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RÉSUMÉ 

 

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 œuvres 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. 

KEYWORDS 

 

Sufi rituals, Chishtiyya, ʿUbaydiyya, manuscript, bayʿa, samāʿ. 

ABSTRACT 

 

The present study discusses the Sufi rituals in Multan performed by the Chishtiyya 

ʿUbaydiyya order from the 19th century to present. Drawing from a treatise written by 

ʿUbaydullāh Multānī, the eponymous master, the study explores both bayʿa (initiation 

ritual) and samāʿ (spiritual concert) from the doctrinal perspective of the author and from 

the practical point of view of contemporary Chishtī ʿUbaydī shaykhs. I discuss in detail 

ʿUbaydullāh’s concept of both bayʿa and samāʿ according to his treatise. In order to do 

so, I strove to restore the text of Sharḥ Mufaṣṣal Qawl-i faṣl fi l-Bayʿa wa-l-Samāʿ by a 

comprehensive study of its manuscript. 

Sharḥ Mufaṣṣal is one of the most significant works of ʿUbaydullāh in which he tried to 

reinterpret the rules and regulations of bayʿa and samāʿ in a way that integrates sharīʿa 

with ṭarīqat. 
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Key to transliteration 

 

 ʾ ء

 b ب

 p پ

 t ت

 th ث

 j ج

 ch چ

 ḥ ح

 kh خ

 d د

 dh ذ

 r ر

 z ز

 zh ژ

 s س

 sh ش

 ṣ ص

 ḍ ض

 ṭ ط

 ẓ ظ

 ʿ ع

 gh غ

 f ف

 q ق

 k ک

 g گ

 l ل

 m م

 n ن

 w و

 h ه

 y ی

Short Vowels 

 ــ  a ـَ

 ُــ  u ـ

 ــ  i ـِ

Long Vowels 

 ā ا ى

 ū و

 ī ي

Diphthongs 

 aw ــَـ و 

ــ ي ََ  ay 

 a; at  ة

(construct 

state) 

 -al  ال

(article)

 

 

 



 

Page | 6  
 

 

 

Image 1.1: Map of Pakistan mentioning the city of Multan by black arrow, almost in 

the centre of Pakistan. 
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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.  
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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. 

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).  

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 
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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 
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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. 
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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.2  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), 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. 

 
2 Kashmīrī, Matīn. Aḥwāl o Āthār Ḥadhrat ʿAllāma ʿAbd al-ʿAzīz Parhārwī. (Lahore: Majlis 

Khuddām-i Islām, 1993), p. 58. 
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1337) dans l’ouvrage Fawāʾid al-Fu’ād (bénéfices du cœur), authentifié par les 

historiens comme l’un des enseignements (malfuẓāt) dispensés par Niẓām al-Dīn’s et 

compilé par l’un de ses disciples. 

Un autre traité arabe, “Uṣul al-Samāʿ”, écrit par Fakhr al-Dīn Zarrādī, un vénéré 

disciple de Niẓām al-Dīn Awliyāʾ, a même légiféré en faveur de l’utilisation 

d’instruments tels que des percussions et des tambourins lors du samāʿ, bien que son 

percepteur ne recommande pas ces instruments.  De la même façon, le traité de 

tasawuf très célèbre de la littérature Indo-Persane du onzième siècle écrit par le grand 

mystiqueʿAlī Hujwayrī, “Kashful Mahjub”, évoque en profondeur les différents 

aspects dans ses diverses élaborations, entre ce qui est accepté par la loi islamique et 

ce qui ne l’est pas, ainsi que sa dimension mystique. Amir Khwurd Kirmānī a écrit un 

livre classique célèbre, “Siiyar al- Awliyāʾ”, dans lequel une partie est entièrement 

dévolue au samāʿ. 

Dans “Ithbāt al-Samāʿ”3, Saiyyid ʿAlīmullāh Shāh Hamadānī  déclare 

également le samāʿ legal tout en donnant une liste détaillée des instruments autorisés 

en fonction des arguments des juristes et des ḥadīth, et réfute les arguments des 

docteurs de la loi ayant déclaré illégal ce rituel. Dans “taḥqīqāt-i chishtī”, Mawlwī 

Nūr Muḥammad Chishtī (1828-68) liste les évènements dits “surnaturels” associés 

aux Soufis Chishtī et défend également les rituels soufis, en particulier le samāʿ, tout 

comme “Maqābīs al-Majālis”, ouvrage du très célèbre poète Khwāja Ghulām Farīd 

(1845-1901), disciple de Khwāja Nūr Muḥammad Mahārawī, qui vante extensivement 

les effets du samāʿ. 

Parmi les sources secondaires du samāʿ, on trouve une monographie des 

Soufis Chishtī intitulée “Sufi Martyrs of Love: The Chishti Order in South Asia and 

Beyond” par Carl Ernst et Bruce B. Lawrence, ainsi que l’ouvrage de Robert 

Rozehnal, “Islamic Sufism Unbound: Politics and Piety in Twenty-First Century 

Pakistan”. Le samāʿ est aussi abordé selon la perspective des saints soufis Chishtī par 

Khalīq Aḥmad Niẓāmī dans son ouvrage “Tārīkh Mashāʾikh-i Chisht”.  

La bayʿa est un mot arabe signifiant « serment d’allégeance ». Lauren A. 

Caruso définit ainsi le rôle de la bayʿa : « le serment d’allégeance entre le Sheikh et 

 
3 Saiyyid ʿAlīmullāh Shāh Hamadānī. Ithbāt al-Samāʿ. (Lahore: Sīrat Foundation, nd.). 
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son ou sa disciple agit comme un amalgame, fusionnant la chaîne initiatique de 

l’autorité spirituelle à travers des générations d’étudiants/ de practiciens » 4. 

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 

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.  

 
4 Caruso, Lauren A. Bayʿa: Succession, Allegiance, and rituals of legitimization in the Islamic world. 

(Georgia: the university of Georgia, Master dissertation, 2013), p. 39. 
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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 19e 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 

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 
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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 19e 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, 
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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 
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et du samāʿ, ce qui explique pourquoi j’ai divisé mon travail en deux chapitres. J’ai 

également donné une explication des termes utilisés dans le manuscrit et fourni toutes 

les références du texte afin d’éclairer mon argumentation de sa source textuelle.  

La dernière partie, la partie 4, s’appuie sur le « texte persan originel » “Sharḥ 

Mufaṣṣal Qawl-i faṣl fi l-Bayʿa wa-l-Samāʿ”, pour lequel je fournis également les 

références coraniques utilisées dans le manuscrit.  
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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.”5 

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 grounds6. 

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 

 
5 Bell, Catherine M. Ritual: Perspectives and dimensions. (Oxford University Press on Demand, 

1997), p. 132. 
6 Singh, Khushwant. A History of the Sikhs. (Princeton: Princeton University Press, 1966), p. 249. 
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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 19th 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.”10 

From late 19th to mid of 20th 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 

 
7 Sajida Haider Vandal et alii, Cultural Expressions of South Punjab. (Islamabad: UNESCO, 2011), 

pp. 24-25. 
8 During, J. and Sellheim, R., Samāʿ, in: Encyclopaedia of Islam, Second Edition, Edited by: P. 

Bearman, Th. Bianquis, C.E. Bosworth, E. van Donzel, W.P. Heinrichs. Consulted online on 09 May 

2018 http://dx.doi.org/10.1163/1573-3912_islam_COM_0992  
9 Lawrence, Bruce B. The early Chishtī approach to Sama. (Islamic Society and Culture: Essays in 

Honour of Professor ʿAzīz Aḥmad, 1983), p. 72. 
10 Viitamäki, Mikko. Poetry in Sufi Practice: Patrons, Poets and Performers in South Asian Sufism 

from Thirteenth Century to the Present. (Helsinki: doctoral dissertation at University of Helsinki: 

2015), p. 11. 

http://dx.doi.org/10.1163/1573-3912_islam_COM_0992
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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).12 

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’.13 

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, 

 
11 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. 
12 The lineage of Chishtiyya Niẓāmiyya Fakhriyya would be called and known by him. 
13 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 al-

maḥbūbayn. 
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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’.14 So, it might be claim that the Chishitiyya became 

revival especially in Multan by Ḥāfiẓ Muḥammad Jamāl Multānī who initiated to the 

Chishtiyya a Suhrawardī Ṣūfī named Khwāja Khudā Bakhsh Multānī15 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. 

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 

 
14 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.  
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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 shrines20 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-Khudā-

baksh-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. 
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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 

Chisht22 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). 
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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) 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 

 
24 Saiyyid ʿAlīmullāh Shāh Hamadānī. Ithbāt al-Samāʿ. (Lahore: Sīrat Foundation, nd.). 
25 Chishtī, Nūr Muḥammad, Mawlwī. taḥqīqāt-i chishtī. (Lahore: Punjabī Adabī Academy, 1964). 
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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. 

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.  

 
26 Caruso, Lauren A. Bayʿa: Succession, Allegiance, and rituals of legitimization in the Islamic world. 

(Georgia: the university of Georgia, Master dissertation, 2013), p. 39. 
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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  

 
27 This book has two volumes. See ʿAbd al-Sattar, Mawlwī. Masālik al-Sālikīn fī Tazkirat al- 

Wāṣilīn. (Agra, Matbah Mufīd ʿĀm, nd.). 
28 It is also very interesting to note that Carl’s book whereas the topic of the book enunciates that 

it deals with all Chishtī Niẓāmī Sufis but it is not at all and there unintentionally left the Chishtī 
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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 19th 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, 

sharīʿa and incorporates theology in a sort of fusion of legal rectitude within Sufi 

devotion and piety. 

Khwāja Mawlānā ʿUbaydullāh Multānī was an influential and intriguing 

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. 

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 topic29. 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 
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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 19th 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. 

Part 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. 

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. 
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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. 

Part 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. 
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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. 
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Part 1: ‘Ubaydullāh Multānī and his intellectual Heritage 

 

Chapter 1 

 

An Introduction to ʿUbaydullāh Multānī’s life 

 

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 sharīʿa30, 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 

Chishtiyya31 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. 

Qudratullāh33 b. Muḥammad Ṣaleḥ b. Muḥammad Dawūd b. Yār Muḥammad b. 

 
30 It is derived from the root s̲h̲araʿa, having a primary range of meaning in relation to religion and 

religious law. See Calder, N. and M.B. Hooker, “S̲h̲arīʿa”, in: Encyclopaedia of Islam, Second Edition, 

Edited by: P. Bearman, Th. Bianquis, C.E. Bosworth, E. van Donzel, W.P. Heinrichs. Consulted online 

on 29 March 2018 <http://dx.doi.org.prext.num.bulac.fr/10.1163/1573-3912_islam_COM_1040> 
31 The Chishtīyya order was founded in about 318 AH/930 AD in Chisht, a small village near Herat, 

Afghanistan by Abū Isḥāq Shāmī (d. 328/940) from Syria and introduced it into India subcontinent by 

Muʿīn al-Dīn Ḥasan Sijzī, d. 627/1230. See for more detail Nizami, K.A., “Čis̲h̲tiyya”, in: 

Encyclopaedia of Islam, Second Edition, Edited by: P. Bearman, Th. Bianquis, C.E. Bosworth, E. van 

Donzel, W.P. Heinrichs. Consulted online on 29 March 2018 

<http://dx.doi.org.prext.num.bulac.fr/10.1163/1573-3912_islam_COM_0141>. 
32 See, Mawlānā Nūr Aḥmad Khān Farīdī, Tarīkhe Multān (Multan: Qaṣr al-Adab. nd.), 226. 
33 Unfortunately, I could not find the year of his death while Khwāja ʿĀdil mentioned hijri date of 24th 

Ramaḍān al-Mubārak. His shrine is located inside Buhar Gate, an interior part of Multan at Pīr Burhān 

al-Dīn graveyard. See, Muḥammad ʿĀdil, ʿIbād al-raḥmān (Multan: showrūm Khwāja Taks, 1999), 

v.1. 42. 
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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 

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 qādirī35 and was 

called by people Muwaḥḥid Pīr36 (the master who believes in one God). He was born 

in Multan in 1219/180437 and was the second son of a certain Muḥammad 

Qudratullāh38 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, ʿIbād al-raḥmān, 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 15th January 2019, Multan, Pakistan. 
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Muḥammad ʿAbdullāh40 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 

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

(d. 1814)42 who authored the hagiographical supplement Takmila-yi Siyar al-Awliyā. 

ʿUbaydullāh acknowledged in his book Sirr-i Dilbarān43 that he also acquired some 

knowledge from ʿAlī Mardān Uwaysī44 (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), 

 
40 His shrine is in the graveyard of Ḥaḍrat Jalāl al-Dīn Bāqrī near to the neighbourhood of Qadīr Ābād. 

Unfortunately, by disaster of the time, the shrine is not appeared there but one of his relative sister’s 

grave is still exist. 
41 He was a Punjabi saint of this Chishtiyya lineage that traces of his family to a revered Baghdadi Sufi 

Maʿrūf al-Karkhī (d. 199-204/815–20). See more detail in, Mohammad Ali Amir-Moezzi, “Aḥmadpūrī, 

Gul Muḥammad,” in Encyclopaedia of Islam, THREE, Edited by: Kate Fleet, Gudrun Krämer, Denis 

Matringe, John Nawas, Everett Rowson. Consulted online on 28 March 2018 

http://dx.doi.org.prext.num.bulac.fr/10.1163/1573-3912_ei3_COM_23937. 
42 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. See for more detail, Edward 

Maclagan, and H. A. Rose, Glossary of the tribes and casts of the Punjab and North West Frontier 

Province (Vol: 2., 2014), 178. 
43 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, “L’histoire du 

Soufisme à Multan: nouvelles données,” Journal of the History of Sufism 7 (2018), 199-228. 

http://dx.doi.org.prext.num.bulac.fr/10.1163/1573-3912_ei3_COM_23937
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Isṭarlāb (maths), Kurra (astronomy), Zich (maths), Sharaḥ Hidāyat al-Ḥikmat 

(philosophy), teḥrīr aqlīdas (engineering science), and about the rules of inheritance, 

etc. 

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 sayings45, 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.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. 

Khwāja Khudā Bakhsh Multānī Khayrpūrī: 

Khwāja Khudā Bakhsh Multānī (d. 1250/1834) was a first prominent disciple 

and khalīfa of revered Chishti Sufi Ḥāfiẓ Muḥammad Jamāl Multānī.48 He was born 

 
45 George Sarton, and Frances Siegel, “Sixty-fifth Critical Bibliography of the History and Philosophy 

of Science and of the History of Civilization (to December 1943),” History of Science Society (1944): 

53-94. 
46 Muḥammad ʿĀdil, ʿIbād al-raḥmān (Multan: showrūm Khwāja Taks, 1999), vol. 1, 75-6. 
47 ʿĀdil, ʿIbād al-raḥmān, vol. 1, 64. 
48 There are controversial statements about his name, one is Jamāl Ullāh and the other is Muḥammad 

Jamāl, but the latter is commonly used by the historians in the books so that’s why I took it. 
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in 1150 AH/1737 AD49 in Tulamba, a small village of Multan, Pakistan in the family 

of Qurayshī50 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 

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 tahz̲ībī 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 tahz̲ībī zindagī men̲ Ṣūfiyā-i akrām kā ḥiṣṣah (Multan: Bīkan 

Buks, reprint 2011), 298. 
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Dawlat Gate and Delhi Gate and for forty years stayed and educated the people there55 

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.56 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 Multan57. 

He also got the laqab Maḥbūb Allāh58 (beloved of God) by his master. Khwāja 

Nūr Muḥammad Mahārwī declared him a unique example among all the chishtiyya 

sufis59. 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: 

1. Sirr-i Dilbarān, by ʿUbaydullāh Multānī 

2. Gulshan-i Abrār (Urdu transl. by Ṣāleḥ Muḥammad Tawnswī as Ḥadīqat al-

Akhyār) by Imām Bakhsh Mahārwī 

3. Khwāja Khudā Bakhsh Khayrpūrī by Muhammad Nawāz Anīs Pīrzāda 

4. Makhzan-i Chisht by Imām Bakhsh Mahārwī 

 
55 See Saiyid ʿAbd al-Ḥayy al-Ḥasanī, Nuzhat al-khawāṭir wa bahjat al-masāmiʿ wa al-nawāẓir: 

yataḍamman tarājim ʿulamāʾ al-Hind wa aʿyānihā (Ḥaydar Ābād Dakkan: Maṭbūʿa Dāʾir al-Maʿārif, 

nd.), 368; Asmat Naz and Fatima Ali, “Structural Development of Hierarchical education and Social 

Stratification in the British Multan (1849-1920),” Pakistan Journal of social Sciences (PJSS) 37, no. 1 

(2017), 167, and, Mukhtār Aḥmad Pīrzāda, Maḥbūb Allāh Ḥaḍrat Khwāja Khudā Bakhsh 

(Bahawalpur: Urdu Academy, 2010), 88. 
56 See Dr. Maher ʿAbd al-Ḥaqq, Multān kay Islāmī dawr kay inhiṭāṭ ki chār azīm shaksiyyatay (Multan: 

amroz magazine, June 1978), 6. 
57 It is very interesting to note that in Multan there was a hold of Suhrawardiyya order but Ḥāfiẓ 

Muḥammad Jamāl was firstly initiated to Chishtiyya silsila by the order of his master Khwāja Nūr 

Muḥammad Mahārwī after five hundred years of long standoff. See Muhammad Nawāz Anīs Pīrzāda, 

Khwāja Khudā Bakhsh Khayrpūrī (Bahawalpur: Khirad publications, 1991), 27. 
58 There is written a book by this name “Maḥbūb Allāh Ḥaḍrat Khwāja Khudā Bakhsh” in 2010 AD. 
59 Imām Bakhsh Mahārwī, Gulshan-i Abrār, Urdu trans. by Ṣāleḥ Muḥammad Tawnswī, Multan: 

1950), 283. 
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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.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 

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-

raḥmān, vol, 1, 55, Anwār-i Jamāliyya, 64, and Rūbīnah Tarīn, Multān kī adabī va tahz̲ībī 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 tahz̲ībī zindagī men̲ Ṣūfiyā-i 

akrām kā ḥiṣṣah, (Multan: Bīkan Buks, reprint 2011), 303. 
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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 

Muḥammad Bhindīwāla.65 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).66 

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.67 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.68 According to Rūbīna Tarīn, “when Khwāja 

Khudā Bakhsh listened to the samāʿ, he usually got ecstasy first, before any other 

participants”.69 

According to Ghulām Ḥasan Bhattī, “Khwāja Khudā Bakhsh had resemblance 

with the face and spiritual powers of Bahaʾuddīn Zakariyyā”.70 Khwāja Khudā 

Bakhsh offered funeral prayer as imam (act of leading the congregational prayer) of 

his grandmaster Khwāja Nūr Muḥammad Mahārwī71. 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. 

 
65 Muḥammad ʿĀdil, ʿIbād al-raḥmān (Multan: showrūm Khwāja Taks, 1999), vol, 1, 57, and, Gul 

Muḥammad Ahmadpūrī, Takmila-yi Siyar al-awliyāʾ trans. in Urdu by Allah Bakhsh Razā as tazkira 

jamāl (Multan: Maktaba al-jamāl, 2006), 20. 
66 Tarīn, Multān kī adabī va tahz̲ībī zindagī men̲ Ṣūfiyā-i akrām kā ḥiṣṣah, 309. 
67 Multānī. Sirr-e dilbarān, 53. 
68 Imām Bakhsh Mahārwī, Gulshan-i Abrār, Urdu trans. by Ṣāleḥ Muḥammad Tawnswī (Multan: 

1950), 290. 
69 Rūbīnah Tarīn. Multān kī adabī va tahz̲ībī zindagī men̲ Ṣūfiyā-i akrām kā ḥiṣṣah. (Multan, Bīkan 

Buks, reprint 2011), 307. 
70 Mahārwī, Gulshan-i Abrār, 295, and Tarīn. Multān kī adabī va tahz̲ībī zindagī men̲ Ṣūfiyā-i akrām 

kā ḥiṣṣah, 308. 
71 Mahārwī, Gulshan-i Abrār, 289, Munshī Ghulām Ḥasan Shahīd Multānī, Anwār-i Jamāliyya, trans. 

in Urdu by Allāh Bakhsh Razā (Multan: Maktaba al-Jamāl, 2006), 65, and Imām Bakhsh Mahārwī, 

Makhzan-i Chisht, trans. in Urdu by Prof. Iftikhār Aḥmad Chishtī Sulaymānī (Faisalabad: Chishtiyya 

Academy, nd.), 256-7. 
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Bayʿa and khilāfat: 

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 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 26th January 2019, Multan, Pakistan. 
73 See Rūbīnah Tarīn. Multān kī adabī va tahz̲ībī 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. 
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AH)--- Muḥammad Yaḥyā Madnī (d. 1101 AH)--- Khwāja Muḥammad (d. 1040 AH)-

-- Ḥasan Muḥammad Nūrī (d. 982 AH)--- Khwāja Jamāl al-Dīn Jamman (d. 940 AH)-

-- Khwāja Maḥmūd Rājan (d. 900 AH)--- Khwāja ʿIlm al-Dīn (d. 829 AH)--- Khwāja 

Sirāj al-Dīn (d. 817 AH)--- Khwāja Kamāl al-Dīn Dehlawī (d. 756 AH)--- Naṣīr al-

Dīn Chirāgh Dehlawī (d. 757 AH)--- Khwāja Niẓām al-Dīn Awliyāʾ (d. 725 AH)--- 

Khwāja Farīd al-Dīn (d. 664 AH)--- Khwāja Quṭb al-Dīn (d. 634 AH)--- Khwāja 

Muʿīn al-Dīn Chishtī (d. 633 AH)--- Khwāja ʿUthmān Hārunī (d. 612 AH)--- Ḥājī 

Muḥammad Sharīf Zandanī (d. 612 AH)--- Quṭb al-Dīn Mawdūd Chishtī (d. 527 AH)-

-- Naṣīr al-Dīn Abū Yūsuf Chishtī (d. 459 AH)--- Khwāja Saiyyid Abū Muḥammad 

(d. 411 AH)--- Khwāja Abū Aḥmad Abdāl (d. 355 AH)--- Abū Isḥāq Shāmī (d. 329 

AH)--- Abū Mamshād ʿAlī Dinawrī (d. 299 AH)--- Khwāja Abū Habīra Baṣrī (d. 287 

AH)--- Khwāja Sadīd al-Dīn Ḥudhayfa (d. 276 AH)--- Ibrāhim b. Adham (d. 165 

AH)--- Fuḍayl b. ʿAyyāḍ (d. 187 AH)--- Khwāja ʿAbd al-Wāḥid (d. 177 AH)--- 

Khwāja Ḥasan Baṣrī (d. 110 AH)--- ʿAlī b. Abī Ṭālib (d. 40 AH)--- Prophet 

Muḥammad (d. 11 AH). 

ʿUbaydullāh’s spiritual lineage of Qadiriyya 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 --

- Ghawth Nūr Bakhsh (d. 898 AH)---Muhammad Nūr Bakhsh Asīrī (d. 857 AH)--- 

Saiyyid Isḥāq Khatlanī (d. 788 AH)--- Amīr Saiyyid ʿAlī b. Shihāb (d. 786 AH)--- 

Maḥmūd ʿĀrif (d. 736 AH)--- Rukn al-Dīn Aḥmad (d. 736 AH)--- ʿAbd al-Reḥmān 

Asfarānī (d. 700 AH)--- Aḥmad Jaur Fānī (d. 700 AH)--- Khwāja Raḍī al-Dīn (d. 642 

AH)--- Majd al-Dīn Shāhīd (d. 607/612 AH)--- Najm al-Dīn Aḥmad Kubrā (d. 618 

AH)--- ʿAmmār b. Yāsir (d. 582 AH)--- ʿAbd al-Qāhir Suhrawardī (563 AH)--- ʿAbd 

al-Qādir Jīlānī (d. 561-2 AH)--- Abū Saīd b. ʿAlī Mubārak (d. 513 AH)--- Abū al-

Ḥasan ʿAlī b. Maḥmūd (d. 486 AH)--- ʿAlā al-Dīn Ṭarṭūsī (d. 448 AH)--- ʿAbd al-

Wāhid Tamīmī (d. 425 AH)--- Muḥammad Abū Bakr Shiblī (d. 342 AH)--- Junayd 

Baghdādī (d. 910)--- Sirrī Saqṭī (d. 867)--- Maʿrūf Karkhī (d. 200 AH)--- ʿAlī Musā 

Raḍā (d. 203 AH)--- Mūsā Kāẓim (d. 183 AH)--- Jaʿfar Ṣādiq (d. 147-8 AH)--- Imām 

Bāqir (d. 114 AH)--- Zayn al-ʿĀbidīn (d. 75 AH)--- Ḥusayn b. ʿAlī (d. 61 AH)--- ʿAlī 

b. Abī Ṭālib --- Prophet Muḥammad. 
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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 Muḥammad76. 

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. 
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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”.78 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. 

Khwāja ʿĀdil79 claimed in his book ʿIbād al-raḥmān80 (a secondary source 

with detailed information about ʿUbaydullāh Multānī) that “ʿUbaydullāh started to 

teach Sufism to the people of Multan in a mosque known as ‘Ḥāfiẓ Ṣāḥib Wālī’ which 

was near his residence. At that time, he lived inside Buhar Gate.”81 For promoting 

 
77 See Khwāja ʿUbaydullāh Multānī, Sirr-i dilbarān, Urdu trans. by Miyān Muḥammad ʿAbd al-Bāqī 

(Multan: Maktaba-yi Fayḍān-i Sunna, 2013), 29. 
78 See Navīd Shāhzād, Ẓilaʿ Multān: tārīkh, thaqāfat, adab, (Lahore: Panjābī Adabī Board, 2001), 132. 
79 Muḥammad ʿĀdil is a religious scholar in Multan, a relative of Khwāja ʿUbaydullāh Multānī and the 

grandson as well as disciple of the Sufi mufti ʿAbd al-Shakūr who was the fourth sajjāda-nashīn after 

ʿUbaydullāh. Under the title ʿIbād al-raḥmān, meaning “servants of the merciful” in reference to all 

sajjāda-nashīns whose names begin with ʿabd (pl. ʿibād), he composed a two-volume books in Urdu 

language. 
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. 
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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 wife84 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, ʿIbād al-raḥmān. vol. 1, 132-3. 
83 ʿĀdil, ʿIbād al-raḥmān. vol. 1, 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. The patients get cured. Interviewed on 

25th January 2019, Multan, Pakistan. 
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ʿUbaydullāh’s marital and spiritual life: 

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- 

Raḥmān Multānī.85 

ʿUbaydullāh paid a great role among the Multānī sufis, that’s why, many 

disciples and students gathered around him, whereas unfortunately, except the book 

ʿIbād al-raḥmān, there is not any source giving sufficient information about shaykh. 

Let us mention Mufti ʿAbd al-Bāqī, a relative of the shaykh, who intended to give 

brief hagiographical information under the section of ḥālāt-i mubāraka (blessed 

biography) in the book in Urdu Sirr-i Dilbrān. For instance, the author writes about 

the travelling routines of ʿUbaydullāh in ʿurs (death anniversary), “the shaykh used to 

participate the ʿurs of chishtis saints in general, and for the ʿurs of his spiritual master 

from 1251 AD to 1305 AD every year, on a regular base. For the ʿurs of his murshid, 

ʿUbaydullāh frequently had to accompany Munshī Ghulām Ḥasan Shāhīd and used a 

pālkī (Figure 1.2)86 for travelling. They usually stayed there for three days.”87 

Further saints were visited by the shaykh such as Ḥāfiẓ Muḥammad Jamāl 

Multānī for two days, Khwāja Ḥāfiẓ Muḥammad Mūsā Qurayshī Multānī, ʿAlī 

Mardan Owaysī, and Munshī Ghulām Ḥasan Shāhīd for one day. ʿUbaydullāh’s 

descendants claim that the shaykh used to advise his children to participate to the ʿurs 

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 

 
85 He was born in 1239 AH/1823 AD and died in 1330 AH/1912 AD. His shrine is situated in Jeddah, 

Saudi Arabia (his short hagiography will be mentioned in the next chapter). 
86 Pālkī, a sedan chair picked up by the devotees, that’s why ʿUbaydullāh was called and known by the 

name of “pīr khāṣe wāly” means having special feature. A disciple explained me during the interview 

that why he used to ride in a pālkī and he didn’t ride on animal because animal couldn’t speak when he 

feels hungry or thirsty while man can speak when he needs. Interviewed on 21st February 2016, 

Multan, Pakistan. 
87 Muḥammad ʿĀdil, ʿIbād al-raḥmān (Multan: showrūm Khwāja Taks, 1999), vol. 1, 149-50. 
88 Khwāja ʿĀdil told me during the interview that the routine of attending the ʿurs of Khwāja Khudā 

Bakhsh is still continued even this year around three hundred family members of ʿUbaydiyya attended 

that ʿurs. Interviewed by telephone on 19th February 2019. 
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against someone who criticized the theory of waḥdat al-wujūd which was explained 

by his master.89 Furthermore, Khwāja ʿĀdil reports ‘once during a visit of Jhang, 

ʿUbaydullāh passed away from the shrine of a famous Qadirī sufi Khwāja Sulṭān 

Bāhū (d. 1691) and didn’t visit him. When someone asked him about it, ʿUbaydullāh 

told him that Khwāja Sulṭān Bāhū used some inappropriate words against our revered 

Chishti sufi Khwāja Farīd al-Dīn which were unpleasant for me. The words were ‘if 

Farīd al-Dīn may live in our time and get my pledge of allegiance, he may never get 

in the difficult way nor do the struggles to achieve the spiritual station, but we reach 

that stage in a moment’ (without any struggle). So, these kinds of words are not just 

applied on Farīd al-Dīn, the words of this statement also target (decreasing the 

respect) Khwāja Quṭb al-Dīn Bukhtiyār who according to Sulṭān Bāhū may couldn’t 

give the spiritual stage to his beloved khalīfa in a moment as Sulṭān Bāhū could do. 

And it looks like an insult of all Chishtiyya saints. So, it is indeed not forgettable.’90 

As a sharīʿa oriented sufi, he was very cautious to take no forbidden (ḥarām) 

meals and lived always fearful from the judgement day. However, he never drunk tap 

water and always preferred the water of river in order to avoid the accountability of 

the hereafter. He often used long white shirt, wore blue apron (nīlī chāder, which is 

still adopting by his followers) (Figure 1.3)91 and four cloth caps (chahār tarkī topī).92 

 
89 This book was written against contemporary scholars Khalīl al-Raḥmān from Khushab and Ghulām 

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 

al-Mʿārif by ʿUmar bin Muḥammad Shihāb al-dīn Suahrawardī in twelfth chapter. Further, Khwāja 

ʿĀdil explained by an anecdote that one man objected on this colour in front of Khwāja ʿAbd al-ʿAlīm 

Multānī by saying that this colour is used for the person who became mad by a dog’s cutting, he replied 

we also put this cloth on mad nafs. Now that time, the ancestry of Khwāja ʿUbaydullāh use to wear this 

symbolic cheddar. See for more detail, Muḥammad ʿĀdil, ʿIbād al-raḥmān (Multan: showrūm Khwāja 

Taks, 1999), vol. 1, 171. While Carl Ernst declares that dark blue colour was frequently used by Sufis 

because it was easier to keep clean. See Carl W. Ernst, The shambhala guide to sufism (Shambhala 

Publications, 1997), 144. 
92 Its means that this cap had four pieces of cloths. This cap is had a symbolic feature for Chishti Sufis 

in Multan but don’t know that how and when this Sufi tradition started and who had worn first. 

Although Mīr Muḥammad ʿAbd al-Wāḥid Bilgiramī indicated in the book “Sabʿa Sanābil” that Khwāja 

Farīd al-Dīn said, Haḍrat Jibrīl brought the four caps respectively one cloth, two cloths, three cloth and 
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ʿUbaydullāh, being very strict in the matter of accepting gifts, established 

some rules and regulations that he exposed in his unpublished writing Madhāhib al-

Awliyāʾ fī Qabūl al-Hadāyā (perspectives of saints about accepting the gifts)93. Based 

on firm rules, sometimes it was impossible to find out the real sources of the income 

when it had been mixed up with ḥarām sources of the income. He didn’t accept any 

gift until it well explained its original sources through the giver even the gift was not 

accepted by ʿUbaydullāh if the giver is himself usurers or sinner. As Khwāja ʿĀdil 

reports, ʿUbaydullāh, before accepting something by someone, commonly used to ask 

him about sources of income. If the people obtained the gift from a forbidden source 

(ḥarām or if they have a loan, or if the giver himself is a sinner, poor, or usurer, he 

didn’t accept it.94  

ʿUbaydullāh commonly used to forbid devotees to make the habits of giving 

something on his visit. His strictness and cautiousness about ḥarām things, attracted 

several major sufis who were not careful about receiving gifts. It is mentioned in 

ʿIbād al-raḥmān that descendants of the great Chishti sufi of south Punjab Khwāja 

Nūr Muḥammad Mahārawī that he collected money as nadhrāna (gift or tribute) from 

Khwāja ʿUbaydullāh every year on the ʿurs of Ḥāfiẓ Muḥammad Jamāl. And they had 

to buy the kafan (shroud) with that money because they believed that ʿUbaydullāh 

didn’t accept gifts by devotees until he would not get full satisfaction by the giver 

about its source. So, that’s why they needed to be absolutely sure to make the wealth 

of ʿUbaydullāh ḥalāl.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.  

 
four cloth caps from heaven and came to Prophet Muḥammad for giving these caps and asked him that 

this is an order of God to give these caps who love with Prophet Muḥammad. After wearing these, 

Muḥammad distributed these caps among the caliphs respectively, the first cap to Prophet Abū Bakr, 

second to ʿUmar, third to ʿUthmān and last cap to ʿAlī. Then Prophet Muḥammad said to caliphs that 

they can give these to anybody. See Mīr ʿAbd al-Wāḥid Bilgiramī, Sabʿa Sanābil, trans. by Mufti 

Muḥammad Khalīl Barkatī, (Lahore: Hamid & co, nd.), 120. Furthermore, Khwāja ʿUthmān Hārunī 

reported that this four-cloth cap was wore by his murshid Ḥājī Muḥammad Sharīf Zandanī who said, 

this cap indicates and suggests leaving four things: love for worldly things, negligence from hereafter, 

overeating and sleeping, and desires of nafs. See Muḥammad ʿĀdil, ʿIbād al-raḥmān (Multan: 

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. 
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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 

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: 

 آمدی و آمدنت بس خوش است                                              دیدن روئے تو عجب دلکش است       

 قرُب روحی بشما دارم وبُعد بدنی همچو در وقت نبی خواجه اویس قرنی97    

(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: 

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

(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: 

1950), 301. 
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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, 

 ارید وصالہ ویرید هجری                فاترک ما ارید لما یرید99                                      

(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. 

  

 
99 Muḥammad ʿĀdil, ʿIbād al-raḥmān (Multan: showrūm Khwāja Taks, 1999), vol, 1, 79, and Imām 

Bakhsh Mahārwī, Gulshan-i Abrār, Urdu trans. by Ṣāleḥ Muḥammad Tawnswī (Multan: 1950), 309. 
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Chapter 2 

 

ʿUbaydullāh Multānī’s Intellectual Heritage 

 

His Books 

ʿUbaydullāh Multānī was one of the most eminent Sufis of the Chishtiyya order in 

South Asia. He was not just a Sufi having affiliation with Chishtiyya lineage but was 

also acknowledged as an authentic scholar among religious scholars. He devoted a 

large part of his life to religious activities although he spent his life in poverty100. His 

biographer Khwāja ʿĀdil notes that he left nothing in his inheritance except some 

money, which according to his will, was for expenditures of his shroud, digging the 

grave, etc.101 and around a hundred books on various topics as well. However, he was 

a self-independent person in his family. 

The distinctive feature of his writings is the conjunction of verbally attack 

against Wahhabi scholars with Sufi teachings as it can be observed in his vast writing 

collection preserved in the personal archive of ʿUbaydullāh’s family. He lived always 

far away from Wahhabis; even when he passed accidently by them, he couldn’t get 

the spiritual taste during his prayers – this is an allusion to a hadith about the impurity 

of dogs passing near the Prophet praying.102 Allegedly, he even always advised his 

devotees to avoid the companionship of Wahhabis and worldly religious scholars103. 

Conversely, contemporary ʿUbaydī sufi Khwāja ʿAbd al-Wāsiʿ ʿAtīqī have different 

perspectives about Deobandīs. During the interview, He explained me that, “the 

tension between Barelwī and Deobandī did not exist before. They even shared their 

knowledge without any conflicts. For instance, the Chishtī sufis of Tawnsa Sharīf 

were pupils of Deobandī teachers. The sufis of Golra Sharīf had connections with 

 
100 A ʿUbaydī Sufi named Khwāja ʿAbd al-Wāsiʿ ʿAtīqī explained to me that “although ʿUbaydullāh 

was not a rich man, his son ʿAbd al-Raḥmān collected a lot of money and even announces to people 

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 

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 12th 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. 
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Deobandīs. The son of Muftī ʿAbd al-Walī became Deobandī. The contradiction in 

ideas has been formed by passing the time”.104 

Beyond institutions and education, it is his indefatigable writing activity which 

strikes. If his biographers probably exaggerated the number of his books (almost a 

hundred!), it is true that Khwāja ʿUbaydullāh Multānī authored numerous volumes 

and pamphlets in several different languages; Arabic, Persian, Hindi and local 

language Saraiki, both in prose and poetry. Most of them have been lost, 

unfortunately, whereas less than a dozen has been published in lithograph form. He 

dealt with a wide range of topics: Sufism primarily but also theology, sanctity, 

hagiography, legal matters (fiqh), medicine, love, admonishment, remedial issues, 

ethics, the Prophet, Quran and hadith. More originally perhaps, he discussed the status 

of women; argued against Wahhabism; wrote about amnesia.105 Khwāja ʿĀdil notes, 

“ʿUbaydullāh said that he is like a shield for Islam against critical persons, and he is 

like a shelter for humanity”, he equally declares that “his heart is made as a book by 

God. If he sees the problems in religion, he can immediately find the solution by 

studying his heart.”106 The prolific Sufi left a strong impact on religious scholars of 

that time in general, and on the Chishtiyya order in contemporary Multan in particular 

from the intellectual point of view. 

Here I am providing a brief introduction to the unpublished works of Multānī 

found by both Muhammad ʿĀdil (a relative of Multānī, cousin of the recent sajjāda-

nashīn Pīr ʿAbd al-ʿAlī) and Khwāja ʿAbd ʿAlā (nephew of Pīr ʿAbd al-ʿAlī) along 

with some original figures as well in order to get some illustration of writings of the 

Sufi author. I made a classification of the thirty-seven manuscripts according to seven 

categories. Except for one autograph manuscript, the others have been copied by 

anonymous scribes. 

Sufism 

Not surprisingly, the bulk of ʿUbaydullāh Multānī’s manuscripts regard 

Sufism. A first item is the Fatḥ al-ʿUbayd. In this Persian manuscript, ʿUbaydullāh 

gives explanations on the famous book about the Qādiriyya path entitled ʾUsbūʿ sharīf 

 
104 Interviewed on 12th March 2019, Multan, Pakistan. 
105 Muḥammad ʿĀdil. ʿIbād al-raḥmān (Multan, Shawrūm Khwāja Ṭaks, 1999), vol. 1, 261-382, gives 

a descriptive list of 56 writings. For more details about these works, see my forthcoming article to 

introduce ʿUbaydullāh Multānī’s writings. 
106 ʿĀdil, ʿIbād al-raḥmān, 256. 
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(also known as Al-Awrād al-Qādiriyya, Al-Awrād al-ʾusbūʿ) by Shaykh ʿAbd al-Qādir 

Jīlanī. We read in the MS that the treatise is read and commented by Multānī’s 

disciples in the sessions of spiritual teachings that take place every day. This shows 

the important place of Qādirī teachings in this Chishtī group. (Figure 2.1) 

A more central text in the group – actually a main contribution to the field of 

Sufism – is the Qawl-i faṣl fī al-bayʿa wa-l-samāʿ wa sharḥ-i mufaṣṣal. Within 173 

pages, the author provides analysis of both bayʿa (initiation ritual) and samāʿ 

(spiritual audition) rituals of Sufis in the 19th century. There are two manuscripts, the 

second book being an explanation (sharḥ) of the first one. In the second book entitled 

Sharḥ-i mufaṣṣal, ʿUbaydullāh says that he composed it on the request of people who 

did not understand well the first book, and, because of that, they misunderstood Sufi 

rituals. The detailed word in Persian discusses important issues such as women’s 

bayʿa, rules and regulation of bayʿa, the views of early saints, problems of bidʿa 

(innovation), justification of samāʿ accompanied by musical instruments and without, 

and the etiquette of samāʿ. For instance, the author argues that ahl-i samāʿ (spiritual 

listeners) don’t need to continuously listen to samāʿ and can even experience the 

dhawq (taste, experience of mystics) when hearing a bee flying or this kind of sound. 

(Figure 2.2) 

Written in Persian, the Lazūm husni ẓan bar sukhnahāay maqbūlāni dhil 

manan deals with the manners of the sālik (novice) and focuses on “examining one 

own’s faults”, that is, a sort of introspection, which is necessary to the initiatory 

progress of the novice. Here, ʿUbaydullāh offers a comprehensive analysis of the 

topic. Moreover, he defends the eminence of holy men and their discourses (aqwāl-i 

awliyāʾ) in that they cannot be suspected of acting badly and doing fasād (corruption). 

Interestingly, to illustrate his argument, ʿUbaydullāh elaborates on a distich of 

Khwāja Shams al-Dīn Shirāzī:  

 

تسخن کہ بشنوی از اہل دل مگو کہ خطا اس  

 سخن شناس نہ دلبرا خطا این جا است

 

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  
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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. 107Some assert that it is ʿUbaydullāh since the 

end of the text reads, “ تمت الرسالۃ المسماۃ باصول الحافظیہ من ید عبیداللہ غفرلہ ولوالدیہ”, 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 “ ... انتہی کلام صاحب”, 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 

 
107 ʿĀdil, ʿIbād al-raḥmān, 312-13. 
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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 
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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 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: 

 

ش خواندثآں تلخ وش کہ صوفی ام الخبائ  

 اشہی لنا واحلی من قبلہ العذاری 

 

This bitter wine, 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 

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: 

 

 نخستیس بادہ کاندر جام کردند

کردندزچشم مست ساقی وام   
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Firstly, put the wine in the bowl 

We got caught by the overjoyed eye of the bartender 

(Figure 2.4) 

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

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 
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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.  

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: 

ل ِینََّكَ قبِْلَةً ترَْضَاهَا ۚقَدْ نَرَىٰ تقََلُّبَ وَجْهِكَ فِي السَّمَاءِ ۖ فَلنَوَُ   

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. And Prophet Muhammad actually liked 

kaʿba (i.e. masjid al-ḥarām, Holy mosque) more than the former direction (i.e. masjid 
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al-aqṣā). And he thought, if I offer the prayer there, it would be better for people 

attracted by Islam. So, Prophet Muhammad said to archangel Jibrāʾil, “of course, God 

turned me from qibla of yahūd (Jewish) to kaʿba”. Jibrāʾil told Him, “I am a man like 

you, but you are bountiful by your God”. So Jibrāʾil went back and Prophet 

Muhammad looked at the sky and hoped that Jibrāʾil would bring the order from God. 

So, God descended the verse,  فول وجهک شطرالمسجد الحرام (turn thy face towards the 

Holy Mosque). (Figure 2.9) 

More limited in scope, the Tafsīr-i qāba qawsayn is a commentary in Persian 

of a Quran 53:8-9:  ٰفكََانَ قَابَ قوَْسَیْنِ أوَْ أدَْنَىٰ    -ثمَُّ دنََا فَتدَلََّى  (then drew near and suspended 

hung, two bows-length away, or nearer). He argued against invisibility of God by 

strong arguments and he defined the questions that had asked by unbelievers of 

visibility of God.” More precisely, the author explains the safar-i miʿrāj (ascension 

night) of Prophet Muhammad through several descriptions and he argues that Prophet 

Muhammad saw God himself on the ʿarsh (the throne).  (Figure 2.10) 

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 
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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. 

Wahhabism 

Our Sufi author was deeply worried about the rise of Wahhabism in Punjab as 

is shown by at least three works. Under the title Radd al-Wahhābiyya (khūrd and 

kalāh), there are actually two manuscripts with different number of pages – one is 

long, the other is short. This Persian text discloses the basic religious principles of 

Wahhabism in terms of creed and belief. ʿUbaydullāh sheds light on some critical 

issues between Ahl-i Sunna and Wahhābiyya such as pilgrimage on shrines and saint 

veneration, issues which refer to several dialectic discussions as well as conflictual 

relationship among religious scholars of that time. 

In the same vein, the Taḥqīq-i masāʾil-i mukhtalifa bayn al-Wahhābiyya wa 

Ahl-i Sunna, consisting of 12 pages in Persian language, points out other issues 

related to some basic creeds of Islam. The writing style of the MS indicates that this it 

has been written to reply to Wahhābiyya and its specific teachings. Main topics under 

discussion include: seeking help from ahl-i qubūr (dead persons, including saints), 

conduction reward to dead person, seeking intercession on judgment day, and so 

forth. We can even consider that ʿUbaydullāh’s testament, betraying his concern, 

targets mainly the danger of Wahhabism. The Waṣāyā ʿUbaydiyya al-mawsūm bihi 

daf al-fasād wa-l-jadāl is a collection of five different wills or testament given by 

ʿUbaydullāh before dying. One of them regards the fact to stay away from fasād 

(corruption) and war or fight. Another one consists in giving advice to people in 

general and to descendants in particular, in relation with ordinary things like the 

equipment of house, etc. Yet, another, important, part is related to the adherence to 

the Wahhābiyya, which is criticized by ʿUbaydullāh for it legitimizes the fight against 

Muslims and forbid people to have a pīr or to do the taqlīd of four imams. By this 
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will, ʿUbaydullāh advised his disciples to remain highly suspicious towards this 

ideology. 

Miscellanea 

In this last category, we include works which cover specific, sometimes 

unusual, topics that ʿUbaydullāh Multānī does not discuss elsewhere in the manuscript 

corpus. For instance, we find in the Taḥqīq ʾasmā-yi shahūr qamariyya an 

investigation on the names of Gregorian, hijrī, Hindi, and Persian months and their 

origin. The text is also about the calculation of the number of days and months in 

different calendar systems. Less uncommon, the Talkhīs al-bayān fi nabdhah min 

ʿalāmāt al-mahdī ākhir al-zamān is the abridged form in Arabic of Shaykh Shihāb al-

Dīn Aḥmad b. Muḥammad’s treatise Al-Qawl al-mukhtaṣar fī ʿalāmāt al-mahdī ākhir 

al-zamān. This book has four chapters: the first chapter deals with the relations and 

body figures or identity of Mahdī; the second describes his miracles and his spiritual 

power; the third discusses the signs preceding his coming on earth; the last chapter 

tells his life until his death. Perhaps, In the Ḥikmat u fāʾida-yi nisyān, written in 

Persian, the strategies of “nisyān” (forgetfulness) are described according to their 

advantages and disadvantages. ʿUbaydullāh mentions the objections of contemporary 

scholars on this topic derived from the story of Adam and his forgetting to stay away 

from the forbidden fruit. He also gives the reason of exiting the Prophet Adam from 

heaven on the basis of some primary sources. For instance, he explains why Prophet 

Adam ate the forbidden fruit, and why he had materialist tendencies after that, etc. 

About moral and ethics, two manuscripts stand out. First, the Ḍighth-i maḍrūb 

is a critical study on the problem of interest (riba), which was analyzed by other 

contemporary scholars. This work in Arabic is targeted against the scholars who 

issued different and controversial statements about interest. According to 

ʿUbaydullāh, some scholars tried to make licit some types of interest, yet this is 

forbidden in Islam, he argues. Our author states that, according to Quran, Hadith, and 

fiqh, all types of interest are not only illicit but may also imply tricks and frauds. 

Second, the Risāla al-dukhān: This short pamphlet explores the definitions of envy, 

proud, arrogance, greed, and wrath. ʿUbaydullāh recommend people in general and 

religious scholars in particular, to stay away from these feelings. 

Lastly, we have the Faqīh al-taqlīd wa buṭlān al-qawl al-jadīd. The pamphlet 

of 13 pages of length written in Persian language has been published during the life of 
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ʿUbaydullāh but remains difficult to find. This short though comprehensive 

manuscript discusses the significance of taqlīd (imitation) according to several 

religious scholars and saints. 

His Students and order 

ʿUbaydullāh was an ardent preacher of Islam and especially of the Chishtī 

order although he was not keen to get popularity through spreading the initiation of 

disciples and devotees. Yet, the strength of his practices attracted many people and 

survived across the south-western Punjab. He was a Chishtī shaykh who never 

stopped spreading his activities beyond Multan since he also extended widely his 

teaching in Jhang and its suburbs in order to implement the lineage of his spiritual 

master. As Khwāja ʿĀdil notes, “ʿUbaydullāh Multānī, first of all, started his teaching 

from the Ḥāfiẓ ṣāhib wālī mosque and then shifted his madrasa at Qadir Abad where 

he bought a land, and a lot of his disciples and students received education and 

learned spiritual practices there. Later, he spread his spiritual activities and religious 

reforms not only in the suburbs of Multan, he promoted the Sufi teachings in Jhang, 

Tibba Sulṭānpūr, Maylsī, Makhdūm Rashīd, Bahāwalpūr, Aḥmadpūr Sharqiya, 

Muẓaffar Garh, ʿAlīpūr, Aḥmadpūr Siyāl, Shorkot, Ḥawaylī Shaykh Rājū, Khushāb, 

Sargodhā, Miyānwālī, Raḥīm Yār Khān and its suburbs.”108 

ʿUbaydullāh was so impressed by the teaching of Khwāja Khudā Bakhsh 

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 

 
108 ʿĀdil, ʿIbād al-raḥmān, 153-4. 
109 This is already mentioned in the chapter 1. See page number 28. 
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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. 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 devotees113. 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 Mahārawī. 

ʿĀdil. ʿIbād al-raḥmān, 408. 
112 Interviewed on 12th March 2019, at Khānaqāh ʿAtīqī welfare trust, Multan, Pakistan. 
113 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.  
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1912 A.D. He also composed three books waẓīfa ʿanīqa sharīf114, 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).  

 
114 This book is basically written for ʾīṣālae thawāb (votive ritual of praying for the dead and doing 

good deeds on their behalf) of his elder son Mawlānā Muhammad ʿAbd al-Ḥakīm Shahīd. This book 

contains several daily prayers/scholarships like adʿiya māthūra, durūd sharīf, tawassul bi mashāʾikh 

har chahār salāsil faqr, ḥizb al-baḥr etc. It has been published firstly in 1300 A.H. 
115 This work includes the short biography of Ḥāfiẓ Muḥammad Jamāl, Khwāja Khudā Bakhsh 

Multānī, and ʿUbaydullāh Multānī as a khātima at the end of the book Gulzāre Jamāliyya which is 

written by Mawlānā ʿAbd al-ʿAzīz Parharwī. 
116 Khwāja ʿĀdil asserts under this anecdote that once ʿUbaydullāh warned strictly Khudā Bakhsh 

Multānī for the lesson, Khudā Bakhsh went back home, and his father came in his dream and warned 

him to not leave the ṣuḥbah of ʿUbaydullāh. During the same night, ʿUbaydullāh also met him in his 

dream. The next day, Khudā Bakhsh Multānī came back to ʿUbaydullāh and the master said him that 

‘you are here for your father not for you’. See Muḥammad ʿĀdil. ʿIbād al-raḥmān. (Multan, Shawrūm 

Khwāja Ṭaks, 1999), vol. 1, 141-42. 
117 Khwāja ʿĀdil states that he didn’t find any reference about Khwāja Ghulām Farīd except the book 

of tazkira Awliyāe Multān by Imtiāz Husayn on page. 124. Khwāja ʿĀdil reports that he asked his 

grandfather Mufti ʿAbd al-Laṭīf about it, but he also said that he didn’t have any proof about it, 

although he has heard about it since his childhood. ʿĀdil, ʿIbād al-raḥmān. vol. 1, 142. 
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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. 

Khwāja Farīd died on 6th 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 Multānī120. 

