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Editor’s Note

The impact of Shaikh Nuruddin Rishi’s teachings on the
development of Kashmiri society and culture was indelible. The
indigenous  order of Kashmiri Sufis, silsilah-i-Rishivyan,
founded by him, emerged as a potent spiritual and social
movement that engulfed the valley of Knshmir during the
fifteenth and seventeeth centuries. So great was its impact that
in the time of Akbar and Jahangir about 2,000 Rishis were
found to be actively engaged in their mission. The Rishis did not
marry, abstained from meat, and subsisted on dry bread or on
the wild vegetables of the forests. Despite such asceticism, they
dedicated their lives to the cause of ennobling human behaviour
through precept and example. Abul Fazl remarks: “... the most
respectable class in the country (Kashmir) is that of the Rishis
who, notwithstanding their need for freedom from the bonds of
tradition and custom, are true worshippers of God. They do not
loose the tongue of calumny against those not of their faith, nor
beg nor importune. They employ themselves in planting trees,
and sre generally a source of benefit to the people.” Baba
Nasibuddin Ghazi, an illustrious Sufi of the seventeenth century,
owing allegiance to the Suhrawardiyya order, eulopized the
abiding legacy of the Muslim Rishis in these verses:
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The candle of religion is lit by the Rishis;

They are the pioneers of the path of belief;

The heart-warming quality of the humble souls
Emanates from the inner purity of the hearts af the
Rishis;

This vale of Kashmir that you call a paradise;

Owes a lot of its charm to the traditions set in vogue by

the Rishis.

Little wonder that titles, ‘Alamdar-i-Kashmir' and
‘Shaikhu'l-*Alam’, bestowed on Numddin Rishi, suggest a
repertoire  of  language and behaviour __  collective
consciousness __ which define broad cosmologies of human
existence. They do not simply denote the ‘Upholder of the
banner of Kashmir' or the ‘Spiritual Leader of the World.
Rather, they invoke Kashmiri identity as something changing
within the norms of culture and civilization, Such titles have &
range of meanings that signify civilisational referent with ethnic
as well as geographic content, How the local culture linked itself
to global culture and how the global one to the local are
questions that are crucial for understanding the role of Shaikh
Nurudc.lin in context-specific directions. Processes of identity
fumqtmn_musl therefore be traced not only in hagiugmphicnl
and historical literature but also folk consciousness. Indeed, it 19

not just the shrine of the Shaikh at Chrar-i-Sharif but several
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Editor's Note

aiher sites in the Valley, visited by the Shaikh himself, that have
mainigined a stronger hold on the imaginations of the folk. It
was the interplay between the universal and the everyday __ and
the tensions it generated as a result of the Shaikh's historical
role __ that produced in Kashmir the image both of
civilizational identity and of the wotld in which particularities
were crucial, Central to the evolution of Kashmiri culture was
therefore many & tension that it embraced with the Shaikh's
emphasis on Islam as a religion of social liberation. The Rishi
movement thus defined a language of identity and authority and
linked to the spiritual and social authority of Nuruddin as
‘Alamdar-i- Kashmir and Shaikhu'l-Alam.

Seen from the above perspective, this English edition of the
Journal ‘Alamdar, first of its kind, seeks to bring to light varied
facets of the historicul role of Shaikhu'l-"Alam.

G.R. Malik's essay titled “The Impact of Hazrat Shaikhu'l-
'‘Alam on our Life and Literature” begins on a positive note. He
observes: The Shaikh “has entered our life in a most significant
way and from there he has entered our literature imperceptibly
though most surely ..." But then an important question: * ...
how far is our present or foreseeable near-future sitoation
conducive for the production of creative artists of this order?” is
answered: “unless we fully assimilate the mature vision of
Hazrat Shaikhu'l-*Alam individually and collectively, we can
neither liberate ourselves from the clutches of an enervating
materialism nor hope to produce creative writers who can say
‘ves' 1o a full-blooded life and yet live it in accord with non-
materialistic moral-spiritual values”.

While stressing the importance of linguistic approach for
understanding the true meaning of the Shaikh's verses, Shafi
Shaug does not ignore their rools in the cultural matrix. “A
linguistic  analysis,” he observes, therefore, "means a
dispassionate, atientive, extensive, meticulous description of the
selection, distribution and interrelation of diverse morphological
classes and syntactic constructions.” Through a judicious use of
some shruks, his paper: “Linguistic Study of the Shruk” brings
home to readers the poetic genius of the Shaikh. Shauq's main
contribution, however, lies in his selection of words with their

7



Alamdar

e most often wrilten, spoken and

English rendering (hal
ne the text of the Shruks almost

understood wrongly, ikl
unintelligible.”

A G, Madhosh's paper “Shaikhu'l-"Alam — A study of
thought leading to personality” is focussed on mdlﬁlcﬂ‘-'ﬂﬁng Lhe
quality of the Shaikh’s thought from @ psycho-historical and
philosophical  perspectives, He suikingly —draws some
“ideological parallels between the conlemporary world’s
theoretical constructs and the Shaikh's perceptual frames of
reference.” True, the Shaikh ultimately emerges in this paper as a
symbol of our cultural identity and the mark of the Kashmiri
identity. But in Madhosh’s analysis the Shaikh’s though
“transcends its temporal validity and enters info the phenomena

of perceptual unity as well as universality™.

Muzaffar Khan in his “Nund Sanz Beh Musalman™ is
convinced about the Shaikh's strict adherence to the Shari'al
and Tarigah in a true manner of Sufi masters, notwithstanding
his reference to some utterances of the Shaikh bearing the
influence of Hindu and Buddhist ideas on the development of his
mystical thought during the earlier phase of his spiritual career
He talks about the magamat of the Sufi Path and quotes
extensively from the Shaikh's poetry to substantiate his
viewpoint that Nuruddin Rishi’s thought was embedded in

mainstream Sufism.

Farooq Fayaz has examined several legends and tales
concerning the Shaikh's religious career and social role. Such
information need not be dismissed by historians as unreliable. In
fact, legends and tales. though deceptive in a particular historical
context, are social facts of a different category; hence they do not
stand outside time and history. Their actuality lies in the depths
of the psyche of men living in the flux of history, whose
domimant characteristic was 10 create, in hyperbolic terms, a
classical model of human personality, i.e. a model of man's
realisation of himself as an individual and at the same time, as a
member of his society.

" ’_[‘aking a cue frc&m a modern writer who contends that the
aikh was committed to poetic art with a purpose and a goal to

8
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papagate, Manzoor Fozili observes: “The goal wits his
Commitment to faith and socinl uplift in the context of
spirituality, However, in this endeavour he dealt with the politics
of his native land covertly with undertones that il date remain
un-interpreted.” Shaikh Nuruddin was not a political activist, Yet
his characterisation of misrule and anarchy as Wandar Raj in 4
prophetic tone provides a useful insight to a political scientist for
understanding Kashmir politics of our own times.

Mohammad Maruf Shah seeks to identify o methodology and
a philosophical/metaphysical/religious perspective that may help
us understand several issues pertaining to the Rishi movement,
including the issue of Kashmiri identity. Thus he remarks:
“Rishism asks us to transcend all local, repional, divisive
identities perpetrated by various groups and to be grounded in
the universal or cosmic or divine Rishi identity thal duly
encompasses and appropriates other identities as well. The whole
world will be ours if we rediscover our lost Rishi identity.
Shaikh Nuruddin became jagat guru or Shaikhul Alam by
transcending all identities of self, caste, race, nationality and
even religion taken in its exclusivist sense.”

Gousia Khan looks beyond the literal meaning of the word
“Alamdar” and probes how “Shaikh Nuruddin upheld the banner
of Kashmir.” That such a title is connected with the social and
religious moorings of Kashmiris is particularly reflected in her
analysis of some folk songs sung by women on the eve of ‘urs at
Chrar-i-Sharif. She argues by way of a comparative study that
Kashmiri Muslim women enjoy a greater degree of freedom as
compared to their counterparts elsewhere in the subcontinent in
respect of their participation in ‘wrs festivities. It “is through
these folk songs of yore” that they have immortalized the
peculiar spiritual heritage of Islam in Kashmir and mvigorated
their faith in the fundamentals of the Qur'an and the Sunnah. The
famous shrine of Chrar-i-Sharif, according to Gousia, “does not
merely represent the Rishi order itself as a whole but, more
importantly, the ethos of Kashmir,”

Mohammad Maruf Shah and Manzoor Ahmad Shah argue
in & wider perspective that man and nature are not two scparate
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All said and done, it is necessary O dispel $Orme
misconceptions that some gﬂl}El‘N readers, ﬁ:EFffiJnly ot scholupg.
may allow to enter their n‘ﬂnds on lh_e basis of some quotss
appearing in this Journal. 1t is therefore important 1o note;

K Mir Sayyid ‘Ali Hamadani visited Kashmir oaly
once and not thrice.

7 Some modern writers have taken Mulla Nuruddin of
Pandit Jonaraja for Shaikh Nuruddin Rishi, Ag 4
matter of fact, Mulla Nuruddin is another person ind
not certainly the mystic Shaitkh Nuruddin Rishi
Mulla Nuruddin of Jonaraja is, in fact, the same
person as mentioned in Persian works (Bafiaristan-i

Shahi, Zafarnama, Malfuzar-i Timuri) in a different
context

3 It is historically incorrect 1o say that thers took place
a meeting between Mir Sayyid ‘Ali Hamadani and
Shaikh Nuruddin Rishi. However, the Shaikh's
meeting with Mir Sayyid Muhammad Hamadani
along with his women disciples is a historical fact. It

had significany implications for the future of Islam in
Kashmir.

Sa ill] aikh Nuruddin entolled himself as a disciple of
auggm;:“h.mm‘*d, Hamadani, By offering formal
Shaikhy']. LE] € Sayyid, in spite of his high spiritual stafus,
Prophet Muh;n iy not merely vindicate the honour of the
descendany i tmmad 5 (Peice be upon him) worthy

he characteristie humility of a true Sufi, bu!
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Editor's Note

he even uuknl._}wledgcd the debl of the Kashmiris to him and
his father, Mir Sayyid ‘Al Hamadani, for their services to
Islam in Kashmir as upholders of the Shari‘ah.

Hﬂ! only the Persian chronicles, hagiographies, verses
of Shaikhu'l-Alum, but also the Khat-i feshad, an extant
document preserved in the Khangah-i Mu'alla, testify to the
Kashmiri Muslim Rishi's final absorption in the Islamic
identity. However, it should not be supposed that by
acknowledging Sayyid Muhammad Hamadani as his
preceptor Shaikhuo'l-'Alam lost his identity as a leader of the
Rishis or Kashmins. As a matter of fact, his enrolment in
the Kubrawiyya order took place just before Sayyid
Muohammad Hamadam decided to leave Kashmir after
staying there for seventeen years, marking the successful
fruition of the spadework done by the Kubrawiyyas as
religious teachers. What is of significance to remember is
that in his Khat-i Irshad Sayyid Muhammad Hamadani used
the term Rishi while referring 1o Shaikhw’l-'Alam a= &
perfect Wali, which also pomts to the Kubrawiyya Sufi’s
confidence in the Kashmiri Sufi in carrying on the mission
of his predecessors. And by authorizing Shaikhu'l-'Alam to
enrol disciples, the gifted son of Sayyid Ali Hamadam
dispelled the false notion of his Sayyid companions that
they alone, by virtue of their noble descent, were capable of
providing religious leadership to Kashmuris. In fact, by
investing a humble Kashmiri with the authority of guiding
the people, Muhammad Hamadani emphasized the
importance of the basic Islamic teachings of primacy of
human actions over any hereditary factor in determining an
individual’s social status. It is also worth noting that while
Muhammad Hamadani entrusted the reigning Sultan to the
guidance of his Sayyid companions, considering the
problem of language, the common man Was left to the care
of Shaikhu'l-'Alam. This was because Nuruddin Rishi
alone, as Shaikhu'l-'Alam and 'Alamdar-i-Kashmir, with his
local disciples, could prove an effective channel of
communication between the Great Tradition of Islam and
the Little Tradition of the peasant society. And this 1s
particularly borne out by Shaikhu'l-'Alam’s innumerable
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Mohammad Ishag Khan
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The Impact of Hazrat Shaikhu’l-'Alam
On Our Life and Literature

G R Malik

I rowed my boat without an oar,
Suppressed impulse, greed and degire,
With a simple heart sought for the Friend,
It was then alone that I knew my soul

The title of this presentation requires a couple of explanations
on account of the fact that life and literature have been combined
together in it which raises crucial questions with regard lo the
relationship between life and literatre and that between
literature and literatiure. How is literature related to life? Lite is
the ultimate source as well as the referent of all human
endeavours including those related to the fine arls amongst
which literature occupies a very importuni place. But there are
certain spheres of activity which have a direct relationship with
life in that they directly emanate from life and affect it equally
directly. Literature like other fine arts, on the other hand, does
not have this kind of direct relationship with life. Of course
without life, literature does not and cannot have any existence. Il
also, in the ultimate analysis, constitutes a sort of life’s
revaluation: it is in Matthew Amold's words ‘the criticism of
life’. But this is not the kind of criticism of life which journalism
and politics, for instance, undertake. If it were so literature
would cease to be literature and become something else. Nor
does literature try to mould and direct life's movement in the
way in which propaganda does. In fact most propaganda is the
negation of literature. Literature does, in its peculiar way. take
on the perennial guestions relating 1o human life and destiny but
its method is not the method of ordinary logic although it
possesses a valid and indubitable logic of its own. It works
subtly und generally imperceptibly on human emotions and
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: terature on literature is relatively direey —

T}w 1mhilz'3;£: ::Tl; sphgfﬂ we come across two kingds of
r?]auvely : ho affect literature directly and those why
literary artists those w . 3 g
affect it indirectly. To my mind, Hazrat E!unkhu I _Mﬁrn's,
impact on Kashmiri literature, undoubtedly quite extensive and
deep rooted has not been direct but indirect. He has entered oy
life in a most significant way and [rom there he has entéred aur
fiterature imperceptibly though most surely. There are creative
WIIETS —

Homer, Dante, Shakespeare, Wordsworth, Yeats, Eliot,
Goethe, Tolstoy, Rumi, Sadi, Hafiz, Mir, Ghalib, Igbal and in
our own tradition, Lal Ded, Mahmud Gami, Rasul Mir, Mahjoor
and Azad — whose creative output impinges directly upon their
own literature and, in some cases, upon other literatures as well,
Hazrat Shaikhu'l-*Alam belongs to that category of historical
personages whose influence penetrates (o the mainsprings of life
itsell and then permeates all its manifestations including culture
and literature. Such personages comprehend the whole gamut of
:::: or al least the centre around which life revolves and if they
mipe_'l‘{: hﬂrﬂﬂlﬁl?f their art is always subservient to the mfl"rﬂ
el Bn:m:; nu j;hﬂhfnrmm category are ]::rimar:ii}' ur‘eﬂi;:&'c
involvement like hey happen to have a direct 5{1.:1?1
aeniuses o 2oWe, Tolstoy, Yeats and Iqbal, their artistic

FEMAIN more-or-less intagt.

To
need !ﬂut?:aerr?;ﬁnﬂm aur;:ﬁ-:f:r: ?fjshﬂikhu']—‘ﬂlm‘:s iﬂsipiliﬂ[ “':
fogether with his illustrioy I""‘tﬁ fact. Hazrat Shaikbu'l- Alam,

5 eldar Contemporary, Lal Ded, sprng

et enter the |
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The lmpact of Hazral Shaikhu'l-*Alam ...

ctly from owr collective psyche. This is not the occasion to
o ccuss i demi] the complex phenomenon called the Collective
C onsciousness, Inoa broad sense il is something shared by the
whole human race, the reality which Carl Jung designated as the
Collective Unconscious, to be distinguished from the individunl
upconscions. Ina relatively narrower sense every people or
community may be sdid to have its own Collective
Consciousness apart from the individual consciousness. The
Kashmiri peaple 100 have their own Collective Consciousness of
which Lal Ded and Shaikhu'l-‘Alam are two outstanding
representatives. That accounts the fact that they have attained a
heroic status among the common masses regardless of their caste
and creed or whether they are literate or illiterate. Having sprung
from our collective unconscious they have instinctively taken 1o
it and left on it an inerasable imprint. No one else quite shares
this popularity with Lal Ded and Shaikhu'l-"Alam.

Having said that, we must immediately add that as creative
artists they are fundamentally different from each other. [l
Ded's poetry originates from deeply felt experiences of a soul in
ferment hecause of its all-consuming engagement with the
altimate reality. This impels her to make language bear the
burden of the mystery:

My giru gave me one single precept:
“Withdraw from without to the inner self”.
That precept became my being niy song
And I took to roaming and dancing naked.

And then:
[ wafted out my inner illumination,
Catching hold of it in the dark and holding it tight.

Lal Ded's poetry is & genuine exemplification of the creative
use of language and this is responsible for her direct impact upon
our literature. This influence is not confined to her generally not
very successful followers like Rupu Bhawani and Bimka Raina.
Nor is it limited to the presence of a strong undercurrent of a
sense of female victimization in the poetry of Hubba Khatoon,
Arni Mal (that is if she existed) and Naseem Shafai. It has subtly
charged most of our poetry from Saikh al-Alam to Dina Nath

Nadim and Rahman Rahi.
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In contrast to the poetry of Lal Ded, Shaikhu’l-*Alam’s
poetry is directly and studiedly moral and the addressee is nearly
always present in his verse. Reaching out 1o others and speaking
to them requires to use language as a shared medium. To use
language as a vehicle of a peculiar state of mind and an out-of-
the-waty inner experience would defeat the very purpose of such
moralizing. The dominant tone of Shaikhu'l-"Alams's verses is
therefore that of a missionary imbued with such sincerity and
selflessness as would hardly require the assistance of hollow
rhetoric:

The dawn has broken the night is over

But vou fie like a log in sleep:

The Adhan and Prayer is the call of the Lord:
Oh dear! What pledge have you given there.
Do the obligatory duties and follow the Sunnah
And vou shall be called to enter the Heaven.

This as one would expect, is the general tone of Hazral
Shaikhu’l-*Alam's poetry, an apt exemplification of what T.5
Eliot called the poetry of the second voice, But since he is nol
communicating any borrowed or second-hand moral advice but u
vision all his own in the sense that he has earned 1t through long
penance and self mortification, it tends sometimes 10 find
expression in a poignant and effective language and, on rare
occasions, takes the form of genuine poetry. This is particularly
true of the verses which embody his mystical insights and his
sense of angst at an atmosphere hostile to moral and spiritual
growth. The spiritual insight contained in the following verse
shows the essential similarity of all great mystical thonght:

Regard His calamity as candy
And enjoy honour Here as well as there.

This is an oft-repeated feeling expressed by distinguished
mystical thinkers like St. Augustine and Rumi. There 15 4
striking verbal resemblance between the Shaikh's verse and
Rumi's inimitable words on the subject:

This calamity of the Friend is your purification
In his Confessions, St. Augustine characterizes God as
“mercifully rigorous" and addresses him thus:

|6
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() Lard, Who teachest by sorrow, and woundest us, to heal® and
killest us, lest we die from Thee

Insights like the ones embodied in Shaikhu'l-*Alam’s and
Mawlana Rumi’s verses and the remarks of St. Augustine are
very rare in Kashmir's mystical poetry which is remarkable for
its richness and power, Another verse, echoing the Quran and
also encompassing an obvious social dimension reads:

Whomsoever Thou givest, none can take away from him,
No (auspicious or inauspicious) timings will matter:
And whomsoever Thou deprivest none can give to him,
No talent, caste or lineage will matter.

This shurk, apart from reflecting the spirit of resignation and
surrender of the devotee, represents a new voice in a society
overburdened by the legacy of an age-old and die-hard caste
system.

Another verse exhorting the remembrance of Allah, uses a
forceful image — indeed a developed metaphor -of the fish in
relation to water:

Thy heart is a fish, leave it not dry:
Provide it water of remembrance to live.

The same creative intensity is present in the following two
shrieks:

The crow keeps on cawing ta me somber forebodings
Whom shall I tell that my feathers have fallen off in the air,
My horse bogged in waters, my boat stranded on land,
My burden too heavy, to whom shall I entrust it

With a single breath mowntains will resound
And domes will echo taking up the sound.
A plain man will catch a hint
While drumbeats fall flat on perverse ears

The first of these expresses the poet's agonizing feelings
about his own spiritual problems which only a dedicated seeker
in the path (salik) can appreciate. The second hints, among other
things. at the lack of reception of his sincere message of {E[n:nlnn
and, at the same lime, encapsulates age-old wisdom, reminding

17
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us of Bhartari Hari as translated by lgbal for the epigraph of his
Ral-i Jibril

A flower petal may well pierce the heart of the diamond
But a poignant word leaves a stupid person untoiched.

We must however be cautious not to insist on one particular
interpretation of the verses as they are specimens of genuine
poetry and hence capable of manifold interpretations,

To understand the nature of Hazrat Shaikhu'l-*Alam’s impact
on our life and literature we need also 1o bear in mind the most
important fact about his biography. His life falls into two distingt
phases. The first of these phases, the imitial period of his life, is
that of self-exploration - and self-discovery. The Shaikh
withdraws into his self to prepare for the eventual insertion into
the outer world. In view of what he did in the second phase, this
phase can also be described as a period of necessary preparation
for his later missionary role. In the first phase we find him so
engrossed in self-discovery and esoteric experiences as to be
absolutely impervious to everyday life. He confines himself 1o a
cave and renounces all social activity and when his mother,
Sadra, remonstrates with him:

My Nunda, caves are infested with rats and scorpions,
And liong and jackals may assail vou here;

My Nunda, why have you left the shelter aof my bosom;
Lice and fleas may afflict vou here.

