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Editor’s Note

Ez\;g we talk of an in.’llentit}f of a place defined by multiple
- 15 not something that comes about accidentally and
PPEDS at a given time in the history of a people, Culture in
terms of the value orientation of the people, their social
attitudes and the expressions as it gets in the folklore,
iltffﬂmﬂ; art  and architecture is a constantly evolving
process mn relation to factors that can be internal to a place
and are also born out of confluence and interfacing with its
physical environment and the surrounding socio-culture
communities. In this context when we refer to Kashmir and
its cultural personality in terms of history it is an outcome of
its evolution as a community that runs into thousands of
years of history. The mountainous surrounding of the place
has helped it to shape up differently from its neighboring
areas. It is not only the borders but the nature of Kashmir's
topography and divinely gified natural assets that have helped
to reinforce and strengthen this uniqueness of Kashmiri
culture as reflected in the day to day idiom of common man,
folklore evolved through centuries of living together in
interface with serene natural surroundings, language and
literature. Kashmir has every thing that can stimulate a
creative mind and a compelling passion. There is a lot of
variety in which there is some thing for every body’s interest.
It has scenic beauty for artists, high mountains for
mountaineers and other adventure and places suited for
specialized sports and every thing that can stimulate the
creative genius. Kashmir has remained the home of learning
and creative art and literature. From ancient times it has
contributed to the growth of philosophy, sciences, language,
literature and discourses in religion. Within the whole of
South Asia Kashmir is the only region that can claim the

distinction of possessing an earliest record of history.



(eeds to be noted that Kashmjr la
l_t ears of its history has remained at the 15Tst i
housane SO face and a meeting point of Eﬂmeﬂags o
‘.iuh.‘-. ivilizations, cultures and economies. Kaﬂlmirﬂ the
syeanest ¢ peen surrounded by some of the mog; mﬂgni?‘,s W
syilizations that |_11:111kmr;1 has ever produced iy Cent
;uh*.:ln‘liﬂf.ﬂ[. China,
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Central Asia and [rap . I':glin
ilizational traditions ]1;“’5‘{:‘:‘1 Eﬂt“ enriching Mpacy E;;:
K ashmir. There is a lot of evidence t0 suggest thyy Kashmj,
has remained in dialogue with its surrounding Civilizapi,
and cultures. Feupile have come and gone frop here 2:
ravelers, missicmanf:-_s and for It_:arnmg and exchﬂnge o
inowledge. In addition, Kashmir also has been o the
crossoads of transition of many important spiig) o
religious traditions like Hinduwism, Buddhism and Islam, a4
must have been also impacted by other religious traditiong
that evolved in its proximuty like that of anastrianism in
Iran and Confucius tradition in China. This impact s been
two-way give and take. Kashmir even up to now continges to
be a meeting point of four great religious traditions. Kashmi
society was also in constant economic and social interactioy
with its surrounding regions. Having surroundings is py
unique to Kashmir. All socio-cultural communities ate
surrounded by a different people. But what has been unique
about Kashmir i1s the variety and the richness of these
surrounding traditions and the fact that in spite of being
surounded by a number of such rich and dominan
civilizations it could retain the uniqueness of its cultural
personality as manifested in language, dress, food habits,
social moorings etc. It did change with and in relation to
changing times, challenges and incoming influences from ifs
surroundings, but it absorbed these changes in a manner that
did not fragment its social fabric and did not create cleavages
that would distort igs unique collective personality with which
1115 sull identified. Tt has been strongly a consensual society
that E‘hﬂﬂBEd together but with out uprooting itself from 15
imherited socio-cultural possessions and legacy. Kashmir s
been truly 3 melting pot that has absorbed various influences



from its surroundings without being undermined or overtaken
by any one of these dominant civilizations and instead
formed its own uniqueness. The strength of Kashmiri
personality has been that with all these influences coming
from left and right, north and south, near and far, it has
retained its personality as a distinct cultural community.

Today Islam as the dominant religion of its people is
& Very important component of the Kashmir identity. This is
historically vindicated that against the common prevalent
notions, Islam has always stood for religious tolerance and
interfaith understanding. In this regard, Kashmir has
optimised this culture of interfaith peace and understanding
in which the Rishi Tradition of Kashmir has played a very
important role, The one person who has approximated and
symbolised the Kashmir's identity with all the richness of its
cultural genius and spiritual ethos is the Shaikh-ul Alam Shaikh
Nuruddin  Wali, the most revered saint of Kashmir,
Historically speaking the Shaikh-ul Alam has had tremendous
significance in shaping the socio-psychological character and
identity of Kashmiri society and in promoting its
intercommunity harmony and the tolerant character, He laid
the foundation of Reshi mystic tradition that has produced
hundreds of spiritual figures who helped in shaping of
Kashmiri character of tolerance and interfaith harmony,
There is tremendous scope for building on this tradition, It
was in view of this tremendous public significance that the
university established the Shaikh-u! Alam Chair primarily as a
research centre in 1998. 1t aims at promoting the
understanding of Shaikh-ul Alam, the social significance of his
spiritual placement, his poetry, message and the spiritual
tradition that followed him, in larger sociological terms, Its
aim is to widen the horizons of our understanding about all
these issues, It has enormous significance for understanding
Kashmiri society, its socio-spiritual heritage, ethos and
character. With its multi disciplinary focus the Chair also
aims at promoting comparative studies in culture, literature,
society, sociology of religion and socio-historical significance
of spiritual traditions, '



It is with this Ghjﬁc?vtr:l in ;‘nind t:m gl,hah ha
ar publication of the Journal, Alamday, |
gimﬂ':rrsilldimp;sinns of the Shaikh and his_ tﬁﬂthiﬂ; fl:r?u,rii;
interface with different aspects of Kashmiri life iy at
sociological terms. However, for some 1easons the regyy :
of this process has A% been maintained so far. The Presen
<spe of this has an objective of reiterating this commitme
nd make us realize the need for understanding, discern;,
and may be laying out the scope and potential contoyy. e
future arcas of study and rescarch the chair could undery,
This issue contains some Very important write-ups dfﬂling-
with some very vital and unconventional dimensions e
to Shaikh-ul Alam and his legacy.

d Pla Nned

Noor Ahmad Baba



Mansur-al-Hallaj-And Shaikh
Nooruddin- A Comparison

Hamid Naseem Rafiabadi

His name was Husayn ibn Mansur,. He is also called Abu
M“E!?l}th al-Husayn ibn Mansur al-Hallaj al-Baydawi al-
Wasiti. However, at one time he had got himself named as
Muhammad Ibn Ahmad Al-Farsi. Infact, his titles are various
and a matter of controversy, Abul al Mugaith, Abu Abdullah,
Abu Umarah, Abu Muhammad, Abu Masud but he was
famous by the title of Abu Abdullah, and Abu Mughith could
be his title (lagab), given to him by his friends and according
10 one narration he himself had designated himself by this
title.' In the same manner it is quite possible that his friends
themselves might have given him the title of Hallaj not in the
sense of wool carder (panba zan), but as in the sense of
revealer of secrets (shakafanda-i-Asrar), as he also was
commonly known as Hallaj-i Asrar’ Among the teachers of
Mansur were Sahal Tastari, Umaru al Makli, and Junayd
Nahawandi. He was introduced to the ways of Zuhad and
Ahil Hadith by sahal Tastann and Umaru al Makk
respectively. He started his Sufi journey in the company of
Sahal Tastari. According to Zareenkib Tastari, apart form
being a Sufi, was a Sunni and among the supporters of Alhi
Hadith school of thought, thus close to the views of Ahmad
Ibn Hanbal and also among the opponents of Matazilites.’

Mansur, according to Zareenkob shows the influence
of Tastar throughout his life. His second teacher Umaru al
Makki (d 296) was from the close associates of Junayd and
Abu Sayeed Kharaz and was more moderate than Sahal. He
then went to the company of Junayd who according to
Hujwayri was reluctant to enroll him as his novice. However,
he first accompanied al-Junayd, al-Nurni and others then
became known in (AH) 299.



But, there is 10 doubt that f’t:u' the ﬁlrst lime Hallgj o
il o Sufism through Jun.;al:}'d In 4 serious manner, A p .
attac here that he sat in seclusion, and wore Sufi dress and
it W | contact with other Sufis of Baghdad like Aby| Husaip
ﬁ'ﬂc Ibn Ata Aadami, and Shibli. He stayed in the compgp
of Junayd for about 20 years and developed relations with the
Sufis of Baghdad during these formative years. Though p,
went to Makkah in the last stage of this period and remaineqd
there for about one year and it is reported that he spen; his
time mostly in seclusion and meditation. After his retum
from Makkah, he stayed with Junayd for one more year and
it is said that after some time he, on his own, cut off his
relations with the Sufis and even left Baghdad for Shuster ¢

However, the reason behind his cutting off relations
with Junayd is also a matter of debate? Some people attribute
it to his differences with Junayd about the subjects of Sahy
and Sukr and others to his proclamation of Ana-al Hagqq.

This point is corroborated with this fact also that even
before that the jurists of Baghdad and even Shia
Matakallimeen who considered him associated with the Sufis,

started now thinking that his utterances are not likely, hence
erroneous.”’

Mansur al-Hallaj was considered by others as
“Intoxicated Sufi”, who became so enraptured in ecstasy by
the presence of the Divine that he was prone to a loss of
personal identity, which blurs the lines between the Divine

and the Man. During his arrest he experienced one of these
breaks and uttered: “Ana al-Haqq".

It 1s in this connection that a man is reported to have
gone to Hallaj and requested him to show him the way to
Tawhid. Hallaj replied: Tawhid can’t be discussed. The man
asked what the meaning of La ilaha ila Allah is? Hallaj replied:
“It is a kalimah through which common people have been
kept busy so that they may not mix up with the people of
rawhid and this interpretation of tawhid is beyond Sharigh.® At
another place he says: “so far as the subject of kufr and iman
are concerned, in these there is difference only because name
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{5_5“1} but as their reality (af Hagigah) is concerned there 15 no
difference in these two" !

. Tawhid or the views of Mansur about God make him
most controversial. According to Jawzi, Mansur would call
one of his friends by the name of Noah, second Moses, and
third Muhammad.® His nephew says that 1 found one of his
hand-written passages which reads: “one who mak_ES
difference between kifr and fman he has committed infidelity
and one who does not make difference between believer and
non-believer, he also commits infidelity.’ The central concern
of the Sufis, as of every Muslim, was tawhid, the witness that
“There is no deity but God”. This truth had to be realized in
the existence of each individual, and so the expressions differ:
early Sufism postulated the approach to God through love
and voluntary suffering until a unity of will was reached;
Junayd spoke of “recognizing God as He was before
creation”; God is seen as the One and only actor; He alone
“has the right to say I'. It is said that Mansur reinterpreted the
doctrine of tawhid and showed a desire for unification with
God. Whereas for most, especially the mainstream Muslims,
the unity of God (tawhid) meant that God was inaccessible
for man; Hallaj believed that it was only God who could
pronounce the Tawhid, whereas man's prayer was to be one
of kun, surrender to His will: “Love means to stand next to
the Beloved, renouncing oneself entirely and transforming
oneself in accordance to Him” "

He spoke of God as his “Beloved”, “Friend” “You”,
and felt that “his only self was (God)”, to the point that he
could not even remember his own name”." it seems that
according to Mansur the ultimate purpose of mysticism is,
first and foremost, a lived experience of an internal, unifying
encounter between believer and his or her personal God, His
primary assertion for which he was condemned as a heretic
Ang al-Hagg (I am the Truth) contains the term (al-Hagg)
(“The Truth") which is one of the most holy names and

attributes of Allah (God), and by this statement his
persecutors asserted that Al Hallaj was claiming to be God,

But his assertion was an “intuitive formula” not just an
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“gjaculation of a visionary”. Thus a new meaning was given
to the very essence of Islam, rawlid by Mansur which had fa,
reaching consequences for the succeeding generations of
Muslim Sufis and masses as well.

R.A. Nicholson says: “For it is now clear that the
words Amal-Hagg were not an ejaculation of visionary
enthusiasm but the intuitive formula in which a whole system
of mystical theology summed itself up. And this system is noy
only the first in time, it is also profoundly original. The power
and vitality of this man's ideas are attested by the influence
which they exerted upon his successors. His ashes were
scattered, swept away, as he prophesied by rushing winds and
running waters, but his words lived after him and we see
them, all through the Middle Ages, rising like sparks and
kindling a new life.” Mansur’s vision of God was however
mntertwined with the love of man for Divine Beloved and vice
versa, Because the Love of the human being for God is a
reverence which penetrates the very depths of his being, and
which is not permitted to be given except to Allah alone. The
Love of Allah for the human being 1s that He Himself gives
proof of Himself, not revealing Himself to anything that is not
He. Some of statements of Hallaj about God indicate his
views about the Ultimate Being as a source of all existence
and subject of human love:

1) All, Most High, is the very One Who Himself affirms
His Unity by the tongue of whomsoever of His
creatures He wishes. If He affirms His Unity in my
tongue it is He Who does so, and it is His Affair,
Otherwise, my brother, I myself have nothing to do
with affirming Allah’s Unity.

2) Concealment does not vell Him. His pre-existence
preceded time, His being preceded non-being, His
eternity preceded limit. Other than He cannot be
qualified by two (opposite) qualities at one time; yet
With/Him they do not create opposition.He is hidden
in his manifestation and manifest in his concealment.

12



3) He acts withont contact, instructs without meeting,
Ruides without pointing. Desires do not conflict with
Him; thoughts do not mingle with Him: his essence is
without qualification (rakyeef), His action without
effort (rakleef,.

4) In the Name of Allah the Merciful, the
Compassionate, Who manifests Himself through
cverything, the revelation of a clear knowing to
‘whomsoever He wishes, peace, be upon you, my son.
This praise belongs to Allah Who manifests Himself
on the head of a pin to whom He wishes, so that one
testifies that He is not, and another testifies that there
15 none other than He. But the witnessing in the
FIEﬂFiDE of Him is not rejected, and the witnessing in
the affirming of Him is not praised.

3) The beloved does not drink a single drop of water
without seeing His Face in the cup. Allah is He Who
flows between the pericardium and the heart, just as
the tears flow from the eyelids.

