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La présente étude traite des rituels soufis à Multan pratiqués par l'ordre Chishtiyya ʿUbaydiyya à partir du 19ème siècle jusqu'à nos jours. S'appuyant sur un traité composé par ʿUbaydullāh Multānī, le maître éponyme, notre étude explore à la fois le bayʿa (rituel d'initiation) et le samāʿ (concert spirituel) selon la perspective doctrinale de l'auteur et du point de vue pratique des shaykhs chishtis ʿUbaydī contemporains. Nous analysons en détail la conception que se fait ʿUbaydullāh du bayʿa et du samāʿ dans son traité. Pour ce faire, nous nous sommes efforcés de restaurer le texte Sharḥ Mufaṣṣal Qawl-i faṣl fi l-Bayʿa wa-l-Samāʿ par une étude approfondie de son manuscrit. Le Sharḥ Mufaṣṣal est l'une des oeuvres les plus significatives de ʿUbaydullāh dans laquelle il tente de réinterpréter les règles et règlements de bayʿa et de samā de manière à intégrer la sharīʿa à la ṭarīqat.
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Les rituels soufis passés et présents

La fonction du rituel à reconstruire des moments uniques et sacrés de l'histoire vise également à brosser le portrait d'individus et de sociétés engagés dans l'acte répétitif de pratiques formalisées. Néanmoins, les courants de pensées contemporains sur l'étude des rituels ont abandonné l'idée que ses aspects formels et fonctionnels demeurent imperméables au passage du temps.

Quoi qu'il en soit, il est difficile de connaître précisément le taux de variabilité d'un rituel en interrogeant ceux qui le pratiquent. Selon Bell, "Les rituels tendant à établir des relations de pouvoir spécifiques ne sont pas exempts de poser le défi d'être renversés, or complètement modifiés par les interactions".

Cette tendance à la variabilité permet probablement aux rituels d'être ajustables afin de répondre aux exigences des contingences de l'environnement social, ce qui conduit fréquemment à des modifications relativement importantes d'une même pratique. Par exemple, les rituels soufis de Multan, la septième ville la plus importante du Pakistan, appelée "ville des saints" (madīnat al-awliyāʾ), demeurent sous la forte influence de la culture et des traditions soufies de la ville depuis le onzième siècle, point de départ de son âge d'or. Ainsi, un couple iranien explique en ces termes la prédominance des saints dans la ville : "Mutlan abonde de quatre choses rares, à savoir la poussière, les mendiants et les lieux de sépulture".

En 2011, un projet émanant d'une branche de l'UNESCO établie à Islamabad célébrait les « traits culturels du Pendjab du sud » dans un livre de photographies montrant l'impact du soufisme sur le patrimoine culturel de Multan. « Les mystiques ont donné à la région un héritage qui est toujours considéré comme sacré par leurs nombreux disciples, même si une grande partie de sa dimension philosophique a été perdue ». Nous pouvons ainsi imaginer de quelle manière les rituels soufis pratiqués par les saints depuis des siècles ont imbibé la culture (dans ses aspects à la fois sociaux et éthiques) des communautés de cette région d'Asie du Sud.

On trouve un grand nombre de rituels parmi les rituels soufis, mais deux d'entre eux ont particulièrement retenu l'attention et se trouvent entre autres dans un manuscrit du dix-neuvième siècle rédigé par un éminent sufi de Multan appartenant à la tariqat Chishtiya. C'est précisément sur les deux rituels du samāʿ et de la bayʿa que j'ai choisi de porter mon attention.

En arabe, le terme samāʿ signifie « entendre, écouter », il fait souvent particulièrement référence à « ce qui est entendu », telle que par exemple la musique.

Entendu plus précisément dans le contexte des performances soufies, Bruce B. De la même façon, son successeur Shāh Muḥammad Sulaymān of Tawnsa (mort 1267/1850) n'a pas seulement permis de répandre les activités soufies dans diverses parties du pays comme le Pendjab, le Balouchistan, l'UP, le Sindh et le Rajpoutana mais les a aussi popularisées au-delà des frontières de l'Inde pour laisser une influence notable à Aden, en Afghanistan, sur l'île de Sarandip et au Turkéstan.

Carl Ernst a noté que Shah Sulaymān a consolidé l'ordre soufi Chishti en mettant une emphase particulière sur les enseignements par le biais de l'établissement d'institutions. Parmi ces institutions, l'on trouve non seulement l'académie du nom de Dar al-Uloom à Tawnsa, dans la partie supérieure de l'Indus, mais aussi d'autres écoles religieuses à travers le Pendjab, établissant un lien entre ces institutions et les développements mystiques de la branche soufie Chishtī Nizāmī.

Dans ce contexte où les activités de la confrérie Chishtiyya se répandaient à différents endroits du Sous-Continent, Ḥāfiẓ Muḥammad Jamāl Multānī, successeur de Sulaymān Tawnsavī, joua également un rôle considérable dans la divulgation de ces pratiques et enseignements en créant notamment des khānqāhs, des madrasas et des majlis-i samāʿ, particulièrement dans la ville de Multan. Bien que d'autres ordres soufis tels la Suhrawardiyya, Qādiriyya, and Naqsbandiyya Although aient été importants dans la région de Multan, permettant aux individus de participer aux rituels et d'entretenir une relation de proximité avec leurs Shaykhs qui les guidaient dans le processus de purification et de guidance spirituelle, nulle part ailleurs n'était-il possible de gouter à l'extase spirituelle du majlis-i samāʿ des saints de la Chishtiyya.

Dans le livre Manāqib al-maḥbūbayn concernant les Sufis Chishtis plus contemporains, l'auteur évoque la conversation entre Khwāja Nūr Muḥammad et Ḥāfiẓ Muḥammad Jamāl ayant lieu dans le majlis khāna de Mawlānā Fakhr al-Dīn Dehlawī. A cette époque, la silsila de Bahaʾuddīn Zakariyyā était l'une des plus influentes et révérée de Multan, la cité des Saints. Lors de la conversation, Mawlānā dit à Miyān Nūr que la ville était sous la protection et autorité spirituelle (wilāyat) de Bahaʾuddīn Zakariyyā jusqu'à ce qu'elle lui fut octroyée, à lui et ses prédecesseurs.

L'un des disciples de Bahaʾuddīn Zakariyyā fut envoyé dans la ville afin d'ordonner aux habitants de prendre bayʿa (le rattachement initiatique) dans la silsila Chishtiyya.

Lorsque Khwāja Nūr Muḥammad fut de retour de Delhi à Mahār Sharīf, il transmit la khilafat (succession) à Ḥāfiẓ Muḥammad Jamāl sur les conseils de son pir et l'envoya à Multan afin qu'il puisse y initier des disciples.

De plus, le Khwāja Khudā Bakhsh Multānī Khayrpūrī était un député majeur de Ḥāfiẓ Muḥammad Jamāl. Il avait l'autorité de donner la bayʿa dans les quatre chaînes soufies de transmission initiatique, à savoir la tariqa Chishtiyya, la tariqa Suhrawardiyya, la tariqa Qādiriyya, et la tariqa Naqshbandiyya. Un grand hall réservé à l'audition spirituelle (samāʿ) fut construit à l'intention de ses disciples dans son sanctuaire de Khayrpūr afin de promouvoir les rituels Chishtī.

Dans ce contexte où les activités de la tariqa Chishtiyya se répandaient rapidement, un mouvement de l'école wahhābī fut simultanément initié en Inde par la figure controversée de Saiyyid Aḥmad de Rae Barelī (1786-1831), qui critiqua diverses activités des Saints, notamment la pratique du majlis-i samāʿ. Ainsi, Raziuddin Aquil écrit « Le déclin de l'empire Moghol, l'ascendance des Britanniques et le contrôle de la péninsule arabique par les wahhabi fut l'une des raisons majeures qui a conduit à une transformation profonde du Soufisme lors de sa période de réforme interne dans sa phase récente » 1 . Ce mouvement condamna plus tard strictement les pratiques et rituels soufis dans les sanctuaires, de même que l'idéologie Déobandie, profondément anti soufie. Curieusement, cette idéologie fut aussi adoptée et défendue par certains soufis de l'ordre Chishtī Ṣābirī comme par exemple Rashīd Aḥmad Gangohī (d. 1905) qui fut l'un des fondateurs de la madrasa de Deoband. Ces aspects sont également visibles dans la ville de Multan, qui compte un nombre impressionnant de sanctuaires, et dans laquelle de nombreux rituels et pratiques soufis furent célébrés entre Saints et disciples.

Dans cette atmosphère singulière où les gens commencèrent à critiquer les rituels soufis, les Shaykhs Soufis en général, et plus particulièrement les Shaykhs Chishtī ainsi que les savants répliquèrent par une défense rhétorique tant orale qu'écrite. Par exemple, Mawlānā Muḥammad Jaʿfar Shāh Phulwārī (1902-1982) écrivit l'ouvrage "Islām awr Mawsīqī"dans lequel il fait une description historiquement située de probablement tous les aspects possibles du samā', depuis le Prophète Daoud jusqu'au dix-neuvième siècle en dressant une liste individuelle de chaque groupe de prophètes, compagnons du Prophète, le Prophète lui-même, ses disciples tābiʿīn, les muḥaddithīn (experts dans la science du ḥadīth), les fuqahāʾ (juristes), ainsi que tous les ordres soufis. Il accompagna ces descriptions de citations du Quran, des ḥadīth, des hagiographies, ainsi que de compilations de discours. 1 Aquil, Raziuddin. Chishtī Sufi Order in the Indian Subcontinent and Beyond. (Studies in History 21, no. 1, 2005), p. 104.

Parmi les Chishtī contemporains, le samāʿ occupe une place centrale, notamment dans le manuscrit de ʿUbaydullāh Multānī dont il sera question plus loin. ʿAbd al-ʿAzīz Parhārwī (d. 1824) écrivit un ouvrage à ce sujet intitulé "Masāʾil al-Samāʿ", qui n'a pas été publiél. [START_REF] Khwāja | [END_REF] Un autre ouvrage, Makhzan-i Chisht écrit par l'Imām Bakhsh Mahārawī, qui était un disciple de Khwāja Khudā Bakhsh Khayrpūrī et le petit fils de Khwāja Nūr Muḥammad Mahārawī, traite des différents états spirituels qui adviennent durant une audition mystique, (samāʿ). Le gout spirituel, (dhawq) ou encore la mémoire des louanges (ḥālāt-i maḥmūd) lors du samāʿ y sont évoqués. Plus tard, ʿAllāma ʿAṭāʾ Muḥammad Bandiyālwī Chishtī (1918-1999) son ou sa disciple agit comme un amalgame, fusionnant la chaîne initiatique de l'autorité spirituelle à travers des générations d'étudiants/ de practiciens » [START_REF] Khwāja | 10 th Dhu 'l-Qaʿda)[END_REF] .

La littérature sur le rituel soufi de la bayʿa est assez pauvre c'est la raison pour laquelle je n'ai pas trouvé les informations que je cherchais, en revanche les ouvrages que j'ai trouvés lors de mes terrains de recherche au Pakistan m'ont fait beaucoup réfléchir. J'y ai trouvé un ensemble éclectique d'essais, d'articles et de livres concernant la bay'a. Par exemple, le Professeur Ghulam Rasul, dans son ouvrage intitulé "Haqīqat-i Bayʿat" qu'il a rédigé en ourdou, dévoile des aspects essentiels des pratiques soufies et soulève des questions fondamentales de la bay'a comme les conditions rituelles du serment d'allégeance, ses origines, le contexte de sa demande, la procédure intégrale de la prise de la ba'ya, l'éventualité de rompre la bay'a, la relation entre religion et bay'a. De la même manière, le travail de Shah Walīullāh Muḥaddith Dehlawī, "Intibāh fī Salāsil Awliyāʾ Ullāh" traite des pratiques et rituels soufis des quatre silsila, et plus particulièrement de la méthode accompagnant la prise de bay'a et khirqa. Il y décrit en détail les types de bay'a et leurs modalités. L'ouvrage Durr-i Munīr fī Taʿddud-i Pīr de ʿAllāma Muḥammad ʿAbd al-Sattār Aḥmad s'adresse à la problématique majeure de prendre la bay'a de plusieurs Maîtres Spirituels en même temps, en donnant des références des quatre tariqa majeures, à savoir la Suhrawardiyya, Qādiriyya, Naqsbandiyya, and Chishtiyya, ainsi que des savants soufis.

Bien que peu d'ouvrages aient été rédigés spécifiquement sur le sujet de la bay'a, elle apparaît néanmoins dans les hagiographies, les collections de descriptions des rituels soufis etc, comme par exemple, dans l'hagiographie de Ḥāfiẓ Muḥammad Pakistan, il était aussi un savant, il avait reçu la bay'a et la khilāfat (représentant)de Khwāja Khudā Bakhsh Multānī Khayrpûrī qui fut le premier à intégrer la tariqa Chishtiyya de Multan fondée par Ḥāfiẓ Muḥammad Jamāl. Il fut initié dans les quatre ordres, la Chishtiyya, Naqshbandiyya, Suhrawardiyya, et la Qādiriyya. Il a écrit plusieurs ouvrages sur l'amour mystique, remedial issues, admonishment, les attributs de Dieu et des prophètes, la logique, les rituels et la terminologie du taṣawwuf. Nous discuterons de cette littérature dans le deuxième chapitre de ce travail. Il composa aussi des poèmes et de la prose consigné dans une centaine de livres et de pamphlets dans plusieurs langues, notamment en hindi, arabe, pendjabi, persan et saraiki.

Ce travail mériterait de plus amples recherches qui pourraient être le sujet de Masters et de doctorats. J'ai donc choisi à la place un manuscrit extrêmement conséquent portant sur les deux rituels spécifiques que sont la bay'a (l'initiation rituelle) et le samāʿ(l'audition spirituelle) pratiqués par les saints et que j'ai pu observer dans leurs formes contemporaines lors de mes terrains de recherche à Multan.

Certaines discussions avec des membres de l'ordre soufi spécifique de la Chishtiyya Niẓāmiyya ʿUbaydiyya ont été également particulièrement éclairantes afin de comprendre la pertinence et l'importance de ce manuscrit du 19 e siècle d'un point de vue contemporain.

Utilisant à la fois l'heuristique philosophique et anthropologique, j'ai tenté de retracer l'identité du lignage chishtiʿUbaydiyya en général et ai étudié les pratiques rituelles des individus du Pakistan en me basant sur le socle théorique du manuscrit.

Mon analyse s'intéresse particulièrement à la façon dont sont vécues les pratiques soufies telles que la bay'a et le samāʿ par les disciples et les adeptes de ces rituels au sein d'une sous-branche spécifique de l'ordre soufi Chishtī Niẓāmī.

A travers cette approche, je n'ai pas tenté de réaliser une investigation exhaustive de l'ensemble des travaux portant sur la bay'a et le samāʿ. J'ai en revanche selectionné ce manuscrit qui entre en résonnance avec les pratiques telles que j'ai pu les observer lors de mes séjours à Multan. L'observation de ces pratiques et les conversations avec les disciples m'ont aidé à mettre en perspective les informations contenues dans le manuscrit et les pratiques contemporaines. Ainsi, ma recherche présente une petite quantité de sources qui n'ont jamais été étudiées auparavant. Le croisement entre le texte manuscrit et les pratiques introduit une nouvelle approche du matériel textuel.

La première partie du premier chapitre "Une Introduction à la vie de ʿUbaydullāh Multānī" présente l'hagiographie de ʿUbaydullāh Multānī. Y sont discutées ont éducation, ses voyages alors qu'il essaimait ses idées en différents lieux parmi des peuples différents. Il fut marié deux fois et fut fortement lié à deux villes, Jhang et Multan. De plus, j'évoque également sont menteur spirituel, Khwāja Khudā Bakhsh, à cause de mon affection profonde pour lui.

Le chapitre 2 « L'héritage intellectuel de Ubaydullāh Multānī » évoque les activités intellectuelles du Soufi déployant une idée de ses travaux notamment sur les rituels soufis. Ce chapitre consiste exclusivement de deux des héritages intellectuels majeurs de ce Maître Soufi, divisés en sept catégories : le Soufisme, la poésie, les pratiques, le Quran, le Prophète, le Wahhabisme. La deuxième partie traite de ses relations avec ses disciples et avec les ordres soufis car la majorité des Soufis Chishtī de Multan retracent leurs lignages de disciples et de maîtres à lui.

La deuxième partie du Chapitre 3 « La performance rituelle de la bay'a au dargah de la silsila Chishtiyya ʿUbaydiyya » discute de la pratique de la bay'a en décrivant les éléments essentiels à l'intérieur de l'ordre Chishti. En expliquant l'importance du rituel d'initiation, j'ai tenté de décrire la pratique de la bay'a telle que je l'ai observée au sein des Soufis contemporains au dargah de la confrérie Chishtiyya ʿUbaydiyya de Multan. Ce passage comprend des descriptions de l'initiation féminine également.

Le chapitre 4 « Performance rituelle du samāʿ dans le dargah de la silsila Chishtiyya ʿUbaydiyya » se concentre sur la pratique du samāʿ dans le contexte de l'ordre chishti en général, et dans le contexte de la silsila ʿUbaydiyya en particulier, qui commençait à être de plus en plus décriée par les savants mais aussi par les Soufis eux-mêmes. J'ai donc basé mes observations et investigations sur les pratiques des disciples lors de mes trois années de terrain à Multan. J'ai tenté de donner une compréhension plus profonde du samāʿ en en décrivant tous les aspects, les règles et l'étiquette.

La troisième partie du Chapitre 5 « Description de la bay'a » ainsi que le chapitre 6 « Description du samā » sont une traduction du manuscrit "Sharḥ Mufaṣṣal Qawl-i faṣl fi l-Bayʿa wa-l-Samāʿ" écrit par ʿUbaydullāh Multānī. Cette traduction fait apparaître d'autres textes restés jusque-là inconnus. Toutes les traductions sont de moi sauf mention de l'auteur.

Ceci est donc la trame générale de ce travail visant à montrer en quoi consistent les rituels soufis de Multan dans certaines confréries de l'ordre Chishti ʿUbaydiyya. Le manuscrit comportant 173 pages traite presque exclusivement des rituels de la ba'ya

Introduction Sufi Rituals, Past and Present

The function of ritual in reconstructing unique and sacred moments in history also laid to convey the portrayal of individuals and societies sealed in static repetitions of formalized practices. However, the concept of most contemporary scholars of Ritual Studies about rituals that theirs form and role are preserved throughout time has been abandoned.

Nevertheless, of a ritual's sacrosanct origins, it is very difficult for rituals and those who practice them, to ask that how they get a degree of adaptability for keeping them in highly fluctuating atmosphere. According to Bell, "Rituals meant to establish a particular power relationship are not invulnerable to being challenged, inverted, or completely thwarted by counteractions." [START_REF] Khwāja | [END_REF] This faintness might permit rituals to be adjusted in that environment to fit prevailing restrictions and demands; frequently, this procedure fallout in dramatic modifications to the original practice. For instance, the Sufi rituals in Multan, the seventh biggest city of Pakistan, called city of saints (madīnat al-awliyāʾ), always have remained under the spiritual dominance of saints' culture and tradition from its golden age of the eleventh and twelfth centuries to till date. The dominance of saints in Multan, however, as a Persian couple explains:

With four things rare Multan abounds Dust, heat, beggars, and burial grounds [START_REF] Khwāja | [END_REF] .

In 2011, a UNESCO-Islamabad branch project celebrated the "cultural assets of South Punjab" in a photography book highlighting the impact of Sufism on Multan's patrimony. "These mystics gave to the region a heritage which is still held [START_REF] Khwāja | [END_REF] Bell, Catherine M. Ritual: Perspectives and dimensions. (Oxford University Press on Demand, 1997), p. 132. [START_REF] Khwāja | [END_REF] Singh, Khushwant. A History of the Sikhs. (Princeton: Princeton University Press, 1966), p. 249.

sacred by their numerous devotees and followers although much of its philosophical underpinning has been lost", 7 from this, we could get some imagination that what and how Sufi rituals shaped the community in that region of South Asia through numerous saints in past even still its aspects could be observe in both social and ethical matters substantially among the peoples.

There are many Sufi rituals celebrated among the peoples, but two rituals have particular attention which have been captured through a manuscript in the 19 th century by a prominent Multānī Chishtī Ṣūfī. So that's why I'll focus on that rituals samāʿ and bayʿa.

Firstly, samāʿ is literally an Arabic word means 'listening/hearing'. It often denotes "that which is heard" by extension, such as music. 8 Expanding on its role in the Sufi performance, Bruce B. Lawrence states it as 'hearing chanted verses (with or without accompanying instruments) in the company of others also seeking to participate in a dynamic dialogue between a human lover and the divine beloved.' 9 This definition of samāʿ arrests some exclusive relation between listeners and beloved (God/Prophet Muḥammad/Master) through this Sufi ritual. According to Mikko Viitamäki, "it is significant that although samāʿ is a religious practice, its main elements, poetry and music, are not unambiguously so." [START_REF] Khwāja | th Jamādi al-Awwal[END_REF] From late 19 th to mid of 20 th century, the subcontinent was under the influence of British people though many Indian peoples have been affected to offer their religious rituals even they became far away from their religious activities and rituals but certain peoples, called sufis, continued their spiritual activities and customs but in different way than before. In this critical situation, the Sufi orders especially Chishtiyya lineage, for instance, after Khwāja Niẓām al-Dīn Awliyāʾ in 13th century, appeared as resurgence in 18th century by some notable divines, namely Khwāja Nūr Muḥammad Mahārawī (d. 1205/1790) of Mahar whom by him, a large part of the province of Punjab was encompassed with Chishtī mystics through the rituals of initiation, spiritual audition, and khānqāhs (lodges). To accelerate the pace of progress, Nūr Muḥammad Mahārwī widely spread Chishtī activities in various areas such as Mahār,Tawnsa,Chāchrān,Jalālpūr,Sangharh,Makhad,Aḥmadpūr,Bahāwalpūr,Pākpattan,Golra,Multān,Ferozepūr,Kot Mithan,Sulṭānpūr,Dera Ghāzī Khān,Rājanpūr,Muḥammadpūr,Nārowāla,Ḥājīpūr etc. 11 Furthermore, by him, thanks to him various music assemblies were enacted in different cities and large number of peoples entered in chishtiyya silsila by the spiritual affiliation/allegiance through the all cooperation of his spiritual renowned master Khwāja Fakhr al-Dīn Dehlawī (d. 1784) the 'renovator' (mujaddid) of Nizāmīyya fraternity (silsila). [START_REF] Khwāja | [END_REF] Similarly, his eminent major successor Shāh Muḥammad Sulaymān of Tawnsa (d. 1267/1850) spread Sufi ritual activities not only the several parts of the country such as in the Punjab, U.P., Baluchistan, Sindh, and Rajputana but went beyond the India and left profound influence on Aden, Afghanistan, Sarandip Island, and Turkistan. Carl Ernst noted that Shah Sulaymān consolidated Chishtī order by stressing learning through establishment of institutions not only the academy called Dar al-Uloom at Tawnsa on the upper Indus, but also other religious schools throughout the Punjab, linking each to instruction in the mystical insights of the Nizāmī Chishtī branch of Sufism'. [START_REF] Khwāja ʿabd Al-Qādir | [END_REF] Allegedly, in this atmosphere, where Chishtiyya's activities was spreading rapidly in different places of India, another his notable successor and contemporary of Sulaymān Tawnsavī, Ḥāfiẓ Muḥammad Jamāl Multānī also played a relatively significant role to spread their teachings in different way among the people by making such as khānqāhs, madrasas, and majlis-i samāʿ especially in the city of Multan which had been declined by passing the time. Although in the region of Multan, Punjab, [START_REF] Khwāja | [END_REF] See Sulaymānī, Najm al-Dīn. Manāqib al-maḥbūbayn. (Urdu transl. Iftikhār Aḥmad Chishtī, Faisalabad: Chishtiyya Akaḍemī, n.d.), pp. 74-106; Sajida Sultana Alvi. Renewal of the Čistī Order in Eighteenth Century Punjab. Converging Paths of Two Ṣūfī Masters: Mawlānā Fakḫr al-Dīn Awrangābādī and Nūr Muḥammad Mahāravī. in Denis Hermann and Fabrizio Speziale (eds.). Muslim Cultures in the Indo-Iranian World during the Early-Modern and Modern Periods, Berlin-Tehran, Klaus Schwarz-Institut français de recherche en Iran, 2010, pp. 217-246. [START_REF] Khwāja | [END_REF] The lineage of Chishtiyya Niẓāmiyya Fakhriyya would be called and known by him. [START_REF] Khwāja ʿabd Al-Qādir | [END_REF] Ernst, Carl, and Bruce Lawrence. Sufi martyrs of love: the Chishtī order in South Asia and beyond. (Springer, 2016), p. 108. See for more detailed biography and work in the book Manāqib almaḥbūbayn.

other Sufi orders such as Suhrawardiyya, Qādiriyya, and Naqsbandiyya were important centre for the peoples involving in Sufi rituals and remaining connect with their shaykhs for guiding and self-purification but the people was always missing a ritual and couldn't get the spiritual audition properly as they had been tasted by previous Chishtiyya saints's majlis-i samāʿ. According to M. Zameeruddin Siddiqi, 'the revival of Chishtī silsila should have come off at a time when the Naqshbandī divines of Sirhind were making pretentious claims to their wide-spread influence, popularity and predominance'. [START_REF] Khwāja | 1432/2011) 220 There are basically controversial statements depends on the etymological interpretatitons of both faqīr and miskīn[END_REF] So, it might be claim that the Chishitiyya became Mawlānā said to Miyān Nūr Muḥammad that the wilāyat of Multan (guardianship) was entrusted to till Bahaʾuddīn Zakariyyā, then Multan had been entrusted to us. It had to be sent from one of his disciples to Multan and to be said to people to get the bayʿa in the Chishtiyya silsila. When Khwāja Nūr Muḥammad came back from Delhi to Mahār Sharīf, on his pīr's suggestion, he gave the khilafat to Ḥāfiẓ Muḥammad Jamāl and sent him to Multan to initiate disciples in the city. 16 Furthermore, the Khwāja Khudā Bakhsh Multānī Khayrpūrī was a major deputy of Ḥāfiẓ Muḥammad Jamāl. He has authority to give the bayʿa in four Sufi lineages, i.e. Chishtiyya, Suhrawardiyya, Qādiriyya, and Naqshbandiyya. For [START_REF] Khwāja | 1432/2011) 220 There are basically controversial statements depends on the etymological interpretatitons of both faqīr and miskīn[END_REF] Siddiqi, M. Zameeruddin. The Resurgence of the Chishtī Silsilah in the Punjab during the Eighteenth Century. In Proceedings of the Indian History Congress, vol. 32, pp. 408-412. (Indian History Congress, 1970), p. 408. 15 His short introduction will be mentioned in the chapter 1. 16 Sulaymānī, Najm al-Dīn. Manāqib al-maḥbūbayn. (Urdu transl. Iftikhār Aḥmad Chishtī, Lahore: Islamic Book Foundation, 1979), pp. 131-2. promoting the Chishtī rituals, at his shrine, a big samāʿ hall built for his devotees in Khayrpūr. 17 In this scenario of spreading rapidly Chishtiyya activities, wahhābī movement simultaneously also began in India by a controversial figure of Saiyyid Aḥmad of Rae Barelī (1786-1831) 18 , who did criticize various activities of saints especially on majlis-i samāʿ. Raziuddin Aquil claimed, 'Mughal decline, British ascendancy, and Wahhabi control of Arabia was a basic reason which forced to change over the internal reform of Sufism during this latest phase'. 19 Even later strongly condemned Sufi rituals and practices at Sufi shrines 20 and same by another sect of anti-sufi Deoband ideology whom incredibly was adopted and promoted by some Chishtī Ṣābirī Sufis like Rashīd Aḥmad Gangohī (d. 1905) who was one of the founder of the madrasa of Deoband. So, its aspects also encompassed to Multan due to be a land of sufi shrines whom where several Sufi rituals had been celebrated among saints and devotees.

In this critical atmosphere where the people started to do criticise on Sufi rituals, on the other hand, the Sufi shaykhs in general, and Chishtī shaykhs and scholars particular started the rhetorical defence by both speeches and writings such as late Mawlānā Muḥammad Jaʿfar Shāh Phulwārī (1902-1982) wrote a book entitled "Islām awr Mawsīqī", in which, he historically described probably all aspects of samāʿ from Prophet Dāwud to 19th century by making an individual list of each group of prophets, companions of Prophet, tābiʿīn (followers), muḥaddithīn (experts 17 The samāʿ hall was constructed by Ḥāfiẓ Gul Muḥammad of Sindh. This hall has 22 doors and could accommodate mostly 200 hundred peoples at time. The devotees usually offer the rituals of darbār (shrine) such as touching stone to body, tasting the salt, and tie threads etc. See for more details about the dargah at the link https://prezi.com/c3n-lo5k9332/darbar-hazrat-Khudābaksh-khairpuri/ 18 He returned from pilgrimage in Mecca in 1824 to begin a holy war against the Sikhs aimed at restoring the Punjab to Muslim rule. But the argument that Syed Aḥmad picked up his ideas of Wahhabi intolerance and jihad. See the history of proliferation of Wahhabism in India, The Hidden Roots of Wahhabism in British India By Allen, Charles. World Policy Journal 22, no. 2 (2005): 87-93, and Marc Gaborieau. Wahhabisme' et Modernisme: généalogie du réformisme religieux en Inde (1803-1914). pp. 275-279, in Denis Hermann and Fabrizio Speziale (eds.). Muslim Cultures in the Indo-Iranian World during the Early-Modern and Modern Periods, Berlin-Tehran, Klaus Schwarz-Institut français de recherche en Iran, 2010, pp. 217-246. 19 Aquil, Raziuddin. Chishtī Sufi Order in the Indian Subcontinent and Beyond. (Studies in History 21, no. 1, 2005), p. 104. 20 See for more details about criticism of Wahhabis against Sufi rituals, Metcalf, Barbara D. Islamic Revival in British India: Deoband, 1860-1900. (Princeton University Press, 2014). Vol. 778. in ḥadīth), fuqahāʾ (jurists), and all orders of Sufis along with giving the quotation of Quran, ḥadīth, saintly biographies, and collection of discourses as well.

Among the late Chishtī Sufis, the theory of samāʿ also occupies a central role in ʿUbaydullāh Multānī's writing a detailed manuscript (it will be briefly mentioned soon). ʿAbd al-ʿAzīz Parhārwī (d. 1824) wrote a book still unpublished on the issue of samāʿ by name "Masāʾil al-Samāʿ". 21 Similarly another book entitled Makhzan-i Chisht 22 by Imām Bakhsh Mahārawī, a disciple of Khwāja Khudā Bakhsh Khayrpūrī and grandson of Khwāja Nūr Muḥammad Mahārawī, which deals different spiritual conditions occurred during samāʿ, for instance, why the dhawq (spiritual taste) are being finish and interpreted the ḥālāt-i maḥmūd (praised memoir) of samāʿ thorough investigation and explanation of the samāʿ etc. Later, ʿAllāma ʿAṭāʾ Muḥammad Bandiyālwī Chishtī (1918-1999), a major venerated religious scholar and teacher of venerated scholars among Pakistani religious professors, wrote a descriptive book in a logical way "Qawwālī kī sharʿī ḥaythiyyat" 23 where he intended to give much justifications of samāʿ through disparate religious sources along with the rational explanations. Similarly, a well-known Chishtī Sufi and scholar among the scholars of Multan, Aḥmad Saʿīd Kāẓimī (d. 1986) wrote a brief treatise entitled Muzīlat al-Nizāʿ ʿan Masʾalat al-Samāʿ.

Last not least a book written entitled "Amīr Khusrao aur Hindustānī Mawsīqī" by ʿAbd al-Ḥalīm Jahāngīr Khān in 2007 which deals also the impact and aspect of samāʿ. Furthermore, a book entitled "Murawwaja Qawwālī yā Samāʿ kī Ḥaqiqat" by Muḥammad Ṭufayl, in which, the writer criticised all sufi orders who ignore usually the rules and regulations of samāʿ at the shrines. And he also by evaluating the descriptions of saints, suggest other firm rules of samāʿ. Similarly, a pamphlet entitled "Qawwālī" written by Qārī ʿAbd al-Mājid b. Sardār Khān and he discussed lexicology the word "lahv" of the ḥadīth of samāʿ. One another book "Janubī asia me dīn o faqr aur Samāʿ" authored by Dr. Muḥammad Jahāngīr Tamīmī, where he does not just admit the samāʿ as lawful even he claimed by giving the rational and implicit 21 Kashmīrī, Matīn. Aḥwāl o Āthār Ḥadhrat ʿAllāma ʿAbd al-ʿAzīz Parhārwī. (Lahore: Majlis Khuddām-i Islām, 1993), p. 58. 22 Mahārawī, Imām Bakhsh, Khwāja. Makhzan-i Chisht. (Al-Rafīq Afzalī Press, Faisalabad, 1986). 23 He used various methods for proofing the samāʿ such as logics, ḥadīth, Quran, malfuẓāt, Arabic literature etc. see for more details, Bandiyālwī, ʿAṭāʾ Muḥammad, ʿAllāma, Chishtī. Qawwālī kī sharʿī ḥaythiyyat. (Lahore: Maktaba Jamāl-i Karam, 2003).

arguments that saints especially Chishtī sufis spread the education of Islam and converted the people into Islam by ritual of samāʿ. So, many other eminent Chishtī figures defended their rituals and practices by writing both pamphlets and books. It is true, however, that some of these terms and rules were already described in the late 13th and early 14th centuries by the revered Chishtī sufi Khwāja Niẓām al-Dīn Awliyāʾ (d. 1325) and Amīr Ḥasan Sijzī (d. 1337) in the book Fawāʾid al-Fu'ād (benefits for the heart), identified by historians as an authentic source of Niẓām al-Dīn's malfuẓāt (discourses of a sufi compiled by a disciple).

Another Arabic treatise of "Uṣul al-Samāʿ" written by Fakhr al-Dīn Zarrādī, a venerated disciple of Niẓām al-Dīn Awliyāʾ, even he declared the samāʿ as lawful with musical instruments such as drum and tambourine although his preceptor didn't recommend that instruments. Similarly, ʿAlī Hujwayrī's book "Kashful Mahjub", a well-known Indo-Persian classical book of eleventh century, which also discuss and comprehend the form and shape of samāʿ between its lawful and unlawful along with its justification in a mystical way.

Similarly, Amir Khwurd Kirmānī authored a very famous classical book "Siiyar al-Awliyāʾ", in which, a part devoted entirely on samāʿ.

Later, a book written entitled "Ithbāt al-Samāʿ"24 by Saiyyid ʿAlīmullāh Shāh Hamadānī. He justified the samāʿ as lawful along with detailed description of musical instruments through given the arguments of jurists, and ḥadīth. He does also defense by analyzing the ḥadīth which indicates and proves to samāʿ unlawful. One another book entitled "taḥqīqāt-i chishtī" by Mawlwī Nūr Muḥammad Chishtī (1828-68) written on the supernatural events of Chishtī sufis along with the discussion on its rituals especially on spiritual audition. 25 Similarly, one another book which is basically a collection of discourses of Khwāja Ghulām Farīd (1845-1901) Similarly, Khalīq Aḥmad Niẓāmī also discussed properly this issue in his book "Tārīkh Mashāʾikh-i Chisht" in the perspective of Chishtī saints.

The bayʿa as literally is an Arabic word means 'pledge of allegiance'. Lauren A. Caruso defines the bay's role by elaborating as 'the pledge of allegiance between the sheikh and his or her devotees acts as the amalgamator, fusing together the chain of spiritual authority which spreads through the generations of practitioners.' 26 The literature of Sufi ritual bayʿa is very in small quantity that's why I didn't find the data as I was expecting but those books which I found during my field work in Pakistan were very thought-provoking among eclectic range of essays, articles, and books of bayʿa, Prof. Ghulam Rasul wrote a book entitled "Haqīqat-i Bayʿat" in Urdu language which deals some interesting issues like the tradition of bayʿa, the main purpose of bayʿa, the demand of bayʿa, the procedure of taking the oath, religion and bayʿa, the true bayʿa, the issues of giving back the bayʿa etc. which unveils integral aspects of Sufis perspectives and theirs traditions. Similarly, a book of Shah Walīullāh Muḥaddith Dehlawī "Intibāh fī Salāsil Awliyāʾ Ullāh" deals the Sufi rituals and practices of four silsilas in general, and the method of bayʿa and khirqa according to four orders in particular. The writer also discusses the bayʿa in very detail along with the explanation of the types of bayʿa.

Similarly, a book Durr-i Munīr fī Taʿddud-i Pīr by ʿAllāma Muḥammad ʿAbd al-Sattār Aḥmad discusses a very complicated issue of having the bayʿa from numerous masters at a time and he deals this issue by giving the numberless references of four orders Suhrawardiyya, Qādiriyya, Naqsbandiyya, and Chishtiyya along with some accounts of religious scholars.

Although there have not been written the books specifically on the issue of bayʿa but it could be seen amongst the books of hagiographical, collection of descriptions, and ritual of sufis etc. For instance, in the hagiography of Ḥāfiẓ Muḥammad Jamāl, and the hagiographical book of Manāqib al-maḥbūbayn.

Similarly, another hagiographical book named "Masālik al-Sālikīn fī Tazkirat al-Wāṣilīn" by Mawlwī ʿAbd al-Sattār also deals the specification and its modification in a different way. 27 Among the secondary sources, Lauren Caruso done his/her dissertation of Master on the allegiance of oath by the name "Bayʿa: Succession, Allegiance, And Rituals of Legitimization in The Islamic World" where a full part devoted to explain the Sufi ritual of bayʿa but still need more interpretations to explain it by describing the aim of the relationship between disciple and master through initiation. And the approach of Robert Rozehnal in Islamic Sufism Unbound: Politics and Piety in Twenty-First Century Pakistan to explain the bayʿa is also very successful achievement which may even help to understand some basic dynamics of bayʿa but it is enlightened particularly in the context of Chishtiyya Ṣābiriyya brotherhood, which is not completely considered or applied its notions and regulations on the Chishtiyya Niẓāmiyya lineage which is basically a biggest branch than former one. The work which could be claimed a vast collection of the Chishtiyya Niẓāmiyya at the time, Sufi Martyrs of Love: The Chishtī Order in South Asia and Beyond by Carl W. Ernst and Bruce B. Lawrence, is a basically the study of textual sources of Chishtiyya Niẓāmiyya order and covers the study from thirteenth century to the present but this book not focuses on theirs ritual study except there is just incidentally mentioned bayʿa somewhere in the hagiography of Sufis. 28 Among the Sufi's rituals in Multan especially both bayʿa and samāʿ whom recorded through a lengthy manuscript by a Chishtī Ṣūfī Mawlānā Khwāja ʿUbaydullāh Multānī. This 19 th century manuscript which still unpublished demonstrates also a kind of defence of sufis against Wahhabism by interpretation and explanations of the rules and regulations of the rituals and to provide people with spiritual guidance, particularly to novice disciples who needed more awareness of Sufi practices along with countless information of those rituals, in which, some of them may couldn't find in any other source of Sufism especially in the literature of Chishtī Sufi order. However, his Persian writing entitled Sharaḥ Mufaṣṣal Qawl-i fasl fi l-Bayʿa wa-l-Samāʿ of 173 pages of length a rather unusual combination of both topics, in which he introduces the principles of Sufism in a way that integrates the divine law, Chishtiyya, Naqshbandiyya, Suhrawardiyya, and Qādiriyya. He wrote several books dealing with mystical love, remedial issues, admonishment, attributes of God and prophets, logics, rituals of taṣawwuf, terminology of Sufism, literature which are discussed in the second chapter. He also composed poems as well as prose in the shape of books and pamphlets in several languages such as in Arabic, Persian, Punjabi, Hindi, and Saraiki. Their number may reach nearly a hundred.

For discussing and making research on that works, need a lot of time and an exhaustive survey of all the books and works, which could may be a several projects on the level of master and doctorates on this topic 29 . Instead, I have selected a massive Niẓāmī Sufis of Multan except of Ḥāfiẓ Muḥammad Jamāl that also didn't provide sufficient information. 29 Fortunately, there has written recently an unpublished article "An Introduction to the Unpublished Works of the Sufi Master ʿUbaydullāh Multānī (d. 1305/1888)" by me, deals the manuscript on two specific rituals bayʿa (initiation ritual) and samāʿ (musical performance) that are practiced by the saints and I have observed its contemporary practice during my fieldwork in Multan.

In the context of specific Sufi order of Chishtiyya Niẓāmiyya ʿUbaydiyya, discussion with them have also assisted in understanding the relevance of manuscript source from 19 th century to contemporary point of view.

Drawing on both textual cum philological and anthropological way, I have traced the identity of chishtiyya ʿUbaydiyya lineage in general and ritual practices of the Pakistani Sufis through context of the manuscript. My analysis focuses on the use of Sufi practices both bayʿa and samāʿ among the devotees and followers of a particular sub-branch of a prominent Sufi order: the Chishtī Niẓāmī silsila.

In keeping with this approach, I have not intended to compile an exhaustive investigation of all the works or even all the significant works dealing with both bayʿa and samāʿ. Instead, I have selected mainly the manuscript that are followed by the Sufis whose practice I have observed during my fieldwork in Multan. Observation of rituals and discussion with certain devotees have also helped in comprehension the linkages of textual sources from a contemporary point of view. For this reason, my research presents only a handful of sources that have not been studied before.

However, a careful reading of the passages concerning the practice of both samāʿ and bayʿa, as well as the dialogue with contemporary practitioners, introduce a new approach to textual material. Chapter 2, "ʿUbaydullāh Multānī's intellectual Heritage" discusses the intellectual activities of the Sufi which demonstrates exclusively notion of his work short introduction of the manuscripts which could be useful for unfamiliar researchers to know the basic information about the subjects, language, dimensions and purposes of writings of ʿUbaydullāh.

especially about Sufi rituals. This chapter highly consists of two major intellectual heritage of the Sufi. The one is of his huge part of the writings which divided, according to the main theme/subject of the writing, into seven categories; Sufism, poetry, practices, Quran, Prophet, Wahhabism, and miscellanea respectively. The second one deals the relation of the Sufi with his students and Sufi orders because the majority of Multani Chishtī Sufis trace their lineage of masters and disciples to him. He had several laqabs, such as Maḥbūb Allāh (beloved of God) Fanāʾ fi'llāh (annihilation in God) Bāqī bi'llāh (abiding in God) and Maẓhar Kalimāt-i Ḥaqq (manifestation of divine words). The shaykh was surnamed faqīr qādirī [START_REF] Conversely | the others argue that he was died before his master. So, he couldn't be a spiritual successor[END_REF] and was called by people Muwaḥḥid Pīr 36 (the master who believes in one God). He was born in Multan in 1219/1804 37 and was the second son of a certain Muḥammad Qudratullāh 38 who educated him to basic teachings of religion. According to his biographers, "his father invited shaykh Khwāja Muḥkam Dīn Sayrānī for dinner when ʿUbaydullāh was infant. His father presented him at Khwāja Muḥkam Dīn Sayrānī.

When the shaykh looked at the forehead of infant, he said to Qudratullāh, congratulations! You got very a fortunate infant who will be a religious scholar and saint, and his blessing will remain till his seventh generations." 39 By this statement, the hagiographer asserts he was a saint by birth. His elder brother named Mawlānā 34 See, Muḥammad ʿĀdil,v.1. 42. 35 His surnamed faqīr qādirī is may inspired by Qadri order as it is mentioned in the book The Spiritual Guides of Sarwari Qadri Order that Pir Muḥammad ʿUbaydullāh Multānī was a mystic of the Qadri Order. See more details in Muḥammad Sultan Najīb-ur-Raḥmān, The Spiritual Guides of Sarwari Qadri Order (Lahore: Sultan-ul-Faqr Publications, 2015), 343. 36 See Imtiyāz Ḥusayn Shāh, Tadhkira-yi awliyā-yi Multān (Multan: Kutubkhāna-yi Ḥājī Niyāz Aḥmad, n.d.), 123, and Muḥammad Ḥasīb al-Qādirī, Tadhkira-yi awliyā-yi Multān (Lahore: Akbar Buksīlarz, n.d.), 107. 37 There are controversial discourses about his age as like 81, 86, 88 or 78 years as ʿUmar Kamāl Khān declared in his book "fuqahāʾ Multān" on p. 39 and ʿAbd al-Raḥmān Khān, Munshī. Tārīkh-e-Multan (Multan: ʿĀlmi idāra ishāʿte ʿulūme Islāmiya, nd.), 237 that he was born in 1227 A.H, but Khwāja ʿĀdil said that his spiritual master claimed that when 'Ubaydullāh was died in 1305 A.H, he was 86 years' old. See Muḥammad ʿĀdil, ʿIbād al-raḥmān (Multan: showrūm Khwāja Taks, 1999), vol.1, 47. 38 There are two statements about the identity of his spiritual master. According to Khwāja ʿĀdil, he was either a disciple of Ḥāfiẓ Muḥammad Jamāl or Khwāja Muhkam al-Dīn Owaysī Sayrānī. But Nūr Farīdī claimed that he was a disciple and khalīfa of Ḥāfiẓ Muḥammad Jamāl Multānī. See for references, Muḥammad ʿĀdil, ʿIbād al-raḥmān (Multan: showrūm Khwāja Taks, 1999), vol, 1, 42, and Mawlānā Nūr Aḥmad Khān Farīdī, Tarīkhe Multān (Multan: Qaṣr al-Adab. nd.), 226. 39 See Muḥammad ʿĀdil, ʿIbād al-raḥmān (Multan: showrūm Khwāja Taks, 1999), vol. 1, 49. This statement may does not match with the statement of the historians because they claim that Khwāja Muḥkam al-Dīn Sayrānī died in 1197 AH while ʿUbaydullāh was born in 1204 AH. See Mirzā Āftāb Bayg, tuhfat al-abrār (Dehli: Matbaʿ Riḍwī, 1323 AH), jedval, 6, 86. But Khwāja ʿĀdil reported me that this narration has been spread widely among the ancestors of Chishtiyya ʿUbaydiyya even current generations still believe on that. Finally, he assured me that this statement may apply on the father of ʿUbaydullāh. Interviewed on 15 th January 2019, Multan, Pakistan.

Muḥammad ʿAbdullāh 40 who was a righteous man, acknowledged the spiritual stage of ʿUbaydullāh.

ʿUbaydullāh's Early Education:

Allegedly, the young boy memorized all sections of the Quran completely by heart at his early age. After his father death, ʿUbaydullāh followed the teachings of Khudā Bakhsh Multānī but the sudden departure of the latter who had to flee the Sikh conquerors of Multan forced ʿUbaydullāh to find another teacher.

Without wasting time, ʿUbaydullāh travelled to Aḥmadpūr, a city in the east of Punjab, to be trained in the science of hadith with Khwāja Gul Muḥammad Dawlat Gate and Delhi Gate and for forty years stayed and educated the people there 55 where both ʿUbaydullāh and his elder brother were trained from him.

It is significant to note that Khwāja Khudā Bakhsh was not just versed in the teaching of Sufism, he also delivered lectures to people on certain different subjects of science and social science such as philosophy, Quran, hadith, inheritance, astronomy, logic, Mathematics, jurisprudence etc. According to Dr. Maher ʿAbd al-Ḥaqq, he had expertise in mathematics and was considered as one of the important scholars at that time. Yet, this remains doubtful. [START_REF] Dr | Multān kay Islāmī dawr kay inhiṭāṭ ki chār azīm shaksiyyatay[END_REF] He was very interested to seek spiritual knowledge from to his master; he became the first disciple who got bayʿa in Chishtiyya order in Multan from Ḥāfiẓ Muḥammad Jamāl who himself was the first person who started to give bayʿa into chishtiyya silsila in Multan [START_REF]It is very interesting to note that in Multan there was a hold of Suhrawardiyya order but Ḥāfiẓ Muḥammad Jamāl was firstly initiated[END_REF] .

He also got the laqab Maḥbūb Allāh 58 (beloved of God) by his master. Khwāja Nūr Muḥammad Mahārwī declared him a unique example among all the chishtiyya sufis [START_REF] Bakhsh | Gulshan-i Abrār, Urdu trans. by Ṣāleḥ Muḥammad Tawnswī[END_REF] . Although he was a revered sufi among the chishtiyya order, there is no sufficient information about his biography and teachings. As far as I know, five books have been written on his life: Muḥammad Bhindīwāla. [START_REF] Muḥammad ʿādil | ʿIbād al-raḥmān (Multan: showrūm Khwāja Taks[END_REF] while Rūbīna Tarīn added some other names to this list, i.e. Mawlwī Aẓīm Bakhsh Aḥmadpūrī, Khudā Bakhsh Multānī, Mūsin Shāh Aḥmadpūrī, and Sayyid Ḥāmid Shāh Gīlanī (d. 1265 AH). [START_REF] Tarīn | Multān kī adabī va tahz̲ ībī zindagī men̲ Ṣūfiyā-i akrām kā ḥiṣṣah[END_REF] Among all his disciples and khalīfas, Khwāja ʿUbaydullāh Multānī was his most prominent khalīfa even his master Khwāja Khudā Bakhsh declared him as his soul and rest of him as his body. [START_REF] Multānī | [END_REF] Khwāja Khudā bakhsh, being a Chishti sufi, had interest in samāʿ. Although he didn't insist anyone for making the samāʿ, he listened to the samāʿ if someone wanted to do so. [START_REF] Bakhsh | Gulshan-i Abrār, Urdu trans. by Ṣāleḥ Muḥammad Tawnswī[END_REF] According to Rūbīna Tarīn, "when Khwāja Khudā Bakhsh listened to the samāʿ, he usually got ecstasy first, before any other participants". [START_REF] Tarīn | Multān kī adabī va tahz̲ ībī zindagī men̲ Ṣūfiyā-i akrām kā ḥiṣṣah[END_REF] According to Ghulām Ḥasan Bhattī, "Khwāja Khudā Bakhsh had resemblance with the face and spiritual powers of Bahaʾuddīn Zakariyyā". [START_REF] Mahārwī | Multān kī adabī va tahz̲ ībī zindagī men̲ Ṣūfiyā-i akrām kā ḥiṣṣah[END_REF] It is commonly said that, when his spiritual master gave him bayʿa, he also gave the proper authority of doing bayʿa as spiritual assistant (nayāba). In other 76 See Muḥammad ʿĀdil, ʿIbād al-raḥmān (Multan: showrūm Khwāja Taks, 1999), vol. 1, 89-99. words, ʿUbaydullāh got the khilāfat from him. According to the book Sirr-i Dilbāran, Khwāja Khudā Bakhsh gave him full authorization and told him that "if you are here then why should I do this kind of work? You should do this and spread these activities such as invocatory prayers (awrād u waẓāʾif) among people. 77 Based on this discourse of Khwāja Khudā Bakhsh, ʿUbaydullāh responsively started to spread his master's teachings and sufi practices among people but he was still very cautious in the matter of bayʿa throughout his life, and never tried to urge people to do spiritual practices.

According to Navīd Shāhzād, "Khwāja ʿUbaydullāh prevented his disciples from urging people to obtain the bayʿa. He says about its reason that bayʿa is based on love and sincerity, not in getting a reputation which he considered bad". [START_REF] Miqdām B | Maʿdīkarab (d. 87 AH) narrated that Prophet Muḥammad said, "when someone loves a person then he should inform him that he loves him[END_REF] According to this discourse, it might be claimed that the shaykh had not many disciples compared to other eminent Sufis in Multan.

ʿUbaydullāh's return to Multan:

After passing a long time at khayrpur, he became an accomplished scholar in every field of sharīʿa and teaching of Sufism. He returned to Multan with the permission of his spiritual master. Khwāja Khudā Bakhsh also suggested him to spread these activities among the people of Jhang, a central portion of the province of Punjab. 80 It might be interesting to note that, before starting his writing the book on the hagiography of ʿUbaydullāh, the author asked the permission to Mawlānā ʿAbd al-Shakūr's son Mawlānā ʿAbd al-Wadūd. The latter did not accept, arguing that Muḥammad ʿĀdil would better prepare himself to follow the Sufi path than writing a biography of masters! Finally, the author obtained the permission from Mawlānā ʿAbd al-Wadūd's son ʿAbd al-Laṭīf. (interviewed in March 2017, at Multan, Pakistan). 81 Muḥammad ʿĀdil also said that the administrators of that mosque who are also devotees of ʿAlī Mardān Owaysī, claimed that ʿUbaydullāh always used to sit on the first line of the prayer mat for offering the prayers and giving the education of sufi studies among devotees, students, and disciples.

properly the spiritual and religious discourses, he constructed a lodge (khānqāh) in Qadīr Ābād, a peripheral neighbourhood of the Multan city.

Khwāja ʿUbaydullāh, to promote the Chishti activities and deliver lectures on religious culture, made built three mosques by his own name: the first one is in the neighborhood of Qadīr Ābād in 1268 AH/1851 AD in addition to a well. There are some rooms also constructed for guests and devotees which were, after some time, converted into a madrasa. The mosque named ʿUbaydiyya is in the east side of the khānqāh. According to Khwāja ʿĀdil, the current mosque is not in its original shape and has been reconstructed in 1373 AH by Ḥājī Muḥammad ʿAbd al-Qayyūm who was third in the generation of ʿUbaydullāh. 82

The second mosque was constructed in Khayrpur, near the khānqāh of Khwāja Khudā Bakhsh. The mosque is still existing in its original shape. Khwāja ʿĀdil explained the reason of the construction of that mosque: "after the death of Khwāja Khudā Bakhsh, two relatives of Khudā Bakhsh disputed to be sajjāda nashīn and both were scholars. ʿUbaydullāh said to the elder one that he himself would construct a mosque for him to continue the spiritual practices among people. So, ʿUbaydullāh constructed a mosque and a well. And he also bought a six bigha (a bigha, measure of land equal to 3025 square yards) for tackling the economic problems." 83 A khānqāh was also constructed on the south side of the mosque where he used to do sufi practices during the stay at Khayrpur. Now, this khānqāh is used for ʿurs festival and the ancestry have taken place in this ḥujra (the cell).

The last one was constructed in Jhang, in the neighborhood of Sulṭān Wālā.

This mosque is bigger than others. There was also a well but now it has been closed due to the lack of usage. A shrine of ʿUbaydullāh's wife 84 is also near the mosque.

The people still visit that place and believe that the place is better for making the prayers. See Muḥammad ʿĀdil, ʿIbād al-raḥmān (Multan: showrūm Khwāja Taks, 1999), vol. 1, 101. 82 There are some phrases of poetry also still highlighted on the exit door of the mosque which were written by ʿUbaydullāh. See ʿĀdil,134. 84 It might be interested to note that during the interview a disciple of ʿUbaydiyya Sufi told me, there is a miracle about the shrine of ʿUbaydullāh's first wife, the people put vessel of the water at night into the shrine and next morning that water is given to the patients. showrūm Khwāja Taks, 1999), vol. 1, 167-8-9. 93 The introduction of the book will be discussed in detail in next chapter. 94 Muḥammad ʿĀdil, ʿIbād al-raḥmān (Multan: showrūm Khwāja Taks, 1999), vol. 1, 124-5. 95 ʿĀdil, ʿIbād al-raḥmān, vol. 1, 130-1. ʿUbaydullāh was a very obedient disciple among the devotees of his spiritual master and was very sincere with him. The master also had loved for him so much so that he often said, "the people told me that I have no child, but I am merciful of God The words that you hear from the lover, don't say it's a mistake You are not a connoisseur of words, heart-ravisher, here is the mistake The ʾUṣūl-i Hāfiẓiyya of 270 pages-long is equally didactic in so far as it enlightens the terminology of Sufism. This Persian manuscript is preserved at the Kitābkhāna Raḥmāniya in Multan. Historians and descendants of ʿUbaydullāh disagree on the identity of the author.107 Some assert that it is ʿUbaydullāh since the end of the text reads, " ولوالدیہ غفرلہ عبیدہللا ید من الحافظیہ باصول المسماۃ الرسالۃ ,"تمت that is, "ʾUṣūl-i Hāfiẓiyya has been completed by the hand of ʿUbaydullāh". Conversely, a religious scholar like Khwāja ʿĀdil asserts that this is not a work of ʿUbaydullāh on the basis on three points: a) Neither the name of ʿUbaydullāh's nor the reason of writing the book are exposed in the preface, as is usually the case; b) Wherever ʿUbaydullāh discusses the issue of waḥdat al-wujūd, he mentions and refers to Tawfīqiyya by Khudā Bakhsh Khayrpūrī but this is not the case here; c) ʿUbaydullāh usually writes in some manuscripts " ... صاحب کالم ,"انتہی that is, "here finishes the argument of the writer of the ...". Sufi terminology is also the topic of the Dhawqiyya sharīf. This Persian manuscript regards the expressions of the ahl-i dhawq u wajd (men of ecstasy). Our author gives interpretation of some malfūẓāt (discourses) of Sufis, explaining Arabic etymology and religious meanings, and refining the definitions of several terms.

Other works discuss more practical and moral matters. The Hidāya al-ṭullāb has been written for those people who want to take the right path, we read.

ʿUbaydullāh states, about the etiquette (adab) that the disciple has to respect towards his pīr, that there are two obstacles for getting the ṣuḥba (companionship) of shaykh, i.e. the basic needs of life and the desires of the self. The author conveys that if someone cannot continue the ṣuḥba of shaykh, he should ask him for tark-i ṣuḥba (the fact to leave the companionship). At the end of the manuscript, we find a poem praising the Chishtiyya holy men composed of 40 stanzas. There is also a pamphlet written in Persian verses, the Dhikr-i laṭāʾif, which analyzes the spiritual technique of laṭāʾif (subtle points), written in response to an unknown individual.

In two manuscripts, we see the reemergence of the old debate about the economy of Sufism. The Risāla al-ghinā wa-l-faqr addresses the question of poverty and wealth by considering their respective advantages and disadvantages. ʿUbaydullāh, by this way, integrates the treatises of Sufis about the impacts of poor and rich peoples; he also mentions the losses of being poor and rich in a large section of the pamphlet. For instance, ʿUbaydullāh says about Sufis who do not consider money or any facilities that they just seek the remembrance of God every time. (Figure 2.3) In the second treatise, entitled Madhāhib al-awliyāʾ fī qabūl al-ḥidāya, the problem under consideration if that of gifts received by Sufis. The author makes known that gift acceptance was a very theoretical problem among the Sufis of that time in general and particularly in Multan. There were different ṭabaqāt (classes) of Sufis, which appointed some rules and regulations about receiving gifts, whereas other authors were against that acceptance of gifts since some Sufis spent the money immediately after having received the gift. ʿUbaydullāh mentions many points related to this topic and gives descriptions of each group of Sufis.