The Shaikh’s reply 1s:

Muother, this cave [ take as a palatial mansion,
These rags my sitken wear;
With rats I'll plav as with royal birds
And this life I shall take as a fleeting instant.

This_phasf: continued for more than a decade of penance, self-
abnegation and cultivation of the spirit.

In the second phase, the Shaikh leaves the cave and

takes on the role of a missionary moving from place to place and
transforming individual lives on spiritual and moral lines.

18
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Relormers like the Shaikh have a deep understanding of human
pature and of the fact that unless the minds and hearts of the
individuals are changed no legal, socio-political or systemic
changes can bear the desired fruit, The purpose of Shaikh’s
extensive tours of Kashmir was to establish elose contacts with
people with and pick up individuals, whom he could identify
with his miraculously discerning eye, for spiritual training and
edification. This he achieved by implanting in the minds of the
chosen individuals a {irm faith in an ever-watchful God and in
accountability on the Day of Judgment. This naturally 1s also the
most recurrent theme of his shruks. The ultimate ideal that he
sels before the seeker in the path (salik) is, of course, the
pleasure of Allah (SWT):

Whao shall tursi to Thee selflessiy?
Whe shall have that breadth of heart?
For the lure of Heaven and fear of Hell
() God, they worship Thee.

But he knows that the only means to achieve this is Lo create
in the hearts of the people a strong desire for the salvation in the
Hereafter. In shruk after shruk, now in one form now in the
other, he returns to this theme. This worldliness is set at naught
and replaced by the ideal of unworldly worldliness: you do your
duties in the world but your heart is engaged somewhere else so
that you do not worship the world as an end but use it as a means

to the end:
In the jungles jackals and monkeys reside

And the rats inhabit the caves:
Those who purge away inner impunities five times a day
Doing duties in their familtes, they are the chosen ones

This is a far cry from the Shaikh of the first phase who told
his mather that he had opted for exactly the kind of life which he
now holds up to ridicule. This also represents the humanistic
dimension of Hazrat Shaikhu’l-*Alam. It is, however to be borne
in mind that this humanism i$ not man-centric or world-centric
but God-centric. Its epistemological infrastructure rests on the
conviction that the earthly life becomes the better, the nearer it
goes 1o God. Consequently God is not an ideal 1o be sought
outside life and world but the essence, the nucleus around which
life has to revolve. The best of men is the God-conscious man;
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rools of this conviction go far beyond ._Ehmk!:m I-* Alam into o
distant past but smee Shaikhu’l-Alam 1s an icon emerging frop
this past as assimilated by our cnllecu:.ft consciousness, i ;.
quite safe to say that he, as far as the first phase of hig life .
concerned, and the rishis who have followed him pyy,
strengthened this age-old faith of ours. Most of our rishiy yp,
succeeded Hazrat Shaikhu'l-"Alam are known and revered g,
their ascetic mode of life. Many of them lived a life of celibicy
and refrained from active participation in social affairy, They
were vegetarians and lived like hermits in caves and isolaeq
places. Our Sufi poetry such as that of Shamas Faquir, Rahigg
Dar, Rahim Saeb, Swatche Kral, Samad Mir and Ahad Fitepe
faithfully reflects this monastic attitude of life. This is clear from
Shamas Faquir's:

The nature,

This world is like the wedding of the crows,
To Ahad Zargar's

In the end this world is a mere Jugpler,

e S:] m;nl::lg!} ufm Pocts are mostly unconscious heirs to this
tugvafl-juuﬂ ;:i Hf?kﬂd wwld'_fﬂiﬂ}’ justifiably trace their conviction
utl orders which gained currency in Kashmir after

Hazral Shaikhu'L* a1, _
the vm“‘;?k;:’ﬁ' ﬂ;dn?' yet the fact remains that they found in
Indeed the OL0ers an echo of their own national legacy.

Outside, SHE;’E‘"““ Sufi orders that came to Kaghmir from
ﬂ;:ﬁﬁ Subrawardi, the Qadri, the Nagshbandi
P 10 renunciation as that would run countet
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The Impact of Hazrat Shaikbu'l-"Alam ...

to the spirit of Islam from which they derived their validity.
Islam declared rahbaniah (asceticism and renunciation) un-
Islamic and no Sufi order could advocate it and yet claim to be
Islamic. At the same tme, however, all Sufl orders, in their
different ways laid much more stress on the esoteric in
preference to the exoteric dimension of religion. This is what
interested our indigenous Sufis and our Sufi poets most, as il was
in accord with our collective psyche. Our monasticism is
therefore, in the ultimate analysis, all our own. How far has it
entered our actual lives, is a different question though. We
generdlly do nol practice in our lives the unworldliness that we
adore in others and for this our muonale is simple: it is a
sacrilege 1o think that we can ever be as noble as those holy
souls. This is one of the most glaring contradictions that
characterizes our life and has no mean role in determining oOur
history and culture,

When we come 10 éxamine our conscious or unconscious
response to the Shaikhu'l-*Alam of the second phase, our task
pets much more complex. The Shaikh’s gospel to the unworldly
worldliness, the essence of his mission and his final message, has
gone unheard except by 4 rare individual here and there and this
situation has worsened in the modern age. Up to the beginning of
the twentieth century our life and literature reflected at least a
kind of regard for the unworldliness and the values emanating
from it. Thereafter there has been a radical change. This
worldliness 15 now the conscious ideal relentlessly pursued
without regard for any values that could act as balancing factors,
The desire for and pursuit of matenal progress has a brighter side
to it for it implies a commitment to the responsibilities of life and
to the enrichment of the outer dimension human civilization. It
also implies a passion for ushering in an egalitarian order. But
the hunger for more and more material wealth without any moral
check has generated a fierce competiion and given rise to
different forms of corruption and exploitation on one hand, and,
on the other hand, 1t has converted the individual mind into a
virtual vortex of materalistic propensities. This  whole
chiaroscuro with its wholesome as well as unwholesome aspects
is reflected in modern Kashmir literature. Abdul Ahad Azad is
inspired by the vision of a coming golden age of économic
prosperity and freedom from exploitation and sings of it in full-
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Linguistic Study of the Shruk

Shafi Shauq

Understanding Shaikh Nurddin’s poetry means understanding
the language of his poetry, for poetry is, before being anything. a
vocational use of some of such functions of language as are
intrinsic (o every language. The Shruk, in spite of the poet’s
poetic deviations from the common speech, is grounded in the
phonological, semantic and semiclogical structure of the
fifteenth century Kashmiri; no approach other than linguistic
can, therefore, be reliable in understanding and evaluating the
Shruk, The corpse of the Shruks, now accepted as the work of the
greal saint-poet, is grounded in the cultural matrix that obtained
in Kashmir some six hundred vears ago. It derived all its strength
from thematic, symbolic and ideological inter-animation that
characterized the filteenth century life-patterns fore-grounded by
the representational metonymy generated by the poet’s active
and immediate contact with the modes of labour, production,
manufacture, cultural response to  ecological conditions,
houschold utihues, dress, diet, rtuals and customs. NMuruddin
lived in the language of the people, derived maximum pleasure
in inventing out of the playful comelations, associations,
juxtapositions, substitutions of words, and, for his belief in
praxis rather than passive and withdrawn musing, eschewed
teachable insipid scholastic language and drew upon the vibrant
changing language of the folks, He lived in the polyphony of
folks and the thinginess of his immediate ambience, indulged in
child-like nifty disturbing of the set usages of words and thus
produced his kaleidoscopic verses that, in spite of some flat
statements and homilies here and there (one can easily discount
them), leaves scope for pleasurable listening/reading free from
the arbitration of its author.



'‘Alamdar

Today's reader hus 1o ranscend Hcvem_l cultural and historigy
chromological precincts (timme s essentially an unpunctug
continuum), which the Shruks have passed 1hruug|-, and
descended down to us mainly through oral medium; e
manuscripts of the Shruks do nol date beyond the seventeen
century. The Shruks, however, did not undergo any major change
in structure because verses preserved through mnemonics are
always conserving, aphoristic, welded by heavy alliteration,
assonance, word-repetition, and initial, mid and end rhyme. Of
course the penmen of different apes have made some
interpolations in the text, rather than the common masses who
remembered every verse as a mantra and passed it on 1o
successive generations as a sacred heirloom. The literate readers
and assumptive and motivated scholars, on the contrary do
mischief with texts so that their own point of view is supported
or their penchant for pedantry is satisfied.

Understanding the linguistic structure of the Shruk is to
anderstand the cultural ambience from which it derived its
strength. In order to appreciate the synchronic character of the
Shruk, today's reader has to have a diachronic journey and
penetrate through various historical stages of the Kashmiri
language. We have to envision the great homilist endowed with
the charisma of poetic expression roaming among the rustic folks
who wore tattered undifferentiated jandi palav, shoes made of
dry-grass ropes pulhoor, holded clumsily formed Kangir or
manan close to the bosom, lived alongside their cattle and
poultry in small hamlets in thatched mud-wall shelters; ate yaaji
(dry cakes of rice flour mixed with spices), ganhaar {amaranth),
shool and hama (seeds of wild grasses), remained silently busy
in their chores like going to gryatibal (grinding mill run by
water), nyandi (de-weeding rice fields), waited for the kyieliky
(harlequing) and the ledyishah (roaming bards) to gel
entertainment, and visited the pirs and saads to get solace and
redemption; truly a bizarre world for today's west-crazy readers.
Genuine poetry of the time mirrored the givens, not with a
programme of mirroring them, but for the compulsion that the
givens constituted the imaginary and became the sememes, the
constituent ingredients of the semantic matrix. The available
I’m_51 grounded in the medieval cosmological and homeopathic
notions, formed the texture of the Shruk because there was no
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Liguistic Study of the Shrudk

other medium and that Shaikh Nuruddin was a great poet who
lived in Ius time and was the truest representative of his unique
miliew, moment, legacy and lingo,

The Kashmiri language of the fifteenth century was, as it is
represented in the Shruks. an independent language with its
strong, non-scquiescing  phonological, morphological  and
syntactic character, but freely replacing its lexis under the
influence of the fast changing doxa resulted by coalescence as
well as colliding ideas of two great faiths and eventually of the
modes of rituals, propitiations, totems, taboos, dress and diet.
The Shruks, the only window to the 15" century, therefore,
amply reflect this linguistic metamorphosis, a sort of molting
while retaining its true core and texture. There are several Shruks
in which there is an admixture of words: native, Sanskritic, and
Persio-arabic. Here are a few examples of this lexical diffusion.

mya hat tsyaras myeharbaani
chhuham tsyvatas myeharbaani
tsi chhukh saklan kaaran vey
myva tsya parh veny dyrvim traani
bi tsya paantsan vagtan namay
chiutham tsvatas myeharbacani
haz rasuilas keesith zeejiy

tsva vas sunzuth sahaz guraani
bugi swoy mya ryivaazath peejiy
chluham tsyatas myeharbaani
si chhu saklan boD payambar
tsva vas hoovuth syir aadaanni
bugi swoy mya ryvivaazath peejiy
chluiham tsyatas myeharbaani

Old Sanskrit words like sakal (=all), kaaran (=cause), bugyi
(=0 God), are freely used side by side with Arabic words like
ha: Rasoof, Quran, ryivazat, payambar, imaan, aalam.
However, all the words borrowed have undergone several
morpho-phonemic changes and got inflections unique to

Kashmin.

Today's reader of the miscellaneous text scribed after
guesswork by compilers has to undertake twin tasks: firstly, as
an antiquarian reach to the physical reality of the poet’s time,
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having the adventure into the six hundred year old lﬂ?il and also
jet us have the pleasure of the feel of the poet’s playfyl
deviations from the common UsSe 48 welll as his unique ways of

; i the Shaikh's

patierning the Janguage of his Verses. Sm_:.:a § Verses
are essentially idea-centered, foregrounding of the utierance -
though of secondary importance — becomes essential for the
poct, (as it is essential for all kinds of rhetorical uticrances),
hecause the idea is to be made palatable, memorable, aphoristic
so that it is accepled by the common masses and they easily
consign it to their memory. Thus for the shruks the poetic
function of language i1s 1o be appreciated at both levels the
referential and the poetic; the second task camnot be
accomplished unless the first one. Roman Jackobson s famous
definition of poetic function, though it would sound
platitudinous here, is still the foundation of a linguistic approach
‘0 poetry: “The poetic function projects the principle of
f"-]l“'ﬂ_ﬂﬂﬂ_ﬂﬂ from the axis of selection into the axis of
combination. (Linguistics and Poetics, p. 358). A linguistic
E{EZTE therefore, means & dispassionate, attentive, extensive,
iﬂtm‘ala;zn dﬂ;Er{puun of the selection, distribution and
“U“mﬂﬁmsns diverse morphological classes and syntactic
or for an th:u]-;:;:h Al ﬂnﬂ'JI'r’EiE. whether for academic purposes
when the unelPEctezE 5t1h+.:.n..: quest, yields surprise and pledsir®
+ Striking symmetries and anti-symmetrnes:
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Liguistic Study of the Shrulk

patterns of ulterance, and salient contrasts are discovered in the
given text and the repetition of these items is uncovered that
determines the individual, even idiosyneratic, way of the poet.

Foregrounding of utterance is achieved by most of the known
rhetorical devices: similes, metaphors, images, hyperboles,
word-play, questioning, collation of contrasts, so on and so farth,
An exhaustive treatment being beyond the scope of the present
writing, a few illusirations are enough to know the poet's genius,

Metaphhor
soonth yvelyi suur ti kostoor kalyoy
rangi bulbulas geyam galyi zyav,
aadan suwr tf kunyi siity ni balyay
na vayas , gand , naabad ni gyav

Tr.
When spring is done and the thrush is mute,
The colourful bulbul is also choked:
When youth is done, never to revive,
No sweetmeat, candy, or butter it takes.

Word Repetition
aadam vwapidoovun yath myetsyey
myelsyi hindyiy kar ganDyith kyath;
saarvey nyaamets vwapidaavyan myetsyey,
ranaan myetsyivyan baanan kyarh;
zuv tsalyi nyiervith mor mwatsyi myetsyey,
mversvey myetsh gaishyiomyielyith kyath.

Tr.
Man was created out of clay,
Clayey frame each soul carnies;
All our dainties grow from clay,
In clay-ware we cook all food.
The soul escapes, the cage dissolves,
Only in clay gets mingled the clay.

Repetition of myers, with emphatic inflection, as the initial

and end rhyme produces an enchanting effect. The same effct is
achieved in the following stanza in which the word myetsiy (clay
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+ ABL + EMPH) is playfully used alongside its near homophone
myatsiy (17 p. sg+ DAT 42 p.sg. + NOM).

YEINT INT myar (51, 1arvi 1vi mva 157y
myetsvey kartam gulzaar

soaruy treevyith roTukh mya 1siy
mya iy haaviam dviedaar

fr.
Here and hereafter vou alone are with me.
Turn my soil into bloxsoms;
I renounce all and depend on vou,
Bless me now with Your revelation.

(luestions
kvah karvi renv sath gaz puutsey
kvay karvi nastvi ratshey m'ong
kvah karvi geenvi tashyvih ratshey
kvah karvi twohi matsey prang.
Tr.
What is a seven gaz-long head dress 10 a eripple!
What is 2 nose-ring to one with a flat nose!
What is a rosary 10 a shameless whore!
What is o cushioned bed to a wretch!

Ceontrasts
The thrush is restive in search of gardens,

the owl wanders in scarch of dark recesses:
the lion and the jackals seek hinterlands,
the ass looks for dunghills and dirt.

peeny paanas paaph nyivaan
vies Nundi sanzun dop hvevi
duvul rreevvith taari tarun

akh kaaran i byevi kryevi

Tr.
One has to purgate oneself of one’s sins,

And heed what Nund Sanz says to all.
Give up vour reckoning false duality:
This is the cause that the effect,
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Nomay mya naryi tf nomay mya zangi
Noman bo mangi ti nomay mya dyin;
Nomay velyi thakinam hangiti mangi,
Adi kas bo mangi, adi kam mya dyin

Here is a list of words that are most often written, spoken and
understood wrongly, making the text of the Shruks almost

unintelligible,

Word Grammar Meaning

A

aabi vyan n+ABL+n narrow, shallow brook
aadan n.Masc. youth/ beginning
aagar Lmasc.pl, sources/ leading persons
aali-pal 0.Masc wine anc meat

aarn N.MAasc a second/moment

aar n. masc shame; pity

aarut M. mase, despair ; anguish
aashan n.masc,+ERG God

abakh adj. uncouth/ untrained
akihar adj fleeting/ not lasting
ann N.Mmasc. food

apor adj. unleitered, unaware
apibod adj. foolish/ insane
abhivat N IMAsC, precept (7)

aadyut n. Adv in the sun

(gin n. masc, fire

aalf LMASE. plough/instrument
akrey N.mase without any good deed
akej neg.+ n+ABL without purpose/ aim
ahankaar neg.+n+ERG pride

amib f. masc. mother

ambir n.fem clothes

andikaar n.masc darkness

ang M. masc. organ

anitah 1L IMASC [-ness, ego

arttaal N.masc inside/stomach
aashan n.ioosh) +ERG God

avizoot adj. mean/base/low
ashid n. do+inf. an intoxicating herb
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lar

e = % 3
. vintr+ABL coming and going
:m.g;;:r’h a. masc.+doi; shun/avoid
aviDeely !
kariny _ —
: n, Masc msull
avimadan . Mase painful craving
aartsar : ,
o this+ABL with this
iw’hmg vi Adv . +ABL astray, awiy (N
g a.fem gyrating come down
un.:.'::l'ﬂi' n.fem otherwise
arzath n.fem. wealth, earning
ahadarin v.ir, +nl Eﬂﬂﬂf:“:ﬂ? get, annihilgge
Avisyuv __ll'_d.l.'.—— unhoiled/uncooked
| Aviayl _ — — |
B —_
baav n.masc motive/intention
bay n.fem. dread
bug 1.IMASC. God |
bihut N.MAsc. Selffl-ness
hatsh bariny n.fem+do+int Lo ma_kﬂ jubilation
baaray dyiry nplv.+Inf to wail
bandi band+ABL without mortgage
beejy heejv n+ABL fellow Ship
beej bath n+ABL+n partnership
hokur 1.MAsc. face
bokht adj enjoyable
hon N.Masc harvest, crop
by ad) another
byiensaD n.fem buffalo
beher n.fem a preying bird
g"ﬂmhﬁt’r n. masc+ABL+n moment of illusion
ryan . Masc elm tree
braay diny n+give+Inf. in full spate; raging
ﬁwf bavan N.masc. world
g:;ﬁnd ﬂ-l_rnasc.jrn'.fm the river of the world
D ||F"u|]-|:|:I'.'1'1.|1'[:. to gmw B
dab dvu x
i nvistin. to defeat
masc
dahyul dob fire/ blaze
daar E‘m“‘:*ﬁﬂ L+n the pit of fire
dagy n'maﬁf' wood/ timber
JNAasc. ad"l"il:ﬂ _-_._-_-_F________,...-f
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daayakh n.masc.+Agent advisor

daarn v.+Inf practicing

dashi raavan Ad. N Ten-headed Ravan

dan/don M. Masc Wealth

dop n.Inase, saying

dvaar N wealth

dreinTHY van n. ABL + be to be visible

draalud n.mase the indigent, destitute

dyan n day

dwarzan n. mase.pl. evil ones

dutsyel M.Misc, dilemma/confusion

dieur n.fem loom

durvul n.fem{divi+Det, duality

duhyit n.fem. daughter

deeThy/deyity | Adj. evil ones

drviTh n.fem frown; anger

dyih .S, body

dyish n.fem direction

Dyiv M.ITAsC, God

E

F

Erietyis fryuuts+DAT To the lucky

G

gachh n.masc, Sectel/seriousness

gambar . mase white-wash /

gandipur Adj.+NOM Foul body

garidop N+, demands of home
domestic cares

gaal n.fem, blame/ shame

geesyil n.masc offal/ useless things

gwangul MLIASC, spring rtwal in  which
walnuis were  distributed
among the people around.
complaint/

graav n.fem illusions, delusions

graayt n.fem.pl, knowledge

gyaan n.masec Hidden

Gupvith v.intr+mf

H

ha MLIMASC. horse
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maalvi!