6) Isaw my Lord with the Eye of my heart, and 1 said:
Truly there is no doubt that it is You.

7) It is You that I see in cver)rthing; and I do not see
You through anything (but You).'

What did Hallaj mean when he said Anal-Hagg? The
expression Anal-Hagg 1s commonly used by Sufis to denote
the Creator as opposed to makhlug, “the creatures”, and
there is no doubt that it bears this signification here: dna’l-
Hagg, 1 am the Creative Trith”, as Massignon renders it."
“Hallaj”, he says, “while affirming the transcendence of the
idea of God, did not at all conceive it as being inaccessible
to man. From the old Jewish and Christian tradition that
God created man in His own image, Hallaj deduced a
doctrine of creation, which had its counterpart in a doctrine
of deification: the deified man finds in himself, by means of
(a mystical) asceticism, the reality of the Divine image
which God has imprinted on him. We possess several
Hallajian fragments that leave no doubt as to this. In the

13



longest, Hallaj explains the matter thus: Before all things,
before the creation, before His knowledge of the creation,
God in His unity was holding an ineffable dIF:EDl.IrSE with
Himself and contemplating the splendour ﬂ_f ]'Illﬁ essence in
itself. That pure simplicity of His self-admiration is Love,
which in His essence is the essence of the essence, beyond
all limitations of attributes. In His perfect isolation God
loves Himself, praises Himself, and manifests Himself by
Love. And it was this first manifestation of love in the
Divine Absolute that determined the multiplicity of His
attributes and His names. Then God, by His essence, in ﬂis
essence, desired to project out of Himself His supreme joy
that Love in aloneness, that He might behold it and speak
to it. He looked in eternity and brought forth from non-
existence and image, an image of Himself, endowed with
all His attributes and all His names: Adam. The Divine
look made that form to be His Image unto everlasting. God
saluted it, glorified it, chose it, and in as much as He
manifested Himself by it and in it that created form became
Huwa Huwa, He, He!" The first of the following verses by
Hallaj refers to Adam, the second is said to refer to Jesus:
“Glory to God who revealed in His humanity the secret bf
His radiant divinity, and then appeared to His creatures
visibly in the shape of one who eats and drinks".
Massingnon says: “Here, you will notice, we have the
doctrine of two natures in God - a divine nature (/dhir) and
a human nature (nasiit). These terms are borrowed from
Syrian Christianity, which uses them to denote the two
natures of Christ. Further, Hallaj is describing the union of
the /ahdr with the nasir — or, as he generally says, of the
Divine Spirit with the human spirit ~ employs the term
huldl; and hulil is a word associated, in Moslem minds,
with the Christian doctrine of \the Incarnation. In his
poems, his own spirit and the Divine Spirit appear as lovers
conversing with'each other and most intimately united.

Thy spirit is mingled in my spirit even as wine is mingled with pure water,
When anything touches Thee, it touches me. Lo, i every case Thou art [.

And again:

14



L He w1 love, and He wilone | fowe (s 1
We are tw spudeies elwellfng i one Doy,
I et seest e, than seest Him,
A if thene seest Hin, thow seest ns bath,

“While Hallaj asserts the pre-existence of Mohammad
as the Light from which all prophesy emanates, It is nol
Mohammad but Jesus in whom he finds the perfeet type of
the “deified man”, whose personality is not destroyed by
transfigured and essentialised, so that he stands lorth as the
personal witness and representative of God, revealing from
within himself al-Hagg, the Creator through whom he exists,
the Creative Truth in whom he has all his being. You will
agree that this is singular doctrine on the lips of a
Mohammedan. It is entirely opposed to pantheism, for it
makes the human nature an image of the Divine, though not
quite in the same sense that caused Christ to say, ‘He that
hath seen me hath seen the Father. A doctrine which 1s
described, even metaphorically, as fwliil could not take root in
Islam. It perished with Hallaj and his immediate disciples™.

“The majority of the Sufis extol him as a martyr who
died on the scaffold because he dared to reveal the Divine
mystery, but they deny that he taught sl and interpret his
Ana’l-Hagg" in a Unitarian or monistic sense, thus giving it a
flavour of orthodoxy but altogether distinguishing the features
which make it so remarkable. Hence in the development of
his ideas by Ibn ul Arabi and Jili the living clash of
personality, Divine and human, resolves itself into a logical
distinction between God and man as aspects of the One
Essence, whose attributes receive their most perfect
manifestation in the first — created Light Mohammed, the

Prophet of Allah."

Nicholson says: “It is possible to hold that Hallaj
taught a doctrine of incarnation, and his prayer, “Forgive the
people and God not forgive me: 1 do not plead with Thee for
my own sake”, appears to suggest a doctrine ol vicarious
sacrifice. That he was no pantheist will now be clear to you.
Like all the Sufis of his age, he affirms both transcendence
and immanence. And it is a mark of his intense personality
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that while his anal hagq vintes the two extremes he finds the
truest champion of the form in Iblis and the most complete

type of latter in Jesus..."."

Strange as it may seen, Hallaj, who found his mode
of the saintly life in Jesus Christ, celebrates as exponents pf
the true mystical doctrine of Divine Unity not only Pharaoh
but especially Iblis, the Mohammedan Diabolus. "

From the Unitarian point of view, to worship Adam,
even though Adam be regarded as the Divine Image, is
idolatry, and Hallaj was not the first Devils advocate in
Islam. According to him if Iblis disobeyed the Divine
command, 1t was only because he would not acknowledge
any object of worship except the One God. Even God
threatened him with the everlasting punishment, Iblis asks:
Wilt not Thou behold me whilst Thou are punishing me?”
God answered “Yes”. “Then”, said Iblis, Thy beholding me
will take away from me consciousness of the punishment. Do
unto me as Thou wilt”. And in another dialogue Iblis being
reproached by Moses for his disobedience, replies, “It was not
a command, it was a trial” — meaning a test of his devotion to
God. So Hallaj can make Iblis say, “In refusing to obey Thee
I glorified Thee” (juhidi laka tagdis), and can declare that Iblis
and Pharaoh are his “friends and teachers”,"

“If ye do not recognise God”, he says, “at least
recognise His signs. I am His sign, [ am the Creative Truth
(anal Hagg), because through the Truth I am a truth eternally.
My friends and teachers are Iblis and Pharaoh. Iblis was
threatened with Hell-fire, yet he did not acknowledge
anything between him and God. And though, I am killed and
crucified and though my hands and feet are cut off - I do not
recant”.But Hallaj, be it observed, while providing the self
sacrifice (furuwwar) shown by Iblis in upholding the Divine
Unity, condemns him for disobeying the Divine command.
Iblis justified his disobedience by the plea that he knew it to
be predestined. God commanded him to worship Adam, but
willed that He should refuse; otherwise he must have obeyed,
since God wills nothing that does not come to pass. Hallaj,
on the other hand, insists that obedience is a sacred duty. The
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command (amr) is eternal, whereas the will (mashiyyar) and
foreknowledge of God concerning it, whether it shall be
obeyed or disobeyed, is created, and therefore subordinate,
God wills both good and evil, but commands only good. He
commands us to do a thing and foreknows that we cannot do
it; HF wills that we sin, but He does not will that we sin but
we sin by our own default. Hallaj as Massignon says, realised

profoundly the bitterness of the dilemma, which he states in a
verse quoted by Ibn Khallikan:

[?nd cast frim into the sea, with his arms tied behind his back,
And said to him, “Take care, rake care, lest thou be wetted by the water”.

That might be the final word form Iblis, who
pretending to have read the secret of Divine Providence, gave
way to despair. Hallaj, however, knew that the essence of
Gm_i is love, and that it is the essence of love to suffer without
asking for reasons. It behoves the true saint to turn towards
God in humble adoration and strive with his entire bead to”
fulfil the Divine command, no matter at what cost of
suffering to his. Such, apparently was the gist of religious
teachings of Hallaj so far as we may judge from the
testimonials preserved by his disciples. For example he says:

"The servants, who are gathered to slay me, in zeal for Thy
religion and desire to win Thy favour, pardon them and have mercy
wupon them",

And;
“...While those who bear witness to my unbelief do
so from zeal for their religion; and whosoever is zealous for

his religion is dearer to me and dearer to God than one who
thinks well of any man”.”

“The legend of a saint gives us impressions of his
personality rather than facts, and whatever the historical
value of these documents may be, they show at any rate how
the life and religious experience of Hallaj was regarded by

those nearest to him".*

Thus the views of Mansur about God and His love
are indicative of his mystical vision and the absolute
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absorption in the Gnostic experience. I%It: hasﬂh:;: ;lmt:rPrttF ¢
by different people differently. But so lar as e a; dm'”rsﬂmt
Nooruddin is concerned he has given a “";'-Li ]Jlrr;:- gu,}?
meaning to the important Sufi doctrines of ﬁjﬁnﬁu{;’ "'b'Hﬂllaj.
Now the question is how Nnnru-::!dm was niormed abou th,
views of Mansur? There are dlrfFETEl'll opinions ﬂbﬂu1t the
subject. It is claimed by Massignon that Mansur visjteg
Kashmir during his tour to India.

Therefore it seems likely that Halla) was quite wejj
known in Kashmur as he had \’iﬂi!EE[_I Kashmu: in _A,D, 805
and it is also possible that he had his imperceptible impact op
Kashmir and especially on the mystically oriented psyche of
Kashmiris. It can be therefore easily assumed that could have
come to know about Mansur due to these facts.

For example the French scholar, Louis Massignon,
author of the celebrated voluminous work, The Passion of al.
Hallaj (originally in French) provided the revealing
information that Mansur al-Hallaj, the great mystic of Islam,
visited Kashmir in A.D. 895 and stayed there for about a
year, making inquiries of a doctrinal nature and participating
in the religious debates looking ‘for more or less miraculous
techniques”: “the capital of Qashmir (Kashmir) is the only,
sure pont on Halla)'s itinerary, around A.H.283, in the
northwest of India, which we know he reached by way of the
sea, either via Daybul (near present day Karachi), or via the
balad al-shirk, to the east of Gujarat... We know through
Turughbandhi [Shaikh Abdallah Turughbadhi, the Sufi saint
of the city of Tus], that Hallaj returned from Qashmir (via
Kabul-Balkh) when he received him (around 284/896 at Tus).
Qashmir, under the Karkutaka [karkotal] dynasty, had
become an important intellectual centre, where Hindus and
Turkish Buddhists of the neighbouring and allied state of
Gandhara (Qandahar, Wayhind the capital: Hindushahi
dynasty reins there from 880 to 1013) mingled with foreign
scholars. There was an observatory there, At the court (under
the Awantiwarman king, 857-886, Shankaravarma 886-904),
thf-'_ff were religious debates held on the Thura (Torah), the
Injil (the Gospels), and the Zuboor (Psalms), in the same
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period as the Visit by Hallaj: according to the account of Abu
Sar'd (Ghanim ~ b-Said Kabuli, who came back via Kabul ...
and Balkh ... Hallaj’s visit to Qashmir proves that he made

inguiries of doctrinal nature fn India, and did not only look
for more-or less miraculous techniques”,”

~ Moreover, Syed Ali Hamdani was instrumental in
h’““E}“E the Islamic Sufi legacy into the fuller fruition in the
mystical discourses of all the subsequent Sufis and Rishis of
Kashmir. Mansur being a father figure along with the stalwart
Sufis like Abu Yazid, was made quite prominent by the Syed
through his treatises and career. For example Syed Ali
Hamdani held that when a Gnostic reaches the state of
illumination he sees God everywhere, he sees centre circle of
the kingdom and angelic world (mokeetn dairah mulk wa
malakur) and he is not able to come out of it. He sees nothing
except the dhar, he knows only the absolute real being (wajud-
i-hagigi mutlag), now if at the stage the claims like ‘subhani
[Bayazid Bistani] or lassa fi dari an ghayri or laisa fi dari an ila
rabbi [Abul Abbas, Ahmed Ibmi Mohammad Ibni Abdul
Karim Aamili], seem quite possible. All the accidents and
contingent things get extinguished here in the presence of the
sparks of the light. Grandeur of his unity (Anwar-i Aafiab-i-
Jalal-i-Ahdiat mustahlak yabad), Even if it 1s said that 1 see
everything and know everything from an angel it is also true,
because the perceiver is drowned in the perception of the
being of someone who is the wajud of everything. (Zaira ki h au
mustagragi-mushadah-i-wajud kasay ast kil wajud hamahasha azust),

Dr. Azkai includes Mansur among those Gnostics
who said such Shattihat. Hamdani has likened heart to the
niche and vegetable soul to the lamp and animal soul to spark
and the nafsani soul to the oil and human soul to the light and
the prophetic soul to the light of the light and the sacred soul
(Ruhul al gudusi) inclusive of all these. Apart from the close
acquaintance of the doctrines of Anal Hagq of Mansur by
Syed Ali Hamdani we find that another Sufi from Kashmir
Shaikh Hamza like Bayazid Bistami and Mansur Hallaj was
transported in a state of mystical ecstasy called swkr. For
example, like Bayazid, he is reported to have carried out
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“subhani! ma azama shan” ("glory be to me! How great is p,
Majesty!", when asked to explain his utterance, the Shaiy,
rephed: “one who makes such a statement gets ldEFIIﬁEd With
essence”. He influenced the minds ol lhe_ great majority of th,
people including some of the Rishi saints of Kashm}'r_ He
created bridge between the mainstream Sufism and Rishisp,
and purified “some of the Rishi practices which, in his View,
ran counter to the spirit of Islam”.

