IS

-Dr. MOTILAL JOTWANI B

- i”'*il 4‘b - ( ; * - .--;-v'*"""" 80

SR TSI TP TR RIS SR S A WS WA B VAYMYLY.
Martat.com

—




Collection of Prof. Muhammad Igbal Mujaddidi
Preserved in Punjab University Library.

pres 187 dl,?’j/é %

Wb S AV Sy o

Martfat.com




S

-- i -#
. )

i 3 oy

-

o R e e L

F
o re M ol e A

TR ——

Khusrau’s

ipt of Amir

from a mManuscrip

-Hallaj,

The martyrdom of Mansur al

id.

17th Century Indi

n

Diwa

S R

Martat.com



SUFIS OF SINDH

MOTILAL JOTWANI

PUBLICATIONS DIVISION

MINISTRY OF INFORMATION AND BROADCASTING
GOVERNMENT OF INDIA

Martat.com



April 1986 (Chaitra 1908)

)305 79

@&
Price : 17.00

PUBLISHED BY THE DIRECTOR, PUBLICATIONS DIVISION,
MINISTRY OF INFORMATION AND BROADCASTING,

GOVERNMENT OF INDIA, PATIALA HOUSE,
NEW DELHI-11000]

S.iles Emporia e Publications Division
2
UGHT CIRCUS, NEW DELHI-110001

© SUPER BAZAR, CONNA
RRIMBHOY ROAD. BALLARD PIER,

® COMMERCE HOUSE, CU

MADRAS-600002

@ 1L AUDITORIUM, ;
® BIHAR STATE CO-OPERATIVE BANK BUILDING,

ASHOKA RAJ PATH, PATNA-800004
® PRESS ROAD, ~RIVANDRUM-695001
e {0-B, STATION ROAD, L UCKNOW-226001
® STATE ARCHAEOLOGICAL MUSEUM BUILDING,
PUBLIC GARDEN, (Y DERABAD-500004

Printed at :
K. S. Printers, S-31, Brahmpuri Seelam Pur, Delhi-110053

Marfat.com



TO

PROFESSOUR ANNEMARIE SCHIMMEL
AS A TOKEN OF RESPECT AND ADMIRATION

Martat.com



Martat.com



Preface

Sufis of Sindh as also of other regions in the world have
been secular.  And let me say at the very outset that the word
'secalar’ in the Indian subcontinental tradition docsn't mean
the same as in the Western one. and add that the *sacred’
—far from being contrary to the ‘sccular'—be ~omes meaning-
ful only when it is ‘secular®. In o-der o substantiate all this,
I recount here a significant ircident of my carly life.
The incident illustrates accordiny to the In'ian subcontinenta]
tradition what the ‘secular’ is and underlines the idea that
secularity enriches the spiritual life. Incidentally, it is the
one great incident to which [ owe my scholarly interest in the
Indian subcontinental saint/Sufi literature.

It was Juasuary 8, 1948, and | was barely 12 at that time.
Our country had been divided into [ndia and Pakistan on a
narrow religious basis on August 14/15, 1947. After the
Partition, communal frenzy raised its ugly head and cities ran

amuck, their streets roaring ‘Allaho Akbar’ and ‘Har Har
Mahadev’,

Originally from Rohri, a town in Sukkur district of Sindh
(now in Pakistan), we were in Karachi Sindh during those
days, for my father had taken up a teaching job there.
We lived in a rented set of two rooms in a building belonging
to a devout Muslim. Things were never bad in Sindh before
the Partition, for the people, bred and brought up as they were
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on the Sindhi Sufi soil, lived In peace and harmony. Buton
the fateful day of January 8, 19-8, it looked like the world
would come to an abrupt end for us, The rioters were at the
gate and demanded of the house-owner 10 quietly hand over
all the kafirs (non-believers, 1.€ Hindus) in his premises. Hud-
dled alongwith other members of the family i a small store-
roc m of the house, | waited with bated breath for destruction
and death. 1 knew what could happen to us1n such circums-
tances, but my YOuDgEl broiher and cister in ths cell would
not quite know that they lurched between lif: and death.

Presently, our house-ownel lied to them, saying, =~ Ihe peo-
ple you are locking for sailed to India yesterday..-The poor
creatures couldn’t even take alongwith them their posses-
sions... Do you want their belongings 7"

A few killers cameé -nside and collected a few things—the
mementoes of a sad chapter of human history! My father, a
Qufi—for, there have been Sufis among the Hiudus also—took
a hesitant decision 01 that day to migrate to the newly-formed
India. Continuing to tive there would have meant an untold
misery for us and for the Muslim brethren sympathising with
us. I remember, the two families—ours and that of Allahdino,
the house-owner —Were sad and gloomy for the rest of the day.

Allahdino 7 He 1s soO dear to our heart that we in our
family never use any honorific before his name. God’s good
man, he 1S God himself—God without any honorific.
Allahdino 7 He¢ s a commoner in the Indian subcontinent,
with a name having roots in the Indian ccmpl site culture : he
:s Allahdino with a Sindhi-Sanskritical suffix dino (dutt, mean-
ing ‘given by, or gifted by’; Allahdino meaning gifted by Allah,
or God) in his Muslim name, a5 there are many Hindu names
like “Gurubaksh” with a Semitic suffix baksh (again meaning
‘given by, OT gifted by’ Gurubaksh meaning gifted by the

Guru, or Preceptor) in them.
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As the night descended on that gloomy day, my father and
Allahdino sang together the padav, or  songs, of the great
saint/Sufi poet Kabir (1399-1518). | <till remember the tw.o
lines from one of the padas they sange

main kahta hun ankhi dekhi
tu kahta hai kagcad ki leki

Kabir says, “Whatever | say is based on my lifc-experience
with the people around, whereas what you say is written in the
sacred books .”

Kabir, who was a weaver by prefossion, «aw in his day-to-day
life-world, which some philoscplers Tave called tie Lebensiels
and within which we carry on our “normal™ activities in col-
laboration with other peop'e, warp ind weof coming together
to beccme one harmonicus life-fibre. A great antegrator, he
represented in his Flood and bore the races which have in-
habited India over the centuries. «rd in his hife-pattern and
thovght-constructs their composite culiure,

A great secularist, Le prescnted the Indian subcontinerty]
view of secularity, which is not the state or quality of being
non-religious as understood in the Western tradition, but
that of being variously religious. Deep spirituality that
attends this kind of secularity makes one rise above the narrow
confines of one’s own religion and respect all religions of the
world. And this kind of secularity, evolved as it is by the
Indian mind over the centuries, suits the Indian-multi religious
society the most. It is different fiom the ore obtaining in the
uni-religious sccieties of the West

When the common people love Kabir so much and chant
his padas devotedly who, then, is afraid of Kabir. the weaver ?
Obviously, the ore who shuts cne’s eyes to the precess of
weaving, or of warp and weof coming together. One who dces
not appropriate the Indian mind—the great baflling Indian

Martat.com



(x)

asic unity at the bottom of

The so-called learned Pandits and

Moulvis (religious leaders), the hide-bound narrow experts
' . io his day, as they are

and specialists (elite
today.

mind known for its perception of b

s the interest in the great Sindhi
Sufi poets Like Qazl Qadan, Shah Abdul Karim, Shah Inat,
Shah Abdul Latif and Gachal Sarmast.
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Introduction

The ideal of futuwwah, or brotherhood, wh oI Wik ot e
basts of many associations devoted to the spread of
generosity, service of neighbour or stranger™ i the pre-Ishing
Arabla seems to have been adhered to more strictly by phe
Arabian mystics before the end of the second cortury AH. o
in the beginning of the ninth Century A1) Thicse mvstic: e
to be called Sufis, The ctymology of the (ern, sy RHAL
certain, According to some scholars, the word iy connecte |
with safi, the pure. The m Cre gereral view refers it to suf
Or coarse¢ wool, as these mystics used to wedar woollen
garments.

nurity,

The Type of Tasawwuf in Sindh

The Sufis, being in the general framework of the shari‘ah,
the correct practice of the Quranic beliefs, followed d;
individual paths, or tarfgah, for their spiritual endezvour.
With Mansur Hallaj (858-9272), metaphysical speculation show-
ed itself Prominently in Sufism, originally a doctrine of social
and philanthropic nature. Mansur Hallaj Satd, ana I-Hugq
(I am Truth) and the orthodox people took his life. Ali b,
Utbman al-Hujwirj (b. circa 1000) in hjs Kashful Mahjup (The
Unveiling of the Veiled), the oldest Persian work on Sufism,
declared it heretical to say that in the state of fana human per-
sonality merged into or cven mixed with the Divine Persons-
lity.  According to him, man at that time js sustained by the

fTerent

Martat.com




2 SUFIS OF SINDH

Divine attributes, which however, do not come O inhere in
him. Al-Qushairl (986-1074) and Imam Ghazali (1058-1111)
were of the view that there was no heresy in saying ana l-Huqq
because it did not anyway subverse the shari’ah and, therefore,
the orthodox people <hould not have made Mansur pay with
his life for his belief. By the time of Muhiyuddin ibn Arabi
(1165-1240), the Sufi metaphysical doctrine of lmmanence or
wahdah al-wujud had come to stay.

Shah Abdul Latif believed in this doctrine in particular as
also in the shuri‘ah 1n general. Since he belonged to a family of
Sayyids, the reputed religious teachers, he observed the religi-
ous practices also. But at the same time his life and work
show that he was not an orthodox Muslim. There are four
orthodox Sufi Orders (which all represent different forms of
the rarigah) founded by Khwajah Abu Ishaq of Chisht (d. 940),
Shaikh Muhiyuddin Abdul Qadir of Gilan (1077-1166), Shaikh
Shihabuddin Umar Suhrawardi (i145-1234) and Shaikh Baha-
uddin Nagshband! (1317-1389). §hah Abdul Latif is classified
by G.M. Sayyid as belonging to the Qadiri tarigah of Shaikh
Muhiyuddin Abdul Qadir of Gilan which seems, according to
come scholars, likely, In view of the fact that the Qadriyya
Order was much 1n vogue in Sindh from the 13th century,
when Uch became its centre. But it seems to us from the
study of both the ternal and external evidences that he belong-
ed to none of these paths. His meeting with Muhammad
Zaman of Lawarl (1713-1774), a Nagshabandi and also a be-
liever 1n wahdah-al-wujud, has been described in thistwork. Shah
Abdul Latif was SO much impressed by the spirituality of
Muhammad Zaman that he wished to be his murid. But since
Muhammad Zaman abstained from Sama‘, or the mystical
dance, and Shah Abdul Latif would not keep himself away
from it, the latter could not be his murid. Shah Abdul Latif
continued with his liking for the Sama‘ even at his ripe and
mature age. The orthodox Orders had their individual views
on community life and outine of prayers and fasts, and they
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INTROOUCTION 3

hardly came out of zuld. thadat, tagwa and rivadar - the linits
set by their founders. By Shah Abdul |
Importance to them

4 ll! e i ! 'I
s B t“[-.lLIILU [Tey Ny,

Prayors and the sacred fast
1hey too are s Irtuons thines,
But that is another art

which brings the Heloved face to 1 cel!
B
The people are anury at vice,

My lord is Craoss with me for MY ere Virtie

The type of Sulismy based U dectrme of sl o l-
wujid of Muhivuddin ibn Ariaby (| LOS-1240), nd not on (lie
orthodox Silsituh of Shaikh Mubinvnddin Abdyl Oadir of Gilan
took roots in the Indjan sorl very haturadly, because it wos
more Indian in its chuaracter and exXpression, A litle Later,
we shall have an cecaston to dilate on thic. We shall discuss
now tne doctrine of Immanence—icu/ ./, Gl-witfid—
other features of Sufijsm In Sindh—the

evident from the poetry of Shah Abdu) |
the present studv,

and varioys
features, whiels AT
4, who is central to

Shah Abdul Latif was d constant reader of the Qur’ap,
the Muthnawi of Jalaluddin Rum; t120%-1273) and the Sindhi
baits ¢.f Shah Abdyl Karim (1536-1623). Lilaram Watanmal
says that these three books wWere always in his hapds 3 The
Qurian is the first Arabic wnrk of poetic Prose, believed hy
the Muslims to be the Word of Ailuh 1S revealed to the
Prophict Muhammad (570-632). The Mathnawi s perhaps the
finest work in Persian by Jalaluddin Rumi. w]

10 makes a bo}
use of the lunguage of common folk and describes pantheistic

1. Mirza Qalich Bt:g,-ana’/u' SUir, a Sindhi Sahit
11, Nov, 1914, p. 22.

2. Shah Jo Risalo (Ed. Kalyan Ady
(KA), “*Sur Asa”, 1V/24, p. 36€,
3. Lilaram Watanmal, Shah Latif, 1889, p. 11.

a SCciety seria] No .

ani), hercafter abbreviated ag SIR
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4 SUFIS OF SINDH

ideas in his work, The kalam of Shah Abdul Karim in various
forms of the Doha metrelin Sindhi is mystical in character and
sublime in content. These three works are mainly concerned
with the nature of God and His manifestation. Like Al-Fatiha—
the epening-—ﬂf the Qur’an the, opening lines of the Shah-Jo-
Risulo (as it has come to Us in the edited form) refer to Rubu-
biyat (Divine providence), Rahmat (Divine Benevolence), Adalat
(Divine Justice Or Law) and Hidayat (Divine Guidance) and
lend force to the argument in favour of the Risalo bcing consi-
dered as an embodiment of [slamic thought :

“1n the name of Allah, the Compassionate, the Maiciful.

“Praise is for Allah, The Lord of All Being!
The Bencvolent, The Merciful !
Master on the Day of Recompense !
Thee only do we serve, and Thee only do we ask for help.
Direct us to the Straight Path—
The path of those to whom Thou has been gracious,—
Not of those who have incurred Thy displeasure,
not of those who have gc}u% astray.”! (The Qur'an)

X X X

In the beginning Allah is,

Who knoweth All, who eits aloft,
The Lord of the Wosld That Be,

He is tho Mighty, Old of Days,

Of Hls Own Power Established

He is Lord, One, Only One,
gustainer and Compassionale,

Sing ye the praise of Him Who Heals,
The True One, sing ye praise of Him.
He ig the One, Who hath no peer.
Confess ye this, In heart of heart
Acknowledge y¢ The Praised One, Who
The Causer of the Causcs is.]

1. The verse translated by Dr. Syed Abdul Latif in The Tarjuman al-
QOur’an of Maulana Abul Kalam Azad, Vol. I, Bombay, 1962.
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INTRODUCTION 5

Why po ye then, and bow yYourselves
Lo front of others, why go ye

Men were who said: e iy The One,
Without o Peer, in heatt of heart,
Acknowledgine the Praised One, who
The Causer of the Causes iy

Such men did from the richteous parhy
Sct not an erring foot astray, '

Shah Abdul Latif has used many a line and hall a lipe
from the Qura’n and the Hadith as radmin. or quotiations® n
his Sindhi baits. While some of «ych quotations. for example,
wahdalu la skarik lahu (‘He is the One, without a peer’) in 1he
first Sur are in accordance with the Quranic teachings, the
others underline the concept of the Unity of Being,  Expres-
stons from the Qur’an such as “He, The First and The Last,
and The Apparent and The Hidden', and ‘Whercver you turn,
you will behold the countenance of God’, and ‘He js nearer
to you than your jugular vein’, and Every moment He discloses
Himself in fresh glory’, and ‘Everything that exists will in the
end return to God’ speak surely of the pantheistic theory of
Unity of Being. The Quranic text of kun (be) and fayakun (it
became) also underlines this theory. But those who believe in
the shari'ah as the Muslims of the Prophet’s time believed, do
not read this in the Qur’an. Maulana Abdul Kalam Arad
SEYS " sanne The plain fact should not be lost sight of that it wi[}
not be proper to give to those expressions (the expressions such
as quoted above) any farfetched interpretations, or invest them
with a meaning or significance, which the Muslims of the Pro-
phet’s time did not attach. As for the rest, the method of
perception of God through illumination which has beep follow-
ed by gnostics s certainly not in conflict with the principles

1. Translated byDr, H. T Sorley., SJR (KA), “Sur Kalyan’, 1/1, 2 B
p. 1.

2. Vol.II, Part I of the Shah Larf by Lilaram Watanma] Lalwani,
1889, deals with alj such Arabic quotations in the Shah-Jo-Risalo,
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6 SUFIS OF SINDH'

of the Quranic concept of God. The Quranic concept is com-
prehensive enough to accommodate every unitary concept of
God.”!

Shah Abdul Latif’s method, too, is not in clash with the
broad prir.ciples of the Quranic concept. But 1t 1s not Quranic
in the strict sense of the term. He, too, expresses Ihsan, the
highest among the three grades of mind (Islam, Iman, Ihsan)
and prays to God as if he beholds Him before him. Islam lies

in affirming the Islamic tenets, performing the daily prayers,
fasting, giving alms to the poor (zakat) and Iman in absolute

conviction about the doctrinal beliefs. But he is against recit-
ing holy maxims when the heart hides deceit :

Iman or faith consists not in that you recite holy maxims
And your heart hides deceit, duality and devil.
Islam on your lips, you’ve idolat’ry inside.*

It is difficult, Shah Abdul _,Latif concedes, to live in the
world full of deceit and yet be out of it, He advises us to live
in accordance with the Law for it makes man a Perfect Man i
who realises God in himself, albeit He animates the whole |'

cosmos. He says:

Rely on the tarigah (Contemplation), know the shari‘ah (the Law),
Get your heart used to the hagigah (Reality)

and recognise the Path of ma’rifat (Knowledge).
Re resolute and you’ll live in the world and yet be out of 1t ?

If we try to read the purely Islamic thought in Shah Abdul
Latif’s work as A.K. Brohi does in his “Introduction” to the
Risalo of Shah Abdul Latif by Elsa Kazi, it will not take us
far. While the above bair talks of the shari‘ah, it talks

1. The Tarjuman al-Quran, edited and rendered into English by Syed
Abdul Latif, Bombay, 1962, pp. 143-44.

2. SJR (KA), ““Sur Asa”, IV/14, p. 365.

3. Ibid., IV/40, p. 368.
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INTRODUCTION 7
also In the same breath of the tariqalt, haqiqal, marifut. A K.
Brohi says, "It 1s the exageerated emphasas whicly IS soooften
placed by some of the mystics on our goving up evervthing that
ties us to the world... In the postry o Shoaly Abul 1atgt we
do noet come dacross any such masplaced 0 Orected
emphasi.”™  But we know, for instance, Sas,. "l el
Shah Abdul Latif break all connections Craaliug) w ho
worldly things, including their relations and Fesources. Besides,
Elsa Kazi's Risalo annotates the sur hlalion in hese Words,
“They (the wanderers in mour tains) proceed  to
‘Light’, and seek it from Infinity .. They are deal (o cvery-
thing, want to hear the call of ‘Reuihity ', They wesr toen s s
thetr sign mark. They give up all for ‘Lahut’, i ¢, Realiy®, ™

L]

seek the

A.K. Brohi has one more observation to pidke. He says,
“In fact it is by progressive assimilation of the Divine attribu-
tes that the self in us evolves and steadily acqurres nearness to
the Divine. The process is not one of uujon but of wppi%i-
mation—the dialogue between the ‘I and "Thou’, the servant
and the Master, remains.’®  But the text in the Risalo says

““The servant too has no beginning, and no end shall Sce—
Who the Beloved found, shall be absorbed for

and

¢ver there,®'?

“Confound thy senses, and renounce thy Self’. .Him—knowing be:
To recognise the Loved-one, drop thy personality ;
And then coarse multiplicity with unity destroy.'™

It is not the case of the dew drop swallowing the shining
Sea, but that of the dew drop dropping into the shining Sea.
Shah Abdul Latif’s poetry 1s known for its philosophy of

Elsa Kazi, Risalo of Shah Abdul Latif, Hyderabad, i965, p. 15,
Ibid , p. 244,

).
2,
3. Ibid, p. 19.
4. Ibid., p, 59; (SJR (KA), “Sur Asa”, 1/8, p. 356).
3.

Ibid., p. 60; (1.1. Kazi, Risalo Shah Abdul Latif Jo, 1961, “Sur Asa’’;
IV/30, p. 132).
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3 SUFIS OF SINDH
wahdah al-wujud* and, therefore, the people who strive to prove
it otherwise stand confounded. The learned writer, A.K.
Brohi, ‘playfully’ admits, “Latif’s poetry playfully deals with
all these variegated aspects of mystical experience. He was, so
it seems, a widely travelled man and had come in close contact

with the Vedantist and Budhist (sic) varieties of religious
eliefs and practices.”?

A believer, like all other Sufis, in the systematic discipline
and traditional forms, Shah Abdul Latif tried to keep the

tarigah close to the shari‘ah® and very often gave expression to
his usual enthusiasm and exaltation, e.g.,

If you see rightly, you will name all objects as Hugg.
O blind one! don’t bring doubt in this quite clear tale.*

He lays emphasis on internal discipline as against external
effort :

Where the body is a rosary, thé mind a bead and the heart a harp,
There the love-strings play the song o$ unity.5

And he, like ashab-sukr (the ‘intoxicated’) among the Sufis,®

1. Cf. Allama Daudpota, *“Wahdah al-wujud Jo Masaile’’, an article
in the Shah Abdul Latif Bhitai, a commemoration volume issued by
the Directorate of Information Pakistan, K arachi, 1953, pp. 22 et
g€q.

Elsa Kazi, Risalo of Shah Abdul Latif, p. 19.

. See SJR (KA), “Sur Asa’, IV/40, p. 368,
Ibid., IV/10, p. 365.

Ibid., 1V[47, pp. 368-69.

. Cf. M. Mujeeb, The Indian Muslims, p. 150. ““The ashab-i-sukr, the
‘intoxicated’, were different from ashab-i-sahw, the ‘sober’ ones, but
when and why and in what way they became different varied in
almost each individual instance. It cannot be said that they did
not undergo any discipline or practice severe austerities; nor can it
be said that they denied the value or necessity of sustained
spiritual effort, What distinguished them primarily was an

G p W

emphasis, in Christian terminology, on grace as agajnst good

works.”
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attaches great importance to ‘grace’:
Keep on beseechine Him sull nore, call on This compassion
Despair not, s meioy is inuiense.!

After that ol the Qurtan, the sccomd m, pesr v
Shah Abdul Latuf wuas that ol Jalaluduar R
Shah Abdul Lutif is commonhy called the Rum ot o
he sharcs with him the distinction of cxplortng {hastighin el b
4 diadectic but inats expernmentad faciliny. Rumi borrovod
some ot his terms and jdeas fron lis ¢ lder contempoettis L
al-Arabi and yet wus not doctrinal. Shah Abdul Lt does
the same.®* The quality of Shali Abdul Latil's poetry alwo b
not speculative; it is practical,—practical 1n the sense that il
teaches love of man for man and depicts the un.on of the High
and the Seemingly Low (Punhu and Sasui; Jam and Nuri;
Mehar and Sohni: etc.).  Both chunt their poems in the spiri-
“13_1 scance, appeal to the heart more than to the head and
believe that al] phenomena are the individualised modes of
q{)d-—The Real Being—and when illusion of individuality
disappears they become one with Him.