fraad

ndar

e
jnterjection
1,

O dear!
Wooden ltame

| n.pl.mase,

Haakar i A vegetable (Chichy,
Ihandd el intybus) "
—_— n. fem. ;Izl_lnl:ﬁ;d 43 Currency
|
; n.mase.
haavas 1 MASC: God
har o fem. layer of eream of mjjy
Hasne
Hﬂhﬂﬂr PR‘n 3 Ii.tﬂE:
huan n.fem e
hang L IE]
han =0 sompie sl
By +HBL+H+]]I mple fassels
j'":ﬂ ﬂ:‘ :: o : a desolate place
L - b
hasu LITASC sneering
hond 1. masc. a rarm
lI””:r I].l]]ﬂ..‘ilf:.]ﬂ 5'3'“_35+ IHFE.
Hatidond n.+ABL+n.masc a kind of sickle .
/ .
Iyluk-paluk NMEsCc+ N, masc this world and the other
world
ﬁlpﬂm n.fem. Yoke
J
Jandi 1. Mmisc, a loose garment, made of I|
cloth patches |
Jvesh . Masc Army '
K
kar M.mase 1 wooden frame
ke n. masc lust
kaaran f.masc cause
kaan I.ITasC. AITOW
kﬂﬂﬁf n.masc. glﬂES . -
kah : n.masc, proper mojsture in 01
randyi n.fem +ABL in bod
kandyi* 4
¥ Intr, why
kand n.fem, bady
kﬂnd]"fﬂiﬂf M. TH:
kit . MASC+ 1, masc. frame of body
% N.masc. hair

harlequins/ commediZ=~
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iviesar M. masc. a lion

klrvan n. masc, l.a second, 2. food

Ehar TR T wood-house

khaar n.fem. the cylindrical container

over the grinding mill

khalur M.masc, a container made of hide
Efvwalan v.inir.+ERG to rise by stirring
khrami n.fem, a wooden slipper/paddle
kyizum adj a man of rank/status
kuchhan (kuTH+pl4DAT) | in the granaries
khandkaar n.mase, destroyer/death
krishtikaar n.masc agricultural work
kuumnsh n.masc emhbroidered shoes
koosam IL.MARC wreaths of flowers
Kwaziin M.masc evil person

kwal n. fem, family/pedigree
lwalikal fem. n+ ABL+n Famly pride

kritsar n. masc (krut+tsar) | vgliness/ badness

krey [LIMAasc effect

kraav n.fem harvesting ritual
kraavay n.fem. harvest

Fereemixh M.masc nobody/nothing

kruud [l mase anger

kyaat q. what

kyathi g.+ABL how

kunhni q.+ABL for whom

Kavi q+ABL Why

L

laadan n.fem, love/attachment
Laaginay n.fem. farming

laamyi n.fem+v.intr.+ get ruined

gatshun ABL

(tun M.ITHSC, destiny

langun vantr+inf Lo roam

layi karun v.trans, +inf. to endear/tame
lesh n.fem. resinous wood
lar n a rope

laz n.fem, shame

loalir n.fem. beloved
loar ad. having liking for

b [ |
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= et Hnmething\
leevim adj.fem Iff.'ehlm" delicate
i n.fem ne |
::::;h adj. near/ I'I'rlltﬂl'h}f
Ivol n.fem a cooking pot
Ve ads feeble/humble
Ivizum -
lalikhol . Masc coddle; overcare
,r'ﬂ'lp nlfﬂm hm“m ,
.".:ilimrfi-:r-'r'mn ) v.tr. +inf. lu bear in mind, g hear
Iwalvi n.fem.ABL in the heat! bosom
Tuub 1. MAasc, lust/desire
M _-_‘_‘_'_h‘-h-.
malimot/maari | nmasc+ABL+n.ma | A + killing "rmﬂdﬁﬂnin!
thoi 8C. desire/ deprivation '
mas 1.masc wing
madgnn n.masce, chief player, director
myihar N.Mmasc. love
machan n.pl big containers
maan 1. Masc. respect
mazun v.trans.+inf, to desire to own
maryan mar+DAT cloister/ monastery
maashyinavun | v.trans. ignore/forgei
mok T.IMasc. weaver's shuitle
mor n.Mmasc cage/coop/buody
Mo n.fem. lady
mutsf N.masc, earming /gain/wealth
mury n.pl. kindred
m"'ﬁ; n.masc, longing/desire
muh 1.masc. eyelash/ quite near
m"{!ﬂﬂ v.ir.+inf lure; entice; rob
Myien n.fem fish
H _____._.—-"
naas :
Mﬁiﬁﬂ flmasc. destruction
vk v.tr, +inf to bathe/cleanse
n.masc actors
Nagvin Vi +Ll'|f
gty N.masc.pl.+NOM naked; the poor
Aohiiin I+ABL+n.mase dance of the naked
| myuty :;m“'”“f demolish
-_-_-_'_-—-—-—-_. *
_'_‘E-—-—-—-_._ no matler
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nitredy n.pl beautiful/ pious
RNZaT 1. mMase, goodness
st N.IMAse taste of salt
nvad NLIMAsC, a nest / house
nyaiit n.fem. sheep's wool
nvasar n. fem deep sleep/ forgetfulness
IVengyi nyang+DAT time
nyivaar v.tran. ward off/ absolve
nyirgon ady. withoul attributes
Nvizyi n.fem.+ABL Truly
0
ohar n. mase, Food
ok n.masc, weaver's implement to sift
threads
olut n.masc clothes
Op N.IMasc, Small minded
P
pad n.masc saying
pharyi n.fem.pl dry smoked fish
panth N.masc, 4 desolate path
pay n.mase, knowledge/perception
peethir n.mase acting , theatre
paantsh n+ERG five senses
par n.masc & big hammer
paaryi n. pl shanties
pav MLIMESC, direction/path
paavin v.trans.+inf defeat
paay karun n.masc.+do+inf. to make preparation
pyishun adj. blowing
pyivin v.trans. +inf, to drink
prakaTh Adj. exposed/ reveal
pranun v.trans, -+Hnf. o advise
prakrath n.fem nature
pryezyfolks n. pl folks
praakar i purlin
prehfprah n.masc. desire/a compulsive
passion
prakath n.fem nature/essence
pranun v.intr.+inf, to advise
ashu v.intr. +inf, abide; bear
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F________!:E————"_'_ -m|ll1l'|!|:!II EEg
P;;nfrd_:mh L 1::: -;'.-;,L leatuis/n ety Womgy
| thmmﬂ "':m;c i plough/ yoke
ruwi. fnir "I'.m; +inf. g{.‘lling wenk
| PHEHN : -:'I'lﬂ":"-' very little; an jog,
% “| by | = X )
pvniirl connectives ABL oo, mm'u.l at, meany g
putshy nia lover, paramour
mvandd :;.:ﬂﬂﬁ-ﬂ after being delivergg of
L “"-".;h PEI’“ +inf. a raised place for Stting
""I'I'lu'l'i L
Lﬂ'ﬂ‘l’ﬂ———-—-—'*"—'gg"—_—'_ T~
g T
fnhkam' n.fem. mﬁﬂﬂp
W n.mase. . ;
ﬁ:h\'f n.masc.+ABL in a chariot
rav n. mast. the sun .
-— n.masc.pl+ERG theatre/ leisure/ stage
S n.fem. lady/woman
ivis adj. without |
rehyith reh +Inf. transfixed/ static
ryivien Viv+inf lalflﬂm _
rlnm VILT v.inir. EHJD}'J’P]&'-ES{I[‘E mkl.l'lg
roadakh f.MASC. wmIEEd person
ron (f. remy) adj. 4 ““PFIF
roabikhiaant uﬂj.+n.:.rmsc. an ]u:fmnnusrhuusn
ranzivvith v.intr.+inf "-"'-"lﬂf' )oY, dfhghtf“"}'
Rwatsun v.intr.+inf desire, inclination for foo
s
sahez n.mase. truth
sang n.mase. Company/friendship
sangaath N.MASC. placesfassemblage
sandaarun v.intr.+lnf prepare/maintain
sakal adj./n. all
sath adj, strong, mighty
sahun v.tran.+Inf. to bear
sadbhaay n.fem devotion/true faith
sadrikeenz n.fem a beverage made of v
starch
s n. Masc. truth/ hope
gaal 1n.masc, truth =
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soar adj. HIEsu‘nga’ubidlng
shob Adj. good
shaarvi n.mase.pl.+GEN in the house of the pious
Iinelvi
shvieshikal HRHETS
imaginary  centre  of
shyan f1. $ix+ERG consciousness (yogi)
shervi n, DAT six directions
shyiesh ML ITHASC. on the head
shirveh M.mase head
shroatakh v.ir.+ DAT+vou moisture/ attachment
Shuny MLITGISC. if vou hear
shurnien v.trans.+inf chaos
stm n.Imasc to hear
shahdaar Adj.+ n. masc bridge
shuny-vaalay n deodar tree
soth LLIMASC, desolate place/hinterland
SO0V adj. embakment
sangall n full/contented
swabaay L IASC company/association
Swaztn n.mase.sing good quality, fragrance
swakalyi pref.n. fem+ABL | good person
swayaish pref+n.dem with good intention
so51 adj. zood meaning
sarsoy adj possessing/rich
sakhaarun v.ir.+Inf. truthful
o set something as
shoTh n.masc. destination
syirun M.Masc, self
sur FLINASE grain
seeny n.fem, child/offspring
Suiham n.masc. woman saint
the essence/ the Real
7
tavi that +ABL by thal
favuk that+GEN of that
taav raTun n. take+inf, o take the chance of the
time when the field is fit
for watering
taph-tsarvinay | n.masc+ n.masc yopic practices of certain

e e —

e
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vogis Charya R
taaribal ML s, crossing point for boats
saajyi n.fem+ABL in a platter
funzar .masc huln:;s
fro g pecKiace
raki s s measure, aboot five
kilos
trukh adj. Intelligent/wise
ran N.IMASE grass
fraani dyvun n.masc. 4+v. inf. 1o t:' E;;T:Lmr
- 0
:;Ei:mr Ef;i i gruft of fEﬂt!‘EE-rF- or hair
tshyientsh n.fem. a small bird used ‘ by
hunters to hunt other birds
consciousness/ thought
tsvath n.fem. to reflect/to think 1
I:.imm kariny n.fem.+do+inf. to revel; o bE‘ overjoyed
Isvangun v.intr.+inf. trap/ the rotating whegl
tshal n.masc a wide wooden container
thaTyTaThul n.Imise to love
lo renounce
roaTh barun n.masc+fll+inf a horse
raagun v.trans.+inf.
Twarug 1. 1Masc.
Vv
vadal n.fem. disorder; scattering
i MLIMEsc boon/blessing
Varzun vaav adj+n.masc destructive wind
verstael IL.IMASC, a  musical instrument:
small drum
g n.masc dwelling
waatiiin v.trans.+inf. enunciate/ describe
e n.fem tilling
ver n.fem dried cake of spices and
Wiarun condiments
vakhnun :: ' control
=z preaching
mhar{mr Adv. Sniatial
Y NLINASC . ;
rice for one-time ﬂmking .
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R

a twisted willow

varnnier n.masc.+ABL+n

vady Ad) waking

vrarsuen ILNAsE, ﬁﬂ}lingr ndvice

yvails karin n.mase, inf, keep something safe

varikoon RITELTE no exit/no escape

vaadvith n.masc. Aounshing/healthy

yyakfind adj (masc.) repulsive, ugly

yvandun v.irans.+inf to consider

wyanath n.fem. call/ request

l*l'q'E'.irl v.inf, venom

VVits n.fem test, trial

vvish N.mAasc VEnom

vyielvi n.fem+DAT on the right time

V@V v.trans.+CONC I winowed

velvith v trans+inf secret/ obscure

VI v.trans.+nf to thread. to pul
something through  the
hole of another thing,

Viervi n.fem. path/ direction

W

Wobrun v.intr.+inf. to rise

veklur M. masc. hread/ food

walivyiesh verbal noun welcome (come &sit!)

wapu}h n.fem a misfortune

wapin v.intr.+inf penerate/ grow

wapshun v.ir.4inf plOUSNESS

Wepaas n.Mmasc. fast as a ritual

woapalhaakh | n.masc a wild vegetable

(Dipsacus inermis)

wadir fl. MAsc an otter

widir n.fem. womb, lummy

wandi M. Masc. heart, bosom

wiilivin v.antr. +inf. go astray; revel

Werlginy Adv. Away/

Y

yels ad) Much/plenty

valsh n. fem. devotion

yekil m, the topmost horizontal
beam of the roof . (in old
house a whole iree)
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R, o Ty GO
Yendvi nfempl (8. indri} SeNSeS __\]
H = -
zanyvan nmase plEDAT (in) swamps |
-aiph LRSE meditation:slecp |
~aath n+ABLAN latticed halcony
seelvDah adv. never )
-raadi poosh N4+N flowers of marshes
carmun 1. masc, birth
—vav laalas Idiom (o keep the tongue pressed
liﬁﬂ'\' with the Fﬂ‘lﬂtﬂf h-l:]ng
coan silent
zoalti n.masc/adj. the one who Knows
sVavien f.MAsC. five/flame
v.intr.+inf |. to germinale
zar 2. 1o curdle
Zarun n.masc hair
v.intr.+inf 1o bear
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Shaikhu’l-*Alam — A study of thought
leading to personality

Prof. A.G. Madhosh

In early 1990s, 1 had a small assignment on Shaikhu'l-'Alam
philosophy and its educational implications. A review of
literature forced me to drop ‘philosophy’ and try my luck with
educational implications of the Shiikh's mental antecedents of
his poetic action. This position too couldn’t live longer because
of my mindset and insistence on formalizing the Shaikh’s
teaching bringing them closer to a formal school situation,
obviously a stupid overdoing!

A few years later (2004-05) 1 had an exciling leaming
experience as a trainer for “conflict” resolution classes in
association with the Rajiv Gandhi Foundation New Delhi and
Action and India New Delhi. The proposition that art, literature,
drama and theatre works etc can be operationalised in the form
of a graded strategy to help people in distress, agony and sad
states of mind. 1 am somry for my own reluctant ways of
acknowledging truth in the first instance, so I had to wait for
some opporiung time Lo understand the meaning and import of
the art being instrumentalised deliberately in a  stress
management programme, This is not to deny my acquaintance
with the Freudian system in which most of the clinical practices
ke an art form. So my dilly dallying was only a sign of my
academic arrogance which was broken when | had to accompany
two Delhi based psychiatrists namely Dr. Rena Nath and Dr.
Ramani to the Shaikh's shrine at Char-i-Sharief (July2004). On
our return Rens Nath desired me to present an example of
Shaikh's thinking. Both ‘example’ and thinking were very
important components of her statement. The phrase ‘example’
would keep her within the boundary of clinical psychology and
‘thinking’ connected with cognitive mental structures, thus
avoiding concepts like ‘thought’ and ideology very skilfully, 1
did not mind the language and uttered spontaneously:
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My youth has bloomed into the fiell moon
And the face radiates the glow
But when old age renders me

Ouwr of gear
My loved ones hasten fo show me exirt

When 1 interpreted the verse with some length the doctor
smiled with excitement and said, “Doctor Madhosh, this is really
something great, you will excuse me, I was rather trying (o
compare the cost of extravagance and aura of the situation with

the soul resting in the shrine”.

“Now what is your idea after hearing an example” “No, Prof.
Madhosh no more an ‘example’ it is really a “thought’. And I
foel the Shaikh will always emerge taller and taller in presence
of all material or non material felicitations made to him.”

This expert comment was 4 greal source of inspiration and 1
took up the subject more seriously than ever before. 1 started
with two objectives which initially could be used as directive
hypotheses, 1 was hesitant o disturb a situation of subjectivity
with sophisticated objective measures. The objectives were:

|. To rediscover the Shaikh and
2. Torelocate the Shaikh

The intention was not to dig out surpri

rprises for le but
have h_-etter pu_:rsunaf understanding of the Shajkhp:r?:!l] (o :rat;
some ideological parallels between the contemporary world’s

theoretical constructs and ikh'
v the Shaikh's perceptual frames of

uuﬂeimcatiﬂnqis really a difficult question. The reason being that
},ﬂr1 4 EII:‘[E s;ehqg more than mere relevance of the Shaikh's
ght and action and that too in the contemporary world,
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Shaikhu'l-Alam: A Study of Thought...

Both these objectives cannot be met without a possible
philosophical support. And even this support has to satisfy the
necessary conditions of adequacy for explanation. And that
would be forthcoming from history as we now look at it. The
modern conception of history as a study at once critical and
constructive, covers human past in its entirety. It is therefore an
empirical mix of philosophy and history tw make some
conclusive reflections on the subject of my immediate interest,
But wait! You have lost your argument in the mist when you find
authorities fighting on the issues like date of birth, place of birth
and all that is attributed to the Shaikh. Even his status as poet,
reformer, instructor revolutionary, modifier, Sufi, Rishi and saint
ete. continues to be a subject of least consensus among the
experts in the field. Without qualifying myself as a witness to the
puzzling dilemmas in the Shaikh — study, 1 tumed to
psychophysics and found some comfort. It was 16" century Rene
Descartes’ analysis of reality in which the fact of existence could
be genuinely grounded on the facts of thinking. Cogito Irgo Sum
was not only an aha experience with Descartes but his fumous
Cartesian coordinates translated algebraic equations  info
geometrical forms. This later proved a significant clue to
Murray, HA (1948) who worked out creativity on the basis of
product and not person in the first instance. It presented a
smoothing situation for me in which even history subscribes
distinctively. I quote from R.S. Collingwood’s paper on Human
Nature and Human History; he writes:

“For History the object to be discovered is not the mere event
but the thought expressed in it. To discover that thought is
already to understand it. After the historian has ascertained the
facts there is not further process of inquiring into their causes.
When he knows what happened he already knows why it
happened”.

This much of theoretical knowledge added to my personal
confidence 1o set my hous¢ in order to resettle my tools of
investigation reversing my earlier formulation from personality
to thought or product. This approach requires a tripartite
arrangement of things like B—»P—»P; or P> P> P. To
explain the short had language ‘P’ stands for personality as a
source of inspiration, motivation dynamism and above all psycho

43




‘Alamdar

ich 1% et [or creation of
neural energizing system which 18 rmpm";f.lli':!:jir Sl
unique ways of behaviour and thought. The

» e fin umportant
then moves to Py that is ‘thought and ::;]tm lukesl olace
i ' : ality and envire : .
interaction between personality  ehich an organism Fioie

. Dl all i :
The environment stands for .l|“ il aphy. economic

: imensions like
feature like wealth, land etc, and socio-cultural dim

: : re  important,
iy jon elc. More b
religion, government, educa be the internalized holistic

environment factor (to me) has 10 udinal responses 1o
experiences, which is fundamental Lu;llllﬁl:il:::l'i‘i. It i:phnm that
both internal (mind related) and ﬂﬂ?r:]ﬂrqect and the point of
thought belief and undtﬁ[ﬂnﬁmg = r;_-.g of knowledge. The
intersection becomes the instant sSOU ther identification of the
attribution of knowledge to thought 1s Tatie nly and thereb
2 and talk of process only anc theredy
process, One can stop here ; ement of things |
demonstrate some benefits. Bul in my “mgh ess) 10 Ps
would rather support lo g0 bﬂn“dwf::’ﬂ{?u[:iugb:rsgﬂmfdcd as the
.oh is product. Product in some Wilys !
;I::Ba;;cp;esult or & finished good or simply Lhe shee uttu}s;ﬂmﬂ
meaningful activity. The related literature permits me 0 14kt Up
the second option that is from product o process 1o Person.
Fortunately, however, the Shaikh study has a s_cupe_tur {:-n.'urtmﬁ
the process element altogether hecw the Shaikh did not nten
0 demonstrate his poetic talent in an attempt to abstract
obscurity. Left with the product one can eXercise ones aptions (o
look at the content, composition, syntax, language, sy mbols or
overall poetic fabric. For the present investigator I_hclught
assumes the centre stage. | have taken thought as product in itself
instead of looking at the products of thought. This state of mind
may earn me some genuine criticism, but a little work beyond
illusory perceptions would place my critics in more spontaneous
position than their conformation to the conventional knowledge.
| say so because the parameters of product are so clear that
hardly gn argument may succeed in achieving a predictable end.
The parameters of the product are directly related with the
guality question. Most talked about features are i) novelty i)
unpredictability i) uniqueness and iv) surprise. Novelty as
inventiveness  unpredictability as absence of cause effect
relationship, uniqueness as sharp individuality, and surprise as
exciting expericnce — all work to ensure the quality of thought.
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Under this backdrop the concept of rediscovery would relate
iiself operationally with the Shaikh's — thought and mcidentally
the personality question would transcend its temporal validity
and enter into the phenomena of perceptual unity as well as
pniversality. To illustrate my position 1 have taken two major
concepts for the in-depth study, The first one is the concept of
God and the second concept of self. In fact God concept is
central to the Shaikh thought. A spontaneous evidence o the
concept tests on higher order intellectuality than mechanical
intelligence. To understand the import of this idea we may turn
o science, particularly to Physics and Genetics. As we know for
any scientific inquiry a systematic methodology is adopted to
ensure verifiability of scientific discoveries, but the same
methodology would fail to reach the extra perceptual fields of
investigations. It is therefore, intellect that would lead to
msightful ideation about truth and reality.

Louis Pasteur (1822-1895):

Pasteur assumes a significant position in the history of
science and medicine, He was the father founder of the
germ theory of diseases. Through his path breaking
experiments he correlated variety of organisms responsible
for diseases. He simultaneously developed vaccines to
fight them. In his personal ideology, Pasteur believed that
“little science takes you away from God but more of its
takes you to him".

Albert Einstein (1879-1955):

The most important scientist of the 20" century was
largely known for his strong faith in God. He
claimed I cannot conceive of a genuine scientist
without that profound faith....” Einstein believed
that the universe was perfectly designed by the
Creator with superior wisdom,

He went to the extent of writing that;

“Every one who is seriously involved in the pursuit of science
becomes conscious that a spirit is manifest in the laws of the
universe — a spirit vastly superior to that of man ...... In this way
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sort”, gﬂﬂﬂ dﬂ}u‘, have confirmed the

s i | I]lil | - ‘.

cientists of the e day _ o

s m?mﬁ;d while making theif unique contributions ip
existence O E

different fields of Inferes
Thomas Bumel fﬁ;uluﬁy][;}
' ight (Educalio _
Eé}i‘ﬁg;phgﬂ_ Sir Henry Rawhpsun}i
Hensy Gilbert (Agriculture L:h{:rms.try :
Sir Cecil P.G, Wakeley (Medicine). ”
Again a greal many scientists from thr_s: m‘nderi*l :s{:rre u?i;
similar views as expressed by the past scientists. Hﬂpu
names are; K.G. Kramer (Biochemistry), :I'-‘r;ff Gﬂgncmﬁn
(Psychology), Dr. Ehﬂl}ngukURTChﬂng (Thin El:  Ope ;
Engineering), Dr. Malgolm Cutkeins {hemsp&;&: Idg:gdﬂrh : ,
Prof. Marvin L. Lubernow (Anthropology), Davi rg
(Philosophy ) and Clifford Vilson (Archaeology).