Furthermore G.N.Gawhar is of the view that
Nooruddin is the heir to the classic intellectual and Gnostic
legacy of Islamic legendary mystics. Therefore his knowledge
about Mansur is based on his vast erudition of the Islamic
mystical scholarship and not merely on the coincidences
Thus it can be easily maintained that Nooruddin Wwas quite
conversant with the Gnostic doctrines of Mansur. It is in this
backdrop that when we see the poetry of Nooruddin and hig
verses in the light of Mansur al-Hallaj's philosophy and
mystical vision we find that there are remarkable similarities
between the two. Nooruddin has made Mansur a symbolic
character in his poetry and I think that Nooruddin is the only
Muslim poet and mystic who has made Mansur a subject of
his several deliberations and has given him representative
status so far as the Gnostic love is concerned. Moreover, the
detailed and sustained discussion on Mansur made by
Nooruddin is also very conspicuous. It seems very significant
that Nooruddin never tries to view Mansur outside the realm
of Islamic spirituality but considers him the Islamic Gnostic
par excellence. Nooruddin does not hesitate like many Sufi
writers and luminaries to treat the case of Mansur with
caution and not make any clear cut pronouncement so far as
his mystical stature is concerned! He rather categorically
declares that Mansur Was engrossed in the study of the Quran
and he got lost in the mystical dimensions of Quranic verses

and was thus led to his ecstatic experiences. Thus he was not
outside the pale of Islamic spirituality according to
Nmrudd:‘m even when he declared angl Hagg. Even
: Way anal Hagg of Mansur in a way that
Is also very sympathetic, This claim according to Nooruddin
was due to the ecstatic and rapturous nature of Mansur's
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expenence and not due
has hs;cp mentioned by
the divine inspiration

o some other extraneous influence as
some scholars. It may be the result of

_ after Mansur was bestowed with the
glimpse of the Divine Grace. Moreover, in the first place he
says that the divine sccret has had been held by Satan and
Mansur together though the former after disclosing it made it
the subject of arrogance and transgression and the latter the
subject of actualization of ego. Mansur seems to be at the root
of an._:usuc love which is the prerogative of the friends of God.
Thus it can be said with authority that Nooruddin discusses
Mansur in a figurative manner when he deliberates upon the
I:iISEl_lSsmn of Gnostic subject of universal and subde
application. He is always supportive of Mansur and does not
condemn him rather approves of his claim Anal Hagq which
according to Nooruddin became a source of mercy for
Mansur (Rahmat). He however mentions that since Mansur
was secret holder of God, he was not supposed to disclose
this secret (since Mansur raised the veil from the secrets and
most of the Sufis are very much cautious about such matters
but he made this secret open) (barmala ghufi) and he was
considered as infidel due to this prouncement even some
master Sufis (mashaikh — sufia) have blamed and condemned
him for it and have maintained that one of the duties of
Gnostic (arif) is the due reverence of Shariah.

Still Nooruddin comes to the rescue of Mansur here
as usual when he says that Mansur is not to be blamed for
what he has done because he could not control himself once
he was face to face with Divine Grace though to the level of
mild glimpse of it. However, Mansur deserves applause for
presenting himself for the punishment willingly for breaching
the trust his rapturous experiences had invested in him. Thus
he safeguarded Shariah by getting penalty of his uncontrolled
revelations and in this way the boundary of Shariah
(sharahhuk suth) was once again protected after there was a
breach caused to it by Mansur's claim of Anal Hagg, and this
protection and safeguard was offered by Mansur himself by
his sacrifice which could serve as a warning for all those who
may venture in revealing that which they experience in
ecstatic states. According to Nooruddin, Mansur could not
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divine flash he had when he got the
elmed by his experience hence
ierable. Therefore, he Was awarded the
E:naliltt:?r‘fﬂ?hc::[iﬁ:: matter is seen in this backdrop, it is found
that at every Stage Nooruddin 15 sympathetic with Mansy,
and he wants 10 defend him on all accounts. He shareg
several views with Igbal in this regard. Howevet, Nﬂnruqdin
directly, without philusnphir:al verbosity and jargons, testifies
that Mansur says is ecstasy or shath and does not resort to
vilification or farfetched interpretation which may land us in
question beginning and hair splitting.
Kashmiri scholars have treated this subject differently,
For Prof. Khan, Nooruddin was presenting a Shahudi picture
of Nooruddin's treatment of otherwise the Incarmist treatment
of Anal Hagq doctrine... Abu Naim thinks that Nooruddin

ansur's anal Haggq ulterance as an

has tried to justify M nal '
utterance indicative of his absorption 1nto God's ecstasy fana
it as an amateurish

fillah while as Afaqi interprets
sloganeering, though fully supported _I:::,r Nooruddin,
Nooruddin gives an idea about his belief in both the

transcendence and the immanence of God. Here it is
necessary to remember that although he looks on the divine
reality beyond concept and image, nonetheless he expressed
himself in the language of love not unlike those of Sufi
masters like Mansur al-Hallaj and Jalaluddin Rumi.
Significantly he uses the local term Bhugi. However for
understanding the message of the Quran he urges men to
create a desire in their heart and mind. In his opinion the
divine reality is, first of all, the limitless object of desire:

The Prophet’s longing (for Thee) was satiated
When Thou vouchsafed Quran unto him,
Lord: the one (the Prophet) who remained steadfast in Thy way
I do gratefully remember how kind Thou art.

glimpse of it an

Again:

Who will kindle in this life?
Z:"'ha Lamp of knowledge and religion;
Who will renounce fraud and adopt trué knowledge;
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The essence of all knowledge is-Alif, Lam and Mim.

Thﬁ' particular letter, Alif, Lam and Mim are prefixed
to the SIX chapters (surahs) of the Quran. A great deal has
been written about these, but most writers recognise them as
mystic symbols. While for some each letter are the initial, the
final and the middle (or again the initial) letter of three
names: Allah, Jibril and Muhammad — the source of
revelation, the heavenly messenger who brought it and the

humall: messenger through whom it was translated into
speech,

‘ Nooruddin thus attempted to bring home the
prnciple of close correspondence between the esoteric and
exoteric elements of religious life. In his view the surest
means of approach to Allah is the recitation of the Juran
which unites the created with the Creator. This unity has to
be understood in both emotional and an intellectual attitude,
which is noticeable. For Nooruddin, love is bomn
spontaneously when the divine reality is felt or contemplated
while reading of the Quran. In a true Quranic spirit he
considers the thoughtless reading of the Holy Book 1o be an
exercise in futility. Although he regards inculcation of divine
love in the heart as a key to the understanding of the Quran,
it also mvolves in his view a metaphysical view of things, the
Quranic taffakur, a relationship in which the divine presence
manifests itself as grace to the individual

While reciting (the Quran), I proclaimed His Majesty.
In contemplating Him I became speechless,
In the depths of my heart and mind,
was revealed the meaning of His presence.

Contemplation on the verses of the Quran is the
recurring theme in Nooruddin's message to his followers

[“Listen to the verses (shruks) of the Holy Quran"] exhorts the
Shaikh.

The term shruk is the derivative of the Sanskrit sloksa,
At another place he instructs the believer to read the Quran
daily so that he is enlightened by the Presence. It takes
unquestioned precedence over all forms of spiritual life,
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i Doubtless the heart will bec
icularly emotional love. , : Ome
ﬁgﬁnattd, love will become perfect, and action will becoy,,

' f knowledge gained ;
rposeful only through the radiance O gained j;
Ellil]nttll'lp'faﬁﬂﬂ. Although Nooruddin loved Allah to the Poiny

-+ 12ring himself, his longing, unlike Hallaj, did nqt
ﬂ'fﬂnﬂlhllﬂt g i * In ﬂ'lESE Verses hE Bpfaksp:tr

him into “hypnotic trance - .
seeking to be drowned in the Verses of the Quran in the 1y,

manner of Hallaj:

The reading of Quran should have broken the fleshy talisman of your lify
Int reading Quran Mansur annihilated himself

Of whar avail is your purposeless existence even after reading the Quran

It should not be supposed that Nnm’u:}cﬁn demandeg
of a Muslim the denial of Mansur aII-Hallaj* but an alex,
rationally controlled patterning of life according to the
Shariah. Not unlike some great Sufis of Islam ]1c offered 3
fascinating explanation of Ana-al-Hagq. Significantly, he
seems to have understood Mansur from the standpoint of the
Wahdat al-Shuhud. Professor Khan thinks that Nooruddin
rejected the renunciation in the characteristic style of a Suf
reformer and he aimed at imparting dynamism to his order
which was closest to the tradition going back to the sober
Junayd-i-Baghdadi (d.910) and the later exponent of Wahdar
al-Shuhud, Ala al-Dawla Simnani  (d.1335). Nooruddin
himself acknowledges his debt 10 the Kubarawi Sufis whose
order gives priority to the “way of Junayd" as the centre of

the novice's education.

In his perception of the death of Mansur we see a
sublime example of Allah's transcendence. For him Mansur
was a true lover of Allah: the one who had understood fully
the inner meaning of the Quran. Not only did Mansur, in his
view, follow the letter and spirit of the Quran, but even
sacrificed his life in proclaiming the truth of the Quran. True,
he did not approve of the way in which Mansur revealed the
inner secret, but even then, not unlike Shibli, he claimed to be
a follower of Mansur's line:

Who has separated me from Mansur?
He and I pursued the same goal;
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Lo

He slipped in saying ‘I
But blessed was he when ‘1" became grace;
That of Pharaoh became curse, "

Abu Naim translated these verses as: “while as this
sacred lesson of the Quran (the recitation of the Quran) has
taken Mansur from a low (spiritual) state to the highest
(spiritual state)”. He translated adhjan sur as: that these people
were burnt in the fire of (Divine) love and turned into ashes.

~ Shaikh considers like the Wajudi Sufis gnosis of self
equivalent to the gnosis of God. He says;

Don't name your self wicked (bada), because you are
wedded to your self (nafsas). When you restrain your self, its
recognition and gnosis becomes of God. Abu Naim translates

it: when you would try to recognise the (purified self) this
recognition will be the recognition of God.

The complete description of this story reveals that it
was the lamentation of Satan who was complaining that he
has been made accused for uttering anafa) [I] while as Mansur
was bestowed with mercy by Allah for claiming the same.
Afaqi, for example has translated it like; “Iblis wept bitterly
and started complaining in the state of despair and
forlornness: My period of acceptance and credibility has
elapsed. What has happened? Alas! The diamond of my ego
(Khudi) was crushed to pieces by the single strike when it was
tested on the crucible of time. Although I had offered much
worship and obedience to God, then who has created these
distances between me and Mansur, while as the truth is that
his and my stand was similar? (The Shaikh asks on behalf of
Iblis) What type of justice is this that Mansur uttered annal al
Hagg from his mouth he got applause and was bestowed with
the mercy unbound? But T was treated like thieves for uttering
the same ‘slogan’? Therefore I am in the state of this
waywardness and shamefulness! Because I am facing the
scourge of the etermal condemnation which followed this
utterance: “Oh my accused creature: take my curse and
condemnation till the day of Judgement as your fate”,
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“Remember”, [claims Satan], “I was His secret holqe r
and I knew that reality (i.c. I had come to know that God wag
going to appoint man as His vicegerent on carth and the
crown of best of the ereation was being put on his head while
making him a creature with authority and responsibility, It is
for the same reason due to my ill nature that_I_ pronounceg
my €go, so that in testing Adam and examining hm} my
services are also utilized. In other words my non mmp!lancﬂ
to the command of bowing before Adam was quite in
accordance with the Divine plan and I made the job easy by
taking initiative on my own in this regard). “But since God
has decreed for me this destiny then how is it possible to alter
this fate because it is outside the competence of me and all
others to do so. However, my complaints and lamentations
will not be appreciated by the mean natured but by the
Gnostics — especially my submission before the Divine Will
as a symbolic expression of pure Tawhid will be applauded by
them in exclamatory manner!!!”

In the complaint the Shaikh makes it clear that the

slogan of Anal al Hagq from the mouth of Mansur was
uttered in the state of ecstasy and uncontrolled condifion
while as Iblis had disobeyed God deliberately. Therefore the
former burnt in the fire of his €go and the second in the fire of
arrogance, thereby leading them to two different ways and the
destinies respectively, For ego (khudi), the destiny is mercy
and for arrogance (takkabur), curse, Because Khudi makes a
man Umar al Farooq™ and Takkabur Iblis He says: “Oh my
Allah! What is your will that despite the good deal of
worship, austerity, piety, knowledge and deeds of Azazeel, his
one disobedience rendered him condemned and accused
While as before it he was like the diamond amidst the five
clevated angels (Jibreel, Michael, [srafeil, Israel,
Azazr:?r}. But it is strange that despite this all condemnation
and disrespect, Ibiis did not vield and did not resort to




lord perhaps You Yourself have done something to him that
he is out to destroy us by all means. Because he is allowed to
use his force and strength against us, the fecble humans and,
perhaps, what he is doing is quite on the expected lines”.

That Nooruddin ranks among one of the few leading
Sufis of Islam in understanding the mystic ideas of Hallaj 15
shown by the fact that, not unlike Abdul Qadir Gilani
(d.1166), he believed that it was the intoxication of Mansur’s
heart, ana al-Hagg and the way he revealed the great mysteries
of divine love and union, that brought him death

Mansur revealed the inner secret,
He should not have made it public,
He ought to have borne the brunt of love,
Despite the pangs of his soul.
Agam:

When the Beloved manifested Himself,
Unto Mansur was His vision vouchsafed,
For He made him drunk with His love,

Lo: His death was a price for His yearning,

In touching upon the name of Anal-Hagg, Nooruddin
seems to have been concerned over maintaining a balance
between the Sharia and Tariga, the interrelated truths deep
rooted in the very structure of the Quran itself. For him
tarigah is the path and the Sharia the guide; the latter was also
a warning against the pitfalls in the path. Mansur followed
both, but while in union with the ultimate reality, he lost
himself in the ocean of His love and grace, instead of living in
it he preferred to die rather than live in His presence. So
overcome was Mansur with the experience of living in His
presence that he could not but openly proclaim the hidden
truth of God's mercy bestowed on him. Nooruddin's message
to the devotees, therefore, was only to feel comfort in Allah’s
presence without effacing the human identity. The meaning
of the unity of inner experience was to be felt and understood
in consonance with the Sharia. A seeker of the Truth was not
merely a lover but also a man of conspicuous social activity.
To live within the grace of the Infinite was, in his view,
bound to create in a seeker an intuitive and spiritual
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That this awareness of the R.Cﬂlil.y
spiritual growth and receplivity of 3
ded by Nooruddin in his verses,

swarcness of the Reality.
grew mn proportion to the
secker is abundantly expoun
In another verse Shaikh-ul Alam says:

“Among the ranks ol God friends, and Gnostics
Mansur became famous he just had a ghmpse of the love of

God which took him into its grip and he lost control on
himsell and he uttered anal-Hagq, when he reached (o the
state of Fana Fil Allah, This secret reached to people and he

was told by the sacred Prophet (SAW) in the dream that you
have demolished the edifice of Shariah when you became
ecstatic in the love of God and uttered anal-Hagy, therefore

you have to face hardships for this exposure. When Mansur
said anal-Hagg, he was at that time at the stage of Fana Fi'llah
and the flash of divine love was that strong and piercing that
he could not bear its brunt and thus his secret was disclosed

in the midst of market, therefore an execution order was
pronounced in his favour. When Mansur said anal-Hagq and

people and the scholars took him to the gallows all the people
became like Mansur and he did not die and then he was put
into fire but he did not burn there too because being a true
and great lover of God that the Gnostic and great lovers of
God prayed for his steadfastness on the path of love. Since
Mansur was a true lover he did not die nor was he bunt.”

