individuals discussed, or using one transliteration system that treats all the languages generically, but may not accurately reflect the spelling or pronunciation of a word or name in the language it comes from.

For example, we have the Persian/Arabic name transliterated as Jalâl, now written in Turkish as Celâl; or modern Turkish Çelebi, written in Arabic transliteration as Chilibî, sometimes voweled as Chalabi, but common in Persianate pronunciation and transliteration as Chelebi. In Persian one pronounces as Mohammad what is transliterated and pronounced as Muhammad in Arabic, though the same name becomes Mehmet in Turkish. Originally an Arabic word, “sultân” would Romanize as soltân in conformity with modern Persian transliteration systems, but since the word has been native to English-speakers for some time now, we may dispense with accent marks all together and just write “sultan.”

It is virtually impossible to find a solution to this problem that will suit the dictates of logic, aesthetics and clarity for all readers. I have generally opted to transliterate names and titles from the medieval period in conformity with the phonetic values of modern Persian, using a simplified version of transliteration which employs a minimum of diacritical markings. The vowels are:

“a” as in “bat”

“â” as in “law”

“e” as in “bed”

“i” as in “machine”

“u” as in “tutu”

“o” as in “toe”

“ow” as in “glowing”

“ay” as in “pay”

Consonantal values are more or less as in English, with these clarifications:

“kh” as in Scottish “loch”

“zh” as in the second “g” of “garage”

“gh” and “q” represent sounds not found in English, a hard velarized “g”

pronounced higher up in the mouth

“h” is aspirated and notably pronounced in all positions

The cayn (c) and the hamza (ɔ) do not carry a separate phonetic value of their own, but are included to help those familiar with the Arabic script reconstruct the spelling of the original. I have not, however, added the usual diacritical marks to distinguish the various homophone letters in Persian (“z” renders four separate letters – zâl, ze, zâd, zâ; “s” renders three separate letters – sin, se and sâd; “t” renders both te and tâ; and “h” renders both he-jimi and he-havvaz). I believe this will make the text easier on the eye and will not unduly inconvenience those wishing to reconstruct the spelling in the original language.

An exemption from these rules of transliteration has been made for words accepted in English (e.g., ulama for colamâ); for Turkish proper names and book titles after the conversion to the Latin alphabet in 1928; and for Arabic names and titles more generally known in a certain form (e.g., Ibn, al-Mutanabbî, etc.). These generally appear in their more familiar forms.

Also, let readers beware: names they read in works about the Islamic world may be spelled quite differently in various books, depending upon whether the author is French, English or German and whether their principal familiarity with a given historical figure comes through Arabic, Persian or Turkish sources. An example of the variety of spellings readers may encounter is given below, first as the name appears in this book, and then as it may appear in other works from other countries and other centuries:




	Bahâ al-Din:

	Bahâeddin, Bahâɔuɔd-Dîn, Bahâɔ-i Walad, Bahâ-e Valad




	Jalâl al-Din:

	Dschelaleddin, Jalâluɔd-Dân, Jelâl al-Din, Djalâl al-Din, Celâl al-Din, Celaleddin, Geláleddin, etc.




	Rumi:

	Rûmi, Rúmî, al-Rúmí, Roumi




	Shams al-Din:

	Shamseddin, Shemsoddin, Shamsuɔd-Din, Shems




	Sultan Valad:

	
Soltân Valad, Veled, Sultân Walad










Introduction



RUMI-MANIA


Jalâl al-Din Rumi, as the Christian Science Monitor recently proclaimed (cover article by Alexandra Marks, November 25, 1997), has become the best-selling poet in the United States. Audiences at poetry readings enthusiastically respond to Rumi’s poems, often recited to the accompaniment of live music by Coleman Barks, who, more than any other single individual, is responsible for Rumi’s current fame; his The Illuminated Rumi (New York: Broadway Books, 1997), a coffee-table collection of translations and inspirational illustrations, is enthusiastically recommended by the most widely read newspaper in America (Deirdre Schwiesow, USA Today, November 3, 1997, D8). Devotees of Sufism, adepts of New Age spirituality and those with a mystical orientation toward religion all revere Rumi as one of the world’s great spiritual teachers. Beyond that, Rumi has entered American popular culture, so that along with such self-help and personal-improvement material as Stephen Covey’s Seven Habits of Highly Effective People, spiritually driven commuters now unwind to audiobooks of Rumi’s poetry as they sit in traffic jams on their way home from a hard day’s work (William Davis, Boston Globe, March 30, 1998, C1).

On Lafayette Street in New York City, a clientele of about four hundred people a day at the Jivamukti Yoga Center, including such celebrities as Mary Stuart Masterson and Sarah Jessica Parker, do spiritual aerobics to a background beat that sometimes mixes rock music and readings of Rumi (Penelope Green, New York Times, March 15, 1998 Sec. 9,1). Meanwhile, Robin Becker and her dance company, inspired by the whirling dervish tradition, have performed two vignettes – “Night” for solo dancer and “Doorways” for five dancers – as part of a program called “Dances From Rumi” to favorable reviews at Playhouse 91 (Jack Anderson, New York Times, December 12, 1994, C18). In December 1994 Pir Publications and Sufi Books gathered Coleman Barks, Robert Bly and the dancer Zulaika with musicians from the Paul Winter Consort in Manhattan’s Symphony Space for a concert/recitation to observe the 750th anniversary of Rumi’s meeting with Shams. The acoustic band Three Fish, which features vocalist Robbi Rob of Tribe After Tribe, drummer Richard Stuverud and bassist Jeff Ament of the heavy metal rock band Pearl Jam, derives its name from an allegory in Rumi’s Masnavi. With lyrics from Rilke, Lorca and Rumi, Three Fish produced an eponymous CD in June of 1996 thematically organized around three songs taken from this Rumi tale: “The Intelligent Fish,” “The Half Intelligent Fish,” and “Stupidfish” (Mark Jenkins, Washington Post, July 14, 1996 and http://www.geocities.com/SunsetStrip/Underground/3629/interv.htm, a 1996 interview with the band members).

Anthologies aimed at unchurched Westerners hungry for some form of non-institutional religion or non-traditional spirituality often include Rumi in the company of other visionaries, poets and seers. The poet David Halpern sets poems by Rumi next to those of other spiritual poets like Blake and Rilke in his anthology Holy Fire: Nine Visionary Poets and the Quest for Enlightenment (New York: HarperPerennial, 1994). Robert Barzan brought the case of Rumi to the attention of the gay community in an article entitled “Homoeroticism and Spirituality: Rumi and the Sufis,” which, as editor, he included in Sex and Spirit: Exploring Gay Men’s Spirituality (San Francisco: White Crane Press, 1995). Barry Walters claims in The Advocate, a gay liberation paper published in Los Angeles, that Islamic scholars have tried to ignore or cover up “the probable homosexual relationship” between Rumi and Shams al-Din of Tabriz (“Music Heart Beats,” The Advocate, September 1, 1998, 54). Rumi translations also make an appearance in Sam Hamill’s anthology The Erotic Spirit: Poems of Sensuality, Love and Longing (Boston: Shambala, 1996).

While Rumi seems slightly out of place in company with Yeats and Ginsberg, and seriously misunderstood as a poet of sexual love (whether gay or straight), it simply defies credulity to find Rumi in the realm of haute couture. But models draped in Donna Karan’s new black, charcoal and platinum fall fashions actually flounced down the runway to health guru Deepak Chopra’s recent musical versions of Rumi, with Madonna and Demi Moore looking on all the while (Robin Givhan, Washington Post, April 6, 1998, D1). It should, however, come as small surprise that the American minimalist composer and Buddhist activist Philip Glass, who has devoted previous operas to Einstein, Gandhi and the Hebrew Bible, now offers with Robert Wilson a massive multimedia piece called Monsters of Grace (version 1.0), complete with 3-D glasses and featuring a libretto of 114 poems of Rumi in the translations of Coleman Barks. Though the score begins with a soft solo voice singing “Don’t worry about saving these songs,” this mega-monster event effectively memorializes Rumi in the most modern and technological of media.

Meanwhile, in Turkey, the so-called Whirling Dervishes, descendants and disciples of the spiritual fraternity Rumi founded, billed as folk dancers since the government of Atatürk proclaimed the dervish orders illegal in 1925, attract the interest of tourists from all over the world and provide a symbolic link between modern secular Turkey and the religious heritage of its Ottoman past. In 1999 ubiquitous red banners commemorating the seventy-fifth anniversary of the founding of the Turkish Republic hung from government buildings and tourist attractions, including the front of the shrine of Rumi.

International film crews have traveled to Turkey to make documentaries about the Mevlevi ensemble of dancers and musicians for broadcast on French and British television. The ensemble itself has traveled through Europe and the United States on several tours over the last ten years, making several visits to the recording studio along the way. More recent visits include Australia in 1996, where tickets sold for between $20 and $30 to see the ceremonies of meditative turning (samâc) and/or the performance of the Turkish State Mystical Music Ensemble. In 1994, when the Mevlevi dervishes came through Atlanta, the two prominent American translators of Rumi’s work, Coleman Barks and Robert Bly, turned out for the event (Helen Smith, Atlanta Journal-Constitution, November 6, 1994, N5).

The British actress Vanessa Redgrave, in collaboration with the Mevlevi ensemble, provided the narration for a recent film directed by Fehmi Gerceker about “the idea of acceptance, urging human beings to respect each other’s faiths, orientations, and religious ideals,” entitled Tolerance: Dedicated to Mawlana Jalal al-Din (Falls Church, VA: Landmark Films, Prima Productions, 1995). Richard Brookhiser, a senior editor of the National Review, an important American journal of conservative thought, visited Rumi’s shrine in Konya a few years ago and, impressed with Rumi’s ecumenical and understanding spirit, cautioned American politicians that it would be wrong to consider Islam as a monolithic fundamentalist danger (“Islamic Fundamentalism Revisited,” National Review 45 [November 15, 1993]: 62–3). Indeed, any objective western reader who takes the time to compare the Divina Commedia with the Masnavi, which is about twice as long as the former, will have to acknowledge that Rumi, who wrote a half century before Dante, reflects a much more ecumenical spirit and a far broader and deeper religious sensibility.

In the nearby Islamic Republic of Iran, Rumi has reached new heights of popularity among the modern heirs of his language and culture. New commentaries, studies, and editions of his works, but especially recitations and musical performances of his poetry, have captured the imagination of intellectuals and the general public in Iran. Not just for scholars and literature-lovers, Rumi is championed by proponents of civil society, such as the Shiite philosopher Abdol Karim Soroush, as a precedent for and exemplar of a more expansive and tolerant Islam. Although Rumi societies have not yet reached the erstwhile popularity of the cOmar Khayyâm clubs once found in major British and American cities, small groups of non-Muslim Americans, like “the lovers of Rumi” in Kirkland, Washington, meet every few weeks in a prayerful attitude for readings of Rumi’s poems followed by dervish dancing to Turkish music, much to the surprise of Iranians in America (cAbd al-Hosayn Âzarang, “Va bâz hamchonân shab-e Rumi,” Kelk 89–93 [1997]: 629–35). Iranians who visit Rumi’s shrine in Konya are also surprised and amused by the Turks and Europeans who come there on pilgrimage (Mehdi Nafisi, “Dar jostoju-ye jâ-ye pâ-ye Mowlânâ dar Qonyâ,” Iran Nameh 15, 4 [Fall 1997]: 647–8).

Memorialized by his poems, Rumi has remained very much alive for over seven hundred years in the hearts of readers of Persian from Bosnia to India. Soon after his death in 1273, a legendary haze obscured the actual circumstances of his life, however, and the hagiographical tradition transformed Rumi from a remarkable man into a mythical, even archetypal figure. Although Iranian, Turkish and European scholars have attempted over the last half century to recover a more historically factual account of Rumi the man, no one has as yet undertaken a rigorous investigation of all the published information available on Rumi. We therefore remain some way off from reconstructing an exhaustive biography detailing all that can be known about him.

My personal encounter with Rumi began as a teenager in southern California in the mid-1970s, where I first learned of him through devotional and religious texts, especially the Seven Valleys by Bahá’u’lláh (1817–92), the founder of the Bahá’í Faith, who quotes many lines from Rumi in his own writings. In college I read the scholarly works of Nicholson, Browne and Arberry, and after making enough progress in Persian, also became acquainted with Rumi’s poems in the original. A cassette recording of the modern Persian poet Ahmad Shâmlu reciting Rumi’s poems has been a constant companion of mine since the early 1980s. I watched with delight as Rumi won a growing following in North America. I watch now with concern as pop culture dilutes and distorts his message, with a foreboding sense that modern secular culture will inevitably reduce the sacral into the banal through its relentless commercialism and consumerism. Meanwhile, I continue to read and reread Rumi with a deepening appreciation of his insight, which is continually enhanced by the efforts of scholars to understand and explain him.

The proliferation in English of works about Rumi and translations of his poems and sermons over the past several decades has presented the interested reader browsing shelves of libraries, bookstores and web sites with a bewildering array of materials – some popular, some devotional and some scholarly. Since much of this literature approaches Rumi from a limited or particular perspective, it is easy to come away with an incomplete or even distorted picture of Rumi, the teacher, the preacher, the poet, the humanist, the pious Muslim and mystic visionary. In his magnum opus, “The Spiritual Couplets,” or Masnavi-ye macnavi, Rumi retells a tale told by an earlier Persian mystic poet, Sanâɔi (d. 1131), whose “Garden of Truth,” the Hadiqat al-haqiqat (69–70), provided a model for Rumi’s own Masnavi. This little parable, which originated in Buddhist scripture1 and retains its association with India in the version of Rumi, illustrates the woolly and mammoth nature of truth, humorously reminding us that no one person from his or her necessarily limited human perspective can wholly comprehend the nature of reality (M3:1259–78):



In a darkened room stands an elephant

brought by Hindus promoting spectacle

throngs enter the pitch black to see it

but eye-blind, they grope with palms to sense it

   Each in turn describes aloud

   what he feels he sees, as follows:

(Touching the trunk)   It’s shaped like a drainpipe

(Reaching the ear)      It appears to be a fan

(Feeling the leg)         An elephant’s a pillar

(Petting the back)       Feels I’m touching a plank!

   And so it goes: each knows the beast

   by the part where he feels it

Their words seem to outward eye in discord

one calling P what the other called Q

But give them a candle to hold up to it

   and discord departs from what they intuit!


ROOM ON THE SHELF FOR ANOTHER RUMI?