Khwāja Gul Muhammad, the elder son, disciple and khalīfa of the revered Chishtī 

Sufi Shāh Muḥammad Sulaymān Tawnsawī121 (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 

 
118 This form of the poetry named kāfī is an indigenous form of traditional Sufi verse, called Wai in 

Sindhi, used by both Sindhi and Punjabi Sufi poets. kāfī are musical composition with a distinct 

melody and rhyme scheme with a refrain; ideal for singing. See http://www.asianage.com/mystic-

mantra/dewan-e-farid-160. 
119 For more details about his biography and works, see Masʿūd Ḥasan 

Shihāb, Khwāja Ghulām Farīd; ḥayāt-o shāʿirī (Bahāwalpūr 1963); Khwāja Ṭāhir Maḥmūd 

Koreja, Khwāja Ghulām Farīd awr unkā khāndān (Lahore, 1996), Rukn al-Dīn, Maqābīs al-majālis, 

musammā ba Ishārāt-i Farīdī, 5 vols, (Lahore, 1903), Urdu trans. ed. Wāḥid Bakhsh Siāl, (Lahore 

1979), vol. 1 trans. Christopher Shackle, The teachings of Khwāja  Farīd , (Multan 1978), and Shackle, 

Christopher, “Ghulām Farīd”, in: Encyclopaedia of Islam, THREE, Edited by: Kate Fleet, Gudrun 

Krämer, Denis Matringe, John Nawas, Everett Rowson. Consulted online on 29 March 2019 

http://dx.doi.org.prext.num.bulac.fr/10.1163/1573-3912_ei3_COM_24430 ۔ 
120 Gul Muhammad Aḥmadpūrī. Takmila-yi siyar al-awliyāʾ (Delhi, n.d.), 134, and ʿĀdil, ʿIbād al-

raḥmān. vol. 1, 143. 
121 He was the prolific Sufi in Punjab, Pakistan. And was the deputy of Khwāja Nūr Muḥammad 

Mahārawī (d. 1205/1790). 
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al-Maḥbūbayn, 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 11th 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. 

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. 
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ʿAbd al-Ḥaqq Multānī the second son of ʿUbaydullāh, Mawlānā Muhammad ʿAbd al-

Ḥakīm Shahīd, and Mawlānā Muhammad ʿAbd al-ʿAlīm Multānī. 

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. 
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Part 2: Sufi Rituals of Bay‘a and Samā‘ in Multan: A 

Contemporary reflection 

 

Chapter 3 

 

Ritual Performance of bay‘a in the dargah of Chishtiyya ‘Ubaydiyya 

silsila 

 

 

Performing 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 Advocate125, 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 

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 26th January 2019, Multan, Pakistan. 
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spiritual path (ṭarīqa) becomes the disciple of a master127. 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 Islam131. 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 

 
127 See for more detail in, Papas, Alexandre. “Initiation in Ṣūfism.” Encyclopaedia of Islam THREE, 

Edited by: Kate Fleet, Gudrun Krämer, Denis Matringe, John Nawas, Everett Rowson. 
128 Margaret Malamud, “Gender and Spiritual Self-Fashioning: The Master-Disciple Relationship in 

Classical Sufism,” Journal of American Academy of Religion 64, no. 1 (1996): 103. 
129 As it is mentioned in Qurʾān (48:10), “Those who swear fealty to thee swear fealty in truth to God; 

God's hand is over their hands.” 
130 For instance, it is mentioned in Khazīnat al-Aṣfiyāʿ sharḥ Ganjīna-e taṣawwuf by Muhammad 

Hidāyat al-Ḥaqq Ḥaqqānī. 
131 MS, 60. 
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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 khilāfat133 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 

 
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. 
133 In fact, according to the book “Maḥbūb Allāh Ḥaḍrat Khwāja Khudā Bakhsh”, 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 

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. 
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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 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. 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 

 
134 Interviewed on 27th January 2019 at Multan, Pakistan. 
135 This silsila’s official handbook entitled “Silsila Āliya Chishtiyya Niẓāmiyya Jamāliyya ʿUbaydiyya” 

is generally distributed every year on the ʿurs of Khwāja ʿUbaydullāh Multānī. 
136 See Lauren A. Caruso, Bay’a: Succession, Allegiance, and rituals of legitimization in the Islamic 

world (Georgia: the university of Georgia, Master dissertation, 2013), 6. 
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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 Multānī138, 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 

This open, inclusive notion of spiritual inspiration among the people reflects a well-

established 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 

 
137 Interviewed on 27th January 2019 at Multan, Pakistan. 
138 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 25th January 2019 at Khānqāh-i ʿUbaydiyya Multan, Pakistan. 
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someone 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 

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 22nd 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 26th January 2019, Multan, Pakistan. 
143 Interviewed on 25th 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.  
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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 istikhāra144 (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 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. 
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he 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 

The bayʿa ceremony is usually held after the saint’s death anniversary (ʿurs). 

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 22nd January 2019 at Multan, Pakistan. 
148 Interviewed on 26th January 2019 at Multan, Pakistan. 
149 It is narrated in the Chishtiyya Rabat (Chishtiyya: Sufi Studies Centre, 1st edition, nd.), 23. 
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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 food151 are distributed among the devotees (Figure 3.5). 

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 Multānī152. 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 

 
150 There are also some other things which were performed in this ritual by Chishti Niẓāmī sufis in 14th 

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 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. 
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more 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. 

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 

 
153 See for more detail, Alexandre Papas’s article about initiation in Encyclopaedia of Islam 3rd. 
154 MS, 56. 
155 Interviewed on 26th January 2019, Multan, Pakistan. 
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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 

 
156 Interviewed on 25th January 2019, Multan, Pakistan. 
157 Interviewed on 25th January 2019, Multan, Pakistan. 
158 See more details and metaphorical examples of master-disciple relationship in, Malamud, Margaret. 

“Gender and Spiritual Self-Fashioning: The Master-Disciple Relationship in Classical Sufism.” Journal 

of American Academy of Religion 64, no. 1 (1996): 89-117. 
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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. Handclasp or handshake with spiritual master, during bayʿa, has 

some psychological and spiritual effects on novice which may fulfil his inward 

conditions if not his mind. According to Ernst, “this symbolizes reaching the Prophet 

through the intermediate degrees of the masters who have each performed this ritual 

 
159 Interviewed on 24th January 2019, Multan, Pakistan. 
160 Interviewed on 26th January 2019, Multan, Pakistan. According to Khwāja ʿĀdil, there are seven 

types of khilāfat. The one is khilāfat ijmālī. This khilāfat is, when Sufi died and then the people look 

the generation of Sufi and found all features required for being a Sufi in him, they can appoint him as a 

khalīfa. See ʿĀdil, ʿIbād al-raḥmān (Multan: showroom Khwāja tax, 1999), vol. 2, 611. 
161 Interviewed on 24th January 2019, Multan, Pakistan. 
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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. 

  

 
162 Carl W. Ernst, The shambhala guide to sufism (Shambhala Publications, 1997), 143. 
163 Interviewed on 22nd January 2019 at Multan, Pakistan. 
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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 ʿurs164 was organized like a 

festival since generations of Sufis barely reach at the dargah among the crowds of 

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”.165 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 

Samāʿ166, 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 18th and 19th 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 25th and 26th 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. 
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authorities 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 

silsila167, but on the other hand, it also represented a major problem between anti-

sufis, 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 

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 19th 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-Sufis169 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. 
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disciples who needed more awareness of sufi rituals and appropriate process through 

following their strong rules and regulations170. 

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 

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- 

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 masʾla172 (culmination of 

seven issues) through describing some conditions. At that time, by late Multanī 

Chishtī sufis, for instance, after ʿUbaydullāh in the 20th 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 Mazāmīr173” 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 

 
170 As the sufi author described that reasons in the preface of Sharḥ Mufaṣṣal Qawl-i faṣl fi l-Bayʿa wa-

l-Samāʿ. 
171 This book is also translated and annotated in English by Bruce B. Lawrence. 
172 This pamphlet is attempted to explain some controversial religious issues arose between the 

disciples of Imdādullāh Muhājir Makkī which deals seven issues like mawlid sharīf, fātiḥa murawwaja, 

ʿurs wa samāʿ, ghayrullāh ko pukārnā, jamāʿt thāniya, imkāne naẓīr and imkāne kizb respectively. See 

for details of these issues in Makkī, Ḥājī Imdādullāh Muhājir, fayṣla haft mas’la, Muslim Kitabwi, 

Lahore, 1999. 
173 This fatwā can be considered in the ʿIbād al-raḥmān. The fatwā is in Arabic language but its 

translation in Urdu is also provided by the author of the book. See Muḥammad ʿĀdil, ʿIbād al-raḥmān 

(Multan: showroom Khwāja tax, 1999), vol. 1, 188-91. 
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theoretical (through 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. 

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 passion175, 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 mysteries176. 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. 
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As 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 

all178; 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. 

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.181 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. 

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 26th January 2019, Multan, 

Pakistan.  
179 Muḥammad ʿĀdil, ʿIbād al-raḥmān (Multan: showroom Khwāja tax, 1999), vol. 2, 60-1. 
180 Interviewed on 26th 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. 
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felt 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. 

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. 

Finally, the qawwāl stopped the recitation because he could not get anything”183. The 

 
182 Interviewed in January 2019, Multan, Pakistan. 
183 Interviewed on 26th January 2019, Multan, Pakistan. 



 

Page | 85  
 

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 identity184. 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 

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 

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 

context, Chishtī ʿUbaydī shaykhs, although they do not firmly follow the rules as 

 
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. 
186 Muḥammad ʿĀdil, ʿIbād al-raḥmān (Multan: showroom Khwāja tax, 1999), vol. 2, 90. 
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explained by earlier Sufi ʿUbaydullāh in 19th 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 

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 tomb189. 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. 

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 

samāʿ organized by Ibrāhim is expected to be a big gathering since he is an official 

 
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 24th January 2019, Multan, Pakistan. 
189 It is called Shab-i Charāgān (illumination night). 
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sajjāda 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 themselves190. 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 

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, fātiḥa191), and sometimes afterwards192, 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. He usurped the shrine while the real 

spiritual successor is Miyān ʿAbd al-ʿAlī.”, interviewed on 12th 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 26th 

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 of Ritual Studies, (2004): 20. 
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. 
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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 maḥfil-

i samāʿ though the dance is not considered an essential aspect of samāʿ ritual, but it is 

often associated with wajd or tawājud193, 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 Muḥammad ʿĀdil, ʿIbād al-raḥmān (Multan: showroom Khwāja tax, 1999), vol. 2, 263. 
195 ʿĀdil, ʿIbād al-raḥmān, vol. 2, 263. 
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Chishtiyya 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”.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 

 
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. 
197 Interviewed on 24th 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. 
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kilometers 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. 

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 books201 on tangible 

demonstrations of Chishtiyya ʿUbaydiyya saints’ power and knowledge. 

 
199 Interviewed on 7th March 2019, Multan, Pakistan. According to Robert, if after hearing a particular 

couplet a Sufi goes into ecstasy (wajd), they (qawwals/reciters) must continue repeating that same 

couplet until his state has passed. If this is not kept in mind, he could die under certain circumstances. 

See Robert Rozehnal, Islamic Sufism unbound: politics and piety in twenty-first century Pakistan 

(Springer, 2016), 220. 
200 Interviewed on 25th January 2019, Multan, Pakistan. 
201 The already mention book ʿIbād al-raḥmān has two volumes. The first volume deals with the 

miracles of ʿUbaydullāh from 219 to 253, the miracles of ʿAbd al-Raḥmān from 466 to 475, and 

miracles of Mawlānā ʿAbd al-ʿAlīm from 590 to 614 while the second volume highlights the miracles 

of Mawlwī ʿAbd al-Karīm from 97 to 130, the miracles of Mawlānā ʿAbd al-Shakūr from 358 to 381, 

and the miracles of Mawlānā ʿAbd al-Wadūd from 503 to 532. The last name is a master of the author 

Muhammad ʿĀdil. 



 

Page | 91  
 

A 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. 

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.”204 On the other place Khwāja ʿĀdil noticed that, Mawlwī ʿAbd 

al-Shakūr (d. 1980) was very fond of the qawwālī with accompanied musical 

 
202 Interviewed in January 2019, Multan, Pakistan. 
203 Khwāja ʿĀdil mentioned the lengthy fatwā of Mawlānā ʿAbd al-ʿAlīm in the first volume of his 

ʿIbād al-raḥmān. 
204 Muḥammad ʿĀdil, ʿIbād al-raḥmān (Multan: showroom Khwāja tax, 1999), vol. 2, 63. 
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instruments. 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 

how 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. 

  

 
205 ʿĀdil, ʿIbād al-raḥmān, vol. 2, 262. 
206 Interviewed on 6th June 2019, Multan, Pakistan. 
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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. 

During the 19th 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 

disciple207 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 

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 

 
207 MS, 31. 
208 Interviewed on 15th January 2019, Multan, Pakistan. 
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systematically 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. 

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 
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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 19th century. 

  

 
209 Bruce B. Lawrence, The early Chishti approach to Sama. (Islamic Society and Culture, New Delhi: 

Manohar, 1983), 69-94. 
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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. 

 

1. Khwāja ʿAbd al-Hakīm Shahīd (27th Jamādī al-Awwal) (d. 1300/1883) 

2. Khwāja ʿUbaydullāh Multānī (6th Jamādī al-Awwal) (d. 1305/1888) 

3. ʿAbd al-Reḥmān ʿArabī Garīb Nawāz (27th Muḥarram) (d. 1330/1912) 

4. Khwāja ʿAbd al-ʿAlīm (10th Dhu ’l-Qaʿda) (d. 1359/1940) 

5. Khwāja ʿAbd al-Karīm (30th Muḥarram) (d. 1390/1970) 

6. Khwāja ʿAbd al-Shakūr (18th Ramadān) (d. 1400/1980) 

7. Khwāja ʿAbd al-Gafūr (13th Shawāl) (d. 1405/1985) 

8. Khwāja ʿAbd al-Quddūs (27th Dhu ’l-Qaʿda) (d. 1405/1985) 

9. Khwāja ʿAbd al-Wadūd (6th Muḥarram) (d. 1411/1990) 

10. Khwāja ʿAbd al-Majīd (25th Jamādi al-Awwal) (d. 1415/1994) 

11. Khwāja ʿAbd al-Khāliq (11th Muḥarram) (d. 1424/2003) 

12. Khwāja ʿAbd al-Laṭīf (15th Rajab) (d. 1426/2005) 

13. Khwāja ʿAbd al-Qādir (15th Rajab) (d. 1429/2008) 

14. Khwāja ʿAbd al-Jamīl (25th Jamādī al-Thānī) (d. 1432/2011) 
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Physical description of the Manuscript 

 

Title: Sharḥ Mufaṣṣal Qawl-i faṣl fi l-Bayʿa wa-l-Samāʿ 

Author: Khwaja ʿUbaydullāh Multānī? 

Size: Height: 21cm, 8.2 IN   Width: 15 cm, 5.9 IN. 

Ink: carbon/Indian ink 

Writing Style: Khaṭṭ-i Nastaʿlīq 

Folios: 173 

Catalogue in Library: it is not catalogued properly but It is archived in the private 

library of ʿAbd al-ʾAʿlā (one of the family members of ʿUbaydiyya silsila). 

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. 
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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. 

  



 

Page | 99  
 

Some illustrations of the filed work 

 

 

 

Figure 1.1: the lineage of ʿUbaydullāh Multānī mentioned on adjacent wall of the shrine.  
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Figure 1.2: The travelling sitting place of Khwāja ʿUbaydullāh Multānī. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Figure 1.3: ʿUbaydī Pīr ʿAbd al-

Ḥayy ʿAlīmī is writing an amulet for 

his devotee. 
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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: Beginning of the Fatḥ al-

ʿUbayd preserved in the archives of ʿAbd 

al-Aʿlā in Multan.  
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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. 

 

 

 

 

 

 

 

 

 

 

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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Figure 2.4: Beginning of Sharāb-i ṭahūr preserved in 

the archives of Muhammad ʿĀdil in Multan. 

 

 

 

 

 

 

 

 

 

 

 

 

 

Figure 2.5: Beginning of Mathnawī-yi ʿUbaydiyya kalāh preserved in the archives of ʿAbd al-

Aʿlā in Multan.
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Figure 2.6: Beginning of Taʿlīm al-Ṣibyān 

preserved in the archives of ʿAbd al-Aʿlā 

in Multan. 

 

 

 

 

 

 

 

 

 

 

 

Figure 2.7: Beginning and end of Radd al-ʾinkār 

ʿalā ḥalq al-raʾs preserved in the archives 

Muḥammad ʿĀdil in Multan. 

 

 

 

 

 

 

 

 

Figure 2.8: Beginning of Misfār al-Ḥajj 

preserved in the archives of ʿAbd al-Aʿlā 

in Multan.  
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Figure 2.9: Beginning of Quran tafsīr 

preserved in the archives of ʿAbd al-Aʿlā 

in Multan. 

 

 

 

 

 

 

 

 

Figure 2.10: Beginning of Tafsīr-i qāba 

qawsayn preserved in the archives of ʿAbd 

al-Aʿlā.  
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Image 3.1: The front page of the 

shajarah (silsila ʿāliya). 

 

 

 

 

 

 

 

 

 

 

 

 

Image 3.2: The adjacent page of shajarah 

describing daily scholarships in Urdu 

language written especially for ʿUbaydī 

disciples. 
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Figure 3.3: The poster of devotional blessings (salām) for all sufis of ʿUbaydiyya written and 

published by Pīr ʿAbdul Wāsiʿ ʿAtīqī.
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Figure 3.4: A disciple is kissing the hand of the ʿUbaydī shaykh after getting the bayʿa. 

Figure 3.5: A disciple is distributing some small pieces of sugar cane among the devotees. 
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Figure 4.1: The samāʿ hall in front of the tomb of ʿUbaydullāh. 

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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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.  
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Pic 3: The food (langar) prepared for the participants at ʿurs. 

 

Pic 4: The participants of the ʿurs are eating the sacred food in the ʿUbaydī mosque, Multan. 
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Pic 5-6: Qawwāls are singing the qawwāli in front of Pīr ʿAbd al-ʿAlī. 
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Pic 7: Among ʿUbaydī devotees, sajjāda nashīn of darbār Khwāja Khudā Bakhsh ʿAbd 

al-Rāziq Quddūsī and sajjāda nashīn darbār Meḥbūb Subḥānī Saiyyid Suhayl Ḥasan 

Gīlānī from Uch Sharīf participated in the ʿurs of ʿUbaydullāh. 

 

Pic 8: The number of devotees is entering the tomb on the ʿurs day. 
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Part 3: Translation of the Manuscript 

Sharḥ Mufaṣṣal Qawl-i faṣl fi l-Bayʿa wa-l-Samāʿ 

 

Preface 

 

This Faqīr (ʿUbaydullāh Multānī) wrote some pages about the discussion of bayʿa 

and samāʿ with explanations. But now, he commences an explanation study of his 

textbook beause of the insistence of some friends, and in order to make it useful and 

beneficial for everyone. His book is entitled “Sharḥ Mufaṣṣal Qawl-i faṣl fī al-bayʿa 

wa al- samāʿ”. 

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. The Koran interpreted: A translation, (Simon and Schuster, 1996), IV: 77, p. 

63. 
211 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. 
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word “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”. 

Wa aṣḥābihī: it means that God blesses the companions of Prophet. The word ‘aṣḥāb’ 

is a plural form of ṣāhib214. 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 Al-ʿAqīlī, Al-Ḍuʿafāʾ al-Kabīr, vol. 4, p. 287, Al-Ṭaḥāwī, Aḥkām al-Qurʾān, p. 311 Al-Ṭabarānī, 

Al-Muʿjam al-Awsaṭ, p. 3332. 
213 Al-Ṣafdī, Al-Nawafiḥ al-ʿAṭira, p. 164, Al-Aṣfahānī, Abū Nuʿaym, Tarīkh Aṣfahān, vol. 1, p. 80.  
214 This word, according to Arabic language, means companion or owner, in Persian means master or 

padrone, and in Urdu means sir. 
215 Muslim, Ṣaḥīḥ, ḥadīth no. 2638 
216 Al-Qurʾān, IV: 69 
217 Al-Tirmidhī, Jāmiʿ, ḥadīth no. 2385. 
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Difference between miskīn and faqīr 

Amma Baʿd: After praising of God and Prophet Muḥammad, I describes that faqīr 

and miskīn through a reference to the book of Madārik218 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. 

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” 

 
218 This is an interpretation and explanation of the Quran written by Imām ʿAbdullāh bin Aḥmad al-

Nasafī al-Ḥanafī (d. 710 A.H). 
219 Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 4539, Muslim, Ṣaḥīḥ, ḥadīth no. 1039. 
220 There are basically controversial statements depends on the etymological interpretatitons of both 

faqīr and miskīn. See for more detail, Nizami, K.A., “Faḳīr”, in: Encyclopaedia of Islam, Second 

Edition, Edited by: P. Bearman, Th. Bianquis, C.E. Bosworth, E. van Donzel, W.P. Heinrichs. 
221 Bukhārī, ḥadīth no .4539, Muslim, ḥadīth no. 1039. 
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(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. 
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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-Fuqahāʾ223, 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 

 
223 I couldn’t find any information about this book. It might be still unpublished manuscript. 
224 Al-Qurʾān, V: 35 
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Shīrāzī (d. 1291 AD) and Mathnawī by Mawlānā Rūmī (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 Jīlānī225 (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-Qurʾān226 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. 

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. 

 
225 Moḥyī al-Dīn Abū Muḥammad b. Abū Ṣāliḥ Jangī Dūst ʿAbd al-Qādir al-Jīlānī, theologian of 

Hanbalite, founder of the sufi order of Qadiriyya lineage. See Chabbi, Jacqueline, “ʿAbd al-Qādir al-

Jīlānī”, in: Encyclopaedia of Islam, THREE, Edited by: Kate Fleet, Gudrun Krämer, Denis Matringe, 

John Nawas, Everett Rowson. Consulted online on 29 March 2019 

http://dx.doi.org.prext.num.bulac.fr/10.1163/1573-3912_ei3_COM_22592. ʿUbaydullāh also devoted 

an entire work on as detailed explanation the book of ʿAbd al-Qādir “ʾUsbūʿ Sharīf”. See for more 

detail in my unpublished article “An introduction to the Unpublished works of the Sufi Master 

ʿUbaydullāh Multānī (d. 1305/1888)”. 
226 This is an explanatory book (tafsīr) of Qurʾān.  
227 Al-Qurʾān, XXXI: 6. 
228 Al-Zaylaʿī, Takhrīj Aḥādīth al-Kashāf, vol. 3, p. 70. 

http://dx.doi.org.prext.num.bulac.fr/10.1163/1573-3912_ei3_COM_22592
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The writer of the book Tafsīr al-Jalālayn229 interprets the word of “lahw al-

ḥadīth” 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. 
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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 “Al-

ḥamdu 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 
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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-l-

nafs (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.  
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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. 

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). 

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. 
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rights 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. 

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 

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,  

 شرع را آزار اہل دل مقررکردہ است

 ز آن گرفتہ شیوہ خود پیشہ آزار را

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. 

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 

 
235 Al-Qurʾān, II: 45. 
236 Al-Qurʾān XXXIV: 46. 
237 Al-Qurʾān, LVI: 79. 
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whole, 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. 

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. 
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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, muftiyān239, 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). 



 

Page | 127  
 

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”. 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. 

First type of Pīr 

The 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 

 
240 Al-Qurʾān II: 9. 
241 Al-Tibrīzī, Mishkāt al-Maṣābīḥ, ḥadīth no. 4871. 
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who had good intentions and got success242. 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), and NAMLI, A., TASAVVUF KÜLTÜRÜNDE VE TASAVVUFÎ/İŞÂRÎ 

TEFSİRLERDE ASHÂB-I KEHF KISSASI. 
243 Al-Qurʾān, IV: 69. 
244 Abū Dāʾūd, Sunan, ḥadīth no. 1641, Ibn Māja, Sunan, ḥadīth no. 2198. 
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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 pīr-

i 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 
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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 
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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. 
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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 

(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, 

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. 

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 

mother and should offer the prayer, and he should get married when he is sixteen 
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years 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 

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 
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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 
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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. 

 
261 Al-Tirmidhī, Jāmiʿ, ḥadīth no. 3655, Muslim, Ṣaḥīḥ, ḥadīth no. 2383, Al-Nasāʾī, Kitāb al-Sunan al-
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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] 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 
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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 

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”.271 

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”.274 

[7] 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.”275 [8] 
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Yazīd b. 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 

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: 

1. To sit cross-legged, to put cross-legged or sit on the pillow means he does not 

care of the rules of etiquette. 

2. To walk with pride. 
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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 Suyūṭī, Al-Jāmiʿ Al-ʾḥādith, ḥadīth no. 9425. Al-Hindī, ʿAlī ibn ʿAbd-al-Mālik, Kanz al-‘Ummāl fī 

sunan al-aqwāl wa'l af‘āl, ḥadīth no. 41624. 
281 Al-Ghazālī, Muḥammad ibn Muḥammad, Abū Ḥāmid, Iḥyāʾ ʿUlūm al-Dīn, p. 1043. 
282 Al-Qurʾān, IX: 34. 
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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. 

5. 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 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. 

 
283 Al-Ghazālī, Muḥammad ibn Muḥammad, Abū Ḥāmid, Iḥyāʾ ʿUlūm al-Dīn, vol. 2, p. 169. 
284 Ibid., vol. 2, p. 169. 
285 Al-Bayhaqī, al-Sunan al-Kubrā, vol. 7, p. 78, Al-Ṭabarānī, al-Muʿjam al-Awsaṭ, 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. 
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According 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 

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) 

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. 
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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. 

 
289 Al-Qurʾān, III: 159. 
290 Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 3701. 
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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 

 
291 Al-Bayhaqī, al-Sunan al-Kubrā, vol. 8, p. 11, Al-Bukhārī, al-Tārīkh al-Kabīr, vol. 7, p. 3. 
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considered a villain. In fact, this is a symbol of their lack of faith, it is even a symbol 

of non-faith.  

The dīn should be get by kāmilīn (experts) 

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. 

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 Muslim, Ṣaḥīḥ, ḥadīth no. 1851. 
294 Al-Qurʾān, XLVIII: 10. 
295 Al-Qurʾān, XLVIII: 18. 
296 Al-Qurʾān, LX: 12. 
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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 
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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. 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”.301 

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 

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 

 
301 Muslim, Ṣaḥīḥ, ḥadīth no. 2231. 
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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 

 
304 Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 2531. 
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Muḥammad replied, you can eat the dates and you can share them to others as a 

gift”.306 

Prophet Muḥammad said, “Zaynab bt. Ḥumayd brought his son ʿAbdullāh b. 

Hishām to Prophet Muḥammad and asked Him about bayʿa for her son. Prophet 

Muḥammad replied, he is still child, yet He put his hand on the head of the child and 

offered the prayer for him”.307 

ʿAmr b. ʿĀṣ (d. 40/661) narrated that Prophet Muḥammad said to me, what 

happened when you draw back your hand? I said that I want to put a condition on the 

bayʿa and then I’ll get it. Prophet Muḥammad asked him, what is the condition? I 

said, God should forgive me. Prophet Muḥammad replied, do you not know that all 

sins are forgiven by God after accepting Islam, doing hijra (moving to another place) 

or performing ḥajj.308 

Jarīr b. ʿAbdullāh al-Baḥlī (d. 51 AH) narrated that “I got bayʿa from Prophet 

Muḥammad on the condition of offering the prayer, giving the zakāt, and serving all 

muslims”.309 ʿUbādah b. Ṣāmit (d. 655 AD) narrated that “Prophet Muḥammad said to 

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 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. 
311 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). 
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narrated 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”.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”.318 

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 
 

313 Ḥarrah is a place of Medinah where held the war between the people of Medinah and Yazīd army. 
314 Al-Bukhārī Ṣaḥīḥ, ḥadīth no. 4167. 
315 Ibid., ḥadīth no. 2962, Muslim, Ṣaḥīḥ, ḥadīth no. 1863. 
316 Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 10, Muslim, Ṣaḥīḥ, ḥadīth no. 40. 
317 Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 4186. 
318 Ibn Kathīr, Ismāʿīl, Al-Bidāya wa-l-Nihāya, vol. 6, p. 227. 
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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. 

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  

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”.321 

 
319 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. 
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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 

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”.322 

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”.323 

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. 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. 
323 Al-Tirmidhī, Jāmiʿ, ḥadīth no. 1597, Al-Nasāʾī, Sunan, ḥadīth no. 4201, Ibn Māja, Sunan, ḥadīth no. 

2341. 
324 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. 
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should 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”.326 

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-māl327. 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. 

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. 

 
325 The verse about women’s bay’a is LX:12. Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 18. 
326 Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 3927. 
327 It’s grammatically meaning “the House of wealth”, but particularly, in a conceptual sense is, the 

“fiscus” or “treasury” of the Muslim State. See Coulson, N.J., Cahen, Cl., Lewis, B. and R. le tourneau, 

“Bayt al-Māl”, in: Encyclopaedia of Islam, Second Edition. 
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When ʿUmar used to get free from prayer of ishrāq (sunrise), he used to go to Aywān-

i 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). 

Once Abū Mūsā Ashʿarī (d. 48/668) got a dirham during sweeping at bayt al-

māl. 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. 
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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 
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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 al-

māl. 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 

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. 
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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 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). 

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’. 

 
329 Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 6040, Muslim, Ṣaḥīḥ, ḥadīth no. 2637. 
330 Ibn Ḥibbān, Ṣaḥīḥ Ibn Ḥibbān, p. 364. 
331 Ibn Māja, Sunan, ḥadīth no. 3421. 
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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 
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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. 

 
332 Al-Qurʾān, II: 16. 
333 Ibn Ḥanbal, Musnad, ḥadīth no. 20438, Ibn Kathīr, Ismāʿīl, Al-Bidāya wa-l-Nihāya, p. 2057. 
334 Al-Tirmidhī, Jāmiʿ, ḥadīth no. 2226. 
335 Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 4015. 
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When he woke up, he asked one of the pupils of Muḥammad b. Sīrīn336 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. 

On the 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? 

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). 
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mashāykhs about bayʿa arguments which crossed the limit of proofs. Firstly, it is 

mentioned in the verse of Qurʾān, “Those who swear fealty to thee swear fealty in 

truth to God, God's hand is over their hands”337 and according to ḥadīth, Ahl-i 

Ḥudaybiyya who were fourteen hundred, got bayʿa on the hand of Prophet 

Muḥammad. So, the man who denies the repent of those companions, their bayʿa with 

Prophet Muḥammad is that of kāfir (infidel). Also, it is proved, as it has been 

demonstrated by several ḥadīths and ijmāʿ, that the companions and tābiʿīn got bayʿa 

of respectively Abū Bakr, ʿUmar, ʿUthmān, and ʿAlī (respectively) as. So, whoever 

denies of those four caliphs is also infidel. Similarly, many of scholars got bayʿa for 

instance in tābiʿīn, and tabaʿ tābiʿīn (followers of followers) such as Abū Saʿīd Baṣrī 

(al-Ḥasan), Sufyān Thawrī, Awzāʿī (d. 157/774), ʿAlqama b. Aswad, Ibrāhīm Nakhʿī 

(d. 714 AD), Shaʿbī338, Mālik (d. 179/795), Ḥammād (al-Rāwiya) Ibn Abī Layla ) d. 

337/948-9(, Ḥasan Baṣrī, Abū Ḥanīfa Nuʿmān b. Thābit Kūfī, Mūsā b. Yazīd Rāʿī, 

Ḥabīb ʿAjamī, ʿAbd al-Wāḥid b. Zayd (d. 133/750), Mālik b. Ziyād. According to 

authentic religious sources, all those had a spiritual master and had affection and 

decorum with companions of Prophet Muḥammad. 

On the folio 72-3, according to Maṭālib al-Fuqahāʾ, the writer of the book 

Khayrāt stated that, Salmān Fārsī (d. 657 AD) got the knowledge of morality from 

Abū Bakr and got also bayʿa, repent, and cloak of him. Ḥasan Baṣrī and Mālik b. 

Ziyād got the knowledge of morality and cloak from forth caliph ʿAlī. Uways Qaranī 

(d. 37/657) got the cloak of Prophet Muḥammad from both ʿUmar b. Khaṭṭāb and 

ʿAlī. Imām Abū Ḥanīfa got bayʿa and cloak from Imām Jaʿfar b. Muḥammad b. ʿAlī 

Aṣghar b. Ḥusayn b. ʿAlī b. Abī Ṭālib (d. 765 AD) and got talqīn-i dhikr from Fuḍayl 

b. ʿIyāḍ although Fuḍayl was the student of Imām Abū Ḥanīfa in fiqh. 

Mūsā b. Yazīd Rāʿī got the knowledge of morality, cloak, and talqīn from 

Uways Qaranī. ʿAbd al-Wāḥid b. Zayd got it from both Mālik b. Zīyād and Ḥasan 

Baṣrī. Ḥabīb ʿAjamī got from Ḥasan Baṣrī. Tābiʿīn followed the companions of 

Prophet Muḥammad in etiquette, dhikr, and salūk. The companions of Prophet 

Muḥammad followed the Prophet in sayings, actions, and conditions. Similarly, the 

 
337 Al-Qurʾān, XLVIII: 10. 
338 His full name is ʿĀmir b. Sharāḥīl b. ʿAbd al-Kūfī, Abū ʿAmr, famous early legal expert and 

transmitter of ḥadīth. It couldn’t be confirmed when he died but according to encyclopaedia of Islam, 

he died between 103/721 and 110/728. See Juynboll, G.H.A., “al-Shaʿbī”, in: Encyclopaedia of Islam, 

Second Edition. 
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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. 

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 
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(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. 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 

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. 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. 

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 
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righteous men, 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. 

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 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 

 
339 Al-Ghazālī, Iḥyāʾ ʿUlūm al-Dīn, vol. 2, p. 207. Qushayrī, Abu al-Qāsim, Al-Risālah al-Qushayriya, 

p. 25. 
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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, 
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“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’. 

The sons of 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 

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”.340 

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. 

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, 

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. 
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Imāms. 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 river341 (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. 

According to Kashf al-Maḥjūb, Imām Ḥasan Baṣrī narrated that, the bad 

presumptions arise against righteous men by getting the ṣuḥba of dissolute persons. 

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 

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. 
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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 

 
342 Subkī, Ṭabaqāt al-Shāfʻīyah al-kubrā, vol. 6, p. 294. 
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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 zindīq343 

(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. 
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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), 

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 

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. 
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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 

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.  

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 
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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. 

3. 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-wine- 

the (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 King- 

a 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. 
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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, 
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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). 

26. 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); 
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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. 
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45. He with the soul of Khadir, (he) that does not shrink from death- 

if he knows not the created (world), ‘tis fitting. 

46. Thou sweetenest thy palate with the savour of false imagination; 

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. 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.” 

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. 
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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 

 
348 Suyūṭī, Al-Jāmiʿ al-Ṣaghīr, ḥadīth no. 5699. 
349 Ibn Māja, Sunan, ḥadīth no. 257. 
350 Ibn Māja, Sunan, ḥadīth no. 3288. 
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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. 
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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. 
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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. 
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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. 
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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 

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, 

 
354 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. 
355 Suyūṭī, Al-Jāmiʿ al-Ṣaghīr, ḥadīth no. 9993. 
356 Al-Qurʾān, XXVII: 40. 
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Shaykh 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’ 

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. 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 

 
357 Al-Tirmidhī, Jāmiʿ, ḥadīth no. 2440. 
358 Ibn Māja, Sunan, ḥadīth no. 3685. 
359 Al-Qurʾān, II: 255. 
360 Al-Qurʾān, XXI: 28. 
361 Al-Qurʾān, XXVIII: 56. 
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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, self-

sufficiency). 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 

 
362 Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 3394, Muslim, Ṣaḥīḥ, ḥadīth no. 164. 
363 Al-Qurʾān, V: 23. 
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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 malāmtiyya365 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 

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. 
365 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. 
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sweetness of ʾīmān, he has courtesy. And the one who doesn’t get it, he doesn’t have 

humility. 

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. 
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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 

 
367 Muslim, Ṣaḥīḥ, ḥadīth no. 2817. 
368 Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 2898, Muslim, Ṣaḥīḥ, ḥadīth no. 2651. 
369 Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 5673, Muslim, Ṣaḥīḥ, ḥadīth no. 2816. 
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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. 
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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. 
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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. 

Why less courageous people renounce Riyāḍah 

Sayyid 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. 

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. 

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 

 
371 Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 20. 
372 Al-Ghazālī, Iḥyāʾ ʿUlūm al-Dīn, p. 106. 
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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. 
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surely, We shall guide them in Our ways”374 and the second one is, “Prayer forbids 

indecency and dishonour”375. 

According to 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. 

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 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. 

 
374 Al-Qurʾān, XXIX: 69. 
375 Al-Qurʾān, XXIX: 45. 
376 Al-Aṣfahānī, Abū Nuʿaym, 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. 
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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. 

1. Mu’min envies him. 

2. The hypocrites keep it an enemy. 

3. Non-Muslim fights with him. 

4. The devil misguides him. 

5. Nafs disputes him all the time”.380 

 
377 Al-Qurʾān, XLIX: 12. 
378 Al-Qurʾān, II: 189. 
379 Al-Qurʾān, XXIV: 27. 
380 Suyūṭī, Al-Jāmiʿ Al-ʾḥādith, ḥadīth no. 24411, Al-Ghazālī, Iḥyāʾ ʿUlūm al-Dīn, p. 765. 
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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: 

 سخن کہ بشنوی ازاہل دل مگوکہ خطااست

 سخن شناس نہ دلبرا خطا ایں جا است

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. 
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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. 

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 

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. 
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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 Muḥammad, this was lawful. Prophet Muḥammad said, 

 
384 Al-Ṭabarānī, Al-Muʿjam al-Awsaṭ, p. 609, Al-Aṣfahānī, Abū Nuʿaym, Ḥilyat al-Awliyāʾ, vol. 8, p. 

318. 
385 Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 5590, Abū Dāʾūd, Sunan, ḥadīth no.  4039. 
386 Al-Qurʾān, XIII: 28. 
387 Al-Aṣfahānī, Abū Nuʿaym, Ḥilyat al-Awliyāʾ, p. 196. 
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“Allāh said to ahl-i badr (warrior of Badr388), do whatever you want, I forgave 

you”.389 

On the folio 123, the writer of the book Mathnawī said, 

 ہرچہ گیرد علتی علت شود

 کفر گیرد ملتی ملت شود

Translation: Whatever an ill man takes becomes illness, if a perfect man takes 

infidelity, it becomes religion.390 

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 

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 jabriyya393, qadriya394, murjiʾa395, 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. 
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, 
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mujassama396’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). 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, “D̲j̲abriyya”, in: Encyclopaedia of Islam, Second Edition, 

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. See Madelung, W., “Murd̲j̲iʾa”, 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”. 
397 Al-Qārī, Mirqāt al-Mafātīḥ sharaḥ Mishkāt al-Maṣābīḥ, p. 223-4. 
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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. 
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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”.401And 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 And lastly, “And when his 

Lord revealed Him to the mountain He made it crumble to dust; and Moses fell down 

swooning”403. 

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, Ṣaḥīḥ, ḥadīth no. 179, Ibn Māja, Sunan, ḥadīth no. 195, Ibn Ḥanbal, Musnad, ḥadīth no. 

19632. 
405 Al-Qārī, Mirqāt al-Mafātīḥ sharaḥ Mishkāt al-Maṣābīḥ, ḥadīth no. 5729. 
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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 

 
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. 
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question: “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. 

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 

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:  

  ما طلعت شمس ولا غربت الا وانت منی قلبی ووسواسیواللہ

 ولا جلست الی قوم احدثهم الا وانت جلیسی بین جلاسی

 ولا تنفست محزونا ولا فرحا الا وذکرک مقرون بانفاسی

 ولا هممت بشرب الماء من عطش الا رایت خیالا منک فی کاسی

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. 
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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: 

 کل بیت انت ساکنہ غیر محتاج الی السرج

 ووجهک المیمون حجتنا یوم یاتی الناس بالحج

 لا اتاح اللہ لی فرجا یوم ادعو منک بالفرج

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:  

 القت بینی وبینک المحبۃ معرفۃ لا ینقضی ابدا

 وینقضی الا بدلا خرجن من الدنیا

یشعر بہ احدا  وحبکم بین الجوانح لم  

 
412 Knysh, Alexander, and Muhammad S. Eissa. Al-Qushayri’s Epistle on Sufism. Reading, UK: Garnet 

(2007), p. 312. 
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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:  

 کل یوم تتلون غیر هذا بک احسن

 کل یوم تتحول غیر هذا بک اجمل

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 
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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,  

 انا ان مت فالهوی حشوقلبی

 و یدین الهوی بموت الکرام

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 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 

two stanzas,  

والموت دون بلائہہ                       دنف عاشق یذوب بدائ  
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 ان عاش عاش لنصفا                            وان مات مات بدائہ

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. 

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 

 
413 Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 7527, Abū Dāʾūd, Sunan, ḥadīth no. 1471. 
414 Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 5024, Muslim, Ṣaḥīḥ, ḥadīth no. 792. 
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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 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-

Khandaq419), Prophet Muḥammad was digging the soil and His abdomen was 

surrounded by dust while he was reading the stanzas of ʿAbdullāh b. Rawāḥa Anṣarī, 

ولا تصدقنا ولا صلینا                                        واللہ لولا اللہ ما اهتدینا  

قینافانزلن سکینۃ علینا                                        وثبت الاقدام ان لا  

 والمشرکون قد بغواعلینا                                     اذا ارادوا فتنۃ ابنیا

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 

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 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 

 
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, 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. 
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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 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. 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 

 
422 Muslim, Ṣaḥīḥ, ḥadīth no. 2255, Al-Bukhārī, Al-Adab Al-Mufrad, ḥadīth no. 799. 
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the 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-

Qulūb423 (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 

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 

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 

 
423 The full name is Qūt al-qulūb fī muʿāmalat al-maḥbūb wa-waṣf ṭarīq al-murīd ilā maqām al-tawḥīd, 

an encyclopaedic manual of Sufi piety that influenced a number of remarkable Sufis of succeeded 

generations. 
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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. They have created it by their own religion. But 

scholars consider it like a disaster. This habit has been taken by the Hulūliyyān424. 

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. 

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 mursalan425 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, misguidance, and something new in Islam which 

was not in the time of companions of Prophet427 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., 

“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. 
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Musical instruments for qawwālī 

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 

Muḥammad told him, stop O Anjasha. Do not break the mirror (heart)”.428 (Agreed by 

all Imāms) 

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”.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 

“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, 

 
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. 
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 اتیناکم اتیناکم، فحی انا وحی اکم

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 

drummed and recited following stanza: 

 طلع البدر علینا من ثنیات الوداع

 وجب الشکر علینا مادعا اللہ داع

Translation: The wide moon rose over us from the valley of Wadāʿ. And we owe it to 

show gratitude, where the call is to Allāh.”435 

Ibn Māja narrated from Anas that Prophet Muḥammad was passing on the 

streets of Madinah. Some girls were drumming and reciting the stanzas as follows: 

 نحن جوار من بنی النجار

 یا حبذا محمد من جار

Translation: We are girls from Banī Najjār (name of a tribe) what a nice neighbour is 

Muḥammad. 

After listening those stanzas, Prophet Muḥammad said, Allāh knows that, I 

like you”.436 ʿUmar addressed the “ghināʾ” as a provision for passenger.437 

 
432 Al-Ṭabarānī, al-Muʿjam al-Awsaṭ, p. 3393. 
433 Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 5147, Abū Dāʾūd, Sunan, ḥadīth no. 4922, Ibn Ḥibbān, Ṣaḥīḥ Ibn 

Ḥibbān, ḥadīth no. 5878. 
434 Al-Bukhārī, Ṣaḥīḥ, ḥadīth no. 5162. 
435 Al-Ghazālī, Iḥyāʾ ʿUlūm al-Dīn, p. 614. 
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Sulaymān 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.438 

Samāʿ without musical instruments 

On 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: 

اللہ باطلالا کل شئی ماخلا   

 کل نعیم لا محالۃ زائل

Translation: Everything which is empty from God, is a null and void. Everything must 

have to finish. 

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. 
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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. 

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. 

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 
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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, 

 منی ان تکن حقا تکن احسن المنی

 والا فقد عشنا بها زمنا وغدا

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, 
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 امد کف ی بالخضوع

 الی الذی جاد بالضیع 

Translation: I stretch my palm (hands) to someone with extreme humility and self-

mortification 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, 

 صح عند الناس انی عاشق

 غیر ان لم یعرفواعشقی بمن 

 لیس فی الانسان من شیئ حسن

 الا واحسن منہ صوت حسن

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 
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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-

Aʾimma439 (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. 
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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. 
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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: 

 احسن الی الذی اضحی وامسی فوادی تیق یہ ویرتجیہ

 تشاغل کل مخلوق بخلق و شغلی فی محبۃ و فیہ

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, ,نعم الشغل بک لا بغیرک translation: yes! It is such 

a great work (I had) with you not with another one. 

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. 
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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 

 
442 Al-Wāhidī, ʿAlī bin Ahmad, Abū al-Ḥasan, Asbāb-i Nazūl Qurʾān, p. 124. 
443 Abū Dāʾūd, Sunan, ḥadīth no. 3484, Al-Nasāʾī, Sunan, ḥadīth no. 4675, Ibn Māja, Sunan, ḥadīth no. 

2160. 
444 Al-Qurʾān, XXXI: 6. 
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(listening is true with true and from true). As a ḥadīth asserts: “لایزال عبدی” 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, وکل ناطقۃ فی الکون تطربنی 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 al-

laduniyya (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. 
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deny the samāʿ. If it is considered through sharīʿah, it comes in a ḥadīth, (استفت قلبک) 

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) 

2.   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. 



 

Page | 222  
 

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 

 
447 Al-Tirmidhī, Jāmiʿ, ḥadīth no. 2318, Ibn Māja, Sunan, ḥadīth no. 3976, Ibn Ḥibbān, Ṣaḥīḥ Ibn 

Ḥibbān, ḥadīth 229. 
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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 
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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. 
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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. 

1. Definition 

2. Admonition and advice 

3. Prohibition 

4. Abuse 

5. Punishment 

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

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 

 سماع اے برادربگویم کہ چیست

 اگر مستمع را بدانم  کہ  کیست

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. 
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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,  

 اگر مرد معنی پرد طیر او

 فرشتہ فروماند از سیراو

Translation: “If his flight be from spirituality’s dome, To the height of his soaring no 

angel can roam”.452 

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. 
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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, 

 اگر مرد لہو است و بازی ولاغ

 قوی گرد دش دیو اندر دماغ

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. 

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

His dance is empty from goodness and filled with bad thing. 

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. 
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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; 

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. 

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 ears 

The 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, 

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. 
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 نہ بم داند آشفتہ خاطر نہ زیر

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. 

2. With eyebrow-bow and narrow-winks I hunt 

Both worlds-and yet my weapons cannot be found. 

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 

The second part of stanza of is: 

 بہ آواز مرغی بنالد فقیر

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. 
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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: 

 مگس پیش شوریدہ دل پر نزد                              کہ او چون مگس دست بر سر نزد

Translation: “To the lover distracted a fly comes not nigh, For he beats at his head 

with his hands like a fly”. 

ب دلان مے پرستی کنند                                  با آواز دولاب مستی کنندچون صاح  

Translation: “When hearts men are adorers of wine, at a water-wheel’s sound they to 

rapture incline”. 

و شورنہ مطرب کہ آواز سم  ستور                               سماع است گر عشق داری   

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. 
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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. 
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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. 

Wherever you see then say that everywhere is Allāh is seen in every face of human. 

Don’t become oblivious to God and say yourself that,  

ن من نیممنم نیم واللہ یارا  

م تن نیم  جان جانم سر  سر 

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, “ اللهم احینی مسکینا و

 
463 Al-Qurʾān, XIII: 39. 
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 translation: O’ God, keep me poor in my life and ”امتنی مسکینا واحشرنی فی زمرۃ االمساکین

afterlife and include me in the group of poor. He used to write his name in the silsila 

as, “O’ Khudā Bakhsh! God may forgive all our sins and bad deeds through the dust 

of shoes of the one (say the name of his master here) and may the destiny on the 

health of this faqīr be good with the blessings of Almighty God. His shrine is in the 

city of Khayrpur (Pakistan) where it is visited and got blessed. He died on 30 

Muharram 1251 A.H. 

2. Shaykh Bā kamāl Muhibullāh bil Kamāl Mehbub Allāh al-Mutʿāl Ḥadhrat 

Khwāja Ḥāfiẓ Muḥammad Jamāl Multānī is such an eminent sufi that he doesn’t need 

the alqāb for being known very well. On the folio 171, it is mentioned that his caliph 

is Mawlwī Khudā Bakhsh blessed him as like the moon that gets the light from Sun or 

as like Mawlānā Jalāl al-Dīn Rūmī blessed by his spiritual master Shams al-Dīn 

Tabrīzī (d. 642/1244). He has many Khalīfas through Mawlānā Khudā Bakhsh. The 

first one was Sayyid al-Kāmil Sayyid Zāhid Shāh. The second one was Mawlwī 

Kāmil Mukammal Akmal al-Zāhid Mawlānā Mawlwī Ḥāmid. The third one was 

Shaykh al-Kāmil al-ʿĀrif al-Qādhī Muḥammad ʿĪsā. The fourth one was Shaykh ʿĀrif 

bi-Allāh poet Munshī Ghulām Ḥasan. The fifth one was Al-Mawlwī al-ʿĀlim al-

ʿĀmil al-Kāmil al-Mukammal al-Mawlwī Muḥammad Mūsā. 

3. Shahbāz Aoj ḥaqīqat sālik masālik ṭarīqat badr al-Sharīʿat Ḥadhrat Sultān 

al-Awliyāʾ Khwāja Khwājgān Khwāja Ḥāfiẓ Nūr Muḥammad Mahārwī. His shrine is 

in the village of Mahār (Chishtiyyan district Bahawalnagar, Pakistan) where it is 

visited and get blessed. He has four caliphs like the khulafāe Rāshidīn fi al-hidāya wa 

Rashād. One of them is Shaykh al-Kāmil Mukammal dhul-Karāmāt al-ʿUlya wa-l-

Maqāmāt ilāhiyyah wa-l-Ḥālāt al-Saniyya (Shaykh Nūr Muḥammad Thānī from 

Nārowālā464 (Hajipur distt. Rajanpur, d. 1790 AD)). The second one is al-Shaykh al-

ʿĀlim al-ʿĀmil Qadhī Ḥawāʾij al-Sālikīn Qibla al-Mustarshidīn Maqṣūd al-Wāṣilīn 

 
464 There are controversial statements among the saints about first caliph of Nūr Muḥammad Mahārwī. 

According to Khawaja ʿĀdil, Majority of the people declare the first caliph Nūr Muḥammad Thānī 

from Nārowālā because he was the first one who got khilafat by his master as it is mentioned in the 

book Khulāṣat al-Fawāʾid by Hakīm Muḥammad ʿUmar Sīt Pūrī (translated in Urdu by Allah Bakhsh 

Raza), p. 35. Conversely, the others argue that he was died before his master. So, he couldn’t be a 

spiritual successor, it must be counted after the death of the master. According to them the spiritual 

successor was the elder son of Nūr Muḥammad, Khwāja Nūr al-Ṣamad Shahīd (d. 1206 A.H). see 

Chishtiyya Ribat, first edition, Chishtiyya, nd, p. 27. Some other people claimed as first khalifa 

Ghulām Ḥasan Bhattī. See Maḥbūb Allāh Ḥaḍrat Khwāja Khudā Bakhsh, p. 16 and 62. 
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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 Ḥasan465 (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. 

  

 
465 See his biographical information in, Mahārwī, Imām Bakhsh (d. 1300/1881), Gulshan-i Abrār, 

(Urdu transl. Ṣāleḥ Muḥammad Tawnswī, Multan, 1950), p. 257-65. 
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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. 
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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.  

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. 
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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.  
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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. 
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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; self-

consciousness; 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 al-

ḥadīth: 

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; 
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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. 
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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 
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province of Punjab, Pakistan 

that is spoken in south-

western 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. 
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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; self-

purification 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: Atheist; apostate; heretic; 

infidelity; religious hypocrite. 
  