The intricate subject concerning Mansur and his
doctrine of anal-flagg has remained in the focus of scholarly
works throughout the annals of history and is still being much
debated and discussed in the Sufi and scholarly circles of
world. And the balanced and well informed response to this
subject by Shaikh Nooruddin convinces us that he was well
read and had erudite knowledge of the Islamic classic
literature and the personages. G.N. Gauhar says he was one
of Fhe stalwarts of the Islamic scholars of his time, as is
depicted both by his literary exuberance (fani-nikhar) and
intellectual style (fikr--asloob). He had studied seriously the
early Islamic Sufi classics literature (classical adab awr
maakhaz) and had studied the original books in the subject.
Gauhar quotes some verse of in his support in which Shaikh
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has said that the Satan wept bitterly lamenting that in his very
substance was misfortune incarnated though he knew the
secret along with Mansur from very beginning and all
cternity. But why there was made a deliberate cleavage and
distance between us two, laments Satan, (Here, to translate
Durar as separation seems wrong as has been done by some
writers, because the original words of the Shaikh quoting
E.::l[aﬂ are (Durar), which in Kashmiri language are meant for
distance or cleavage in physical or spiritual terms.

Mansur has considered Satan as his friend in his
Tawasin and pharaoh as his brother. Shaikh Nooruddin in
this poem has similarly called /blis (Satan) and Mansur
friends and secret sharing companions of each other. This
whole conformity in their views can't be just the result of
sunﬂanr}r in the thought or repetition of experience, but an
indication that Shaikh had seriously studied Mansur. In the
poetry of Shaikh, Mansur is a self evident symbolic
expression (boolti alamat). He uses Mansur as a metaphorical
character (tamthili kirdar) in his creative transcreation when he
discusses mystical niceties and subtleties as in the Mathnawi
of Mawlana Room, Moses has been used as a metaphor
depicting the role of a special foliower.

“Mansur saw a glimpse (chura)
And he was shattered
And could not bear the brunt of this ray
And demalished the roor of mortification (shanta)
And could not understand (the consequence and the tenacity of declaring
himself as the truth, one wonders)
How the inrier secret could be brought to light (andrim khabar).
He sailed deep into the spacious ocean of gnosis (sirah)
But proved him immature sailor
He had drunk from the draught of Gnastic wine
But got drowsiness and was led astray
He had reached to nearness (qurba ows)
But proved to be amateurish by disclosing his secret (bowun seer)
And as a consequence lost his status
But despite his amateurish behaviour, he was put to handing
But he did not die, and he was put to fire but did not get burned
The Grostic lovers kept on weeping in wonder and estrangement
When they found that despite being a victim why he did not die
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Stnce his very name was Mansur, meaning thereby one wihp is helped
How e could die and he was also helped (by the Divine presence)
The exposure of Mansur to the secret
Was just a pretext because the discloser was himself the Being
Wha disclosed Himself through the moutl of Mansur?

The scent of flower was dispersed through the air
He got himself stoned willingly
So that the boundaries set around the ocean of secrets
And mysteries of Shariah (sharaihuk suth ) remain intact
He became the honour and grandeur (shubah laigen)

Be revealing this sealed secrer
But Mansur had just taken one brick (Seera Waigen, from this boundary 1)
And e was hanged for this crime
And thus was pronounced the punishment
For revealing the secret of hidden mysteries
(andrich awaz nabar kuuh pyay) for the pasterity
He was not also to be blamed
As he had himself the very close vision of his Friend
And he became infatuated by this rapture
That he voas led to the narrating of the details
Of his raprurous experience (darshan)

After taking this wine of desire (shoguk sharab)

Therefore he was hanged like a thief
He imagined the spaciousmess
And the elegance of the ocean
On the basis of his observing a single wave had had got glimpse of
And he started amassing diamonds and pearls brought in wake of this wave
But he was injured by the spear of love
Though ke could envisage the station of his Beloved (makbub prowwn)
But to reach there was impossible for him,
He washed his body with the saffron and musk
And made himself prepared to go to embrace gallows
With the zest and zeal (man manduwiin)
He indicated the way for the lovers (aashigan)
And Gnostics and disclosed the secret before the whole world (Aarefan)

After reading this poem we realise that in the first
couplet of the poem the Shaikh has criticised Mansur. But in
the third couplet he praises him and in the fourth couplet he
takes recourse to his stand instead and draws a conclusion out
of the prouncement of penalty for Mansur in a praiseworthy
manner. In the last two couplets he convincingly glamorises
in a picturesque mode the whole episode of Mansur’s hanging
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with the very colourful symbolic representation of blood of
Mansur,

Shaikh had to link his philosophical viewpoint with
h:ts- preaching mission in order to relate himself with the
circumstances he was working in order to make it
harmonious with the overall situation. In this poem It has
been said that Mansur has affected a leak in the boundary of
Shariah. Shaikh despite his adherence to Shariah seems one

with Shaikh Mansur and for that reason he calls him his elder
brother ( Mansur Kak)

This controversial problem has attracted a cautious
Interpretation from the Shaikh but has accorded approval to
the thought of Mansur after presenting his own view point of
the philosophy of Wahadat al-Wajud on this interpretation of
the Shaikh when he says that the claim of Mansur was not of
the Mansur but of some one else ‘whose fragrance is hidden
in every soul'. However, Mansur was responsible for breaking
the news of the presence of this fragrance and making this
concealed secret and mystery public, he is to be blamed, as is
done with a discloser of a person who exposes royal secrets.
The boundaries of explanation of Mawlana Room and
Shaikh Nooruddin meet at this place, He says for example:-

“Search your ego so that no one else can discern your
search. Remain engrossed in gnosis after getting separated
from your being. Remain busy and immersed in the worship
day in and day out so that you may not get oblivious from
your own being and existence and get estranged from your
own existence. The band of lovers is due to their particularity
the manifestation of Absolute Ego who has become gold after
being the ashes. They are keeping night vigils continuously
and remain vigilant while as others are ignorant and unaware
of the reality. There are many who are unaware in a deep
slumber and only few who remain awakened with the pangs
of pain due to their injuries. These are the simple, wise and
prominent people. But those people who are legendary, who
died and got burnt with desire of love. They were turned into
ashes after their love made them a pure gold. There are only
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few who dic before their death who have become all inclusjy,

and all encompassing due to their rapture.

i g Javer when he makes hinself obedient to his beloved
Then his beloved makes him to do
That what is actually the desire of the lover
A persors who wants fo get His nearmess and uttion
Then He reaches him the etiquette of this union
And niakes him to do what is the desire of the obedient
He purchases the digmonds and pears of his zikr and fikr or the highest price
And elevates his love thinking to the heights (diyas hosh)
(Thadi muli hayus lalalh khazanas)
He never gets angry with this friend (nay za roshash) of lover understanding
And never makes him to be angry (nay rosh nayas)
He rather provides him with the everlasting happiness
And he will be told openly that he should remain happy and content
With the wealth of contentment and solace (Khushal)
And one day after getting pleased with him
He will bestow him with His vision
And will make him engrossed with this rapturous state
And intoxicated (thaw'as na hosh) with this vision (darshan)”.

According to Shaikh the lover becomes entitled to
different actions through the pleasure of Allah and in some
cases he does only that which his beloved makes him to do.
In other words it is desire of the beloved which 1s expressed
through the actions of the lover as the interpreter. A lover in
fact is such a person who keeps his body clean (pak rachan
badan) and such people will indeed be the hounes of the
paradise. They are the people who have tumed their bodies
into skeletons and pale (aalu to wushu ladrak badan) due to
weeping and lamentations being perpetually desirous to have
the Vision of their Beloved. They will enter into the paradise
before all others because they used to weep in the love of their
Beloved (lolak). Because for the lovers and Gnostics weeping
and lamentations are the peak of humility and a means to the
union with the Beloved. Their hunger and thirst is also
removed with the vision of their Beloved. He will never lose

his light in getting entangled in greed.

Because the place of solace for the diamond is the
crest and for the lover the lawn of his Beloved. As a thief is
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vigilant whole night for getting chance to steal so is the lover
of God ever vigilant with his night vigils to have glimpse of
his Beloved. The lover has no choice of his own nor desires.
His desire is subservient to the desire of his Beloved, he

remains patient on all the punishments and pains and trials
and tribylations”,

| Shaikh says the rain of spears for the inquisition of a
friend need to be faced for the sake of the friend and response
to those should rather be with thanks (shukur) because all the
Ll:ﬂllblfﬁ and misfortunes (balaar) one receives for Him are the
sign of His mercy and even if poison is offered, one must
consider it as nectar, Because in both the worlds, this
behaviour will result in honour and respect (adah chuyi yatih
kiuo tatih aabiroy) of the seeker of his Beloved.

“The patience (zhaalun) is just like thunderbolts
And lightening (wuza mal tah tartah)

And to convert light into darkness (ghata kar)
Patience 15 just Iike taking a mountain on ones shoulders
(prabatas karun atah)

And it is like consuming a huge quantity of poison
(zahar khar) in one go
And patience is to get crushed under the weight of a mill
Or to take the burning ambers into the palm of ones hands
(manz athas hun naar)

In his second book Shaikh Nooruddin (Nund Rosh),
G.N. Gahuar says:

“In this poem the poet has discussed this famous
episode of Islamic history from different angles and has

drawn some enduring far-reaching and true conclusions.
However, it 1s unfortunate that this continuous poem of ten
couplets has been split into different segments out of the
context while as the compilers of the poems of the Shaikh
Kamal and Baba Khalil both had compiled and kept this
poem as one unit,

This portion of the poem however, has a symbolic
and Sufistic significance as well”, “To have access with the
Beloved is not that easy as to have a deal with him. Sorry, he
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i ' 1 I f the sword

body into pIeces with the throws © and

cut my body pieces and filled my lap with the ambers and

could not say even ah! My whc:l_e hﬂd:;r was consumed by th;
fire and was wounded fully and injuries abound thereto,”

“Nansuy was near reality
But exposed the mysiery
And went astray
He himself mixed
His fragrance with dust
And got himself hanged
And stoned and flogged

Thus the boundary of shariah was kept intact.
He was the zenith or ornament of the Gnostics and lovers
But hiow his inner voice came out?

He himself demolished the dam of Shariah
And made the secret open.
The Beloved gave him vision

And made him to drink from the wine of fervent
And got him nunished like a thief.

He saw only a drop from the river

And delved deep into the river

And came out with the diamonds and gems

His chest was pierced with the arrow of love
He endured this pain and met his Beloved
He washed his body with saffron and musk
And thus made the gibbet fragrant
And showed the way to the lovers and Gnostics
and thus he got the fame and name in the world e
Igbal and Shaikh have both tried 0 make a portrait of
the personality of Saran which i conspicuously similar
though there has been a difference of about five hundred and
fifty years between the two. Shaikh says that Satan complains
that he was made accursed on the same mistake for which
Mansur was made a friend. Igbal in the similar manner asks
about Mansur and says that tell me about Mansur who
considered himself better than Adam whose pot is devoid of
wine and the residue of wine, while as Adam had reached to
the heavens despite being from the dust but that one who is of
the fire is in what condition. Mansur replies why are you
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per of eternal se all are igno
- crets we all a
and the knower of the reality and his denial har; :E:gemﬁ;

not understand the statys of rej e iAo o

CHJOy 1n elevation who has

;}mg{:: words if there is no disease there is no taste in health.
ni"::hns:rmll: to adopt the way of love then learn the manners
who liked to be ¢ternally cursed but did not go astray

from their way. For €xample the Satan accursed once said he

will not bow before Adam then he remain i
prDt:Iam_annn‘ If you want to be a Iu'.rerﬂtihit: EEES;C?;IE?[SF
burned in the fire .j.e, make your character such sustained a
phenomenon which is its characteristic. If you have not
cultivated such a colour of steadfastness like Iblis in your
character then you cannot achieve the same station as was
attained by Satan and thus you will never become a lover. To
say tl:le truth Iblis was ahead of Adam so far as service and
love is concerned. Therefore I still insist on my saying that
Adam is still not aware of the secrets of the station of Satan.
Therefore Oh Zindarud (Igbal) if you want really to remain
alive then adopt the way of investigation instead of
following,*

In his poem Selige Sehnsucht Goethe has taken over
the symbol of moth and candle, used first in the Islamic
tradition by Hallaj in his Kitab al Tawasin, to show that
eternal life can be found only by ‘dying and becoming’. He
has expressed his feeling of the necessity of metamorphosis,
the development in animals and plants, in many a poem, for
he knew that the wish to remain stable and immobile is
equivalent to death:

Denn alles muss in  Nichts zerfallen,
Wenn es tm Sein beharren will

Igbal intends the same mystery of life in his numerous
lines about the soz-i-natamam, the renewed longing for ever -
new and higher manifestations of life.
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Iqbal is connected also with that part of the Islam;,
tradition which is represented by _Huffam bmk Iﬁggansur Hallaj
and Attar and finds its consummation i Rumi.