The following propositions involved in the Sufi pantheism
Or monism described by Reynold A. Nicholson in his Rumi,
Poet. a.frd Mystic serve excellently as a description of all
monistic works, including the Shah Jo Risalo :

(a) "T!wre i§ one Real Being, the Ultimate Ground of all existence.
This reality may be vi q 1 as God (the Divine t ssence
or as the World (phenomena by which the hidden Essence is
made manifest),

(b) ““There is no creation in Time. Divinc Self-manifestation is a
Perpetual process. While the forms of the universe change and
Da§s _and .'lare_ simultaneously renewed without a moment’s inter-
mission, in Il:S essence it is co-eternal with God. There never
was a time when it dj : i :

d not exist as a whole in His knowledg-.

;. SJR (KA), “‘Sur Lila Chanesar”, I1/22. p. 240.
. See, for instance. S/R (KA), “Sur Ramkali”, vV/1 « p. 411.
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10 SUFRIS OF SINDH

(¢) ““God is both Immanent. in the sense that He appearsund:r the
aspect of limitation in all physical forms, and Transcendeat .in
the sense that He is the Absolute Reality abo.:and deyonb
Very appearance.

(d) “The Divine Essence is unknowable. God makes His Nature
known to us by Names and Attributes which he h-s revealed in
tae Qura’n, Though essentially identical, from our point of
view the Divine Attributes are diverse and opposed to eich
other, and this differentiation constitutes the phenomenal
world, without which we would not distinzuish 'good from evil

and come to know the Absolute Good. In the sphere of Reality
there 15 no such thing as evil.

(¢) ““According to the Ho!ly Tradition, “I created the creatures in
order that 1 might be known,” the entire content of God’s
Knrnowledoe is objectified in the universe and pre-eminently in
Man. The Divine Mind, which rules and animates the coimos
as in Irdwelling Rational Principle, displays itselt completely in
the Perfect Man. Whether Prophet or Saint, the Prefect Man
has realised his Oneness with God : he is the authentic image
and manifestation of God and therefore the final cause of crea-

tion, s.ance only through him duﬁ;;; God become fully conscious
of Himself.?"1

Rumi says:

“O Thou Whose Soul is free from “We" and “I’’, O Thou
Who art the essence of the spirit in men and women,
When men and women become one, Thou art that One,
When the units are wip>d out, lo, Thou art that Unity.’™®

and Shah Abdul Latif gives the same description of mystic
union in an allegorical tale of Sasui-Punhu in which the anti-
thesis of forms—Sasui and Punhu, the subject and object of

love respectively—is resclved and they become the One, the
Universal Essence of Love :

As I turned inwards and conversed with my soul,
There was no mountain to surpass and no Punhu to care for;

1. Reynold A. Nicholson, Rumi, Poet and Mystic, 1930, pp. 23-24.
2, Ibid., p. 33.
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[ myself became Punhu, .
Only while Sasui, did t experience grief !

Sasui now is Punhu. Thoueh separcted, mom our POt of
view, for a hittle while from  her WEIALB Y @SR e s
finally united with Flim. The reuniop breppys bor i Py ooy

Her woes are gone.

Plurality of things in the phenomenal w1 Point o
the Unuty. Truth i~ within us. An Carhy tHus ety o v s 0
the Tegend of Rabih al=Adawiyyah, TOwas sjuice time wion
her mard-servant, as we may desigriate her, called her tiom
outside the house,”Come out and behold wh o God has muade!™

*

Rabich vuinly spsweiid, 0% pre Gy o u el o ld the Mok
In the Shah-Jo-Risalo, behold Susui, hersell tlie Punhu !

The fisher-maid Nuri cof the Nuri-Jam Tamachi tale s1ys in
Shah Abdul Latif’s Sur Kamod that she i< low Iv and lost. She

takes herself to bte tle seat of demerits,  But for the King
Tamachi there is no such thing as demerit or evil. Nutiand

Tamachi, the worldly beings, ure co-cternal with God. Shuh
Abdul Latif says about them

Her hands and fect. her face and torm are not of the fisher-maid,
I ike the chief string in a lute, she is the queen of queens.
From the very berinning her ways have been noble any fine,
The King recognised her rightly and bound the majestic bracelet
on her wrist,?
X o ~
No one gave birth to J:m. and he gave birth to none.
He owns the young and old fisher-women as his relatives;
““He is not born and gives no birth”—No creation in time :
balance unique.

Great and glorious is, Oh, the King Tamachi’s timeless throne.?

1. SJR (KA), “Sur Sasui Abri’, V{2, p. 125,
2, Ibid,, “*Sur Kamod I/23, n, 307,
3. Ibid., 1110, p. 309,
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12 SUFIS OF SINDH

That God is both Immanent and Transcendent is brought
out vividly by the Sufi poet in the following bait :

An echo is The Very Call, if you explore the secret of sound.
They both wer: One, but became two by ‘hearinge’ only.?

For the Muslims, God is separate from and above the
phenomenal world. But the wujudi Sufis believe that He 1s
not different from it and He knows Himself through Man :

‘That® is not known without ‘this’,
‘this’ does not stand separate from ‘That’;

«“Man is my secret and I am his”,
you must apprehend this.?

Rumi’s Mathnawi had a deep impact on the content (but, of
course, not on the form) of the Risalo. But Shah Abdul
Karim’s influence on Shah Abdul Latif was total. Not only
the genealogical descent, but also the common ideclogical
awareness and the use of poetic form Dobha connect the two

Sufi poets. ?

The doctrine of wahdah al-wujud became central to the

tasawwuf after 1225, and almost all Sufis have adhered to it
since then, though they at times admonish themselves to follow

the Shari‘ah strictly.
Shah Abdul Karim says :

They for whom we yearn are none but we ourselves.
Now, O doubt ! be gone, we recognise the Beloved.?

Khwaja Muhammad Zaman of Lawari, in whose tarigah
the Sama‘ was prohibited excepting on a few occasions, says :

1. Ibid., ““Sur Kalyan”, I/19, p. 3.
2. Ibid,, “Sur Asa’’, 1/7, p. 355.

3. Memon Abdul Majid Sindhi, Karim-Jo-Kalam, the bait No. 74,

p- 217.
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(c. 1463-1551) were the wujudis. Allam
points out that the climate in

able to the view of walidal al-wujud.* But, the
observes, Shah Abdul Karim said a dajr

or a believer in the Unity of Phenomenon, too,

his contemporary at Agra,
came out with a strong protest against

INTRODUCTION 13

Friends, cvery spun thread is cotton; kill not Mansur.
When the phenomenal existence disarpeared (before
he talked of being himself The Onet

his cyes),

Shah  Abdul Latf, the elder contemporary of Khwaj.,
Muhammad Zaman, expresses the same thoug!, cinploying
different metaphor:

One water flows through the numberless vestures of wyy e, ®

and again i the Sur Sohni he says :

Mchar. Sohni and the river are One and 1he Sanie T’

Sohnt now 1s ene with Mchar, one with Crod, allegorically .
The term istighrag (abserption in God) delines her state,
Like Mansur, she is no more abd (the servant), she is Allal
herself. One who says ana Labd (*1 am the slave of God™)
SUPpPOses two existences, his own and God's.

but he who SUys
ana I-Hugq (*1 am Truth’") gives up hymself

and affirms the

Oneness of Existence.

Shah Abdul Kurim and also his predecessor Qadi Qadan

a Daudpota rightly
Sindh has always been favour-
learned writer
or two as a shuliudi.

During those days, Shaikh Ahmad Sarhindi (1565-1624),

tried to revive orthodoxy and he
the free thinking of

S

1. Dr. UM, Daudpota (Ir. & ed.), Abyar Sind; by Khwaja Muham-
mad Zaman, 1939, B 1.

2. SJR (KA), “Sur Sohni”, IX/3, p. 107.
3. 1bid , 1/34, p. 83.
4. Dr. U, M. Daudpota, “"'Wahdah al-wujud Jo Masailo’’, an article

in the Shah Abdul Latif Bhitai, a commemoration volume issued
by the Directorate of Information, Pakistan, 1953, p. 22.
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14 SUFIS OF SINDH "

Akbar (1542-1605) and his courtiers. Abul Fadl ancd Faydi the

two brothers from Sindh were the most influential writers at

Akbar’s court. But Shaikh Ahmad was not interested in the

intellectual movement represented by them and he believed

‘0 shari‘ah in every detail, According to him, every (so-called)

truth (hagigah) which was inconsistent with the shari'ah was
heresy (zandag‘ah). He 1ssued a number of pamphlets criti-
cising the Sufls, including 1bn al-Arabi, who, to him, was a
kafir. He could not set aside easily the force that was wahdah
al-wujud (Unity of Existence) and thercfore he ceclared it to
be a stage in the progress towards the final stage of wahdah
al-shuhud (Unity of Phenc menon). In other words, he placed
ihe doctrire of Transcendence at a higher pedestal and abhor-
red the belicvers in the doctrine of Immanence. He question-
ed the doctrine which considers everything as God or ema-
natine from God : How is everything God, and God every-
thing? A shadow of a man is never a man. S0, when the
wujudi Qadi Qadan says :

The sea strikes up in all directions
overflowing the high and low land :

P-rts meree into the whole.
it is all Oneness.’

Shah Abdul Karim joins issue with him and says

The sea does not desiroy the directions
or overflow the high and low land;
it's not that all ccases to be, except the One.
Each being lives on 1n Him 2

To explain Shah Abdul Karim’s above bait the shuhudis
will take an example of thke green grass, which if flooded by
the overflowing sea still stays inside it, though not visible
to our eye. They understard the term fana in the sense that

{. Mcinon Abdul Majid Sindhi, Karim-Jo-Kalam, the bait No. 6
by Qadi Qadan, p. 221.
2. Ibid, the bait No, 71, p. 217.
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I
a lover “'swallows" (he Divine Light and «til) renitins o fover.
He does not drop into or meree anoat. But (his bar e §0iims n?

the word funa or uncasy lhance of walidal v and
wahdaeh al-shuhud, as Shaikh Amad v othices of (i

to bring torth, dees not yvield an orpanic relatronsi gy
the two.

Shah Abdul Karim sSes

Mistake not the speech

o] iy

-l ‘-'f"'-"-'ﬁ‘t'ﬂ

of animals, insects and i a8 their own spoeh:
By Allah, this tumult and sound - of the Heloyed Flen g

Shah Abdul Karim's Risalo is ()¢ bl CXPression of o,
dah al-wujud in Sindhi. Shal Abkdyl Latil™s poetry

by s e
sersucus translation of this beljt I

the l:ingu,r;:c of the Sinaly
masses. Hix buirs, for example, Nog, 15, 160 17 (SR (KA,
“Sur Kalyan™/I), No. 23 ("Sur Ramkali*/1v) and Noo 11 an
both the “Dastans” 111 and I'V, "Silir Azy™) maV be read side
by side with Shah Abduyl Karim's baits Now 3. 73, 24, 2 K
and 83 respecetively. Shah Abduyl Latif's conten porarics Shal,
Inat (c. 1623-1712) and Sachal (1739-1827) spoke literally the
similar language in many of (heir bgirs and n etuph rically the
same 1n all. Shah lnat paved tl.e way for Shah Abdul Laiif,
and Shah Abdul Latif did so for Sachal. Shah Inut brought
powerful 1dicm and fresh imagery to the Sindhj poetrv and
Sachal infused ‘the intoxication of Mansur’ in t. The Sindhi
Muslim poets have cxpressed their mystical ideas not very
differently from the philosophica] thought of the Hinay ones
and therefore the Hindus have been their ardent admirers.
Dr. Annemarie Schimmel says, ‘‘In Sindh, the borders bet-
ween Hinduism and Islam were not hermeiically closed, and
the biographical works about the Syfis of Sindh contain also
several names of ‘Hindus who became attached to 2 Muslim
Shaikh—and the first thorough studies of Sindhi mysticism

have been made by Hindus. A classical ¢xample of this ¢close

1. Ibid., the bait No. 5, p. 207,
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16 SUFIS OF SINDH

connection is the “Sur Ramkali”’ in Shah Abdul Latif’s Risalo,
a poem in which this mystic praises the wandering yogis 1n
terms taken from the Qur’an and the Hadith. Sachal Sarmast
and his followers have not hesitated to sing the essential Unity
of Being that manifests itself in Abu Hanifa, now in Hanuman,
now in the Vedas, now in the Qur’an.””

Sufism in Sindh was at no time regarded as an extraneous
clement for it was more native in its character than the Islamic
orthodoxy. Once Shah Abdul Karim was asked the meauning
of the kalima. He replied, “One, who takes the seller, the buyer
and the ware (O be one and the same thing, will know its
meaning.”’? The titecral meaning (“‘the Divine Being is solely
Allah and therc being no God except Him™' gives way to the
pon-literal anc the non-dualistic significance which is easily
zcceptable to the peoplc born and brought up with the views
of “unity in diversity” and “Unity of Being”.

The doctrine of wahdah al-wujud never gives rise to
theocratic basis of any state Orf ettmic superiority of any race
or discrimination between two individuals on any ground.’
Shah Abdul Karim says, “The desert-sand appears as the
mirage-water from a distance. This world, too, is like that
mirage-water. What the people take to be an object is in reality
He Himself’’* Sankara said in his Brahma Sutra Bhasya, " Just
as pot-ether, basin-cther, etc, are not different from ether-
at-large, and just as the mirage water, etc., are not different
fiom the desert-sand, etc., because they are of the nature of
what appear and are subsequently sublated and because their
nature cannot be defined, even so the aggregate called the

1. Annemarie Schimmel, “Shah Inayat Shahid .of Jhok™, a paper in
the Liber Amicorum, Leiden, 1969, p. 168.

7 Memon Abdul Majid Sindhi, Karim-Jo-Kalom, the malfuzat section,
p. 100.

3. Cp. G.M. Sayid, Paigham-e-Latif, p. 49.

4. Memon Abdul Majid Sindli, Karim-Jo-Kalam, the malfuzat section,
p. 129.
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world, consisting of objects of enjoyment and enjoyers, has no
existence apart from Brahman.'?

Advaita and wahdah al-wujud, though two dillerent nanies,
refer, in their conception of God, (0 one and the some views
He is the one in all of us. And the mystery ot this permeat,
1s the Universe out of Himself. Shah Abdul Latit says

“From One, many to being came:
‘many’ but Onencss js:
Don’t get confounded, Reality
is ‘One’, this truth don't mjgs—
Commotions’ vast display—all this
[ vow, of Loved-one js 9

In the Mainstream of Indjan Thought

Tasawwuf or Sufism, as we huve Seen, has s cricin in the
cXperience and teachings of (he Prophet Muhammad hineelf
In the state of wruj, he was a different person. He w.is the Percon
at that time and what he uttered then was from God Hiomelf
The other state of nuzul brought him a sepse of SCPIATration
from God and was mainly responsible for his teachings ¢n-
shrined in the Hadith.® Besides, two more ifluerces of Neo-
Platonism and Indjanp thought have been the leading clements
of Tasawwuf. The first showed itself through the Greelt
philosophy, Gnosticism and Christian teachings, and the other
came from the monistic Vedanta. The two waters of Neopla-

tonism and Indian thought found in Tasawwuyf a soil,

already
the seed-bed of mystic devotion,

That both the philosophies deeply influenced the syp
thought shows that they both were not much different from

1. Sankara, Brahkma Sutra Bhasya, II, i, 14; transiated by T.M p
Mahadevan in his Skankaracharya, New Delhi, 1968, p. 95, o
2. SJR (KA), “Sur Kalyan™, I/15, P. 3. Translated by

Risalo of Shah Abdyl Latif (Selection s), Hyderabad, 1965, p. 32
3. Cf. Mira1 Qalich Beg, Ahwal Shak Bhitat-a Jo, p. 35,
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18 SUFIS OF SINDH

each other and were also capable of developing its seeds.

Plotinus (205-270), the founder of Neoplatonic school held the
same belief about the existence of God as the Upanisads had

held long before him. The same old doctrine holds it possible
for the human soul to find God, to see Him and to be one
with Him.

On the basis of spread of the Buddha’s teachings, recorced
as these are in the 11 century in East Iran, etc., and exis-
tence of many Buddha viharas in Balkh where the Sufis lived
in a large number, some scholars believe that the Indian
thought reached the Sufis through Budhhism.! But Buddhism,
only as a highly developed technique of mind concentration
and as an elaborate code of morals, seems to have significantly
influenced the early Tasawwuf. In its fundamental metaphysi-
cal nature, Buddhism differs very widely from the Upanisadic
and Sufistic thought. The Vedic and Sufistic thought consists
in accepting the atman or ruh as the permanent substantial
entity, while the Buddhistic teaching in denying it, as it (the
atman or ruh) is, according to the Buddha, the root-cause of
all attachment. Furthermore, the Vedantins and Sufis regard
the atman or ruh as an unchanging eternal soul, while the
Buddhists think that this view would induce inaction or akri-
yavade in life. T.R.V. Murti says, ““An unchanging eternal soul,
as impervious to change, would render spiritual life lose all
meaning; we would in that case be neither the better nor the
worse for our efforts.””? Now, let us examine this view.

Atman or ruh, if taken literally, is something to which we
become attached. But according to the Upanisads and Sufi
works, the atman or ruh is Brahman or Huggq, there is nothing

1, For the Buddhist influence on Tasawwuf, see Encyclopaedia of

Religion and Ethics, YVol. XII, and Nicholson’s works.
2. T.R.V, Murti, The Central Philosophy of Buddhism, p. 17.
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besides it and on attaining Realisation no attachment atRicts 11,
Here exists a tree whose roots have pone upwards,  This s
Brahman or Hugq, the never-dymg. The universe s an Hiumn.
Nothing is outside of Him.! Shah Abdul Lt also says

Sufi livas in all, as one ether pervades all bodijes ®

or
1 ook within, the I'riend abides 1n you.?

Flow can selfishness, desire or attachment remain in one
who believes in the unrcality of carthly hie ? The Vedantic
corception embodied 1n the three svilables o Prajapati spoken
to his three-told off-springs —gods, noen and asuras—"Da .
Da’, Darta, Davadhvam, Damyara (i.e , give, sympathise and
control) emphuasises the three cardinal virtues of eparity, con-
passion ard self-restramt leading the human coul to the Reali-
satton of the One. We may experience the jov of giving s
also the resultant freedom from want 1n Shah Abdul Latit s
Sur Sorath.

One day, a minstrel, Bijal by name, comes to the King
Diyach—a minstrel with his lyre®. He asks fov his head. Diyacn
gives it to him most willingly. Beneficence brings him release
from the human bondage :

Now the three were reconciled—the strings, the dagger and the
neck.

The King s11d, “*Nothing 1s lovelier
than your coming all the wav for my head.

I give it to you, 1 thank God for that.”

= et

1. Taittiriya Upanisad, 1-10.

2. SJR (KA}, “‘Sur Yaman Kalyan", V/2, p. 23.

3. Ibid., **Sur Sasui Abri”, 11{,9, p. 121.

4. Brhadaranyaka Upanisad . 5-2.

5. Cf. ““The true monk takes nothing with him but his lyre”; Varieii
of Religious Experience (W, James), pp, 266-67.

6. SJR(KA), *Sur Sorath”, IV/10, p. 324,
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20 SUFIS OF SINDH.

Jakhro of Shah Abdul Latif’s Sur Bilawal is a man of
compassion who gives water to the thirsty and feeds the hungry.
He is merciful like the heavenly rains. The Sufi poet sings the
glory of compassion in his Sur Sarang also. In this Sur, the
hoardersand profiteers are admonished for their greed; and
the clouds of mercy go to Istanbul, to Rum, and, in fact, all
over the world. They go everywhere and remind us of the one
other rumble of the Thunder—Da (Dayadhvam or symathise) :

“*“To western parts they took their way;

They flashed and flickered in Cathay.

Sarmarkand they lighted of their kindly memory full.
They fared to Rum and Kabul: and they reached Kandhar:
O’er Delhi roared a thunder rain,

And boomed above the Deccan plain

And cast their living light-bolts out and over the Girnar.
They went aside and changed a course to verge on Jaisalmir,
On Bhuj a heavy drenching showerad,

On Dhat a gentle rain they poured

And gladdened into happiness the folks of Bikanir.

To Umarkot they darted, thege to flocd the grassy meads.
On my Sind aye shed water, Lord,

And plenty, Mercy’s Self, accord.

Make this whole world to burgeon with Thy grace of rainy deegs.”

In the Geeta, Krisna teaches Arjuna how to control the
senses :

“That gives itself to hollow shows of sense

Seeth its helm of wisdom rent away,

And like a ship in waves of whirlwind, drives

To wreck and death. Only with him, great Pridce,

Whose aecnses are not swayed by things of sense—-
Only with him who holds his mastery,
S8hows wisdom perfect.’’3

.

1. Ibid,, ‘“*Sur Sarang”, IV/12, p. 351. Translated by Dr. HT
Sorley,

2. Arnold Edward, The Song Celestial, 11/67-68.

Martat.com




INTRODUCTION 21

The ship or boat of life is steered clear of the strong whirlwind
of senses with the help of control over oneself. The same
symbol of boat is there in Shah Abdul Tatif's Sur Sriraga
It's an awful state, O boatman, shun vour sleep.
The shore is gripped in a wrilpool as curd in a churning pot.
Cor.trol yourself and sleep not.?

A soul cannot hope of being one with the Prime Soul un-
less 1t has divested 1tself of the temptation of material things.
Lila of Shah Abdul Latit’s Sur Lila-Claresar loses control
over her senses and i1s tempted by diamonds. She swerves
from the path of self-restraint and degrades hersclf. Like
an accursed widow, the Queen is now estranged from the
King. She remembers with nostalgia the glorious days with
her husband:

I was in an exalted state in Chanesar's kinvdom,
And the beat on drums would announce me wherever [ went.
He has cast me off and 1 am the lowest in the land now.?

As regards the reading of inaction in the Vedanta philo-
sophy, suffice it to say that all the three canons of Vedanta, viz.,
the principal Upanisads, the Bhagavad-geeta and the Brabma
Sutra insist on the necessity of action—the action, which is
disinterested and desireless (Niskama Karma). They synthesise
both the Pravritti and Nivritti—the active way of life and the
life of renunciation. They teach renunciation fn action and
not that of action. By “renunciation in action” it is meant
that we should do our actions and pever be attached with their
fruit. [n the Bhagvad-geeta (iii/1-2), Krishna removes Arjuna’s
doubt about the necessity or otherwise of doing action and
emphasises the importance of action without any desire for
reward. Shah Abdul Latif’s following lines echo the same idea
of renouncing our actions to the will of God :

1. SJR (KA), *“Sur Sriraga”, I11/20, p. 58.
2. Ibid , **Sur Lilg Chanesar”, I1/8, p. 238,
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22 SUFIS OF SINDH

Surrender all actions to God, the Almighty,
Exercise dependence upon Him

having removed your doubt and anxiety.
He Himself will fulfil your desire by His grace.?