The book you now have in your hands attempts to hold up a candle to the growing body of publications on Rumi, casting some light on the historical Rumi, the myths and traditions that developed around him, the history of his reception in the Islamic world and in the West, and especially the phenomenon of his recent popularity. It hopes to give a bird’s-eye view of the elephant, providing a primer to a serious contemplation of Rumi’s life and writings, including a summary of the current state of knowledge about Rumi, a bibliographical guide to works about him and translations of his writings, a historical overview of his life and influence, and suggestions for future avenues of research and investigation. As such, Rumi – Past and Present, East and West should prove a helpful companion to scholars and serious students of Rumi, as well as to lovers of his poetry, those inspired by Rumi’s spiritual vision, or those simply curious about what all the ruckus over Rumi is about. My hope is that these pages will guide readers working or wading through either the original Persian or the available translations of Rumi’s work, and enhance their understanding of his message, his appeal and his relevance for Western culture.

This book also presents a great deal of new information about Rumi’s life and circle, based on a careful and critical evaluation of the original Persian sources. The general outline of Rumi’s life has been recounted in many books, but rarely with any detail to the historical and social context. Many books about Rumi have uncritically accepted or even deliberately perpetuated a legendary image of Rumi. I have tried to rectify this by providing direct access to the pivotal sources in translation, thus making the reader privy to the cruxes around which debates and controversies over the life of Rumi revolve.

Medieval works recounting the lives of saints must be used judiciously, for the hagiographical tradition does not concern itself with historical accuracy and biographical facts. Rumi – Past and Present, East and West makes a concerted effort to distinguish the factually accurate and plausible from the legendary and mythical aspects in the biographical tradition of Rumi, so that we may get a closer glimpse of the historical personage of Rumi. Rumi himself gives us precious little in the way of autobiography. The sources which give us the bulk of our information about the life of Rumi were written down, like the Gospels, some time after his death and they take as their subject, not the mundane historical details of his life, but the panorama of his spiritual influence. Throughout the chapters of part I (Rumi’s Fathers in Spirit) and part II (Rumi’s Children and Brethren in Spirit), we will evaluate the nature and accuracy of our three principal sources, whose authors wrote between twenty and seventy-five years after Rumi’s death, compare and contrast their accounts, and lay out their discrepancies. Readers can therefore make their own judgments, though I will offer a number of new solutions and conclusions about how to evaluate and understand the mass of hagiographical detail.

Perhaps more importantly, Rumi – Past and Present, East and West provides a wealth of contextual detail about the intellectual, religious and mystical circle in which Rumi grew up, studied and matured (part I). Though the name of Shams al-Din of Tabriz is well known to us as the source of Rumi’s inspiration, precious little of substance has been written about the life and writings of Shams in English or any other Western language. Most of what we read about Shams derives from the hagiographical sources and has little if any basis in fact. Yet we can learn a good deal about Shams through his own writings and sayings, and through Shams, we learn much more about Rumi. I therefore draw heavily upon the writings of Shams and make the latest Persian scholarship about him available (chapter 4).

Likewise, Rumi’s father, Bahâ al-Din, and Rumi’s mentor, Borhân al-Din, both exercised a major influence over Rumi’s life and thought. Here, for the first time in English, the lives and works of these teachers and companions are discussed at length, reconstructing the specifically Islamic context of religious law, spiritual discipline, and metaphysical yearning, as well as the system of patronage in which Rumi functioned and flourished. A translation of one of Rumi’s sermons also appears here in English for the first time (chapters 1 through 3). With this understanding of the intellectual and spiritual influences that shaped Rumi’s thought, we can then turn our attention to his later life and writings (chapters 5 and 7). Our insight into his poetry and his devotional life then becomes much keener and the essence of what he taught and stood for comes into sharper relief (chapter 9).

The reader will also learn in these pages about how Rumi has been received by later readers in both the East and the West (parts IV and V). Chapter 6 describes the hagiographical tradition that grew up around Rumi’s memory and chapter 10 provides the longest and most detailed account available in English of the history of the Mevlevi order, the spiritual fraternity founded in Konya by Rumi’s son, Sultan Valad, and now operating in America. Rumi has had a greater impact on Persian, Turkish and Urdu literature than perhaps any other single author, and commentaries on his thought and theosophy have been written by Muslim thinkers from Bosnia to Bengal. An overview of his influence and reception in the Muslim world is therefore given in chapter 11. Readers in the West began to discover Rumi about two hundred years ago; he not only left his impression on nineteenth-century metaphysical thought in the West, influencing a number of the pioneers of the study of comparative religion, but more recently he has become an integral part of the spiritual beliefs and practices of many Americans and Britons.

Although Rumi’s influence and popularity in the Occident will never rival his importance in the Middle East and India, he has nevertheless touched the lives of authors and thinkers from Hans Christian Andersen to Hegel and of Eastern gurus transplanted to the West, from Gurdjieff to Meher Baba. A history of his reception in the West is sketched out in chapter 12. Not surprisingly, academic interest in Rumi has steadily intensified in all corners of the globe; several professors and scholars have devoted much of their careers to the study of Rumi (chapter 13). Of course, a legion of translators from Rückert to Bly to Barks, and a host of others in between, have tackled the poems of Rumi. Chapter 14 details the translation history of Rumi into European languages and analyzes the strengths and weaknesses of the English translations currently available. In the last few decades Rumi has jumped off the page and into multimedia formats, inspiring musicians, choreographers, film-makers, video artists and others, even establishing a presence in cyberspace (chapter 15), making Rumi fun and sometimes funny. The discussion and evaluation of this wide variety of presentations of Rumi will, I hope, prove a helpful guide to both beginning and advanced readers of Rumi.

THE POEMS

Scattered throughout the text of this book, I have quoted lines and even entire poems where relevant to the narrative. The quality of his poems is the reason most of us are interested in Rumi in the first place, so rather than providing prose paraphrases or straightforward explications of the meaning, I have tried everywhere to translate Rumi’s poetry as poetry, in a modern poetic idiom. Likewise, I have also translated extended passages from the verse of Sultan Valad, Sanâɔi and others, where relevant to the discussion. I have tried to render those poems consisting primarily of narrative couplets (designated by the generic Persian term masnavi ) into blank verse for the most part. However, I felt the more lyrical poems (primarily ghazals) generally better suited to free verse and non-traditional structures and patterns.

Most contemporary English “translators” of Rumi work from scholarly English or Turkish translations, and not directly from the original words of Rumi, which are in Persian. Many of these “translators,” for better or for worse, have taken liberties with the text of Rumi’s poems. Those in the West who take spiritual inspiration from Rumi likewise tend to wrench him from his Islamic context; their representation of his teachings consequently appears blurred or blanched. Therefore, chapter 8, after describing the main features of Persian prosody, offers a selection of fifty new translations, done directly from the Persian with an eye toward replicating something of their poetic qualities, while at the same time accurately relaying the original content. I hope that some of these translations will suit the taste of some readers and find their place among the many other versions already available in English.

HOW TO USE THIS BOOK

This book was conceived as a narrative, but the various sections can be read independently, as some readers may find it more useful as a reference work. Specific topics of interest can be found in the index, and the names of historical figures, authors, translators or scholars discussed at length in the body of the text are printed in boldface on their first occurrence for ease of reference. The sources of information are clearly and copiously spelled out for those wishing to follow up on various points. Most of the citations are given in abbreviated form in parentheses in the body of the text so that readers will not need to refer constantly to endnotes. These are keyed to a table of abbreviations which give the full citations for each text. Because of the extensive range of sources utilized, and the fact that much of the narrative of the book is devoted to a detailed description of the various books available on Rumi, a separate bibliography has not been provided.

This is not the final and definitive biography of Rumi, but I have tried to map the terrain that such a book should cover. Likewise, it is not an exhaustive study of all that has been said about Rumi and all that he has meant to different people in different ages, but it does chart in some depth the reception history of his poetry and ideas, both in the Muslim world and in the West, tracing Rumi’s impact on literature, music, the arts and contemporary spirituality. If nothing else, the sections on scholarship and translation should help the reader situate her favorite English renditions of Rumi among all the other available versions and discover their relative strengths and weaknesses.

Rumi: Past and Present, East and West is intended, then, as a kind of Rumi bible, a manual for anyone interested in the life, poetry, teachings and influence of Jalâl al-Din Rumi, who has been called the greatest mystic poet of mankind. The whirling dervishes plant one foot on the floor with their toes fixed around a wooden peg and turn in Rumi’s memory. In like manner, I hope this book will help ground all the lovers of Rumi as they circle, moth-like, around the flame of his works.


A RUMI BACKGROUND


A hagiographical tradition grew up around Rumi rather quickly after his death. The devotion and veneration of these hagiographers (Sultan Valad, Sepahsâlâr and Aflâki – about whom much will be said later) for Rumi led them to write about him in a way that obscures our view of the historical person. Despite several centuries of celebrating Rumi’s memory, only during the last half century have scholars begun to penetrate to the man behind the legend. But even though we may reject the accounts of miracles supposedly performed by Rumi, no academic enterprise will ever be able to dull the wonder we feel when reading his poetry or to unravel the essential mystery at the core of his life. How is it that a Persian boy born almost eight hundred years ago in Khorasan, the northeastern province of greater Iran, in a region that we identify today as Central Asia, but was considered in those days as part of the greater Persian cultural sphere, wound up in central Anatolia on the receding edge of the Byzantine cultural sphere, in what is now Turkey, some 1,500 miles to the west? How is it that after training as a Muslim preacher and jurist, Rumi developed into an ecumenical teacher of poetic bent, now recognized as one of the most profound mystical teachers and poets in human history, and revered as a saint by people of many faiths, such that Muslims and Westerners alike make pilgrimage to his resting place in Konya, Turkey?

RUMI AS NAME

The full complement of names and titles pertaining to Mowlânâ Khodâvandgâr Jalâl al-Din Mohammad b. Mohammad al-Balkhi al-Rumi would require a small caravan to carry it. Rumi, as he is known in the West, is a toponym and refers to the fact that he lived in Anatolia, what is now Turkey, but was then considered, from the Islamic point of view, Rome. The Anatolian peninsula, which had belonged to the Byzantine, or eastern Roman empire, had only relatively recently been conquered by Muslims and even when it came to be controlled by Turkish Muslim rulers, it was still known to Arabs, Persians and Turks as the geographical area of Rum. As such, there are a number of historical personages born in or associated with Anatolia known as Rumi, literally “from Rome.” In Muslim countries, therefore, Jalâl al-Din is not generally known as “Rumi.”

His given name at birth was Mohammad, like his father and, of course, like the Prophet of Islam. From an early age, however, his father apparently called him Jalâl al-Din, a title meaning “The Splendor of the Faith.” Such titles were common for religious scholars, men of letters and politicians in the medieval Islamic world, and Rumi’s was rather similar in meaning to his father’s title, Bahâ al-Din, “The Glory of the Faith.” Many of Rumi’s Persian-speaking disciples called him khodâvandgar, meaning “lord” or “master.” However, the earliest Persian sources, such as Sultan Valad’s Ebtedâ nâme (Valad nâme), Sepahsâlâr and Aflâki, usually refer to Rumi by the Arabic title Mowlânâ, “Our Master,” which was his father’s title before him. Two early non-Mevlevi sources, Semnâni’s Resâle-ye eqbâlie and Mostowfi’s Târikh-e gozide both refer to him as Our Master of Rum (Mowlânâ Rumi, ME 1:xiv). Rumi himself appears to allude to this title (D 1493) and it therefore must have already gained currency during his lifetime. In later Persian sources, we find a variation on this title: Mowlavi, “My Master,” first attested in the poetry of Qâsem-e Anvâr, who died in 1434, or the work of Anvâr’s contemporary, Kamâl al-Din Hosayn-e Khwârazmi (Mei 423 n. 2).

Because Mowlavi (Indo-Pakistani “Maulvi”) and Mowlânâ are applied as honorific titles to refer to literally dozens of other Islamic figures, particularly in the subcontinent, encyclopedia entries and the indexes of Persian books will sometimes refer to the subject of our book as Mowlavi, Jalâl al-Din al-Balkhi, with Balkhi specifying the family’s origins in Balkh (situated in what is now Afghanistan), though as we shall see, Rumi probably did not come from Balkh itself, but from a smaller town in what is now Tajikistan. But our Rumi is the master par excellence, and Mowlânâ or Mowlavi serve to identify him immediately for most Persians, who do not perceive Mowlavi or Mowlânâ as Arabic titles, but as the pen name of the poet. We are told that the title Mowlânâ had already taken on the quality of a proper name, meaning Rumi to the exclusion of other masters within a few generations of his death (Af 597). In Turkey, he is known by the Turkish pronunciation of this title: Mevlânâ. In the West, of course, he is known primarily as Jalâl al-Din Rumi.

How did Rumi introduce himself? In the prose preface to the Masnavi, he writes: “This meek servant, dependent on the mercy of the Almighty God, Mohammad, the son of Mohammad, the son of al-Hosayn al-Balkhi.”

RUMI AS MUSLIM

It will simply not do to extract quotations out of context and present Rumi as a prophet of the presumptions of an unchurched and syncretic spirituality. While Rumi does indeed demonstrate a tolerant and inclusive understanding of religion, he also, we must remember, trained as a preacher, like his father before him, and as a scholar of Islamic law. Rumi did not come to his theology of tolerance and inclusive spirituality by turning away from traditional Islam or organized religion, but through an immersion in it; his spiritual yearning stemmed from a radical desire to follow the example of the Prophet Mohammad and actualize his potential as a perfect Muslim.

Islam itself was an ecumenical religion, teaching that Mohammad, Jesus, Moses, Abraham and the lesser prophets of the Hebrew Bible were all sent by the one true God as successive messengers to mankind. God sent Mohammad as a messenger (rasul) to the Arab peoples, just as Sâleh and Hud had been sent before him, but the message, the Koran, had a wider relevance for the whole world. The voice of God in the Koran speaks of having revealed or sent down (nazzalnâ) to Mohammad from the Mother Book (Omm al-ketâb) a tablet preserved (lowh mahfuz) in the realm of God. Throughout history, God has sent down successive chapters of this pre-eternal book to mankind through various men – such as Jesus, Moses and Abraham – chosen to be His prophets (nabi)or messengers. The Koran brought by Mohammad was the most recent reading from the divine scriptures, the heavenly prototype of God’s message to man. Indeed, the Arabic word qurɔân, from which the English word “Koran” derives, means “recitation,” for it was that portion of the heavenly scriptures which God revealed to Mohammad through the angel Gabriel and entrusted him to recite to his fellow man.

Orthodox Muslim theology views Mohammad as a human being, and not as the son of God or some other kind of divinity whose essential nature is distinct from ordinary mortals. Nevertheless, the fact that God singled him out and selected him from among all other men (one of Mohammad’s epithets is Mostafâ, the Chosen One) to bear the revelation of the Koran, testifies to God’s special favor toward Mohammad and Mohammad’s closeness to God. As such, Mohammad’s morality, his actions and his pronouncements all point out the path, or Sunna, to piety. By the third and fourth centuries after the advent of the Prophet Mohammad, a highly elaborate system of law and theology had been worked out on the basis of the Koran and the body of traditions, or Hadith, about how the Prophet acted and what he said. Discussions about the law (feqh) and the theory of law (osul al-feqh), as well as the theosophy and praxis of the mystical life, were carried on mostly in Arabic, though Persian had increasingly become a medium for such discussions from the twelfth century of our era onward.