For Igbal the infinite self is transcendent as well a5
immanent. The finite self realises its mtens‘rt}" and unites witp,
it in loving action which is the affirmation of the humap.
Divine attributes of Khallagi, Mushtagi and Afag-giri® The
hand of the loving man is the hand of God. Iqbgl means it in
the intensive sense. In the same sense he interprets the
Quranic Verse; ma ramaita, the saying of Haﬂi:*lj d| am the
Creative Truth' and the meaning of Destiny in his poetic and

philosophic utterances.

For Igbal Prophet Mohammad is not Abd(servant)
Abduhu (His Servant) which is the union of the human nature
(Adam) and Divine Essence (jawhar)as Igbal's Hallaj
elucidates itin the javid Nama »

Whateverlgbal has said indirectly about Mansur,the
Shaikh has said openly and boldly

The status Igbal has accorded to Stan in Javed Nama is
almost similar to the status granted by the Shaikh to him

He had a drought of Divine gnosis and could not
bear its brunt. The condition of my elder brother Mansur
(Kaks) was like the condition of a person who puts a morsel
of food or some other eatable into his mouth carelessly or
without caution and the food goes to wind pipe rather than
food pipe and as a result such a person feels a jerk and what
he hgd taken is being vomited out from the mouth and the
nostrils. Tears gush forth unwillingly from the eyes and he is
rendered ashamed due to his impatience and heedlessness.
But his volition has no role here to play. However, Mansur
due to I:us impatience has defamed the exemplary Eh?:lI'EEEE:I' of

guﬁ patience and endurance and has endeavoured to
demolish this grand edifice of perseverance. to crumble from
its foundations by his behaviour of impatience. Otherwise this
hidden secret of self realisation and God realisation could
never be disclosed to the public.” He entered into the lake of
gnosis but he did not traverse the trodden path of Seekers of
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truth, He drank:a small draught of Gnostic wine but tried to
go ahead rapidly in the nearness to God. But to disclose his
condition took a heavy toll upon him.”

Historically speaking barring a brief period, towards
the beginning of the eleventh century, the contact of
Kashmiris with the Muslims of the neighbouring world was
never disrupted “It is theréfore™ not surprising that towards
the end of the eleventh century, we find an unprecedented

mmcrease in the influx of Muslims in Kashmir and
consequently a sizable Muslim population in the valley.

I looked for Him in the Bhavans and six divections,
Neither any mark nor clue did I come upon:

I enquired of the Mullahs and the Hermits;
Hearing me they only bemoaned (their ignorance),
As I subdued my logic and doubts,

Lo! I found Him all pervading and myself naught.
(ada Sty dyu nthum boh na kunei)

Close by me stood He, and I by Him,
Relaxed felt I'by his very side;

Wrongly had I looked for him alien hands;

Shaikh was burning with the love of God and he
reached ecstatic cries and Mystical Poetry under its influence
..... Met several times Syed Mir Mohammad Hamdam who
was impressed by his austenity and he praised him.He had
.. close association with Mir Syed Hussain Simnani, apart from
Shaikh Bahauddin, Shaikh Sultan Pakhli, BabaHap Adham
and such other people. He has been called qudward al akhyar
by Didamari. He died in 842 A.H.

37



REFERENCE AND NOTES

\bdul Hussaim 7arcenkob, justaji dar Tasuwwyf;

1. Drs
Jran Tehran, 1367,P-133 o |
his fater was dealing with weaving i

3 Thid-P133.5ince :
'\hrlasir.ht: might have been earlier l'lﬂl't'lf:d as such dye
to this reason as Hallaj literally means wool carder’

Thid-p134.

[bid-pp-282-28

Thid-p135

Massignon. Akbar al Hallaj, paris edition,p

74 edited.1936.Cairo editionp-41

7. Ibid,paris p-53,Cairo p-31.The people was claim that

when can say anal haqq forget that tree did_ not say it
and it was not the voice of tree while as it was the

voice of God and coming from the tree and Moses
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as the voice of God which is evidently, not true.
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11. Louis Massignon, the passion of al-Hallaj, Mystic and
ﬂ?“"}“’ qf Islam, Translated from the French with a
hmgmph;cgl foreword by Herbert Mason, volume 3
the Teachings of al-Hallaj Bilingen Series J{Cﬂ]]:
}I;nncctun University Press, New jersey, 1982,p-26.

n'.:ﬂ.e'?rer. why was Hallaj killed there are other :.riews
also? “Although his name has become a symbol for
suffering love and unitive experience, but in contrast
to other early Sufis, he was also ,]mnwn for his
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involvement in society with out giving up his mystical

aspirations, Aside from preaching on mystical love,

he was ascribed as a very sensitive to the social gap

between the poor and the rich in society. One

tradition indicated that he used to distribute ¢ money

among the poor. Moreover, instead of performing

pilgrimage, he advised people to feed orphans, to

clothe them and to make them happy". (Akbar al-

Halla)) (Ed. Abd al-Hafiz b.Muhammad Madani

Hashim) (Cairo: maktabat al-Jundi, n.d), p.36.

Annemarie Schimmel, Mystical Dimensions in Islam

(Chapel Hill: university of Morth Carolina Press,

1983, p.71.) “In his political involvement he

expressed his support for chamberlain Nasr al-

Qushuri ,who favoured better administration and

more just laxation —-dangerous ideas at that time when

the Caliph was almost powerless and the viziers

Jthough all powerful for a short period ,changed

frequently, Fear prevailed that al-Hallaj's ideas might

have repercussion on the Social organization and

even on political structure”. (Schimmel, Mystical
Dimensions, op.cit p-68). “Al-Hallaj also partcipated

in an attempt to overthrow the regime and
consequently was arrested and executed. It has been .
proved that it was not so much his famous utterance
Anal al Hagg.. . which brought about his execution, but
rather some of his religious and social theones”.
Louis Massignon,"Al-Halla/”, The Encyclopedia of
Islam, New Edition III, (1971),PP,99-104, Annemarie
Schimmel, Mystical poetry in Islam (New York:
Columbia University Press,1982)p.30).Here, we need
to understand the Sufi religious and existential
experience in a wider context about which a modern
Muslim scholar Mohammed Arkoun says:-

“The mystical experience develops in every religion; it
is not unique to Islam. Historically, it has enjoyed a
remarkable continuity, while other modes of religious
expression—theology, law, exegesis, architecture, and
institutions—have undergone more rapid change,”
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12.

- eaid that Mansur “began by hearing the Worde
Ill:j "ﬂr::i.;:::;:d in his heart, as Muhammad hi;::;i
must have done; by repea@g ﬂ_1e mental €Xperieng,
of the Prophet” In Hallay's view, the purpoge 5
“tnowledge” 15 not only n:: transmit to the fﬂithfm
through the audition (;amajl of the laws that i st
forth to govern social life, acts _uf_ worship, divisiop "
inheritance, contracts, etc; nor is ils purpose merejy, %
clarify the meanings of the Law, the causy]
connection between its prescriptions, a5 CXercise of
one's intellect (i'tibar). The purpose qumateljr is 1o
find reality itself and to pﬁnake_nf it forever by
distinguishing it from what 1s ﬂeﬂmg,.fmm tangibi,
arid possible things, cﬂnf:cwahlq '{hlﬂgﬁ. and p
conforming our intentions from within to the divipe
Command (amr), hic et nunc. In contrast to
modified kharijite notions, that of Sufyan Thawari
Ibn al Mubark and Malik,and the “rational reasops
for prescriptions known as ilal important to Apy
Hanifah, Tirmidhi (mystic) and Ibn Babuya
(Imamite) and the purely intellectual adherence {5
theoretical truth of the Mutakalimeen, the method of
realizing the reality itself is different.

“Its method therefore is not a simple empirical and
literal recording (asm-a) of established customs, of
authorized traditions, nor 15 it a mere rational
comparison of well defined concept (m'aani); rather it
is a moral self-examination. On the other hand, it
excludes neither the use of rational dialectics to
conduct - discussion nor recourse to traditional
authonty to define 1ts limits; but it subjects both to
test of interior experimentation in order to check their
data and the conclusiveness of evidenced by results."
(Ghazzali explains this state in the following words.
“to purge the heart of all that does not belong to God
15 the first step in their cathartic method, The drawing
up of the heart by prayer is the key-stone of it, as the
cry “Allahu Akbar {(God is Great) is the key-stone of
prayer, and the last stage is the being lost in God. 1
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13.

say the last stage, with reference to what may be
reached by an effort of will; but, to tell the truth, it is
only the first stage in life of contemplation , the
vestibule by which the initiated enter” (From:Charles
F.Horne,ed., The sacred Books and Early Literature of the
East(New York:Parke ,Austin & Lipscomp,1917),
VOLVI: Medieval Arabia,pp.99-133.This was a reprint
of The confessions of al-Ghazali trans,by Claud Field,
(London: J Murray, 1909)s of al-“Hallaj is indeed the
direct heir, through his masters Sahl and J unayd, of
the main idea, conceived by Hassan Basni when he
laxd the ground,.of the “science of hearts and
movements of the soul” ‘ilm al-gulb wal-Khawatir P-5.

Four centuries later the Christian mystic Meister

Exckehart would make a very similar assertion: “The
eye with which I see God is the same with which God
sees me. My eye and God sees me. My eye and God's

eye is one eye, and one eye sight, and one
Knowledge, and one love.”

Later rawhid came to mean the knowledge
that there is nothing existent but Gaod, or the ability to
see God and creation and two aspects of one reality,
reflecting each other and depending upon each other
(Wahdat al-Wajud). But it never means that all the
subsequent Sufis have accepted this philosophy of
unity of being. For example Shaykh Ahmad Sarhindi.
This important Sufis from Punjab ultimately realized
that union with God is only “experiential” and not
“existential”; .

~ God is not and can not be one with any thing.
God is God and World is World. This World is only
the mark of existence of its Creator, and it reflects the
various attributes of the Lord. It is does not consist of
these attributes. A pseudo revelation, he thought, like
erroneous deductions in religious matters may not be
denounced; but it must not be followers Ibn Arabi,
unity of Being is the final stage of Sufiistic
perfection,while in reality it is nothing but one of the
states experienced by every devotees have passed this
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14.
15.
16.

[iminary state they walk on the right path, Shaykh

i Y 2 ]

Ahmad says- : oo as it was revealed to
ty of beng @ ;

o hﬂd;ccfptisﬂ::; 1 was directed 1o it by someone

me and no T denounice it because of the l'l_ght

else. Now wn which can not be denied,

welation of my O ;
;lezlfnugh it is not compulsory others {0 follow...
W.Sttodart Sufism,-p-94

T : 'i‘h;:ugh Massignon seems to deny

pantheism on the part of Mansur,yet he is adamant
to prove the Christian be

lief in incarnation of God in
the person of Jesus, th

e ”dEﬁEd [TIEIJI." %ﬂ.ﬂe
personality is not destroyed but transfigured and
esstialised, so that he stan

ds forth as the personal
witness and representative O

f God, revealing from
within himself al -Haqq." It is perhaps with such
remarks of Massignonm that, Edward said, a non-
Muslim Arab-American scholar, wrote Massignon
used Hallaj to “embody, incarnate, values essentially
outlawed by the main doctrinal system of Islam, a
system that Massignon himself described mainly in
order to circumvent it with al-Halla).” (5aid, Edward.
Orientalism, London: Routledge & Kegan Paul. 1978,
p. 272) Edward Said says further:

“For Lous Messignon, perhaps the most renowned
and influential of modern French Orientalists, Islam
was systematic rejection of the Christian incarnation,
and its greatest hero not Mohammad or Averroes but
al-Hallaj Muslim saint who was crucified by the
orthodox Muslims for having dared to persondlize
Islam....., Mohammad was thrown out, but al -
Hallaj was made prominent because he took himself .
to be a Christ —figure.p-104 £
Massignon's focus was on the quasi-Christian like,
theosophical figure, While as at the most it can be
f::: gl{;l&;;!gani:iusli? SuIﬁs and l.’};mstics ﬁaﬁj
preeternal status of Light of the
Muhammad. Because the idea of the maniflegs]:atiﬂn of
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divine wisdom was also connected with the person of
the prophet Muhammad (SAW) . Though early
Sufism had concentrated upon the relation between
God and the soul, from AD 900 on ward a strong
Islamic/Muhammad-mysticism developed. In the
very early years, the alleged divine address to the
Poephet - - “If thou hadst not been I had not created
the worlds”- - was common among Sufis.
Muhammad was said to be “Prophet when Adam
was still between water and clay.” Muhammad is also
described as light from light, and from his light all the
prophets are created, constituting the different aspects
of this light. In its fullness such light radiated from the
historical Muhammad and is partaken of by his
posterity and by the saints; for Muhammad has tht}
aspects of sanctity in addition to that of prophecy. An
apocryphal tradition makes even God attest: “I am
.Ahmad (=Muhammad) without m'«(i.e., Ahad, One’).
(Nouz bil Allah)" But latter not only this tradition has
been found apocryphal, but even the oft quoted
hadith “If thou hadst not been I had not created the
worlds" (Lo laka la lama khalagtul aflak), which has
been made basis of several of Sufi doctrines by Ibn
Arabi and his followers. Lao la ka lama khalgtul aflak
has been described by as fabricated (Albani,al-Ahadith
al -Muduah) Vol.I, Maktabah al Islami Beirut,1985,
p.38. Another Hadith in which Adam has been
addressed as “Lao la Muhammad lama khalgtuka”,
which has been narrated by Hakim in al- Mustadrik
(vol.12, p-615 and from him Ibn Asakir and al-
Bahiqui,) and has been declared as apocryphal by the
Muhadithun (silsilati  ahadth-l-zaefah  wal, muduah,
Allamah Nasiruddin Albani). In the same way the
Hadith “man arafa nafsahu fagad arafa rabahu’(i.e. a
person who knows his self has understood his Lord )
has been mentioned by Sayuti in the context of
apocryphal traditions and in the Maggasid of Hafiz
Sahkhavi it has been said that this tradition has no
basis at all. (La asla lahu,p-198) andAlla shaikh Qari
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. .« tradition under  fabricateg
has_mentioned TS T s ah has categorically