 



 

Page | 264  
 

 

 

 

 

 

 

Part 4: Original Persian text of Sharh Mufassal Qawl-i Faṣl 

fi al-Bay‘a wa al-Samā 
 

 

  



 

Page | 0  
 

 

 شرح مفصّل قول فصل فی البیعۃ والسّماع
ّ ہ  علاّمہ عبیداز   ملتانی الل

(  ۱۸۸۸/ ۱۳۰۵)م  
 کتاب برای دکترای 

 محقق
 محمد توصیف 

 ۲۱۶۰۰۴۹۷: دانشجوییرقم 
 زیرسرپرستی

تیری زرکونپروفسور دکتر   
 پروفسور دکتر ال کساندر پاپاس
 شعبہ مذاھب و اسلوب افکار

دانشگاہ ایکول پخاتک دے زوت ایتد )پے ایس ایل(، پاریس، 
 فرانس
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ّ ہ الرحّم ن الرحّیم  بسم الل

 الحمدللہ رب الع لمین، الصّل وۃ والسّلام عل ی رسولہ محمدّ وآلہ واصحابہ اجمعین۔ 

این فقیر چند اوراق درباب بیعۃ وسماع نوشتہ بود وچند حواشی برونیزجمع آمدہ بود  اماّ بعد
بعض احبہّ می خواست کہ حواشی را کہ متعلقۂ متن اند بمتن فراہم آوردہ بمع فوائد دیگر 
شرحی حامل المتن ساختہ شود وایں فقیررا ہمیں معنی  مرضی وپسندیدہ آمد وموجب نفع 

ّ ہ التوّفیق۔ مسلمانان می نمود ل ّ ہ ہذا شروع نمودم ونامش شرح مفصّل نہادم فاقول وبالل بسم الل
ّ ہ ہمگی سپاس وستایش  الحمد الرحّم ن الرحّیم الذاّت الواجب الوجود المستجمع لجمیع صفات  لل

ای  والعاقبۃعالمیان جمع عالم وہومایکون علامۃ عل ی وجود الصّانع  الع لمین پرورندۂ  ربّ ال کمال 
ّ ہ والعاقبۃ خیرلمن اتقّیحسن العاقب ّ ہ صلى الله عليه وسلم ما  للمتقّین 1ۃ وخیرھا کما قال الل کما قال رسول الل

الصّل وۃ والسّلام عل ی الدنّیا فی الآخرۃ الّا کما یجعل احدکم اصبعہ السّبابۃ فی الیمّ فلینظربم ترجع 
خبر بمعنی الانشاء کالحمد واللام للاستغراق فالانبیآء مندرجون فی الآل والاصحاب  رسولہ محمدّ

  وآلہ لانّہم تبع لہ وہو اکملہم وعلۃّ ایجاد الخلق کلہّم  اوالصّلوۃ علی الانبیآء صل وۃ عل ی محمدّ
قیّ  المراد من الآل اعمّ من اولادہ وازواجہ وخدّامہ واحبابہ واتباعہ لقولہ صلى الله عليه وسلم کلّ مؤمنٍ ت

الاصحاب جمع  واصحابہفہوآلی وقولہ صلى الله عليه وسلمسلمان من اہل البیت لانّ تحجرالواسع ممنوع 
صاحبٍ، ہوکلّ من صحب النبیّ صلى الله عليه وسلم فی الدنّیا اوفی الآخرۃ او قبل تعلقّ الاجسام کما قالصلى الله عليه وسلم 
ویۃّ مقیدّۃ  "الارواح جنود مجندّۃ فما تعارف منہا ایتلف وما تناکر منہا اختلف" والصحبۃ الدنّی

ّ ہ علیہم من النبّیینّ والصّدّیقین  بال ایمان وقولنا اوفی الآخرۃ لقولہ تعال ی "اول ئک مع الذّین انعم الل
لحین  ویؤکد ت2والشہّدآء والصّ  ای  اماّ بعد اجمعینمنا قولی عمی" وقولہ صلى الله عليه وسلم"المرء مع من احبّ" 

نکسے است کہ درمدارک گفتہ کہ فقیر آ  میگوید فقیرمسکینبعد الحمد والبسملۃ والصّل وۃ 
سؤال نکند زیرا کہ نزد او چیزی برائے کفایۃ حال است ومسکین آنکسے است کہ 

 
 (۷۷القرآن سورۃ النساء، آیت ) 1
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سؤال کند زیرآنکہ نزد اوچیزی نیست پس مسکین ضعیف تراست درحال ازفقیرایں قول 
ی۔  ابی حنیفۃ است وشافعی عکس ایں میگوید انتہ 

ّمرتان ولاال ّمرۃ والت لقمۃ ولااللقمتان إنمّا المسکین الذّی وحدیث: ولیس المسکین الذی تردّہ الت
یتعفّف ظاہرموافق قول شافعی است وفی الحقیقۃ ابوحنیفۃ بمخالفت حدیث ہم نرفتہ  

مبین لغت نیست بل کہ مبینّ دین است دلالۃ میکند برین قول آنحضرت  انحضرت زیرآنکہ ٓ
"للفقرآءالذّین احصروافی  صلى الله عليه وسلم بعد ذ لک اقرءوا إن شئتم لايسألون الناّس الحافا پس درقولہ تعال ی 

ّ ہ الذّین و لایستطیعون ویحسبہم وتعرفہم ولا يسألون الناّس بعضی صفات کاشفہ  سبیل الل
ّ ہ  باشند براے   ریکی ازابوحنیفۃ وشافعی رضی الل فقراء وبعضی صفات تقییدیہ برمذہب ہ

  ّ ہ یعنی کہ تعالی عنہما ومراد مصنفّ از فقیردرینجاموافق مذہب شافعی است بالنسّبۃ الی الل
ّ ہ  ً بالنسّبۃ الی الل ازخدا تعال ی سؤال میکند ومراد ازمسکین موافق مذہب حنیفۃ ایضا

 واگرمراد ازمسکین بالنسّبۃ الی الخلق باشد مسکین بمعنی شافعی باشد۔

 ّ ّ ہ  عبیدای دانشمند  ملا   اضافۃ علما  ئے این زمان ئے دفع سؤال بعضی ازعلما ملتانی برا  الل
یااضافۃ لامی است پس مضاف ومضاف الیہ مقدرباشد ای عالمان عادات ئے بایں زمان 

اہل زمان ای علم ایشان برحسب عادت اہل زمان است نہ بروفق افعال واقوال آنحضرت  
کثیرالاستعمال است  صلى الله عليه وسلمواتباع او و اگراضافۃ بمعنی "فی" باشد پس آن ظاہر است از لفظ و

این طعن درزمان پیش ازین ہم بودہ ومختص  لیکن حمل بر معنی اول اول ی است زیرانکہ
باین زمان نیست واین وصف اشارۃ است بانکہ این صفۃ درایشان نقصان است کہ طعن بر 

 میکہ بزرگان دین میکنند بحسب استہزاء وطعن است نہ بحسب طلب تحصیل وکسب 
د بیعۃ بستن  یعنی عق وگرفتن پیرومرشدبہ پیران زمانہ وپیران راہ خدا  پرسیدند از امربیعۃ

کہ چہ طورمشروعیۃ دارد فرض یا واجب یا سنۃ یا وخود را درپلہّ یکی ازایشان داشتن 
ودر مطالب الفقہآء آوردہ الجواب سنۃّ من سنن الصّحابۃ وتابعیہم وعمل بقولہ  مستحب



 

Page | 3  
 

ّ ہ وابتغوا  ب " یدخل تحت الفرض اوالواج3الیہ الوسیلۃ تعال ی"یآایّہا الذّین ا منوا اتقّوا االل
 ولایجوزالمنع منہ وبہ نأخذ۔ 

وحاصل جواب آنست کہ بیعۃ وگرفتن مرشد براقسام است بعضی ازآن فرض وبعضی 
واجب وبعضی سنۃ وبعضی مستحب وبعضی مباح وبعضی مکروہ وبعضی حرام چنانچہ 
درنفس کتاب مبینّ شدہ بالتفّصیل بعضی ازاینہا وبعضی ازضمن مذکور مفہوم میشود اشارۃً  

آلات لہو وحالقین لحیہ وکاشفین عورات ومخالفین شرع محمدصلى الله عليه وسلمحرام اما  وب بیعۃ بہ مستحلین لہ
طلب دنیا نیز حرام است وبیعۃ بہ سال کین متعرفّین نیم خام مکروہ  است۔ وبیعۃ براے  

  است۔ وبیعۃ بہ صالحان باوجود طمع دنیاوی ازایشان نیز مکروہ است۔ وبیعۃ بایشان براے  
 دنیا بوساطۃ ایشان کردن بے ازایشان مباح است۔  حق اماّ کار گذاری 

مطلقاً   وہم درامرسماعاماّ معرفۃ شرع محمد دریں زماں بے صحبۃ شیوخ کملّ بدست نمی آید۔ 
خواہ دراوقات مخصوصہ یا علی العموم وبمزامیروآلات منہیہّ یا غیرمنہیہّ یا بغیرآن حت ی کہ از 

بوستان ومثنوی کہ ازفقہ است برقول امام اعظمؓ کتب نظم منع میکردند۔ چنانچہ گلستان و
۔ چنانچہ در کتب فقہیہ مذکوراست وازائمہ میگفتند کہ متقدمین منع آن کردہ اند

مجتھدین نیز منقولست۔ وہم شیخ سعدی در کتاب گلستان ذکرکردہ کہ مرا پیرمن منع  
الجلوس فی ازسماع کردی و ہم ازسلطان سیدّعبدالقادرجیلانی منقولست کہ ولا تکثر

فانّ لہ ارباباً والسّماع لا یصلح الا لمن کان  السّماع فانہ یثبت النفّاق ثمّ یمیت القلب ولاتنکر
ً ومن کان علی غیرہ ذہ الحالۃ فاشتغالہ بالصوم والصل وۃ والاوراد اول ی۔  ً ونفسہ میتّا قلبہ حیا

ّ ہ جہان آبادی فرمو دہ کہ مراد از لہوالحدیث وہم در تفسیرقرآن القرآن حضرت شاہ کلیم الل

 
 (۳۵ت )آی ،النساء القرآن سورۃ 3
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" السرّبالاساطیرالتّی لااصل لہا۔ واما ابن عباسؓ 4درقولہ "ومن الناّس من یشتری لہوالحدیث
 ی۔الغنی انتہ  نہ وابن مسعودؓ فیقسمان ا 

ۃ للمال مسخطۃ للرب۔ وعنہ علیہ السلام مامن رجل یرفع صوتہ ذفانّہا مفسدۃ للقلب منف
ّ ہ علیہ الش  یطانین احدہما علی ہذہ المنکب والآخرعلی ہذہ المنکب فلایزال بالغناء الابعث الل

یضربانہ بارجلہا حتی یکون ہوالذی یسکت۔ وفی البحرالمواّج للقاضی شہاب الدیّن الدوّلت 
ّ  باحوہاآبادی فی اصل مذہب ابی حنیفۃ حرام ل  کن علمآء المذہب ا  ی۔لمصلحۃ دینی  ۃ انتہ 

والیوم درین  وکلام الشّیخؓ ودرتفسیرجلالین تفسیرلہوالحدیث کردہ گفتہ ابی مایلہی عما یعنی 
چنانچہ ہر کہ از سماع نفرت میکند اورا ملاّئے خشک میگویند۔   شتہگ زمانہ شائع ورائج 

ّ ہ التوّفیق کہ اصول جمیع  این رسالہ آنست ماخوذ ازقرآن واحادیثای عزیز  فنقول وباالل
چہ نقلہائے فقہیہّ ونقلہائے صوفیہ ہمہ ہمگی ازین کتاب وحدیث است واجماع  نقلہا است

لاصل صل ا ہم تابع اینہا است وغرض ازین نقل کردن است کہ معلوم شود۔ مقصود با
کہ جامع الاصول الدینیہّ است نہ آنکہ راہ اجتہاد پیش گرفتہ استنباط مسائل ازقرآن 

  ہ مقلدّ انانیم بمذہب حضرت ابی حنیفۃ ؓ کہ ازاعلم علماے  واحادیث کردہ شود چہ ما ہم
دین است تاکہ از مذہب اما اعظم متعسّف وکجروباشد۔ اصل الاصل را  وافقہ فقہاے  

ریق نزاع وجدال وقیل وقال راازخود براندازد کہ حرام  لحاظ کردہ بازبمقصود کر  آید وط
ویکرہ ل کم است کما روی المسلم عن ابی ہریرۃ ؓ قال قال رسول ا  ّ ہ یرض ی ل کم ثل ثاً  ّ ہ صلى الله عليه وسلم ان الل لل

ً ولا تفرقّوا وان  ّ ہ جمیعا ً فیرض ی ل کم ان تعبدوہ ولا تشرکوا بہ وان تعتصموا بحبل الل ثل ثا
ویکرہ ل کم قیل وقال وکثرۃ السؤال واضاعۃ المال۔  ّ ہ امرکم   تناصحوامن ولاہ الل

ریر برائے عامہ مردمان افتاد ہ ازسبب قلۃّ علمآء بعلمآء  اگرچہ آن عام اماّ چوں این تح
چہ ایشان کلام عربیۃ را  کلام عربیہ درینجا آوردن مناسب نیستمجتھدین نامیدہ شدہ اند۔ 
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ہمچوں افسون میدانند ومقصود ازان نمی فہمند نہ درنماز ونہ درخطبہ ونہ درادعیہ وحال  
اگرچہ مراد  آنکہ بعض علمآء بوجوب علم نحو وصرف ولغۃ گفتہ اند پس این فقیر میگوید

ریہّ دین واجب عین   ایشان ازوجوب این علم وجوب کفایہ باشد اما دانستن ترجمہ امور ضرو
ریق ترجمہ فارسی آوردہ خواہد شد بدون مترجمباشد۔ پس  و  لہذا قرآن واحادیث را بط

ترجمہ کردہ شدہ چنانچہ رسم این بے ہیچ است کہ خطبہ جمعہ اول ی را بترجمہ ہندی 
میخواند وثانیہ را بعربیۃّ بر رسم مردمان تا مطعون مردمان نشود وچہ ازامام اعظم ؓ منقول  
است کہ اگر لفظ "الحمد" بنیت خطبہ بخواند خطبہ ادامیشود وہم برمذہب وےؓ امی کہ  

ریان لفظ قرآن ب تا رزبان او ممکن نبود اگر بزبان عجمی ترجمہ قرآن خواند نمازش روابود ج
ویل نہ انجامد ونام این رسالہ لفظ رسالہ دراصل لغۃ گفتہ میشود برہرچیزی کہ  اختصار بتط

کسے   ہرکتابی کہ بسوے  در فرستادہ شود پس ازان اختصاص یافت بحسب استعمال و
ردہ شود پس ازان تخصیص یافت بنوشتہ قاضی فرستادہ شود چون قبالہ ہر چیزکہ قبول ک

بیعۃ درلغۃ فروختن است  فی البیعۃسخن پختہ  قول فصلکہ مقبول است عند الشرع 
 ۔ دودرعرف مشایخ فروختن خودرا بہ پیری کہ اورا ازجہل ونادانی واخر 

نہادہ شد فائدہ باید سماع در لغۃ شنیدن است ودرعرف شنیدن سرود است  والسّماع
 باوجود ہجومکہ موافق واقع باشند وجہل مرکّب نباشد  علوم صحیحہحصول  دانست کہ

ای نادانیہا کہ  وجہالات بدنیخواہش کہ از درازی امید پیدا میشود  شہواتانبوہی 
مقتضائے تعلقّات جسمی است چوں حرص وحسد وبخل وکبروغیرذلک ازاخلاق ذمیمہ 

ریاضۃ حنۃ کہ خدائے تعال ی بدان امرفرمود ای م  مجاہدہای رنج  وکلفۃای محنۃ ومشقۃ  بے 
وجہاد بردوقسم است یکے جہاد باکفار کہ جہاد اصغرمی نامند ودوم جہاد بالنفّس کہ 

خواہ جہاد اکبر میگویند کہ دائم است و شائبہ زنا ونفاق درونیست بخلاف جہاد باکفّار 
امراض  چون اضطرار بمعنی بیچارگی یعنی آن مجاہدہ کہ بے اختیار دافع شود اضطراری 
مصیبتہا  ومصائبارفتن مال وجاہ وغیرہ یچوں مردن فرزند یاعزیزی وحبیبی  وحوادث
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کہ نفس خود راگرسنگی   چون صوم وجوعکہ ازاختیار خود کارکند  اختیاری  وخواہ
 یعنی باختیار خود خواب را اندک کند۔   نوم وقلۃّباختیار خود دہد 

چنانچہ حضرت سید علی ہمدانی درکتاب ذخیرۃ   نیستوقلۃّ کلام وقلۃّ صحبۃ بخلق ممکن 
الملوک فرمودہ کہ حاصل اواینست کہ خلق درقبول تاثیر تربیت برسہ مرتبہ اند اول طفلی 
ریک بمشتبہ وہنوزحق تمییز نکردہ است ازباطل  کہ ہنوز ازظلمات اعتقادات باطل تا

متاثر گردد۔ دوم آنکہ حق وبمتابعۃ شہوات مستمرّ نشدہ پس اینچنین کس بنصیحۃ ناصح زود 
از باطل جدا می نماید وازسبب غلبہ شہوات برکارخیرملازمۃ نمیتواند اما بتقصیر معترف  

متاثر گردد کہ قلع مادۂ فساد از باطن اوشرط است۔ سیوم شخصی  بدیراست این شخص 
 کہ بررائے فاسد خود نشو یافتہ باشد وباطل راحق تصّور نمودہ باشد امر تاثرآن شخص

 مشکل ترازکوہ بناخن کندیدن است۔

وہم درذخیرۃ الملوک است کہ شخصی کہ دراصل فطرۃ ردی النفس وسیئ الاخلاق بود 
ریاضات تزکیہ وتصفیہ قلب نکردہ باشد وخبث  وقبل التحصیل بانواع مجاہدات واصناف 
آثار  جوہرنفس بتحصیل علم مشغول گردد وہرعلم کہ دروعائی فہم وحفظ اوقرار گیرد ب

 ردد۔ وسعدی علیہ الرحمۃ فرمودہ:  گبث اومتاثر خ

 درباغ لالہ روید ودرشورہ خاروخس  باران کہ درلطافت طبعش خلاف نیست  

دہ است آنست کہ جہل کہ  ہاباید دانست کہ یک فائدہ در تکلیفات ال ہی کہ برعبادات
ریقین مقرون شدہ معرفۃ ال ہی حتی الم قدورحاصل  ازعوارض نفسانی وجسمانی پیدا شود وبنو

ربرآن ازاسباب کشش ال ہی است چہ  کند لیکن و رود مجاہدات اضطراری باوجود صب
ازعجب وکبرفارغ است وبناء برین است کہ درحدیث است کہ تپ مے پردگناہان بنی آدم  
ہمچوں کورہ آہنگر کہ زنگارآہن مے برد وبزرگان دین کہ جوع را اختیار کردہ اند 

م معانی لطیفۂ بافعال واعمال جسمانی ازتبرز وتفوظ وتبول زیرانکہ بسیار خواری ازفہ
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وبمحظوظ وعوارض بدنی مشغول دارد پس ازعلم صحیح بازماند وہمچنین کثرۃ کلام دل را 
درحرکۃ آرد وازفہم معانی واسرار دوردارد۔ وکثرۃ نوم موجب غفلۃ وتضییع اوقات است۔ 

ادائے حقوق ایشان ازعلوم صحیحہ  وہم کثرت صحبۃ بخلق حقوق خلق بر ذمہ می آردودر
 بازمی ماند۔ 

ریط ہردومانع علوم صحیحہ است وبنائے محکم دین برمیانکی درین   ودرین سہ امورافراط وتف
اموراست برآن قدرکہ شارع بقدرہرکس فرمودہ ودرقرآن واحادیث ہمگی این امور 

اذانفس  مکشوف ومبینّ است وبزرگان فرمودہ ضرب مخمصہ وشرالتخم ودرحدیث است
"،"وحتی تعلموا ما 5احدکم فی صل وتہ فلینم حتی یعلم ما یقرأ ودر قرآن است "وجعلنا نومکم سباتا 

وکسے   7ودرحق خوشی کنندہ شیطان اخرس واقع است"ومن یکتمھا فانہّ آثم قلبہ" 6"تقولون
کہ گوش گزیند از خلق باوجود وجوب حقوق بروگناہگاراست وتارک واجب وآثار 

ریط آنکہ اموربسیاروارد است۔ درافر اصل است کہ مذکورشد  پس لہذا این امراط و تف
کہ معرفۃ حق وصفات اوومعرفۃ موانع معرفۃ مذکورہ واسباب  درتحصیل امور دینیہّ
تامعلوم شود  این مسئلہ رابرمسائل دیگر درین کتاب  مقدم داشتہ شدمعرفت امورمذکورہ 

ازین مسائل اززمرہ طاعنین برمشایخ کبار وبزرگان دین کہ معجبین اند بعلم خود  کہ ہرکرا 
کہ درین رسالہ است ازآیات واحادیث ودیگر مسائل کہ ازقرآن واحادیث ماخوذ  چندین

 اند۔

مرکّب کہ خود رااعلم دانند واعاظم واکابرین   جہلآن گرہ  عقدہای کشائش این  حلّ 
نشود چند  گرفتاراست کہ سبب طعن اوبربزرگان دین است رابجہل آلایند وبخودبینی 

تا آن وقت کہ ازعیوب دیگران فارغ شود وبعیوب نفس خود مطلع شود وباصلاح  مدت
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ریاضۃآن کمرہمت بندد و  آن راہ نماید نہ بفکر خود  ب کہ مردی ازکبرائے دین ومشایخ کبار ب
 چہ بفکر خودرفتن کجروے است بزرگے فرمودہ: 

 زآن گرفتہ شیوہ خود پیشہ آزار را  زاراہل دل مقررکردہ استشرع را آ 

ّ ہ تعال ی "واستعینوا بالصّبر والصّل وۃمشغول گردد "و قال تعال ی "قل انمّا اعظکم بواحدۃ 8۔ قال الل
ّ ہ مثنی وفرادی    الآیۃ۔9ان تقوموا لل

قرآن مجید  کہ درین رسالہ نبشتہ شدہ است چہ در حق پس ازآن مطالعہ این مسائل کند
تا تطھیر باطن ازعجب وکبروبخل وحسد وغیرہ اخلاق  10وارد است "لایمسّہ إلاّالمطھرون" 

ذمیمہ نکند۔ پس فہم معانی قرآن متعذراست چنانچہ مسّ ظاہرش باوجود حدث وجنابۃ 
ریاضۃ اوکہ حسب علم وتقدیر   امید است کہ علم صحیحگناہ و خطا است۔  بقدر استعداد و 

 ال ہی ثابت است۔

اولیائے کرام بودہ نہ آنکہ مطلقا جہل  کہ سبب طعن بر  حاصل خواہد آمد وجہل عارضی 
ّ ہ  دفع گردد کہ آن متعذراست۔ خضرعلیہ السلام میگوید یا موسی  إنیّ عل ی علم منّ علم الل
ّ ہ لا أعلمہ چون انبیاء را حال اینچنین   ّ ہ علمّکہ الل ّ ہ لاتعلمہ وانت عل ی علم من علم الل علمّنی الل

ای طبعی کہ ہمچون طبع  نکہ بجہل جبلیدفع گردد وإلاّ آ است و دیگری راچہ مجال است 
رُباشد چنانچہ کبرونخوتلازم او شدہ اورانمی گذارد  چون لغۃ ونحو  علم قشری ای کبر  پ

وصرف وشعر وحساب و منطق ونجوم وطب وفصل خصومات وطرق مجادلات واین جملہ 
 موجب حرص وکبر ومثمرحسد وعجب است چنانچہ بزرگے درادائے این معن ی فرمودہ: 

ً  و فرق الدرّس   ً   لم تنل و ضیعت العمر  حصل حالا  الاّ مالا
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افعنلل      یفعنلل         لاینفعک العکس ولاالنقّض ولا
 ً  افعنلالا

ئل ظاہر شرع کہ موصل اند بعلم باطنی بشرط فکروعمل بدان یا  ویا مراد ازعلم قشری مسا 
ازعلم قشری علم دنیاوی است چہ مطلق علم بغیر عمل باشد چہ عمل لبّ علم است یا مراد 

از مدتی مدید  ہ آن کہ  علم دنیاوی قشرعلم اخروی است چہ دنیا قشرعقبی  است۔ وپرد
کہ بسو ئے لب از سبب عجب بقشر  غالب باشدطاعن براولیاء واعاظم علماء  شخص برآن

اصحبۃ اونمی رود وانتقال از قشربمقصود نمی کند چنانچہ علم کہ برا ئے قضا یا تدریس ب
ملوک یا تدبیر رزق فقط میخوانند ومدتی برآن ظن ماند کہ بخبر آن علم کہ خواندہ ام دیگر 
ہیچ نیست۔ یا بےفا ئدہ است تا آنکہ ریش درازشد ومعتبر مردمان شد پس آن شخص 

 جہل را از زوال عزوّجاہ آسان ترداند۔

حب دلے کہ زوال جاہ و  مگر آنکہ صا پس آن شخص از تحصیل علوم صحیحہ مایوس باشد
خود برا ئے خدا کردہ برسبیل تعلمّ تعلیم اوکند وبارمحنۃ بد خو ئےاو کشد این آن وقت 

 است کہ قدرے رغبۃ زوال جہل ہم دردل اوباشد والا پس مانند ابی جہل باشد۔ 

از سبب معصیۃّ   وازابن مسعود ؓاست کہ گفت کہ گاہے فراموش میکند شخص بعض علم را 
کأبی جہل  الایۃ"۔  11ین آیۃ را کہ مستند ایں قول است "فبما نقضہم میثاقہم و بخواند ا 

ئدہ دین وقاعدہ یقین باوجود معجزات  یعنی چنانچہ ابوجہل راہ نیافت بمقصود وفا وامثالہ
واضحہ وبراہین قاطعہ برصدق حضرت محمد صلى الله عليه وسلم ہمچنان این جماعۃ منکران بمشروعیۃ توسّل 

 ئل تغلیبیہ وآثارواضحہ برین مشروعیۃ۔  یافتند باوجود دلاباولیاء وبیعۃ بایشان راہ ن

ئندہ براہ است بحسب ارادہ مریدان زیرآنکہ اگر  ای راہ نما سہ قسم است رپی ای عزیز 
مرید طالب از پیر راہ حصول دنیا است پس آن پیر پیردنیا اوست اگرچہ آن شخص پیر 
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 نار آخرت و پیرراہ خدا تعالی است واگر طالب عقبی  است از حصول جنتّ وخلاصی از
 ا است۔وغیرہ پیر عقبی  است واگر طالب معرفۃ ال ہی است پس پیرراہ خد

یعنی ہوا پرست  دنیا گیرند خواہ آں پیر بنفسہ ازاہل دنیا باشدتحصیل  یکی پیر کہ برائے
ملِک او جوئے نباشد مردے متجردّ کہ تجردّ ازبہرجمع دنیا کردہ باشد۔  باشد اگرچہ در

میگیرند ئے وقضاۃ واہل افتاء ووعاظ وزہاد کہ رشوۃ  وعلما وامیران ومتمولّان ودنیا داران
ئے   ئے حلال کردن حرام وحرام کردن حلال واکل مال یتامی  ومساکین وبرا  برا  وحیلہا

ویۃ روایات ضعیفہ وترویج آن کمر بستہ اند وہمچنین ما کرین متصوفہ واہل ذوق ووجد  تق
 ئے اہدا  ئے دین محمد صلى الله عليه وسلم وبرا  ئے إعلا کہ خود را برائے تحصیل دنیا پیرساختہ اند نہ برا 

ریقۃ ربائیدن ئے لقمہ  ئے خدا است وہمچنین فقراء مفلسین کہ برا  ہ برا ئے خیال ک پیر ط
ریقۃ در حق  وکان تصوف نما ئش کنانند اگرچہ خود مرید دنیا اند درحق خود اما پیر ط

پیردنیائے خود باشد۔ وہمچنیں ماکرین صاحب فال واحتیاط وخداع کہ بخداع خود از 
دنیا اند پس معلوم شد کہ پیران ماکرین بہرطور کہ  مردمان میگیرند ومیخورند مریدان پیر

وکسے کہ کامل باشدممکور  کاملان باشدآن پیران  وخواہباشند مریدان دنیا داران زمانہ اند 
ماکرین دنیاوے نخواہد بود اگرچہ درگمان مردمان عامہ ممکور ماکران می نماید چہ اورا 

ّ ہ تعال ی "ومایخدعون   معاملہ بخدا تعال ی است و ماکرعندالتحقیق خود ممکوراست کما قال الل
اما اگرازکاملان باشد درضمن دنیا دین ہم حاصل خواہد شد "۔ 12إلا انفسھم وما یشعرون 

ی  تہفان ملازم  اگر ملازمۃ اوگرفت توجب اکمال الدیّن واتمامہ وإلا بل جاء لحاجۃ فلا یشق 
ّ ہ لہم  ویکون لہ حظ فی مغفرۃ الل ویل رواہ البخاری جلیسھم ایضا بل یغفرلہ  کما فی حدیث ط

عن ابی ہریرۃ ثم اما ان یرجع الی اعمال الغفران فیکون مغفرتہ تامۃ او ال ی غیرھا فیرجع الی  
اعمال العذاب ولما رواہ احمد و البیہقی عن عبدالرحمن بن غنم واسماء بنت یزید انّ النبی صلى الله عليه وسلم 

ّ ہ کذا فی المشک قال خیارعبادکم الذّین اذا راوا ذکر ّ ہ الل ؤیۃ خیارعباد الل وۃ فعلم منہ انّ ر
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Page | 11  
 

مورث لذکراللہ للزاّئرسواء داوم علی ذلک الذکر فیکون فائدۃ تامۃ اولا فلا وانمّا قلنا ان بملازمتہ 
ّ ہ وداوم نصیحتھم تعود بذکر توجب اکمال الدیّن واتمامہ لانہّ اذا اللازم خیارعباد ّ ہ وداوم   الل الل

 ن فائدۃ تامۃ۔ علیہ فداوم الغایۃ وہی المغفرۃ فیکو

باشد پس بجز حرمان ازامردین نصیب او  یعنی پیردنیا کہ ازکاملان نباشد  لواگرازقسم اوّ 
ً فی الصّحبۃ   نباشد الا آنکہ ازسبب اضطرارکاصحاب ال کہف وغیرھم ممن کان نیتّھم حسنۃ

ّ ہ علیھم من النبّییّن والصّدّیقین والشّھداء   ففازوالحظّ عظیم وصاروا من الذّین انعم الل
واما آنکہ مفلس ماکرباشد برائے پیری دنیا اہل دین رانشاید وپیغمبرصلى الله عليه وسلم پیر  13والصّالحین 

است نہ پیردنیا۔ اگردنیا را بمعنی  بازدارندہ ازراہ خدا کنیم چنانکہ آخرت ومعرفۃ حق 
مصطلح است ودرینجا چنانچہ پیشتر بیاید کہ پیغمبرصلى الله عليه وسلمراپیر دنیا گفتہ شد بمعنی  معیشت  

 چہ صاحب مثنوی علیہ الرحمۃ فرمودہ:نمشروعہ کہ معین آخرت باشد است چنا

 واندش رسولنعم مال صالح خ مال راگر بہر دین باشی حمول 

ودرحدیث است کہ شخصی نزد آنحضرت یر کردہ شدہ است بخوہم درقرآن مال راتعبیر 
آنحضرت از وی پرسید درضمن سؤال  کردیعنی ظاہر  صلى الله عليه وسلم احوال تنگی معیشت خود عرض

اگر کسے گوید کہ مذکور در حدیث لفظ "بل ی"   کہ ہیچ درملک خود داری گفت نے
لنفی است ونفی ماسوی نمی آید وازین کلام می آید کہ  است۔ ولفظ بل ی برائے اثبات بعد ا 

درملک اودیگر چیز نبود بجزاین دوچیز بگویم کہ مراد از شئ، شئ صاحب قیمۃ است۔ 
ریۃ الوجود را ذکرکرد وبس کرد پس معلوم شد کہ بجز این  وچون اودرمحل بیان اشیاء ضرو

اصل این حدیث است ہردوچیزی صاحب قیمۃ درملک اونیست۔ وہم آنچہ ذکرکردہ شد ح
ویک حصیر برائے خفتن  نہ ترجمہ بعینہ  مگر یک کاسہ چوبین برائےخوردن وآشامیدن 

ازین حدیث معلوم شد کہ چون مردصالح راپیردنیا گیرد چون اوبپرسد  ونشستن وپوشیدن
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کہ ہیچ درملک خود داری باید کہ ہر چہ ازاندک وبسیار درملک خود داشتہ باشد 
 ازوپوشیدہ ندارد۔ 

م ازین حدیث وحدیث کہ ذکر خواہیم کرد اباحۃ پیردنیا گرفتن معلوم شد بل کہ وہ
۔  آنحضرت صلى الله عليه وسلم این ہردوازوگرفتہ عرض بہ بیع کرداستحباب آن عند الفجر والابتہال پس 

وہم ازین حدیث معلوم شد کہ صاحب عجزوتنگی چون چیزے برائےاصلاح معاش خود 
د تا نرخ بالا یابد نوجدوجہد تمام کن فروشد اہل اصلاح راباید کہ درفروختن اوکوشش

دودرہم   چنانچہ کأسہ وحصیر را آنحضرتصلى الله عليه وسلمبمقابلہ یک درہم نداد بل کہ من یزید گفت۔
ویک درہم را تبر بیار    حاصل شد اورا داد وگفت کہ بیک درہم طعام اہل خود کن 

۔ وہم ازین حدیث معلوم شد کہ واورابدست خود چوب درآن تبرکردہ دادآنشخص آورد 
اہل معاش راچہ زملک بدست باشد قدری ازآن درمعاش خودخرچ نماید وباقی درتصنیع  
آلات واسباب معاش صرف کند تا محتاج نشود۔ واگر قدری وسعۃ باشد باید کہ قدری  
معینّ درراہ خدا خرچ کند چنانچہ ازحدیث دیگر معلوم است۔ وہم معلوم شد کہ ہر کہ 

حان سؤال کند باید کہ سؤال اورا ضائع نگذارند وازخود نیزدرحق اومداراۃ کنند۔  از صال 
واگر ممکن نباشد درکاراو یاری باعضاء کنند چنانچہ دیگر احادیث صریح اند اندرین معنی 

وبفروش   بروتا تراچہاردہ شبانروزترا نہ بینم وہیزم بکنآنحضرت بعد ازین اورا کہ  وگفت
 ۔ وشحال گشت آن مردچنان درمعیشت خ 

ّ ہ عنہ ”انََّّ رجَلُامًنَِ  وۃ است عن انس رضی الل این کلام حاصل حدیث است کہ درمشک 
َلبْسَُ   َل ی حِلسٌْ ن ٌ؟ قاَلَ: ب ُ ،فقَاَلَ: امَاَ فیِْ بیَتْکَِ شیَٴ ّ ہ عليه وسلم یسَْأَلہُ بیَّّ صلى الل َّّ َنصَْارِ اتَیَ الن الْا

 ْ ربَُ فیِہِْ منَِ المْاَءِ. قاَل: ائِتْنِیِ بھِمِاَ، قاَلَ: فاَتَاَہُ بھِمِاَ. فاَخَذَھَمُاَ بعَضَْہُ وَ نبسْطُُ بعَضَہُ، وقَعَبٌْ نشَ
 َ زَِیدُْ ع ِیدَہِ، وقَاَلَ: منَْ یشَْترَیِ ھ ذیَنِْ؟ قاَلَ: رجَلٌُ انَاَ ا خذُُ ھمُاَ بدِرِْھمٍَ، قاَلَ: منَ ی ّ ہ ب ل ی  رسَُولُ الل

تیَنِْ اوَْثلَاثاً.  اہُ واَخَذََ الدرِّْہمَیَنِْ فاَعْطاَ  درِْھمٍَ؟ مرََّّ َّّ قاَلَ رجَلٌُ: انَاَ ا خذُھُمُاَ بدِرِْھمَیَنِ فاَعَْطاَہمُاَ ایِ
ِ قدُوُمافًاَتنِیِ بہِ رَِباِلآخرَ ُ الِی  اھَْلکَِ واَشْت ً فاَنبْذِْہ ، وَ قاَل: اشترَِ باِحَدْھِمِاَ طَعاَما َنصَاریَّّ ، ھمُاَ الا
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 ْ کَ خمَسْةََ عشَرََ  فاَتَاَہُ بہِ فشَدََّّ فیِ َّّ رَیَنَ وَبعِْ ولَاَ ا َّّ قاَلَ لہَ: اذِْھبَْ فاَحَْتطَبِْ  ِیدَہِِ ثمُ ّ ہ عوُدْاً ب ہِ رسَُولُ الل
وَباً   ِبعَضِْھاَ ث َ درَاَھمَِ فاَشْترَی ب َ وقَدَْ اصََابَ عشَرَةَ َاء وَیبَیِعُْ فجَ یوَماً، فذَھَبََ الرجّلُُ یَحتْطَبُِ 

 ً ً فیِ وجَْھکَِ یوَمَْ  وَببَعَضِْھاَ طَعاَما ُ نکُْبتَةَ َ المْسَْأَ لةَ ٌ لکََ منِْ انَْ تَجیِٴ ّ ہ : ھ ذاَ خیَرْ ، فقَاَلَ رسَُولُْ الل
القْیِاَمةَِ" إنّ المسألۃ لاتصلح الالثل ثۃ لذی فقرمدفع اولذی غرم مفظع اولذی دم بوجع رواہ 

 ابوداود، وروی ابن ماجۃ الی یوم القی مۃ۔

وۃ است ّ ہ فقال النبیصلى الله عليه وسلم لا  وہم درمشک  ّ ہصلى الله عليه وسلماسأل یارسول الل عن ابن الفراسی قال رسول الل
ی۔  وإن کنت سائلاً لابدّ فاسأل الصّالحین رواہ ابوداؤد ولہ انتہ 

پس ازین دوحدیث معلوم شد کہ سؤال کردن پیرگرفتن درامردنیا ہم بجزصالح نباید کرد 
خود داشتہ باشد بدہد والا چہ صالح ہمہ مصلحت کند وبامرغیر مشروع اوراراہ ننماید اگر

 تدبیر نیکو بگوید۔

این کلام ترجمہ این آیۃ  ودرقرآن مجید است کہ گمراہ کرد فرعون قوم خود را وہدایۃ نکرد
یعنی پیر دنیا کہ از   اشارۃ تقسیم اوّل است۔ 14است کہ "واضلّ فرعون قومہ وما ہدی" 

پیر دنیا کہ ازکاملان باشد   واین حدیث مثال است برائے ونیز درحدیث استکاملین نباشد 
سہ شخص اند کہ باوشان خدائے تعال ی کلام درقیامت نکند ونہ  اما مرید وفا نکند کہ 

بنظررحمۃ ایشان رابپند ونہ ایشان را ازگناہان پاک گرداند ومرایشان راعذاب است دردناک 
سافران  یکی آنشخص کہ دروسعۃ آب باشد دربیابان یعنی زائد ازحاجۃ خود آب دارد وازم

وترجمہ لفظ بعد  آنشخص کہ سوگند بخدا کند بکسے مشتری  آب رامیداردونمیدہد ودیگر
العصر فروگذاشتہ شد تا معلوم شود کہ قید برائے حصرنیست کہ اگر بعد العصرنباشد آن 

این رخت قسم دروغ خوردن جائزباشد چہ این قید بیان واقع است وبیان عادت است کہ 
درین قسم صادق نباشد ودیگر او  ام تا از و بازخرد وحال آنکہرا بچندین قیمۃ خریدہ 

 
 (۷۹ت )آی طہ، القرآن سورۃ 14



 

Page | 14  
 

 آنشخص کہ بیعۃ کند ببادشاہ محض برائے دنیا اگرداد اورا وفا میکند والا پس وفا نکند
این ہمہ کلام ترجمہ حدیث است کہ در صحیح بخاری وصحیح مسلم است از ابوہریرۃ قال  
ّ ہ یوم القی مۃ ولا ینظرالیہم ولا یزکّیہم ولہم عذاب الیم  ّ ہصلى الله عليه وسلم ثل ثۃ لایکلمّہم الل قال رسول الل
ّ ہ  رجل علی فضل مآء بالقلاۃ یمنعہ من ابن السّبیل ورجل بایع بسلعۃ بعد العصرفحلف لہ بالل

وہو عل ی غیرذلک ورجل بایع اما مالاً لایبایعہ الا لدنیا فان اعطاہ   ہ بکذا اوکذا فصدق لاخذہا
 وان لم یعط منہا لم یف۔  منہا وفی  

باید دانست کہ فی الحقیقۃ فرق درمیان عارف آخرت  دوم پیر کہ برائے آخرت گیرند
ہ وعارف حق نیست چہ عرفان آخرۃ علی ال کمال عرفان حق است بل کہ عرفان ہرچ

ازمکونات است علی ال کمال عرفان حق است اما حجب وکثافت بحسب حجب طبائع وافہام  
کافہّ انام فارق آنہا است۔ وفی الحقیقۃ عارف آخرت برقدر رفع حجب وکثافت عارف حق  
است وعل ی ھذاالقیاس عارف دنیا ہم عارف حق است اما از بسبب عظم حجب وکثافت 

اعظم ازاسباب دنیوی نیست اما چیزی کہ فارق  بمنزلہ غیرعارف است چہ ہیچ جہلی 
است آنست کہ بعضی مردمان بسبب بقایائے حجب  قدری حظوظ نفس درایشان باقی بود  
خیریت آخرت را محض از برائے تسہیل وتلذذّ نفس طلب میکردند از آنگہ لجنۃ وناروجمیع  

ب خوف اسباب آخرت کہ خدائے تعال ی فرمودہ است ایمان آوردہ بودند پس ازسب
ورجاءہمین اشیاء سعی در خیرات میکنند و تا حال بمعرفۃ ال ہی نرسیدہ اند وانکشاف اشیاء  
برایشان نشدہ است اگرچہ ازخدائے تعال ی غافل نیستند وبدین اشیاء بحسب فرمودہ حق  
تعال ی ایمان می آرند ایشان راپیرآخرۃ گفتہ میشود چہ رنج کشی ایشان ازجہۃ آخرۃ است 

ہ دیدہ بصیرت کشادہ شد وحقیقت اشیاء برایشان منکشف شد وطمع صوری وآنان را ک
ازایشان بداشتہ شد کہ مقصود اوست پس حبّ و عشق ال ہی خیال برایشان مستوی شد 
کہ پروائی بخودی ولجنۃ ونار وغیرذلک ازمکونات نماند کنت سمعہ الذی یسمع بہ وبصرہ 

 وآن پیرآنست کہ صاحب دل باشدشد۔  الذی یبصربہ ویدہ التی یبطش بہا برایشان صادق
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پس چون 15زیرانکہ خدائے تعال ی منع میفرماید "انّ فی ذلک لذکری  لمن کان لہ قلب"
 صاحب ذکری نباشد دیگرے راچگونہ راہ خواہد نمود۔شیخ سعدی میفرماید: 

 اوخویشتن گم است کرا راہبری کند

ث "ربّ مبلغّ اوعی من سامع۔۔"  واگر دربعضے کسان اثر پیدا آید ازان گمراہ چنانچہ حدی
بر آن دلالۃ میکند آن اثرآن پند نباشد بل کہ فی الحقیقۃ مؤثردرچیزے دیگر باشد چون 
ریاضتی وعملی کہ اورا آمادہ برآن الفاظ کردہ باشد پس مانند   زیارت صالح یا ذکرموت یا 

 واعظ نمیگویند۔  و پیر را  پندی باشد کہ بردیواراست چہ دیوار

خواہ ازسبب کثرت حبّ وعشق ال ہی وخواہ ازسبب  د باخدائے تعال ی حاضریعنی دل دار
وطرفۃ العین غافل نباشد ومواعظ قرآن واحادیث  طمع وخوف واغراض دنیوی ودینی 

پس آن پیربرائے زیرانکہ اگردرومؤثرنباشد پس دردیگری چگونہ مؤثر باشد۔  درومؤثر باشد
 ۔آخرت گرفتہ شود تا رہنمائی آخرۃ باشد

کسے سؤال کند کہ درین زمانہ کہ اقوال وافعال آنحضرت صلى الله عليه وسلمواقوال بزرگان گذشتہ   اگر
کہ متفّق علیہ طوائف اہل اسلام اند وقرآن واقوال مجتھدین وکتب تصوفّ موجود است 
حاجۃ پیر راہ آخرت وپیر راہ حق چیست علی الخصوص علمائے رباّنی راکہ بمعانی قرآن 

ہ علم خواندن ووعظ واعظان ہمگی این امورحاصل  واحادیث راہ بردہ اند بل کہ محض ب
 میشود؟ 

جواب: آنکہ وعظ دوقسم است: قولی وفعلی۔ پس جاہلان زمانہ کہ باقوال وافعال آنحضرت 
صلى الله عليه وسلم خبرندارند ایشان راپیر قولی وفعلی مے باید پس اگرچہ وعظ قولی واعظان وعلمائے  

اض ملوّث است پس طالبان میکنند لیکن این قدروعظ ہم ازایشان مقبول نیست چہ باغر
راملول کند و ازالفاظ بازمیدارد ووعظ فعلی را بردوطائفہ علمائے وجہاّل گم کردہ اند۔  

 
 (۳۷ت )آی ق، القرآن سورۃ 15
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ّ ہ باشند این امررا دیگرے  لاجرم بجز مشائخ کرام کہ متصّف بعلم وعمل ومتخلقّ باخلاق الل
ے  شایان نیست چہ بر اکثراقوال وافعال واحوال علمائے ووعاظ زمان بحسب مقتضائ

مترتب شدہ وقال علیہ   16فحوائے فنسواحظّا مماّ ذکرّوا بہ نتیجہ فاغرینا بھم العداوۃ والبغضاء 
 السّلام "الطّمع یذہب الحکمۃ من قلوب العلماء"۔ 

کہ از ہوائے  واکثر مشائخ اہل بیعۃپس لاجرم سخن وعظ وتلقین ازایشان قبول نمی افتد۔ 
کہ  واساتذہ محدّثین ومفسرّین صی یافتہ اند ودرین زمانہ بیعۃ میکنند۔ انفس قدرے خل

وعلوم دینی چون  ازطمع وجمع وتغییردین وبدع خالی اند یعنی اساتذہ اہل تفسیر وحدیث 
ّ ہ  فقہ بمعنی اعمّ کہ معرفۃ النفس مالہا وماعلیھا بحسب تفسیر امام ابوحنیفۃ کوفی رضی الل

بدون اوعلیحدہ۔ پس برائے تبیین است  خل است اما ذکرکہ درفقہ دا  واصول وعقائدعنہ 
یعنی درعقائد واین   ہم دروداخل استای علم اخلاق  کہ تصوفّیعنی حکمۃ یونانی  فلسفہ

ً وہمچنین متعلقّات فقہ وعقائد کہ فقہ  ً یا درفقہ واین ظاہراست معنا ظاہر است لفظا
ت الصّلوۃ وقبلہ وساعات لیل  وعقائد برآن موقوف است چون علم ہیئۃ برقدر معرفۃ اوقا

ونہارکہ معین برقیام لیل است چنانچہ از خواندن آنحضرتصلى الله عليه وسلم آیات ازانّ فی خلق السّموات 
الی الارض تا آخرسورۃ قبل ازتہجد بران دلالۃ میکنند بخلاف اخبارغیبیہ کہ درہیئۃ ونجوم 
است ازخسوف وکسوف وچنین شود وچنان شود کہ منسوخ است وعلم حساب  

 عرفۃ فرائض ومسائل دانست۔ برقدرم

عطف است برمشائخ یعنی اکثروالد کہ آن اکثر  ووالد ماجد کہ رہنمائی امرآخرۃ باشد
ّ ہصلى الله عليه وسلم  رہنمائی امرآخرۃ باشد چنانچہ درذخیرۃ الملوک است "عن ابن مالک قال قال رسول الل

بلغ سبع   للغلام یقعوّن عنہ الیوم السابع وتماطون عنہ الاذن فاذا بلغ ستّ سنین ادّب فاذا 

 
 (١٤ت )آی مائدہ،ال القرآن سورۃ 16
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سنین عزل عنہ فاذا بلغ ثل ث عشرسنۃً ضرب علی الصّل وۃ فاذا بلغ ستۃّ عشرسنۃً زوّجہ ثم اخذ  
ّ ہ من فتنتک فی الدنّیا وعذابک فی الآخرۃ "۔  بیدہ وقال قد ادبّتک وعلمّتک انکحتک أعوذ بالل

البلوغ وہم والدہ ماجدہ کہ ہم بحسب حکمۃ عملی مدبرّاموراولاد بصلاح معاش ومقام حتیّ 
 و التزویج وہمچنان وصی ومتولیّ یتیم کہ حقوق تولیّ ووصیۃّ اداکنند بحسب شرع۔ 

بحسب فحوائے "وتعاونوا  وغیرھم احباّئے وخلاّن ای دوستان کہ بامردین رہنمائی کنند
 تناجیتم فلاتتناجوا  اذا  یاایھاالذین ا منوا " و 17" علی البرّ والتقوی  ولاتعاونواعلی الاثم والعدوان

ّ ہ الذی  بالبرّ والتقوی واتقوا  الاثم و العدوان ومعصیۃ الرسول وتناجوا ب ازین   18الیہ تحشرون" الل
ریکی  قبیل اند اما یعنی پیرآخرت اند اگرچہ درمیان ایشان فرق است بحسب فضائل مختصّہ بہ

بحسب ٖفحوائے آیات سورۃ حجرات وسورۃ احزاب  باید کہ بایشان صحبۃ بادب کند چنانچہ
  صحابہموسی  صبرالحدیث  ددنا انموسی  وخضرعلیہماالسّلام کہ پیغمبرصلى الله عليه وسلم فرمودہ ووواقعہ 

 ۔ برسولصلى الله عليه وسلم صحبۃ ہمیکردند کرام

ّ ہ تعال ی "ہل جزاءالاحسان  وہم درواجب است ادائے حقوق ایشان بحسب امکان قال الل
واین چنین کردن بسیارمشکل است چہ موسی  علیہ السّلام بآن پیغمبری  19إلاّ الإحسان" 

وحکمۃ کہ داشت صبر برافعال خضرعلیہ السّلام کہ درظاہربدمی نمود ولایغرنّکّ بہذالإنہا 
الجاہل فانہ نبی یجب علیہ تنفیذ الاحکام الشرّعیۃ التیّ یجب علیہ تنفیذ مافی شرعہ وانت 

 لست بتلک المثابۃ۔ 

چنانچہ بزرگان ازپیران توحید می آموختند وتعلیم سورۃ  کہ برائے معرفۃ حق گیرند سیوم پیر
فاتحہ وغیرہ احکام شرعیہ پیران رامے کردند پس دنیا وآخرت آن مرید راباشد والتفات او  

 
 (۲ت )آی مائدہ،ال القرآن سورۃ 17

 (۹ت )آی مجادلۃ،ال القرآن سورۃ 18

 (٦٠ت )آی رحم ن،ال القرآن سورۃ 19
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باین ہردوچندان نمی باشد ازاینجا است کہ یکی ازایشان میفرماید کہ مدتی است کہ سخن 
 ی دانند کہ بایشان میگویم۔ بحق میگویم ومردمان م

یعنی چنانچہ صاحب  وسرّ مرتبہ ایست فوق القلب وآن پیرکسے است کہ صاحب سرّباشد
دل را شرف است بردیگران کہ صاحب دل نیستند ہمچنان صاحب سررّا شرف است 

وقلبہ اشارۃ بمرتبہ صاحب سراّست وحضرت شیخ   20"یحول بین المرء" رصاحب دل ب
ّ ہ عنہ تمثیلی درین باب آوردہ است وگفتہ السرطّائروالقلب قفصہ  عبدالقادرجیلانی رضی  الل

یعنی ازسرفّائدہ میگیرد یعنی تقلیبات  ہ قلب ازومستفید میشودگوالقلب طائرو القالب قفصہ 
قلب ہمہ ازیں سرّ است وغفلۃ دروراہ نباید وآیۃ "تحسبھم ایقاظا وّہم رقودونقلبھم ذات 

وذات الیمین براین طائفہ خواند درست باشد پس حرکۃ وسکون وہمہ افعال   21"الیمین
یرۃ کنت سمعہ  وصفات ایشان منسوب بحق خواہد بود چنانچہ درصحیح بخاری است ازابوہر