The three remaining books related to Sufism turn around the famous concept of unicity of being (waḥdat al-wujūd). The ʾIlhām al-thawāb, covering 227 pages, is a collection of sayings (aqwāl) of different scholars or saints taken from Jāmī's compendium Nafaḥāt al-uns, which mentions the concept of waḥdat al-wujūd.

Additionally, ʿUbaydullāh provides some explanations about the waḥdat al-wujūd in order to respond to people who do not admit this concept. The ʾIʿānat al-murīdīn fī radd al-shayāṭīn wa-l-muʿānidīn is a response in Persian to an individual named Khalīl al-Rahmān who was a scholar of that time. In short, Khalīl wrote a book against Khwāja Khudā Bakhsh's treatise Tawfīqiyya, which supported the concept of waḥdat al-wujūd. Khwāja Khudā Bakhsh was the spiritual master of ʿUbaydullāh. So, the latter criticizes Khalīl's statements by giving several examples taken from primary and secondary sources, in addition to explanations about the Tawfīqiyya. For this reason, it can be said that this book is a detailed description of Khudā bakhsh's teachings, which remain unpublished yet. ʿUbaydullāh speaks himself using the expression ʾaqūlu (I say) and quotes Khalīl's words by the expression qawluhu (he says).

Lastly, we have the Tawfīqiyya hindī. Written in the local Saraiki language of Multan, the manuscript is basically a translation of the book Tawfīqiyya written in Persian by Khwāja Khudā Bakhsh who was the spiritual master of ʿUbaydullāh. The 282 stanzas explain the concept of waḥdat al-wujūd, which was discussed in the book Tawfīqiyya. As we shall see in the next section, our author often uses poetry to expose his views about Sufism and Islam in general.

Poetry

It Besides commentary, ʿUbaydullāh Multānī composed himself mystical verses in Persian, put together in two collections. The first one is the Mathnawī-yi ʿUbaydiyya kalāh (large), which is one of the largest books in ʿUbaydullāh's collection. Consisting of about 400 stanzas, the author gives instructions and regulations for the quest of spiritual knowledge. ʿUbaydullāh also emphasizes the greatness of God, Prophet Muhammad, and saints in order to distinguish between bad and righteous men. The second is the Mathnawī-yi ʿUbaydiyya khūrd (small). This manuscript also provides instructions and guidelines for following the path of Islam. This is written in the shape of poetry and includes a hundred stanzas. (Figure 2.5)

Practices

As we have seen already, ʿUbaydullāh had a strong interest in teaching and transmission of knowledge. Many of his works have been written in a didactic style. This is particularly true for the practices and behavior of Muslims. For our author, education in religious must start early in life. This is the reason why he wrote the Taʿlīm al-ṣibyān. This manuscript has been published firstly in Delhi but is no longer available. ʿUbaydullāh explains that this is for children who have questions in their mind but cannot find logical answers from their parents or teachers. According to Khwāja ʿĀdil, this Lastly, the Misfār al-Ḥajj consists in three chapters and quotes some treatises on ḥajj and ʿumrah, and the benefits of spiritual journeys and pilgrimage. According to ʿUbaydullāh, this pamphlet has been written on the demand of people using Persian language. At the end of the book, he describes the etiquette of pilgrimage according to Prophet Muhammad. (Figure 2.8)

Quran

Quran studies represent another category of writings by ʿUbaydullāh Multānī.

The Tafsīr-i sūra Fātiḥa tā sūra Nās is an interpretation and explanation in Arabic language of the entire Quran from surah Fātiḥa to surah Nās. It includes 257 pages.

As ʿUbaydullāh Multānī states in the translation of surah Baqara (the cow), verse 144:

َ ُو ن َ َل ف ۖ اءِ َ َّم الس ِي ف كَ ِ ْه ج َ و َ ب ُّ َل َق ت ٰ ى َ َر ن ْ َد ق ۚ َا اه َ ض َرْ ت ً ة َ ْل ِب ق كَ َّ ن َ ِی ل
We have seen thee turning thy face about in the heaven, now We will surely turn thee to a direction that shall satisfy thee (trans. Arberry)

The place that you (Prophet Muhammad) will like as the direction of kaʿba (a direction for offering the prayer), it will be so. A third and last item in this category is the Dalāʾil al-ʾīmān fi l-hidāyati wa-l-ʾīqān. In this pamphlet, which is written in Persian language, ʿUbaydullāh attempts to improve the power of faith to Muslims in general and for doubtful men in particular, through Quranic verses that elucidate the loneliness and uniqueness of God. The master also tries to clear the mind of doubtful men with the help of those Quranic verses, which are used to increase their inspiration by God and to remain firm in their Muslim faith. In the preface of the pamphlet, Multānī elaborates on the strategy of "ʾīmān" (faith) through the verses of Quran and claims that his work is intended to everyone, whether he is a Muslim or non-Muslim.

Prophet

Equally classical in the production of a Muslim intellectual, the figure of the Prophet and the model he represents were at the center of ʿUbaydullāh's thought.

Whereas the Silsila-Nasab-i fakhr al-ʿjam wa-l-ʿArab ḥuḍūr-i pur-nūr, written in Persian, deals with the genealogies of Prophet Muhammad from Prophet Adam along with some biographical details on about many other actors (their birth place, life, death place, family, activities, etc.), along with bibliographical references, the Taḥqīq al-ādāb describes (in Persian) the manners and the etiquette of Prophet Muhammad.

The author strictly advises people to use a soft language when talking about the relatives of Prophet Muhammad and Muslims, and also prevents from using bad language about non-Muslims. Lastly, ʿUbaydullāh discusses the veneration for Prophet Muhammad's family, which represents a critical issue among religious scholars. Under the title Qaṣāʾid-i ʿUbaydiyya, we have no less than three manuscripts in Arabic. In this work, ʿUbaydullāh expresses his love for Prophet Muhammad. He identifies some attributes of the Prophet by in both prose and poetry.

In this manuscript, he also discusses some aspects of creed, which were difficult to understand among common people, we read, such as seeking the help from Prophet Muhammad, and call the unseen people etc. ʿUbaydullāh was so impressed by the teaching of Khwāja Khudā Bakhsh

Wahhabism

Multānī that he used his name as a prayer in his poetry. However, having strong relations with his master, especially through him with all of Chishtī masters, ʿUbaydullāh Multānī used to do esteem every saint of Chishtiyya order. In fact, ʿUbaydiyya order is a branch of the Chishtiyya lineage as is highlighted in the shajara. ʿUbaydullāh was a fervent scholar and interpreter of the principal practices of the Chishtiyya order, representing his strong affiliation to the order. But in fact, ʿUbaydullāh had relations through bayʿa with multiple lineages. 109 The relations with the Sufis of different orders reveal the diversity within ʿUbaydullāh's own approach.

Although he always preferred the Chishtiyya order for Sufi practices, he used the perception of the other orders in his manuscripts, a fact which shows his holistic vision, approach and positive evaluation for other orders. This is confirmed by an intriguing statement of Khwāja ʿĀdil, "although there is a shajara named manẓūma silsila Chishtiyya Niẓāmiyya Jamāliyya ʿUbaydiyya which is now surrounding the devotees, a pamphlet entitled manẓūma silisila Qādiriyya Imāmiyya in Arabic language was also published once in 1882 A.D. in the life of ʿUbaydullāh by Munshī Qādir Bakhsh". 110 This statement clearly shows that ʿUbaydullāh had broad minded sufi who had not just affiliation with other sufi orders, he also spread their teachings among the people.

Within the sacralised space of ʿUbaydullāh, there are several disciples and devotees who were initiated and received education from him. Ghulām Farīd was also a prolific writer and composed significant books in the shape of both poetry and prose in several languages, primarily in Sirāʾikī, a vernacular language of Bahāwalpūr and southwestern Punjab, and others in Persian language.

His works are:

• Asrār-i Farīdī maʿrūf ba Dīwān-i Farīdī (the secrets of Farīd), a collection of 272 kāfīs118 ; a form of poetry in the Sirāʾikī language.

• Manāqib-i maḥbūbiyya (The virtues of the beloved), a memoir of his father, written in Persian.

• Fawāʾid-i Farīdiyya (The profitable observations of Farīd), a treatise on the mystical theology of the great Sufi Ibn ʿArabī in Persian. It is worth to note that some holy men had affection for and got education by ʿUbaydullāh as Khwāja ʿĀdil notes: "holy men also studied there, such as as Muftī ʿAbd al-ʿAlīm, a grandson of ʿUbaydullāh, who reported that when he got the education from his grandfather, he saw two other students who studied with him, but he didn't never talk with these students. One day, after the class they disappeared.

When he asked them about their residence, they told him they were actually holy men". 124 ʿUbaydullāh's ideas of integrated Islam and his intellectual heritage, especially Sufi reformism movement by fusing the interpretation of sharīʿa, have attracted many people beyond Multan as is shown by many of his spiritual assistants and disciples.

124 ʿĀdil, ʿIbād al-raḥmān, vol. 1, 141. This initiation ritual plays one of the most significant roles among the Chishtiyya ʿUbaydiyya Sufi rituals in Multan. For men and women, insiders and outsiders coming to Multan, this may appear as an unusual and possibly intimidating experience since for the last sixty years, the ceremonies have been very crowded resembling a festival with shops and side activities throughout the ʿurs of ʿUbaydullāh.

Lexically, the bayʿa refers to the Arabic verb bāʿa-yabīʿu, which means "to sale", and corresponds to a metaphorical sale of one's allegiance to someone else in a way that he would be obedient and loyal of the master. Bayʿa (pact, pledge of allegiance) in Sufism is a physical and symbolic ritual by which a candidate for the 125 He is son of Mawlānā ʿAbd al-ʿAlīm's daughter. Currently the shrine of ʿUbaydullāh Multānī is in under his supervision. 126 Interviewed on 26 th January 2019, Multan, Pakistan.

spiritual path (ṭarīqa) becomes the disciple of a master 127 . This elementary definition means that, according to its etymology, the disciple, by this initiation ritual, usually devotes his entire life in order to follow the teachings of Sufism. Are there anyone who engages with this ritual, follows and undertakes completely the spiritual activities? It is a question related to sociology which will not be discussed here. The bayʿa itself remained controversial among the Muslims. For Sufis, this ritual is historical and is believed to have been commonly established by the earliest bayʿa which had been taken under the tree known as Bayʿat al-Riḍwān (the pledge of good pleasure) in the time of Prophet Muhammad from some of his companions. But according to Malamud, "this bayʿa was an extension of the original oath formed at beginning of time between the souls of human and God, at which time God asked the souls: 'Am I not your lord? And they replied: Yes, we testify." 128 But this statement leaves the question 'why everyone couldn't involve in this ritual, if they really have done it before. Sufis who take into account this context finds that, firstly, it took place among the companions of Prophet Muhammad by Prophet Muhammad at Ḥudaybiyya in 628. 129 This was in fact according to many philosophers, was a bayʿa of God through the bayʿa of Prophet Muhammad. 130 So, it was the Prophet Muhammad himself who inaugurated the Sufi ritual of initiation.

After that, this ritual was followed by His four rightly guided caliphs Abū Bakr, ʿUmar, ʿUthmān, and ʿAlī respectively. Later, it disappeared because there were several companions of Prophet and they didn't need any spiritual assistance or allegiance with someone. According to ʿUbaydullāh Multānī, after the khilāfat period of 30 years, there had been disruption in the matters of Islam, and this is the reason why saints and righteous men perpetrated the world-renouncing way of life although they remained in Islam 131 . But later on, when Sufis felt that there were no longer people who could be engaged in spiritual struggles and could be occupied in the remembrance of God, they started to spread this ritual among the people, considering that it was an important act.

From the Sufi point of view, this kind of spiritual initiation, which couldn't be apparently and officially viewed before, was not considered unlawful by saints because this practice could fulfill the duties of Islam and could guide Muslims in both world and hereafter. It can be said that they were intending to fulfil the order of God as commonly expressed in the quotation of Quran, "al-amru bi-l-maʿrūfi wa-l-nahy ʿani-l-munkar" 132 . It may be explained by the fact that the earlier saints did not want to disconnect the spiritual blessings with the Prophet, and this is why this ritual of bayʿa survived after ʿAlī thanks to the first saint Khwāja Abū Ḥasan al-Baṣrī who got spiritual khilāfat 133 and had very strong spiritual relation with ʿAlī. If we talk about its process in the perspective of Multani sufis, there is not any kind of special course and most of the parts remained the same as the "canonical" procedures of bayʿa, however, there are some things which are totally different than other sufis' ritual of bayʿa along with taking the pledge in their vernacular Saraiki language.

The Importance of Bayʿa It is not absolutely true to claim that there is no Sufi who doesn't have bayʿat with spiritual mentor because this condition doesn't apply to the few people who are said to be guided by God directly as in the case, for instance, of ʿUways Qarnī and the ʿuwaysī Sufis. In any case, the pledge of allegiance by which the relationship between the novice and the Shaykh is established represents an important part in the initiation process within the order. There is an interesting belief among Chishti ʿUbaydī Sufis.

For instance, ʿAllāma ʿAbd al-Ḥayy, a senior disciple explained to me the importance of this ritual in a different way, "Bayʿa, in fact, is an act by which one makes a person witness to his kalima (acknowledgment of God and His Prophet) because then the other one can give testify about him at the judgement day". 134 In this context, it can be claimed that the essential part of this ritual ceremony is putting the hand into the hand of master by which the novice surrenders himself to his murshid. ʿUbaydullāh explains it through describing the purpose of bayʿa in a slightly different way: by this ritual the disciple takes oath of his master on getting free from ignorance through his master.

It is also important to note that, by this ritual ceremony, the novice not only admits the loyalty to his murshid but becomes also responsible to be respectful and to recite all the names of the silsila as is presented in the popular handbook of shajarah produced by the brotherhood135 (Figure 3.1-2).

In this way, the disciple recalls all the names of the spiritual masters given in the silsila by whom he is getting the blessings (baraka) through his murshid (Figure

3.3).

Chishti ʿUbaydī bayʿa is a significant performance by which the novice commences his spiritual path and acknowledges to apply faqr (poverty), and to do adab for everyone. Obedience, however, in Chishti ʿUbaydī lineage is viewed as an essential component in self-examination and struggle against his own lower self or ego. This ritual is also a pact of confirmation of loyalty to the shaykh and, through him, to all silsila's antecedents. This statement may support the description of Caruso,

"the bayʿa itself based on the concepts of obedience, fidelity, and loyalty". 136 This open, inclusive notion of spiritual inspiration among the people reflects a wellestablished Chishtiyya ʿUbaydiyya's precedent. It is also very significant to note that the premodern Chishti ʿUbaydī masters have although connections with four silsilas but their disciples are strongly discouraged from getting spiritual blessings out of the ʿUbaydiyya order. In the words of an elder disciple, after the pledge of allegiance, the disciple should stay in one silsila and should not enter others. He can be initiated to another lineage if his murshid gives the permission or if his murshid is dead, then he can "go outside" in order to seek the blessings of a shaykh, but whatever he gets he must think that he got it thanks to his murshid.(Figure 3.4)" 140 As this narrative illustrates, disciple's relation with his master remains connected even though the master died. This exclusive notion shows the vigorous affection between master and disciple.

As a disciple explained to me, a disciple attended the ʿurs and thought, how does the master know if the disciple is here or not? Particularly, how does the master recognize each of his disciple in this crowd? The disciple saw his master in dream, the master told him that the relation of master and disciple is like the hairs of the body. If paradigmatic ritual practice of the Chishti ʿUbaydī order, it is not easy to be a part of this spiritual lineage. When someone wants to get bayʿa, the murshid suggests him to do istikhāra 144 (supererogatory prayer to request God for help in making a decision)

or the master first neglects and suggests him to seek another murshid. In this regard, the master prefers other sufis and shows that he is still doing riyāḍāt and incapable to do the bayʿa. In fact, his attitude illustrates his courtesy.

Eli Podeh wrote, "most of the Islamic community should perform the bayʿa as it was considered an Islamic duty for both men and women." 145 As an oath of allegiance, in fact, there is a secret psychological strategy. When someone analyses and remembers his past, he potentially finds something bad in moral matters and in religion, he even has regrets about himself and gets repentance for his bad acts, but he is not able to satisfy his heart. So, when he gives his hand through the process of bayʿa in the hand of an accomplished and righteous spiritual master by taking the oath for the renunciation of bad and the doing of good acts, then the master makes him sure that he is now purified from all of his previous bad deeds by doing true repentance on his hand. Furthermore, the novice is no longer attached by his past deeds and he is going to start a new life with firm certainty through bayʿa. 146 A disciple who is also a religious scholar told me, "it took me some time to get bayʿa because when I wanted to get bayʿa of Miyān ʿAbd al-Bāqī, he first excused himself and suggested me to visit other sufis by saying that, 'there are others greater than me', but I didn't go anywhere else. A year after I went to see him again, but he replied the same. After some time, I heard that Miyān ʿAbd al-Bāqī gave it to someone. I went and asked, he finally accepted and gave me the bayʿa. I did so but a doubt arose in my heart about the reason the master excused himself before and was incapable to do the bayʿa and how he is now capable to do it. One day I saw Mawlānā ʿAbd al-Wadūd (a fifth spiritual successor in the chain of ʿUbaydiyya) in dream and 144 As Sutlān Fārūqī stated that When revered Chishti Khwāja Nūr Muhammad Mahārwī wanted to get bayʿa from Fakhr al-Dīn Dehlawī, the master suggested him to do istikhāra. So, he saw in his dream that someone gave a dish of cooked meal to Fakhr al-Dīn along with a jubba (dress) is worn to him by someone. And finally, the master gave him bayʿa on the shrine of The bayʿa ceremony is usually held after the saint's death anniversary (ʿurs). other basic duties of Islam along with some pieces of advices such as don't tell a lie, backbiting, blackmailing, and to respect any person etc. Then the novice recites the last three verses of surah 37 from 180 to 182, then he suggests reciting the particular teaching of Chishtiyya ʿUbaydiyya after each prayer of the day, that is to say, the repetition of first kalima ten times, ten times surah ikhlāṣ, and ten times durūd with the correct pronunciation. Most Chishti ʿUbaydī sufis follow this structure though some of them such as Muftī ʿAbd al-Quddūs' family requires also the commitment of not using bad words against people and even animals. 150 The disciple says, "I sworn an oath to all of this". Later, the shaykh makes prayer for him and congratulates him for taking the bayʿa. Lastly, alms in the form of thanksgiving offerings of food 151 are distributed among the devotees (Figure 3 150 There are also some other things which were performed in this ritual by Chishti Niẓāmī sufis in 14 th century: the disciple had to shave the head (not all hairs) just to take some hair from the right side of the head and from the left and cut it with scissors. A hat is also given by the master to the disciple and at this time the master invokes the name of God and announces some words in Arabic that this is the clothing of piety and the clothing of well-being. See for more detail in Carl W. Ernst, Eternal garden: Mysticism, history, and politics at a South Asian Sufi center (SUNY Press, 1992), 128.

151 Normally, the aspirant brings alms himself before the bayʿa, otherwise the master purchases them himself and distributes them. 152 Among the khalīfas of ʿUbaydullāh, currently there are four khalīfas have been known and got their individual identity respectively Mawlānā 

Women's initiation

In spite of strict observance of Chishtiyya ʿUbaydīyya's laws, the women's initiation is frequently the same as men's initiation with just the minor difference that the woman puts her hand into the cloth of the master and the latter doesn't hold the cloth.

The rest of the procedure is the same as male disciple's. It is interesting to note that earlier Chishtiyya's procedure for female was totally different. As Prof. Papas said, in the Indian Chishtiyya lineage, the women's bayʿa was putting her hand and then the master's hand into a cup of water without touching each other. 153 As for ʿUbaydullāh, he stated that the bayʿa of women is held just one time by using words only. And he called it a "qawlī bayʿa". 154 In this context, one thing that remains common without changing is to give the bayʿa without hand clasping or touching the woman based on possibly for religious matter. To not involve physical contact with women is crucial in this ritual, so Chishtiyya ʿUbaydiyya saints don't touch unless the women are blood relatives. In the words of a senior disciple, "there is a religious issue to not touch the woman in this ritual because they are ghayr-maḥram (the one is with whom marriage is valid according to Islamic law). For that reason, my two daughters took bayʿa at the hands of her uncle (mother's brother) Mawlānā ʿAbd al-Bāqī because they can easily ask and can share their personal issues without hesitation with him. Furthermore, by this way, they feel more convenient to share their spiritual and social issues." 155 It is very significant to note that all family members of ʿUbaydullāh prefer to get spiritual initiation into his family which couldn't be seen usually among sufi lineages. A young disciple and elder son of Mawlānā ʿAbd al-Bāqī explained to me, "everyone in the family of ʿUbaydullāh have been initiated by their relatives. In fact, a question was also arisen in the time of Mawlānā ʿAbd al-Karīm (a third spiritual successor in the chain of ʿUbaydiyya) by people: why do the relatives of ʿUbaydullāh not associate with someone for bayʿa outside the family? Mawlānā ʿAbd al-Karīm immediately organized a committee with his family members and discussed in detail this matter. Finally, it was decided by all that they prefer to do bayʿa in their family because they had all the required skills which are generally seen for being a perfect murshid. For instance, they had great skills in the knowledge of sharīʿa and perfect ability in spirituality as well. Secondly, they could effortlessly train (tarbiyyat) their generation in both social and spiritual matters under their supervision."156 I think, hence, that the family members can deeply immerse in Sufi practices while they grow up in religious atmosphere. So, when I asked Mawlānā ʿAbd al-ʾAlā why he got initiation by the hand of his father Mawlānā ʿAbd al-Bāqī, he explained to me, "I visited many spiritual mentors but I wanted to find, for instance, the one following the sharīʿa strictly and who loves Prophet Muhammad, and we already have that one person in our ancestors. So, we prefer to request our relatives."157 By keeping the relationship of relatives along with spiritual connection, they may have better awareness about intention of initiation ritual than others.

Final Description

Regardless of cast, gender, or nationality, however, Chishti ʿUbaydī do agree on one thing. This spiritual initiation changes and takes in into frequent interaction and direct observation between master and disciple.

There are several metaphorical examples given to prove the strict relationship of master and disciple such as the hen and the egg, the mother and the newborn, etc. 158 A very interesting statement of a disciple who explained the relationship between master and disciple in a very different way is as follows: "the relation between master and disciple is like the relation between God and man. It is obligatory to serve the master by a disciple as the prostration is mandatory to God by a man. If the disciple could not prove himself as servant of his master, he could not be a real disciple as since it's obligatory to give the proof of being a man of God by doing prostration to Him" 159 . In the context of later description, it can be said that the ritual of bayʿa is not a superficial act which may have an actual status among other Sufi rituals. This ritual does produce a profound spiritual and social relation between master and disciple.

According to major sufis, there is a rule among the sufis that someone can't

give the bayʿa until he has an authority or permission (khilāfat/ijāza) given officially by the spiritual master, but how disciples judge whether someone should be taken on as a spiritual master is another question. Yet, this is not the case of Mawlānā ʿAbd al-Bāqī. I discovered that Mawlānā ʿAbd al-Bāqī gives bayʿa to people without hesitation even if he has no official authorization. When I asked a disciple, he explained to me, "I also asked Mawlānā ʿAbd al-Bāqī, did you have permission to do this? He replied, I just teach "Allah Allah" to people and don't give the bayʿa. if I do handshake with someone, it is only for the reason that I may be forgiven if I touch the forgiven one." 160 Among all the Sufi rituals, the ceremony of bayʿa is simple yet symbolic. The Chishti ʿUbaydī bayʿa ceremony formally connects the novice with the teaching of his pīr and, through the pīr, the ritual links to the blessings of all sufis of the Chishti order's chain of spiritual luminaries. In the words of a disciple, "the blessings through bayʿa is like a sea in the sense that all lakes, canals, and rivers emerged in the sea even the taste of the sea remained same in all of them. Likewise, the spiritual blessings remained the same from Prophet Muhammad to Ali and Ali to the contemporary shaykh". 161 The initiation ritual is a very basic and important part of Sufism to spread the spiritual teachings. in the past". 162 However, does this ritual performance change the life of disciples and affect equally the social and spiritual life of each disciple of Chishtiyya ʿUbaydiyya? This is not easy to say. For instance, a disciple told me, "the contemporary disciples are not like before. There are very few disciples who wanted to deeply follow the Sufi path. One of the reasons is that they don't have awareness about the main purpose of this ritual. They just do this to solve their everyday social and family problems like the child crying, not drinking the milk, sickness, jobs and marriage strategies, etc. Just as a disciple asked his murshid Mawlānā ʿAbd al-Laṭīf (a sixth spiritual successor in the chain of ʿUbaydiyya), why we couldn't see the real khalīfas and blessed disciples as we saw before? He replied, earlier disciples had real purpose and were real seekers but now the situation is different. Everyone come for his social problems, once the problems are solved, they pass away". 163 This testimonial offers an aspect of the current situation about Chishtiyya ʿUbaydiyya lineage. Although the performance of bayʿa is still performed, the importance and real ambition of bayʿa is gradually disappearing. Finally, the qawwāl stopped the recitation because he could not get anything" 183 . The particular physical attitude of the Sufi demonstrates the importance of qawwālī (spoken words/poetry) among ʿUbaydiyya sufis which could be either the reason of ecstasy, if the words are appropriate to the master, or the reason of anxiety as in the case of latter occasion. In fact, the qawwālī is mostly associated with poetry that was used in an educational way to stir up the feelings of love and longing and to encourage states to ecstasy. For the ʿUbaydiyya order, the norms of the samāʿ protected devotees, on the one hand, from their worldly life and expressed a sincerity on the experimental states of samāʿ.

Chishtī ʿUbaydī sufis and disciples consider the maḥfil-i samāʿ ritual as a sacralized event. They acknowledged it as a primarily activity of the Chishtiyya order which constructed and preserved the Muslim identity 184 . However, Chishtī ʿUbaydī shaykhs acknowledged it as a valid act but under specific conditions. Another question is to know for whom the conditions are made? Since, according to my observation, when I attended the ʿurs I did necessarily not see only the disciples attending the ʿurs, I also saw some young boys and students attending the ʿurs,

(Figure 4.
2) a participation which is not permissible, according to ʿUbaydullāh. As he notes, "One should also avoid doing ḥarām activities: for instance, young boys, girls, rubbish and absurd talks etc.". 185 For Chishtī ʿUbaydī sufis, samāʿ was appropriate only for the elite practitioners on the sufi path. This statement shows that there were some strict conditions described especially by the ʿUbaydullāh which are currently not well considered by the successors of ʿUbaydullāh. However, there is a statement of not feeling strong spiritual inclination as they require or giving the time to other qawwāls who wait in the queue (Figure 4.2). The technical settlement of the musical assembly examines the efficacy of listening to music, exalting the benefits of spiritual poetry performed by the qawwāls under the strict supervision of a shaykh.

Under some conditions, the shayk's eyes preside and discern the participants in order to spur them toward mystical state.

Chishtiyya ʿUbaydiyya sufis do not properly perform dance during the maḥfili samāʿ though the dance is not considered an essential aspect of samāʿ ritual, but it is often associated with wajd or tawājud 193 , that is, the manifestation of states of divine rapture or ecstasy (Figure 4.3). However, ʿUbaydiyya sufis once get ecstasy, they can perform dance as whirling by lying on the floor, unlike the Mevleviyye order for instance. Khwāja ʿĀdil recorded an incredibly intoxicating samāʿ for a devotee: "Sufi ʿAbd al-Qādir Lāhorī used to get ecstasy during the samāʿ and even used to whirl like the spinning wheel by lying on the floor. Sometimes, he fell into the lap of his master Mawlwī ʿAbd al-Karīm. As a result, he immediately came out from ecstasy when Mawlwī ʿAbd al-Karīm passed his hand on the back of him. Finally, he kissed the hands of his master. Sometimes, the audience was disturbed by him when he fell over the audience, then two persons picked him and brought him out of the maḥfil by order of the master" 194 . On the other place, Khwāja ʿĀdil notes, "the master Mawlwī ʿAbd al-Karīm himself used to get ecstasy with his devotees, arising the hands up towards the sky and whirled. Then all the audience stood up and followed the master.

However, it is said to qawwāl to do repetition of that stanzas". 195 As great lovers of poetry and especially samāʿ, ʿUbaydiyya Sufis remember the necessity of explicit and ethical rituals to show loving and precise attention.

Significantly, when the biography of their master is narrated among the ʿUbaydī disciples, they often express solidarity between themselves and the example of the life of the prophet Muhammad. The physical space of maḥfil-i samāʿ among the 193 Wajd and tawājud are terms that have long been employed by early sufi authors in their discussion on samāʿ. Wajd is traditionally defined as an unexpected encounter on the level of the heart that induces states that are neither sought after nor striven for. And tawājud refers to striving to attain a state of wajd or even emulating a person in a state of wajd. See for more detail Honerkamp, Kenneth, "Abū ʿAbd al-Raḥmān al-Sulamī (d. 412/1021) on samāʿ, ecstasy and dance", Journal of the History of Sufism 4, (2003-2004): 27-40. 194 

Conclusion

I would like to conclude by reminding that, due to the complexity of Sufi rituals, bayʿa and samāʿ are difficult subjects for a study that required a comprehensive approach. The study of the treatise based on an unpublished manuscript suggests that the legislation of Sufi rituals of both bayʿa and samāʿ had been controversial among scholars as well as Sufis themselves. This is the reason why the author wrote en entire treatise with detailed explanations on almost all dimensions of bayʿa and samāʿ. Through bay'a or bay'a interpretation, the changing nature of the bayʿa and its components are certainly not unique and are associated to the other Sufi rituals that have survived into this time. In fact, the fundamental importance of bayʿa among the contemporary saints attests its continued adaptability to the religion of Islam. The sharīʿa minded Sufi ʿUbaydullāh Multanī was strictly opposed to both anti-Sufis and false or auto-proclaimed Sufis who, according to him, were misleading people and were just fulfilling their worldly desires. However, our author provided a number of folios on the guidance of the pīr/shaykh to keep highly prolific purpose of this ritual.

The "reformist" approach of the author was also applied to his disciples (murids) and devotees. The visceral practice of initiation ritual bayʿa is still highly appreciated with all its components by contemporary ʿUbaydī Sufis in Multan.

In the pursuit of knowledge, the unpublished works (mentioned briefly in the chapter 2) of ʿUbaydullāh Multānī show a clear inclination for orthodoxy within the Sufi tradition. In the eclectic range of essays, manuscripts, and published books, he dependent on what is heard and who is hearing" 209 . In addition, ʿUbaydullāh used to listen to samāʿ with musical instruments and he even used to organize musical assemblies, and he did like these events. He also often used to travel far away to attend the mahfil-i samāʿ.

The criticizers of samāʿ have sustained to broadcast their diatribes against samāʿ, even though the innovation of the social media networks. On the other hand, contemporary ʿUbaydī Sufis are still involved in the organization of concerts of samāʿ for seeking purification, divine blessing, and inner tranquility. In his treatment, ʿUbaydullāh has contextualized samāʿ within the human condition, from the music aspirant to the persons of realized knowledge.

In the broader space of Sufi literatures, ʿUbaydullāh's treatise on mystic audition presents little originality since previous eminent Sufis inspired him.

However, in the overall tone of ʿUbaydullāh's work, the treatise contains interesting paradoxical discussions on the merits of spiritual music. Today the people of Multan remain as demonstrative of the multifaceted human state as it was in the 19 th century. Colophon: There is not any date nor author's name at the end as we found this tradition in other manuscripts, but I found the name of ʿUbaydullāh Multānī on the folio 3 which confirms that this MS is basically the writing of ʿUbaydullāh.

Conversely, I found a name of a person along with the signature of him named Ghulām Yāsīn Sājehwāl on the end of the manuscript but who was that man, it is remained obscure. However, according to the generation of ʿUbaydullāh, MS couldn't be a writing of Ghulām Yāsīn because of his writing style which doesn't match with the text of the manuscript. Furthermore, they (generation of ʿUbaydullāh) argument that this MS was found in the personal library of ʿUbaydullāh, that's why it is a one of the writings of ʿUbaydullāh. According to the statement of the generation of ʿUbaydullāh, it could be said that Ghulām Yāsīn intended to attribute this writing to himself but of course the reality is still ambiguous.

Peculiarities: some comments as marginal notes are mentioned later by unknown person/s (probably one of the family members of ʿUbaydullāh) in Persian and Urdu languages that most of them are the explanation of unintelligible words. Interestingly, at the end of the comment, the author mentioned the number of 12 that rarely found in the sufis literature. means the comment hereby has finished.

There are also catchwords (al-istikhrāj) which helps it to connect one page/one word of the text with the page/text of follows.

The scriber through consulting his writing style could be claim that he was a good writer, and he had some knowledge about Islam, and Sufism.

Some Persian alphabets are written in different shapes like ya in the shape of long raa, gaaf in kaaf, kaaf in gaaf, Pay in bay, nuun in

The main text of the Qawl-i faṣl fi l-Bayʿa wa-l-Samāʿ is underlined and the rest of it is the interpretation and explanation of that book. Bismillāh al-Raḥmān al-Raḥīm (In the name of God, the most merciful Benefactor).

Al-ḥamd: All praises are for Allāh (Most Gracious and Most Merciful).

Allāh: His existence is obligatory (wājib al-wūjūd) who is well-preserved in all attributes.

Rabbil ʿālamīn: He is the Lord of all creatures/universe.

ʿĀlamīn: This is the plural form of ʿĀlam (world) which is the sign that creator does exist.

Wa-l-ʿĀqibatu: its means that good salvation is just for ascetics as it is said in the Qurʾān, "the world to come is better for him who fears God". 210

Lil-muttaqīn: Prophet Muḥammad said that "the example of phenomenal world is like someone who dips his finger in the sea and sees what's happening with his finger". 211

Al-ṣalāt; wa-l-salāmu ʿlā rasūlihī muḥammad: Grammatically, it is a khabar (report)

in the meaning of inshʾ (origination) like the latter word "al-ḥamd". And here the 210 Arberry, Arthur John. According to a ḥadīth, "miskīn is not a person who denies one or two dates, or one or two morsels of food rather than he is a person who does not ask anything from anyone"219 . This reference supports latter Imām Shāfiʿī's arguments. 220 In fact, Imām Abū Ḥanīfa is not against the ḥadīth because Prophet Muḥammad didn't come to the people to make understand and explanation of the language, He came to promote and to preach Islam. Furthermore, a ḥadīth in which Prophet

Muḥammad said that "if you want anything then read the Qurʾān, "they do not beg of men importunately"". 221 In that verse (2:273), are mentioned some attributes of faqīrs based on two types, according to Imām Abū Ḥanīfa and Imām Shāfiʿī, one of them is kāshifa (disclosure) and other is taqyīdiyah (restricted statement).

Through all these diatribes, ʿUbaydullāh Multānī draws his illustration by saying that the meaning of faqīr would be taken as following Imām Shāfiʿī's perspective and the meaning of miskīn as following Imām Abū Ḥanīfa's conception, if those words relate to God. If those words related to people, then miskīn's meaning would be followed by Imām Shāfiʿī's opinion.

Mullā: means an intellectual person.

ʿUbaydullāh Multānī barā-yi dafaʿ suwāl baʿḍye az ulamā-yi zamān: by this phrase

on the folio number 3, He intends to reply to some scholars (ʿulamāʾ) by the word of "ʿulamāʾe" in the text that if it possessed grammatically, the word "zamān" (contemporary) is lāmī then it means "muḍāf o muḍāf ʾilayhi" (the phrase wherein the second word owns and possesses the first) is hidden then it means their knowledge and thoughts are same of the habits of contemporary scholars (worldly or greedy scholars) 222 , not to Prophet Muḥammad's instructions wither those are spoken words or acts. If it is possessed that "iḍāfat" into "fī" then it is visible and multifunctional.

But the former meaning is better than latter because this reproach is not particular to that time. And it also indicates that this attribute decreases the glory of real scholars.

So, their question actually is about a ridicule who is not seeking knowledge and reality. 222 The habits of contemporary scholars mean mostly they wouldn't care the sunna of Prophet Muḥammad.

Chapter 5

The description of Bayʿa

The scholars (contemporary scholars) ask about the issue of bayʿa and getting the bayʿa from murshid (spiritual mentor), and what is the importance of them in the light of sharīʿa as farḍ (obligatory), wājib (necessary), sunna (the tradition of Prophet) or mustaḥab (recommended)?

According to the book Maṭālib al-Fuqahāʾ 223 , this is a sunna of companions of Prophet Muḥammad and tābiʿīn (followers, the generation following that of the Companions). And according to the Qurʾānic verse, "O believers, fear God, and seek the means to come to Him" 224 , this is an obligatory (farḍ or wājib) act. It is not lawful to deny it. Indeed, we act upon it. The summary of the discussion depends on its partition. There are several types of bayʿa such as farḍ, wājib, sunna, mustaḥab, mubāḥ (permissible), makrūh (abominable), and ḥarām (forbidden). However, it is clarified in that book and it will be briefly described below.

The detail is: the one who makes lawful the Instruments of amusement, shaving the beard, be naked in front of the people, and goes against Muhammadan law, their bayʿa is unanimously ḥarām by all scholars. And it is also ḥarām to get the bayʿa from those persons who have ambition to get the worldly things. The bayʿa of half-seekers (nīm khām) is makrūh and the bayʿa of righteous men is also makrūh, if the seekers have desires of the world. If the master gives the bayʿa to people just for seeking God and has relation with the world through saints, then the bayʿa is mubāḥ.

However, the acknowledgement of Muhammadan law is incomplete without rigorous saints.

Earlier scholars (mutaqaddīmīn) concluded about the issue of samāʿ that it is completely forbidden. Although it is used in the specific time of majlis (music assembly) or with general instruments of singing or forbidden equipment or not. The samāʿ is also forbidden according to the books of Gulistān, Bustān by Saʿd al-Dīn The writer of the book Tafsīr al-Jalālayn 229 interprets the word of "lahw alḥadīth" in a different way. He says that it is an object which prevents from good things. The samāʿ, this time, has extended beyond the country even who ignores to listen to it and hates it, the people define him as "Khushk Mullā" (tasteless scholar).

Now, ʿUbaydullāh Multānī starts to describe the purpose of his treatise on the folio of 6, that We say by the help and power of God, dear ones! This pamphlet is derived from mostly Qurʾān and ḥadīth which is a basis of all other knowledges such as fiqh, and scholarships of saints even ijmāʿ (consensus) is dependent on them. So, the purpose to mention these knowledges is just to give the information that the real (Qurʾān) of real (ḥadīth) is comprehensive religious laws. It is neither to present the way of ijtihād (jurist's effort) nor to derive the issues from Qurʾān and ḥadīth.

Our purpose is not a discussion on the already understood issues because it is the duty of jurist (mujtahid). We are just followers (muqallid) of Imām Abū Ḥanīfa who is a grand faqīh (jurist) and scholar among jurists and scholars. We just have the purpose of this writing to show a right path to people through Qurʾān and ḥadīth.

However, it will perhaps put an end to the warfare, altercation, and needless iteration among them which is ḥarām.

According to the book Muslim, Abū Hurayra (d. 58/678) reports from Prophet

Muḥammad that "God likes three things for the people and dislikes also three things for them. (1) Prayer for God and have a belief that there is none like Him, (2) hold firmly God's bond all together and do not scatter, (3) make a loyally about own rulers and similarly He dislikes three following things: (1) trash talks (2), abundance of questions (3), wasting the wealth". 230

Cause of not writing the book in Arabic language

This script is written for the people who don't know the Arabic language very well. So, that's why writing this book in the Arabic language is not adequate.

Concerning the Arabic language, most people are not even aware of the meaning of Arabic words which are read in several prayers such as sermon (khuṭba), scholarships, prayers etc. However, some scholars declared that learning basic Arabic knowledge 229 This is a classical interpretation (tafsīr) of the Qurʾān composed first by Jalāl al-Dīn Muḥammad ibn Aḥmad Maḥallī and then completed by his student Jalāl al-Dīn al-Suyūṭī, for this its name occurred by "tafsīr of two jalālis". 230 Muslim, Ṣaḥīḥ, ḥadīth no. 1715.

such as ṣarf (grammar), naḥw (the science of words), and lugha (knowledge of language) etc. is wājib. According to ʿUbaydullāh, this kind of knowledge is wujūb-i kifāya (collective duty) though it is compulsory to know the elementary teachings of Islam.

Therefore, the verses of Qurʾān and narrations of ḥadīth are presented in the Persian language, in order to easily understand the translations along with its interpretations as well. For that reason, ʿUbaydullāh gives the sermon in the first part of khuṭba jumʿa in Arabic and then in vernacular Sarāyʾkī language and its second part is in the Arabic language. Even Imām Abū Ḥanīfa asserted that the word of "Alḥamdu li'llāh" (the praise belongs to God) by paying the intention of khuṭba jumʿa, is sufficient to fulfil the duty (wājib) for the sermon of jumʿa. According to some religious scholars, it is not necessary to read the Qurʾān in the prayers, and if an ʿajamī (non-Arab) man reads the translation of the Qurʾān in his own language, his prayer would be done.

The word risāla on the folio 8, means something which is sent by someone.

Then the usage of this word for this book means that the book is sent to someone, like the word qubāla functions. The qubāla means the thing which is accepted by someone. And this word will also be customized here as the thing which is accepted by jurist for sharīʿa.

This book is entitled by the name "Sharh Mufaṣṣal Qawl-i faṣl fī l-Bayʿa wa-l-Samāʿ", meaning 'comprehensive explanation of decisive talk about bayʿa and samāʿ'.

Basically,

➢ The literal meaning of bayʿa is "sell" and according to sufism terminology: the disciple sells himself to the spiritual master on the purpose that his master will get free him from ignorance.

➢ The literal meaning of samāʿ is just "listening" and is known among the people as listening the surūd (singing).

Grand advantage

Carefully know that for the pursuit the right knowledges which should be appropriate on that time and should be not gross ignorance (jahl-i murakkab), is not possible to be achieved without being far away from such some bad evils and bad moralities like: concupiscent ego which grows up by the help of long aspirations, jahālāt-i badanī (ignorance of nature) which creates through the ambitions of human body such as greed, envy, stinginess, and arrogance etc. And this pursuit is also not possible without doing intense asceticism (riyāḍāt), and struggles (mujāhidāt) which is distinguished by God into two types, jihād aṣghar (little effort) i.e. to fight with kuffār (non-muslims) and jihād akbar (great struggle) which is also named jihād bi-lnafs (struggle against concupiscent ego) because this kind of jihād remains forever for muslims to fight against fornication and hypocrisy all over the life, so that's why latter type is very hard to do than the second type. And there are two other types of mujāhidāt. Firstly, it is a compulsive situation such as diseases, accidents like the death of a son, a friend, a related person or wasting the wealth and property, and troubles. And the second is elective situation such as fasts, less eat less talk, less sleep, and less meet.

To accept the effect of instruction by someone, according to the book Dhakhīrat al-Mulūk, Sayyid ʿAlī Hamadānī (d. 786/1385) distributed the creation into three levels. Firstly, the children whose hearts are not darkening by false convictions, otherwise they couldn't make difference between right and false things, and who don't have any kind of desires. In this condition, the children can quickly pick up the advice by advisers. Secondly, the person who has ability to distinguish between right and nullity things but who, by predominance of desires, can't have enduringness on this although he acknowledges his pitfalls but confesses them too late. However, it is necessary to eradicate the ulcerate (fāsid māda) which is settled down in his heart.

Thirdly, the person who grew up with having the false believes and thinks that he is right. For this person, it is very difficult to accept the effect of advice, it is just like scratching the mountain with nails.

On the folio 10, It is also mentioned by Sayyid ʿAlī Hamadānī in his book

Dhakhīrat al-Mulūk that if someone has a really bad nature and bad character and doesn't purify his heart by spiritual efforts like mujāhidāt, riyāḍāt, tazkiya, and taṣfiya, then whatever knowledge he would be engaged and memorized in his mind, the bad effects will interrupt him.

Saʿdī said that the rain naturally is not against nature. However, when the rain comes to the flower in the garden, it also comes to the thorns and clay at the shore ground.

Outcome of compulsive spiritual efforts

There is a benefit for the person who fulfils the religious responsibilities; the prayers in particular give advantages so that the illiteracy, which is generated by physical and spiritual effects, will be removed. And he attains nūr-i yaqīn (the light of certainty), he even gets the maʿrifa of God according to his capacity. The compulsive spiritual struggles make reason the divine attraction, although he remains to be patience, and remains far away to be arrogant. That's why it is said in a ḥadīth that fever absorbs the sins of man like blacksmith's furnace expunges the iron's rust.

The saints prefer to eat less because by eating much, the man is deprived of the understanding of the maʿānī laṭīfa (the meanings of subtle organ) and suffers of several kinds of physical diseases like styracaceous (to pee) and mucus etc. Lastly, he couldn't get the right knowledge. Similarly, talking too much also creates the movement in the heart, which keeps him away from understanding the spiritual meanings (maʿānī) and its mysteries. Sleeping a lot is also a cause of negligence and a waste of time. Furthermore, the constant interaction with people increases the responsibilities of taking care of the rights. So, if the man will do inflation and deflation in those things, the man couldn't approach the accurate knowledge (ʿulūm-i ṣaḥīḥah). In this context, the most favourite thing is moderation, which is commonly mentioned by righteous men, Qurʾān, and ḥadīth. Basically, the discourse which has been mentioned in former discussion is a real (aṣl) solution in seeking the knowledge of religious affairs (umūr-i dīnīyah)

which is actually the maʿrifa of God and His attributes, the maʿrifa of those things which are obstacles from maʿrifa, and the maʿrifa of motives of religious affairs as well. This discourse or preface is written before coming to the issues in this book because the reader of the MS can easily understand that someone who makes proud ʿUbaydullāh draws the issues from former discussion that if the person doesn't get the purification from the bad evils of bāṭin (inward) such as arrogance, miserliness, jealousy etc. they couldn't understand the exact meaning of Qurʾān, it is comparable to touching the Qurʾān without ablution, which is a kind of sin as mentioned in the Qurʾān, "none but the purified shall touch" 237 .

After all this spiritual purification process, hopefully, the seeker can get the right knowledge according to his capacity and riyāḍāt and according to his knowledge and taqdīr ilāhī (determination of God) will be confirmed. And the temporary illiteracy, which was generated by going against saints, can find an end. But as a The natural illiteracy like arrogance and haughtiness, which are brought out from "ʿilm-i qashrī" (its definition will be mentioned below), is difficult to avoid for the person who has suffered from these evils for a long time.

There are many hungers who are worse than indigestion: eat less, talk less, sleep less and meet less with people.

Heart's pureness is obligated for thoughtful meanings ʿIlm-i qashrī (superficial knowledge)

The one definition of īlm qashrī is the knowledge which is not obtained in the happiness of God such as the knowledge of language, naḥw, ṣarf, poetry, math, logics, astrology, medical, and the knowledge of debates. This knowledge is the cause of several faults such as arrogance, avarice, envy, and greed etc.

The second definition is the knowledge of outward issues which gives the awareness of the knowledge of inward by doing fikr (thinking) and ʿamal (practice), or a knowledge without act upon it. Lastly, the ʿilm qashrī concerns the knowledge of worldly things like the worldly knowledge is a cortex of the knowledge of hereafter and the world is a shelter of hereafter. So, the person having the knowledge of qashr will just consider the summary of things. However, theirs seeking knowledge is just for justice, teaching, visiting the kings, or earning money. And they think that this knowledge which is got for that purposes, is not comparable with other knowledges or this knowledge will may give the advantages until the beard stretches out (till death), and he will may considered a reputable person to people. So, this kind of man are usually unconsciousness from fall of position and wealth while it is easy act for them.

Consequently, the man would disappoint from getting the right knowledge except the man (ṣāḥib-i dil) who can sacrifice his position just for God in order to give the real education, although during the education, he faces some troubles. The latter example indicates that the man is trying to decline the ignorance. Otherwise, he would be similar to Abū Jahal.

On the folio 14, Ibn Masʿūd narrated that man usually neglects some parts of knowledge through his own faults and sins. And then Ibn Masʿūd read a verse of Qurʾān, "So, for their breaking the compact" 238 . Although the person who leaves behind egoism and gets the bayʿa from the person who is a kāmil walī (accomplished saint) still it is possible that he will lose the right path, like Abū Jahal who could not find the right path although he had observed the reality and miracles of Prophet Muḥammad. Similarly, people deny the legality (jawāz) of tawassul (appealing to God for help through someone) and bayʿa of saints although there are a lot of arguments and evidences supporting saints.

The categories of Spiritual Mentor

There are several types of spiritual mentor but those completely depend on the disciple's view and his willings. Those are following:

1. The murīd, if he hopes to be engaged in worldly things through his master, then his murshid is for him a pīr-i dunyā (worldly master). However, the murshid is a master for hereafter (pīr-i ākhirat) and a guider to the divine path (pīr-i rāh-i khudā).

2. The murīd, if he is a seeker of afterlife (ʿuqbā) for having access to heaven and being far away from hell, then his master is a pīr-i ʿuqbā (master of hereafter).

3. The murīd, if he really wants to get the knowledge of God, then his master is a guide of the divine path (pīr-i rāh-i khudā).

There is also another type of pīr. If the people get the bayʿa for worldly things and the pīr is also fulfilled with the desires of wealth, he (the master) has currently nothing which is equal to "jaw kā dāna" (a grain of oats, means nothing). His activities would be considering a plan for getting the money.

Similarly, there are the scholars, muftiyān 239 , preachers, and righteous men who want to change the rules of sharīʿa like ḥalāl to ḥarām and ḥarām to ḥalāl by taking the bribe and who even consume the wealth of orphan and needy people and try to support and promote the "ḍaʿīf riwāyāt" (weak narrations).

238 Al-Qurʾān, IV: 155. 239 This is a plural form of the muftī, and he is the one who engages in giving the fatwā (an opinion on a point of Islamic religious law).

Comparable are the saints who declare themselves ahl-i wajd-o-dhawq (mystical persons) while they have just the purpose of getting and fulfilling the desires using the words of "ʾilā-yi dīn-i Muḥammad" (upholding the religion of Muḥammad). Similar are the poor man who declares himself a sufi just for money. In fact, they are murīds for the world. Lastly, the predictor and clever men who gets money from people by deception and agility. They all are worldly pīrs except the accomplished saints (pīrān-i kāmilān) because they know very well the malignant plans of clever men even if some people don't have good opinion about them (accomplished saints). However, in fact, the matter of worldly pīrs is with God and the people are, according to Qurʾān, "and only themselves they deceive, and they are not aware" 240 .

It is mentioned on the folio 16, if someone attached to a kāmil pīr then the businessmen also find favour by him for dīn. If that man continually visits his pīr, then his believes on Islam will be strong, but he will be never getting back deprivation if he visits the pīr just for a personal reason. Those disciples turn to God in genuine repentance through the kāmil pīr. There is a long ḥadīth in the book Bukhārī: Abū Hurayra narrated that "so, he will return to the deeds of forgiveness and he finds completely forgiveness, or he will return to the deeds of punishment". who had good intentions and got success 242 . According to Qurʾān, "they are with those whom God has blessed, Prophets, just men, martyrs, the righteous" 243 .

The Prophet Muḥammad was a pīr-i ākhirat and had awareness of God. He was not a pīr for the world. If the word "world" is explained by those things which keeps away from God. If it is explained as legislative economy which will may help in hereafter, thanks to this explanation, the Prophet Muḥammad could be called a pīr-i dunyā. Further explanation will be mentioned soon. However, the writer of the book Mathnawī stated about wealth that if it is considered for religious purpose, then it is good for righteous men.

"The wealth is a good thing", is mentioned also in the Qurʾān and ḥadīth.

According to ḥadīth, "a man discussed his condition with Prophet Muḥammad after a question. Prophet Muḥammad asked him if he had anything in his property? He said, he had a wooden bowl for eating and drinking and a mat for sleeping, sitting and wearing. Then Prophet Muḥammad demanded those two things and asked from companions if there were anybody who wanted to purchase them. One of them said, yes for one dirham and later another one proposed two dirhams. Finally, Prophet

Muḥammad sold those things for two dirhams and then ordered the poor man that, for one dirham, he should purchase the things for his family and with the second dirham, he should purchase an axe. The poor man did so and presented the axe to Prophet

Muḥammad. Prophet Muḥammad himself made a piece of wood for the axe and ordered the poor man to go to the forest and cut the woods, sale them in a market.

After fifteen days, he became independent and prosperous". 244 There are several points derives from the ḥadīth:

I. If someone asks that according to ḥadīth, the word "balā" is usually used for making affirmative sense after negative sentence. And the negative word is just used for that thing not as a whole. Under this rule, in the context of that ḥadīth, he (The poor man) had nothing except two things. ʿUbaydullāh replies that the mentioned 242 The story of Aṣḥāb-i Kahf and this term are evoked by Qurʾān in sūra 18 and 8 as some youths with the dog in a pagan town are loyal to the one God; they conceal themselves in a cave, whose entrance is on the north side etc. see in detail, Wensinck, A. J., "Aṣḥāb al-Kahf", in: Encyclopaedia of Islam, First Edition (1913-1936) thing means the worthy thing because these things are mentioned in the place which needs the interpretation. To sum up, the whole sentence means that he had not worthy things.

II. If righteous man who got bayʿa of a worldly pīr, is asked by his master about the property, he should not keep secret anything.

III. This and the coming ḥadīth prove that it is mubāḥ to get the bayʿa of a pīri dunyā.

IV. The poor and needy peoples should sell their remaining things for reforming the economic situation. They should work hard to sell the things in order to find a better option. That's why Prophet Muḥammad struggled to sell the mat and the bowl for a good price and didn't sell them for one dirham.

V. Poor man who has something for living, he should expend it firstly and for the rest of them, do some business until he could live without begging from people. If he earns abundant things, then he should spend them in the way of God (that is piously).

VI. If righteous man is asked for help by poor men, he should help them as much as he can and doesn't ignore them.

There are also many other ḥadīths supporting clearly that connotation. For instance, it comes in a ḥadīth, written in the book of Abū Dawūd (d. 275/888) that Ibn al-Farāsī narrated that "he asked a question to Prophet Muḥammad about demanding or begging from someone. Prophet Muḥammad responded, no, he should ask just righteous men if he is in a difficult situation". 245 In the light of these two references, asking the question and getting the bayʿa in the worldly matters are lawful just with righteous man. The righteous man should not guide them the out way of sharīʿah either he has not. If not, then he should not give any guidance.

It appears in the Qurʾān that, "So, Pharaoh had led his people astray, and was no guide to them" 246 . This verse indicates the first type, that is, the worldly pīr who is not contained in list of kāmilīn. Conversely, the following ḥadīth indicates that worldly pīr could be kāmil although the disciple may be not faithful.

According to a ḥadīth, Abū Hurayra narrated that Prophet Muḥammad said, there are three persons that Allāh will not look on the judgement day, neither are they forgiven, nor they obtain purification by Allāh, and they will pass into the Jahannam (hell). One of them is the man who, despite having the superfluous water in the forest, didn't give water to a thirsty man or a passer-by. The second one is the man who sales the things by saying false swear of Allāh after the ʿaṣr prayer. The last one is the man who gets the bayʿa of ruler just for seeking the worldly benefits; if the ruler gives him something, he gets satisfied, and if the ruler doesn't give benefits, his disciple will not be faithful to him. 247

Second type of Pīr

On the folio 22, the second kind of pīr is searched for resurrection. It should be known that, in fact, there is not any difference between ʿārif-i ākhirat and ʿārif-i ḥaqq because getting the full ʿirfān-i ākhirat is actually ʿirfān-i ḥaqq (the gnosis of reality), and even the ʿirfān (gnosis) of all creation in the world is actually ʿirfān-i ḥaqq. In general, the human nature has veils naturally and it is fulfilled with density according to human natures and comprehensions. In fact, for ʿārif-i ākhirat (connoisseur of hereafter), the discrimination among them is actually based on the values of veils and density for being ʿārif-i ḥaqq (connoisseur of God) and onwards.

The ʿārif-i dunyā (connoisseur of world) is actually aʿārif-i ḥaqq but, having the dense veils of desires of worldly things, he is like the non-ʿārif. However, the discrimination among them is that some people, because of remaining veils, are engaged in some lust desires. So, they take easy the matters of hereafter just as for fulfilling the lust desires and finding enjoyment, this despite the fact that they believe on heaven, hell and all other matters of hereafter just for acting upon the order of God.

So, by the fear and hope (khawf o rajāʾ), they distribute the things (khayrāt) in the way of God even if they cannot get the maʿrifa of God and maʿrifa of other things.

Although God is not carelessness that the people believe on all descriptions of God.

So, through this way, pīr-i ākhirat says that sorrow is suffering from the hereafter. By this way, pīr-i ākhirat widens the baṣīrat (insight) and unveils all realities of the 247 Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 7212, Muslim, Ṣaḥīḥ, ḥadīth no. 108.

things even formal temptation (ṭamaʿ ṣūrī) also be removes which is a main goal.

Consequently, he (pīr-i ākhirat) suffers and is touched with the concept of love of God. Finally, he doesn't care of himself, and of heaven, hell and all other things. For that person, according to a ḥadīth, God says, "I become theirs ear from where they hear, become eyes from where they see and become hand from where they hold the things." That ḥadīth can be apply on latter description.

This kind of pīr is also called ṣāḥib-i dil pīr. According to Qurʾān, "Surely in that there is a reminder to him who has a heart" 248 .

The person who doesn't remember Allāh by heart, how he can help or useful for others? Shaykh Saʿdī states that "the one who has lost his way, how he can guide the other ones". And according to a ḥadīth, "some people who received the message of God from anyone, is more intelligent than people who listen the ḥadīth". 249 If some people get effects by that master through his discourse, it is not the effect of master's advice. In fact, other things cause the impression on them. Some main effects, for instance, coming from the visit of saints or righteous man or from remembering the deceased, or from previous good acts or from struggle, which left the deep impacts on the peoples. Similarly, this advice is likely the written advice, which is described on the wall, but the people don't ever say it pīr or reformer.

So, ṣāḥib-i dil pīr is the person whose heart is always present for remembering the God, either it does by accession of love of God or by considering the desires of world or of Islam. The pīr never gets negligence for a moment and he follows the Qurʾān and ḥadīth. In this situation, if he never gets effects then there is not any other situation in which he can gets effects. Therefore, that pīr should be hold for ākhira.