Here, the most comprehensive vision of spirituality Is
achieved by the oriental view of angurahae or karam juxtaposed
with the Christian view of grace, and also by the doctrine of
desireless action related to that of tawakkul of the Sufi tarigah.
Al-Ghazali envisages action in tawakkul, when he says, “Know
that rawakkul is a sort of faith (iman), and faith is made up
of knowledge (ilm), state (hal) and action or practice (amal);
so too is tawakkul’’.2 Sasui, in Shah Abdu!l Latif’s Sur
Husaini, is determined to find her lover Punhu of Kech
regardless of the ‘stone-hearted’ mountains obstructing her
way. She says to herself, “As long as you live, you fare for-
ward. There is no time to waste in inaction.””® She knows it
well that Punhu’s camelcade is miles ahead of her and she will
not find its track after sunset. The sun is about to set. But

she does not give up her action>
When people told her, ‘‘Far, far away is Kech”,
She moved at a faster pace, mindful only of her Lord.*

In the Sur Kapaiti, too, the Sufi poet advises us to spin
on, toil on, as long as we can, and lock for mno reward in re-
turn. The reward will come to us by His grace, and our yarn,
though there be many lumps in it, will be accepted by Him for
we always keep working.

Buddhism sees in the teachings of Vedanta the ‘form’
and not the ‘spirit’ of vairagya, when it talks of inaction or
akrivavada induced by the unchanging nature of arman or

1. Ibid., <Sur Sriraga’’, I1V,2, p. 60. Cp. the Geeta, XVII1/66.
2. Ihya u | Ulum, Cairo, Ed. 1346 A, H., Vol, 1V, pp. 211-15.
3, Cf. SJR (KA), **Sur Husaini”, II{/17, p. 20+,

4. Ibid., Xl1{7, pp. 225-26. e %

32519
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ruh.  Its denial of arman or ruh Tuns contrary to the ideas of
Vedanta and/or Sufism. It seems that much exaggerated
emphasis is laid on the Buddhist 1nfluence on Sulism. On the
other hand, both Vedanta and Sufism identify seltt with Gaod,
and the state of bliss into which the Vedantins and Sulis wspire
to enter after the physical death is called moksa and fara il lult
wa baga bi | lah respectively— a state of merper m God ol dJ
release of individual sou!l from the bondage ot sensual cvie
tence. a state in which self is not annihilated any more than
wave of the sea 1s lost in the sea.

The first basic propositions of Vedanta were cxpounded
by Badarayana's Vedanta Sutra (3rd and 4th century AD.
Various commenitaries on this work and on the Upanisads
further developed Vedanta. Its major trend —the doctrine o
advaita (absolute non-dualism)—was set ofl’ by Sankara in the
8th century. According to him, Brahman is omniscient,
omnipotent and the cause of the organisation, sustentation
and resolution of the world.? The world contains no other
reality except Brahman or the Absolute Spirit; everything
except the Absolute is an illusion (maya); the so-called indivi-
dual soul is the Absolute itself, and no other. Consciousness
or Soul (Brahman) admits of no limitation and denomination
and is the Boundless Reality. It admits of limitation only with
reference to something which 1s not consciousness. When
related to a body or a mind, it is called an individual. The
unrelated and unalloyved Consciousness is one of which indivi-
duals are only appearances. Every individuality is this One
Consciousness, fundamentally. There is no duality. Duality 1s

fiction, non-duality or not-two-ness is reality. Shah Abdul
Latif also says :
Damn the two, go to the One.

He tolerates not even a single difference,
And you, O squint-eyed! talk of the three.?

1. Cp. the opening lines of the Risalo.
2. SJR (KA), “‘Sur Kohiyari>>, VI/8, p. 198.
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The Vedantic teaching has for support the removal of
difference posited by nescience (avidya). It expounds Brahman
as the Inner Self, as the non-object, and thus removes the
difference consisting in (i) the object of knowledge, (ii) the
knowing subject, and (iii) the knowledge process, which is a
projecticn of nescience.!

The external realities or ojects also have existence. But that
1$ an unreal one. The world is only an unreal appearance
in Brahman, even as snake is in the rope? There are dvirupa,
two forms of Brahman: Brahman As-It-Is-In-Itself, and
Brahman as in relation to the world. The former is Brahman
unconditioned by maya, the latter is Brahman conditioned
by it and, therefore, an assumed duality or unreality. Here
Sankara reasons out that there are levels of knowledge and
experience. Objects appearing in a dream are known to be
unreal when the dream is over. Likewise, the ‘variety of
objects’ of the waking life becomes unreal when nescience or
lack of knowledge in the waking life is overcome by the Real *
Awakening or Realisation.! The?» following two baits will '

*illustrate Sankara’s view. Shah Abdul Karim says :

O friend! all dreams are unsubstantial, :
no one should trust a dream:;

Asleep, we were together; when I woke up,
he was no longer there.4

When Sasui was dreaming, Punhu was with her. When she
got up, she found that he had been driven miles away from
her. But that is not the Real Awakening. She gains It at last,

1. Sankara, Brahma Sutra Bhasya, 1, i, 4, tr. by. T. M. P. Mahadevan
in his Shankaracharya, New Delhi, 1968, p. 77.
2. Cp. The Avidya section in Sami-a-Ja Chunda, Sloka, ed. B.H.
Nagrani, New Delhi, 1963, pp. 10, 15.
. Sankara, Mandukya-Karika Bhasya, 11, 4,
4. Memon Abdul Majid Sindhi, Karim-Jo-Kalam, the bait No. 66,
P. 216; Cp. SJR (KA), “Sur Desi", VI/15,p, 181, =~ -

fad
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and says in Shah Abdul Latif’s Sur Sasui Abni ¢

As I turned inwards and conversed with my soul,
There wias no mountain to surpass amd no Punhu to care lor:
I mvself became Punhu, . .
only while Sasui, did T experience griet !
X N T

I was misled by waham or mava; or ¢hhe, 1 was Punhu & wbl

Sasui now is in a state where Kech (Punhu’s native place)
and Bhambhor (her own place) are reconciled in the One
Original Aboce and where she feels complete non-attachnient
with her worldly relatives.® Realisatian is possible only by
becoming one with the object of realisation, by becoming
what one would like to become. In that case knowledge will
not be of the form, “l know this”, but ‘I am this”". Realis-
ation is an intimate knowledge in the form, ‘I am Brahman”
or I am Hugq™, and then there is no transmigration as before.
The doctrine of transmigration of soul or reincarnation which
has been alien to Islam was soon adopted by Indian Sufism
and was afterwards added to by the theory of karma.! If
one living here does not know the self, then there is for him
or her endless misery in the form of birth, old age, death,
etc. One who ‘dies’ before death, who while living gives no

consideration to body, lives eternally in him. Shah Abdul
Latif also says :

“Who die before death, never will destroyed by dying be,—
Who live ere second life they see will live eternally.'?

A person, who has attained the Realisation, never ceases to be
what he Really Is. In other words, he never ceases to be the

SJR (KA), “Sur Sasui Abri”, NiZ, p. 125,

Ibid., V|8, p. 126.

Cf. Ibid., “‘Sur Desi”, V/18, p. 176.

. Cf. Qanun-i-Ishaq, Vol. 1, Kafis Nos, 2 and 37.

3. SJR (KA), “Sur Madhuri”, 1V/7, P. 154, translated by Elsa Kazi,
Risalo of Shah Abdul Latif, Hyderabad Sindh, 1965, p. 132.

LS
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One, though he is in his individual form. An ordinary earthly
existence is but a sleep and a forgetting.! When a person is
really aware of it, he has a negative gain in the sense
that he has removed the wrong notion about himself. In
Shah Abdul Latif’s Sur Mumal Rano, Mumal, Rano’s wife,
under a spell of ignorance, sleeps during her husband’s absence
with her sister, clad in man’s (Rano’s) attires, and thus satisfies
her desire of being with him. Rano comes to her palace and
goes back. Mumal comes to know of thijs and weeps drops of
blood for him. Now her eyes know no sleep and her being

knows no forgetting, And her mind does not get distracted by
the worldly objects. Her mind becomes still like the flame of

a lamp by which she waits for the True Self in whom she
yearns to be merged?:

The whole night my lamp did burn; the dawn burst in rays now.
O Rana, come back to me; I shal! die without you.

I’ve despatched all the crows of Kak as messeagers to you.®

Mumal receives a message that R™o wil] come to her at the
dawn (the Awakening!). Then there are for her no distinctions
of forms, classes or castes, etc.

A message new and great from Rano was received last night;
We reccived a divine gift from the Giver Himself—
Ask not for caste; whoever comes, he is welcome.*

. Ct. Wordsworth, Immortality Ode, ““Our birth is but a sleep and a
forgetting-—’
2. Gf Sankara, Mandukya-Karika Bhasya, i1, 46, trauslated by T.M,P.
Mahedevan in hig Shankaracharya. p. 113, “When the mind brought
under control does not get resolved in sleep nor again get dissipated
among objects, when it becomes still like the flame of a lamp
kept in a windless place, when it does not appear in the form of

any imagined object, when the mind is of such nature, then it
merges in the form of Brahman.”

3. SJR (KA), “Sur Mumal Rano*, IV/I, p. 252.
4, Ibid., 1X/5, p. 266.

Cf. Sankara, Atmabodh, 40: ‘““Having given up -all, viz.,: form,.
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Liberation, which is another name for Realisation, comes
to Mumal now. She 1s free from the bondage of body and
mind. It is a stage that does not admit of any distinction. She
sees evervthing in hersell, and herseltin everytlung., She s the
entite world, and the entire world 15 she

Whither need [ drive the camel? All around s T vloey,

Kak is within me and also the eardens hete.
There is nothing but preace, nothing but Rano everywhore !

Mumal achieves the unien, or the immensity ol hife, whicl,
is without beginning ¢r end. Shah Abdul Laut’s Maru Lre.
richt from her eariv oge in this immense reality, which the
Chicftain Umar’s oflcrs ol fine clothes and delicrcus victuals
cannot shatter. She sovs:

Before God created universe, savinz: “Be',

And we were not ve: separated from Him,

my relationship began there and then:
O my Beloved, I sti!l hold this cognition in me?

Marui i1s aware of Twuriva, Truth, in her Iite, Even as
the thirst for silver does not remain when nacre 1s known,
she never feels any desire for the non-scif (clothes, foed and
other material things) when the Self is cognised by her. At last
Lila kills her desire for the diamond-necklace; Mumal, too,
gives up the attachment with her ‘person’, cognises Ruir o in
herself and thus rcalises Turiya, Truth, or Shantih, the Peace

That Passeth Understanding. The Truth Beyond cannot be
described:

Whoever saw Truth, he spoke nothing:
he realised Peace.®

—

caste, etc., the one who bas realised the Supreme Truth remains
as of the nature of the plenary consciousness—bliss.” (Translated
by T.M.P, Mahadevan, Shankaracharya, p. 112).

1. SJR (KA), IX/7, p. 266,

2. Ibid., **Sur Marui”, 1/3, p. 269.

3, Ibid., *‘Sur Yaman Kalyan’’, V/14, p. 24,
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It i1s not for nothing that the last bait of the Sur Mumal
Rano (quoted last but two above) closes with the words :

There is nothing but peace, nothing but Rano everywhere. . .

like the formal ending of the Upanisad: Shantih Shantih
Shantih. Nature of the Absolute is undefinable and, therefore,
the Upanisads refer to it as ‘not this, not this, (neti neti). To
define a thing i1s to limit it. The unlimited cannot be limited
in terms of categories, Sankara does not even categorise the
Absolute in numbers: He does not say; it is the One: he
calls his philosophy advaita, the philosophy of the not-two,
non-dualism.

This, however, does not mean that the Absolute is a
nothingness, or a contentless void. Instead, It is, as stated
earlier, the Peace That Passeth Understanding. This is what
is meant by Nahi or ‘Adam or Sunj (Nothingness) in Shah
Abdul Latif’s Sur Ramkali. It i1s the experience of Peace,
inexpressible and indescribable : p

The yogis became the Whole, their only concern;

Whose seat is in Nothingness, I cannot live without them.?

X X X
Where there is no heaven and no trace of earth,

Where the moon and the sun neither rise, nor descend,

That far the yogis have set their tryst with the Supreme Knowledge,
and they see the Lord in Nothingness.?

The stage described in the bair given above is the same

as that in the Kathopanisad: ‘“Where neither sun nor moon,

nor stars shine, nor does lightning strike””. Shah Abdul Latif
craves and longs for the yogis, the human beings in whom

inhere the divine qualities, and with whom he travelled far
and wide in our country.

1. Ibid., “‘Sur Ramkali”, 1/41, p. 399,
2. Ibid., IX/[55, p. 427. -
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He says:

The yogis pack their bags with hunger
and prepare themscehves for aunamda,
They desire nut for the food,
and lustily pour the ‘thirst” in their cups and sipot,

They flog their minds
until th?' be like beaten flax.
Thus, they wade through the wasteland

and at fast get close to regenciation and fertibins

In another bair of the same Sur, the Sufi peet says :
Take advantage of their presence,
be with there and enrich your experivnee.
Soon they'll o a yourney to the thoupht-of distant land,
leave this world of picasures and reach the holy Ganea ®

Lo s a1 wasteland on which we hive, and Shah Abdul Latd
alludes to the Gauvga 1 the above-quoted hair. According to a
Puranic myth, the sacred Ganga waters cmanate from the
matted locks of the Lord Siva's head and feralise the barren
land. The Ganga stands for the soul’s regeneration throuel
divine ecstasy. )

The Sur Ramkali makes it clear that a part of Shah Abdul
Latif’s heritage is derived from the tradition of the Nt
Yogis. But, of course, the poet did not favour mere physical
Practice of the yogic exercises (sadhana) without real spiritual
attunement (bhakti), As such, there is no reference in his
poetry to the entire method of penance as practised by the
Nath-panthis. His is the bhavatmak rakasyavada (mysticism
with emotion o devotion at the basis) and not the sadhanatmalk
one (mysticism tased on the yogic exercises). His yogis are the
spiritual people, far away from the physical pleasures. They

1. 1bid,, IX/1, p. 422,
2, Ibid,, VIII/4, p. 419.
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30 SUFIS OF SINDH

hear the subtle sound pervading the Universe, the unstruck
<ound or the Anahata Nada :

They wear loin-cloth, and need no ablutions,
‘{hey hear the subtle call that sounded before the advent of [slam
They sever all ties and meet their guide, Gorakhnath,* |

The Anahata Nada, or Sabda, 1v its ultimate sense is the same
highest cymbol Om of the Upanisads. The Mula Mantra of the
Jap-Ji by Guru Nanak, who 1s popularly described as a Guru
of the Hindus and a Pir of the Muslims, opens with this
highest mystic syllable, “Ek Omkar Sat-Nem, Karta,
Purkbacie... > Shah Abdul Latif also sads

Corstantly contemplate on this Word, the cure of your misery,
Keep mieem 1IN Y OUr mind and put alif before it.?

The reference here 1s to both the sacred sound Om (Om
when written in the Arabic script begins with the letter alif
and ends with meem) and Muhammagd-after-Allah (meem for
Muhammad and alif for Allah). Shah Abdul Latif had
reained in the company of wandering Jogis, believing in the
unity of baing. Sankara’s aedvaita and the Sufis’ wadah al-wujud
are strikingly staular imn their metaphysical quest.

That the poet 1S deeply influenced by the Indian mystic
method is evident also from the fact that he, unlike the Islamic
mystics, describes himself (or for that matter the seeker) in the
ole of a female lover and depicts God as the Man (Purus).
K abir says, “Rama is my Husbard, 1 am His little bride.””®
Mallik Muhammad Jayasi describes himself in the role of a
male lover and depicts the Beloved God as a woman. Like
Kabir and unlike Jayasi, Shah Abdul Latif becomes Sasui,

1. SJR(KA), “Sur Ramkali’, VII/15, p. 417.
2. Ibid., “Sur Yaman Kalyan”, V{28, p. 25.

Cp. Kiishna Kripalani, Faith and Frivolity, New Delhi, 1962, p. 64.
3. ‘Rama mere piya, maen Rama Ki bahuria.’
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{INTRODUCTION 3]
Mumal, Nuri, Sehni. Lila, siarui and  Sorath, feels  the
pangs of separation, secks the union with God and iy Linally
united with Him. This explains why the Suf; Pect has not
thought of describing the beauty of lus heromnes, Tt g, Punhu,
Rano, Tamachi, Mchar, Chanesar, Kletsen i 1% Lol s s
are the very images of beauty 1n his pasiry. Soliig W Fer
friends :

Il you were to see Mehar's face but once,

You would no longer sleep comtortably beside your husbands

And would not wait to pick up carthen jars as an aid to & i,
But plunge in the river long before me

Again like Kabir, he refers to Rama® 1 Impersonal G..d
(Nirguna). The allusion to Ramua in Shel Abdul Latif”s poetry
1s nct Jike the description of Rama in Tulasidisg’s Ruma-
Charitra Manasa in which God is contemplated und envisioned
as personal God (Saguna).

Religion of the Suf] poet even as of his other contemporary
poets all over India was essentially of a man in direct relation-
ship with God and not of a particular religious group looking
towards the scriptural instructions and injunctions, As i<
abundantly evident from his poetry, he did not hold the
traditional view of forming a [art of a

ny particular religious
community.

1. SJR (KA), “Sur Sohni”, 1/5, p. 79.

2, Ef. SJR (KA), “Sur Ramkali*’, 11/7 p. 401; VI/2, 3, 9, 11, pp.
13-14,
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Qazi Qadan

Once more, however, these scholarly debates may be left
aside. Instead, let us look at the ordinary world, which some
philosophers have called the Lebenswelt, or “life-world”,
within which we carry on our “normal” activities in colla-
boration with other men. This is the arena of most of
our projects in life, whose reality 1s strongest and thus the
most ‘“natural’’ in our consciousness. This in the words of
the social philoscpher Alfred Schutz, is “the world of daily
life which the wide-awake, grown-up man who acts in
it and upon it amidst his fellowmen experiences within the
natural attitude as a reality.” IPis to this domain of taken-
for-granted, “pnatural” experience that religion posiis a
“supernatural’’ reali‘y.
Peter L. Berger,
A Rumour of Angels, 1969

This prefatory quote provides a sure solid ground to take
off to the mystical domain of Sindhi poetry by Qazi Qadan
(1463-1551) At the time when the Indian sub-continental
Sufism is looked at from a purely Islamic point of view in
some scholarly debates, the debates not unlike others under-
taken in the past to Islamicise it, the extract helps us to view the
Sindhi Sufi poetry (for that matter, any religious—mystic or
secular—poetry) in its ‘‘reality’’ grounded in the common, day-
to-day experience of the people themselves. A people or a
society is held together by its individuals in their collective
consciousness, or collective conscience, as manifest in a parti-
cular set of moral and social ideas. The individuals who
represent their society in its inborn, natural attitudes on life, or

Martat.com
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10.

il.

b3

14.

15,

16.

Light the lamp which may never be extinguished.
As a scribe writes lum together with A/if,
So is my heart united with my Beloved.
Ever since 1 heard clearly the call from within,
| have aligned my heart with Him.
From the very beginning,
my beloved 1s intimate with me;

35

My heart gladly traverses the ditlicult paths for .

He 1s not to your South or North,

not this or that side (of the river);
You wander about, all confused :

see Him in yourself.
With the seas inside,

you ask the whereabouts of the ocean.
The pearls are within you;

why don’t you dive and pick them ?
Those who look into themselves

and enter into the calm ocean of soul,
Will see with their own eyes

the priceless pearls, deep down.
I look for the Master

who shuts himself in and is a veritable swan:
He picks pearls

from many a place in the water.
No one has ever returned

after having seen those close to Him;
S0, who will recount the tales

regarding God ?
The swans of that lake are just here;
They narrate the tales of God

to those who ask for them.?

s — ]

]. The bait No. 16 is, obviously, in reply to the bait No., 15. Some-

times the Sufi poets would think aloud and enter i

with themselves in their baits.
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17. Though in the same pond,

rno mutual relationship exists between them:
Frogs at the bottom

have no intimation of the blcoming lotus above.
18. If tke fiogs in the pond
knew something about the lotus,
They won’t merely vegitate
i1y the datk cavern of the eartn.
19. Some quite ncar ones may be far away,
cihers at a distance guite near and dedr to us;
I o! these stupic frogs know not
the :otus in the soure pond.
7). Mindful of Bim in ycur eyes, you sec Him, O vouth ¢
[uside vou are the holy Mecca and Mulian.!
21. The eyes re-turn from the sky above,
the eyes like the clouds;
They will purify the narrow lane®
and find the Beloved 1n there.
22. This falcon has become a royal falcon,
he doesn’t kill bird any more,
His eyes set on the Divine Throne,
he swings on the high minaret.?
73  Envisicn those who have annihilated themselves,
and traverse the skies all the time.

—

The images of ‘the lake’ (the other world of the divine mystiery
and ‘the swans' (the souls inhabiting that lake) recur in the later
Sindhki poctry, too.

1. Cf. Hujwiri, ‘Ali ibn *Uthman Data Ganj Bakhsh of Lahore, who
said : ““Anyone who is present with God in his house is 10 the same
positicn ¢s if he were present with Ged in Mecca.”

2. The narrow lane stands for the middle nerve, susmna nari, represent-
ing the principle of. absolute unity. It means that the love laneis
very narrow : the two, or the ‘two-ness’ cannot negotiate t hrough
it.

3 This bait signifies the nafs mutm‘in, the soul at peace.
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(adel), he now Jooked for Ged's prace (foh o Accordimy to
the Bavawsa=Aeifin, & il wof 1 Boea hod imared om

O i new spintual lore, s A% s u el st Wisd Soe i
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PO o Lomgr womdd 08 B0 b s aitmsolic B Yew Ehe rwle s aal
Lo [, W ol e Orisgl®) s qbomi ¥ ooy adsi | atin s and
P35 PRER R gl mongl v@ B w Bief sl ol v B o sthe @l
e gl Lo Yo oHaen MG L < By YO & e M BGE T grand-
bother Qo2 Qadan dpd: s, e Jad By PEIVHeRe o aiving
0 29 ol Tadher's RITUSST I Physicaliv ton Tyrime B SOV
Ll» G8e. e was, g wE Bl iy, Much Koo oo Ffor s ynoretic
thougt o at h. Eaol Tyl ICHER prince Dare S, 0o thend.,

Phulosapiier ang guide, and wus invited i tie Fifth Sk LTy

to Lav the fourdation stope of the Golden Temple ot Amir tsar.