الذی یسمع بہ وبصرہ الذی یبصربہ ویدہ التی یبطش بہا ورجلہ التی یمشی بہا ولئن سئلنی  
 لاعطینہّ واذا استعاذنی لاعیذنہّ"۔ 

 وازین قبیل است آنچہ درمثنوی مبارک است:

 تو تو مہابۃ ہم ز ایمنی از  تو تو اجابۃ ہم ز ہم دعا از 

آرام کردہ اند وازدنیاوآخرۃ شغل ایشان برطرف   بمولی ای پیران صاحب سرّ  پس ایشان
چہ ایشان را شعوربغیرحق نیست ومضمون این حدیث کہ إنّ من العلم جہلا چنانچہ  است

ردد اگرچہ درظاہر شغل این فلان وآن فلان گدرمشکوۃ است ازابوداود برایشان متحقق 
ن بجزحق نیست۔  واکل وشرب و نکاح وبیع وشراء درمیان دارند لیکن شغل باطنی ایشا 

 
 (٢٤ت )آی انفال،ال القرآن سورۃ 20

 (۱۸ت )آی کھف،ال  القرآن سورۃ 21
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ّ ہ تعال ی: "رجال لاّتلھیھم تجارۃ ولابیع عن ذکر وۃ یخافون  قال الل ّ ہ واقام الصّل وۃ وایتاءالزکّ  الل
 ۔ 22یوماً تتقلبّ فیہ القلوب والابصار" 

اگر کسے گوید کہ شما گفتید کہ ازدنیا وآخرۃ شوق ایشان برطرف است ولفظ یخافون  
بحسب ظاہر است چنانچہ دراموردنیوی والا پس دنیا ازین ابا میکنند، جوابش آنکہ این 

 وآخرۃ وہیچ چیزازاینہا حاجب ایشان نیست۔ 

زیرانچہ این مرتبہ انبیاءاست واقطاب راہم بمتابعۃ  واقل کسے است کہ باین مرتبہ رسد
تامہ ایشان حاصل شود اشارۃ بعلومرتبہ این می کند قولہ علیہ السلام "لوکنت متخذاخًلیلاً 

یعنی درباب گرفتن   وآیات کہ درین بابابابکرخلیلاً ول کن صاحبکم خلیل الرّحمۃ لاتّخذت 
دوستان درآنروز قیامۃ ہمہ  آمدہ است این است کہ درقرآن مجید استپیرومرشد 

  مئذ بعضھم لبعض عدوّ وترجمہ این آیۃ است کہ "الاخلاّء ی بایکدیگردشمنان باشند مگرمتقّیان
ربہ پیر ومریدی وطالبی ومرشدی کنندچنانچہ وازین خلۃّ ود23إلا المتقّین"  وستی گاہی تعبی

درعوام مشہوراست وگاہی باستادی وشاگردی وگاہی بمال کی ومملوکی وگاہی بمولائی وغلامی 
ربلفظ قوی کنند وضعیف را بلفظ  وگاہی بمخدومی وخادمی الغرض کہ جانب قوی راتعبی

 ضعیف ولکلٍ اصطلاح۔ 

ریؓ کہ گفت اخواننا احبّ إلینا من اہلینا واولادنا  ودرذخیرۃ الملوک است ازحضرت بص
فإنّ اولادنا یذکرّوننا الدنّیا وإخواننا یذکرّون الآخرۃ۔ وباید دانست کہ ایشان درروزقیامت  
درمواطن کثیرہ ممدومعاون گردند چنانچہ درمتن درمحل شفاعۃ مذکورشد پس ازین آیۃ 

یرد سوئے کسب اتقّاء تادرآخرۃ لحاظ خلۃّ معلوم شد کہ باید دردنیامتقّی رارہنمائی خود گ
داشتہ شفاعۃ کند وازآتش دوزخ وارہاند۔ واین است سبب حرص صلحاء برصحبت  

 عمال خود تکیہ نیست۔ بر ا وہمنشینی امثال خودچہ ایشان را 
 

 (۳۷ت )آی نور،ال القرآن سورۃ 22

 (٦٧ت )آی زخرف،ال القرآن سورۃ 23
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ترجمہ این آیۃ  وای مردمان کہ ایمان آوردہ اند بترسید ازخداوطلب کنید سوئے اووسیلۃ
ّ ہ وابتغوا ین ا منوا الذ است کہ "یاایھا ولفظ وسیلۃ عام است وشامل  24الیہ الوسیلۃ" اتقّواالل

است اعمال صالحہ وجمیع طاعات وتقرب بصالحین واطاعۃ ایشان ہم داخل طاعۃ حق است 
ّ ہ ومن أطاع امیری فقد أطاعنی  ومن یطّع الرسّول فقد أطاع ”چہ من أطاعنی فقد أطاع الل

ّ ہ  ثابت است۔ 25"الل

وای مردمان کہ ایمان وہم لایشقی جلیسھم دارد وہم شفاعۃ ایشان معتبراست ومقبول۔ 
آیۃ است  ولی الامر را کہ ازشما اندوا  ا رآوردہ اند إطاعۃ کنید خدائے تعال ی را ورسول او

ّ ہ واطیعواالرسول واولی الامرمنکم"  نزلت فی   26کہ درقرآن مجید است"یاایہاالذین ا منوااطیعواالل
ریۃّ۔ عبد ّ ہ بن حذافۃ بن قیس بن عدی اذبعثہ النبّی صلى الله عليه وسلم فی س  الل

وآنکسے راکہ ہدایۃ کند خدائے تعال ی پس اوست راہ یابندہ وآنکسے راکہ گمراہ می کند 
ویامحمد مراورادوست ومرشد کہ ہدایۃ کند اورا  ترجمہ این آیۃ است کہ "من  پس نمی یابی ت

ّ ہ فھوالمھتدی ومن یضّل وموافق این است آنچہ درذخیرۃ  27مرّشدا" ل فلن تجدلہ ولیاّیھدی الل
ً ان نسی ذکرّہ وان ذکرّ  الملوک است قال علیہ السلام "من اراد ً رزقہ خلیلاصًالحا ّ ہ خیرا   الل

 أعانہ"۔ 

وہم آنچہ درآن کتاب است قال علیؓ "علیکم باخوان فانہم عدّۃ فی الدنّیا والآخرۃ الاتسمع الی 
لنا من شافعین ولاصدیق حمیم"۔ وباید دانست کہ رسم متقّدمین ازصلحاء و  قول اہل الناّرفما 

مشایخ کرام آن بود کہ خویش رابرمرید صادق راہ حق بزرگ ندانستندی بل کہ گفتندی کہ 
زیاد  اگر کسے درصحبۃ ما بیاید اورا بگویم کہ اگر ترانزدحق تعال ی باروعزتّ باشد مرانی

 
 (۳۵ت )آی مائدہ،ال القرآن سورۃ 24

 (۸۰ت )آی نساء،ال القرآن سورۃ 25

 (۵۹ت )آی نساء،ال القرآن سورۃ 26

 (۱۷ت )آی کھف،ال  القرآن سورۃ 27
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ترایاد خواہم کرد وہم سعی مریدان درآخرۃ وراہ حق   خواہی کرد واگرمراباروعزتّ باشد
بود نہ در طلب دنیا پس ہرکہ درواین خودعادت نباشد مریدی وپیری متقّدمین رااہلیۃ  

 نداشتہ باشد بل کہ پیری ومریدی محدث باشد۔

ویارراہ حق  ودیگر آیات نیز دال اند برین معنی وبعضی احادیث کہ  ای گرفتن پیر ومرشد 
قلۃّ بضاعۃ علم این  یارراہ حق گرفتن کہ درعلم این بے ہیچ آمدہ اند باوجود  ای  برین معنی

ریفہ آنحضرت دال است یکے آنست کہ چون آنحضرت صلى الله عليه وسلم از ابا ذر  فقیر باحادیث ش
پرسید کہ ای اباذر کدام عروہ ازعروہ ہائے ایمان محکم تراست گفت خدائے تعال ی 

ای بایکدیگر دوستی کردن   گفت موالاۃورسول خدائے تعال ی اعلم است آنحضرت صلى الله عليه وسلم 
ترجمہ این حدیث است کہ درمشکو ۃ  درراہ خدا وحبّ درراہ خدا وبغض درراہ خدا 

ّ ہ  ریا اباذر ایّ عروۃ الایمان أوثق قال الل ّ ہصلى الله عليه وسلم لابی ذ است "عن ابن عباس قال قال رسول الل
ّ ہ رواہ ّ ہ والبغض فی الل ّ ہ  والحبّ فی الل البیہقی فی شعب  ورسولہ أعلم قال الموالاۃ فی الل

 الایمان۔

ریہ دیگر  زیارت کرد دیگرمرد برادردینی کہ اورا درق ودیگر آنحضرت گفتصلى الله عليه وسلم کہ یک مرد 
بود پس حق تعال ی درراہ آنشخص فرشتہ نشانید پس چون آنشخص بران فرشتہ بیامد آن  

کجا ارادہ داری؟ گفت ارادہ شخصی میکنم کہ برادردینی من است آن مرد را  فرشتہ گفت
ریہ گفت آن فرشتہ آیا است مرترابراونعمتی کہ می پروری آن نعمت راگفت دری  ن ق

آنشخص نے بجز آنکہ من اورادرراہ خدا تعال ی دوست میدارم گفت آن فرشتہ کہ من 
پیغامبر خدائے تعال ی ام بتوکہ خدائے تعال ی ترادوست داشت چنانچہ تواورادوست داشتہ 

است کہ درصحیح مسلم است ازابوہریرۃؓ کہ گفت  ۔ ترجمہ این حدیث درراہ خدائے تعال ی 
ریۃ اخری   ّ ہ تعال ى عل ى مدَْرجته ملكاً، فلما أتى   پیغمبرصلى الله عليه وسلم "انّ رجلاً زار أخاً لہ فی ق فأرصد الل

ها عليه؟   ربُّّ رية، قال: هل لك عليه من نعمة ت عليه قال: أين تريد؟ قال: أريد أخاً لي في هذه الق
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ّ ہ قد أحبك كما فقال: لا، غير أني أحببته في ا  ّ ہ إليك بأن الل ّ ہ تعال ى۔ قال: فإني رسول الل لل
 أحببته فيه"۔ 

ّ ہ تعالی "  ّ ہصلى الله عليه وسلم یقول قال الل وۃ است عن معاذ بن جبل قال سمعت رسول الل وہم درمشک 
وجبت محبتی للمتحابین فیّ ، والمتجالسین فیّ ، و المتزاورین فیّ ، والمتباذلین فیّ" رواہ مالک وفی  

ّ ہ "المتحابوّن فیّ جلالی لہم منابرمن نور یغبطہم النبّیوّن والشّھداء"۔ روایۃ الترّمذی ق  ال یقول الل

ودرحدیث دیگر است کہ رسول خدائے تعال یصلى الله عليه وسلم فرمود کہ دوست نمیدارد ہیچ بندہ 
۔ ترجمہ این حدیث رابرائے خدائے تعال ی مگرکہ بزرگی دادہ است مرخدائے راعزوّجلّ 

وۃ است عن أبی ام ّ ہصلى الله عليه وسلم "مااحبّ عبد عبداً إلاّأکرم قال امۃؓ قال است کہ در مشک  رسول الل
ّ ہصلى الله عليه وسلم لو انّ  وۃ است عن ابی ہریرۃؓ قال قال رسول الل ّ ہ عزوّجلّ" رواہ احمد۔ وہم درمشک  الل
ّ ہ بینہما یوم القی مۃ یقول  ّ ہ عزوّ جلّ واحد فی المشرق وآخرفی المغرب لجمع الل عبدین تحاباّ فی الل

 البیہقی فی شعب الایمان۔ ہذا الذّی کنت تحبہّ فیّ" رواہ 

وہم درحدیث است ازآنحضرتصلى الله عليه وسلم کہ فرمود کہ چون دوست دارد یک مرددیگربرادردین  
وۃ است عن  را پس خبردہد کہ دوست میدارد اورا  ترجمہ این حدیث است کہ درمشک 

المقدام بن معدیکرب عن النبّیصلى الله عليه وسلم قال" اذا احبّ الرجّل اخاہ فلیخبرہ انہّ یحبہّ"۔ وہم  
وۃ ا  ّ ہصلى الله عليه وسلم"اذا ا  درمشک  خی الرجّل الرجّل فلیسألہ عن  ست عن یزید بن نعامۃ قال قال رسول الل

 إسم أبیہ وممنّ ہو فانہّ أوصل للمودّۃ"رواہ الترّمذی۔ إسمہ و

یعنی کسے مذکوردراحادیث است وثناء گفت خدائے  ازین نوع پیرگرفتن فرض عین است
ختن اوفرض است تا درآخرت ندائے تعال ی ورسول اودردوستی اوبہر تعلمّ اموردینیہّ پیرسا 

ّ ہ و "نزند وتا ازعہدہ 28" لوکناّ نسمع اونعقل ماکناّ فی اصح ب السّعیر” یاایھاالذّین ا منواأطیعواالل

 
 (۱۰ت )آی ملک،ال القرآن سورۃ 28
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ریضۃ  29" أطیعوا الرّسول وأولی الامرمنکم وبالصّین وطلب العلم ف ریضہ اطلبواالعلم ول برآید وف
 نماید۔  علی  کلّ مسلم ومسلمۃ ادا 

وسعی دراختیار پیرکامل حتی المقدورلازم است  برہرکس ازمسلمانان مردوزن وحروعبد
ریہّ دین اوراکدام کس تعلیم کند   زیرانکہ ہرکہ بردست پیرکامل اسلام نیارد ومسائل ضرو

ش امارۃ امثال خودرا خالی ازنقصان نباشد وبناء برآنست آنچہ درمتن گفتیم و تعلیم اہل نقو
وچون درین زمانہ ازسبب شیوع جہل وہوائے نفس دراکثر کسان انانیۃّ شیطانی سرزد 

 ۔ است خود راہادی ومرشد راہ حق مقررکردہ اند

نند واز وبیشترآن باشدکہ خلق رابنظربہائم وانعام بہ بینند وخدمت خود برخلق واجب دا 
  استخدام ایشان پاک ندارند وازتقصیرایشان درخدمۃ غصّہ وخفگی نمایند ونفس خود راعند 

ّ ہ اعل ی وافضل دانند ومنشاء این کبر است کہ ازرداءۃ طبع وکثافۃ عقل ایشان راازراہ  الل
 خدائے تعال ی مانع است علامات ظہورواظہارآن رادہ علامت است۔ 

برسرپائی دیگرنہند یا متکی نشینند ودرجلوس رعایۃ آداب  اوّل: آنکہ مربع نشینند یا پای 
 نکنند۔ 

 دوم: دررفتن میخرامند ودست برخاصرہ می نہند ومیخرامند۔ 

 سیوم: خواہند کہ مردم پیش ایشان استادہ شوند۔ 

چہارم: ازتنہا رفتن درراہ ننگ دارند بل کہ خواہند کہ کسے درعقب ایشان باشد۔ وعن أبی  
ّ قال: امشوا بین یدیّ۔  امامۃؓ قال"کناّ نمش ّ ہصلى الله عليه وسلمفسمع خفق النعّال فوقف ثم ی خلف رسول الل

ّ ہصلى الله عليه وسلم! نمشی بین یدیک؟ قال: نعم، إنیّ سمعت خفق نعلیکم خل ی فخفت أن ف قلنا: یارسول الل
 یدخل فی قلبی شئ"۔ 

 
 (۹٦ت )آی نساء،ال القرآن سورۃ 29
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زیارت اکابردین ازعلماء وارباب قلوب واولیاء وصلحاء استنکاف کنند ونفس   پنجم: آنکہ از
 ایشان محروم کنند۔  خود را ازمتابعۃ

ششم: آنکہ ازمجالسۃ مسلمانان درجنب ایشان ونزد ایشان تنگ دارند وخواہند کہ مردمان  
 درپیش اونشینند چون ارباب حاجات۔ 

ویۃ اہل  ہفتم: آنکہ ازمجالسۃ ومؤاکلۃ مرضی ومعلولان وارباب عاہات دوری نمایند وازر
 بلاتنفّرکنند۔ 

کارہائے خانہ کہ ازآن چارہ نبود تنزہ کنند وازابوسعید خدریؓ روایۃ ہشتم: آنکہ ازمباشرۃ 
ویقمّ البیت ویحلب الشاۃ ویخصف   ویقعد البعیر  ّ ہصلى الله عليه وسلم یعلف الناّضح  است کہ کان رسول الل

ویأکل معہ"۔  ویطحن مع خادمہ اذااعی ی   النعل ویرقع الثوب 

 کنند۔ نہم: آنکہ ازبرداشتن حوائج خانہ چوں گوشت وسبزی وغیرہ استنکاف 

ریص باشند ولباس دون راکارہِ باشند نقل ازذخیرۃ  دہم: آنکہ بپوشیدن لباسہائے نفیس ح
 الملوک۔

لوئے ایشان نمی رود چنانچہ مفہوم میشود ازآیۃ قرآنی کہ ای گباوجود آنکہ ایمان ایشان زیر 
آنکسان کہ ایمان آوردہ اند بدرستی کہ اکثر کسان ازعالمان وزاہدان میخورند مالہائے 

۔ ترجمہ این آیۃ است کہ درقرآن است مردمان بدروغ ومنع میکنند مردمان را ازراہ راست
ویصّدون عن   "یاایہا الذّین ا منوا  إنّ کثیرامًنّ الأحباروالرھّبان لیاکلون أموال الناّس بالباطل 

ّ ہ" واین آیۃ نازل است درشان علمائے وزہاّد یہود ولہذا گفتہ شد کہ مفہوم  30سبیل الل
تا معلوم شود کہ مسلمانان رافائدہ ازاین آیۃ آنست کہ ازحال ایشان پندگیرند  میشود

 
وبۃ،ال القرآن سورۃ 30  (٣٤ت )آی ت
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ریضہ کشت تا دردام وہمچون ایشان عمل نکنند۔  پس لہذا شناختن پیرومرشد راہ حق نیز ف
 ۔ ماکری درنیفتد 

چنانچہ درذخیرۃ الملوک نوشتہ است کہ بدانکہ ہرکہ خودرابرادرتوخواند برادری دین را 
ّ ہ برقامت ہرمصاحب راست آید اسرارسایہ ہمائی المتحابون نشاید نہ خل عت حبّ فی سبیل الل

فی ظلیّ جزدیدہ محقق متورع نہ بیند وعنقائے مواصلۃ معنوی برجیفۃ مکدّربرجاہل وفاسق  
نہ نشیند وازین سبب اکابردین گفتہ اند کہ عاقل باید کہ باہیچکس صحبۃ ندارد واوّل  

ورکند ومقصود نداند۔ دوم بدخوئ متکبرّ۔ سیوم  احمق کہ عکس مقصود رامقصود تصّ 
ریص بخیل وازحضرت شیخ حسن بصریؓ منقول  فاسق مصرّ۔ چہارم مبتدع معاند۔ پنجم ح
ّ ہ تعال ی وسفیان ثوریؓ فرمودہ کہ النظّرإلی  است کہ فرمود مقاطعۃ الاحمق قربان إلی الل

 الأحمق خطیئۃ۔ 

شتہ باشد وازطاعۃ لذتّ یافتہ باشد وپس آنکسے کہ متابعۃ ظاہری وباطنی آنحضرتصلى الله عليه وسلم دا 
یعنی  واز دنیا وحظوظ نفس مزخرفات آن وفخروحسد وغل وغش وکینہ واہل دنیا پرہیزد

نہ آنکس ازمتابعۃ آنحضرت اعراض کند ونہ آنکس کہ لذتّ ایمان وطاعۃ نیافتہ باشد کہ 
ّ ہ تعال ی " ّ ہ صلى الله عليه وسلم "قرۃّ عینی فی الصّلاۃ" وقال الل تنہی  عن الفحشاء إنّ الصل وۃ  قال رسول الل

ّ ہ تعال ی "ولاتقربوا  31"والمنکر  ۔32الفواحش ماظہرمنہا ومابطن"  وایضاً قال الل

وبزرگی فرمودہ اسیرلذتّ تن ماندہ وگرنہ تراچہ لذتّی است کہ درملک جان مہیاّ نیست پس  
ہ ماند  کجا ازطاعۃ لذتّ نکسے کہ ازدنیا وحظوظ نفس ومزخرفات آن: نہ پرہیزد وباز

 یابد۔ 

 
 (۵٤ت )آی عنکبوت،ال القرآن سورۃ 31

 (۱۵۱ت )آی انعام،ال القرآن سورۃ 32
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ودرذخیرۃ الملوک نوشتہ است کلامی کہ حاصلش آنست کہ اکثر صفات ردیہّ واخلاق 
خبیثہ فروع کبروعجب است واین ہردوصفۃ ازصفات مہلکات وازالۃ آن برہمہ کس فرض 
وبیۃّ وعظمت   عین است وازمعرفۃ عیوب نفس وذلۃّ وعجزوآفات آن ومعرفۃ حضرت رب

ریائی اوجلّ شانہ بیشک تواضع وانک سار وخضوع وخوف وخشیۃ وحلم وحیاء ورحمۃ کب
 ورأفۃ متصّف گردد وکاتب الحروف درین بیان میگوید:

 مشکل    بدوبسا مرض  وست ک   دل  ای     مکن کس   عیب چینی 

 نفس است در بس ازاصل کبری   ویں مرض راحدوث ازیبس است 

 سمّ    چوں   میکند  احتراقات    مہرد    میخورد     رطوبات   و گ 

 بالتجریب     الاحتراق    یقلع    عجیب  اوست   دواء  چینی چوب  

 می نگردد بزودی خوش زیست    است  منی  احتراق چوب خبثی کز 

 تابی  بر    روئے مضرات   از و    یابی     عافیۃ  کہ    چینی   چوب  

ّ ہ الموفقّ للصّواب(  )والل

 طورممکن است۔بچہارل آوردن قوتّ غضبیہّ وہم درذخیرۃ الملوک است کہ درحد اعتدا 

 اوّل: اعتقاد بانکہ رضائے حق تعالی درعدم غضب کردن است۔ 

 دوم: بے فائدہ دانستن غضب نسبت بہ تقدیر۔ 

سیوم: غلبہ توحید واین کالبرق الخاطف بود وچون این حال بگذرد ونفس بطبیعت خود باز 
متصور بودی حضرت رسالت بدان اولی  گردد والتفات وسائط پدید آید واگر دوام این حال

 بودی۔
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 ً ّ ہ تعال ی "ولوکنت فظا  33غلیظ القلب لانفضّوامن حولک"  چہارم: علاج حسب الحال وقال الل
فبمارحمۃ "پس این کلام خوشخوئے وخوشروئی بے عبوسۃ ونرم دلی بردوستان بموجب نص 

ّ ہ لنت لھم  لازم پیرومرشد است تا پیرومرشد باشد۔ 34" من الل

ّ ہ بک رجلاً خیرلک  وآنحضرتصلى الله عليه وسلم علیؓ رابحسب قطع طمع دنیا فرمودہ فو ّ ہ لان یہدی الل الل
رباید کہ  من ان تکون لک حمر النعم رواہ البخاری۔ پس ازین حدیث معلوم شد کہ پی

ہدایۃ مردی آنکس باشد کہ سرخ شتران راکہ اولی ترنعمتہااست براہل عرب کمتر داند از
ریات دین مرید راکند  حقیرنسب وہم معلوم شد کہ پیر رالازم است کہ تعلیم ضرو

 الاسلام والصّل وۃ والصّیام والزکّاۃ والحجّ ثم الأنسب فالأنسب۔ 

وجز بقدرضرورۃ باموردنیاوی نہ پردارد وازانواع مکاسب حرام چون قرب امیران ظالم و  
زصحبۃ جاہلان دجال سیرت وفاسقان صالح صورت درذخیرۃ الملوک است کہ ا  فاسق وفاجر

کہ درین زمانہ خودرا بصورت علمائے ومشایخ بخلق می نمایند وہرخسیس ظالم رابطمع  
حکام دنیا دعاوثنا میگویند ازایشان احتراز کندچہ این طائفہ ویران کنندہ دین اند اگرچہ 

 صورت علمائے ومشایخ دارند۔ 

وجدال ونزاع چہ درمسائل دینی وجہ درغیرآن ونظربد ولغو وفحش وحکایات فسّاق وقہقہہ 
ربازاروکوچہ گردی احترازنماید وسخن نگوید مگر بضرورۃ ونخورد وننوشد  وفواحش وسی
ونخسپد ونیامیزد بخلق إلابضرورۃ وخوف حق تعال ی براوغالب بود آنکس راپیرومرشد باید 

خودآزاد کند چہ ۔ وپیر راباید کہ اورا آزاد کند وبخداسپارد وازحقوق گرفت 
ّ ہ کم تعفوعن  درذخیرۃالملوک است عن ابن عمرؓ قال جاءرجل إلی الرسّولصلى الله عليه وسلمفقال یارسول الل
ّ ہصلى الله عليه وسلم ثم قال اعف عنہ کل یوم سبعین مرۃً پس بحقوق خدائے تعالی   الخادم فصمت رسول الل

 
 (۱۵۹ت )آی ل عمران،آ  القرآن سورۃ 33

 (۱۵۹ت )آی ل عمران،آ  القرآن سورۃ 34
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امرفرماید وبصفات جمالیہ وجلالیہّ ال ہی متصّف شود وسبقت رحمتی غضبی راملحوظ 
 المشروع۔ داردکما ہو

حضرت سید علی ہمدانیؓ درکتاب ذخیرۃ الملوک نوشتہ کہ نشان سعادت بندہ آنست کہ 
نداند ونہ بیند نفس خودرا  بعیبہائے خودکہ نقصان است بینا کرددزیرانکہ تاآن عیبہائے را 

ازان نقصان پاک نتواند کرداین چنین کسان درعصر اند کے باشند وبیشترخلق بعیب خود 
یب دیگرآن عارف ازانکہ علۃّ آمد شہوات وغم لذات دیدہ بصیرۃ خلق جاہل اند۔ وبع

راپوشیدہ است وموانع مالوفات حسیّ وحواسرمحبوبات نفسی میان عین انصاف خلق حائل  
گشتہ و طالبان کہ بقدم صدق قطع عقبات صفات نفسانی می کنند وبمصاقل تزکیہ آئینہ 

فاوت اند بعضی آنند کہ وجود شیخ کامل دل را از خبائث اوصاف ردیہّ پاک میگردانند مت
ناصح راآئینہ روزگارخود سازند وازہرچہ بنظر تحقیق شیخ ایشان رامنع کند ازآن اجتناب 
ریقۃ عارف  ریعۃ عالم باشد وبآداب ط کنند واین نوع تصرف شیخ را شاید کہ باحکام ش

ت و ازین سبب  وہراسرار حقیقۃ واقف ووجود اینچنین شیخ درین روزکارغریز وکم یافت اس 
بیشتر طالبان در بندیۃّ غفلۃ وجہالۃ بسر گشتہ اند ومطلوب گم کردہ اند وازمقصود محروم 
ماندہ وجمیع کہ از ادراک وجود مقتدی عارف عاجز گشتند ودوستی بصیر متدینّ مشفق  
ناصح طلب کنند واو را برنفس خود نگہبان گردانند تاملاحظہ نقائص احوال وافعال ایشان  

وایشان راازآفات اوصاف ذمیمہ آگاہ میگردانند چنانچہ عمرؓ پیوستہ ازحذیفہ وسلمان میکند 
ّ ہ امرأ اہدی الی عیوبی امروز   وابوذر وغیرھم ازعیوب صفات خود پرسیدی وگفتی رحم الل
وبۃ امثال تا ہواپرستان تیرہ روزگار رسیدہ آنکہ دشمن ترین کسے نزد ما آنست کہ   ن

وخواہد کہ مارا ازلذت گرفتاری آن نقصان بازرہاند واین علامۃ مارابعیوب ما بینا گرداند 
۔  ضعف ایمانست لابل ایشان عدم ایمانست انتہی 

 ای عزیزباید دانست کہ چنانچہ درہرصنعۃ بکاملان آن صنعۃ استعانت کردہ میشود پس 
رید باید کہ درین  ہم ازکاملان دین باید گرفت کہ پیغمبرصلى الله عليه وسلمفرمودہ است استعانت گی



 

Page | 29  
 

ۃ بہ نیکوکنندہ آن صنعۃ پس برائے آن حضرت شیخ عبدالقادر جیلانیؓ فرمود کہ بہرصنع
۔  علم گرفتہ شود ازدینہائے اولیاء نہ ازدفترہا  انتہی 

مراد ازین بیعۃ ذکرلفظ بیعت است عندالعقد سواءکان بالید   واگر بیعۃ کند امرمسنون است
ً کما فی الرجال اولا کما فی النساء ودرمشکوۃ است  ّ ہ بن عمرؓ وقال سمعت  عن عبدایضا الل

ّ ہصلى الله عليه وسلم یقول من خلع یداً من طاعۃ لقی الیہ یوم القیم ۃ لاحجۃّ لہ ومن مات ولیس فی   رسول الل
ً جاہلیۃ۔ً واین حدیث صریح است درفرضیۃ گرفتن پیرومرشد وازین  عنقہ بیعۃ مات میتۃ

 حدیث صحۃ قول مشایخ کہ من لاشیخ لہ فشیخہ شیطان مفہوم شد۔ 

درقران مجید است آنکسان کہ بیعۃ میکنند باتو جزاین نیست کہ بیعۃ میکنند باخدائے  چہ 
ّ ہ ید ترجمہ این آیۃ است کہ " تعال ی ّ ہ فوق ایدیھم" إنّ الذّین یبایعونک إنما یبایعون الل  ۔ 35الل

ترجمہ  وبدرستی کہ راضی شدخدائے تعال ی ازمؤمنان آن وقت کہ بیعۃ میکردند بتوزیرشجرۃ
ّ ہ عن المؤمنین اذیبایعونک تحت الشجرۃ"این آیۃ  وای پیغمبر چون   36است کہ "لقدرضی الل

ریک بخدا نیارند چیزی را ونہ سرقہ کنند ونہ زنا   بیایند ترامؤمنات بیعۃ کنند بتو براینکہ ش
کنند و نہ قتل اولاد خود ونیارند بہتان کہ افتراء کنند اورا پیش خود ونہ بے فرمانی  

پس بیعۃ کن ایشان را وطلب آمرزش کن برائے ایشان ازخدائے  کنند ترا درامر شرع
ّ ہ  تعال ی ترجمہ این آیۃ است کہ "یاایھاالنبّی إذاجاءک المؤمنات یبایعنک عل ی أن لایشرکن بالل

رینہ بین ایدیھن وارجلہن   شیئا ولایسرقن و لایزنین ولا یقتلن اولادھن ولایأتین ببہتان یفت
ّ ہ إنّ ولایعصینک فی معروف فبایعھن  ّ ہ غفوررحّیم"  واستغفرلھنّ الل  ۔ 37الل

ویا بیعت کنندہ نفس خودرامی فروشد کہ درامردین خود را   وبیعۃ درلغۃ فروختن است گ
فروختم پس چنانچہ مولائی عبد ہرچہ عبد را میفرماید عدول نمیکند ہمچنان باید کہ این 

 
 (۱۰ت )آی فتح،ال القرآن سورۃ 35

 (۱۸ت )آی فتح،ال سورۃالقرآن  36

 (۱۲ت )آی لممتحنۃ،ا القرآن سورۃ 37
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ّ ہ بندہ ازفرمودہ پیرکامل عدول نکند ّ ہ تعال ی" إنّ الل اشتری  من المؤمنین انفسہم  کماقال الل
 ۔ 38واموالہم بانّ لہم الجنۃّ"

اگر کسے سؤال کند کہ شما گفتید کہ بیعۃ بہ پیر کند پس خرندہ اوپیر باشد نہ خدائے 
 تعال ی؟ 

ّ ہ اشتری   ّ ہ تعال ی إنّ الل آنکہ ظاہراً خرندہ او پیراست وفی الحقیقۃ خرندہ خدا است کما قال الل
ّ ہ فوق ایدیہم"رمودہ ۔ وہم حق تعال ی ف39الآیۃ پس بیعۃ ہم باخدا باشد کما قال   40"ید الل

 المولوی المعنوی:

دست دہ ماراوزین غم کن    دستگیرای دست تودست خدا 
 جدا 

ّ ہ    گفتہ   او  گفتہ  ّ ہ عبد  حلقوم   از   گرچہ   بود    الل  بود  الل

 فرمودہ: ومرشد وپیغمبر وبیعۃ کنندہ حق باشد وبزرگے  وپیر پس دستگیر

 یار یکی و یکی   محمد و  یکی خدا   دوئی بمذہب عشّاق درنمی گنجد 

ّ ی   وہم عہد کہ باپیر بستہ است نیندازد چنانچہ درحدیث عوف بن مالک است کہ الامن ول
ّ ہ ولا ینزعن یدامًن طاعۃ  ّ ہ فلیکرہ مایأتی من معصیۃ الل علیہ والٍ فرآہ یأتی شیئامًن معصیۃ الل

 رواہ مسلم۔ 

دوقسم است ظاہری وباطنی۔ باطنی فرض عین است چنانچہ بالا گذشت بازظاہری وبیعۃ 
یعنی اسلام ظاہرکردن بلفظ بیعۃ  سہ قسم است یکے بیعۃ اسلام کہ یکبار سنتّ است

والاپس نفس اسلام فرض است واصل طاعتہا است ودرصحیح بخاری است "عن انس قال 
 

وبۃ،ال القرآن سورۃ 38  (۱۱۱ت )آی ت

وبۃ،ال القرآن سورۃ 39  (۱۱۱ت )آی ت

 (۱۰ت )آی فتح،ال القرآن سورۃ 40
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مدینۃ وینقلون الترّاب علی متونہم وھم  جعل المہاجرون والانصار یحفرون الخندق حول ال
 یقولون نحن الذّین بایعوامحمداً علی الاسلام مابقینا ابداً"۔ 

ربندد برائے اوپیرچون خلیفہ ساختن   دوم بیعۃ حاجۃ چوں جہاد وہجرت وغیرذلک ازآنچہ کم
رائے پیر  اوبرشہری یا معین کردن اوبکاری یا امیرکردن اوبرامری واین بیعۃ موقوف بر

او و  چہ این بیعۃ طاعۃ است واطاعۃ خدائے تعال ی ورسولِ  ست واین بیعۃ ہم فرض استا 
 اولی الامرفرض است۔

سیوم بیعۃ تجدید کہ چون سستی درامر دین مرید راپیدا شود باید کہ بیعۃ ازسر گیرد کہ 
ی راکہ از دبسیار اند آنحضرت مر یعنی درباب بیعۃ  مستحب است واحادیث درین باب

چنانچہ درمشارق است  ف بود فرمود کہ بدرستی کہ ما بیعۃ کردیم تراپس بازکردوفد ثقی
نقل از صحیح مسلم ازشرید بن سوید الثقفی اناقد بایعناک فارجع قالہ لرجل مجذوم من وفد  
ّ ہصلى الله عليه وسلم انا وابی  ثقیف۔ وھم درصحیح بخاری است عن معن بن یزید قال بایعت رسول الل

 ً  بعد نسبٍ معن واب وجدّ اومعلوم شد کہ ہرسہ وجدی پس ازین حدیث رسم بیعۃ نسبا
 بیعۃ کردند وبیعۃ یکی از ایشان کفایۃ نکرد۔

وآنحضرت اصحاب خود رافرمود اینکہ آیا مبایعۃ نمی کنید برسول خدا پس راوی میگوید  
کہ فراخ کردیم دستہائے خودرا وگفتیم کہ مابیعۃ بتوکردہ ایم پس ہرچہ بیعۃ کنم  بتوگفت 

ریک نیارید بخداتعال ی چیزی راونماز اداکنید واطاعۃ  براینکہ عباد ت خدائے تعال ی کنید وش
ترجمہ این حدیث است کہ  کنید پس خفیہ گفت کلمہ خفیہ سؤال نکنید چیزی را

ً اوثمانیۃً  ّ ہصلى الله عليه وسلم تسعۃ درصحیح مسلم است عن عوف بن مالک الاشجعی قال کناّ عند رسول الل
ّ ہصلى الله عليه وسلم وک ّ ہ ثم اوسبعۃً فقال ألاتبایعون رسول الل ناّ حدیث عہد بیعۃ فقلنا قد بایعناک یارسول الل

ّ ہ فعلام تبایعک قال   ّ ہصلى الله عليه وسلم قال فبسطنا ایدینا وقلنا قدبایعناک یارسول الل قال ألاتبایعون رسول الل
ً والصلوت الخمس وتطیعوا فاسرّ کلمۃً خفیفۃً ولاتسالوا  ّ ہ ولاتشرکوا بہ شیئا عل ی ان تعبدوا االل
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ً ولقد رأیت بعض ً یناولہ ایاہ  الناّس شیئا اولئک النفر یسقط سوط احدہم فما یسأل احدا
ودرکشف المحجوب است پس آداب سؤال آن باشد کہ اگر مقصود سوال برنیاید خّرم 
ترازان باشی کہ بیاید وخلق رااندرمیانہ نہ بینی واززنان واصحاب اسواق سؤال نکنی 

دیث فرد ا بردل نگذرانی تا ورازخود جزبآن برنگوئے کہ برحلالی مال او موثق بالشی وح
بہلاک جاودانی ماخوذ نگردی وخدائے تعال ی را دام کدائی خود نسازی وآنرا ملک ندانی 
ومرحکم وقت راباشی۔ وحدیث فردارابردل نگذرانی وازخود پارسائے پیدا نکنی کہ تا 

آمدہ  ازراہ پارسائے تو تراچیزی پیش دھند یافتم پیرے را از محتشمان متصوفہ ازبادیہ بر
بود وفاقہ زدہ ورنج راہ کشیدہ وببازار کوفہ اندر آمد گنجشکے بردست نشاندہ ومی گفت  
کیست کہ مرا از برائے این گنجشکے مرا چیز دہد گفتند ای چہ میگوئی گفت محال 

 باشد کہ گویم برائے خدا مراچیزی بدہید بدنیاجزحقیری راشفیع نتوان آورد۔

ریق یالیلۃً من  ودرصحیح بخاری است عن ابی ہریرۃ  قال لما قدمت علی النبّیصلى الله عليه وسلم قلت فی الطّ
ریق فلما قدمت المدینۃ  طولہا وعنائہا علی انہا من دارۃ ال کفر نجتّ قال وابق منیّ غلام فی الطّ

ہوحرّ  فقلت ال نطلع الغلام فقال لی النبیصلى الله عليه وسلم یا اباہریرۃ ہذا غلامک فذا عندہ ا نفبایعتہ فبینا ا 
ّ ہ فأعتق  ہ۔ تبوجہ الل

عطیۃّ است کہ گفت گرفت برما ومعینّ کرد رسول خداصلى الله عليه وسلمبابیعۃ آنکہ نوحہ نکنیم پس  وازامّ 
وفا نکرد بآن ہیچ زیرا نکہ پنج زن ام سلیم وام علاء وابنۃ ابی سبرۃ امرأۃ معاذ یاابنت ابی 

ّ ہ  سبرۃ وامرأۃ معاذ ترجمہ این حدیث است کہ درصحیح مسلم است عن أم عطيةّ رضى الل
ّ ہصلى الله عليه وسلم مع البيعة أن لا ننوح، فما وفت منا امرأة ألا خمس نسوة  عنها قالت أخذ علينا رسول الل

 أم سليم وأم العلاء وابنة أبي سبرة امرأة معاذ أو ابنة أبي سبرة وامرأة معاذ۔ 

کلمہ ایست از  خوازسعد است کہ گفت چون بیعۃ کردرسول خداصلى الله عليه وسلم زنان برخاست زنی ال 
وۃ است عن سعد قال لماّ بایع ر ّ ہصلى الله عليه وسلم النسّاء قامت امرأۃ جلیلۃ حدیث کہ درمشک  سول الل
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ّ ہصلى الله عليه وسلم نأکل علی ا بائنا وابنائنا وازواجنا فما یحلّ لنا من اموالہم  کانہا من نساءمضر فقالت یانبی الل
 قال الرطب تاکلنہ وتہدینہ رواہ ابوداؤد۔

ّ ہ وہم درحدیث است کہ عبد بن ہشام داماد را وزینب بنت حمید گرفتہ بسوئے رسول  الل
خداصلى الله عليه وسلم برفت پس گفت ای رسول خدابیعۃ کن این راپس آنحضرتصلى الله عليه وسلم گفت این صغیر  

ترجمہ حدیث است کہ بخاری روایۃ  است پس مسح کرد سر اورا ودعائے کرد برائے او
ّ ہ بن ہشام وکان ادرک النبیصلى الله عليه وسلم وذہب بہ امہّ زینب بنت حمی کردہ عن عبد د الی رسول الل

ّ ہ بایعہ فقال ہوصغیر فمسح رأسہ  ّ ہصلى الله عليه وسلمفقالت یارسول الل ودعالہ  ونیز آنحضرت فرمود کہ  الل
چیست مرترا ابی عمرو کہ دست بازکشیدی گفت ارادہ میکنم کہ شرط کنم گفت چہ 
شرط میکنی گفت اینکہ خدائے تعال ی بخشید گفت آنحضرت آیا نمی دانی کہ اسلام می 

شد ازگناہان و ہجرۃ نیز می اندازد آنچہ پیش ازان باشد وحج می اندازد اندازدآنچہ قبل ازوبا
ترجمہ حدیث است کہ مسلم آوردہ است ازعمروبن العاص  وآنچہ پیش ازوباشد ازگناہان

اماعلمت ان الاسلام یہدم ماکان قبلہ وان الہجرۃ تہدم ماکان قبلہا وان الحج یہدم ماکان  
عۃ فقال مالک یاعمرو قال اردت ان اشترط قال تشترط  قبلہ قالہ لہ حین قبض یدہ عن البی

ّ ہ  ماذا قال ان تغفرلی کذا فی المشارق۔ وہم در صحیح بخاری است عن جریربن عبد الل
وۃ والنصح لکل مسلم۔  ّ ہصلى الله عليه وسلم علی اقام الصّل وۃ وایتاءالزکّ   البجلی قال بایعت رسول الل

اختصار  نید بمنبن صامت است کہ گفت کہ رسول خداصلى الله عليه وسلم گفت کہ بیعۃ ک ۃوازعباد
ّ ہصلى الله عليه وسلم قال وحولہ عصابۃ  ترجمہ حدیث صحیح بخاری است عن عبادۃ بن الصامت انّ رسول الل
ّ ہ شیئاً ولاتسرقوا ولاتزنواولاتقتلوااولادکم ولاتاتو  من اصحابہ تعالوا بایعونی علی ان لاتشرکوا بالل

ّ ہ و من ببہتان تفترونہ بین ایدیکم وارجل کم ولاتعصونی فی معروفٍ فمن وفی منکم فا جرہ علی الل
اصاب من ذلک شیئاً فعوقب بہ فی الدنّیا فہو کفارۃ لہ ومن اصاب عن ذلک شیئاً ثم ستره 

ّ ہ إن شاء عفا عنه، وإن شاء عاقبه  ّ ہ، فهو إلى الل  قال فبايعناه على ذلك۔ الل
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وحدیث کرد جابر کہ بودند پانزدہ صد نفرکہ بیعۃ کردہ بودند برسول خداصلى الله عليه وسلم روز حدیبیۃ  
چنانچہ ازعبارت صحیح بخاری معلوم میشود ترجمہ حدیث است کہ  عۃ رضوان بودواین بی 

ّ ہصلى الله عليه وسلم یوم  در صحیح بخاری آوردہ عن جابر قال کانواخمس عشرۃ مأئۃ الذّین بایعوارسول الل
ریۃ من المدینۃ وقع فیہا حرب  واز عبادۃ بن تمیم است کہ چون روزحرہ شدالحدیبیۃ  الحرۃ ق

ّ ہ بن حنظلۃ پس گفت این زید ی بین اہل المدینۃ وبین عسکر ومردمان بیعۃ میکردند بعبد الل
میکنند مردمان گفتند برمردن گفت بیعۃ نمی کنیم برین ازانکسے   چہ بیعتزید بر 

بن تمیم قال لما  ۃترجمہ حدیث است کہ درصحیح بخاری است عن عباّد بعدرسول خداصلى الله عليه وسلم
ّ ہ بن حنظلۃ فقال کان یوم الحرۃ والناس یبایعون بعبد ابن زید علی ما یبایع ابن حنظلۃ  الل

ّ ہصلى الله عليه وسلم وکان شہد معہ یوم  الناس قیل لہ علی الموت قال لاأبایع علی ذلک بعد رسول الل
 الحدیبیۃ۔ 

ّ ہ بن زید   وبخاری درباب البیعۃ فی الحرب علی ان لایفروّا آوردہ عن عبادبن تمیم عن عبد  الل
حنظلۃ یبایع الناس علی الموت فقال لاابایع قال لما کان زمن الحرۃ اتاہ آتٍ فقال لہ انّ ابن 

ّ ہصلى الله عليه وسلم۔  علی ھذا احدا بعد رسول الل

وازمجاشع بن مسعوداست کہ گفت بیاوردم نزد نبیصلى الله عليه وسلم برادر خود راپس گفتم بیعۃ کن مارا  
برہجرۃ گفت کہ گذشت ہجرۃ برائے اہل آن گفتم برچہ بیعۃ میکنی مارا گفت براسلام 

درصحیح بخاری است کہ درباب البیعۃ فی الحرب علی ان  ترجمہ حدیث است کہ  وجہاد
لایفروّا آوردہ عن مجاشع قال اتیت النبّیصلى الله عليه وسلم انا واخی فقلت بایعناہ علی الہجرۃ فقال مضت  

 الہجرۃ و لاہلہا قلت علی الاسلام والجہاد۔ 

 ونیز آنحضرت فرمود مہاجرآنکسے است فروگذارد آنچہ منع کردازان خداتعال ی ورسول او
ّ ہ بن عمرو قال قال   این حدیث است کہ بخاری درصحیح خود آوردہ عن عبد ترجمہ الل

ّ ہ عنہ  ّ ہصلى الله عليه وسلم المہاجر من ہجر مانہی الل است کہ گفت بدرستی کہ مردمان  نافع واز رسول الل
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میگویند کہ بدرستی کہ ابن عمراسلام آورد پیش ازعمرونیست چنان ول کن عمرروزحدیبیۃ  
ّ ہ فرستادعبد رابود نزد مردے انصارکہ بیارد تاکہ قتال کند برو  راسوئے اسپ کہ مراو الل

ّ ہ رسول خداصلى الله عليه وسلم بیعۃ میکرد زیردرخت وعمرنمید انست این امرپس بیعۃ کردعبد پس ازآن  الل
ّ ہ برفت عبد سوئے اسپ بیاورد اسپ رابسوئے عمروعمرتیاری میکرد برائے قتال پس   الل

ّ ہ عمروعبدفت خبردادعمرراکہ رسول خدا بیعۃ میکند زیردرخت گفت نافع پس بر بربود  الل
تاکہ بیعۃ کرد برسول خدا صلى الله عليه وسلم پس این است کہ میگوید مردمان کہ ابن عمرپیش 

ترجمہ این حدیث است کہ بخاری درصحیح خودآوردہ عن نافع قال ان   ازعمراسلام آورد
ّ ہ  الناس یتحدثون ان ابن عمر اسلم قبل عمر ولیس کذلک ول کن عمر یوم الحدیبیۃ ارسل عبد الل

ّ ہصلى الله عليه وسلم یبایع عن الشجرۃ وعمر  دال ی فرسٍ لہ عند رجل منّ الانصار یاتی بہ لیقاتل علیہ ورسول الل
ّ ہ ثم ذہب الی الفرس فجاء بہ الی عمر وعمر یستلئم للقتال فاخبر لایدری بذلک فبایعہ عبد ہ الل

ّ ہصلى الله عليه وسلم فہی التی  ّ ہصلى الله عليه وسلم یبایع تحت الشجرۃ قال فانطلق فذہب معہ حتی بایع رسول الل ان رسول الل
وۃ است عن شریح بن عبید قال ذکر اہل یت حدث الناّس انّ ابن عمراسلم قبل عمر ودر مشک 

ّ ہصلى الله عليه وسلم یقول لہ لابدال  الشام عند علیؓ فقیل العنہم یاامیرالمؤمنین قال لا انی سمعت رسول الل
ً یسقی لہم الشام   ّ ہ مکانہ رجلا ً کلماّ مات رجل ابدل الل یکونون بالشام وہم اربعون رجلا

ویصرف عن اہل الشام لہم العذاب۔ ینتصر بہم عو  لی الاعداء ا

وۃ است کہ ازابوداؤد نقل کرد عن ام سلمۃ عن النبیصلى الله عليه وسلم قال یکون اختلاف   وہم درمشک 
ً الی مکۃ فیخرجونہ وہو کارہ فیبایعونہ  عندموت خلیفۃ فیخرج رجل من اہل المدینۃ ہاربا

داء بین مکۃ والمدینۃ فاذارای بین الرکن والمقام ویبعث الیہ بعث من الشام فیخسف بہم بالبی
الناس ذلک اتاہ ابدال الشام وعصائب اہل العراق فیبایعونہ ثم ینشأ رجل من قریش اخوالہ 

 ّ ویعمل فی الناس بسن ویلقی کلب فیبعث الیہم بعثاً فیظہرون علیہم وذلک بعث کلب  ۃ نبیہم 
ویصلیّ علیہ ال  مسلمون۔ الاسلام بجرانہ فی الارض فیلبث سبع سنین ثم یتو فی 
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وسیدّ درشرح مشکوۃ آوردہ المراد بالرجل المہدی بدلیل ان اباداؤد واورد وھذا الحدیث فی  
ً قال السید فی شرحہ الابدال ھم الاولیاء والعباّد جمع بدل سموا بذلک  باب المہدی وایضا
لانہم اذامات منہم واحد بدّل آخر ولایخلو الدنّیا منہم کاتب الحروف گوید پس ازین 

ث معلوم شد کہ رسم بیعۃ درزمان مہدی ہم خواہد بود پس شک نیست کہ آنان کہ حدی
ازبیعۃ استنکاف می کنند وبیعۃ رابدعۃ میدانند وازہدایۃ مہدی آخرالزمان محروم مانند 

 وبضلالۃ خودی وخودبینی وامانند۔ 

وازسلمۃ بن اکوع است کہ گفت بیعۃ کردم برسول خداصلى الله عليه وسلم پس ازان برفتم سوئے سایہ 
ت پس چون مردمان اندک شدند گفت ای ابن اکوع آیا بیعۃ نمیکنی گفتم کہ تحقیق  درخ

ترجمہ حدیث است کہ  بیعۃ کردہ ام ای رسول خدا گفت نیز پس بیعۃ کردم اورادوم بار
درصحیح بخاری است عن سلمۃ قال بایعت النبیصلى الله عليه وسلم ثم عدلت الی ظل شجرۃ فلما خف الناس  

ً فبایعتہ الثانیۃ وبعد  قال یاابن الاکوع الاتبایع قال قل ّ ہصلى الله عليه وسلم قال ایضا ت نعم بایعت یارسول الل
ازین بخاری میگوید کہ راوی گفت فقلت یاابامسلم علی ای شیئ کنتم تبایعون یومئذ قال  
ّ ہصلى الله عليه وسلم فقرأ علی ان   علی الموت ونیز درصحیح بخاری است عن ام عطیۃّ قالت بایعنا رسول الل

ً ونہا نا عن النیاحۃ فقب ّ ہ شیئا ضت امرأۃ یدہا فقالت اسعدتنی فلانۃ ارید ان لایشرکن بالل
 اجزیہا فماقال لہا النبیصلى الله عليه وسلم شیئاً فانطلقت ورجعت فبایعہا۔ 

وازعائشۃؓ روایۃ است کہ رسول خداصلى الله عليه وسلم بود کہ امتحان میکرد مؤمنات مہاجرات را باین آیۃ 
رد باین  یاایہاالنبی اذاجاءک المؤمنت یبایعنک تاغفوررحیم پس آنکسے ازآن زنان کہ ازاقرار میک

شرط میگفت مر اورا رسول خداصلى الله عليه وسلم بدرستی کہ بیعۃ کردم تراازروئے کلام ونیست  
سوگند بخدا است کہ نہ مس کردہ بود دست اودست زنی راہرگز درمبایعۃ بیعۃ نمیکرد 