Objection

On the folio 24, it is mentioned, if someone asks the question that, in this contemporary situation, where a vast collection of ḥadīth, the books of earlier and later scholars in several disciplines of Islam, especially in sufism, are potentially available. So, why is it necessary to seek or to follow the pīr-i ākhirat and pīr-i ḥaqq or righteous scholars for getting the right way and guidance?

248 Al-Qurʾān, L: 37. 249 Ibn Bāz, Majmūʿa Fatāwā ibn Bāz, vol. 1, p. 246.

Answer

Actually, there are two types of waʿẓ (speech/preaching), both theoretical and practical. Nowadays, the ignorant people are not familiar with the character of prophet Muḥammad and for their physical and mental reformation, there should be a pīr who may guide them by both theoretical and practical way. Although the speecher and scholars normally give the sermons and speeches, this method is not enough for the guidance of people. In fact, the real seeker remains unsatisfied with this method because the preacher sometimes speaks for their own ambitions. The waʿẓ-i faʿlī The relevant persons, and friends also could be guide in the matters of Islam.

(
According to Qurʾān, "Help one another to piety and Godfearing; do not help each other to sin and enmity" 253 . And another verse mentions that, O believers, when you conspire secretly, then conspire not together in sin and enmity and disobedience to the Messenger but conspire in piety and Godfearing. Fear God, unto whom you shall be mustered" 254 . However, it must keep the moralities in the companionship of relative person or friend after the bayʿa. There are several arguments in different religious sources about keeping etiquettes such as the verses of surah Ḥujurāt, surah ʾAḥzāb, the incident of Mūsā and Khiḍr and ḥadīth etc. The companions got the ṣuḥba (companionship) of Prophet Muḥammad with affections and they paid the rights as they could. God says, "Shall the recompense of goodness be other than goodness?" 255 .

And this is a very difficult thing to understand because Mūsā, while he was a messenger, did patience on the acts of Khiḍr but he was apparently not wondering and not getting angry because of ignorance. Although he is a messenger and he must implement the rules of sharīʿah while he was not in that position on that time.

Third type of pīr

On the folio 27, this pīr is followed for the maʿrifa of God. Though the saints learn the tawḥid (believing in the unity of God), the knowledge of surah fātiḥa, and rules of sharīʿah, etc., they also act upon them. They don't pay attention to worldly things nor the matters of resurrection. On that place, one saint states, I am in conversation with God, but people considered that I am attentive to them. So, that pīr is called ṣāḥib-i sirr (having innermost secret). Ṣāḥib-i sirr pīr is more blessd than ṣāḥib-i dil pīr. And ṣāḥib-i dil pīr is more blessed than other kinds of pīrs. The verse of Qurʾān ،"God stands between a man and his heart" 256 indicates to the dignity of ṣāḥib-i sirr. According to Shaykh ʿAbd al-Qādir Jīlānī, sirr is a bird and heart is a cage and conversely heart is a bird and sirr is a cage. The man's heart deserves the benefits of sirr. It means that the transmutation of the heart is a part of sirr. At this stage, the negligence should not be there. According to Qurʾān, "Thou wouldst have thought them awake, as they lay sleeping, while We turned them 'now to the right"257 .

The former group mentioned by 'Now to the right' is a right. So, the movement, stillness, and all other activities and features turn the attention towards God.

On the folio 28, according to a ḥadīth, Abū Hurayra narrated that "God said, I become their ears where they hear, become the eyes from where they see, become their hands from where they hold the things and become their feet from where they walk. If they ask anything from God, He must give them, and if they ask for protection, He gives them". 258 And the writer of the book Mathnawī states that "ṣāḥib-i sirr feels comfortable with God. They are just considering and getting the attention of God". Consequently, ṣāḥib-i sirr pīrs are in rest with God and they are far from the tension of the world and hereafter. Hence, according to a ḥadīth "indeed, some knowledge is ignorance"259 , the awareness is not possible without ḥaqq. Despite both ḥadīths of Mishkāt which is narrated by Abū Dawūd and latter supporting discourse, although outward activities such as eating, drinking, marriage, and trading were occurred among them, their inward activities were just for God. According to Qurʾān, "men whom neither commerce nor trafficking diverts from the remembrance of God and to perform the prayer, and to pay the alms, fearing a day when hearts and eyes shall be turned about"260 .

Objection

On the folio 29, according to the latter verse of Qurʾān, if anyone asks the question if it is true that the saints are carelessness of both worlds, then why are they always afraid from judgement day?

Answer

Certainly, they are apparently afraid as they are apparently occupied with the matters of life. In fact, there is not any hidden thing before them. There is a very small number of the people who got that spiritual station because that position is for the Prophets. And Aqṭāb (poles of sanctity) can also get that position by following Islam strongly. Prophet Muḥammad highlighted the interpretation of that position that, "if I make a friend, I make Abū Bakr a friend but in fact, my friend is Allāh".261 

The demonstrations of seeking the murshid

Qurʾānic verses

There are several Qurʾānic verses in this chapter are related to hire the pīr or murshid. According to Qurʾān, [1] "Friends on that day shall be foes to one another, but the god-fearing"262 . This interpretation of the word "friend" may sometimes apply to the relationship between a pīr and murīd, teacher and student; it is commonly thought among people that it may be applied to the teacher and pupil, lord and servant, owner and worker, served and servant, hence each word will be interpreting by itself because each word has its own specific application.

According to Dhakhīrat al-Mulūk, Ḥasan Baṣrī (d. 728 AD) narrated that "our religious brother is more loving than our children because children remind us the world while the religious brother reminds us the hereafter. It should be known that, on the judgement day, there are many people who will help each other. In the context of shafāʿat (recommendation for atonement made before Allāh) which is mentioned in the Qurʾān, [2] "O' believers, fear God, and seek the means to come to Him"263 , there should be a righteous guide in the worldly life who makes recommendation at the judgement day on behalf of his disciple's good, bad deeds, etc. Another reason to seek the master is that the spiritual masters don't rely (takyah) on his acts.

The word "wasīla" in the latter verse of Qurʾān is potentially included in all good works, compliance, and blessings of saints since following the saints is basically following God. According to a ḥadīth, "whoever obeyed me, he obeyed Allāh and who obeyed my leader, he obeyed me". 264 According to Qurʾān, "Whosoever obeys the Messenger, thereby obeys God"265 because theirs companion cannot be ill-fated men. However, their recommendation is reliable and admitted.

A verse in Qurʾān descended for ʿAbdullāh b. Ḥudhāfah b. Qays b. ʿAdī which was appointed to a leader of warriors by Prophet Muḥammad, mentions that, [3] "O' believers, obey God, and obey the Messenger and those in authority among you"266 .

On the folio 31, another verse of Qurʾān is, "whomsoever God guides, he is rightly guided, and whomsoever He leads astray, thou wilt not find for him a protector to direct"267 [4] (a friend or murshid). This verse is adequate of the description of the book Dhakhīrat al-Mulūk that Prophet Muḥammad said, "when Allāh wants to do something good for you, He shows him a righteous man. If the man forgot something, the righteous man reminds him. If he remembers him, then his master guides him". 268 And it is also highlighted in the book that the forth caliph ʿAlī said, you must get the ṣuḥba of the religious brothers because they are your guiders and will be helper in the world and judgement day. Did you not hear the voice of men in hell who would say at hereafter, "today, there is not any friend or interceder for help?

Advantage: it should to learn by heart that righteous men, saints, and religious scholars had a tradition that they did not ever prefer themselves upon righteous disciples; in addition, they used to give the advice to their disciples that if they (others) achieve their goal towards God, then they don't forget their master (at the judgement day), if they themselves got this position towards God then they will keep remember their disciples.

It is necessary that all the endeavour of disciples should be just for God not for worldly gain. Those pīrs or disciples who do not struggle for seeking God, they have not the capability to be a pīr or disciple.

Narrations of ḥadīth

There were some references of Qurʾānic verses about seeking the spiritual master or getting the bayʿa while there are some references also highlighted in the ḥadīth. For instance, [1] The significance of seeking a pīr On the folio 35, it is obligatory (farḍ ʿayn) to seek a pīr according to aforementioned ḥadīths in order to get the awareness of Islamic practices and getting the purification from evils. By this way, people could not claim on the judgement day according to the Qurʾān ،"They also say, 'If we had only heard, or had understood, we would not have been of the inhabitants of the Blaze" 277 . There are some arguments which proves that the seeking of the master is obligatory. According to the Qurʾān, "O believers, obey God, and obey the Messenger and those in authority among you" 278 .

And according to a famous ḥadīth, "seek the knowledge even unto china and seeking the knowledge is necessary for every man and woman". 279 According to latter a ḥadīth, it is necessary to seek the pīr-i kāmil (accomplished master) as it is possible because if the person learns the knowledge of Islam, and its important issues, etc. from public or worldly men who have lust desires, he cannot get the purification and cannot achieve the real truth. Therefore, ʿUbaydullāh says that, in that time, illiteracy and worldly desires (ittibā-yie nafs) have spread widely among people. Most people have temporal desires (khūdī) even if they consider themselves as pīr or guider (rahbar). They imagine people as animals and think that their service by people are obligatory even if the people don't serve them, and they lead to anger and annoyance. They show themselves that they are highly appreciated by God but in fact they don't have. On the basis of these bad habits, they cannot achieve the goal because of their impure mind and innate depravity.

The symptoms of arrogance and haughtiness

There are ten elements of haughtiness and vanity mentioned on the folio 36: 3. To like people standing in front of him.

4. To feel ashamed in walking alone and to like some people walking in behind of him in respect of him.

Abū ʾUmāma said that "we were walking behind Prophet Muḥammad. Suddenly, Prophet Muḥammad ordered us, "walk before me". Abū ʾUmāma said Him surprisingly, do we walk there? He responded: yes! Since when I heard the noise of your feet, I became afraid that any dilemma may occur in my heart". 280 5. To avoid going for pilgrimage on shrines of religious scholars and saints and to not follow them as well.

6. To dislike the people sitting with him and have a desire to sitting the people before him as needy men.

7. To dislike the people sitting with him who suffered illness even he hates them.

8. To avoid home working like buying, and bringing something for home etc.

Abū Saʿīd Khuḍrī (d. 693 AD) narrated that Prophet Muḥammad used to give the grass to his camel and care it and even to clean the house with a broom and to milk the goat with his hand, and even to sew his shoes, to work with his servant, and to eat with him as well. 281 9. To feel ashamed in house works, and in picking things like meat and vegetables, etc. 10. To feel proud in the nice and worthy suits and to hate cheaper clothes.

It is narrated in Dhakhīrat al-Mulūk that, Allāh says in Qurʾān, "O believers, many of the rabbis and monks indeed consume the goods of the people in vanity and bar from God's way" 282 . This verse is descended for Islamic and Jewish scholars.

However, this verse requires Muslims to avoid these bad actions.

The requisite merit of the pīr So, concerning seeking the spiritual master, Qurʾānic verses and ḥadīths demonstrate that it is very important for anyone to know the spiritual master very well, in order to keep safe themselves from the deceitful pīrs. It is narrated in 280 Dhakhīrat al-Mulūk that it is not right to make religious brother everyone because it is not possible for everyone to love someone for God. And to love someone under the shadow of God is not possible to see for everyone.

On the folio 38, ʿUbaydullāh quotes a metaphor of the latter's description according to which the spiritual bird doesn't sit on the dead or stinky smeller body, which means that the spiritual seeker has no relation with wicked and immoral persons. The religious scholars conclude that it is necessary for every intellectual person to avoid getting the ṣuḥba (companionship) of these given five peoples:

1. The fool, who has inverse goal and doesn't have awareness of main goal.

2. Arrogant and bad thinker.

3. Transgressor who persists on his way.

4. Impious man who deliberately denies the ḥaqq.

Greedy and miser.

Ḥasan Baṣrī narrates that it is a source of pursuing the love (maḥabba) of God who breaks the relation of stupid (those latter five kind of peoples). 283 Sufyān Thawrī (d. 161/778) also explains that to see the stupid person is also a kind of sin. 284

The attributes of the real pīr 1. Who obeys Prophet Muḥammad inwardly and outwardly.

2. Who obtains pleasure in his prayers.

3. Who avoids completely worldly things, pride, jealousy, and malice even worldly people.

Prophet Muḥammad said, the fresco of my eyes is in the prayer (ṣalāt). 285 On the folio 40, it is also narrated in the book Dhakhīrat al-Mulūk that it should be endured the exasperation power (quwwat-i ghadhbiyya) as much as possible. There is some method for its treatment:

Four methods for the treatment of exasperation 1. to strongly believe that to not be angry is a cause of getting the pleasure of God.

2. To think and agree on that it was written in its taqdīr (destiny).

3. The domination of oneness of God.

The concept of monotheism is a condition comparable to a rapid light. After some time, the ṭabīʿat (disposition) comes back to his nature and, later, it shows its endearing to resolution. If this condition (belief on monotheism) be stayed a long time, Prophet Muḥammad was more liable of this.

4. The treatment as mutatis mutandis.

According to Qurʾān, "hadst thou been harsh and hard of heart, they would have scattered from about thee" 288 . However, the verse proves that it is mandatory for both masters and disciples to speak softly and humbly with the peoples and the friends as it 288 Al-Qurʾān, III: 159.

is highlighted in the first part of that verse "It was by some mercy of God that thou wast gentle to them"289 .

According to a ḥadīth, Prophet Muḥammad said to ʿAlī that "it is better that God shows someone the right way to you rather than to obtain red camels". 290 This ḥadīth indicates that the pīr's behaviour is to act as spiritual master, the red camels which are considered a prestigious thing for ʾahl-i ʿarab (habitants of ʿArab countries), have not any value compared to the one who shows and guides someone to the right way. On other hand, this latter ḥadīth also suggests that for the pīr, it is necessary to give the basic compulsory knowledge of Islam to his disciples such as offering prayer, fast, ḥajj, zakāt (purification by wealth), and beliefs.

4. The man who has limited relation with phenomenal world.

5. The man who stays away from wicked, tyrant rulers, unlawful earns, corrupt and sinful men.

On the folio 41, it is narrated in Dhakhīrat al-Mulūk that it is necessary to avoid those pīrs who have antichretic character, illiterate, and who are transgressors with beautiful faces and who exist in this time in the shape of ʿulamāʾ and mashāykh and who praise the rulers and affluent people just for obtaining the worldly things.

Although they appear themselves among people as educated and decent persons, unfortunately, they are dangerous for Islam. So, it is necessary to stay away from them who have appearance of scholars and mashāykhs.

6. The man who doesn't use inadequate and obscene words in speaking, laughing, and quarrel, disputing either in religion issues or in other matters.

7. The man who avoids roaming in markets and streets, and avoid having evil eyes, and immodesties as well.

8. The man who has limited conversation with people, limited eating, drinking, and sleeping as well.

9. The man who fears from God.

All those features are considered compulsory for seeking the spiritual master. As well as it is obligatory for the pīr to give freedom to his disciples from his own rights and should refer them to God.

According to Dhakhīrat al-Mulūk, Ibn ʿUmar (d. 73/693) narrated that "one man asked this question to Prophet Muḥammad: how many times is necessary to forgive his servant? He replied, seventy times per day". 291 So, a disciple should be led by the pīr to follow the orders of God then he can get the closeness with God and he can get the appearance of God's attributes, i.e. both jamāliyya (the beauty of God) and jalāliyya (majestic qualities). Lastly, he should prefer considering God's mercy than His anger, as said in a ḥadīth, "His greatness is greater than His angriness". 292 On the folio 42, Sayyid ʿAlī Hamadānī wrote in his book Dhakhīrat al-Mulūk that there is felicity for the persons who can see and find their faults. Because it is not possible to get the purification without seeking their faults. This activity is very hard, that's why, unfortunately, there are very few people of this kind. Nowadays, many people, having a lot of bad evils such as lust desires, sexual ambitions, search and try to know the faults of other people in spite of seeking their faults because those evils became like a veil on their eyes. Consequently, they cannot get the reality of the things.

They are quite different from those persons who are the seekers of the right way, who get purification of heart from bad desires, and who go ahead by searching truth.

Some true seekers acknowledged their master as the mirror of the life. For instance, if the master forbids them from something, they firmly act upon on his order.

Unfortunately, there are very few Shaykh kāmil who have a real awareness of the knowledge of Islam, cognitive knowledge, the moralities of ṭarīqat (method of ascetic), and the secrets of ḥaqīqat (sapience), etc. Therefore, a lot of seekers are involved in ignorance, and negligence to so much so that they have lost their real purpose of life. So, those who couldn't find Shaykh kāmil, they should seek some religious, kind, monitor friend who can guide them regarding their faults. Just like the second caliph ʿUmar who used to ask from Ḥudhayfah (d. 656 AD), Salmān (d. 657 AD), and Abū Dhar (d. 652 AD) and others about his faults, he commonly used to say that Allāh forgives the person who will inform him about his faults.

On the folio 43 ʿUbaydullāh notes that nowadays, a nature and habit of people appeared which shows that if someone intends to inform them about their faults, he is 

Process of getting the bayʿa

At the time of getting the bayʿa, the disciple should say "I do bayʿa". There is not necessity to give the hand into master's hand. Ibn ʿUmar narrated by Prophet Muḥammad that "whoever doesn't follow the sharīʿa, he will meet his God on the judgement day but he will not have any argument. And whoever dies while he didn't get the bayʿa, he will die in ignorance". 293 On the folio 44, the ḥadīth clearly demonstrate that it is obligatory to seek the spiritual master, this supports the argument of the mashāykhs telling that, "whoever without a pīr, his pīr is a shayṭān".

According to Qurʾān, "Those who swear fealty to thee swear fealty in truth to God; God's hand is over their hands. Then whosoever breaks his oath breaks it but to his own hurt" 294 , "God was well pleased with the believers when they were swearing fealty to thee under the tree" 295 , and, "O Prophet, when believing women come to thee, swearing fealty to thee upon the terms that they will not associate with God anything, and will not steal, neither commit adultery, nor slay their children, nor bring a calumny they forge between their hands and their feet, nor disobey thee in aught honourable, ask God's forgiveness for them; God is All-forgiving, All compassionate" 296 .

The meaning of bayʿa

On the folio 45, ʿUbaydullāh describes that basically, the bayʿa means to sell.

In other words, the seeker of bayʿa sells himself to his master's in religious matters. 293 For instance, the servant who doesn't disobey his owner or landlord, likewise the murīd doesn't disobey his spiritual master. According to Qurʾān, "God has bought from the believers their selves and their possessions against the gift of Paradise"297 .

Objection

If someone asks, in the light of previous description, if he formula "the seeker sells himself to the master" means that the master is a buyer of disciple not God?

Answer

Yes, apparently, the buyer is a pīr but in reality, the buyer is God. It is proved by the former Qurʾānic verse and by another Qurʾānic verse "God's hand is over their hands"298 . So, the bayʿa, in fact, is with God. Mawlānā Rūmī delineates it in his poetry, "help us O person whose hand is into hand of God. Give us your hand and give us salvation from grief", "the master's speaking is like God speaking, though it is spoken by throat of God's man".

One sufi states that there is not any perception of duality in the religion of lovers (ʿusshāq), "God is one, Muḥammad is one, and lover is one". The commitment (bayʿa) which has been done by the disciple with his master, must be followed. ʿAwf b. Mālik (d. 73 AH) narrated that "whoever admits someone as his owner, then if he sees that the owner is perpetrating any bad works, he should consider it as makrūh but don't disobey him".299 

The types of bayʿa On the folio 46, there are mentioned basically two kinds of bayʿa; bayʿa ẓāhirī (outwardly commitment), and bayʿa bāṭinī (inwardly commitment). The second one is obligatory as it has been mentioned before, while the first one bayʿa ẓāhirī has three types: the first type is bayʿa of Islam. It is a sunna for one time. The word "bayʿa of Islam" means to show Islam. Otherwise, it is obligatory to believe in Islam as Islam is the basis of all prayers. According to a ḥadīth, Anas (d. 709) narrated that muhājirīn and ʾanṣār were digging the trench and were bringing the mud on their backs while they were reading the following stanzas "we are those people who got the bayʿa from Prophet Muḥammad on Islam, as long as we are alive".300 

The second type is bayʿa for ḥājat (needs) like jihād (struggle), and migration (hijra) etc. which is decided by murshid. For instance, to appoint a khalīfa (deputy) on a city, or for special work, or to appoint an amīr (leader) for any particular work, etc.

This bayʿa depends on the opinion of murshid. Legitimately, this bayʿa is obligatory (farḍ) because this bayʿa is a kind of prayer based on the Qurʾānic verse saying that obedience to God, Prophet Muḥammad, and leader is obligatory.

The third type is bayʿa tajdīd (renewal). Legitimately, this bayʿa is mustaḥab when the disciple shows laziness in his religious responsibilities. already have gotten bayʿa from Prophet a few days ago then why would we need bayʿa again? Prophet Muḥammad replied, do bayʿa again on that things that you will offer the prayers, will admit God as oneness, will obey Him, and lastly will not ask the question (begging) from anyone. The narrator states that he saw the people who already got bayʿa, they never ask someone for help, after the bay'a even if their's whip be felled accidently, they don't ask to pick it. .303 

The manners of asking On the folio 47-8, it is mentioned that some saints used to beg people just for self-humiliation. And they used to divide the things among needy peoples, if they may get it by someone. According to the book Kashf al-Maḥjūb, the one of the asking question manner is, they should not feel happiness on not achieving the goal than they feel happiness on achieving their purpose. They should not consider the wealth. They should not ask question to women and marketing people. They should just ask question to those people who made sure to earn lawful. They should not think about the past in order to keep themselves from long lasting problems. They should not ask question to people by using the name of God. They should feel pleasure on each order or strategy of God. They should not try to show themselves as righteous men to serve their reputation.

According to the book Kashf al-Maḥjūb, Dātā Ganj Bakhsh (d. 1077) said that once he saw an old man who was performing spiritual austerities (riyāḍāt) in the desert. One sparrow was sitting on his hand and he was saying that, is there anybody here who can give anything for his bird? Some people asked from the saint why he was begging for a sparrow? He replied, it is impossible to ask the question by using his own name.

Abū Hurayra narrated that he intended to go to Prophet Muḥammad while he was reciting that stanza, "O! sadness, so long is this night and these troubles but literally, it is better that He gave the salvation from dār-i kufr (being non-Muslim is like a darkness)". And Abū Hurayra also stated that "he had a slave who ran away.

Once Abū Hurayra went to Medinah for getting the bayʿa from Prophet Muḥammad.

Suddenly, the slave also came there. Prophet Muḥammad asked me, is he your slave?

Then Prophet Muḥammad said to the slave, now you are free for God then Abū Hurayra also enfranchised him". 304 On the folio 49, according to another ḥadīth, ʾUmm ʿAṭiyya narrated that Prophet Muḥammad got the promise from them (i.e. women) through bayʿa that they

will not weep and mourn on the death of someone. They were five women who stacked with the promise: ʾUmme ʿAṭiyya, ʾUmme Salīm, ʾUmme ʿAlā, Bint Abī Sabrah, and the wife of Muʿādh. 305 Saʿad narrated that when Prophet Muḥammad gave the bayʿa to women, an old woman asked by standing that "Yā Rasūl Allāh! we are a burden on our parents, sons, and husbands. What things are lawful to use for us from their wealth? Prophet his companions, come! And get the bayʿa on the condition that you will never do shirk (polytheism) with Allāh, will never rob, will never do fornication, will never kill children, will never do backbiting, will never go against good deeds. Whoever fulfils this promise, God will reward him. And whoever perpetrates those things, it would be kafāra (expiation) if he will be given punishment in his worldly life. If God may hide his sins, then his matter will be seen by God on the judgement day so that God will give him the punishment or not". The narrator said that the companions finally got the bayʿa. 310 Jābir narrated that at Ḥudaybiyya, 311 Prophet Muḥammad gave the bayʿa to fifteen hundred companions and it was called "Bayʿa Riḍwān". 312 On the folio 54, ʾUmme Salmah (d. 680 AD) narrated that Prophet Muḥammad predicted, "the people will dispute after the death of a caliph. One man of Medinah will go from Medinah to Makkah though the people will appear his name, but they will not like to show him. The people who will be between rukn (the Iraqi corner of Kaʿba) and maqām (the place of Ibrahim at Kaʿba) will get the bayʿa of him. One caravan of Syria would like to attack them, but they will be sunk at arḍ-i baydā (lit., white land) which is located between Medinah and Makkah. After that, abdāl from Syria and some people of Iraq will go there for bayʿa. Later on, another man will appear from Quraysh who will be with the people of kalb (dog). If someone sends a caravan to attack them, they will defeat them. And the defeater will be just the people of kalb. After that, people will follow Prophet Muḥammad. Islam will flourish.

He will die after living seven years there. Muslims will offer funeral prayer of him". 319 The commentator of ḥadīth says that this person will be Imām Mahdī. And he also explained the word abdāl, meaning saints and righteous men. And the abdāl is called abdāl because he is replaced by another abdāl, when someone dies so that they cannot extinguish in the world. ʿUbaydullāh notes that the ḥadīth proves the ritual of bayʿa which is remaining nowadays, it would continue until Imām Mahdī. So, the people who deny the bayʿa and consider it bidʿat (harmful religious innovation), they will be deprived from hidāyat (guidance) of Imām Mahdī and they will have remained in apostasy and egoism. On the folio 55, ʾUmm ʿAṭiyya narrated that, "the women got the bayʿa from Prophet Muḥammad and He forbade to do mourning. One of the women didn't get the bayʿa and said that certain woman mourned on her family deceased member, and now she will take revenge. After that, she went away but Prophet Muḥammad didn't say anything. After some time, she came back and got bayʿa". The practice of bayʿa for women ʿĀʾisha (d. 678 AD) narrated that Prophet Muḥammad used to take the exam from women by following that verse, "O Prophet, when believing women come to thee, swearing fealty to thee upon the terms that they will not associate with God anything, and will not steal, neither commit adultery, nor slay their children, nor bring a calumny they forge between their hands and their feet, nor disobey thee in aught The peoples had great affection for Imām Ḥasan. They used to visit Imām

Ḥasan and thought that it was a cause of happiness. Kings and respectful men used to send gifts to him. ʿAlī used to make a flour of barley fourth time in a week. He put it in a bowl and then closed it with a seal. He used to take some flour for one roti and then took ifṭār (breaking fast) from it. Sometimes, he used to take flour in his palm and then he sealed it. He used to wear old clothes that stitched with patchwork and he used to wear the shoes that were made by leaves of date. When people asked ʿAlī the reason of sealing the pot, he said that was afraid that his sons' Ḥasan and Ḥusayn (d.

61/680) would have put much flour in the pot.

The asceticism of ʿAlī

It is addressed on the folio 62 that, once, a leader of ʿArab came to visit Imām Ḥasan. The people had gone away after prayer of maghrib (forth prayer of a day). He offered prayer in mosque. ʿAlī was breaking the fast with some flour of barley. ʿAlī called him when the ʿArab leader completed his prayer. ʿAlī gave him a palm of flour.

He tied it in his turban although he didn't know who he was. When the ʿArab leader arrived at Imām Ḥasan, there he presented different kind of meals. He said to Imām

Ḥasan that he saw a man who was eating the flour of barley, if Imām Ḥasan gives the permission to him then he will go to mosque to offer these meals to the person who was hungry. Imām Ḥasan replied him by weeping that he was the Amīr al-Muʾminīn ʿAlī and he preferred to take these things.

Ibn ʿAbbās narrated that he came to the mosque on Friday and there he found ʿAlī who was giving the khuṭba of Friday; ʿAlī was dressing old clothes and had a sword whose cover was made of date. ʿAlī was saying that "how can I live happy with formal things of world and with temporary life? What's the relation of us with worldly beautiful things? How can I be satisfied with food while many people are hungry? How can I appreciate the title of Amīr al-Muʾminīn whereas I can't work hard like others common people? Ibn ʿAbbās said that when ʿAlī completed the khuṭba, I saw the people, they were weeping and I also cried and said to ʿAlī, why he doesn't wear new clothes? ʿAlī replied, Allāh got a promise with leaders that they wear old clothes because the rich men follow him, and the poor people don't regret him.

Abū ʾUmāma Bāhlī was appointed governor of Basra, Iraq by ʿAlī. After some time, he was asked from a man of Basra about Abū ʾUmāma Bāhlī, he said that "I saw him in a banquet". ʿAlī wrote a letter to him telling that heard that you go to the banquets of Basra where different kind of meals are presented. Attention! The man who eat the food in places where people invite only rich men and avoid the poor and needy peoples, this man no longer makes the distinction between right and wrong thing. ʿAlī removed him later on from the position.

On the folio 64, Abū Hurayra narrated that on the Eid day, poor and needy peoples came to ʿAlī. He came out and ordered Abū Mūsā to open the gate of bayt almāl. Abū Mūsā picked three lakhs of dirham. ʿAlī distributed it among them. After that, he went to ʿAyidgāh (special place for congregational eid prayers) for prayer.

When he completed the prayer, I (Abū Hurayra) came back with him and I saw that there were two rotis which were cooked without oil. I said him that if you bought the roti with oil with the money of bayt al-māl, it was not a problem since it was just one dirham? ʿAlī replied, O Abū Hurayra! Do you want to make me shameful and put the stain of betray on forehead at judgement day? By God's oath, it will be very happy that day for me when I'll present by myself in front of God while there would not be any regret of betrayal, and shame etc.

The prerequisite for being the spiritual master ʿUmar narrated that "it should not be possible to get the bayʿa of those persons who give the bayʿa without counselling and nor those persons who give the bayʿa in the condition of fear of war or fight". 328 The ḥadīth proves that it is not right to get the bayʿa from anyone. It is necessary to seek the right master whom all the peoples agreed on and has been accepted within society.

On the folio 65, it is written that it is not accurate to get the bayʿa from those hearts of all the people". 329 In another ḥadīth of Mishkāt some words are described after latter ḥadīth that when Allāh hates someone then He (Allāh) does the same. 330 Ibn Masʿūd narrated that "one man asked from Prophet 

The rules of bayʿa according to earlier saints

On the folio 66, according to Kashf al-Maḥjūb, mashāyikh had a habit that if a murīd gets rid away from the world, then mashāykh used to give him the education of three things concerning the etiquettes and decorum for three years respectively, i.e.

one year for social welfare, the second year for the true service, and the third year for heart care and social service. If the murīd acts according to these things, they give him the bayʿa otherwise they say to him 'the ṭarīqat couldn't accept you'. If the murīd remains firm on these teachings, then he might consider himself as being in the category of khādimīn (servants) and he should consider others as his makhdūm (master). It means that he should prefer others than himself and must think to do service of people. If he considers himself as better than others by doing service, it is clearly a defect and lose.

According to Kashf al-Maḥjūb, one of the disasters of this time is when then khādim considers himself better than the others. The real prayer for God is possible when the praying man ignores his ambitions for judgement day and offers prayer for God just for God because whoever offers prayer for getting something, in fact, it is not for God, it is just for himself. The heart caring of someone is possible when his courage has been collective, and his problems and sorrows have been pulled out from his heart. Lastly, he should protect his heart from inattention at the time of prayer.

To conclude, the murīd who has acquired these three features, he is now capable to wear muraqqaʿ (cloak). It is also obligatory to wear the muraqqaʿ that he has faced ups and downs of ṭarīqat mustaqīm al-ḥāl (straight spiritual state) and he has well-developed the awareness of several spiritual terms such as dhawq-i aḥwāl (the taste of mystical states), mashrab-i aʿmāl (the disposition of deeds), qahr-i jalāl (coercive force of majesty), and luṭf-i jamāl (subtle prettiness).

For the spiritual master, it is also necessary to know about his murīd if he is able to achieve his goal or not, if the murīd can do it then he should train him. The master should forgive him if the murīd can't do it, alternatively the master knows that his disciple will be stopped under his training.

On the folio 67-8 is mentioned that the Shaykh must have least awareness about ḥaqīqat (truth) and ṭarīqat even if he intends to see someone, the man should get awareness through him. And if the Shaykh trains a bad person, the man becomes saint. According to Kashf al-Maḥjūb, ʿAlī Hujwayrī says that, once he passed away from Azerbaijan with his Shaykh during a travel, they saw two or three men who were standing near a shop of wheat. They were supplicating from the manager of shop by spreading out their lap. My Shaykh saw them and recited a verse of Qurʾān, "Those are they that have bought error at the price of guidance, and their commerce has not profited them, and they are not right-guide" 332 . I asked my Shaykh, if did they suffer in this situation by insulting someone? He replied, their pīr was very eager to have a murīd and he had desires to collect the money. So, we can't say that the beggars are better anymore. It is just a self-indulgence of nafs to invite the people for Islam without contentment of God.

The bayʿa of woman

It is right to learn and get the knowledge from those women who got the knowledge of Islam from Islamic scholars whether he is a father, husband, brother or other. Those women were very common in the time of the companions of Prophet and tābiʿīn but nowadays, there are not any women like that. However, it is not lawful to get the bayʿa of women because this tradition was not in the time of Prophet Muḥammad nor after Him. For instance, a following ḥadīth proves that the women do not have a full mind and it is also proved by experience and observation. Abū Bakr narrated that Prophet Muḥammad said, "the nation never can get the success whose matters have handed over to woman". 333 On the folio 69, according to another ḥadīth, Prophet Muḥammad said, "the khilāfat will last for thirty years after me. After the khilāfat, the kingdom system will occur". 334 And another ḥadīth declares that Prophet Muḥammad said, "I am afraid from the abundance of worldly things on you like earlier nations had abundance of things. You will be proud of the things like earlier ones were proud of those things.

And eventually those things will destroy you like earlier nations have been". 335 According to those two ḥadīths, after khilāfat, there had been created disruption in the matters of Islam and that's why saints and righteous men perpetrated the world-renouncing way of life although they remained in Islam. According to the book Kashf al-Maḥjūb, Imām Abū Ḥanīfa had have great grace in prayer, rules of ṭarīqat, and in mujāhidāt. He was not interested in political issues like taking the place of judge, etc. One night he saw in a dream that he was collecting the bones of Prophet Muḥammad from his grave while he was selecting some bones of them. The answer is, yes! All of them are right in their claim that they have the spiritual lineage and connection with four caliphs through several saints and that they follow and believe them till the judgement day. We also believe them and follow one of the spiritual lineages. There are several arguments and references of saints and 336 He was the expert of knowledge in explaining and interpretings the dreams. See for more detail about him, Lory, Pierre, Le rêve et ses interprétations en Islam, (Albin Michel, 2003). Those all of them were righteous men and affiliated with ahl-i sunnat wa-l-jamāʿat (a grand sect of Islam). So, whoever denies their moralities, and characters, in fact they are against God. And whoever doesn't admit the bayʿa of companions of Prophet Muḥammad, he is out of the circle of Islam. Whoever does not believe in the bayʿa of tābiʿīn and tabaʿ tābiʿīn, he deserves punishment. The fatwā (legal opinion) is on that issue. And whoever disagrees on the miracles (karāmāt) of saints, he is also an infidel.

There are some persons who engaged in politics along with Sufism. For instance, Imām Abū Ḥanīfa and Sufyān Thawrī didn't accept the position of judge and they lived far away from the people for blaming himself. Some leaders had the capacity to understand the Qurʾān and ḥadīth such as ʿUmar b. ʿAbd al-ʿAzīz (d.

101/720) etc. According to Dhakhīrat al-Mulūk, it is narrated that ʿUmar b. ʿAbd al-ʿAzīz found a lot of wealth thanks to his father's inheritance. He passed a very luxury life in the time of his leading but when he got khilāfat, he distributed all his wealth among the orphans and needy peoples of Baghdad. However, he asked his ʿāmil (worker) what was the normal salary of a common labour in Baghdad? He replied, four dirhams. ʿUmar ordered that from now, he will take four dirhams as salary from bayt al-māl, so that his family would run the home system and he could serve the public with satisfaction.

On the folio 75, it is narrated that He had nineteen sons. He had just a copy of Qurʾān and a sword in his home when he died. So, those persons basically become the reason to destroy the religion though, apparently, they look like scholars and mashāykh.

On the folio 77, it is narrated in that same book that Prophet Muḥammad said, "avoid sitting with died persons. Someone asked Him the explanation of died persons.

Prophet Muḥammad replied, the wealthy persons". 339 It is narrated that when Sulaymān (d. 931 BCE) stands up from his royal throne, he went to poor people and sat with them and said, "the poor man should sit with poor men".

It is also narrated in that book that, when Yūsuf sat on the royal throne, day by day he became weaker and weaker. People asked him the reason, but he remained silent. After some days, people again asked him if the weakness was caused by any disease, then in that case he would get treatment immediately. He responded, there is no need of any treatment because it was the desire of his nafs during his seventeen years of governance to be fed with barley bread, but he didn't do it because there were many people who were victims of famine.

It is narrated that Sulaymān used to do fast during his governance. He used to make baskets during the leisure time. In the evening, he used to purchase two barely breads by selling two baskets. And he would go to graveyard by putting the blanket on the head. He would search for the poor and then he would break the fast with those breads.

It just a blanket on the body. If I cover the head, then the feet are naked. If I cover the feet, then the head is naked". Prophet Muḥammad gave his blanket to Fāṭima. ʿImrān says that "I also go to the house with Prophet Muḥammad and sat on the floor with Prophet Muḥammad. Fāṭima's face was yellow by weakness. She also sat on the floor.

There was just an old blanket in the home which wrapped her body. Prophet

Muḥammad asked her about her condition. She replied, Yā Rasūl Allāh! "I am ill and did not eat for three days. When Prophet Muḥammad heard this, he cried ʿImrān also cried. Prophet Muḥammad said, "by God's oath, for three days I didn't eat while I have a higher position than you". Jibrīl also cried and he brought the keys of all treasures and brought also a message of God that if "I order then I can get all the keys of treasures. I said, I like poverty (darwīshī). One day hungry and one-day meal."

On the folio 79, it is also narrated in that book that Mūsā had nothing. Banū

Isrāʾīl respectively used to present the meal before you. One day, Mūsā claimed to

God that, what's the bother that someone gives the meal in the evening and another one in the morning. God sent the revelation to Mūsā, O Ibn ʿImrān! I do like that with my lovers. I distinguish between the provision of the beloved people and the provision of miscellaneous people. So, those people should be forgiven.

Those people were very prestigious in the religion. Although they outwardly had specialization in different field, they inwardly agreed, they even had a coalition among each other. Therefore, they don't criticize anyone, and even got benefits from each other. They were superior to another in asceticism of knowledge. They drew perfection from each other in the ḥāl (the mystical state). God has awareness of ḥāl about them.

According to Dhakhīrat al-Mulūk, Khaythama (d. 279/892) was one of the great scholars among tābiʿīn. He was very generous, and he was in debt of thousand dirhams in order to help poor people while there was a famine in Basra for one year.

He had a ʿaqd-i ukhuwwat (brotherhood contract) with Masrūq (d. 682 AD). Masrūq had also heavy debts. Khaythama paid the loan of Masrūq before paying his loan and Masrūq didn't know about it.

It is narrated that one man visited Abū Hurayra and said him that "I want to do a contract of brotherhood with you". Abū Hurayra replied by asking that, "do you know the rules of brotherhood?" He said, "no, please tell me". Abū Hurayra said him, "I have the right to spend your wealth more than you. It is commonly referred among the intellectual persons of ʿarab that, 'the quantity of expenditure is a scale of love'. According to Kashf al-Maḥjūb, Imām Ḥasan Baṣrī narrated that, the bad presumptions arise against righteous men by getting the ṣuḥba of dissolute persons.

The sons of

And it is also written in that book that, there are three wonders of the world among the mutaʾkhkhirīn (later people): the indications of Shiblī, the points of Murtaʿish, and the tales of Jaʿfar.

Junayd narrated that, Jibrail's place among the angels is like a place of Bāyazīd among us. It is also said in that book that Junayd was renowned among the the grand leader of Prophets. Hence, He wear woollen clothes, he said, as "it made me oblivious from God". Nowadays, conversely self-indulgent and arrogant persons seek the respect by wearing silky clothes and golden rings. Evil persons who called themselves mashāyskh looked proud in front of people using makeup and decoration.

Basically, those scholars are ignorant who intend to find their greed towards luxurious cars and prestigious bungalows through the path of pieties though they apparently put their name Shams al-Dīn (the sun of the religion) and Nūr al-Dīn (the light of the religion). In fact, it is not hidden from ṣāḥib-i baṣīrat man that they haven't the religion of arbāb-i yaqīn (intellectual persons) as they are rather related to the religion of satan.

On the folio 83, it is mentioned that, at present, people claim to have the knowledge of ẓāhirī sharīʿa and present themselves as followers of Imām Abū Ḥanīfa. In fact, they don't have the knowledge of fundamentals of Islam such as prayer, fast, ḥajj, and zakāt etc. except a few well-known information. They are deprived of the rest of its knowledge. That's why they are the objects of jealousy, bitterness, and irritation against religious scholars.

According to Dhakhīrat al-Mulūk, ʿĀʾisha narrated that, "Prophet Muḥammad used to talk with us and we would talk with Him, we even had fun all together. But He didn't recognize us and we didn't recognize Him, when the time of prayer came". 342 It is also narrated in that book that Ṭalḥa b. ʿUbaydullāh (d. 656 AD) was praying in a park while he started thinking about the pasture and even forgot the rakʿat (genuflections) of prayer. He went to Prophet Muḥammad and said: "I would like to give the land of park for Allāh in order to give the atonement of his fault.

Prophet Muḥammad sold the land for thousand dirhams and distributed the money among the needy.

According to Dhakhīrat al-Mulūk, ʿAlī used to be agitated in the time of prayers and his face changed. The people asked him about that, he said, the time has come to fulfil the trust whom the heaven and the earth denied picking up its burden.

And Imām Zayn al-ʿĀbidīn ʿAlī b. Ḥusayn, when he started making his ablutions, his face used to turn into yellow colour and the condition of his body looked afraid. The people asked him about that condition. He replied, "you don't know where I am going".

And Anas b. Mālik narrated that, Prophet Muḥammad said, the fast is broken by five things: lie, backbiting, talebearing, false oath, and looking with sexual urge.

According to a second ḥadīth, whoever uses false talking and doesn't abandon on that, then God doesn't care of him for his feeding either he eats and drinks or not.

This ḥadīth is the same as the previous ḥadīth.

Sharīʿat and ṭarīqat are not separated from each other

It is noted on the folio 84 that the book of Taʿarruf al-Taṣawwuf is one of the comprehensive books on the sharīʿa and ṭarīqat. In this book it is written that, whoever becomes Sufi without pursuing the knowledge of fiqh, he is a zindīq 343 (religious hypocrite). And whoever is faqīh but has not knowledge about fiqh, he is a fāsiq (reprobate). And whoever does both of those, he is a muḥaqqiq (researcher).

According to Dhakhīrat al-Mulūk, bad habits such as jealousy and prejudice have been firmed in the heart of the people. Hence, it is not possible to remove those diseases from the hearts without destroying the substance of riot and the desire of money and property. Its treatment is very hard. Therefore, many saints intended to pay a meticulous attention to God in the prayer during their entire life, which means that their thoughts did not circulate during that time in their mind except Allāh. But they could not do that. So, how we can keep our prayer safe from worldly thoughts?

Indeed, it is difficult, but we must try to do it. If we can't do that in the whole prayer (ṣalāt), then we should avoid the dilemmas, at least for half or third part of our prayer.

It is also written in the book Dhakhīrat al-Mulūk that the knowledge of reality means that human has awareness of flaws and disasters of their nafs. The maʿrifa of nafs (the ego) is basically a key of maʿrifa of God. By its blessing, the human can recognize the way of love for God and the way of its consent. Consequently, he can find the reasons of veils and his misery and humiliation. He, therefore, can be sure that the worldly things are worthless, and he finds the bitter life by fear of judgement 343 Iranian origin terms zindīq (pl. zanādiqa) and zandaqa, and on the evolution of their meaning under the Sassanids and in Islam, where they ended up defining liberty (free thought). See Blois, F.C. De, "Zindīḳ", in: Encyclopaedia of Islam, Second Edition, 2007. day. According to the verse of Qurʾān, "Even so only those of His servants fear God who have knowledge" 344 . This verse indicates that reality.

On the folio 85, some scholars are jealous of Imām Abū Ḥanīfa and said that he doesn't know anything except of some knowledge on common issues of Islam.

They also said about him that he doesn't have a deep knowledge of Islam. According to Kashf al-Maḥjūb, when Dawūd Ṭāʾī completed his education, he became an authentic scholar. He went to Imām Abū Ḥanīfa and said, "what should I do (after completion of education)?" Imām Abū Ḥanīfa replied, "apply what you read because the knowledge without practice is like the body without soul". Whoever knows very well the words and its actions, situations and deeds, he potentially knows that the early sufis and the scholars mutually agreed, and both had no dissensions. There is no space to describe their manāqib (virtues) in details.

Nowadays, similarly there are many saints who are so-called scholars and consider themselves a ṣāḥib-i dhawq o hāl (having mystical experience and state), saints who claim to be proud of their illiteracy and stupidity on the passed moments and ancient accidents that, "someone didn't do good with him and that's why he is facing the troubles." Even those saints acknowledge their miracles. Unfortunately, these ignorant people don't know that many atheists used bad languages against 344 Al-Qurʾān, XXXV: 28.

Prophet Muḥammad and that many innately cruel non-muslims treated Prophet

Muḥammad with cruelty and injustice and even tried to kill Him. But Allāh the Almighty didn't give them punishment on their's acts that time, He even gave respite them for a long time. Later, some of them got the awareness of Islam through God and they were free from punishment. Conversely, the ill-fated and accursed saints consider themselves greater than Prophets and consider that the matters of destiny are same their own miracles. Basically, the fact is that Satan himself also regrets their misfortunes. (we seek refuge from this through Allāh).

On the folio 87, it is mentioned that, these people equally discuss the scholarships of Ḥasan Baṣrī, Bāyazīd Basṭāmī, Junayd Baghdādī, and Ibrāhīm b.

Adham in such a way that, through their words, they (worldly and illiterate Saints) come closely to infidelity. However, this is a tradition of ignorant sufis.

The decrees of saints and the scholars are appropriate to Qurʾān, ḥadīth, and There are some innovative terminologies from authentic saints who were did not live in the early period of history. Those terminologies are written for the public to explain them easily and in a better way. This is not a problem since same terminologies are also invented by fuqahāʾ, jurists and other scholars. There is a discussion about authentic saints but not about uneducated saints.

It is written in the book Kashf al-Maḥjūb that Dātā Ganj Bakhsh said, "I am ʿAlī b. ʿUthmān al-Jilābī. I always make prayer (duʿāʾ) to God that may God's relation with me is a same thing which He had with His beloved persons. But this prayer was not appreciated by the enemies of that time; even if you don't follow them in doing bad and hypocrisy, they will become hostile to you. (we seek the refuge of God from illiteracy)

The reactions against unpractised scholars and ignorant saints Mawlānā Rūmī admonished unpractised scholars and unrealistic claimers that God says in the Qurʾān, "Those whose striving goes astray in the present life, while they think that they are working good Deeds." 345 And, "And as for the unbelievers, their works are as a mirage in a spacious plain which the man athirst supposes to be water, till, when he comes to it, he finds it is nothing; there indeed he finds God, and He pays him his account in full; (and God is swift at the reckoning.) 346 Here is quoted a section of the Mathnawī vol. 3.

1. Thou art feigning to be distraught (with the love of God) and a gnostic:

though art throwing dust in the eyes of generosity, 2. Saying, "I have no consciousness even of myself;

in my heart there is no room for aught but God.

I have no recollection of what I ate yesterday:

this heart takes joy in nothing except bewilderment.

4. I am sane and maddened by God: remember (this), and (since I am) in such a state of selflessness, hold me excusable.

5. He that eats carrion, that is to say, (drinks) date-winethe (religious) Law enrols him amongst those who are excused.

6. The drunkard and eater of beng has not (the right of) divorce or barter;

he is even as a child: he is person absolved and emancipated.

7. The intoxication that arises from the scent of the unique Kinga hundred vats of wine never wrought that (intoxication) in head and brain.

8. To him (the God-intoxicated man), then, how should the obligation (to keep the Law) be applicable?

the horse is fallen (out of account) and has become unable to move. 9. When lameness comes, the load is taken off:

God has said, it is no sin in the blind. 345 Al-Qurʾān, XVIII: 104. 346 Al-Qurʾān, XXIV: 39.

10. You brag of your dervishhood and selflessness (thou utterest),

The wailful cries of those intoxicated with God, 11. Saying, "I know not earth from heaven."

The jealousy hath tried thee, tried thee (and found thee wanting).

12. Thus hath the wind of thy ass-colt put thee to shame, thus hath it affirmed the existence of your self-negation.

13. There are hundreds of thousands of trials, O father, for anyone who says, "I am the captain of the Gate."

14. If the vulgar do not know him by (putting him to) the trial, (yet) the adepts of the Way will demand from him the token (of his veracity).

15. How will he that is intoxicated with God be restored to his senses by (the soft breath of) the west-wind?

The God-intoxicated man will not come to himself at the blast of the trumpet (of Resurrection).

16. The wine of God is true, not false: thou hast drunk buttermilk, thou hast drunk buttermilk, buttermilk, buttermilk! 17. Thou hast made thyself out to be a Junayd or a Bāyazīd, (saying) "Begone, for I do not know a hatchet from a key."

18. How by means of hypocrisy, O contriver of fraud, will thou conceal depravity of nature and (spiritual) sloth and greed and concupiscence?

19. Thou makest thyself a Mansur-i Hallaj and settest fire to the cotton of thy friends, 20. Saying, "I do not know Umar from Bu Lahab; (but) I know the wind of my ass-colt at midnight."

21. Oh, the ass that would believe this form an ass like thee, and would make himself blind and deaf for your sake! 22. Do not count thyself one of the travellers on the Way; thou art a comrade of them that defile the Way: do not eat dung (do not talk rubbish)! 23. Fly back from hypocrisy, hasten towards Reason:

how shall the wing of the phenomenal (unreal) soar to Heaven?

24. Thou hast feigned to be a lover of God; (but in truth)

thou hast played the game of love with a black devil.

25. At the resurrection lover and beloved shall be tied in couples and quickly brought forward (to judgement).

Why hast thou made thself crazy and senseless?

Where is the blood of the vine'? Thou hast drunk our blood, 27. (Saying) "Begone, I do not know thee: spring away from me.

I am a gnostic who is beside himself and (I am) the Buhlul of the village."

28. Thou art conceiving a false opinion of thy nearness of God, thinking that the Tray-maker is not far from the tray;

29. (And) thou dost not see this, that the nearness of the saints (to God) hath a hundred miracles and pomps and powers.

30. By David irons is made (soft as) a piece of wax;

in thy hand wax is (hard) as iron.

31. Nearness (God) in respect of (His) creating and sustaining (us) is common to all;

(but only) these noble ones possess the nearness (consisting) of the inspiration of Love.

32. Nearness is of various kinds, O father:

the sun strikes (both) on the mountains and on the gold (in the mine);

33. But between the sun and the gold there is a nearness (affinity) of which the bid-tree hath no knowledge.

34. (Both) the dry and fresh bough are near to the sun:

how should the sun be screened off from either?

35. But where is the nearness of the sappy bough, from which you eat ripe fruit?

36. From nearness to the sun let the dry bough get (if it can) anything besides withering sooner! 37. Be not intoxicated after the manner of this branch, which, when it becomes sober, has cause for repentance, 38. O man without wisdom, do not be an inebriate of the sort that (when) he comes (back) to his wits he feels sorry;

39. Nay, be one of those inebriate on account of whom, whilst they are drinking the wine (of Divine love), mature (strong) intellects suffer regret.

40. O thou, who, like a cat, hast caught (nothing better than) an old mouse, If thou art so pot-valiant with that wine (of Love), catch the Lion! 41. O thou who hast drunk of the phantom cup of Naught do not reel like them that are intoxicated with the (Divine) realities.

42. Thou art falling to this side and that, like the drunken:

O thou (who art) on this side, there is no passage for thee on that side.

43. If thou (ever) find the way to that side, thenceforth toss thy head now to this side, now to that! 44. Thou are all on this side, (therefore) do not idly boast of that side: since thou hast not (died) the death (to self), do not agonise thyself in vain. The types of knowledge On the folio 91, according to the book of Mishkāt, Ḥasan Baṣrī narrated that there are two types of knowledge. One is related to heart which is useful. The second 347 Nicholson, Reynold Alleyne, The Mathnawi of Jalalu'ddin Rumi, (Luzac, 1926), vol. 3. one is related to language/tongue. It is an argument for the creation through God. 348 And according to Dhakhīrat al-Mulūk, the treatment of the second type of knowledge is the fact to know very well that the risk of knowledge is bigger than ignorance because it is a much higher responsibility for the scholars to God than other persons.

It has been observed through several experiences. For instance, the leaders and kings used to forgive the uneducated persons on their faults, but they didn't ever accept the excuse from scholars. It is common rule that educated person who break the rules is worse than those who don't have knowledge.

On the folio 92, according to Mishkāt, ʿAbdullāh Ibn Masʿūd narrated that if scholars keep the knowledge and spread it to the persons who are eligible, then they easily can get the rulership on the world. Unfortunately, they use their knowledge as a source of income for the rich people. So that's why they become disgraced. Ibn

Masʿūd also narrated that "I heard from Prophet Muḥammad, He used to say that whoever forgets all of sorrows and just have the sorrow of judgement day, then God economizes him from all of his sorrows of the world. And whoever doesn't forget his troubles and always lives in them, then God doesn't care about in which valley he will die". 349 On the folio 93, it is also written in Mishkāt that Zayd b. Labīd narrated that "Once Prophet Muḥammad talked about the disaster of the knowledge. Zayd b. Labīd asked Him, Yā Rasūl Allāh! How will the knowledge be vanished? While we read the Qurʾān, learn it to the children, and they learn their family onward till judgement day.

Prophet Muḥammad replied, O' Ziyād! may your mother cry on you, I thought you were great scholar among the people of Medina. you do not know that Jesus and the Jewish read the book Torah and Gospel but don't follow it." 350 Usāma b. Zayd (d. 673 AD) narrated that Prophet Muḥammad said, "one man will be thrown in the hell on the judgement day. His intestines will come out of the belly. He will run around it like the donkey runs around the grinder mill. Then hellish peoples will ask him what happened with him? Did he teach people to do good and forbid them to do bad? He will reply, yes, but he himself didn't apply this. Similarly, he used to forbid people to doi bad but he himself didn't avoid it." 351

On the folio 94, Sayyid ʿAlī Hamadānī stated in the chapter of "Munkirāt-i

Masājid" of his book Dhakhīrat al-Mulūk that, some people in that time wished to become wāʿiẓ (preacher) but they didn't know the basics about tafsīr and ḥadīth and they were deprived of their subtleties. They quote anecdotes, stories, bad stanzas, and prosody words in their speech and the people get excited on bad things. It is necessary to prohibit these preachers to speech and they should be required to account what they have done. One condition for the preaches is that the symptom of piety is shown by his condition, his face should look like a gentleman, dignity. Good character and avoider from voracious appetite of nafs. If the person doesn't have these features, people cannot get the advantage; instead there are more chances to being engaged in bad activities. It is forbidden for women to attend the seminars where men also participate. It is also forbidden for women to go to mosques, shrines, seminars of condolence etc. except the old women who wear old clothes with veils.

On the folio 95, to attend the maḥfil-i samāʿ where the instruments like harp, sesk and tambour etc. are used and where the women get gathered on the roof for seeing it and where money is spent for activities like rape, drinking the wine, organizing singing, and condolences, all these are forbidden things. It must be denied and action against them is necessary.

The types of sins

According to Dhakhīrat al-Mulūk, there are three types of sins regarding to its time: past, present and future.

1. Past: for instance, someone did fornication in the past or drunk wine but in the present, there are not any influence of them. So, the punishment and penalty of those sins depend on the judge's strategy, but the people don't have the right to take action against them.

2. Present: if someone is doing the sin such as drinking wine, wearing gold or silky clothes, listening songs, etc. it is obligatory to put an end to these evils and its abandoner are sinner. The people also can prohibit this person.

351 Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 3267, Muslim, Ṣaḥīḥ, ḥadīth no. 2989.

3. Future: The sin which is expected to happen. For instance, there are bottles of wine, decorated place for wine, or there are adulterer and adulteress. So, there

are not sure about the sin and there is just a suspicion about that but there is a possibility to not doing the sin. In this situation, nobody has the right to prohibit someone.

If there is an activity that is apparently ḥarām and makes a cause of doing ḥarām, for instance wicked persons who stood at ladies' baths or on the passing way of women for watching her, or stranger man and stranger woman meet in loneliness because the probability of the sin is possible. And the probability of being engage in bad things is also a kind of sin. It is a part of accountability to forbid them whether it is a muntaẓira (waiting for doing sin) or a dhāhiba (continuing sin). So, there are two more types of sin included, one is muntaẓira and the second is dhāhiba. So, there are five types in total.

The types of accountability

On the folio 96, According to Dhakhīrat al-Mulūk, the prohibition of sin is of three types. First, the accountability of equivalent to equivalent is like the accountability of public to public and specific persons to specific person. Second, higher to lower accountability is like king to people, teacher to pupil, father to children, husband to wife, and leader to servant. There is full extension for accountability. This type divides among its rules in five stages. The reformation is correct and useful in all cases. The third type is lower to higher accountability like people to king, pupil to teacher, children to father, wife to husband, and slave to lord.

The accountability of this type is not applicable in the third and fifth stages while in the first and second stages, it is obligatory. And the fourth stage is controversial. For instance, a righteous boy can guide his father in the five ways, first two ways, introduction and advise are obligatory. Third is to forbid and insult. Fifth is to beat and hit which are ḥarām. The fourth is controversial such as breaking the musical instruments, pouring the wine, dragging the silk robe from the father's body, returning the usurped wealth, erasing or getting off the painting from the wall etc. If the father feels hurt and sorrows from his boy's deeds, then better option is that the boy could do the accountability of his father in the mentioned deed; it is even obligatory in those situations because this accountability is a kind of obedience.

Furthermore, the feeling hurtness and sorrowness of the father is just for his having the love with invalid or invaluable things which have been rooted firmly in his nafs-i ammāra (sensuous soul) which is also a sin. In fact, the father's annoyance in those situations doesn't matter. In brief, the accountability of boy to his father by beating and hitting is totally ḥarām. Indeed, there are many references of Qurʾān and ḥadīths about the rights of parents. So, that's why they would not be concerned to have the accountability in general.

The majority of scholars narrates that for jallād (executioner), is not right to kill his father in order to take ḥudūd o qiṣāṣ (law of retaliation of murder) even though the father is non-Muslim. If the son can't give the punishment to his father for his early crime, then how the boy could be eligible to give the punishment to his father for his expected sin in the future?

The accountability of wife and servant through husband and owner is almost the same as that of the boy and father's accountability.