To understand Rumi one must obviously understand something of the beliefs and assumptions he held as a Muslim. Rumi’s beliefs derived from the Koran, the Hadith, Islamic theology and the works of Sunni mystics like Sanâɔi, cAttâr and his own father, Bahâ al-Din Valad. A preacher by profession, Bahâ al-Din chose to settle down in Konya in part because a good deal of the nearby populace was either not yet fully committed to or educated in Islamic doctrines and/or was not observing Islamic laws, and in part because he had been unsuccessful in securing a professorship of law elsewhere. Anatolia was a frontier area only recently Islamicized. The populace of Asia Minor had been mostly Greek for centuries, but beginning in the late eleventh century, it was conquered and populated by Turkmen tribesmen and urbanized Turkish Muslims. It still needed to be conquered by the civilizing forces of religion and the Persian culture that dominated the courts of the Turkish Seljuk governors and sultans. Bahâ al-Din hoped he, or his son Jalâl al-Din Rumi, could reach these people and teach them the rites, beliefs and theology of Islam.

As a Muslim, Rumi acknowledged Mohammad’s prophethood and professed himself submissive to God. Rumi himself states in one of his letters (Mak 227) what should be obvious to any careful reader of his poems: he performed the five obligatory prayers that constitute one of the central tenets and requirements of an observant Muslim. Other sources indicate that Rumi performed the pilgrimage to Mecca with his father and not only observed the obligatory period of fasting during the month of Ramadan, but also pursued ascetic exercises and voluntary fasting at other times of the year, as well. We also know from our sources and from Rumi’s own letters that he acted charitably with his disciples and their dependents, helping to distribute alms and needed assistance. Rumi thus conscientiously upheld the five principal “pillars” of Islam and encouraged others to do so, both in word and deed. However, Rumi held the spirit behind the observance of these laws of Islam far dearer than the outward performance of any rite.

RUMI AS SUNNI

Though there were Shiite communities scattered throughout Iran, Iranians were predominantly Sunni in the time of Rumi. Shiism was more popular among Iraqis near the shrines of Imam cAli and Imam Hosayn, and among Egyptians, where the Fatimid dynasty had maintained Ismaili Shiism as the state religion until its collapse a generation or so before Rumi’s birth. The intersection of Shiism and Sufism in Azerbayjan, in the northwest of Iran, would eventually lead to the establishment of the Safavid order, which imposed Shiism as the state religion of Iran in the sixteenth century. But prior to this, the Shiites had left their mark on Iranian politics primarily through the terrorism of an Ismaili splinter group, the Assassins, who had attacked the heads of state of the Sunni Seljuk government during the eleventh and twelfth centuries, emerging from their mountain fortresses for occasional sorties against towns. The Ismailis were therefore greatly feared and despised, and the majority Sunni population in Iran commonly described them as infidels (molhed).

Because the Mevlevi order in later centuries has accepted many Shiite influences, some Shiites have attempted to claim Rumi as a sympathizer. Though Rumi’s heart was generous and his mind quite open when it came to differences of creed, we should not be deceived by his tolerance into imagining that all beliefs were equal to him. In one passage of the Masnavi (M6:777–805), Rumi expresses his impatience with the Shiites of Aleppo and their mourning rituals during Ashura for Hosayn, the grandson of the Prophet Mohammad who was killed at the Battle of Karbalâ in 680. These may have been the only Shiites Rumi had the opportunity to see practicing their creed in public, and he upbraids them through his poetic persona, incredulous that people could put on such a display of lamentation for someone who had been dead almost six hundred years. He tells the Shiites to mourn instead for the corruption of their beliefs (M6:802a): “Loudly lament over your own ruined heart and creed!”

It is true that Rumi, like most Sufis, holds a special place in his heart for cAli, above and beyond the other so-called “rightly guided” caliphs, the reason being that many Sufi orders consider cAli the first recipient of the Prophet Mohammad’s esoteric knowledge. In addition, cAli’s intense moral concerns make him a more likely subject of devotional attention among ethically minded Sunnis and Sufis, than say the third caliph, cOsmân (cUthmân). Rumi refers to cAli as the pride of every prophet and every saint (M1:3723).

Note, however, that when Rumi gives a historical list of the spiritual axis mundis, the godly men by whom the spiritual world was sustained, he does not noticeably place cAli above cOsmân or Bâyazid, Macruf-e Karkhi or Ebrâhim b. Adham (M2:922–31). Just as Moses was in need of the guidance of Khezr (about whom, see below), so cAli must not rely upon his bravery, but should seek out the shade of the wise sage (câqel) whose spirit circles over the primordial mountain of Qâf like the mythical bird of divinity, the Simorgh. Only through such submission to the spiritual guidance of the pir (wise elder) will cAli, and all other Muslims, find spiritual salvation. Though this pir may do incomprehensible things, just as Khezr did with Moses, he is the Hand of God (M1:2959–80). In the following lines, Rumi explicitly denies that the spiritual universe revolves exclusively about the descendants of cAli. Rather, it revolves around the spiritual axis mundi, that saint (vali) who, though concealed from the eyes of most men, guides the people in every age, and assumes the role that Shiites assign to the Hidden Imam or the Mahdi (M2:815–19):



So, in every age, a saint arises –

testing continues till the Resurrection

All those of goodly character are saved

all those who have a heart like glass will break

The “living established Imam” is that saint,

   whether descended from cOmar or cAli.

He, O seeker, is the Mahdi and the Guide

Whether hid or seated right before you.

He is like light and wisdom is his Gabriel.

The followers of the Prophet must accept the truth of the message without giving it an esoteric interpretation (taɔvil), as the Shiites do with some Hadith or with some verses of the Koran, in Rumi’s view (M1:3741–2). It seems to me that Rumi considered each of the first four so-called “rightly guided” caliphs as the spiritual axis of the age. Rumi tells many positive stories about Abu Bakr and cOmar (cUmar) in the Masnavi, as well as one very long passage in which Mucâwiya (the Syrian governor who opposed cAli by force of arms and usurped the caliphate from him, thus winning the eternal enmity of Shiites), whose name is followed by the honorific “may God be pleased with him,” features as a spiritual hero in combating the temptations of Iblis, or Satan (M2:2603–740). As Rumi himself points out, you would never talk like this if you were a Shiite (M3:3201):



When will a Shiite let you talk of cOmar?

What good is playing music for the deaf?

RUMI AS HANAFI

Academic institutions in the medieval Islamic world focused primarily on the sciences of religion, as in medieval Christendom. Though Islam lacks a precise parallel to the institution of the clergy in Christendom, it was to the class of men considered scholars of religion and theology, the ulama (colamâ ) , literally the men of knowledge or science, that the populace generally looked for instruction in matters of law, ritual and belief. To be recognized as one of the ulama, one had to have knowledge of Arabic grammar, Koran, Hadith and a variety of other disciplines. The pride of place among the religious sciences belonged to the study of law, feqh, which elucidated the Sharica, the prescriptions for proper and divinely sanctioned behavior. Islamic law did not encompass political matters per se, but it addressed a wider range of questions than Christian canon law, including not only prescriptions about matters of ritual and worship, but also contracts (including marriage, which Islamic law views as a contract rather than a sacrament) and inheritance. Knowledge of the basic laws of fasting, prayer, alms and pilgrimage was incumbent upon every believing Muslim, as well as the laws pertaining to their particular profession. Abu Hanifa describes feqh as an individual’s “knowledge of his rights and duties” (Zar 24). As Abu Hanifa’s student al-Shaybâni put it, knowledge of feqh “is the best guide to piety and fear of God.” It protected the believers from tribulation, such that a pious man versed in feqh was able to combat Satan with a thousand times the strength of an ordinary believer (Zar 21–2).

By the eleventh century, legal and ritual practice within Sunni Islam congealed around four canonically recognized schools, or mazhabs: Hanafi, Mâleki, Shâfeci and Hanbali. In Rumi’s time, Iranian Sunnis mostly followed either the Hanafi or the Shâfeci school. Though both were considered canonical rites, in practice, the two creeds were often at odds on the local level. The rationalist theology of the Mutazilites (Muctazilî), with its affinity for Greek logic and philosophy, was in decline and Asharite (Ashcarî) scholasticism, which the Shâfecite school favored, was officially sanctioned by the Nezâmiye colleges. The Hanafis’ legal principles were more liberal than those of the other schools. In addition to Koran and Hadith, Hanafi teachings allowed for considered opinion (raɔy) and juridical preference (estehsân) to serve as a basis in Islamic legal rulings. Hanafi judges also frequently took the common law praxis (corf) of the areas conquered by Islam into consideration, whereas the other schools often did not, at least in theory, recognize these as legitimate sources of authority. The thrust of the teachings of Mohammad al-Shâfeci (d. 820) was to base legal principles and decisions on traditions that reflect the praxis of the Prophet, and to eliminate human reasoning as much as possible, though not to the radical extent on which the fourth canonical school, the Hanbali, insisted.

The teachings of Abu Hanifa (d. 767), the eponymous founder of the Hanafi school in Kufa in Iraq, were presented in the works of his pupils Abu Yusof (d. 795) and Mohammad al-Shaybâni (fl. c. 800). Though considered a single school, the Hanafi teachings represent diverse influences and preserve internal differences of opinion much more than the other three schools, which reflect the conscious efforts of a specific founding authority at codification and consistency. Favored by the early Abbasid caliphs (most judges appointed by the Abbasids were Hanafis, including, for example, the famous Hanafi theorist al-Khassâf [d. 874] at the court of the caliph al-Mohtadi), the Hanafi school spread to Khorasan (where special laws of irrigation were developed), Transoxania and into Turkish Central Asia. As a result, it became the favored school of the Seljuk rulers, who carried the Hanafi doctrines into Anatolia as that area was conquered.

The Hanafi school continued to take shape throughout the tenth century with the compilation of a number of summaries and handbooks of its teachings. In the work of Shams al-Aɔemma al-Sarakhsi (d. c. 1090), who wrote a systematic book on the application of Islamic law and another book on the theoretical principles of jurisprudence, Hanafi teachings assumed a more cogent, uniform, and therefore somewhat more rigid character, a tendency which continued in the work of al-Kâsâni (d. 1191), writing a generation before the birth of Rumi. However, the Hanafi school was still producing important new theoretical works during the lifetime of Bahâ al-Din, such as the “Guide to the Branches of Feqh,” al-Hedâyat fi-foruc al-feqh, by cAli b. Abu Bakr al-Marghinâni (d. 1196), about which commentaries continued to be written through the sixteenth century. Likewise at this time, the Hanafi ulama were compiling collections of fatwas, legal briefs or responsa about specific questions, by famous Hanafi authorities like Borhân al-Din b. Mâza (d. c. 1174) and Serâj al-Din Sajâvandi.

Rumi’s thinking, especially his attitude toward logic and reason, would have been strongly shaped by the teachings of another Hanafi jurist and theologian, al-Mâtoridi, who lived in the area of Samarqand. Mâtoridi, who died sometime in the 940s, wrote a Koran commentary, a work on theology and several other works, many of which have been lost, including refutations of the teachings of the Ismailis, the Twelver Shiites and the Mutazilites. Mâtoridi elaborated a Hanafi theology opposed to the radical traditionalism reflected in the scholastic theology of the Asharites, whose views the Shâfecite school by and large adopted. At the same time, Mâtoridi rejected many of the Mutazilite doctrines, but retained a greater respect for the faculty of reason than did the Asharites, acknowledging that man could come to know God through reason without recourse to divine revelation. Likewise, his views on the question of predestination versus free will moderated between the extremes of the Asharite and Mutazilite views.

Mâtoridi’s views were especially influential in the eastern Islamic world, specifically in Transoxania, the area where Rumi was born. The Seljuks promoted Mâtoridi’s doctrines and even ordered that al-Ashcari be cursed from the pulpits in the mid-eleventh century, a fact which explains the animosity and occasional violence between the Shâfeci and Hanafi schools. By the mid-twelfth century, the Hanafis in Syria and Damascus were teaching this eastern doctrine, so that in Rumi’s lifetime the Mâtoridi doctrine of his homeland prevailed even in Anatolia.

Another influence on some Hanafis in Khorasan were the Karramites (Karrâmi), often treated as a separate sect of Islam. Relatively little is known about the Karramite doctrines, though the movement seems to have appealed to a number of mystically minded people. Whether or not Bahâ al-Din was attracted to the Karramites, his strong mystical preoccupations may have left him somewhat outside the inner circle of Hanafi theologians and legal theorists. This, or perhaps political frictions with the Khwârazmshâh, may in part account for his relative obscurity and his failure to secure a legal professorship in Khorasan (see chapter 1).2

Despite the fact that Sufism and mysticism permeated Persian and Turkish religious culture after the fourteenth and fifteenth centuries, the Hanafis, along with other schools of Islamic law, continued to produce compendiums of law and theoretical works, through which they exercised an important and sometimes stifling influence over religious praxis in cities and towns throughout the Islamic world. The rigidity of thought and spirituality often reflected in the concerns and works of Islamic law and its practitioners is precisely the sort of religiosity that Rumi often rejects in his poetry.

The Study of the Law

Classes on the religious sciences began originally as regularized gatherings (majles, halqe) at a mosque around a particular learned speaker. This speaker might preach proper Islamic behavior and ethics, interpret the Koran, or relate traditions about the Prophet. Eventually, during the Seljuk period, the transmission of Islamic law (feqh) became semi-professionalized in the madrase system, though religious scholars might still emerge from the milieu of the mosque or the Sufi lodge. The madrase was a private sectarian institution, usually teaching one particular school of law – mostly either Hanafi or Shâfeci in the case of eastern Iran – with different legal texts for each school. Following the example of the Seljuk vizier Nezâm al-Molk (d. 1092), after whom the exemplary Nezâmiye college in Baghdad was named, private citizens wishing to do a pious deed – in this case, the furtherance of religious knowledge – would establish a college of law by legal endowment (vaqf ) , often in a bequest, with a charter stipulating the purposes of the college. By the end of the reign of Saladin (Salâh al-Din), who encouraged the establishment of madrases in Syria and Egypt, the institution had become firmly entrenched in the Levant.