ترجمہ این حدیث است کہ درصحیح بخاری  بایشان مگرکہ می گفت بیعۃ کردم ترا براین امر
ّ ہصلى الله عليه وسلم کان یمتحن من ہاجر الیہ من المؤمنات بہذہ است عن عائشۃ زوج النبیصلى الله عليه وسلم ا  ن رسول الل

الآیۃ یاایہاالنبی اذاجاءک المؤمنت یبایعنک الی قولہ غفوررحیم قال عروۃ قالت عائشۃ فمن اقر  
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ّ ہ مامسّت یدہ  ً ولاوالل ّ ہصلى الله عليه وسلم قد بایعتک کلاما بہذا الشرط من المؤمنات قال لہا رسول الل
لا بقولہ قد بایعتک علی ذلک کاتب الحروف می گوید این یدامرأۃ قطّ فی المبایعۃ ما یبایعھن ا 

بیعۃ قولی است فقط کہ اخذ ید درین جائز نیست واین درحق نساء است وہم بیک قول  
بیعۃ ہم ثابت میشود کما فی المشکوۃ عن امیمۃ بنت رقیقہ قالت بایعت النبیصلى الله عليه وسلم فی نسوۃ فقال 

ّ ہ ورسولہ ارحم بن ّ ہ بایعنا تعنی لنا فیما استطعتن واطقتن قلت الل ا منا بانفسنا قلت یارسول الل
صافحنا قال انما قولی لمائۃ امرأۃ کقولی لامرأۃ واحدۃ رواہ الترمذی والنسائی وابن ماجۃ 
ومالک فی الموطّا کاتب الحروف میگوید پس ازین حدیث معلوم شد کہ برہرقدر کہ مرید 

یند اگرچہ درہمگی امور متابعۃ نکند  را متابعۃ وموافقۃ پیر میسرّ گردد و بکند ا ورا مرید گو
اورامرید باید گفت واگرچہ مرید اقالہ بیعۃ کند پیررا باید کہ اقالۃ بیعۃ نکند چہ ازسبب 
ارتباط بیعۃ آخر الامربہدایۃ مشرف خواہد شد اگرچہ فی الحال بضلالۃ است چنانچہ دلالۃ  

 ً ّ ہصلى الله عليه وسلم فاصاب  میکند براین امر حدیث مسلم وبخاری ازجابرؓ قال ان اعرابیا بایع رسول الل
الاعرابی وعک بالمدینۃ فاتی النبی صلى الله عليه وسلم فقال یامحمد اقلنی بیعتی فابی ثلثا فقال النبیصلى الله عليه وسلم انما المدینۃ 
کال کیر تنقی خبثہا وتنصع طیبہا پس معلوم شد کہ پیر را باید کہ اعراض کلی ازمرید نکند  

قوال پیر نکند بل کہ تربیۃ  واقالہ بیعۃ نکند اگرچہ مرید اقالہ بیعۃ طلب کند وعمل ہمکی ا 
مرید مہما امکن بزبان دوست و سختی ونرمی علی کل حال کند واعراض نکند چنانچہ 

 ازین دوحدیث معلوم شد۔ 

ّ ہصلى الله عليه وسلم گفت آیا بیعۃ س بن صامت ا  ۃوازعباد ت کہ مانزد رسول خدا بودیم پس رسول الل
 ید وخواند آیۃ نساء سرقہ نکنوا نکنید وزن میکنید بمن براینکہ شرک نیارید بخدا چیزی را

بن الصامت قال کنا عند   ۃترجمہ این حدیث است کہ درصحیح بخاری است عن عباد
ّ ہ شیئاً ولاتزنوا ولاتسرقوا قرأ آیۃ النساء۔   النبیصلى الله عليه وسلم فقال اتبایعونی علی ان لاتشرکوا بالل

ّ ہ بن عدی بن الخیار اخبرہ قال دخلت علی عثمان   وہم در صحیح بخاری آوردہ ان عبید الل
ّ ہ بعث محمداصلى الله عليه وسلمً بالحق و فتش ّ ہ ولرسولہ وآمن بما کنہد ثم قال اما بعد فان الل ت ممن استجاب لل
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ّ ہصلى الله عليه وسلم وبایعتہ فوا بعث بہ محمد ّ ہ ماعصیتہ   صلى الله عليه وسلم ثم ھاجرت ھجرتین ونلت صہر رسول الل الل
ّ ہ۔   ولاغششتہ حتی توفاہ الل

ّ ہصلى الله عليه وسلم فی قمیص من   ودرذخیرۃ الملوک است ازابن عباس کہ روایۃ کرد کہ مات رسول الل
ً مما کان یستقرض وینفق علی  ص وف علیہ اثنا عشر رقعۃً بعضہا من ادیم وعلیہ سبعون الفا

وبعد وفات رسولصلى الله عليه وسلم ہمہ صحابہ بابی بکرؓ ہم بیعت کردند انصار و  الفقراء قضاہا عنہ علی۔ 
مگر اندکے نقلست کہ چون ابابکرؓ را بخلافت نشاندند روزدوم بسر کرباس بر   مہاجرون

پیش ازان کرباس فروشی کردی وقوت عیال ازان حاصل کردی  گرفت وببازار رفت و
صحابہ راازان نا خوش آمد گفتند این کار لائق منصب خلافۃ نیست گفت تحصیل قوت  
عیال برمن واجب است اگر در اداء حقوق ایشان تقصیر روا دارم پس نفس من تقصیر  

ردم پس صحابہ اتفاق کردند کہ گر اداء حقوق عادت کند و در اداء حقوق مسلمانان مقصّ 
وبکرازبیت المال بدہند تا او بفراغۃ بقضاء وحکومۃ مشغول تواند شد ہر روز  قدر کفایۃ اب
دودرم ونیم پختہ نفقہ عیال اوتعیین کردند چون وفات اونزدیک شد مزرعہ داشت فرزند 

ۃ نفقہ عبدالرحمن را طلب کرد وتامزرعہ رابفروخت وحساب کرد ہرچہ ازبیت المال بجہ
نقلست کہ چون عمررابخلافت بنشاندند   وبعد وفات ابی بکرؓبعمرؓگرفتہ بودند باز گردانیدند۔ 

اتفاق کردید کہ نفقہ عیال اوازبیت المال کنند قبول نکرد وگفت قوۃّ کسب دارم مرابدان 
حاجۃ نیست چون اشراق بگذاردی بدیوان نشستی ومیان مسلمانان حکومۃ کردی تاچاشت 

ن ازدیوان برخاستی کارن برداشتی وبطرف بقیع بیرون رفتی وانجا خشت زدی  بلند و چو
وچون وقت نمازظہر شدی طہارت کردی وبمسجد آمدی وامامت مسلمانان کردی وباز  
خشت زدن رفتن تا نمازعصر وقوت عیال ازوکردی روزی ابوموسی اشعری خزانہ بیت المال 

ان عمر آن درم بدست آن کودک داد جاروب میکرد یکدرم یافت کودکے رادید ازفرزند
عمرآن درم را دردست آن کودک دید گفت ازکجا آوردی گفت ابوموسی بمن داد ابوموسی 
راطلب کرد وگفت درمیان خلق ازفرزندان عمر دشمن تری نیافتی کہ درم بدیشان دادی 
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آن میخواستی کہ درروز قیامت ہمہ مستحقان امۃّ محمدصلى الله عليه وسلم درعمر آویزند ازبرائے یکدرم و
وبہ بیت المال بازفرستاد وچون بعد ازچند سال بسبب کبر سنّ  ددرم ازان طفل بست

ضعیف گشت برمنبر شد وگفت ای مسلمانان من ضعیف گشتم ودیگر طاقۃ کارندارم اگر 
مصلحۃ بینید مقدار کفایۃ من ازبیت المال مسلمانان تعیین کنید مثل کفایۃ یکی ازمسلمانان 

زیادت ازحال ایشان و نے کم باعیال عمرازبیت المال مسلمانان میخورند وعمر بمصلحۃ بے 
 ایشان مشغول باشد۔ 

درآن  و نقلست کہ عمرابودرداءؓ را بشہر حمص بحکومت فرستاد مدتی درآن شہر حکومۃ کرد
مدت درخانہ اوغیر حصیر کہنہ وشمشیر ومصحفی ومطہرہ وکاسہ خزف چیزی دیگر نبود 

راءطہارت کردی وباز بجائے خودآمدی وازان معنی  ہرروز از شہر بیرون رفتی ودرصح
ویکدرم اجرت ضروری داد تا  دررنج بود روزی بفرمود تا ازبیت المال یکدرم نیم نے بخرند 
درپس خانہ وی طہارت خانہ ساختند عمرؓ این معنی بشنید نامہ نوشت با ابودرداء یاعویمر  

مال المسلمین اماکان یکفیک بقایا عمر ین ونصفاً من ہما دریہف انک بنیت کنیفا وانفقتبلغنی 
اتاک کتابی فاعلم انی اشرتک الی دمشق فکن بہا الی   ا غل بعمارۃ الدنیا فاذت ان الروم حتی تش

ان یأتیک الموت ابودرداء چون مکتوب بخواند پیادہ برخاست وبدمشق رفت ہما نجا وفات  
 یافت۔ 

۔ وہم نقلست ازابن عباس کہ کردند وبعد وفات عمر بعثمانؓ وبعد وفات عثمان بعلیؓ بیعۃ  
چون علیؓ را بخلافۃ نشاندند حسن راازصحبۃ خود جدا کرد بدان سبب کہ ویؓ مانند ترین  
خلق بود برسولصلى الله عليه وسلم درصورت وسیرت وعلیؓ اورا بدان سبب حرمۃ داشتی وسخن اورا ردّ 

ند وخلق نکردی ترسیدی درکاری از امور واحکام دین شفاعۃ کند واونتواند کہ آن را ردّ ک
بسیار بخدمۃ او رغبۃ کرندی وملوک و اشراف از ہرطرف نزد او ہدایا واموال فرستادندی و  
ّ ہ وجہہ درہفتہ یک صاع جوآرد کردی ودر کدو انداختی وسرآنرا  امیرالمؤمنین علی کرمّ الل
خود بہ بستی ومہر کردی وگاہ ازان یک قرص پختی ودروقت روزہ کشادن افطار کردی و  
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دروقت افطار یک کف ازآن آرد دردہان کردی وباز بہ بستی ومہرکردی  گاہ بودی کہ
وجامہ کہنہ پرپیوند پوشیدی ونعلین ازلیف خرما درپائی کردی گفتند ابی امیرالمؤمنین  
چرااین مہر میکنی گفت می ترسم کہ حسن وحسین چیزی بآن بیا میزند روزشخص ازملوک 

زیارت حسن آمد بعد ازنمازشام رسید مر دم فرض اداکردہ بودند متفرق شد بمسجد  عرب ب
ّ ہ وجہہ نشستہ بود وآن کدوپیش نہادہ وبآرد جو  درآمد تا اداء فرض کند علی کرم الل
افطار میکرد چون آن شخص ازنماز فارغ شد علی اورا درپیش خودخواند ومشتی ازآرد 

رسید  بدوداد آن شخص آن آرد را درگوشہ دستار بست وعلیؓ رانشناخت چون بصحبۃ حسن 
تے از آن طعام برداشت وگفت درویشی درمسجد است لخالوان طعام بنہادند آن شخص 

وازگرسنگی آردجو میخوردہ مرابرورحم آمد اگر اجازت باشد این طعام بدو رسانم حسن  
 بگریست وگفت آن درویش کہ دیدے خلیفہ وقت امیر المؤمنین علیؓ ہست واو آن را

 اختیار کردہ است۔ 

روایت کردکہ روزجمعہ درمسجد درآمدم علی رادیدم برمنبر درخطبہ بود   وہم ازابن عباس
وجامہ کہنہ بروی پوشیدہ وشمشیر برحمائل بند آن ازلیف خرما بافتہ دردست ومیگفت لقد  
رقعت رقعی ھذا حتی استحییت من رقعہا مایعلی وزہرۃ الدنیا کیف افرح بلذۃ یغنی ونعیم  

جائفۃ وکیف ارضی ان سمی امیرالمؤمنین ولا  لایبقی وکیف اشبع وحول الحجاز بطون
ابن عباس گفت کہ چون امیرالمؤمنین   ی اشارکہم فی خشونۃ العیش وشدائد الضرّ والبلو 

ربگریستند ومن نیز گریستم گفتم   ّ ہ وجہہ این سخنان درخطبہ تمام کردخلق بسیا علی کرم الل
ّ ہ اخذ ا  وپوشی فرمود کہ ان الل لعہد علی ولاۃ الامر ان یکونوا امیر المؤمنین چہ شوداگرجامہ ن

ویا ولا یتاسّف الضعفاء۔   فی زیّ ادنی اہل الرعّیۃ لیقتدی بہم الاق

روایت است کہ ابو امامہ باہلی رابحکومۃ بصرہ فرستاد وبعد ازمدتی شخصی راازاہل بصرہ 
ازاحوال ابوامامہ پرسید گفت اورا درضیافتی دیدم مکتوب نوشت نزد ابوامامہ کہ ای 

دم کہ تو درضیافتہائے اہل بصرہ حاضر میشوی ایوان طعام درپیش تو می آرند حیف شنی
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کہ طعام قومی خورد کہ ایشان توانگران رابتکلف میخوانند ومحتاجان رابجفا میرانند حق 
 ازباطل تمیز نتواند کرد واورا ازولایۃ عزل کرد۔ 

کشتند علیؓ کہ بیرون وہم ابوہریرۃؓ روایۃ کرد کہ روزعید ضعفاء ومساکین بردرعلیؓ جمع 
آمد وابو موسی  رابفرمود تادرخزانہ بیت المال بکشود سی صد ہزاردرم بدرویشان نفقہ کرد  
وباز گشتم دیدم کہ درخانہ دوقرصے از آرد  پس بعید گاہ رفت ونماز کرد چون بازگشت با

میشد  جوپی روغن پختہ بودند گفتم اگر میفرمودی تا ازبیت المال یکدرم نان میخریدند چہ 
گفت ای ابوہریرۃ میخواہی کہ درمجمع قیامت مرا شرمندہ گردانی وداغ خیانۃ برناصیہ علی  
ّ ہ علی را ہیچ نعمتی بزرگ تراازان نیست کہ درموقف قیامۃ ازخجالت وشرمندگی و   گشی والل

 رسوائی خیانۃ ایمن گردد۔ 

عۃ نکند اورا وعمرؓ گفت کہ پس کسے کہ بیعۃ کند بمردی برغیر مشورۃ ازمسلمانان پس بی
این ہم ازصحیح بخاری است  ونہ آنکس کہ بیعۃ کرد او را ازبرائے خوف اینکہ مقاتلہ کنند

پس معلوم شد کہ بیعۃ بآنکس صحیح است کہ متفق علیہ مردمان مسلمانان ومقبول بود نہ 
آنکہ خودرا ازبرائے عزوّجاہ وجمع دنیا وفساد دین راتکبر وعلو نسب برمردمان افزودہ بر 

ام مخدومی نشاند این مرتبہ آسمانی است نہ نفسانی چنانچہ معلوم می شود ازحدیث صحیح  مق
ّ ہصلى الله عليه وسلم  ّ ہ يحب فلانا اذا بخاری ازابوہریرۃ قال قال رسول الل ريل إن الل ّ ہ عبدا نادى جب أحب الل

ّ ہ يحب فلانا فأحبوه فيحبه أهل   ريل في أهل السماء إن الل ريل فينادي جب فأحبه فيحبه جب
له القبول في أهل الأرض۔ ودر مشکوۃ آوردہ واذا ابغض عبیداً فعلی ہذا  السماء ثم يوضع

ّ ہ کیف لی ان اعلم اذا  وہم درمشکوۃ آوردہ عن ابن مسعود قال قال رجل یارسول الل
احسنت اواذا اسأت فقال النبیصلى الله عليه وسلم اذا سمعت جیرانک یقولون ان قد احسنت فقد احسنت 

 ابن ماجۃ۔  واذا سمعتہم یقولون قد اسأت فقد اسأت رواہ 
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ً چنانچہ قدری درین شرح مذکور شد  ودیگر احادیث درین باب بسیاراند ً واسنادا اما متنا
 وبعض ازآنہا درشرح آوردہ شدہ است۔ نیاوردہ شدکہ درمتن مطلوب بود  برائے اختصار

ریکے ثبت دادند تا اقتتال واختصام مندفع   پس ای عزیز بناء براحادیث مذکورہ امربیعۃ راب
ّ ہ وپیری صحبت استاذی و مرشدی  ریق محبۃ ودوستی فی الل بودہ باشد وپیر بیعۃ یکی باشد وط

چہ ہمہ یکراہ میروند کہ شرع است واگر  امردین اگر برمتعددین مقررکنند مضایقہ نباشد
ریقۃ است ہم مرجع ومآل آنہا یکی است بزرگی فرمودہ طرق العشق کلہا   راہ ہاےٗ ط

کبار ازصغاراخذ   صحابہچہ بے ادب محروم ماند ازلطف رب ؎ آداب حضرت مولانا فرمودہ
زیکدیگر گرفتہ اند  ۔ امر دین کردہ اند وا

ریکی منہا گفتہ منہا قولہ ہل یجوز  ودرمطالب الفقہاء کہ یکی ازکتب فقہ معتبر است د
 للمعمرّ ان یأخذ الادب والتلقین عن الشّاب وتادبّہ علی یدیہ۔ الجواب یجوز کما ان ابا حنیفۃ

 کان معمرّاً وفضیل بن عیاض کان عنہ صغیراً سنۃ۔ً 

ودرکشف المحجوب است کہ اندرعادت مشایخؓ چنین رفتہ است کہ چون مریدی بحکم 
ترک تعلق روئے بایشان کند مروی رابسہ سال اندرسہ معنی ادب کنند اگر بحکم آن معنی  

ریقۃ مراین راقبول نمیکند یک  سال بخدمت خلق ودیگر سال  قیام نماید فبہا والا گویند کہ ط
بخدمت حق ودیگر سال بمراعاۃ دل خود وخدمت خلق آنگاہ تواند کرد کہ خود رااندر 
درجہ خادمان نہد وہمہ خلق رااندر درجہ مخدومان یعنی بے تمیز ہمہ رابہتر ازخود داند 
وخدمت جملہ برخود واجب دارد چنانکہ خدمتی میکند وخودرا اندران خدمت برمخدومان  

د فضل مے نہد واین خرابی ظاہر وعیبی واضح بود ازآفات زمانہ اندرزمانہ یکی اینست خو
وخدمت حق جلّ وعلا آنگاہ تواند کردکہ ہمہ حظہائے خود ازدنیا وعقبی منقطع کند  
ومطلق مرحق را سبحانہ وتعالی پرستش کند ازبرائےوے تاکہ ویرا از برائے چیزی می  

مراعاۃ دل آنگاہ تواند کرد کہ ہمتّش مجتمع شدہ باشد پرستدخود رامی پرستد نہ وی را و
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وہموم ازدلش برخاستہ اندر حضرت انس دل راازمواقع غفلۃ نگاہ میداردچون این سہ 
شرط اندرمرید حاصل شد پوشیدن مرقع بتحقیق دون تقلید اورا مسلم شود اما آن پوشانندہ 

ریقۃ گذشتہ باشد وذوق احوال   باید کہ مستقیم الحال باشد کہ ازجملہ نشیب وفراز ط
چشیدہ ومشرب اعمال یافتہ وقہرجلال ولطف جمال دیدہ وباید کہ اشرف باشد برحال این  
مرید خود کہ وی اندرنہایۃ بکجا خواہد رسید ازراجعان باشد یا ازواقفان یا ازبالغان  
ریقۃ باز خواہد گشت بگوید تا ابتداء نکند واگربایستد ویرا  گرداند کہ روزی ازین ط
معاملہ فرماید واگر برسد ویرا پرورش دہد ونیزگفتہ اند کہ پوشانندہ مرقع راچندان 
ریقۃ کہ چون اندر بیگانہ نگاہ کرد وبچشم شفقۃ آشنا گردد  سلطانی باید اندر حقیقۃ وط
وچون جامہ اندرعاصی پوشد ازاولیاء گردد وقتی کہ من با شیخ خود میرفتم اندر 

سہ دیدم کہ برخرمن گندم ایستادہ بودند ودامنہائے مرقعہ  دیارآذربائیجان مرقعہ داری دو
اولئک "پیش کردہ تا آن مردبذرکہ چیزی اندر آن افگند شیخ بدان التفات کرد بر خواند 

گفتم ایھاالشیخ ایشان بچہ  41" الذین اشترواالضللۃ بالھدی فماربحت تجارتھم وماکانوامھتدین
فضیحۃ شدند گفت پیران ایشان را حرص بےحرمتی بدین مبتلا شدہ اند وبرسہ خلائق 

مریدکردن بودہ است وایشان راحرص دنیا جمع کردن وحرصی ازحرصی اول ی تر نیست 
 ودعوت بے امر ہواپروردن بود۔

ریا ازبرادرخود کہ از  واززنان اخذامردین نیزجائزوثابت است اگر ریاشوہ آن زن ازپد
ائے وعظمائے دین باشد گرفتہ است کبرائے دین باشدگرفتہ است یاازدیگر شخص کہ ازکبر

وبعد ازآن ہم بوقوع آمدہ  چنانچہ درصحابہ وتابعین این امربسیارجاری گردیدہ
امانادرکالمعدوم چہ زنان را نقصان عقل ودین غالب است چنانچہ دراحادیث ودرمشاہدہ 

ربہ رسیدہ۔  رسم امابیعۃ باینہا درست نباشد چہ درزمان آنحضرت وبعد آن حضرت این وتج
ترجمہ این  نبود چہ آنحضرت فرمودہ رستگارنیست آن قوم کہ مالک امرایشان زن باشد
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ّ ہصلى الله عليه وسلم لایفلح قوم  حدیث است کہ در صحیح بخاری است عن ابی بکرؓ قال قال رسول الل
باید دانست کہ چون بحسب فرمودہ آنحضرتصلى الله عليه وسلم کہ فرمودہ خلافت پس  تمل کہم امرأۃ 

ارت باشد وبحسب فرمودہ آنحضرت کہ فرمود  ازمن سی سال است پس ازان بادشاہی وام
می ترسم کہ فراخ شود دنیا بر شماچنانچہ فراخ شدبرآنان کہ پیش ازشمابودند پس مفاخرۃ  

ترجمہ حدیث مشہوراست کہ الخلافۃ بعدی ثلثون سنۃ ثم   اوّل پیشینیانبکنید شما بآن ہمچو 
خاری است عن بعدہا ملک وامارۃ ودوم ترجمہ بعض این حدیث است کہ درصحیح ب

ّ ہصلى الله عليه وسلم ابشروا وامّ  ّ ہ ماالفقراخشی  علیکم ول کنی   لوامایسرکّم فوعمروبن عوف قال قال رسول الل الل
اخشی علیکم ان تبسط الدنیا علیکم کما بسطت علی من کان قبل کم فتنافسوا کماتنافسوہا  

مردنیا  درنظام امردین خللی عظیم افتادپس دانایان این امۃ بعضی تارک ا وتہل ککم کما اہل کتہم 
درکشف المحجوب است کہ امام  کہ مبدأ فساداست گشتہ بامرمعنوی قیام و رزیدند

اعظم نعمان بن ثابت ال کوفی اندرمجاہدات وعبادات قدم درست بودہ است واندراصول 
ریقۃ شأنی عظیم داشت واندرابتدائے حال قصدعزلۃ کرد وازجملہ خلق تبراّ کرد  این ط

ریاسۃ وجاہ خلق پاکیزہ گردانیدہ بود وخواست کہ ازمیان خلق بیرون ش ود کہ دل از
ومہذب مرحق راایستادہ تاشبے بخواب دید کہ استخوانہائے پیغمبرصلى الله عليه وسلم از لحد اوگردمیکرد  
ویکی ازاصحاب محمدبن سیرین بہ  بعضی رااز بعضی اختیار میکردازہیبۃ آن خواب بیدارشد 

ی چنانچہ اندر آن متصرف علم پیغمبروحفظ سنۃ وی بدرجہ بزرگ رس رپرسیداوگفت تواند
شوی وصحیح راازسقیم جداکنی ودیگربارپیغمبرراصلى الله عليه وسلم بخواب دیدکہ اورا فرمود یااباحنیفۃ 
تراسبب زندہ گردانیدن سنۃ من گردانیدہ اند قصدعزلۃ مکن ووے استاد بسیارکس  
ازمشایخ بودہ چون ابراہیم بن ادہم وفضیل بن عیاض وداودطائی وبشرحافی و بجز ایشان 

 ان علماءمسطوراست۔ اندرمی

ندہ گرا پوامارت ظاہری راتارک گشتند وبظاہر شرع باطن آن مشغول بودند اماامرمعنوی را 
چنانچہ درمتن تعرف التصوف   ومشہورکردند وپراگندگی امرظاہرشرع رابرمجتھدان گذاشتند
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مرقوم است کہ کان الجنید علی مذہب ابی ثور وکان الشبلی مالکیاّ وکان المحاسبیّ شافعیاّ و 
ریری حنفیاّ وکان الشیخ عبدالقادر حنبلیاّ علی ماھومذکور عند ائمتّہم غیرانہم  کان الج
یاخذون من المذاہب المذکورۃ بمایماسّ الحدیث مالم یکن الاحتیاط فی خلافۃ بتنصیص  

پس ایشان یعنی مجتھدان بظاہر وباطن شرع مشغول بودند دۃ او بتاولّ حکم۔ اواقتضاءقاع
ودرمطالب الفقہاء   اماکثرت شغل بر ظواہرعلوم وشائع کردن آن بحسب اجتہادداشتند

لحین المجاھدین ینتسبون لنفوسہم الی  است کہ منہا ماتقولون فی جماعۃ المسلمین المؤمنین الص 
ۃ  لم ومتابعتہم ویتفقون علی اقتدائہم ویجعلون ارادۃ سلسلۃ مسلسارادۃ الشیوخ ویختارون بیعتہ

ّ ہ تعالی عنہم  من شیخ الی شیخ آخر معنعنا حتی یتصلونہم الی الصحابۃ الاربعۃ العظام رضی الل
ویقولون لکل واحد منہم انی مرید الفلان الشیخ وہو شیخی مرید الفلان الشیخ ہکذا  اجمعین 

ّ ہ  الی عثمان او او الی عمر صدیق اوالی ابی بکر ال الی ان یصلوا  الی علی بن ابی طالب رضی الل
لحین فہم فی ہذاالانتساب الی  عنہم اجمعین وینقلون ہذہ السلسۃ من اکابرالعلماء والص 
الصحابۃ مصدقون وکذا مبایعوہم و تابعوہم الی یوم القی مۃ وعلیہ الاعتقاد وبہ نأخذ بسلسۃ  

لانہ  والمشایخ العظام وقدخرج انتسابہ وخبرہ عن حدالتواتر الاولیاء انتسابہم قدثبت باخبار
ّ ہ ید"قدثبت بقولہ تعالی  ّ ہ فوق ایدیہم الی عظیما ان الذین یبایعونک انما یبایعون الل  42" الل

ّ ہصلى الله عليه وسلم  وبالاخبارالصحیحۃ ان اہل الحدیبیۃ قدبایعواوہم الف و اربعمأئۃ رجال علی یدرسول الل
وبتہم و فقدکفر وکذا من الاصحاب والتابعین قدبایعوا علی ید ابی بکر  نابتہم وبیعتہما فمن انکرت

ّ ہ تعالی علیہم اجمعین کما ھوخرج عن حد التواتر وعلیہ الاجماع  وعمروعثمان وعلی رضوان الل
فہوکافر وکذا من التابعین وتبع التابعین مثل ابی سعید البصری وسفیان الثوری والاوزاعی 

والشعبی ومالک وحماد وابن ابی لیلی والحسن البصری وابی  وعلقمۃ بن اسعد وابراہیم النخعی 
حنیفۃ نعمان بن ثابت ال کوفی وموسی بن یزید الراعی و الحبیب العجمی وعبدالواحد بن زید  
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Page | 46  
 

ّ ہ علیہم اجمعین کانوا ذوی بیعۃ و ذوی استاد وذوی ادب والمتادبّین   زیاد رحمۃ الل وملیک بن 
 ۃ والروایات الثابتۃ واحوالہم مندرجۃ فی ال کتب۔ بآداب الصحابۃ کما ثبت بالاخبارالصحیح

الفقہاء آوردہ کہ قال صاحب الخیرات ان سلمان الفارسی قداخذ مطالب وہم درکتاب 
الادب عن ابی بکرالصّدیق وتاب علی یدیہ وبایع بہ واخذ الخرقۃ عنہؓ، والحسن البصری  

زیاد اخذ الخرقۃ والادب عن علی بن ابی  طالبؓ وکذا اویس القرنی خیرالتابعن والملیک بن 
ربن الخطّاب وعلی بن ابی طالبؓ والامام ابوحنیفۃ النعمان بن   اخذ خرقۃ النبیصلى الله عليه وسلم عن ید عم
ثابت ال کوفی قداخذ الخرقۃ عن الامام جعفربن محمد بن علی اصغرزین العابدین بن الحسین بن  

ّ ہ عنہم اجمعین وبایع علی یدیہ واخذ تلقین الذکر عن فضیل بن   علی بن ابی طالب رضی الل
عیاّض وانکان فضیل فی علم الفقہ تلمیذاً لابی حنیفۃؓ، وموسی بن یزید الراعی قداخذ الادب 
زیاد وعن   والخرقۃ والتلقین عن الاویس قرنی خیرالتابعین، وعبدالواحد بن زیدعن ملیک بن 

وا علی متابعۃ حسن البصری وحبیب العجمی عن الحسن البصری وکلہم من تبع التابعین کان 
التابعین والتابعون کانوا علی متابعۃ الصحابۃ فی الادب والذکر والسلوک والصحابۃ کانوا متادبین  
بآدابہصلى الله عليه وسلم فی الافعال والاقوال والاحوال وہکذا من المتاخرین من التلامذۃ للائمۃ الاربعۃ 

زیاد ل ؤلؤی کابی یوسف بن ابراہیم بن حبیب الانصاری ومحمدبن حسن وزفروحسن بن 
ّ ہ المدنی  وداؤدطائی ومحمد بن ادریس الشافعی ومالک واحمد بن حنبل وابی عبد الل

کانوامتادبین بآدابہم کماہوان ابا یوسف اخذالتلقین وتادب علی حاتم الاصم ومحمد بن حسن 
اخذ الادب والتلقین عن داؤد طائی وبایع علی یدیہ وکان داؤدطائی من المعتقدین لحبیب  

ی یدیہ واخذ عنہ الادب و محمد بن ادریس الشافعی اخذالادب عن الشیخ  العجمی وتاب عل
ابی ہبیرۃ البصری وتاب علی یدیہ وکان ابوہبیرۃ البصری من المعتقدین الحذیفۃ المرعشی وتاب 
علی یدیہ واخذ عنہ الادب والخرقۃ و التلقین وہکذا من فقہاء الخراسان کابی مطیع البلخی  

بی حفص البخاری وشقیق بن ابراہیم البلخی وابراہیم بن ادہم بن  وابی سلیمان الجرجانی وا 
ّ ہ عنہم۔ سلمان بن منصوربن عبد ّ ہ بن عمر الخطاب رضی الل  الل
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ّ ہ عنہم اجمعین واخذ  وقد تلمذ ابراہیم عند الامام جعفرالصادق وابی حنیفۃ ال کوفی رضی الل
التابعین فہولاء الفقہاء   الخرقۃ والتلقین عن فضیل بن عیاض کانواکلہم متادبین بآداب تبع

ّ ہ  کانوا صالحین مؤمنین من اہل السنۃ والجماعۃ فمن انکرعن آدابہم واحوالہم فقد بارزمع الل
سبحانہ وانکارہم ضلال ومن انکر عن بیعۃ الصحابۃ فقد کفر ومن انکرعن بیعۃ التابعین وتبع  

ی۔التابعین فیغررّوبہ یفتی  ومن انکر عن کرامۃ الاولیاء فقد کفر ان  تہ 

چنانچہ ازامام  وقلیل ازایشان بامارت ظاہری وشغل معنوی وظاہری امردین مشغول بودند
ّ ہ عنہما منقولست کہ قضا راقبول نکردند وبرسم ملامت خودرا   اعظم وسفیان ثوری رضی الل
ربن عبدالعزیز و   ازخلق دورکردند۔ وچنانچہ بعضی امرائے کہ صلاحیۃ آثاربودند چون عم

ریافتہ بود ودرایام امارت درتنعم  غیرھم نقلست کہ  ربن عبدالعزیزازمیراث پدرمال بسیا عم
ا ایتام ومساکین بغداد راجمع کردند وجمیع اموال تافراط کردی چون خلافت یافت بفرمود 

خود برایشان قسمت کرد پس ازعمال شہرپرسید کہ مزدورے رادربغداد ہرروزچہ مقدار  
وزچہاردرم اجرت مزدوری ازبیت المال  اجرۃ میدہند گفتند چہاردرم گفت مراہرر

ومن بمصلحۃ مسلمانان مشغول شوم نقلست کنند مسلمانان بدہند تا عیال من بدان زندگانی 
کہ اورا نوزدہ فرزند بود وآن روزکہ وفات یافت بغیر ازمصحفے وشمشیرےدرخانہ اوہیچ  

چکس  ردی کہ ہیکنبود شخصی از اقرباء اوبرخاست وگفت ای امیرالمؤمنین کاری 
نکردگفت چہ کردم گفت اموال خود راتلف کردی وفرزندان خود راضائع گذاشتی گفت 

وفرزندان من  ممن روزی کسے بفرزندان خود نتوانم داد وروزی فرزندان خود بکسے نداد
پس ازمن دوحال بیرون نخواہند بود یا صالح یافاسق اگرصالح باشند خدائے عزوجل  

گرفاسق باشندخود دشمن حق اند پس من غم دشمنان  بندگان صالح خودرافرونگذارد و ا 
 حق چراخورم۔  

ربن الخطاب خبرکن کہ  نقلست کہ مکتوبے نوشت نزدحسن بصریؓ کہ مرا  ازسیرت عم
من میخواہم کہ برسیرۃ اوباشم شیخ جواب نوشت کہ تودرزمان عمرنیستی وکسان توچون  
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رباشی وآن کنی کہ درین زمانہ درمیان این خلق چوتو  اگر لےکسان عمرنیستند و  ن عم
رباشی۔  اوکرد بہتراز عم

وھم درذخیرۃ الملوک است کہ ہارون رشید شقیق بلخی راطلب کرد وگفت مرا پنددہ  
شقیق گفت ای خلیفۃ بدانکہ حق تعال ی راسزائیست کہ آنرا دوزخ خوانند ترا دربان آن 
زیانہ باید کہ  ساختند وترا سہ چیزداد تابدان سہ چیزخلق راازدوزخ بازداری مال وشمشیروتا

نی تابسبب اضطراراقتحام شبہات نکنند وظالمان رابشمشیر قمع کنی بمال سدّ فاقہ محتاجان ک
زیانہ ادب کنی اگرہمچنین  ردی ھم تونجات یافتی وھم خلق رانجات دادی کوفاسقان را بتا

 واگر بخلاف آن باشی توپیش ازہمہ بدوزخ خواہی رفت ودیگران درپےتو۔ 

زیارت و  صحبۃ علمائے دین راغب وھم درذخیرۃ الملوک است کہ شرط بادشاہان است کہ ب
توفیق   ساعدۃباشند اگرچہ این قوم درین روزگارکم یافت وعزیزند خاصہ درین ودیاراگربم

ریص باشد ونصیحۃ این قوم راسعادت روزگارخودداند وازصحبۃ  اتفاق افتد بدیدن ایشان ح
جاہلان دجاّل سیرت وفاسقان صالح صورت کہ درین زمانہ خودرابصورت علمائے 

ق می نمایند وبرخسیس ظالم رابطمع حطّام دنیا دعاوثناء میگویند ازایشان  ومشایخ بخل
 احترازباید نمود کہ ایشان ویران کنندہ دین اند اگرچہ صورت علماءومشایخ دارند۔ 

وھم درذخیرۃ الملوک است کہ رسول علیہ السلام فرمود کہ ایاکم ومجالسۃ الموتی قیل من  
ّ ہ قال الاغنیاء و درخبراست کہ سلیمان علیہ السلام چون ازتخت برخاستی الموتی یارسول الل

بودی پیش اورفتی ونشستی و  ہبمسجدرفتی ودرآمدی ونظرکردی کہ ہرجا کہ مسکینی نشت
 گفتی کہ مسکین بامسکین نشیند۔ 

رروز  ہوھم درذخیرۃ الملوک است کہ چون یوسف علیہ السلام درمصربہ بادشاہی نشست 
ؤال کردند ہیچ گفت روزی دیگر الحاح کردند ضعیف ونزارترشدی ازین حال ازوس 

ردند گفت گوگفتند کہ اگراین ضعف ازجہۃ مرض نہانی است حکماءبمعالجہ مشغول 
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علاج مرض حاضراست گفتند چگونہ گفت ھفدہ سال است کہ دربادشاہی نفس من 
 ومحتاجان مصر۔ درآرزوئے آنست کہ او را نان جو سیردہم وندادم برائے موافقۃ گرسنگان 

ونقلست کہ سلیمان علیہ السلام درایام معظم ملک خودروزہ داشتی وہمہ روزبرتخت 
ریدی وگلیم  نشست زنبیل بافتی وچون شب آمدی زنبیل بفروختی وازبہائے آن قرص جو بخ

 درسر کشیدی ودرگورستان کسے تامسکینی یافتی بااوبآن قرص جو افطارکردی۔ 

ریک امیروخالدبن ولید  ونقلست درخبراست کہ رسولصلى الله عليه وسلم د ولشکربطرف نجد فرستاد علیؓ راب
ریک  را بردیگر لشکرفرمودکہ اگرہردولشکرجمع شوند علیؓ برہمہ امیرشود وچون متفرق شوند ہ
برلشکرخودامیرشوند ودرآمدن مدت فاطمہؓ مریض شدعمران بن حصین را آنحضرت صلى الله عليه وسلم 

گفت پدرتست   فرمود بیا بعیادت فاطمہؓ رویم رسولصلى الله عليه وسلم دست بردرزد گفت کیست
ّ ہصلى الله عليه وسلمعمران چگونہ درآیدکہ  فاطمہؓ گفت درآئے گفت عمران ھم درآیدگفت یارسول الل

یش نیست اگر سربدان می پوشم پایم کشودہ میشود واگر پائے می  ببرہمہ تن من یک گلیم 
پوشم سرکشان میشود رسولصلى الله عليه وسلم مرقع بردوش داشت پیش فاطمہؓ انداخت وگفت بدان 

سولصلى الله عليه وسلم درآمد ونشست من نیزدرآمدم ونزد رسولصلى الله عليه وسلم گلیم خودرابپوش وآن درسرکش ر
نشستم وفاطمہؓ رادیدم زردشدہ وبرسر خاک نشست ودرخانہ غیرگلیم کہنہ کہ درخودپیچیدہ 
بود دیگرہیچ نبود پس رسولصلى الله عليه وسلمگفت ای فرزند چگونہ گفت ای رسول خدا بدو وحال 

ست ومن  سخت یکے ازمرض ودیگر ازگرسنگی سہ روزاست کہ ہیچ طعام نیافتم رسول بگری
زبگریستم پس رسولصلى الله عليه وسلمگفت بخدائے کہ سہ روزاست کہ ہیچ چیزازطعام دنیوی بحلق   نی
من نرسیدہ است ومن نزد خدائے تعال ی تواز گرامی ترم اگرخواستمی جبرئیل علیہ السلام  

وگفت حق جل وعلا میفرماید ی کلیدہائے جملہ گنجہائے روئے زمین پیش من آورد
 ن کنم تاہرجاکہ باشی با توروانہ باشند من ازحق جلّ اگرخواہی این ہمہ گنجہارافرما

 وعلاخواستم کہ پیغامبری درویش باشم روزی گرسنہ وروزی سیر۔ 
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وھم درذخیرۃ الملوک است کہ درخبرآمدہ است کہ موسی  علیہ السلام ازدنیاہیچ نداشتی 
زیکی اوراطعام دادی روزی موسی  علیہ السلام این حال  ً ہررو وبتا ملول  بنی اسرائیل ن

و  ً ّ ہ یعشنگشت گفت تا بندہ الذلّۃّ اذللتنی بین عبادک تغدّینی ھذا یوما ی ھذا لیلۃً فاوحی الل
 تعال ی الیہ یا ابن عمران ھکذا افعل باولیائی اتفرقّ ارزاقہم علی ایدی الطالبین لیوجروا فیہم۔

ریکی خودرا برابری  پس این ہمہ دانایان کہ رؤسائے دین اند اگرچہ بحسب ظاہرہ
ودرذخیرۃ الملوک نقلست کہ خیثمہؓ ازاکابرتابعین بود  قررکردہ اند آیا بحسب باطن جمع اندم

وبغایۃ سخی سالی دربصرہ قحط افتاد ہزاردرم دین کردوبمساکین داد وبامسروق عقد 
بود خیثمہؓ پیش ازاداء دین خود دین  ہ برادری داشت ومسروق ھم دینی گران کرد

 را ازان خبرنبود۔  مسروق راقضاکرد چنانچہ مسروق

نقلست کہ شخصی پیش ابوہریرۃؓ آمد وگفت میخواہم کہ باتو برادری کنم ابوہریرۃ گفت  
میدانی کہ حق برادری چیست گفت بگوئے گفت حق برادری آنست کہ تصرف من  

مقادیرالنفقۃ موازین  'یادہ باشد وحکمائے عرب مثل گفتہ اند کہ ز درمال تواز تصرف تو
 ۔ ' المحبۃّ

یعنی ہمہ دانایان بایکدیگر متحد اند اگرچہ اتحادایشان بحسب ظاہرنیست اما   کی اندوہمہ ی
ویکی اند بل کہ عالم ہمہ یکی است وامرمعروف ونہی منکر وحقوق  بحسب باطن جمع اند 
شرعیہ ازعبادات ومحاکمات وعلم قضا وحدود وتعزیرات معاصی اشارت باین اتحاد است کہ 

 ۔ بزرگی براین امرفرمودہ: اجزائے عالم رابایکدیگر است

 نام  عالمش معین   بود شخصی  جہان یکسرچہ ارواح وچہ اجسام  

 ودیگری فرمودہ:  

زیک جوہر اند   یکدیگر     اعضاء    بنی آدم   اند  کہ درآفرنیش 
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ربالمغایرۃ ظاہرامًخبر اند بالاتحاد بحسب الباطن اجزائے  وضرب وقتل وقطع ید وغیرھا مما یخب
ریفہ وخادمہ   ریفہ وخادمہ ومخدومہ درعالم ہمچواجزائے اعضاء خسیسہ وش خسیسہ وش

ریکدیگر طعن نکردہ اندومخدومہ شخص معینّ است ولہذا  بل کہ عوام راھم ازھمز و لمزوطعن  ب
ولعن وغیبۃ وکذب وبہتان وبغی وفساد وزنا وسرقہ وشتم وتجسس عیوب وظنون بد 
ریکدیگرمنع ازین جہت است وازآنحضرتصلى الله عليه وسلم مردی راکہ برسکران حد زدہ شدہ اخزاک  ب

ّ ہ گفتہ بود فرمود لاتقولوا ہکذا لاتعینوا علیہ الشیطان۔   الل

زیکدیگرفائدہائے بیشمار گرفتہ اند واین کسان بیشماروبےعد وبیحد اند درزہدعلم   بل کہ ا
زیکدیگر فائق اند وتفضیل بعضی ازایشان بربعضی بحس ب حال ایشان است وخدائی تعال ی ا

چنانچہ درکشف المحجوب  حال ایشان میداند دیگر ہیچکس برحال ایشان واقف نیست
است کہ ازشافعی منقولست کہ گفت اذارأیت العالم یشتغل بالرخص فلیس لی منہ شیئ  
وازاحمد بن حنبلؓ منقولست کہ ہرکس کہ ازوی مسئلہ پرسیدی اگرمعاملتی بودی جواب 

 اگر حقائق بودی حوالہ بشرکردی۔ کردی و

چنانچہ  حنبل وغیرھم ازمجتھدان شہرت یافتہ اندبن  حضرت ابوحنیفہ وشافعی ومالک واحمد
رین سوی الائمۃ المشہورین ول کن بقیت لہم  درتعرفّ التصّوف است وقد کان المجتھدون کثی

ربۃ کلھّم مال کیوّن ولایختلطون معہم غیرھم واہل الروم وماوراء النہر  الاتباع شرقاوًغرباً فالمغا
 والہند حنفیون کذلک وغیرھم الشافعیۃ وفی البلاد مختلطون بغیرھم والشافعیۃ اکثر۔ 

وحضرت حسن بصری وشبلی وبایزید وجنید سلطان ابراہیم البلخی وغیرھم ازطبقات مشایخ  
درکشف المحجوب است کہ ازامام حسن بصری روایۃ مے آرندکہ گفت  شہرت یافتہ اند

الاشرار تورث سوء الظن بالاخیار وھم درکشف المحجوب است کہ یکی گوید از  صحبۃ
متاخران ثلثۃ من عجائب الدنیا اشارات الشبلی ونکت المرتعش وحکایات حضرت جنید وہم 
ویزید منہا بمنزلہ جبرئیل من الملائکۃ وھم  درکشف المحجوب است کہ جنید گوید اب
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ل ظاہر وارباب القلوب بود واندرفنون علم  درکشف المحجوب است کہ جنیدؓ مقبول اہ
کامل ودراصول وفروع ومعاملات مفتی وامام ازاصحاب الثوری بود وی را کلام عالی  
ریقۃ برامامۃ وی متفق اند وہیچ مدعی ومتصرف رابروی  واحوال کامل تاجملہ اہل ط

 اعتراض نیست۔ 

ّ ہ  وازوی روایۃ می آرند اتخذوھم درکشف است کہ جنید گوید مفاتیح العلوم ابراھیم  الل
ً وھم درکشف المحجوب است کہ سلطان ابراھیم بن ادہم مرید  ً وذرالناّس جانبا صاحبا
خضربودعلیہ السلام وبسیاری راازقدمائے مشایخ یافتہ وباامام ابوحنیفۃؓ اختلاط داشتہ وعلم  

ریق زہد وورع بردست گرفت وفضیل بن عیاض وسفیان ثوری  رابیافت  ازوی بیاموختہ وط
 وباایشان صحبۃ کرد ودرہمہ عمربجزازکسب خود نخوردی۔

چنانچہ درکتب احادیث وبیان اسماء الرجال   وآنانکہ مشہوراند نسبۃ لغیرمشہورین اندک اند
محدثین ذکر ایشان کردہ اند ودرذخیرۃ الملوک نوشتہ کہ صاحب بصیرت اینجا باید کہ بنظر  

باکمال نبوتّ این است کہ بیک دوال ازنقصان   انصاف تامل کند کہ چون حال سیدانبیاء
می ترسد وپوشیدن جامہ پشمینہ اوراازحق بازمیدارد وامروز ہواپرستان مغروربزرگی 
وحرمت درجامہائے ابریشمین وانگشترین زرین می طلبند ودیوسِیرتاں مشائخ نام بکثرت 

فاخرۃ وغلامان اسباب و تجملّ مباہاۃ میکنند وجاہلان عالم صورت عزاسلام دراسپان 
فاجرہ میجویند و تیرہ روکامران ظلمات حرص وھواخود راشمس الدین ونورالدین نام نہند  
پس نزد ارباب بصیرت معلوم است کہ دین این طائفہ دین شیاطین است نہ مذھب ارباب 

وخود راتابع امام  یعنی درین زمانہ دعوی علم ظاہرشرع میکنند  پس آنکسان کہ الحالیقین 
زبعضی مسائل مشہورہ درنمازوروزہ وحج وزکو ۃ اعظمؓ م  یگویند ازعلم امام اعظم ندانستہ اندبج

 ۔وبیع ونکاح و غیرھا واز باقی علوم ایشان محروم اند
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ویلاعبنا ونلاعبہ فاذا   ودرذخیرۃ الملوک نوشتہ ازعائشۃؓ گفت کہ کان رسولصلى الله عليه وسلمیحدثنا ونحدثہ 
ّ ہ  خیرۃ الملوک است کہ طلحہ بن عبیدحضرت الصلوۃ فکانہ لم یعرفنا ولم نعرفہ وہم درذ الل

در باغ نمازمیگذاردوخاطرش بمرعی  مشغول گشت وشک درتعداد رکعات افتاد  
آنحضرتصلى الله عليه وسلم  بحضرتصلى الله عليه وسلم حکایت کردگفت آن بستان تصدق کردم کفارۃ آن گناہ بستان را 

 بدو ہزاردرم بفروخت وبرمساکین تصدق کرد۔ 

ّ ہ تعال   ی عنہ چون وقت نماز درآمدی  وھم درذخیرۃ است کہ حضرت مرتضی  رضی الل
مضطرب گشتے وروئے مبارکش متغیرّگشتی گفتند ای امیرالمؤمنین چہ رسید ترا گفت 

 وقت امانتی درآمدکہ آسمان وزمین طاقت آن نداشت۔

ّ ہ عنہما آوردہ کہ چون طہارت نماز   وھم درذخیرۃ است زین العابدین علی بن حسین رضی الل
ال بروے متغیرّ شدے گفت ای فرزند رسول کردی رخسارہ مبارکش زرد گشتی وح

 تست گفت ہیچ میدانید کہ درحضرت کہ استادہ خواہم شد۔  ۃخدااین چہ حال

وھم درذخیرۃ است کہ انس بن مالکؓ روایۃ کردکہ رسولصلى الله عليه وسلم فرمود پنج چیزروزہ راباطل 
  مفتی بدین ہمہمیکند سخن دروغ وغیبۃ وسخن چینی وسوگند دروغ ونظربنامحرم بشہوۃ وظائر

درجہ نمیرسد وحکم فقیہ جزدرولایۃ عموم کہ ادنائےدرجات است نفوذندارد وحدیث من 
ّ ہ حاجۃ فی ان یدع طعامہ وشرابہ موافق این است  لم یدع قول الزور والعمل بہ فلیس لل
وعوض آن علوم تعصّب وحسدبرعلمائے دین مقررکردہ اند پس لہذا ازراہ تحقیق دورافتادہ  

ریقۃ است نوشتہ است من اند چنانچہ درمتن تعرف ا  ریعۃ والط لتصوف کہ جامع بین الش
تصّوف ولم یتفقہ فقد تزندق ومن تفقہ ولم یتصوف فقد تفسّق وفی روایۃ فقد تکشّف ومن  

ی۔   جمع بینہما فقد تحقّق انتہ 

ودرذخیرۃ الملوک است کہ علاج این مرض مہلک کہ دربواطن اہل روزگارمزمن شدہ  
است واصول آن دردلہائے خلق رسوخ یافتہ است جزقطع مادہ زن وفرزند وقلع شجرہ 
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حسب مال وجاہ نیست واین علاج بغایۃ دشواری وداروئے سخت تلخ است وازتلخی این  
ن امۃ ہرچند سعی کردند کہ دورکعۃ نماز  دارو ودشواری این علاج بود کہ بیشتر بزرگا

بگذارند کہ درآن غیرحق درخاطرنگذرد ازآن عاجز گشتند ونتوانستند ازامثال ما کجا این 
ہد کن کہ نصفی یا ثلثی ازنماز  سعادت توان کرد اما اگرآن سعادت دست ندہد باری ج 

 ازوساوس بسلامت ماند۔ 

ودرذخیرۃ است کہ  ان ازحقیقۃ علم نادان اندامام اعظم ازین تابعین وعلماء ننگ دارد وایش
حقیقۃ علم آنست کہ بندہ حقیقۃ وماھیۃ نفس وعیوب وآفات آن رابداند واین معرفت 
رامفتاح معرفۃ پردردکارےگرداند وکیفیۃّ سلوک راہ رضا وقربت واسباب آنراشناسد 

یقن گردد  وازخطرحجاب وحرمان وآفت شقاوۃ وخذلان آگاہ شود وبحقارت امور دنیاوی مت 
ّ ہ من عبادہ العلماء"وازخوف خطر خاتمہ ایش بروتلخ گردد  اشارۃ بدین معنی   43" انما یخشی الل

زبعضی مسائل ظاہر کثیرالاستعمال ندیدہ اند وتعصّب وحسد  است  کہ ازامام اعظم بج
ویاقوت علوم دینی اوبچشم ایشان نیفتاد    برآن افزودہ اند وبر دفائن وکنوز ودروّمرجان 