(Jazi Qadan p.ves th. WY 0F the Sindlhd Sufi povte o § the
later tinies. As g cvident fren: the Pollow nye chaplers we
find mony an echio of Qazi Qadan’s verses in those of Shigh
Abdul Karim and Shal Abdul Latif. He greatlv inflienced
the two poets and, through them, others in the Sindh; poetic
tradition. The later Poels made more explicit use of Sindhi
folk-tales like Sasuj Punku, motifs like spinning and {ving
and images like boat and swan. In fuct. Qazi Qudan provides
a4 great link in the histery of Indian sub-contice: 1ol Sufism,
which is essentially monistic, from the days of Abu Al S ndhij
Sufl, the instructor of Bayzid Bistami (d. 874) 0 this . I
1S the peculiar chemistry of the soil that mates the Indian sub-
continential Sufi poetry distinct from the purely Islamic Sufi
poetry, if any, elsewhere., The present writer is of the view that
Sufism as Islamic mysticism is a contradiction in terms, for the
Sufis have never had a comfortable place in Islam. and that
Indian Sufism in the broad framework of Bhakt Movement
S one of the finest exXpressions of Indian composite culture,
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- &

Now let us look in the light of the sociology of knowledge |

at the reality, and also at the ‘‘super-natural” reality viewed | \
from that reality. in its Sindhi particulars as expressed in the '
poetry of Qazi Qadan. *)

I
The Baitsin T ranslation

1. Endless are the Ayats' and other utterances
vocalised by i’s and a’s;
In absolute faith in Him,
He takes care of all His creatures.
2. As you go on your studies—
even if you read hundreds of books,
All that these say 1S,
you won't meet the Beloved that way.
3. [ haven’t read any of the books—
the Prophet's Tradition,
Hanifi Law or Arabic Grammar in the rhymed form,
It’s a different place
where I have met the Beloved.
4. People went on reading the Qur’an, millions of times,
But they couldn’t know the self within.
5 1f they don’t seek His vision even for a moment,
How can they really claim His love and kindness ?
6 Whether 1 sleep, sit, stand, speak, sing
or stroll along the walks,
My mind 18 stretched out to You:
1 have You 1n me.

7. Forget all other letters,
remember only Alif2, the first on€;

1. The bait alludes to the avar of the Qur’an. The paradox of faith

and infidelity in Sufism is quite apparent here, t00.
2 Alif, the first letter of the Perso-Arabic alphabet, stands for
Allah. It also symbolises the still, dispassionate flame of the lamp,

to which the Sufi po¢t refers in this bait.
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those by Shah Abdul Karim.

The later work f'ufffdf G IR o3 PVl 20 T AR 1 N s ,
light on Qazi Qadan, his  prodecessors amd suoeson o el
altords us an important nstght teto s b trasy
places his great-great prandlather Tzl Aba KR 8 Lo
the 2rand old men of Uch, a gre seat of Sult ican
the medieval Sindh.  He along wath Tas fanuly ey
Bakhar. where he died. Thereatter, Quet Qudun's forei oo
came to be known as Bakhari. or of Bakhar, Simce they el
also a1 Thatta and Sewhan, they sometimes are colled T
and Sivastani.  Qazi Qadan’s dwughter Biby Fauma. o Ro ity
of her time. knew the who'e of Qurian by hoarte Fioi ~on
(Qazi Qadan’s grandson) Mian Mool Luhore wao yoa
Shikoh's preceptor.!

All the present-day descriptic nis ot Quzr Qadan o d s
great poetry rest on such source books us mentioned ab e
and also en the internal evidence obtained from his v ool
The individual scholarly readings of the two evidences- oo
nal and internal—partlyv expiain some varionce i these doocrip-
tions. For instance, the historice! fuct that Quzr Qadan, wi vm
Jam Nando, the Samma ruler of Sindh, had appointed a~ Qazi
and also the keeper of the Bakhar fort, failed to defend the fort
against the invading army of Shah Beg (the Arghun Amir of
Qandhar who had bcen defeated by Babur in his homel :nd 1n
1517) and quietly (or, peacefully) gave away the keys of the fort
to Shah Beg in order to save the people from the possible blooa-
shed? has been interpreted as an act of treason against oe’s
own country?.One may leok at this historical event from anotler

1. Tuhfat ol Kiram, Sindhi translation from the Persian origi "al, pp.

320 and 353.
2. Tabgut-i Akbari, vol. 3, p. 517,
3. Dr. Mumtaz Pathan, “Sindhi Shari-a Ja Banikar-1 (Qazi Qadan.”,

an article in the M 1977 Joint No. 1-2, p. 182.
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point of view : Qazi Qadan loved his people and did not send
them to the altar of slaughter by the alien sword, he stood fr
non-siolence in the best tradiiion of the }ord (h-ve 1t may be
recalled, the Arabs also had the initisl victory o 27 Y T T
owing to this attitud~ on the pari nf some Buddhist Govaerpors
of the Sindhian forts)t.  For that purpese, ons man bove o
closer look at the great role played by Oazi Qndon dunirg the
days Thatta was in the »1ege Jaid by Shah Bsgz in 1520, on A4 Tam
Firuz, suec:ssor to Jamw Nando., fled from Tiaita, hoindessle

ta Tarkha: Nama (written in 1454-35) diseripes i comnn v
S henita Wwas gUNEn dp ;’;].l.l' 1or @il the 290 of th: nonth
1

(Dezcmber, 15.0), in the cour. . of which the inhabi*ants weye
treated with marcidess seyarity and many of theni wers guTing
into capiivity 1h Lolv text, “‘surzly when kicgs eqter o
villige they destroy ©°,7 was fullv exemplified in thisanstance
At last, at the strenuous exerticns of Qazi Qadaa, @ most Cishhr

guished scholar (who had &y t(hat tipe left Bakbar drnd ¢oma
to live i Thatta), these oulrages were put i cnd 1, preclama-
tion was made to the efiect that ihe seople of the ity were 10
remain undisturbed”? (the observation in the heacket mine).

Thus wWe see, Qazit Qadan was an influential man of his
times. Though a Qazi, a dispeaser of the {slamic law, 1 the
bf—:ginning, Le rose to be a great Sufi. The fi‘l“l-ij‘{‘f?lﬂgihg '}‘-J“T!I:Eif
cal scene 1D Sindh—the transfer of power from the native
gamma rulers Jam Nando and Jam Firuz to ihe alien Arghun
Amirs Shah Beg and Mirza Shah Husain durisg his Life-time—
changed his outlook on life a great deal. The cruel wavs of
the world made him look “‘beyond the world” and :urned
Lim, an Islamic scholar, into a Sufi poet. A man of jurtice

_____—-—-'—‘—-
1. In this conpection, Maulana Ghulam Qasimi’s editorial in the

Mehran—1979/ No. 2 on the life-experience of a particular land. in
the present case, of Sindh, is eminently perceptivz,
2. HM, Elliot & J. Dowson, The History of India as told by its own

historians, pp. 309.10.
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QAZ1 QADAN RR

sometimes in therr original thourht constrocts—-oranal vt
well-intergated into the hite-experience ot the people aronnd
are gredal, all others go to ke such creatness. EF U8 e
one such great man of his tomes, 10 Sind b

I
The first-ever histonical refercnce o him wa~ o, 0 o a1y
Miuhammad Ma‘sumie @ chiomic'vr, 1o Ws & oLdd M2
written 1n Persran in 1600 when e (AT~ o000 w oo o B

yvears old. Besides being o vou ger concemip o o ko e
belonged to the same pluece Bakhur p Siwdd, 1y wehie™ Oy
Qadan belonged. In his Tarikl, he do o peel all o0 Oge
Qadan as a poet: he descrbes him az o Qv u ¢ Bedie

political personage. At one place he ~uv., "Cuazi Qedan ihn
Qazi Sa'id ibn Zaimud-Din Bakhari wos feimou. or hi ey,
continence and knrowledge of rafsir, Hadith and rovowwnf
{Sufism). He became a disciple of Savvid Muehammad
Jaunpuri {(d. 1505). He was appointed Quazi of Bikb i anl
the adjoining places by Mirza Shah Husain and exhibired an
astute sense of justice tempered with compassion in deciding
the disputes relating to shari'ali. His unshakable faith in
Sayvid Muhammad Jaunpuri brought on his head the criticism

of the Ulama of the day... He continued to hold the post of
Qazi to a ripe old age when he resigned. The year 958/1551

saw his death.”?

After five or ten years (because the dates arc not precisely
established), we come across another refererce 1o Qazi Qadun
in Maulvi Muhammad Ghausi’s Gulzar-i Abrar, a book (also 1n

Persian) containing biographical notices of the celebrated
Muslim saints and Sufis. The book was composed betwcen 1605

1. H M. Elliot and J. Dowson, The History of Indi as rold by its owin
historigns. Lon“on (1867), renriatel AllahasPar;2ar y Vol 1

P213
5. Tarikh-i Ma‘sumi Sindhitranslation, p. 243.

Martat.com



34 SUFIS OF SINDH 1'

- nP 1610. Its Urdu translaticn appeared by tke title of Azkar-i
Abrar, the accounts of the pious, from Ujjain Malwa in

1911. This work Guizar-i Abrar, and not the later work Bayan -
al- Arifin written in 1630, wes the first work which referred to -.
Qazi Qadan as a poet. The Qazi Qadan Jo Kalam, ed. Hiro |
Thakur. hereafter abbreviated as QQJK, in its pp. 55-6 wrongly gf
observes, it was the Bayan al-Arifin; obviously, the QQJK 1s 1
not conversant with the Gulzar-iAbrar, or its Urdu translation
Aokar-i Abrar. The Gulzar-i Abrar says about Qazi Qadan,
‘s A fter accomplishing his formal education, he lost interest in
it. He sought to solve the problematic of material world through
change 10 moral outlook. He succeeded in this by overcoming
his nafs (desire) and gained insight in the reality of things.
Here are some of his sayings constituting the essence of his
teachings which he put into verse in his native tongue Sindhi :
(1) The study of the Prophetic Tradition, Hanifi Law and
Arabic Grammar never brought to my mind the aroma of
gnosis ; what 1 sought 1 found Beyond this world. (I1I) All
l.nguages negate You (O God!) by the word “la’’, but Ycu are
out to prove Yourself. 111) What does ‘12’ negate, when
nothing exists except Truth ? (1V) If we consider deeply, then
the One we seck 18 we ourselves. He has written more things
of this kind tban can be described here. But the beauty of
every piece comes out in the style peculiar to the language 1n
which it is written. A translation cannoot retain the beauty of
the original. Shaikh lbrahim Sindhi whose tomb 1s to the north

of Burhanpur was one of his devoted associates.””

Mian Muhammad Raza alias Mir Daryai Thattawi's
Bayan al-Arifin (written in 1630) makes a mention of the fact
that Qazi Qadan lived for a brief time at Dar Bela (now
Dabhro) in Bakhar and there he came into contact with a faqir
who drew him to the path of hagigah (the Supreme Reality)
The work also contains Qazi Qadan’s seven baits alongwith.

¥ AzI;:r-flAbrar, the Urdu translation of the Gulzar-i Abrar, p. 21.
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12

3.

14.

13-

76.

17,

78.

The day declines, the evening descends:
soun the night will Tollow;
Standing upright, the boatiman gives d el
the boat is close to the niver-bank.
in all readmess to gol!
Don’t make a litany ot your "1
and thereby insult the Beloved;
Even though you have ground your ego very thin,
hang on the handle ol the pgrinding-sto:c.
The deserted hut wants an answer:
where has the Friend gone away !
All the straws of which it s made
have fallen down, out ol despair,
All the aches arc hard to monitor,
but there is no ache hike this one:
God alone knows how it pluys
inside like an instrument.
Why do you cry for others '—
Cry for your own grief:
Gert together your provisions.
be preparcd. for no one will remain here for ever.
What a sweet sleep you enjoy
when the stream along the bank roars around !
The waters have eaten into the soil,
where your resting place 1s.
You slept the whole night,

covering the bhead like a dead body’s;
Neither do you think

of any preprations (for the journey ahead),
nor have you any anxiety
of how you will meet Him.

79. While the dried stalks are still on the bank,

you think of a safety buoy made out of them;

1. With a few changes in its first line, the bait appears among the

ones by Shaikh Farid (d. 1265) in the Adi Granth.
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83.

A

g

&5.

86.

SUFIS OF SINDH

Crash of the bankside may cccur,
all t¢o sudden.
If the mast supporting t} ¢ sails of the ve l
| A , 1 the vessel 1s broken,
while you are 1 Uic midst of the sea,
Use your arms as cvats;
don't call ciliers foi heip.
Why didn't you launch ilie boat °
cafter mending the sails earlv. O vou 1gnorant:
1 e - » = ?
Orly when you confronred the waves
you ii ought of this !
Even if you are o good swimmer,
ark them about the expertise;
Mary snowicdgeable swimmers went to sleep
in the whirlpeols, oft the sho;c.
What Obahivo ssid to them, they didn’t lend ear to:
2
This brougit the hunters to a breach with the Beloved.?

Where the big boats 5
face the hard times,

There with Your grace even the small OTES
rcach the other shore.

Where even birds fecl frightened
and reptiles scared,
There if He is with me,
I'll cross the difflcult mountain passes.

Lightning, clouds and wind:
don’t be afraid of the waves all around:

Take an expert pilot,
(then) there is no fear of the boat capsizal,

1. This bair refers to the Sindli folk-tale “Moriryo-mangarmachhu’".
An experienced fisherman, Obtakiyo by pame, had sevep SONS |
Moriryo and his <six brothers were alto good fishermen. Their
father had werned them not to go in one particular direction, RBut
they paid no heed to his advice and fell prey to a crocodile. This
is how they paid the price for disobeying their father. Also, C¥.

Baloch, Mehran, 1979 No. I, pp. 138-39,

Martat.com
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56. O mother! now 1 hove toreotten the tonins
of the nitual praver:
Who'tl <till celsbrate the 1Wd?
|y e et the Beloved!
7. X3 lupes e ar o hedy,
Looare the Fisting, 1d
aod citeal peover Grnoour systenad
Mot it ¢ si M ditl eost Bepeo U vtk
o hrch is reguirad fod God's a0 issron,

% " iy 1 !"*1'.]'.1 ill '.}iL‘ swXvai i N

i
o

et the Nudho cais ol the esls;
HE | oL wived w1y )l F.. Vet e enorcive &
mray Caod wase or ey antuished © x
SO, O Quea! doe’t sermonise that much:
\vou are knowleage from head to heel;
Wi tire camel tof vour final journey) leines
wite will foad the heavy bag (of vour knowledge)
on him ?
0U. Adding butter and honey to wheat {l.kes,
the Mulla eats them;
Ask him
It he loves God as well.
61. He gave you, to praise Him,
4 tongue 1n your mouth:
You don’t ask for the Great Creator:
instead. you talk of unpleasant thinas.
62. We can’t quit our habits: )
the habits pertain to wrong things;
This camel leaves out the wheat spikes
and goes in for the cheap, coarse grass.!
63. Those who have love in heart are beautifyl,
though they be untidy outwardly;
In them

is the flaming light of the Beloved.

iz Ca_mel i symbolic of nafs-i ammara.
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64.

65.

606.

67.

68.

69.

70.

SUFIS OF SINDH

To the True Master, don’t tell a lie;
He who is in your heart, knows everything.
From the Beloved's side
the seasonal bird papilia came here;
People couldn’t recognise him,
but we talked to each other.
If you were as true to the Mcster
as you arc to the world,
This boat would float on the plains,
where there 1s no water.
The Master loves truth,
He likes 1t;
The Mars cannot burn the truthful,
the snake cannot bite him;
Truth walks on the seas, fulsehood is but a straw fire;
Always, truth punishes falsehood.
Not eating anything in the water,
habihas' chose to die by drowning;
If you but know what that means,
vou won't te gluttenous.
Everybedy is brave, until challenged face to face;
When the swords strike, the brave plunge 1n.
Even if you gave me milltons of bodies,
and on cach body millions of heads,
On each head millions of mouths,
in each mouth millions of tongues,
And all those tongues sharp and articulate, sang, as one,
How could I praise you enough, O Lord ?

71. What ycu hand out (to others),

you yourself get back;
Sisters and brothers have left me,
but You don’t leave me, O Lord.

1. White, little birds dwelling on the waterside. Though living on the
water, they don’t eat fish, etc , avaiable in plenty there, Symbolic
of the persons who remain unworldly in the world.
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QAZI QADAN 43

40. You remcmber Him
only when you are 1in some trouble;
Normally, you are not mindful ot God

who has created th e souls.
41. Long loud cries will rise from within those,

who have pain:
Have you ever se¢n anyone
wailing without pain ?
42. Asthe paper is to black letters.
so is my Beloved to me:
| sacrificed my outer cyes,
shedding tears and tears.
43. 1 read the (worldly) black lettess
on the paper in such a way
That the Beloved in “unscen’ white letters.
whom I had sought, 1 found.’
44. 1 underwent millivns of hardships
to see the Beloved outside;
But it was by locking into myself that | found Him .
my Friend is within me.
45. By crying, don’t disclose your love:
live under control;
So long you don't meet the Beloved.
you burrn your body like firewood.
46. It is better, the word of the Beloved
should remain within you;
What good result did you achicve
by recounting it to others ?
47. From inside of the kiln, heat comes out;
We bake and burn in penance:
this burning is inside.

1. The bait No. 43 extends the metaphor of the bait NO 42 : the
seeker sheds tears of blood for Him and the writing in black
(the phenomenal world) is wiped off the paper (the ground of
al] beings). Now he beholds Him all by himse!f.

.t

-
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44 SUFIS OF SINDH

48. Injuries are deep inside the body,
they aren’t visible from outside:
The physician too will fee] a shock and scream.
when he sees cuch wounded ones.
49. Semeiimes the DCITY trees flower,
at others there is not o singie blossom :
Sometimes the Beloved VIsIts my heart,
someiitnes | long for His call
50. As ycu have not made your by

w

as shim s the need'e far applyiag collyrium,
How carn th¢ Beloved

plece you in His ese 9
ol. On the day of great reckoning,
even f seventy suns awfuily burn :
I will consider them all as clouds,
If the Belaved meets me.
>2. If you are in for the union of love,
glve up secrecy and proclaim it;
Get some deadly poison. -
swallow it for the sake of your Beloved.l
53. Idon’t care if it be ga well-habitated place
where theousands of people live;
My eves don’t feel satisfied
unless there is my Beloved.
>4. The Indus flows just as fast as possible
in 1ts big bed:
By its even flow threughout the country,
we came to imbibe patience.
35. There is a solitary banyan tree in the field:
I love it very much:
The Beloved sits in its cool shade:
a single tree, yet a forest in itself

L

— —_— —

If one proclaims the union with God, one (like al-Hallaj) has
to be ready for death. The path of unity is difficult.

=gk
-

Martat.com



QAZI QADAN

24,
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A
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29,

30,

At all the places
I le is the onlvy One Gy
Those who hoos onnhilated thormecives,

will see o,

True gwe WiV aeligiin

S abies I8 530 ERE 0%

 CRIE 0% o Y ) Y L
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The Boatrzin wbo pidk y-Lghicns
the ropzs of miods,
Will take the people on Foard the hoat
to the other ~hore,
I Con't see the One, whom | seek:
the unsought ones are in crowds:
Even though thcy Lol very nice,
the berries don't equil the mngo.
I don't want a dull, « tdinary snak.:
such onmes ¢re 10 militon::
I Took for the One 1., whose hicad
the jewel shines,
The universe 1s a palace
with miilions of doors and windows.
From wherever I look
my Beloved 1s it front ol me.

s § LR

o wWlk bz ool --.j ek g |.]} Wiy | e 3 s T E

41

I. A human soul is a bride and the Supeisoul is a bridegrooms,

relationship with the divine husband and parents-in-law.

Martat.com
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32,

B3

34.

33

36

37.

38.

39.

SUFIS OF SINDH:

First, know yourself,

(then) to know the Beloved is easy;
Also, keep to that very door,

from which you are not driven away.
First, lose yourself :

one who annihilates oneself will attain Him;
Turn your face within,
He 15 1n you,
You are the hero of heroes,?
a Jogi known all over the world,
You are our Pir,
who helps us find Him within ourselves.
I was asleep 1n a slumber of ignorance,
the jogi woke me up; |
He cleansed my mind of the dirt
and showed me the essence,
Very few path-finders set their foot
on the untrodden land;
One among hundreds finds
the secret trace of that trac?.
When the river is in spate,
1ts canal overflows its embankments;
Similarly, the affair with the Beloved
cannot remain shut up in the heart.
You have not in you
as much intense fire as I have;
The Beloved 1s the Centre of Fire:
by it only others are inflamed.
Following Him closely, and wailing,
I go to the mountains;
Let me meet the very Beloved
for whom I feel grief .2

2.

1. Insan-i Kamil (Perfect Man).

The bait refers to the Sindhi folk-tale of Sasui-Punhu.
Punhu’s brothers took him away from Sasui one night. Here,
she is described to be in search for him.
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87. O you sleeping ! wake up, the night is all over;
Your luck will rise; don't forget the Beloved.
88. Forgetting the Beloved, they weep tears of blood:
out of ignorance they do this;
Losing the principal sum in gold,
they end up with hiandfuls of dust.
89. They bear the brunt like the earth,
and are steadfast like a mountain :
Kinship may be established with those,
who don’t shift grounds with cvery whilt of wind.
90. If a friend at times appears to be a foe,
one should not feel bad;
Though a shawl be reduced to rags,
the wax in it doesn’t lose its dye.
91. There is nothing substantial in it,
although 1t looks so durable;
The world is like the saffron colour :
you take a little walk, it fades away.

92. I thought, golden was the shining surface of water :
It changed its colour,
turned black due to the muddy bottom.
93. All of them have erred,
erring came down from them !
Ever since Adam and Eve erred,
the whole world has been erring,

94. You stupid !

the place where you broke the jewel negligently,
Why didn’t you cry in repentance there,
retrieving its two pieces ?
93. You stupid ! since you have broken the Jewel
out of ignorance,
Approach the jeweller (for its repair),
retrieving its t'vo pieces.
96. In the shop you bu: salt
and ask for a free gift of musk !
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With the soap of truth,
why don’t you cleanse your mind ?
97. Among the landed gentry, neighbourhood and bazars,
they counduct themselves in crazy ways:
From the shop they buy a goat
| and ask for a free gift of camel !
98. While you kept on drawing the fortune-telling lines
the sowing season was over,
You ask those who idled away the time
as to how 1t feels to starve in the harvest season!
99. Having stumbled they repent,
they repent again havir:g stumbled again;

How in a simple stubbornness
do they waste the sowing seasons !
100. If you are true to your Master,
why be afraid, even when asleep ?
On waking up, you may even dance
on the burning coals.

101. Like the water, I imbibe cdlours;
The Master Himself gives colours : all colours are His.
102. 'From grains You create granaries,

plants from seeds;
It’s Your Kingdom, O King :

all others are but small chieftains.

103. From seed-coats buds grow;
He creates forests and burns them down;
God alone has the knowledge
of His secrets.

104. Even if he goes to Rum,
he can’t supersede his fate—
It will be just some garlic on his bread;

whatever has been written (by fate)
is never erased.