The madrase building typically included a lecture hall and small apartments for students, usually around twenty students per school, though the number was less in the colleges of Anatolia. It also provided a stipend for the students and a salary for the professor (modarres), there being usually one professor per college, except in the very large madrases of major cultural centers such as Baghdad and Damascus, where some schools taught all four schools of law with a different professor for each. The optimal ratio of students per professor appears to have numbered around twenty, and the students would typically pursue an initial four-year curriculum of study, though those wishing to obtain a professoriate of their own would often study for a decade or more with one or various professors. The favorite student at the beginning level might be made a teacher’s aid (mofid), though it does not appear to have been a paid position. The endowment would usually include provision for a drill assistant, or repetitor (mocid). Although writing was considered more accurate than memory (Zar 62), medieval Islamic culture thrived on oral transmission of knowledge. Study of a text consisted in large part in memorizing it – students were recommended to memorize at least one law book in its entirety (Zar 54). One Hanafi student manual recommends repeating yesterday’s lesson five times, the lesson of the preceding day four times, the lesson of the day prior to that thrice, and so on, all of them aloud (Zar 53–4). Advanced students who knew a text or a given professor’s lectures by heart could take on the role of mocid, a paid position, and help new students memorize their lessons.

After completing his studies, the successful student, now known as a faqih, often translated as jurisconsult, would defend his knowledge in an examination (monâzere) and then obtain a document of permission (ejâze) to teach from his professor. Recognized henceforth as a legal scholar, the faqih would typically attempt to secure his own position as a professor of law, modarres, in a madrase. Other functions associated with the madrase and often funded by pious endowments included preachers, a Koran reciter (qâriɔ), a librarian, occasionally a professor of Hadith (mohaddes, though this position tended to be associated with another institution, the Dâr al-Hadith), a muezzin to call to prayer (though this is more properly associated with a mosque), and a number of janitorial positions, as well as a director to oversee the finances and approve appointments.3

The anonymous author of “The Acts of Owhad al-Din Kermâni” (Mânâqeb-e Owhad al-Din Kermâni) gives us further details about the social and scholastic hierarchy of the medieval madrase. Owhad al-Din (c. 1164–c. 1238), a famous Sufi and a contemporary of Rumi’s father, Bahâ al-Din Valad, left home at the age of sixteen, fearful for his life as a result of the conquest of his hometown, Kerman, and journeyed alone and on foot to Baghdad. He had no trade or skill and was not able to perform the hard labor of construction (mashshâqi),4 but he had gone to primary school and acquired a basic education (siâh o sepidi âmukhte-am). He determined to enter a madrase, where he could be a student (tâleb-e celm) and learn the sciences (taclim-e colum), from which he might make ends meet.

He proceeded to an unnamed madrase and went to see the professor (modarres), announcing himself as a seeker of knowledge. The professor set him to the study of Islamic law (feqâhat) and appointed a room for him in the dormitory of the college. This professor had Owhad study the Meftâh, one of the principal books of Shâfeci law, which he learned in a short period of time. Having thus proved himself a quick study, Owhad soon moved on to read several other books and was eventually appointed as a repetitor, or mocid, for which he received a stipend, clothes and a mount. He began to win a reputation about town and when the teacher of the Hakkâkie Madrase in Baghdad died, the position of professor of law (modarres) at this college was given to “Shaykh” Owhad. After this, Owhad supposedly won great fame, though this did not mean he stopped studying and acquiring knowledge (Owh 2).

Though the historical sources make no mention of a Hakkâkie college in Baghdad, educational prestige in the Islamic world was associated not primarily with individual colleges or institutions, but with particular professors, who might hold simultaneous posts in more than one college. The absence of written testimony about this Hakkâkie college need not therefore provoke undue consternation, although Sufi hagiographers are not known for understatement or accuracy. However, since the hagiographer does not tell us who Owhad al-Din’s professor had been, we may conclude that Owhad and his teacher were not among the best-known or even intermediate professors of their day.

Even though the standard medieval works do not mention Owhad al-Din’s Hakkâkie Madrase, the position of professor must at least have provided him with a steady income. It would appear that Rumi, by the 1240s, held a similar professorship in just such a school in Konya, with the exception that colleges had been introduced to the city only relatively recently; there were far fewer institutions of learning than in Baghdad, Damascus, or Aleppo, and the professors who taught there would probably not have been among the most famous professors or jurisconsults. Aflâki tells us that Rumi was engaged in teaching the religious sciences (tadris-e colum-e dini) at the professorial rank (modarresi mikard) in four different institutions, all of them respected (Af 618). One of these was the Cotton Sellers’ Madrase, a college most probably endowed by the guild of cotton merchants/growers, or at least located on their street.

The Practice and Abuse of the Law

Owhad al-Din of Kerman lays out the scholarly and social hierarchy of the legal profession for us. At the bottom of the academic ladder stood the rank or condition of feqâhat, apparently designating both students of the law and those who held minor or irregular positions in a college. The next stage of the profession was teaching the law (tadris, Owh 3), normally undertaken by the modarres, or professor of a college. The best legal scholars received permission from their teachers not only to teach the law (tadris) but also to render opinions on matters of law or doctrine (eftâɔ), allowing them to perform the function not only of professor, but also of mofti, issuing legal or doctrinal opinions – fatwas – in response to various questions put to them. A fatwa had no authority behind it other than the reputation for learning of the jurisconsult or faqih who issued it; other equally qualified faqihs might issue contrary fatwas. But the highest rank among the ulama, beyond which there was no higher position (mansab), belonged to those who rendered binding legal verdicts (qazâ ) in the capacity of judge, or qâzi (Owh 3).

While many professors could also act as moftis, this did not give them the right actually to enforce or try legal cases. This right was reserved for the qâzi, a position usually appointed by the ruling political authority. Although a qâzi might also hold a professorship at a college, not many professors of law could aspire to this position; there was usually only one qâzi in town, except in larger cities, where the Shâfeci and Hanafi schools might each have their own judge. In major metropoli, such as Baghdad and Cairo, more than one judge per school was needed, in which case one individual was usually appointed chief judge, or Qâzi al-qozât. By virtue of his learning and his reputation for piety, a judge would command respect and, by virtue of his office, he could wield considerable influence. Since a judge could make tremendous profit from his office, it was not unknown for an aspiring judge to bribe his way into the position. Rashid al-Din Fazl Allâh (1247–1318) complains in his history of the Mongols that



some qâzis go so far as to take securities before reaching a decision. A judge must rule constructively and sympathetically, and must not take anything from anyone. When judgements are rendered by securities and bargaining, one can imagine what the situation is! (cited in Mov 28–9)

A century earlier Sanâɔi (d. 1131) had denounced the behavior of such worldly judges and men of religion in an ethico-religious poem which created the prototype for the long mystical—didactic masnavi, of which genre Rumi’s own Masnavi is the premier example. In this poem of Sanâɔi, “The Garden of Truth” (Hadiqat al-haqiqat 670–71), we read the following description of a qâzi:



Good-for-nothing, two-faced, full of nonsense!

A tyrant, grief-mongering, life-sapping!

He threatens you with prison or with pain

and treats you like no dog would treat a man.

He is bad, bad, though he knows what is good;

He’s a dog, dog, though he heads up the flock.

He sits there coldly poring over books,

you shiver, fearful of his sophist tricks . . .

Likewise, Sanâɔi castigated the ambitious men of religion who seek gold while pretending to be dervishes (Hadiqat 676–9):



Estate-mongers, heart-set on the heartlands

can’t keep the heart of reason, law and faith . . .

The very founts of friction, lacking knowledge,

their tongues are greased, their piety starved

Full of vim and leisure, all void of light,

Now all woe and loss, now all full of lies ...

Writing fatwas calling for all men’s blood

moved by malice, ignorance and by greed . . .

All of them full of words and thin on facts

All of them ghouls, monstrous shapes in barren sands

In speech, stampeding like unbridled camels

Like the ostrich, all consumers of the fire ...

In enmity, treachery, deception

More deep in hell’s depths than the devil

Holding orphans’ property as lawful

living on the wealth of kids and widows,

Breathing of piety’s scent not one whiff

Bone dry as potsherds empty of water ...

All taking bribes and writing up rules,

All lowly and load-burdened, like the ass

The last line alludes to the Koran (K62:5), which indicates that those who carried the Torah but failed to observe it benefited from it no better than an ass that bears a load of books; God will not guide those who oppress people and distort the meaning of his scripture.

Corruption and temptation, then, might seduce a judge from the path of righteousness. Furthermore, the position of judge was also fraught with political dangers, since either the local prince, the sultan or the caliph might try to impose certain doctrines or decisions, or otherwise involve the office of qâzi in partisan matters. A number of pious and holy scholars were known to refuse judgeships on these grounds, fearing the application of the law would entangle them in politics or tempt them into the lap of luxury. This moral austerity certainly fit with the idea of spiritual poverty and humility which the Sufis championed. Shams al-Din says (Maq 178):



By God, to God and for God!! Those people studying in the madrases do so in order to become repetitors (mocid), to get their own madrase and to win place and position. They say, “We have to make a good impression, this is what should be said in these gatherings in order to get such and such position.”

Why do you acquire knowledge for the purpose of a worldly morsel? The purpose of this rope is to lift yourselves out of the pit, not so that you can climb out of this pit and into deeper pits. Fix your sight on knowing who you are, what your essence is, why you have come here, where you are going, and what the source of your being is. What are you doing at this very moment? Where are you headed?

RUMI AS SUFI

The movement we know as Sufism began as a confluence of ascetic exercises (zohd), sharing much in common with Christian monasticism in Syria and gnostic attitudes toward the material world, and of mystical speculation (cerfân), fed probably by Zoroastrian, Manichaean, Buddhist and Hindu theosophical teachings. Sufism entails a pious orientation toward religion, privileging the spiritual over the material, self-renunciation exercises and other forms of discipline (in addition, of course, to the ritual prayers and obligatory fasting required of all Muslims) as a means to approach God. In some individuals it might also include a predilection for divine visions, including lights, glimpses of heaven, angels, or even God. As such it involved an individual and personal orientation toward God, often at odds with the communal and legalistic definition of piety expounded by the legal scholars (foqahâ ) and other men of religious learning, collectively known as the ulama. The ulama concerned themselves with the domain of acquired knowledge (celm) – knowledge of the Koran and knowledge of the praxis, or Sunna, of the Prophet, as reconstructed from traditions, or Hadith, handed down about Mohammad. Religious scholars might specialize in the study of history and genealogy as a means of verifying the authenticity of the chains of transmission (esnâd) of prophetic tradition, or Hadith; in interpretation of the Koran (tafsir); in the jurisprudential principles (osul al-feqh) by which religious law (Sharica) was ascertained; in dialectical argumentation about specific matters of law (qil o qâl), or in speculative theology (kalâm).

Practitioners of a personal devotional approach to God were called at different times and places zâhed (ascete), darvish (poor man), sâlek (sojourner [on the spiritual path]), câref (gnostic) and Sufi. The word “Sufi” has been explained variously as a borrowing from Greek sophia (wisdom); a derivative of the word soffe, or stone bench outside the mosque at Medina, where certain ascetic-minded companions of the Prophet used to sit (soffe is also the source of the English word “sofa”); or as a reference to the wearing of shirts or cloaks of wool (suf) by early Islamic ascetics. This latter explanation seems the most likely source of the word, as Sufism was early on associated with the self-renunciation practiced in the hermitages of the Syrian desert.

Many Sufis came from the class of the ulama, religious scholars by training who had developed a mystical or interior spirituality. They concentrated on a person’s inner attitude and orientation, in contradistinction to the conventional, piety-minded, who seemed to the Sufis preoccupied with legalistic and ritual matters, content to tally their good versus bad deeds as indices of spiritual advancement (similar in some respects to Calvinists in Europe). A judge (qâzi) respected for his devotion, piety and political independence might be considered a Sufi, as in the case of Hasan al-Basri (d. 728). A religious scholar such as cAbd Allâh Ansari (d. 1089) might also attain the status of saint through learning, insight, piety and devotion. In the early years of Sufism many acquired saintly reputations by virtue of their acts of asceticism and self-renunciation; likewise preachers or holy men with reputations for working miracles might attain the status of saint among the local populace. From the twelfth century onward, many Sufis would study the religious sciences in a Sufi lodge or cloister (khâneqâh, rebât, zâvie). Here they might also learn the law (feqh), but the Sufi orientation toward the law reflected a divergence from the professionalism of the legal colleges and their orientation toward the law. The members of a Sufi lodge did not, generally speaking, follow as rigorous a course of study as in the legal colleges, and were sometimes criticized (as in the Talbis-e Eblis of Ibn al-Jowzi) for their laziness and false claims to religious knowledge. Not every Sufi, therefore, came from the ranks of the learned, though often times the subsequent hagiographical tradition exaggerated the extent of a saint’s learning or power.

While most Sufis did not advocate an antinomian rejection or suspension of religious law – the Sharica – they did privilege the meaning (macni) of deeds and the intentions (niyat) motivating them above the actual deeds, since one’s inward orientation could not be measured simply on the basis of outward compliance with religious law. A person’s observance of religious law, his acts of worship and charity, might proceed in varying degrees from the prideful desire to appear pious. Even worse, the ambitious or greedy might pretend hypocritically or deceitfully to piety; in the words of the beloved Persian poet, Hâfez:



vâcezân k-in jelve dar mehrâb o manbar mikonand

   chon be khalvat miravand ân kâr-e digar mikonand



Preachers give glorious talks in the pulpit;

But, oh, what they won’t do when in private!

Owhad al-Din of Kerman, whose career in the madrases of Baghdad we have noted above, determined not to pursue a judgeship and the more worldly ways of religious knowledge, preferring instead to teach and deepen his knowledge of the religious sciences by following the spiritual path (soluk) that leads to apprehension of the divine mysteries (asrâr-e elâhi), like the Sufis before him (Owh 2–3). His hagiographer tells us that Owhad eventually quit his position at the college and set out to purify himself by acts of asceticism. These included fasting, in which exercise he would eat only once in seven days; continual devotions, during which he prayed throughout the night and denied his body sleep; and undertaking the pilgrimage to Mecca, in preparation for which he sold all his belongings, manumitted his household slaves, and set out on foot through the desert (Owh 3–4).

The locus classicus for this abandonment of academe and the life of knowledge in favor of the life of the soul is, of course, Abu Hâmed Mohammad al-Ghazzâli (1058–1111). His autobiographical work “Deliverance from Error” (al-Monqez men al-zalâl) poignantly illustrates the dilemma felt by some medieval Muslim scholars in relation to the status, wealth and power conferred upon them by society as men of religion, and the desire for authenticity, integrity and purity in worship of God. Ghazzâli chose to leave his teaching position and rededicate himself to enlivening Islamic spirituality, which he did by straddling the world of Sufism and orthodoxy (his brother Ahmad al-Ghazzâli was a more thorough-going mystic). Ghazzâli’s magnum opus, the “Vivification of the Religious Sciences” (Ehyâ colum al-din ) , written circa 1106, constitutes one of the important sources for later Sufis in the Iranian cultural sphere, as well as for the more conventional ulama. The Masnavi’s paraphrase of passages or stories from Ghazzâli’s “Vivification” testifies to Rumi’s familiarity with this work.