ّ ہ علیہ علم حاصل   درکشف المحجوب است کہ چون داؤدطائی رحمۃ الل
کردومصدّرومقتدائے عالمی شد نزدیک ابوحنیفۃؓ آمد وگفت اکنون چکنم ابوحنیفۃؓ گفت  
علیک بالعمل فانّ العلم بلاعمل کالجسد بلاروح وہرکہ ازاحوال واعمال واقوال وافعال ووقائع  

ستہ باشد کہ متقدمین صوفیہّ وعلماء بایکدیگر متوافق اند مجتہدین واتباع ایشان واقف باشد دان
 ودرین مختصر ذکرمناقب ایشان نمی گنجد۔ 

القیاس اکثرصوفیاء کہ خویش رابذوق وحال ووجد وسماع وکشف وکرامات  ا وعل ی ھذ
 پس ایشان ازمتابعۃ ائمہّ مجتھدین درامورشرعیہ ظاہرہ استنکاف مے نمایند۔  موسوم داشتہ اند

 
 (۲۸ت )آی فاطر، القرآن سورۃ 43
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ّ ہ جلال الدین الرومی قدس سرہّ  ودرتعرفّ التصّوف مرقوم است حکی ان مولانا العارف بالل
ً وکان حسام الدین الچلبی مریدہ وصاحبہ  ً ولم یخرجہ من  ہمخلصہ وصفیوکان حنفیاّ شافعیاّ

ویوافق مولانا فمنعہ من ذلک وقال الارادۃ امریتعلقّ بالباطن   مذھبہ وقد ارادالچلبی ان یخرج 
وامرالمذہب الفقہی شیئ یتعلقّ بظاہرالعمل والعمل خارج عن المقصود واعتقادالقلب 

ریا حنفیاً   ً والشیخ بہاء الدین زک وکذلک الشیخ ال کبیر شہاب الدین السہروردی کان شافعیا
 ویسمع مثل ھذا فی مواضع اخر۔

ودرذخیرۃ الملوک نوشتہ کہ چنین شخص باید کہ ازغایت جہل وغباوت ازوقائع گذشتہ و 
کس درحق من چنین وچنین کرد بفلان ں سابقہ مباہات کند وگوید فلاحوادث 

بلاگرفتارشد وآن راکرامت داند واین جاہل احمق این قدرندانستہ است کہ چندین ازاغبیا  
ریق اشقیاءوکفرۃ بانواع جورواہانۃ ازسبّ  وملاحدہ است خدا و رسول میکنند وچندین ف

ّ ہ علیہم اجمعی ن را ایذا رسانیدند وحق جلّ وعلا ایشان رامہلۃ  وضرب وقتل انبیاء صلوات الل
داد وعقوبۃ نکرد بل کہ بعضی ازایشان ایمان یافتند وہیچ نکردہ دردینی ودنیا بدیشان نرسید  
واین مدبرمغرورازغایۃ جہل وملامت نفس خبیث خودرا ازانبیاء علیہم السلام فاضل 

ریان قضاءال ہی را کرامۃ خود شمرد وحال آنست کہ شیطان برسبلۃ این مدبر   ترمیداند وج
ّ ہ من ذلک۔   افسوس کند نعوذ بالل

ّ ہ عنہمازحال حضرت حسن بصری وبایزید وجنید وابراھیم  بجز بعضی سخنان کہ  رضی الل
اگراعتقادایشان بند برظاہر آن الفاط باشد چنانچہ اکثر جہاّل  ایشان رابکفرمے رساند

ربانیون فاقوا لہ م موافقۃ للکتاب والسنۃ والاجماع کما قال  صوفیہ رارسم است واما العلماء ال
الشیخ محی الدین العربی الاندلسی الحاتمی علمنا ھذا مقید بالکتاب والسنۃ وحضرت شیخ 
عبدالحق دھلوی درکتاب تعرفّ التصّوف نوشتہ واما مصطلحاتہم الغربیۃ وان کانت مستحدثۃً 

لابأس بہ فلکل احد ان یصطلح  لم یکن فی الصدرالاول فہی لتسہیل المقاصد وافہام الناس و
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وقد حدثت الاصطلاحات للفقہاء والاصولیین وغیرھم الصوفیۃ وغیرھم فی ذلک سواء  
 والکلام فی المحققین واما غیرھم فلا کلام فیہم۔ 

ودرکشف المحجوب آوردہ کہ من کہ علی بن عثمان الجلابی امرپیوستہ ازخدائے تعال ی 
ریاء با  بخواہم تامراچنان معاملتی دھد واین  ما مترسمان زمانہ راست نیاید اگراندرمعصیۃّ و

ّ ہ من الجہل۔   ایشان موافقۃ نکنی دشمن توگردند فنعوذبالل

ریف درردّ   وبعضی اعمال کہ ایشان رابنار داخل کنند ندانستہ اند چنانچہ صاحب مثنوی ش
میفرماید وعالمان بےعمل را باحوال ایشان آگاہی مے دھد   تحقیقے اصحاب دعوی  ب

" ً والذین کفروا اعمالہم " 44" الذین ضلّ سعیھم فی الحیو ۃ الدنیا وھم یحسبون انّہم یحسنون صنعا
ً و ّ ہ عندہ فوف ہ حسابہ   جدوکسرابٍ بقیعۃٍ یحسبہ الظّمآن ماءاً حتیّ اذاجاءہ لم یجدہ شیئا الل

ریع الحساب ّ ہ س  ۔ 45"والل

 کنی  مے   مروت  چشم  در خاک  کنی  الہ و  عارف  را    خویشتن  

ّ ہ بجز  گنجای   دلم   در خویش ھم آگاہ نیست  از کہ مرا    نیست   الل

 شاد نیست  تحیر   غیر  از  دل   این  یاد نیست   آنم آنچہ دی خوردم از 

 دار   معذور  خویشم بے  چنین  در آر    یاد   حقم   مجنون   و غافل  

 سوی معذوران کشید   را  او   شرع  یعنی نبیذ    خورد مرداری  آن کہ  

ہمچو طفل است او معاف و معتفی  مست وبنگی را طلاق وبیع نیست   
 است

 
 (١٠٤ت )آی کھف،ال  القرآن سورۃ 44

 (۳۹ت )آی لنور،ا القرآن سورۃ 45
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مغز آن  و سر  در  می  خم  صد  فرد    شاہ  زبوی   کاید   مستی  
 نکرد

گشت وشدبےدست   ساقط پاس  تکلیف چون باشد روا   برو  پس  
 وپا 

  الاعمی    علی لیس  گفت حق  عرج    آمد چون   گیرند بر بار  
 حرج

      مستیان     ہوئے     ھاؤ لاف درویشی زنی وبے خودی  
 ایزدی 

 امتحان     غیرت     کرد   امتحانت  ندانم ز آسمان  من  را    کہ زمین 

 کرد    اثبات    ترا     نفی   ہستی  رسوات کرد    باد خر کرہ چنین 

 سرہنگ در  منم   کہ  گوید   ہرکہ صد ہزاران امتحان است ای پدر  

    جویندش      راہ    پختگان  امتحان     را   او  عامہ  نداند  گر  
 نشان 

ناید بخود از تا نفخ  حق   مست  مست مے ھشیار چون شد از دبور  
 صور 

دوغ خوردی دوغ خوردی دوغ  دروغ    بادہٗ حق راست باشد بے 
 دوغ 

از     را    تبر   نشناسم   کہ   رو  بایزید   و  جنید  ساختی خود را  
 کلید 



 

Page | 58  
 

بشید ای مکر    پنہاں   کنی  چون  آز   و حرص  و   منبلی و  بد رگی 
 ساز

      یاران    پنبہئ    در     آتشی   کنی   حلاجی  را منصور خویش  
 زنی 

     نیم    شناسم   کرہ  خر   باد  بولھب    از  عمر  نشناسم  بہ کہ  
 شب

کور و کر  تو   بہر   را    خویش  ای خری کاین از توخر باور کند   
 کند 

ریف    تو  رہروران کمتر شمر   از خویش را       گہ     انی زمرہ  ح
 مخور

     آسمان    بر   پرد     کی   عقل تاز  سوی   شید از  باز پر  
 پر مجاز

     سیاھی     دیو    با   عشق   حق ساختی  عاشق   خویشتن را  
 باختی

  پیش  و   بندند  بدو  دو   رستخیز     در    را   معشوق   و  عاشق  
 تیز   آرند

خون رز کو خون ما را    و بیخود کردہ ای  چیک ا ر خود  چہ تو  
 خوردہ ای 

  بھلول  و  خویشم  بی   عارف   بجہ  من    از   ترا    نشناسم   کہ  رو 
 دہ
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 از  نبود  دور   گر طبق  کہ     حق قرب  از   کنی  می ھم   تو تو  
 طبق

  کار  و   دارد کرامت  صد      ءاولیا  قرب   کہ    بینی   نمی   این  
 کیا  و 

آھن   چو دستت   در  موم   شود    می   مومی   داود  از    آھن 
 می شود

دارند  عشق  وحی   قرب    ملہ ست عام ج  ق و رزق برحقرب  
 این کرام

  بر  خورشید  می زند    ای پدر  باشد    انواع   بر    قرب  
 و زر   کھسار

    خبر نبود  آن   از   کہ    را   شید    زر با  ھست   قربی لیک  
ربید   را  ب

 دو کی  ہر  از   آفتاب     آفتاب   قریب   تر  و خشک   شاخ  
 دارد حجاب

 وی   از  پختہ   ثمار  کہ    طری   شاخ   قربت   آن   کو  لیک 
 خوری  می 

   گشتن  خشک   تر  زو غیر    آفتاب   آن  قربت  از  خشک  شاخ  
 گو بیاب

   برد  می  خشکی  غیر    آن کہ شاخ خشک از قرب خور   گربن 
 دگر  چیزی 
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    پشیمانی   آید   بعقل    کہ    بی خرد  ای  مباش  مستی  چنان  آن  
 خورد 

  حسرت    پختہ   عقلہائے    بل کہ زآن مستان کہ چون می میخوردند 
 برند   می

 گیری   شیر می   آن  از گر    گور   موش   گربہ ہمچو   گرفتہ ای  
 شیر گیر

   حقایق    مستان   ہمچو    ہیچ     جام    الییاز خ   بخوردہ ای  
 مپیچ   بر 

ای تو این سو نیستت ز آن    این سو و آن سو مست وار    فتی  می  
 سو گذار

 بدین سو گہ بدان سو سر فشان  گہ  از آن  بعد  یابی   سو راہ بدان  گر  

 چون نداری موت ہر زہ جان مکن  جملہ این سویی از آن سو گپ مزن  

 او   نشناسد    را  مخلوق    شاید ار او  جان کز اجل نھر اسدّ آن خضر  

 خیک خود پرش کنی چوں  دمی  در تو ھم خوش کنی ذوق  از  کام  

 مباد   لاغر  تن    فربہ   چنین  این  سوزن تہی گردی ز باد   بیک پس  

 وفابیند آن  آب   چون  کند   کی  اندر شتا  برف  ز  سازی  کوزھا  

درذخیرۃ الملوک است کہ ازعکرمہ بن وھب آنست  چہ ایشان باخلاق فرعونی موسوم اند 
روایۃ فرمود کہ رسولصلى الله عليه وسلم فرمود کہ دربہشت نیاید بخیل وبدخلق ودرشت گوئی وھم 
درذخیرۃ الملوک است کہ ابودرداء روایۃ کرد کہ رسولصلى الله عليه وسلم فرمود بدرستی کہ گران ترین 
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چیزی کہ در ترازوئے مؤمن نہادہ شود درروز قیامۃ خلق نیک است و بدرستی کہ 
 وآنہا بصفات ال ہیہ مرسومخدائے عزوّجلّ دشمن میدارد زشت سخن بسیار گوئی را 

ّ ہ علیہما آمد جنید گفت یا ابابکر ترا  درکشف المحجوب است کہ چون شبلی بجنید رحمۃ الل
جاب خلیفہ ام وأمیر سامرہ از تو ہیچ کاری نیاید  نخوت اندرسراست کہ من پسر حاجب الح

رد ہرروز بازارش کتا ببازار بیرون نشوی وازہر کہ بینی سؤال کنی تاقیمۃ خود بدانی چنان 
سست تربودی تا سہ سال درجہ رسید کہ اندرہمہ بازار گشت وکس چیزی ندادش 

ہ خلق راہیچ  بازآمد وباجنید بگفت جنید گفت یا ابابکر اکنون قیمۃ خود بدان ک
ریاضۃ راباشد نہ کسب   چیزنیرزی دل درایشان مبند وایشان راہیچ چیز برمگیر واین معنی 

 را۔ 

چہ ازحسن بصریؓ منقولست کہ گفت علم دوعلم اند یکی علم دردل است پس این علم نافع  
ترجمہ حدیث است کہ  است ودیگر علم برزبان است واین حجۃ حق عزوّجلّ است برابن آدم

ۃ است عن الحسن البصری قال العلم علمان یعلم فی القلب فذلک العلم النافع وعلم علی  درمشکو  
ّ ہ علی ابن آدم رواہ الدارمی و درذخیرۃ الملوک است کہ علاج این آفۃ  اللسان وذلک حجۃ الل
آنست کہ بداند کہ خطر علم بیشتر ازجہل است وحجۃ آن حضرت براہل علم مؤکد ترکہ  

ملوک بسیارزلاّت ازجہاّل ورساتیق واغبیاء براری وجہاّل عفو  برعامہ خلق وسلاطین و
کنند کہ عشرآن ازنواب وخواص حضرت عفو نکنند زیرانکہ مخالفۃ فرمان باحصول معرفۃ  

 بیشک افحش واقبح است از مخالفۃ غیرعارف۔ 

ّ ہ وازعبد بن مسعود است کہ گفت اگراہل علم نگاہ داشتندی علم راومی داشتندی آن را  الل
اہل آن البتہّ سردارمی گشتندی بآن علم اہل زمانہ خود را ولیکن ایشان خرچ نمودند نزد 

خوارگشتند برایشان  ہوان وآن را برائے اہل دنیا کہ برسند بآن ازدنیائے ایشان پس 
شنیدم من نبی شماراصلى الله عليه وسلم کہ میگفت کسے کہ بکند ہمہ قصدہارا یک قصد برائے قصد  

ازغم دنیائے او وکسے کہ متفرق شوند اورا غموم  آخرت کفایۃ میکند اوراخدائے تعال ی
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ترجمہ این  ازاحوال دنیا پروائے نمیکند خدائے تعال ی کہ درکدام وادی دنیا ہلاک شود
ّ ہ بن مسعود قال لو ان اہل العلم صانواالعلم   حدیث است کہ درمشکو ۃ است عن عبد الل

الدنیا لینالوا بہ من دنیاھم فہانوا ووضعوہ عند اہلہ لسادوا بہ اہل زمانہم ول کنہم بذلوہ لاہل 
ّ ہ ھمّ دنیاہ ومن   علیہم سمعت نبیکّم صلى الله عليه وسلم یقول من جعل الہموم ہماً واحداً ہم للآخرۃ کفاہ الل
ّ ہ فی ایّ اودیتہا ہلک رواہ ابن ماجۃ وروی البیہقی   تشعبت بہ الہموم احوال الدنیا لم یبال الل

 آخرالحدیث۔ فی شعب الایمان عن ابن عمرقولہ من جعل الہموم الی 

وازینجا است کہ آنحضرتصلى الله عليه وسلم فرمود وذکرکرد چیزی راازرفتن علم پس زید بن لبید میگوید  
ّ ہ چگونہ رودعلم وحال آنکہ ما میخوانیم قرآن را ومی خنانیم )خوانانیم(   کہ گفتم یارسول الل
پسرآن خودرا وپسران ما پسرخود تا روز قیامۃ پس آنحضرت فرمود می گریستی مادرتو ترا 

ز یاد بدرستی کہ من میدانستم ترا افقہ رجل درمدینہ آیا این یہود ونصاری توراۃ وانجیل ای 
ترجمہ این حدیث است  رانمی خوانند کہ عمل نمیکنند بچیزی ازآنچہ درتوراۃ وانجیل است

زیاد بن لبید قال ذکرالنبیصلى الله عليه وسلم شیئاً فقال ذاک عند اوان ذہاب العلم   کہ درمشکو ۃ است عن 
ّ ہ ویقرءہ ابناءنا ابناءھم   قلت یا رسول الل وکیف یذھب العلم ونحن نقرءالقرآن ونقرءہ ابناءنا 

زیاد انِ کنت لاراک افقہ رجلٍ بالمدینۃ اولیس ھذہ لالی یوم القیم ۃ فقال ثک تک امکّ یا 
الیہود و النصاری یقرءون التورتہ والانجیل لایعملون بشیئ مما فیہما رواہ احمد وابن ماجۃ  

 نحوہ وکذا الدارمی عن ابی امامۃ۔ وروی الترمذی عنہ 

وازاسامۃ بن زید است ازرسول خداصلى الله عليه وسلمکہ آوردہ شود مردی رادرروز قیامت پس انداختہ 
شود درنارپس بیرون آیند رودہائی شکم اوپس میگرد ودرنارچون میگرد وخربآسیا جمع شوند 

معروف  سوئے اواہل نارپس بگویند کہ ای فلان چیست مرترا آیا نمیکردی دردنیا ماراب
ومنع ازمنکر پس میگوید کہ بودم امربمعروف میکردم وعمل بآن نمیکردم ونہی ازمنکرمیکردم  

ترجمہ این حدیث است کہ درصحیح بخاری ومسلم است عن اسامۃ  و خود آن منکرمیکردم
ّ ہ صلى الله عليه وسلم یؤتی بالرجل یوم القیم ۃ فیلقی فی النار فتندلق أقتاب بطنہ   بن زید قال قال رسول الل
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ما یدورالحمار بالرحی فیجتمع الیہ اہل النارفیقولون یا فلان مالک الم تکن  فیدوربہا ک
تأمربالمعروف وتنہی عن المنکر فیقول بل ی کنت آمر بالمعروف ولا أ تیہ انہی عن المنکروآتیہ 
وحضرت سیدّ علی ھمدانی درکتاب ذخیرۃ الملوک درمنکرات مساجد آوردہ کہ جمعی درین  

کردہ اند کہ بحقائق علوم تفسیر وحدیث جاہل اند وازآثاردقائق روزگارخود را واعظ نام 
ویف وتحذیرعاطل بحکایات مزخرف والفاظ مسجّع وایراد ابیات واشعارملہی کہ جہاّل   تخ
وفسّاق عامہ را برمعصیۃ دلیرکند انکارایشان واجب است واحتساب ایشان بمنع ازآن لازم 

وبائن باشد وبرہیئۃ اوسکینہ ووقارغالب  چہ ازشروط واعظ آنست کہ علامۃ ورع برظاہر ا 
اہل صلاح صورت اورا لازم وازادناس بدعۃ وہواپاک ہرکہ این صفات دروموجود   ی  سیما

نبود فساد وعظ وسخن اودرمیان خلق بیش ازاصلاح باشد وازجملۃ منکرات است 
حضورزنان درمجلس وعظ وتذکیر در مشافہہ رجال منع ایشان ازحضور مساجد ومقابر  

زبالثیاب الخلقۃ خلف الحجاب فلابأس بہ۔وتغ  ازی وتہانی واجب الا العجائ

وازمنکرات ضیافۃ ومجالس حضور سماع اوتار چنگ ورباب وعود وطنبور واجتماع زنان  
برسقوف بجہۃ نظارگی مردان وازمنکرات نفقات نفقہ درمعاصی ظاہرہ چون انفاق بزنا 

 مردہ۔ وخمرومطرب وناحیہ انکار واحتساب اینہا لازم ش

وھم درذخیرۃ نوشتہ کہ جملہ معاصی بسہ نوع بازمیگردد ومعصیۃ گذشتہ وحال آئندہ متوقع  
معصیۃ گذشتہ زنا وخمر کہ گذشتہ وآثار آن منقطع شدہ باشد عقوبۃ بحد وتعزیر متعلق  

 است بمصلحۃ حکّام وولاۃ امراحاد رعیۃّ را دران دخل نیست۔ 

مباشر آن فعل باشد چون داشتن اوتار ومزامیرو  دوم معصیۃ حال وآن آنست کہ صاحب آن 
خمروپوشیدن جام حریرو ابطال این نوع معاصی بہرچہ ممکن بود واجب است وتارک آن آثم  

 وآحاد اہل اسلام درآن مشترک اند ما دام کہ آن بمعصیۃ اقبح وافحش نکشد۔ 
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زیین مجلس بجہۃ شرب خمر وتہیئہ أسب اب زنانیش سیوم آنکہ عین معصیۃ متوقع بودچون ت
شکوک است وممکن کہ حصول عین معصیۃ میسرنگردد  مازحضورخمر وزانین واین امری 

بسبب عائقی یا مانعی کس را بدان احتساب نرسد مگر سببی کہ آن صریح حرام بود کہ 
باش بردر حمامات زنان یا برراہ وحکم حرام برآن مستحب گردد چون استادن اجلاف ا 

وخلوات اجنبی بااجنبیہ کہ آن مظنہ وقوع معصیۃ است  گذر ایشان بجہۃ نظارہ زنان
وتحصیل مظنہ وقوع معصیۃ معصیۃ است ودفع آن احتساب است برمعصیۃ ذاہبہ ومعصیۃ  

 منتظرہ۔ 

وھم درذخیرۃ است کہ معصیۃ برسہ نوع است نوع اول احتساب امثال برامثال چون  
ادنی  چون احتساب  احتساب عوام برعوام وخواص برخواص۔ نوع دوم احتساب اعلی بر

سلطان بر رعایا واستاذ برتلمیذ ووالد برفرزند وزوج برزوجہ وسید بربندہ واین احتساب  
رامجال وسعۃ تمام است واحکام آن درمراتب خمسہ جاری واصلاح مستصلح بہرنوع کہ 

 خواہد غالباً میسرّ است۔

نوع سیوم احتساب ادنی براعلی چون احتساب آحاد ورعایا برسلطان وتلمیذ براستاذ وفرزند  
برپدر وزوجہ برزوج وبندہ برسید واین نوع احتساب دومرتبہ سیوم وپنجم ساقط است ودر 
مرتبہ اول ودوم واجب بود ودرمرتبہ چہارم اختلاف است چہ فرزند صالح رابرپدرفاسق 

ریف ووعظ است احتساب واجب است ودرمرتبہ سیوم کہ در مرتبہ اول ودوم کہ  تع
تہدید است وسبّ وعنف ودرمرتبہ پنجم کہ ضرب است حرام بود و درمرتبہ چہارم کہ  
مباشرت تغییر است چون شکستن مزامیر وریختن خمر وکشیدن جامہ ابریشم ازتن پدر 

وشکستن اوانی  وربودن متاع غصب ورد کردن بخداوند آن ستردن صورت ازدیوار ازخانہا
ذھب وفضّۃ وامثال آن کہ پدر بسبب آن متاذّی ومتالمّ خواھد شد اختلاف است واصحّ 
آنست کہ فرزند رادرامثال این احتساب رخصۃ است بل کہ بروی واجب است چہ فعل 
فرزند درمباشرت این نوع احتساب طاعۃ است وتالمّ وخشم پدربسبب محبت باطل وحرام 
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خ گشتہ است معصیۃ است وآنرا درحقیقۃ اعتبارنیست اما کہ درنفس امارہ او راس
احتساب فرزند پدررابعنف وسبّ ومباشرۃ ضرب حرام است زیرانکہ درحقوق والدین  
بتخصیص آیات واخبار وارداست کہ آن جملہ موجب استثناء عموم حکم میگردد وجمہور اہل 

وقصاص اگرچہ کافربود علم برآنند کہ جلاّد را نمے شاید کہ پدرخود راقتل کند درحد 
پس چون ایذارسانیدن فرزند پدررابعقوبتی کہ آن حق جنایۃ سابقہ است جائز نیست منع  
ریق اول ی وحکم زوجہ  جوازایذاء وعقوبتی کہ مانع جنایۃ متوقع است درمستقبل بط
وعبددراحتساب زوج وسیدّ بحکم ولد ووالد نزدیک است وحکم احتساب آحاد رعیۃّ 

ریف باسلطان سخت ترا  زہمہ چیز است چہ جرأۃ آحاد خلق دراحتساب حاکم وبادشاہ بغیر تع
وتلطّف ووعظ ونصیحۃ ممکن نگردد اما قدرت کہ ازشرائط محتسب است چنانچہ دراول 
باب ذکر کردہ شد برہیچ عاقل پوشیدہ نماند کہ برعاجز احتساب واجب نیست مگر کراہیۃ 

 منکربدل چنانچہ درحدیث نبوی ذکرکردہ شد۔ 

ن محل احتساب بحسب عجز وقدرۃ چہارحالت است اول وجوب دوم اسقاط سیوم دری 
استحباب چہارم تخییر درحالۃ اول کہ قدرۃ مطلق است وآن آنست کہ بیقین داند کہ 

زیباحتساب اوتغییر منکرخواہد شد وبدان سبب ہیچ  ان ازعرضی ومالی نفسی بدونخواہد و
ء۔ حالۃ دوم آنکہ داند کہ احتساب مفید رسید اینجا احتساب واجب است بالاتفاق علما

نخواہد بود واورا بدان سبب مضرۃ خواھد رسید واین حالۃ سقوط وجوب است۔ حالۃ  
سیوم آنکہ داند کہ احتساب مفید نخواہد بود ولیکن خوف ضرر نبود اینجا احتساب اگرچہ  
واجب نیست ولے بجہۃ شعار اسلام مستحب است ومحتسب چون بعلم وورع موصوف 

ویۃ قلوب اہل دین  ب اشد وداند کہ احتساب اورا دردفع منکر یا درکسرجاہ فاسق یا درتق
اثرایست باید کہ اززوال مال وجاہ اندیشہ نکند واز ضرب قتل نترسد واہمال نصیحۃ دین  
روا ندارند مگرداند کہ بسبب احتساب او دیگری رااز اصحاب واقارب اوضرری خواھد 

ساب بکند زیرانکہ احتساب اورادردفع منکری دیگرمیکشد  رسید آنگاہ شاید کہ ترک احت
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کہ اقبح وافحش ازاوّل است واین ہمچنان است کہ ظالمی متغلبّ گوسپندی بظلم ذبح 
میکند واگرمحتسب آن ظالم راازآن منع میکند درخشم میشود و بدآن سبب آدمی را ذبح  

سلیم را ازان  خواھد کرد این احتساب حرام است اما اگر شخصی خواھد کہ عضوی 
اعضائے خود قطع کند واورا ازآن منع نتوان کرد مگر بقتال وممکن است کہ آن بقتل 
اوکشد اصح آنست کہ اورا ازان منع کردن واجب است واگرچہ بتلف او وعضواومیکشد  
چہ غرض حفظ نفس وعضو اونیست غرض سدّ سبیل منکراست وعاصی ہست وقتل  

ست ا اوعضو خود را معصیۃ است واین ہمچنان  اوبدین سبب معصیۃ نیست وقطع کردن
کہ وجوب دفع حائل کشد نہ بدان معنی کہ نفس مسلمانی درمقابل یکدرم داشتہ میشود  
چہ آن محال است بل کہ بدان معنی کہ قصد مال مسلمانان معصیۃ است وتلف قاصد مال  

 بسبب دفع از معصیۃ، معصیۃ نیست ومقصود شارع دفع معاصی است۔

نہی  46"لاتقل لہما اف"این کاتب الحروف مرقوم است کہ ہمچنان کہ از ودرصفحہ دل
ازضرب و شتم مفہوم میشود ہمچنان ازحدیث من أکل فی اناء من ذھب اوفضّۃ فانماّ یجرجر 
فی بطنہ ناراً من نارجہنم نہی ازخوردن ذھب وفضّۃ مفہوم میشود ودرکتابی ازکتب فقہ این 

ّ ہ اعلم۔ مسئلہ دیدہ نشدہ ومردمان میخورن  د امید چنانچہ است کہ گناہگارخواہند بود والل

ای عزیزپس چون اسلام شائع گردید وبیک ودو خلیفہ اکتفا واقع نمیشد پس لاجرم 
خلفائے معنوی آنحضرت وخلفائے ظاہری آنحضرت بسیار گشتند واین خلافت عامہ است 

دیگراست کہ  وخلافۃ خاصہ ہمون بود کہ درطبقہ اول ی گذشت وازین اعمّ ترخلافۃ
آنحضرت فرمود صلى الله عليه وسلم ہرکس ازشما رعیۃّ دار است وہرکس ازشما سؤال کردہ شود ازرعیۃّ  
خود امام یعنی بادشاہ بررعیۃّ خود ومرد براہل بیت خود وزن برخانہ زوج خود و ولد او  

ریکی ازایشان رعیۃّ خود پرسید خواھد شد ترجمہ  وعبد یعنی غلام بر مال مول ی خود ہ
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ّ ہصلى الله عليه وسلم الا کل کم راعٍ  رمشکو ۃ است عن عبدحدیث است کہ د ّ ہ بن عمرؓ قال قال رسول الل الل
وکل کم مسئول عن رعیتّہ فالامام الذی علی الناس راعٍ وھو مسئول عن رعیتّہ والرجل راعٍ 
علی اہل بیتہ وھو مسئول عن رعیتّہ والمرأۃ راعیۃ علی بیت زوجہا وولدہ وھی مسئولۃ عنہم 

 ّ دہ وھو مسئول عنہ الاکل کم راعٍ وکل کم مسئول عن رعیتّہ وعبد الرجل راعٍ علی مال سی
 متفّق علیہ۔ 

وہمچنان است امرشفاعۃ روزقیامۃ یکی شفاعۃ خاص است کہ بجزرسول مامحمدصلى الله عليه وسلم الشفاعۃ 
وآن شفاعۃ راحت ازطول قیام است درمحشرچنانچہ درحدیث   نصیب ہیچکس نیست

 مایان درین مرتبہ شفاعت نیستیم۔  شفاعۃ مذکوراست کہ لست ھناکم ہمہ انبیاء بگویند یعنی

گفت رسول این تمثیل برائے مطلق شفاعۃ است کہ  چنانچہ نقل ازعثمان بن عفان استؓ
ترجمہ این  خداصلى الله عليه وسلم شفاعت کنند روز قیامۃ سہ نوع انبیاء پس ازآن علماء پس ازآن شہداء

ّ ہصلى الله عليه وسلم یشفع یوم القی مۃ ثل ثۃ  حدیث است کہ درمشکو ۃ عن عثمان بن عفان قال قال رسول الل
الانبیاء ثم العلماء ثم الشہداء رواہ ابن ماجۃ معلوم کہ مراد ازعلماء آنانند کہ درجہ ایشان  

چنین  ازانبیاء کم است واز شہداء برتراست نہ آنان کہ راہزنان دین اند ودرین زمانہ این 
ّ ہ تعال ی  وھو آصف بن برخیا   47" قال الذی عندہ علم من ال کت ب"علماء عدیم الوجود اند قال الل

امثالہ کأبی بکروعمروعثمان وعلی ونظائرہم کأبی حنیفۃ والشافعی ومالک  صاحب سلیمان او
ریقۃ کجن  ریعۃ والط ید  واحمد بن حنبل واشبابہم کالمشایخ العاملون العالمون الجامعون بین الش

وابی یزید وفضیل وابراہیم بن ادھم واقرانہم واتباعہم التارکون لہوی النفس المہتدین 
بآثارھم والمقتدین بافعالہم واقوالہم و احوالہم کالشیخ عبدالقادرالجیلی والشیخ ابن مدین  
  المغربی والشیخ فریدالدین الاجودہنی والشیخ بہاءالدین الملتانی والشیخ بہاء الدین النقشبندی 

ّ ہ تعال ی اعلم باحوال مخلوقاتہ؎  ریق الحقّ وترک النفس واھواءھا والل  ومن سلک ط
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 شان فکر  و یاکہ مدح حال ذکر  شان  بگویم ذکر من چہ باشم تا

وازأبی سعید است کہ رسول خداصلى الله عليه وسلم فرمود کہ ازامۃّ من کسے است کہ شفاعۃ کند زمرہ  
ہ راکہ ازایشان ھم اندک اند بسیار را وبعضی قبیلہ راکہ ازآن اندک باشند وبعضی عصب
ترجمہ این حدیث است کہ  وبعضی برائے یک نفرشفاعۃ کنند تاکہ داخل جنۃ کردند 

ّ ہصلى الله عليه وسلم قال ان من امتّی من یشفع للفئام ومنہم من  در وۃ است عن ابی سعیدؓ ان رسول الل مشک 
 یشفع للقبیلۃ ومنہم من یشفع للعصبۃ ومنہم من یشفع للرّجل حتی یدخلوا الجنۃّ۔

نس است کہ فرمود کہ گفت رسول خداصلى الله عليه وسلم صف بندند اہل النارپس گذرکند  وازأ
برایشان مردی ازاہل جنۃ پس گوید مردی ازاہل نارای فلان آیا می شناسی مرامن آنکسم 
کہ ترا یک نوشیدنی آب دادم وبعضی ازایشان میگوید کہ من آنم کہ بخشیدم ترا آب 

ترجمہ این حدیث است  د اورا درجنۃوضودردنیا پس شفاعۃ کند برائے اوپس داخل کنان 
ّ ہصلى الله عليه وسلم یصفّ اھل النارفیمرّ بہم الرجل من  وۃ است عن أنس قال قال رسول الل کہ درمشک 
اھل الجنۃ فیقول الرجل منہم یافلان اما تعرفنی انا الذی سقیتک شربۃ وقال بعضہم انا الذی 

ۃ بجزاذن حق  وھبت لک وضوءا فیشفع لہ فیدخلہ الجنۃ رواہ ابن ماجۃ پس چنانچہ شفاع
ّ ہ تعال ی   48"من ذاالذی یشفع عندہ الاباذنہ"نیست ہمچنان ھدایۃ نیز بجزامرحق نیست قال الل

ّ ہ تعال ی  49"ولایشفعون الالمن ارتضی "  ۔ 50" انکّ لاتھدی من احببت"و قال الل

باوجودآنکہ ہردوازہدایۃ وشفاعۃ بمدارج اند وہمگی آن اقسام راہدایۃ وشفاعۃ نام داشتہ اند 
شفاعۃ وہدایۃ تامہّ مرمحمدراستصلى الله عليه وسلم وچون محمدصلى الله عليه وسلم رادرشب معراج سہ کاسہ دادند کاسہ و 

پر ازشیر وکاسہ پرازشہد وکاسہ پرازشراب آنحضرت کاسہ شیرگرفت ونوشید آن راگفتند کہ 
 راہ نمودہ شدی بدین راست ومحکم آگاہ باش کہ اگر میگرفتی خمررا بیفرمان گشتے امۃّ تو
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ث المعراج ثم اتیت باناء من خمرواناء من لبن واناء من عسل فاخذت کما فی المشکو ۃ فی حدی
 اللبن وشربتہ فقیل لی ھدیت الفطرۃ اما انک لواخذت الخمرغوت امتک متفق علیہ۔ 

باوجود آنکہ قادربود برہرچہ گرفتی لاجرم خیارامت اوکہ ہادی خلائق اند کاسہ شیرکہ 
رینی دارد گرفتہ اند وبرظاہرشرع وباطن آن مستحکم اند وثابت باوجود آنکہ  اندک مستی وشی

اشارہ پیالہ شیر گرفتن  پس اینازسبب کمال متابعۃ آنحضرتصلى الله عليه وسلم  ہرسہ پیالہ دادہ شدہ اند
رینی نیزدرحق   است باتمیتّ واکملیتّ ذات محمدی کہ جامع جمیع مراتب است پس این شی

زیادہ ودربعضی  ریک از خواص بطورہائے مختلفہ آمد دربعضی جہۃ مستی  رینی   ہ جہۃ شی
زیادہ شد قدری  ّ ہ پس درآنکسان کہ مستی  زیادہ ودر بعضی علی الطورالذی لایعلمہ الاالل

زیادہ است زیادہ است فروتنی   ۔استغناء در ایشان ظہورکرد ودران بعض کہ جہۃ شیرینی 

ودرکشف المحجوب است کہ ابراھیم خواّص راازایمان پرسیدند گفت اکنون این را 
ہرچہ گویم عبارۃ بود ومرا باید تا بمعاملۃ جواب کنم اما من قصد مکہّ   جواب ندارم ازآنچہ

دارم وتو نیزبرہمین عزمے اندرین راہ با من صحبۃ کن تا جواب مسئلہ خود بیابی گفت 
چنان کردم چون ببادیہ باوے رفتم ہرشب را دوقرص ودوکاسہ شربت آب پدید آمدی 

ویکی خود برداشتی تاروزے ان درمیان بادیہ پیری آمد سوار چون آن را یکی را من دادی 
ویکدیگر را پرسید ندوزمانی سخن گفتند وپیربراسپ سوارشد  بدید از اسپ فرود آمد 
وبازگشت گفتم ایہا الشیخ مرا بگوئی کہ آن پیر کہ بود گفت آن جواب وسؤال توگفتم 

ردم پرسیدم چگونہ گفت آن خضر پیغمبر علیہ السلام کہ ازمن صحبۃ میطلبید ومن اجابۃ نک
چرا گفت ترسیدم کہ اندر صحبۃ او اعتماد ازدون حق بروی کنم وتوکلّ برمن تباہ شود 

ّ ہ فتوکلّوا انِ کنتم "حقیقۃ ایمان حفظ توکلّ باشد چنانچہ خدائے عزوّجلّ فرمود  وعلی الل
زیارت  51" مؤمنین ّ ہ بکوفہ ب واندرحکایت معروف است کہ چون ابراھیم خواّص رحمہ الل
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صورشد حسین اورا گفت یا ابراھیم روزگارخود اندرچہ گذاشتی گفت کہ حسین بن من 
خود رابرتوکلّ درست کردم حسین گفت ضیعّت عمرک فی عمران باطنک فاین الفناء الفناء  

 فی التوّحید۔ 

ریف است کہ سہ چیز است کسے کہ دروآنچیزہا باشند حلاوۃ ایمان یافتہ  ودرحدیث ش
باشد نزد اوازماسوائے ایشان واین کہ دوست است کسے کہ خدا ورسول خدا احبّ 

دارد مردی را دوست ندارد اورا مگر برائے خداعزوّجلّ واین کہ مکروہ داند این کہ 
بازگردد بسوئے کفر پس از آنکہ خلاص دادہ است اورا خدائے تعال ی ازکفرچنانکہ مکروہ  

ہ اند عن أنس قال ترجمہ حدیث کہ بخاری ومسلم ہردونقل کرد می داند درآتش افتادن را 
ّ ہ ورسولہ احبّ الیہ مماّ   ّ ہصلى الله عليه وسلم ثل ث من کنّ فیہ وجد حلاوۃ الایمان من کان الل قال رسول الل
ّ ہ منہ کما یکرہ  ّ ہ وان یکرہ ان یعود فی ال کفر بعدان انقذہ الل سواھما وان یحبّ المرء لایحبہّ الا لل

 ان یقذف فی الناّر۔ 

ن مرد را دوست میدارد چنانچہ کاتب الحروف گوید کہ شک نیست کہ این مرد کہ آ 
درحدیث است پیرومرشد حقیقی باشد کہ برائے خدائے تعال ی اورا دوست میدارد کہ 

ّ ہصلى الله عليه وسلم خیارکم الذین اذا رأو ذکر ریقۃ  ازدیداراوخدا تعال ی یاد آید کما قال رسول الل ّ ہ واھل ط الل
ریقۃ ملامت نیست چنا  نچہ صاحب  ملامیۃ کہ افعال ناشائستہ ومخالف شرع میکنند این ط

ریا عین نفاق ازآنچہ  ریا بود و کشف المحجوب فرمود کہ بنزدیک من طلب ملامت عین 
مرائی بتکلفّ راھی رود کہ خلق اورا قبول کنند وملامتی بتکلف راھی رود کہ خلق اورا  
رد کنند وہردو گروہ اندرخلق ماندہ اند وازایشان بیرون گذر ندارند تا یکی بدین معاملہ 

ویکی بدان معاملہ ودرویش راخود حدیث خلق بردل نگذرد وچون دل  پدید آمدہ اس  ت 
 ازخلق کسستہ باشد ازین ہردو معنی فارغ باشد وہیچ چیزپائے بندے وےنیاید۔ 
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ّ ہ مے بینیم مؤمنی را کہ خشوع وفروتنی میکند و   وھم درحدیث است کہ گفتند یارسول الل
رینی ایمان یافت مؤمنی را کہ خشوع وفروتنی نمیکند آنحضرت فرمود کہ ک سے کہ شی

رینی ایمان نیافت خشوع نکرد ترجمہ حدیث است کہ دردلائل   خشوع کرد وکسے کہ شی
ّ ہصلى الله عليه وسلم نری مؤمناً یخشع ومؤمناً لایخشع ماالسبب فی ذلک فقال   الخیرات است وقیل لرسول الل
من وجد لایمانہ حلاوۃً خشع ومن لم یجدہا لم یخشع۔ ودرذخیرۃ الملوک است کہ ہرمقامی  

ز مقامامت فقرو سلوک را دوطرف است مذموم ووسطی محمود ہمچنین تواضع را دو طرف ا 
ریط کہ تذللّ است مثلاً اگر کناّسی  اد باغی یاست طرف افراط کہ تکبر است وطرف تف

نزد عالمی ازعلمائے دین رود برخیزدو اورا بجائے خود نشاند وکفش اورا نہند وپیش  
ریط وحدیث لیس للمؤمن ان یذل نفسہ اشارۃ بدین حال  اواستادہ شود مذموم است   وتف

است وامثال این با اقران واخوان محمود است وباخسّاء واراذل مذموم پس عدل آنست کہ 
بحسب مراتب اقدار خلق با ہرکس بقدرحال اومعاملہ کند وتواضع عالم باکناّس ودباّغ 

ورا جواب برفق گوید  آنست کہ با اوروئے کشادہ دارد وسخن نرم گوید وسؤال ا 
 ودرحاجۃ اوسعی نماید ودرباطن خودرا ازوبہترنداند وازخطرخاتمہ ایمن نباشد۔

ای عزیز پس چون این مشایخ کرام برخویش بجز فضل ال ہی اعتمادی ندارند خویش را و 
ودرمشکو ۃ است  اعمال خویش راچیزی ندانند وخویش را برطفل صغیر نیزبزرگ نمیدانند

ّ ہصلى الله عليه وسلم یوصیہ ومعاذ   عن معاذ بن جبل ّ ہصلى الله عليه وسلم الی الیمن وخرج معہ رسول الل قال لما بعثہ رسول الل
ّ ہصلى الله عليه وسلم یمشی تحت راحلتہ فلما فرغ قال یامعاذ انکّ عسی ان لا تلقانی بعد   راکب ورسول الل
ّ ہصلى الله عليه وسلم ثم التفت  عامی ھذا ولعلکّ ان تمر بمسجدی ھذا وقبری فبکی معاذ خشعاً لفراق رسول الل

 انّ اولی الناّس بی المتقّون من کانوا وحیث کانوا رواہ البیہقی۔ فاقبل بوجہہ نحوالمدینۃ فقال 

ّ ہ راغلامی بود بد سیرت کہ بے  ودرذخیرۃ الملوک است کہ نقلست کہ عوف بن عبد الل
ادبی بسیار میکردی وہرگاہ کہ عوف راخشم آمدے گفتی این غلام مانند خواجہ خود 

ردد وچون اورا گواجہ عاصی میعاصی میشود اونیز درخ از خدا  است چنانچہ خواجہ او
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ملامت کردندی کہ چرا این غلام رانمیفروشی گفتی کہ من میخواہم کہ نفس خودرا  
 وفتہ دارم۔ کببدخوئے این غلام سر 

واگر کسے بایشان بیعۃ میکند میدانند ومی گویند اگرمرا درروز قیامۃ بار وعزۃّ باشد ترا نیز 
ریق  خدا باشد مرایاد خواہی کرد یادخواھم کرد واگر ترا بار وعزتّ بردرگاہ واین است ط

ّ ہ عنہم چنانچہ درکتب متقدمین مسطوراست۔   پیران ومشایخ متقدمین رضی الل

چہ رسول خداصلى الله عليه وسلم فرمود لایدخل احدامًنکم  چہ دانستہ اند کہ عاقبت امربدست خدا است
ّ ہ رواہ مسلم عن جابر۔ؓ   عملہ الجنۃّ ولایجیرہ من الناّر ولا انا الابرحمۃ الل

ربفعل سیئّہ خاتمہ عاقبت ایشان  ب ربہ نیکی میگذارند درآخرعم عض نیکوان کہ درہمہ عم
 ۔ میگردد وبعضی بدان را کہ ہمہ عمربدی گذاشتہ اندعاقبۃ حسنہ میدہد 

واین عبارت حاصل ترجمہ این حدیث است کہ بخاری ازابوہریرۃ روایۃ کردہ قال قال   
ویل بعمل اھل الجنۃّ ثم یختم لہ عملہ بعمل اھل الناّر  ّ ہصلى الله عليه وسلم انّ الرجّل لیعمل الزمن الط رسول الل

ویل یعمل اھل الناّر ثم یختم لہ عملہ بعمل اھل الجنۃّ  حضرت وانّ الرجّل لیعمل الزمن الط
 فرمودہ؎  شیخ سعدی 

آن بے بصر بود کہ کند   کس را بخیر وطاعۃ خود اعتماد نیست 
 تکیہ برعصا 

وپیغمبرماصلى الله عليه وسلمبا آن بزرگی کہ داشت گفت کہ نہ داخل میکند مراعمل من جنۃ رامگر کہ 
اگرچہ انبیاء ازسوء خاتمہ مأمون لیکن برائے ما   خدائے تعال ی مرا بفضل ورحمۃ خود بپوشد

فرمودند واین ترجمہ حدیث است کہ بخاری ومسلم نقل کرد ازابوہریرۃ قال قال رسول 
ّ ہ قال ولا انا الاان یتغمدّنی   ّ ہصلى الله عليه وسلم لن یدخل احدامًنکم عملہ الجنۃّ قالوا ولا انت یارسول الل الل

ّ ہ منہ بفضلٍ ورحمۃ۔ٍ  الل
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ّ ہ  رامطمح نظرتوجہ بحق است ہرچہ ایشان رابخدائے تعال ی قرب  وچون این زمرہ اھل الل
ّ  میدھد اگرچہ نزدمردمان بد باشد ایشان میکنند ف التصّوفّ مرقوم است کہ ودرمتن تعر

ّ ہ حین سئل عن السّماع فقال کل مایجمع العبد علی مولاہ  ربذلک الجنیدرحمہ الل وقد اشا
یعتدی حکمہ موقوفاً علی علۃّ حتی لاینکر وشیخ  فھومباح فجعلہ مشروعاً بالجمع فی اباحۃٍ حتی لا

عبدالحق دھلوی ازشرح این سخن گفتہ ھذہ الکلمۃ غریبۃ من الجنید سیدالطائفہ شبیہ غلاۃ 
ی۔  الصوفیۃ ولا بدّ ان یکون المراد بالجمع القلوب من المباح والامجمع القلوب لاینفع انتہ 

 ّ آداب قاعدۃ وھی انّہم یلاحظون حضور  ف التصّوفّ مرقوم است ولہم فی الوھم درمتن تعر
ً ولومع خلاف عالم وشبہہ  ً اونفیا قلوبہم مع مولاھم فبایّ وجہ امکن اوتعذّر اخذوا بہ اثباتا
لاینتہی بصریح التحریم ومن ثم قالوا باشیاء انکرہاعلیہم من لم یعرف مقاصدھم وطالبہم فیہا بما 

ئل التی لاتختلف احوالہا وربما ظنھا الجاھل  طالبوا بہ انفسہم فی المحققات والاحکام والفضا
عین المقصود فہلک لہا عملاً کما تجاھل غیرہ ولعمری ان المنکر لہا کالمعذورلتمسّکہ بظاہرالحق 

ی۔ ّ ہ التوفیق انتہ   بخلاف العامل فعلیکم بالحذر والاشفاق وبالل

عظیم ترازغفلۃ از  ۃ دہند یا بفسق وفجورآلودہ کنند چہ گناھیباگرچہ مردم ایشان را بکفرنس
حضرت سیدعلی ھمدانی درذخیرۃ الملوک آوردہ کہ نقلست کہ ابومیسرہ قدس   حق نمیدانند

سرہّ کہ ازاکابرتابعین بود سی سال پہلو برزمین ننہاد وچون شب درآمدی تا بروزبرخود 
نوحہ کردی ورخسار مبارکش ازگریستن ریش گشتہ بود روزی مادرش گفت ای پسر از 

ریاضۃ گذاشتی وحق جلّ وعلا خوردی تا ای ن غایۃ ازتو ہیچ گناہ نیامد وہمہ عمردرطاعت و
ترا شرف اسلام وعلم مشرف گردانیدہ است این چندین نوحۃ چرامیکنی گفت ای 
مادرچون نوحہ نکنم کہ حق جلّ وعلا ماراخبردادہ است کہ ہمہ بدوزخ درخواھیم آمد 

د یانے ونیزدرکشف المحجوب است کہ ونمیدانم کہ من ازآنہا خواھم بود کہ نجات یابن
امیرالمؤمنین عثمانؓ روزی ازخرماستان خودمےآمد اندرحال خلافۃ وخرمہ ہیزم برسرنہادہ  

ی چہارصد غلام داشت گفتند یاامیرالمؤمنین این چہ حالست گفت اریدان اجربّ نفسی وو
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ویزید مے آرند کہ ازسفر حجازبری آمد مردمان اوراجمع آمدند  ونیز از وازحق بازماند  اب
چون ببازارآمد قرص از آستین بدرآورد وخوردن گرفت جملہ ازوی برگشتند واورا تنہا 

 بگذاشتند واین دررمضان بود واومسافر با مریدی گفت کہ بیک مسئلہ ازخلق آزاد شدم۔ 

خدائے تعال ی درقرآن مجید فرمودہ است کسے کہ غفلۃ کند ازذکررحم ن مقیضّ میکنیم 
ومن یعش  "ترجمہ این آیۃ است کہ  پس اوبرائے آنشخص قرین مے باشد برائے اوشیطان

ً فھولہ قرین چنانچہ خضرعلیہ السلام افعال کہ میکرد   52" عن ذکر الرحم ن نقیض لہ شیطانا
بظاہربد مے نمود وفی الحقیقۃ مآل آنہا نیک بود اگرچہ موسی  علیہ السلام باآن پیغمبری وعلم  

زبود کاتب الحروف میگوید آنچہ مذکورشد اثبات حقیقۃ فرقہ ملامتیہّ است  موسوم ممتا
وصاحب کشف المحجوب گفتہ کہ منکہ علی بن عثمان الجلابی ام میگویم کہ اندران زمانہ 

عادۃ اکنون   ملامت رافعلی مےبائیست مستنکراست وپدید آمدن بچیزبرخلاف
ویادین   اگرکسےخواھد کہ مر اورا ملامۃ کنند گوکہ دورکعۃ نماز تطوعّ کن درازتر 

ریقش ترک باشد  رابرتمامی بورز تا ہمہ خلق بیکبار مرترا منافق ومرائی خوانند اما آنکہ ط
ریق ملامت مے ورزم آن ضلالۃ   ریعۃ چیزی بر دست گیرد گوید کہ این ط وبخلاف ش
واضح باشد وآفۃ ظاہروہوس صادق چنانکہ اندرین زمانہ بسیار ہستند کہ مقصود شان  

لق قبول ایشان بود از آنچہ نخست باید کہ کس مقبول باشد تاکس ردّ ایشان کند ازردخ
وبفعلی پدیدارآید کہ ایشان اورا رد کنند قبول نکردہ راتکلفّ ردّ کردن بہانہ باشد وچنانچہ 
ازابوحنیفۃؓ درمعنی ملامۃ منقولست کہ ردّ قضا کرد وبملامت خودرا ازین قضا بازداشت 

ن رسول خدا اسرار مختفی اند لہذا گفتہ اند کہ کلام بمردمان  پس چون اینچنین دردی
برقدرعقل ایشان باید کرد وابوہریرۃ میفرماید کہ ازپیغمبرصلى الله عليه وسلم دوآوند ازعلم برداشتم یکی 
راپراگندہ کردم درمیان مردمان واگردیگرراظاہرکنم مردمان ازمن حلقوم مراقطع کنند  

وۃ است عن ابی ہریرۃ قال حفظت عن رسول  ترجمہ این حدیث است کہ درمشک 
 

 (٦۳ت )آی زخرف،ال القرآن سورۃ 52
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وبثثتہ قطع ھذا البلعوم یعنی مجری الطعام   ّ ہصلى الله عليه وسلموعائین فاما احدھما فبثثتہ فیکم واماالآخر فل الل
 رواہ البخاری۔ 