105. Even though You don’t give me,
You are my hope;
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How can I leave Your door ?
You, the greatest of all Kines !
106, Never give up hope in God:
It some opportunities escape vou,
the Great Master will bring many more,
107, You are my prop, my help,
You are an impediment against impediments,
You alone are in my eves.,
You alone are in my bones,
| speak to You, cheek 1o cheek :
what need 1s there to give a call ?
108. Falcons and hons—
both ¢of them live 1n the forests;
How cuan they eat grass 71—
whose natural tood is flesh.
1(9. Whom I made friends with.
I couldn’t appropriate the people;
All the friends in this nice court (world)
went back on their word.
110. Mind and pearl, if broken,
don’t become the whole again;
Don’t go by the hearsay,

the eye-witnessed is truth.

Qazi Qadan’s seven baits already known to us

Out of the seven baits already known to the Sindhi
scholars, the two—Nos. 1 and 7—uappear in the preceding

collection of baits at Sr, Nos. 3 and 35. The remaining five
baits are as follows :

1. People study grammar,
but 1 contemplate the Beloved:
Whatever I read, I read again and again—

one and the same letter Alif.
2. The other letters I read
turned into stumbling blocks;
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SUFIS OF SINDR:

Those letters suddenly leapt up before me
like crocodiles.
3. The Priend was within me:
as [ woke up, he was gone; 'r
I searched for Him here and there, but in vain: .
the lower self punished me severely.?
4, The sea strikes up in all directions,
overflowing the high and low land;
Parts merge into the whole
it is all Oneness,

5. I swear against negation:
there is absolutely no ““Not He”’;

Except the Beloved,
I don’t see anyone anywhere.

o r— e T, ST i el
ey

1. The bait alludes to the Sindhi folk-tale of Sasui-Punhu.
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Shah Abdul Karim

Shah Abdul Karim's poetry and malfuzat (sayings) in

Sindhi appeared for the first time in a Persian work, Bayan al-

Arifin, written by the Sufi poet’s disciple, Mian Muhammad
Raza ibn Abdul Wasi', alias Mir Daryai Thatawi, in 1630, seven
years after the Sufi poet’s death. The Bayan al-Arifin contains
introduction, seven chapters and epilogue of what Shah Abdul

* Karim said for the hidayat (instruction) of his murids. 1t col-

lects his wise sayings, aphorisms, instructive tales and the
Sindhi baits (verses). The manuscript remained in the drak
until it reached the hands of one Abdul Rahman ibn Muham-
mad Maluk who translated it 1into Sindhi 1in 1798. In 1874,
Makhdum Abdul Samad 1bn Haji Muhammad Muquim
Nawrangpota made some mocdifications in the old Sindhi trans-
lation and published it from Bombay. In 1904, Mirza Qalich
Beg, a distinguished Sirdhi author, edited the baits in Sindhi.
He says in his Risala Karimi that whtle editing it he collated
‘the manuscript by the author himself and other manuscripts
availlable now’. In 1937, Allama U. M. Daudpota published
Shah Karim Bulriware Jo Kalam, an edition marked by his
great scholarship and erudition, and kept Shah Abdul Karim’s
baits in the original form. Since the first edition of Daudpota’s
work was out of print and its second edition was not forth-
coming, Memon Abdul Majid Sindhi edited Karim Jo Kalam
from Sukkur Sindh, in 1963. He has in his book given Shah
Abdul Karim’s baits separately at the end also.
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I
One of the major poets of Sindhi, Shah Abdul Karim?!

has been called by Allama Daudpota as the Chaucer of Sindhi
literature.

He was born in 1536, in the town of Matiari (then called
Mat Alvt) in the present Nawab Shah district in Eastern Sindh

and lived to be eighty-seven in 1623 at Bulri, a viliage of the
taluka Tando Khan.

He was born in a notable Sayid family which traces its
Iineal connection to Herat and was descended from Sayid
Haider who had alongwith Amir Timur come from Herat to

Sindh §in 1398. Shah Abdul Karim was seventh? in dcscent
from Sayid Haidar. |

He was still a little babe, when his fatther died. He was

brought up by his mother and elder brother Sayid Jalal. When
he was six years old, he was admitted to a local maktab where

he took little or no interest in ceanventional studies. He is
stated to have said (Bayan al-Arifin) that his teacher used to
send him and his school-mates to collect firewood from a
nearby jungle and also memorise lessons on their way. While
his friends remembered their lessons, he remembered God.

As a young boy, he was immersed in God. In Bulri
Tando Khan village, as in other villages in Sindh, the Sama’, the

gatherings where Sufi songs accompanied by the simple rural

. His biography is mainlv based on the Bayan al-Arifin, which has
been extensively quoted by all the editors of his work

. Ct. U, M. Daudpota, Shah Karim Bulariwvare Jo Kalam, p. 30A,
Daudpota shows Shah Abdul Karim to be the seventh in Shajara or
genealogical tree, that is, Shah Abdul Karim bin Sayid Lal Muham-
mad bin Sayid Abdul Momin bin Sayid Hashim bin Sayid Jalal

Muhammad ¢“Jararu’’ bin Sayid Sharfuddin bin Sayid Mir Ali bin
Sayild Haider.

)
et
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music, were held. These gatherings drew men of all ages and
had deep impact on the thoughts and emotions of the young
Shah Abdul Karim as they had on the carly age of has great-
great grandson Shah Abdul Latf in the later times. Shah
Abdul Karim's attraction for these pathernes moreased with
the passage ol time.  His elder brother Sayvad Jaiol, o worldly
man. would like the young Karim not to wiaste his tie connd
to complete  his  school cducation. Once when he found
him away from  his maektab and o the Sama’, he pulled Lim
out, gave him a good beating and led him back home. Tt was
on this occasion that Shah Addul Kuarim as a young boy broke
spontancously into poetry :

Say Allah is once,
learn no other specch,
Kcep on writing in your mind

this true word alone !

It was the first of his 92 baits and wugured well for the
development of Sindhi poetic tradition which grew carlier, to
be sure, in Qazi Qadan (1463—1551) and reached its climax
in Shah Abdul Latif.

When Sayid Jalal took Shah Abdul Karim away from the
Sama‘ and brought him before the mother, ste scolded him
(Jalal) for having slapped his younger brother and told him
that he was perhaps not aware of his brother’s high spiritual
nature. Thereafter, Sayid Jalal did everything according 1o
what the young Karim said and tried to keep him away from
the domestic worries.

Free from the household affairs, Shah Abdul Karim enga-
ged himself in hearing the discourses on life and religinn by
the learned, sitting in the company of fagirs. Once as he
was going home after listening to an absorbing talk by Makh-
dum Ziauddin of Thatta, a noted man of learning of his days,
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the Makhdum remarked about him, *‘I wish I could see this
boy in his adult, full-blown glory.”’

The elderly Sayid Jalal was a staunch believer in shari‘ah
and, therefore, he forced Karim, now a youngman, into
marriage. It was Karim’s view at that time that a seeker of
God should not get married for the marriage hindered his way

of life. But after marriage he paid due attention to his wife.

One day, Shah Abdul Karim saw an old man staying in
the mosque of his village. He served the vistor well and carried

out his commands religiouly. After about six months, the
old man narrated his life-story to him. His name was Sultan

Ibrahim. He belonged to Bihar and was once a soldier under a
ruler. He killed many persons in a battlefield and fear of God
seized his whole being. He deserted the fierce battlefield for
‘aimless’ wanderings in the nature. Now he was a fuller man.
Shah Abdul Karim was already impressed by his way of life

and on hearing the account he became his murid.
P

In his young age, Shah Abdul Karim looked after his
family well. The sudden death of Sayid “Jalal placed on him
the new responsibility. His murshid Sultan Ibrahim asked him
to serve his household in the way his elder brother had done.
He worked as a labourer in the field and earned the family’s
livelihood. He served his mother devotedly in her old age.

When on the field, he would often yield to his fellow-
labourers’ requests and sing the bdairs in his sweet and
sonorous voice and they would insist on completing his share

of labour. Rhyme and rhythm brought ease and flow to their
task of the day.

Once Shah Abdul Karim inadvertently divulged his zikr,
or liturgy, to someone and found to his utter dismay that his
murshid was not in the village mosque as usual. Barefooted,
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he went i1n search for him and reached, miles away, the duira,
or circle, under the spiritual headship of Miran Yusuf. He
found him there. Sultan Ibrahim had not met Miran Yusuf
personally before. He knew him throush his disciple Shah
Abdul Karim and others. When he saw Karim barcetooted, he
gave him his own shoes to wear. Karim did not wear them.
Instead, he went to the market-place and got ocap made
out of the shees and putit on. The murshid was piein.ol
with him. Sultan Ibrahim had a plan to go for Hajj soon. Bul
how could he break in words to Karim the news of comine
separation ? So the murshid gave him money to go to nearby
Thatta and bring some loaves for him. Karim spent from his
own pocket and kept that monev as tabarruk. But on his
return he did not find his murshid. He had left again for an
undisclosed destination. He broke down and wept. Guided by
his intuition again, he went to Lahri Bunder where he saw him
boarding a boat. The loaves oan his head, ‘tears of blood® in
his eyes, he looked a picture of reverence. The murshid told
him everything now. But Karim besceched him to take him
along with him. The murshid didn’t hear. He asked him to ao

back and serve the family, instead. And the boat moved on to
a distant shore.

Later, Shah Abdul Karim came in close contact with Savid
Miran Yusuf and Makhdum Nuh and became the murid of the
latter. It was due to the Makhdum’s teachings that his growing
mystic fervour was tempered with the shari‘ah. Before his
dedication to the Makhdum, he had often experienced so
much exaltation that he had felt like putting off his godri, too,

and live in the nature’s nakedness like ‘alif’. He did not feel
so, after becoming his murid.

During his young and middle age, the Sufi poet would rise
very early in the morning, perform ablutions and give the
“call” to the Faithful from the village mosque. This done, he
would engage himself in zikr. Having offered the Jfajr prayets
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in congregation, he would practice contemplation (muraqgibah).
Then he would say the ishrag prayers and go home where he
would be occupied with the household chores like cleaning pots
and cooking food. He would feed boiled rice to his children
and come out to collect food from the neighbouring houses
for the fugirs. After feeding them his wife ard he took a lttle
for themselves .

Now it would be the time for Shah Abdul Karim to go to
the field where he ploughed, and cut down grass for his oxen.
He would return heme around the mid-day and offer the nafl
pravers, the two rak‘as of them. He would go to the mosque
to give the ““call” for the zu/ir prayers. He would do it again for
the third time (asr) before the sun-set. The intervening period
between the zuhir and asr prayers would be utilised on the field
again in tending plants and feeding bullocks. After the asr
_prayers he would sit in the mosque until the maghrib prayers
were offered. Then he would go home and help his wife in cook-
ing. Afterwards, he wounld collect food from the neighbour-
hood for the fagirs. He would see 10 it that no one went to
sleep without having food. If somebody was left without 1t, he
would give him his own share, which used to be always small.
He ate sparingly and reduced himself almost to bone and skm.
Only then a seeker of God, he thought, could meet Him. Only
then he would say to his nafs, or desire, “‘there is not much left
in me to feed you”.!

When all his sons and disciples retired to their beds after
having meals, Shah Abdul Karim would perform ablutions and
offer his nafl prayers. Then he would go to Rahot town. As
he would pass by the mosques of small villages en route, he
would fill water in the earthen pots kept there, and pray for
the fifth time between dusk and midnight (isha) in one of
them. If he found somebody sleeping there in a mosque, he

1. Cf. Memon JAbdul Majid Sindhi, Karim Jo Kalam, malfuzat
section, p. 102.
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brought him more comtort by rubbing and kneading his fatipgu-
ed hmbs with his hands. Across the river he would Tollow ihe

path to the Mokl dls (near Thatta) and  on has way would
visit the adocition of Shab JThando, the sivioar fereymant
And then he would con ¢ back after the thod wor h of the nehi
to his village mosque where sometimes the very toesn ook o o
tahajjind sent himoan th e state of ward, e o wen'™d o |
the other rek’a. for vory seon it would be the v e e

the “call™ for the fujr pravers. People krew nothing about
severe disciphne he enderwen', exceptmye o Few persons o 1o
close to him. | he common people wondered even at bas g v
the “call™ to the FFaithtul so carly 1n the morninyg,

The havan al-Arifin <avs, Shabh Abdul Karin travelled a
lot. Even during his ¢ld ge. he sometimes undertook journeys
to far ofl places. He travelled extensively in Sicdo and went
upto Ahmedabad 1in Gujarat.?

The Sufi peet Lived by the sweat of his brow. believed in
the fialal rizg and was never lost in the ralab rizg. Duaing his
daily work also he was not away from God. He pent winit-
ever he earned and never saved for the future. The hard work
on the fleld would britg him small carnines whict meant
many a time austerity for him and semi-starvation for his
family. Yet the Sayids were contented ord Fappy and felt
proud of their faqiri.

—— =

1. Thatta i at a fairly long distance from Bulri. Une wonders how
Shah Abdul Karim undertook the to and fro journey on foot
everyday. But both the Bayan al-Ar.fin and Tufifar al-Kiram eive
this account.

2. Cf. Memon Abdul Majid Sindhi, Karim Jo KNalam, the malfuzar
section pp. 112-13. Shah Abdul Karim met afagir in Ahmeda-

bad. The faqgir kept quiet for a long while. When he spoke,
he said the following bair :

Heko jo akhar vingro, jo Gur tusi de
Andhare ghar divala, phir phir jot kare.

—*If the Guru were to give you to recite the one curved word (Om),
it would be to you as the light in darkness
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Once a fagir, Ahmed by name, asked the Sayid, ‘‘What do
you do for your sustenance 7"’

Shah Abdul Karim said, I do digging and cultivation.”

The faqir put another question, “Then how do you remem-
ber God at that time 7’

He replied, "I just can’t forget Him. Take an example from
the day-to-day life. When a woman with jars full of water on

her head walks and also busies herself with talking to her
friends, do those jars deter her from walking and talking ?”

Shah Abdul Karim exhorts his fellow-beings to work out

their destiny through devotion and action (Bhakti and Karma)
and says in his baits :

Like a jar poised on a woman-watercarrier
and a bird on the water,
Our Beloved in the same way
has been close to ou?soul. (13)
and
Give your heart to the Beloved
and your body to the people;
Private cloisters and public mosques
go together for the general weal. (7)

Shah Abdul Karim was very much respected by the people

and had many murids during his old age. Though physically
not well after the age of 64, there was a spiritual glow on his

face. Severe austerities and travels almost broke down his
bodily health. But they had increased his capacity and experi-
ence to work for the suffering humanity. If somebody appro-
ached him to have a word with the zamindar or ruler on his
behalf, he would go on the horse-back, on which he hardly
managed now. Ordinarily, he had little or no connection with
the rulers in particular and political life in general, He like all
-other people at that time saw the bloody clashes between
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Mirza ‘Isa Khan, the Sindh ruler, and Mahmud Khan of
Bakhar, who had declared himself to be the independent ruler
of Bakhar and flouted Mirza’s central authonty; the pillage of
Thatta by the Portuguese from Goa: the atrocities of Mirza
Bagt and Mirza Jam Beg, son and grandsen of Mirza "lsa;
the transfer of power trem the Turkhan rulers to the governors
under the Mughal King Jahangir. Since he could not do any.
thing t» better the political hite of Sindh he praved to God i
turned to rasavwnwuf, a philosophy of lite offering solace and
peace during the uncertain times,

Shah Abdul Karim passed the last days ol his life in seclu-
sion and sang the Sindhi baits usually atter nudnight. He died
al the age of 87, 1n 1023, and was survived by three sons and

three daughters. The “prayer-carpet’ (sajjadah) was then passed

on to his son Savid Din Muhammad and afterwards to his suc-
cessors Abdul Dahl, Abdul Ghani, Abdul Wasi™ Muhammad
Abdul Zaman, Muqim Shah, Sayid Wasi” and others. The latter
Sayid Abdul Wasi® was a contemporary of Mir Ali Shir Qani’,
the historian, and Shah Abdul Latif, the poet. Shah Abdul
Latif was simple in his babits as his great grandfather, Shah
Abdul Karim, and wore dark clothes like him. Besides being
himself a monument to his grandeur, he built a mausoleum to
his memory.

II

Shah Abdul Karim does not seem to have belonged to any
of the Orthodox Orders of Sufis, for these Orders observed the
routine of prayers and fasts and did not bypass zuhd, ibadat,
tagwa and riyazat—the limits set by their founders. It is,
therefore, curious that Shah Abdul Karim and Shah Abdul
Latif are stated to have been of the Qadiri Order! for, as we
know, the Qadiri and Suhrawardi Orders “‘had strong objection

1. G.M. Sayid in his bcok Paigham-e-Larif, Hyderabad Sindh, 1952,
P. 32, says, ‘‘Shah Abdul Karim and, therefore, Shah Abdul Latif
were of the Qadiri Sifsilah or Order’’ (emphasis mine).
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to the Sama‘.”’! Both the Sindhi poets belonged to a family of
hereditary religious teachers and therefore observed rzligious
practices. But they had a liking for the Sama’, or the mystical
dance, right from their childhood and could not keep away
frcm it during their ripe and mature days. Shah Abdul Karim
savs, “‘Some people engaged themselves in reading books and
come in other occupations, but I learnt the Sama only and
did not care for any other occupation.”’® To him there was no
difference between the zikr and the Sama’.3

Like the Qur’an, the Risalo emphasises the moral code as
the basis of human behaviour (see the bait Nos. 23, 31, 35, 40)
and underlines the importance of austerity and discipline in

one’s life (see the bait Nos. 7, 22, 34, 36, 69). Shah Abdul
Karim gave the pantheistic meaning and significance to the
Quranic expressions such as "He, The First and the Last, and
The Apparent and The Hidden’, and ‘wherever you turn. you
will behold the ¢ untenance of God,” and "He is nearer to you
than your jugular vein’, and ‘every moment He discloses Him-
self in a fresh glory’ and sang :

Separation and union
are one and the same;
God, the best of proposers,

will unite the lover and the loved one. (50)

This bait No. 50 uses a part of the Qur’an’s ayar—Wallaha
khair almakirin—as the third hemistich and aflirms the poet’s
faith in wahdah-al wujud, or the doctrine of Immanence, that
is, ir a concept of God different from that of the Qur’an. Shah
Abtdul Karim knew Muhiyuddin ibn Arabi (1165-1240) and
his view of wahdah-al wujud very well and 1t was on this doc-

1. M. Mujeeb. The Indian Muslims, London, 1967, p. 298.
2. Memon Abdul Majid Sindhi, Karim Jo Kalam, the Malfuzat section,
p 120.

3. Ibid.,p. 11,
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trine, in the main, and not on the orthodox Sufism, that his
own view of life was based.  On the authority of the Bayvan-ue
Arifin, we know that once Shalt Karim siud, A seceker of God
chould lose consctous  cexistence or movement fLirst, e will
attain the ma'rifut or come to know God's scerets then (e
secrets which Ibnul Arabr’s  plulosophical book Faves ol 5l aon
He said the followtng bair

¥ . F s ‘11
won t give.
First lose yourscelt,
then only you find Hium,
The Beloved s not separate from vou,

just turn yvour face within, (1Y)

One, who gives up himselt, supposes no two existences, his
own and God’s. He doesn’t say, Ana [-abi, he says, dna
I-Hugq. Shah Abdul Karim says:

Those for whom we yearn

arc none but we oursclves;
Now, O Doubt ! be gone,

We recognisce the Beloved. (74)

IIT

The two main organising principles of poetry arc analogy
and prosody. As for analogy, it serves as the basis upon
which a symbol or a metaphor or an image 1s founced.
It serves them in stating the unstated, in giving meaning to
the unexpressed; for as the poet said, “If I could say what 1t
means, I should not have to say this.”” So arts—paintings,
poems, Prose-pieces, dances, etc.,—sciences, languages. myths,

religions are analogic forms.

Analogy is related to metaphor, sign, symbol, allegory
and simile, and provides a springboard to reach the inaccessi-

1. Memon Abdul Majid Sindhi, Karim Jo Kalam, the malfuzat section,
p. 66,
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ble and to know the unknown. The western concept of symbo-

lic imagination with analogy at the basis is not different from
the Indian concept of dhvani, or suggestion, with its three kinds
vastu-dhvani, alankara-dhvani and rasa-dhvani. The first two

kinds are inadequate in themselves and the third kind (rasa-
dhvani) gives words and sense the capacity of producing rasa

(aesthetic delight). These three kinds of dhvani are, as B.B.
Paliwal observes, like the three stages of poetic imagination

in ascending order, finally leading to the symbolic imagi-
nation.?

The Sufi poet Shah Abdul Karim also seems to have
begun with knowing man in relation with men, their customs,
occupations and environment and finally come to know him-
self in the process. And then he gives a name and, if unable to

give a name, an analogous interpretation to what he knows.
Shah Abdul Karim sees a blacksmith hammering on an iron-

anvil, a village-maid carrying pitchers on her head, a bird
‘floating’ listlessly on the water (see the bair Nos. 2 and 13).
The objects in the vastu-dhvani ofler to him the palpable

parallels. Then he develops his suggested meaning and appre-
hends the objects in alankaras and (1n the words of T.S. Eliot)

“objective correlatives’. Shah Abdul Karim watches a baited

hook and a fish and correlates human beings to the hooked
fish :

The baited hook, O fish !
which has pierced your throat
Has taken 1n many of your kind

and thrown them on the ground. (37)

The bait No. 38 also gives the same suggested meaning.
The bait Nos. 60 and 61 describe the ordinary fishermen of

Kalachi who are caught up in the whirlpool of passion and

1, B.B. Paliwal, *‘Symbolic Imagination or Dhvani”, an e€ssay in
Principles of Literary Criticism in Sanskrit, ed. by R.C. Dwivedi,
Delhi, 1969, p. 175,
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therefore cannot reach the other shore. On the other hand. the
divers, or men of contemplation, are able to get at ‘treasures
of the sea (God)'. They are away from Kalachi and its inhabi-
tants thriving on killing fishes, big and small, in creeks. In
another bait (No. 42), at once reveahing and concealing, the
poet imagines a swan diving down in the deep and u stork
playing in the shallow waters. He says :

A swan feeds on pearls,
he dives deep down;

He who plays i1n the shallowsg
is only an ordinary bird. (42)

Shah Abdul Karim is able to find an objct or a human
situation which gives expression to his personal e¢motion and
thought in an impersonal way. Came! stands for the lower self

in man here :

Camel of desire ! Why did he not drink

sweet, clean water ?