The accountability of king through the people is very difficult because people can just use the soft language to give the advice to king or leader for accountability.

There is a condition that it is obligatory for the censor to have the power to do the accountability. So, the one who feels utterly helpless, he is not eligible to do accountability. Indeed, he latterly should have bad thoughts about sins and evils.

The conditions of accountability

On the folio 98, according to ḥadīth, the accountability concerning the helpless and power, are of four types. 1. wujūb (compulsory) 2. isqāṭ (nullify) 3.

istiḥbāb (supererogation). 4. takhyīr (optional).

1. The accountability is obligatory, according to the majority of scholars, when it is sure that the person will be stopped through ombudsman's advice. And there is not any fear about his life, wasting money, and insulting by the person.

2. If he thinks there is not any advantage for his advice and feels losing something, the wujūb will be eliminated.

3. If he thinks that there is not any possibility of giving the advice and that there is more chance to lose something, the accountability is not necessary in this situation, but it would be remained mustaḥab as the manner of Islam.

The Ombudsman, if he is a scholar, righteous man and if the situation shows that from his accountability the evils and dignity of bad man will be finished and will affect and give the power to the heart of the religious people, then the ombudsman will not be afraid of wasting his wealth and dignity, nor afraid of the punishment and death, and will not leave the advices of religious peoples.

If he feels the risk of missing his relative persons or friends, then he never gets the accountability because it would be the cause of creating other problems which is worse than before. For instance, a tyrant wants to take the goat of someone without his permission. If the ombudsman stops him and feels that the tyrant will kill him then the accountability would be ḥarām.

If someone intents to mutilate himself and the only way to stop him from this is to use force which in extreme cases may even result into death. It is still preferable to abstain him from doing mutilation, although this critical situation may still result in mutilation or even death, since the main objective is to fight against the evil act instead of saving his life.

Similarly, a man who wants to steal someone's wealth and there is no other way to save the money but to kill the thief, then it is lawful to kill him to save the money. In this situation, it is not a purpose to kill him in order to save the bad money, but it is so because the thief is trying to take the Muslim's money which is a kind of sin. So, it is not wrong to prevent someone from doing badly through his murder. So, the main purpose of this accountability is to prevent the bad act.

On tha folio 100, Kātib al-Ḥurūf (ʿUbaydullāh) narrated that it is affirmed in his heart that the Quranic verse, "whether one or both of them attains old age with thee; say not to them 'Fie'" 352 is to understood in the sens that it is forbidden to use bad words about parents. Similarly, the prohibition of using the pots of gold and silver according to ḥadīth, "whoever use the pots of gold and silver for eat, in fact he is filling his stomach with the fire" 353 is to be understood in the sense that it is also forbidden to eat gold and silver which are not mentioned in any book of fiqh while the people use them. They might do something bad and they are sinful. (Allāh and his Prophet better know right thing).

352 Al-Qurʾān, XVII: 23. 353 Muslim, Ṣaḥīḥ, ḥadīth no. 2065.

The types of caliphate

There are three types of caliphate. O ʿAzīz (dear)! Islam spread all over the world, that's why there are several caliphates, which came instead of one or two caliphates. The caliphates were either outward like scholars, or inward like saints.

However, this caliphate was general. The particular caliphate was in the time of Prophet's companion. The third type of caliphate is common of both abovementioned, as Prophet Muḥammad said, "you all are like a vassal". And each of them would be asked by his populace. For instance, the king about his people, the man about his family, the wife about her home, and the son or slave about his wealth will be asked on the judgement day". 354 (agreed by all)

The types of Recommendation (shafāʿat) On the folio 101, similarly, there are many types of recommendation at judgement day. One of them is shafāʿat khāṣ (special recommendation) which is just for Prophet Muḥammad. This type of shafāʿat is to get comfortable after long lasting prayers, as it is counted in a ḥadīth of shafāʿat: on the judgement day, all messengers of Allāh (except Prophet Muḥammad) will speak the same word "we are not capable of this shafāʿat". About general shafāʿat, third caliphate ʿUthmān narrated that three persons will do the recommendation on the judgement day respectively: (1)

Messengers of Allāh (2) Religious Scholars (3) Martyrs". 355 This ḥadīth potentially indicates that the religious scholars have a higher position than martyrs and less than Messengers. So, it doesn't apply on those scholars who are thieves of religion. In fact, the real scholars represent a minority at that time.

In the earlier times, there was a man named Āṣif b. Barakhiyā, the companion of Prophet Sulaymān who is mentioned in the Qurʾān by these words, "Said he who aḥwāl because according to a poetry, "who I am to describe their scholarship, or eulogize their aḥwāl, dhikr, and fikr".

On the folio 102, Abū Saʿīd Khuḍrī narrated that Prophet Muḥammad said, "there would be some peoples in my umma who will do the recommendation for a bad party, some of them will do for a tribe, some will do for a family, and some will do for a man until they all enter the heaven". 357 Anas narrated that Prophet Muḥammad said, "A heavenly man will pass away from the rows of hellish men while one hellish man will call heavenly man and will ask him, "do you know me? I am a man who once gave you water for drinking".

Similarly, one another hellish man will say him, "I gave you the water to make your ablution". The heavenly man will do the recommendation for them and will bring them to heaven." 358 Similarly, without the command of Allāh, there will not be any recommendation like the guidance without the command of Allāh is not possible.

Some verses of Qurʾān about recommendation is, Allāh says in the Qurʾān, "Who is there that shall intercede with Him save by His leave" 359 , "they intercede not save for him with whom He is well-pleased" 360 and, "Thou guidest not whom thou likest" 361 .

There are several levels of guidance and intercession. fiṭrat (nature of religion) and if you take the bowl of wine then your umma become disobedient". 362 On the folio 104, it is addressed that Prophet Muḥammad had the authorisation to choose any bowl, but He chose the bowl of milk which was sweet and intoxication (mastī). The righteous men of His umma also chose that bowl and that's why they remained in the ẓāhirī sharīʿa and its bāṭin though they had also options to take other bowls, but because of the domination of obedience to Prophet, they chose the sweet bowl of milk. The ḥadīth also indicates that Prophet Muḥammad is a perfect and great person. The righteous men of the umma also have different effects and levels. For instance, some of them have more ecstasy than sweetness while some others are opposite of it. Some saints are on a condition that Allāh just knows their condition.

Apparently, those who have more ecstasy, they have istighnāʾ (independence, selfsufficiency). And those who have more sweetness they have more humility.

According to Kashf al-Maḥjūb, once a man asked a question about ʾīmān to Ibrāhīm Khawwāṣ (d. 290/ 903). He replied, "I don't know this time because whatever I'll tell you it will be the logic and I want to give an answer to you through observation. However, I am going to Makkah. You can also come with me and you may find the answer to your question." The man agreed and started the visit with him.

Every night during the visit, they took two pieces of roti and two bowls of water. One day, Ibrāhīm met an old man during the travel. Ibrāhīm talked old man while the man (seeker of ʾīmān) hadn't known what they talked. When the old man went away on his horse, the man asked Ibrāhīm about the old man about what he had talked with him?

He replied, I asked him the solution of your question, despite giving an answer the old man who was Khiḍr asked me to join us to visit Makkah? But I excused him. The man asked him, why? He said, "I was afraid, maybe I'll put trust on him except Allāh and my tawakkul (reliance) on Allāh will be destroy. In fact, keeping the tawakkul on Allāh is real ʾīmān. As Allāh said in the Qurʾān, "Put you all your trust in God, if you are believers"363 .

There is a famous narrative that once Ibrāhīm Khawwāṣ met with Ḥusayn b.

Manṣūr (d. 309/922) at Kufa. Ḥusayn b. Manṣūr asked him, O Ibrāhīm! How are you passing the days? he replied, still now I have corrected the tawakkul. Ḥusayn asked him, you have finished your life in order to get the correction of bāṭin, then when will you approach the fanā fi-l-tawhīd (extinction in the experience of God's unity)?

On the folio 106, Anas narrated that Prophet Muḥammad said, "whoever have three features, he will find the sweetness of ʾīmān.

1. He must love Allāh and Prophet Muḥammad over the world.

2. He loves someone just for Allāh.

3. He hates the kufr as he avoids fire". 364 (agreed)

Kātib al-Ḥurūf says that the requisite person in latter ḥadīth is real pīr u murshid who is beloved by murīd just for Allāh and by seeing him, he remembers Allāh, this according to ḥadīth, Prophet Muḥammad said, "the best person among the people is the who remember Allāh by seeing them".

The practice of the group Malāmatiyya

The people related to malāmtiyya 365 normally do bad actions and go against sharīʿah. It is not the real process of malāmat (blame). The writer of the book Kashf al-Maḥjūb says that, "seeking the malāmat, for mine, is a pretence. The pretence is a hypocrisy because the pretentious man follows the way which is acceptable to people.

Malāmatī also follows the way which is ignored by people. So, both of above are trapped by the circle of creation. In fact, the mendicant (dervish) is the person who is not trapped by anyone. He gets free from both of those things and he also gets free of any kind of tensions by creation.

Courtesy and humility

On the folio 107, there is a ḥadīth in a book Dalāʾil al-Khayrāt about courtesy and humility, which says: once the companions of Prophet Muḥammad asked Prophet It is narrated in the book Dhakhīrat al-Mulūk that there are two ways among all over the steps of faqr (poverty) and salūk. One of them is madhmūm (condemnable) and another one is maḥmūd (eulogized). Similarly, there are two ways of tawāḍuʿ (courtesy). One of them is ifrāṭ (abundance) as like arrogance Another one is tadhallul (abjectness) as like sweeper or painter of leather who when they come, the scholar welcomes them by standing and presents his position for sitting, picks their shoes and be standing. This act is condemnable and a tafrīṭ (deficiency). According to a ḥadīth, "it is not lawful for any Muslim to disgrace himself". This ḥadīth notifies that this attitude with people of the same age praised but with the younger people it is condemnable.

The right way is that everyone must act with people according to their position. The way of talking of the sweeper and painter to scholars should be the soft and cheerfulness. He should answer their questions with amiability, he should provide the needs to what they want, should consider them better than himself, and should not care less about the judgement day.

The method of Mashāykh

On the folio 108, the writer warns the people by this word, O dear! You should know that the mashāykh trust only the grace of Allāh. They don't consider themselves and don't see their deeds, and they don't even prefer themselves to children.

According to a ḥadīth, Muʿādh b. Jabal (d. 639 AD) narrated that when he has been sent to Yamen by Prophet Muḥammad, during the travel, he was riding while Prophet Muḥammad was walking. When Prophet Muḥammad stopped and said him, "O' Muʿādh! you will not be able to meet me next year, and you may will pass through this mosque and my grave", Muʿādh started to cry. Prophet Muḥammad told him by moving the face toward Madinah, 'the persons who will be nearest of mine among the people, are piety even whatever and wherever they are." 366 366 Ibn Kathīr, Ismāʿīl, Al-Bidāya wa-l-Nihāya, p. 2200, Al-Tibrīzī, Mishkāt al-Maṣābīḥ, ḥadīth no. 5127.

It is written in the book Dhakhīrat al-Mulūk that ʿAwf b. ʿAbdullāh had a servant who had a bad attitude and was immoral. Whenever he became angry on him, he said that this servant was similar to his owner (that is, 'Awf himself). His owner also disobeyed Allāh and he disobeyed his lord. The people used to say him, why you don't sell him? he replied that through his servant, he punishes the voracious appetite of his nafs.

The bayʿa practice according to early scholars On the folio 109, it is mentioned that, the early mashāykh and pīrs had a unique way to get the bayʿa: when someone comes to mashāykh for getting the bayʿa, they normally ask him that "on the judgment day, if I get the respect of Allāh, I'll be remembering you. If you get the respect, you should still remember me." It is also mentioned in the primary books on sufism that the mashāykh believed that Allāh knows the result of the judgment day very well. According to a ḥadīth, Jābir narrated that Prophet Muḥammad said, "nobody will enter the heaven by his deeds nor will enter the hell by his deeds, even me, but Allāh may cover me by his mercy". 367 Abū Hurayra narrated that Prophet Muḥammad said, a man does make deeds of heaven all his life but on the time of death, she does the act of hellish deeds.

Similarly, a man does deeds of hellish all his life but on the time of death, he does the act of heavenly deeds.368 Shaykh Saʿdī says that, "nobody can rely on his deeds, the one is blind who rely on his stick".

On the folio 110, Prophet Muḥammad is the greatest man while he says in a ḥadīth, Abū Hurayra narrated that Prophet Muḥammad said, "nobody will enter heaven on the help of his deeds. The companions of Prophet asked Him, Yā Rasūl Allāh! Will you do so? Prophet Muḥammad replied, "Yes! Even my deeds will not make me enter heaven but Allāh will cover me by his mercy".369 However, the saints pay attention to Allāh. Each of their activities provokes the love of Allāh although that work is considered bad by some people.

According to the book Taʿarruf al-Taṣawwuf, Junayd also pointed out this subject that whenever someone asked him about the samāʿ, he said, the thing which becomes the reason to make a divine disclosure, it is mubāḥ (permitted). So, his perception about samāʿ is mubāḥ within the frame of regulation.

Shaykh ʿAbd al-Ḥaqq Muḥaddith Dihlavī commented on the argument of Junayd: "that words are very strange and support to fanatic saints. It is necessary to say here that the things which make a reason to attract hearts, it should at least be mubāḥ. If we suppose that it is not mubāḥ, it would not be beneficial for attracting the hearts.

It is also mentioned in the text of that book that there are some rules of moralities and one of them is a common rule of mashāykh that they potentially concentrate on Allāh with their hearts though it doesn't concern by what way. During this process, they act affirmatively or negatively despite the fact that a scholar disagrees with those things. But they avoid those things which are clearly ḥarām according to the sharīʿah. That's why the people who don't have awareness about the purpose of mashāykh, they normally deny some discourses of them. The illiterate persons think that it is a right way, but they destroy themselves by following it. By God's grace, the denier of mashāykh, is a disabled because he remains always on outward sharīʿah. Conversely, the masters (mashāykh) must be stable on his way and have compassion. (All means by help of Allāh)

The negligence as a big crime On the folio 111, it is addressed that though the people attribute kufr to saints and even attribute fisq (obscenity) and fajūr (immorality), saints don't consider those evils as a big sinful act except the negligence from God. Sayyid ʿAlī Hamadānī wrote in his book Dhakhīrat al-Mulūk that Abū Maysra was a big scholar among the tābiʿīn.

He had almost no sleep for thirty years. Usually, when the night came, he used to mourn till sunrise, and his cheeks were injured by much weeping. One day, his mother told him, "O son! I don't remember that you did any sinful act in childhood.

You passed your whole life in piety and doing good acts. Allāh bestowed you Islam and gave you the knowledge. So, why do you weep? He replied, O mom! Allāh said in the Qurʾān that we don't know if we can find the salvation or not at the resurrection day.

According to Kashf al-Maḥjūb, once the third caliph ʿUthmān was bringing woods on his head from the palm garden. He had four hundred servants. The people asked him why he was doing like that. He replied, he is experiencing his nafs.

On the folio 112, Once Bāyazīd was going to Ḥijāz from Rey, Iran. People came there to welcome him while he was feeling the negligence from remembrance of God. Suddenly, He pulled the cotton from his sleeve and started to eat it. Then people left him and went away. In fact, it was the month of Ramadan and he was a traveller.

So, he said to his disciples that he became free from the people by one excuse. Allāh says in the Qurʾān, "Whoso blinds himself to the Remembrance of the All-merciful, to him We assign a satan for comrade" 370 .

Regarding Khiḍr's activities, his acts apparently were bad but inwardly those acts were good for the future, but it is other thing that Mūsā couldn't know the strategy of Khiḍr despite it Mūsā was a Prophet and had a remarkable knowledge.

Kātib al-Ḥurūf says that the aforementioned discussion was in the affirmative support of firqa malāmatiya. The writer of the book Kashf al-Maḥjūb said, "I, ʿAlī b.

ʿUthmān Jilābī says that in the earlier time, there were activities for malāmat which apparently were against the customs and sharīʿa. Now, if someone wants to become a malāmatī, he should offer two rakʿat of prayers with manners for a long time or act according to Islam completely. Then all the people will criticize him using the words of hypocrisy or dissembler. If someone goes against sharīʿa and claims that he was a malāmatī then his talks certainly and clearly are full of depravity, disaster, and lust desires. There are many people like that in the present time. They just seek to be popular among people, showing themselves as being the denunciation of creation.

Firstly, to claim the denunciation of creation, it should be the popularity among the people. The one who claims the denunciation of creation from non-popular persons is just a pretext or evasion. Imām Abū Ḥanīfa said about the malāmat that he himself rejected the position of judge but that he was forced by the king to it. He didn't accept it just for malāmat (to blame himself and avoid being popular).

The hidden mysteries of Dīn

On the folio 113, it is noted that the incident of Khiḍr and Mūsā proves that there are some secrets in Islam. And the common people cannot approach them. This 370 Al-Qurʾān, XLIII: 36.

is why mashāykh said that "talk to people according to their minds". Abū Hurayra narrated, "I got two pots of knowledge from Prophet Muḥammad. I opened one of them. The second one, if I open it, the people will cut my neck". 371 Ibn ʿAbbās narrated, "if I interpret the verse (65:12), "It is God who created seven heavens, and of earth their like", the people will stone me". 372 Forth caliph ʿAlī narrated that, "I have a river of knowledge in the chest. If I show it to you, you will be trembling like the rope of well. He also said, if I interpret the surah fātiḥa, seventy camels will not be able to hold the burden of that books".

On the folio 114, Imām Zayn al-ʿĀbidīn narrated, "If I show my knowledge to people, they will kill me by calling me idolater". All these quotations are derived from books. According to the book Dhakhīrat al-Mulūk, Abū ʾUmāma narrated that Prophet Muḥammad said, what would be the time when the women will be rebellious, and the men will be sinful and impious. And they will be far away from the Jihād.

Why less courageous people renounce

The companions of Prophet Muḥammad asked Him, will this happen? He replied, yes, of course! By God's grace, my soul is in possession of Him. Rather it will be too intensive. The companions asked Him again, how it will be intensive? He replied, what will be your situation when you will not order people to do good and forbid to do bad act. The companions asked Him again, it will happen this way? He replied, by God's grace, my soul is in possession of Him, yes it will be like that or may be more intensive. The companions asked Him again, how things can be more intensive than before? He replied, what will be your situation, when your thoughts will be bad about good things and will be good about bad things. The companions asked Him, it will happen this way? He replied, yes. By God's grace, the temptations will arise, and a humble minded person will be astonished to see this". 373 Although the mujtahidīn had a lot of knowledge of maʿrifa, when they found the kings, elite class, and people whose desire is overwhelmed by the dhawq of nafs, then they are content with outwards sharīʿah in order to guide people and help them to avoid from trembling in front of the sharīʿah.

The method of arbāb-i yaqīn and other peoples

ʿAlī Hamadānī narrated that it is a way of God that the great scholars and arbāb-i yaqīn always practice spiritual contemplation (murāqaba) of their nafs, and always times do the accountability of their days and moments. They occupy their time all lifelong in several types of prayer. That's why their bodies are purified and their nafs are favourited despite the fact that they engage themselves by melting in furnace by means of riyāḍāt and mujāhidāt. They even shed tears of grief and they count themselves inferior to sinners in the sight of Allāh.

Conversely, the people who are lust, arrogant, and sinner, their hearts have been black by going against of God. They usually obey to their nafs and satan, follow the desires of worldly things and they have acknowledged their God just through the desires of nafs. In addition, they think and call themselves real Muslims. They look proud in formal prayer and fast. They look proud in their fake imitated prayers and they think themselves that they are real Muslims.

On the folio 116, Ahl-i ẓawāhir (the people who don't know the reality of things) have not any purpose from prayers. So, they are deprived from benefits of prayers which are mentioned in the verse, "But those who struggle in Our cause, 373 Al-Haythamī, ʿAlī ibn Abū Bakr, Majmaʿ al-Zawāʾid wa Manbaʿ al-Fawāʾid, vol. 7, p. 280. surely, We shall guide them in Our ways" 374 and the second one is, "Prayer forbids indecency and dishonour" 375 . 

According to

The actual repentance:

On the folio 117, Kātib al-Ḥurūf said whoever did evils once or twice and then repented, he would be the person who didn't do any wrong thing. As Prophet Muḥammad said, "the repentant of misdeed is like the person who didn't do any wrong thing". 376 If the person who made his habit to do bad thing and he insisted on it and didn't feel regret and the evils have become easy for him, then it becomes a risk for his ʾīmān to be lost. There are several references of ḥadīth. So, whoever has no awareness of real repentance, criticises the companions of Prophet and tābiʿīn, they even stigmatize the saints for these reasons while they don't have any awareness of their faults. However, they occur in needless conservation, disputes, seeking the evils of people, bad thinkings, and bad talking as well.

According Ḥilyat al-Awliyāʾ, vol. 4, p. 233, Ibn Māja, Sunan, ḥadīth no. 4250, Al-Bayhaqī, Shuʿab al-ʾīmān, vol. p. 6780, Al-Bayhaqī, al-Sunan al-Kubrā, vol. 10, p. 154.

The accountability in the condition of Sirr:

On the folio 118, it is described that the limit of the sirr (innermost secret) is that fāsiq is in the house and its door is closed. It is not allowed even forbidden by sharīʿa to see into the house by its roof and windows where there is the fisq u fajūr such as dance, singing in the light voice while its door is closed. If its voice comes out of the house, then it is necessary for ombudsman to forbid him by going inside the house, etc. The Ombudsman should clearly deny that activity.

Similarly, if someone takes the guitar or 'ūd and he hides it under the clothes, but its shape is appearing. It is necessary to take the accountability of it because the thing which notifies any expected thing, this is not called "hidden thing". The things which are not visible under the cloth, it is not right to know about it, even the neighbours and friends of the fāsiq can't legitimately ask about it.

According to Dhakhīrat al-Mulūk, once ʿUmar listened to the voice of singing from a house during his visit. He climbed up the wall of the house. He saw inside that one man sat with a woman alone and wine was also there. He said, O enemy of God! Do you think that God will not disgrace you? The man told him, "don't hurry, if I did one sin then you did three sins that you opposed three verses of Qurʾān, firstly, "don't spy" 377 , secondly, "It is not piety to come to the houses from the backs of them" 378 , and lastly, "do not enter houses other than your houses until you first ask leave" 379 .

ʿUmar replied him, you said the truth. And if I forgive you, will you get repentance from this activity? He said, yes! ʿUmar forgave him.

On the folio 119, According to Dhakhīrat al-Mulūk, Prophet Muḥammad said, "Mu'min suffers into five troubles.

The drum and other musical instruments exalt the word of "Allāh", but their exaltation is not in their voice because a lot of things do not have a voice. Are they not exalting? So, it is known that they have another kind of exalting force. According to the latter verse, "but they do not understand their exaltation". This verse notifies the fact to not understand the voice, but it does not notify being it ḥalāl by their exalting force or dhikr or by their listening. Conversely, all of things would be ḥalāl though no one agrees with this logic. So, the purpose of their exaltation or dhikr is that if someone gets stuck like Imām Abū Ḥanīfa in a music assembly by an impulsive situation, he should listen to the dhikr of Allāh by mazāmīr or he should leave the assembly. And he should be busy in the dhikr of Allāh to avoid the punishment based on the verse, "Some men there are who buy diverting talk to lead astray from the way of God" 383 . It doesn't apply on them. He doesn't misguide people by making confusion between ḥalāl and ḥarām as the verse identifies this word, "So God leads astray whomsoever He will, and He guides whomsoever He will".

On the folio 121, Mawlānā Jalāl al-Dīn Rūmī narrated that the rabāb (a kind of lyre) which we listen to, in fact it's a sound of creaking at the gate of Paradise. One denier was sitting there, he declared that, we also hear the voice, but it does not raise the heat in our body like you. Mawlānā said, no way. In fact, the voice we hear, it is the voice of opening the door. And the voice you hear, it is a voice of closing the door. So that's why you are bī-dhawq (having no taste) of that voice.

The first stanza of the book Mathnawī, "listen to the flute's sound, how is telling anecdote". If this stanza applies on ẓāhir as like the religion of saints, it is really correct. it ḥarām when it is performed by using the musical instruments such as mazāmīr and awtār (musical instrument), it is even equal to do killing and fornication, and they called the "kufr" those people who consider it lawful. So, the example of both refers 383 Al-Qurʾān, XXXI: 6.

to Prophet Mūsā and Khiḍr. Khiḍr, who killed a child, tore a boat, and corrected the wall without salary although the habitants of village didn't give them anything for eat.

Mūsā didn't get patient and asked Khiḍr about them. So, Prophet Muḥammad, who was a compound of the knowledge of mūsawī (belonging to Moses) and ʿīsawī (referred to Jesus), and had familiar with the manners and miracles of said, may Mūsā be patience that time and may God inform us much more about Khiḍr's strategies.

Because when the curtain of "kārkhānay-i asrār" (mysteries/secrets) gets up, the topic of following ḥadīth unveils "God says, whoever insults my saint, he announces clearly the war with Me". 384 Ignorant and misguided persons, who perceive lawful forbidden activities (ḥarām), have listened to the topic following the ḥadīth, "there are people in my country who will perceive lawful forbidden things such as fornication, wearing silk, drinking wine, and musical instruments" 385 and have known that to having the concept of lawful about forbidden things are just for their lust desires and bad enjoyment. So, there should be a man who correct the wall even he is hungry (as like Khiḍr). Consequently, the strategy of words of "I didn't do by myself", could be unveil.

The dhikr of God, satisfaction for hearts On the folio 122, God says in the Qurʾān, "in God's remembrance are at rest the hearts"386 , although denier of God's remembrance, is be deprived by its listening but saints listen to it and they get the satisfaction of heart. It seems that the samāʿ is mubāḥ for saints in the name of a law, which stipulates "necessities permit prohibitions". There is also another ḥadīth, "whatever the muʾmin considered it good, it is also considered good near God". 387 This ḥadīth is ṣaḥīḥ (a category of ḥadīth).

There are a lot of things which are apparently bad, but those things are lawful for some people thanks to their superiority, attribute, and manner as well. For instance, to put a veil down to the ankles for Abū Bakr and to wear silk clothes for some companions of Prophet According to Fuqahāʾ, muḥaddithīn, and saints, it is ḥarām to listen the samāʿ for those people who intend to engage in desires of nafs-i ammāra (beastly force), listen to the stanzas with mazāmīr and other musical instruments and listen those stanzas where some features of lover such as its shape and and hairs have mentioned.

Moreover, Shaykh ʿAbd al-Ḥaqq mentioned same arguments about it in his books and also Sayyid Ḥusayn ibn ʿAbdullāh (commentator of the book) mentioned it in the comments of the book "Mishkāt".

bidʿat, literal meaning "Each activity that do not have any example, is a bidʿat". 391 According to its sharīʿa meaning, "the new work which did not exist in the time of Prophet 393 Jabriyya are those who believe that God forced humans to commit their actions and who believe in jabr or ijbār, which is the fact that humans are compelled to perform their actions. Consequently, the man does not really act but only God. See "Jabriyya," in Islam: A Worldwide Encyclopedia: J-P. 2016, mujassama 396 's religion which is wājib to deny it with logics and arguments. Because of other activities, it is communal obligation (farḍ kifāya) to save the sharī'a.

Sometimes the bidʿat becomes mustaḥab like tying the horses for the safety of country borders, the religious institution (madrasa), and every good work which had not done before, such as congregational prayers performed at night during Ramaḍān (tarāvīḥ m' jamā'at) and to discuss the abstruse words of saints as well. Sometimes, it becomes makrūh like the decoration of mosques. Sometimes, it becomes mubāḥ like making handshake after the prayer of fajr and ʿaṣr, making exaggeration in eating, having a lot of houses and clothes.

Some people disagreed about the karāhat (hatred/repugnance 2007. 394 Qadriyya believe that humans are free to perform their actions on the basis of their own will which is totally opposed to the religion of Jabriyya. See "Jabriyya," in Islam: A Worldwide Encyclopaedia: J-P. 2016, p. 848-850. 395 Murjiyya is basically derived from the Quranic usage of the verb ardjā in the meaning of "to defer judgment" which is evoked in the Qurʾān (IX, 106). This name was used for a politico-religious movement in early Islam and in later times, refers to all those who identified confession of belief to the exclusion of acts. On the folio 125, Kātib al-Ḥurūf said that the works which are not done by mujtahidīn, tābiʿīn, and tabaʿ tābiʿīn and that they didn't forbid, are of the same nature than above. Especially, when the work is a part of afʿāl-i mashrūʿa (permitted acts) and is the reason of remembering God. Following ḥadīth supports this talk.

Abū Hurayra narrated that, the dīn, of course is easy. Never overburdens himself in the religion otherwise you will not be able to continue in that way. Try to be near to rightness and receive the worthy tidings. Anas narrated that Prophet Muḥammad said, "make the dīn easy and don't make it hard. Give consolation and don't make hate". 398 Mostly the commands of Ḥanafiyya depend on that ḥadīth.

The writer of the book Kashf al-Maḥjūb said, the disciple should listen to the samāʿ in the atmosphere of devotion to God (hāl) which release fussāq (transgressors) from fisq (obscenity). He also said that, there are people in that time who assist at maḥfil among fāsiq peoples. Then they say that they listen to the ḥaqq (truth) and fāsiq peoples also support them. Yet after listening to that samāʿ, they become more sinful and impious. Both (people and impious men) will be destroyed and ruined.

A man asked a question to Junayd Baghdādī that, can we go to the church for admonition while we want just to see the humiliation of kufr and to do praise to God.

He replied that, you can go there on the condition that you return while someone should accept Islam, then there is no problem. Otherwise it is better for you to not go there. If a righteous man goes to the bar, the bar becomes or converts into the worship place. And if a drinking man goes to the worship place, the place becomes or converts into a desolate place.

On the folio 126, ʿUthmān Hajwīrī says that, his spiritual master said about the samāʿ, the samāʿ is just for troubled persons. The man who got waṣl, he doesn't need the samāʿ because in the place of waṣl, there is not any prestige of samāʿ since the samaʿ of news is for listening the news. The news is from disappear. At the time of wiṣāl, the samāʿ becomes like nothing.

The Samāʿ from Qurʾān

The kalām which is used for samāʿ is almost the translation of the Qurʾān. For instance, the verse, "Is it not time that the hearts of those who believe should be humbled to the Remembrance of God and the Truth which He has sent down, and that 398 Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 39. they should not be as those to whom the Book was given afore time, and the term seemed over long to them, so that their hearts have become hard, and many of them are ungodly" 399 .

And also, in another part of the Qurʾān is, "God has sent down the fairest discourse as a Book, consimilar in its oft-repeated, whereat shiver the skins of those who fear their Lord; then their skins and their hearts soften to the remembrance of God" 400 . On the folio 127, it is mentioned that the dhawq, wajd, and raqṣ of real ʿārifīn (gnostics) are for that reason and a verse of Qurʾān supports this statement as, "If We had sent down this Koran upon a mountain, thou wouldst have seen it humbled, split asunder out of the fear of God. And those similitudes --We strike them for men; happily they will reflect". 401 And another verse notifies that meaning, "Then your hearts became hardened thereafter and are like stones, or even yet harder; for there are stones from which rivers come gushing, and others split, so that water issues from them, and others crash down in the fear of God". 402 Islam, He went to kill them but Allāh saved him by His grace and praise, as is mentioned in the surah of ṭāhā. When he arrived at the door of his sister's house, He heard the voice of Qurʾān which were read by his sister that, "Ta Ha. We have not sent down the Koran upon thee for thee to be unprosperous" 406 , after listening the verse, his soul was aspired by the praise of God. He took down the clothes of fight.

He renounced hostility and came on the way of adaptation.

On the folio 128, Equally known is the narrative in which Prophet

Muḥammad, when he saw someone reading the following verses, "for with Us there are fetters, and a furnace, and food that chokes, and a painful chastisement" 407 , fell to the ground. Just like ʿUmar b. Khaṭṭāb who fell down by listening the verse, "surely thy Lord's chastisement is about to fall; there is none to avert it" 408 . He fell to the ground and was brought by the people back home and was sick for one month. It was actually the fear of God.

Similarly, a person read the following verse before ʿAbdullāh b. Ḥanẓalah, "Gehenna shall be their cradle, above them coverings. Even so We recompense the evildoers" 409 . One man who was here at that time, indicated that ʿAbdullāh lamented and fell down. I thought, we read, that he was dead. After a long time, he recovered consciousness and explained that "he lost consciousness by the hearing of verse". And the verse was, "and when they hear what has been sent down to the Messenger, thou seest their eyes overflow with tears because of the truth they recognize" 410 .

On the folio 129, it is narrated in the book Kashf al-Maḥjūb that Zarārah b.

ʿAwfī was one of the biggest companions of Prophet. He used to make prayer to the people as Imām. One day, he read a verse and then screamed and at last he died. Abū Jahīn was also a big scholar of tābiʿīn. Ṣāliḥ Mirī read a verse before of him, Abū Jahīn's jugular vein was cut and he died.

Ibrāhīm Nakhʿī narrated that he went to a village of kūfa. He saw there an old woman who was offering prayer. The signs of oldness were visible on her face. When she got free of it, he did salām (greeting) as a tabarruk (benediction). She asked the Beside them, many scholars and disciples died in the same situation. Some of them died when listening the Qurʾān and some of them in samāʿ of other things. He also said that samāʿ helps to see the beloved (God) by its listening and seeing him was reading the following stanza, "a group censured me in your love, some of them did less and other did much". And he suddenly saw a dervish who chanted a slogan and said, probably they censured you instead of love. After finishing those words, the dervish died.

On the folio 131, Shaykh al-Islām said that Abū ʿAbdullāh Bākū described that Ayyūb Najjār was in the house of Qazwīnī for maḥfil-i samāʿ. The Qawwāl read a stanza in the Persian language. He stood up and said him, "plaint to you" and suddenly he fell down, lost consciousness and later he died.

Shaykh al-Islām said that Abū al-Qāsim Sāʾiḥ was a guest with some people at a house. The Qawwāl read the stanza: السرج الی محتاج غیر ساکنہ انت بیت کل بالحج الناس یاتی یوم حجتنا المیمون ووجهک بالفرج منک ادعو یوم فرجا لی ہللا اتاح ال Translation: "Ever house you reside in needs no lamps, your face to which we aspire will be our evidence, on that day all people will bring their evidences (to God)"412 Allah will give me the prosperity on that the day when I will ask for it by you.

Abū al-Qāsim heard that stanza and then he closed his right hand. Then he chanted a slogan and fell down. When he was seen by closely, he was dead.

Shaykh al-Islām said that one of the groups of saints told me that once an incident happened in Nishapur (city in Iran) and by that incident the people went outside the city. He was sitting in a mosque and saw a dervish in the corner of the mosque. At that time a qawwāl (cantor) came here. The dervish ordered the qawwāl to read a stanza. The qawwāl read the following stanza:

ابدا ینقضی ال معرفۃ المحبۃ وبینک بینی القت الدنیا من خرجن بدال اال وینقضی لم الجوانح بین وحبکم احدا بہ یشعر Translation: Consciousness has put the affection between me and you which will be never end though the eternal things will be finished along with me. However, your affection will be everywhere, and nobody will have awareness about it.

After listening that stanza, the dervish writhed like a fish and fell down. He silenced after some time, when I touched him, he was dead.

On the folio 132, Shaykh al-Islām said that, once, one sufi was going to the town Uballa which was between Kufa and Basra. He passed near a palace. A maid was singing for his lord at the top of the palace. The stanza was:

احسن بک هذا غیر تتلون یوم کل اجمل بک هذا غیر تتحول یوم کل Translation: Every day what colour will be accepted by you instead of it will be good for you; every day you what consideration will be realised by you except of it will be gorgeous for you.

He liked this stanza and said to the maid to continue this stanza repeatedly.

When the maid read it consistently, her lord asked the reason about it. She replied that a sufi who was standing at downstairs of the palace, requested her to repeat it. The lord looked at the downstairs while the sufi was occupied in his mystical raqṣ (danse).

Later, the sufi said something and then chanted a slogan. He fell down and finally died. The lord was very impressed by that sufi and he freed his maid and gathered together the rich persons of the town. He told them, "do you know who I am, and I make you witness which things I have, like property, etc. I devote all of those to the dervishes" then he shared his palace and all his money. He just wore a cloth and apparel and went to a jungle. He hid himself from the eyes of people. Everyone was crying on his situation. After that, he was never seen, nor did no one get news about him.

On the folio 133, Abū al-Ḥusayn Darrāj and Fawṭi (Hishām b. ʿAmr, d. 218/833) also mentioned this incident. Darrāj claimed that he never saw something like this magnificent day in his whole life. Shaykh Abū ʿAbdullāh Jalāʾ said that he saw two amazing things in prayer of maghrib. One of them, he saw a man at Jamiʿ Kairouan (great mosque of Kairouan) in Tunisia. He was roaming in the mosque without caring rows. He was also begging from people and was saying that, O people! I was a sufi and now I am old. Another thing is that, Shaykh met two pīrs. One pīr's name was Jabla and the other's name was Zarīq. Both had pupils and disciples. One day, Jabla went to Zarīq to see his disciples. One of the disciples of Zarīq recited a verse of the Qurʾān. One of the disciples of Jabla became emotional and chanted a slogan and then died. He was buried by them. Another day, Jabla went again to Zarīq and asked about the person who had recited the Qurʾān. When the person came there, he again recited the Qurʾān.

Jabla chanted loudly a slogan and the reciter died. Jabla said to Zarīq, one by one and who started it, he was very tyrant.

On the folio 134, Abū al-Ḥasan Muzayyan said that he was at Makkah. He intended to visit the city while he arrived near a biʾr maymūn (the name of well). He saw a young man who was close to death. He instructed him to say the kalima. The young man said while opening his eyes, حشوقلبی فالهوی مت ان انا الکرام بموت الهوی یدین و Translation: the death will come in the hidden curtain of heart, if I die; just the righteous men die for love.

After reading this stanza, the young man suddenly died. He arranged for him a shroud, prayer, and finally buried him. After that, he abandoned his visit and came back to Makkah. The people say that Abū al-Ḥasan used to punish himself for that incident and used to say that "how a hairdresser (ḥijāmī) could instruct saints to read the kalima. How shameful is this". 

According to the book

Reciting the Qurʾān with beautiful voice

It comes in the ḥadīth about the procedure of reciting the Qurʾān that, "whoever doesn't read the Qurʾān with "taghannī" is not from us". 413 Although the Qurʾān descended in the Arabic language with a distinctive form, it is not lawful to reciting the Qurʾān in the voice of song which is a real meaning of the word "taghannī". Conversely, here its figurative meaning would be taken for it namely "khush ilhānī" (melodiousness).

According to the book "Bukhārī", the meaning of the word "taghannī" is "jahr" (loudly reciting) and the other meaning is reciting the Qurʾān without any greed. According to a ḥadīth, "Allāh does not give the reward for a thing which He gives the reward to Prophet while they are reciting the Qurʾān with melodiousness". 414 The word taghannī's means "istighnāʾ" which is narrated by Sufyān Thawrī. But its famous meaning is melodiousness. If the Qurʾān is translated in the form of poetry, then it is possible to take the real meaning of the word "taghannī".

On the folio 136, according to the book "Mishkāt", "Kaʿb b. Mālik (d. 50/670 or 53/673) narrated that he asked Prophet Muḥammad about Allāh who condemned poetry, according to the verse, 'And the poets --the perverse follow them'. 415 Prophet Muḥammad replied, Muʾmin fight with the sword and the language. By God, you throw the arrow by poetry". 416 It is also mentioned in the book "Mishkāt" that Buraydah (d. 60/680) narrated that Prophet Muḥammad said, "of course such descriptions are magic, some knowledge is foolishness, some poetry is treasure, and some talks are heavy". 417 Ubayy b. Kaʿb (d. between we meet enemies even, they have revolted us. And when they attempted to do temptation, we denied them". 420 The rigz (such a recitation) also a kind of poetry.

The good voice is also useful as its effects on the heart go through the throat.

It is narrated in the book "Bukhārī", Prophet ahwāl of knowledge and sharīʿa because the Ṭālib, when he is dominated by wajd, the order of sharī'a will be get away from him. The sharīʿa's order, when it gets away, there will no longer provide the privilege of reward and punishment, honour and humiliation. The novice will be under the rules of fool (dīwāna) unlike the confidant saints (muqarrab awliyāʾ). If sulṭan ʿilm dominates on sulṭan hāl, the man still lives under the rules of God. And he also found the respect. If sulṭan hāl dominates on other, the man crosses the border of sharīʿa and will be deprived of the order of God. Then he will be unable to follow the sharīʿa or will be arrogant.

On the folio 141, ʿAlī b. ʿUthmān also said that this is not allowed to see the beardless boys and live with them. And who considers it lawful, he is a kāfir. The logic which is used to prove that law is just a sign of an ignorance and is inacceptable.

He also said that he saw a group of ignorant people who were denier of the ahl-i ṭarīqat because of this logic. It is also written in that book that many people confused two groups of poets.

One of them said that, it is forbidden to listen to all types of poetry. They backbite the people day and night. The other one said, it is lawful to listen to all types of poetry.

They listen to the ghazals, enjoying the mentions of features such as the lovers' face and hairs day and night. Both groups show their interest by giving the logic. But I don't enter into the negation and affirmation of their discussion.

On the folio 146, it is mentioned that, the way of saints is that, when the people asked Prophet Muḥammad about poetry, He replied, the good utterance is 436 Ibn Māja, Sunan, ḥadīth no. 1899. 437 Ibn al-Qaysarānī, Kitāb al-samāʿ, (Al-Qāhirat, Al-Majlis al-aʿlā li-l-shuʾūn al-islāmiyya, 1994), p. 42. 438 Ibn ʿAbd Rabbih al-Undulusī, Al-ʿiqd al-Farīd, (Bayrūt, 1946-1947), p. 81. good and bad utterance is bad. The bad utterances such as backbiting, false accusation, worse discussion, condemnation, and kalima kufr in both prose and poetry are forbidden to listen to. The words which is used in the prose such as advices, wisdom, arguments about verses of Qurʾān and which make thinking of it, is also lawful in poetry. To see the beautiful face, which is almost a catastrophe, is similar to the listening of words about someone's beauty in the shape of prose or poetry, which is forbidden. So, the one who recognised aforementioned bad acts as lawful, then it is kufr and near to being atheism.

It is also written in Kashf al-Maḥjūb, if there is not any instrument and not anything which make a reason to do obscenity, it is lawful. There are many arguments about that based on ḥadīth and various statements of scholars. Hence, ʿĀʾisha said that a girl was singing when ʿUmar asked her to come by. The girl ran away when she got information about ʿUmar. When ʿUmar came into the house, Prophet Muḥammad was smiling. ʿUmar asked Him the reason for smiling. He replied, ʿĀʾisha had a girl who was singing. And when she listened to your voice, she ran away. ʿUmar told Him that he would not remove from him until he will not hear the poetry which they were hearing. Prophet Muḥammad called the girl and then she sung. The purpose of saints is not just to make affirmative and lawful the samāʿ because people just ask to listen to everything. The men of God always seek the benefit of hereafter.

Once I (Dātā Ganj Bakhsh) was in Merv, currently in Turkmenistan. One of the scholars of ḥadīth who was known, told me that he had written a book about samāʿ. I said him, now it has created a big problem in Islam. The scholar of the time had converted the basic bad things, i.e. obscenity and impiousness, into something lawful. He asked me, if you don't understand it as ḥalāl, why do you listen to it? I replied, there are many conditions to listen to it. First, if a thing has many causes, it is not possible to give a conclusive order. If the samāʿ effects on the heart are ḥalāl, then the samāʿ is lawful. If its effects are ḥarām, it is forbidden. If its effectiveness is mubāḥ, the samāʿ is mubāḥ.

There is a rule: 'a thing which seems apparently an obscenity, but its interior condition is doubtful, then an order cannot be applied on that'. (Allāh and His Prophet know better).

On the folio 148, It is written in Kashf al-Maḥjūb, Junayd had a murīd who often fidgeted during the samāʿ. However, the mendicants got attention to him.

Junayd listened to the news about his murīd, he said him, "if you fidget again, I'll put you out my ṣuḥba". Abū Muḥammad Ḥarīrī (d. 516/1122) recounted that after that incident, whenever I saw him during the samāʿ, he always remained silent. And there was dropped the blood from each hair of his body. He was not conscious and even stayed unconscious the whole day. I couldn't decide if he was in samāʿ completely or if he was respecting his master.

A man chanted a slogan loudly during the samāʿ. Junayd asked him to be silent. He placed his head on his legs. When the people looked at him, he was dead. Shaykh Abū Muslim Ghālib Fārsī said that a mendicant lost consciousness during the samāʿ. Someone put the hand on the head of the mendicant and ordered him to sit down. The mendicant sat and died.

Junayd said that I saw a mendicant who died during the samāʿ. And it is written in Kashf al-Maḥjūb that one of the greatest scholars described that once he was going to Baghdad while he was reciting these stanzas, المنی احسن تکن حقا تکن ان منی وغدا زمنا بها عشنا فقد واال Translation: if the desires are real, those all are very well. Otherwise, it's nothing. we have to stay here in the world for just few times.

Later, the mendicant chanted a slogan and died.

On the folio 149, Abū ʿAlī al-Rudbārī (d. 322/934) narrated same statement that "I saw a mendicant who was hearing the voice of singer. I also got attention there and I found that his voice was very sad. He was reciting, بالخضوع ی کف امد بالضیع جاد الذی الی Translation: I stretch my palm (hands) to someone with extreme humility and selfmortification who favoured me in troubles.

After that, the mendicant chanted a slogan and fell. He was dead when I checked him.

One mendicant said that he was travelling with Ibrāhīm Khawwās. He felt happiness while was passing the mountains and recited these stanzas, عاشق انی الناس عند صح بمن یعرفواعشقی لم ان غیر حسن شیئ من االنسان فی لیس حسن صوت منہ واحسن اال Translation: the people know that I am lover but who is my beloved, they don't know.

The human has a lot of features but best of them is a good voice.

Ibrāhīm Khawwās asked him to recite those stanzas again. He did so. Ibrāhīm felt in ecstasy and hit few times on the ground. He saw that the stone became soft like the candles. The signs of his feet were on it. Then he fell down and lost consciousness. When he came back, he said "I was in the paradise and you did not see me". So, there are many similar descriptions of that kind. Here end the words of the book Kashf al-Maḥjūb. Some persons said that the samāʿ is mustaḥab in the context of marriage ceremony, welcome party for someone, and happy days as well. Except those, the samāʿ will remain mubāḥ.

The perspective of Shaykh ʿAbd al-Ḥaqq Muḥaddith Dihlavī about samāʿ

On the folio 150, it is mentioned in the book Taʿarruf al-Taṣawwuf that the thing, which is mubāḥ for any special or general reason, then it cannot possible to declare the order of mubāḥ except of that in all conditions. It will be just mubāḥ for special condition or reason. However, it is not right to argue about the ghināʾ (mystical oratorio) on every event nor about reciting poetry by comparing the valima ceremony (banquet arranged on behalf of bridegroom). It is also mentioned in that book that the thing, which is not attracting, it is a bidʿat to believe on it. Likewise, the rules which have no example before, are deviation and bidʿat except those referring to a real structure.

On the samāʿ, there is not any arguments to prove it mubāḥ. The research proves that it is a mubāḥ at the time of need. Then it is necessary to keep their regulations, otherwise it will be forbidden.

Junayd said that the samāʿ is ḥarām for keeping the desires of nafs. For the ecstasic person, it is mubāḥ to seek the mujāhidāt. And for us, it is mustaḥab. Shaykh ʿAbd al-Ḥaqq Muḥaddith Dihlavī said in the book Taʿarruf al-Taṣawwuf, Junayd eventually abandoned the samāʿ because there was not any eligible person for it.

According to Kashf al-Maḥjūb, Dhu al-Nūn Miṣrī said that the samāʿ which melts the heart improve the ambitions of meeting God. Whoever listens to it by giving the meticulous attention to God, he found the right way. Whoever listens to it for worldly thing, he becomes, and atheist and it is also mentioned in this book that he prejudices on extremist saints.

On the folio 151, Ṣāliḥ b. Aḥmad b. Ḥanbal (d. 266/879-80) said that "I saw my father who was listening to the samāʿ behind the wall of neighbour's home where someone was singing.

The types of Ghināʾ

There are three kinds of ghināʾ. First, without any instruments. In this case, if there is no problems or conflicts, it will be lawful without any aversion. There is a same description on which companions, tābiʿīn, mujtahidīn, Abū Ḥanīfa, Mālik, Shāfiʿī, and Aḥmad, etc. agreed. Ibn Ḥazm (d. 456/1064) wrote a book about it. The large community of companions, tābiʿīn and even the writer of the book Sharḥ al-Hidāya also agreed on it. Some of them described that there is no listen to the samāʿ if it is just to get away from fear. There is the same opinion of Imām Shams al- and mustaḥab, respectively the ghināʾ is mustaḥab in the marriage ceremony, etc. and it is mubāḥ except for those events.

Imām Ghazālī said that the samāʿ which gives the movement to highest aḥwāl and the matters of hereafter is mandūb (mustaḥab).

Junayd distinguished the listeners into three categories, i.e. the people, righteous men (zāhidīn), and ʿārif. For people, the samāʿ is a sign of risk because they like their desires. For the second one, the samāʿ is mubāḥ because they try to get the mujāhida. For the ʿĀrif persons (for us), it is mubāḥ. On the folio 152, it is mentioned that Abū Ṭālib Makkī also agreed on that statement.

But Suhrawardi sufis claimed that those who reject of samāʿ don't know the arguments of sharīʿa or don't have an interest or have a static nature and are even engaged in fraud due to the fact that they don't have any knowledge of ḥadīth. Certain ʿārifīn said that the samāʿ is to be listened to, like the water of zamzam is to be drunk.

According to ḥadīth, "the reward of deeds depends upon the intention and every person will get the reward according to what he has intended". 440 This order is the same for all mubāḥ things. The best description about it is done by Ibn Ḥazm. He identified that whoever wants to get comfort for heart by the samāʿ is obedient of Allāh. The man who wants to get the force on bad things, he is disobedient. The man who has not any intention, that is, he is between these two conditions, the samāʿ will be gibberish. May Allāh will forgive him. The example of the person who don't have intention is like the one who goes to park or sits at the door of the house just for releasing.

Abū Khabt narrated in his pamphlet that some persons discussed about samāʿ at Imām Abū Ḥanīfa. Imām Abū Ḥanīfa said that "I like to say that I may meet someone who is a lender, but he brings me to the place where the maḥfil-i samāʿ was held and then I may listen to it.

Abū Yūsuf narrated that he used to go to Harūn al-Rashīd where was held the ghināʾ.

He often suffered in lamentation. 440 Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 6689, Muslim, Ṣaḥīḥ, ḥadīth no. 1907, Abū Dāʾūd, Sunan, ḥadīth no. 2201.

A question about samāʿ has been asked by Imām Mālik, he said, the people of ahl-i Ḥijāz (habitants of Arabia) don't deny it. The person who is uneducated and have a bad nature can deny it. Imām Aḥmad b. Ḥanbal narrated that he used to listen to the samāʿ at the home of his son Ṣaleḥ.

On the folio 153, Khatīb Baghdādī narrated in his book of history, Dawūd Ṭāʾī used to go to the maḥfil-i samāʿ. He often suffered in lamentation. His back always crooked due to old age. His back used to be straight during the samāʿ.

Ibrāhīm Muznī (d. 878 AD) said that, "I was going with Imām Shāfiʿī and Ibrāhīm b. Ismāīl was also with us. During the travel, we passed a home where a maid was reciting the poetry. Imām Shāfiʿī called her to come by. We also started to listen to her. When she got free, Imam Shāfiʿī asked me that, did you feel anything. I replied him, no. Imām Shāfiʿī said, you are deprived from hearing ability. Sufyān Thawrī got ascetic when he listened these stanzas: Dhu al-Nūn Miṣrī narrated that once Mūsā was advising his nation. Suddenly, a person cried loudly. Mūsā scolded him while a verse descended from God, "they cry by my dhikr, they feel comfort by my love, they express their ecstasy for me, they get calm by nearness to God they get together by organizing the maḥfil-i ma'rifah, so why are you restricted to my person". From this explanation, the ḥadīth which is narrated by Ibn Masʿūd unveils certain secrets. The ḥadīth is that "the ghināʾ grows the hypocrisy in the heart just like the water grows the crops". 441 441 Abū Dāʾūd, Sunan, ḥadīth no. 4927, Suyūṭī, Al-Jāmiʿ al-Ṣaghīr, ḥadīth no. 5791.

The second type of Ghināʾ

The ghināʾ with mazāmīr and avatars are forbidden all Imāms agreed on that. Some companions and tābiʿīn claimed it mubāḥ. So, maybe they didn't see the arguments, or they agreed for on other reasons.

On the folio 154, it is addressed that the shabāba (flute/reed pipe) is a type of instrument. The musicians said that it is a complete tool for singing which includes mostly all types of musical instruments. The scholars have different opinions about it.

Most of them said that it is ḥarām. Imām Abū Ḥanīfa and his companions are also with them. Imām Nawwī agreed on it. But one group of Imām Shāfiʿī declared that it is mubāḥ. Imām Ghazālī also agreed on it. Imām Rāfi'ī agreed on it.

Abū ʾUmāma narrated from Prophet Muḥammad who said, it is not lawful to give the education of music to maids, to sell her and not to purchase her". 442 The ḥadīth of Abū Hurayra supported aforementioned ḥadīth that Prophet Muḥammad prohibited from the price of dog and the earning of musical wind-instrument. 443 Makḥūl (d. 112-16/730-4) said that whoever purchases a maid for singing a song, he had the maid until his death, I would never make funeral prayer for him.

Allāh said in the Qurʾān, "Some men are those who buy diverting talk to lead astray from the way of God without knowledge, and to take it in mockery". 444 Anyway, for dance, this is a symptom of his defectiveness.

Once a question was asked by Shiblī about samāʿ, he replied, it is apparently a fitna (temptation) and internally it is an admonition. The samāʿ is lawful for those persons who are eligible to make indication. If they are not, the samāʿ will be a fitna, it makes a person to fell down in troubles, and desires of nafs. Some of them said that samāʿ is a ḥaqīqat-i rabbāniyya (the reality of sovereignty) and laṭīfa-yi rūḥānīyya (the spiritual subtlety) which is embedded through the ears to listeners of mysteries. And it eradicates the bad features from the heart and grows the super qualities. Its name is samāʿ ḥaqq bi ḥaqq min ḥaqq (listening is true with true and from true). As a ḥadīth asserts: عبدی" "الیزال which indicates the same theme of it. However, the persons who does movement by ecstasy (wajd), indicates to his lack of ḥāl, by this he can't bear the wārdāt (spiritual occurrence). For that reason, the dahshat (fear) grows in the heart by concourse of both anwār-i laṭā'if (the lights of subtlety) and asrār-i ʿawārif (the secrets of gnostic).

It affects the parts of body. By the power of ecstasy and the conditions of wārdāt, the man cries and dances. Generally, this condition occurs to the beginners. On the folio 155, for the proficient persons, they stay calm and are satisfied by magnanimity and expanding of chest. And they feel ecstasy and cry while remaining calm. Although when someone asked the question to Junayd about samāʿ, why he didn't do movements at the time of samāʿ? he replied by the verse, "and thou shalt see the mountains, that thou suppose fixed, passing by like clouds" 445 .

Abū ʿUthmān Maghribī (d. 987 AD) said that whoever claims to listen to the samāʿ and doesn't hear and gets the enjoyment with the voice of birds, irritation of the door, or even the sound of wind, he couldn't be able to become a plaintiff of samāʿ.

According to a poet, تطربنی الکون فی ناطقۃ وکل translation: everything that can speak in the world, brings me ecstasy and joy.

To conclude, the samāʿ has three types. One of them is ḥarām. This type is for those persons who kept the bad desires of nafs every time. Inevitably, at the time of samāʿ, the same effects will influence them because he kept his bad desires.

On the folio 156, the second type is mubāḥ. This is for the man who just feels the amusement and happiness with lovely voice. He is like the person who gets happiness by remembering the disappeared, dead, or living person.

The third type is mustaḥab. It is just for those persons who kept the love for God. So, he can get the good qualities from samāʿ, auspicious situations, high positions, traditional respects, spiritual occurrences of God, and al-Mawāhib alladuniyya (God gifted qualities of someone).

The result of this discussion is that the scholars described who admit the samāʿ as ḥalāl, someone should never oppose them. It is true that many scholars also 445 Al-Qurʾān, XXVII: 88. deny the samāʿ. If it is considered through sharīʿah, it comes in a ḥadīth, قلبک( )استفت ask the fatwa from your heart.

According to the book Taʿarruf al-Taṣawwuf, Imām Ghazālī declared it mubāḥ by stating that the samāʿ whom listened for what, the order will be applied according to his situation because there is a rule "the order for resources is same to its purposes". Shaykh Kabīr Shihāb al-Dīn Suhrawardī defined comprehensively the samāʿ as two types. One of them is indicated by the verse of Qurʾān, "who gives ear to the Word and follows the fairest of it" 446 . There is not any disagreement of the scholars.

On the folio 157, the second one is with instruments. Some scholars indicated it as defiance. Some of them counted it among good deeds. Both statements depend on excess and paucity. Shaykh ʿAbd al-Ḥaqq distinguished the samāʿ in three parts.

Firstly, a lot of religious scholars have opinions that the samāʿ is not allowed.

Secondly, the group of muḥaddithīn defined it mubāḥ. Lastly, the saints conveyed that it depends on its explanation. Just like the famous phrase quoted about samāʿ, "the man who has ability to listen to the samāʿ, the samāʿ is mubāḥ for him".

According to a ḥadīth, "the reward of deeds depends upon the intention" proves that it is true to ask the fatwa to the muftī (religious justice). It is written in the book Kashf al-Maḥjūb, Junayd advised his murīd on the initial level of repentance that if he wants peace of religion and repentance, so there is no reason to deny the samāʿ that saints usually do, and don't consider himself eligible or able for samāʿ in the younger age. In the old age, don't make people sinners by samāʿ.

Certain groups integrated the samāʿ within two types.

1. lāhī (living in fun)

Ilāhī (divinity)

The first one is completely contemplation. The other one is for the persons who do mujāhidāt, riyāḍa, who live far from people, neglect the mukawwanāt (originated things) and fitna. They are not like us that we couldn't act on first type nor second 446 Al-Qurʾān, XXXIX: 18. one. In this situation, it is better for us to leave it. And we should have interest in the thing which is suitable for the time.