Some Sufis, such as the Malâmati and the Qalandars, addressed the spiritual dangers of a pious reputation by intentionally acting in apparent contradiction to religious law or social standards. In order not to succumb to the temptations of sham piety, they might drink wine in public (or feign to), and shear themselves of all outward signs of social respect, such as the hair and beard, respectable clothes (which even more than now indicated rank and standing), and so forth. Most Sufis did not go this far, choosing instead to concentrate with minute attention on the states (hâl, plural ahvâl) which the soul experienced and the stages (maqâmât) of development through which it progressed. Hârith al-Muhâsibî of Basra in Iraq (d. 857) composed a treatise on this method of interior compliance with the will of God. By following a via purgativa and subduing his concupiscent soul (najs-e ammâre), the Sufi could so purify his immortal spirit (ruh) from the pollution of worldly desires that his own personality could be effaced or absorbed in the spirit of God. Western scholars have commonly described this state, fanâ, as annihilation of the self, but the term refers not so much to an annihilation of the individual consciousness, as in the Buddhist concept of nirvana, as to the effacement or dissolution of the concupiscent or selfish self in the ocean of God’s attributes. Sufis considered this spiritual struggle to conquer the self the greater jihad (jehâd-e akbar), as opposed to the lesser and far easier jihad of defending and spreading the temporal dominion of the faith of Islam.

Above and beyond acquired knowledge (celm), the Sufis therefore concerned themselves with an intuitive and experiential knowing of God, or macrefat, a term used, if not coined, by Dhu al-Nun of Egypt in the 800s. Macrefat, or gnosis, is achieved not by studying the law, but by loving God. As Rumi explains (D 395):



Love resides

not in learning

not in knowledge

not in pages and pamphlets

Wherever the debates of men may lead

      that is not the lovers’ path



Love’s branches arch over pre-eternity

  its roots, you see, delve in Forever

   a tree resting not on soil

nor trunk

nor even Heaven’s throne

We deposed reason,

   punished passion with the lash:

             For such reason and such morals

              were degrading to such glory



You see,

     So long as you long

            you idolize longing;

             but become the beloved

                and then no being longs

                             The incessant hopes and fears

                                  of the sea-faring man

                                        float upon planks;

                                              but obliterate

                                                   both planks and seaman

                                                      and only submersion remains



                                Shams of Tabriz! the sea is you,

                          the pearl, too,

                 because your being

                      head to toe

                                  is nothing

                         but the mystery

                             of the Maker

A Sufi did not necessarily experience progress along the spiritual path (tariqe)as a constant intensification of illumination or gnostic understanding. His soul might be subject to alternating periods of divine grace (bast), during which visions and intimations might come upon him, and of spiritual contraction (qabz), periods of frustration or despair during which he could not feel God’s presence. However, having advanced far enough along the journey to God, a Sufi might attain the ecstatic state of fanâ. In the throes of fanâ a Sufi would perceive himself and his self effaced in God. Feeling thus submerged in the divine, a worshiper might give voice to this sensation in expressions which appeared to the orthodox as sherk (joining partners with God) or kofr (utter blasphemy). Such ecstatic outbursts, known by the technical term shathiyât, included “Glory be to me” (sobhâni), shouted out by Bâyazid Bestâmi in eastern Iran (d. 874) and “I am the Truth” (anâ al-Haqq), spoken by Mansur al-Hallâj, executed in Baghdad in 922 for the likes of this and other statements. Most Sufis, such as Hallâj’s contemporary Jonayd (d. 910), argued that even if a mystic did experience states of God-intoxication (sokr), he must not share such mysteries with the uninitiated, but should instead maintain a sober demeanor that did not offend those who had not reached this plane of enlightenment. Rumi and other Persian Sufis admired Hallâj for his honesty in sharing his vision of the mysterium tremendum and championing the mystical mode of worship, despite the knowledge that this would lead to martyrdom. Hallâj was thus rightfully executed for speaking the mystery which must not be revealed. Most later Sufis, like Rumi, while revering Hallâj as a martyr of divine love, refrain from outwardly blasphemous or “drunken” exclamations of mystical bliss.

Though Sufism oriented the spiritual quest toward experience (zowq or “tasting”) and gnosis (macrefat) rather than book learning (celm), by the eleventh century several manuals about the theory and praxis of Sufism were available. These include Kalâbâdi’s “Introduction to the School of Sufism” (Ketâb al-tacârrof le mazhab al-tasavvof, tenth century), the “Book of Flashes” (Ketâb al-lomac) of Abu Nasr al-Sarrâj (d. 988), the “Provisions for the Heart” (Qut al-qolub) of Abu Tâleb al-Makki (d. 996), the “Treatise” (Resâle) of Qoshayri (986–1072), all in Arabic, and the Persian “Lifting of the Veil” (Kashf al-mahjub) by Hojviri (d. 1072). Likewise, vitae of the Sufis were first compiled by al-Solami (d. 1021) in his “Biography of the Sufis” (Tabaqât al-sufiye) and in the “Adornment of the Saints” (Helyat al-owliâ ) of Abu Nocaym Esfahâni (d. 1038).5 For a deeper understanding of the sources and assumptions of Rumi’s mysticism, a thorough study of such works is necessary. Space does not permit us to go into such matters here, but the interested reader may refer to a number of widely available works.6

Some later Sufis espoused quasi-pantheistic doctrines, with Ibn cArabi (1165–1240) usually singled out as the outstanding exponent of this idea. Ibn cArabi argued that while the Koranic doctrine of unity (towhid) means that the believer should seek union with God, cosmologically it signifies that the created universe, as a manifestation or effulgence of God, is in some respect also a continuation of God’s being. Those who helped spread Ibn cArabi’s ideas, either by espousing them, like Sadr al-Din of Konya in his Mefiâh al-ghayb, or by opposing them in various degrees, like cAlâ al-Dowle Semnâni and Ibn Taymiya, formulated this as a doctrine of the unity of being, vahdat al-vojud, a term which, though not used by Ibn cArabi, became forever associated with his name. Nicholson ascribes this pantheistic trend in large part to the tide of Neoplatonism that eventually swept away the essentially dualist mysticism of al-Ghazzâli (NiM, 222–4). This speculative and esoteric theosophizing would come to dominate Sufism in later centuries and divert it from its original ascetic and pietistic roots (NiM 229):



The typical saint is no longer one who has sought God with prayer and aspiration and found Him, after sore travail, in the transfiguration of dying to self through an inexplicable act of grace depending on nothing but the personal will of the Creator; he is rather the complete theosophist and hierophant from whom no mystery is hidden, the perfect man who identifies himself with God or the Logos.

Though this transformation was already underway during Rumi’s lifetime, his own course to sainthood more closely resembles the conventional one of sore travail and self-transfiguration, though many have seen in Rumi’s theosophy the influence of Ibn cArabi (see chapter 9, below).

Shaykhs, Saints, Spiritual Confraternities and the Sufi Orders

As far as the praxis of Sufism is concerned, a system of discipleship to spiritual guides and teachers began to develop in which the aspirant (morid) would train and discipline his spiritual powers under the supervision of a guide (morshed), usually known as Shaykh or Pir, the Arabic and Persian words, respectively, for elder or sage. Once a shaykh or pir attained a saintly reputation, he was numbered among the friends of God, or owliâ Allâh, owliâ being the plural form for vali, “one befriended by God.” Depending upon the spiritual station attained and the particular school to which he belonged, a vali, through his powers and mystical dominion (velâyat), might also be viewed as a qotb (an axis mundi, or pole of the spiritual world) or as a perfect man, al-ensân al-kâmel, a concept elaborated by Ibn cArabi and cAbd al-Karim al-Jili (1366–1403).7 Whether generally recognized by the people or not, the world must always be graced with and sustained by the living presence of a qotb, who acts as a conduit for the release of spiritual energies.

In the course of the eleventh and twelfth centuries, the disciples of various pious scholars of religion and mystical teachers began to construct hospices or centers in which to gather, hold devotions, discuss the meaning of the Koran, the spirituality of the Prophet, and so forth. Although religious discussions typically took place in the mosques, the scholars, theologians, judges and jurists of the conventional religious sciences, whose mode of discourse dominated at most mosques, did not particularly encourage or create a conducive atmosphere for the non-traditional modes of spiritual knowledge. Circles of the spiritually and gnostically minded would therefore convene in alternate venues, variously called khâneqâh (among eastern Iranians), zâvie (cloister or shrine), rebât (mostly in the Arabic-speaking world; originally meaning a fortress), or takye (a support for the poor, or religious institution; a Persian word mostly used however among Turks, where it is pronounced tekke). A khâneqâh might typically include lodging for travelers or disciples who wished to live in a cloister-like atmosphere, a library for religious and mystical literature, as well as a place for lectures, worship, devotions, and the gnostic approach to God. A mosque or saint’s shrine might develop into a khâneqâh if the founder, director or an important later donor had Sufi proclivities. Like the madrases, however, Sufi centers could be established in perpetuity by the pious endowment of a wealthy benefactor. Many khâneqâhs were expressly built for and dedicated to the modes of Sufi worship, often in the name of a particular spiritual teacher.

We have a description of one such khâneqâh in Sarakhs, in Khorasan, not too far from where Rumi was born. Sanâɔi, writing in about 1120, composed the following dedicatory verse for this khâneqâh, built by or for the chief Qâzi in Sarakhs, Sayf al-Din Mohammad b. Mansur, who, like Rumi, was a mystically minded Hanafi scholar:



Is this the breath of God,

   this khâneqâh

   of Mohammad Mansur,

or has the hornblast ushered in the Resurrection?!

for from three directions,

with its classes, books and medicines,

it lays a festal board

for creed and soul and body

In this building three things

     are preserved from two:

   body, heart and soul

     from grave and languor

Each and every corner resounds with beauty:

   the melodies of David and the singing of the Psalms.

The ornamentation of this edifice

obscures the glow of Mercury’s orb

and from its glorious effulgence

Sinai’s shattered stones are put to shame

Any ailment afflicts your body?

   ask here for lozenges, concoctions

   that will wet and warm your humors

Any doubts plague your heart?

   read here the Sealed Tablet and the Hidden Scroll

There are books here for the heart of the seeker

There are medicines here for the suffering flesh

Jesus is here to dispel the foul air

Khezr is here to dispel the mirage of pride



From now on, this pillar will uphold

fortune and mercy and palaces of learned men [?]

   When you take it in

   it exceeds in appearance

   the sound of spirit

   the sight of houris

Even with two good eyes you cannot comprehend it

so there’s no need to wish:

   “May the evil eye be far from you.”

In the face of such grandeur

how can one sing praises

equal to your radiance?

     For this, Sanâɔi must be excused.

To this same patron, Mohammad-e Mansur, Sanâɔi dedicated his allegory of the soul’s ascent to its creator, the Sayr al-cebâd elâ al-macâd, along with a few other odes. These suggest that sermons (majles-e vacz), classes on Koran interpretation, zekr sessions and even samâc ceremonies took place in this khâneqâh.8

One of the disciplines or modes of worship that spiritual masters would prescribe for their students was the meditative repetition or chanting of certain formulas or mantras – zekr. Though specific meditations might be handed out to disciples according to their particular personality or level of development, each teacher or order might have a particular zekr, or mantra, which he taught to all of his disciples. This would effectively constitute the motto of the order and was performed congregationally, accompanied by rhythmic breathing and sometimes movement, usually in the Sufi lodge.

The samâc ceremony, of which not all Sufis and certainly not all jurisconsults approved, consisted in listening to music or even dancing, once again a congregational activity held usually in the lodge. Since music and dancing were associated with royal courts, slave girls, wine drinking and debauchery, Islamic law generally did not encourage it, though it did not necessarily forbid it outright, as has often been claimed. Sultan Valad, Rumi’s son, defended the practice against the objection that it contravened the Sharica. The Sufi undertakes samâc, a kind of instrumental and motive orison, only after years of spiritual poverty, fasting and retreats, when he has attained a certain state of mystic development. In samâc, this mystic state intensifies, for the goal is a closer approach to God. If one can attain this state through the ritual prayers, so much the better, but if not, the goal of the Sharica is to bring everyone closer to God. Since samâc helps the spiritually disciplined to achieve that goal it cannot be contrary to the Sharica.

Prior to joining these congregational forms of worship, novices would be assigned exercises of self-discipline such as fasting, hermitic retreats, etc. Formal acceptance as a pupil or disciple of a master might also require the shaving off of one’s hair and the swearing of an oath to follow his directives and any tasks or disciplines he might assign. In the Mevlevi order, for example, a disciple must first serve in the kitchen of the khâneqâh for 1,001 days before being accepted as a novice. For some dervishes, initiation required not only shaving of the head, but also of the face, including the eyebrows. After heeding his master for some time and demonstrating his spiritual susceptibilities and his devotion, a disciple might be admitted into the inner circle of his master’s followers (khavâss). A teacher might convey authority on one or more of these close, hand-trained disciples to initiate others on his behalf. A master might typically deputize such disciples by bestowing upon them a ceremonial dervish cloak, or kherqe, and perhaps giving them authority to represent the master’s teachings in another city. It was usually through the efforts of such disciples, rather than the direct efforts of the shaykhs and saints themselves, that the disciplines and teachings of the master were codified and systematized into the rules of an order. The founding figures of these larger orders traced (or their followers traced for them) a spiritual lineage stretching back in a chain (selsele) through various well-known Sufis, all the way back to the Prophet. In this manner, the Sufi teacher could claim to possess the esoteric knowledge of the scripture in addition to the conventional outward knowledge of the Koran.

Eventually, certain mystically oriented teachers gained a wider reputation as their followers spread their fame and teachings during visits to other lodges. The local centers in other areas began to affiliate with these teachers and the spiritual disciplines they practiced. Many of the itinerant promoters and organizers of Sufi centers were Iranian; as Ibn Battûta tells us, even in Cairo, as late as 1326, most of the members of Sufi zâvies were cultured Persian men, who even used the Persian word khâneqâh to describe their lodges (Bat 37–8), suggesting that the practices of Khorasan had made an impact on the structure and organization of mystical confraternities as far west as Egypt.