” 83 )and Ib .
md]tmm-tu;sa;l}:ﬁcalﬂ d. AiIa.miﬂ"liFem?'E Abadi says
dccslaﬁtlmis not from the traditions of the thougp
say

insi its being one, however j;
sl 14408 Peﬁsglleﬁ-u::: [ti?;l Iseraelitgﬂ source like “¥g
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Another hadith which has again ﬂdl: dgain
been used by Sufis has not been proven au e,;nnc by
Muhaddithun is “kuntu nabian wa Adam bayn al- I-Wal
teen” or kuntu nabiann wa la Adama wa la ma a wa ig
teen,” According to Hadith scholars this Hadith has no
basis at all, because it contradicts reason as well as
Shariah and none of the Muhad:inﬂmm has ever
mentioned it and its meaning is not also true, because
Adam was never between spirit (ruh) and body (fasad),
According to them the fabricators want to show on
the basis of unauthenticated ahadith that the Prophet
(5aw) was present at that time and his essence (zatfiu)
was created before all other bodies (zawar) or the
hadith that inahu kannu mwan hawla Arash fa gala ya
Jibril ina kuntu zalikar nur (Albani-p-316) or kunty
awalu al-nabiyuuna fil khaly wa akhruhum fil bas has
been declared as weak (zacef traditiona by
traditionalists, (p-115). and has been mentioned by
Sayutl under the discussion of fabricated traditions.
This detail was warranted because several of such
theories are based on such fabricated traditions which
have opened doors for different people to try to
identify Islamic Sufism with the mystical systems of
polytheists, duelists or Unitarians and pantheist

17. Nicholson, Idea of personality, P-102, :
18. Ibid. P-97 .

19. Ibid.P-98 |

20. Thid .pp- 102 -271
21, Thid
22. Tbid

23. The Passion of al-ﬁéﬁj En
» Eng.tr. from the French by
Herbert Mason, vol I entitled The Life of al-Hallaj,pp
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23,
26,

27.
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29,

178-180, quoted in Muhammad Ashraf Wani, Islam in
Kashmir, Oriental Publishing House , Srninagar,
2004 p-46

Dr. Parvez Azkai, Murawaju Isam dar Iran-i-Sagheer
Ahwal wa athar Mir Syed Ali Hamadani, with Risakah-i-
Handabuyah, Intisharat-i-Danish-gah--Bu Ali Sina,
Hamadan Iran, 1370,A . H, ppl41-145

Ibld .p- 174.foot note no. V11

Nooruddin Badakshi, (edited by Dr Syeda Ashraf
Zaffar) Khulasatul-al-Managib dar Managib Mir Syed Ali
Hamadani, Markazi-i-Tahqeeqat-i- farsi Iran wa
Paskistan, Islamabad, 1995, p-142. Syed Ali divided
the recipients of “Divine inspiration” into three
categories. Professor Rafigi includes Mansur in the
category of the Sufis “composed of those whose
gnosis is based on mystical ecstasy (shathi). “He 1s
obviously thinking of the Sufis like Bayazid Bistami
and Mansur-al-Hallaj. P-54. Abdul Qaiyum Radiqi,
Sufism in KashmirFourteenth to the Sixteenth
century) Al-Rafiq Publishing House, 73. Balgarden,
Karannagar, Srinagar, second edition, 2003,p-54.
Rafigi op. cit., p-25

Abdul Qaiyum Rafigi, Sufism in Kashmir (Fourteenth
to the Sixteenth century) Al-Rafiq Publishing House,
73.Balgarden, Karannagar, Srinagar, second edition,
2003,p-54.Rafigi, op.cit.,p.25

Ibid-p-27. According to Dr Farooq Bukhari the neo
Muslim Kashmins needed the message of Islam in
their own mother tongue and for that purpose Shaikh
Nooruddin was selected for this job by Mir
Muhammad Hamdani, he performed this job honestly
and responsibly and achieved great success in this job.
About the relations of Sufis and Rishis Prof Khan
says:-,

“The Kubarawis, the Suhrawardis and the
Naqgashbandis were so impressed by the sharia-oriented
asceticism  of the Rishis that they perceived their
movement to be a powerful instrument for generating
a momentum of change, essentially from within, on
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30.
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32.

33.
34.

, : e thesis of
 Islamic teachings. The synt Ol the
the basis O exogenous Islamic mystic traditiong

the x
Rishi and th ditions for the gmdl.lﬂ[ eclipse of the

s created con g R
ﬁlal Hindu-Buddhist practices 1n Kashmir; by th,

| e hear very liy

md of the eighteenth century, W r very little
:hcut the Rishis practicing celibacy, abstinence frop,
meat or even seclusion in caves, forests or on tops of
the mountains.” Kashmirs Transition to Islam.: The Roj,

of Muslim Rishis, Manohar, New Delhi, 1994 P.223

Ibid - :
GIN Gawhar, Sahaifah Noor, Gulshan Publishers,

Srinagar, 1997. The Poetry of the Shaikh, is filleg
with the names of the father figures of Islamic worlg
and the personages of every period of Kashmir history
For exampl{:; Shaikh has mentioned the names of
these historical personalities in his poetry. Ram,

Arjun _Pandhwas,Noah,Hazrat, Khalil,Shadad,Hatam
Taj,Sikandar,Firun Mawlam Rum,owais1 =" =" ~
Qarani,Shaikh Barsia,Shaikh Sana,Sudha Shri Kanth
Lal Aarifah G N Gawhar,Shaifah-i- Noor Gulshan
Publishers, Srinagar,1997,p-129

M.1.Khan, Kashmir's Transition to Islam, op.cit.pp-8,
48 .59 143, 182, etc. Nooruddin has used Bhagwan, as
the derivative for “Allah”. In so doing; he attempts to
make the Quran accessible to the commoners in their
own medium."”

Ibid Kulliyat -

M.Ishaq Khan, Kashmiri’s Transition to Islam, op.cit. p.-
80. According to Massignon “his [Mansur's] method
was experiential; it was a mental introspection,
making use of the Quarnic vocabulary to convey the
states of Muhammad's soul, regarded as a model of
the true believer [Huwa huwa; not of the saint}, and to
convey the intentions required of one to carry out
worship. The question of how far this spiritual
position 1s accepted in Islam can debated. But what
matters to us from the very outset is the fact that
Hallaj Wﬂs‘spﬂﬂﬁﬂali}' a Muslim. Not just the original
terms of his lexicon and the framework of his system,
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but the whole thrust of his thought derives from a
solitary, exclusive, slow profound, fervent, and
practical meditation on the Quran”

The Quran, Surahs: 2,3, 29, 30, 31, 32,.

[bid,English  translation by Abdullah Yusuf
Ali,Vol,1d,p,17n,

M.L.Saqi, Kullivat pp.37, 64,156.

Khan,Kashmir's Transition to Islam,op.cit,p-286

Khan, Kashmir's Transition to Islam, op.cit-42,also p-54
Hazrat of the Lord, p-156

Khan-op.cit.p.p-223. Prof. Shad Ghulam Muhammad
considers that in the poetry of Shaikh Nooruddin
there is a limited expounding and support of Wahdat
Wajudi tawhid. He thinks that both Lal Ded and
Shaikh Nooruddin have got spiritual inspiration from
the Amir and the rawhid Shahudi and Tawhid Wajudi
both are intermixed in their poetry, but under the
influence of Kubarawi order of Sufi the influence of
Tawhid -Shahudi is more prominent as the impact of
tawhid wajudi is temporary like a breeze of wind
which touches momentarily their thought and
perception. However it seems quite possible that its
impact may be very deep but later on both have
passed through this influence and have come out the
circle of adumbration to the stage of servitude.
Because both of them lay stress on piety, chastisement
of the carnal self, self realisation and action. Ghulam
Muhammad Shad, Kashmiri-Sufi Shairi and Syed Ali
Hamadani, edited Andrabi and Tak & K Academy for
art culture and languages, Srinagar, Shah-I Hamdan
special, vol.35, No,-1-3pp-149-150, ;
Perhaps G.N.Gawhar has alluded to this fact in his
book on Shaikh Nooruddin, entitled Shaikh Nooruddin
(Nund Rash), Sahitiya Academy , New Delhi, 1996, tr.
Majeed Muzamar p-123 :

Abu Naim, Kalam-i-Shaikhul Alam,Shaikh Usman and
Sons,Gaw Kadal, Srinagar,2000,p-222

Abu Naim, Ibid-p-223.Like experience love' 1s a
constant subject of Mansur.From the surviving
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- Asadullah Afaq, Talimat-i-Shaikjul al-Alam, vol.2,

47.
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49.
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53.

54,
55.
56.
57.
58.

. T R H § .

s of s work, we Surmist thil;lg: ) n" :':lh
ragments of s WO B | .
1'“@' ated wijth divine love. i‘h .I., i I?,
mw:lmmui ntense ﬂplwsiuu ol spiritual yearningfy
t{"ﬂi 1."1.' l].“!. A l-. o T:.
and love. Bt example, he m%. "
:‘Kill. me, O my rrustworthy l|1‘ F‘.l ds,

o heine killed is my Lic.
A v being killed 18 1) - -
]l‘:f.:“; “in fact, the central the mes of ﬁgﬁ"{.}“
l:ltalhj'ﬂ‘pmym and sayings,ﬁcscnhmg I ve,

he says:
Love is that you

aﬁﬁ:iém are deprived ol all your qualities.”

' ime, have quoted
Sufis, until our own time,
;[dh;:rsﬁ;wal—}lauaj as being the epitome of those
intoxicated by divine love).
Abu Naim, Ibid. p-366

remain standing in front of your

i ief 18-521.
Afagi, Chrar Shariet, lﬂgﬂ,ppﬂﬁi
T&?ﬁlglﬁan, ::nlpxit.pp-llz-llﬂ. Abu Naim translated

- when Allah showed a small spark of
gﬁﬁi:ﬁ:ﬁi;ﬁl, Shaikh Mansur became intoxicated
with the wine of divine love and r:.nu_id m}t‘cnmrql
himself. He became that much exmfed w:tp this
experience that the love of god took him to kiss the
gallows -

n, Ind,
I(L}haﬁ Gawliar, Sahaifah Noor Gulshan, Publishers,
Srinagar, 1997,p-200
Tbid,pp.510-13
Tbid,pp-512-13
Tbid-Pp-514-15.
Asadullah Afaqi, Talimar-i-Shaikhul al-‘Alam,vol.2,
Messers Afaqi,Chrar Sharief, 1998,pp-513-519 .
G.N. Gowhar, op.cit. ,pp- 122-23
Ibid.-pp -123
Ibid P-122
Tbid p-129
Ibid.p-251 Javid Namah: 176--178.... For example in
Falak-i-Mushtari (Heaven of Jupiter) conversation
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;ﬂh Hﬂ]lafj. Eﬁfdhs new intellectual dimensions to the
€mes o ood, love, Destiny and tual

Seeking (firaq) and leads to he appea:;r'ance né};;f:n as

Lord of the

Seekers (Khwaja-i-ahli firaq), whose personality is

thus subjected toa shockingly novel interpretation.

59. Annemarie Schimmel, Jghal and Goethe, Igbal Essays
and Studies, edited by Asloob Ahmad Ansari, Ghalib
Academy New Delhi, 1978,pp.58.

60. S.Alam Khundmiri, lgbal and Vitalistic Thought, in
Igbal Essays and Studies, edited by Asloob Ahmad
Ansari,Ghalib Academy, New Delhi, 1978, p-58.
Igbal and Vitalistic Thought, in Igbal Essays and
Stuties, edited by Asloob Ahmad Ansari Ghalib
Academy, New Delhi, 1978,0p cit, p-222...for
Prophet Mohammad is not Abd(servant) but Abduhu
(His Servant) which is the union of the human nature
(Adam) and Divine Essence (jawhar),as Iqbal’s Hallaj
elucidates it in the Javid Namah.p-228)

61. Khundmiri,Jgbal and Vitalistic Thought, in Igbal Essays
and Stuties, edited by Asloob Ahmad Ansari,Ghalib
Academy, New Delhi, 1978,0p cit, p-222...for
Prophet Mohammad is not Abd(servant) but Abduhu
(His Servant) which is the union of the human nature -
(Adam) and Divine Essence (jawhar),as Igbal's Hallaj
elucidates it in the Javid Namah.p-228)

62. Thid.
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From Conflict to Reconciliation: the
Relevance of the Saikh-ul-*Alam

Noor Ahmad Baba

Conflict 1s natural to a human society, With the start of
civilizations, societies have been confronted with problems
of social inequality, disparities in the distribution of
economic resources, inequalities in the social status,
variations in political placement, natural differences of
opinion, clash of egos and interests that have always had
potential of promoting and perpetuating discord at
different levels of social discourse. But, human ingenuity
has been able to find answers to many such problems and
discover mechanism of managing and resolving some of
these conflicts and thereby allowing relative peace to
society, However, that did not mean the end of conflicts. In
fact many of the conflicts gained more serious proportion
when, historically speaking some of these went beyond
borders of a given society. History is replete with examples
of bloody wars and disastrous confrontations among
communities, kings, empires, countries, states and nations.
The problem became serious during last few hundred
vears, when aggressive state nationalism is born. It is
combined with a new generation of weaponry capable of
inflicting colossal damage to the adversaries. This was also
followed by some of these European nation states going
for a mad race of building and expanding empires into
Asia, Africa and Americas. This mad race led the world to
disasters of first and second world wars. Added to this in
modern times, with the diffusion of small and medium
level weapons, non-state private protest movements turned
violent and became a source of public insecurity and
emerged challenge to the given power hicrarchies and the
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state systems that are operative in modern times,

After the sreakdown of the former Soviet Ukl
Qamuel Huntington devc‘tn[:fr:d a new thesis of “Clagh ﬂ}
Civilizations” which maintained TJ:EE.I the breakdown of e
Soviet Union does nol necessarily mean the west ..

i« Chi wil|
remain unchallenged from the Islamic, Chinese and oy,

civilizations. We have seen violent groups EETF“E- activateq
:n number of regions, religion wise so constituted, thy
seemed to reaffirm clashes along the civilizational gy,
lines. This culminated in the 9/11 a_nd subsequent response
in Afghanistan and Iraq. The situation got so confused apg
blurred that practically it occasionally was given coloyr of
clash between faiths particularly by the dominant glohg
powers lead by the former US President George W Buygh,
Fingers started to be pointed towards the Muslims ang
Islam. Muslims were accused of being violent ang
emotionally surcharged, and mostly responsible for
violence across the world. However, when we go deeper
into the incidence of violence involving Muslims, it is
easier to discern the political causes of these violent
incidents. Most of these have objective political causes. In
the vitiated atmosphere, the relation between communities
deteriorated further and globally situation became bad and
chaotic. Globally some sensible and concerned people
started speaking in terms of bridging the gap between the
religious communities and rebuilding relationship of trust
and understanding between the communities. It is being
increasingly realised that mankind cannot afford the
continuous discord that only contributed to global
uncertainties and universal insecurities. The US might
along with the support of its NATO allies failed to enforce
peace on its own terms in Iraq and Afghanistan. These
states continue to pay a heavy price for their intervention in
the \Wo states. This situation has forced the realisation that
mankind cannot afford the continuous conflict along what

32



was claimed to be the civilisational fault lines.