On the folio 158, The other group said that the samāʿ, although is a fitna for people but possible for particular people, people do tottering by their listening. And the people are even deprived of the quality of particular people and they became sinner like Khawwāṣ. So, Khawwāṣ should live far away from samāʿ and it is accurate solution.

Another group stated that according to a ḥadīth, "it is a pleasure of religion for a man to abandon the useless things"447 the man should leave the useless activities which are not necessary or make a reason to waste a time for him. Indeed, those things waste the time. The very valuable time is passed in the remembrance of the lover. Another group of Khawwāṣ said that the samāʿ is a sort of news (khabar). It is a very nice step to achieve the goal. This is like a children's activity to follow the news and leave the purpose. The better effort is to do observation (mushāhidah).

Shaykh ʿAbd al-Ḥaqq wrote in the book Taʿarruf al-Taṣawwuf that it is better for saints to avoid the samāʿ because they always avoid adopting the doubtful things and acts upon the piety, azīmat (obligatory ordinance of God).

The law about samāʿ with musical instruments

It is commonly referred that the samāʿ is ḥarām according to the four Imāms.

Although the companions and a group of tābiʿīn considered it mubāḥ. There are some other scholars of ḥadīth and saints who also agreed on it. On the folio 159, though Mawlānā Jalāl al-Dīn Rūmī said about the flute, "Listen to the reed how it tells a tale". If it will be seen in the story, the result is that the word flute means is outwardly flute.

Shaykh ʿAbd al-Ḥaqq said in Taʿarruf al-Taṣawwuf that Shaykh Aḥmad who wrote about samāʿ as mubāḥ, and about tawaqquf and prohibition in the chapter of samāʿ, when it is listened without instruments. Otherwise it would remain ḥarām according to all four Imāms. Shaykh ʿAbd al-Ḥaqq argued that, "the whole discussion is just related to ghināʾ with mazāmīr. Although the mazāmīr is ḥarām according to all four Imāms but some scholars considered it mubāḥ. Two other groups of scholars of ḥadīth and fuqahāʾ indicated it mubāḥ with some mazāmīr like 'ūd (is a lute of another type, with a short neek, a pear-shaped resonance body and six courses of strings), anbrīn etc. Ibrāhīm b. Saʿad and latter two groups have criticised by the author in this chapter.

The Chishtī scholars narrated that the disciples of Shaykh Niẓām al-Dīn Awlīyaʾ were listening the maḥfil-i samāʿ where there was also a daff (a kind of bass tambourine). There was also Shaykh Naṣīr al-Dīn Maḥmūd (d. 757/1356). He intended to go out from the maḥfil but the disciples tried to stop him. He told them that it was against the tradition of Prophet Muḥammad. The disciples began taunting him about the denial of samāʿ and urged him to not follow the master. He replied that it was not logical. It should be the logic from Qurʾān and ḥadīth. Someone informed the master Shaykh Niẓām al-Dīn about the behaviour of Shaykh Naṣīr al-Dīn. The master known about him and said, he is true, and it is completely right.

On the folio 160, it is written in the book Siyar al-Awlīyāʾ that there were not any mazāmīr nor even clapping in the maḥfil of Shaykh Niẓām al-Dīn. He used to forbid the disciple to try to listen to the mazāmīr. And he said that they would not do well.

It is written in the book Khayr al-Majālis that a man visited Shaykh Naṣīr al-Dīn Maḥmūd and asked him: "is it allowed to participate to the maḥfil where the mendicants dance and where there are musical instruments such as mazāmīr, daff, and rabāb (it is a type of bowed string instrument)?" He replied that the mazāmīr is not allowed (muttafiqa). If someone fell down during the samāʿ, he should keep the rules of sharīʿa. If he breaks the rules of sharīʿa, then he should find someone for guidance.

Firstly, scholars have controversial statements about the samāʿ. Some of them gave the permission with some regulations but with mazāmīr, it is ḥarām. Shiblī said when the question is asked about samāʿ, he will answer that there are basically two directions, outward and inward. This is a fitna as outwardly and, inwardly, it is a ʿibrat (admonition).

Imām Abū al-Ḥasan Shādhlī (d. 656/1258) stated in the book Taʿarruf al-Taṣawwuf, whoever listens to the samāʿ and eat the meal of cruel persons, he carries Jewish habits. Because Allāh said in the Qurʾān, "who listen to falsehood, and consume the unlawful" 448 . On the folio 161, so, he wanted to say that the explanation of the words of Shādhlī is that samāʿ is rubbish and absurd if the attributes of metaphorical lover are mentioned, hence it is ḥarām. If the translation of Qurʾān and ḥadīth, dhikr of hereafter, and admonitions etc. are recited, it will be included under the verse, "we have heard and we obey" 449 , but this without mazāmīr. In fact, it is not narrated by the companions and tābiʿīn with authentic source.

In short, the samāʿ is not allowed for the sensualist persons and common people. If someone listens to the samāʿ to get the enjoyment and happiness, it is mubāḥ. If someone listens to it for remembrance of God, it is mustaḥab. Since there is a common rule, 'the order for resources is same to its purposes/ for resources, the order is intended to objective'.

It is written in the book Taʿarruf al-Taṣawwuf, if and ecstatic person presents the meaning in his wajd which gives him such advantages to his knowledge, acts, hāl, and he feels calm in his body, it is a really wajd. If he considers by samāʿ beautiful voice, beautiful poetry etc, it is natural wajd. Particularly, if he feels anxiety and combustion in himself, it is better to leave it. If the religious person wants to save his religion, then it is better to leave it and it is better for him.

On the folio 162, ʿUbaydullāh addressed by the words, O dear, you have got the knowledge about samāʿ that there are controversial statements of the scholars. In the chapter on samāʿ, the fatwa (legal decision) depends on the heart. For sure, it is necessary to listen to the samāʿ in particular place that is not public. One should also avoid doing ḥarām activities: for instance, young boys, girls, rubbish and absurd talks etc. The heart should be filled with the love of God. If the realistic people and sincere friends are here and the readers and listeners also have the attributes of them, there is no problem in doing the samāʿ.

If it is in the public place and mazāmīr as well, then it is not right though there is need for a fatwa of muftī and an order of the judge. It is obligatory for the judge to punish people so that they will not go on the wrong way nor they will try to mislead 448 Al-Qurʾān, V: 42. 449 Al-Qurʾān, V: 7.

others. This order will apply on dār al-Islam (realm of Islam). For dār al-ḥarb (realm of war, i.e. without Islam), every man should take the fatwa through asking his heart.

The forms of self-accountability

According to Dhakhīrat al-Mulūk, there are five steps. he founds that they are perpetrating a sin. It is lawful regarding its legitimacy. The fourth and fifth steps are prohibited for him. For the third step "prohibition", the scholars are not sure about it but, in this condition, the son will be not disobedient with the parents, as in the case of the son who does something which causes the injury for his parents such as, breaking the musical instruments, musical wood, rabāb, mazāmīr etc. or spilling the wine or tearing the clothes which were bought by ḥarām earning or returning the stolen goods to its landlord although the father makes nervous on that.

On the folio 163, it is mentioned that Shaykh Saʿdī while he was Suhrawardī and it is commonly believed that suhrawardīs are denial of samāʿ and prohibit their disciples from samāʿ, said that This stanza's explanation highlights the pre-eminence of the human prophets on prophet angels and the human on the angels. This topic has been described in the books of beliefs on the extent level. Jibrail said to Prophet Muḥammad in the ascension night (shab-i miʿrāj) 453 , if he flies a little bit up equally to the hair of the head, his feathers will burn by lustre. It is clearly written in the books of ḥadīth that 451 Here is just given an indication and for its complete reference can be concern into the book "Gulistān". 452 DAVIE, GS. "MD-The Garden of Fragrance. Being a complete translation of the Bostan of Sddi from the original Persian into English Verse. Crown 8vo." Is. 6d. 453 Originally designates "a ladder", and then "an ascent", and in particular, the Prophet's ascension to Heaven which is indicated in the Qurʾān (LXXXI, 19-25, LIII, 1-21). See Schrieke, B., Horovitz, J., Bencheikh, J.E., Knappert, J. and Robinson, B.W., "Miʿrādj", in: Encyclopaedia of Islam, Second Edition, 2007.

Jibrail requested Prophet Muḥammad. However, such saints got spiritual promotion thanks to the samāʿ. So, the samāʿ is like a spiritual ascension for them. The prayer is basically the samāʿ of the kalām of Allāh. So, that's why Prophet Muḥammad said, the prayer is the spiritual ascension for the Muslims.

The next stanza of Shaykh Saʿdī is, والغ بازی و است لہو مرد اگر دماغ اندر دیو دش گرد قوی Translation: "And if he be mirthful and playful and vain, His follies become more confirmed in his brain". 454 Shaykh ʿAbd al-Ḥaqq said in the book Taʿarruf al-Taṣawwuf that such scholars of ahl-i samāʿ said, the understanding of the meanings and its derivation are a part of the disciples. For the senior persons, they get wajd just by the voice and the lustre of ḥaqq in the words, not by understanding the meanings and understanding the stanzas and poetries as well. If the person gets wajd by the movement of nafs, it is a satanic wajd. As it is written in the Qurʾān, "And startle whomsoever of them thou canst with thy voice" 455 .

Here is quoted a section of the Mathnawī vol. 3:

1. Man, from the frugality of greed, inspects hair by hair: Like a bear, he keeps dancing to no purpose.

Man, by his own greed, inspects hair by hair:

His dance is empty from goodness and filled with bad thing. When they escape from their own imperfection, they make a dance.

6. From within them musician strike the tambourine;

At their ecstasy the seas burst into foam. For God saith of him in the Qur'an, "He is an ear".

13. This Prophet is entirely ear and eye; we are refreshed by him:

He is (as) the suckler and we (as) the (infant) boy. 456 The next stanza of Shaykh Saʿdī is: 456 Nicholson, Reynold Alleyne, The Mathnawi of Jalalu 'ddin Rumi, (Luzac, 1926), vol. 3.

زیر نہ خاطر آشفتہ داند بم نہ

Translation: Bass and treble are one to a crazed lover's ear. Someone said that "everything that can speak in the world, brings me ecstasy and joy". And someone (Fakhr al-Dīn ʿIrāqī (d. 688/1289)) said, '"it speaks to me in the silence of this one then through the words of that one speaking; it whispers to me through an eyebrow raised and the message of an eye winking' And do you know what words it breathes into my ear? It says, 1. I am Love: in heaven and earth I have no place; I am the Wondrous Phoenix whose spoor cannot be traced.

With eyebrow-bow and narrow-winks I hunt

Both worlds-and yet my weapons cannot be found. The second part of stanza of is: فقیر بنالد مرغی آواز بہ Translation: "At a bird's cheerful singing, laments the Fakir". Someone said, when I opened my eyes, I see the light of his face, when I opened my ears, I listened his voice. And someone said that, "samāʿ is a bird, fly from right to God". 457 Chittick, William C., and Peter Lamborn Wilson. Fakhruddin ʻIraqi: divine flashes: translation and introduction by William C. Chittick and Peter Lamborn Wilson; preface by Seyyed Hossein Nasr. SPCK, 1982. P. 71-2. thing quickly. The divine meaning affects his nature. It creates in his body an inflammation sometime and can make him angry. In the situation of samāʿ, some people fell down and some people die. Every man's body crosses his limit by the samāʿ and its reason is very clear.

According to the book Kashf al-Maḥjūb, there is a thing in Rum which is like a rodey (like an intestine). Two days in a week, the patients go there by someone and there the rodey is been beaten according to the quantity of disease. The patients listen to that sound. Then they have brought out by someone. If someone wants to kill someone, he has more time to place there until his death. On the folio 168, in fact, everyone's age is fixed by God even there is no possibility to increase or decrease the age but causes of death are surely exist. The doctors and others always listen to the samāʿ but the samāʿ doesn't affect them because it depends on their nature and it is against the beginners. This faqīr (ʿUbaydullāh) says that everything has a cause. And God is the real one who makes causes. As is said in the verse of Qurʾān, "God takes the souls" 460 . It is true and right. And the verse, "Say: 'Death's angel" 461 , also is true and right. To lead astray to Iblis and to give the guidance to Prophet Muḥammad is also true and right as according to the Qurʾān, "So God leads astray whomsoever He will, and He guides whomsoever He will" 462 and God basically gives the profit and loss. It is right to affiliate something to its causes. Since the matter of saints is with their God. So, they know all things very well through God. This is the will and aim of the seeker.

It is enough for fair-minded and seeker of God. It means that the book is enough for group of saints and fuqahāʾ who are really able to be called sufi and faqīh.

The people who are far away from the right path and ethnicity are those who have become the saints and fuqahāʾ by force while they don't have any kind of knowledge.

On the folio 169, it is mentioned that they always wear darwishī turban and sufi dress though there is no anyone have behaviour like of their impertinence. Normally, they listen to the song and make dance, etc. as a habit. And they are not able to call themselves formal sufi (mutaṣawwif) or formal faqīh (muttafiqa). Muttafiqa is the 460 Al-Qurʾān, XXXIX: 42. 461 Al-Qurʾān, XXXII: 11. 462 Al-Qurʾān, LXXIV: 31. person who is not faqīh but he inserted himself in the group of fuqahāʾ after studying books. The Mutaṣawwif is one who is not a sufi but he inserted himself in the party of saints by doing the same sufi activities as the saints. They are individuals who are neither sufi nor fuqahā; it is better to call them hypocrite and deceitful men since, even if all prophets, saints, and the scholars get together for their guidance, they can't finish their instinctive illiteracy. For them God said, He sealed their heart and they are deaf, dumb, and blind. Allāh shows the right path and guides. According to Qurʾān, "God blots out, and He establishes whatsoever He will" 463 .

Finishing the book by the names of Spiritual Master

It is better to mention the names of spiritual masters of four silsilas based on their manāqib (praises) and aḥwāl at the end of this book in order to get the blessings.

By this, it can make the cause of guidance and good auspiciousness for the initial seekers of the right path. (Allāh is mentor and muwaffiq).

1. Pīr-i Rawshan Dhamīr Fānī fi Allāh Bāqī billāh Ḥadhrat Mawlānā Mawlwī Khudā Bakhsh Multānī have mentioned in the book Sirre Dilbarān by this faqīr (ʿUbaydullāh). On the folio 170, it is written that he wrote a book entitled Tawfīqiya Sharīf. with the help Allāh who has given the tawfīq (divine assistance). This book deals with the biography of him (Khudā Bakhsh). In this book, there are not mentioned the rituals and features of human and his desires which becomes the reasons to interrupt the achievement of the goal. Some of his meditations are, "lose yourself. Actually, it is perfection. Annihilate yourself, in fact, it is attainment.
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Glossary

Abdāl:

Lit. Substitutes; one who has traded his own self for Allah.

Afʿāl-i Mashrūʿa:

Permitted acts in Islam.

Ahl al-Bayt:

The family of Prophet Muhammad.

ʾAhl-i ʿArab:

Habitants of ʿArab countries.

Ahl-i Badr:

Warrior of Badr.

Ahl-i Ḥijāz:

See ʾahl-i ʿarab.

Ahl-i Ṣaḥw o Tamkīn:

Having awareness and being stable.

Ahl-i Sunnat wa-l-Jamāʿat:

Followers of the tradition of Prophet Muhammad; A grand sect of Islam.

Ahl-i wajd u dhawq:

Mystical persons; persons of spiritual inclination;

Ahl-i Ẓāhir:

Exoteric people; the people who are unaware from reality.

Ahl-i Ẓawāhir:

The people who don't know the reality of things.

ʿAjamī:

Non-Arab people; alien.

Ākhir:

The last, a divine name, judgement day, hereafter.

Āl wa aṣḥāb:

Family and companions of Prophet Muhammad.

ʿĀlam-i arwāḥ:

A period or state between death and resurrection, the realm of the spirits.

ʿĀlamīn:

The worlds, this is the plural form of ʿĀlam (world).

Al-Mawāhib al-Laduniyya:

God gifted qualities of someone.

Alqāb:

Honorific names; titles; appellations; surnames.

Al-ṣalāt; wa-l-salāmu ʿlā rasulihī muḥammad:

Peace and blessings upon Prophet Muhammad.

ʿAmal:

Practice; deed; act; performance.

ʿĀmil:

Worker; practitioner; follower of Islam.

Amīr:

Leader; ruler; governor; the plural form is umara.

Amma Baʿd:

Literally means 'After that'. This term is used after the starting words of the sermon or speech, mostly after praising of God and Prophet Muhammad.

Anbrīn:

A kind of musical instrument.

Anwār-i Laṭā'if:

The lights of subtlety.

ʿAqd-i Ukhuwwat:

Contract of brotherhood.

ʿAqīqa:

A ritual of Islam tonsuring of a new-born with animal sacrifices usually on seventh day.

Aqṭāb:

Poles of sanctity; pinnacle of the Sufi cosmological hierarchy; the plural form of quṭb.

Arbāb-i Qulūb: Prudent persons.

Arbāb-i Yaqīn: Intellectual persons.

Arḍ-i Baydā:

Lit., white land; a place located between Madinah and Mecca.

ʿĀrif-i Ākhirat: Connoisseur of hereafter; spiritual knower of resurrection day.

ʿĀrif-i Dunyā:

Connoisseur of the world; being deepest involved in material world.

ʿĀrif-i Ḥaqq:

Connoisseur of reality; gnostic knower of God.

ʿĀrifīn:

Gnostics; spiritual knowers; the plural form of ʿārif.

Aṣal:

Real; factual.

Aṣḥāb:

The companions, it is a plural form of ṣahib (companion).

Aṣḥāb-i Kahf:

The companions of the cave; theirs's anecdotes are mentioned in Qurʾān surah 18 and 8.

Asmāy-i Rijāl:

The names of transmitters.

Asrār-i ʿAwārif:

The secrets of gnostic.

Awrād o waẓā'if:

Scholarships, litanies, invocatory prayers, religious phrases or formulae repeatedly recited according to a pattern, devotional exercises.

Awtār:

Avatar, musical instrument.

Aywān-i Khilāfat:

Caliphate's house; the court.

Azīmat:

Resolution; obligatory ordinance of God.

Balā:

Affirmative response; undertake at the beginning of creation between the souls and Allah.

Baqīʿ:

Lit., a piece/place with many tress; the land in Madinah that has converted into a burial ground.

Baṣīrat:

Insight; spiritual inner eye; mystical vision.

Bāṭin:

Inward; inner condition, a divine name.

Bayʿa:

Initiation ritual of Sufism, spiritual commitment, to get pledge with spiritual mentor.

the plural form of mizmār.

Miskīn:

Needy man.

Mubāḥ:

Permissible, a religious rule.

Muḍāf o muḍāf ʾilayhi:

Grammatically, the phrase wherein the second word owns and possesses the first.

Mufassirīn:

Interpreters of Qurʾān; expounders; commentators; exegetists of Qurʾān; the plural of mufassir.

Muftiyān:

It is a plural form of Muftī; the one who has religious authority to issues religious edicts.

Maḥabba:

Love; spiritual affection.

Muḥaddithīn:

Interpreters or compilers of the tradition of Prophet Muhammad; narrators; the plural of muḥaddith.

Muḥaqqiq:

Researcher; investigator; research scholar.

Mujāhidāt:

Great spiritual efforts and struggles; relentless striving; the plural form of Mujāhida.

Mujassama:

Sect believing that God has physical body.

Mujtahid:

Jurist; religious scholar recognized as competent to derive and frame the religious laws; the one who do struggle to seeking the reality.

Mukawwanāt: Originated things, creatures.

Muntaẓira:

Lit., waiter; waiting for doing sin.

Muqallid:

Follower; imitator; adherent of one of the four Sunni jurist/imams.

Muqarrab

Awliyāʾ:

Confidant saints; intimate friends of God.

Murāqaba:

Spiritual contemplation; meditation in solitude.

Muraqqaʿ:

Cloak; the patched cloak; fragments.

Murjiʾa:

Refers to all those who identified confession of belief to the exclusion of acts.

Murshid:

A teacher of the Sufi lineage, a title usually used for the head of an order.

Mūsawī:

Belonging to Moses.

Mushāhida:

Observation; spiritual witnessing.

Mustaḥab:

Recommended; supererogation; a religious rule.

Mutaʾkhkhirīn:

The later people.

Mutaqaddīmīn:

Literally means ancient peoples. It is spoken in religious term for earlier or former religious scholars.

Mutaqaddimīn Mashāykh:

Former or ancient religious scholars.

Mutaṣawwif :

Formal Sufi; the one who is not a Sufi but he inserted himself in the party of saints by doing the same activities as the saints.

Muttafiqa:

Allowed; agreed by all Imams; formal faqīh, the person who is not faqīh but he inserted himself in the group of fuqahāʾ after studying books.

Muwaffiq:

Giver of assistance; Allah.

Nafs:

Literally means breath; lower self, ego, bad desires, egoistic nature.

Nafsānī Khwāhishāt:

Fostering desires; sensual wishes.

Nafs-i Ammāra:

Sensuous soul; dominant nafs; beastly force.

Tawakkul:

Reliance; rely upon God; complete trust in God.

Tawaqquf:

Stoppage.

Tawassul:

Recommendation; appealing to God for help through someone.

Tawfīq: Divine assistance.

Tawḥid:

Monotheism; believing in the unity of God.

Tazkiya:

Purification; sanctifying; selfpurification by spiritual struggles.

Teḥqīq:

Research; ascertaining the truth; verification.

'Ūd: a lute of another type, with a short neek, a pear-shaped resonance body and six courses of strings.

ʿUlūm-i Ṣaḥīḥah:

Accurate knowledge; the knowledge that give awareness about Allah or that can save from the fire of hell.

Umūr-i Dīnīyah:

Religious affairs; religious matters;

ʿUqbā:

Literally means calcaneus; afterlife; hereafter.

ʿUrwah:

bracelet/handhold.

ʿUsshāq:

Lovers; having spiritual affections; the plural form of ʿāshiq.

Uṣūl al-Dīn:

Rules of religion; jurisprudence; Islamic creed.

Wa āliḥi:

The family of Prophet Muhammad

Wa aṣḥābihī:

The companions of Prophet Muhammad.

Wāʿiẓ:

Preacher; adviser; homilist; sermonizer.

Wajd:

State of ecstasy.

Wājib:

Necessary, a religious rule.

Wa-l-ʿĀqibatu:

Literally means the hereafter, the good salvation.

Wa-l-lāmu (alif lām):

Two Arabic alphabetical words.

Those are grammatically used for specific thing.

Wārdāt:

Overwhelming emotions; Spiritual occurrence.

Wārdāt-i Ḥaqq:

Divine occurrence.

Wasīla:

Means; resource; support; intercessor.

Waʿẓ:

Speech; preaching; lecture; homily.

Waʿẓ-i Faʿlī:

Actual speech.

Wujūb:

See. wājib.

Wujūb-i kifāya:

Collective duty; an obligation act which is done by someone, others are exempted; a rule of sharīʿa.

Zāhidīn:

Righteous men; recluse; ascetic persons; the plural form of zāhid.

Zamān:

The time, the moment. 

Zindīq

  forget as kind guidance to understand the French culture, financial support, French language, visiting the cities and a lot of love is Mme. Claudie Jouineau. With her kind assistance, I have never been faced troubles in France. The assistance of my younger brother Zuhaib Hassan remain invaluable. He helped me to get the scholarship by HEC and admission in French university. I would like to thank all individuals for the many discussions during interviews who assisted me to shape my understanding of the current activities of this study. Discussion with ʿAbd al-Wāsiʿ ʿAtīqī, ʿAbd al-Ḥayy, and ʿAbd al-ʾAlā on the theory of bayʿa and samāʿ have always reminded me of the aesthetic and emotional essence of the texts. I am very thankful to them and all devotees of Chishtiyya ʿUbaydīyya lineage. Finally, I cannot find the words to express my gratitude for the support provided to me in various ways by my family, particularly my parents Muhammad Hasan and Fatima, and my brothers and sisters. I would like to express my heartfelt gratitude to my wife Bakhtawar and my children for their tireless support without whose endurance I could not continue my studies. Dedication To ʿUbaydullāh Multānī I perceive him to be an intellectual person embedded in spirituality Image 1.1: Map of Pakistan mentioning the city of Multan by black arrow, almost in the centre of Pakistan.

  Lawrence indique qu'il se rapporte au « fait d'entendre des vers chantés (avec ou sans des instruments d'accompagnement) en compagnie d'autres adeptes réunis dans une recherche commune de participer à un dialogue dynamique entre un humain aimant et l'Aimé Divin ». Cette définition du samāʿétablit une relation exclusive entre ceux qui écoutent et leur Bien Aimé (Dieu/Le Prophète Muhammad/ Le Maître Spirituel) lors du rituel. Mikko Viitamäki souligne « Il est intéressant de noter que, bien que le samāʿsoit une pratique religieuse, ses éléments fondamentaux, à savoir la poésie et la musique, sont clairement, et de façon non ambiguë, non religieux ». De le fin du dix-neuvième siècle au vingtième siècle, la presence Britannique sur le sous-continent indien n'a pas été sans influencer les pratiques religieuses et rituelles de la population, l'éloignant parfois de façon importante de ses diverses pratiques. En revanche, les soufis continuèrent leurs pratiques et coutumes spirituelles mais ells subirent d'importantes modifications durant cette période. Lors de cette période critique, les ordres soufis, notamment la silsila Chisthiyya, sont apparues comme des résurgences. Par exemple, Khwāja Niẓām al-Dīn Awliyāʾ fut une résurgence du treizième siècle, ou encore Khwāja Nūr Muḥammad Mahārawī (d. 1205/1790) de Mahar sous l'influence duquel une grande partie de la province du Pendjab fut caractérisée et influencée par la présence des mystiques Chishti et notamment à travers les rites d'initiation, d'audition spirituelle et par la présence des khānqāhs (lieux de réunion, de rituels et d'enseignements).

  , un savant vénéré et guide très prisé et respecté parmi les savants et guides religieux du Pakistan, produisit un ouvrage intitulé "Qawwālī kī sharʿī ḥaythiyyat" dans lequel il tend à justifier la pratique du samāʿ de manière descriptive, mélangeant sources religieuses disparates et explications rationnelles. De la même façon, un Soufi Chishtī bien connu et savant parmi les savants de Multan Similarly, Aḥmad Saʿīd Kāẓimī (d. 1986), a écrit un traité relativement synthétique intitulé Muzīlat al-Nizāʿ ʿan Masʾalat al-Samāʿ. Parmi les ouvrages plus récents traitant des aspects et effets samāʿ, on trouve également "Amīr Khusrao aur Hindustānī Mawsīqī" de ʿAbd al-Ḥalīm Jahāngīr Khān publié en 2007. Dans son livre "Murawwaja Qawwālī yā Samāʿ kī Ḥaqiqat", Muhammad Tufayl émet des critiques à l'encontre des ordres soufis qui ignorent les convenances du samā' dans les sanctuaires. Il y suggère d'autres règles concernant l'art du samā' en s'appuyant sur les particularités des saints. Dans un pamphlet intitulé"Qawwālī", Qārī ʿAbd al-Mājid b. Sardār Khān s'étend sur l'étude lexicologique du mot "lahv" du ḥadīth dédié au samāʿ. Dans "Janubī asia me dīn o faqr aur Samāʿ", Dr. Muḥammad Jahāngīr Tamīmī, va plus loin en indiquant que nombreux saints, et particulièrement les Soufis Chishti, ont utilisé le samāʿcomme moyen d'éducation et de propagation de l'islam, ce qui a abouti à de nombreuses conversions. Ainsi, de nombreuses éminentes figures Chishtī défendirent leurs rituels et leurs pratiques en écrivant des livres et des pamphlets. Il est vrai qu'un bon nombre de ces règles furent élaborées aux treizième et quatorzième siècle par le révéré soufi Chishtī Khwāja Niẓām al-Dīn Awliyāʾ (d. 1325) ainsi que par Amīr Ḥasan Sijzī (d.

  Jamāl, dans l'ouvrage intitulé Manāqib al-maḥbūbayn ou dans "Masālik al-Sālikīn fī Tazkirat al-Wāṣilīn" de Mawlwī ʿAbd al-Sattār. Parmi les sources secondaires, Lauren Caruso a rédigé son Master sur le serment d'allégeance. Intitulé "Bayʿa: Succession, Allegiance, And Rituals of Legitimization in The Islamic World", elle y explique en detail ce qu'il signifie et s'étend également sur les modalités de la relation entre Maître et disciple à travers l'initiation. L'approche de Robert Rozehnal dans Islamic Sufism Unbound: Politics and Piety in Twenty-First Century Pakistan détaille également la bay'a et met en lumière la dynamique du serment d'allégeance, notamment dans la tariqa Chishtiyya Ṣābiriyya, qui dérive elle-même ses pratiques de la plus grande confrérie Chishtiyya Niẓāmiyya. Dans leur ouvrage, Sufi Martyrs of Love: The Chishtī Order in South Asia and Beyond, Carl W. Ernst et Bruce B. Lawrence ont étudié en profondeur les sources textuelles de la tariqa Chishtiyya Niẓāmiyya, leur étude couvrant du treizième siècle à nos jours. En revanche, leur recherche ne porte pas sur la pratique de la bay'a, sauf de façon isolée lorsqu'ils mentionnent les Saints Soufis à travers des récits hagiographiques. Un manuscrit relativement conséquent par le Soufi Chishtī Mawlānā Khwāja ʿUbaydullāh Multānī détaille les pratiques de la bay'a et du samāʿà Multan. Ce manuscrit du 19 e siècle n'a jamais été publié et constitue une tentative de défense du soufisme contre le Wahhabisme à travers des explications et des interprétations sur les règles et le déroulement des rituels et vise à conférer aux lecteurs une guidance spirituelle, en particulier aux disciples novices qui ont besoin d'être éclairés sur les rituels. Les informations présentes dans ce manuscrit ne sont pas forcément trouvables dans la littérature sur le Soufisme, en particulier concernant l'ordre Soufi Chishtī. En revanche, ses écrits de 173 pages en persan intitulés Sharaḥ Mufaṣṣal Qawl-i fasl fi l-Bayʿa wa-l-Samāʿprésente un mélange inhabituel des deux sujets, dans lesquels il introduit les principes du Soufisme de telle façon à y intégrer la shari'a. Sa théologie présente ainsi une fusion entre la rectitude légale et la dévotion et la piété mystiques. Khwāja Mawlānā ʿUbaydullāh Multānī était une figure influente et intrigante du Soufisme en Asie du Sud. Né en 1219 AH/1804 AD à Multan, dans l'actuel

  revival especially in Multan by Ḥāfiẓ Muḥammad Jamāl Multānī who initiated to the Chishtiyya a Suhrawardī Ṣūfī named Khwāja Khudā Bakhsh Multānī 15 at the shrine of famous Sufi of Multan Bahaʾuddīn Zakariyyā. The later Chishtī Sufi, in fact, according to the book Manāqib al-maḥbūbayn, when Khwāja Nūr Muḥammad Mahārawī went to Delhi, one day in the majlis khāna (sitting place) of Mawlānā Fakhr al-Dīn Dehlawī, Khwāja Nūr Muḥammad and Ḥāfiẓ Muḥammad Jamāl were sitting together. That time the silsila of Bahaʾuddīn Zakariyyā was one of the top honoured and great values for the city of saints Multan.

  a famous poet and disciple of Khwāja Nūr Muḥammad Mahārawī, entitled "Maqābīs al-Majālis", but there is a full chapter deals the specification and advantages of samāʿ. Furthermore, among the secondary sources of samāʿ, we found firstly a monograph of Chishtī Sufis entitled Sufi Martyrs of Love: The Chishti Order in South Asia and Beyond by Carl Ernst and Bruce B. Lawrence, and another source of Robert Rozehnal, Islamic Sufism Unbound: Politics and Piety in Twenty-First Century Pakistan. The former book describes the Chishtī Niẓāmī lineage, while the latter work focuses on a one of Chishtī Ṣabirī Ṣūfī in both Pakistan and Malaysia. Both studies have also significant information on the subject of samāʿ among the Chishtī Sufi brotherhoods. A similar approach could be seen in the work of Raziuddin Aquil's Music and Related Practices in Chishti Sufism: Celebrations and Contestations where the author provided a valuable information of samāʿ according to Chishtī Sufis in general and according to Khwāja Niẓām al-Dīn Awliyāʾ in particular. Among giving the major references of the classical books both Fawāʾid al-Fu'ād and ʾUṣūl al-Samāʿ, his work also demonstrates an analysis and explanation of musical instruments legitimately.

  figure in the field of Sufism in South Asia. He was also a scholar ('ālim). Born in 1219 AH/1804 AD at Multan, in present-day Pakistan, he got bayʿa (pledge of allegiance) and khilāfat (position of representative) from Khwāja Khudā Bakhsh Multānī Khayrpûrī who firstly entered into the Chishtiyya sufi order at Multan founded by Ḥāfiẓ Muḥammad Jamāl. He was initiated into four silsilas, i.e.

Part 1 ,

 1 Chapter 1, "An Introduction to ʿUbaydullāh Multānī's life" focuses on precisely the hagiography of ʿUbaydullāh Multānī. Discussing his learning and education life, I describe his travelling history of different places where he intended to spread his ideas among the people. He married twice and kept the connection with two cities Jhang and Multan. Additionally, I state some words about his spiritual mentor Khwāja Khudā Bakhsh because of having the vigorous affection with him.

Part 2 ,

 2 Chapter 3. "Ritual Performance of bayʿa in the dargah of Chishtiyya ʿUbaydiyya silsila" discusses the practice of bayʿa by describing its essential elements in the term of chishtiyya order. Explaining the importance of initiation ritual, I intended to describe the actual performance of bayʿa which I observed among the contemporary generation of the Sufi at the dargah of Chishtiyya ʿUbaydiyya in Multan. There are some descriptions about women initiation too. Chapter 4, "Ritual Performance of samāʿ in the dargah of Chishtiyya ʿUbaydiyya silsila" concentrates on the practice of samāʿ in the context of chishtiyya order in general, and in the context of ʿUbaydiyya silsila in particular which it had become increasingly condemned by religious scholars and even by Sufis themselves. I investigated the samāʿ performance of contemporary devotees which I observed during my fieldwork of last three years in Multan. Discussing the reality of samāʿ, I explained some etiquettes of samāʿ in order to better understand almost each aspect of it through explaining its rules and regulations. Part 3, Chapter 5, "the description of bayʿa" and chapter 6 "the description of samāʿ" are basically the translation of the manuscript "Sharḥ Mufaṣṣal Qawl-i faṣl fi l-Bayʿa wa-l-Samāʿ" written by ʿUbaydullāh Multānī. This study shows more of the texts appear now for the first time in translation. All the translations are mine unless otherwise stated. This is basically the main script which paid a central role in my dissertation to demonstrate the Sufi rituals of Multan in certain chishtiyya ʿUbaydiyya order. The MS of 173 folios, discusses extensively two Sufi rituals bayʿa and samāʿ that's why I divided its translation into two chapters. I also explained the terms used in manuscript. Additionally, I provided the references of used in almost all quotations by the author in the manuscript in order to evaluate of each dialogue and argumentation in the light of its source authenticity. The last Part 4 consists on "Original Persian text, "Sharḥ Mufaṣṣal Qawl-i faṣl fi l-Bayʿa wa-l-Samāʿ". I also provided all Quranic references used in the manuscript. ʿUbaydullāh Multānī was an influential and intriguing figure in the field of religious studies especially of Sufism in India, currently in the city of Multan, in the central part of Pakistan. Interpreting the Chishti notions on the basis of sharīʿa 30 , he constructed several theories of Sufi rituals, such as spiritual audition or samāʿ and spiritual initiation or bayʿa. His teachings and doctrinal legacy left a long-lasting impact on the province of Punjab's society, in particular in the circle of the Chishtiyya 31 order which was known after his death as the Chishtiyya ʿUbaydiyya in Punjab, Pakistan. His ancestors were all honoured, scholars, and righteous men. Allegedly, they migrated from Iraq to India. According to Nūr Aḥmad Khān Farīdī, "his family was educated in religious studies. One of his ancestors named Mawlānā Muḥammad Dāwūd, was considered an expert scholar who wrote a pamphlet entitled Shir o Shikar published in the Persian language." 32 His lineage can be traced as: ʿUbaydullāh b. Qudratullāh 33 b. Muḥammad Ṣaleḥ b. Muḥammad Dawūd b. Yār Muḥammad b. Mawlānā Gul Muḥammad b. Mawlānā ʿAbd al-Quddūs b. Mawlānā ʿAbd al-Ḥaqq b. Mawlānā Khudā Bakhsh b. Mawlānā Muḥammad ʿAbd al-Ghafūr (Figure 1.1). 34

  The spiritual lineage of Suhrawardiyya order is as follows: ʿUbaydullāh ---Khwāja Khudā Bakhsh ---Ḥāfiẓ Muḥammad Jamāl ---Nūr Muḥammad Mahārwī ---Fakhr al-Dīn Dehlawī ---Niẓām al-Dīn Awrangābādī ---Kalīm Allāh Shāh Jahānābādī ---Muḥammad Yaḥyā Madnī ---Khwāja Muḥammad ---Ḥasan Muḥammad Nūrī ---Khwāja Jamāl al-Dīn Jamman ---Khwāja Maḥmūd Rājan ---Qārin al-Millat ---Qāḍī ʿIlm al-Dīn ---Ṣadr al-Dīn Rājū ---Saiyyid Jalāl al-Dīn Bukhārī (d. 785 AH)---Rukn al-Dīn Multānī (d. 735 AH)---Ṣadr al-Dīn ʿĀrif Multānī (d. 6484 AH)---Bahaʾuddīn Zakariyyā Multānī (d. 665-6 AH)---Shaykh Shihāb al-Dīn ʿUmar (d. 1234)---Abū al-Najīb ʿAbd al-Qāhir (d. 1168)---Wajīh al-Dīn ʿUmar ---Muḥammad b. ʿAbdullāh ---Akhūfaraḥ Zanjānī ---Nahāwandī ---Abū ʿAbdullāh Khafīf ---Abū Muḥammad Jaʿfar ---Abū ʿAmr Ustakhrī ---Abū al-Turāb Al-Nakhshaʿbī (d. 859)---Ḥātim Aṣam ---Shafīq Balkhī ---Ibrāhīm b. Adham ---Fuḍayl b. ʿAyyāḍ ---ʿAbd al-Wāḥid b. Zayd (d. 170/76-7 AH)---Ḥasan Baṣrī ---ʿAlī b. Abī Ṭālib ---Prophet Muḥammad. The spiritual lineage of Naqsbandiyya order is as follows: ʿUbaydullāh ---Khwāja Khudā Bakhsh ---Ḥāfiẓ Muḥammad Jamāl ---Nūr Muḥammad Mahārwī ---Fakhr al-Dīn Dehlawī ---Niẓām al-Dīn Awrangābādī ---Kalīm Allāh Shāh Jahānābādī ---Muḥammad Yaḥyā Madnī ---Khwāja Muḥammad ---Ḥasan Muḥammad Nūrī ---Muḥtarim Allāh al-Mutawakkil ---Muḥammad Miskīn ---Muḥammad Hāshim (d. 1046 AH)---Makkī Kalān Dhabīrī ---Khwāja Khwājgī Amkangī (d. 1008 AH)---Muḥammad Qāḍī (d. 1516-17)---ʿUbaydullāh Aḥrār (d. 1490)---Yaʿqūb Charkhī (d. 851 AH)---Bahā'uddin Naqsband (d. 1390 AH)---Amīr Kalan (d. 772 AH)---Bābā Sammāsī (d. c.734-6/1334-6; 755/1354 is also given) ---ʿAlī Ramitnī (d. 715 AH)---Maḥmūd Anjīr Faghnawī (d. 717 AH)---Muḥammad ʿĀrif Rīwgarī (d. 616 AH)---ʿAbd al-Khāliq Ghijduwānī (d. 574/1179) ---Yūsuf Hamadānī (d. 535/1140)---ʿAlī Fārmadī (d. 476/1084) ---Abū al-Qāsim Gurgānī (d. 450 AH)---Abū al-Ḥasan Kharqānī (d. 425/1034)---Abūyazīd Bastāmī (d. 260/874)---Jaʿfar Ṣādiq (d. 148/765) ---Abū Bakr Rāzī ---Qāsim b. Muḥammad (d. 107 AH)---Salmān Fārsī (d. 656)---Abū Bakr Ṣiddīq (d. 634 AH)---Prophet Muḥammad 76 .

  of one stanza composed by Fakhr al-Dīn ʿIrāqī, a son-in-law of Bahāʾ al-Dīn Zakariyyā. The stanza, which caused Fakhr al-Dīn's ecstasy and urged him to be initiated (bayʿa) by Bahāʾ al-Dīn Zakariyyā, used words that are difficult to understand. ʿUbaydullāh interprets the short stanza within more than a hundred lines, based on primary sources including Arabic poetry, hadith, and several amusing incidents as well. The stanza is: کردند جام کاندر بادہ نخستیس وام ساقی مست زچشم کردند Firstly, put the wine in the bowl We got caught by the overjoyed eye of the bartender (Figure 2.4)

  1912 A.D. He also composed three books waẓīfa ʿanīqa sharīf 114 , khātima gulzāre jamāliyya115 , and waṣiyyat raḥmāniyya (precept of ʿAbd al-Raḥmān).The second important student was Mawlānā Fateḥ Muhammad Salyānwī who got bayʿa and khilāfa of ʿUbaydullāh. He was a revered Sufi and religious scholar in Jhang. After his death in 1884 A.D, the devotees and his khalīfas were known as Chishtī salyānwī order. The shrine is located in the village of sukkah, district Jhang. Ḥāfiẓ Khudā Bakhsh Multānī known as Maḥbūb Allāh Thānī (d. 1311 A.H/1893-4 A.D.) was the son of famous khalīfa of Ḥāfiẓ Muḥammad Jamāl Multānī named Khwāja Ḥāfiẓ Muhammad Musā Qurayshī Multānī. He got education of sharīʿa from ʿUbaydullāh at his madrasa ʿubaydiyya, Multan, due to his father's will. 116 Khwāja Ghulām Farīd (d. 1901 A.D), the famous Sufi poet of Indian subcontinent, also got the religious education of him. 117 He was born in 1845/1262 in Chāchŕān, in the koreja family who migrated to Sindh from Saudi Arabia. Later, his father Khwāja Khudā Bakhsh (d. 1853) moved to chāchŕān, just across the Indus from Kot Mithan. Khwāja Farīd got also an excellent education with the sons of the nawāb of Bahāwalpūr. To get extensively spiritual education and attraction, Khwāja Farīd travelled many Sufi shrines of India and visited Mecca as pilgrimage in 1875. He succeeded as disciple of his elder brother Khwāja Fakhr al-Dīn (d. 1871).

Part 2 :

 2 Sufi Rituals of Bay'a and Samā' bay'a in the dargah of Chishtiyya 'Ubaydiyya silsilaPerforming the bayʿa of Chishti ʿUbaydī Sufis is not a complicated process although it is not as simple as it seems at a first glance. There are in fact requisites for spiritual initiation that should be completed before its performance. Held in the dargah of the Chishtiyya ʿUbaydiyya saint ʿUbaydullāh which is currently under renovation and is under the direction of Ṣāḥibzāda Ibrāhīm Advocate 125 , the bayʿa ceremony is generally not scheduled but it is usually held on the annual death anniversary (ʿurs) of the Sufi in Multan. A senior disciple explained to me the timing of being the pledge with the Shaykh by these words, "this ritual should be held at any time because the novice gets repentance by this ritual. And he shouldn't delay the moment of repentance."126 

  During the ceremony of bayʿa that I observed during my field work, people usually sit around the shaykh in the shape of circle. If there are many aspirants for bayʿa, the shaykh gives them his cloth. They take it and follow the recitation of the shaykh. If one person wants to get bayʿa, then he picks the right hand of the master by his two hands and follows the recitation of him. First of all, before the initiation, master and disciples perform the ritual ablution. The master usually speaks in the local Saraiki language.The recitation consists of three parts; first the novice recites the first kalima (one of the six kalimas in Islam) with the translation of local language. Secondly, he follows these words, 'I acknowledge all orders of sharīʿa that are descended on Prophet Muhammad and I believe on them and I do allegiance on this covenant. O God! Please give me the strength on this oath and bestow me the power to follow the sharīʿa and make me in love for you'. Later, he gives the sermon of bayʿa reciting surah fātiḥa and some other related verses of Quran, for instance surah 48:4, bayʿa's verse 48:10, and lastly, he offers the durūd (prayers of blessing) on Prophet Muhammad. Later, the shaykh blows on disciple's right hand and order to pass it over his chest beneath the clothes. Additionally, he orders him to follow basic elementary practices of Islam like offer pray regularly five times a day, fasting, and to apply the 147 Interviewed on 22 nd January 2019 at Multan, Pakistan.148 Interviewed on 26 th January 2019 at Multan, Pakistan.149 It is narrated in the Chishtiyya Rabat (Chishtiyya: Sufi Studies Centre, 1 st edition, nd.), 23.

  .5). This technical spiritual transformation offers a particular identity named Chishtiyya, Niẓāmiyya, Jamāliyya, and ʿUbaydiyya. It connects with four revered Chishti sufis since Chishtiyya means Khwāja Muʿīn al-Dīn Chishtī, Niẓāmiyya points to Khwāja Niẓām al-Dīn Awliyāʾ, Jamāliyya to Ḥāfiẓ Muhammad Jamāl Multānī, and ʿUbaydīyya to Khwāja ʿUbaydullāh Multānī 152 . To the question I asked about the reason why these sufis and their identities were popular as opposed to others, Khwāja ʿĀdil answered, there is a rule: when two khalīfas of the same master become popular, then both obtain their individual identity like Farīd al-Dīn's khalīfas. There were several khalīfas according to ʿAbd al-Ḥaqq Dehlawī, in fact he had approximately seventy thousand khalīfas but two of them became more honored. The first one was Khwāja Niẓām al-Dīn Awliyāʾ and the second was ʿAlī Ṣābir who are known as Niẓāmiyya and Ṣābiriyya respectively, and the same case are for the khalīfas of Khwāja Nūr Muhammad Mahārwī. He had several khalīfas but four of them were

Figure 1 . 2 :

 12 Figure 1.2: The travelling sitting place of Khwāja ʿUbaydullāh Multānī.

Figure 1 . 3 :

 13 Figure 1.3: ʿUbaydī Pīr ʿAbd al-Ḥayy ʿAlīmī is writing an amulet for his devotee.

Figure 1 . 4 :

 14 Figure 1.4: The image of shrine's Ubaydullah jointed with the image of shrine's Khawaja Khuda Bakhsh on the wall of Ubaydullah's tomb.

Figure 2 . 1 :

 21 Figure 2.1: Beginning of the Fatḥ al-ʿUbayd preserved in the archives of ʿAbd al-Aʿlā in Multan.
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 22 Figure 2.2: Beginning of the Qawl-i faṣl fī al-bayʿa wa-l-samāʿ wa sharḥ-i mufaṣṣal preserved in the archives of ʿAbd al-Aʿlā in Multan.
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 23 Figure 2.3: Beginning of Risāla al-ghinā wa-l-faqr preserved in the archives of ʿAbd al-Aʿlā in Multan.
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 24 Figure 2.4: Beginning of Sharāb-i ṭahūr preserved in the archives of Muhammad ʿĀdil in Multan.
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 25 Figure 2.5: Beginning of Mathnawī-yi ʿUbaydiyya kalāh preserved in the archives of ʿAbd al-Aʿlā in Multan.
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 26 Figure 2.6: Beginning of Taʿlīm al-Ṣibyān preserved in the archives of ʿAbd al-Aʿlā in Multan.
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 27 Figure 2.7: Beginning and end of Radd al-ʾinkār ʿalā ḥalq al-raʾs preserved in the archives
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 28 Figure 2.8: Beginning of Misfār al-Ḥajj preserved in the archives of ʿAbd al-Aʿlā in Multan.
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 29 Figure 2.9: Beginning of Quran tafsīr preserved in the archives of ʿAbd al-Aʿlā in Multan.
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 210 Figure 2.10: Beginning of Tafsīr-i qāba qawsayn preserved in the archives of ʿAbd al-Aʿlā.
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 32 The adjacent page of shajarah describing daily scholarships in Urdu language written especially for ʿUbaydī disciples.
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 33 Figure 3.3: The poster of devotional blessings (salām) for all sufis of ʿUbaydiyya written and published by Pīr ʿAbdul Wāsiʿ ʿAtīqī.

Figure 3 . 4 :

 34 Figure 3.4: A disciple is kissing the hand of the ʿUbaydī shaykh after getting the bayʿa.
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 35 Figure 3.5: A disciple is distributing some small pieces of sugar cane among the devotees.
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 41 Figure 4.1: The samāʿ hall in front of the tomb of ʿUbaydullāh.

Figure 4 . 2 :

 42 Figure 4.2: Miyān ʿAbd al-Bāqī is indicating to qawwāls to do stop the qawwālī during the ʿurs of ʿUbaydullāh in 2019 under the supervision of Miyān ʿAbd al-ʿAlī.
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 4333 Figure 4.3: a disciple got ecstasy during the samāʿ at the shrine of ʿAbd al-Razāq, disciple of ʿUbaydiyya order Pic 1-2: The list of generations of ʿUbaydullāh Multānī written just outside the tomb and the principal entr ance of the tom b.

  himself and does taunting religious scholars and saints through his own knowledge and egotism, they must know that the solution of obstacles which are mentioned in basic Islamic source Qurʾān and ḥadīth, cannot be solve if they firstly can't look for their own faults and can't perform the riyāḍāt. Despite seeing the faults of the peoples, they must see their own flaws, and try to reform themselves by doing riyāḍāt. The religious scholars and saints who show and guide the right path to others, but they don't try to reform themselves even they are engaged in the irregular motions. According to a saint, است مقررکردہ دل اہل آزار را شرع را آزار پیشہ خود شیوہ گرفتہ آن ز According to Qurʾān, "Seek you help in patience and prayer" 235 and "Say: 'I give you but one admonition, that you stand unto God, two by two and one by one" 236 .

  Salmah b. Akwaʿ (d. 74 AH) narrated that, "I got bayʿa from Prophet Muḥammad. When some people went away, Prophet Muḥammad asked me, do you not get the bayʿa? I replied that I already got it. Prophet Muḥammad said, get the bayʿa again and then I also do it again. About that ḥadīth, Imām Bukhārī said that the narrator says, "I asked, O Abū Muslim! On which thing were you doing the bayʿa that day? He replied, on the death".320 

  persons who want respect, worldly things, temptation in Islam and proud among the peoples because these persons just want the reputation and don't try to fight against the insatiable appetite of concupiscent ego. According to a ḥadīth of Bukhārī, Abū Hurayra narrated that Prophet Muḥammad said, "when Allāh loves someone, He calls to Jibrael and says that He loves someone and Jibrael must love him. Then Jibrael calls and says to the persons who live in heaven, Allāh loves someone and you should love him. The habitants of heaven love him. At last, Allāh raises his esteem in the 328 Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 6830.

  When he woke up, he asked one of the pupils of Muḥammad b. Sīrīn 336 about the interpretation of the dream. The pupil interpreted his dream in the following terms: he will get the highest position in the knowledge of Prophet Muḥammad, will learn by heart the knowledge of sunna, and will distinguish between right ḥadīth and saqīm (poor) ḥadīth. A second time, he saw in a dream that Prophet Muḥammad was telling him, O Abū Ḥanīfa! Don't get the seclusion because the sunna will flourish thanks to you.Onthe folio 70, there are many prestigious scholars who were the students of Abū Ḥanīfa like Ibrāhīm b. Adham (d. 161/777), Fuḍayl b. ʿIyāḍ, Bishr Ḥāfi (d. 850), and Dawūd Ṭāʾī (d. 165/781-2) etc. Those scholars left behind the ẓāhirī reputation (outward swanking) and were occupied with the sharīʿah completely. They promoted taṣawwuf at the top position and delivered the ẓāhirī sharaʿī issues to mujtahidīn. Although it has been written in the book Taʿarruf al-Taṣawwuf that Junayd (d. 298/910) had believed on the religion of Sufyān Thawrī, Shiblī (d. 334/945) was Mālikī, Muḥāsibī (d. 243/857) was Shāfiʿī, Jarīrī (d. 311 AH) was Ḥanafī, and Shaykh ʿAbd al-Qādir Jīlānī was Ḥanbalī.Mujtahidīn had engaged with the sharīʿah in its ẓāhir and bāṭin sides but they had been occupied mostly in promoting the ẓāhirī knowledge.On the folio 71, according to Maṭālib al-Fuqahāʾ, a question has been asked about bayʿa: what are the views of scholars about the person who is a Muslim, righteous, and trying to do mujāhida (relentless striving); and they get the bayʿa of mashāykh and follow him; they all agree and acknowledge other saints and mashāykhs of different silsilas till fourth caliphs such as Abū Bakr, ʿUmar, ʿUthmān, and ʿAlī; and some of them say that they are murīd of this silsila and others have other silsila, etc. ; and everyone has different silsilas with different saints. These people, are they right and it happened or not?

  latter scholars for instance, pupils of the four Imāms such as Abū Yūsuf b. Ibrāhīm b. Ḥabīb Anṣārī (d. 182/798), Muḥammad b. Ḥasan (d. 805 AD), Imām Zufar (d. 158 AH), Ḥasan b. Ziyād Luʾlūʾī (d. 204/819), Dawūd Ṭāʾī, Muḥammad b. Idrīs Shāfiʿī, Mālik, Aḥmad b. Ḥanbal (d. 241/855), and Abū ʿAbdullāh Madanī (d. 209/824) had the morality of the companions of Prophet Muḥammad. Abū Yūsuf got the talqīn and morality from Ḥātim al-Aṣam (d. 237/851) and Muḥammad b. Ḥasan got them from Dawūd Ṭāʾī. Dawūd Ṭāʾī was one of the devotees of Ḥabīb ʿAjamī and got bayʿa and morality from him. Muḥammad b. Idrīs Shāfiʿī learned the morality from Abū Habīra Baṣrī and repented. Abū Hubayra (Amīn al-Dīn al-Baṣrī, d. 287/900) got the bayʿa from al-Marʿashī (Sadīd al-Dīn Huzayfa, d. 252/866) and got the cloak, talqīn, and morality. Thus, on the folio 74, the fuqahāʾ (jurists) of Khurasan did the same as Abū Muṭīʿ al-Balkhī (al-Ḥakam b. ʿAbdallāh b. Maslama, d. 112-99/730-814), Abū Sulaymān Jurjānī, Abū Hafṣ Bukhārī, Shaqīq b. Ibrāhīm Balkhī (d. 194/810), Ibrāhīm b. Adham b. Salmān b. Manṣūr b. ʿAbdullāh b. ʿUmar b. Khaṭṭāb (d. 161/777-8). Ibrāhīm was a disciple of both Imām Jaʿfar Ṣādiq, and Imām Abū Ḥanīfa and got cloak and talqīn from Fuḍayl b. ʿIyāḍ. Those all got the morality from followers of followers.

  ahl-i ẓāhir (exoteric people) and arbāb-i qulūb (prudent persons). He was an expert of all sort of knowledge and was a muftī and Imām in roots and branches of Islamic rules and its the matters. He was a friend of Sufyān Thawrī. He used splendid words and his aḥwāl were ideal. All ahl-i ṭarīqat admit his Imāmat and jalālat (magnificence). No one has objection against him. On the folio 82, Junayd narrated that, Ibrāhīm b.Adham has keys of all types of knowledge and said, make friend to God and leave all peoples.According to Kashf al-Maḥjūb, Sulṭān Ibrāhīm b. Adham was a murīd of Khiḍr. He saw a myriad of mutaqaddimīn mashāykhs (former or ancient scholars). He had been educated by Imām Abū Ḥanīfa and followed his school of piety. He lived in the ṣuḥba of Fuḍayl b. ʿIyāḍ and Sufyān Thawrī. He didn't ever use the money of other persons and, during his whole life he just ate what he earned.According to the books of ḥadīth and a description of asmāy-i rijāl (the names of transmitters) and muḥaddithīn, there are many sufis who remained unknown as opposed to renown sufis. It is narrated in the book Dhakhīrat al-Mulūk that it is obligatory for ṣāḥib-i baṣīrat (having insight knowledge) to look upon the character of Prophet Muḥammad who was afraid of the loss of one shoelace although he was 341 http://www.iranicaonline.org/articles/mawara-al-nahr.

  wajd u samāʿ, and kashf u karāmāt because they feel ashamed to follow the real scholars and mujtahidīn in religious affairs.On the folio 85-6, it is marked in the book Taʿarruf al-Taṣawwuf that Jalāl al-Dīn Rūmī was ḥanafī. His pious disciple and sincere khalīfa Mawlānā Ḥusām al-Dīn Jalībī (d. 683/1284) was shāfiʿī and he didn't accept the ḥanafī's school of thought because once he intended to be ḥanafī but Rūmī forbade him and said, "spiritual inspiration is an inner matter which is related to bāṭin and the heart while the matters of Islam especially fiqh is related to outer matters and actions. And deeds are out of the purpose". Similarly, Shaykh Kabīr Shihāb al-Dīn Suhrawardī (d. 632/1234) was Shāfiʿī and his khalīfa Bahāʾ al-Dīn Zakariyyā (d. 661/1262) was ḥanafī. There are several examples which indicate that masters and disciples had belonged to different schools of thought. It is written in the book Dhakhīrat al-Mulūk that there are some so-called

ijmāʿ.

  It is the same for Shaykh Muḥī al-Dīn ibn al-ʿArabī al-Undulusī al-Ḥātmī (d. 638/1240) who said that our knowledge is based on Qurʾān and ḥadīth. Shaykh ʿAbd al-Ḥaqq Muḥaddith Dihlavī (d. 1551-1642) also shared the same opinion in his book Taʿarruf al-Taṣawwuf.

  RiyāḍahSayyid ʿAlī Hamadānī said in the book Dhakhīrat al-Mulūk, less courageous people don't have the force and don't have the power to perform riyāḍah though there are rūḥānī physicians for their treatment, but they couldn't support bitter medicine.That's why they abandon the treatment. The spiritual physicians (rūḥānī aṭbāʾ) stay away from them as their faces are covered by a veil. The reality of the knowledge and the splendour of its utterance have vanished. The morality of worship has disappeared in ignorant and immoral persons. The lust people have forgot this ailment and even believed that the denial of secret knowledge is lawful. They are lost in the love of wealth and splendour. Consequently, they are destroying their dīn in lust desires.Kātib al-Ḥurūf said that due to the dominance of desires of nafs, the matters of dīn have inverted. That's why the laziness and omission have emerged among people.