ّ ہ الذی خلق سبع سموات ومن الارض مثلھن الآیۃ راتفسیر  وابن عباّسؓ میگوید اگرآیۃ الل
است کہ اگربرشما ی نہ من علمد۔علی مرتض یؓ میگوید کہ درسییکنم شما مرا سنگ سارکن

ظاہر کنم بلرزید برخود چنانچہ ریسمان درچاہ آب وھم وی فرمود کہ اگربخواھم البتہّ 
ہفتاد شتر بارکنم ازتفسیرفاتحۃ الکتاب وامام زین العابدین فرمودہ کہ اگرجوہرعلم خودظاہر  

دعلی  چنانچہ درکتب مذکوراست وحضرت سی کنم مرا از عابدین وثن شمارند وبکشند
ریاضۃ  ھمدانی درذخیرۃ الملوک نوشتہ است کہ بعضی ازخسیس ہمتان کہ حوصلہ وقوت 

شتند بدین  ا نداشتند اگرچہ طبیب یافتند اماچون بارتلخی دوانہ برداشتند ازمعالجہ درست بد
سبب طبیبان دین دامن تہمت ازین تردامنان درچیدند وروئے درنقاب کشیدند وحقائق 

گشت وانوارارشاد منطفی واعلام آداب عبودیۃّ ازمیان جہاّل   علوم ازمیان خلق مندرس 
ردند وانکار این علوم معنوی کبےادب برخاست وھواپرستان زمانہ این مرض رافراموش 

ومی کردند ودرطلب شہوات ولذات دین خود بیاد دادند پرواداشتند وبرمحبۃّ مال وجاہ تگا 
مردین منعکس شد وتہاون وتکاسل کاتب الحروف گوید لہذا ازسبب غلبہ ہوائے نفس ا 

ّ ہصلى الله عليه وسلم کیف انتم اذا  درامردین پیداشد چنانچہ درذخیرۃ است عن ابی امامۃؓ قال قال رسول الل
ّ ہ قال نعم والذی  ظفرنساءکم وفسق شبابکم وترکتم جہادکم قالوا و ان ذلک لکائن یارسول الل

ّ ہ قال کیف انتم  اذالم تأمروابالمعروف ولم  نفسی بیدہ واشدّ منہ قالوا ومااشدّ منہ یارسول الل
ّ ہ قال نعم والذی نفسی بیدہ واشدّ منہ قالوا ومااشدّ  تنہو عن المنکر قالوا اوکائن ذلک یارسول الل
ً قالوا وکائن  ً ورأیتم المنکر معروفا ّ ہ قال کیف انتم اذا رأیتم المعروف منکرا منہ یارسول الل

ّ ہ قال نعم والذی نفسی بیدہ فعند ذلک یقول ا  ّ ہ تعال ی حلفت بی لابیحنّ لہم فتنۃً یارسول الل لل
 یصیرالحلیم فیہا حیران۔ 
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چون دیدند کہ ند پس بناءاعًلیہ مجتھدان علیہم الرحمۃ والرضوان اگرچہ مخزن علوم معرفۃ بود
ملوک وامراء وعوام را ذوق نفس وھواغالب است بجزمسائل ظاہرشرع نفرمودند مباداکہ 

سیدعلی ھمدانی درکتاب ذخیرۃ الملوک فرمودہ   ۔ بنابرآن حضرتعوام را لغزش پیدا آید
سنت ال ہی چنین رفتہ است کہ اکابروارباب یقین پیوستہ برمراقبہ انفاس واوقات ومحاسبہ 
ایام و ساعات مواظبۃ نمایند واوان عمررا بانواع طاعات واصناف عبادات معموردارند  

ریاضات گذارن د وبااین ہمہ سیلاب وابدان زاکیہ ونفوس مرضیہّ رادربوتہ مجاھدات و
حسرت رانند وخود رابدین درگاہ ازعاصیان جانی کمتر دانند وھوا پرستان مغروروتیرہ  
روزگاران مثبور ہمگی عمردرمخالفت حق آئینہ دل سیاہ کردہ وکمرمطاوعۃ نفس وشیطان  
برمیان بستہ ولذات دنیائے فانی مکدرمردارراقبلہ خودساختہ ودواعی ھوارا معبود  

ردند وبتقلیدات گہ خودرا مسلمان حقیقی شمردند وبہ نماز وروزہ رسمی مغرور خودگردانید
 مزوّرہ مباہات عبادات کنند ولاف تقلید انا مؤمن حقاً بفلک رسانند۔ 

پس چون نماز وروزہ وحج وزکوۃ اھل ظواہرازلب ومغز طاعات خالی افتادہ است لاجرم 
ا مےنمائیم ایشان راراہ خود واین آیۃ کہ فحوائے این آیۃ کہ انکسان کہ جہاد میکنند درراہ م

والذین جاھدوا  "ہردوآیۃ اینست کہ  صلوۃ نہی میکند ازفحشاءومنکربرایشان مترتب نمی شود
ی عن الفحشاء والمنکر" 53" لنہدینھّم سبلنا  فینا واین است مآل آنچہ درذخیرۃ 54"وانّ الصلو ۃ تنہ 

گفتی ارحنا یابلال بالصلوۃ پس راحت الملوک است کہ ہرگاہ رسولصلى الله عليه وسلم را اندوہ رسیدی 
خوددر بندگی جستی وروشنائی چشم خود درنماز یافتی وامروز کسانیکہ خودرا مسلمان  
خوانند راحت خود درمعاصی میجویند وروشنائی چشم درمحظورات مے یابند وبزینۃ زمانہ  

مان دانستہ ورسوم مباہات میکنند آئین مخنثّی را دین محمدی نام کردہ اند وتعلقہ زمانی را ای
 عوام کالانعام را اسلام تصورّکردہ۔ 

 
 (۹٦ت )آی عنکبوت،ال القرآن سورۃ 53

 (٤٥ت )آی لعنکبوت،ا القرآن سورۃ 54
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کاتب الحروف گوید کہ آنچہ ازگناہ ومعصیۃّ یکبار بیخبر شود یا دوبارشود وتائب شود التائب 
من الذنب کمن لاذنب لہ درحق اواست وآنکہ مصرباشد وہمیشہ گناہ بکند وپشیمانی ازگناہ  

مان اورا خوف زوال است چنانچہ ازاحادیث نکند وگناہ مراورا عادت شود وشیرین شود ای
بسیاراین معنی معلوم است وکسے کہ این معنی نمیداند براصحاب آنحضرت وتابعین ایشان 

ّ ہ ازسبب این معنی عیب کنند وازعیب خود نابینا باشد۔   طعنہ زند وبراھل الل

ملوک ودرذخیرۃ ال پس درقیل وقال ومناقشہ وتجسّس وظن سوء واغتیاب ونمیمہ افتادند
ّ ہ عنہما شبی درحراثہ مدینہ مے گشتند   رباعبدالرحمن بن عوف رضی الل است نقل ازعم
ودرخانہ روشنی چراغ دیدند نزدیک شدند دربستہ بودازخانہ الفاظی کہ عادت اھل شرب 
بود بشنیدند عمرعبدالرحمن را گفت میدانی کہ خانہ کیست گفت خانہ ربیعہ است پسرامیہّ 

مر معتاد اند اکنون درین امرچہ میگوئے عبدالرحمن گفت من بن خلف و ایشان بشرب خ
میگویم کہ مخالفت امرحق کردہ ایم گفت چگونہ گفت حق جلّ وعلا گفتہ ولاتجسّسوا 
وما تجسّس کردیم عمرؓازآنجا بازگشت وحد سرّ آنست کہ فاسق درخانہ خودنشستہ ودربستہ 

نامنظوم چنانچہ عادت فسق بود باشد وآواز سرود ورقص ومزامیر واوتار واصوات کلمات 
روزن درآمدن خلاف شرع  واز آن خانہ مرتفع نشود درچنین حال تجسّس کردن وازبام 

است اما چون این نوع اصوات مرتفع شود چنانکہ ہرکہ بیرون باشد بشنود واجب گردد کہ 
فتہ ازہرجاکہ باشد درآیند و تغییرمنکر کنند وہمچنین اگرفاسقی طنبور یاعود زیرجامہ گر

است وشکل آن ظاہر است احتساب واجب چہ ہرچہ دلالۃ کند آنرا مستورنگویند حکم آن 
حکم مکشوف است واگرکسے چیزی ازمزامیر درزیرجامہ گرفتہ باشد چنانچہ شکل آن نمی 

 نماید بدست استکشاف آن نکنند وازہمسایہ ورفقاء فاسق استخبارفسق نکنند۔ 

میگشت ازخانہ آوازسرود شنید ازدیوار خانہ بالا وھم درذخیرۃ است کہ عمرؓشب درمدینہ 
رفت ونظرکردشخصی رادید بااجنبیہ نشست وخمردرپیش نہادہ گفت ای دشمن خدا گماں 
بری کہ خداعزوّجلّ ترا رسوا نکند گفت ای عمرشتاب مکن اگرمن یک گناہ کردم توسہ 
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ربان " 55"ولاتجسّسوا "گناہ کردہ ای گفت چگونہ گفت مخالفۃ  تاتوا البیوت من  ولیس الب
ربیوتکم" 56" ظہورھا وبہ  57" و لاتدخلوا بیوتاً غی عمرگفت راست گفتی اگرترا عفوکنم ازین کارت

 میکنی گفت بل ی عمرازوعفو کرد۔ 

ومنتظر فائدہ باطنی نشدند پس ایمان ایشان زیرحناجرایشان نرفتہ پس ہربے ذوق وبے بہرہ 
وک است کہ رسولصلى الله عليه وسلم فرمود کہ المؤمن بین چنانچہ درذخیرۃ المل طاعن برزمرہ اولیاء شدند

ومانند این  بغضہ وکافر یقاتلہ وشیطان یضلہّ ونفس ینازعہ ی خمس شدائد مؤمن بحسدہ ومنافق 
 ۔ ظفر کافران برانبیاء نیزبود اولیاءرانیز برمتابعۃ ایشان داشتند

 مسئلہ سماع 

معلوم است کہ مراد ازسماع،   پس مسئلہ سماع باوجود آنکہ مختلف فیہ است نزد بعض علماء
سماع بےمزامیراست وغیرمحظورکہ جوازاونزد اکثراست وعدم جوازاونزد بعض کہ 
رباشد کہ نزداکثرعلماءوائمہ اربعہ ممنوع است  متعصّبین اند وممکن است کہ مرادسماع بمزامی

 د۔ی یا بونزد بعض کہ اصحاب حدیث وبعض صوفیہ اند مباح است چنانچہ درمتن 

شان راسبب ترقی درجات است میگویند کہ فائدہ وذوق کہ درسماع درمےیابیم  اماچون ای
در چیزی نمی یابیم پس باید کہ برکبرائے دین انکارنورزیدہ شود وباوجود ہجوم شہوات 
ولذات درنفوس ودوام متابعت نفس وھوا متابعۃ خصائص ایشان نباید کردکہ چنانچہ 

ایشان نیزحرام است کغیرالمکلفّین دلیری بر خصائص محمدی حرام است برخصائص 
حضرت مولانا جامی درنفحات الانس نقل ازحضرت شیخ ابوالحسن خرقانی آوردہ کہ 
وےگفتہ اگرکسے سرودی بگوید وبآن حق خواھد بہترازآن بود کہ قرآن خواند وبدان 

 
 (۱۲ت )آی لحجرات،ا القرآن سورۃ 55

 (۱۸۹ت )آی لبقرۃ،ا القرآن سورۃ 56

 (۲۷ت )آی لنور،ا القرآن سورۃ 57
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گفتہ کہ وارث رسول آنکس بودکہ بفعل رسول اقتدا کند نہ ےحق را نخواھد وھم و 
 ہ روئے کاغذ سیاہ کند حضرت خواجہ حافظ علیہ الرحمۃ فرمودہ؎ آن بود ک

 دلبرا خطا اینجا است ۂ سخن شناس ن سخن کہ بشنوی ازاھل دل مگو کہ خطا است

ترجمہ این  اماچون درقرآن مجید است کہ نیست چیزی مگرکہ تسبیح بحمد رب خود میگوید
 ۔ 58" لاتفقھون تسبیحھموان من شیئ الایسبح بحمدہ ول  کن "آیۃ است کہ 

معلوم باد کہ ذکروتسبیح حق   پس این آلات واوتارھم شئ است وذکروتسبیح حق میگویند
گفتن اوتاروآلات است راست است اما این لفظ ازقبیل تسامح است چہ معلوم است کہ 

نباشند   ایشان نمی آید ذاکر از ذکروتسبیح ایشان بند براین آوازنیست والا آنچیزہا کہ آواز
پس معلوم شد کہ جائزاست کہ ذکروتسبیح اینہا چیزی دیگرباشد کہ ول کن لاتفقھون 
تسبیحھم بدان اشارۃ است و ازتسبیح وذکرگفتن اینہا حلال بودن شنیدن آواز ثابت نمیشود  
والا ہرشئ حلال باشد ولاقائل بہ بل کہ ازین ذکرغرض آنست کہ اینہا را ذاکرومسبحّ  

رینہا ہمچون امام ابوحنیفۃؓ شود باید کہ ازاینہا ذکرحق  دانستہ اگرمحبوس اضط راری ب
ومن الناّس من یشتری لھوالحدیث لیضلّ  "تعال ی مشغول باشد  خدا  شنودوالا دورشود وبذکر 

ّ ہ ّ ہ یضلّ من  "بروصادق نیاید ومردمان را باستحلال محارم گمراہ نکند  59" عن سبیل الل والل
ویھدی من یشاء  ۔ 60" یشاء

ت مولانا جلال الدین رومی قدّس سرہّ منقول است کہ روزی مے فرمودہ  چنانچہ ازحضر
کہ آوازرباب صریرباب بہشت ہست کہ مامیشنویم منکری گفت ما نیزآواز میشنویم چون 
آنست کہ چنان کرم نمیشویم کہ مولانا خدمۃ مولوی فرمود کلاّ وحاشا آنچہ ما میشنویم  

ً علیہ اگر بشنوازنی چون آوازبازشدن آن دراست وآنچہ وی میشنوید آو از فرارشدن وبناءا
 

 (٤٤ت )آی لاسراء،ا القرآن سورۃ 58

 (٦ت )آی لقمان، القرآن سورۃ 59

 (۸ت )آی فاطر، القرآن سورۃ 60
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حکایۃ میکند را برظاہرمحمول کنیم برمذھب مولوی کہ مذھب صوفیہ است درست باشد 
ریم اینہا ازبرائے ورود نصوص وبرائے خوف اضلال عوام مبالغہ   اما فقہاء وائمہ دین تح

ریم اینہا متاخرین بسیارکردہ اند وھذا ھوالحق عند اھل الظاہر  واھل الصحو والتمکین  درتح
ّ ہ عنہم پس اگرچہ سماع باوتار ومزامیررا تفتازانی وغیرہ ازعلماء حرام   واعلام الدین رضی الل
متفّق علیہ گفتہ اند وھمچو قتل وزنا ساختہ اند ومستحل آن را کافرگفتہ اند مثل ایشان 

کشتی  ومشایخ کرام ہمچو موسی  وخضرعلیہما السلام است کہ خضرقتل نفس زکیہ وخرق 
ریہ لعدم تضییف ایشان کرد وموسی  پکرد وھم  شتئے دیواریتیم بےخرد باوجود ظلم اھل آن ق

عیب کرد برو وصبرنکرد وآن حضرتصلى الله عليه وسلمکہ جامع علوم موسوی وعیسوی ومتخلقّ بخلق 
وکرامات خضر بود میفرماید کاش کہ موسی  صبرکردی تاخدائے تعال ی ازحال ایشان  

ً علیہ چ ً فقد  ماراخبرکردی پس بناءا ون پردہ ازکارگاہ بردارند مضمون من اھان لی ولیا
 بارزنی بالمحاربۃ برایشان منکشف شود۔ 

وھم چون محتجبان پردہ جہل وضلالت کہ مستحل این محارم شدہ اند نعرہ جزاءمضمون 
ریروالخمروالمعازف شنوند دانند کہ ازروئے   حدیث لیکوننّ من امتیّ اقوام یستحلون الحزوّالح

وات نفسانی وانقضائے لذات شیطانی اینہا راحلال دانستہ بودند پس باید کہ انصرام شہ
منصف بودہ پشتی دیوار یتیمان باوجود گرسنگی تام کنند تامعلوم شودکہ مافعلتہ عن  

 امری۔

الا "ترجمہ این آیۃ است کہ  وھم حق تعال ی درقرآن فرمودہ کہ بذکرخدا آرام مے یابند دلہا
ّ ہ تطمئن القلو  ّ ہ پس اگرچہ منکران راذکر 61" ببذکر الل شنیدہ نشود اما ایشان راشنیدہ   الل

ریا ازسبب خصوصیۃّ ایشان مباح باشد چہ  میشود پس جائز است کہ ایشان را ازسبب عذ
ً فھوعندرورات تبیح المحظورات وھم رآ الضّ  ّ ہ حسن ثابت است چہ  ہ المؤمنون حسنا الل

 
 (۲۸ت )آی الرعد، القرآن سورۃ 61
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ازسبب فضیلۃ وخصوصیۃ واخلاص  بسیاراموراست ازامور بزہ کاری کہ بعض را 
ریرلعلۃ الحق والقمل لبعض الصّحابۃ   اوجائزداشتہ اند کاسترخاء الازار لابی بکرولیس الح

ّ ہ قد اطلع علی اھل بدرفقال اعملوا ماشئتم فقدغفرت ل کم۔  وقولہ علیہ السلام لعل الل

ویفہم منہ  ّ ہ العبد نادی  جبرئیل الخ ذکرکردہ  ان مارآہ وھم درشرح حدیث اذااحبّ الل
ّ ہ حسن ولہذا صاحب مثنوی علیہ الرحمۃ ش   ؎عرالمؤمنون حسناً فھوعند الل

 کفرگیرد ملتی ملۃّ شود  ہرچہ گیرد علتی علۃ شود 

اما مستان شہوتہائے نفوس امارہ راعلی کلّ حال بعذراوبغیرعذرٍ عندالفقہاء والصوفیۃ 
وزلف باشد حرام است وخال  خطوالمحدثین سماع بمزامیر وآلات وسماع سرود کہ دروذکر

متفق علیہ کما بینّہ الشیخ عبدالحق فی مصنفاتہ وسیدّ درشرح مشکو ۃ ذکرکردہ کہ البدعۃ کل 
ّ ہصلى الله عليه وسلم وقولہ کل بدعۃ  شئ عمل علی غیرمثالٍ وفی الشرع احداث مالم یکن فی عہد رسول الل

رکتاب ضلالۃ عام مخصوص وقال الشیخ الامام الاجل عزالدین عبدالعزیزبن عبدالسلام فی آخ
ّ ہصلى الله عليه وسلم وکتدوین اصول الفقہ  ّ ہ ورسول الل القواعد البدعۃ اما واجبۃ کتعلیم النحو لفہم کلام الل
ریۃّ والمرجئۃ والمجسّمۃ والردّّعلی   ریۃّ والقد والکلام فی الجرح والتعدیل واما محرمۃ کمذاھب الجب
ریعۃ من ھذہ البدع فرض کفایۃ وامامندوبۃ  ھؤلاء من البدع الواجبۃ لان حفظ الش
کاحداث الربط والمدارس وکل احسان لم یعہد فی العصرالاوّل وکالتراویح وکالکلام فی  
ویق المصاحف واما مباحۃ کالمصافحۃ عقیب   الدقائق الصوفیۃ واما مکروھۃ کزخرفۃ المساجد وتر
الصبح والعصر والتوسّع فی لذیذالمآکل والمشارب والملابس والمساکن وتوسیع الاکمام وقد  

ھۃ بعض ذلک قال الشافعیؒ مااحدث مماّ یخالف الکتاب اوالسنۃّ اوالاثراو اختلف فی کرا 
ً من ذلک فلیس بمذمومٍ وقال   الاجماع فھوضلالۃ ومااحدث من الخیرمماّلایخالف شیئا

ی۔  عمرؓنعمت البدعۃ ھذہ، ھذا آخرکلام الشیخ فی تہذیب الاسماء واللغات انتہ 
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ویدّہ حدیث من سنّ فی  وی ویوافق ھذا  الاسلام سنۃّ حسنۃً الخ والاحادیث الاخری واقول 
مماّ بمعناہ وھم عینی درشرح صحیح بخاری نوشتہ است قال ابن بطال قد حضرجماعۃ من  
لحین قبورھم قبل الموت بایدیہم لیتمثلّوا حلول الموت فیہ وردّعلیہ بعضہم بان ذلک لم یقع  الص 

دم وقوعہ من احد من الصّحابۃ عدم  من الصّحابۃ ولوکان مستحباً اکثرفیہم قلت لایلزم من ع
ّ ہ حسن ولاسیّما اذا فعل قوم من الصّلحاءالاخیار   جوازہ لانّ مارآہ المؤمنون حسناً فھوعند الل

ی۔  انتہ 

کاتب الحروف میگوید وہمچنین است آن فعل کہ ازمجتھدین وتابعین وتبع تابعین بوقوع 
ویاد  نیامدہ باشد وھم ازایشان منع ازآن نیامدہ وآن فعل موج ب ومقتضی افعال مشروعہ 

دھندہ حق باشد مؤید این معنی است حدیث صحیح عن ابی ہریرۃ عن النبیصلى الله عليه وسلم قال انّ  
الدیّن یسر ولن یشادّ الدین احد الاغلبہ فسدّدوا وقاربوا وابشروا وھم حدیث بخاری ومسلم 

ً برای ن است اکثراحکام ازأنسؓ قال قال النبّیصلى الله عليه وسلم یسرّوا ولاتعسرّوا وسکّنوا ولاتنفّروا وبناءا
 حنفیۃ۔ؓ 

وصاحب کشف المحجوب درکتاب خود فرمودہ کہ مرید را اندرغلبہ سماع حال چندین بیاید 
کہ سماع وی فاسقان راازفسق نجاۃ دھد واندرین زمانہ گروھی گم شدگان بسماع فاسقان 

سماع حاضرشوند وگویند کہ ماسماع ازحق میکنیم وفاسقان مرایشان را اندران موافقۃ کنند بر 
ریص ترشوند تاخود ایشان ھلاک شوند وازجنیدؒ پرسیدند کہ اگرما بر  کردن بفسق وفجورح
وجہ اعتبار اندرکلیسا شویم روا بود وازآن مراد جزآن نباشد تا ذلّ کفرایشان بہ بینیم  
وبرنعمۃ اسلام خودشکر کنیم وی گفت اگربکلیسا درتوانید شد چنانکہ شما برون آئید تنی  

ن بدرگاہ توانید آورد بروید واگرنہ نشوید پس صاحب صومعئہ اگربخرابات چند راازایشا
 شود صومعئہ اوگردد وخراباتی چون بصومعہ شود صومعہ خرابات اوگردد۔ 
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وھم صاحب کشف فرمودہ کہ شیخ من گفتؒ السّماع زاد المضطریّن فمن وصل استغنی  
اع حاجۃ نیست ازآنچہ عن السّماع۔ سماع توشہ بازماندگان است ہرکہ رسید اورا بسم

اندرمحل وصل حکم سمع معزول بود کہ سمع مرخبررا بود وخبرازغائب بود چون معاینہ شد 
 سمع متلاشی شود۔ 

وھم آنچہ بطورسماع میگویند اکثرترجمہ قرآن مےباشد موافق فحوائے آیۃ قرآنی کہ آیا وقت 
نچہ ازحق نازل شد  نیامدہ مرمؤمنان راکہ دل ایشان خشوع کند برائے ذکرخدا وبرائے آ 

ترجمہ این آیۃ  نکسان کہ درازشد برایشان مدّت وبسیارازایشان فاسقان اندونباشند ہمچون آ 
ّ ہ ومانزل من الحق ولایکونواکالذین  الم یان للذین ا منوا ان تخشع قلوبھم لذکر "است کہ  الل

 ۔ 62"فاسقوناوتوا الکتاب من قبل فطال علیہم الامد فقست قلوبھم وکثیرمنھم 

وباین آیۃ کہ خدائے تعال ی نازل کردخوب ترحدیث کہ قرآن است موئے برتن مےخیزداز 
وجلود آنکسان کہ می ترسند ازربّ خودپس ازآن نرم میشوند جلود وقلوب ایشان سوئے  

ّ ہ "ذکر خدائے تعال ی الآیۃ پس درترسندگان وخاشعین داخل اند ترجمہ این آیۃ است کہ  الل
دیث کتاباً متشابھامًثانی تقشعرّ منہ جلود الذین یخشون ربھم ثم تلین جلودھم  نزلّ احسن الح

ّ ہ وقلوبھم الی ذکر وازینجا است ذوق ووجدعارفان حقیقی ورقص وانتفاض ایشان کما  63" الل
ّ ہ وتلک " یدلّ علیہ قولہ تعال ی  ً من خشیۃ الل لوانزلناھذا القرآن عل ی جبل لرأیتہ خاشعامًتصدعا

ثم قست قلوبکم من بعد ذلک "ویشیرالیہ قولہ تعال ی  64" ھا للناّس لعلھّم یتفکرّونالامثال نضرب
فھی کالحجارۃ اواشدّ قسوۃً وان من الحجارۃ لمایتفجرمّنہ الانہار وان منہالما یشّقق فیخرج منہ  

ّ ہ موسی  فلماّ تجلیّ ربہ للجبل جعلہ دکاً وخرّ " وقولہ تعال ی  65"الماء وان منہا لما یہبط من خشیۃ الل

 
 (٦۱ت )آی الحدید، القرآن سورۃ 62

 (۲۳ت )آی الزمر، القرآن سورۃ 63

 (۲۱ت )آی الحشر، القرآن سورۃ 64

 (٧٤ت )آی البقرۃ، القرآن سورۃ 65
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 ً ومافی صحیح مسلم عن ابی موسی  الاشعری فی حدیثہ عن النبیصلى الله عليه وسلم حجابہ النورلوکشفہ   66" صعقا
ی بصرہ من خلقہ ومافی المشکو ۃ عن ذرارۃ بن اوفی انّ رسول  لاحرقت سبحات وجہہ انتہ 

ریل ھل رأیت  ّ ہصلى الله عليه وسلم قال لجب ّ رالل ریل وقال یامحمد ان بینی وبینہ سبعین حجاباً من  ب ک فانتفض جب
نورلو دنوت من بعضھا لاحترقت ھکذا فی المصابیح پس قشعریرہ ونافض ورقص وسوزش 
وگریستن وہمہ اطوار صوفیہ حتیّ الضحک بجز سند نیست کمالایخفی علی الماہرفی علم الحدیث  

کہ خواہرش ودامادش مسلمان  ودرکشف المحجوب است کہ چون عمربن خطابؓ بشنید
شد قصد ایشان کرد باشمشیرآختہ وقتل ایشان راساختہ تاحق تعال ی لشکری راازلطف  

ہ  کمین ساخت چون بردرسرائے خواہرآمد خواہرش میخواند  ہ  ماانزلنا  "اندرزوایاءسورۃ ط  ط 
ریق الآیۃ جانش صید دقائق آن شد ودلش بستہ لطائف آن گشت ط 67" علیک القرآن لتشقی  

علم جستن گرفت جامہ جنک برکشید ازمخالفۃ بموافقۃ آمد ومعروف است کہ چون پیش  
ً  انّ "رسولصلى الله عليه وسلم این آیۃ خواندند  ً الیما ً ذا غصّۃوعذابا ً وطعاما وی بیہوش  68"لدینا انکالاوًجحیما

نعرہ  69" عذاب ربک لواقع مالہ من دافع انّ "بیفتاد وگویند کہ مردی پیش عمرؓ برخواند کہ 
ربود وازوجل وترس خدائے  بخوش گشت برداشتند وزدوبیہ انہ بردند وتا یکماہ پیوستہ بیما

ّ ہ بن حنظلۃؓ برخواند این آیۃ  تعال ی وگویند کہ مردی پیش عبد لہم من جہنمّ مہاد ومن  "الل
گریستن بروی افتاد تا حاکی گوید من پنداشتم کہ جان ازوی جدا شد  70"فوقھم غواش

 آنگاہ برپائی خاست گفتند ای استاد بنشین گفت ہیبت این آیۃ مرا ازنشستن بازدارد۔ 

وبموافق این آیۃ قرآنی کہ چون میشنوند آنچہ نازل کردہ شد سوئے رسول مے بینی 
الآیۃ  رفت حق ایشان راحاصل شدچشمہائے ایشان کہ میریزند ازاشک ازسبب آنچہ مع

 
 (۳٤۱ت )آی الاعراف، القرآن سورۃ 66

 (۱،۲ت )آی طہ، القرآن سورۃ 67

 (۱۲،۱۳ت )آی المزمل، القرآن سورۃ 68

 (۷،۸ت )آی الطور، القرآن سورۃ 69

 (۱٤ت )آی الاعراف، القرآن سورۃ 70
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واذا سمعواما أنزل الی الرسول تری  أعینہم تفیض من الدمّع مماّعرفوا "ترجمہ این آیۃ است کہ 
ّ ہ عنہم  71" من الحق الآیۃ۔ درکشف المحجوب آوردہ کہ ذرارہ بن اوفی ازکبارصحابہ رضی الل

اجمعین بود مردمان را امامتی کردی آیتی برخواند و زعقہ بزد وجان بداد وابوجہین از  
ّ ہ علیہ بزرگان تابعین بود صالح مری  آیتی بروی خواند اشقہ ازوی جدا شد وازدنیا  رحمۃ الل

ّ ہ علیہ رحمۃ برفت وابراھیم نخعی روایۃ آرد کہ اندردھی ازدیہائے کوفہ می رفتم پیرزنی را  الل
ربروظاہردیدم تا ازنماز فارغ شد بحکم تبرک ویرا سلام کردم  دیدم اندرنمازایستادہ آثار خی

استقبال  بمراگفت قرآن دانی گفتم بلی  گفت آیتی برخوان برخواندم وی بانگ کرد وجان 
ویۃ فرستاد۔   ر

ّ ہ علیہ ری ا حواحمد بن ابی ال  روایۃ آرد کہ اندربادیہ جوانی دیدم بامرقعہ خشن   رحمۃ الل
وبرسرچاہ استادہ مرا گفت یااحمد بوقتی آمدی کہ مراسماع می باید کرد تاجان بدہم آیتی 

ّ ہ ثمّ  "برخوان گفت خداوند تعال ی مرا الہام داد تا برخواندم کہ  انّ الذّین قالوا ربنّا الل
برخواندی کہ اندرین ساعۃ برمن فرشتہ  ںبخدائے کعبہ کہ ھما گفت یا احمد  72"استقاموا 

 برمیخواند درحال جان بداد۔ 

ّ ہ الانصاری کہ گفت ذوالنون   ودرنفحات الانس است نقل ازشیخ الاسلام خواجہ عبد الل
ّ ہ تعال ی سہ تن ازیشان   مصری وشبلی وخراز ونوری ودراج ھمہ درسماع برفتہ اند رحمھم الل

یشان بودہ اند نیزازمشایخ ومریدان کہ درسماع برفتہ اند چہ درسماع قرآن سہ زبستند وغیر ازا 
وچہ درسماع غیرآن وھم شیخ الاسلام گفت سماع کہ دیدارآن رامدد بود مردرا گوش با 

 او بود ودیدہ با او بود چہ طاقت وھوش بود۔ 

صاحب کتاب کشف المحجوب میگوید کہ من معائینہ درویشی رادیدہ ام درجبال    
 ربئیجان می رفت واین بیتہا می خواند؎آز

 
 (۸۳ت )آی المائدۃ، القرآن سورۃ 71

 (۳۰ت )آی فصلت، القرآن سورۃ 72
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ّ ہ ما  لاغربت الا وانت منی قلبی ووسواسی  طلعت شمس و  والل

 بین جلاّسی   جلیسی   الا وانت احدثہم  جلست الی قوم  ولا

 بانفاسی   مقرون  الا وذکرک   لافرحاً  و محزوناً  تنفّست  ولا

 الکأسی ولاھممت بشرب المآء من عطش الارأیت خیالاً منک فی 

 ناگاہ بیفتاد وجان بحق تسلیم کرد۔ 

وھم درنفحات است کہ شیخ الاسلام گفت قدّس سرہّ کہ شیخ عباس فقیرمراگفت کہ 
وبکرحرمی گفت کہ مہمان کسے بودم میزبان کنیزکے داشت کہ چیزی مےتوآنست  شیخ اب

 خواند کنیزک بخواند؎

 لامنی فیک معشرفاقلوا واکثروا 

رپائی خاست بانگ ی چند بزد وگفت کہ ملامت کرد درمہرتو مگرتو این حرف درویشی ب
ّ ہ باکو گفت کہ  گفت بیفتاد وبرفت ازدنیا۔ شیخ الاسلام قدّس سرہّ گفت کہ ابوعبد الل

ایوب نجاّردرخانہ  قزوینی بمکہّ درسماع بود گوئندہ چیزی بخواند بپارسی وی برخاست 
وبرفت شیخ الاسلام قدّس سرہّ  باپشت راست آن گاہ گفت کہ نفیرازتو بیفتاد وبیہوش شد

 ا قوم درمہمانی بود گوئندہ برخواند؎ بگفت کہ ابوالقاسم سائح 

 محتاج الی السرج غیر  ساکنہ أنت   کلّ بیتٍ 

 ج جووجہک المیمون حجتّنا یوم یأتی الناّس بالح

ّ ہ لی فرجاً یوم   منک بالفرج   ادعو لاأتاح الل

 وبانگ بزد وبیفتاد چون تفحص کردند رفتہ بود۔ابوالقاسم سائح دست راست برآورد 
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شیخ الاسلام گفت یکی ازین طائفہ گفت کہ درنیشاپور حادثہ واقع شد کہ مردم 
ازشہربیرون رفتہ بودند من درمسجدی بودم ودرکنج آن مسجد درویشی دیگربود گوئندہ 

 درآمد درویش وی را گفت کہ چیزی بگوئے وی برخواند؎ 

ً ألقت بینی وبینک المح   بۃّ معرفۃً لاینقضی ابدا

 الدنیا   من    لاخرجنّ    الابد ینقضی   و

 احد  بہ  یشعر  لم    الجوانح  بین  وحبکّم 

 آن درویش بیفتاد ومےتپید تا میان دونماز آن گاہ بیارامید چون بگریستم برفتہ بود۔ 

رفت   شیخ الاسلام قدّس سرہّ گفت کہ صوفی درشہر ابلہّ کہ میان بصرہ کوفہ است می
بپائے کوشکی رسید وبرآن کوشک مہترے بود وپیش وی کنیز کے مغنیّہ چیزی می 

 خواند آن صوفی آواز وی شنید کہ میخواند؎ 

 کل یوم تتحولّ غیرھذا بک اجمل کلّ یوم تتلونّ غیرھذا بک احسن 

ّ ہ وبحیوۃ مولاک لاعدت ھذا البیت   ریۃ بالل درویش راخوش آمد وبروی خورد وگفت یا جا
کنیزک تکرارمیکرد خواجہ وی را گفت چرا تکرار میکنی ونمیگذاری گفت درزیرکوشک 
درویشی است وقت وی خوش گشتہ است ازبہروی میگویم گفت خواجہ سرفرو کردہ 

وبیفتاد وجان آن غریب را دید خوش کشتہ وپائی میکوفت بآخ ر سخنی گفت وبانگی زد 
بداد وآن خواجہ چون آن را دیدحال وی بگشت کنیزک را آزاد کرد وپیران شہررا گفت 
مرا شناسید کہ من فلان بن فلانم شمارا گواہ میکنم کہ ہرچہ مرا است ازضیاع واملاک  

مہ  ھمہ وقف کردم بر درویشان وکوشک سبیل کردم وہرچہ داشت از زروسیم بداد وجا
بیرون کرد وازار رابست ومرقع درپوشید ورداء برافگند وروئے دربام بنہاد وبرفت مردمان 
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ریہ پس ازان کس وی را ندید وخبروی  مے نگریستند تا زچشم ایشان غائب شد وچشمہا گ
 نشنیدند۔ 

ابوالحسین دراج وفوطی حکایت کنند این رادراج گوید ما رأیت أحسن من ذ لک الیوم  
ّ ہ جلاء گوید کہ بمغرب دوچیزدیدم یکی درجامع قیروان مردی دیدم بصفہا  ال شیخ ابوعبد ل

برمیگشت ومےشگافت وازمردمان چیزی میخواست ومیگفت ایہاالناس کنت رجلاصًوفیاً  
ریکی راازایشان شاگردان   ریق نام وہ فضعفت و دیگردوپیر دیدم آنجا یکی جبلہ نام ودیگری ز

ری زیارت ز ریق قرآن خواند یکی بودند و مریدان روزی جبلہ ب ق شد با یاران یکی ازاصحاب ز
از یاران جبلہ راوقت خوش شد بانگی بزد وجان بداد وی را دفن کردند چون دیگر روزشد 
ریق آمد وگفت کجا شد آن یارتو کہ مارا قرآن خواند وی را بخواندند قرآن خواند  جبلہ برز

ریاد مےکرد خوانندہ برجائے بمرد ج بلہ گفت واحد بواحدٍ والبادی اظلم جبلہ بانگی بزد وف
 یکی بیکی وآنکہ ابتدا کرد ظالم تر۔ 

وھم درنفحات است ازابوالحسن مزین کہ وی گفتہ کہ درمکہ بودم مراعزیمۃ سفرخاست 
چون بموضعی رسیدم کہ آن را بیرمیمون گویند دیدم کہ جوانی درحال جان داد است 

ّ ہ چشم  ّ ہ محمدرسول الل  بکشاد وگفت؎گفتم بگوی لاالہ الاالل

 وبدین الہوی یموت ال کرام  قلبی  حشو  فالہوی  متّ  ان   انا

پس جان بداد وکاروی بساختم وبروی نماز گذاردم ودفن کردم داعیۃ سفرازخاطرمن  
برفت بازگشتم وبمکہ آمدم میگویند کہ بعد ازآن خودرا سرزنش میکرد ومیگفت حجامی 

 تاہ۔ میکند واسوا  آمدہ است واولیائے خدارا تلقین شہادۃ 

ّ ہ خفیف کہ وی گوید کہ یکی ازشاگردان من آمد   وھم درنفحات است ازشیخ ابوعبد الل
وبکراشنانی ازبام بیفتاد وپائے اوشکست وبرفت وآنچنان بودکہ نوجوانی آمدہ  کہ شیخ اب

وبکر اشنانی  بود قواّلی میکرد وی را پنہان ازشیخ ابوعبد ّ ہ گفتہ بودند تاچیزی بخواند اب الل
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ّ ہ خفیف گوید کہ آنجا برفتیم گفتم   درسماع خوش شد ازبام بیفتاد وبرفت شیخ ابوعبد الل
 چہ میخواندند گفتند این دوبیت؎ 

 بلائہ  دون الموت  و          دنف عاشق یذوب بدائہ 

 مات مات بدائہ وا        منغضّاً    عاش عاش  ان  

ّ ہ خفیف چہار  بوعبدآن کودک را گسیل کرد وگفت دیگرکرداین قوم کرد ا  ازخود   روز الل
وبکر ّ ہ خفیف بےخبر۔  اشنانی رادر گورکرد وشیخ ابوعبد غائب بود اب  الل

آسائش درچہ مگردرآب وگفت وفائی دوستی  شیخ الاسلام گفت قدّس سرہّ تشنہ را 
 دردوستی برفتن است۔ 

ّ ہ خفیف گفتہ است کہ  وھم درنفحات است کہ شیخ ابوعبد وبکراسکاف سی سال الل اب
روزہ داشتہ چون وقت نزع آمد پارہ پنبہ بآب ترکردند وپیش دہان وےکردند آن را 

 بینداخت وبروزہ برفت پس عارف حق نام ایشان مقررشد۔

ویا عمل کردن برین حدیث کہ کسے کہ تغنیّ بقرآن نکند ازمانیست اگرچہ درقرآن   پس گ
نی حقیقی تغنیّ جائزنباشد بل کہ بمعنی مجازی کہ کلام عربی منزلّ بالنظم الخاص است بمع

بدانکہ تغنیّ را کہ درحدیث من لم یتغنّ بالقرآن فلیس مناّ   باشد کہ تحسین صوت است
است بمعنی جہرنیزگفتہ اند وبمعنی استغناء نیزگفتہ اند واین دوقول درصحیح بخاری است 

ّ ہ لشئ ما اذن لنبی ان یتغنیّ بالقر آن ومعنی استغناء منقول  ودرحدیث دیگر کہ اذن الل
 ازسفیان است و معنی تغنیّ بسرود مشہوراست۔ 

 اما درترجمہ قرآن کہ درصورت شعر کردہ باشند عمل بمعنی حقیقی تغنیّ جائزخواھد بود 
ّ ہ تعال ی قدأنزل فی الشّعرما  چنانکہ درمشکو ۃ است ازکعب بن مالک انہّ قال للنبّیصلى الله عليه وسلم ان الل

یجاھد بسیفہ ولسانہ والذی نفسی بیدہ لترمونہم بہ نضح النبّل  أنزل فقال النبّیصلى الله عليه وسلم انّ المؤمن 
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ّ ہ عن بریدۃ عن ابیہ عن جدّہ قال  وھم در مشکو ۃ است نقل ازابوداؤد عن صخرابن عبد الل
ّ ہصلى الله عليه وسلم یقول انّ من البیان سحر وانّ من العلم جہلاً وانّ من الشّعرحکماً وانّ من ا سمعت رسول الل

ّ ہصلى الله عليه وسلم قال انّ من الشّعر  القول عیالاً ودر صحیح بخاری اس  ت عن ابی بن کعب انّ رسول الل
 حکمۃ۔ً

ّ ہصلى الله عليه وسلم ینقل الترّاب یوم  وھم درصحیح بخاری ومسلم است ازبراء بن عازب قال کان رسول الل
رّبطنہ یقول وھویرتجز برجزعبد ّ ہ بن رواحۃ الانصاری؎  الخندق حتی اغب  الل

ّ ہ  لولا   صلیّنا  لا و  تصدقنا ولا اھتدینا    ما   الل

ً    فأنزلن   وثبت الاقدام ان لاقینا  علینا    سکینۃ

ً    ارادوا  اذا  ا علین والمشرکون قدبغوا    ابینا    فتنۃ

ردد وھم آنحضرتصلى الله عليه وسلم مر  گ تااوقع دردل گردد وزیرحناجرمتجاوز ورجزھم نوعی ازشعراست 
فرمود کہ ہرآئینہ دادہ شدی ای نام صحابی است کہ صاحب صوت خوش بود  ابوموسی  را 

ویا آل حقیقی است،  ابا موسی  مزمارازمزامیرآل داؤد ومراد ازآل داؤد نفس اواست 
اگرحسن صوت درایشان موروثی باشد۔ ودرصحیح بخاری این حدیث رادرباب حسن  
الصوت بالقرأۃ آوردہ ترجمہ این حدیث است کہ درصحیح بخاری ومسلم است ازابوموسی  

ّ ہصلى الله عليه وسلم یا اباموسی  لقد أعطیت   مزماراً من مزامیرآل داؤد۔ قال رسول الل

وازعمروبن شرید است کہ ازپدرخود نقل میکند کہ گفت ردیف شدم رسول خداراصلى الله عليه وسلم 
یکروز پس گفت کہ آیا باتو ہست ازشعرامیۃّ بن ابی الصّلت گفتم نعم پس گفت بگوپس 

زیادہ بکن تاکہ صد بیت گفتم ترجمہ این حدیث  بگفتم یک بیت پس گفت دیگربگو و
ّ ہصلى الله عليه وسلم یوماً است کہ درصحیح  مسلم است عن عمروبن الشرید عن ابیہ قال ردفت رسول الل

فقال ھل معک من شعرامیۃّ بن ابی الصّلت شئ؟ قلت نعم! قال ہیہ فانشدتہ بیتاً فقال ہیہ ثم  
 انشدتہ بیتاً فقال ہیہ حتی انشدتہ مأتہ بیتٍ۔ 
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د نکنی وصاحب کشف المحجوب میفرماید کہ بدانکہ شرط ادب سماع آن باشد کہ تانیای
ومر آنراعادت فسادی وی را بدیرکنی تا تعظیم آن ازدل نشود وباید کہ تاچون سماع کنی 
پیرآنجا حاضربود وجائےسماع ازعوام خالی باشد وقواّل بحرمت باشد ودل ازاشغال خالی  
وطبع از لہونفوروتکلفّ ازمیان برداشتہ تاقوتّ سماع پیدا نیاید شرط نباشد کہ اندران مبالغہ  

چون قوتّ گرفت شرط نباشد کہ ازخود دفع کنی قوتّ رامتابع باشی بدان چہ  کنی و
اقتضا کند اگر بجمباید بجمبی واگر ساکن دارد ساکن باشی وفرق نتوانی کردمیان قوتّ طبع  
وحرقت وجد وباید کہ مستمع راچندان قوتّ دیدارباشد کہ وارد حق را قبول تواند کرد 

آن بردل پیدا آید بتکلفّ ازخود دفع نکند وچون قوتّ آن  وداد آن بتواند داد وچون سلطان
سستہ شود بتکلفّ جذب نکند وباید کہ اندرحال حرکۃ ازکسے مساعدت چشم ندارد گ

وچون کسے مساعدت کند منع نکند واندرسماع کس دخل نکند ووقت اونہ بشورد 
اندرآن پراگندگی وبے برکتی واندرروزگار اوتصرف نکند ومراورا بدآن نیۃّ اونہ بسنجد کہ 

رباشد آزمائندگان را وباید کہ قواّل اگرخوش بخواند وی را نگوید کہ خوش میخوانی  بسیا
واگر ناخوش خواند ومایشعرنا موزون گوید کہ طبع را پراگندہ کند نگوید کہ بہتر خوان 

شنود  وبدل باوے خصومۃ نکند وی را اندرمیان نہ بیند حوالہ بحق تعال ی کند وبراست
واگر گروھی رابسماع گرفتہ باشد وترا ازآن نصیب نبودہ باشد شرط نیست کہ بصحو 
خودرا اندرآن سکرایشان نکرد وباید کہ بوقت خود آرمیدہ باشد ومرسلطان وقت راتمکین 

 کند تابرکات آن بدو رسد۔ 

وھم صاحب کشف المحجوب نوشتہ کہ منکہ علی بن عثمان الجلابی ام آن دوست دارم کہ 
مبتدیان را بسماعہا نگذارند تا طبع ایشان پشولیدہ نشود کہ اندرین خطرہائے عظیم است و 
ویا ازجائے بدر ویشان ناظرباشند اندرحال سماع ایشان   آفت بزرگ آنست کہ زنان ازبامہا 
ویا یکی ازاحداث اندرمیان باشد ازبعد آنکہ جہاّل   وازین مرمستعان راحجابہائے صعب افتد 

جملہ رامذھب ساختہ اند وصدق ازمیان برانداختہ ومن استغفارکنم ازآنچہ رفتہ متصوفّہ این 
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آفات  از باطن مرا  و ظاہر است برمن ازاجناس این آفۃ واستعانۃ خواھم ازخداوندتعال ی تا
 نگہدارد۔ 

کہ صاحب نفحات الانس نوشتہ درمدح اوکہ محمد بن عطیۃّ الحاربی مجمع  وابوطالب مکی
ریقۃ قالوا  ریقۃ وےگفتہ کہ جہد کن کہ اسرارط لم یصنفّ فی الاسلام مثلہ فی دقائق الط

نشود ازاحوال  ظاہر ترا ہیچ بائستی غیرحق سبحانہ نماند چون چنین شدی دیگرہیچ اگر
درکتاب قوۃ القلوب می نویسد کہ یک مردی داخل مواجد و کرامات غم نیست 

ویک قوم قرآن میخواندند وقومی شع ر میخواندند پس گفت ای شدبررسول خداصلى الله عليه وسلم ونزد ا
ودرکشف المحجوب است  رسول خدا قرآن وشعر پس آنحضرت گفت ازآن یکباروازین یکبار

کہ بنزدیک من معتبر قول جنید است ازآنکہ چون بندہ بشناخت کہ معبود او از جنس 
اونیست اندوہ وی دراز گردد و اندرین معنی سخن رفت است اندرین کتاب ومتفق اند 

ّ ہ کہ سلطان علم قوی تربود از سلطان وجد ازآنچہ چون قوتّ مرسلطان مشایخ رحمہم  الل
وجد راباشد واجد برمحل خطربود وچون قوۃّ مرسلطان علم را باشد عالم درمحل امن مراد 
ازین جملہ آنست کہ اندرھمہ احوال باید تا طالب متابع علم وشرع بودکہ چون بوجد مغلوب 

رخاست ثواب وعقاب برخیزد کرامت واہانۃ شودخطاب ازوی برخیزد وچون خطاب ب
بود نہ ازاولیاء مقربّین وچون سلطان علم غالب باشد  نبرخیزد پس آن گاہ حکم وی حکم مجاّنی

برسلطان حال بندہ اندرکشف اوامرونواہی بود واندرسرا پردہ عزت مذکورہمیشہ  
وازخطاب  مشکوروبازچون سلطان حال غالب بود برسلطان علم بندہ ازحدود خارج بود 

محروم ماند اندرمحل نفس اما معذور واما مغرور وھم فرمودہ کہ اندرجملہ نظرکردن  
اندراحداث وصحۃ با ایشان محظوراست ومجوزّاین کافرباشد وہر اثری کہ اندرین آرند بطالت  
ریقۃ منکرشدند واین دیدم کہ  وجہالۃ بود ومن دیدم ازجہال گروھی بتہمت آن بااھل ط

ّ ہ مراین آفۃ دانستہ اند واین اثرازحلولیاّن ماندہ  ازین مذھبی ساخ تہ اند ومشایخ رحمہم الل
ّ ہ اندرمیان اولیائے خدائے تعال ی ومتصوفّہ۔   است لعنہم الل
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ّ ہ الحصری کہ یقول سمعت الفتح الموصلی یقول  ودرنفحات الانس است نقل ازابوعبد الل
عند فراقی ایاّھم فقال ایاّک و   ینصاحبت ثلثین شیخاً کانوا یعدّون من الابدال کلھّم اوصو

معاشرۃ الاحداث وشیخ دھداردرشرح آن نوشتہ زیرانکہ بامعاشرۃ با امردان بلاہائے عظیم  
است درج است وتا شخص آگاہ شدہ ببلائے گرفتارگردیدہ وصحبۃ مرکسے رامسلم است کہ 

 اثری ازوجود بااونماندہ باشد وچیزی ازنفس اوبا اونباشد۔

زباید دانست ک ً بل کہ حسن آن حسن است وقبیح آن قبیح  ونی ہ شعرھمہ بدنیست مطلقا
ّ ہصلى الله عليه وسلم الشّعرفقال رسول   است چنانچہ درمشکو ۃ است عن عائشۃ قالت ذکرعند رسول الل

ّ ہصلى الله عليه وسلم ھوکلام فحسنہ حسن وقبیحہ قبیح رواہ الدارقطنی وروی الشافعی عن عروۃ مرسلاً  الل
المحققون من الصوفیۃّ علی ان المنع  وبناءً براین است آنچہ درتعرف التصوف است کہ قدجزم 

ً فی الدین لم یکن فی الصّدرالاوّل وانما حدث  من السماع ل کونہ بدعۃً ضلالۃ وامرامًستحدثا
بعدہ حتی قال الشیخ محی الدین العربی الحاتمی السماع فی ھذا الزمان لیس من شأن المسلمین  

ی۔  ولاینبغی ان یقول بہ مسلم فضلاعن المتقّی انتہ 

نس بن مالک است کہ برائے نبیصلى الله عليه وسلمحدی کردہ می شد درسفروانجشہ حدی میکرد  وازأ
حاد لنبیصلى الله عليه وسلم لچنانچہ درمشکو ۃ است عن أنس قال کان  بزنان وبراءبن مالک برائے رجال

رویدک یا انجشۃ لاتکسرالقواریر یعنی ضعفۃ النساء  یقال وانجشۃ وکان حسن الصوت فقال لہ 
درمشکو ۃ است عن عائشۃ قالت انّ ابابکردخل علیہا  چنانچہ وضرب دف براعیادمتفّق علیہ 