One can place these and other scientists on the same
intellectual plane where the Shaikh sings:

i Mau
[ Ehen:uﬁl!'}fl Mﬂlhﬂ'l..lf ry
Prot Archaeology), Sir Joseph
Joseph Lister (Surgery),

:"' "r i
- .
- _-’u’u-.r -~ -
=
8 . v

I nead not translate the verses except reread the quote from
Newton and find for ourselves the striking similarities in the
thought. An interesting question would be! Did Newton read the
Shaikh or the Shaikh anticipated Newton? The quote reads:

“He (God) is eternal and infinite, Omnipotent and omniscient:
that is his duration reaches from eternity to eternity, His presence

from infinity to infinity; He governs all things and knows all
things. That is, or can be done ki

--------------

A God centred-world view would natarally foster a self
concept or personal identity leading to attitudinal manifestation.
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By this measure, the Shaikh may look like an
times and his reflections as instuncey
must explain my concept of *
illustrative examples. To me, an angry man is not primarily an
intolerant person - that is the person least accommodative in his
socio-personal relations. On (he contrary, an angry person
demonstrates his extreme dissatisfuction with an estublished
socio-cultural, or in other words, his anger is toward a
meaningless routine. Unfortunately this routine is badly
sanctioned and strengthened by the prevalent socio-religious

practices. The dominant factor overpowering these practices is
hypocrisy:

“angry man’ of his
of ‘rational pessimism’. |
angry man’ with some more

(Oh, your piety in old age is of no use, sink back into the sins
of your youth and find relevance for your present attire).

=
. b'JL' Gy Yy

.....;'sf} IO > .IJ'—E“'IF
(Your prayer doesn't give you anything except bodily pain.

Hard you may try 10 ¢lean your mind; your manipulations would
only decompose it further),
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die for worldly pleasure dr:m't you see
belly to deaden your consciousness angd
ht of the near ones Who extinguished

(Being human you
how pleasure fills your
you loose the very sig
without any impact on life).

L

end PRtEiE Rl

(Your education is your instrument of explottation and you
think that makes you great that is your illusion you will finally
be caught amidst this superficiality).

A scenario of matter-centered world always attracts glittering
life styles and promotes hypocrisy and manipulation. This is an
all time reality. Any sensitive mind would react to this situation
with an amount of anger. The Shaikh’s anger therefore is mos|
relevant reaction set primarily toward dualism in individual
character, Here we need to be cautioned against a typical e
(error of atiribution) where an individual attributes negative
w:}r.id view to a versatile reformer. People while studying the
Shaikh thoroughly may come to believe that the Shaikh
Pﬂﬂﬁ?ﬁﬂﬁ'd A negative world view and its expression through
poetic mﬂdlum is abundant. 1t is here that a mistake is made. AD
expression of attitude followed by a frame of perceptual reform
15. IN ES5CNCE, A positive attitude. The ex ﬂmyiﬂs are:-
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-FL.-
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= SR = s
GO Y Loy
(You need to be motivated to perform a task. How can you

obtain beauty without feeling attracted to it. How do you believe

your dryness would go without taking milk. In fact you must
move 10 make others move).

Now please read the following quote:

......... A society's overall economic performance will be
high if the average level of the need to achieve is high in the

population ......

... high achieves prefer to work on their own where they
have control over the outcome of action ..........."

This 15 Dr. Mc Celland D.C. (1967} writing in his world
famous work: The Achieving Society. Similarly the Organisation
Behaviour psychologists Abrahim Maslow (1954) Alderfer
(1972), Herzber (1966) and others have repeatedly stressed the
point that the people striving hard shall meet the standards of
BUCCEsS.

The emerging point is that the Shaikh owned a positive
worldview and a negative attitude was in reality a positive act.
However, a researcher (without either understanding the import
of the Shaikh's thinking or deliberately ignoring it) would find
many 4 wuy o jump to negativity and from there to “angry man’
syndrome without any convincing logic. One more example:
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to a principle/person should not

(Your absolute commitment e ——

lower your morale to submit 10 challenges;
10 live with dignity here and Hereafter.

Again:

HE ..’.-'"H-?.a'.'l J -;': .5: -

(One must learn to enjoy both bitterness and sweetness of
life, he must cultivate tolerance against aggression, and once he
does so, call him a successful man).

I would rather suggest to collect more such examples and
instances supplemented by some real life episodes (situations)
form the Shaikh's life to show his aversion to negativity and
pessimism.

The relocation concept is rather a tricky one. Here | am
drawing boundaries and narrowing my vision to curricular inputs
in the first instance. Since education still holds a promise to
guide modern man in both his thought and action, a wnnel vision
arrangement based on the Shaikh — thought can be developed
with mmimum loss of centrality of his basic ideology. For this
purpose, I would like to present some details. If we look into the
teachings of the Rishis we shall find that on the one hand
leaching 15 a message to be kept in view while transacting in &
society, but on the other, the message reflects our basic
personality or national character. As a matter of fact. | have
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come across six cardinal principles of the Nunda Rishi ideology
from his life events and valuable poetry, The first is to love all,
The concept of love is rooted in the respect for life, human as
well as animal. One has 1o learn 1o accept others as they are. The
value of life 1s supreme to any ideology, order or commandment.
One cannot eat an ammal because that animal is by nature
submissive to man. The principle of love is, therefore, a choice
or option for creation or destruction. The second principle is the
respect for the men of knowledge. The scholar of any faith
deserves honour and dignity. The men of knowledge do help
people to transform themselves, 1o transcend fear and to build a
positive attitude toward the ultimate reality. The third principle
asks people to contain themselves emotionally. Control of anger,
hatred and jealousy are basic to any form of balanced and
peaceful social life. Uncontrolled emotions lead to reactionary
behaviours and reactionary responses are always destructive, The
fourth is to learn humility and humbleness. With all glory and
greatness at command, one must learn 1o be always humble, The
principle of humility has a great potentinl to reinforce
brotherhood, toleration and accommodation of others weakness,
strengths or viewpoints. The fifth one is not to lie. The
implication of this principle is an immediate development of
confidence, trust and mutual respect. Lying is a dangerous social
evil, those who lie cannot think beyond the material advantages
of certain sitwations and finally into a never ending conflict
which may finish them altogether. Last but not the least, is the
principle: of the Rishi order to desire less. Wants, desires and
wishes cloud one's soul and a search for truth gets diverted to
something that does not behove a human being. Desire has a
social aspect as well. It may lead to greed and overambitious
behaviour, An overambitious and greedy man turns blind to
social realities, amasses wealth without caring for others, has

always his own axe to grind, and never comes out of the vicious
circle of desires and wants.

Looking at Nund Rishi's teachings from a holistic point of

view, he stands as a symbol of our cultural identity and the mark
of the Kashmiri identity.
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Nund Sanz Beh Musalman
Muzaffar Khan

Shaikh Nuruddin (d. 1438 A.D.) was an epoch-making figure of
Kashmir. Careless writers and undisceming hagiographers have,
however, turned him into a mythical character, a demigod whose
birth was ascribed by some 10 a chance and a trick. One recent
author has devoled some pages to the varants of the mythical
evenlt that 15 supposed to have led to the birth of this sage in a
Muslim family, and to his growth into @n austere ascetic, a
married celibate and a syncretic mystic.' His hagiographers have
ascribed to him such miracles as are only known in Greek and
Hindu mythology. Abdul Ahad Azad has done some plain-
speaking in this regard: :

“Rishi Nameh is written throughout in the style of works of
history in Sanskrit language. Every anecdote is presented like a
fable. The life history of the Nuruddin is written in a style that
makes every event look like a miracle. In the end a true picture
of the happenings can hardly be sifted from the mass of fiction.”

The result: A relatively unknown poet, Hasan Ganai of village
Charar ( Kashmir), threatened the judge that he would invoke the
favour of the Shaikh, in case a verdict was given against him:

ﬁ = - ,'
J}'lg'uﬁ;r?r e sy

LEs (":L,} My o 3

If any body convicls me
[ shall present myself before Sahza-Nand

He will order my release!
This is my plaint,
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i ' : i asan deliberate]
Since the judge happened to be a Hindu, Hasan o Iy
used the noun “Sahzd Nand', by which name Kashmirl Panditg

remember the Shaikh (thinking that he was @ Hindu). The judge
quickly acquitted hum! -

The fact remains that the poetry of Shaikh Nuruddin is a
mmaze of irreconciliables. The subject is abstruse and tlflf: style. ag
per today’s standards. is enigmatical. People try to discover .!h:
meaning of some unfamiliar archaic words used 1l:'r}' the LEha:];h
according to their own convenience, because lexical assistance
worth the name is not available. He appears to be a Buddhist, g
Saivite and a Muslim (or Sufi) at one and the zlmmu time; if all
the available poetic compositions 4 ihuted to him are u-eatr:d a5
original in content, without discussing any aspect of diction,
However, one of his verses provides a ¢lue about the belief
system he had consciously adopted, even if he had drunk a
several springs of spiritual knowledge in his life:

#

3o ipl #
W o P

L

At (village) Khee the Lord brought to this world.
Me, Nund Sanz the Musalman.”

But here again the language is baffling. He chooses “Hari" in
preference to Khuda or Allah. This, however, can be the result of
the popular idiom in which he talked to his people. In the above
verse he clearly defines his place of birth and his creed. And in
some more verses, he advised the practicing Brahman in these
words:

Brahman brother.
You alwavs remained tied to the other.
Looked for idol-houses and springs
Having done so, reached nowhere.
Better bind yourself to Allah and His Apostle.
Tell me how else you can réach the shore! £

All _disputatinns about his life, work and spiritual thought
apart, it has to be conceded that he was instrumental 10
popularizing the Islamic values and Muslim faith throughout the
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Valley. His followers, generally known as Rishis, chose to live in
forests or places bordening forests, and spread the Message
among the p:ruverhinliy illiterate poor masses living in remoter
areas, in their own idiom. In this way their role was second to
none in popularizing Islamic faith among the non-Brahman
sections of the contemporary Hindu society of Kashmir.

An attemp shall be made here to identify such teachings of
the Shaikh as are in accord with the Muslim faith as interpreted
by mainstream Sufis of the Muslim world. The Shaikh must
have, obviously, absorbed them from the Sufi missionaties in
Kashmir with who he must have remained in uninterrupted
contact. While some ngid orthodox wlama decry Sufism as
heretical and un-Islamic, the Sufis themselves maintain that they
only try to realize the quintessence of Islam, Al-Quran says:

“As for those who strive hard in Our (cause) - We will
certainly guide them to Our path: For Verily Allah is with those
who do right.”

Sufis believe in following the Islamic precepts without
emphasizing on proclamation of Islamic do's and do not's, only
for others, and also without making pretensions of any sort. The
works of Sufi masters reveal their unbound and unmatched love
of the Blessed Prophet, and their endless desire to have his
vision. It is true that the practices of some splinter Sufi circles
have verged on heresies. Nevertheless, the great Sufi orders have
done much to inculcate the Prophetic practice among the people
of the Way (salikin). Being a Kashmiri, [ find an unassailable
proaf of this in the missionary activities of Sayyid Ali Hamadani
in this compartment of South Asia. Some self-appointed priests
do, at times, parade as Sufis for personal gains. However, such
exceptions cannot make the rule. Shah Isma'il Hatai, a poet of
Azerbaijan says:-

Hatai 1s of a special school—.
Pedant, dot my i's to rule

Sect, a Sufi — they know much.
Yet truth to tell, I am but a fool.”

It has been claimed by many that only Sufis could sustain the
faith of the Central Asian peoples in Islam, in a more or less
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secretive manner, for more than seven decades, during t'-*_hia_:h
period they were virtually a.w::nr-'hftlmufi by llhE Socialigt
hegemany of the Russian State — 1 hanned mﬁt;w;nte of
religious ritual in all its forms. Another hcuur}'dﬂr ¢ Sufi
«chaols is that they believe in the osternal brotherhood ol man and
are not, therefore, mutually exclusive. Nor do th_ﬂ)' I?ppus.e mlﬂ
specifics of the religious concepts of any Muslimﬁnlrl::;. Their
message is the message of the love. For man and for

Without joining the debate hetween the fundamentalist and

e Tiberal Muslims in the conterporary MUtz world, we sl
restrict obrselves to the outlines of the Sufi Way. Once a peeaon
(murid) is initiated into @ Sufi order by his mentor (murshid), he
is expected to start his long drawn spiritual journey calied the
Way (suluk). The neophyte has to make a great effort in moving
along the right direction in order to COVET all the seven stations
(magamat) of this journey. They are repentance (tawbalt), piety
(wara®), renunciation (zuhd), self-imposed pOVerty (fagr),
perseverance (sabr), trust in Allah (Tawwakul) agnd satisfaction
e what all he gets from the Lord (raza). - This journey
requires unwavering discipline on the part of the wayfarer (salik)
in order to bring it fruition. All these stations are totally
[slamic in content, and one whe completes them shall be &
Muslim in the true sense of the word. Sufism has, therefore, been
called ihsan i.e. an unflinching belief that Allah sees us even if
we do not see Him. However, every Muslim is not capable of
following this Path with commitment and devotion. Therefore,
every Muslim cannot be a Sufi, but every Sufi is a true Mushm.

While the salik earnestly and assiduously pursues the Path
n:fljuinf.:d by Shari'ah and emphasized by Tarigah, Allah favours
him with His reward in this world also. He encounters certain
conditions of mind and heart, and envisions spiritual experiences
!;ugether called States (ahwal), There is a gradual and continual
intensification of (one or more) such states of mind which, 1
effect, reassure the s@lik about the correctness of the course I
has adopted (within the limits put by Shari‘ah) for his long
journcy fo Allah’s presence in a spiritual (not mundane) senst.
This is the target which not many are able to achieve and,
therefore, it defies description in ordinary speech. It can only be
a state of trance which nobody is able to define. The States a5
mentioned in Sufi literature are: muragabah (a feeling that Allah
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is watching). qurb (a feeling that Allah is nedr oneself)
muehabbat (love), khawf (fear), rija (hope), thawg '[}'Eaming;:,]i
uns (ntimacy), itmi*nan (comfort), mushahidal (vision u;r
Divine light) and yagin (certitude) .

In the Kuliyat of the Shaikh we come across quite & few

references 10 magamar of the Sufi Path which are derivable from
[slamic sources (not referred here). For the sake of brevity we
shall mention only 4 few of the shruks of the Shaikh 1o illustrate
this point.
1. Tawbah: Repentance over actions of past which contravened
Shari’ah is the most important principle in Sufism. One has to be
repentant and remorseful for all the base desires and the sins
commuitted, knowingly or unknowingly, in past and to seek
forgiveness of Allah for these acts. Repentance also binds a
person, morally and psychologically, nol to repeat such acts in
future, whether in terms of gastronomic behaviour or
interpersonal relationships. Our Shaikh says:-

Seek His forgiveness to cross the strait, for

The boat of repentance shall ferry you across.
Else you cannot drift ashore! O unrepentant self,
Amid biting cold and sizzling storm! L

2, Wara': One has to exercise extreme caution in order 1o be
pious, Caution is always demanded in matters about which there
is a little ambiguity or suspicion with regard 1o their lawfulness.
Sufis even exercise caulion about actions which fall under
mubak (neither recommended nor disapproved) category in order
to enforce self discipline. This helps them in the suppression of
desire for luxuries in gastronomic and sartorial matters, and also
in other secular activities, Our Shaikh has hardly talked about
indulgence in music which falls under mubah acts. In matters of
food, he is said to have been an extremist who boiled withered
leaves of vegetables for food. He says:

Where they play the musical instriments
There, be sure, is the abode of Satan,”

Other Sufi schools are not so strict. Chistivyah listen 1o
gawali (vocal music) and Mevleviyyeh even dince in groups,
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3. Zuhd: Renunciation means abjuring all wnr!d]:,r dEEil‘m
pected to avoid forbigy,

While Muslims in general are €*
themselves even (halal) Lawfy

(haram) luxuries, the Sufis deny :
uxurics. The Shaikh obviously adhered to zuhd i an extrep,,

measure. He says:-

Cream and candy serve me nﬂughr.1
Chicory and sagh-leaf 1aste like white haney.
May Lord enrich my heart with His Lave, and

I will be spared shame (in the Hereafter)! i

And still he felt;

Stuffing the belly with rouighage.

Wearing single cloak a whole life

Spending days on ground strewn with ash

This level of abstinence Nund Sanz can’t boast of?"?

He tells his followers:

Don't seek wine, meat and fish.

These deprive you of the warmth of Love.
Self-seeking damages sinceriy of Faith.
Such a field will not bear any crop.

4. Fagr; Poverty in the Sufi sense means not only to part with
worldly possessions, but also to free your heart of the desire of
material possessions (riches and wealth). It prepares men for
total detachment from the worldly eains, and the material world
itself. As the Shaikh says:

Poverty (spiritual) 1s:
A shield against the Hell-fire.
The way of the truest prophets.
The best in this world and in the Hereafter
Sweet as musk and scent. |
He who is unwavering in fagr.
He attains divine grace here and in the Hereafter.”
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5. Sabr: Forbearunce means persevering along the right path

unmindful of ordeals one may have to face. The Sufi, wh:::
attains this station, must be sp engrossed in divine pursuits as to
fail to make a distinction between what gives comfort and what
rurns out to be an ordeal. This level of devotion to one's faith is
indeed not easy to achieve. The Shaikh gives a graphic picture of
the level and extent of the demands of this station {sabr) in the
Sufi path:

Forbearance is like facing:

Lightening and thunder

Darkness at noon

Holding a massive rock on the shoulders,
Burning fire in one's palm,

Going through a mill,

Taking, without hesitation, poisons of sorts. 1°

6. Tawwakul: Absolute trust in the Most Beneficent Allah, the
gixth station in this trying journey is, indead, difficult to achieve
for an average Muslim engrossed in secular as well as religious
activities. The Sufi, on the other hand, truly believes that Allah is
Ni'am al-wakil (the best Facilitator), and he expects only eternal
good from Him; like a child in the care of his mother. He can,
however, seek through prayer whatever he requires from Allah.

Use no shield against his arrows.

Turn not away from his wound-inflicting sword.
Deem his trials sweet as sugar.

You can, in reward, receive grace in this world, and
In the Hereafter.””

7. Raza: Satisfaction and contentment with all that one is
eranted in this world by Allah marks the highest station that a
Sufi can attain, on his part. It is the fimest possible attainment for
a Sufi to accept sincerely that the scheme of the Almighty is
beyond error and injustice, and therefore there is good in
everything bestowed upon him by Allah. In short he finds
himself in total agreement with will of Allah. The Shaikh says:-

I am happy with having taken birth

Always ready for meeting death
I am His slave, and

61



‘Alamdar

He — my Lord, f

And: | o
I wish to sacrifice nivself for Thy power, 0 Lord.!
You bestowed Your favours on every ofte

According to his merit.

And | °m
Seeking favour from Aflah will bring shame N
Seeking favaur and Jeath are synonymous for me.

+ (dhikr) These seven stations of the Way canmoy
f: ﬂr;;TcT:Echssfulfy by a person unless he .f.m:ks guidince
from @ preceptor (Shai fealty to him. Th_e master
advises him to remember Allah all along, .m]d _pmﬂdes him
psychological comforts and spiritual help in this ﬂndﬂamur:
Remembrance (dhikr) is, in short, the only !nn! tha_i lets the Su.h
strengthen his resolve to overcame all the difficulues ,h'? fuces in
his spiritual journey. and prepares him [0 receive Divine light,
Shaikh Nuruddin Says:-

Hold your self with remembrance.
Tie it in the string af meditation.

Restrain your self, step by step.
Like stringing together the pearls in a necklace,

One by one.”

i

2. Allah sees not your siaius and professions

He looks at the state of your mind.
Remember Him with tongue tied to the palate

May be the swan (Truth) approaches your trip-wire.”

3 Practice it ; you will then yearn for it
Allah Hu will blossom within you.
Wherever you go, it shall hold with you, and
Your heart will say: " Allah Hu" =

4 My bosom I plucked, like a rabab.”

" Although this verse has been included as a vaakh of Lal Ded, 1
appears in Nur Namah also a shrukh. The distinction between vaakh
and shrukh is too superficial to be appreciated by all.
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I gave it my flesh in Jiey af a kebah,

5. Drynot your fish-like heart,
Water of Remembrance shail keep it alive
Namaz is like sowing seed in the freld, r
Perform it with devation: and ah'm;'n vour crop,”
6. 1 perfected my belief in 1d ilgha i-Alléh
I felt it was revealed to me 00,

[ ignored metaphysics: I stuck to the Intimate One.
And I found my self all around

The lessons in remembrance (apart from the ritual prayer five
times a day) are to be learnt from the mouth of the preceptor
(§haikh). The Shaikh does pot make his instructions public. He
shares 1l only with the initiated followers and individually, (not
collectively). It is stated that without initiation by the preceptor

mto @ Sufi order, it is impossible to think of pursuing sulik. Our
Shaikh also subscribes to this view (and he must himself have

been initiated into some Sufi order by his preceptor). We cannot

lower his status by calling him a preceptor who took lessons
from none. The Shaikh himself says:

The instruction of the mentor is candy and pear
Provided, he trusts you and shares it.