  Dhakhīrat al-Mulūk, when Prophet Muḥammad got hurt he called to Bilal, "O Bilal, give me the tranquillity and calm by prayer". Then He felt comfortability and calm in prayer." Today, so-called Muslims seek calmness in bad things. And they search the lights of their eyes in forbidden things. They are proud and boast on the temporary decorated things of the world. They consider the name of dīn Muḥammadi as the rules of impotent. They consider their relationship with the world as ʾīmān and the customs of ignorant people as Islam.

Fuqahāʾ

  and religious scholars in general and the early scholars in particular have exaggerated in their qualification of samāʿ as ḥarām because of arguments and their fear of misleading. According to Ahl-i ẓāhir, ahl-i ṣaḥw o tamkīn (having awareness and being stable), and eminent figures of Islam, it's all right. Even ʿAllāma Taftāzānī (Saʿd al-Dīn Masʿūd b. ʿUmar, d. 793/1390) and other scholars considered

  according to his power. The writer of the book Kashf al-Maḥjūb said that he observed himself a dervish in the mountains of Azerbaijan who was reading these following stanzas: وہللا ووسواسی قلبی منی وانت اال غربت وال شمس طلعت ما جالسی بین جلیسی وانت اال احدثهم قوم الی جلست وال بانفاسی مقرون وذکرک اال فرحا وال محزونا تنفست وال کاسی فی منک خیاال رایت اال عطش من الماء بشرب هممت وال Translation: By God, you are in my heart and imagination unless the sun arises or set off. You are with me among the people when I sit with peoples. I couldn't breathe in both happiness and disappointed situation unless you are with my breaths. I don't drink the water when I am thirsty, but I see you in my bowl. Then he fell down and died. Similarly, Shaykh al-Islām narrated in the book Nafaḥāt al-Uns that Shaykh ʿAbbās told him that Shaykh Abū Bakr Ḥarāmī said, he went to Makkah and stayed at someone's home. The owner of home had a maid who 411 Al-Qurʾān, XLI: 30.

  On the folio 147, Prophet Muḥammad and ʿUmar both listened to her. Many of the companions narrated the same ḥadīth. Shaykh ʿAbd al-Raḥmān Sulamī (d. 412/1021) mentioned this ḥadīth in the book Kitāb al-Samāʿ and believed in this story.

  Aʾimma 439 (d. 483/1090) who argued that the companions of Prophet used to do the same activities. Some scholars distinguished this category into two types of mubāḥ 439 His full name is Abū Bakr Muḥammad b. Aḥmad b. Abī Sahl al-Sarakhsī, who was the writer of famous works Mabsūṭ, Sharḥ al-Siyar al-Kabīr, and Uṣūl al-Fiqh.

  ویرتجیہ یہ تیق فوادی وامسی اضحی الذی الی احسن فیہ و محبۃ فی شغلی و بخلق مخلوق کل تشاغل Translation: My heart praises of that (God) who sun rises and sun sets. It fears of Him and only hopes from Him. All humans are engaged in the creatures and I am engaged in his love and his being. Then he said, بغیرک, ال بک الشغل نعم translation: yes! It is such a great work (I had) with you not with another one.

  use the first two steps for his parents, i.e. definition and admonition, if

  چیست کہ برادربگویم اے سماع کیست کہ بدانم را مستمع اگر Translation: "What the song is, oh brother! To you I'll explain (ḥalāl or ḥarām), If I know who the person is hearing the strain!". 450 (Fortunate or unfortunate) However, Shaykh Saʿdī indicated about it in his book Gulistān that his great Shaykh i.e. 451 It is written in the book Taʿarruf al-Taṣawwuf that some scholars 450 DAVIE, GS. "MD-The Garden of Fragrance. Being a complete translation of the Bostan of Sddi from the original Persian into English Verse. Crown 8vo." Is. 6d. totally denied the relation of samāʿ with taṣawwuf, neither in itself nor indirectly. Rather, the samāʿ is fatal to the persons dominated by their hāl and overwhelmed by the ecstasy. However, through the argumentations of scholars, it is very clear that the samāʿ is not just for the Chishtiyya except suhrawardiyya because Shaykh Kabīr Najm al-Dīn Kubrā (d. 618/1221) was a disciple of Shaykh ʿAmmar b. Yāsir (Bidlīsī, d. between 590/1194 and 604/1207) and Shaykh ʿAmmar was a disciple of Shaykh Abū al-Najīb Suhrawardī (d. 563/1168). All of them used to go the maḥfil-i samāʿ. Yet, Shaykh Majd al-Dīn Baghdadī (d. 628/1231) and Shaykh Shihāb al-Dīn Suhrawardī who were disciples of Abū al-Najīb and they were not convinced by samāʿ. So, the meaning of first line of the stanza of Shaykh Saʿdī is, the samāʿ is ḥalāl or ḥarām. And next line means that the listener is fortunate or unfortunate. However, it is written in the book Taʿarruf al-Taṣawwuf that concerning samāʿ, to accept the audition depends upon the situation of the listener's piety. He gets teḥqīq, if he listens the ḥaqīqat. If he listens to hide nafs, he gets bad outcomes, and if he listens for his nature, he obtains the advantages for the time. The next one stanza of Shaykh Saʿdī is, او طیر پرد معنی مرد اگر سیراو از فروماند فرشتہ Translation: "If his flight be from spirituality's dome, To the height of his soaring no angel can roam". 452

3 .

 3 Dance where you break yourself And tear away the cotton from the sore of lust. 454 DAVIE, GS. "MD-The Garden of Fragrance. Being a complete translation of the Bostan of Sddi from the original Persian into English Verse. Crown 8vo." Is. 6d. 455 Al-Qurʾān, XVII: 64.

4 .

 4 Men dance and wheel on the battlefield: They dance in their own blood.5. When they are freed from the hand of self, they clap a hand;

7 .

 7 You don't see the leaves on the branches By the movement of wind, the boughs are dancing.8. You see it not, but for their earsThe leaves too on the boughs are clapping hand clearly. 9. You do not see the clapping of the leaves: One must have the spiritual ear, not this ear of the body. 10. Close the ear of the head to jesting and lying, That you may see the resplendent city of the soul. 11. So, take your mouth off of a hug, uncle Excepts of the Hadith, he doesn't say anything 12. The ear of Muḥammad draws out the hidden meaning in the words,

3 .

 3 Like the sun I brighten each atom's cheek; I cannot be pinpointed: I am too manifest.4. I speak with every tongue, listen with all ears, But marvel at this: My ears and tongue are erased".457 

  Don't become oblivious to God and say yourself that, یارا وہللا نیم منم نیم من ن نیم تن م سر سر جانم جان Translation: I am nothing, my friends, God's swear, I am nothing; I am soul of the souls and secret of the secrets. His alqāb are miskīn nawāz, Muḥibb al-Masākīn, and Sayyid al-Masākīn and I (the author) don't think that other attributes are appropriate according to his situation except of that because he loved the following prayer very much, " و مسکینا احینی اللهم 463 Al-Qurʾān, XIII: 39. al-Shaykh Qādhī Muḥammad ʿĀqil (d. 1814 AD). His shrine is in Kot Mithan (district Rajan Pur, Pakistan) where it is visited and get blessed. The third one is our Shaykh and Shaykh of the world Jamāl al-Ḥaqq wa-l-Dīn (Hafiz Muḥammad Jamāl Multānī) and the fourth one is al-Shaykh al-Zāhidīn Raʾīs al-Mutawakkilīn Sultān al-Tārikīn Khwāja Muḥammad Sulaymān. His shrine is in Tawnsa Sharīf (district Dera Ghazi Khan, Pakistan) where it is visited and get blessed. There is another one al-Shaykh al-Kāmil al-ʿĀlim al-ʿĀmil from the companions of sufa died in the love of his Shaykh and didn't move to other shaykh except him, Ḥāfiẓ Ghulām Ḥasan 465 (Bhattī, d. 1240/1825). There are many other khalifas flourished in different cities and villages who are good guiders, hard workers, and having spiritual powers. There is no more place to mention each of them. 4. Shaykh Maẓhar al-ʿAjāʾib wa-l-Gharāʾiyb, Gharīb Nawāz, Shayk al-ʿĀlimīn, Sirāj al-Hind Hadhrat Mawlānā al-Mawlwī Fakhr al-Dīn Muḥammad Dehlwī who had many khalīfas but one of them was most eminent in this area our Shaykh and shaykh of all Khwāja Ḥāfiẓ Nūr Muḥammad knowned by Qibla ʿĀlam, wa-Nawāb, who had various miracles and spiritual stations.
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  Although ʿUbaydullāh became an expert in exoteric science, he was very eager to learn the hadith by heart. Once, according to the book Sirre-i Dilbarān, he asked his master while he was learning the knowledge of sulūk (seeking nearness to God), that what's book of hadīth will be learnt by heart and would be read on the daily basis? The master suggested him the book Mashāriq al-Anwār (the most reliable collection of Prophet's sayings 45 , written by Raḍīuddīn Ṣanʿānī) by given the example of his grandmaster Khwāja Fakhr al-Dīn Dehlawī (d. 1199/1785) who had learnt that book by heart and even used to read it every day. 1150 AH/1737 AD 49 in Tulamba, a small village of Multan, Pakistan in the family of Qurayshī 50 His full genealogy is: Khwāja Khudā Bakhsh b. Mawlwī Jān Muḥammad b. Mawlwī ʿInāyatullāh b. Mawlwī Ḥasan ʿAlī b. Mawlwī Maḥmūd b. Mawlwī Muḥammad Isḥāq b. Mawlwī ʿAlāʾuddīn. 51 According to historians, the ancestors of Khwāja Khudā Bakhsh first came to Sindh with the companions of Muḥammad b. Qāsim from Arabia. Later, they settled in Multan. 52 In his lineage, Mawlawī Maḥmūd was a very famous sufi and memorized Quran as well as all chapters of the book of hadith Ṣaḥiḥ Bukhārī by heart. Allegedly he had miraculous power at that time. 53 His pedigree joined the companion of the Prophet, Muṣʿab b. ʿUmayr. He had a very simple life and got basic education from

	Aḥmadpūrī (d. 1243/1827) 41 , a chishti scholar and khalīfa of Qāḍī Muḥammad ʿĀqil
	(d. 1814)

[START_REF]Qāḍī Muḥammad ʿĀqil of Kot' Mit'han was the disciple and khalīfa of revered Chishti sufi Khwāja Nūr Muḥammad Mahārwī (1205/1790) and was the great-grandfather of famous sufi poet Khwāja Ghulam Farīd. His shrine is in Kot' Mit'han, District Rajanpur, Pakistan[END_REF] 

who authored the hagiographical supplement Takmila-yi Siyar al-Awliyā.

ʿUbaydullāh acknowledged in his book Sirr-i Dilbarān

[START_REF]Don't be confused by this name. According to my knowledge there are three other books written by same name. One of them is written by Syed Muhammad Dhowqī Shāh, the second one is written by ʿInāyatullāh Zaygham and third one is written by Imām Khumaynī. 44 ʿAlī Mardān's original name was Maqbūl al-Raḥmān. He born in 1188/1775 in old city of Multan and he was a khalīfa of Khwāja Muhkam al-Dīn Sayrānī and was known by his piety and supernatural powers. See for more detail in our article Alexandre Papas and Muhammad Touseef[END_REF] 

that he also acquired some knowledge from ʿAlī Mardān Uwaysī 44 (d. 1282 AH/1865 AD) who was also his brother in law.

Journey to Khayrpur for Higher and spiritual Education:

ʿUbaydullāh could then go to Khayrpur Tāmewālī, a city in the south of Punjab, to receive education with Khudā Bakhsh Multānī. Under the supervision of his kind master, he studied different books in both exoteric and esoteric sciences such as Khulāṣat al-Hisāb (maths), sharaḥ chagmīnī (philosophy), Bīst Bābī (astronomy), Isṭarlāb (maths), Kurra (astronomy), Zich (maths), Sharaḥ Hidāyat al-Ḥikmat (philosophy), teḥrīr aqlīdas (engineering science), and about the rules of inheritance, etc. 46 After completing his higher education, he started immediately the spiritual education. He stayed with his master day and night and didn't miss any moment, we read. It is very interesting to note that, during the twelve years of his stay at Khayrpūr, he didn't go to bazar for shopping. Once his master ordered him to bring something from the bazar but ʿUbaydullāh came back without anything. When the master asked him the reason, he told him that he did not know anything except of the stuff of his master such as prayer mat and the pot of ablution, etc. 47 ʿUbaydullāh has also been educated in adab from his master. For this purpose, he didn't disobey his master and used to fulfil the order as much as he could. Through the study of hagiography of ʿUbaydullāh, it could be said that he looked like a very obedient and strict follower of his master's teaching. So, it may be useful to say a few words about his spiritual master. in his father Mawlwī Jān Muḥammad. After completing the primary education, he travelled to Delhi for higher education. There he was trained by several eminent scholars of the time such as Shāh Walī Allah Dehlawī at Madrasa Raḥīmiyya and got blessings from several spiritual masters and mashāʾikhs. 54 After the death of his father, he faced difficulties in his life. However, he came back to Multan and constructed a mosque, called "Masjid dars wālī" (mosque for learning) between 49 There are also controversial statements about his date of birth. Some historians, for instance, according to the book, Awliyā-i Bahawalpur by Masʿūd Ḥasan Shihāb on p. 169, and Naz, Asmat, and Fatima Ali. "Structural Development of Hierarchical education and Social Stratification in the British Multan (1849-1920)," Journal of social Sciences (PJSS) 37, no. 1, (2017), 167, Carl Ernst, and Bruce Lawrence, Sufi Martyrs of Love: Chishti Sufism in South Asia and Beyond (Springer, 2002), 230, ʿIbād al-raḥmān. vol. 1, 53, and Pīrzāda, Mukhtār Aḥmad, Maḥbūb Allāh Ḥaḍrat Khwāja Khudā Bakhsh, 50, Khwāja Khudā Bakhsh born in 1150/1737 but other books like Nawab Muẓaffar Khan Shāhid aur uska ahad by ʿUmar Kamāl Khān on p. 282, Khayr al-Bilād by Muḥammad Ilyās Qaysar on page 12, Khwāja Khudā Bakhsh Khayrpūrī by Muhammad Nawāz Anīs Pīrzāda on page 1, Jazb al-Qulūb by Muḥammad Ḥāfiẓur Raḥmān Ḥāfiẓ Bahāwalpuri on page 156, Fuqahāe Multān by ʿUmar Kamāl Khān on page 31, Tarīkh sar zamīne Khānewāl by Muḥammad Bashīr Sahw on page 97 are written that he was born in 1167-8 AH/1755 AD. 50 There are also controversial statements about his cast. According to the book Gulshan-i Abrār, p. 279, Khayr al-Bilād, p. 11, Dhikr kirām by Mawlwī Ḥafīẓ al-Raḥmān, p. 47, he was born in Malanhāns family while in other sources like Rūbīnah Tarīn, Multān kī adabī va tahz̲ ībī zindagī men̲ Ṣūfiyā-i akrām kā ḥiṣṣah (Multan: Bīkan Buks, reprint 2011), 297, and Pīrzāda, Mukhtār Aḥmad, Maḥbūb Allāh Ḥaḍrat Khwāja Khudā Bakhsh, 47, indicated that he was born in Qurayshī family. 51 Imām Bakhsh Mahārwī, Gulshan-i Abrār, Urdu trans. by Ṣāleḥ Muḥammad Tawnswī, (Multan: 1950), 279. 52 See Mukhtār Aḥmad Pīrzāda. Maḥbūb Allāh Ḥaḍrat Khwāja Khudā Bakhsh (Bahawalpur: Urdu Academy, 2010), 48. 53 Khwāja ʿUbaydullāh Multānī, Sirr-i dilbarān, Urdu trans. by Miyān Muḥammad ʿAbd al-Bāqī, (Multan: Maktaba-yi Fayḍān-i Sunna, 2013), 39. 54 See Rūbīnah Tarīn, Multān kī adabī va tahz̲ ībī zindagī men̲ Ṣūfiyā-i akrām kā ḥiṣṣah (Multan: Bīkan Buks, reprint 2011), 298.

5 .

 5 Maḥbūb Allāh Ḥaḍrat Khwāja Khudā Bakhsh by Mukhtār Aḥmad Pīrzāda60 Khwāja Khudā Bakhsh left Multan to study in Delhi, and then finally settled in Khayrpur. According to Rūbīna Tarīn, he authored three books, Tawfīqiyya, Tawḥīdiyya, and Dhawqiyya.61 The first and the third one are Persian treatises on the philosophy of waḥdat al-wujūd (unity of being) which deal with the rules of sharīʿa, the manners of ṭarīqat, and the secrets of ḥaqīqat and maʿrifat as well. The second one discusses the principles of monotheism. ʿUbaydullāh claimed in his book Sirr-i Dilbarān that although Khwāja Khudā Bakhsh had knowledge of sharīʿa, he had distinct expertise in explanation and interpretation of Quran and hadith very well. Jamāliyya, 65-6. There is another statement of the historian proved that he had grand spiritual stage as Imām Bakhsh Mahārwī narrated that when Ḥāfiẓ Muḥammad Jamāl brought Khwāja Khudā Bakhsh to his master Khwāja Nūr Muḥammad Mahārwī, Nūr Muḥammad Mahārwī said to Ḥāfiẓ Muḥammad Jamāl, "you found a big lion in your net (spiritual circle)". See Gulshan-i Abrār, 283, and ʿIbād al-

62 

He had a special significance among the disciples of his master. Ḥāfiẓ Muḥammad Jamāl was so proud on him that he said at the time of his death, "I handed over the key of secrets, if someone needs to get spiritual affection, he should consult Khwāja Khudā Bakhsh."

63 

Khwāja Khudā Bakhsh didn't give the bayʿa in the life of his master while he had authority by his master for it.

64 

He had only one son who died in his childhood. In the circle of his discipleship, there are many different individuals and some of them got also khilāfat, such as Mawlwī Nūr Allāh Khayrpūrī (d. 1278 AH), Khwāja Ghulām Farīd

Mahārwī, Imām Bakhsh Mahārwī (d. 1300/1881) 

the author of the famous Makhzan-i Chisht (a significant hagiographical collection on chishti Sufis), Qāḍī

60 

This book is basically a collection of the articles about Khwāja Khudā Bakhsh that are read every year by the researchers before one day of the annual death celebration (ʿurs) of Khwāja Khudā Bakhsh at Khwāja Khudā Bakhsh Academy in Khayrpur which was constructed in 1974-5 A.D. See Mukhtār Aḥmad Pīrzāda, Maḥbūb Allāh Ḥaḍrat Khwāja Khudā Bakhsh (Bahawalpur: Urdu Academy, 2010), 16-7. 61 Now, there is just one book "Tawfīqiyya" is available. There is also one another book named "Tawṣīfiyya" written by him which is unfortunately unavailable. See Mukhtār Aḥmad Pīrzāda, Maḥbūb Allāh Ḥaḍrat Khwāja Khudā Bakhsh (Bahawalpur: Urdu Academy, 2010), 105.

62 

Khwāja ʿUbaydullāh Multānī, Sirr-i dilbarān, Urdu trans. by Miyān Muḥammad ʿAbd al-Bāqī, (Multan: Maktaba-yi Fayḍān-i Sunna, 2013), 111. 63 See

Khwāja ʿUbaydullāh Multānī, Sirr-i dilbarān, 44, ʿIbād al-raḥmān, vol, 1, 56, and Anwār-i raḥmān, vol, 1, 55, Anwār-i Jamāliyya, 64, and Rūbīnah Tarīn, Multān kī 

adabī va tahz̲ ībī zindagī men̲ Ṣūfiyā-i akrām kā ḥiṣṣah (Multan: Bīkan Buks, reprint 2011), 302. 64 Munshī Ghulām Ḥasan Shahīd Multānī, Anwār-i Jamāliyya trans. in urdu by Allāh Bakhsh Razā, (Multan: Maktaba al-Jamāl, 2006), 68; Rūbīnah Tarīn, Multān kī adabī va tahz̲ ībī zindagī men̲ Ṣūfiyā-i akrām kā ḥiṣṣah, (Multan: Bīkan Buks, reprint 2011), 303.

  Muḥammad Isā Khānpurī (d. 1263 AH), Muḥammad Budhā Shāh, Mawlānā Muḥammad Mūsā Qurayshī Multānī (d. 1261 AH), Mawlwī Muḥammad Ḥusayn Multānī, Munshi Ghulām Ḥasan Shāhid Multānī (d. 1265 AH), Shāh Muḥammad Muẓaffar Garhī, Qāḍī Muḥammad Yār Khāngarhī (d. 1283 AH), and Mawlwī Nūr

  In 1232/1816, ʿUbaydullāh took the pledge of allegiance (bayʿa) from his master Khwāja Khudā Bakhsh Khayrpūrī at the age of 13. He stayed there for 12 years and completed his religious and spiritual education. He eventually obtained the khilāfat (spiritual deputyship), when he was 25 years old.72 Under the guidance of his teaching shaykh, ʿUbaydullāh trained and got different skills in the field of religious education especially he had expertise in the field of inheritance.73 Hagiographers assert that he actually took bayʿa in four Sufi lineages, i.e.Chishtiyya, Suhrawardiyya, Qādiriyya, and Naqshbandiyya, but he privileged the Chishtiyya. Nonetheless he preferred to have bayʿa in chishtiyya order. According to

	Mirʾat

Khwāja Khudā

Bakhsh offered funeral prayer as imam (act of leading the congregational prayer) of his grandmaster Khwāja Nūr Muḥammad Mahārwī

[START_REF] Mahārwī | Munshī Ghulām Ḥasan Shahīd Multānī, Anwār-i Jamāliyya, trans[END_REF] 

. He spread the spiritual activities mostly in south of Punjab and finally settled at Khayrpur where he served people as educator for 20 years. He got a long life and died in 1250-1/1835. His shrine is located at Khayrpur Tāmewālī, Tehsil Ḥaṣil Pūr, district Bahawalpur where the ʿUrs festival is held every year on 28, 29, 30 Muḥarram al-Ḥarām for three days.

Bayʿa and khilāfat: al-ʿĀshiqīn, one day a man asked a question to

Khwāja Shams al-Dīn Siyalwī (d. 1882

) and criticised the Chishtiyya order by saying that the Naqsbandiyya order always considered the laṭāif on the basis of suluk. What does Chishtiyya order has the features? Khwāja Shams al-Dīn gave an anecdote of ʿUbaydullāh that one man wanted the bayʿa from him in the silsila of Naqsbandiyya. Conversely, Khwāja ʿUbaydullāh told him, I seek laṭīf (subtle; a name of God) not laṭāʾif (subtleties).

74 

This statement demonstrates that although ʿUbaydullāh had authority in four silsilas according to historians, he never ever gave the bayʿa to people except of chishtiyya order.

75 

ʿUbaydullāh's spiritual lineage of chishtiyya order is as follows: ʿUbaydullāh ---Khwāja Khudā Bakhsh ---Ḥāfiẓ Muḥammad Jamāl (d. 1226 AH)---Nūr Muḥammad Mahārwī (d. 1205 AH)---Fakhr al-Dīn Dehlawī (d. 1199 AH)---Niẓām al-Dīn Awrangābādī (d. 1142 AH)---Kalīm Allāh Shāh Jahānābādī (d. 1142

72 There are some historians who claim that ʿUbaydullāh also got khilāfa from his grand spiritual master Ḥāfiẓ Muḥammad Jamāl Multānī., for instance, see Prof. Dr. Muhammad Husayn Āzād, Surtāl kā ṣufī āhang (Multan: Idāra Jamāle Muṣṭafā, 2017), 329. But Khwāja ʿĀdil totally denied this by saying that when Muḥammad Jamāl died in 1226 AH, ʿUbaydullāh was just 7 years old. Interviewed on 26 th January 2019, Multan, Pakistan. 73 See Rūbīnah Tarīn. Multān kī adabī va tahz̲ ībī zindagī men̲ Ṣūfiyā-i akrām kā ḥiṣṣah. (Multan, Bīkan Buks, reprint 2011), 545. There is a manuscript written on the knowledge of inheritance by ʿUbaydullāh in shape of poetry entitled Tehdhīb o tarṣīf abyāt-i ʿIlm-i Mīrāth which is published several times by Muftī ʿAbd al-ʿAlīm. This book is taught by religious scholars probably in most of the religious institutions at Multan. See

Muḥammad ʿĀdil, ʿIbād al-raḥmān (Multan: showrūm Khwāja Taks, 1999), vol. 1, 365-6. 74 

See Saiyyid

Muḥammad Saīd, Mirʾat al-ʿĀshiqīn (Lahore: Taṣawwuf Fāūndīshan, 1998), 223. 75 

Although he did not give the bayʿa to people except of Chishtiyya, but he gave bayʿa and khilāfa to his grandson Muftī ʿAbd al-ʿAlīm in four silsilas.

See ʿIbād al-raḥmān. vol. 1, 537. 

95 The vigorous affection for his spiritual master: ʿUbaydullāh had strong affection for his master. He consulted him regarding his problems and his religious enquiries.

  Khwāja ʿUbaydullāh married twice. First, he got married in Jhang in 1271 AH/1854 AD, but his wife didn't give him any child. Then he got married in Multan and had four children, two sons and two girls. One of the sons was named ʿAbd al-

	against someone who criticized the theory of waḥdat al-wujūd which was explained ʿUbaydullāh, being very strict in the matter of accepting gifts, established
	by his master. 89 Furthermore, Khwāja ʿĀdil reports 'once during a visit of Jhang, some rules and regulations that he exposed in his unpublished writing Madhāhib al-
	ʿUbaydullāh passed away from the shrine of a famous Qadirī sufi Khwāja Sulṭān Awliyāʾ fī Qabūl al-Hadāyā (perspectives of saints about accepting the gifts) 93 . Based
	Bāhū (d. 1691) and didn't visit him. When someone asked him about it, ʿUbaydullāh on firm rules, sometimes it was impossible to find out the real sources of the income
	Raḥmān Multānī. 85 told him that Khwāja Sulṭān Bāhū used some inappropriate words against our revered when it had been mixed up with ḥarām sources of the income. He didn't accept any
	ʿUbaydullāh paid a great role among the Multānī sufis, that's why, many Chishti sufi Khwāja Farīd al-Dīn which were unpleasant for me. The words were 'if gift until it well explained its original sources through the giver even the gift was not
	disciples and students gathered around him, whereas unfortunately, except the book Farīd al-Dīn may live in our time and get my pledge of allegiance, he may never get accepted by ʿUbaydullāh if the giver is himself usurers or sinner. As Khwāja ʿĀdil
	ʿIbād al-raḥmān, there is not any source giving sufficient information about shaykh. in the difficult way nor do the struggles to achieve the spiritual station, but we reach reports, ʿUbaydullāh, before accepting something by someone, commonly used to ask
	Let us mention Mufti ʿAbd al-Bāqī, a relative of the shaykh, who intended to give that stage in a moment' (without any struggle). So, these kinds of words are not just him about sources of income. If the people obtained the gift from a forbidden source
	brief hagiographical information under the section of ḥālāt-i mubāraka (blessed applied on Farīd al-Dīn, the words of this statement also target (decreasing the (ḥarām or if they have a loan, or if the giver himself is a sinner, poor, or usurer, he
	biography) in the book in Urdu Sirr-i Dilbrān. For instance, the author writes about respect) Khwāja Quṭb al-Dīn Bukhtiyār who according to Sulṭān Bāhū may couldn't didn't accept it. 94
	the travelling routines of ʿUbaydullāh in ʿurs (death anniversary), "the shaykh used to give the spiritual stage to his beloved khalīfa in a moment as Sulṭān Bāhū could do. ʿUbaydullāh commonly used to forbid devotees to make the habits of giving
	participate the ʿurs of chishtis saints in general, and for the ʿurs of his spiritual master And it looks like an insult of all Chishtiyya saints. So, it is indeed not forgettable.' 90 something on his visit. His strictness and cautiousness about ḥarām things, attracted
	from 1251 AD to 1305 AD every year, on a regular base. For the ʿurs of his murshid, As a sharīʿa oriented sufi, he was very cautious to take no forbidden (ḥarām) several major sufis who were not careful about receiving gifts. It is mentioned in
	ʿUbaydullāh frequently had to accompany Munshī Ghulām Ḥasan Shāhīd and used a meals and lived always fearful from the judgement day. However, he never drunk tap ʿIbād al-raḥmān that descendants of the great Chishti sufi of south Punjab Khwāja
	pālkī (Figure 1.2) 86 for travelling. They usually stayed there for three days." 87 water and always preferred the water of river in order to avoid the accountability of Nūr Muḥammad Mahārawī that he collected money as nadhrāna (gift or tribute) from
	Further saints were visited by the shaykh such as Ḥāfiẓ Muḥammad Jamāl the hereafter. He often used long white shirt, wore blue apron (nīlī chāder, which is Khwāja ʿUbaydullāh every year on the ʿurs of Ḥāfiẓ Muḥammad Jamāl. And they had
	Multānī for two days, Khwāja Ḥāfiẓ Muḥammad Mūsā Qurayshī Multānī, ʿAlī still adopting by his followers) (Figure 1.3) 91 and four cloth caps (chahār tarkī topī). 92 to buy the kafan (shroud) with that money because they believed that ʿUbaydullāh
	Mardan Owaysī, and Munshī Ghulām Ḥasan Shāhīd for one day. ʿUbaydullāh's didn't accept gifts by devotees until he would not get full satisfaction by the giver
	descendants claim that the shaykh used to advise his children to participate to the ʿurs 89 This book was written against contemporary scholars Khalīl al-Raḥmān from Khushab and Ghulām about its source. So, that's why they needed to be absolutely sure to make the wealth
	of Khwāja Khudā Bakhsh Khayrpūrī every year. 88 This kind of a strict advice to his descendants shows that ʿUbaydullāh had great affection for his master. It is also very important to note that he had strong relations with all Chishti saints through his spiritual master and never accepted criticism against Chishtis. For instance, one of his treatises, written in a defensive way Muḥ al-dīn Naqshbandī from Qasur who criticized the theory of waḥdat al-wujūd, that was explained by Khwāja Khudā Bakhsh in the book Tawfīqiyya. More detailed information can be considered in the next chapter. 90 Muḥammad ʿĀdil, ʿIbād al-raḥmān (Multan: showrūm Khwāja Taks, 1999), vol. 1, 154-5. 91 This is a mystical symbol of Chishti Sufis, especially in Multan that this blue colour had several features which are mentioned in the book of Kashf al-Maḥjub by Dātā Ganj Bakhsh ʿAlī Hujwayrī in the chapter 4 under the section 2 of "dar barāy-i Khirqa Poshī" that one of these colours is used for patients in hospital. So, Sufis should wear this cloth to consider their spiritually patient. Like as it has written in the book Khayr al-Majālis by Maḥmūd Chirāgh Dehlawī in majlis number 95 and ʿAwārif of ʿUbaydullāh ḥalāl. four cloth caps from heaven and came to Prophet Muḥammad for giving these caps and asked him that
	al-Mʿārif by ʿUmar bin Muḥammad Shihāb al-dīn Suahrawardī in twelfth chapter. Further, Khwāja this is an order of God to give these caps who love with Prophet Muḥammad. After wearing these,
	85 He was born in 1239 AH/1823 AD and died in 1330 AH/1912 AD. His shrine is situated in Jeddah, ʿĀdil explained by an anecdote that one man objected on this colour in front of Khwāja ʿAbd al-ʿAlīm Muḥammad distributed these caps among the caliphs respectively, the first cap to Prophet Abū Bakr,
	Saudi Arabia (his short hagiography will be mentioned in the next chapter). Multānī by saying that this colour is used for the person who became mad by a dog's cutting, he replied second to ʿUmar, third to ʿUthmān and last cap to ʿAlī. Then Prophet Muḥammad said to caliphs that
	86 Pālkī, a sedan chair picked up by the devotees, that's why ʿUbaydullāh was called and known by the we also put this cloth on mad nafs. Now that time, the ancestry of Khwāja ʿUbaydullāh use to wear this they can give these to anybody. See Mīr ʿAbd al-Wāḥid Bilgiramī, Sabʿa Sanābil, trans. by Mufti
	name of "pīr khāṣe wāly" means having special feature. A disciple explained me during the interview symbolic cheddar. See for more detail, Muḥammad ʿĀdil, ʿIbād al-raḥmān (Multan: showrūm Khwāja Muḥammad Khalīl Barkatī, (Lahore: Hamid & co, nd.), 120. Furthermore, Khwāja ʿUthmān Hārunī
	that why he used to ride in a pālkī and he didn't ride on animal because animal couldn't speak when he Taks, 1999), vol. 1, 171. While Carl Ernst declares that dark blue colour was frequently used by Sufis reported that this four-cloth cap was wore by his murshid Ḥājī Muḥammad Sharīf Zandanī who said,
	feels hungry or thirsty while man can speak when he needs. Interviewed on 21 st February 2016, because it was easier to keep clean. See Carl W. Ernst, The shambhala guide to sufism (Shambhala this cap indicates and suggests leaving four things: love for worldly things, negligence from hereafter,
	Multan, Pakistan. Publications, 1997), 144. overeating and sleeping, and desires of nafs. See Muḥammad ʿĀdil, ʿIbād al-raḥmān (Multan:
	87 Muḥammad ʿĀdil, ʿIbād al-raḥmān (Multan: showrūm Khwāja Taks, 1999), vol. 1, 149-50. 92 Its means that this cap had four pieces of cloths. This cap is had a symbolic feature for Chishti Sufis
	88 Khwāja ʿĀdil told me during the interview that the routine of attending the ʿurs of Khwāja Khudā in Multan but don't know that how and when this Sufi tradition started and who had worn first.
	Bakhsh is still continued even this year around three hundred family members of ʿUbaydiyya attended Although Mīr Muḥammad ʿAbd al-Wāḥid Bilgiramī indicated in the book "Sabʿa Sanābil" that Khwāja
	that ʿurs. Interviewed by telephone on 19 th February 2019. Farīd al-Dīn said, Haḍrat Jibrīl brought the four caps respectively one cloth, two cloths, three cloth and

The patients get cured. Interviewed on 25 th January 2019, Multan, Pakistan.

ʿUbaydullāh's marital and spiritual life:

است دلکش عجب تو روئے دیدن است خوش بس آمدنت و آمدی 97 قرنی اویس خواجه نبی وقت در همچو بدنی ُعد وب دارم بشما روحی رب ُ ق

  

	who gave me eleven or seven spiritual persons. All of them are like my body but
	ʿUbaydullāh is like my soul". And then he listed the names of them. 96 This statement
	of the master clearly shows that the master was very content with ʿUbaydullāh for his
	spiritual acts and preferred him on other disciples who could be perceived in the
	following discourse. The master used to say at the arriving of ʿUbaydullāh,
	"Marḥabā! Marḥabā! fidāhi ruḥī wa qalbī" (welcome! welcome! may sacrifice my
	soul and my heart). According to ʿIbād al-raḥmān, he used to stand for respect of
	ʿUbaydullāh and read the stanzas:
	(your coming is a cause of my pleasure and looking at your face which has attraction.
	I have spiritual closeness with you by soul and have physical distance like Khwāja
	Oways Qarnī in the time of Prophet).
	Khwāja ʿUbaydullāh having such a strong relation with his murshid, used to
	go to Khayrpur, but after the death of his murshid, he didn't ever leave any chance to
	participate in his ʿurs at khayrpur. The intimate relation with the master manifests that
	both ʿUbaydullāh and his master could not live without each other; the hagiography
	relates that, if ʿUbaydullāh thought something in his heart, the master was aware of
	it. 98 Furthermore, he usually called his murshid by the name Khudā Bakhsh and used
	usually this name as a takhalluṣ (pseudonym) in his poetry. As in:

بخش خدا یا نوالم فرما عطا بخش خدا یا بحالم فرما نظر

  

	Aforementioned statements demonstrate that ʿUbaydullāh and his master both
	had love for each other (Figure 1.4). They both never missed any moment to meet
	each other. Again, the hagiography illustrates this interdependence by superlatives: If
	one of them went somewhere, the other one felt sick. As Khwāja ʿĀdil's statement
	discloses, when, after completing the higher education and spiritual training,
	ʿUbaydullāh asked the permission to leave to his homeland, the master hardly gave
	the permission by reading the following stanzas,	
	99 یرید لما ارید ما فاترک	هجری ویرید وصالہ ارید
	(I want to stay with my beloved person, and he wants to leave; So, I leave my
	intention on his wish)	
	He died at the age of 86 years on Friday 6 Jamādī al-Awwal 1305 A.H/20
	January 1888 A.D. He had the habit to attend the ʿurs of his grand spiritual master
	Ḥāfiẓ Muḥammad Jamāl Multānī every year. Interestingly, he died the same day as
	the day of the ʿurs. So, his ancestors brought his funeral on the shrine of Ḥāfiẓ
	Muḥammad Jamāl for pilgrimage and participated in the mehfil-i samāʿ. Later on, his
	elder son ʿAbd al-Raḥmān Multānī performed the funeral prayer, then ʿUbaydullāh
	was buried by his descendants between two mosques, masjid ʿUbaydiyya and masjid
	Raḥmāniyya in the neighborhood of Qadīr Ābād.	
	(Please look at my situation oh! Khudā Bakhsh; Give me some charity oh! Khudā
	Bakhsh).	
	96 ʿĀdil, ʿIbād al-raḥmān, vol. 1, 81-2.	
	97 ʿĀdil, ʿIbād al-raḥmān, vol. 1, 68.	
	98 One incident is dressed by Khwāja ʿĀdil that once ʿUbaydullāh thought in Khayrpur that if he would
	be in Multan, he may eat siwiyyān. Suddenly, the master called him and offered him a dish of
	siwiyyān. See Muḥammad ʿĀdil, ʿIbād al-raḥmān (Multan: showrūm Khwāja Taks, 1999), vol. 1, 69
	and Imām Bakhsh Mahārwī, Gulshan-i Abrār, Urdu trans. by Ṣāleḥ Muḥammad Tawnswī (Multan: 99 Muḥammad ʿĀdil, ʿIbād al-raḥmān (Multan: showrūm Khwāja Taks, 1999), vol, 1, 79, and Imām
	1950), 301. Bakhsh Mahārwī, Gulshan-i Abrār, Urdu trans. by Ṣāleḥ Muḥammad Tawnswī (Multan: 1950), 309.

Chapter 2 ʿUbaydullāh Multānī's Intellectual Heritage

  

	Deobandīs. The son of Muftī ʿAbd al-Walī became Deobandī. The contradiction in (also known as Al-Awrād al-Qādiriyya, Al-Awrād al-ʾusbūʿ) by Shaykh ʿAbd al-Qādir
	ideas has been formed by passing the time". 104 Jīlanī. We read in the MS that the treatise is read and commented by Multānī's
	Beyond institutions and education, it is his indefatigable writing activity which disciples in the sessions of spiritual teachings that take place every day. This shows
	strikes. If his biographers probably exaggerated the number of his books (almost a the important place of Qādirī teachings in this Chishtī group. (Figure 2.1)
	His Books hundred!), it is true that Khwāja ʿUbaydullāh Multānī authored numerous volumes A more central text in the group -actually a main contribution to the field of
	ʿUbaydullāh Multānī was one of the most eminent Sufis of the Chishtiyya order in and pamphlets in several different languages; Arabic, Persian, Hindi and local Sufism -is the Qawl-i faṣl fī al-bayʿa wa-l-samāʿ wa sharḥ-i mufaṣṣal. Within 173
	South Asia. He was not just a Sufi having affiliation with Chishtiyya lineage but was language Saraiki, both in prose and poetry. Most of them have been lost, pages, the author provides analysis of both bayʿa (initiation ritual) and samāʿ
	also acknowledged as an authentic scholar among religious scholars. He devoted a unfortunately, whereas less than a dozen has been published in lithograph form. He (spiritual audition) rituals of Sufis in the 19 th century. There are two manuscripts, the
	large part of his life to religious activities although he spent his life in poverty 100 . His dealt with a wide range of topics: Sufism primarily but also theology, sanctity, second book being an explanation (sharḥ) of the first one. In the second book entitled
	biographer Khwāja ʿĀdil notes that he left nothing in his inheritance except some hagiography, legal matters (fiqh), medicine, love, admonishment, remedial issues, Sharḥ-i mufaṣṣal, ʿUbaydullāh says that he composed it on the request of people who
	money, which according to his will, was for expenditures of his shroud, digging the ethics, the Prophet, Quran and hadith. More originally perhaps, he discussed the status did not understand well the first book, and, because of that, they misunderstood Sufi
	grave, etc. 101 and around a hundred books on various topics as well. However, he was of women; argued against Wahhabism; wrote about amnesia. 105 Khwāja ʿĀdil notes, rituals. The detailed word in Persian discusses important issues such as women's
	a self-independent person in his family. "ʿUbaydullāh said that he is like a shield for Islam against critical persons, and he is bayʿa, rules and regulation of bayʿa, the views of early saints, problems of bidʿa
	The distinctive feature of his writings is the conjunction of verbally attack like a shelter for humanity", he equally declares that "his heart is made as a book by (innovation), justification of samāʿ accompanied by musical instruments and without,
	against Wahhabi scholars with Sufi teachings as it can be observed in his vast writing God. If he sees the problems in religion, he can immediately find the solution by and the etiquette of samāʿ. For instance, the author argues that ahl-i samāʿ (spiritual
	collection preserved in the personal archive of ʿUbaydullāh's family. He lived always studying his heart." 106 The prolific Sufi left a strong impact on religious scholars of listeners) don't need to continuously listen to samāʿ and can even experience the
	far away from Wahhabis; even when he passed accidently by them, he couldn't get that time in general, and on the Chishtiyya order in contemporary Multan in particular dhawq (taste, experience of mystics) when hearing a bee flying or this kind of sound.
	the spiritual taste during his prayers -this is an allusion to a hadith about the impurity from the intellectual point of view. (Figure 2.2)
	of dogs passing near the Prophet praying. 102 Allegedly, he even always advised his Here I am providing a brief introduction to the unpublished works of Multānī Written in Persian, the Lazūm husni ẓan bar sukhnahāay maqbūlāni dhil
	devotees to avoid the companionship of Wahhabis and worldly religious scholars 103 . found by both Muhammad ʿĀdil (a relative of Multānī, cousin of the recent sajjāda-manan deals with the manners of the sālik (novice) and focuses on "examining one
	Conversely, contemporary ʿUbaydī sufi Khwāja ʿAbd al-Wāsiʿ ʿAtīqī have different nashīn Pīr ʿAbd al-ʿAlī) and Khwāja ʿAbd ʿAlā (nephew of Pīr ʿAbd al-ʿAlī) along own's faults", that is, a sort of introspection, which is necessary to the initiatory
	perspectives about Deobandīs. During the interview, He explained me that, "the with some original figures as well in order to get some illustration of writings of the progress of the novice. Here, ʿUbaydullāh offers a comprehensive analysis of the
	tension between Barelwī and Deobandī did not exist before. They even shared their Sufi author. I made a classification of the thirty-seven manuscripts according to seven topic. Moreover, he defends the eminence of holy men and their discourses (aqwāl-i
	knowledge without any conflicts. For instance, the Chishtī sufis of Tawnsa Sharīf categories. Except for one autograph manuscript, the others have been copied by awliyāʾ) in that they cannot be suspected of acting badly and doing fasād (corruption).
	were pupils of Deobandī teachers. The sufis of Golra Sharīf had connections with anonymous scribes. Interestingly, to illustrate his argument, ʿUbaydullāh elaborates on a distich of
	Sufism Khwāja Shams al-Dīn Shirāzī:
	100 A ʿUbaydī Sufi named Khwāja ʿAbd al-Wāsiʿ ʿAtīqī explained to me that "although ʿUbaydullāh Not surprisingly, the bulk of ʿUbaydullāh Multānī's manuscripts regard
	was not a rich man, his son ʿAbd al-Raḥmān collected a lot of money and even announces to people Sufism. A first item is the Fatḥ al-ʿUbayd. In this Persian manuscript, ʿUbaydullāh اس خطا کہ مگو دل اہل از بشنوی کہ سخن ت
	that if they wanted to sell their land, he will be first aspirant. He did not negotiate with people if the seller asked for money. Once a man objected him about the collected money by saying that, "your gives explanations on the famous book about the Qādiriyya path entitled ʾUsbūʿ sharīf است جا این خطا دلبرا نہ شناس سخن
	father (ʿUbaydullāh) neither collected money nor left money back after his death. So, why are you
	doing like that? He replied, if our generation would be in the need for money, how they could manage
	to run the religious services", interviewed on 12 th March 2018, Multan, Pakistan.
	101 Muḥammad ʿĀdil. ʿIbād al-raḥmān (Multan, Shawrūm Khwāja Ṭaks, 1999), vol. 1, 386.
	102 ʿĀdil. ʿIbād al-raḥmān, 201.
	103 ʿĀdil. ʿIbād al-raḥmān, 198.

which the Sufi calls the mother of iniquities Is more pleasant and sweet to us than virgins' kisses Eventually, the Sharāb-i ṭahūr is written in Persian and presents a commentary

  

	is noteworthy that this recourse to poetry goes through several
	commentaries of other's verses. Three manuscripts belong to this genre. The Sharḥ-i
	ashʿār Ḥadhrat al-Shaykh ʿAlī Ḥaydar is replete with explanations in Persian of the
	poetry of a certain Shaykh ʿAlī Ḥaydar (d. 1199/1785), who was the khalīfa of the
	Chishtī master Khwāja Fakhr al-Dīn Dihlawī (d. 1199/1725) and a Sufi poet, born in
	Mawḍʿ Qāṣī Ghālib (Chawntra Sargāna), Teḥṣīl Pīr Maḥal, in present-day District
	Toba Tayk Singh. Since these poems were composed in the local Saraiki language, its
	words may sound very strange and difficult to understand. Classically, the
	commentary focuses on the relationship between the lover and the Beloved.
	In the Sharḥ-i ashʿār-i Ḥadhrat Khwāja Ḥāfiẓ Shirāzī, also in Persian, the
	poetry of Hāfiz Shirāzī is explained in the light of Sufism. It has been written by the
	request of a certain Maulvī Khwāja Nūr Aḥmad. For instance, the following distich is
	commented:
	الخبائ ام صوفی کہ وش تلخ آں ث خواند ش
	العذاری قبلہ من واحلی لنا اشہی
	This bitter wine,

pamphlet was first addressed to his elder son Muḥammad ʿAbd al-

  

	Ramadan have been lost. The Taʿyīn awqāt al-ṣalāt al-khams, a pamphlet of 28 pages
	in Persian language, discusses the starting and finishing times of prayers. Readers also
	find some valuable information about ʿilm tawqīt (horology) in order to explore the
	sāyah aṣlī (real shadow) along with a chart of prayers. There is also criticism or
	perhaps responses to other people who offer two prayers at the same time and to
	others who do three prayers per day. For instance, ʿUbaydullāh explains about the
	prayer of ʿIshāʾ that, before prayer of ʿIshāʾ, sleeping is makrūh (abomination) but
	sleeping after ʿIshā is fine.
	A book has been written in response to those people who argue that shaving
	the head has no religious justification. In this Radd al-ʾinkār ʿalā ḥalq al-raʾs (Figure
	2.7), ʿUbaydullāh counter-argues by using sources which are considered primary at
	that time such as Majmaʿ al-biḥār, Majmaʿ al-anwār, Sharḥ-i jamiʿ al-usūl,
	Tawassuṭ-i sharḥ-i sunan, Mirqāt, Majmaʿ nawwī, Majmaʿ-i ṭībī, and Nihāya. The
	author explains that he preferred to write down his counter-argumentation instead of
	an oral discussion in order to present more firmly his thesis.
	Raḥmān who used to ask questions about God and universe to ʿUbaydullāh. (Figure
	2.6)
	Several works are devoted to various religious practices of Muslims. The
	Awrād-i tamām-i sāl wa adʿīyya is intended for the everyday practice of Muslims
	throughout the hijrī year. It deals with the distinctive features of each month devoted
	to fasting, prayers, devotions, tasbīḥ (exemption), etc. along with quotations from
	hadiths and words of saints (aqwāl-i awliyāʾ). For instance, ʿUbaydullāh wrote about
	māh-i Rajab (seventh month of hijrī calendar) that God said to his Prophet
	Muhammad, O Muhammad! Do read ʾIstighfār (Plea for forgiveness from God, act
	for contrition) a thousand times by following these words: "Istaghfirullāh dhaljalāli
	wa-l-ʾikrām min jāmiʿ al-dhanūbi wa-l-āthām", then believe on Me that I forgave
	him. The manuscript has been partly dilapidated; the pages discussing the features of

  Although his exclusive work is enough to demonstrate his spiritual wisdom, some of his learned students and disciples expanded ʿUbaydullāh's thoughts and teachings beyond the country. First,

His elder son ʿAbd al-Raḥmān Multānī thumma al-ʿArabī had a great significance in the transmission of the ʿUbaydiyya teachings. He obtained all intellectual skills with him. He pledged allegiance to him and became the first spiritual successor after ʿUbaydullāh Multānī. He had great influence in Multan among the Chishtiyya order. According to Khwāja ʿĀdil, "he was seemed like Khwāja Nūr Muḥammad Mahārawī, that's why he has been known by the laqab of "Qibla ʿĀlam Thānī" 111 . It is very interesting to note what a disciple explained to me, that is, "Khwāja Khudā Bakhsh Multānī declared ʿAbd al-Raḥmān his groom (ghawt) and ʿUbaydullāh as his bride (kunwār in Saraiki language). And Khwāja Khudā Bakhsh also declared ʿAbd al-Raḥmān his shadow (ẓil) in knowledge, practice, and spiritual." 112 It might explain why many people around the country got pledge of allegiance (bayʿa) of him. ʿAbd al-Raḥmān Multānī made spiritual deputyship (khalīfa) several devotees 113 . He became famous and got the laqab of "Ḥuḍūr Khwāja ʿArabī Gharīb Nawāz" (respected Arabian Master benefactor of the Poor) after died in Jeddah, Saudi Arab in 110 It was published by Maṭbaʿ Qādirī Lahore in 1298/1882. See Muḥammad ʿĀdil. ʿIbād al-raḥmān

(Multan, Shawrūm Khwāja Ṭaks, 1999), vol. 1, 89. 111 

it means the second 'Qibla ʿĀlam' which was the laqab of Khwāja Nūr Muḥammad
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Interviewed on 12 th March 2019, at Khānaqāh ʿAtīqī welfare trust, Multan, Pakistan.
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He made many disciples and khalīfas who, for some of them, got then individual identity. For instance, Fayz Muhammad Shāhjamālī as shāhjamāliyya, Muhammad Ilāhī Bakhsh Ṣadarpūrī as ṣadarpūriyya, ʿAtā Muhammad Nūrpūrī as nūrpūriyya etc.

  Khwāja Gul Muhammad had expertise in education of music and usually performed dance during the samāʿ.122 As ʿUbaydullāh himself acknowledged, he went to Tawnsa for teaching some religious books to Khwāja Gul Muhammad on the order of his master. Khwāja Gul Muhammad also bestowed him a prayer mat.123 He was fifty years old when he died on 11 th Ramadan 1260 A.H., that is, before his father death.Mawlānā Muhammad Murād ʿAbbāsī Sītpūrī was one of the eminent khalīfa of ʿUbaydullāh. He died in 1883 A.D. Now, his lodge (khānaqāh) is known as khānaqāh ʿāliya chishtiyya ʿubaydiyya murādiyya. His shrine is in Sītpūr, a city in Muzaffargarh district of south Punjab.

Khwāja Farīd died on 6 th Rabīʿ al-Thanī 1319 AH/24 July 1901 AD. 119 His great shrine is in Mithankot, Punjab, Pakistan, where his annual ʿurs is celebrated. Najm al-Dīn Maʿrūfī Karkhī (d. 1312/1894), a sajjāda-nashīn of Chishtī master Khwāja Gul Muḥammad Aḥmadpūrī (d. 1827), received spiritual benedictions from ʿUbaydullāh Multānī 120 . Khwāja Gul Muhammad, the elder son, disciple and khalīfa of the revered Chishtī Sufi Shāh Muḥammad Sulaymān Tawnsawī 121 (d. 1267/1850), received religious education from him. He was perhaps the first student of ʿUbaydullāh who got education at his khānaqāh as home tuition. Khwāja Gul Muhammad was very fond of spiritual audition. He used to celebrate the ʿurs of revered Chishtī sufis, and he often got unconsciousness during the maḥfil-i samāʿ. According to the author of Manāqib al-Maḥbūbayn, Mawlānā Muhammad ʿAbd al-Majīd Khayrpūrī and Mawlānā Muhammad ʿAbd al-Raḥmān Khayrpūrī who both were from the generation of Khwāja Khudā Bakhsh Khayrpūrī, got bayʿa and khilāfa of ʿUbaydullāh. The first one died in 1893 A.D while the latter's date of death is unknown. Mawlānā Muhammad ʿAbd al-Sattār Fateḥpūrī was from the generation of sufi Sultān Bāhū. After being the khalīfa of ʿUbaydullāh, he made a lot of disciples in the city of Raḥīm Yār Khān. Mawlānā Muhammad Akram Wāṣwī was from a village wāṣū, district Jhang. He learned all education from the madrasa of ʿUbaydullāh and he also got khilāfa of him. His shrine is situated in his homeland. Mawlānā Shaykh Muḥkam dīn Jhandīr was from Aḥmadpūr Siyāl and he was very close to ʿUbaydullāh. He got the khilāfa and spent almost his life with his shaykh ʿUbaydullāh. Other names can be mentioned, such as: Faqīr Gul Muhammad Aʿwān of Kalorkot, teḥsil Bhakkar, district Miyānwālī, Saiyid Muhammad Imām Shāh of bastī Massū Shāh Wāly, Mawlānā Muhammad Abū al-khayr Waysānī, Mawlānā Ilāhī Bakhsh Waysānī, Mawlwī Nūr Muḥammad Chayla wāṣwī, Mawlānā Muhammad 122 Najm al-Dīn Sulaymānī, Manāqib al-maḥbūbayn Urdu trans. by Iftikhār Aḥmad Chishtī, (Faisalabad, Chishtiyya Akaḍemī, n.d.), 578. 123 Khwāja ʿUbaydullāh Multānī, Sirr-i dilbarān Urdu trans. by Miyān Muḥammad ʿAbd al-Bāqī, (Multan, Maktaba-yi Fayaẓān-i Sunna, 2013), 213-4. ʿAbd al-Ḥaqq Multānī the second son of ʿUbaydullāh, Mawlānā Muhammad ʿAbd al-Ḥakīm Shahīd, and Mawlānā Muhammad ʿAbd al-ʿAlīm Multānī.

  Allah gave the spiritual khilāfa to His Prophet Muhammad on the ascension night. Prophet Muhammad came back and asked his companions that if he give this khilāfa to them what they will do? Abū Bakr replied, he will always speak true. ʿUmar said, he will do justice. ʿUthmān said, he will do charity. And ʿAlī replied, he will keep the secrets of people or conceal the faults of people. So, Prophet Muhammad gave the

132 See Shah Wali Ullah Dehlawi, Al-Qawl al-Jamīl fī Bayān-i Sawāʾ al-Sabīl, trans. in Urdu by Prof. Muhammad Sarwar (Lahore: Sindh Sagar Academy, 1946), 29.
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In fact, according to the book "Maḥbūb Allāh Ḥaḍrat Khwāja Khudā Bakhsh", spiritual khilāfa to ʿAlī by saying that Allah ordered him that who will give this answer, he will get it. So, then ʿAlī gave this khilāfa to Khwāja Ḥasan al-Baṣrī. See Mukhtār Aḥmad. Pīrzāda, Maḥbūb Allāh Ḥaḍrat Khwāja Khudā Bakhsh, (Bahawalpur: Urdu Academy, 2010), 30-1. This narration also mentioned in the article "To Whom Do You Belong? Pir-Murshid Relationship and Silsila in Medieval India" by Ninomiya Ayako on page 53.

  As the buyer is the only owner of her (buffalo), so is the murshid to his disciple. As ʿAlī said, who taught me one word, he is now my lord. He can keep me or can sell me. So, the murshid in that sense is also a teacher who taught the kalima to his disciple."137 The ritual ceremony of Chishti Sufi in general and Chishti ʿUbaydī Sufis in particular occurs to novice not necessarily with the current official sajjāda nashīn. It can be done with other members of ʿUbaydullāh Multānī's family (called ʿUbaydiyya family). For instance, all sons of Mawlānā ʿAbd al-Quddūs Multānī 138 , the second son of the second sajjāda nashīn Muftī ʿAbd al-ʿAlīm, give the bayʿa to people since these relatives have their own individual identities and lodges for this ceremony.139 

During

the interview, ʿAllāma ʿAbd al-Ḥayy described in detail the loyalty and the importance of the shaykh in different way, "Bayʿa means to sale himself to his murshid. Now, murshid becomes the owner. He (i.e. the master) in fact, can do whatever he wants. For instance, he can sale him (i.e. disciple), can keep him, can take care him, can keep him hungry etc. as for the sale of a buffalo to someone. Now the buyer is the full owner of her, so he can do whatever he wants. He can drink her milk, can eat her meat, can sacrifice her, can sell her, can keep hungry or can take care of her.

  pulls a hair, the whole body feels it. This relation means that if the disciple feels something the master feels the same."141 The spiritual affection, as the disciple's story suggests, requires an inseparable pīr-murīd relationship. If we look more closely, we can estimate the importance of this ritual in twentieth-first-century Chishti ʿUbaydī sufis: the ritual seeks to create an immortal relation between master and disciple. Yet, this interpretation does not seem to fit with the perception of Mawlānā ʿAbd al-Khāliq (the second son of Mawlānā ʿAbd al-Quddūs), as his son declared to me, "Mawlānā ʿAbd al-Khāliq used to say that whoever doesn't visit his murshid once in a year, he may die or be apostatized (murtad)."142 
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Interviewed on 27 th January 2019 at Multan, Pakistan.
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He had six sons, Muftī Muhammad ʿAbd al-Qādir, Muftī Muhammad ʿAbd al-Khāliq, Ḥāfiẓ Muhammad ʿAbd al-Rāziq, Ḥāfiẓ Muhammad ʿAbd al-Mālik, Professor Ḥāfiẓ Muhammad ʿAbd al-Wāhid Nadīm, Ḥāfiẓ Muhammad ʿAbdul Wāsiʿ ʿAtīqī respectively. 139 Most of them had individual identity and known by its names like Muftī ʿAbd al-Khāliq as Kāshāna-yi Khāliqiyya, Muhammad ʿAbd al-Rāziq as Kāshāna-yi Rāziqiyya, ʿAbd al-Mālik as Kāshāna-yi Mālikiyya, Muhammad ʿAbd al-Wāsiʿ ʿAtīqī as Kāshāna-yi ʿAtīqiyya. 140 Interviewed on 25 th January 2019 at Khānqāh-i ʿUbaydiyya Multan, Pakistan. someone This kind of anecdote not just confirms the close relationship within a particular sufi order, it also makes return the disciples to the oath which had been done at the time of bayʿa. Although the disciples of Chishti ʿUbaydī have exclusive affiliation, they of course read and assert the writings of sufis from other ṭarīqat.