The twelfth and thirteenth centuries saw the formalization of many such spiritual confraternities or Sufi orders. For example, the Sohravardi order formed around the example of Abu Najib Sohravardi (1097–1168), who followed Ghazzâli’s example and left the Nezâmiye Madrase for the mystical life, supposedly initiating some disciples of his own, including some who, in turn, reputedly exercised an influence upon Najm al-Din Kobrâ. However, Abu Najib’s nephew, Shehâb al-Din cOmar Sohravardi (1145–1234), actually shaped the Sohravardi order under the patronage of Caliph al-Nâser in Baghdad, who encouraged the formation and structuring of the youth guilds (fotovvat) in Baghdad. Sent by the caliph on various embassies, Shehâb al-Din Sohravardi spread this model to Konya, Aleppo and Damascus (TrS 34–6). The Yasavi order, active among Turkish-speaking tribes in Central Asia, traces its lineage to an eponymous founder, Ahmad al-Yasavi (d. 1166), whose practice of spiritual retreats also inspired the Khalvati order and the Bektâshis (TrS 58–60), both of which would later prove rivals to the Mevlevi order in the Ottoman lands. The Naqshbandis, though named after Bahâ al-Din Naqshband (d. 1389), trace their lineage back to Abu Yusof Hamadâni (d. 1140), but were shaped into an order with codified rules by cAbd al-Khâleq Ghodjvâni (d. 1220). The Naqshbandis were centered in Central Asia, but also proved popular in Ottoman Turkey and the Caucasus. In India the Cheshtiye, promoted by Bâbâ Farid Ganj-e Shakar (1175?–1265), a follower of Mocin al-Din Cheshti (d. 1236), began to spread at about the same time Rumi came under the influence of Shams.

Rumi as Kobravi?

It has often been suggested that Rumi’s father, Bahâ al-Din Valad, and Bahâ al-Din’s disciple, Borhân al-Din, were both members of the Kobravi order or somehow associated with Najm al-Din Kobrâ (1158–1221) and his followers. Najm al-Din Kobrâ was initiated in Egypt to the teachings of Abu Najib Sohravardi and then devoted himself to the Sufi path of Bâbâ Faraj of Tabriz. He returned to his native Khwârazm where he built a khâneqâh (TrS 55–6) and produced so many disciples that he earned the epithet vali-tarâsh, “the sculptor of saints” (JNO 419). Hamd Allâh Mostowfi, writing in 1330, reports in the Târikh-e gozide (ed. E.G. Browne, Gibb Memorial Series facsimile edition [Leiden: Brill, 1910], 1:789) that Najm al-Din accepted twelve people as disciples in his day, all of them great shaykhs. Mostowfi names only seven of these: Majd al-Din Baghdâdi, Sacd al-Din Hamuye, Razi al-Din cAli Lâlâ, Sayf al-Din Bâkharzi, Jamâl al-Din Kili and, finally, “Mowlânâ Jalâl al-Din Bahâ al-Dowle.” Of course, it is chronologically impossible for Rumi to have been a member of the Kobravi order and a successor to Najm al-Din Kobrâ; Rumi left eastern Iran when still a boy of about nine, or twelve at the very most, and would not become a great shaykh until circa 1240, some twenty years after the death of Najm al-Din. Some have tried to resolve the discrepancy by assuming that Mostowfi or one of the scribes who copied his history confused Mowlânâ Rumi with his father, Mowlânâ Bahâ al-Din (indeed, the text appears rather confused on this score). Similar reports of Kobravi affiliation may also be found in the introduction of the favâher al-asrâr of Kamâl al-Din Hosayn Khwârazmi (written c. 1432) and the Nafahât al-ons of Jâmi (1414–92), though Jâmi himself seems reluctant to give this claim full credit (JNO 457). We may assume both of these authors had access to Mostowfi, who may therefore constitute the primary authority for this claim.

Early scholarship on Rumi (e.g., BLH 2:493) tended to take these reports at face value and to assert the influence of the Kobravi teachings on Rumi and his father. Even Foruzânfar credited these reports in his early work on Rumi (FB 9). However, a closer examination of the writings of Bahâ al-Din and Borhân al-Din eventually led Foruzânfar to rule out the possibility of any direct relationship between them and the founders and followers of the Kobravi order (FA 69–70 and Bor yw-yt). As a result, Persian and Turkish scholars no longer generally credit the claim of Kobravi influence (e.g., GB 395; ZrJ 278; ZrP 23; ME 1:xv). Meier is aware of this (Mei 74), but other Western scholars still cling to the theory of Kobravi influence: Annemarie Schimmel tends to believe the circumstantial reports (ScT 13) as does Muhammad Isa Waley (IS 89), at least as regards Bahâ al-Din.

The reasons for rejecting the notion of direct Kobravi influence on Bahâ al-Din are manifold and compelling. First of all, there is no mention of Najm al-Din Kobrâ, Majd al-Din Baghdâdi (killed 1219) or Najm al-Din Râzi (also known as Dâye, 1177–1256), the principal promoters of the Kobravi order, in the extensive writings of Bahâ al-Din, Borhân al-Din or Jalâl al-Din Rumi. Shams al-Din Tabrizi does mention Najm-e Kobrâ once (perhaps, however, intending Najm-e Râzi), though not in favorable terms (Maq 183, 495). On the other hand, Shams al-Din Tabrizi speaks highly of the Shâfeci scholar Abu Mansur Mohammad of Nayshâpur, known as Imam Hafade (d. 1175 in Tabriz), reputedly one of the teachers of Najm al-Din Kobrâ. However, Shams-e Tabrizi explicitly tells us that Rumi revealed things in his sermons that the great Imam Hafade had never mentioned (Maq 284–5).

The rules of etiquette among Sufis required disciples to acknowledge the debt to their mentors and to mention the names of their teachers. The Kobravi disciple Najm al-Din Râzi mentions the name of his teacher, Majd al-Din Baghdâdi. Borhân al-Din and Rumi both mention the names of their spiritual mentors, but make no mention of any Kobravis. Shams-e Tabrizi talks freely about a wide variety of the famous people whom he had met or whose works he had read, yet he makes only one passing comment about a known Kobravi, and that not complimentary.

Rumi does quote a quatrain from Najm al-Din Râzi (Dâye) in his Discourses (Fih 76, 290), and two quatrains also appear in Shams al-Din Tabrizi’s Maqâlât (Maq 138, 463 and 234, 530), but in all cases without attribution. Likewise unattributed is Shams al-Din’s quotation of a quatrain from Say fal-Din Bâkharzi (1190–1261), a close disciple of Najm al-Din Kobrâ based in Bokhara (Maq 247, 537). Rumi and Shams quite possibly quoted these quatrains without knowing their source, as such poems circulated extensively in oral form; Abu Nasr al-Sarrâj notes that Sufis would sing such quatrains during musical samâc sessions.9

Indeed, the manuscript tradition attributes the first of the quatrains of Najm al-Din quoted by Shams to the pen of Rumi and even Foruzânfar’s critical edition of the Divân-e Shams includes this poem, probably erroneously, as a composition of Rumi’s (D R620 or R738)! Najm al-Din Râzi’s Mersâd al-cebâd (“Provision for the Servants of God”) itself includes a line apparently borrowed from a poem of the little-known thirteenth-century poet Raic al-Din Lonbâni (Maq 282–3). So, the quotation of a quatrain in a manuscript does not necessarily mean that the composer was known to the author or scribe.

Even so, it is not implausible that either Shams al-Din or Rumi had read Najm al-Din Râzi’s Mersâd. In the event that they did, the extent of their indebtedness would appear to be a couple of poems which they did not even remember to attribute to Najm al-Din Râzi, whereas Rumi frequently acknowledged his indebtedness to Sanâɔi and cAttâr, attributing poems to them by name. We may also note that Najm al-Din Râzi dedicated an edition of his Mersâdal-cebâd to the Seljuk sultan cAlâ al-Din Kay Qobâd in 1223 in hopes of gaining Kay Qobâd’s patronage (Mei 41–2). cAlâ al-Din Kay Qobâd was apparently not impressed enough to retain Najm al-Din, though within a few years (no more than six), cAlâ al-Din did establish Bahâ al-Din Valad in a college in Konya, apparently under princely patronage.

Sepahsâlâr (Sep 25) indicates that while in Damascus, Rumi spoke with several famous Sufis, including Sacd al-Din Hamuye (d. 1252), a noted successor of Najm al-Din Kobrâ. It is not clear that Rumi and Sacd al-Din were both in Damascus at the same time, but in any case, Rumi does not speak of any of the individuals with whom he supposedly met in Damascus as major influences on him. On the contrary, we know that either Rumi or Shams al-Din Tabrizi formed critical opinions of several of these individuals (see chapter 4, below). And while Jâmi noncommittally relates one report linking Bahâ al-Din with Najm al-Din Kobrâ (JNO 457), he also relates an anecdote suggestive of antipathy between Najm al-Din Râzi (Dâye) and Rumi. Though probably untrue, the anecdote nevertheless reveals early Mevlevi perceptions about Najm al-Din and his relationship to Rumi, and is therefore worth retelling. When Najm al-Din Râzi came to Konya, he met with both Rumi and Sadr al-Din of Konya, the step-son of Ibn cArabi. Asked to lead the evening prayers, Najm al-Din selected a Koranic verse for recitation during the two prostrations of the prayer which included the phrase “O you infidels.” When the prayers were finished, Rumi turned to Sadr al-Din and jokingly told him, “He pronounced it the first time on me and the second time on you” (JNO 435).

Bahâ al-Din, as we learn from his own writings, used to repeat “Allâh, Allâh” (God, God) as his zekr, and Aflâki (Af 250–51) tells us that Rumi adopted “Allâh, Allâh, Allâh” as the Mevlevi zekr, “because we are the Allâhis – we come from Allâh and we return unto Him.” In contrast, the zekr of the early Kobravi order, as Majd al-Din Baghdâdi indicates, was Lâ elâha ellâ Allâh— “There is no god but God” (Bor yh). This leaves only the importance of light and color in Bahâ al-Din’s visions in common with the Kobravi heritage of Majd al-Din Baghdâdi and Najm al-Din Râzi. But the visionary imagery of divine colors and lights also appears in the writings of other Iranian mystics (e.g., Ghazzâli’s important treatise “The Niche of Lights,” Meskhât al-anwâr) and does not necessarily point to Kobravi influence. Since Najm al-Din Kobrâ and Majd al-Din Baghdâdi were about the same age as Bahâ al-Din, and since Najm al-Din Râzi was actually a generation younger than he, iffurther research does establish a direct link between the chromatic and photic symbolism (such as shared terminology or phrasing) in the writings of Bahâ al-Din and those of the Kobravi founders, it might derive from earlier common sources in the Iranian Sufi tradition, and not directly from one another.

When Aflâki traces the Mevlevi order’s spiritual heritage or selsele, he does not link it to any of the Kobravi teachers, but has Jonayd pass on his knowledge to Abu Bakr Shebli (d. 946), who transmits it to Mohammad Zojjâj (d. 1091), and then through Abu Bakr Nassâj (d. 1094) to Ahmad Ghazzâli (d. 1123, younger brother of the famous Abu Hâmed Mohammad Ghazzâli), Ahmad Khatibi (d. 1123?, the grandfather of Bahâ al-Din), Shams al-Aɔemme Sarakhsi (d. 1090), Bahâ al-Din Valad, then Borhân al-Din Termezi, and finally to Rumi, who passes it to Shams al-Din, who passes it to Sultan Valad, Rumi’s son. Though the chronology of this spiritual lineage seems extremely doubtful, it is significant that no mention is made of Najm al-Din Kobrâ or his disciples, only of Ahmad Ghazzâli. Aflâki (Af 143–4) relates a tale that shows the son of Sayf al-Din Bâkharzi, the Kobravi Shaykh of Bokhara, upstaged by Rumi while visiting Konya. We may dismiss this as an exaggerated or misremembered anecdote, but Aflâki probably had first-hand knowledge of the following report. Aflâki tells us (Af 933) that a copy of Najm al-Din Dâye’s Koran commentary (Tafsir) was given as a gift to Chelebi Amir cÂref (Ulu cÂref Chelebi), the head of the Mevlevi order after the death of Rumi’s son, Sultan Valad. Apparently Ulu cÂref Chelebi had no interest in this precious book, no copy of which was at that time available in Anatolia, as he simply gave it away.

All this clearly shows that the early Mevlevis did not recognize any influence from the founders of the Kobravi order or place any special importance in their teachings. It is only in a source which was not close to the Mevlevis, the “Selected History” of Mostowfi, who probably did not know the details of the origins of the various orders, that such a rumor begins sixty years after the death of Rumi.

Sufi Bohemians: Ovaysis, Khezr and the Qalandars

Everything we know about Bahâ al-Din, Shams al-Din and Rumi indicates that they were not attached to any of the famous spiritual teachers or Sufis of their day. They believed in the praxis of mysticism more than its theory, in what the Sufis called “tasting” (zowq) or experiencing for oneself. Bahâ al-Din himself experienced frequent mystical visions, for which he was not indebted to the theosophical doctrines of a particular mystical teacher. Rather, the path chosen by Rumi and his predecessors was to “follow the Prophet” by disciplining and training one’s soul, watching over one’s heart and concentrating the mind on God. Shams, as revealed in his Maqâlât, was an eclectic person who listened to many thinkers and Sufis without being particularly attached to any of them. Shams was not the type to fit in easily and formally join an order.

Some gnostics laid claim to esoteric insight derived not from one of the established teachers, but from their own efforts, effectively placing themselves outside the conventional Sufi orders and their spiritual lineage. Such Sufis were often referred to as Ovaysis, taught by the mysterious figure Ovays al-Qarani, who supposedly had his inspiration directly from Khezr. Khezr is a mythical figure, sometimes associated with the Biblical Elijah, believed to have initiated Moses into the ways of esoteric knowledge and guided Alexander through the realms of darkness to the fount of life. Since Rumi’s own son, Sultan Valad, explicitly compared the relationship of Shams and Rumi to that of Khezr and Moses (SVE 41–2), we would do well to recall the basic outlines of the Koranic basis for the story of Khezr and Moses.

The Koran does not mention Khezr by name, but commentators identify him with the man described as “one of God’s servants” in a parable from the Sura of the Cave (Surat al-kahf, K18:65–82). God has, however, endowed this particular servant (as the deity’s voice, which narrates the passage, confirms) with a special divine wisdom. Though the Koran reveres Moses as a prophet sent by God, just like the Prophet Mohammad, nevertheless, in this particular vignette, Moses proves lacking in the patience and supernatural insight of Khezr. When Moses sets out to find the junction of the two seas, he walks a long way through the desert with his servant. Eventually they come upon Khezr (K18:65–82), and recognizing that he possesses the wisdom of the Lord, Moses asks if he may follow Khezr in the hope of learning this special divine guidance. Khezr demurs, explaining that Moses would never be able to keep patience with him, insofar as he would encounter things beyond the compass of his experience and would fail to comprehend them. Moses persists: “God willing, you will find me patient and I will not rebel against your command.” Khezr relents, warning Moses not to question him about anything unless Khezr were to first broach the subject.

Along their journey, they embark in a boat. Khezr pierces a hole in the hull and Moses, incredulous, reprimands him, demanding to know if Khezr would have all the passengers drown. Khezr reminds Moses, “Did I not tell you that you will never keep patience with me?” Moses apologizes for his heedlessness and they go on.