= A" stated E‘f““ﬂ: there has been the tendency of
linking violence with Islam ang Muslims. We as human
beings tend to have a short memory. These days we see a
lot of violence coming mainly from Muslims and think that
probably it is rooted in the religion of Islam. We need to
realize that even in the contemporary  situations
empln}fn*_ient of violence has not been confined to Muslim
community alone. There is violence happening in other
communities as well. We have examples of extremely
violent conflicts in Sri-lanka, Northeastern states and other
Naxal infested areas in India, Northern Ireland, South
Africa and several other parts of the African Continent and
the Latin America within and among communities that are
not Muslim. We have also forgotten the fact that severest
violence during the previous few centuries occurred in
Europe or in Asia and Africa at the hands of the Europeans.
This included the destruction caused during the two great
wars in the 20™ century and the rise of fascism and the
brutalities caused by Hitler. But we never say that that
violence in Europe came from the religion of its people.
We as historians try to trace the objective causes of this
violence in Europe. Therefore, similarly today we also need
to try to locate objective causes of contemporary violence
and fanaticism even where Muslims get involved. We also
need to realize that some of the causes of violence and
extremism have been rooted in colonial legacy and
contemporary practices of some powers acting on narrow
view of their national interests and the wvulgar way of
pursuing them. Let us also keep in mind that Afghanistan
and Irag, which today seem to be infested by severe
violence, were peaceful before external forces as Soviets
during1978/79 and the Americans in 2003 intervened in the
two countries respectively without any legitimate reason.
We also need to realize that Muslim world also does not




T

ed whole. Muslimlxjmrld i_s also plural in

and responses. There is remengiy,
heterogeneity i the Muslims on EICC‘DU!IH of the race levels
of socio political and cultural FIWE opment, IH”EHHgﬂ.
<ts. methodologies and practices.

Even as Muslims we ner:l:l to Fﬂﬂ'{f"iﬂ that the Wes is
JJso not a single entity in politics and interests. We hay,
coen that on the issue of the US invasion of Iraq, Europe b,
and laree did not side with the United States. The EU i
now in a quite different phase -{'.'f peimet_‘ul and the
collaborative living. We as social scientists should,
therefore. look objectively as to why violence is happening
in a certain situation. We should also not ﬁ:rrgﬂl_ that there is
plurality. both within the Muslim w::-rh? and in the West.
An important question for us to answer 15 that :.\'hal are the
objective causes of extremist ideas and hei'fawfmr and how
10 address that? We should also stop categorizing and avoid
putting all responses in one category. There is need to view
each side with certain degree of empathy so that we are
able to identify ways and means of addressing each other’s
concerns in the interest of the common good and for
breaking the vicious circle of mistrust and violence. We
also need to realize that there is strong need (o overcome
fanaticism and extremism and end of the discourse of
violence within Muslims in the interest of the community’s
own good. This can be done by promoting the correct
understanding of Islam in line with its emphasis on the
moderation found in the tradition of the prophet’s teachings
and the practice.

y Let us also note that today there is also a universal
tendency of demonizing all sorts of private non-state o
anti-state violence little realizing that historically violence
has helped in shaping the world that we are in. As said
earlier conflict is natural 1o a human society as there
always are objective causes within which it has been
rooted. With the start of civilizations, societies have been

constitute a unifi
its  constiiution

intere
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confronted with problem of social inequality, disparities in
the distribution of economic resources, inequalitics in the
social status. variations in political placement, natural
differences of opinion, clash of egos and interests that have
always had potential of promoting and perpetuating
discord at different levels of social discourse. History is
also replete with examples when many, historically
signiﬁcanth changes occurred due to the violent struggles.
The American war of independence, the French revolution,
the Bolshevik takeover, Algerian war of independence, the
Chinese revolution, the Vietnamese resistance against
Americans, the Bangladesh war of independence, Afghan
resistance against the USSR and numerous other such
violent public uprisings have helped in shaping the world
for better. Most of these movements have been violent in
character and enjoyed important element of external
sympathy and support. Even today there are many
situations, where change is very desirable but there is very
little scope to bring it through peaceful means, like
situation in Palestine, oligarchic Gulf monarchies which
have scuttled all processes of the democratic
transformation in that region. But, still we understand that
in the contemporary situation use of violence will not be
right strategy to adopt for a number of reasons.

Today’s state compared to past is categorized as an
all encompassing total state with tremendous coercive
capacity un- paralleled in human history, reinforced by
efficient information and the communication technology.
It is also because, particularly in post 9/11 context, anti-
state private violence stands universally de-legitimized by
dominant powers globally. This leaves any violent
movergent whatever legitimate and noble cause it might be
pursuing, bereft of any moral, more so of material support.
That allows the state with full jurisdiction to use its full
coercive machinery to suppress any movement with
whatever mass support, if it is able to successfully color it
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as violent. All such private violence in. the contemp,
world is universally dubbed as terrorism. Therefore,
today's world any movement for changing the staryegg,,
needs to be led with tremendous care and high leve]s of
ntellectual sophistication and by means that are mory]j,
or
super We also need to realize that there is strong neeq ¢,
overcome fanaticism and extremism and end of the
discourse of violence within Muslims in the interest of (he
community’s own good. This can be done by promoting the
correct understanding of Islam and its emphasis on the
moderation in the tradition of the prophet’s teachings and
the practice. We are faced with a lot of problems that neeg
to be addressed. But to press for their solution we need to
be creative and imaginative. Attempts are also being made
to end this vicious circle of violent conflict. President
Obama'’s Cairo speech in June 2009 was an outcome of this
realisation. A new concept of an interfaith dialogue has
gained global currency and has got the stamp from United
Nations. In this regard, this is historically vindicated that
against the common prevalent notions, Islam has always
stood for religious tolerance and interfaith understanding.
Today we live in a world that is ridden by a culture of
intolerance. Kashmir in spite last 20 years of turbulence has
generally exhibited certain degree of human concern. There
is some thing innately present in Kashmiri character for
which it in essence remains repugnant to dehumanising
violence and has not allowed crime and violence influence
the general character of the society the way we have seen it
happening in other societies in similar situations. Even in
violence its people did not lose their human sensibilities
completely. Compare with what happens in Pakistan on
sectarian front, Compare to the brutalising violence in
places like Gujarat as Kashmiris we have always exhibited
certain degree of civility in our conduct and behaviour.
Kashmir has always optimised the culture of interfaith
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harmopy, peace and understanding in the cultivation of
which!, as it generally believed, our spiritual Sifi and the
Rishi Traditions have played a very important role. There is
tremendous scope for building on this tradition. In this
regard, Kashmir has optimised this culture of interfaith
peace and understanding in which the Rishi Tradition of
Kashmir has played a very important role. There is
tremendous scope for building on this tradition of inter-
cultural and inter-faith harmony. This is so particularly
because Kashmir is a meeting point where four great
religious traditions meet and extend beyond across
stretches of land with continental proportions. It is here in
Kashmir that the contiguous Islamic tradition moves from
valley in the north into Central Asia and in the west across
Pakistan into Middle East and beyond into North Africa up
to the extremes of Maghrib into Morocco as a contiguous
stretch of land dominated by the Islamic faith. In the east
Buddhist traditions spread from Ladakh, Tibet, China into
South East Asia and towards east into extremes of the East
Asia up to Japan inside the pacific ocean. Birth place of
Sikh faith and the place of its largest concentration Punjab
is linked to J&K in south. Hinduism stretches from
Jammu, across India into the Indian Ocean into the
Northern Sri Lanka and Mauritius. This is a privilege that
hardly any other place can claim. It places responsibility in
Kashmir to build on this tradition.

In our context there is need to focus on the Shaik-ul-
Alam, his rich heritage in Kashmir with special reference to
the different facets of Rishi movement, its message and the
impact it has had on culture of tolerance and peaceful co-
existence within the Kashmiri society. We also need to look
into how we can build up on this kind of tradition in
context of growing mistrust among communities, both
nationally and internationally and the newer challenges that
modern man is confronted on various fronts that mc]u@e the
challenges to the environment. We may also try to discern

37



dition for global initiatives

derstanding as it is emergj for
al community today. We Eg a
the face of gmwing mistrust and st?d
ommunities and countries both locally an;

globally, United Nations has launched a global initiative fg
r

promoting interfaith dialogue. In this regard it convened
various interfaith mmmunma;

international conference of
in November 2008 to mark this important initiative,

of this tad
ye and ub
f internation

the relevance
interfaith dialog

%k

58



Shaikh Noor-ud-din’s Valley Wide Tour:
A Study in Concept and Causation

Faroog Fayaz

In the recent past, with the widening of historical spectrum,
there entered many subjects other than politics within the
ambit of historical analysis.' Among other additions the study
of place names, pilgrimage centres, towns, tribal areas, rural
craft centres, places known for celebrating fairs and festivals
assumed considerable attention of historians’ focus®. With the
radical change in the field of historical criticism, relics and
other evidences which until recently were treated un historic
began to be studied with attentive care by professional
historians. This prompted, historians to explore and identify
variegated forces and agencies which helped in fabricating the
collective mental makeup of people living in the areas distant
away from urban power centres’.

It was earnestly felt by modem professional historians
that alongside the politics oriented documentation, there is
ardent need to bring within the thematic focus of historical
analysis, subjects concerning rural life like folk religion, rural
economy, traditional crafts, traditional agricultoral
technology, customary legal settings, tribal costumes,
recreational devices, popular games and social sharing
activities etc-etc®, It is against this backdrop that in the present
study, an attempt has been made to bring to focus various
factors which prompted Shaikh Nooruddin Rishi - a
celebrated saint poet of Medieval Kashmir (1378-1448) to
abandon the self -imposed solitude and to undertake valley-
wide tour of rural Kashmir. The work also seeks to



interrogate the encounters, the saint had with varjgy
categories of people living across the valley.

It was only after few ‘_'r'h‘-:ﬂl’S when Shilrikh ,Nmmddin
got married to Zai® that he decided to unchain himself frop,
the family concerns and took 10 seclusion in the Gophabgj
cave of Kaimoh village®. Dusing his cave confinement, the
stories of Shaikh Nooruddin’s acute penance, PIELY, mystic
merit and poetic excellence had reached to the distant comerg
of the valley. True to the tradition, _pccrple had started
flocking to the cave to seck the blessings and aid of the

revered saint.

Further, in the elite circles of Srinagar, as well, the
reverberations of saint's spiritual power had begun to be felt
and the people around the court and the religious centres ip
Srinagar had developed an intense urge to see the saint’s
mystic and miraculous powers’. Contrary (o this, the saint
poet hated all kind of material exhibition and held simplicity,
piety and human love in high reverence. These things one
could hardly find in the corridors of power and authonty’,

The attentive study of Shaikh Nooruddin's poetic
compositions and the anecdotes or legends attached to his
tour programme lead us to understand that the decision
regarding the abandonment of cave and consequently, taking
up a comprehensive programme of public interaction was not
an outcome of stray thoughts but was the result of a well-
thought out plan which aimed at providing a suitable space to
less religiously conscious rural folk in the new emerging
sogio-religious landscape of medieval Kashmir. Since there
was a great influx of foreign Muslim scholars and Sayyids
following Mir Sayyid Ali Hamdani's visit to Kashmir: these
Muslim missionaries and religious scholars generally

preffered to stay back in Srinagar (shahri-khas) and the
adjacent areas’,

This concentration of Muslim Sayyids in Srinagar
was, perhaps, guided by two factors: firstly, Muslim political
establishment at Srinagar provided every kind of patronage to
Muslim missionaries, Secondly, number of educational
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institutions had been established i

: . In '
Thirdly, Srinagar had emerged as a m:fnd around Srinagar,
following the penetration and pr ik et
crafts. As against this, rural Ka lf e A
and as such cnntinu::d to be 5 ql:;r e
eligious cli guided by pre-Islamic socio-

£ limate. No doubt, message of
nached 10 e B r:’m-n Erﬂ Islam had already
iheoreticall A ers of rural Kashmir but

- y majority of people in rural Kashmir sti
religious behaviour which T T e
superstition and T T duegeee W

e other un-Islamic practices'”, Th
attempts : ‘ o
pts were made to guide the rural la
fundamentals of I poguiace about the
tn of Islam but due to the lack of surface

connectivity and other allied factors, foreign Sayyids could
not reach to the distant pockets of rural Kashmir'', Further
being foreign to Kashmiri language, these people could nmz
make any mmfnendablr: headway towards bringing majority
of rural folk ‘:wthin the ambit of Islam'. This work was left
Ifgr local ]:hshlrs, whose leader was no other person but Shaikh

nmudl:!m himself. It 1s to address this objective that he
~toured different parts of the Valley in the hope of teaching

[slam to the unlettered folk, Although it is difficult to
comment whether the Shaikh fully succeeded in imparting the
tenets t:_:f Islam to the commoners in his lifetime, it can hardly
be denied that for generations after his death his teachings
remained the weltan schavong of the common folk"”. And it is
chiefly for this reason that he is remembered to this day, not
only as a Sufi but also as the greatest local preacher teacher of
Islam In Ka_lshmi:. He wanted to sitnate the message of
Islamic civilization in alrf:gianal sefting 50 that commoners
do not feel exclusively alienated from their age old traditional
cultural setting. To discipline himself in a rural and regional
colour and seek recognition as a true representative of
common folk, Shaikh, from the very cave days attempted to
train himself in a rural colour and character”, The saint
learned to subsist on wild vegetables. He preferred vopalhak to
sumptuous dishes. He wore ragged garments and used Kangn

to protect himself against the rigorous cold",

Yet another feature, which is considered to be the
soul of rural life, stands to be religious cordiality and human
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against city dwellers sha!'c joy and sorrgy,
ity and with least religioy,

with. greater degree the following verses:

hias, Shaikh exXpresses
What qualities

To allow r."r;.rf

The Mussalman ar ;

) Have thy play and let's

the barriers of theologica]

hast thou found i1 the world?
body a free, lose rope.