Go and seek [this] jaggery from him

Your burning bosom may attain peace.

You will be spared the pain of ignorance

When you discover Allah's' presence.”

The poetry of the Shaikh does not describe the ahwal (states) of

the Sufis. However, a few verses tell us about itmi'ndn that the
Shaikh had attained.

a) I siand before Him, the Intimate One
I feel the comfort of His presence.
Having looked for Him here and there.
I found Him residing within me.*®

b) O, the Mighty One ! You are my only hope
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g ol

and in the othe .
Irmr.tmf

I this world,
rimee i your

Havine speni d fife !
§ have finally knowh Vo,

| do enjox Your FI‘I"II-‘EI.'-I'.'.
O, the Intimate ne!”

c1 My Allah! Tam Thine slave.
Onlv ohedience hehoves me

Al the Resurrection | will stan

And seek the intere
e other aspects of th

. Shaikh about SO ;
Some verses of the rder to give an idea aboul th

Sufi thought are presented here in o
ﬁimiim'i'l}'gﬁf concepts and views between the Sufis and thy

Rishis.

__ the slave.

d far behind.

f
exsion of the Blessed Apostle.

1. Salhw (Humility):

Though a lion, walk like a jackal
Never transgress the fimit of the Shari'ah.
He who is no swimmer drowns near the shore

hide it not.”

1. ‘Ishg (Lovelk

Love's arrow is like:

A mother losing her only son

Can't have a wink of sieep.

Putting a comb of wasps under your clothes.
Can't hope to remain calm,

Facing the smite of a sword

Can't stand the pain of the wound.”

3. Wahdat al-Wujid (ontological monism):

He Himself:

The butcher and the customer
Tﬁg meat and the chopper, and
The accountant!”
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b) He Himself:
Came and exclaimed (Ana al-Hag),
Had the scent mixed with dust, and
Had his self stoned (by peaple)
Thus stayed the Limit of the Shari'ah,

4. Husyn bin Mansur al-Hallaj:

He brought laurels to gnostics and men aof Love
Revealed the inner secret 10 peaple

Transgressed the limit of the Shari'ah.
His crucifixion was the resuls, ™

5. Nafs (sell):

1. Nafs: a knotted stump in a forest
Can yield no timber, no artefact
He who chops it for the hearth
He follows the Shariah of the Blessed Prophet,

i, Nafs, an ox. Tie it to plough
Frighten it with knife and stick
Then it will pull the ploughshare.
He who sows, he shall reap.”’

iii. My nafs has tortured me.
It remains concealed within.
I wish I could catch hold of it,
And slash its throat! ™

The Shaikh, it appears from the following verses, was
perhaps not happy with his spiritual pursuits in his early life.

L. In this world my life was a waste
I cooked pumpkin stems
| harvested elm trees,
Such fruitless things did me no good. ™

3. Baba Nasir, indiscretion drove me to jungles
I'deemed it an act of devotion
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Lo! It only earncd 1
The Truth is know

4 Tdid not practice al-ihsan’
[ churped water in place of milk
gea-shell 1 find I'Il:r":il:lr

0’ Allah! [ sgguirm in ghame.

5. |1 felt, remembered and sought Him.
Fed only poison (o my self, and

Killed my nafs in day-light. ‘
The slow-poison | swallowed led me: f:iz'-dll}r

To the realization of Allah's Presence.

ters about Rishis

the Kashmiri wri
that the Rishij

The general .
n the assumption

and their practices borders O . _
Schoal is ET:uhlimated product of Shajvist, Buddhist and Sufj
thought. G. N. Gauhar describes the Shaikh as the founder of the
Reshout (Rishe-ism ). He writes:

rder 18 completely local spiritual
d as a natural consequence of the
movements in this fertile
haivistic philosophy and
in its environment. We
the poetry of both Lal

“The Rishi mystic ©
movement which develope
interaction between seversl mystic
land. Kashmir Was the cradle of 3

Buddhist influence had taken deep roots

find the influence .?f these philosophies on

Ded and Shaikh.” -

Gauhar has mentioned inter alia the following characteristics
of the Rishis: (a) solitude in jungles (D) vegetarianism (c) seli-

mortification and (d) humility.

literature makes it abundantly clear that
a web of several sub-streams.

objective: “the reparation of

A survey of the Sufi
mainstream Sufism is in fact

However, they all have a common
the heart and turning it away from all else but God". Sufism has

been described by Thn ‘Ajiba as “a science through which one
can know how 10 iravel into the presence of the Divine, purify
ones inward from filth and beautify it with a variety of

praiseworthy traits.”
«Jhsan is the highest form of belief and it is based on the following

tt;:adi:i?e of the Blessed Prophet: “fhsan means (o pray to Allah with
e f that you see Him, and that if you do not see Him. He i

Eﬂﬂ'ing }rnu rl-|.
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Sufism 1s Dot obviously. every man's cup of tex It cangiot
atrract people in general, who are steeped in worldly pursuits and
eecular activities of life, sl who are not bestowed with a will-
ower that could enable them to adopt self-denial as & policy
Even all those who wish to be deseribed s Sufis do not attain
the ultimate stations in the Sufi Path, Nevertheless, the history of
sufism provides examples like ‘Uwys al-Qurni, Dhul Niin al-
Misri, Bavazid al-Bistami, Ibrahim bin Adhum angd Mansur al-
Hallij whose lives share quite a few traits with that of the
Shaikh. Vegetariunism alone stands out as a specific trait of the
Rishis. Sufis have been, as a rule, frugal, but they do not deny
any lawful animal or vegetal food to their self. No such example
is available in Kashf al-Mahjiib, The peculiar food habit of
Rishis was, therefore, destined to disappear in the predominant
Islamic ambience in the Valley after the era of the Shaikh and his
immediate disciples. Some followers of the Shaikh are said to
have surpassed him in self-denial. One of them abstained from
all food to which salt was added, However, such practices also
waned because of the ever-growing mfluence of other Sufi
orders.

Before we conclude, it must be pointed out that some of the
verses attributed to the Shaikh create a doubt in our minds about
their authenticity, Two of them are given here;

i, The throat of the cock shall be slashed
After it crows for a time
It may weigh just a manmut (1.3 kg, )
Hari (Lord)! Give me not a (re)birth among such people, ©

b. The web of Shiva is all — pervading
Its meshes run through every (human) frame
If you can’t see him now
Can you find him after death!
Understand this fact.
Discover Him within yourself, *°

The first four-liner highlights, apart from ehimsa and mercy
on animals (in accord with Buddhism), the belief in
transmigration of soul. This view is in total disagreement with
the Sufi concepts and beliefs. As for the second one, Qar
Saifuddin translates “Shiva" as “Khuda”, ' but the validity of
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Gt | in this
his interpretation is in doubt. Shaivist, 15 EEPE‘:"ﬂ'ﬁ sl
verse. is a pantheistic concepl, and thus ! wf'{,'ln.'; chrukh of the
about which our Shaikh is quite emphatic. i “ﬁ;.'u' of Lal Ded,
Shaikh is also included in the collection of H:-'ﬂdnmmﬁning the
Where should it belong? There g l:'likh in order to do
authenticity of the verscs attribut » close, it would be
justice to him and his world-view. Before ¥ had ﬁ'ﬂ.ad about the
in place to reproduce the gpinion of Abdul A

versified dialogues in Rishi Namh:

t one of the two views. Either these

verses were not written by the Shaikh, but s?mzcﬁsﬁﬁn ;1:
taste (poet) versified the anecdotes and peop &
' urings of the Shaikh.

“We shall have to accep
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Shaikh Nuruddin Righ;-
A Study in Tales and Traditions

Faroog Fayae

Every tradition emerges and is preserved within
cultural environment, and is modelled after the disti
culural pattern and foundation. It is treated as part and parcel of
culture, and the removal of 4 tradition from its context is treated
as & form of amputation. To understand a tradition, therefore, it

is necessary o understand the contours of g particulur culture
which gives rise to it

The first pre-requisite is knowledge of the lunguage in which
the information provided by traditions is conveyed, for without
knowledge of the language the meaning cannot be grasped. 1 is
more or less impossible to collect traditions in a language other
than that in which they have been transmitted,

Viewed against this background, the 14" century Kashmiri
cultural landscape eénters nto a new linguistic realm, wherein the
traditional Sanskrit language and the allied culwral style
fabricated by Puranic themes began to be replaced by Sufi and
Rishi ways of life and consequent upon this Kashmiri language
was adopted as a medium of folk expression. However, Persian,
mstead of Sanskrit, began to enter into the literary domain of
Kashmir. It was possible because of two important factors,
firstly, it was sponsored and patronised by Muslim immigrants
from Persia and Central Asia, secondly, with the establishment
of the Muslim Sultanate in Kashmir, the new political elite
offered official status to Persian language. At this critical stage
of linguistic turn and cultural transition, there emerged two
celebrated personages on the cultural horizon of medieval
Kashmir - Lalla Ded and Nund Rishi. In striking contrast to the
traditional linguistic tradition, wherein, Sanskrit had assumed an
un-matching status of literary, religious and official

4 particular
netive socio-



‘Alamdar

_— . 1 nvarnished
communication, the two culturally alert souls used U

folk medium as a vehicle to radiate their message. _
Finding the ducintoxicated with 'l““"“"EE-sc"EE i‘;figz%im;:ﬂ.ii
belonging and human love, the status conscious "ﬂruigk Ir;adr:rs
political elite distanced themselves from lhﬂf'"': I}HE literary and
and contemporary chroniclers, proud of e ent them and
religious background, thought it improper 1o docum : e
their historic tole in their works. Further., the close asso n

with the unprivileged masses cﬂ;ve[: iﬁf
conscience. i
ﬁ::::;ﬂ {:[l: an arena of popolar literature a good IPHEE_ﬂf
T L e L resent day historian

quasi-historic imagination which made prest .-
doubt the authenticity of popular evidence — evidence in the form
of tales and traditions, 1

In the absence of conventional dmumuntﬂtiun of life and
socio-religious role of otherwise historically rooted figures,
people; who held them in high reverence came l'uw:.rard and
engraved their message and work on the slates G1f Ltt:lmr chests,
While discharging this collective social responsibility, people
unmin:iful of historical niceties, gathered even those details
which had no historical base and foundation. There is no denying
the fact, that at times, the abundance of tales and traditions even
reduce the historical figure to a mere legendary one. However, in
the light of total history which treats traditions and tales as the
products of social intercourse, a keen student of historical
criticism feels comfortable in providing a suitable space to this
set of new popular evidence.

Judged against this background of latest historical canons,
ImJﬂs ‘and legends, though contain a good degree of fancy and
imagination, provide enough clue to explore the life and
character of a society and helps in understanding the milieu of
the society and the times. As regards the life and socio-religious
f‘nIc of Nund Rishi, we come across a huge mass of popular lore
in the form of tales, legends and traditions,

them a special place on
oxtra element of orality,

The ﬂuw_c:f such tales and anecdotes well begins even before

nI:h o oe ol Nund Rishi (Shaikh Nuruddin), A spiritual
F:-nm:ﬁ:r:ml}? of saint is sought with Lal Ded by putting into
mm["i':a““n a famous tale of “Arin Gound" and subsequently, yel
another anecdote, referring to Lal Ded’s offering of milk to ‘new
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porn baby (Nund Rishi) when the Jaier
the breasts of his mother. These
quggestive of a strong folk sentimeny
strong spiritual proximity between the two historical characte
Beforc We proceed onwards 10 reproduce anecdotes o g
details about the connectivity of the SIrg

. ] two exalted souls, it is
pertinent to mention here as what made people to seek Nund
Rishis's psycho-spiritual conmection with Lg] Ded - the
celebrated Shiv Yogni,

refused w take mil) from
I.ale:_a and traditions gre
which seeks 1o establish

Nund Rishi I[Ehﬂil:h Nuruddin) was bom towards the last
quarter of the 147 century and emerged as the cultural leader of
the populace at a time when Kashmir was at the cross-roads of
its socio-cultural and religio-political transition. In the backdrop
of political uncertainty which witnessed the end of centuries of
Hindo rule and the subsequent establishment of Muslim
Sultanate in Kashmir, there started amriving in Kashmir, a long
band of Muslim religious missionaries who received exemplary
patronage from the new Muslim political establishment.
Secondly, the unprivileged sections of Kashmiri society who
happened to be annoyed by the caste-ridden socio-religious
fabric of Hindu society duly approved by unfriendly Brahman
religious elite, showed marked signs for coming into the ambit of
new socio-religious order. Third, Shavism, particularly Trika
philosophy. had prepared the ground for the seed of Islam to
grow in the Valley. The followers of Trika philosophy, a section
religiously enlightened, did not find anything harmful in the
teaching of Islam. Instead, its absolute monotheism appealed to
the Shiva followers who enthusiastically welcomed it; only they
were careful to see that the distinctiveness of its cultural style
was not destroyed by the adoption of the new faith in any way.

Lal Ded, a Shavite Yogni and the senior contemporary of
Shaikh Nuruddin, played a significant role by exposing the
exploitative machinations of gm.-m-cunscinu-{. Bm:rm_mns:. She
denounced dogmas and rituals. By deprecating disunction of
caste and status. she showed close resemblance to the teueL-r.. of
new faith which had been receiving mass approval. Denquncmg
idol worship, Brahmanic caste orientation, and Sressing h;n
human love and deep devotion 10 God, she won unmatching

13
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appreciation from both common Masscs and Muslim religioys

leadership.

Idol is of stone, temple is of Sa‘ﬂ;!E: .
Abave (temple) and below (idot) are one. ,
Which of them will thou worship, O, foolish Fandit?

Cause thou the union of mind and soil.

At another place she sang:

The same stone is in the road,

And. in the pedestal;
The same stone is the sacred pedestal;

The same stone is the wrning mill}
Shiv is difficult 1o be attained; ]
Take a hint of guidance (from thy Guri).

It was on the basis of her ideological closeness with the
harders of Islam that Lal Ded created a dignified spice for
hersell in the changing religions scenario of Kashmir and she
sucereded in receiving respectable appreciation even from the
prominent adherents of the Suharwardiya Sufi order. A tradition
in circulation regarding her physical nudity needs to be
understood in broader terms. It actually refers to collective
mental sickness and social-religious hollowness which had

gripped the entire Kashmiri society. The legend of her jumping
into haker's burning oven after seeing Sayyid Ali Hamadani
refers 10 a new socio-religious dynamics of which Sayyid Ali
was a great champion.

The Guru gave me only one word;
Enter into thyself from the outer world;
The Guru's precept came to me as God's word;

That is why I started danicing nude.

By the time Shaikh Nuruddin was born, Lal Ded had attained
highest mystic merit and social status and due to her close
proximity to the distinguished Sayyids, she had succeeded in
emerging as a true representative of Kashmiri's distinctive socio-
cultural style. For giving & unique orientation to a new emerging
cultural pattern and identifying herself close to the corridors of
Muslim-religious scholarship, she carved for her a position no
less than of an avtarship. In the words of Prof. Ishag Khan,
“what 1s, however, of significance to remember from the view
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oint of social history is the histage i .
Fﬂ esta b d-:vnurl}rMusnnr} ?It;::nb:;;i";}:j?i?f}nn of her elevation
Sensing the magnitude of i 7

sense of belonging to the Bli;;:flﬂu:lr I;E;Eilsifhf::m:;;ﬂ"?-h?r HELLE
sought by common folk between Lal Ded and Shulr;{i";l::t}f was
The legend runs that Shaikh Nuruddin’s parents had h:mddm.
stale of mental agony &s being childless. One late E:nw:ninLnﬂrl 11?;
Shaikh’s father was going to his watchman-ship dut i"E when
by village, he overheard one Brahman astrologer kngwn ?u? T::;
genius and craft for accurate forecasting, saying ;u his wife, that
m the pre-dawn hour of that night a very bright star should
appear in the south-eastern horizon. It should govern human
affairs so that the women, who saw it and bathed in a particular
spring, should be blessed with a son gifted with divine beatitude
Overhearing this, Shaikh Salar, father of Nund Rishi. hurritci
home fast to communicate to his wife. The couple kept an
anxious vigil. They followed the astrologer's directions
meticulously and at the appearance of the divine phenomenon
laid the seed for the child of whom the prediction was made.

There is yet another folk version of the same anecdote. Tt is
said that one night Shaikh Salur went out of his house. As he
passed by the house of a Brahman astrologer, he overheard the
latter saying to his wife, who was childless, that on that
particular night three flowers would appear in the spring ai
Gotamnag, pargana Martand. The woman who picked one of
these flowers and smelt it first, would be blessed with a son,
possessing all virtues, Shaikh Salar related what he had heard to
his wife. Without wasting any time, they proceeded towards the
aforementioned place; saw three flowers there and smelt one.
Taking a lead by Shaikh Salar, the next to reach the spring was
Jogi's own wife. She as directed, picked one of the flowers and
smelt it. God’s will was done over and she was blessed with a

child.
The third version runs as under:

Shaikh Salar and Sadramaji went to inquire after the health of
Yasman Rishi, who had been ailing for some time. He was
sitting by the bank of the spring. Unexpectedly Lal Ded .drtfppﬂl:l
in, carrying a bougquet of flowers in her hand. Yasman Risht took
the flowers from her and offered the same 10 Sadramaji. He
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d assured h
¢ on her head an ; ‘ er
';:};:ii son who would inherit the

instructed her to place the bo
yasman Rishi left for his

that God would bless her W=

spiritual knowledge of the Rishis:

heavenly abode. ) ) .
b : 2 Yoz and the craving of
tale referring to spring (nag). 7¢ '

-:hiJIIchﬁs parents point to thre¢ dmm-w-ﬂ%. sﬁzlﬁlﬂ;m?égzﬂ

psvﬂhu-bchnvinum] traits of Kashmirl Eul:!gaii refers to the

«eocinted with the word spring (nag), SYmbOIICTY
associate In the frst instance, Naga

twin forces of history and tmdit.inn. the : .
worship was an established religious belief in _Kﬂﬁﬁiﬂzsiinmn,igs
(Nagas) in the context referred (0, Were held in hig n

the distant past, The “nag" or spring s such cnnn.nued to rhaunl
collective folk-psyche of Kashmiris even ‘EII'IE'F their transition to
Islam. Second, the forecasting merit of Hindu Snd!]us H.ﬂd‘JDgJE.
particularly, in the area around Mattan is 5“"5[“"“.““' icike:hy
written and oral evidence. Until recently, the Pandits of Mattan,
a holy Hindu place in south Kahsmir on the way to “mm_ﬂm
cave were known for astrological craft and merit. Third, rushing
to pond or “nag” to smell a particular water flower on the
direction of Yogi or Rishi refers to Kashmir's social landscape,
wherein, o childless woman was treated us an object of ridicule
and fun, To avoid such painful emotional and familial encounter,
childless married women often took recourse (o seek aid from
Sadhus, Jogis, Rishis and tantrians,

Viewed against this background, the story regarding the
“nag” anecdote or legend stands for the sensitivity of the folk
belief which aimed at seeking a public approval for Shaikh
Nuruddin's spiritual merit well in advance of his actual birth.
True, these tales and traditions do not stand exclusively qualified
to land mf:mlnn_n historical plane but at the same time, guided by
the latest principles of historical analysis, such traditions offer
penetrating insights into collective mental makeup of the people
the society and the region in which these traditi S

ons rooted,

With the birth of Nund Rishi agai
1 gainst a legendry backdrop,
Uu::n: is “I;mn yet another strand of mystery, Tidjﬂ?n has it Thst
mreélE:a nn;: babe would not suckle at the mother’s breast for
Ys. Fear and anxiety gripped the entire family after

ﬂwrzl:rr?éni [:'I:j fi?;irg €yes of the baby, pathetically looking
Ost something, Ay ;
i 4 -HINE. As usual, an
ught to be the cause of mischief, When the pm::l]s ﬂiz;'?;
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pandary, greal event ook place. ..
:':ﬂmgnud to come by and spoke “f the Heui;f;r bDn:: huneiqpq,g;ed;}.
wyou were nol ashamed of being bom; wi, aby:
o suckle?" Thereupon the buby immediately :t:;gﬂu ushamed
gnd Lalla, thereafter continved to visit the house of luking milk
Nuruddin. In later life, the Shaikh is said 1o hwﬂ lhe parents of
o the puzzle, in the following verse: € given the clue
(Zevauun Kya; htm vada
pevauon nyunam atha kher)
kamavaun kamavun lusim pada
lazali tsinim ada kath),

[In the embryo, a great promise was made 10 me

but, ar birth, the letter {of promise) w
N as snatched from

Toiling hard I wearied my feet;
I, the humble one, realised the thing enly then,

The cementing of Nund Rishi’s bonds with Lal Ded by

common folk does not seem to be guided by a mere religious
force which landed Lal Ded close to the frontiers of Islam. But,
4t the same time, the tale about Lalla’s offering of milk to the
new born babe (Nund Rishi) refers to yet another important
dimension that is connecting Kashmins distinctive cultural past
with the new religio-cultural composition taking roots at the
initiation of exterior forces. Such strong and commanding was
the force of folk conviction that Shaikh Nuruddin, after attaining
unparalleled mystic and spcio-religious position in Kashmin
society, acknowledges Lal Ded no less than an avatar. In like
manner other Muslim saints also elevated her to the position of
Rabia Thani. Arifa, Maryam-i-Mgkani, etc. It is because of this
enlightened and non conservative religious approval that she
provided the historical context within which the powerful cult of
the Muslim Rishis emerged in the late 14" century. This fact is
vindicated by none other than the founder of the Rishi order,
Shaikh Nuruddin himself:

That Lalla of Padmanpora,
Whao had drunk the neciar.