وعندھا جاریتان فی ایاّم منی  تدففّان وتضربان وفی روایۃ تغنیّان بما تقاولت الانصار یوم بعاث 
وبکر فکشف النبیصلى الله عليه وسلم عن وجہہ فقال دعہما یا ابابکرفانّہا  وبہ فانتہرھما اب والنبیصلى الله عليه وسلم متغشٍ بث

و ۃ سیدّ نوشتہ فیہ دلیل علی انّ السّماع وضرب الدف  ایاّم عید متفّق علیہ ودرحاشیہ مشک
وایاّم  غیرمحظورل کن فی بعض الاعیان اما الادیان علیہ فمکروہ مسقط للعدالۃ ماحٍ للمروۃّ 

چنانچہ درمشکو ۃ است عن عامربن سعد قال دخلت علی قرظہ بن  عرس وزفاف ونکاح
ّ ہصلى الله عليه وسلم کعب وابی مسعود الانصاری فی عرس واذا جوارٍتغنیّن فقل ت ای صاحبی رسول الل
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واھل بدرٍھل یفعل ھذا عندکم فقالا اجلس ان شئت فاسمع معنا و ان شئت فاذھب فانہّ قد 
 ّ  ہو عند العرس رواہ النسّائی۔ رخّص لنا فی الل

ریۃ من الانصار زوجتہا فقال رسول     وھم درمشکو ۃ است عن عائشۃ قالت کانت عندی جا
ّ ہ صلى الله عليه وسلم یاعائشۃ الاتغنیّن فان ھذاا  لحی من الانصار یحبوّن الغناء رواہ ابن حباّن فی صحیحہ۔  الل

ّ ہصلى الله عليه وسلم فقال اھدیتم   وعن ابن عباس قال انکحت عائشۃ ذات قرابۃ من الانصارفجاءرسول الل
ّ ہصلى الله عليه وسلم انّ الانصارقوم فیہم  الفتاۃ قالوا نعم قال ارسلتم معہا من تغنیّ قالت لا فقال رسول الل

م فحیاّنا وحیاّکم رواہ ابن ماجۃ وھم درمشکو ۃ غزل فلوبعثتم معہا من تقول اتیناکم اتیناک
ربّیع بنت معوذّ بن عفراء قالت جاء النبّیصلى الله عليه وسلم فدخل حین بنی علیّ فجلس علی   است عن ال
ریات لنا یضربن بالدفّ ویندبن من قتل من آبائی یوم بدرٍاذقالت   مجلسک فجعلت جوی

 احدھنّ؎ 

 وفینا نبیّ یعلم ما فی غدٍ 

کنت تقولین رواہ البخاری۔ وھم درمشکو ۃ است عن عائشۃؓ   فقال دعی ھذہ وقولی بالذی 
ریعجبہم  قالت زفتّ امرأۃ الی رجل من الانصارفقال علیہ السلام ماکان معکم لہو فانّ الانصا

 ّ  ہو رواہ البخاری۔ الل

فمن ذلک انشاداھل المدینۃ وضربہم بالدفّ عند قدوم رسول  وقدوم غائب وتغنیّ جواری 
ّ ہصلى الله عليه وسلم من مکۃّ الی مدینۃ وقولہم   ؎الل

ّ ہ داعٍ  طلع البدرعلینا من ثنیات الوداع   وجب الشّکرعلینا مادعاالل

رٍیضربن  ومن ذلک مارواہ ابن ماجۃ عن أنس انہّ علیہ السلام مربّبعض ازفۃّ المدینۃ فاذا جوا
ویق ّ ہ بدفوفھنّ وتغنیّن  لن نحن جواری بنی النجاری یا حبذامحمد من جارٍفقال علیہ السلام الل

 یعلم انی لاحبکّنّ۔ 
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ربوقوع آمدہ وروی عن عمرؓ انّ الغناء زاد   درزمان آنحضرت وبحضورآنحضرت بسیا
المسافرومن ذلک ماروی انّ سلیمان بن یسارسمع سعد بن أبی وقاص یتغنیّ بین مکۃّ والمدینۃ 

ّ ہ  اتقول ھذا وأنت محرم فقال سعد یاابن أخی وھل سمعتنی اقول ھجوا فقال سبحان الل
 اوفحشا۔ً 

وسماع بے ساز جمہورمباح گفتہ اند بغیرکراہیۃ باوجود امن ازفتنہ براین منقولست ازصحابہ 
وتابعین ومجتھدین چون ابوحنیفۃ وشافعی ومالک واحمد وغیرھمؓ وسماع ازبرائے دفع وحشت 

روایۃ لابأس بہ الترک  ودرکتب فقہاء مرقوم است کہ در اندازنفس خود لابأس بہ گفتہ 
 اول ی۔ 

ودرکشف المحجوب است کہ ودرجملہ شنیدن شعرمباح است وپیغمبرصلى الله عليه وسلمشنیدہ است 
ّ ہ علیہ کہ گفت انّ من الشّعرلحکمۃ ونیز  وصحابہؓ گفتہ اند وشنیدہ اند وازوی می آیدصلوات الل

ہا ومراد ازشعر شعریست کہ حکمۃ باشد گفت الحکمۃ ضالۃّ المؤمن ومن وجدہا فھوأحق ب
زپیغمبرصلى الله عليه وسلمگفت  وحکمۃ ضالۃّ مؤمن بود کہ ازوی غائب است آنکہ بیابد اولی ترباشد ونی

 اصدق کلمۃٍ قالتہا العرب قول لبید؎ 

ّ ہ باطل   وکلّ نعیم لامحالۃ زائل الا کلّ شئ ما خلا الل

وھم درکشف المحجوب است کہ مردمان را اندرین غلطہا افتادہ است گروھی شنیدن جملہ 
اشعاررا حرام گویند وروزوشب غیبۃ مسلمانان میگویند وگروھی جملہ آن راحلال دارند و  
ریکدیگر حجج آرند ومراد من  روزوشب غزول وصفۃ روئےوزلف شنوند واندرین معنی ب

ریق آنست کہ از اثبات ونفی گفت وشنودایشان نیس ت امامشایخ متصوفّہؓ را اندرین باب ط
پیغمبرصلى الله عليه وسلمپرسیدند ازشعروی گفت کلام حسنہ حسن وقبیحہ قبیح سخنی است کہ نیکوئے  
او نیکوبود وزشت آن زشت یعنی شنیدن آن حرام است چون غیبۃ وبہتان وفواحش وذمّ  

ل است چون حکمۃ کسے و کلمہ کفربنثر ونظم ھمہ حرام باشد وہرچہ شنیدن آن بنثرحلا
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وموعظۃ و استدلال اندرین آیات خداوند ونظراندرشواھد حق بنظم ھم حلال باشد 
ہمچنانکہ نظراندرجمالی کہ محل آفت بودحرام ومحظوراست شنیدن آن بنظم ونثرحرام 
ومحظوربود وآنکہ این معنی را مطلق حلال گوید نظروبسودن رانیزحلال باید گفت آنگاہ 

 کفروزندقہ باشد۔ 

متفّق اند کہ چون ادوات ملاھی نباشد واندردل  م درکشف المحجوب است کہ فقہاءوھ
حن فسقی پدیدارنیاید شنیدن آن مباح است وبرین اخباروآثاربسیاراست چنانکہ ل بشنیدن آن 

ریۃ تغنیّ فاستاذن عمرفلماّ سمعت حسّہ فرتّ فلماّ  عائشۃؓ روایۃ آرد کہ قالت کانت عندی جا
ریۃ تغنیّ دخل عمر تبسمّ  ّ ہ قال کانت عندہاجا ّ ہصلى الله عليه وسلم فقال لہ عمرمااضحکک یارسول الل رسول الل

ّ ہصلى الله عليه وسلم فدعا رسول  فلماّ سمعت حسّک فرتّ فقال عمرلاأبرح حتی اسمع ماکان سمع رسول الل
ّ ہصلى الله عليه وسلم یستمع وبسیاری ازصحابہؓ مانند این روایۃ کردہ۔  ریۃ فاخذت تغنیّ ورسول الل ّ ہصلى الله عليه وسلم الجا  الل

ہ راجمع کردہ است اندرکتاب السّماع وباباحۃ آن قطع کردہ  وشیخ عبدالرحمن السلمی این جمل
ومراد مشایخ متصوفّہ ازسماع بجز اباحۃ ازان ست ازآنچہ اندراعمال فوائد باید اباحۃ طلبیدن 
کارعوام باشد وبرمحل مباح ستورانند بندگان مکلفّ رایابد تا ازکردارفائدہ طلبند وقتی من  

کہ معروف ترین ایشان بود مراگفت کہ اندراباحۃ سماع بمرو بودم یکی ازائمہ اھل حدیث آن
کتابی کردہ گفتم بزرگ مصیبتی کہ اندردین پدید آمد کہ خواجہ امام لہورا کہ اصل ھمہ 
فسقہا است حلال کرد مراگفت پس اگرحلال نمیداری توچرامیکنی گفتم حکم این  

ود سماع حلال بود  بروجوہ است بر یک چیز قطع نتوان کرد اگرتأثیرآن اندردل حلال ب
واگرحرام بود حرام و اگرمباح بود مباح چیزی کہ حکم ظاہرحکمش فسق است واندرباطن 

ّ ہ أعلم۔   حالش وروشش بر وجوہ است اطلاق آن بیک چیزمحال باشد والل

وھم درکشف المحجوب است کہ معروف است کہ جنیدؒ را مریدی بودکہ اندرسماع 
شغول شدندی پیش شیخ شکایت کردند ازواورا اضطراب بسیارمیکردی ودرویشان بدان م
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گفت کہ اگر بعد ازین اندرسماع اضطراب کنی من باتو صحبۃ نکنم وابومحمد حریری گوید  
اندرسماع درآن درویش نگاہ میکردم لب برھم نہادہ بود وخاموش بود تاازہرموئےچشمہ  

ویک روزہمچنان بیہوش بود پس من ند انستم تاوی  ازاندام وی بکشاد وھوش ازوی نشد 
اندرسماع درست تربود یاحرمۃ پیربردلش قوی تربود وگویند کہ مردی اندرسماع نعرہ بزد 
وی راگفت خاموش باش وی سربرزانو نہاد چون نگاہ کردند مردہ بود وازشیخ ابومسلم 
غالب الفارسی شنیدم کہ گفت درویشی درسماع اضطراب میکرد یکی دست برسروی نہاد  

بود و رفتن ازدنیا وجنیدؒ میگوید دیدم درویشی راکہ اندرسماع جان  کہ بنشین نشستن وی 
 بداد۔ 

وھم درکشف المحجوب است کہ یکی گوید ازمشایخ کبارکہ من دربغداد برفتم بادرویشی 
 آواز مغنیّ شنیدم کہ میخواند؎ 

 والا فقد عشنا بہا زمنا وغدا    متی ان تکن حقّاً تکن احسن المنی 

ازدنیا بشد ومانند این ابوعلی رود باری گویدؒ کہ درویشی دیدم کہ ن درویش نعرہ بزد وآ 
صوت حزین  ب بآواز مغنیّ مشغول گشتہ بود من نیزگوش بنہادم تاوی چہ میگوید آنکس 

 میگفت؎ 

 الی الذی جاد بالضیع  امد کفّی بالخضوع 

ید باابراھیم آنگاہ آن درویش بانگی نکرد وبیفتاد چون نزدیک اوشدم اورا مردہ یافتم یکی گو 
 خواّص براہے میرفتم اندرکوہ طربی دردلم پدیدارآید وبرخواندم؎ 

  ّ  بمن  یعرفوا عشقی لم  ان  غیر عاشق   انیّ الناّس   عند    صح

 الا واحسن منہ صوت حسن لیس فی الانسان من شئ حسن   
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ین زدچون  از گوئی این بیت بازگفتم وی بحکم تواجد قدمی چند برزمبمراگفت یاابراھیم 
نگاہ کردم اقدام وی چون موم درآن سنگ فرو برفت انگاہ بیہوش بیفتاد چون بیہوش آمد 
مراگفت اندرروضہ بہشت بودم تو ندیدی وازین جنس حکایات بیش ازآنست کہ این  

ی کلام صاحب کشف المحجوب۔   کتاب آنرا محتمل باشد انتہ 

کقدوم الغائب والعید مما ورد بہ  وبعضی گفتہ اند کہ سماع درعرس وزفاف ونکاح ونحوہ
مستحب است الاثرچنانچہ دراحادیث کہ ذکرکردیم دلالۃ براین معنی میکند کہ 

ودرمتن تعرف التصوفّ چنین مرقوم است کہ ما ابیح بسبب   ودرسوائے آن مباح است
اوعلی وجہ خاص او عام فلایکون شائعاً فی جمیع الوجوہ حتی یتناول صورۃ خاصۃً بخصوصہا 

ست عن الوجہ الخاص بنفسہ فلاتصحّ الاستدلال باباحۃ الغناء فی الولائم ونحوہا ونحوھا لی 
علی مطلق السماع ولااباحۃ انشاد الشعر علی الاطلاق علی صورۃ السماع المعلومۃ لاحتمال  

 اختصاص حکمہا۔ 

وھم درمتن تعرفّ التصوفّ مرقوم است اعتقاد المرء فیما لیس بقربۃ بدعۃ وکذا احداث 
کم لم یتقدم وکل ذلک ضلال الا ان یرجع الی اصل مستنبط منہ فیرجع احداث حکمہ الیہ ح

ہ جملۃً وان وقع فیہ تفصیل عند قومٍ فالتحقیق انہ عند یوالسماع لادلالۃ علی ندبہ عند مبیح
ی۔  مبیحہ رخصۃ مباح للضرورۃ او فی الجملۃ فیعتبربشرطہا والا فالمنع انتہ 

ئے عوام حرام است برائے بقاء نفوس ایشان وزاھدان را مباح  وازجنیدؓ است کہ ازبرا  
وشیخ  است برائے حصول مجاھدات ایشان واصحاب ما برائے ایشان مستحب است

عبدالحق در کتاب تعرفّ التصّوفّ نوشتہ کہ وقد ترک الجنید السّماع بعد ماکان یفعلہ  
گوید السماع وارد لعارض فقدان الاخوان ودرکشف المحجوب است کہ ذوالنون مصریؓ 

الحق بزعج القلوب الی الحقّ فمن اصغی الیہ بحقّ تحقّق ومن اصغی الیہ بنفسٍ تزندق وذکرفی  
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کتابہ منہ ھو متعصّب علی الصّوفیۃ الغالیۃ فی کتابہ قال صالح بن احمد بن حنبل رأیت والدی 
ی۔   یتسمعّ من وراء الحائط السماع کان عند جیراننا انتہ 

ّ ا  ً ثم علم انّ الغنا علی ثلثۃ اقسام ساذج بلاآلۃ فالجمہورعلی اباحۃٍ بغیرکراہیتہ مع أمن  وذکرایضا
الفتنۃ وھومنقول عن الصحابۃ والتابعین والمجتھدین کابی حنیفۃ ومالک والشافعی واحمد و 
غیرھم بل حکی الغزالی الاتفاق علیہ وقد صنفّ فیہ ابن حزم ونقل اجماع الصحابۃ والتابعین 

وقال بعضھم اذاکان لدفع الوحشۃ عن   نفیہالہدایۃ فی شرح البدایۃ من الحونقلہ صاحب 
ّ ہصلى الله عليه وسلم کان  االنفس فلابأس بہ وبہ أخذ شمس الائمۃّ واستدلّ علیہ ان انس صاحب رسول الل

یفعل ذ لک و من العلماءمن قسم الغناء الی مباح ومستحب وجعل من المستحب الغنا فی  
الغزالی سماع مایحرک الاحوال السنیۃّ   العرس ونحوہ ومباح فیما سوی ذلک وقال

ویۃّ مندوب وقال الجنید وان السّماع ثل ثۃ اضربٍ العوام والزھّّاد والعارفون  والامورالاخر
فالعوام حرام علیہھم لبقاء نفوسھم والزھّّاد فیباح لہم لحصول مجاھدتہم واماّ اصحابنا فیستحبّ  

سہروردی المنکربالسّماع اما جاھل بالسّنن  لہم وبھذا المذھب ذھب ابوطالب الم کیّ وقال ال
والآثار واما مغترّ بما حرمہ من احوال الاخبار واما جامد الطّبع لاذوق لہ فیصبرعلی الانکار  

زمزم لما شرب لہ وفی الحدیث انمّا الاعمال  ءوقدقال بعض العارفین السّماع لما سمع لہ کمآ
ئرالمباہات ما احسن قول ابن حزم انّ من نوی  بالنیّاّت وانمّا لکلّ امرءٍ مانو ی وھکذا سا

ّ ہ تعال ی فھو مطیع ومن نوی  بہ التقویّ علی   بسماع الغناء ترویح القلب فیقوی بہ علی طاعۃ الل
المعصیۃّ فعاصٍ ومن لم ینو شیئاً فھو لغومعفوعنہ کخروج الانسان الی بستانہ وجلوسہ علی بابہ 

ی۔  للتفّرج انتہ 

الغنا وسماعہ عند ابی حنیفۃ فقال وددت لوان لی  التہ انہّ ذکروروی عن ابی خبط فی رس 
عزیماً لازمنی وحلف علیّ وادخلنی داراً اوموضعاً فیہ سماع فاسمع وحکی ایضاً عن ابی یوسف 
انہّ ربما حضرمجلس الرشید وفیہ الغنا فیبکی وکانہ یذکرالجنۃّ وسئل الامام مالک عن السماع 

زببلدنا لاینکرون ذلک ومایقعدون عنہ ولاینکرہ الاعامی  الغنا فقال ماادری الا انّ  اھل الحجا
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اوجاھل غلیظ الطّبع غافل وعن احمد بن حنبل انہّ سمع الغنا فی بیت ابنہ صالح وروی  
الخطیب البغدادی فی تاریخہ عن داؤدالطّائی انہّ کان یحضرالسماع فیظہرمنہ وجد حتی  

حکی عن ابراھیم المزنی قال کنت مع الشافعی  ینتصب ظہرہ بعد ان کان قدانحنی من ال کبر 
ریۃ تغنیّہم شعراً وقال الشافعی میلوا بھا نسمع فقلنا   ومعنا ابراھیم بن سماعیل فمررنا بدارقومٍ وجا

ریۃ قال الشافعی لابراھیم  بک ھذا قال لا قال فمالک حسن وسمع سفیان   ایطیرفلما فرغت الجا
 الثوری؎ 

وامسی فؤادی تیقیہ ویرتجیہ تشاغل کلّ مخلوق بخلق وشغلی فی محبتّہ  احسن الی الذی اضحی 
ویقول نعم الشغل بک لابغیرک۔ وقال ذوالنوّن المصری  وفیہ قال فجعل سفیان الثوری یتواجد 
کان موسی فی بنی اسرائیل یعظھم فزعق رجل منہم فانتہرہ موسی فاوحی الیہ یا موسی بطیبی 

حوا وبقربی استراحوا وفی میدان المعرفۃ زاحوا فلم تنکرعلی  صاحوا وبحبیّ راحوا وبوجدی ما
 عبادی۔ 

ومن ھذا الباب ینکشف الحجاب مما وردعن ابن مسعود الغناء ینبت النفّاق فی القلب کما 
ینبت الماء الزرع۔ واما سماع الغناء بالاوتاروالمزامیر فالمشہور من مذاھب الائمۃّ انّ الضرب بہا 

ئفۃ من الصحابۃ والتابعین الی الاباحۃ ولعلّ ما وصل الیہم دلیل  وسماعہا حرام وذھب طا
الحرمۃ اوبسبب آخر واما الشبابۃ وھی العقبۃ الثقبیۃ فقال اصحاب المواسیق انّہا آلۃ کاملۃ وافیۃ  
ریمہا وبہ قال ابوحنیفۃ واصحابہ وھو  لجمیع النغمات واختلف العلماء فیہا فالجمہورعلی تح

ی اباحتہا جماعۃ من الشّافعیۃ واختارہ الغزالی وتبعہ الرافعی وروی عن مختارالنووّی وذھب ال
الصحابۃ الترخص فی الراعی وروی عن ابی امامۃ عنہصلى الله عليه وسلم انہّ قال لایحل تعلیم المغنیّات 
ولابیعھنّ واثمانہنّ حرام ومؤیدّہ ماروی ابوہریرۃ انہّ علیہ السلام نہی عن ثمن الکلب وکسب 
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ریۃ ضراّبۃ لیمسکہا لغنائہا وضربہا مقیماً علیہ حتی یموت لم وقال مکحول من اش  ناءالز تری جا
ّ ہ یقول   الآیۃ۔ 73"ومن الناّس من یشتری لہوالحدیث"اصلّ علیہ انّ الل

واما الرقّص فھو من علامات النقص وسئل الشبلی عن السماع فقال ظاہرہ فتنۃ وباطنہ عبرۃ  
استدعی الفتنۃ وتعرضّ البلیۃّ واعطی  فمن عرف الاشارۃ حلّ لہ السماع بالبشارۃ والا ف

الزمامہ لداعی اللذۃّ وقال بعضھم السّماع حقیقۃ رباّنیۃّ ولطیفۃ روحانیۃّ تسری من السّمع  
المستمع للاسرار بلطائف التحّف والانوارفیمحق من القلب مالم یکن ویبقی فیہ مالم یزل فھو 

الخ واما الانزعاج الذی یلحق سماع حق بحقٍ من حقٍ کما یشیرالیہ حدیث لایزال عبدی 
المتواجد فمن ضعف حالہ عن تحمل الوارد وذلک لازدحام انواراللطّائف واسرارالعوارف حول 
باب القلب الذی ھوبیت الربّّ فیلحقہ واحش فی جوانحہ فعبث لجوارحہ ویستریح الی  

دایات واما  دہ وقوۃّ واردہ واکثر مایکون ھذہ الحالات لاھل البجالصفقۃ والشہقہ لغلبۃ و 
اھل النہایات فالغالب علیہم السّکون والثبوت لانشراح صدورھم واتساع قلوبھم للواردعلیہم 
النازل لدیہم فہم فی سکونہم یتحرکّون وفی ثبوتہم یتغلغلون کما قیل لابی القاسم الجنید انّہا 

وتری الجبال تحسبہا جامدۃ وھی  "لایزال تتحرک عند السماع حال الاجتماع فقال 
وقال ابوعثمان المغربی من ادعی السماع ولم یسمع صوت الطّیور  74" تمرمّراّلسحاب

ّ ہ درمّن قال؎  ریاح فھومدعٍ مغترٍّ ولل  وحریرالباب وتخفیق ال

 وکل ناطقۃٍ فی ال کون تطربنی 

والحاصل انّ السّماع ینقسم الی ثل ثۃ اقسام منہ ما ھوالحرام وھولاکثرالانام لاسیما من الشّباّن  
م ممن غلبت علیہم شہواتہم وتمکّنت فیہم لذاّتہم فلا یحرک السماع منہم الا ماھوالغالب والعوا 

علیہم وعلی قلوبہم من الصّفات المذمومۃ ومنہ ماھوالمباح وھولمن لاحظ لہ الاالتلّذذّ بمجرد  
ً ومنہ ما ھو   ً وحیاّ ً اومیتّا الصوت واستدعاء السرور والفرح المستحسن کمن یتّذکربہ غائبا

 
 (٦ت )آی ،لقمان القرآن سورۃ 73

 (۸۸ت )آی ،النمل  القرآن سورۃ 74
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ّ ہ علیہ والشوق الیہ فلا یحرک السماع منہ الاالصفات الحمیدۃ  من دوب وھو لمن غلب حبّ الل
والحالات السّعیدۃ واستدعی المقامات العلیۃ وال کرامات السنیۃّ والواردات الال ہیۃ والمواھب 
اللدّنیّۃّ ومحمل الکلام فیہ ان من سمع فظہرت صفات نفسہ وحکایات غدہ وامسہ وحظوظ 

اوس ھواء فالسماع علیہ حرام ومن سمع فظہر لہ ذکروخوف وشوق ورجاء  الدنیا ووس 
فالسّماع فی حقّہ ذکرمن الاذکاروحاصل الکلام المنقول عن المشایخ والعلماء فی السّماع انہّ 

ّریعۃ الیہ فلیرجع الی   ہاباح من لاینبغی لنا الاعتراض علیہ وانکرہ من یرجع فی فتوی الش
 القلب المفتی  لہ۔

وبعضی عارفان گفتہ اند کہ سماع برائے آن چیزاست کہ شنیدہ شود برائے اوچنانچہ ماء  
چنانچہ درکتاب تعرفّ التصّوفّ مرقوم است قال   زمزم برائے آنچہ نوشیدہ شود برائے او

ً فرع کونہ مباحاً  الغزالی حکم السّماع حکم ما یسمع لہ اذ للوسائط حکم المقاصد وھذا ایضا
ا قال الشیخ ال کبیرشہاب الدین سہروردیؒ بانّ السّماع سماعان احدہما  وجملۃ القول بہ

ولا یختلف فیہ اثنان من   75" الذین یستمعون القول فیتبّعون احسنہ"المشارالیہ بقولہ تعال ی 
المسلمین وثانیہما الغناء بالموسیقی والآلات والمزامیرفمن الناّس من یلحقہ بالفسق ومنہم من  

ی۔ یجعلہ من المقربات ریط انتہ   وکلاالقولین علی اطلاقہ افراط وتف

ریق  ّ ذکرالشیخ عبدالحق انّ ہ ہنا ثلثۃ اقوالٍ الغالب علی مذھب الفقہاء التحریم وعلی ط ثم
ریق الصّوفیۃ التفصیل کماھوالمستفاد من الکلمۃ المشہورۃ علی الالسنۃ   المحدّثین الاباحۃ وعلی ط

ی۔  السّماع لاھلہ مباح انتہ 

ست کہ ھمہ اعمال بہ نیاّت است وھم ثابت است ک طلب فتوی کن ازدل ودرحدیث ا 
ودرکشف المحجوب است کہ ازجنیدؓ مے آرند کہ مریدی  اگرچہ مفتیان ترا فتوی دھند

وبہ کنی اندرسماع کہ  وبہ او اگرسلامۃ دین خواھی ورعایۃ ت راگفت اندر حال ابتدائے ت

 
 (۱۸ت )آی ،الزمر القرآن سورۃ 75
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وانی چون پیرشدی مردمان رابرخود بزہ  اھل آن مدارتاجزصوفیان کنند منکرمشو وخودرا ا 
آنکہ ال ہی  کارمکن گروھی دیگرگفتند کہ اھل سماع دوگروہ اند یکی آنکہ لاھی باشند ودیگر

ریاضات وانقطاع دل   باشند لاھی درعین فتنہ باشد وازآن  نترسد وال ہی بمجاھدات و
ایمن شدہ چون ما  ازمخلوقات و اعراض سرّ ازمکونّات وفتنہ ازخود دورکردہ باشند وازآن

نہ ازین گروہ باشیم ونہ ازان گروہ کہ ترک آن مارا بہترومشغول شدن بچیزی کہ موافق 
وقت ما است اول ی ترگروھی دیگرگفتند کہ چون عوام را اندرسماع فتنہ است وازشنیدن ما 
اعتقاد مردمان مشوشّ می شود وازدرجہ ما اندرآن محجوب اند وبما بزہ کار می شوند پس 

ریق عا مہ را شفقۃ کنیم ومرخاص را نصیحۃ کنیم وبرؤیت عبرت دست ازآن بداریم واین ط
 پسندیدہ است۔

وگروھی گفتند کہ پیغمبرصلى الله عليه وسلمگفت من حسن اسلام المرء ترکہ مالایعنیہ دست ازچیزی 
بداریم کہ ازان گریزاست ازآنچہ بمالایعنی مشغول شدن تضییع وقت است ووقت دوستان  

 ئع نہ باید کرد۔ بادوستان عزیزباشد ضا

وگروھی ازخواصّ گفتند کہ سماع خبراست ولذتّ آن یافت مراد واین کارکودکان باشد 
 کارمشاھدہ دارد تمام شد نقل ازکشف المحجوب۔  کہ اندرعیان خبرراچہ مقداربود پس 

وحضرت شیخ عبدالحق درتعرفّ التصّوفّ نوشتہ لعمری انّ الصّوفیۃ احقّ واحری بالقول 
ی۔بالمنع لانّ ط  ریقہم الاخذ بالعزیمۃ والورع والاجتناب عن الشّبہۃ انتہ 

مذاھب اربعہ آن است کہ بزدن آن وشنیدن آن  از ومزامیر پس مشہور وسماع غناء باوتار
وبتبعیۃ ایشان اصحاب حدیث   حرام است وطائفہ ازاصحاب وتابعین سوئے اباحۃ آن رفتہ اند

مولانا جلال الدین رومی گفتہ بشنوازنی چون  وتابعین ایشان ازصوفیہ ھم بآن قائل چنانچہ 
حکایت می کند الخ وھم قصّہ ازآن حضرت مذکوراست کہ صریح است براین کہ معنی  
قول مولوی علیہ الرحمۃ ہمین نی ظاہراست وحضرت شیخ عبدالحقؒ درتعرفّ نوشتہ کہ آنچہ 
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زامیر باشد ذکر کرد شیخ احمدؒ ازاباحۃ ووقف ومنع ورباب سماع آن وقت است کہ بے م
و عبارت شیخ عبدالحق این است ماذکرکلہّ انما ھوفی تجرد الغناء عن المزامیر واما المزامیر 
فحرمتہا متفّق علیہ بین المذاھب الاربعۃ وقد اعترف بذلک صاحب الامتاع فی احکام السّماع 

کی عنہم مع توغلہ فی اباحتہ وافراطہ فی ذلک واما بعض من عداھم من الفقہاء المحدثین فیح
اباحۃ بعض المزامیر کالعود ونحوہ ومنہم العنبری وابراھیم بن سعد وھما مطعونان فی ھذا 

ی۔  الباب انتہ 

وھم ازمشایخ چشتیہؓ آوردہ اند کہ روزی بعضی ازمریدان شیخ نظام الدین اولیاء مجلسی 
ت تا داشتندی واز دف زنان سرود مے شنیدند شیخ نصیرالدین محمودؒ درمجلسی بود برخاس 

برآید یاران تکلیف نشستن کرد وگفت خلاف سنتّ است گفتند ازسماع منکرشدی 
رض  عوازمشرب پیربرگشتی گفت حجۃ نمی شود دلیل ازکتاب وحدیث مےباید بعضی از

ویان این سخن بخدمۃ شیخ رسانیدند کہ شیخ محمودؒ چنین میگوید شیخ راصدق معاملہ   گ
 کہ اومیگوید۔  اومعلوم بود فرمود راست میگوید حق آنست

ویسد کہ درمجلس شیخ نظام الدینؒ مزامیر نبودی وتصفیق نکردندی  ودرسیرالاولیاء می ن
زیاران خبری بخدمت اومی رسانید کہ مزامیر می شنوند منع میکرد وگفت   واگر کسے ا

 خوب نمیکند۔ 

ودرخیرالمجالس میگوید کہ عزیزی بخدمت شیخ نصیرالدین محمود درآمد وآغازکرد کہ کجا  
رباب وصوفیان رقص کنند خدمۃ خواجہ و روا باشد کہ مزامیردرجمع باشد ودف ونائی 

ریعۃ باشد اگراز  ریقۃ بیفتد بارے درش ریکی ازط فرمودند کہ مزامیر باجماع مباح نیست اگ
ریعۃ ھم بیفتد کجا رود او ل درسماع اختلاف است نزدیک علماء باچندین شرائط مراھل ش

 آنرا مباح است اما مزامیر باجماع حرام است۔
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وازامام ابوالحسن  وشبلی راازسماع پرسیدند گفت ظاہرش فتنہ است وباطنش عبرۃ است
شاذلیؒ منقول است کمافی تعرفّ التصّوفّ وقد نقل عنہ قدّس سرہّ قال من عمل السّماع 

سماّعون لل کذب اکاّلون "م الظلمۃ ففیہ نزعۃ من الیہود حیث قال عزمّن قائل وأکل طعا
ی۔ 76"للسّحت  انتہ 

کاتب الحروف گوید کہ مراد ازسماع درقول امام حسن شاذلیؒ سماع لغو وفحش  
وذکرخدوخال وخط وابرو وغیرہ ازآنچہ ذکراوحرام است واگرترجمہ قرآن وحدیث  

باشد اگربمزامیر واوتار نباشد چہ عمل سماع  77" واطعنا سمعنا"وذکرآخرۃ ووعظ باشد داخل 
 بمزامیر واوتار درطبقہ صحابہ وتابعین ثقات بصحۃّ نقل نرسیدہ۔ 

حاصل آنکہ سماع برائے جوانان شہوۃ پرست وعوام جائزنیست ومباح است مرکسے راکہ 
محض برائے تلذذّ بمجرد صوت واستدعاء سروروفرح کند ومستحب است مرکسے راکہ 

بناءاً علی ان للوسائل حکم المقاصد ودرمتن تعرفّ  الب بروذکرحق باشد وذوق وشوق حقغ
میلہ  مع التصّوفّ مرقوم است کہ الواجد ان لاحظ معنیً فی وجدہ افادہ علماً اوعملاً اوحالاً 

للسّکون والاستلقاء ظاہراً فوجدہ من الحقیقۃ والمعنی وان لاحظ الوزن والالحان فطبیعی سیّما 
وقع لہ اضطراب واحتراق فی النفّس وان لاحظ نفس الحرکۃ لیس الا فشیطانی سیّما ان ان 

اعقبہ اضطراب وھو شنۃّ فی البدن واشتغال ناری فلزم اعتبار ذلک لوجہ من التحقیق تام  
ی۔  والافتراک وسببہ اول ی وأفضل لکلّ ذی دین یریدالسّلامۃ انتہ 

باب است معلوم شد ترا کہ درباب سماع  پس ای عزیز چون دانستی آنچہ خلاف درین  
اء والخلوۃ عن العوام والاجتناب عن المحرمّات کوجود فحین الاخت فتوی بردل است

الامارد والنسّوان وذکرالعورات والفواحش واللغو آنکس راکہ دل حقیقی حاصل شدہ 
د ہجوم باشد آن وقت کہ احقّاء واصدقاء موجود باشند ھم گوئندگان وھم شنوندگان اما عن

 
 (٤٢ت )آی ،المائدۃ القرآن سورۃ 76
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  العوام ووجود المزامیر فامریتعلقّ بالقضاء والافتاء لابالدیّانۃ فقط فیجب علی القاضی التعزیر 
رب والمعاصی فیعود  الحکی لایضلوّا و یضلوّا الناّس وھذا اذا کان فی دارالاسلام واما فی دار

 الفتوی علی القلب۔ 

ر یف ودوم نصیحۃ ووعظ ودرذخیرۃ الملوک است کہ احتساب راپنج مرتبہ است اوّل تع
ریف  سیوم منع بفعل چہارم عنف وسبّ پنجم ضرب وفرزند رادومرتبہ احتساب کہ تع
ونصیحۃ بوعظ برمادروپدرجائز است ودرمرتبہ چہارم وپنجم کہ دشنام وزدن است 

  از ازفرزندان روا نیست امادرمرتبہ سیوم کہ آن منع بفعل است علماءرا نظراست چہ اگر
ود کہ آن سبب ایذائے ایشان گردد چنانچہ عود ورباب وآلات مناھی  فرزند فعلی صادر ش 

ویا مال غصب   ایشان رابشکند یا خمر ایشان را بریزد یاجامہ کہ ایشان راحرام باشد برکشد 
ازخانہ ایشان بیرون آرد وبمستحق رساند اگرچہ ایشان برین افعال خشمگین شوند اصح آنست 

 کہ فرزند عاق نشود۔  

 حضرت شیخ سعدی باوجود آنکہ سہروردی است وسہروردی منکرسماع استنہ برمفتیان و
ون پندارندہ سماع فی الجملہ ومانع است مریدان راازسماع چنانچہ حضرت شیخ سعدی بیعنی ز

بدین اشارۃ کردہ درکتاب گلستان کہ مراشیخ اجل الخ ودرکتاب تعرفّ التصّوفّ است کہ 
المنع انّ السّماع لیس من التصّوفّ لا بالذاّت ولابالعرض انمّا  قال بعض المشایخ المائلون الی 

ھو شئ یعرض لبعض الناّس لغلبۃ الحال وطفح السّکر وبھذا لظہرانہّ لیس لہ تخصیص بالمشایخ 
الچشتیۃّ دون السہّروردیۃ فانّ الشیخ ال کبیرنجم الدین ال کبری  وھو مرید الشیخ عماّر بن 

یب السہروردی وھو یعمل السماع وکذا مریدہ الشیخ مجدالدین یاسروھو مرید الشیخ ابی النج
البغدادی قدّس سرہّ والشیخ شہاب الدین السہروردی ایضاً مرید الشیخ ابی النجّیب ولایعملہ 

ی۔  انتہ 

 ؎ میگوید 
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 حرام است یاحلال سماع ای برادر بگویم کہ چیست

 نیکبخت است یا بدبخت اگرمستمع را بدانم کہ کیست

چنانچہ درمتن تعرفّ التصّوفّ مرقوم است التہّیئ للقبول علی قدرالاصفاء للمقول فمن کان  
کان   استماعہ بالحقیقۃ استفاد التحّقیق ومن کان استماعہ بالنفّس استفاد سوءالحال ومن

ی۔  استماعہ بالطّبع اقتصرنفعہ علی وقتہ انتہ 

 او ای روح اگرمرد معنی پرد طیراو

 فرشتہ فرو ماند ازسیر او

وبیان این معنی درمقام فضل بین رسل المل ئکۃ ورسل البشر وعامۃ المل ئکۃ وعامۃ البشر درکتب  
ریکسرموئے   اعتقادیۃ مفصّل است واما درمعراج آنحضرتصلى الله عليه وسلمکہ جبرئیل گفت کہ اگ

ریل ازآنحضرت دراحادیث صریح است و  در  برترپرم فروغ تجلیّ بسوزد پرم فروماندن جب
سماع ھم ترقی بعض عارفان راشدہ است پس برائے ایشان ہمچون معراج گشت فاما نماز  

ّ ہ أعلم۔  ّ ہ است ھم معراج المؤمنین درو وارداست والل  کہ مشتمل برسماع کلام الل

 قوی گرددش دیو اندر دماغ  وگرمرد لہو است وبازی ولاغ  

حضرت شیخ عبدالحقؒ درتعرفّ التصّوفّ نوشتہ کہ قال بعض اھل السّماع والوجد فہم  
ریدین واما المنتہی فذوقہ ووجدہ من نفس الصّوت وذاتہ وتجلی  المعنی واستنباطہ حظ سماع الم
الحق لہ فیہ لافہم المعانی ولا مایفہم من الاشعاروالابیات وان لاحظ الواحد نفس الحرکۃ 

ی۔ 78" واستفززمن استطعت"الصوت لیس الافشیطانی اخذاً من قولہ تعال ی بتاثیرالوزن و  انتہ 

ریف باوجود آنکہ درحق عاشق صادق میگوید بشنوازنی چون حکایت  وصاحب مثنوی ش
ریق عتاب میفرماید؎   می کند، درحق نافقان بط

 
 (٦٤ت )آی ،الاسراء القرآن سورۃ 78
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 رقص بےمقصود دارد ہمچو خرسموبہ مو بیند زصرفہ حرص انس 

 رقص اوخالی ز خیر و پر ز شر بشر   موبہ مو بیند زحرص خود

 پنبہ را از ریش شہوت برکنیرقص آنجا کن کہ خود رابشکنی  

 رقص اندر خون خود مردان کنند  د رقص جولان برسرمیدان کنن

 چون جھند ازنقص بررقصی تنند  چون رھند ازدست خود دستی زنند

 بحرھا درشورشان کف می زنند  مطربان شان ازدرون دف میزنند 

ریک  کف زنان رقصان ز بر شاخھا   برگھا  بینی  نہ   تو  صبا  تح

 برگھا بر شاخ شد کف زن عیان  تو نہ بینی لیک بہر گوش شان

 گوش دل باید نہ این گوش بدن ن برگہا را کف زد  بینی  نہ تو

 با فروغ   را  جان   شہر  ببینی تا  دروغ  و  ھزل  از   بند بر  سر  گوش

 جز حدیث روئے او چیزی مگو ای عمو ھزل  از  بند  بر  دھان    پس 

 ھو اذن  کش بگوید در نبی قل سخن  در    محمد   گوش    کشد  سرّ 

 است و ما صبی مرضع  رحمۃ او  سر بسرگوش است وچشم است این نبی

 ودیگری میفرماید؎ وکلّ ناطقۃ فی ال کون تطربنی۔  نہ بم داند آشفتہ خاطر نہ زیر

 ودیگری میفرماید وصف آواز بشنو؎ 

 وغمزعیون ثم کسرالحواجب   یحدثنی فی صامتٍ ثم ناطق 

 دانی چہ حدیث میکند درگوشم؎
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نشانم پدید   کہ   مغربم  عنقائے پدید نیست   عشقم کہ درد وکون مکانم 
 نیست 

 پدید کمانم   و  تیر  کہ بدین  منکر د کردہ ام ز ابرو وغمزدہ ہردوجہان صی 
 نیست 

 پدید  عیانم    ظھور    غایت    از ظاھرم   ذرہ   ہر  رخ  در  چون آفتاب 
 نیست 

وین طرفہ ترکہ گوش و زبانم پدید  بشنوم   گوش    بھر  و  زمان  بھر گویم  
 نیست 

 دیگری میفرماید؎  بہ آواز مرغی بنالد فقیر

  تو   آواز  کردم  باز  گوش   تا پدیدم    رخت نور کردم  باز  چشم   تا 
 شنیدم 

 دیگری فرمودہ؎ 

 السّماع طیر یطیر من الحق الی الحق۔

 بزرگی دیگر فرمودہ؎ 

 آنچہ استاذ ازل گفت ھمون میگویم  در پس آئینہ طوطی صفتم ساختہ اند  

ّ ہ لا الہ الا انا ش  نیدن سماع است ونالیدنش ھم از تجلی ازدرخت وآتش صدائے اننی انا الل
 است۔

 حضرت خواجہ حافظ فرمودہ ؎
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واندر آن برگ و نوا خوش نالہ ھای       داشت  درمنقار   خوش رنگ  گلی بلبلی برگ  
 زار داشت

ریاد چیست   کار گفت ما را جلوہ معشوق در این         گفتمش در عین وصل این نالہ و ف
 داشت

کہ او چون مگس دست بر             دل پر نزد   شوریدہ پیش   مگس 
 سر نزد 

 کنند   مستی   دولاب     آواز   با      چون صاحب دلان مے پرستی کنند 

 شور عشق داری و گر است    سماع           ستور  سمّ    آواز   کہ   مطرب   نہ  

من الفلاسفۃ مبنی علی انّ الفلاسفۃ ودرتعرفّ التصّوفّ است کہ والقول بانّ السّماع اخذ 
اخترعوا انواع التغنیّ والمزامیروالآلات وکانوا یتصرفّون بہا فی النفوس والطّبائع فی احداث 

 الاحوال من السرور والحزن والمرض والصّحۃّ بل الاحیاء والاماتۃ علی ماقیل۔ 

است کاتب الحروف میگوید کہ درکشف المحجوب نوشتہ است کہ سماع وارد حق 
وترکیب جدّ ازھزل ولہواست وہیچ حال طبع مبتدی قابل حدیث حق نباشد وازورود آن 
معنی ربانی مرطبع را اثری باشد بحرقت وقہرچنانچہ گروھی اندرسماع بیہوش شوند وگروھی  

ردند وہیچکس نباشد الاکہ طبع او ازحدّ اعتدال بیرون شود واین را برہانی  گھلاک 
 ظاہراست۔

جوب است کہ اندرروم چیزی است برمثال رودے ازرودھا واندرھفتہ وھم درکشف المح
دو روزبیماران را آنجائے برند ورود زدن گیرند برمقدارعلۃّ آن بیمارآوازان بیشنواند آن گاہ 
او را ازآنجا بیرون آرند وچون خواھند کسے را ھلاک کنند زمانی بیشترآنجا بدارند تا ھلاک 

 اما مرگ را اسباب باشد۔ال مکتوب است جشود وبحقیقۃ آ 
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واما اطباّء ودیگران پیوستہ آن میشنوند واندر ایشان ہیچ اثرنکند ازآنچہ موافق است اندر 
ی کلام کشف المحجوب۔   طبائع ایشان ومخالف است بطبع این مبتدیان انتہ 

ّ ہ یتوفی الانفس"واین فقیرمی گوید کہ ہرچیزرا اسباب است ومسببّ حق است  ھم  79"الل
ھم حق اضلال ابلیس وھدایت محمدی ھم  80"قل یتوف کم ملک الموت"صدق وحق است 

ویھدی من یشاء"حق است  ّ ہ یضلّ من یشاء  ضارونافع حق است وھم نسبت باسباب  81" الل
  ّ ّ ہ راچون معاملہ بالل ہ است ھمہ ازحق دانند وھوالمقصود والمطلوب حق است اھل الل

 للطّالبین۔ 

ریقین صوفیہ وفقہاءکہ فی الحقیقۃ صوفیہ و  این قدرکافی است منصفان وطالبان حق را  ازف
یعنی کجروان کہ راہ راست راکہ عمل واخلاصی است  متعسّفانفقہاء ایشان اند واما 

زعمل واخلاص خالی اند بل کہ گذاشتہ وزوربزورخودرا درفقہاءوصوفیہ داخل میکنند وا 
بحقیقۃ علم ھم نرسیدہ بل کہ ازعلوم رسمی ھم محروم اند ورسم علم وتصوف دستاروجامہا  
ورسوم فقہاء وزبان درازی را دانستند وکلاہ درویشانہ وجامہ صوف وچرب زبانی وسرود  

ریاکاری شناختند پس ایشان ازمتصوفّہ ومتفقہہ ھم خارج ان د شنیدن ورقص ووجد باطل و
چہ متصوفّ و متفقّہ آن بود کہ شخصی خود را بتکلفّ مطالعہ ومجاھدہ درزمرہ عالمان  
وفقیہان وصوفیہ و صالحین بسعی وبذل وجہد داخل کند وھنوز بدرجہ ایشان نرسیدہ باشد 

ریاکاران اند۔  وامید صحیح مراو را حاصل باشد بل کہ زمرہ مکّاران اند و

مع شدہ تعلیم ایشان کنند زوال جہالت جبلیّ ایشان ممکن  پس اگرھمہ انبیاء واولیاء وعلماء ج
ّ ہ دران علی قلوبھم داخل باشند وصمّ بکم عمی برایشان  نیست ّ ہ وطبع الل چہ درجملہ ختم الل

 صادق باشد۔ 
 

 (۲٤ت )آی ،الزمر القرآن سورۃ 79

 (۱۱ت )آی ،السجدۃ القرآن سورۃ 80

 (۳۱ت )آی ،المدثر القرآن سورۃ 81
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ّ ہ الہادی ال ی سبیل الرشّاد ّ ہ مایشاء ویثبت یمحو"کہ  والل اوراست اکنون مناسب حال  82" الل
ریق اختصار   آن نمایدکہ طرفی ازسخنان بعض مشایخ عارفان ازسلاسل اربعہ واحوال ایشان بط

و تصحیح الفاظ مناقب والقاب واسماء ایشان نوشتہ شود تا طالب صراط مستقیم را معین  
ّ ہ الہادی والموافق۔  وراہ نمائندہ باشد والل

ّ ہ حضرت مولانا مولوی خدا بخش ملتانیؓ در  1 ّ ہ باقی بالل ۔ ذکرپیرروشن ضمیرفانی فی الل
رسالہ 'سردّلبران' کہ این فقیر نوشتہ است قدری مذکوراست فلیرجع الیہ ومن مصنفّاتہ 
التوّفیقیۃّ لایقبلہ الا الموفّق کہ جملہ حال آنحضرت است وھو الخالی عن الرسّوم والنعّوت التّی 

ریۃ والنفّسانیۃّ المخلۃّ فی المقصود ومن مراقباتہ؎  بتقضیہ البش

خود مباش اصلاً وصال اینست   خویش را گم کن کمال اینست وبس   
 وبس 

 از وھرجاکہ بنظرچشم بیند گوید کہ ذات مقدّس متجلی است بدین صورت پس ہرگز
 ذات مقدّس غافل نشود وخودرا بگوید؎ 

ّ ہ یاران من نیم   جان جانم سرّ سرمّ تن نیم     منم نیم والل

ن وسیدّ المساکین ومن بجزاین وصف خواندن مرایشان  ومن القابہ مسکین نواز ومحبّ المساکی
 ّ ً واحشرنی فی زمرۃ المساکین  را ادب نمی شناسم کہ الل ً وامتنی مسکینا ہم احینی مسکینا

پسندیدہ اواست ودرسلسلہ اسم مبارک خودچنین مے نوشت یاخدابخش کن ہمہ گناہان 
ردان بفضلک وکرمک  گخیر وھمہ تقصیرات خاکپائے ایشان فلان وعاقبۃ وعافیۃ این فقیر ب

رپوراست یزار ویتبرکّ بہ وفات آنحضرت بتاریخ سی ام  یاارحم الراّحمین مزار مبارکش درخی
 ھ ۔ ۱۲۵۱روز از ماہ محرمّ 

 
 (۳۹ت )آی ،الرعد القرآن سورۃ 82
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ّ ہ المتعال حضرت خواجہ حافظ محمد جمال 2 ّ ہ بال کمال محبوب الل ۔ ذکرشیخ باکمال محبّ الل
ون خلیفۃ حضرت مولانا مولوی خدابخشؓ ملتانیؓ استغنی مناقبہ عن الذکر الشہرۃ ولایتہ وک

ً من انوارہ کمولانا جلال الدین الرومی من الشمس   ً مستضیئا کالبدر من الشّمس مستفیضا
 التبریزی۔ 

ولہ خلفاء کثیرۃ بواسطۃ مولانا محبّ المساکین احدہم السّید الکامل السّید زاھد شاہؓ۔ الثاّنی 
ا المولوی حامدؓ۔ الثالث الشیخ الکامل العارف  المولوی الکامل الم کمل للاکمل الزاھد مولان

ربلیغ المنشی غلام حسنؓ۔   ّ ہ لاشعارہ تاثی ؓ۔ الرابع الشیخ الشاعرالعارف بالل القاضی محمد عیسی 
ؓ۔  الخامس المولوی العالم العامل الکامل الم کمل المولوی محمد موسی 

ر3 ریقۃ ینبوع المعرفۃ بدرالش یعۃ حضرت سلطان  ۔ ذکرشاھبازاوج حقیقت سالک مسالک ط
ریۃ مہاران یزار و یتبرکّ   الاولیاء خواجہ خواجگان خواجہ حافظ نورمحمد مہارویؓ، مزارہ فی ق

 بہ۔

لہ خلفاء اربعۃ کالخلفاء الراّشدین فی الھدایۃ والرشّاد الاوّل منہم الشیخ الکامل الم کمل ذو 
مد ثانی( والثانی الشیخ العالم ۃ والحالات السنیّۃ )الشیخ نورمحبہیال کرامات العلیۃ والمقامات ال

العامل قاضی حوائج السّال کین قبلۃ المسترشدین مقصود الواصلین الشیخ القاضی محمدعاقلؓ، 
مزارہ فی کوٹ مٹھن یزار ویتبرک بہ۔ الثالث شیخنا وشیخ العالمین جمال الحق والدین۔ؓ الرابع 

ریۃ تونسہ   الشیخ الزاھدین رئیس المتوکلّین سلطان التارکین خواجہ محمد سلیمانؓ، مزارہ فی ق
 یزار ویتبرک۔  

وسوی ھذہ الاربعۃ المذکورۃ الشیخ الکامل العالم العامل من اصحاب الصفۃ مات فی حب 
شیخہ وقربہ ولم یلتفت الی ماسوی شیخہ حافظ غلام حسن۔ؓ وسوی المذکورین خلفاء کثیرۃ 

غنی عن ذکرھم لقصد  فی المدائن والامصارذوی الہدایۃ والمجاھدات وال کرامات است
 الاختصار۔ 
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۔ ذکرالشیخ مظہرالعجائب والغرائب غریب نوازشیخ العلمین سراج الہند حضرت مولانا  4
المولوی فخرالدین محمد دھلویؓ، ولہ خلفاء کثیرۃ ل کن الاشہرفی تلک البلاد ھو شیخنا وشیخ 

ہیۃ بلیۃ والمقامات الالکلّ خواجہ حافظ نورمحمد المشہوربقبلہ عالمؓ والنوّاب ذوال کرامات الع
 غیاث الدین۔ 

 

 