Hindu sail in the same boat,
£o home".,

And while transcending
ethnocentrism, the Shaikh remarks:
Among the brothers of the same parents
Why did you crealt @ barrier?
Muslims and Hindus are one,
When will God be kind to his servants?

Bidding farewell to the life of cave seclusian and to
start a new phase as a cultural practitioner, relggmus preacher
and social reformer, the saint seemed to be guided by Sayyid
Muhammad Hamdani, the illustrious son of Sayyid Ali
Hamdani'’.

From now onwards, the mystic Nooruddin addressed
himself to the task of reforming society by becoming a
conscious socio-religious missionary. So indelible has been
the influence of the Shaikh on Kashmiri society that the
people have preserved to this day not only the memory of his
visits in every nook and corner of the valley but have turned
the habitats of the Shaikh in several villages into places of
veneration". It is also worthwhile to mention here that many
a folk sayings reflecting the attitude of Shaikh towards the
responses of the rural folk to his teachings are said to have
gained currency in the aftermath of his visits. The fact is that
mf K;iﬁhrmm peasants’ life has been closely interwoven with

e saint’s teachings and their impact on the development of a
new cultural trend ",

To give religious approval to his cl jati
ith 0 his close association
amnd v;]l;: :ﬂ wnﬁtsrud Hen people, particularly rural peasantry
the agric%:l craftsmen, Shaikh held that the manual labour of
funists was man’s divinely appointed task in the
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world, and in his verses, emphasised the ;
cultivation of both ]::Ihf soul and the mind. Asmg?l?: crzn:
cific question about the spiritual value i

Ed, he admired the idyllic quality of rura] Iit%f; ?g:ﬁt Eﬁ
corruption ¢nd artificiality of urban civilization. In his
popular poem ‘Gongalnama™, he elevates and magnifies the
position of toilers of the soil to those of the ‘chosen people of
God'. In the following verses of ‘Gongalnama’', metaphors
taken from the peasant life are described in such a manner

that various aspects of their work while tilling the soil are
elevated to symbols of spiritual activity:

The plough share is thy bath and ablution; perform them well
The yoke is thy conscience; abandon the thoughts of family or tribe.
Tilling the land is reading the Queran, read it correctively;

On who celebrates the Gongal, will surely celebrate the Kray? A

The rural centric approach of Shaikh Nooruddin was
further determined by intense quest to make the ‘Sharia’

structured social relationship intelligible to the unlettered folk.
Through the medium of the language of the folk, Shaikh
sought to acquaint unlettered rural populace about the basic
fundamentals of Islam, Quranic message and the Sharia. In

recognition to his services, people termed his verses as a
‘Kashur Quran'®,

Equally important factor that made the Shaikh to
undertake a long tour of the Valley was his earnest eagerness
to see people not succumbing to witchcraft, magic,
superstition and Shirk. Even after the establishment of
Muslim religious institutions during the times of Sultan
Sikandar (1389-1413), majority of Kashmiri people,
particularly in rural Kashmir were often outwitted by tantric
feats demonstrated by Hindu Sadhus, Jogis and Shavite
tantrins”, To encounter this kind of religious gimmicks and
aware people about true message of Islam, Shaikh selected
spots like Bhavan, Bumzoo, Ishbar, Anantnag and Vicharnag
which served as hot spots of Brahmanic activism. Further,
from these centres emanated a caste based social philosophy
which was against the principles of Islam's universal
brotherhood and human dignity. By selecting these spots as a
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i ¢ itinerary, Shaikh intended fo :u=!1ir:1i[,,;mLE N
ﬁlfli::rr:l::t I:::F 'TSDI‘ttIirI»:’ and debase the centres of social irli‘v'isir_-.ﬁ
and discard. This view is also expressed I::y modern historigp,
Prof. M. Ishaq Khan, According to him: " The most imporg,,
institution of priesthood that created a {f-! vision between rﬁf Brahmgy,
clergy and the laity mainly on the basis of caste, the doctrine of cag,
struck ar the root of human equality and was responsible for varig,,
tyrannies. But Nooruddin made a clean sweep of such a doctring qng
threw open the door to spiritual opportunily Jor one and qjf by

expounding the Quranic concept of the dignity ﬂf man in a number of
verses. Man's pedigree was not to be esteemed since it generated pride

not worthy of a true servant of God”™. Nobility ﬂf_ birth did not
guarantee nobility of mind; on the contrary, it goaded the
wretched and even fools to covet honour — not by their own
virtue but only because of the merits of their ancestors,

The contempt in which the common man was held by
Brahmans is sure to have struck the socially alert soul of
Nooruddin. In order to tame the ferocity of their pride he
challenged the concept of purity of the Brahman’s birth in
terms of the tawhidic humanism and universalism®, See how
Shaikh ridicules the caste centric orientation of Brahmanic

priestly class:

One who harps proudly upon one’s caste,
Is bereft of reason and wisdom,
Here the good alone can claim noble descent:

In the hereafter ‘caste‘extincr™,

In the same tune Shaikh warns those Muslims who
feel proud of their rich pedigree and claim that nobility of
their birth shall be their source of salvation in the hereafter:

The distinguished ancestry will not ennoble and unite (people);
The nobility of birth is not decreed.
(Beware), lest the thought of noble ancestry should stupefy you;
Conform, to righteousness; nay, noble descent is a sham" .

It was a matter of great concern for Shaikh
[]:fnumddm that strikingly against the principle of social
'mther}:lmd s Pl'qﬂf_ht"d by Islam, a section of Muslim
Ulama' had fallen victim to worldly greed, It was to eradicate
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the negative impact of the worldjy ,
Sufis that forced Shaikh Nnmruddi::r; t?:; :
conteract and mundane mentality Tﬁcﬂltﬂ the field o
e d i

substantiated by one of modern historiang
expression:- e

and the worldly

The negative impact of the world]

EQUHIHEI:[Ed b}l’ a ga[ax}r of CEIEb Y ._mﬂmﬂ. was also
- L4 ¥ - " mtEd 1 H
Nooruddin, his Rishi movement and 7 jot ;:-EF ::nﬂtferlgsﬁf A

The self abnegation and austere life of Shaikh Nooruddin 1

too w;ﬂ kIlD‘-:im 1o need any corrobaration here, He had
severe all units with the material world to the extent of not
having a home and hearth, and .

: not even eati
vegetables. It is no wonder, then, that the pmpﬂnﬁrﬂgem;ﬁ

attracted to him. Many embraced Islam at his hands, and
those who were alreadgr countered or were the offspring E:f the
convents considered him the real representative of Islam?

~ No doubt, the coverts focus of the saints attention
during hi; valley tour, predominantly remained some major
Brahmanic centres, from where emanated super station and
magic feats, but at the same time, Shaikh Nooruddin's earrest
desire was to transmit real message of Islam and its social
dynamics which stood for classless and casteless society, free
of exploitation and religious discord.

By wisiting places of Brahmanic and Tantric
domination Shaikh intended to strike the practise of
worshipping multiplicity of deities. The Shaikh imitiated his
task by bringing famous Bumsadh™within the fold of Islam.
Likewise, the entry of Zain Singh™ Ladi Raina™ and others in
the realm of Islam be judged from the objective slightly
different. In the case of Ladi Raina's conversion to Islam, the
prime concern' before the Shaikh was to convince landed
aristocracy, which was all powerful in medieval statecraft that
by exploitative devices and by applying the apparatus of
coercion they cannot earn any legitimacy for their antl
peasantry behaviour. This is the reason that might hat';ﬂ
prompted Shaikh Nooruddin to attach a divine Iténaﬁe to : ':s
discipline of agro based engagements as VETS! . mB -
famous poem Gongainama. It may be mentioned that b2
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: ba Zainuddin {Za.m Singh) By
Bamuddin (Bull?ﬂ;:ia} and his other immediate diﬁc‘im:
o : minent Khulafa of th,
Baba NastV ]i]1](1£.' heir spiritual preceptor chose 1o live awg,
o om the hus f life and Wﬂﬂdmﬂl]:}’ followerg
rom the s created WHO eaitied
- od of Rishis was ; ed on
Tawito - The memory of Shaikh's visits ¢,

ik e saint. :
the mission of th preser‘v’cd in the folklore a5

i ' hmir 1S
different villages {:'vI’ Kas
well as in the shrines constructed OVET the spots where the

ih i believed to have stayed for SO time™
True, in different chapters of the Qur‘cm and in the
traditions of Prophet Muhammad, the believers have been
directed to hold ‘Ulama’ (Muslim religious scholars) in high
esteemn and consequent upon the revered 1nstructions, Ulema
had come o be accepted as descendants of the Prophet’s
family, but even having secured a dominant position for
descent as a banner of legitimacy may,

themselves with such )
they could not come Up to the expectations of common man.
et this, Sufis stole a march over the ‘Ulama’ as a true

exemplar of Islamic belief and conduct, and this they did by
making personal fulfilment of religious duties, the sole aim of
their life”,

As rendered earlier, Shaikh never believed in social ranking
on the basis of religion or power and more particularly, he
would feel uncomfortable to watch ‘Ulama’ bereft of religious
merit. claiming of rich pedigree and descent™.

Grounded in rural background, Shaikh was conscious
as how these Zahiri ‘Ulama’ exploit the very innocence of
illiterate folk. To make people aware, particularly, the rural
folk about the machinations of this category of exploiters
seemed o be yet another factor responsible for undertaking
E;}uhlegqme extensive valley wide tour by the saint. Shaikh Is
m:g :_i“l'ﬁa! of the worldly ‘Ulama’ who according 10 him
oge 1::1:.-1 E:prrqfesslmn to recite the Quran and get in TetUrD
e t:blgcam in moves cash and in kind. He considers
knowledge for pussits of hypoctisy. They P
il i purely selfish reasons™, They wear big turbans

garments; they carry sticks in their hands; they &0
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m place to place and sell their prayers and fast j

fif;d”- Shaikh Nn?mddin put lhesgwmldl:.r ?E;;nm;?t:ﬂ;z
py deposing their religious hollowness and mundane
pehaviour, The verses given under provide enou
information about the social life and religious attitude of the
priestly class of his times.

A spiritual guide seems like a pot Jull of nectar:
which may be trickiing down in drops,
Having a heap of books beside him,

He may have become confused by reading them.
On examination one found him empty in mind,
He may be preaching to others by forgetting himself".

Again he says:

Those who pretend to be learmed greut,
Easily get mixed up with devil himself.
Penitence is the medicine bringing recovery,
Couldn't repentance thou losest the way™

Yet at another place, Shaikh jeers at worldly glamour
of Mullas:

The turban bulges of Mullas are beautiful temple adorming,
They plant themselves about wrapped in showy clothes;
With leathern sandals and flower garlands,

They carry five kilo bowls under their arms.

With no appetite they go on eating and,

The remainder is carried secretly home™,

" There is no denying the fact that Sultan Sikandar
(1380-1413) remodelled his administration in tune with the
Islamic guidelines™ and sensing the ruler’s exemplary zeal for
providing Islamic orientation, a prominent section of nobility,
overwhelmed by material gains, readily agreed to bid farewell
to their ancestral religion and accepted Islam as their new
religion. Among such nobles, Suha Bhatta! emerged, most
prominently who turmmed out to be phenomenal zealot
According to Jonaraja, “Suhabhatta who disregarded the acts
emjoined by the sastras and was intruded by the mlechas,
instigated the king to breakdown the images of gods®™. It is
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ifuddin) beca
when Suhabhattd (Sal me the
rtoal T lf]r-l:iri:ring he reign of Al Shah (1413-1420) he gay,
wﬂuaumt expression (0 his antipathy against the Brahmap,
the fullest EXPE=2C ) 4 - ia upon the Bmﬁmans ft;lr Ceremonijes
: : - reviled the sas
during the new mOO% -+ B i,
31'1: pT:cc;f:t!E;Esthe gods; and ordered “all the guards on the
did mi to any one without a writtep

t to allow any passaget _
i r:'? go that the Brahmans did not flee from the

' ja, Ititude
, but even then, according 10 Jonaraja, a mu of
;mns did flee to foreign countries*. Doubtless, Jonaraja
gives 2 magnified version of iconoclastic activities of
Suhabhatta, but the fact of the maticr remains that his
overzealous and anti Brahmanic attitude created a lull and a

re in the syncretic religious landscape of the valley. It

m -
mepiuted an atmosphere of displeasure which resulted in
religious discord and divide®. To give vent to their anger,

according to Junaraja, Brahmans offered strong resistance
against the pressure exerted upon them by Suhabhatta and

finaly struck to their religion®.

To dispel the notion and rub the impression created
by religious intolerance of Suhabhatta that Islam needs as a
supporting force for its propagation, Shaikh Nooruddin as
true regional representative of Islam grinded in regional ethos
wanted that the true message of [slam be communicated to
people on the basis of its inherent dynamic socio-religious
merit as against the basis of political power and authority.
This is evident by the fact that Shaikh before bringing some of
strong Hindu Brahmans within the fold of Islam entered into
a powerful debate with them and it is only after they were
convinced about the Islam’s multilayered merit and 1s
geniviunness that they entered into the fold of Islam. Ths
seldom gave chance to religious discord. Instead, Shaikh
stressed the need for creating a congenial friendly
atmosphere, which was devoid of any division and distrust.
Thl_s is the reason why Shaikh in his verses asks for religious
amity and universal brotherhood because it stood in tune with
the distinct socio-cultured fabric of Kashmiri society""
During his tour days, Nooruddin stressed so penetratingly

worth
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