I vainly tried to induce him
but he impulsively falls on the poisonous creeper. (23)

Sasui (see the bait Nos. 14, 17, 24, 26, 52, 63, 66, 69, 74,
86), Sohni (the bait Nos. 32, 62), Marui (the bait Nos. 30, 35,
48, 58), Mumal (the bait No. 51) and Lila (the bait No. 59),
the heroines of the Sindhi folk-tales present Shah Abdul
Karim in the role of a female-lover and depicit their heroes
Punhu, Mehar, Khetsen, Rano, Chanesar as God ¢ /a2 Indian
mysticism. Shah Abdul Karim’s references to these tales have
allegorical significance; he, through these heroines of twin
qualities—devotion and action—seeks union with the Lover
and finally is one with Him. For example, the bagits pertaining
to the folk-tale Sasui Punhu :
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Move at a faster pace, O Sasui,
for when the sun sets, it sets,

Punhu has already reached
near the Hara mountain. (86)

X X X

Those for whom we yearn

are none but we ourselves,
Now, O Doubt ! be gone

we recognise the Beloved. (74)

In the third kind of dhvani the rasa dhvani, both the poet
and the reader are left at a stage where a poem as a whole,
and not in parts, contains the suggested meaning. The parts—
words, phrases, sentences—Ilose their independence in creating
t his meaning. The words become the unstruck melody of
the Word. Shah Abdul Karim says in the state of trance, or
wajd :

:
What if the husband forgot her ?
She has not forgotten him;

No one will ever say
there has been darkness in her house, (12)

There i1s only one tale
which 1 recounted yesterday :

Sisters, don’t be angry with me,
I cannot tell you another. (29)

Shah Abdul Karim’s words are of the Sindhi language,
only 29 words and one phrase are from Arabic and eight
words are from Persian. But when it comes to the symbolic or
suggested meaning, Shah Abdul Karim’s poetry becomes
independent of words and the reader rises above them.
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Poetic From

Till 1953, the poetic form of Shah Abdul Karim and other
Sindhi poets had not¢ been rightly recognised?!, Many Sindhi
scholars saw it based on “the laws of jungle™ and not on those
of prosody because they were conversant with !m Arus and
not with Pingala Muni's Sanskrit varnik chhandas, the 1 ikrt-
Apabhransa matrik chhundas and the various chhandas o 1))
modern Indian languages. They thought that the rhyme caimne
ungovernedly sometimes in the middle and sometimes at the
end of the line in their poetry. In 1953, J.K. Bhavnani cvinced
a greater understanding of the Sindhi poet’s form. But L (oo
did not identify the Sindhi baits composed on the model of
Tunveri Duho and Baro Duho of Dingal and Gujarati, nimed
them as “Ardha Doha Ardha Soratha” and ‘“‘Ardha Soratha
Ardha Doha’ respectively and wrongly considered these two
varieties as Khas Sindhf Qabiliyat (special Sindhi ability).

Like Doha and Soratha, which we know for many centuries
now, Tunveri Duho and Baro Duliv have two stichs (0r 1our
hemistichs) of 48 matras in total in each of them for these,
too, are varieties of Doha. But it is the rhyming scheme and
varying number of matras (cither 13 or 11) in the 4-hemistich
sequence that make the difference. A Tunver! Duho may be
defined as having in its first and fourth hemistich 13 matras
each and in its second and third ones 11 marras, both thyvming
at their close. But Boro Duho is its reverse. In it we have 11-
matras each in the first and fourth hemistichs rhyminog
together. Two things stand out clearly that, in the first place,
as the Soratha 1s the reverse form of Doha, the Baro Dulio is
of Tunveri Duho, and secondly, the 11-matra hemistichs rhyme
together in all these forms.

1. Cf. M. Jotwani, ‘““Poetic Form of Shah Abdul Latif”, Endeavour,
Vol. VI, New Delhi, 1970.
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It is noteworthy that among the well-known seven baits by
Qazi Qadan, two are Dohas, three are Baro Duhos, one 1s
Goratha and one is Tunveri Duho. Again, out of 92 baits' by
Shah Abdul Karim, as many as 84 are Baro Duhos, Dohas,
Sorathas and Tunveri Duhos put together. Break-up 1s 30, 23, 16,
and 13 respectively. Three are tanhas or 2-hemistich verses (INos.
65, 68, 90) and two baits (Nos. 51 and 60) have faulty rhymes
and ‘uneven’ number of matras? Out of the remaining three
baits, in the bait Nos. 44 and 52, Shah Abdul Karim knits a
line of Soratha succeeding a Doka or a line of Doha preceding a
Tunveri Duho in each and thus gives three stichs. Three stichs
instead of the usual two are also there in his bait No. 85 in

which a line of Doha between two lines of a Soratha, or a line
of Soratha succeeding a Baro Duho is interlinked. Here is the
“‘special Sindhi ability”’ and not in the use of Tunver Duho and
Baro Duho which were already there in Dingal. Shah Abdul
Karim introduced this fine masonary of laying the different
hemistichs, bringing into interaction the varied forms of Doha
and turning them into a rich mosaic of bair. Thus we see that
the tradition and individual talent ’go together in the great

Sindhi1 poet.

1. Memon Abdul Majid Sindhi, Karim Jo Kalam, p. 211n. and p. 220.

2. The poetry of Shah Abdul Karim is metrical. But, as we know,
the Sufi poets sang their bairs and, therefore, in their works sometimes
short vowel is lengthened or long vowel is shortened for musical reasons.
Besides this, in musical metre the vowel preceding a conjunct consonant
is not counted guru whereas it is always guru :in poetical metre (see K.
C. Pandey, Comparative Aesthetics, Varanasi 1959, Vol.ll, p. 516). As in
Kabir’s Dohas, etc., in quite a good number of Sindhi baits, some
changes will have to be brought in to make them a literary genre. These
have to be done carefully keeping in view the particular use of language
and preserving the paritcularity of thought expresscd therein.
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1.

1V
The Baits in Translation

Say Allah is one,
learn no other specch,
Keep on writing in your mind
this true word alone,

. My heart is used to hammering

like iron on the anvil;

With all the remembrance of the Beloved,

it has not melted away.

. If you wish to meet the Beloved

follow my advice:
Like a man turned mad

give up all relationships.
Give heed to my advice

and do not hold converse with one
Who speaks out matter

about the Beloved to another.

. Take not the speech of animals,

insects and birds to be their speech,
By Allah, this tumult and sound

Is of the Beloved Himself.

Make a bonfire of all your wisdom;
Only love will take you to Him
Through what you think is a difficult sea,
but indeed is not wide enough.
Give your heart to the Beloved
and your body to the people;
Private cloisters and public mosques
go together for the general weal,

. As the day dawns, go

and mend whatever differences
There are with the Beloved

for you cannot do without Him.

Martat.com
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9. He who is in my mind while I am awake

is there also in my sleep;
My mind the Beloved has fastened with His

(sleep is also His worship).

10. Do not disclose the story
for it will lose its flavour;

The fist had better remain closed,
for if opened it’s all empty air.
11. All are water-carriers,
who take jars on their heads,
Some fill water for their Beloved
and some do it for wages.
12. What if the husband forgot her ?
She has not forgotten him,;
No one will ever say
there has been darkness in her house.
13. Like a jar poised on a woman-watercarrier
and a bird on the water,
Our Beloved in the same way
has been close to our soul.
14. Had my beloved heard
the calls which I made
From outside Bhambhor,*
he would not have gone away.
15. Sweet is the desolate lane
where the beloved is by himself,
Turn away from the place
where crowd hundreds of base men.
16. He who is upright on his part
finds his way to the wholeness
And celebrates an Id every-day.
For others, the Id comes when it will.

1. Bhambhor is the native place of Sasui, the heroine of the folk-tale:

Sasui Punhu.
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17. Nobody ever took with oneself
two things at once from Bhambhor:

Yearning for the Beloved
and attachment with the world.

18. Love does not come by messages,
mere wishes do not win over the beloved,
The eyes will have to shed tears of blood

on dark and lonely nights.

19. First lose yourself,
then only you find Him;

The Beloved 1s not separate from you,
just turn your face within,

20. Make no alliance with the worldly man,
turn not your eyes that way;
O defeated one, why don’t you
look for the foot-prints of the Real One ?

21. Whom you took to be your beloved
O Friend! He’s of this world only,

O defeated one, the Real Beloved
will not leave you in lurch.

22. Sell off these asinine ears
which refuse to hear

The story of the Beloved;

buy other ones, instead.

23. Camel of desire ! Why did he not drink

sweet, clean water ?7

I vainly tried to induce him,
but he impulsively falls on the poisonous
creeper.

24. O woman! avoid sitting under the thatched roof,
stand, burming in the sun;

You chose those people as your own
who are of the far-away sunny land.
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25. Until you have plugged
- the peep-holes to the world,
Yon will hardly have
a full view of the Beloved.
26, Friend, away with your home,

the caravan is speeding away from me;
Your heart, unlike mine, knows no burning

like the wick of a lamp.
27. The trick of theft lies in secrecy,
the object in thieves’ view remain
First they conceal themselves,

s unknown:

thereafter the things they steal.

28. People don’t hear lovingly
messages from the Beloved;

The companions who give messages to them

are knowers of the Truth.
29. There is only one tale
which I recounted yesterday;
Sisters, don’t be angry with me,
I cannot tell you another.
30. We come from where

there are no bright, orange clothes;

Even when we go to a marriage,

we are in rags, with loi' on our head.

31. If by spending five dams?,

a friend is benefited to the extent of one dam.

Even then you are the winner,

considering the great good done.

32. Either leave not your home,
| or return not, O Sohni!®
Be of one mind, be one with Him

and break all other relationships.

T ——— e ——— S R

1. A kind of thin blanket. This bait alludes to the Siﬁdhf folk-tale

Umar Marui.
2. Drachmas. |
3. The heroine of the fotk-tale Sokni Mehar:: -
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33.

34.

3.

36.

37.

38.

39.

He is here, He is there,

He abides in my mind,
In His own light

He beholds Himself
Wear the ragged clothes,

remove the twists of your turbun,;
Achieve that wholeness

which pleases the Beloved.
Umar !' can a woman in bondage

put on good clothes ?
My lover feels embarrassed before others

who reproach him because of me.
Thirsty young men do not care

to take the money, tied in a knot,
Proudly they go to the wine-seller
and give their heads for a sip.
The baited hook, O fish!

which has pierced your throat
Has taken in many of your kind

and thrown them on the ground.
If on seeing the string from a distance

you had moved away quickly,
The hook would not have brought you

O fish ! 1n this difficulty.

Those who churn themselves with questions

- are brave and wise;
For a good trait in a man

1s like butter in the milk.
Do not go about rebuking,

treat them also well who are uncivil to you;

If you desire to meet the Beloved,
consider their faults as virtues.

73

1. A Rajput king Sumro of Umarkot, Sindh, who took away Marui,
a village maid, forcibly from the well. He tried to win Marui’s love,
but in vain, Umar-Marui is a Sindhi folk-tale.
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41.

42,

43,

44.

45.

46.

47.

SUFIS OF SINDE

The brave divers |
do not even look at the shallow waters,

Their eyes seek the treasures
deep down in the midstream.

A swan feeds on pearls,
he dives deep down;

He who plays in the shallows
is only an ordinary bird.

I tested my people in the North
and those in the Soutb;

It's the fuel one has earned
that makes the fire burn.

The sandal-wood when cut
will paint the axe in its own lovely hue:
A friend may turn his face a hundred times
he does not give up his friendly nature.

The knower knows that
anguish creates love?

Love and pride, O friend,
go 11l together,

There is complete agreement _
among the Sufis on this point.

The friend is tolerant,
you may mount your desire on desire:

The guava wood though worn with age
can bear much weight.

Having been through the fire for His sake,
one should look for the distant land;

Only that place is our own
where we are with the Beloved.

48. Thoase who appeared not in response to calls

and came not back on time
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SBAN ABDUL EARIM 75

Have forfcited their place
in Malir' now.

49. Dwelling beside the rniver
the foolish die of thirst,
They c¢ry like the afflicted,
seizing not the moment.
50. Separation and union,
are one and the same;
God, the best of proposers,
will unite the lover and the loved one.
51. Many a king, with camels laden,
could not cross the magic forest, Kak;
Though rich in many ways,
still they departed in despair.
52. Half-awake as Sasui was,
she lovingly put out her hands
And was startled to find the bed desolate
Punhu was not on the mattress.
Jumping out she said,
I’m robbed, Punhu is gone.
53. The foolish never grasp the Reality,
they look for it here and there;
How will the eyes in which dwells duality
see the One ?
54. Having told it many a time,
they tell the story of the Beloved again;
They learnt the one,
this one 1s all they know.
55. If you want freedom from want,
begging with the Beloved you pass time;
Some persons will give you loaves
and some will give you rice.

1. The native place of Marui. Here it symbolises the place of man’s
descent: the True Land, :
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56. If you but see Him once
You will not say He i1s angry at your fault;
He of Himself with a handful of diamonds

will come up to you.
57. The river is in spate

and I am also ready with my net and tackle;

He comess not easily in net,
I wait and wait.

58. I only appear to be here,

Really I am with the Marus?,
O Umar ! those who dwell in my mind

are in Thar, only there.
39. On whose heart
You’ve left an indelible mark,
O Chanesar !* How can you now
draw yourself away from her?
60. No one returned safe
from the whirlpool of Kalachi,
Some lost their tackle
Some repented their daring.
61. Call of the fellow-fishermen of Kalachi
reaches not my ears now;
Look for the boats of the divers
at the landing place on the other side.
62. Poor Sohni® entertains no thought
other than that of Mehar,
One can find her even at the night
crossing the river for hin.
63. I do not blame my friends
for they have not seen my Beloved;
Else, they would also
cry wildly like me.

1. Marui belonged to the clan of the Marus, her guardians.

.2. The hero of the Sindhi folk-tale Lila Chanesar.
3. The heroine of the folk-tale Sohni Mehar.
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SHAH ABDUL KARIM ol

64. They are very happy
with lutes on  their shoulders,
They had a date with Sapara Jam’,
the benevolent Samma, List mght.
65. From which lake do we swans cone
And where do we feed -
66. O friend ! all dreams are unsubstantial,
no one should trust a dream;
Asleep, we were together
When 1 woke up, he was no longer there.
67. That land is not like other lands,
These birds no footprints make,
There godly souls abide
and pick fruit while flying around.
68. The cottage of my Beloved
1s farther than the Beyond.
69. It was not the custom in the past
that he who comes as suppliiant to this door
Should stretch his legs
and sleep away the night.
70. Until they are washed clean
by shedding tears,
How can the bleary eyes
see the Beloved ?
71. The sea does not destroy the directicns
or overflow the high and low land:;
It’s not that all ceases to be, except the One.
Each being lives on in Him.
72. The Beloved has a way
unheard of and unknown,

- e e i

1. Sapara Jam, a benevolent king in the Samma dynasty of Sindh:
here he allegorically stands for the Benevolent King, God.
2, 1t is said, these two hemistichs or charanas brought tears of love to
" +.Shah'Abdul Karim’s eyes and he could not proceed further to com-
plete the bair. Two more tanhas of this kind are Nos. 68 and 90
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Utter bewilderment
is the lover’s fate.

73. He Himself is the king,
And Himself the envoy sent

He Himself receives the envoy
and accredits Himself,

74. Those for whom we yearn
are none but we ourselves;

Now, O Doubt ! be gone,
We recognise the Beloved.
75. You were created
out of nothing;
What does your saying “I”’ mean,
when you are nothing still ?
76. You live in “Nought but God’’;
be not away even for a mcment from Him;
Man is God’s manifestation,
why break the whole in parts 7

77. He guides us to the Fownt of Light,
to. Himself,
So to our source we all return,

Hold fast to this root of the matter.

7.2, His footprint is everywhere, O Sisters
but difficult to discern,

For even those who saw it
knew it not for what it was.

80. If the Beloved is away
from our eyes for a moment,

It is as if we had not seen Him
in a whole life-time.

2

e —————l i
1. Cp. The malfuzat section, Karim Jo Kalam, p. 123.
9. The bait No. 78 in the Risalo is a repetition of the bait No. 33

there in. -
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81. He whose heart is not in attendance
and eyes do not hold the 1mage,
Empty, empty is his lhife,
he breathes 1n vain.
82. Heis here
within the cottage ot your heart,
If you but unlock the door,
you, nay, all the people will behold Him.,

83. Turn your face within,
don’t look outside tor Him hke a beast;
But it’s difficult to c¢ross the current
of contemplation
and reach the other bank.

84. When You freely grant everything.
it is absurd that I should beg;
I make myself look foolish,
not knowing my position.

85. With tassels in their turbans, the minstrels go,
riding on camels and hummirg,
They had a rendezvous with Him last night
and are happy today.
The bridegrooms go home
and have no anxious moments now.

86. Move at a faster pace, O Sasui,
for when tbe sun sets, it sets,
Punhu has already reached
near the Hara mountain.

87. Having bewitched you for some time,

- all earthly love will like a shadow vanish,
Let it not bappen

that you fix a trustful gaze upon its form.
88. Those with faith crossed the river,
those without it were afraid:
The Mullah found it too swollen,
you brave it with a smile.
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89.

90.

91.

G2.

93.

- SUFIS OF S@iNpe

All the four hems of my garment
are in the mire, O Sisters !
Those 1n love with Love
wade through it fast.

Even from a distance I could see
that they are born of those who dive
into the deep.

We too have come
with blessing of Khurqan;

You will give us
what you gave to Abul Hasan al-Khurqani.
Now that they have met their Love,
their turbans have awry turns, their eyes
an unusual light;
With their bows stretched to the full

the courageous went a-feasting to Kutch,
the distant land.

What you regard as an untruth
is entirely in you, 7

Whatever pertains to the Beloved
is nothing but Truth.

Marfat.com
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Shah Inat

An important link in the unbroken chain of medieval
Sindni poets—unbroken by his presence, Shah Inat (c. 1623-
1712) was a unijue persorage in the literary history of Sindh.
Not to be confused with his younger contemporary Shah
Inayat of Jhok, a sccial reformer and spiritual leader of
his day, he was a distinguished Sufi poet. But for his
great poetry, the glorious heignts reached by Shah Abdul
Latif's pecetry in the 18th century would have looked all too
sudden. He took birth when Shah Abdul Karim died, and
when he was no more Shah Abdul Latif was young. Thus, he
cerved as a significant link. His poetry was informed of the
native poetic tradition. And in its turn it 1nfluenced the succe-
eding gererations of Sindhi poets. We may, therefore, take a

brief look at him and his poetry.

His pame was Shah ‘Ipayatullah, but he was popularly
known as Shah Inat, or Miyan Shah Inat. He belonged to a
Rizvi Sayyid Family of Nasarpur, a town in Hyderabad
district of Sindh. Unlike other Rizvi Sayyids, he belonged to
the Qadiryyah Order of Sufis, for his father, Shah Nasruddin,
was a follower of some Qadiriyyah preceptor.

Though it was expected of a Sayyid, he did not evince any
deep interest in the study of Persian, Arabic and Islamic

theology. Instead, he was, like other Sufis, drawn to musical
assemblies and mystical dance gatherings. His love and
affection for the fellow-villagers in their day-to-day life show-
ed itself in his poetry written in the language of the laity.
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&2 SUFIS OF SINDH
He travelled widely 1n the sacred geography of North- West
India and knew the aspirations of the people. Though he
was not much articuiate pohitically, he had all the sympathies
with the native Kalhcra dynasty ard its increasing irfluence
ccnscquent on the decline of Mughal power in Sindh.

By the age of 80, he had established himseif as a great poet
of Sindh. Novices in the field of Sindhi poetry from far and

wide would come to see 1 iim. Shah Abdul Latif was cne of
them.

Miyen Shah Inct Jo Kalam (‘Poetry of Miyan Shah Inat’,
Hyderabad Sindh, 1963) is the first definitive edition of his
work Atly edited by N A. Balcch, 1t carefully compares acd
collates the two manuscripts, transcribed 1n the early 19th
ard early Z0th centuries, and aptly incorporates a consider-
able volume of the poet’s verses, not covered by the above-
said two manuscripts, but current 1n the oral tradition. The
first MS. of c. 1820 comprises those baits and wai’s by Shah
Inat, which one Sanwan faqir remembered by heart after
about 100 years of the Sufi poet’s death. That his baits and
wai’s were passed on from one generation to another speaks
of h's immense popularity. This MS. was prepared at the
mstance of Mian Ummid Ali Shah, Shah Inat’s great grand-
son. The second MS. of the first quarter of the present century
collects almest all the bairs and wai’s of the first MS plus
many others, some of which actually belonging to the Shah

Jo Risalo. On a close scrutiny of the two MSS., it is found
that the first is more dependable. After tapping the second
source of oral tradition, as many as 47 verses by Shah lnat
were recorded from all over Sindh.

Miyen Shah Inat Jo Kalam presents Shah Inat’s 469 baits
and 42 wai’s under 22 suruds, or modes of singing : Kalyan,
Jaman, Khambhat, Srirag, Ramkali, Marui, Prabhat, Dhanasri,

Jatisri, Purab, Lila, Asa, Kapaiti, Dahar, Mumal Rano, Bila-

130579
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wal, Desi, Sorah, Sarang, Toll, Kamod and Karairo, Shh
Inat preferred to call them suruds. But his suceessor Shoih

Abdul Latif referred to them as surv. Bl of them ke oy oy
Sufi poets sang (heir POCLIV—=Lhat toa sometimes o Tty
matrercal! —in surudy And surs, ina Kind or T W
not of rigid classical character. Lately, we e apony 0
to them a new categorical nam. of foka-ravas, in coateg ] o
tion to'the ragas proper. The learned editor erpy when he 1.
to equate the swruds, or for that mitter the surs, with the
ragas and raginis of the classical sys'en.

Essentially a folk music, Shah Inat’s suruds were mainly
concerned with the heroines of Sindh; folktales, traders, weavers
and selfless seekers of the Supreme Reality. Thereby he
adumbrated Shah Abdul Latif in particular and other Sindhi
Sufi poets in general.

In his poetry, Shah Inat allyded In an elaborate way to
the heroines of the well-known seven folktales of Sindh—1Lila,
Marui, Mumal, Nuri, Sasui, Sohni and Sorath—and used
the tales as metaphors for high spiritual life,

Lila was a princess who bartered away Chanesar, her hus-
band, for a necklace of diamonds which her rival Kaunru

gave her to be able to spend one night with him. Chanesar
disowned Lila, for her fault was grave. Now, Lila repented :

Come home my Love, come back to me:
the necklace I have since returned. . ..
Forget about my faults, forgive me my Love,
the necklace I have since turned down. . .3

L. €F, DE. Mot.ilal Jotwani, Shah Abdul Latif : His Life and Work,
Dejhi, 1975, pp. 75-83.
2. Ibid., pp. 84-92,

3. Miyen Shah Inat Jo Kalam, edited by Dr. N.A. Baloch. Hyderabad
Sindh, 1963, p. 130,
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NMarul was kidnapped by Umar of Umarkot. She did not .

accept Umatc’s offers of good comfortable life at his palace
and r¢ mained faithful 10 her own people in the desert. She 1s
a symbol of steadfastness and also of love of one’s country.

She says -
1 remember the desert [ lived n
And wait for my friends in whose company
1 caw the desert blooms and ate berries;
if oply Umar frees me, I’'ll go back to them,
be with them, one of their fold.?