She was an avatar of ours,
0 God, give me the same spiritual power.
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‘ iving tradition of calling Lalla as Lal Deg
or IE::‘EP;(-EEIJTHEJLE::Eitr;{l:_:rinm. |.'.-i.|l‘}1{'| Khan :ll{;:dﬁ ]_,::}m
“such evidence indicates the important p!nu:_ F-m:l;p:lee A 3; s la
in the lives of the various strati I-_‘:lf the l'i&shml:i peop fig
her role in the formation of a regional culture. ‘ |

The legend of offering ulqkrhy l;n:“D:i:;nsghur:#kﬂrzgdﬁ?é
a imteres
ﬁ:l?erﬂ? J::E,ﬁztﬂ;;i I.:::.'rh:up'::. Fﬂr‘ strong I'ULI; conviction,
designed consciously, to project Shaikh .]"m:ud n as a true
inheritor of Lalla's mystic and cultural legacy.

As the time rolled on, bad times befell upon Shaikh
Nuruddin’s family, particularly, after the death of J:uls father
Shaikh Salar Sanz. To add discomforts t'.:.' already -imlu-:ssi:d
family, Shaikh Nuruddin’s mother Sadramaji, al'terlwatchmg her
son’s disinclination towards worldly life, married him at an Ea}-]}r
age with a desire to cultivate in him liking for wni:rldlj pursuits,
But the plan did not work well as Shaikh I'_Juruddm continued to
keep distance from his family members. Disturbed by worst type
of economic lapses, his step brothers, Shosh and Gondur, 2ol
annoyed with him. They dubbed him an idler and good for
EDHIi}"]g. His mother exhorted him to take to some work S0 45 10
earn his living for himself, his wife and children. After repeated
reminders, he wis persuaded to assist in the “night wartch
occupation” of his  brothers. Instead of providing  any
constructive schooling in the profession, his step  brothers
directed him 1o act as their asccomplice in anti-socigl activity of
breaking into the houses of affluent people during late night

hours, The following verse hints at the dgony and trauma cansed
by the unholy exercise:

A spring has been lost in the Stream,
A saint has been lost amaong the thieves,
A deeply learned man has been lostin the house of fools;
A swan has been los among the crows.

There are many stories in circulation among the rural folk
about the role r.:f‘Sh:ykh Nuruddin as an innocent thief during the
¢arly years of his life. One sych Story runs as: One night the

three brothers et out to break into the house of a village

; ;= reaking into the house, Shaikh Nuruddin was
mstructed by hig g to bring out whatever heavy
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hiects he might find, Shaikh Nuruddin fou i
::mjﬂ silver, bu ]Eﬂ thought thit if he hmughtuijlHcst:mhi;u!,:uurﬁ':I;d
committing a sin. He threw out stone pestle, (ellin ll::: hE
could find nothing heavier in the house. His hmmfm huI:ﬂ %
angry @t his incompetence; not understanding that by twumv¢
abjects they meant preciuua metals, so they tronically asked hirﬁ
w bring out something light, He made re-entry into the house
and brought out a sieve and a winnowing fan, saying that he
could not catch sight of lighter things except these. These

experiences. however. brought home (o the old hands one
obvious fact that it was useless to send “Nunda” into houses for

stealing. He could be, at the most, their handyman for carrying
home the stolen goods.

Yet, on some other occasion, when the brothers stole a cow
and handed her over to him to carry it to the destination. At
midnight darkness, when Shaikh Nuruddin was carrying the cow
along the street dogs barked at him loudly “wow", “wow™. In
vernacular ‘wow’ means sow. He thought that the dog was
reminding him of the fact that what he sowed here, he would
reap hereafter and so he let the cow loose. When his brothers
descended upon him with a stem tune, he drew their attention to

the barking of a dog:
Angane yad karan huno
Bhave mei kun toli senviow

Yemi eri wow temy tati luno
Hun cheve dapan wow ba wow.,

[From the courtyard the dog is barking:

My brothers, pay heed to me;

He, who soweth here, reapth there;

The dog is calling “wow, wow, sow, oh, sow].

In a long thematic poem, stressing the same point, Shaikh
Nuruddin expresses:

“When an assessment is made of your good deeds

and sins,
Brothers, the thought of the day of judgement should

be uppermost in your minds; ‘
See, whether your nobler actions can overweigh
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YOur sins;
The dog is urging, sow and sow. o erermrd
Finding that Shaikh Nuruddin had no lncd!m;:;z t':::Jhlnﬁ
anti-social pursuits, and his company wm:JI ‘Imuthcr 10 gﬂi
instead of easing their job; his brothers tld w:'::{}m Shash and
him involved in some other job. Taking & E.: Eshirﬂ along to g
Gondur, Shaikh Nuruddin's mothef ﬂn;t from the very day,

;ia:: :;h:; t;_;m hz;z:{"fy ﬁ:; agﬁjj?ji"ﬁ aruddin IE;;[ his master u
volley of t:zch nical questions with regard to his rade.

Shaikh Nuruddin is said to have inquired !—mmhl'ismf:rf vT;':lI;
why he was alternatively raising and I?WH::IIE to pul irll the
replied that he was thus raising the way in oraet lv. Shaikh
woof. Instead of being convinced of Weaver s rep $hﬁn ai
Nuruddin gave a symbolic explanation by Sﬂau?g’ AR f}ruu
raise your right foot., it is a hint th_at all humap 's:mgh ﬂamualunn
dust and shall return to dust”™. Shaikh Nurnddin in an unus an_d
unwarranted way #gain asked @ number of quesqtmns o his
master, “Why have these threads been put together? Why is the
piece of wood that is shot o and fro in the lunm?f;'fhat are the
threads you are always pulling towards yourself?” The weaver
replied that they were warp, shuttle, :-unuf m:u] presshoard
respectively. Again Shaikh Nuruddin ?,lf.l‘?hll[{:d Sﬂmt
unconventional meaning to these technical activities. According
10 Shaikh Nuruddin “the woof indicates that the world is an inn

having two doors; by one we enter and by the other we leave,
The shuttle is man, and the thread in its mouth is his daily bread,
apportioned to him by fate; so long as it lasts he moves about in
this world. The board, when you pull it towards you to press
home the woof, makes a sound like ‘dag” ‘dag’ (beat, beat) and it
indicates that our desires are kellaugas”. Annoyed with Shaikh
Nuruddin's explanations with regard to master's profession, the
latter requested former’s mother to kindly withdraw her son from
his shop. Replying to number of queries raised by ‘Sodramoji’ as
why he did not show interest in apprenticeship, Shaikh Nuruddin
is said to have replied: No work in this world is easy. The tools
of the weaver reminded me that we all have to leave this world,
so we should not set our hearts on worldly objects. Our destiny is
determined at our birth; we work in order to keep alive until the

moment when that destiny must be fulfilled. If we do nol
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worship how we should achieve freedom from the punishmen of
ihe g‘["ﬂﬂﬂ, e
“One instrument holds my rapt qr tention:
The ather teaches me renounce the wr:rrh;"
The paddle points down 1o the grave: r

This is the craft to which my parents have
apprenticed me, "

While analysing these anecdotes, A.Q, Rafigi, in a
conventional ‘lr:rne* states that these stories were pn:pnm:].'ln show
Nuruddin’s piety and innocence. They were intended 1o serve a%
a background for some of his verses, It is common o stories of

saints all over the world to present them as moved by impulses
of virtues even before the light of conversion draws upon them.

Little wonder, these tales at the [irst glance seem 10 be
doctored to testify the thematic erux of Shaikh Nuruddin's verses
but at the same time, studied in wider socio-cultural framework,
these tales unveil various dimensions of religio-cultural clime of
the times Shaikh Nuruddin lived in. In the first instance, the
poem containing “Wow ba Wow" refrain stands for autonomous
poetic unity as, in every artistic composition, the artist expresses
his felt experiences and to share it with the people around, he
explores medium which he stands to be skilled with, Shaikh
Nuruddin’s period was a period of great historical crises. Two
strikingly opposite ideological streams were in motion to
fabricate or fashion the mood of the period. From an elite point
of view, aristocracy and religious elite alike were guided more
by worldly glamour, hypocrisy and status considerations, while,
majority of common people were devoid of even basic
necessities of life. In this contrasting socio-economic landscape,
the sensible souls like Shaikh Nuruddin and his close associates

ok recourse to the passage which addressed to the aspirations
of common folk.

Being an eye witness to the appalling contrasts of luxury and
poverty, merry making and pain, Shaikh Nuruddin developed an
altitude which disproved material exhibition and social ranking.
Instead, he, from the very childhood cultivated an urge 1o seek
an eternal joy that rested’ on love, piety and distance form the
comidors of power. The story of a weaver, hence, pomts 10 &
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of exalled souls, Shaikh

. : an
collective truth that in the company o learnt the secrets of

i m the very childhood, :
;I;Tn}ltﬂglmd(ﬁih:nd the meanings hﬁh’m"'h“tﬂd a af:;i':f# o
weaver's tools and the craft stand witness t0 ;:J: :151 i[ldusul-?agj,
spiritual quest. Further, the period was WIT:;I o by Zaineul
erowth, augmented by exemplary Pﬂtmf*ﬂg“f Sﬂulmn'q IJ;:T‘iﬂﬂa-l
Abidin to foreign craftsmanship. By dint 08 555 © E TR
efforts, Srinagar, “Shahri-Khas’ _em:rgr:d as Rl k:
prominent urban craft centres, leaving the tradifion : 1
weaving to grow in rural Kashmir. As such, the e n:r;n_ce to
weaver in the given anecdote points to the fact that in relation

1 ﬂj.' in and around
Central Asian crafts which grew abundantly |
S:il:mgar. rural people clung (o traditional crafts like weaving and

other allied arts. The inclusion of tales and traditions in g
contemporary historical matrix have nol only helped new
historians to draw a plausible picture of a cullectwﬂﬁmunta_]u}f of
a society, these have prompted social analysts am_l investigators
to identify the forces other than historical, which shape the
course of the history of the PﬂﬂP]E living in Pﬂﬂlc’l.l]ﬂI ge0-
climatic region. These stories as such, need not be E:-Lll.[!.j.il‘lf:l.i and
interpreted in a narrow conventional style but to be studied in the

light of latest historical principles.

Yet another legend or anecdote which is still fresh in the
memory of the people runs as: The saint (Shaikh Nuruddin) once
went to attend 4 banquet, to which he had been invited, in rags.
Because of his wretched appearance he could not get admittance
into the assembly of guests. He returned to his house and came
back richly dressed. When the feast was served, he put his
sleeves and the corners of his costly ‘pheran’ into the plate. The
guests were astonished at the saint's strange behaviour and asked
him the reason, He replied with a smile: “Kheleuo Nereo
Khyevov" “The feast is not really for Shaikh Nuruddin but for
the costly and wide sleeves.” The host and all other were put 10
shame. The lesson of recognising merit in a man irrespective of

his dress was brought home to every one present.

The story or anecdote referred to above, reflects group
behawqur of a category of people who weigh everything from &
smndpmm_ of authority, power and status. It indicates a degree of
scom Shaikh Nuruddin had against the people who were berefl
of human love, social bondage and the feeling of community
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othe rhood. The tale comaing an upde
Jqarity based on material strength yng
tne then Kashmiri society.

CUrrent s

2 Sage o :
officia] ryy g2 of sucial

kinﬂ Clrren| in

The story of @ courtesan’s entry into the Rishi
given wide coverage both by folklore l::laj ntlﬂar‘hm-: h“,r'
jirerature. The tale of a *Yavan Meteh' rups " agiographic

g pious and a chaste Hindu hermit ar Tehbay 1
e the sultan of Kashmir is said 1o hav:h;: I pargana Phag,

gindu hermit. The Brahman engrossed in ne there to sea the

chawed HTIEIE respect 1o the distinguished E.HE];]E 'II'IIE:I:E eXercise,
gultan. 1t is said that Sultan sought the Serviceg of :Ill:'t!fnd ‘thr.
courtesan known as ‘Yavan Metch’ to seduce the B 1_dd:u;:]m.l’uful
the very first sight, the Brahman was bewitched bt I;:m At
matching youth of a courtesan and fell a prey. Later on Muesljl;g;
uarted to taint Hindus for the lapses of their spiritual Jeader. Sq
in order to avenge the wrong they sought the services of the
same courtesan to tarnish the image of Nuruddin, who was on his
way to Valley wide tour. She was asked to go back by Shuikh
Noruddin, but she insisted on staying there. Nuruddin was
enraged at her presumption and with a glance, she was deprived
of her looks and was reduced to the body of a ninety year old
WOmen.

“Tse kam radakh essy dayak;
Tim nayak rangan paziy,

Voni bodith sani kanny h gayakh
Pekh payas it Yavan Metchi”

[Who were the wicked men to advise thee thus,
Leaders of the theatre ought they to be.

Sunk deep (in sin) like a stone, hast thou,

Thou shalt realise (thy good) despite thy maddening
youth],

This tale, when seen from the standpoint of history, of course,
suffers from marked lapses. One such lapse is that the story
referred to is attributed by different authors to different sainfs.
But the cited anccdote cannot be outrightly dismissed on this
sole excuse. No doubt, stories on such themes are found about
other saintly personalities as well, but it has been the _Em?ﬂml
end that the behaviour and the overall personality of sainty
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souls have often been examined in relation 10 r;m:inl._ Eontent i
context. Tt is done either with an ohjective 10 examine the Tﬁt‘ty
of the saint or to show his spirituality. In # distinctive soci,
cultural background of Kashmir, the institution of Pﬁjﬂllluhnn
was not unknown thing. History i replete with references “‘ht_n
the services of captivating youth and beautly mlupq‘gf:l:ﬁ.lfﬁ this
category of professional women Were sought to tarnk LHI".H:"EE
of undesired elements in the society by the I'l‘-’ﬂ] E_"““PE'- 4ving
close connections with unprivileged .m»::jnrll‘_f '1'“]‘ For
e of rural poor, the ¢lite and ulIhan 4:1|_~4;_|¢_._g
dge against Shaikp,

championing the caus
developed a gV s
streets of Srinaggy

in Srinagar might have

1 i ing i 1 the
Nuruddin, While making inroads 1nto _ iy
(centre of hegemony) during his valley wide tour, s presence g

Srinugar ought to have caused difatl:lrbam:q in the domain of
political establishment and the religious FI'“-“ Hence, the tﬂile
cannol be dismissed as a mere wanton piece of fantasy h“tlﬂ
contains a kernel of truth, when examined in a particular soci|
hackground.

The anecdote relating to “Yavan Metchy” not only point

towards Shaikh Nuruddin’s miraculous power but it also offers
an attentive insight into the character and health ol Kashmir
cociety. In a feudal setting of medieval Kashmir, prostitution and
other -agcnci-:s of physical recreation played significant role in

{ power seekers and the trade was used 1o

shaping the fortune o . .
scissor the wings of those who emerged as rival competitors o

the otherwise established hegemony. Keeping in view the latest

researches carried in the field of history of mentalities. Prof.

Ishag Khan while examining the power of saintly miracles;

comfortably situates the traditions related to Shaikh Nuruddin's

life within an ambit of historical analysis and investigation.

According to him, traditions “arising obviously from the
miracles attributed to Nuruddin, point to the fact of a certain
collective understanding. Such facts do not stand outside time
and history, Their actuality lies in the depths of the psyche ol
men living in the flux of history, whose dominant characteristic
was 1o create, in hyperbolic terms, a classical model of human
!:rcrjs:c{nality. i.e. a model of man's realisation of himself as 41
individual and at the same time, as a member of his society”.
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Political undertoney in Shaikh
Nuruddin’s Poetry

Manzoor Fagili

In_ Kashmiri folk Ir&:[1tmn. politics even today is treated as an
evil trade. We find in the folk phrases like “Tames K. kh
Seyasat' and "Tem Kamev Seyasat', meaning that (he dr;
was humiliated or discredited or dishonoured. Shaikh Nuprsdézg
Wali, therefore, is right n his assertion that in the state of
uncertainty or confusion only monkeys rule. Thus palitics in the
historical context of Kashmir deserves the epithet.

During the reign of Sultan Qutubuddin the Shaikh was two
years old but there appearcd a revolution in the minds of

Kashmiris that changed the entire socio-cultural ethos of the
people. Tt changed the course of not only the culture but even the
history of Kashmir. It happened that famous missionaries from
Central Asia visited Kashmir. Sayyid Ali Hamadani, a saint,
scholar, poet and a zealous worker visited the valley and on his
third visit in 1383 AC, the Shaikh was 6 years of age. G.N.
Gauhar writes, “There are sufficient, convincing reasons to
believe that meeting between the two took place and the Amir
imparted initial training to the Shaikh".'

According to contemporary hiographers of the Shaikh, the
saint cultivated quite a big landed estate owned by the
Lumbardar (village head) of Khai Village and tumed, if not
afflucnt but self sufficient, The bumper harvest in the lands
surprised the landlord and the villagers attributed it to his
supernatural powers. The higher person in economic terms,
according to Hasan Khuaihami, was Known during the
historian’s time as well as today as ‘Bud Mohnn' or economic
elite.*
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Accardingly, the great saint gol IEL"{’E“““’I‘_“ and ;“I‘I'E married
at the age of hifteen o o Zamindar {agnculml!st]hgul:ﬂ ._ vl:uﬁlm of
the hard labour he had to put in as an agrck B or

labour, sccording to Gauhar, I':Ichi*fi ; T,']if:;.ﬁii::ijph:p:vr::r.i
i = ices. Durin !
meditation and gnostic practic his village to meditate iy

every day retire to the outskirts of
loneliness for quite sometme.

During his meditations in & cave, which he had possibly go;

e hi sons died. His mother. in particular
dug for the purpose, his mt:d s € nd tried to convince him 1o

: is period, contac : i€ i
during this period id not. The influential brothers of his wife

return home but he { the saint for double murder of his

lodeed criminal case agains
sn:m% and the case was entrusted o be executed by an arrogant
police officer. The officer reached the entrance of the caye

attering filthy language and hurling abuses on the Shaikh. ELll‘in
spite of his strong will, sufficient valour and rUfiEness. the P“]}CE
officer trembled at the sight of the Shaikh and site of the cave,

Once the great saint continued to live in the self-dug cave and
self confinement, his place became centre of religious preaching,
ethical discipline and self-abnegation. His chiFf disciple Baba
Nasaruddin joined him. There were encmics (0 see und
experience Shaikh’s popularity and to malign lim. According 1o
G.N Gauhar, “Unscrupulous elements joined hands to malign the
saint. Intrigues and conspiracies were hatched to invite royal
wrath against the man who was engaged in purification of his
self for the public good”, G.N Gauhar contends that the royal
astronomers poisoned the ears of the kings and coined a story to
defame the Shaikh and implicate him in a fictitious case.
Consequently, the great Shaikh had to present himsell personally
before the Sultan. It is recorded in the histories that nearly three
conspiracies were hatched against the Shaikh that many refute
through their logical reasoning’, One thing that can be inferred
from the conspiracies against the Shaikh is that he was highly

critical of the govemnments who ruled Kashmir at the time and
ﬁiﬁi?'“ﬁ Which he felt was sapped by social inequality.
15, social unawareness and moral degradation.’

| "!"qu1 Bﬂ{ahaﬂl?* concedes that art in ancient times developed
h comjunction with politics and religion and Thomas Mann, fof
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= O ry

example regarded this indisputable o,
ONENESS ol hl.ll'l'!m.lll:'r' | Tl]ig is true of the ”
Shaikh when religion and politics determineg mw § of the great
Fyen today 1n Haﬂhtau: politics and religion dﬂc?dﬂﬁ of _thn time,
the artist. The poetic genius of 4 artist i de e I]:jE Image of
peonality I.'Elﬂl ﬂ'n:: artist evolves in his Eu-:i;q. ] H“‘:‘trmmecf 'n;.r liis
product of his stc:c:laI determinants and g such ;? : a:ugu:at is the
the product of his country's politics and religion Hzf:. |ﬂ1kh Was
4 society which was going through g or : elonged to

: ty _ 258 of conversi
his politics derived susienance from existing mnnamhiz;linfsgi
of povernment, benevolent and despotic. That is why Gauhar

contends that the Shaikh committed to sych poetic art that had

purpose and a goal to propagate. The goal was his commitment
to faith and social uplift in the context of sprrituality. However
in this endeavour he dealt with the politics of his native i::m-ti
covertly with undertones that till date remain un-1interpreted.

] l!'l.-'j[lunl:‘: of l'h'E.