Khezr comes next upon a youth and kills him. Moses, wondering aloud why he would kill an innocent soul, chastises Khezr. Khezr again reminds Moses of his vow to remain silently patient. Once again, Moses apologizes: “If I ask you about anything else again, cut me off from your company and I will not blame you in the slightest.”

Next they come upon a village and ask for food, but the people there refuse them hospitality. Khezr nevertheless repairs a wall in the vicinity that was about to cave in. Moses blurts out in his impatience that Khezr could have at least asked the townspeople to pay him for his labor.

Here Khezr parts company with Moses, but not before revealing the reasoning behind his inscrutable behavior. In the case of the boat, it belonged to poor working people. A certain king in those parts was expropriating every vessel he came upon, and he was about to overtake this particular boat. Khezr, by rendering it temporarily unseaworthy, wished to save it for its rightful owners. As for the young man, Khezr feared that he would rebel against God and commit blasphemy, bringing great anguish to his parents. Khezr intended that in his stead, God would grant them a more compassionate and pious son. Finally, in the case of the wall, a treasure lay buried beneath it, the legacy of a righteous man. He had died, leaving behind two orphaned boys, who knew nothing about their inheritance. God wished for these boys to prosper, and so caused Khezr to uncover their treasure as he rebuilt the wall.

Moses’ impatience, as Khezr had predicted, kept him from seeing the wisdom in all these acts, which Khezr explains he committed not by his own volition, but by the command of God (K18:82). Many Sufis concluded from this passage that certain saints might receive inspiration directly from God; such direct knowledge from God could complement or even surpass the knowledge revealed to humanity by the messengers chosen by God to reveal His will to all mankind.

Another type of unaffiliated Sufi was the Qalandar. Qalandars were typically mendicant Sufis who signaled their withdrawal from all social conventions by shaving their faces and heads and traveling from town to town in little bands, sometimes flaunting antinomian behavior. Many poems describe the arrival of a Qalandar-like figure in the bazaar as a disruption of the social order; like a beautiful beloved, his overpowering charisma creates chaos, causing the merchants and townsmen to forget religious law and piety in their desire to please him and do his bidding. This motif of the Qalandar appears in the eleventh-century poems of Abu Sacid Abi al-Khayr (967–1049) and recurs throughout the work of Sanâɔ i, cAttâr and others, though the relationship of this literary motif to the actual practice of Qalandar Sufism is not well established.10

It would appear that Hâji Bektâsh (d. 1271?) came from just such a Qalandar milieu in Khorasan, only to settle down in Anatolia sometime before 1240 (Hamid Algar, “Bektāş,” EIr). His spiritual lineage is traced to two Turkish saints, Ahmad al-Yasavi and to a certain Bâbâ Rasul, executed in Amasya in 1240. Although the order now associated with the name of Hâji Bektâsh did not assume its current structure until later, certain remarks by the Mevlevi disciple Ahmad Aflâki indicate that Bektâsh had a sizeable circle of disciples around him, and that the Mevlevis considered him a rival. Aflâki (Af 381) critiques Hâji Bektâsh as one who, though an illuminated gnostic at heart, failed to follow the ways of the Prophet (dar motâbac at nabud), which, as we shall see (in chapter 4, below) was the animating spirit of Rumi and his teachers. Aflâki recounts an anecdote, probably greatly embellished, in which Hâji Bektâsh sends his deputy, Shaykh Eshâq, to sniff out the secrets of Rumi’s popularity and success as a spiritual teacher. Rumi discerns the adulterated motives of Eshâq and composes a poem for him (D 3061), beginning:



If you don’t have somebody to love,

   why don’t you seek somebody?

and if you’ve found that someone to love,

   why don’t you sing out for joy?

Upon Eshâq’s return to Hâji Bektâsh, he learns that Bektâsh has had a dream in which he is forced to admit the inferiority of his own spiritual attainments and to submit to the greatness of Rumi’s station (Af 382–3). The point of the anecdote, of course, is to reassure Mevlevi disciples that they have nothing to learn from Bektâsh and his followers which cannot be learned more fully from complete devotion to their own master, Mowlânâ Jalâl al-Din Rumi, and the disciplines taught in his Mevlevi order.

A phenomenon perhaps not unrelated to the Qalandars is the Malâmati strain of Sufism, “the blamers.” Since a Sufi could win a public reputation as a saint for remarkable acts of piety and asceticism, he might be tempted to work miracles or parade his powers for social gain. In order to avoid such worldly distractions from the spiritual path, Malâmati Sufis might purposely discredit themselves by acting in an impious manner, or at least seeming to, by appearing drunk in public, for example. Of course, in the long run this might also have the converse effect of making debauchery appear religiously permissible in the pursuit of mystical insight.

Although the early Sufis generally tended toward asceticism and the reclusive lifestyle, refusing affiliation with political authority, many of the orders eventually developed relations with the princely courts and governors, many of whom had a genuine interest in the spiritual life. Besides, the patronage of pious persons could be politically provident, helping to create good impressions with the ulama and the artisan classes. From about 1126 to his death in 1131, Sanâɔi, though not a member of a formal order, became the personal poet and spiritual adviser to Bahrâmshâh (r. 1118–52), the Ghaznavid ruler. Jâmi (d. 1492), a member of the Naqshbandi order, developed close relations with his disciple cAli Shir Navâɔi (1441–1501), poet and vizier to the Timurid ruler of Khorasan, Hosayn Bâyqarâ (1468–1506). Rumi’s father, Bahâ al-Din, accepted the patronage of cAlâ al-Din Kay Qobâd, and Rumi himself advised Mocin al-Din Parvâne on political relations with the Mongols (e.g., Discourse 1, Fih 4–5). In later centuries, the Mevlevi order became integrally involved with the ceremonials of the Ottoman state (see chapter 10).


A RUMI VIEW

ISLAM, THE LAW, THE SPIRIT

In the prose introduction to the fifth book of the Masnavi, Rumi tells us exactly where he stands within the Muslim tradition of law (sharicat), the way of the Sufis (tariqat), and gnosis or the attainment of truth (haqiqat). He tells us that the law of religion is like a candle that shows us the way; without that candle we cannot even set foot on the spiritual path. Once the way is lit with the light of the law, the wayfarer begins his spiritual quest, which takes place on the Sufi path. At the end of the journey, one arrives at truth.

Rumi uses alchemy as an analogy. The theories behind the transmutation of metal as learned from a teacher or a book are like the laws of religion. One needs to know these before one can begin walking down the path, but one only comes to see how the theory applies to real life as one walks the Sufi path. It is in the experience of the spiritual path that we actually apply the chemical agents to the metal, as it were. Only by following the path to the end can we turn the actual copper into gold and attain the truth.

At any given moment we all stand at different points on this spiritual path and, as humans, we tend to rejoice in and champion the particular stage we happen to occupy at the moment. Those who know the theory of alchemy boast of their attainments. Those who actually perform alchemy rejoice in their transformative magic. But those transmuted into gold have left behind the preoccupations of either knowing or applying the theory.

Rumi next compares the three stages of religion to the field of medicine. Religious law is like learning the science of medicine. Actually taking the appropriate medicine and observing a proper diet is what the Sufi path is all about. But true health consists in dying to the passions of the world, and when we die both the law and the path fade into nothingness; only the face of God remains in our field of vision (K28:88). Therefore, those who wish to meet their Lord should do good works and keep their hearts and minds focused on the worship of the one true God, allowing nothing and no one else to adulterate their aspirations, as the Koran demands (K18:110).

Though Rumi had a wealth of approaches and manuals to draw upon for his Sufi practice, his theosophy and mysticism, we should look directly to his immediate formative influences – his father, his teacher Borhân al-Din, and his spiritual master, Shams al-Din – to learn more about how and what he learned and taught. The following chapters in part I of this book therefore focus in depth on the influence of Rumi’s fathers of the blood and of the spirit.



PART I

[image: Image]

RUMI’S FATHERS IN SPIRIT




1

Bahâ al-Din Valad:
The King of Clerics

I obliterated myself, stripping myself of all forms so that I could see God. I told myself I would obliterate God and strip God of all forms to see God and attain His blessings more immediately. I chanted “God” and my consciousness joined to God and I saw God, in the guise of His Godhead and the attributes of perfection. I saw that as regards His essence and attributes, how and why are inadmissible questions. The world of God is something other than this, I reflected, for His realm is not the realm of phenomena and perishability. No, when I see His meta-propositional [bi-chun, literally “howless”] essence and attributes, I see that forms and modes and dimensions all dangle from His holiness like leaves and blossoms, and I know that God and His attributes are something other than these, which they merely bring into existence but do not resemble. When my consciousness is busied with God, I move beyond the world of existence and decomposition and have my being not in space or in a place, but I wander through the world beyond modality (bi-chun) and look. (Bah 1:169)

I was saying: “O God, I am in love with You and seeking for You. Wherever will I see You? In the world, beyond the world?”

God moved me with the thought that the four walls of your body and the space that contains you are aware of you and live through you, but do not see you. Though they do not see you, neither from within nor from without, yet every atom of you is filled with the evidences of you. Likewise, you will not see Me within or without the world, but the atoms of the world all have something of Me – change, transformation, heat, cold. Your atoms thrive through Me and find joy in Me. How could you not see Me?

So I thought, “O God, then all creatures see you to the extent that your evidences flow through them.” (Bah 1:212–13) These entries from Bahâ al-Din’s spiritual diaries reveal the mystical concerns which preoccupied him. They also show how much Rumi’s thinking owes to his father, born in about 1152 in Khorasan, the homeland of classical Iranian Sufism, probably in the area around Balkh and Termez, near the modern border of Afghanistan and Tajikistan.


THE FACTS OF LIFE

In an informal sermon or discussion with his disciples, Mohammad Bahâ al-Din-e Valad mentions that on the first day of the month of fasting, Ramadan, about six hundred some years after the Prophet Mohammad’s migration to Medina, he was about to turn fifty-five years-old (Bah 1:354). He would have measured this in lunar years, according to the Islamic calendar; if we subtract fifty-five lunar years from 1 Ramadan 600, corresponding to May 3, 1204 in the Julian calendar, this would take us to 1 Ramadan 545, corresponding to December 22, 1150. The passage in question seems susceptible of two different interpretations, depending on which manuscript one reads. At least one manuscript reads “in the year 600 I reflected that ...” (... senne-ye settameɔ a va andishidam). Other manuscripts, however, are less precise about the date and say that “six hundred and a few odd years after the Hegira of Mohammad I heard ...” (senne-ye settameɔ a va and shenidam). Assuming this latter reading is correct, we cannot place Bahâ al-Din’s birth in late December 1150 or early January 1151, but a few years later, probably around November of 1152 or 1153.

What was it that Bahâ al-Din had heard or was thinking about at this time? That he would live only ten more years, more or less, to the age of sixty-five, if he were fortunate, since this was a lifespan only the strong and hearty (mardomân-e qavi va jasim tan) could expect (Bah 1:354), whereas Bahâ al-Din suffered from various ailments (Bah 2:1, 44, etc.). Bahâ al-Din became preoccupied with how best to occupy the ten remaining years, or as he calculates, 3,600 days which he estimated might round out his natural span of life. He concludes, as one might expect of a preacher, that his time – which he should count a blessing – would best be spent in the mention of God and obedience to His commands (Bah 1:354–5).

As it happens, Bahâ al-Din survived for about another quarter century, with the final twenty years or so of his life proving far more eventful than the first sixty. When Bahâ al-Din recalled the meditation on mortality which preoccupied him on the eve of his fifty-fifth birthday, his wife was perhaps pregnant with or already suckling his second son. This son, Mohammad Jalâl al-Din, born on September 30, 1207, was to become one of the greatest mystical poets in human history (so thought his translator, R.A. Nicholson, and Bausani, among others). When little Jalâl al-Din was born, Bahâ al-Din must have been just shy of sixty. And when this boy had not yet reached his teen years, Bahâ al-Din pulled up roots and moved his family all the way from Central Asia to Central Anatolia. By 1231, when Bahâ-e Valad finally passed away, he had managed to attract a circle of disciples around him in a seminary in Konya, in the land of Rum (the name which the Muslims gave to Asia Minor, and which today we know as Turkey), where he groomed the young man Jalâl al-Din Rumi to take his place as teacher and preacher at the head of this circle.

SOURCES FOR AND STUDIES OF BAHÂ AL-DIN’S LIFE

A good deal of factual and anecdotal information about the life of Bahâ al-Din-e Valad can be gleaned from his own journal, entitled Macâref, meaning mystical “Intimations”. Jalâl al-Din Rumi, Bahâ al-Din’s son, provides a meager detail or two in his Discourses, collected in Ketâb-e fihe mâ fih, literally “the book which contains what it contains,” an odd title suggestive of a hodge-podge, connoting something like “For what it’s worth.” Bahâ al-Din’s grandson, Sultan Valad, gives us a soft-focus portrait in his verse history of the family, known both as Ebtedâ nâme, “The Book of Beginnings,” and as the Valad nâme, or Masnavi-ye Valadi, which conveys the dual meaning “The Filial Book” and “The Book of the Valads.” Though it claims to relate factual information, it appears incorrect on some points of fact and concerns itself more with events transpiring on the spiritual plane than on the historico-physical plane. Two separate chronicles written at a greater remove by Sepahsâlâr and Aflâki, disciples of the mystical order which formed around the family and its shrine, give us much more detail. These chronicles – Sepahsâlâr’s Resale (“Treatise”) and Aflâki’s Manâqeb al-cârefin (“Acts of the Gnostics”) – reflect the legendary anecdotes circulating about one hundred years after Bahâ al-Din’s death and must be digested with a healthy dose of salt.

Scholarly treatments of the life of Bahâ al-Din began with an article by Hellmut Ritter which introduced manuscripts of a work by Bahâ al-Din entitled Macâref that had been uncovered in collections in Turkey by the time of the Second World War.1 Badic al-Zamân Foruzânfar subsequently located several further manuscripts, on the basis of which he published an edition of the Macâref in 1955. In 1959 Foruzânfar added a second volume to this after coming across yet another manuscript of the Macâref which contained a hitherto unknown portion of the text. Working from this, A.J. Arberry provided an English translation of twenty of the several hundred discourses of Bahâ al-Din’s Macâref.2 Hellmut Ritter provided a brief synopsis of Bahâ al-Din’s life in an article for the Encyclopaedia of Islam, and these details were summarized once again in 1989 in the Encyclopaedia Iranica.3 Carefully analyzing a wide variety of sources, principally Bahâ al-Din’s own work, the Swiss scholar Fritz Meier produced a superb study of the life and teachings in his 1989 book Bahāɔ-i Walad: Grundzüge seines Lebens und seiner Mystik, the definitive statement on Bahâ al-Din. The account of Bahâ al-Din given here relies heavily upon Meier.