The performance of Bayʿa It remains intriguing to note that all contemporary Chishti ʿUbaydī sufis have official authorities to give bayʿa to people. A senior disciple and grandson of Muftī ʿAbd al-Quddūs, ʿAllāma ʿAbd al-Ḥayy assured me, "in that lineage, everyone had authority to give the bayʿa because, for instance, the second sajjāda nashīn Muftī ʿAbd al-ʿAlīm had two sons and he gave the authority and made sajjāda nashīn of both his sons. After that, his younger son Muftī ʿAbd al-Quddūs (d. 1985) had six sons and all of them got authority and got sajjāda nashīnī by his father." 143 As a 141 Interviewed on 22 nd January 2019 at Multan, Pakistan. A historian Muhammad Iqbal explained the bayʿa's advantage in a different way, stated, after the bayʿa, Allah Himself guards the disciple through the spiritual master by two ways. The one is, if master is blessed by God, he will be informed by God about his disciple's problem and the master helps him by the order of God. The other is, God Himself helps him through an angel who rescues him but in the appearance of his master. See Iqbal Muhammad, Bayʿat kī Sharʿī Ḥaythiyat (Karachi: Maktab al-Shaykh, Bahadur Abad, nd.), 33. 142 Interviewed on 26 th January 2019, Multan, Pakistan. 143 Interviewed on 25 th January 2019 at Khānqāh-i ʿUbaydiyya Multan, Pakistan. Additionally, he also identified me during the discussion that Muftī ʿAbd al-ʿAlīm when he gave the authority to his sons, he also distributed the cities among them. For instance, ʿAlī pūr, Qādirpūrran, Jhang, Jhok wayns, Pīr ʿAbd al-Rehmān etc. for Muftī ʿAbd al-Quddūs and some cities appointed for his elder son Mawlānā ʿAbd al-Karīm. Then Muftī ʿAbd al-Quddūs also did the same with his sons. He distributed the cities among his sons as the city of jhok wayns and pīr ʿAbd al-Rahmān for Muftī ʿAbdul Khāliq, Jhang for ʿAbd al-Rāziq Quddūsi, ʿAlī pūr for ʿAbd al-Wāsiʿ ʿAtīqī etc. And ʿAbd al-Quddūs also advised his disciples that after his death they should concern his sons regarding the cities.

  asked me why I was having doubt about his sanctity. So, then my doubt was gone".147 It does not happen only for bayʿa, but also applies to those who want to be a khalīfa. A senior educated disciple and relative of Khwāja ʿUbaydullāh explained this to me, "when Miyān al-ʿAbd ʿAlī went to Miyān ʿAbd al-Wadūd for khilāfat, Miyān ʿAbd al-Wadūd took three days and then made him khalīfa (having the authority to give the bayʿa). I saw Miyān ʿAbd al-Wadūd (d. 1990) in a dream after his death and asked why he took some time for it. He replied that he presented Miyān ʿAbd al-ʿAlī to Khwāja Nūr Muhammad Mahārwī and Nūr Muhammad Mahārwī accepted him as a khalīfa." 148 This key spiritual power of transformation in Chishtiyya ʿUbaydiyya by Nūr Muhammad Mahārwī also confirms the narration of the historians that Nūr Muhammad Mahārwī had strong influence over Punjab. 149

Khwāja Quṭb al-Dīn. See Sultān Ahmad Fārūqī Siālwī, Tazkira Awliyā-i Chisht (Lahore: Idāra Qamar al-Islam, nd.), 158. 145 See Elie Podeh, "The Bay'a: Modern Political Uses of Islamic Ritual in the Arab World," Die Welt des Islams 50, no. 1 (2010): 124. 146 See advantages of bayʿa in detail, Khalīq Aḥmad Niẓāmī, Tārīkh Mashāikh-i Chisht (Lahore: Mushtaq Book corner, nd.), 255.

he

  respected than others like Ḥāfiẓ Nūr Muhammad Nārowāla as Nārowālī, Qāḍī Muhammad ʿĀqil as Kotwī or Farīdī, Ḥāfiẓ Muhammad Jamāl as Jamāliyya, and Shāh Sulaymān Tawnsawī as Sulaymāniyya or Tawnsawiyya. After that, five khalīfas of Ḥāfiẓ Muhammad Jamāl were recognized. The most popular among his khalīfas was Khwāja Khudā Bakhsh Multānī Khayrpūrī as Khayrpurī.

Muhammad Murād sītpūrī as sītpūrī, Mawlānā Muhammad Akram wāṣwī as wāṣwiyya, Mawlānā Fateḥ Muhammad Salyānwī as salyānwiyya, and Mawlānā Muhammad Abū al-Khayr Waysānī as waysāniyya. See for more detail in chapter 2.

more

Chapter 4 Ritual Performance of samâ' in the dargah of Chishtiyya 'Ubaydiyya silsila

  Attending the large maḥfil-i samāʿ at the dargah of Chishtiyya Sufi ʿUbaydullāh Multānī is like going back the past, about forty years before. At that time, in the 1980s, according to the descendants of ʿUbaydullāh, the ʿurs 164 was organized like a festival since generations of Sufis barely reach at the dargah among the crowds of themselves. The debate continued into modern times, i.e. what is the reality of samāʿ? what is the authenticity of samāʿ in Islam? What are the rules and regulation of samāʿ? which instrument is lawful to use for it? Is it lawful for anyone or intimate, this time or not; if so, then which form should be performed?During the Delhi sultanate, the musical practices (samāʿ or qawwālī) had retained its unique importance as the integrated operating method of the Chishtī silsila 167 , but on the other hand, it also represented a major problem between antisufis, especially Wahhābis and Deobandis, and Chishtī sufis themselves. In this critical situation, several Chishtī sufis authored books in a defensive way and spread them everywhere thanks to their khalīfas and disciples. Among them, for instance, the who needed more awareness of sufi rituals and appropriate process through following their strong rules and regulations 170 .It is true, however, that some terms and rules of samāʿ were already described in the late 13th and early 14th centuries by Amīr Ḥasan Sijzī (d. 1337) in the book writing pamphlets) arguments exposed in books. As Robert Rozehnal notes by analyzing the Chishtī samāʿ tradition in history, "samāʿ assumed a central role in Chishtī devotional practice by the twelfth century. From the beginning, Chishtī shaykhs vigorously defended the practice against critics who dismissed musical performance as inappropriate, even blasphemous. In response, Chishtī masters championed music as an integral part of sufi devotion, arguing that it was fully in keeping with the dictates of normative Islamic law when performed under the proper conditions. Overtime sufi musical tradition gained inspiration, however, remained a hallmark of the Chishtī order" 174 .For sure, the samāʿ ritual is still going on among the Chishtiyya ʿUbaydiyya Sufis although some dimensions of samāʿ are no longer the same than before. Khwāja ʿĀdil states, once a disciple who was also a prominent khalīfa of Mawlānā ʿAbd al-ʿAlīm asked Mawlawī ʿAbd al-Karīm (d. 1970) why he liked to attend the maḥfil-i samāʿ whether it can be far sometimes and did not even have the invitation for it, and why he did not like to listen to the speech of religious scholars? He replied, some work which is forbidden is discorded and some work which is forbidden is agreed by all. So, at that time, the speeches of scholars were forbidden by all 178 ; but concerning the qawwālī, it was forbidden as discorded" 179 . This statement shows how Chishtī ʿUbaydī sufis were eager to promote this ritual among the devotees. Although there are not any particular arrangements organized for this ritual ceremony now, at least they appreciate it as a key ritual among other sufi rituals which is observed already in the earlier Chishtī tradition.Chishtiyya ʿUbaydiyya members were very fond of samāʿ and even recognized and 178 Means Sufis don't use to like listening the traditional scholars because it wastes the time by using useless words in speech. While the time was always considered very valuable thing by Sufis. According to Khwāja ʿĀdil, when any ʿUbaydī Sufi wanted to give the discourse on any event like the ʿurs, jumʿa speech etc., there were also two scholars sitting beside with the Sufi who guided or corrected him if he used useless or meaningless words. Interviewed on 26 th January 2019, Multan, Pakistan. the reality of samāʿ in every sound or voice, they claim. As a disciple explained to me, "once a singer who was singing a filmy song in the event of marriage, passed away from the street, Sufi Mawlānā ʿAbd al-Laṭīf (sixth spiritual successor of ʿUbaydullāh) felt happiness and got ecstasy as he appreciated him. When he got informed about the song, he said, he didn't feel it as a song. He felt that he was reciting the surah of Quran in a fine voice".182 Given the crucial importance of spiritual listening, Chishtī ʿUbaydīs insist that each samāʿ has a powerful spiritual catalyst which couldn't be a form of entertainment.

	Fawāʾid al-Fu'ād (Morals for the Heart), identified by historians as an authentic
	source of Chishtī Ṣūfī Khwāja Nizām al-Dīn Awliyāʾ (d. 1325)'s malfuẓāt (discourses
	of a sufi compiled by a disciple) 171 . However, ʿUbaydullāh instructed some other rules
	of samāʿ in the light of other sources which couldn't found in the earlier Chishtī sufi
	literatures.
	In addition, two other works focused exclusively on samāʿ; one is Fakhr al-
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Carl W. Ernst, The shambhala guide to sufism

(Shambhala Publications, 1997)

, 143.
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Interviewed on 22 nd January 2019 at Multan, Pakistan. devotees when they intended to attend the ʿurs. That ʿurs was held for three days like the other big Chishtī ʿurs. As two disciples explained to me, "every year the ʿurs used to be held for three to five days; even before starting the ʿurs, people used to place temporary shops, especially shops of sweets just for that ʿurs. Many devotees used to attend that ʿurs from all over Pakistan".
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It has changed in the last forty years.

Samāʿ is an Arabic word meaning "to hear", In the circle of Sufis, it applies on hearing chanted verses with or without accompanying musical instruments. This ritual performance is cultivated by the Chishtī saints since the twelfth century. The practice of ecstatic sufi poetry which is normally sung in the qawwālī (recited) has inspired a lot of sufis, poets, and spiritual seekers. (Figure

4

.1 is a picture of maḥfil-i samāʿ at the 2019 ʿurs festival of Khwāja ʿUbaydullāh Multānī in Multan, Pakistan)

Historical background of samāʿ

Samāʿ 166 , according to members of the Chishtiyya, is a significant feature to seek the way to God similar to other obligatory prayers of Islam. Conversely, in the late 18 th and 19 th centuries, frequent criticism was arisen by detractors to prove it as ḥarām in Islam. In South Asia, especially in the sub-continent, criticism was provoked by some "externalist" or sharīʿa minded scholars, who were against the practice of samāʿ. The fact is that this practice was even discussed among sufi 164 Marriage or wedding. In India it refers to commemoration of the death date of a Sufi saint. See The oxford Dictionary of Islam. But among the Multānī peoples, when the word ʿurs is used by people, they also refer to maḥfil-i samāʿ along with death ceremony. 165 Interviewed on 25 th and 26 th January 2019, Multan, Pakistan. 166 For an historical overview of samāʿ, see Jean During, Musique et extase: L'audition mystique dans la tradition soufie (Paris: Albin Michel, 1988), 117-21. authorities well-known Chishtī Ṣūfī Khwāja Nūr Muhammad Mahārawī (d. 1791) widely spread the Chishtiyya activities in the province of Punjab, and thanks to him various music assemblies were enacted in different cities such as Tawnsa, Chāchrān, Kot Mitthan, Aḥmad Pur, and Multan through the cooperation of his spiritual renowned master Khwāja Fakhr al-Dīn Dehlawī (d. 1784). At that time, which was actually both the third cycle of the history of Indian Chishtī Sufis, the decline of Mughal hegemony, the British ascendancy in India, and the rise of Wahhābī power in Arabia, tensions emerged over the internal reform of Sufism. 168 Although many centuries ago, the early sufi ʿAlī b. ʿUthmān al-Hujwīrī (d. 1075), distinguished for composing his book Kashf al-Maḥjūb (the disclosure of the Concealed), discussed samāʿ: in short, he was not opposed to the practice of samāʿ but he established a lot of conditions for the practice of samāʿ to prevent abuses. However, Chishtī sufis acknowledged it in a different way during the 19 th century. As a passionate defender of the Chishtī tradition of samāʿ ʿUbaydullāh Multānī also contributed to the debate by writing a detailed book in order to give a satisfactory response to anti-Sufis 169 and to provide people with guidance, particularly to novice 167 Carl W. Ernst and Bruce B. Lawrence, Sufi martyrs of love: the Chishti order in South Asia and beyond (Springer, 2016), 36. 168 Ernst and Lawrence. Sufi Martyrs of love, 14. 169 There is one name Khalīl al-Rahmān mentioned in the writings of ʿUbaydullāh. See more details in chapter 2. disciples Dīn Zarrādi's risāla usūl al-samāʿ (Principles of Listening to Music) which discussed the legitimacy of samāʿ through a defensive way and the other is risāla-yi samāʿ (Treatise on spiritual audition) which was composed by Ḥamīd al-Dīn Nāgawrī (d. 1274), a successor to the first Indian Chishtī sufi, Khwāja Muʿīn al-Dīn Ajmayrī (d. 1233). Yet, after four centuries, this intellectual work was reinvented by some Chishtī sufis such as the famous Chishtī sufi Ḥājī Imdādullāh Muhājir Makkī (d. 1899) who discussed intensively the issue of qawwālī in fayṣla haft masʾla 172 (culmination of seven issues) through describing some conditions. At that time, by late Multanī Chishtī sufis, for instance, after ʿUbaydullāh in the 20 th century, the grandson of ʿUbaydullāh, Mawlānā ʿAbd al-ʿAlīm (d. 1940) wrote a detailed fatwā (a legal opinion derived through sharīʿa) "fatwā dar barā-yi samāʿ bil Mazāmīr 173 " about samāʿ. Simultaneously, another famous Chishtī scholar and sufi Aḥmad Saʿīd Kāẓimī (d. 1986) wrote also a brief treatise entitled Muzīlat al-Nizāʿ fī Ithbāt al-Samāʿ (to prove samāʿ by countering the dissension) while other several Chishtī Sufis defended their practices by both practical (through organizing the musical assemblies) and theoretical (through The reality of Samāʿ What is the reality of samāʿ remained a complex controversial topic, rather than a dichotomy. For instance, Abū al-Ḥasan Shādhilī (d. 1258) rejected samāʿ because, instead of mystical knowledge, it fostered desire and passion 175 , while Niẓām al-Dīn Awliyāʾ declared it a valid act. But ʿUbaydullāh attempted to explain samāʿ by multiple ways. For instance, somewhere in the text, he states that 'some scholar asserted that samāʿ is basically a ḥaqīqat-i rabbāniyya (the reality of sovereignty) and laṭīfah-i rūḥānīyya (the spiritual subtlety) which is embedded through the ears to listeners of mysteries 176 . In this context, it could be said that the samāʿ in the Chishtiyya order is considered as equal of the ritual prayer which becomes the reason to seek God. Although the reality of samāʿ is described by several religious scholars and sufis, the argument of Imām Ghazālī have some pedagogical virtue since he explained its relation to the spiritual states of the sufi: "the purpose of samāʿ itself considered in relation to God, is to arouse longing for Him passionate love towards Him, and to produce states in which He reveals Himself and shows favor, which are beyond description and are known only by experience". 177 174 Robert Rozehnal, Islamic Sufism unbound: politics and piety in twenty-first century Pakistan (Springer, 2016), 214. 175 Alexandre Papas, "Creating a Ṣūfī soundscape: Recitation (dhikr) and audition (samā') according to Aḥmad Kāsānī Dahbīdī (d. 1542)," Performing Islam 3, no. 1-2, (2014): 25-43. 176 MS, folio 154. 177 Arthur Gribetz, "The samā' controversy: Sufi vs. legalist," Studia Islamica (1991): 51.

As

The fact that some scholars declare about music assembly that it is a central and essential part of the Chishtiyya rituals which has inspired a number of people may not be applied to some contemporary Chishtiyya ʿUbaydiyya sufis. Not in the sense of disagreement, they have different perspective in it. For instance, one of the spiritual successors of ʿUbaydiyya order, during the conversation, told me, "he didn't organize the music assembly on the ʿurs of his father Mawlānā ʿAbd al-

Khāliq (d. 2003) 

because his father did not use to do it for his preceptor throughout his life since 1985 (the death year of Mawlānā ʿAbd al-Quddūs) to 2003 (17 years)" 180 . This statement is possibly intimidating among Chishtī shaykhs since this order, have among all other silsilas a special inclination for listening to music. As Razīuddīn ʿAqīl asserts, the samāʿ is a significant technique used by Chishtī sufis for concentration and for creating spiritual ecstasy.
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In the same way that samāʿ's character relates to the rank and experience of the aspirant, the intensity that he creates during the maḥfil-i samāʿ depends on his condition, his knowledge, his love and his affection with the master.
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Muḥammad ʿĀdil, ʿIbād al-raḥmān (Multan: showroom Khwāja tax, 1999), vol. 2, 60-1. 180 Interviewed on 26 th January 2019, Multan, Pakistan. 181 Raziuddin Aquil, "Music and Related Practices in Chishti Sufism: Celebrations and Contestations," Social Scientist 40, no. 3/4 (2012): 20. felt The etiquettes of samāʿ Chishtī ʿUbaydī Sufis viewed samāʿ as a powerful ritual and vital compound for their spiritual development. Indeed, the norms (ādāb) remained almost the same among Sufis which are followed mainly by earlier Chishtī shaykhs through the book ādāb al-murīdīn written by Abu al-Najīb Suhrawardī (considered a primary source in ādāb) but the Chishtiyya claimed itself that they are more careful to keep norms than other sufi orders. Especially when a music assembly was organized, ʿUbaydiyya never ever attended maḥfil-i samāʿ until the master was there. ʿUbaydullāh outlines several points about the norms for samāʿ; the heart of listeners should be free from any anxiety, the listener should ignore the amusement, not showing any kind of formality, having ability to recognize the samāʿ, etc.". The latter turns to be a main norm in the etiquette system of samāʿ. Chishtiyya ʿUbaydiyya's behavior are deserving of the highest degree of honor about samāʿ. A senior disciple unveiled a reason of this norm during our discussion, explaining that, "Mawlānā ʿAbd al-Khāliq was fond of spiritual audition and was a very ecstatic sufi. He used to give a lot of money (nadhr o niyāz) to qawwāls during the assembly and he even ordered his disciples to give not less than ten rupees to each qawwāl (singer), and he himself used to give fifty rupees. Once Mawlānā ʿAbd al-Khāliq forbad singing during the samāʿ since the qawwāl was using some illegal words (mushrikāna alfāẓ) in the qawwālī. The qawwāl didn't stop and continued the reciting. At last, Mawlānā ʿAbd al-Khāliq crossed his hands and ordered his disciples to not give anything to the qawwāl until he is in this condition.

  by earlier Sufi ʿUbaydullāh in 19 th century, seem to reinvent some dimensions of the regulations in the course of time.As Regula Burckhardt Qureshi notes, "The ensemble structure and performing style make possible extended singing, a strongly articulated musical meter, and a flexible structuring process adapted to the changing spiritual needs of the samāʿ listeners". 187 ʿUbaydullāh Multānī described the ādāb-i samāʿ very exclusively in order to get its apt performance. According to him, someone should not listen to the qawwālī if he could not recognize the poetry. The reason of this can be demonstrated in the very typical words of a senior disciple who attended the maḥfil-i samāʿ this year. He explained to me the importance and ādāb of maḥfil-i samāʿ: "it is necessary nashīn, but it is not actually the case. During my field work at khānqāh ʿUbaydiyya, I felt that except by a few people from Jhang, Ṣāḥibzāda Ibrāhim is not acknowledged as a sajjāda nashīn by the local people of Multan not even by the generations of ʿUbaydiyya themselves 190 . However, during the maḥfil-i samāʿ devotees gather together in the presence of the shaykh who normally sits in the middle of the people, which is called mīr-i majlis (master of ceremony). The Chishtī sufis normally arrange to sit in view of the sufi's tomb as I have observed also in the assembly of Miyān ʿAbd al-ʿAlī. Conversely, it is not the case for Ṣāḥibzāda Ibrāhim and Mawlānā ʿAbd al-Quddūs's generation's assemblies. They sit there in quiet contemplation to listen to the qawwāls (reciters) who perform poetic verses in He usurped the shrine while the real spiritual successor is Miyān ʿAbd al-ʿAlī.", interviewed on 12 th March 2018, Multan, Pakistan. According to ʿAllāma ʿAbd al-Ḥayy ʿAlīmī, "Ṣāḥibzāda Ibrāhim who is a son of Muftī ʿAbd al-ʿAlīm's daughter, is a dominant on the shrine. He is not following the sharīʿa properly". Interviewed on 26 th January 2019, Multan, Pakistan.191 Within the Sufi context, according to Kelly Pemberton, there are different types of fātiḥas: the fātiḥa that is the first surah of Qur'an, and fātiḥa prayers recited in the name of, for the blessing (by God) of, or to commemorate a saint, holy person, the Prophets, or some other person who has died. The fātiḥa prayer as it is recited over food and ritual implements contains several elements which may vary. See Kelly Pemberton, "Muslim Women Mystics and Female Spiritual Authority in South Asian Sufism," Journal ofRitual Studies, (2004): 20. 

	Among all celebrations, the sufi musical assembly organized by both Miyān
	ʿAbd al-ʿAlī and Miyān ʿAbd al-Bāqī is more crowded than the others. The maḥfil-i no speaking during the assembly, head must be covered, at the beginning and at the end the assembly must be accompanied by the recitation of Quran etc." 186 . In this samāʿ organized by Ibrāhim is expected to be a big gathering since he is an official
	context, Chishtī ʿUbaydī shaykhs, although they do not firmly follow the rules as

Khwāja ʿĀdil, which might be considered in order to understand this controversy. He notes that Mawlwī ʿAbd al-Karīm (third spiritual successor of ʿUbaydullāh) gave the following fatwā on listening the qawwālī: "everyone can attend the maḥfil-i samāʿ under the supervision of those people who have good thoughts and keep norms very well of the assembly; for instance, having ablution, having no meal, no laughing, and 184 Ayyaz Gull, "Hearts to seek God: Sama and Happiness at Chishti Sufi's Shrines in Colonial Punjab," The Historian 16, (2018): 58. 185 MS, 162.
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Muḥammad ʿĀdil, ʿIbād al-raḥmān (Multan: showroom Khwāja tax, 1999), vol. 2, 90. 

explained to get meticulous attention on spoken words during the samāʿ, otherwise the man could not get the proper blessings and high station which is required" 188 . According to Chishtiyya ʿUbaydiyya, the maintenance of ritual samāʿ's etiquettes protects and preserves the maḥfil-i samāʿ's sacredness.

But again, the norms of samāʿ which are highlighted by ʿUbaydullāh in his manuscript "Sharḥ Mufaṣṣal Qawl-i faṣl fi l-Bayʿa wa-l-Samāʿ" are almost not applied nowadays as the writing suggests the essential behavior.

The samāʿ's performance at the dargah of ʿUbaydiyya

The annual death ceremony (ʿurs) of Khwāja ʿUbaydullāh normally had taken place at the dargah of Chishtiyya ʿUbaydiyya, but now it has recently been divided into three parts. One is celebrated on the shrine of ʿUbaydullāh, which occurred under the supervision of Miyān ʿAbd al-ʿAlī. The second one is celebrated by Ṣāḥibzāda Ibrāhim Advocate, the night just before the ʿurs day within an enclosed space adjacent to the tomb 189 . The third one is celebrated in a big hall where are located several tombs of Mawlānā ʿAbd al-Quddūs's generation near the raḥmāniyya mosque. 187 Regula Burckhardt Qureshi, Sufi Music and the Historicity of Oral Tradition, in Ethnomusicology and Modern Music History. ed. Stephen Blum, Philip V. Bohlman, and Daniel M. Neuman (Urbana: University of Illinois Press, 1991), 106-107. See also Regula Burckhardt Qureshi, "The maḥfil-e Sama: Sufi Practice in the Indian Context," Islam and the Modern Age, Vol. 17, No. 3, (1986): 133-165. 188 Interviewed on 24 th January 2019, Multan, Pakistan. 189 It is called Shab-i Charāgān (illumination night).

sajjāda different languages, i.e. Persian, Arabic, Urdu, and local Multānī Saraiki. Can everyone properly recognize the recited words? This is another question. What is more evident is that the ceremony begins with the recitation of some Quranic prayers (khatam sharīf; durūd, fātiḥa 191 ), and sometimes afterwards 192 , the recitation of the petition emphasizes the importance of samāʿ ritual regarding the Chishtiyya ʿUbaydiyya saints. The qawwāls are normally accompanied by the several musical instruments, for instance, harmonium and drum (tabla) along with the rhythm of hand clapping. In the assembly of Miyān ʿAbd al-ʿAlī, Miyān ʿAbd al-Bāqī sat on the left side just next to qawwāls in order to indicate qawwāls to stop the recitation (qawwālī) in the case of 190

Muhammad ʿAbd al-Wāsiʿ ʿAtīqī told me that, "Ṣāḥibzāda Ibrāhim who is from the generation of Moulvi ʿAbd al-Ḥaqq, is neither Ḥāfiẓ (memorized the Quran by heart) nor ʿālim (religious scholar), even doesn't have a beard and he himself didn't have proper spiritual affiliation with someone. He is just maintaining the relation by following the tradition of the time. 192 There is a recitation of the whole Quran by Chishtiyya ʿUbaydiyya sufis, generation, and devotees at the beginning and the end of the ceremony. For details about the importance of reciting Quranic verses at the beginning and end of the musical assembly (samāʿ), see Regula Burkhardt Qureshi, Sufi Music of India and Pakistan: Sound, Context, and Meaning in Qawwali (Chicago: University of Chicago Press, 1995), 115-6.

  ʿUbaydiyya brotherhood demonstrates the power of spiritual relationship between master and disciple through the ritual of samāʿ.196 It is clearly manifested in the arrangements of seating in ʿUbaydiyya musical assembly: for instance, the relative of the master and the most senior disciples sit very near the master, whilst others position in front or back of the rows. Interestingly, the generation of the master are given more respects than senior disciples even than relative persons too. A senior disciple explained to me, "the Chishtiyya silsila has unique features which cannot be found in other silsilas; for instance, the norms and etiquettes are very in focus within the Chishtiyya silsila and they did not show any kind of ostentation. Even during the maḥfil-i samāʿ, the disciples including the most respectable senior disciples do not attempt to sit ahead of the shaykh's descendants in order to not behave like arrogant persons. It is all for keeping the norms highly". from Multan) on the ʿurs and they offered very beautiful ḥamd (praise to God) in a fine voice while Miyān ʿAbd al-ʿAlī closed his eyes and metaphorically arrived at another station. He became totally unconscious and, in the meantime, the devotees were coming to him to offer money for qawwāls. Then his son (ʿAbd al-Mugīth) stood in front of him to stop people. Later, the qawwālī finished but he (Miyān ʿAbd al-ʿAlī) was still in the same state. Then I asked to qawwāls to continue the qawwālī until he comes out (maqām-i ḥaqiqat) from the ecstatic situation".199 Samāʿ has the power to spur states of heightened consciousness. This power is also potentially dangerous, even destructive, devotees claim. senior disciple explained to me, "once I met a Naqsbandī Sufi who criticized the use of musical instruments in maḥfil-i samāʿ. I replied to him by asking the question 'why do Naqsbandī sufis read the rosary that also gives the sound? If it's lawful to listen to it, the drum is equally lawful for us because the Naqsbandī sufis have a soft heart which can be oriented towards God by that voice, conversely the Chishtī sufis have a hard heart which cannot be oriented towards God by the rosary until the drum or something like that is being used." 202 This technical description demonstrates that the Chishtiyya ʿUbaydiyya Sufis not just declare the musical instruments as a valid act, they also legitimize them in terms of sources for progressing on spiritual stations. . Once the qawwāl was alone, Mawlwī ʿAbd al-Karīm himself clapped the hands and indicated also to his devotees to follow him."205 These statements show that contemporary Chishtī ʿUbaydī order how they have still kept the norms of samāʿ ritual strongly which were found in their earlier Sufi masters' tradition. Samāʿ assumed a central role in Chishtiyya ʿUbaydiyya ritual practice by the late eighteenth and nineteenth century. Committing to this other, destroying and resurrecting the soul through this ritual, was the deepest mission of the spiritual experience of Chishtiyya order and, in his search, the Chishtī ʿUbaydīs followed a unique samāʿ ritual activity with more passion than did any other spiritual order of the subcontinent. There is an astonishing statement of a disciple that shows

	196 For studies of relation between master and disciple in detail, see Rozehnal, Robert, Islamic Sufism
	unbound: politics and piety in twenty-first century Pakistan Springer, 2016; Mayer, Adrian C. "Pir and
	Murshid: an aspect of religious leadership in West Pakistan," Middle Eastern Studies 3, no. 2 (1967):
	160-169, and Malamud, Margaret. "Gender and spiritual self-fashioning: The master-disciple
	relationship in classical sufism," Journal of the American Academy of Religion 64, no. 1 (1996): 89-
	117.

Muḥammad ʿĀdil, ʿIbād al-raḥmān (Multan: showroom Khwāja tax, 1999), vol. 2, 263. 195 ʿĀdil, ʿIbād al-raḥmān, vol. 2, 263. Chishtiyya 197 

This statement shows clearly that the norms of samāʿ are very strongly regarded by Chishtiyya ʿUbaydiyya which may cause a source of tactile, sensual and immediate knowledge, a transition to higher states of intuition and consciousness.

The relation between spiritual audition and wajd (ecstasy) is beyond description. According to imām Ghazzālī, "the purpose of samāʿ is basically to produce states in which He reveals himself and shows favor, which are known only by experience, and, by the sufis, these states are called ecstasy. The heart's attainment of these states through hearing music is due to the mystic relationship which God has ordained between the rhythm of music and the spirit of man…" 198 For the accomplished disciples of ʿUbaydiyya, the perpetrators of the ecstasy work as one gateway for horizontal and insight states. However, Chishtī ʿUbaydī norms shows that the effects of spiritual transmission must always be kept in check. A Chishtī disciple gave me explanations about the ecstasy of the contemporary current master Miyān ʿAbd al-ʿAlī: "last year some qawwāls came from Vehari (a district located hundred
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Interviewed on 24 th January 2019, Multan, Pakistan. 198 Abu Hamid al-Ghazzali (Cairo, 1272 AH), II, 246, as cited by Arthur Gribetz. "The samāʿ controversy sufi vs. legalist," Studia Islamica, (1991): 51, and M. Smith, Readings from the Mystics of Islam (London: 1972), 64.

kilometers Throughout the samāʿ performance, every struggle for ecstasy is made to obtain the development of piety and decorum. Additionally, the illustration of ʿUbaydullāh's writing about the ecstasy that we read involves deeply in the dimensions of each aspect of samāʿ's seeker.

It is interesting to note that Chishtiyya ʿUbaydiyya saints do not want to indulge in miracles because miracles cause disruption of scholarships and block the process of progress. As a disciple of Miyān ʿAbd al-Bāqī explained to me, "the miracle is basically a first step of the sulūk. This step could be easily attained through little effort by the seeker. But the main difficulty is to bear that power. Once someone displays it, he may not be able to get the progress because he cannot save the time for prayers and scholarships due to visiting people. Hence Qāḍī Muhammad ʿĀqil could not get the spiritual progress due to miracles but he was jailed and then he completed all his stages there which couldn't be done among people".

200 

Despite this, Khwāja ʿĀdil devoted three entire sections named "karāmāt" in his books 201 on tangible demonstrations of Chishtiyya ʿUbaydiyya saints' power and knowledge.

A

Equally ʿUbaydullāh mentioned some names of musical instruments (mazāmīr) like drum (tabla), rabāb (it is a type of bowed string instrument), shabāba (flute/reed pipe),'ūd (it is a lute of another type, with a short neck, a pear-shaped resonance body and six courses of strings), anbrīn, and daff (a kind of bass tambourine) by discussing logically each aspect of music's dimension. Contemporary Chishtī ʿUbaydīs did not produce lists of instruments specifically but Mawlānā ʿAbd al-ʿAlīm (the second spiritual successor of ʿUbaydullāh) highlighted general musical instruments on the base of a hadith in order to declare them ḥalāl

.203 

Contemporary Chishtī ʿUbaydīs rarely attend maḥfil-i samāʿ without using musical instruments. Do they feel more spiritual blessings in samāʿ using with instruments than without instruments? Or do they attempt to keep same samāʿ ritual as occurred in the time of their earlier Chishtī masters? It is another question, but Chishtī ʿUbaydīs still prefer to use musical instruments in samāʿ concerts. As Khwāja ʿĀdil stated, "once Mawlwī ʿAbd al-Karīm visited the valley sakesar (a valley in the north west of district Khushab, Punjab) and there he listened to Persian poetry without musical instruments by Ḥāfiẓ Muhammad Ḥusayn; but in the end, he suggested him to use musical instruments for qawwālī and he even himself bought some musical instruments for him."
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On the other place Khwāja ʿĀdil noticed that, Mawlwī ʿAbd

al-Shakūr (d. 1980

) was very fond of the qawwālī with accompanied musical
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Interviewed in January 2019, Multan, Pakistan.
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Khwāja ʿĀdil mentioned the lengthy fatwā of Mawlānā ʿAbd al-ʿAlīm in the first volume of his ʿIbād al-raḥmān.
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Muḥammad ʿĀdil, ʿIbād al-raḥmān (Multan: showroom

Khwāja tax, 1999), vol. 2, 63. 

instrumentshow Chishtī ʿUbaydī Sufis were eager to do the maḥfil-i samāʿ, he states that "Mawlwī ʿAbd al-Shakūr (the forth sajjāda nashīn of ʿUbaydullāh) used to say that may he gets a small lodge in the heaven, he will must be asked the maḥfil-i samāʿ there".

206 

Nowadays, it is still playing a vital role among the generation and devotees of ʿUbaydiyya order. Since samāʿ is a living Sufi tradition, the Chishtiyya ʿUbaydiyya shaykh's writing and the Sufi practices consistently comply with the formal methods of the Sufi values and rituals for the modern age.

  During the 19 th century, Multanī Sufi's writings betray the fact that the author had problems to keep the norms of Sufi rituals, a fact which is still relevant among his

contemporary devotees and khalīfas though in a different way. For instance, ʿUbaydullāh made restriction for the aspirant to get the bayʿa, he said that who does pledge of allegiance except for seeking God, he cannot have the capability to be a disciple 207 while the contemporary Sufis state that if someone wants to get the bayʿa, it doesn't matter for what purpose then he immediately do it without wasting any moment.

208 

  emphasizes the necessity to follow the sharīʿa principles for both masters and disciples; he makes use of scriptural sources, that is, Qurʾān and ḥadīth, in all treatises; he eventually describes and legitimizes specific practices and devotions. This might suggest an evolution of the Chishtiyya in Punjab during the nineteenth century towards a more legalist form of Sufism. For sure, ʿUbaydullāh's writings were produced in a context of debate and controversy among Muslim scholars at that time, polarized by the growing influence of Wahhabism in the region.Beyond this historical context, we see also how the intellectual dimension of Chishtī Sufis, as illustrated by a late author such as ʿUbaydullāh Multānī, remained extremely present in the Subcontinent during the modern times. Both edition and translation of specific works would help to better understand and take the measure of this doctrinal legacy in the global history of Islamic mysticism.

207 MS, 31.
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Interviewed on 15 th January 2019, Multan, Pakistan. systematically Despite all these changes, we have observed throughout the study of ʿUbaydullāh's description of the principles, attributes, and the etiquettes of spiritual audition (samāʿ) that the legitimacy of samāʿ depends on the fact to be listened with musical accompaniments or not. Without musical instruments of samāʿ, we saw clearly that ʿUbaydullāh proved it lawful through a lot of arguments by several scholars. Consequently, the central problem which arouses different arguments in the debate is the samāʿ listening with musical instruments.

Based on ʿUbaydullāh's reformist approach, his arguments regarding samāʿ with musical instruments seems contrary to its own theory in which he claims, 'among the controversial statements of the scholars regarding its musical instruments, the fatwā depends on the heart' which is quoted by ʿUbaydullāh briefly in an incident that occurred to Datā Ganj Bakhsh. He wrote that 'once he was in Merv (currently in Turkmenistan). One of the scholars of ḥadīth who was known told me that he had written a book on the issue of samāʿ. I told him, now it will create a big problem in Islam because a contemporary scholar has tried to make lawful an obscenity and impious thing. The scholar asked me, if you don't consider it lawful, why do you listen to it? I replied, there are many circumstances to listen to it. First, if the thing has many causes, it is not possible to give a final decision. As a result, if the samāʿ effects on heart are lawful, it is lawful. If the effects are harām, it is so and if the effects are mubāḥ, it is mubāḥ'. This statement may be the same as the following discourse of Bruce Lawrence, "samāʿ is neither absolutely forbidden nor absolutely permitted but

between miskīn and faqīr Amma Baʿd:

  "wa-l-lāmu" (alif lām) is used to include other companions of Prophet Muḥammad whereas other prophets are included by the word of "āl wa aṣḥāb"; it means that God's bless is for all of His prophets through the blessed Prophet Muḥammad because they all are followers of Prophet Muḥammad.Prophet Muḥammad is more ascetic than all prophets and he is also the cause of invention of all creatures.Wa āliḥi: it means that on your family. Here alif lām aims to include His descendants, wives, servants, followers and all relations because it is said in ḥadīth, "each righteous Muslim is his generation".212 And according to another ḥadīth, "Prophet Salmān is from Ahl al-Bayt (family)".213 However, there is a rule of jurisprudence saying, "it is forbidden to make precise the extendable thing". vol. 4, p. 287, p. 164, Abū Nuʿaym, Tarīkh Aṣfahān, vol. 1, p. 80. After praising of God and Prophet Muḥammad, I describes that faqīr and miskīn through a reference to the book of Madārik 218 that faqīr is a person who doesn't demand anything from anyone because he has enough things, while on the other side, we find that miskīn is a person who demands something from someone because he has not enough things. So, through these definitions, miskīn corresponds to a more destitute person than faqīr. This is statement of Imām Abū Ḥanīfa (d. 150/767) while conversely, Imām Shāfiʿī (d. 820 AD) held other view.

The Koran interpreted: A translation,

(Simon and Schuster, 1996)

, IV: 77, p. 63.
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Muslim, Ṣaḥīḥ, ḥadīth no. 2858, Al-Tirmidhī, Jāmiʿ, ḥadīth no. 2323, Ibn Māja, Sunan, ḥadīth no. 4108, Ibn Ḥanbal, Musnad, ḥadīth no. 18008, Al-Aṣfahānī, Abū Nuʿaym, Ḥilyat al-Awliyāʾ, vol. 7, ḥadīth no. 229. 

word Wa aṣḥābihī: it means that God blesses the companions of Prophet. The word 'aṣḥāb' is a plural form of ṣāhib 214 . Everyone who joined the companionship of Prophet Muḥammad in His life, hereafter or even in ʿālam-i arwāḥ (a period or state between death and resurrection), will be included in this definition. According to a ḥadīth, Prophet Muḥammad said, "souls are armed forces, who get to know each other, are compatible and who do not know each other, dispute".

215 

It is a condition of being the companion of Prophet in the world that the one must be with Islam (the one who doesn't accept Islam, he couldn't be able to become a companion of Prophet Muḥammad). And the word Ākhir (hereafter) means, according to Qurʾān, "they are with those whom God has blessed, Prophets, just men, martyrs, and the righteous" 216 and as well as by a ḥadīth, "the man with whom who loves". 217 212

 214 

This word, according to Arabic language, means companion or owner, in Persian means master or padrone, and in Urdu means sir.
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Muslim, Ṣaḥīḥ, ḥadīth no. 2638 216 Al-Qurʾān, IV: 69
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Al-Tirmidhī, Jāmiʿ, ḥadīth no. 2385.

Difference

  Shīrāzī (d. 1291 AD) and Mathnawī by MawlānāRūmī (d. 1273 AD). Generally, on the basis of the books of fiqh and mentions by authentic scholars, Shaykh Saʿdī argues in his book Gulistān that samāʿ has been forbidden by his spiritual master. And Sayyid ʿAbd al-Qādir Jīlānī 225 (d. 561/1166) stated that, don't attend the maḥfil-i samāʿ (music assembly) too much because it creates hypocrisy and makes the heart dead. And don't ignore it completely because there are some eligible of it. Basically, the criteria of listening the samāʿ is to have an alive heart and a dead nafs (ego). The persons who do fulfil this condition, it is better to get engaged with prayers, fast, scholarships (awrād o waẓā'if) etc.According to Shāh Kalīmullāh Jahān Ābādī (d. 1142/1729) on the folio 5-6 in his book Qurʾān al-Qurʾān 226 about the interpretation of the word "lahw al-ḥadīth" which is mentioned in a verse of Qurʾān, "Some men there are who buy diverting talk" 227 means that this is fabricated and unreal thing.

223 I couldn't find any information about this book. It might be still unpublished manuscript.

224 

Al-Qurʾān, V:

35 

Ibn ʿAbbās

(d. 68/687-8) 

and Ibn Masʿūd (d. 650 AD) said by taking the oath that its meaning is ghināʾ (singing) because it riots (uproar) in the heart, enforces the wealth's love, and makes a cause of resentment of God. The Prophet Muḥammad said in a ḥadīth that "who makes a loud his voice during the singing, God imposes the shayṭān (satan) on him as one of them on his right shoulder and other on his left shoulder. The shayṭān consistently tromps his feet until he would not be quiet".

228 

Qāḍī

Shihāb al-Dīn Dawlat Ābādī (d. 848 AH) 

states in the book Baḥr al-Mawwāj that according to Imām Abū Ḥanīfa, the ghināʾ is ḥarām though other scholars have declared it mubāḥ upon some religious purposes.

  On the folio 11, it is narrated in a ḥadīth that "when someone is near to sleep in the prayer (namāz) then he should sleep until he knows what he is reciting". 231 And according to Qurʾān, "and we appointed your sleep for a rest" 232 , and "until you know what you are saying, or defiled" 233 . It is also commonly said that who will be silent at the time when they need to say the truth, he is a shayṭān akhras (dumb satan). of humanity, he will become sinner by leaving the wājib. There are several examples highlighted about inflation and deflation of a man in religious literatures.

	According to Qurʾān, "whoso conceals it, his heart is sinful" 234 . And if the person
	perpetuates the seclusion for spiritual purification but he doesn't pay the necessary

231 Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 213. 232 Al-Qurʾān, LXXVIII: 9. 233 Al-Qurʾān, IV: 43. 234 Al-Qurʾān, II: 283.

rights

  , ignorance is very hard to be eradicated completely. Hence Khiḍr said to Mūsā that he has a knowledge by God which is not provided to Mūsā, but what kind of knowledge Mūsā has, he doesn't have approach that knowledge like no anybody have awareness the real strategy and the knowledge of Prophets and messengers of God.
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Al-Qurʾān, II: 45.

236 

Al-Qurʾān XXXIV: 46. 237 Al-Qurʾān, LVI: 79. whole

  First type of PīrThe first type of pīrs are those worldly pīrs who are not kāmil. With those pīrs, murīdīn couldn't get knowledge about Islam except the Aṣḥāb-i Kahf (the companions of the cave) etc. in the involuntary way. Aṣḥāb-i Kahf were the persons

And another ḥadīth is narrated by Aḥmad and Bayhaqī (d. 458/1066) through ʿAbdur Raḥmān b. Ghanam (d. 78/697) and Asmāʾ bt. Yazīd (d. 30/650-1) that Prophet Muḥammad said, "the best of you, when he is looked by someone, remember God." 241 Essentially, looking at the saints is a cause of doing the dhikr of God. If he does the dhikr regularly, he will get much assistance because a lot of meetings with saints produces the dhikr of God. 240 Al-Qurʾān II: 9. 241 Al-Tibrīzī, Mishkāt al-Maṣābīḥ, ḥadīth no. 4871.

  actual speech) has been lost by both scholars and ignorant people. No doubt, only mashāyikh (real religious scholars) have true knowledge to perform ʿamal (acts) and moralities. The others are deprived of them because most scholars and speechers consider their desires of world and have forgotten their real mission. As a result, old; lastly, on the occasion of marriage, he should say by holding his hand, I thought you etiquette, gave the education and got him marriage. Now, I give you in the protection of God on the tribulations and the punishment of hereafter".252 

	ʿUbaydullāh reports on the folio 26 that the father also could be a guider for
	the matters of hereafter. The writer of the book Dhakhīrat al-Mulūk states that it is
	narrated by Ibn Mālik that Prophet Muḥammad said, "did ʿaqīqa (ritual tonsuring of a
	new born with animal sacrifices usually on seventh day) on the seventh day of the
	baby and cut his hairs, when he became seven years old, he should not sleep with his

according to Qurʾān

(5:14)

, "and they have forgotten a portion of that they were reminded of. So, we have stirred up among them enmity and hatred" 250 . And Prophet Muḥammad said, "the greediness removes the wisdom from the hearts of the scholars". 251 So, by this immoral ailment, they couldn't accept the speech, sermon, and persuasion. Many mashāykhs are far from lust desires and give the bayʿa in this time. While the teachers, muḥaddithīn, and mufassirīn (interpreters of Qurʾān) who are free from greediness, collecting money, to do modification in Islam, and bidʿat, and they have had real religious knowledges such as fiqh, jurisprudence, beliefs, sufism, except philosophy. The knowledge of fiqh means general fiqh and its definition is the awareness of religious issues as it is, and it must be done according to Imām Abū Ḥanīfa. The knowledge of jurisprudence and the knowledge of beliefs are included in the knowledge of fiqh. However, to highlight the name of fiqh here is just for indication. Philosophy means ḥikmat-i yūnānī (Greek philosophy). Sufism (taṣawwuf) means the knowledge of morality. mother and should offer the prayer, and he should get married when he is sixteen 250 Al-Qurʾān, V: 14.
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Suyūṭī, Al-Jāmi' al-Ṣaghīr, ḥadīth no. 5341. 

years

  Ibn ʿAbbās narrated that Prophet Muḥammad said, "when Prophet Muḥammad asked from Abū Dhar, O Abū Dhar! which ʿurwah (bracelet/handhold) is stronger in ʾīmān (faith)? He replied, Allāh and his Prophet better know about it. Then Prophet Muḥammad ordered: "do the friendship and love from someone only for Allāh and keep hostility with others only for Allāh".269 On the folio 33, the other Ḥadīth is[2], Abū Hurayra narrated that Prophet Nuʿāmah narrated that Prophet Muḥammad said, "if a man makes a brother someone then he should ask him his name, his father's name, and about his family because this type of discussion encourages love for each other."276 

	Muḥammad said, "one man travelled somewhere to meet his religious friend while
	Allāh sent an angel to him and the angel sat in the passer-by's way. When the passer-
	by went near the angel, the angel asked him, where are you going? He replied, I am
	going to meet a religious brother or friend. The angel again asked him if he had
	anything or benevolence (ʾiḥsān) for his friend? He denied and said, he was just a
	friend for Allāh. The angel explained him that he brought a message from Allāh that
	Allāh loves him as he loves his friend." 270 And according to other ḥadīth is, [3]

Muʿādh b. Jabal (d. 639 AD) said that he listened from Prophet Muḥammad said that Allāh says, His affection would be must for those men who do love each other just for Allāh. They also sit together and see each other and spend the money for each other as well just for Him".
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Imām Tirmidhī (d. 892 AD) narrated that Prophet Muḥammad said, Allāh says,

[4] 

"who loves each other only for His jalāl (greatness), the illuminated minbar (high places in the heaven) would be reserved for them. By whom Prophets and martyrs will appreciate them." 272

[5] 

Abū ʾUmāma (d. 700 AD) narrated that Prophet Muḥammad said, "one doesn't love someone, but he respects of Allāh". 273

[6] 

Abū Hurayra narrated that Prophet Muḥammad said, "if two men love each other only for Allāh while one of them is in the east and other one is in the west, Allāh will gather them at judgement day and will say to one of them that he is a person whom they had affiliation together in their life for Him".
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Yazīd b.

  to Sayyid ʿAlī Hamadānī, mostly bad attributes and immoral characters are branches of haughtiness and astonishing. Both are very lethal elements. It is farḍ ʿayn (obligatory) for everyone to stay away from this. And he should try to identify his faults and its difficulties, hence he becomes able to get the awareness of God, and

	His greatness, then undoubtedly, he can get humbleness, humility, fear of Allāh,
	patience, courtesy, shyness, and softness.
	Moreover, ʿAlī Hamadānī says that, O heart! Never pick out faults of someone
	because it is very bad disease and its treatment is very hard. This infirmity born from
	yabs. Basically, yabs is a branch of haughtiness which causes inflammation of the ego
	(nafs) by removing the moisturizers of the body like poison. The best treatment of
	And
	according to Qurʾān, "Prayer forbids indecency and dishonour" 286 and "that you
	approach not any indecency outward or inward" 287 . One saint evokes that the one who
	is involved in fostering desires (nafsānī khwāhishāt), how can he get awareness about
	the delightful life of ʿālam-i arwāh. So, he can never get the pleasure of prayer and
	goodness if he doesn't avoid the world, concupiscent ego and nonsense activities.
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Al-Ghazālī,

Muḥammad ibn Muḥammad, Abū Ḥāmid, vol. 2, p. 169. 284 Ibid., vol. 2, vol. 7, p. 78, vol. 6, p. 53

, Al-Nasāʾī, Sunan, ḥadīth no. 3939, Ibn Ḥanbal, Musnad, ḥadīth no. 14069. 286 Al-Qurʾān, XXIX: 45. 287 Al-Qurʾān, VI: 151.

According

those evils is to pick the newspapers and magazines which are on the way and to pick the woods from forest as well. This practice eradicates those evils. (Allāh supports the power of the right path)

dīn should be get by kāmilīn (experts

  a villain. In fact, this is a symbol of their lack of faith, it is even a symbol of non-faith. )O dear! Everyone knows that it is necessary to consult the professional person, if someone wants to get any skill. It is equally a necessity to get the knowledge of Islam from its specialists. Prophet Muḥammad advised to seek help from its experts in every field. Therefore, ʿAbd al-Qādir Jīlānī advised to seek the knowledge of Islam from saints not from books. If the seeker gets the bayʿa from them, it is sunna.

	The
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Al-Bayhaqī, al-Sunan al-Kubrā, vol. 8, p. 11, Al-Bukhārī, al-Tārīkh al-Kabīr, vol. 7, p. 3. 292 Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 7553, Muslim, Ṣaḥīḥ, ḥadīth no. 2751. 

considered

  There are many ḥadīths about this bayʿa. For instance, Prophet Muḥammad said, "one man of wafad thaqīf (a group of thaqīf tribe) who had suffered in leprosy, we gave bayʿa to you and you can go back".
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Maʿān b. Yazīd narrated that "I, my father, and grandfather got bayʿa from Prophet Muḥammad". 302 By this ḥadīth, two things are established. Firstly, the ritual of bayʿa is continuously present in a family. And secondly, it is not adequate for a person to get bayʿa on the behalf of his family. It is necessary for every man to get bayʿa individually. ʿAwf b. Mālik narrated that we were nine, eight or seven persons. Prophet Muḥammad asked us, "do we not get the bayʿa from Prophet of God? We replied, we

  that "the people were getting the bayʿa from ʿAbdullāh b. Ḥanẓalah at Ḥarrah day.313 Ibn Zayd asked, what's thing that the people are doing the bayʿa? the people replied, on the death. Ibn Zayd said them, we don't get bayʿa on the death after Prophet Muḥammad and he was one of the witness of treaty of Hudaybiyya".314 On the folio 52, Majāshiʿ b. Masʿūd narrated, "Me and my brother went to Prophet Muḥammad for the bayʿa on hijrat. Prophet Muḥammad said, the hijrat have finished after the conquest of the Makkah. We asked Him that for which things we should get the bayʿa? He replied, on Islam and Jihād".315 ʿAbdullāh b. ʿAmr (d. 683 AD) narrated that Prophet Muḥammad said that "muhājir is the person who leaves the things which are forbidden by God and His Prophet".

	ʿUbādah b. Tamīm
	306 Abū Dāʾūd, Sunan, ḥadīth no. 1686.
	307 Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 7210.
	308 Muslim, Ṣaḥīḥ, ḥadīth no. 121.
	309 Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 2157.
	310 Ibid., ḥadīth no. 3892.
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This place is about 30 kilometers from Mecca, Saudi Arabia. It is known by the treaty of Hudaybia which was a pivotal treaty between Prophet Muḥammad and the tribe of a Quraysh of Mecca in 6 A.H. For more information of the treaty see The Oxford History of Islam by John Esposito (Oxford U. Press, 1999). 312

Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 4153, Muslim, Ṣaḥīḥ, ḥadīth no. 1856. narrated 316 Nāfiʿ (d. 117-8-9-20/735-6-7-8) 

said that it is commonly said that Ibn ʿUmar accepted Islam before ʿUmar, but it is not true. The people mostly give the reference of the following ḥadīth that, "ʿUmar sent his son to an Anṣārī man on Ḥudaybiyya day for bringing back his horse. On the way, Ibn ʿUmar passed by Prophet Muḥammad while He was occupied in giving the bayʿa to people. Ibn ʿUmar in turn got bayʿa and brought back the horse to ʿUmar. Ibn ʿUmar informed him about his bayʿa then ʿUmar immediately go for bayʿa from Prophet Muḥammad". 317 Shurayḥ b. ʿUbayd narrated that "one day some people discussed about the people of Syria with the fourth caliph ʿAlī. The people said, O leader of Muslim! Curse to the people of Syria. ʿAlī replied, I don't curse them because Prophet Muḥammad said that there are abdāl (substitutes) in Syria. And they are forty peoples. When one of them dies, God appoints another one in his place. God even sends down rain to the Syrian people, gives them conquer on the enemies, and protects them from troubles by those persons".
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  321 
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Al-Tibrīzī, Mishkāt al-Maṣābīḥ, ḥadīth no. 5384, Abū Dāʾūd, Sunan, ḥadīth no. 4286. 320 Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 2960. 321 Ibid., ḥadīth no. 4892. 

  He suffered in fever. He asked Prophet Muḥammad to break up the bayʿa three times. Prophet Muḥammad denied it every time and at last He gave an example to him that, the city of Medinah is like the stove of blacksmith, it makes clean the worse things or makes it more clean than before.".324 It proves that it is necessary for pīr to not completely turn away from his murīd. He 322 Ibid., ḥadīth no. 4891. guide him as much as he can either through his language, his hands or strong advices as possible. In line with this teaching, on the folio 57-8, two ḥadīths have been known. ʿUbādah b. Ṣāmit narrated that "we were with Prophet Muḥammad while He asked, do not get the bayʿa until you promise to not do shirk with God, not do fornication, not do robbery, and He finally read the verse of women". 325 ʿUbaydullāh b. 'adī b. al-Khayyār narrated that, "I went to ʿUthmān, he read second kalima shahādat (the word of testimony) and said that Allāh sent his Prophet Muḥammad, I believed on Him and obeyed Allāh and His Prophet and migrated twice, and has been also son-in-law twice, got bayʿa from Him. By God's oath, I didn't disobey nor betray Him even if He was dead".

	honourable, ask God's forgiveness for them; God is All-forgiving, All
	compassionate.". on the folio 56, ʿUrwah (d. 713 AD) narrated that ʿĀʾisha said,
	whoever admitted these conditions, Prophet Muḥammad told her, I gave you bayʿa by
	words. And Prophet Muḥammad never ever touched any woman by his hand during
	the bayʿa". Bayʿa of ʿUmar (d. 23/644 AD)
	On the folio 59, 60, and 61 is mentioned that, after Abū Bakr, the people got
	the bayʿa from second caliph ʿUmar. The companions of Prophet Muḥammad wanted
	to fix the salary for ʿUmar and his family like Abū Bakr but ʿUmar didn't accept it.
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ʿUbaydullāh claimed that it is called a "qawli bayʿa". It is not allowed to pick the hand of women during the bayʿa. And the bayʿa of women is held in just one time by using only words. Umayma bt. Raqīqa narrated that, "Prophet Muḥammad said, when I got the bayʿa from Prophet Muḥammad along with other women, 'say we will be stay on the promise of obedience of God and His Prophet as they can do'. We said that Allāh and his Prophet Muḥammad are more merciful on us than our life. I asked to Prophet Muḥammad, don't you not hand with us? He replied, my words for one woman are the same as for hundred women".
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This ḥadīth demonstrates that murīd should obey to his pīr or murshid as much as he has power though he couldn't follow him in all matters, but he will still be called as "murīd". Pīr should not break the bayʿa if murīd breaks the bayʿa with him hence through his bayʿa, Allāh will give him the guidance because he is temporary on the wrong way as the following ḥadīth indicates: Jābir narrates that one rural man got the bayʿa from Prophet

Muḥammad. 323 

Al-Tirmidhī, Jāmiʿ, ḥadīth no. 1597, Al-Nasāʾī, Sunan, ḥadīth no. 4201, Ibn Māja, Sunan, ḥadīth no. 2341.
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It may mean that who asks forgiveness and offers prayer in the city of Medinah, Allāh forgives him. Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 7211, Al-Tirmidhī, Jāmiʿ, ḥadīth no. 3920, Al-Nasāʾī, Sunan, ḥadīth no. 4196.

should
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According to Dhakhīrat al-Mulūk, ibn ʿAbbās narrated that Prophet Muḥammad died while His woollen shirt had been sewed with twelve pieces of cloth. Some pieces had been sewed with leather. He made a loan of seventy thousand dirhams, which were taken for the poor and this loan was paid by ʿAlī b. Abī Ṭālib.

Bayʿa of Abū Bakr Ṣiddīq (d. 13/634)

The peoples of ansār u muhājirīn got bayʿa from the first caliph Abū Bakr Ṣiddīq after Prophet Muḥammad. He used to sell the clothes before getting the postion of khilāfat but he continued his work as his routine. The companions of Prophet Muḥammad didn't like it and they suggested to him that it did not suit his situation of khilāfat. Abū Bakr replied that he couldn't bear the expenses of his family without trading. The companions of Prophet Muḥammad fixed some money for him and his family from bayt al-māl 327 . At the time of his death, he ordered his son ʿAbd al-Raḥmān to obtain the salary during the khilāfat and to return it to bayt al-māl by selling his land.