He had committed himself to the cause of moral uplift
through preaching Islam. His society at the time had lost it
moral traditions hardly sixty years before his birth, This tradition
had been demolished during the last phase of Hindu rule in
Kashmir. This period terminated with the close of the reign of
Raja Sahadeva, whom Jonaraja calls, “this Rakshasa” or demon
of a king and the historian adds that the king devoured the
country for 19 years, three months and 25 days (1300-1 to 1319-
20 AC). Dr. G.M Sufi writes that due to Sahadeva's misrule and
maladministration society paralyzed and the contagion of
immorality spread from him to his subjecis. According to him,
debauchery and licentiousness were rampant ur{d there was no
authority to control and his rule was chu:ar:tanfe.d by general
decay.” The moral deterioration during Sahadeva’s rule resulted
into an anarchy to such an extent that the affairs of the State
attracted the notice of (he neighbouring chiefs. Zulchu or
Dulcha, the commander of the army u.f th:f greal |'-Ell'l§
Karamasena came down from Ladakh, with SIxty thuu;:m
mounted force and entered Kashmir from Zojila Pass. S@E‘fra
could not face and Zulchu became undisputed ruler of Eﬁl‘:iri t;ﬂ-
His army and followers oppressed and plundered chnpﬁﬁmcmu;
towns and villages were razed 10 the groun i i
inhabitants, irrespective of caste. creed, sex and age
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. ook away wi
death. In addition to bloodshed ;:} d ﬂ::b;::i!l‘ﬂ'“gulchus ndinllﬁ
: ; docording ; TR
hﬁ“‘::g?i;::,ﬁig ﬂ:g%]mdy argies of Chnngx:;z ;;1[‘1 d”‘_"‘?‘l'-ly
Birbal Kachroo remarks that, “he came, FI"T&L;ML; wﬁ;‘ﬁ:
and departed”, After his departure, T :'lr, or discipline the
a monarch or a central authority that could ru

social fabric. Kashmir witnessed ﬂlmgﬂllfhclfmlj{;ﬂuﬂrﬁlfntgﬁ
time, allowing further invasion from Ladakh by o moear l;
intrigues and strategies found himself undispu S e w“
Kashmir in 1320 AC. Actording 10 Lawrence, e as

iitad Kashmir at the time ang

confusion in the matter of religion in hm .
Rin::haln Slhah. who had no strong conviclions and found i

; one or the other of the various forms cj.lf faith
?;Z?;SE;E?;%: country’. He readily found Islam politically
more convenient for him. He embraced Islam at the hands of
Bulbul Shah Sahib (RA). After a short reign of two and a half
years, Rinchan Shah. as first Muslim king of Kﬂ:-ih}'mr passed
away. At this juncture. Udayanadeva, hmlhtr_nf Smhfa Deva,
appeared on the scene and married Kota Enql. the w;.duw of
Rinchan Shah. Urwan, a Turk, invaded Kashmir at the time and
Udayandeva, who like a coward fled, but his wife collected an
army under the command of Shah Mir, agamst the foe. She won
the war and Udayanandeva returned to reign for fifteen vears. On
his death, Kota Ram assumed the power but only wielded it for
fifteen days as Shah Mir declared himself a king. In order to
consolidate his power, he proposed marriage to Kota Rani but
she finding hersell powerless, committed suicide in her nuptial
room before marriage could be consummated. Shah Mir became
king under the name of Shamsuddin. He was followed by
Sikandar Shah, whose l‘t‘!jgn also could not guarantee peace to
Kashmir. Sikandar Shah was followed by Ali Shah but could not

utilize political power and social fabric to peace and to a society
of religiosity™,

Shaikh Nuruddin Wali (RA) was born in 1377 AC and it was

the era of socio-political confusia : :
n. Morally th
the throes of degradation, During the Shaj y the society was in

3re related to his fife which are in the hature of governed and the
ne who governs, One is the death of his two children and the

minal liabilities of double murder.
King Sikandar Shah,



Political Undertones in Nypgqy,
lﬂ.n[hm[;u:-lﬂgistﬁ have recordeq, i S Poetry

Gau h“_r- that king

NNocen
respectable and as a consequence e k]:] and maligned 1he
E

developed some physical disabilig - of that cop
: ; W
until the hypocrite was located ang };unit;;fui;ﬁﬂum not be mrﬁri

Gauhar writes that such storie
compelled him to issue orders :}? T—,?:T;;:’ ;Smuf" Sikandar,
dragged to the royal court, he surrendersd '115[;-**11—1 ﬁll" being
requested the Sultan to punish him. The Sultan i: Hnah‘;m}' and
his admirer. _Undt‘:r these circumstances logical n:tf Lhﬂr:an_m
infer that a pious man who only worships God an d“'?;"mmﬁ will
threat to the politically powerful, is under such sum“ﬂ way a
overtly but covertly committed to political ideology Thnﬁs if not
that our saint had, in his overones the u“dﬂ;‘ﬂtﬂnd;i Wh}tr.
Kﬂﬁhmiﬁﬂ ﬁﬂ{'-]ﬂl ethos and in Undﬂﬂﬂnﬁs awareness of glh::r

political life.

The Shaikh understood that socio-economic inequalities
characterising a caste ridden society that had wmed it into hu\'{:;;
and have not classes. These castes and classes had aggravated
class conflicts. The socio-economic confusion had moved and
influenced the saint so much that he reacted very sharply to it",
The common man or oppressed and suppressed, had almost
reconciled with the Kashmir dictom that is “Zulum Parast” or
worshiper of tyranny. However, according to some even during
that period there were movements, which in a way tried o
liberate or make people aware of the plight they faced. Our saint
sang in the same vain:

Some demanded but were denied,
Some were granted and some snatched,
Some lost after they were dead,
Some had enough but passed away,
From some they snatched causing their death,
Some begged and begged and their Jaces blackened:
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Some were denied food, ,
ere doomed 10 paralyce.

Somie were smart but w
Praising Allah, the patron saint ol Kashmir at the same me

talks about the social inequalities.
secrets of indifference,

O Allah, how great are your feismids
These secrets are exposed by yeur indifference,
rritude of YOurs

It is this indifference or care free @
That a donkey becomes @ king,
{ed under the jeet,
¢ and

And a king i¥ tramp ;
Some beg in order to surviy

A fool is granted respectability by you
And
Some are born with virtie and grace,
Who have derived generagity of the ocean from a petly stream,
Somte under the spell af intoxication gaze into the skies,
Their green fields have been devastated by locusts.

Some have earned huge profits without any fvestment.
Some run away under frustration.

Their full shops do not attract i single customer.
(G.N. Gauhar)."

The Shaikh was essentially an environmentalist. He wanted to

preserve the greenery of Kashmir and at the same time help
others, His movement was for helping the helpless, ill,

handicapped, weak and needy and preserving the environment,
The saint had trained and influenced his disciples or cadres to
help the people by way of constructing pathways, roads and
pl{lu:lt fruit trees on the edges of the thoroughfares. It was hig
philosophy to help the people by providing drinking water to the
travellers. He would personally lead carry waters on his own
shoulders and keep it on the sides of the roads". He could never
tolerate any damage to the forests nor the destruction of the
nature. His dictum is still in the minds of the folk. ‘Aan posh tal
Yale Wan posh’, (Sustenance shall out Jas ; R sl

ast, if forests shall

grow),
Th ‘ .
C!E.ESE:. 11|s‘t]as,‘f]hl-j-:llhF I;E:{ the Shtkh represents was divided in two
therafis w&;’ imﬂ'mwﬂm and old Hindu society, The clash
Muslims'm s mfhnem. {]1_1:3: class was the new zealots of
outdid each oth O iaditional Hindu—both competed in
€, m erecting either mosques or temples.
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Kalhana says that by the end or downfull of Hindu rule, as muny
as one ﬂmusan‘d temples were erected daily. The Shaikh being
sensitive was interested 1o maintain a social harmony. So he
composed:

Twa children from the same parents,
The Muslims and the Hindus.
Why this pulf of hatred between the two:
Be pleased with thy servants, Oh My Lord.

The patron saint of Kashmir is highly critical of economic
class system as well as social caste system. According Lo him if a
person has the tradition of generosity, he shall continue 1o be
happy even if he is in adversity. The poet thus wams everybody
not to worship wealth or in Hindu mythology, the queen of
wealth Lakshmi. His belief is that once one secks wealth, the
man who is not sound in nature falls prey to evil practices and
gets destroyed. He, therefore, warns Kashmins and people mn any
purt of the world in these verses: .

Oh what, benefit the wealth acquired after exploitation?
1t shall be waste in the world beyond,
prayers (Nimaz) keeps you away from evi L
wealth is the result of not praying Him,
YOUF earnings (illegitimate) accumulate only sins for you,
Stop it! Observe the cemeteries.

5. but is humble and non-violent. He revolts
against the political culture and system that he could axperience
during the reigns of Sikandar Shah and Ali Shah. No doubt he
wiclded enough respect and recognition during the reign of
Zainul-Abidin. Whether during the period of Sikandar Shah and
Ali Shah he was humiliated or unwarrantedly called by the rulers
to the palace, he remained undisturbed but continued 10 protest
covertly. His poetry in its undertones is @ protest agaimst the
politics of confusion, suppression and oppression of the common
man. For example, he asserts the same theme in the following

VEILSES.

The saint protest

Antisocial earns money and generous dies hungry,
let the vicious and criminal bathe in neciar af wealth,

even then, hie shall not purify his bﬂd;:;, _
what a change that pig is protected and deer is blinded,
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Eagle is confined and plrire is free.

In his protest against inequality, Eﬁlﬂﬂim';i‘?“ and conflicts |,
has overtly and covertly rebelled. For exammpie:

It my land, hoarders of food stuffs,
These evil doers, cannof phserve,

Some do not have innocents (@ feed,

For themselves, they distinguish between stuffs.
And
The magnificent places of rich fﬂ:'ﬂ.s.
Overshadowed the architect of magnificence,
Wherein the beauty sung melodious Songs,
And charm did sweep dust with peacock ff?ﬁlﬁrs.
Upon the land underneath the same construction today,
[ saw the tillers reaping the cotton crop, ”
| have seen oh my comrade let you go and see for hyself.

The Shaikh is a multi dimensional personality, and his poetry
1ouches every aspect of human life. He reminds man every time
that he has to die and hence he should be virtuous. He finds
virtue in annals of Islamic scriptures, Very little of him has been
composed by anybody in Kashmir. His poetry contains the
essence of philosophy of life. In his poetic imagery, depth of
thought, force of his languages, clarity of ideas, and height of
religious imagination, he is revolutionary by reminding every
Kashmiri to struggle. The only condition, in contrast fo
revolutionaries of modern age for him is to revolutionize socio-
political goals, not by armed struggle but on insisting truth
through Islamic ways. His struggle is for both mundane and
spiritual excellence. Examine the following verses:

If vou tolerate then.......

Dwring daylight, struggle against dark nights,
if you dare then...........

In the mills of troubles, turn into eatables
If you hazard then........ |
Swallow the morsels af poison in tons
If vou venture then..... ,

Remove the mountains and
the peaks of Hi 3
If vou risk then.......... . e s

Cause your fingers into the burning embers. "7
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The %aint disdains caste system, Brahmin was treated in the
SUb{'fmtmE“.t. 48 a superior caste and he had achieved the
supenior position because of his devotion to God ar Bhagwan, It
was earned by the honest way of life. This Brahmanic superior
cult touched Kashmir society also on sccount of past of Hindu
civilization in ancient Kashmir. With the advent of Islam in
Kashmir, the caste system in Kashmir infiltrated into the new
Muslim society when people of Kashmir converted to Islam. Pir
became superior and others were down-graded. This class
conflict continued till late middle of 20* century. During 13" and
14" century, the caste system (ouched its highest. The Shaikh
being excellent artist and sensitive to the ways of his society
reacted sharply when he sang;

The believer in caste superiority,
Lacks wisdom and is inferior in intelligence,
None has achieved honour in the world,
Nor received rewards in the other world.
If vou be Musalman in real sense,

This is the highest caste for you,

Again;
Whar advantage that of high caste,
After all, your bones shall dissolve in earth,
When twe angels meet you in the grave,
You shall be ashamed, if you have propagated higher caste.
Do not spread hatred on account of your superior caste,”

Thus the Shaikh was not only the leader of the Rishian-i-
Kashmir (saints of Kashmir), but also a torchbearer of peace and
reconciliation, character builder, leader of the masses,
charismatic personality. He had definite notions and beliefs
about political life of the people of Kashmir. His experiences of
politics during the reign of Sikandar Shah and that of his son Ali
Shah were portrayed in his poetry. Sikandar Shah ascended the
throne when our saint was around twelve years, and the latter
died he was nearly thirty six years of age. During this period he
had to surrender to the king in person. Assuredly his ego must
have been touched, on account of being a non-political but he
had inner compulsions to react in his poetry.
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Sikandar Shah’s reign is often debated—different historiang

‘ ., wioe either as an iconoclast or
different faiths describe him € .
;:E I:*quslhn or pacifist. Whatever be the truth G.M.D. Sufj

observes: _ ‘
converts to Islam during the period

“As Kashmiris became ) e F
und;?b discussion, they themselves did not feel lhc' necessity of

int: mple economic proposition
oo them intact. It was but a sunp B
meﬁfﬂ :;Ill]%eir conversion they should convert their sacred places
o the new mode of worship. God to them was there, the place
was there, It was a change of manner of worshiping that God in
T L

that place”.

Whatever may be the truth or ‘facts’ .nhuul‘: the reigns of
Sikandar Shah or that of Ali Shah, the dictatorship of the Prime
Minister Suhabhatta, is not ruled out by any I?’Smr",“:" s
Kashmir, 1389 AC to 1420 AC was in a state u’r transition and
tarnished by social and religious conflicts. It is in view of these
circumstances that Shaikh Nuruddin Wali (RA) advocates thal
Muclims and Hindus in Kashmir belong to the same scions and
should create social and political harmony. It is not possible to
locate the time of the verses but his reactions to the confused
saciety are traceable in his poetry. One of his verses, which the
saint addresses to his confidant Baba Nasiruddin (RA) 1s both
political prediction and artistic escape from the political and
administrative anarchy during the reigns of Sikandar Shah and
Ali Shah. Though we are not sure shout the time and space of the
verses yet only two possibilities are discernible as mentioned
above. In the verses he asks his disciple to listen to his
commandment or advice, He foresees a time when a pig shall
}E‘;r the crown of the peacock. It means in logical inference that

5 clowns or in Kashmir dictum *Ahed Razas® shall rule. The
people would, in the saint’s opinion, follow the thieves &nd
pilferer or kn.auns. These swindlers shall occupy the mosques
and cemeterics. These bad characters shall ] the
administeation of the refj 10us and sac : SORME: .
seople. if th ElOUS and sacred places. They will tax
: (Y enier these places of worship, These bad
characters in the society shall onl ;

¥ allow those to speak &t

religious places, wh - .
only the fraudulent people L 14 oM Whom they carn. It

only to their tuges 2 People who shall be obeyed and who sing
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He reacts strongly to the misdeeds of the characlers in
political power. He prolests against his rulers and calls them
unwise people who had no vision (0 understand their people.
Thus as an intelligent leader, reformer, preacher and
revolutionary he declares a war against them. He says:

You were a sweet spring,
Waste, dry, asleep under the stones.
Of the dry river,

Saints personality vanishes
Wealth rests in the company of thieves,

Amongst swarm of crows you lost your phoenix.”

In political context of western world, individual interests of
citizens are usually treated foremost. It is also inherent in liberal
democracies that individual must be given free choice to decide
his life and the state should not encroach on his rights unduly. It
is also supposed that individual should pursue his interests and
the state must help him to expose his talents and capacities. In
any political system in which the capacities and talents of
citizens are ignored and illiterate, unintelligent, ignorant and
oppressive individuals are recognized, the Shaikh raises his
protest:

“A blind and ignorant person is seen in palanguin used by
rulers. A learned. a spiritwalist, @ man of vision follows him. The
ruler is not aware of a verse of the Quran not to speak of a
section af it. For such an ignorant ruler the same intelligent,
spiritualist and talented people prepare clothes and decorate
him."

The same theme is composed by him in the following verses:

The lion is hiding on account of fear,
The jackal roaring like a lion
Darkness has fallen on palaces,
Hus are full of lights,
Afftuent have turned beggars,
Paupers have turned kings,
The sheep for the Wazawan are reared in cemereries.”

In a very sharp style, with the saint's artistic fervour, he
predicts about the rulers in future. It has two connotations as one
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Outwardly the Verses may mean that yp,

gl FEBOR L i i et e s
political scenano ¥ JJso mean thal he was hitting his ryjep,
Cﬂn‘-’ff?‘-’ll" il mni:‘n!-'-l the confused state of affairs during
symbolically “ag:d Ali Shah's monarchical rule. The worst thy,
Siml:dsﬂr c::::ﬂf]:ly or overtly Kashmir and it§ ZOVErNANCE 1s on the
touche

lips of almost every Kashmir. Tt says:
' ing the world
h takes pleasure i destroying ]
Th ::I’rif;te my ﬁﬁend, shall be the rule of monkeys.®
f ver the verses G.N.Gauhar puts it as;

different version of :
2 The saurce of fountains shall dry up,

The streel GUITETS shall flow brimful,
And then monkeys shall rule the country.

The verse, “Teli Malle Asse Vanderraj” has two dimensions,
the one relates to folk and the other to Hindu mythology. In the
case of the folk, till date, the protest against misgovemance,
continues, In our tradition and language monkey is known
“Ponz” and was previously found in north-west of the Valley.
According to Lawrence, Bland Ford gives, “vandur” as the
Kashmiri word for the monkey. Most of the “Shikaris” or hunters
according to Lawrence call it ‘vandur’. Today ‘ponz’ or "vandur'
i< not seen in the Valley but in folk tradition the animal was
treated as fearless and it caused great damage to the crops. The
amimal used to attack the crops by Tﬂ]ﬂp&.zi Acordifig. ©
Lawrence the animal belongs to the order of primates (Macacus

rhesis).

 Even today old peaple say that the animal was known as great
trickster in our folk tradition, It would come down from the hilly
places, destroy the crops, loot things in the neighbouring area of
a house and dﬂﬁtrgy everything or disturb everything that it could
?;:L :,:ﬂt:r: to give surprise to the house master and housewife.
dig[meuE “T;m.“md of him. Its presence would credl®
ot Itrlna b:mm has as such used the phrase in the same
folk is I;Eﬂted!': . ﬂddm here “{‘5'1 ‘ponz’ or ‘vandur’ in Kashmf
a cha;uztﬂr thaltﬁ A f?r its personal interest. A trickster 15
something of *j Tr i c::m identity with humorous, lawless and
ol i Jac =1he-laﬁdb - A trickster is appearing in the myﬂ-.;s
found in Ind; many traditional societies in Asia and Africa. It ™
in myths usually known as ‘Vaanaras’. In Kashm?

can logically reasot ous

2d
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folk lerature ‘ponz’ or ‘vandur’ possesses unconventional
behaviour and thus vamdar raj is characterised by mis-
governance and anarchy. Kashminis have experienced many a
ime such anarchy, so the epithet of ‘“vandar rai’ is well
deserved. Politics has been usually taken in Kashmir as evil
rade. That 15 why we possess the characters of Ahed Razas and

Political Undertones in Nuruddin's Poetry

the proverb, (tale male aase vander raj).
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A Metaphysical Approach to Rishism

Mohammad Maroof Shah

There is hardly any consistent methodology to deal with certain
metaphysical and theological questions in modern studies on the
Rishis. The aim of the present paper is to identify a methodology
and a philosophical/metaphysical/ religious perspective that may
help to solye these issues and provide a consistent coherent
framework to deal with such questions. Our metaphysical
approach on account of its comprehensiveness may also help us
solve the nagging issue of Kashmir's identity.

« Who is a Rishi? Mere philology and etymology can’t help.
We need to have an exact definition and perspective. Are there
many kinds of Rishis? Is the referent of the term exactly similar
in its diverse contexts? Are Nuruddin or Lalla or pre-Saivitic
Rishis quite the same as Rishis?

e  Who was the first Rishi? How to make sense of Nuruddin’s
famous chronology of Rishism in which he identifies
Muhammad as the first Rishi and himself the seventh?

e Is Rishism fundamentally to be construed as mysticism or
religion or metaphysics? Does religious denomination affect the
content of Rishi thought? Does Rishi transcend religious
identity?

o Is Rishism an “ism" or a specific ideology that sharply
distinguishes itsell from other religious and philosophical
schools prevailing in Kashmir such as Kashmir Saivism,

Tantricism and Sufism? Is it correct to label Rishi thought as
Rishism?

* |s Rishism different from Sufism in the same manner as
Saivism and other religious tradition of Kashmir are different
from Islam? Is Islamic framework dispensable in Rishism as it
developed after Nuruddin? The issue of religious affiliation of
Lalla. How to make sense of popular perception of Sufi
connection of this Saivite mystic? Is Rishism alive presently or
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has it become history. Is il necessarily connected with any
instituitional framework? Can we identify averuge Kashmiri whg
is mystically inclined and seriously takes the mystical vacation
as a Rishi?.

e Has Rishism a clearly definable set of creedal formulae? |f
not then what constitutes and defines Rishism? The lack of
definition or too broad or loose & definition might dissolve the
distinct identity as 4 rcliginusfmysticah’mﬂtaph ysical movement.

o Is a purely historical approach valid to understand Rishism,
How does Rishism continue to be relevanlt in the posttheological
postmodern age? Is it possible to defend the u:tetaph?rnics of
Rishism in an age that considers itself postmetaphysical and
declares theologian's and metaphysician’s God dead? Secularist
humanism which continues to be the influential ideology in our
age strongly contests religious orientation of Rishism. How
Rishism appropriates and moves beyond humanism?

s The question of Kashmir's identity and ‘kashmirvat’ vis-a-
vis Rishism. Does Rishism subsume all the different religious or
philosophical identities of Kashmiri people?

o s it possihle 1o profess and practice Rishism without
reference to exoteric or formal religions? What is the relation
between exoteric and esoteric dimensions of religions and is the
former dispensable? In Islamic terms is Rishi necessarly
Shari'ah conscious? This question assumes great significance in
the age of New Spintuality, Certain libertine mystics that have
been influential in New Age Spiriality completely delink
esotericism or mysticism from exoteric framework.

. Di_vergen-:e in interpretation of Rishi thought is quite
annoying. What does renunciation of the ego and the world,
which is 4 key nole of Rishism, like other spiritual traditions,
mean? Certain influential critiques of mysticism in the moderm

age charge it with asceticism und ne P :
ishi Des
Rishi renounce and what for? gation of life. What d

* Why did Muslim Rishis such as Nuruddin seek conversion

of non-Muslims if they were advocates of sulh-i-kut?