BAHÂ AL-DIN’S PARENTAGE

Bahâ al-Din’s father was Hosayn Khatibi, a Muslim preacher and scholar traditionally believed to have lived in Balkh. Balkh is today a small town just west of Mazâr-e Sharif in Afghanistan, but from the tenth through the twelfth centuries it was a flourishing center of Islamic culture under first Samanid, then Ghaznavid, and finally Seljuk rule. The prosperous city, protected by a wall, supported several bazaars, including a garden and the “Lovers’ Market” (Bâzâr-e câsheqân), built by the famous Sultan Mahmud of Ghazna. As in most Persian and Central Asian cities, the houses in Balkh were built of clay. An ancient settlement whose populace had been Zoroastrian and then Buddhist before the city was destroyed in the Arab invasions, Balkh also harbored a centuries-old Jewish quarter which persisted into the Islamic period alongside the dominant Muslims.

A century before the birth of Bahâ al-Din the Seljuks wrested control of Balkh and its environs from the Ghaznavids, and a great college (the Nezâmiye) was built there with the encouragement of the famous vizier Nezâm al-Molk (assassinated 1092). About the time of Bahâ al-Din’s birth, however, the Seljuks lost control of the area and during the subsequent century the city went into decline. First came the occupation of 1152 by the Ghurid conqueror cAlâ al-Din Hosayn (nicknamed Jahânsuz, the World-Burner), then the sacking of the city by Oghuz tribesmen. In 1198 rule of Balkh transferred from the Qarakhitây back to the Ghurid prince of Bâmiân, Bahâ al-Din Sâm. Seven years later, the Shah of Khwârazm, cAlâ al-Din Mohammad b. Takesh (r. 1200–1220), seized the city, and it was during his reign that Bahâ al-Din eventually fled from Khorasan. The great Mongol hordes of Genghis Khan destroyed Balkh in the spring of 1221, a blow from which it never really recovered. It is said that the Mongols massacred thousands of the 200,000 some inhabitants who lived in Balkh at this time.4

Bahâ al-Din’s father, Hosayn, had been a religious scholar with a bent for asceticism, occupied like his own father before him, Ahmad, with the family profession of preacher (khatib). Of the four canonical schools of Sunni Islam, the family adhered to the relatively liberal Hanafi rite. Hosayn-e Khatibi enjoyed such renown in his youth – so says Aflâki with characteristic exaggeration – that Razi al-Din Nayshâpuri and other famous scholars came to study with him (Af 9; for the legends about Bahâ al-Din, see below, “The Mythical Bahâ al-Din”). Another report indicates that Bahâ al-Din’s grandfather, Ahmad al-Khatibi, was born to Ferdows Khâtun, a daughter of the reputed Hanafite jurist and author Shams al-Aɔemma Abu Bakr of Sarakhs, who died circa 1088 (Af 75; FB 6 n. 4; Mei 74 n. 17). This is far from implausible and, if true, would tend to suggest that Ahmad al-Khatibi had studied under Shams al-Aɔ emma. Prior to that the family could supposedly trace its roots back to Isfahan.

We do not learn the name of Bahâ al-Din’s mother in the sources, only that he referred to her as “Mama” (Mâmi), and that she lived in to the 1200s. Bahâ al-Din also confirms that he answered to the nickname Valad (son), which may suggest that he was an only son, especially since we have no other information about siblings (Bah 2:45). Bahâ al-Din does not give a full portrait of his mother, but she appears on several occasions in a nagging role, disturbing his concentration or his writing, causing him grief (e.g., Bah 1:30, 317; 2:107), or even throwing temper tantrums and cursing in front of others, such that Bahâ al-Din felt mildly anxious about his reputation (Bah 2:62). However, to some degree Bahâ al-Din and his mother must have shared philosophical or religious conversation (Bah 1:177ff.).

BAHÂ AL-DIN’S WIVES AND CHILDREN

Islamic law permits marriage to as many as four wives at a time. We do not know how many marriages Bahâ al-Din contracted simultaneously, but he does name several women, paramount among them for our purposes, Moɔ mene Khâtun, the mother of Rumi, who accompanied him on the journey westward, but died in Lârende (modern Karaman), before reaching Konya. The Macâref speaks of a certain Bibi cAlavi, which Zarrinkub (ZrP 61) identifies as a nickname for Moɔ mene Khâtun, but whom Meier (Mei 427) takes for a separate wife. Bahâ al-Din elsewhere speaks unabashedly of his sexual desire for the daughter of the Qâzi Sharaf (Bah 1:327–8), whom we may assume to be another wife. He also speaks frankly about his desire for coitus with a certain Tarkân (Bah 2:175), which may be the name of a fourth wife or perhaps a title or nickname for one of the previously mentioned wives. Though Bahâ al-Din was an ascetic by temperament and tried to control his passions (e.g. Bah 1:352), he did not share the Christian and Manichaean loathing for the physical world. Instead, Bahâ al-Din’s view reflected an Islamic attitude toward sexuality, one that acknowledges the power of our sexual appetites and seeks to appease them within a strictly regulated framework that preserves social stability. Bahâ relates that one morning when staring into the oven in a spiritual meditation on the qualities of fire, a dog barked and disturbed his concentration. Bibi cAlavi got up and came to him, at which point a powerful lust seized him. He tried to combat passion’s goading, but then sensed God had inspired him with this desire. As such, his promptings could not be evil (Bah 1:381):



This is incited by God, so why should it have been a cause of torment (coqubat) and distraction? God inspired me with the thought: “My business and My incitement is abasement and elevation. Now I incite to greatness and again to degradation.” Now, whenever a realization comes over our spirit, first remember God, for it is God who incites you, and reflect whether or not the incitement will lead to punishment and degradation and suffering; in which case pray to God that he not incite you so. And if it is the cause of grandeur and fortune, praise God so that He may always keep you in that state. Whenever your spirit gives you one of these two sensations, know that you are favored by the light of Prophethood.

While Bahâ al-Din certainly experienced a tension between his spiritual nature and his physical desires, this tension arises from the question why lust for a wife to whom he was lawfully married should seize upon him and break his concentration when he was attempting to pray. It does not mean that Bahâ al-Din would have tolerated adultery or promiscuity. We learn elsewhere of Bahâ al-Dins astonishment on seeing the carnival-like atmosphere prevailing after a circumcision ceremony, possibly influenced by Chinese (Khotanese) practice, during which the women wore no headcover, held hands with the men in public, drank wine (seyaki), danced and even bared their breasts (Bah 2:17).

According to Aflâki (Af 994), Bahâ al-Din had a daughter by the name of Fâteme Khâtun, who married in Khorasan and remained behind with her husband when the Valad family migrated westward. He also had a wet-nurse in the household, called Nosob Khâtun, who some say was Bahâ al-Din’s sister; in any case, she was married (Af 15–16), and likewise probably remained behind with her husband. The Macâref (Bah 2:45, 142) mentions a son who was called Hosayn, the namesake of Bahâ al-Din’s own father, and probably therefore Bahâ al-Din’s first-born. Since neither Aflâki nor Sepahsâlâr mention him, Hosayn likely remained behind with Bahâ al-Din’s mother in Khorasan or perhaps died before the family’s relocation to Anatolia (Mei 50). All the sources agree, however, that cAlâ al-Din Mohammad was Rumi’s older brother by two years, which places his birth in the year 1205 (A.H. 602), since Rumi was born in 1207 (A.H. 604). Both cAlâ al-Din and his younger brother, Jalâl al-Din Mohammad (Rumi), accompanied their father on his peregrinations, though the Macâref mentions neither of them by name.


BAHÂ AL-DIN VALAD’S OCCUPATION AND STATUS IN LIFE

Bahâ al-Din used the title Sultan al-colamâ, the Sultan of the Ulama, or as I shall render it here, the “King of Clerics,” suggesting that he was the most pious or spiritual of the religious scholars. Based on this title, and on the hyperbolic claims we read in the hagiographical accounts written by Sultan Valad, Sepahsâlâr and Aflâki about the fame of Bahâ al-Din and the huge crowds that came out to greet him and hear him lecture wherever he went, most scholars have assumed that Bahâ al-Din was among the most renowned Hanafi jurists of his day. This is not, however, the picture which emerges from Bahâ al-Din’s own writings or from the historical dictionaries written in the medieval period about the famous scholars of Islam. As yet no sources dating from the lifetime of Bahâ al-Din have been found which make mention of him, and we must therefore assume that he was not widely known (Mei 423). Had the ulama widely recognized him as their “sultan,” particularly with respect to Islamic law, he would certainly have been offered a professorial position in one of the important colleges where he lived or in the cities through which he passed. And, had he been a professor in an important college, his name would almost surely have been recorded by the biographers.

The name of Bahâ al-Din is remembered, however, solely on account of his son, Rumi. The first biographical dictionary of specifically Hanafi jurists which has come down to us, al-Javâher al-moziɔe fi tabaqât al-hanafiye by cAbd al-Qâder Ibn Abi al-Vafâ (1297–1373), devotes separate (though quite inaccurate) entries to Rumi and his son, Sultan Valad, but nothing to Bahâ al-Din. Ibn Abi al-Vafâ compiled this information within 150 years of Bahâ al-Din’s death and presumably used earlier sources which are no longer available to us.

The profession of preacher (vâcez) and jurisconsult (faqih) adapted itself to a mobile lifestyle, providing Bahâ al-Din and his forebears with the opportunity to relocate in search of a following. Bahâ al-Din may have been born in Balkh, but at least between June 1204 and 1210 (Shavvâl 600 and 607), during which time Rumi was born, Bahâ al-Din resided in a house in Vakhsh (Bah 2:143). Vakhsh, rather than Balkh, was the permanent base of Bahâ al-Din and his family until Rumi was around five years old (Mei 16–35). At that time, in about the year 1212 (A.H. 608–9), the Valads moved to Samarqand (Fih 333; Mei 29–30, 36), leaving behind Bahâ al-Din’s mother, who must have been at least seventy-five years old.5

VAKHSH

Vakhsh, which has tentatively been identified with the medieval town of Lewkand (or Lâvakand) or Sangtude, falls within the borders of modern-day Tajikistan, about 65 kilometers southeast of Dushanbe, 35 kilometers northeast of Kurgan-Tyube, and within 500 kilometers of the Chinese border. It is situated just north of the 38th parallel on the east bank of the Vakhshâb river, a major tributary flowing into the Amu Daryâ river, known in those days as the Jayhun, but which the Greeks had named the Oxus in antiquity. Indeed, the Greek word “Oxus” perhaps derives from the word Vakhsh, the Vakhshâb being the water that feeds or “swells” into the Oxus proper. Geographers from the central Islamic lands regarded the Oxus as the historical boundary between the land of the Persians and the Turks. What lay beyond the river (Mâ varâ al-nahr), or more properly the two rivers – the Oxus and the Jaxartes – constituted the imaginary pale between civilization and the steppes. The area between these two rivers had a flourishing urban life, however, and featured two of the more glorious Islamic cities of the early middle ages – Bokhara and Samarqand.

In terms of culture or population, Vakhsh did not rate as one of the important centers of Transoxania. By extension, the name Vakhsh also referred to the region between the Akhshavâ and Vakhshâb rivers in the vicinity of the ancient stone bridge6 over the Vakhshâb, about 45 kilometers north of Vakhsh. In the tenth century, according to Estakhri, the area of Vakhsh was fertile and fruitful, enjoyed a reputation for its horses and pack animals, and supported a goodly number of towns on the banks of its rivers and streams. The region to the south, closer to the Oxus, was known as Khottal, the provincial seat of which was Holbok, large enough during this period (about two hundred years before the lifetime of Bahâ al-Din) to support a Friday mosque. Monk and Halâvard were, however, the larger and finer cities of the region. We may infer from the early medieval geographers that the town of Vakhsh or Lewkand was smaller than these mid-sized provincial towns, though the demographics may have changed somewhat by the time Bahâ al-Din lived there.

Though a number of intermediate towns lay nearby, such as Qobâdiân and Vâshgerd, the closest large city was Termez (Termed or Termedh), situated in the Chaghâniân region on the northern bank of the Oxus at its confluence with the Zâmel river, 175 kilometers to the southwest of Vakhsh as the crow flies, and a few days’ journey along the main road. Termez, the hometown of Bahâ al-Din’s disciple Borhân al-Din Mohaqqeq, was a trade entrepôt for goods going to Khorasan from Transoxania. Surrounded by two walls and an outlying suburb, Termez was the seat of the district governor in the tenth century. At that time the city streets were paved with burnt brick, materials also used in the building of the market, though the Friday mosque, from an earlier period, was built with unbaked brick. Genghis Khan (Changiz Khân, 1162–1227) destroyed Termez after the Valad family had moved to Asia Minor, but the city was completely rebuilt. Ibn Battûta, who visited it probably some time around 1330, describes it as large and prosperous, with canals, gardens, a variety of foodstuffs, and beautiful architecture.

Ibn Battûta recalls that it took a day and a half’s march from Termez through sandy wilderness to reach Balkh, which he found run down and uninhabited, thanks to Genghis Khan’s deliberate depopulation of the city. Even so, the many mosques and law colleges of Balkh made an enduring impression on Ibn Battûta; as he puts it, there were four historically great cities in Khorasan, two of which – Herat and Nayshâpur – remained inhabited when he passed through, and two of which – Marv and Balkh – had been destroyed by the Mongols (Bat 382).

Balkh is situated about 250 kilometers from Vakhsh. When Bahâ al-Din and Jalâl al-Din spoke with other emigres from Khorasan, they perhaps specified the city of their origin more precisely, at least indicating they came from the region of Vakhsh. But they apparently allowed the people of Anatolia to believe that they came from Balkh, one of the major cultural centers of the day, before it was sacked by the Mongols. While this provided a known point of reference (suburbanites the world over still introduce themselves when away from home as living in the major metropolis nearest them), it also enhanced their prestige, since to be from Balkh suggested a more cosmopolitan and sophisticated background than did Vakhsh. In any case, Bahâ al-Din, his father or his grandfather probably did at some time live in Balkh.

Samarqand, where the Valad family had moved by the year 1212 or so, lay about 250 kilometers to the northwest of Vakhsh, in what today is Uzbekistan. Samarqand was a major urban center, perhaps the major economic center of Transoxania. The geographer Yâqût, writing within about a decade of the departure of the Valad family from Samarqand, describes the city as encompassing about 750 acres. The fortified citadel was protected by a wall and a deep moat. The gardens and orchards of Samarqand were famous and water was delivered in lead pipes via aqueducts to homes from the canals outside the city wall. Unfortunately, the city was laid ruin by the Mongols in 1219, but the Valads had probably left town at least three years before this tragic event (LeS; Bat; and Mei 14–16).
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