A seductive lady, Mumal lost her lover. Finally, she be-
comes steadfast in her ways and finds him in her heart :

With a view 10 wooing him
Mumal's friends put on their best necklaces

and scented their hair.
But it was the simple Mumal who found him for herself.?

Nuri was a fishermaid. By her perfect humility she endear-
ed herself to th Kine Tamacht. And then ail his haughty
queens stcod awaiting him, having learnt how to win his

favours :
All others wer¢ beautiful,
but the fishermaid was S0 in a special way;
Loving and being loved, she did not give up humility:
the modest and shy Nuri won Tamacht’s heart.?

Punhu, the prince of Kech Makran, was attracted by
Sasui, the washerwoman. But he was taken away from her,
one night. Left alone, she searches for him 1n the mountains.

Shah Inat exhorts her ¢

Viewing the tough mountain passes,
don’t slacken your pace (O Sasui !);
1t is only the worldly lovers
who are scared by the difficult paths;

_#

 ——

1. Ibid., p. 04,
2. 1bid., pp. 143-44.
3. Ibid., p- 214,
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First, vou dech vourself with the varhind of Roality,
then, savs Inat Paatio sl sav v 1 @ e o v’

Solinr was married oft to omane soe dishicads ey nohi
she swam avross the Sidha to o aee. Mo hae, Lag e o ad,
Once, her carthen pot winch she  wused a0 o T

broke and she was drowned.  The Suli poct cayve

The nivht was Jdark
and she was without the carthen ot

With love in heart she waded through
the turbulent river

as if 1t were a smooth path.?

Sorath, the qucen of King Diyach of Girnar, Gujarat,
sacrificed herself for the sake of love for her husband. Diyach
gave his head to the wandering minstrel and Sorath jollowed
him into the world of the dead. Highly pleased with the
minstrel’s song, Diyach oflered him to ask for anything he
liked to have. As the intrigues of fate would have it, the

~minstrel asked for his head. The kind and gencrous king gave
it. Now, the song resounded in Sorath's head. She bid fare-

~well to life and to the pain of separation from him. Shah Inat
poignantly describes the fateful moment when Diyach says to
the minstrel :

Why, why be shy of demanding my head—

what is this life before the moment of ccstasy
I experienced through your immortal song ?

Let people know, I gave what you asked for.?

1. Ibid., p. 172.
; 2. Ibid., p. 408.
.. 3- Ibid-, pp- 188'89.

Martat.com



Shah Abdul Latif

Shah Atdul Latif (1689—1752) was great-great grandson of
Sayyid Abdul Karim, great grandson of Sayyid Jamal, grandson
of Sayyid Abdul Quddus and son of Sayyid Shah Habib. Shah
Abcul Karim bad migrated frcm Matiari to Buln. But this
family of Sayyids, in the generation immediately before Sayyid
Shah Habib, returred to the meighbourhood of Matiari, to
Hala, jts oripinal place in the Hyderabad (Sindh) district.
Sayyid Shah Habib, however, was living in his Haweli or
mansion which ke had built in the village of Bhaipur in Hala
talt ga where Shah Atdul Latif was bern. In Hala taluga there

was another village Kotri Mughal, which was not far from the"

Howeli. Thte Mugbals there had constructed a small Kot
(protective ccrpound wall) a-ound their mud houses. Hence
their village was called Kotri Mughal of Sardar Shah Beg
Mughal. After Shah Latit’s birth Shah Habib shifted from bis
Haweli to Kotri. Both the villages are now in ruins and the

simple mosque built by Laung feqir on the site of the house of
Shah Abdul Latif’s brith-place is a lone vestige of the old Hala
Haweli. But Bhit (mound) which is four miles away from Kotri
and where the poet lived with his fagirs during the last ten years
of his life is a place of renown today. Thousands of people visit
BLit to pay thelr respect and homage to the poet, who is also
krcwn as Bhitai Ghot (the Bridegroom of Bhit) after the

name of that place.

Habib Shah’s Haweli is in Hala taluqa of the present

Hyderabad (Sindh) district—a district, named after the city of
Hyderabad founded by Ghulam Shah Kalhoro, in 1768, that
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1s, a few years after the poet's death. Ghulam Shah Kalhoro
was a contemporary of Shah Abdul Latir and his dilapidated
tomb still exists, alongside the tombs of several other members
of the Kalhoro and Talpur dynasties, in the northern part of
the plateau on which the city of Hyderabad iy situated. rom
the height of the massive structure of Hydersbad Vot e
at that time the whole of Hyderabad city and the surroundir,p
area spread out at one’s feet. In the East glimmers in the sy
the Phuleli canal and on 1he West are set the rocks against the
brown countryside with patches of greenery here and there.
This district presents 2 diversified look with the range of
limestone hills (the Ganjo), an expanse of forests and a net-
work of canals in its lower reaches.

The Hala taluga borders on the North at Naushahro: on
the South at a portion of the Tando district; on the East by the

Thar Parkar district; and on the West at the river Sindhu (or
the Indus). The part of Hala near the Sindhu is fertile and
bears rich crops. The Sindhu is a Jarge river—nearly 1700
miles long from its source in Tibet to the Arabian sea. Within
the limits from Kashmor to the sea, it ranges in width from 480
to 1600 yards. Its depth fluctuates from the average nine to

the harsh 24 feet, the latter during the freshes. The Sindhuy 1S
famed in Sindhi song and story.

The climate of Hyderabad is like that of the other parts of
Central Sindh, with the seasons, though four in number,
reasonably resolved into two, the hot and the cold. succeeding
one another so suddenly as to make no intermediate distinction,
Thus, frost-bite and sun-stroke may occur on ore and the came
cay.’ The extremes of weather may bring harm to a person not
belonging to 1his ‘unhappy valley’®, but its inhabitants develop

1. An observation made by Dr. Holmested, the Civil Surgeon Hydera-
bad, in 1869 (sez Sind Gazetteer, 1876, p. 237).

2. Scinde, or the Unhappy Valley is the title of a book published in
1851, by Sir Richard Burton.
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a synthetic power which keeps them physically fit and spiri-
tually high.

A land of rich diversty, of arid desert and fertile fie'ds, of
level plains and hilly regions, of extremely hot and severely
cold seasons, of the Sindhu river and the Arabian sea and also
q meeting point of Hindu philosophy and Muslim thought,
Sindh has for long periods seen ‘unity in diversity’. Her pceets,

through their synthetic and magical power, 1O which
exclusively appopriated the name of ‘imagination’’, composed

sacred slokas in Sanskrit and also sang paits in Sindhi. There

has been poetry in the very geography of Sindh. [nthis land—
of the world came by sea from the South and

by reoad from the North and where great religions and philoso-
phies interacted—grew up generations of poets whose works
are sublime in content. Shah Abdul Latif 1s easily the greatest

of them all, in Sindhi,

It is generally agreed by all Qindhi scholars that Shah Abdul
Latif was born in the year 1102 A.H. (1689)? in the well known

i =

1. Biographia, Chapter XLV.
2. Dr. Ernest Trumpp said in his preface to The Risalo, Leipzig, 1366,

(hat Shah Abdul Latif tived for 67 years from 1680 to 1747. Dr.
Trumpp seems to have based it on the following notice (of Shah
Abdul Latif in a biographical work Miar i Salikan ;i Tariqat, 10
Persian about the holy men of lslam) reproduced in English by
Richard F. Burton in his book Sindh, and the races that inhabit the
valley of the Indus, p. 83 . «This saint was the son of gayyid Habib
Shah, and was born In the beginning of the iwelfth century of the
Hijrah Era (about 1680} . - . . He departed this life in A. H. 116l
__.» The external evidence, however, gives the date of Shah
Abdul Latif’s death as 14 gafar, 1165 A. H. (1752) based on the oral
tradition among the faqirs of Dargah recorded assiduously by
Mirza Qalich Beg and also :n a written work Tuhfat al-Kiram that he
lived as long as Hadrat Paighamber Sal‘am and Badrat Ali, that is,
63 years. People in qindh observe his death anniversary on 14 Safar
every year. Dr, Sorley also says in his Shah Abdul Latif of Bhit (p.
170), “ .. .. the evidence is in favour Of his having been bornin

1689 and having died in 1752.”
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SHAH ABDUL LATIF 89

Sayyid family. He was descended  from Sayyid Haidar who

was gum::.tlngia:.ully related to the Prophet’s cousin and son-m-

law Al and had ¢ome from Herat G Simdhwath Anur Trmur
in 1308, 1t 1s interesting to hnow that ooman from Herat came
to Sindh and founded one of the Henses of 5 alse T | s
kpown forat least teo gred! nocts ol the Siada Shide Abdul
Karim and Shah Abdul Latit” Soovvid Hander Ts Fettes SO0Sid
Mir Ali, was 4 man GF meate ond § Claddemmmy ¢ o] ol
Herat. Hc was gencalogically related to ITmam Musa ko
and ultimately to Hadrat Ali. When Timur i the course of lus
campaigns, ceached Herat with his army, on his way (o India,
Sayyid Mir Ali companicd by his six sons wenl to meet him

— i —— —

——

“1. The following gencalogical table gives the ascending
Haider upto the great AlL The other accounts of
Sayyid Haider to Shah Abdul Karim and from Shab Abdul Karim
to Shah Abdul Latif and othersard given elsewhere in the book.
The following shajara 1S according to the Shah Latif by Lilaram

line of Savyid
descent from

Watanmal ;
All
Imam Husain
Imam Zainulabdin
Iman Muhammad Baqir
Iman Musa Kazim

Sayyid Jafar Saai of Iraq
Sayyid Husan al Akbari of Shiraz

Sayyid Ali Jawari of Shiraz

Sayyid 1brahim of Shiraz

Sayyid Hasan of Shiraz

Sayyid Yusuf (also of Tirmiz)

Sayyid Ali of Tirmiz

Sayyid Husain of Tirmiz

Sayyid Mutammad (was first at Shiraz and then at Tirmiz)

Sayyid Mir Ali of Herat

Sayyid Haidar

2. This description of Shah Abdul 1atif’s ancestry is based on the

Appencix to the Bayan al-Arifin co nc:rned actually with Shah Abdul
Karim, Shah Abdul Latif’s ancestor to the fourth generation. The
Bayan al-Arifin was written by Miran Muhammad Raza alias Mir
Daryai Thattawi in 1630, i.e., siX years of Shah Abdul Karim’s

death.
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and placed before him as many rupees as the number of
soldiers in his troops!. Amir Timur was pleased with him and
much impressed by the [demeanour of his sons. While still
in Herat, he gave to four of them, the governorship of
Ajmer, Multan, Bakhar and Sewistan (pow called Sewhan),
respectively, the last two now in Sindh. The fifth one pre-
ferred to remain at Herat in charge of the family’s affairs i
during the absence of his father who was to join Timur in his |
march to India. The sixth one, Sayyid Haidar Shah, chose not
to accept any office but to go to India with his father.

R
_,-.-\.-l.-'-l""‘-'*_-'_.'_-.-h

After his arrival in India, Sayyid Haidar took permission
of his father and Amir Timur to move about In the country.
In his travels he reached Hala Kundi (now called Old Hala)
~where he was entertained as the guest of Shah Muhammad bin
Darya Khan, one of the leaders of the Halas, originally a
Hindu tribe. For some reason, the Halas at that time were
fined a sum of Rs. 525 by the governor of the place, Miran
Muhammad. The fine was beyond the means of the poor
Halas. Sayyid Haidar coming to. know of this, paid off the
amount of the fine on his own, and helped the Halas in their
difficulty. The grateful Halas offered him the hand of Shah
Muhammad’s daughter in marriage. Sayyid Haidar, who
had a wife and children already jn Herat, ultimately accepted
the offer and married the Sindhi girl Bibi Fatima. As Sayyid
Haidar’s mother, too, bore the same name—Bibi Fatima—the
newly married lady came to be known as Bibi Sultana. Thus
Sayyid Haidar laid the foundation of a Sindhi family of the
Sayyids, each successive generation of which lived in Sindh
and contracted marriages among the lccal Muslims who origi-
nally were Hindus and had become converts to Islam under
the growing influence of the Muslim rulers and their religion.

——— =
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1. The number of soldiers in Timur’s ai my was given in the Appendix
to the Bayan al-Arifin is 2, 62, 312. Allama Daudpota rightly argues
tn his Shah Karim Bulri-a Ware Jo Kalam that this number seems to
be incorrect in view of (i) the historical fact putting this figure at

92,000 and (ii) Mir Ali’s position in life.
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Sayyid Haidar bad lived in Sindh for onc year and five
months® when the sad news of his futher’s death o Herat
reached him. At that time, Bibi Sultana was pregnant. Before
he embarked upon the return Journey to Herat, he made o will
that his child, if son, be called after his father’s name, Mir
Al, and if daughrer, be named after her paternal prand-
mother. A male child was born,

When Mir Ali, second in descent (rom  Savvid Humdar,
grew up, he went to Herat to sce his father. There he learnt (o
his grief that his father, bhaving lived three years and twenty-
seven days after his return to Herat had die’. Sayyid Haidar
had two grown-up sons in Herat. When they came to know
that they had a third brother toe, they would not give him a
due share of the father's bequest. The court decided that a
little less than one-third of their inherited fortune be given to
Mir Al. Mir Al, too, immediately after his return to Sindh
sent two-thirds of his patrimony to his step-brothers, though
they were separated from him by about a thousand miles.

As stated earlier, Sayyid Mir Ali of Halakundi was the
grandson of Mir Ali Herati. He had three sons: (i) Sayyid
Sharafuddin, (i1) Sayyid Ahmed and (iii) Sayyid Murtaza. The
third Sayyid had no issue and the families of the first and
second Sayyids came to be known afterwards as the Sharaf
Pota and the Miran Pota respectively, the latter after the name
of Sayyid Ahmed’s son, Sayyid Mir. The Savyids lived in Hala
for about thirty years®* and then a major part of their clan
shifted to a village, not very far from Hala, Mata-Waro-

1. The bicgraphers of Shah Abdul Latif, Allama Daupota and Din
Muhammad Wafai, are agreed on this duration of one yecar and
five months, obviocusly based on the authority of the Bayan al-Arifin.
Dr. H.M. Gurbuxani has given 1t ¢f three years and eight months,
unauthenticated (see the Shuh Jo Rishalo, Intioduction Vol, 1
p. 8).

2. G.M. Sayyid, Paigham-e-Latif, Byderabad, 1952, p. 3.

>
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Goth or Matiari. In Mata-Waro-Goth, as the name suggets,
there lived a fagir, who used to sit on a way-side and keep
always a pitcher, maru, full of water for the wayfarers. The
Sayvids in their times tricd 1o change the name of Matiari to
Mat Alvior in the Persian script Mat “Alvi. But the native name
of the town Matiari persisted for the reason of its simple and
casy articulation. During their stay in Matiari. the Sayyids were
divided into four important clans of the Jarar Pota, the Baqil

Pota, the Musa Pota and the Mu'in Pota. Some of them shifted
to many nearby villages and towns because of their increase in
number. hardship of livelithood and domestic querrels. Shah
Abdul Karim and Shah Abdul Latif belong to the Jarar Pota,
a branch of the Sharaf Pota.

Shak Abdul Karim migrated from Matiari to Burli and
came to be known as the Bulri a-Waro-Pir, or the Pir of Bulri.
His son Sayyid Jamal Shah died in Bulri as a martyr in a good
cause, A gang of dacoits robbed a widow living there and
decamped with all the valuables she had. Sayyid Jamal Shah
chased the robbers and gave hid life in the encounter with

them. After his death his son Sayyid Abdul Quddus settled
himself in Matiari.

But his son Shah Habib alongwith his family left Matiari
and settled down in Bhaipur village in Hala taluga, where his
illustrious son Shah Abdul Latif was born. Shah Habib kept up
to the family tradition of piety, devotion to God and service
of the people. He was ‘a perfect Man of God’!. People from far
and wide would visit him to seek his blessings. With dastar
(turban) on his head, tasbifi (rosary) in his hand, green over-
garment on his robust body, his dark eyes, shining forehead,
flowing beard, henna-dyed hair, he looked a consummate

l.- Mir Ali Sher Qani¢ Thattawi, Tulhfat al-Kiram, edited in Sindhi by
N. A. Baloch, p. 388. = - | " .
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picture of learning, and picty.! When free from the namaz he
used to come out and sit on his caddi, or carpet, 1n otaro, or
compound, of his Haweli, where the spiritually starved heard
his winged words and the bodily sick had  the pain-rehieving,
strength-giving medicines of curative herbs hike sova, podinag,
ajowan, zcera, saunf for their ailments.  Novices m the held of
poetry approached him for advice and instruction. He msisted
on their using Sindhi, the language of the people, and not
Persian, the court language, as a vehicle of their thoughts and
feelings for it was in one’s own native tongue that one could
express them best. He tetieved that there must be cadence and

rhythm in all that was to be poctry.

In his discourses, Shah Habib quoted extensively from the
Qur’an, the Hadith and the Sindhi bairs including those of his
predecessor, Shah Abdul Karim. In his Haweli, as in a Gurukul
or Ashram, there prevailed an atmosphere of thought—the
atmosphere, which would stimulate and satisfy the natural urge
in all visiting people to know the ‘why’, the ‘"wherefore’ and the
‘how’ of things within and around them and would initiate
different persons in different post-schooling disciplines of study,
e.g. medicine, occult, science, philisophy, poetry, €veryone
trying to find truth in his own particular domain of knowledge.

Shah Habib gave charms and amulets, besides indigenous
medicines, to the sick and offered prayers to God for those in
difficulty. The people, too, showed utmost consideration to
him and did voluntarily the jobs of shepherding his flock,
cultivating his fields and chopping his wood fot him. Visitors
to his Haweli had their food from the common kitchen, run
by them.

It is said that Shah Habib married three times, one, aftcr

e —

1. “‘Habib Shah Ji Haweli”’, an essay by Wali Mubtemm:d Tatirzada
. 1n the Vankar, Sanghar (Sindh), 1953, pp, 81-85.
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the other, for the sake of progeny.! Yet he did not have a
male child to keep continued the descendancy of the great
Sayvids. He opcned his anguished heart to a dervesh of his
times, Abdul Lauft by name. The dervesh not only blessed him
with birth of a son, but also made a prophency that he would
be qu'b, or the Pole Star, of his era. He desired that the son
bern be named after him—Abdul Latif, ‘servant of the All
Gracious’. Otherwise too, the dervesh said, names of the mortals
should be afier the great name of the Prophet and the names
God loves best are, Abdul Rahman, ‘servant of the All Com-
passionate’, Abdul Qadir, *servant of the All Powerful’, Abdul

Wahhab, ‘servant of the All Munificent’, Abdul Latif, ‘servant
of the All Gracious’, etc.

Shah Habib’s first wife gave birth to a male child, who,

according to the holy man’s desire, was called Abdul Latif.
But the child soon died. Shah Habib gave the same name also

to his second-born from ber. Thereafter Shah Abdul Latif had
no uterine brother. Shah Jamal, whose grandson of the same
name succeceded Shah Abdul Latif? was his half brother.2

Abdul Latif’s real mother belonged to the family of
Makhdum Dayani, a ‘majzub’, i.e. ‘a man touched by divine
lunacy’. He was also called Makhdum Arabi, as he had come
from Arabia. His mauscleum still exists in Old Hala. Thus,
Shah Abdul Latif, was descended from parents, paternal and
maternal, who were both spiritually elevated and socially

privileged, For, as we know, the sociely treated the Sayyids
with superstitious respect.

¥ e #

The child Shah Abdul Latif, predicted to be the Pole Star
-of his times, was not like any other child. Though born to a

1. Shaikh Avyaz, Risala-i-Shah Abdul Latif (in Urdu) Hyderabad,
1963, p. 3.

2. The table of descent from Shah Habib is given on the next page :
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position of dignity ard power, he was very humble in his ways.,
He spent days by hinmeclt beside tlowers and buds, birds
and beas:s in the eorcro of lus Howeli He loved soltude, o
trait he inherited from his Tather. Stab Habrb, tao, used (o
be so miuch by himscelt at times that he Wias not even corsqrous
of his son’s presence in his room. Yot he (Shalv Thabah) was o
man of worldly prudence. So, when he sent his sen, now oo
5 or 6, to recerve school cducatton from Akhund Nur
Muhammad Bhatti of Vai village, his son Lauf, it is sard, did
not wish to leara anything beyond "Alt’, the first letter of the
alphabet. and also that of "Allah’. Upon this, he embraced him
warmly and said to him ; "Ycu are right and on the path of
Truth. The opening letter of the alphabet “"Alif" is the Alpha
and Omega of knowledge. I also know this mystic truth, But
one should not dislike school 1nstruction.’

Shah Habib
|

l |
Jamal Shah Shah Abdul Latif

| |
Mubarak Shah Sayyid Karimdino

l
Jamal Shah

(who succeeded Shah Abul Latif)
|

* | |
Bachal Shah Karim Muhammad Qaim Shah Qaimdin

(left many children) (sat on gaddi) (sat on gaddi) (sat on gaddi)

] |
: l | l
Ummid Suah Muhammad Ali Shah Lutf Ali Shah Mir Muhammad

(sat on gaddi) (sat on gaddi) (sat on gaddi) Shah
|
| - | ]
Allahbux Shah Alibux Shah Dital Shah Ghulam Shah
(sat on gaddi) (was mad) (sat on gaddi afier

| Alibux Shah)

o |
Alibux Shah 11 Nural Shah
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Shah Abdul Latif, it seems, paid heed to his father’s advice
and rose to be a learned man of his times—a man having
superb mastery over bis mother-tongue Sindhi and good
knowledge of Arabic, Persian, Hindi and other languages of
his time and clime. The Risalo unmistakably shows that he had
studied the Qur’an and the Traditions, Sufism and Vedantism,
partly due to his academic training befitting a scion of the
Sayyids and partly due to his personal otservation f life in the
company of Jogis and Sanyasins in his young age. His natural
feeling, later in life, was that mere book-learnedness was no
aid to the knowledge of Allah in His varied manifestaticns:

Learn the letter ‘Alif’, forget all other learning;
Purify your heart, how many pages shall you read ™

This should not lead us to believe that he was an illiterate
person?, for such diatribes against book-learnirg were a
common feature of the Sufi poetry. Arother bait, in quick

1. Shah-Jo Risalo edited by Kalyan Advani. Bombay, 1958, abbrevia-
ted as SJR (KA), “*Sur Yaman Baly:n”, V/29, p. 25.

2. Fatehclhand Vaswani (in Shah Jo Rasalo {sic), pp. 10 scq.) unhesita-
tingly regards Shah Abdul 1 atif as an illiterate man, obviously on
mistaking the authority of Tuhfat al Kiram in which the author
Mir Ali Sher Qani¢ Thattawi says, *Although Shah Abdul Latif was
an “‘ummi’ (translated as «illiterate’’ by tbe Sindhi scholars
including Fatehchand Vaswani), yet God had inscribed all the
knowledge of the universe on the hidden tablet of his heart. When
Mirz1 Mughal Beg Arghun died, one of the disciples of Shah Abdul
Latif reckoned his date (by the Abjad method) by uttering the
septence : bud khabith, or ‘he was mean’. Shah Abdul Latif, the
Perfect Man, admonished him and said, ‘Don’t say this. Say:
Yak Mughal beh budah, or ‘he was a good Muzhal’. Both the
sentences give the same year i.e. A.H. 1124 (A.D.1713) (b=2, w=6,
d=4: kh=600, b=2, y=10, th=300; total 1124. y=10, k=20,
m=40, gh=1000, 1=30; b=2, h=5; b=2, w=6, d=4, h=53; total
11724 A. H. 1124 abstracted from both the sentences.) In fact. this
sct performed by an ‘‘ummi” was nothing short of a miracle.”
(Tuhfat al-Kiram, edited in Sindhi by N. A, Baloch, p. 388. Observa-
tions and elaborations given in brackets of the above quotation are
mine. The Abjad or Arabic method of reckoning dates derives its
name Abjad from the four letters a, b, j, d, representing the old
Semitic order of the Arabic letters. In the order each letter hasa
numerical value : a=1, b=2, j=3,d=4,up toy= 10; then come the
other tens : y=10, k=20, I=30, m=40, n=50, s=60, *ain=70,
f—80, s=90, q=100; then the other hundreds, up to gh =1,000.)
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successton, not only testifies to his knowledge of AT
particular, but also of the alphabet in general. He SaYS

O scitbe ! as you write *Alif” and ‘Lam’ toge ther,
So our Beloved i1s close to our soul,?