All these and related questions could he tackled if we shift the

focus from historical, theological, and philosophical approaches
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which have hitherto dominated the scholarly scholarship lo

iranshistorical and metaphysical one. This is the purport of the

present study. It is a preliminary and sketchy account as to how

this reorientation of discipline of Rishi studies could be brought

about. The shift in perspective argued here needs a detailed and

systematic work 1o be concretely applied. Qur presentation of
Rishism might look more “poetical™ than academic or historical

a5 | believe that Rishism transcends not only history but theology

and philosophy as usually understood and it is poetry that best
captures its essence. It is not accidental that illustrious Rishis
quch as Lalla and Nuruddin have adopted the medium of poetry
o convey their thought and experience, Abstract academic
studies of mystical traditions have a danger of missing the very
assence of the thing which is the subject of discussion. Strictly
speaking Reshism can’t be rationally or discursively approached,
it can’t be analyzed. It can only be lived and experienced. Purely
philosophical approach or phenomenological study by an
outsider would create more problems than solve. Rishism is an
experiential path, a spiritual odyssey and it asks for quite
different methods than cool abstract academic study 10 be
properly appreciated. The essence of all mysticism can only 1o
be appreciated by direct tasting by plunging deep into it and
appreciating it from within, The so-called objective study by a
neutral outsider is least suited to treat mysticism. Modem
academic discipline of philosophy of religion 18 pravely mistaken
in applying phenomenological approach to the study of religion
and mysticism. 1 here refer to only one gxample to make my
point. The vexed issue of Hindu or Muslim identity of Lalla
can’t be decided by a purely historical and phenomenological
objective study. Rishism doesn’t talk about God because it is not
mere theology but talks God and lives God because it is, in its
authentic and original sense, direct experiencing or tasting God.
The realm of “ahout” is the realm of theology and rational
philosophy and that is ever open ended and never conclusive. A
purely theological approach will miss the essence in which alone
are all metaphysical questions (dis)solved. In the peace that
passeth all understanding, which is the fruit of mystical journey
are all questions resolved

Hn?aw:n is the abode of saints and the latter can't be but
beautiful. Kashmir is indeed literally the garden of paradise on
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earth as paradise is the name of saints’ Idwclling. _M}rslicigfu
forms its very soul and gives it identity. 1t 18 the mystic bload in
its veins that gives it that unique hue and limI hits given it that
honored title Pirwaer (garden of the mystic). Kashmir as the
fairyland of peace and contentment warped round the devotion

and silence of the Himalayas, musical stream and limpid ]_a]{eg is
sikr, for contemplation or

an ideal location for japa or <k S
meditation. It is no wonder that the history of ]:{m-:hmu a5 ”f[f’“ a
history of its saints and sages who have provided the life style

and culture to its people. The Valley itself was founded and
established by a legendry mystic, Kashyapa who drained the
waters of "Sati Sar." He recognised the sgcmdncss L‘rl: the land
and designed it to be the abode of saints, Kashmir as ij
fairyland of peace and contentment warped round ﬂ'IE‘: devotion
and silence of the Himalayas, musical stream and _hmFJd lak.es is
an ideal place for zikr, for contemplation and mcdu_auq:m_l It is no
wonder that the history of Kashmir is a history of its saints and
sages who have provided the life style and _culrure to ils people.
The Valley itself was founded and established by a legendry
mystic, Kashyapa who dramed the waters of "Sati Sar." He
recognised the sacredness of the land and designed it to be the
ahode of saints If there is any land where the order of eternity
and the order of time, the heaven and the earth, intersect and
overlap, where celestial lights illumines everything it is Kashmir,

Human soul knows no chronology and the Sufi’s journey is
{rom preeternity to posteternity, The Rishi, the sage, the self
realized one, the inspired poet, is the image of pnmordial man,
the Perfect Man or Adam. He has no history because he
transcends history. The Light of Muhammad was there before
the heavens and the earth were there. And the first Rishi is said
to be Ahmad Rishi (S.AW). And Ahmad, from traditional
metaphysical and mystical viewpoints is Logos, the Pole of
Existence, the Principle of Manifestation. He brings into
consciousness the archetype of God. Thus the term Rishi should
be seen as 4 “perspective, a standpoint, an archetype of certain
dominant historical personalities and even dominant images, &
way of looking at experience as a whole, a way of interpreting
certain fundamental features of human existence” (Ishaq Khan,
1994}._ Shqlkh Nuruddin has used the term Rishi in this universal
transhistorical and transempirical sense. This is evident in his
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famous eulogization of the ‘legendary’ Rishis. He wants to
convey something more valuable than an elementary historical
definition of the term (Ishag Khan, 1994). Mystical guest 15
perennial, In this sense one could well argue that the Rishi
movement didn't originate in the 14th cenlury but has been
always there, Consciousness has no beginning in time; rather it
creates time and history. The Rishi is the name of this
consciousness, The Rishi lives in eternity, in timeless moment.
The present author strongly disagrees with traditional historical
approach (o phenomenon of Rishism which belongs more to
metahistory than history and it is only metahistoric or
transhistoric dimension of the Rishi movement that makes it
perennially relevant. The origin and evolution of the Rish
movement should be discussed in terms of its metahistorical
archetypal image rather than in purely historical terms (Ishag
Khan, 1994). The present paper is an attempt in this dircction
and a plea for the presentation of the Rishi movement from the
perennialist (raditionalist metaphysico-mystical — perspective.
Certain needless controversies are avoided from this perspective.
A few introductory remarks about the metaphysical or
perennialist perspective are made in order 1o contextualize pur
study of Rishism

The traditionalist perennialist perspective began to be
enunciated in the West at the beginning of the twentieth century
by the French metaphysician Rene Guenon (Yiha Abdul Wahid
after his conversion to Islam though he believed that by living
lslam fully he lived all religions), although its precepis are
considered to be timeless and to be found in all authentic
raditions, It is  also  known  as  Perennialism,
Perennial_Philosophy or Sophia Perennis, or Religio Perennis or
sometimes simply referred to as the traditionalist or metaphysical
school, The term Philosophia Perennis goes back 1o the
Renaissance, while the Hindu expression Sanatana_Dharma” —
Eternal Doctrine — and the Islamic expression ad-Din or the
javidani khird or al-hikmat al-khalidah has precisely the same
signification. The other founding figures of the Traditionalist
School were the German Sufi and metaphysician Frithjof Schuon
(Isa Nuruddin after his conversion to Islam) and the Ceylonese
scholar Ananda_Coomaraswamy. Other important figures (many
amongst them converted to Islam) in the traditionalist school
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include Titus Burckhardt, Martin Lings, Marco Pallis, Whita]
N. Perry, Syed Hussain Nasr, Lord Northbourne, Leo Schayg,
Philip Sherrard, Rama Coomuaraswamy, J.E, Br own,  Gaj
Hassan Eaton., There are, apart from the traditionalists
themselves, several scholars and thinkers w!:lﬂ."rﬂ work exhibits,
in varying degree, a strong tradituionalist influence. Mention
may be made of Huston Smith, T. Izutsu, E;mlmm Zolla,
Katheleine Raine, Brian Kebble, Willinm Chittick, James
Cutsinger, E.F, Schumacher. Other major figures of the twentieth
century have been profoundly influenced h}t _the scfflﬂul,
including T.S. Eliot, the Romanian historian of religions, Mircea
Eliade and the British author Aldous Huxley. It has significantly
influenced  certain  postmodern  postmetaphysical — or
posttheological thought currents. Thus it has respectable though
restricted following among the academic and intellectual elite in
the modern West, It provides the much needed bridge between
East and West, Civilizational and religious dialogue is best
carried from perennialist frumework.

Philosophia perennis pentaing to a knowledge which has
always been and will always be and which is of universal
character both in the sense of existing among peoples of different
climes and epochs and of dealing with universal principles. This
knowledge which is available 1o the intellect (which in the
traditionalist perspective 15 a supra-individual faculty distinet
from reason though the latter is its reflection on the mental
plane} 1s, moreover, contained in the heart of all religions or
traditions. “The philosophia perennis possesses branches and
ramificalions pertaining (o cosmology, anthropology, art and
other disciplines, but at its heart lies pure metaphysics, if this
later term is understood as the science of Ultimate REEH‘E}' as d
sclentia sacra not to be confused with the subject bv:armg the
';-ET"E metaphysics in post-medieval Western philosophy"{Nasr,
5{9‘3;3.1?_ The perennialist school believes that “there is o
le“‘.’mml Tradition [what the Quran calls as Ad-Din], which
constituted original or archetypal man's primal spiritual and
intellectual heritage received thro et teei

: ‘ ugh direct revelation when
Heaven and Earth were sil] ‘united.” This Pr o g s
s rr:i]]m:w d in all later traditions - nmordial Tradition
simply its histori et ;
Pcnl:jnniulism. EZI;:::? :Zd i!:ljl::mg“ el for Ry 1993:94)
Y be referred 1o as an ism ore a
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school, appropriates religious and what Huston Smith culls
“wisdom traditions™ in their perspective.

Rishism seems to approximate in many respects to such a
wisdom tradition though it shouldn't be identified 100 closely
with some independent tradition. In the present state it is
adaptation of Sufism in Kashmir and Sufism is an integral
esoteric cum metaphysical core of Islam. It has however
maintained certain continuity at supraformal plane with the
metaphysical and religious traditions that preceded the advent of
Islam there. Here | am not presenting a  systematic
reinterpretation of Rishism but only to making certain remarks in
the light of perennial philosophy on Rishism. Perenmalism can
give an integral framework for discussing Rishism and solving
certain tricky problems in Rishi studies that have plagued out
scholarship

The term Rishi and its etymology tell hall of the story. Our
historians have fought over the issue of its Islamic and Hindu

appropriation and thus missed the import of Nuruddin and the
whole Rishi movement. Some medieval Muslim scholars of

Kashmir have tried to Islamize origin of the term and have

preferred to see its derivation in the Persian word raish or rish

which means “the feathers of a bird, abundance of means of life,

beard.” Other historians have argued for the Hindu origin of the
term, If due attention had been paid to the signified of the
signifier Rishi all this debate would have appeared irrelevant.
The Rishi is Sanskrit equivalent of mystic or inspired person,
one to whom the vision of God has been vouchsafed. It signifies
mystical consciousness which precedes or transcends diverse
theological formulations or expressions, The Rishi, the mystic,
sees Truth or God or lives Truth or God. He doesn’t talk about
Truth, He doesn’t interpret. He is situated outside history,
outside time, outside language. (Here | am focussing on the
essence, the defining characteristic of Rishi and it is not to deny
the temporal bearing of Rishism as a movement in history.
Rishism does enter history as an institution in a particular spatio-
temporal setting which, however, is to be differentiated from the
eternal essence of religion or mysticism. We must not confound
the eternal and the temporal dimensions of Rishi. For the
temporal setting historical and phenomenological approaches do
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have ample relevance but must caution against the reductionigy
tendency that is quite fashionable with modern academic
disciplines.) In that intuitive perception he comprehends ang
appropriates everything. He disowns all labels. Thus those who
appropriate the term Rishi in either Islamic ﬁf‘*‘{ﬂﬁﬂﬁ Islam in
exoteric theological format as an ideology, a religion and not the
Religion or Religion as such, a genenc name of essence pf
religion such as Ad-Din in the Quranic parlance) or Hindy
(treating Hinduism in the exclusivist sense and not seeing jts
timeless essence in Sanarana Dharma) traditions betray their
lovalty to Religion as such and negate the very r'.ﬂimn d'etre of
Rishism. Purely historical approaches to explication of the term
distort its essentinl spirit, Ideally mysticism (Rishism i
primarily Islamic Kashmiri mystical movement) 'is. approachable
only from within. From the perennialist perspective 1m1|jr a Rishi
can authentically talk about Rishism. Rishism aims at self-
realization which is something very personal and beyond the
jurisdiction of any categorical propositional framework. It can't
be discussed, analyzed, proved or refuted in the usual sense of
these terms. It is too existential an affair to be handled by
abstract philosophical theorizing. It is more akin to a love affair
with the Absolute rather than to an abstract philosophy or
religious ideology. It is a celestial song, a grand and life long
adventure of spirit. It demands transcendence of subject-object
duality and that is what metaphysical meaning of rawhid implies.
It is a monologue of the Self, heard in silence. It is an unheard
melody. It is not a matter of kal (talk) but hal (existential state or
taste). It is a concrete living experience. It is synonymous with
innocence of becoming and the repose of being. No categorizing
conceptual framework could deal with i,
Historical/philosophical analytical and ideological appropriations
of Rishism may miss its kernel. It is a matter of experience or
realization and not of discourse or debate. It demands the whole
of our life, a free response to the call from the Absolute. Rishism

in its decpest sense is an appropriation of Eternal Religion of
God, what the Quran calls Ad-Din. It makes Kashmir a
traditional society as it embodies timeless metaphysical and
religious insights. Tt gives it an identity that is universal and
imeless and cuts across all divisive sectarian loyalties. It is not a
name of an historical movement that began somewhere il
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sﬂmElimL‘: in history. It is not in its essence a merely human
thing. It is a celestial song, a celestial feast. It is celebration of
love and peace that passeth all understanding. It is Kashmiri
adaptation of perennial wisdom that is the common property of
all traditional civilizations. The modernist rationalist historian or
an exoteric exclusivist theologian cant fully deal with the
ranscendery phenomenon of Rishism, the former being
uncomfortable with the supematural ambience surrounding it
while as the latter being uncomfortable with its inclusivism and
sulhi-kud.

From the perspective of perennialism one could say that the
erm Rishi is Indian way of referring to Logos, the Light of
Muhammad, and the Christ-Reality. The Rishi is  more
symbolical than historical figure and is more n name of
consciousness than o person and we are all potential Rishis.
Rishism is timeless trans-historical transcendental movement. If
the first Rishi was Ahmad Rishi and the latter i synonymous
with the pole of Existence, the Universal Man, the envoy of the
Absolute as elaborated in Sufi metaphysics then Rishism is an
integral tradition and formulation of the Sanatana Dharma, the
primordial Din, the Sophia perennis, javidaan khird. This makes
it truly universalistic. For Nuruddin, the Rishi is more a name of
4 consciousness than a name of particular historical or concrete
personality and by virtue of thal belongs to all of us. We are all,
by virtue of being humans, Rishis or Rishis in the making., This
warld is the vale of Rishi making and the Rishi in widest sense
of the term is Spiril or its archetypal image. Rishism's history
doesn’t extend only to 4000 years as some have argued but to all
eternity, to preetermity. The Rishi's journey is from pre-eternity
to post-eternity and we are all, willy nilly summoned 1o take this
great expedition. We are all fellow travelers on the path of
Rishism hecause to be a Rishi is to be concerncd, ultimately
concerned with our ground of Being, which is none other than
God who is none other than true essence, the Self, the ideal pole
of man.

The Rishi manifests the image of the primordial man and thus
couldn't be circumscribed by historical coordinates. Rishi
consciousness transcends history. The phenomenon of Rishism
can't be approached from a purely historical point of view. Thus
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one can'l approach the question of origins from traditional
ddin only resurrected and

historical perspective. Shaikh Nuru ! |
revitalized the Rishi way of life that had been current n Kashmir
from prehistorical times, Great rajas and great names 1 .I“E'ml“fﬂ
and philosophy (Vedantin or Shavite ©Of Buddh.ml have
heen/could be interpreted as Rishis). Rishism has always been
the creed of Kashmir, in fact the creed of all traditional
civilizations if we see its metaphysical kemel 10 I‘IEE manner :.3f
perennialists. There is no particular timel in history or in
prehistory o which we could point as the tme when Rishism
originated. Its evolution starts from 1EhL' bt inceplion ot
Kashmir and Shaikh Nurrudin's Islamization of it is landmark in
its revitalization or adaptation to post-Muslim Kashmir.

It is the question of identity of Kashmir that ha.':f been hotly
debated in recent times. In the light of perennialist insights this
vexed issue could be resolved in a satisfactory way. We can't
bracket any period of history or any of the major traditions
Kushmir has been hosting in determining its present identity. A
locally rooted but transcendentally grounded unmiversally valid
identity that could not be disputed by any sect is provided by
Rishism that can't be identified with or subsumed under any one
historical movement or religious tradition. Kashmiriyar if it is an
entity with any referent can't be understood in isolation from the
distinct mystical and metaphysical ethos that has traditionally
defined Kashmir. Identiies must be (ransnational and
transideological in an age that swears by coexistence. They must
have a heavenly foundation rather than manufactured on earth.
Kashmir has housed or appropriated most of the major world
II'H!F:].llHDﬂE. It hits been argued that to its sacred ambience all great
religions and civilizations — Jewish, Christian, Buddhist, Hindu
and Muslim — have contributed. Rishism and Sufism rather than
:Iﬂi’ :?;m?; ;mdelkhased on lhi:s warldly secularist humanism
eRtty, Righism 42k oo byt oy tounded. global

divi.lrive. idﬂn-'riu:f:s w— m“md Slogal, cepional ae
world will be uurspﬂ _l'rpﬂmﬂled S b prane: Th whiok
Shaikh Nuruddin bf:[ we rediscover our lost Rishi identity.
transcending all id dtics o ey Ot Shaikhul Alam by

enities of self, caste, race, nationality*and

usivist sense. In his universalistic
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Rishism could alone be true Kasfmiriyar grounded.

Kashmir hus been “the abode of the Rishis” long before the
advent of Saivism or Islam and for this reason it was known as
Rishi Vatika. A strong folk tradition still persists, particularly
in a number of villages of Kashmir, about the existence of Rishis
in very ancient times, Some forests in the valley (Rishvan, for
instance) are ¢ven named after them” (Ishag Khan, 1994). Rishi
waer can't be but the land of shrines and Kalhana captured well
the Rishi (mystical) ambience of Kashmir when he said about it
that “there is not a space as farge as a grain of sesamum without
a Tirtha," Kashmir derives its very name from “legendary™
Kasvapa Rishi, So Rishism is the very identity of Kashmir. It i
no ‘wonder that Kashmir conld not disown it at any period of
time. It is no wonder that even as late as the beginning of this
century “every cultivator in Kashmir set apart a small share of
his rice crops as an offering to the shrine.” Walter Lawrence
noted “one walnut tree in every village was donated (o some
saint.” So evolution of Kashmir is linked to evolution of
Rishism. We are all Rishis by inhentance. Rishism is i our
collective unconscious, From mystico-metaphysical perspective
of perennialists one could well argue that Rishism as indigenous
order of Sufism appropriates (though it isn't a synthesis) Hindu,
Buddhist and other local mystical traditions of Kashmar, If
mysticism is the common denominator or essence of all
wraditional religions we could well argue that Rishism has been
the religion of this Rish-waer always.

Rishism should not be taken in the narrow historical sense as
a cult of Shaikh Nuruddin, In a wider sense, however, it is a
mystical dimension of Kashmir. Viewing it in terms of such
parameiers as vegetarianism, asceticism, conversion, theological
binaries, orthodoxy/heterodoxy and the like may reduce its scope
and distort its pristine vision of spinitual democracy and dignity
of life, its humanitarianism and universalism. All its practices
(which don't form its essence, however and are not.inviclable or
sacrosanct per se) are directed towards achieving the supreme
end achieving divine consciousness which needs crossing the
dark night of the soul. It concerns us (out credulity/incredulity
tlowards it not withstanding) deeply, vitally, existentially. Rishi
vision is geared towards our very Ground of Being, our

113



‘Alamdar

salvation. Persian derivation of the term, if that is the case, opjy
serves to foreground its universal existential dimension
Dawood Mishkati, arguing on etymological grounds, says that
the Rishi is a hird without feather which means it is unable y,
dictate its will and just surrenders 10 universal will or cosmie
will. Rishi is one who has transcended his desiring self or ego
(nafs) in Shaikh Nuruddin's terminology and thus harmonized
his will with the cosmic will or will of God. He trusts Existence
and makes no demands on it. He celebrates “innocence of
becoming”, to use an expression of Nietzsche, which originally
belongs to Buddhism and Sufism. He is perfectly at home in
God's world and it is thus supremely goo-conscious person. Non-
violence and non-injury to life in any of its forms is the
fundamental tenet of Rishism,

Mysticism isn't a flight into dreamy fogey subjectivity but
as manifested in concrete historical milieu is Eternity permeating
and informing time as supernatural order suffusing natural order,
as heaven showering life giving rain on earth, as Presence
transmitting and transforming our baser elements into gold. Itis
deeply concerned with this-worldly problems also. It has a deep
social concern. The mystic doesn’t enjoy the solitary bliss of
divine vision but like Boddhisatva is concerned with salvation of
whole humanity. He returns from his cave, having reached the
other shore after crossing the dark night of the soul, into the
world of time and space, of evil and suffering, to transform it in
accordance with his transcendary vision. He celebrates mystery
and beauty of life and shares woes and sufferings of his fellows
and leaves forests to jackals and monkeys and caves to rats. He
in no way denies life or this world at the cost of the other world,

but only uplifts it, transforms it. All these characteristics
mysticism are evidenced in Rishism and its history,

New life was breathed into the age old Rishi tradition by
Shiaikh Nuruddin. He transformed it from the PEI'SPE‘C&“
Sufism and gave it a social dimension. As is usual with the
mystics, hardly anything is known with certainty about his life.
ﬁnd We needn’t know! One wonders why biographers 8%

slorians exhaust so mich energy on these issues. The Suf
comes from nowhere and goes to nowhere. Indeed Hrom
nothingness to nothingness is man's journcy. God who is 0Uf
Origin and End is both Void or Nothing or Sumyata (I &z
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