  Muḥammad, Yā Rasūl Allāh! How can I get to know that I am doing a right thing or a bad thing? Prophet Muḥammad replied, if your neighbours say that you did right, then you are right, and if they say that you did badly then you are bad".331 There are several ḥadīths highlighted in this discussion. Some of them are explicitly mentioned in the text of ḥadīth and some of them in its explanations.O dear! It has been clear from the aforementioned discussion that the bayʿa is just held one time. It is not right to move towards another spiritual master or to dispute with the master. By the way, it doesn't matter to feel love of other saints or pīrs, friends and teachers in matters of Islam because all of them have the same aim and same purpose. According to a saint, the way of ʿishq is ornamented with

etiquettes. And Mawlānā Rūmī says, impudent persons are deprived from the blessing of God. ʿUbaydullāh states that the difference of age between disciple and master doesn't matter for getting the spiritual knowledge. He gives the reference that according to the book Maṭālib al-Fuqahāʾ which is an authentic book of fiqh, it is right to learn the education of etiquettes and talqīn (the inculcation of recitations) from a younger one, such was the case of Imām Abū Ḥanīfa who was older than his master Fuḍayl b. ʿIyāḍ (d. 187/803).

  One of his relative stood up and told him "O Amīr al-Muʾminīn! you have done like anyone never did before". ʿUmar b. ʿAbd al-ʿAzīz asked him: what did I do? He replied, "you wasted all of your money while your children have nothing". ʿUmar b. ʿAbd al-ʿAzīz replied, "I can't give the money of the people to my children and the feed of my children to people". And he explained that there are two types of the children, they are either honest or corrupt. If they are honest, then Allāh never waste these persons. If they are corrupt, then they are the enemy of God and why would I take the tension of the enemy of God, if they By wealth, you can fulfil the basic needs of the people in order that they don't go near shubhāt (suspicious things). Whoever treats people with cruelty, you should punish him by the sword. You should also punish the wicked persons and transgressors by the whip. If you follow those rules, then you and your public hopefully can get rid of those bad activities. If you go against those rules, you will enter in the hell before your people. , get the guidance and act upon them. They should avoid the companionship of ignorant, cruel, and transgressive peoples who looked like righteous men while they praise the leaders for being honoured and getting money.

are." It is narrated that he wrote a letter to Ḥasan Baṣrī about the acquisition of knowledge on the biography of ʿUmar b. Khaṭṭāb. Ḥasan Baṣrī replied him that "you are not in the time of ʿUmar nor the people of that time like the people of this time. If you become like ʿUmar and work like him, then you will be better than ʿUmar." On the folio 76, it is narrated in the book Dhakhīrat al-Mulūk that, once Harūn al-Rashīd (d. 193/809) called Shaqīq Balkhī and asked him the guidance. He said, O' Khalīfa! It is necessary to know that God has a caravanserai that is called "Hell". You are like a darbān (concierge) of it. And God gifted you three things and by those things you can keep away the people from hell. Those things are wealth, sword, and scourge. It is also narrated in the book Dhakhīrat al-Mulūk that, it is necessary for kings to visit and get the companionship of religious scholars, though nowadays they are very rare. Especially, if they visit the city of righteous men, they should see righteous men

  is narrated that Prophet Muḥammad sent two caravans to the city of Najd (now in Saudi Arabia). He appointed ʿAlī as leader on a caravan while for the second caravan, he appointed Khālid b. Walīd (d. 642 AD). He said, if both caravans would be gathered, ʿAlī will be the leader. If both would be separated, each of them will

	conduct the caravan by himself. During this time, Fāṭima (d. 632 AD) felt ill. Prophet
	Muḥammad went with ʿImrān b. Ḥaṣīn (d. 673 AD) to visit Fāṭima. He knocked at the
	door. Fāṭima asked, who is there? Prophet Muḥammad said, your father. Fāṭima gave

the permission. But when He said that there was also ʿImrān. Fāṭima said that "I have
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Al-Ghazālī, Iḥyāʾ ʿUlūm

al-Dīn, vol. 2, p. 207. Qushayrī, Abu al-Qāsim, Al-Risālah al-Qushayriya, p. 25. 

Ādam are parts of each other

  Apparently, scholars have controversial statements among them but in bāṭin, they all agreed moreover whole world inwardly is a same. There are many things which indicate that all human is united such as in calling for good, forbidding from dishonour, Islamic canonical law like prayers, judgements, decides of punishments, punishments of sinner etc. One saint says that, "all world rather than being an aggregate souls or bodies like a specific human form a universe (ʿĀlam)." Another saint says that, "all mankind forms parts of each other because they are created by just one substance." Apparently, war and fight, quarrels and clashes etc. among the peoples proves that the people have contradiction with each other, but they are inwardly same and united. For instance, the elements of the universe such as . In the east and west, there are myriad of followers of these Imāms. For instance, in the west, they are all followers of Imām Mālik. The habitants of Rūm, beyond the river 341 (central Asia), Pakistan and India's people are followers of Imām Abū Ḥanīfa. In the other countries, they are mixed but many persons the followers of Imām Shāfiʿī. In the segments of mashāyikh, there are recognised mashāykhs such as

	Ḥasan Baṣrī, Shiblī, Bāyazīd (d. 261/875 or 264/877-878), Junayd, and Sulṭān
	Ibrāhīm Balkhī etc.
	On the folio 81, Imām Aḥmad ibn Ḥanbal narrated that whenever someone
	wants to ask him a question about Islam, he gives an answer to him. If the person
	wants to get knowledge about realities (ḥaqāʾiq), he sends him to Bishr (d. 226-
	227/841).
	The Four Imāms and jurists
	There were four popular Imāms among the mujtahidīn, Imām Abū Ḥanīfa,

the noble and the ignoble, servant and served person are one people like the bad and good parts of the person. This is why scholars and mashāykhs don't criticize each other and forbid people to use bad words for someone and bad deeds such as abuse, criticize, backbite, picking out faults, lie and false accusation, curiosity, and evil presumptions, fornication, robbery etc. One man got the punishment because of drinking while someone used bad words for him. Then Prophet Muḥammad prohibited him by saying "don't help the satan on that".
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According to the book Kashf al-Maḥjūb, Imām Shāfiʿī narrated that, when you see scholars who are getting advantages from the leaves (rukhṣa) of Islam, then you cannot get any benefit from them.

Imām Shāfiʿī, Imām Mālik, and Imām Aḥmad ibn Ḥanbal. According to the book Taʿarruf al-Taṣawwuf, there are many mujtahidīn but the most famous are the four 340 Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 6777, Abū Dāʾūd, Sunan, ḥadīth no. 4477.

Imāms

  45. He with the soul of Khadir, (he) that does not shrink from deathif he knows not the created (world), 'tis fitting.46. Thou sweetenest thy palate with the savour of false imagination; If you want, then go first to the market for begging in order to get the awareness of what is your value. So, Shiblī did so and repeatedly his value went down, so that after three years he did not get anything from anyone. At last, he went to Junayd and told his master what happened to him. Junayd said, now, your value is nothing compared to other people and you do not have any more desire for worldly thing. Now, you should stop begging because this activity was just for your inner purification not for collecting money."

	thou blowest into the bag of selfhood and fillest it:
	47. Then, at one prick of a needle thou art emptied of wind-
	may no intelligent man's body be fat (swollen) like this!
	48. Thou makest pots of snow in winter:
	when they see the water how they shall maintain that (former) constancy? 347

On the folio 90, according to ʿUbaydullāh, in the mentioned poetry of Mathnawī, the worse attributes (firʿawnī akhlāq) of bad peoples are highlighted. It is narrated in Dhakhīrat al-Mulūk, ʿIkrama (d. 636 AD) narrated that Prophet Muḥammad said, "miser, immoral, and coarse persons never enter into the paradise. And Abū al-Dardāʾ (d. 31/652) narrated that Prophet Muḥammad said that "on the judgement day, the heavy thing that will be put in the scale is the good ethics of muʾmin. Surely, God hates the bad talking and garrulous person." The beloved persons of God have the same attributes as God. According to Kashf al-Maḥjūb, "Shiblī went to Junayd, Junayd said him, O Abū Bakr! You have vanity in your mind since you are officer of guards and a son of Amīr Sāmira. So, you could not get the advantage from my ṣuḥba.

  possessed knowledge of the Book" 356 or other persons like Abū Bakr, ʿUmar, ʿUthmān, and ʿAlī, experienced scholars like Abū Ḥanīfa, Shāfiʿī, Mālik, and Aḥmad b. Ḥanbal, mashāyiks who followed sharīʿa and ṭarīqat like Junayd, Bāyazīd, Fuḍayl, Ibrāhīm b. Adham, and theirs followers who lived far away from fostered the desires of nafs, their followers in talks, works, and aḥwāl like Shaykh ʿAbd al-Qādir Jīlānī, Abū Madyan Maghrabī (d. 589/1193 or 594/1198), Shaykh Farīd al-Dīn Ajodhnī (d. 670/1271), Shaykh Bahāʾ al-Dīn Multanī, Shaykh Bahāʾ al-Dīn Naqshbandī (d. 792/1389) and others who followed the right path and lived far from the desires of nafs, they all are righteous scholars. Allāh knows better His creatures'
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Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 7138, Muslim, Ṣaḥīḥ, ḥadīth no. 1829, Al-Tirmidhī, Jāmiʿ, ḥadīth no. 1705, Abū Dāʾūd, Sunan, ḥadīth no. 2928, Ibn Ḥibbān, Ṣaḥīḥ Ibn Ḥibbān, ḥadīth no. 4489, Ibn Ḥanbal, Musnad, ḥadīth no. 5167
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355 Suyūṭī, ḥadīth no. 9993. 356 

Al-Qurʾān, XXVII: 40.

Shaykh

  Supreme guidance and greatest intercession are just for Prophet Muḥammad. It is narrated in the ḥadīth of the Ascension Night that, "Three bowls respectively, milk, honey, and wine were presented before Prophet Muḥammad during the ascension night. Prophet Muḥammad chose the bowl of milk and drunk it. Then it was said that "you are guided by dīn-i
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Al-Tirmidhī, Jāmiʿ, ḥadīth no. 2440.
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Ibn Māja, Sunan, ḥadīth no. 3685.
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Al-Qurʾān, II: 255.
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Al-Qurʾān, XXI: 28.
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Al-Qurʾān, XXVIII: 56.

  Muḥammad, "Yā Rasūl Allāh! We see that some Muslims do courtesy and humility and some of them do not. What's the reason? He stated, the one who gets the 364 Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 16,Muslim, Ṣaḥīḥ, ḥadīth no. 43, Al-Tirmidhī, Jāmiʿ, ḥadīth no. 2624, Al-Nasāʾī, Sunan, ḥadīth no. 4988, Ibn Māja, Sunan, ḥadīth no. 4033, Ibn Ḥanbal, Musnad, ḥadīth no. 12021. of ʾīmān, he has courtesy. And the one who doesn't get it, he doesn't have humility.
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The foundation of malāmatiyya tradition has been attributed to

Ḥamdūn al-Ḳaṣṣār (d. 271/884-5) 

who was the key figure of this group. The basic concept of this group is that all outward appearance of piety or religiosity, including good deeds, is ostentation. See for more about it,

Jong, F. de, Algar, Hamid and Imber, C.H., "Malāmatiyya", in: Encyclopaedia of Islam, Second Edition. 2007. 

sweetness

  to Dhakhīrat al-Mulūk, it is narrated that ʿUmar was visiting ʿAbdur Raḥmān in the street of Madinah. They saw a light in a house while its door was closed. The habitants were making noise like drunk people's noise. ʿUmar asked ʿAbdur Raḥmān about it, who's this house? He replied, this house is of Rabīʿa b. Umayya b. Khalf's and the drinking of wine at that house usually happens. ʿUmar said, what should we do? ʿAbdur Raḥmān said, we disobeyed God because God said in the Qurʾān, "don't spy each other" and we intended it. So, ʿUmar went away.
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Al-Qurʾān, XXIX:

69. 375 

Al-Qurʾān, XXIX: 45.

376 

Al-Aṣfahānī, Abū Nuʿaym,

  Muḥammad, this was lawful. Prophet Muḥammad said, "Allāh said to ahl-i badr (warrior of Badr 388 ), do whatever you want, I forgave you".389 On the folio 123, the writer of the book Mathnawī said,

	شود علت علتی گیرد ہرچہ
	شود ملت ملتی گیرد کفر
	Translation: Whatever an ill man takes becomes illness, if a perfect man takes
	infidelity, it becomes religion. 390

  Muḥammad" 392 . And other words of Prophet are, each bidʿat is misguidance. Shaykh Imām Ajal ʿAbd al-Azīz b. ʿAbd al-Salām mentioned in the end of the book al-Qawāʿid that sometime the bidʿat becomes wājib like the education of grammar (naḥw) for understanding the kalām of Allāh and his Prophet Muḥammad. And for writing the jurisprudence (uṣūl al-dīn) and dialectical theology (ʿilm-i kalām) in jaraḥ wa-l taʿdīl (assessing the reliability or unreliability of transmitters). Sometime the bidʿat becomes ḥarām like the people of jabriyya 393 , qadriya 394 , murjiʾa 395 , and 388 Name of a small town about 150 kilometres southwest of Medina, where the first one famous battle of early Muslims occurred in 2/624 with the Meccan clan of Quraysh. See Athamina, Khalil, "Badr", in: Encyclopaedia of Islam, THREE.389 Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 3983, Muslim, Ṣaḥīḥ, ḥadīth no. 2494.390 Nicholson, Reynold Alleyne, The Mathnawi of Jalalu'ddin Rumi, (Luzac, 1926), vol. 1. 

391 Al-Qārī, Mirqāt al-Mafātīḥ sharaḥ Mishkāt al-Maṣābīḥ, p. 223. 392 Al-Qārī, Mirqāt al-Mafātīḥ sharaḥ Mishkāt al-Maṣābīḥ, p. 223.

  ). Imām Shāfiʿī said, each new activity which is against Qurʾān, sunna, the words of companions of prophet, and ijmāʿ, is apostasy. And a good activity which is not included in latter things is not bad. Seeing a group of tarāvīḥ prayer, ʿUmar said that it was a good bidʿat. This is written in the book Tahdhīb al-Asmāʾ wa-l Lugāt by Imām Abī Zakariyyā Yaḥyā al-Nawawī (d. 676/1277). 397 I (ʿUbaydullāh) say that this argument is agreed by me. Another reference also favoured a ḥadīth that 'who derived a new good thing in Islam…'. Other ḥadīth also supports this meaning. According to the book ʿAynī Sharḥ Bukhārī, Ibn Baṭāl said that a group of righteous men dug up their grave before their death. The people objected to the group that it was not the way of the Prophet's companions. The companions must do it, if it is mustaḥab. I say that it is not considered unlawful if the companions do nothing. And other ḥadīth 'whatever the muʾmin considered it good, it is also considered good near God', unveils its subject, particularly if the righteous man did like that, etc. p. 848-850, and Watt, W. Montgomery, "D̲ j ̲ abriyya", in: Encyclopaedia of Islam, Second Edition,

  See Madelung, W., "Murd̲ j ̲ iʾa", in: Encyclopaedia of Islam, Second Edition, 2007. 396 Musjassama is the one who believe that God has physical body which is strictly condemned by Imām Ahmad Raḍā Khān's pamphlet named "Qawārʿ al-Qahhār ʿAla-l-Mujassamah al-Fajjār".
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Al-Qārī, Mirqāt al-Mafātīḥ sharaḥ

Mishkāt al-Maṣābīḥ, p. 223-4. 

  And lastly, "And when hisLord revealed Him to the mountain He made it crumble to dust; and Moses fell down swooning"403 . Ṣaḥīḥ, ḥadīth no. 179, Ibn Māja, Sunan, ḥadīth no. 195, Ibn Ḥanbal, Musnad, ḥadīth no. 19632. 

	According to a ḥadīth, Abū Mūsā Ashʿarī narrated that, Prophet Muḥammad
	said, "the veil of God is basically a nūr. If He removes it, His bountiful tajalliyyāt
	(manifestations) where the sight of human goes, burn to humans". 404 Zarārah b. ʿAwfī
	narrated that, "Prophet Muḥammad asked to Jibrail, did you see God? Jibaril said by
	trembling that, O Muḥammad! There are seventy veils between me and God. If I may
	go near them, I'll be reduced to ashes". 405
	All of these are habits of saints such as shivering, shaking, dancing, tumulting,
	and weeping even laughing. And this is not hidden by any expert of ḥadīth.
	According to Kashf al-Maḥjūb, when ʿUmar b. Khaṭṭāb heard before accepting
	the religion of Islam that his sister and the husband of his sister have converted to
	399 Al-Qurʾān, LVII: 16.
	400 Al-Qurʾān, XXXIX: 23.
	401 Al-Qurʾān, LIX: 21.
	402 Al-Qurʾān, II: 74.
	403 Al-Qurʾān, VII: 143.

404 

Muslim, 405 

Al-Qārī, Mirqāt al-Mafātīḥ sharaḥ Mishkāt al-Maṣābīḥ, ḥadīth no. 5729.

  : "have you learnt the Qurʾān?". He replied, yes. She ordered him to read a verse of Qurʾān. He did it and screamed then died. Aḥmad b. Abī al-Ḥawārī narrated that, he saw a young man in the jungle who was standing near a well. The young man asked me to perform the samāʿ so that he can die easily, then a verse descended on the heart by revelation, "Those who have said, 'Our Lord is God.' then have gone straight".411 The young man said, by God's oath! Aḥmad read the same verse which he heard from an angel. After that instantly he died.On the folio 130, It is narrated in the book Nafaḥāt al-Uns that, Shaykh al-

	Islām Khwāja ʿAbdullāh Anṣarī (d. 1088 AD) narrated that Dhu al-Nūn Miṣrī (d.
	245/859 or 248/862), Shiblī, Kharrāz (Abū Saʿīd Aḥmad b. ʿĪsā, d. 286/899), Nūrī
	(Abū al-Ḥusayn, d. 295/908 AD), and Darrāj (d. 320/932) died during their samāʿ.
	406 Al-Qurʾān, XX: 1-2.
	407 Al-Qurʾān, LXXIII: 12-13.
	408 Al-Qurʾān, LII: 7-8.
	409 Al-Qurʾān, VII: 41.
	410 Al-Qurʾān, V: 83.

question

  Nafaḥāt al-Uns, Shaykh Abū ʿAbdullāh Khafīf (d. 371/982) narrated that his disciple came to him and informed that Shaykh Abū Bakr Ashnānī fell down on the floor and died. Shaykh Abū ʿAbdullāh said that he went there and asked people about Ashnānī and what happened to him and what was the qawwāl reading? The people told him that the qawwāl was reciting these following Translation: ʿIshq is like a sickness that melts by its disease, the death is less than temptation. If he is alive, he lives his life unhappy. If he died, then he will die due to his disease.According to the folio 135, Shaykh Ashnānī when listened to these stanzas, he became emotional while he was on the floor. So, he fell down in this situation and died. Shaykh al-Islām said, how a thirsty man can feel comfortable with anything but water. And also, he said that the loyalty of friend is to die in friendship.It is also narrated in the book Nafaḥāt al-Uns that Shaykh Abū ʿAbdullāh Khafīf told about Abū Bakr Iskāf who fasted for thirty years. When the time came to his last breath, people put wet bread on his lips to humidify them. He thrown it and died in a state of fasting. In fact, they preferred to keep the name of ʿĀrif billāh.

	بدائہ مات مات وان		لنصفا عاش عاش ان
	two stanzas,		
	بالئہ دون والموت	ہ	بدائ یذوب عاشق دنف

  Translation: By God, if we couldn't get divine help, we couldn't get the guidance nor do prayer and charity. Please give us the power of patience and keep us strong when

		19/640 and 35/656) narrated that Prophet Muḥammad said
	"some poetry is ingenuity". 418	
	Barāʾ b. ʿĀzib (d. 72/691) narrated that "on the day of trench (yawm al-
	Khandaq 419 ), Prophet Muḥammad was digging the soil and His abdomen was
	surrounded by dust while he was reading the stanzas of ʿAbdullāh b. Rawāḥa Anṣarī,
	صلینا وال تصدقنا وال	اهتدینا ما ہللا لوال وہللا
	قینا	ال ان االقدام وثبت	علینا سکینۃ فانزلن
	ابنیا فتنۃ ارادوا اذا	بغواعلینا قد والمشرکون

  Muḥammad said to Abū Mūsā Ashʿarī, O Abū Mūsā! God gifted you a beautiful voice like the descendants of Dāwūd.421 On the folio 137, ʿAmr b. Shurayd narrated from his father that, he was riding with Prophet Muḥammad. Prophet Muḥammad asked him, do you remember any Ṣaḥīḥ, ḥadīth no. 6145.419 Name of the trench evoked in the Qurʾān (XXXIII, 15-27) which was diggen around Medinah by the Prophet Muḥammad and his companions on the suggestion of Salmān al-Fārisī against Quraysh.420 Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 3034, Muslim, Ṣaḥīḥ, ḥadīth no. 1803. 421 Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 5048, Muslim, Ṣaḥīḥ, ḥadīth no. 793, Al-Tirmidhī, Jāmiʿ, ḥadīth no. 3855. poetry of Umayya b. Abī ṣalt? He replied, yes. Prophet Muḥammad ordered him to recite it. He recited more than hundred stanzas. 422 The Etiquettes of samāʿ According to the book Kashf al-Maḥjūb, don't make the habit of samāʿ. If someone doesn't want to listen to it, then don't listen. He should do it later thus its greatness will not come out from his heart. The samāʿ should be done in the presence of the murshid. And the public should be not there. The qawwāl should be honoured. His heart should be free from each occupation. The body should ignore the amusement. There should not be any kind of formality. He should not go to samāʿ unless he knows it. If he obtains the maʿrifa, don't try to keep him away from it. He should follow this maʿrifa, if the maʿrifa motions are in his body, let him do it, otherwise be silent. It is not possible to make difference between quwwat-i ṭabaʿ (capability of nature) and sawz-i wajd (warmth of ecstasy). He must have the power to accept the wārdāt-i ḥaqq and must have the power to keep the rules of it. If the domination appears in the heart, don't try to stop it. If he has to stop, don't try to get it. He should not expect anybody else to do it, if he feels the ḥarakat (spiritual movements). If anybody tries to help him, don't forbid him. Don't put bad thoughts in the heart against him, since the practitioner thinks of Allāh and listens with his heart. If a group is very excited during samāʿ but your heart is not moved, don't deny them because it is not good for you. Be happy with your condition. Whatever kayfīyyat (rapture) appears in you, accept it as it is good for you. On the folio 139, it is stated in the book Kashf al-Maḥjūb, "I am ʿAlī b. ʿUthmān Jilābī consider that the beginners should not attend the samāʿ as of them it can be very problematic and disastrous. It is often seen that the women like to look at young men from the terrace during the maḥfil-i samāʿ. So, that's why the dense veils grow in the heart. Later, illiterate pīrs have received those bad things as a custom. And honesty disappeared among them. I forgive in the name of God those things which I have passed, and I need help from Him to keep safe from every esoteric and exoteric disasters. The writer of the Nafaḥāt al-Uns said in his admiration for the book Majmaʿ-i Asrār-i Ṭarīqat, as there is nothing written like that book to describe the subtleties of ṭarīqat in Islam. The writer of the book is Muḥammad b. ʿAṭiyya who said that to try to keep your heart in such a way requires that there should be not any desire except Allāh. If you do it, then don't regret if the aḥwāl u karāmt don't appear in you. On the folio 140, Abū Ṭālib Makkī (d. 386/996) wrote in the book Qūt al-Qulūb 423 (Nourishment of the hearts), one man went to Prophet Muḥammad and saw there some companions of Prophet who were reciting the Qurʾān and some were

	415 Al-Qurʾān, XXVI: 224.
	416 Ibn Ḥibbān, Muḥammad, Ṣaḥīḥ Ibn Ḥibbān, ḥadīth no. 5786.
	417 Abū Dāʾūd, Sunan, ḥadīth no. 5012.
	418 Al-Bukhārī,

Don't interfere in any body's samāʿ by making noise. And don't embezzle the time of someone. Don't think about anybody to correct his "niyyat" (a vow of intention to do something) because it creates distraction and ominousness. If the qawwāl recites the qawwālī with a very good voice, don't admire him. If he recites with bad voice or recites bad poetry, don't hurt him.
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Muslim, Ṣaḥīḥ, ḥadīth no. 2255, Al-Bukhārī, Al-Adab Al-Mufrad, ḥadīth no. 799. the reciting the stanzas of poetry. By wondering, he asked Prophet Muḥammad, here is Qurʾān and there is poetry? Prophet Muḥammad replied, once a Qurʾān and secondly a poetry.

According to Kashf al-Maḥjūb, he said that Junayd's view is credible and close to his opinion. He said, a man when he gets awareness about Allāh that Allāh is not like us, the sorrow grows up. Many scholars agreed on this perception that "sulṭan ʿilm qavī az sulṭan wajd" (having knowledge is stronger than having ecstasy). If sulṭan wajd gets the power, wājid is in is danger. If sulṭan ʿilm gets the power, scholar is in peace. The summary of this description is, the Ṭālib should stay a follower in all

  They have created it by their own religion. But scholars consider it like a disaster. This habit has been taken by the Hulūliyyān 424 .According to Nafaḥāt al-Uns, Abū ʿAbdullāh Ḥaṣrī said, he listened from Fateḥ Mūṣlī who used to say that he lived with thirty saints who were all in the position of abdāl. They gave him a piece of advice on the time of his leaving by saying that "stay far from the ṣuḥba of beardless boys because there are a lot of trials and problems; the person has troubles when he tries to get awareness about them". If the person doesn't have the appearance of human nature nor concupiscent desires, he can get the ṣuḥba of them. misguidance, and something new in Islam which was not in the time of companions of Prophet 427 and appeared after that time. Shaykh Muḥy al-Dīn ibn ʿArabī Ḥātmī said that the samāʿ in this time is not worthy of Muslims although they are pious or God-fearing people.424 The one of the branches of Sufis who believe in the transmigration of soul or the passing of a soul into another body.425 A typical term in the knowledge of ḥadīth used for tābiʿī who narrated it with its complete credentials buth with the name of companion is lacking. See for more detail, Juynboll, G.H.A., According to the book "Mishkāt", Anas b. Mālik narrated that Prophet Muḥammad's slave whose name was Anjasha was a ḥudī (camel rider's traditional song) reciter. He used to recite the ḥudī for Prophet. He had a very nice voice. Prophet It is written in the book "Mishkāt" that ʿĀʾisha narrated that Abū Bakr came to her while two teenage girls were singing by drumming on the day of Minā. These stanzas were the same than the ones which had been recited on the day of Biās by Anṣār. Prophet Muḥammad tore off the cloth on his body. Abū Bakr scolded her.Prophet Muḥammad said him while he removed the cloth from his face to not scold her because these days were Eid days". b. Bisyār said that he saw Saʿad b. Abī Waqās (d. 674 AD) who was singing while he was going between Makkah and Madinah. Sulaymān said to him, Subḥān Allāh (glory be to Allāh), he is singing while he is in the iḥrām (state of purity). He replied, O' my nephew! I am reciting neither bad thing nor satire. 438Samāʿ without musical instrumentsOn the folio 145, all scholars agreed upon that the samāʿ without instruments is lawful (mubāḥ) if the situation is peaceful. Companions, tābiʿīn, and mujtahidīn such as Abū Ḥanīfa, Shāfiʿī, Mālik, and Aḥmad b. Ḥanbal have same opinions about that. The samāʿ, for repelling panic, is not an issue but to leave it is better, as it is mentioned in the several books of fiqh.According to Kashf al-Maḥjūb, it is lawful to listen to the stanzas because Prophet Muḥammad listened to them himself. The companions also recited it and listened to it. Prophet Muḥammad said, some poetry is ḥikmat (wisdom). And also said, the ḥikmat is a thing left for Muslim who lost something, so they have the right to find them more than others. He also said that the truest words among the ʿArab people is the words of Labīd. He said:

	Muḥammad told him, stop O Anjasha. Do not break the mirror (heart)". 428 (Agreed by
	all Imāms)	
	باطل ہللا	ماخال شئی کل اال
	زائل محالۃ ال نعیم کل
	Translation: Everything which is empty from God, is a null and void. Everything must
	have to finish.	
	"ghināʾ?" 431	
	Ibn ʿAbbās narrated that ʿĀʾisha got a girl married to someone. She had
	relation with Anṣār tribe. Prophet Muḥammad asked ʿĀʾisha, have you left her? they
	replied, yes. Prophet Muḥammad asked again, was there any singer? They replied, no.
	Prophet said, Anṣār likes to recite ghazals. May anybody go with her by singing that
	stanzas,	

The reciting poetry is not forbidden in every condition. For instance, it is narrated in the book "Mishkāt" that "ʿĀʾisha asked a question about poetry to Prophet Muḥammad. He said, the good poetry is good, and the bad poetry is bad. This ḥadīth has been also narrated by

Dāraquṭnī (ʿAlī b. ʿUmar, d. 385/995) 

as mursalan

425 

and Imām Shāfiʿī narrated the same ḥadīth from ʿUrwah as mursalan.

426 

According to the book Taʿarruf al-Taṣawwuf, some authentic saints forbid the samāʿ because it is kind of bidʿat, "Mursal", in: Encyclopaedia of Islam, Second

Edition, 2007. 426 Bayhaqī, al-Sunan al-Kubrā, vol. 10, p. 239. 427 

Ahmad Sirhindī added that the samāʿ was also not in the time of four caliphs as it is mentioned in "les danses Naqshbandi en Asie centrale et au Xinjiang: histoire et actualite" by Thierry Zarcone in the journal of the History of

Sufism 4, (2003-2004)

, p. 183.

Musical instruments for qawwālī

429 (Agreed) 

Sayyid commented under that ḥadīth in Mishkāt, this ḥadīth proves that samāʿ and drumming are lawful sometime but to insist on that is makrūh, puts on end to justice, and erases kindness.

On the folio 143, According to "Mishkāt", ʿĀmir b. Saʿad narrated that he went to a wedding while he saw Qurẓa b. Kaʿab and Abī Masʿūd Anṣārī. Some girls were singing. He said to them, O companions of Prophet! This is going on in your presence? They both replied, if he wants to sit here, listen to them with us, otherwise he should go out because to listen to samāʿ in the marriage ceremony is legitimated by Prophet

Muḥammad. 430 

According to "Mishkāt", ʿĀʾisha narrated that she had a girl of Anṣār. She got her married to someone. So, Prophet Muḥammad asked to ʿĀʾisha, did you not listen to the "ghināʾ" (melody) from a girl since Anṣār likes the 428 Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 6210,

Muslim, Ṣaḥīḥ, ḥadīth no. 2323. 429 Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 3529, Muslim, Ṣaḥīḥ, ḥadīth no. 892. 430 Al-Nasāʾī, Kitāb al-Sunan al-Kubrā, vol. 5, p. 241. 431 

Al-Qārī, Mirqāt al-Mafātīḥ sharaḥ Mishkāt al-Maṣābīḥ, ḥadīth no. 3154. Sulaymān
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Kashf al-Maḥjūb ......

Original Persian text of Sharh Mufassal Qawl-i Faṣl fi al-Bay'a wa al-Samā ذکر

  عن ولابیع جارۃ ت ّاتلھیھم ل "رجال ی: تعال ہ ّ الل قال خافون ی وۃ ّک وایتاءالز وۃ ل الصّ واقام ہ ّ الل والابصار" القلوب فیہ ّب تتقل ً یوما 22 ۔ خافون ی ولفظ است برطرف ایشان شوق وآخرۃ ازدنیا کہ گفتید شما کہ گوید کسے اگر این آنکہ جوابش میکنند، ابا ازین دنیا پس والا دراموردنیوی چہ چنان است ظاہر حسب ب نیست۔ ایشان حاجب چیزازاینہا وہیچ وآخرۃ رسد مرتبہ باین کہ است کسے واقل بمتابعۃ راہم واقطاب انبیاءاست مرتبہ این چہ زیران ً ًخلیلا متخذا "لوکنت السلام علیہ قولہ کند می این بعلومرتبہ اشارۃ شود حاصل ایشان تامہ

	Part 4: خذت لاتّ ّرحمۃ ال خلیل صاحبکم کن ول ً ابابکرخلیلا باب درین کہ وآیات گرفتن درباب یعنی
	است جید	پیرومرشد
	:	Atheist; apostate; heretic;
		infidelity; religious hypocrite.

م درقرآن کہ است این است آمدہ ہمہ قیامۃ درآنروز دوستان ّقیان مگرمت باشند بایکدیگردشمنان

  ی ّاء "الاخل کہ است آیۃ این ترجمہ و ّ عدو لبعض بعضھم مئذ ّقین" المت إلا 23 ود ّۃ خل وازین چہ کنندچنان ومرشدی وطالبی ومریدی پیر تعبیربہ گاہی وستی وغلامی بمولائی وگاہی ومملوکی کی بمال وگاہی وشاگردی باستادی وگاہی مشہوراست درعوام بلفظ را وضعیف کنند قوی راتعبیربلفظ قوی جانب کہ الغرض وخادمی خدومی بم وگاہی اصطلاح۔ ٍ ولکل ضعیف بص ازحضرت است الملوک ودرذخیرۃ واولادنا اہلینا من إلینا احبّ اخواننا گفت کہ ؓ ری درروزقیامت ایشان کہ دانست وباید الآخرۃ۔ ّرون یذک وإخواننا ّنیا الد ّروننا یذک اولادنا ّ فإن آیۃ ازین پس مذکورشد شفاعۃ حل درم درمتن چہ چنان گردند ممدومعاون کثیرہ درمواطن گ خود رارہنمائی ّقی دردنیامت باید کہ شد معلوم ّۃ خل حاظ ل تادرآخرۃ ّقاء ات کسب سوئے یرد حبت برص صلحاء حرص سبب است واین وارہاند۔ دوزخ وازآتش کند شفاعۃ داشتہ حدی فی ۃ المشکو فی ما ک فاخذت عسل من واناء لبن من خمرواناء من باناء اتیت ثم المعراج ث علیہ۔ متفق امتک خمرغوت ال لواخذت انک اما الفطرۃ ھدیت لی فقیل وشربتہ اللبن

	را ایشان خودچہ امثال وہمنشینی ا بر نیست۔ تکیہ خود عمال
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شیرکہ کاسہ اند خلائق ہادی اوکہ خیارامت لاجرم گرفتی برہرچہ قادربود آنکہ باوجود وبرظاہرشرع اند گرفتہ دارد وشیرینی مستی اندک آنکہ باوجود وثابت اند مستحکم آن وباطن اند شدہ دادہ پیالہ ہرسہ

  

	اشارہ	گرفتن شیر پیالہ	این پس	حضرتﷺ آن متابعۃ مال ک ازسبب

نیزدرحق شیرینی این پس است مراتب جمیع جامع کہ محمدی ذات ّت ملی واک ّت باتمی است ودربعضی زیادہ مستی جہۃ دربعضی آمد ختلفہ م بطورہائے خواص از ریک ہ شیرینی جہۃ قدری شد زیادہ مستی کہ درآنکسان پس ہ ّ الاالل لایعلمہ الطورالذی علی بعضی ودر زیادہ است زیادہ فروتنی است زیادہ شیرینی جہۃ کہ بعض ودران ظہورکرد ایشان در استغناء ۔

  را این اکنون گفت پرسیدند راازایمان ّاص خو ابراھیم کہ است حجوب الم ودرکشف چہ ازآن ندارم جواب ّہ مک قصد من اما کنم جواب بمعاملۃ تا باید ومرا بود عبارۃ گویم ہرچہ گفت بیابی خود مسئلہ جواب تا کن حبۃ ص من با راہ اندرین عزمے نیزبرہمین وتو دارم آمدی پدید آب شربت ودوکاسہ دوقرص را ہرشب رفتم باوے ببادیہ چون کردم چنان ان تاروزے برداشتی خود ویکی دادی من را یکی را آن چون سوار آمد پیری بادیہ درمیان سوارشد وپیربراسپ گفتند خن س ندوزمانی پرسید را ویکدیگر آمد فرود اسپ از بدید توگفتم وسؤال جواب آن گفت بود کہ پیر آن کہ بگوئی مرا الشیخ ایہا گفتم وبازگشت نک اجابۃ ومن میطلبید حبۃ ص ازمن کہ السلام علیہ پیغمبر خضر آن گفت چگونہ پرسیدم ردم شود تباہ برمن ّل وتوک کنم بروی حق ازدون اعتماد او حبۃ ص اندر کہ ترسیدم گفت چرا فرمود ّ ّوجل عز خدائے چہ چنان باشد ّل توک حفظ ایمان حقیقۃ " کنتم ِن ا ّلوا فتوک ہ ّ الل وعلی مؤمنین " 51 زیارت ب بکوفہ ہ ّ الل رحمہ ّاص خو ابراھیم چون کہ است معروف واندرحکایت

	)	۲۳	( ت	ی ٓ ا	لمائدۃ،	ا	سورۃ ن ٓ القرا	51
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Appendix A Calendar of Chishtī ʿUbaydī Saints' Death anniversaries

The following list is mentioned in the book ʿIbād al-raḥmān by Khwāja Muhammad ʿĀdil in 1999. It has two parts. The first volume deals primarily with biography of Khwāja ʿUbaydullāh Multānī and the second one quotes briefly testimonies by his successors. Here are the death-anniversary dates of Chishtī ʿUbaydī Masters in sequence of ascending according to the chronological order. When ʿUmar used to get free from prayer of ishrāq (sunrise), he used to go to Aywāni Khilāfat (court) as a judge to make justice among the peoples. At the time of chāsht (supererogatory morning), he used to go to Baqīʿ (now it has been converted into burial ground) for making the tiles or bricks and after that he used to offer the prayer of ẓuhr (second prayer of a day). He offered prayer by himself and after that he used to do justice till prayer of ʿaṣr (third prayer of a day).

Some illustrations of the filed work

Once Abū Mūsā Ashʿarī (d. 48/668) got a dirham during sweeping at bayt almāl. He gave it to the son of ʿUmar. ʿUmar asked his son about the dirham: how he found it? He replied that he took it from Abū Mūsā Ashʿarī. ʿUmar scolded Abū Mūsā Ashʿarī and said that he wanted to make his son an enemy because of that dirham.

And ʿUmar also said him: do you want ʿUmar to be caught up at the judgement day because of that dirham? ʿUmar gave it back to bayt al-māl.

Later some years of his khilāfat, ʿUmar became weak and he apologized for his position for the reason that he couldn't work anymore. He also said them that if they feel convenience, then they could fix the common salary like a general in order to continue to help the poor. It is narrated that ʿUmar appointed Abū al-Dardāʾ (d. 31/652) as a governor at Homs, currently a city of Syria. Abū al-Dardāʾ had just an old mat, a sword, a copy of the Qurʾān, and a bowl of clay. There, he used to go far for the toilet and that's why he was very nervous. One day, he bought some sticks in one and half dirham of bayt al-māl and gave it to labour for construction the toilet.

When ʿUmar heard this fact, he wrote a letter to him that "why did you spend that money from bayt al-māl? Is it not enough to go to the ruins of Rum, which was near him? And shouldn't you move to Damascus and pass your entire life there". When Abū al-Dardāʾ read that letter, he went to Damascus by walk and he lived there until his death.

The Bayʿa of ʿUthmān and ʿAlī

After ʿUmar, the people got bayʿa from the third caliph ʿUthmān (d. 35/655) and then from the fourth caliph ʿAlī. Ibn ʿAbbās narrated that when ʿAlī (d. 41/661) became khalīfa, he separated from his son Ḥasan (d. 49/669-70) because Ḥasan was similar in face and character of Prophet Muḥammad. That's why he used to respect him and didn't ever ignore his talks. ʿAlī was afraid that if his sons recommend somethings as rules of Islam, he couldn't but adore his sons.

Chapter 6

The description of Samāʿ

The samāʿ, if heard without mazāmīr (flute/single or double reed wind instrument or other musical instruments used by mouth) is considered lawful by many scholars, but it is not allowed by some extremist scholars. It is forbidden by most of scholars and four Imāms if it is heard with mazāmīr, but some scholars of ḥadīth and saints declared it mubāḥ since, according to them, samāʿ causes the progression of the spiritual levels. They also said that dhawq can be obtained by samāʿ, it couldn't be obtained by other things. So, that's why it is not tolerable to criticize those scholars.

On the other hand, whoever depends on the desires of nafs and are dominated by its enjoyment, he should never follow the features of the saints. For instance, it is forbidden to follow or act upon the attributes of Prophet Muḥammad.

On the folio 120, Mawlānā Jāmī reported the words of Abū al-Ḥasan Kharqānī (d. 1033 AD) in the book Nafaḥāt al-Uns: if someone listened to the melody (surūd)

and had a purpose to get the happiness of God, this is better than those who read the Qurʾān and don't have the desire to get the happiness of God. Jāmī even said that the prophet's heir is the person who follows the prophet properly, not just for doing the black folios. (Means writing the books)

Khwāja Ḥāfiẓ said on that place:

خطااست مگوکہ دل ازاہل بشنوی کہ سخن است جا ایں خطا دلبرا نہ شناس سخن Translation: "When you hear the lovers' words, think them not a mistake. You don't recognize these words; the error must be your take". 381 According to the Qurʾān, "nothing is, that does not proclaim His praise, but you do not understand their extolling" 382 .

381 https://www.hafizonlove.com/divan/01/022.htm. 382 Al-Qurʾān, XVII: 44.

اکم وحی انا فحی اتیناکم، اتیناکم

Translation: we have brought to you, we have brought to you, so who gave the life us, He gave the life you. 432 On the folio 144, Rabīʿ bt. Maʿūdh b. ʿAfrāʾ said that when she left for another home by marriage, Prophet Muḥammad came to her house. He sat like you sit on the bed. There, some relative girls of Rabīʿ were reciting eulogy about the martyrs of Badr by drum. One of them started to read, "there is a prophet who knows what will happen tomorrow". Prophet Muḥammad told her, leave it and read the stanzas which she was reciting before. 433 ʿĀʾisha reported that "one girl got married to an anṣārī man. Prophet

Muḥammad told her, did you not hear the song? anṣārī very likes the song". 434 When Prophet Muḥammad came from Makkah to Madinah, the people of Madinah After listening those stanzas, Prophet Muḥammad said, Allāh knows that, I like you". 436 ʿUmar addressed the "ghināʾ" as a provision for passenger. Someone also said, "Behind the veil parrot-like, I am trained and entertain, I repeat what the Master has taught me and had me retain". 458 So the tree and fire are also reciting that there is nothing but God, is a samāʿ. and theirs voice is from epiphany.

Khwāja Ḥāfiẓ said, "A nightingale had a rose-leaf, pleasant of hue in his beak, and on that leaf and pleasant food, bitter lamentation held. To him, I said, "In the very time of union wherefore is this lament and cry. He said: "in this work of lament, me the beloved's beauty held". 459 The next stanza of Shaykh Saʿdī are:

نزد سر بر دست مگس چون او کہ نزد پر دل شوریدہ پیش مگس Translation: "To the lover distracted a fly comes not nigh, For he beats at his head with his hands like a fly".

صاح چون کنند مستی دوالب آواز با کنند پرستی مے دالن ب

Translation: "When hearts men are adorers of wine, at a water-wheel's sound they to rapture incline".

داری عشق گر است سماع ستور سم آواز کہ مطرب نہ شور و

Translation: "Not the minstrel alone, but the horse's hoof's sound, Is music, if rapture within you is found".

On the folio 167, it is written in the book Taʿarruf al-Taṣawwuf, some scholars argued that the word samāʿ is derived from philosophy. Its means that the philosophers invented the musical instruments. They used to make different unauthorized changes among the people. For instance, joy and sorrow, illness and healthiness; it is even said that they used to create the atmosphere to be alive and dead. The writer of the book also stated that according to the book Kashf al-Maḥjūb, the samāʿ alights from God. It is basically a mixture of jest and fun. For beginners, it is not allowed to go to the maḥfil-i samāʿ because they are not able to accept the right 458 https://www.hafizonlove.com/divan/08/380.htm. 459 https://hapigan.net/ghazal-77-a-nightingale-had-a-rose-leaf-pleasant-of-hue-in-his-beak/?lang=en.

Bayʿa Bāṭinī:

Inwardly commitment.

Bayʿa Riḍwān:

The pledge that was sworn under the tree to Prophet Muhammad by his companions in 6 A.H.

Bayʿa Ẓāhirī:

Outwardly commitment.

Bī-dhawq:

Tasteless; having no spiritual taste.

Bayt al-Māl:

Lit., the house of wealth; in conceptual sense is, the "fiscus" or "treasury" of the Muslim State.

Bidʿat:

Lit., innovation; bad innovation; innovation or novelty in Islam. The plural form is bidʿāt.

Biʾr Maymūn:

The name of well.

Chāsht:

Supererogatory morning; the prayer offered in late morning.

Daff:

A musical instrument, a kind of bass tambourine.

Dahshat:

Extreme fear; fright; dread.

Ḍaʿīf Riwāyāt:

Weak narrations; a weak or suspicious narrative in the chain of narratives.

Darbān:

Doorkeeper; guard; concierge.

Dār-i Kufr:

The state of non-Muslims.

Darwayshī:

Poverty; the way of life of dervish.

Dhāhiba:

Lit., goer; continuing sin.

Dhawq-i Aḥwāl:

The taste of mystical states.

Dhikr:

Remembrance; reciting or reading the praise of God or Qurʾān. Its plural form is adhkār.

Dīn:

Religion; faith.

Dīn-i Fiṭrat:

Nature of religion; instinct religion.

Dīwāna:

Insane; holy fool.

ʿAydgāh:

Special place for congregational Eid prayers.

Fajūr:

Immorality; debauchery.

Fanā fi-l-Tawhīd:

Dissolving in God; Extinction in the experience of God's unity.

Faqīh:

Islamic jurist; having expertise in Islamic jurisprudence.

Farḍ:

Obligatory, a religious rule.

Farḍ Kifāya:

Communal obligation; one of the Islamic law.

Fāsid Māda:

Stagnant material; the ulcerate; something sinister.

Fāsiq:

Reprobate; impious; transgressor; perverse man.

Fatwā:

Decision; verdict; legal opinion of an Islamic scholar.

Fikr:

The plural form is afkār; thinking; solicitude; anxiety.

Fiqh:

Literally means knowledge or understanding. A specific study of religious issues derived by authentic religious scholars.

Firʿawnī Akhlāq:

Worse features/attributes.

Fisq:

Obscenity; breaking divine law; impiety; defiance.

Fitna:

Temptation; sedition.

Faqīr:

Poor man, dervish

Fussāq:

See. fāsiq; It is plural form of fāsiq.

Ghināʾ:

Song; singing; music;

vocalization.

Ḥadīth:

Traditional sayings of Prophet Muhammad.

Ḥājat:

Necessity; spiritual need.

Ḥāl:

Situation; the mystical state; state of ecstasy and fervour.

Ḥanafī:

Follower of Imām Abū Ḥanīfa, one of the four Sunni school of thought.

Ḥaqīqat:

Truth; reality; the state of knowing absolute truth; the plural form is ḥaqāʾiq.

Ḥaqīqat-i Rabbāniyya:

The reality of sovereignty.

Ḥarakat:

Spiritual movements.

Hidāyat:

Guidance; instructions; righteousness.

Ḥijāmī:

Hairdresser; barber.

Hijra:

Migration; emigration; moving to another place.

Ḥikmat:

Wisdom; ingenuity; philosophy.

Ḥikmat-i Yūnānī:

Greek philosophy; Greek wisdom literature.

Ḥudaybiyya:

A place in Saudi Arabia known by pivotal treaty between Prophet Muhammad and Quraysh in 6 A.H.

Ḥudī:

Camel rider's traditional song.

Ḥudūd o Qiṣāṣ: Law of retaliation of murder.

ʿIbrat: Admonition; warning; example.

Ifrāṭ:

Abundance; profusion; surplus.

Ifṭār:

Breaking fast.

Iḥrām:

Intention; pilgrims during ḥajj and ʿumrah; state of purity.

ʾIḥsān:

Benevolence; spiritual virtue; conferring of obligation.

Ijmāʿ:

Consensus of religious scholars; agreement of religious elite; one of the four sources of law of Islam/sharīʿa.

Ijtihād:

Jurist's effort; new approach based on reasoning in problems of Islamic law; spiritual struggle.

Ilāhī:

Divinity; my God.

ʾIlā-yi dīn-i Muḥammad:

Upholding the religion of Muhammad; evoking the tradition of Muhammad.

ʿIlm-i Kalām:

Dialectical theology; scholastic theology.

ʿIlm-i Qashrī:

Outward knowledge; the superficial knowledge.

ʾĪmān:

Faith; creed; belief.

Inshʾ:

Origination, beginning of the thing.

ʿIrfān:

Gnosis; intuitive knowledge; discernment; deepest spiritual awareness.

ʿIrfān-i Ākhirat:

Awareness of hereafter; gnostic knowledge of afterlife.

ʿIrfān-i ḥaqq:

The gnosis of reality; awareness of truth.

ʿĪsawī:

Referred to Jesus.

Ishrāq:

Lit., sunrise; radiance; the prayer offered at sunrise.

Isqāṭ:

Nullify; taking away.

Istighnāʾ:

Independence; self-sufficiency.

Istiḥbāb:

See. mustaḥab.

Ittibā-yi Nafs:

To follow the ego; worldly desires.

Jabriyya:

Sect believing that God forced humans to commit their actions

Jahālāt-i badanī:

Lack of knowledge about nature.

Jahr: loudly reciting; speaking audibly.

Jahl-i murakkab:

Gross ignorance; false pretention to knowledge; having unawareness from everything.

Jalāl:

Greatness; glory; splendour.

Jalālat:

Magnificence.

Jalāliyya:

Majestic qualities; wrath; glorious.

Jallād:

Executioner; hangman.

Jamāliyya:

Pertaining to beauty; merciful; the beauty of God.

Jaraḥ wa-l-Taʿdīl:

Assessing the reliability or unreliability of transmitters.

Jaw kā dāna:

Lit., a grain of oats; an anecdote means nothing.

Jawāz:

Legality, permission; justification; lawfulness.

Jihād Akbar:

Greater effort and struggle; the fight against one's ego.

Jihād Aṣghar:

Little spiritual effort.

Jihād bi-l-nafs: Struggle against concupiscent ego.

Kafāra:

Compensation; expiation; atonement.

Kāfir:

Infidel; disbelievers; deniers.

Kalām:

See. ʿilm-i kalām.

Kalb:

Lit., dog; the dog of Aṣḥāb-i Kahf which is mentioned in Qurʾān.

Kalima

Shahādat:

The word of testimony; the second kalima of six significant kalimas in religion of Islam.

Kāmil Walī:

Perfect Sufi; accomplished saint; vigorous friend of God.

Karāhat:

Hatred/repugnance.

Karāmāt:

Miracles; the plural form of Karāmat.

Kārkhānay-i Asrār:

Mysteries/secrets.

Kāshifa:

Disclosure, unveiled thing.

Kātib al-Ḥurūf: Lit., writer of the words; means the writer of the manuscript.

Kayfīyyat:

Condition; state; Rapture.

Khabar:

Report, news, information.

Khādimīn:

Servants; attendants; the plural form of khādim.

Khawf o Rajāʾ: Fear and hope.

Khayrāt:

Charities; good deeds; especially the things that are normally distributed among needy peoples.

Khūdī:

Temporal desires; selfconsciousness; self-esteem.

Khush Ilhānī:

Melodiousness.

Khushk Mullā: Tasteless scholar; having no interest in spiritual audition.

Khuṭba jumʿa:

The sermon of Friday's prayer which is given by an imam on a pulpit.

Khuṭba:

Sermon; speech; specifically given in congregational for the prayers of Friday or Eid days.

Kuffār:

Unbelievers; non-Muslims; it is a plural form of Kāfir (infidel).

Lāhī:

Living in fun.

Lahw alḥadīth:

literally means pleasant discourse; it is used for spiritual listening and singing. i. e.

Laṭīfa-yi Rūḥānīyya:

The spiritual subtlety.

Lil-muttaqīn:

For piety peoples Lugha: Knowledge of language; lexicon.

Luṭf-i Jamāl:

Subtle prettiness.

Maʿānī:

Meanings; spiritual meanings;

Maʿānī Laṭīfa: Luminous meanings; the meanings of subtle organ.

Madhmūm:

Condemnable; damnable; despicable; blameworthy.

Madrasa:

School; Religious institute.

Maḥfil-i Samāʿ:

An assembly of music. The concert of music oratorio for spiritual audition.

Makhdūm:

Served; respected person; master.

Makrūh:

Abominable; reprehensible; a religious rule.

Malāmat:

Blame; reproach; censure.

Manāqib:

Virtues; praises.

Maqām:

Place; dignity; location; the place of Ibrahim at Kaʿba.

Maʿrifa:

Divine knowledge; insight in divine matters.

Mashāyikh:

Lit., old men/elders; religious honoured mentor; real religious scholars; patriarchs; religious guiders; spiritual masters; It is a plural form of shaykh.

Mashrab-i Aʿmāl:

The disposition of deeds.

Mastī:

Intoxication; ecstasy.

Mazāmīr:

Flute/single or double reed wind instrument or other musical instruments used by mouth; musical instruments;

Naḥw:

The science of words; syntax; especially used for the syntax of Arabic.

Nīm khām:

Literally means half raw. It is also used for half-seekers of Sufi path.

Niyyāt:

Intentions; a vow of the intention to do something.

Nūr al-Dīn:

The light of religion; the revered religious scholar.

Nūr-i Yaqīn:

The light of certainty; the certainty obtained through the maʿrifa.

Pīr:

Literally means elder or old man; appointed spiritual guider in a sufi path.

Pīrān-i Kāmilān:

Accomplished saints; perfect spiritual guiders of Sufi path.

Pīr-i Ākhirat:

Spiritual master for hereafter.

Pīr-i Dunyā:

Worldly master; the spiritual mentor who deeply involved in worldly matters and don't care about hereafter.

Pīr-i rāh-i Khudā:

The guider of the divine path.

Pīr-i ʿUqbā:

Spiritual master for afterlife

Qadriyya:

Determinist; sect believing that humans are free to perform their actions on the basis of their own will.

Qahr-i Jalāl:

Coercive force of majesty.

Qawli Bayʿa:

Spoken pledge; commitment by speaking.

Qawwāl:

Cantor; Islamic musician; singer of divine songs.

Qubāla:

The thing which is accepted by someone.

Quwwat-i Ghadhbiyya:

Exasperation power.

Quwwat-i

Ṭabaʿ:

Capability of nature.

Rabāb:

A kind of lyre; violin.

Rabbil ʿālamīn:

The Lord of all creatures/universe.

Rahbar:

Guider; leader.

Raqṣ:

Dance; ecstasy.

Rigz:

Such a recitation; martial song.

Risāla:

Pamphlet; brochure; supplement.

Riyāḍa:

Intense asceticism; ascetic discipline; spiritual practice or exercise.

Riyāḍāt: Spiritual austerities

Rūḥānī Aṭbāʾ: Spiritual physicians.

Rukhṣa:

Deferment; religious leaves.

Rukn:

Member; essential; tenet; a corner of Kaʿba.

Ṣāḥib-i Baṣīrat:

Having insight knowledge.

Ṣāḥib-i Dhawq o Hāl:

The person with mystical experience and state.

Ṣāḥib-i Dil:

The person whose heart is always present for remembering Allah.

Ṣāḥib-i Sirr:

Having innermost secret.

Ṣaḥīḥ:

Accurate; a category of ḥadīth.

Salūk:

Sufi path; seeking nearness to God.

Samāʿ:

Spiritual audition, mystical listening or spiritual concert with accompanied by music.

Samāʿ Ḥaqq bi Ḥaqq min Ḥaqq:

An idiom, listening is true with true, from true.

Saqīm:

Illness; weak; worthless.

Sarāyʾkī:

A native language of the province of Punjab, Pakistan that is spoken in southwestern half of Punjab.

Sawz-i Wajd:

Warmth of ecstasy.

Shabāba:

Flute/reed pipe, a musical instrument.

Shab-i Miʿrāj:

Ascension night.

Shafāʿat:

Advocacy; intercession; recommendation for atonement made before Allāh.

Shafāʿat Khāṣ: Special recommendation/intercession.

Shams al-Dīn:

Sun of the religion; the revered religious scholar.

Sharh Mufassal:

Comprehensive description of the writing/scripture.

Shayṭān

Akhras:

Dumb Satan.

Shirk:

Lit., partnership; belief in the plurality of Allah; polytheism.

Shubhāt:

Suspicious things.

Sirr:

Secret; mystery; the centre of consciousness; the subtle secret.

Subḥān Allāh:

Lit., Glory be to Allāh (free from all defects).

Ṣuḥba:

Companionship; fellowship.

Sulṭan ʿIlm Qavī az Sulṭan Wajd:

This is an idiom, 'Having knowledge is stronger than having ecstasy'.

Surūd:

Singing; music, taste; modulation; melody.

Tabaʿ Tābiʿīn:

Followers of followers.

Tabarruk:

Benediction; sacred relics.

Ṭabīʿat:

Disposition; temperament; intrinsic quality.

Tābiʿīn:

Followers, the generation following that of the Companions of Prophet Muhammad.

Tadhallul:

Abjectness; humility; meekness.

Tafrīṭ:

Deficiency; lower extremity.

Tajalliyyāt:

Manifestations; refulgence; epiphany or theophany; divine irradiation; the plural form of tajallī.

Tajdīd:

Renewal; revival.

Takhyīr:

Optional; non-compulsory.

Takyah:

Rely; depend upon.

Ṭālib:

Aspirant; enquirer; seeker.

Talqīn:

Persuasion; the inculcation of recitations.

Ṭamaʿ Ṣūrī:

Formal temptation; avarice; covetousness.

Taqdīr:

Destiny; divine decree.

Taqdīr Ilāhī:

God's will; Determination of God.

Taqyīdīyah:

Restricted, veiled thing.

Tarāvīḥ m' Jamā'at:

Congregational prayers performed at night during Ramaḍān.

Ṭarīqat:

Method of ascetic; Sufi way of life; Sufi path of spiritual learning.

Ṭarīqat Mustaqīm al-Ḥāl:

Straight spiritual state.

Taṣawwuf:

Sufism; Islamic mysticism; spiritualism; the knowledge of moralities.

Taṣfiya:

Purity; purgation of heart by Sufi rituals/paths.

Tawāḍuʿ:

Courtesy; politeness; courteousness. 

ّماع والس البیعۃ فی فصل قول ل مفصّ شرح

از