Mir Ali Sher Quni’ Thattawi, who wrote an account of Sindh
and its main cities and holymen in his Persion work 7w/t ul-
Kiram (1767) fifteen years after the Sufi poet’s death, regard-
Shah Abdul Latit’s agile, literate and arithmetically correcy
statement, viz.,, Yak Mughal beh budahh as a miracle and
all his knowledge as a sort of special revelation. He does so
out of great devotion to him and brings him near to the Pro-
phet, who also is said to have been an “ummi”. The word
“ummi”, as it is mentioned in the Qur’an for the Prophet
before Revelation, has been generally translated as “illiterate”
by almost all the commentators of the Qur’an. This word is the
opposite of ahl al-kitab, or man of Law, given by God. As the
Prophet did not know the Law of God previous to the Revela-
tion of the Qur’an, he was referred to as an “ummi".2

Shah Abdul Latif was an “‘ummi’ in the sense that he was
not an “ahl al-kitab” (man of the Book), though the kitab
(Book) in the form of the Qur’an he knew so well. In the main,

he was a great man of tarigah and not of shari‘ah in the strict
sense of the term.

The Holy Qur’an in Arabic, Rumi’s Mathnawi in Persian
and Shah Abdul Karim's baifs jin Sindhi—all in manuscript

form, these were Shah Abdul Latif’s never-failing friends with

whom he conversed day by day. Though there was not much
of book-learning in Sindh at that time3, he must have received
his education in accordance with the family tradition of the

1. S/JR (KA), ““Sur Yaman Kalyan,” V/31, p. 26.

2. Cf, Studies in Islam, Vol, II, p. 62. M. Ajmal Khan rightly argues
that the word ““ummi’’ has nothing to do with “‘illiteracy”’,

3. Cf, E.B. Eastwick, Dry Leaves from Young Egypt, London, 1849,
p. 21,
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Sayyids and this is amply borne out by many Arabic quota-
tions from the Qur’an and the Hadith in his various “Surs’.

Shah Abdul Latif had an unflinching faith in the great

Persian poet Rumi. He refers to him in half a dozen baits?, as
in the following one :

The whole creation seeks Him,
He is the Fount of Beauty, thus Rumi says;
If you but unlock yourself, you will see Him.?

The Sufi poet knew Shah Abdul Karim’s compositions,
some of which are intermingled with his own in the Risalo,

and also many popular Bhakti compositions in Hindi and
various other languages of North India,

o W ¥

Shah Abdul Latif remained in the company of children
who scampered about in the open,%he in hills and dales, in the
desert and lakes and sang the Sindhi baits, stirring in soul the
love for solitude and infinitude. He saw women spinning at
their charkha, the potter at his wheel, the blacksmith at his
anvil, the river-farers and desert-dwellers, the thunder and the
rain, the flight of birds in the blue sky, the changing moods of

: man and nature, and wove all these experiences in the spiritual
warp and woof of his immortal poetry.

In the young Latif, the people saw with no uncertain eyes
the wonderful signs of his future greatness. Watavo, a dervesh
of Thatta, presented to him two flowers, symbolically meaning

thereby that he saw in him the fragrant spirit and radiant
sparkle of Sindh. |

1. Cf. SJR (KA) “‘Sur Yaman Kalya_n’_’, V/10-15, p. 24,
2. Ibid, V/[12, p. 24.
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At the age of 13 or [4, Shah Abdul Laul came 10 close
contact with the octogenarian Shah Inat, 4 preat Sali poct af
his day and remained 10 touch with hing tl] his death 1
¢. 1712, Shah Abdul Laut and Shah Inas eradsoa, Shah
Bilal, who also grew to be a poet, though less hoown, of the
Kalhoro times, were of the same age. Yet Shuh Lol telt oy e
drawn to Shah Latif's compelling charm of the huirs. Shah
Bilal marked time at the very point from where he started,
whereas Shah Abdul Latif floated his ideas in words and
meaning that were perfectly fused. Shah Bilal, unlike Shah
Abdul Latif, was so pusillanimous as to make the protagonist
a mere observer and not a ‘sufferer’.

It 1s on record that Shah Abdul Latif visited the grand old
poet of Nasarpur, Shah Inat, quite a number of times. That
he admired his verses and had great respect for him is clear
from the fact that he used to feel such an urge to go and meet
him that he would cross fifteen long, but really not-so-weary,
miles from his village Kotri to Nasarpur in the same district.
There he recited to him his own verses composed on the model
of those of his (Shah Inat’s) on the common themes He
would do so in the same manner as g respectful and receptive
pupil might recapitulate in other words what his Master had

said earlier. Shah Inat was delighted to see that Shah Abdul
Latif took to poetry so naturally.

One day the young Latif, caught in the conflict of the
phases of gabz (detracted from reality) and das; (expanded to
reality), came to Shah Inat. The latter gave him solace, saying:

Viewing the tough mountain passes,
don’t slacken your pace (O Sasui );

It is only the worldly lovers
who are scared by the difficu]t paths:

First, you deck yourself with the garland of Reality,
Then, says Inat, Punhu will soon take care of you,!

1. Cf. Miyen Shah Inat Jo Kalam, edited by N.A. Baloch, Hyderabad,
1963, p. 93 (Introduction). (Din Muhammad Wafaj inadvertently
attributes this bait to Sufi Shah Inayat Allah of Jhok, a personage

other than Shah Inat in the history of Sindhi literature. See hig
Lutf.e-Larif, Karachi, 1950, pp. 70-71.)
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Ghah Abdul Latif went bome reassured and sang :

In the face of the rough mountains, don’t slow down your pace,
Says Latif, pursue Punhu’s path vigorously through the passes,
O Sasui, feel the fire of love for Punhu and fare forward,
Though He be hard, let there be great hope in you;

Why say the Beloved is far away,
When He is nearer to you than your very eyes

In the beginning, Shah Abdul Latif’s poetry had an element
of improvisation, but after a few years it gave place to vindica-
tion of his individual genius.

Shah Inat died when Shah Abdul Latif was around tweaty.
The facts that Shah Abdul Latif was deeply influenced by
him and that he lovingly admired his poetry after his death
may be verified from the comparative study of Shah Abdul
I atif’s “Surs” and Shah Inat’s “Suruds” which brings to the
fore many parallel baits in thought and form. Shah Inat paved
the way for emergence of Shah Abdul Latif as the greatest

poet of Sindhi language. L

* % ”

About the same time, another incident of great importance
occured in his life ; he chanced to visit the ailing daughter of
Mirza Mughal Beg, a descendant of Shah Beg Arghun (d. 1522)
and of Chengiz Khan in the remote past. Mirza Mughal Beg
was of choleric temper. But he had great faith in Sayyid Shah
Habib, the spiritual guide of the laity. So, when his daughter
fell ill, he sent for him to obtain an amulet to ward off the
evil spirit around her. Shah Habib being himself unwell sent
his son to offer on his behalf the blessings of the Sayyids.
Shah Abdul Latif saw the ailing daughter and was struck by
her beauty. His youthful heart missed a beat or two. He held
her little finger in his hand and felt her sick pulse through the

1. Ibid., p. 23.
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tip of that finger. He sad, as if inspired: the prophet-poct in
him was on his lips now:

One whose fin cor s i the Savvud's hand veed tear no ta'l

But such a praycr of Shah AbMdul Lanrio G ool 0 ey
recovery and well-being mncensed Mirsa Mupt b o ooy
father, instead of consoling him.  He thousht that the
man by holding her hard in hus hand dared (o hint of o0
with her. Coming to know of Shah Ahdol Tatrs Tove ot it
stght, Shah Habib made a formal proposal to the Arehinn for
his sen'’s marriage with his daughter. The Arghun did not Ly
anvthing to the Savvid in reply, but adopted such means as
compelled him to leave Kotri for Haweli, bag and Paeape,
The Sayyids built his Hawelt at a place not very for from Kotri,

A dejected lover may become a poet. It was certinly the
‘frustration in love' which helped to mature Shah Abdul
Latif’s mind. An unusual youth, he did not think of taking
away his beloved by any anti-cociil means. Ipstead. the
restlessness now gave edge to his poetic sensibility to carve
out a niche for himself in the world of commitment beyond
oneself, leaving behind the world of commitment to oneself
or one’s own immediate interest. Now he was in the cver
glorious realm of the Reality, far away from the world of
physical forms.

One of those days he happened to see some thirsty goats
rushing to the bank of Sangro canal to quench their thirst
with its cool, sweet water. When they had their fill, they
abused the water with their excreta and did not wait to have
another look at the bank. Had they not drunk their fill, they

would not have sullied the pure water. The poet introspected,
and from within him flowed the verse:

May 1 forever seek and never see the Beloved!'

e =]

1. SJR (KA), “Sur Husaini”, VII/3, p. 214.
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His heart saturated with love, helay oncein a dazed stupor
on a sand-dune for thiee comnsecutive days. Incidentally, a
shepherd saw him lying in that state and brought the news

to his anxious father. Shah Habib rushed to the spot and said
in fright and agony :

Currents of the wir.d have wrapged all limbs with many sandy folds.

On kearing his father’s apguished cry, Shah Atdul Latif
completed the verse with a spontaneous line:

The breath yet lingers for viewing the Beloved.

He, then, went with his father back home, But he could
not remain there for lorg and, one day, disapreared again
from his village without informirg his parents. He found in
himself a,desire’which;bis previcus experiences could not satisfy.
He fell into the ccmpany of the Hindu Jogis and Sanyasins
and wandered with them through many places in and around
Sindh. Clad in the garments of a Hindu Jogi, he went to see
Hinglaj, Dwarka and other places of pilgrimage for about three

years. Such asscciation enriched his experience in the spiritual.
field. i

& % #

Shah Abdul Latif left the easy comfert of home gnd under--
took long and difficult journeys on foot. The credit for this

goes to his worldly love which ‘combed him so, asa carder
beats the cotton clean’™.

i

As he left home, the first place he visited was the Ganjo j
Hill, the limestone range near the present city of Hyderabad.
There is no mention of Hyderabad, and rightly so, in his
Risalo for this city came into existence more than sixteen years
after the poet’s death. He refers to the Kali temple on the

Ganjo Hill in his “Sur Khahori”. As customary with the-

1. SJR (KA), “Sur Asa” I_II_{S, p. 360.
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Hindu Jogis, he wore ochre-coloured? clothes and took the
route from the Ganjo to Karachi (then known s Kalach).
On his way he saw many places of historical and legendary
Interest—the first among them being the Hellava Hill. On it
stood at that time a royal palace overlooking the Kinjhar
Lake. With the north breeze blowing into the flowering plants
on 1ts sides and the silvery waves in it, the Ko ghar Lake
became a cradle in which the Samma King Tamuachi, Shah

Abdul Latif recalled to his mind, sat beside the fisher-woman
Nuri.

Therafter, he visited Thatta?, a very large and rich City
with a palace of the Nawab init. Around the palace the
city hummed with life, picturesque or chaotic, depending on
how one looked at it. The streets were narrow, but the volume
of commerce in the shops was tremendous. Sindh had a flouri-
shing tr: de with the East and the West, with a strong merchant
fleet to carry it on from Lahribunder and other sea-ports. It
had a good agricultural base; irrigation was prevalent in many
parts. Besides, its cottage industries were highly developed.
Apart from the big city of Thatta, there were many cities com-
ing up in Sindh at that time. From Thatta he wernt to

1. The ochre-coloured kafni is one of Shah Abdul Latif’s relics on
view at his dargah today. Of all his heroines, the poet has descri-
bed Sasui the most in his Risalo and she is his mouth-piece, his
alter-ego, She says in the *‘Sur Sasui Abii" (SJR (KA), 1V-10, p.
123) that she will, like a Jogin, don ochre-coloured clothes and
wear rings (kundhals) in herjears.

2. Captain Alexander Hamilton who was the only European to have
visited Sindh during the life-time of Shah Abdul Latif has given a
copious account of Thatta in 1699 in the New Account of the Fast
Indies, Pinkerton’s Travels, Vol, III, pp. 304-9,

However, the earliest European contact with Sindh dates back
to 1550 when the Portuguese, the pioneers in the sea-trade with
the Indian ports, engaged themselves in carrying the trade at
Labri-bunder and Thatta, The East India Company’s factory at
Thatta was established in 1635 and closed down owing to political
unrest in the country in 1662. The Fast India Company again
¢ntered the trade in Sindh in 1758.
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Bhambhor, the city of Sasui-Punhu fame. In Thatta and
Bhambhor the poet was reminded of Sohni and Sasui and
their indomitable love for Mehar and Punhu, respectively.

The next place he seems to have visited was Malir. This
was difterent from Malir in Thar, the place of Marui, the
heroine of a famous Sindhi folk-tale Umar Marui. From
Malir, he proceeded to Karachi where he saw the Kalachi
whirl-pool, which had taken in the long yore the toll of six
brothers of Moriro, the fisherman. The poet alludes to the
deadly Kalachi whirl-pool in his “Sur Ghatu’.

Shah Abdul Latif and his companions had appointed as
their destination Hinglaj, a place 120 miles away to the West
of Karachi, in Las Bela territory in South Baluchistan. The
shrine there is dedicated to Amba Parvati or Hingula Devi,
the consort of Lord Siva.! From Karachi, at that time a
village, a duly recognised purohit functioning as agowa (guide)
used to lead the large batches of p:lgrlms to Hinoglaj. The
total time occupied in such a joufney would be about twenty
“days in as many marches. The agowa conducted Shah Abdul
Latif and his companions through the river Habb, which for
some distance formed a natural line of demarcation between
Sindh and Baluchistan, to a succession of rocky and gravelly
gorges in the Pabb mountains. The poet knew that Sasui of
Bhambhor had crossed that difficult terrain long before him

and he visualised the whole drama connected with her life
re-enacted before his eyes.

In his Risalo he alludes to Khariro also—KLariro, the place
between the Habb river and the Vindur rivulet, where tax was

1. Thornton’s G:zetteer (i, p. 249) describes Hinglaj as “‘a celebrated
place of pilgrimage for Hindoos, in consequence of being one of
the fifty-one pirhas or spots on whieh the dissevered limbs of
Sati or Doorga were scattered”’.
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collected from the Hindu pilgrims on behalf of the then ruler
of Las Bela.  Shah Abdul Latl was disappointed to learn that
under the Mughal rulers the He duas were subjected to the
levy of tax on therr visits to tamples word gdos .

The last lap of journcy to Hinglay aoros the Harho
mountain was arduous, too,  But the recompen . Hy oev of
mental peace once had in the cave of Flinglay soas e e,

The visitors, as a homage,poured nulk over the dol of Aty
Parvati. There he came to know of the mcethods of sclt-
discipline and mind concentration and about the Aundalini
chakra, or curled up centre, 10 susuwmnag nadi, which when
awakened enabled the mystic to reach full consciousness of
Him.! The poet refers to Dhyuna Yoga, of course in a purely
poetic or non-technical manner, when he talks of his eyes
trained enough to concentrate on the Love, in the first few
baits of the "'Sur Asa’ (Section II). He sayvs :

Should my eyes see any thing other than Him [ love,
I would pluck them out and thirow them off as morscls at the crow.®

The Muslim custodians of the shrine meaningfully refer to
the Amba (Mother) as Nani (Mother or Grandmother). Shah

Abdul Lat.f was to return to the peaceful atmosphere of
Hinglaj. a second time also.

After his visit to Hinglaj he came back about half way to
Karachi, upto Lahut, via Vankar, teside the Khirthar range
in the North-East of Las Bela. The Khirther is the source of
the Baran river, which in its course of 100 miles waters an

1. As early as 1325, Shaikh Nizamuddin seems to have studied the
principles of Yoga, and another Sufi Shaikh Nasiruddin refers
to Siddhas, the gurus of the Yogis and says, “A Sufi must keep an
eye on his breathing, and must be able to hold his breath in order
to concentrate.”” (see M. Mujeeb, The Indian Muslims, London,
1967, p. 165).

2, SJR (KA), “*Sar Asa”, I11/4, p. 357.
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area of 1300 square miles and falls into the Sindhu river below
Kotri, the poet’s home-town. The poet knew it well that
after the rains in Vankar tbe Baran came down in great
amounts of water to Kotri and brought prosperity and happi-
ness to its inhabitants. He saw the Baran passing through the
Khirthar range by a very narrow and precipitous gorge and,
further on, by the rocks standing high on its very bed. The

scenery was grand in its wildness.

While in Las Bela, Shah Abdul Latif heard about the
benevolent king Sapar, who in the long past had bestowed a
gift of hundred horses on a minstrel, though he (the minstrel)
was lame physically and limpid in his musical notes. The
poet allegorises the episode of Sapar Sakhi’s benevolence in
his “Sur Prabhati’’ wherein he sings to the All-Merciful God.

In his itinerary of Las Bela, Shah Abdul Latif visited
Lahut, a rugged ground in the heart of the Pabb mountains.
The wvisitors undertock the rough descent into the Lahut
ground to view in one of its caves the rocky mass projected in
the shape of a cow’s udder or mammary glands, secreting milk
drop by drop. Before the advent of Qalandar Lal Shahbaz’s
contemporary Shah Bilawal, with whose name is associated a
dargah at a short distance from Lahut, this particular moun-
tainous area of the Pabb in Baluchistan was rightly known as
Gokul, the sacred Place of Cow. Later, under the influence
of local leaders, Gokul’s name was wiped off and the people
were terrorisingly told that the very name “Gokul” on one’s lips
would conjure up before one’s eyes a Jinn. The poet however
felt gratified to have the darsana of Gokul and its Kulpati® and
later deployed the word ‘‘Lahut”, the new name for Gokul, as
meaning “‘non-existence” in the metaphorical sense. The
journey to Lahut inspired him to pay a second visit to Hinglaj.

1. Ibid., *Sur Ramkali”, II/Wai, p. 402.

Martat.com
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After visiting Hinglaj) once more, the travellers went to
Karachi, Debal Kot (of the "Leela Chancsar™ folktale fume)
and many other places in Lar (Lower Sindh). They met a good
number of learned men at Thatta.  Amoeng them, Makhdum
Mu'in (d. 1748) deserves special mention for it was he with
whom Shah Abdul Latif had pretty long discussions on the
nature of mystical experience. Maklidum Mu'in of ‘Thatta was
one of the principal disciples of Waliullah Shah ot Dcdlln
(c. 1702-1763), known in the annals of medieval Incian history
for his attempt at the synthesis between wal.dal al- wujud (Unity
of Being) and wahdal al-shuhud (Apparentism or Modified
Monism),

They ferried across the Sindhu at Thatta and reached
Sajawal and Mughar Bhain (Mughal-bin) in the Jati raluga and
thence proceeded to Lakhpat (Kutch). In those days one
could go in a boat across the salty marsh between Sindh and
Kutch, as till then the infiux of an inland sea caused by
the earthquake of the 16th June 1819 had not separated com-
pletely Sicdh from Kutch!. From Lakhpat they went to Madai
or Mandwi and thence to Dwarka and Porbur.der.

Shah Abdul Latif’s “*Sur Samundi’ and “Sur Srirag’’ seem
to be the product of his intimate acquaintance with the high
sea of that time. In these “‘Surs” he refers to two historical
facts : one about the Sindhian trade with Kathiawar, Ceylon,
Bengal and the places along the entire coastlir.e ; and the other

about the Philangi® (Frangi/Frank) sea-pirates operating on the
Arablan sea.

From Porbunder Shah Abdul Latif and his friends went to
Junagadh wheie they learnt about Rai Diyach ard his palace

1. Cf. Henry Pottinger's Travels in Belochistan and Sinde Lordon,
1816, p. 374. in which an account of return journey from Sindh to
Bombay via Kutch in August/September 1809 is given,

2. SJR (KA), “Sur Srirag”’, I11/13, p. 57.
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at the Girnar hill. The Girnar’s highest peak, Gorakhnath
Sikhar, named after Gorakhnath, is a great rendezvous of all
rhe Jogis. The poet sings of Gorakhnath in his ‘‘Sur Ram-
kali”. From there they went to Khambat or Cambay, a place ;-
between the Sabarmati and the Mahi rivers in Gujarat, ever

consecrated to Lord Siva.

On their return, they went to Nangar Parkar (Thar) and
saw the Karonjhar (or Kalinjar) hills. Shah Abdul Latif was F*
particularly interesed in revisiting Malir—a place in Thar, {
for which Marui of the Umar Marui folk-tale had yearned very h
much when in Umarkot, and his companions had ticked the )
Gouri temple as a must in their Thari tinerary. They visited |
both the places. While in Thar, Shah Abdul Latif observed
the Thari way oflife so thoroughly that his “Sur Marui” ﬁ
seems to have been created by a man born in that region.! ;
The Jogis liked the Gurukul-type atmosphere of the Gouri
temple so much that they decided to live for a few months 1n
the residential quarters within its pré&incts. But Shah Abdul
Latif, before he could think cf settling anywhere for a longer
time, had m any miles to go and, as it were, a promise to keep
with Mumal of Ladano (Jaisalmer). Thus far, he had already
visited the places associated with Nuri (the Hallaya hill), Sohni
(Thatta), Sasui (Bhambhor and Kech Makran), Lila (Debal-
kot), Sorath (Junagadh) and Marui (Malir) He now seems to
have parted with the Jogis on a good understanding and
resumed his journey to Jaisalmer either all alone or with a

1. Yetin the ““Sur Marui” one improbability seems to have crept in,
Marui says th:t her in-laws left Kharori village near Malir to
settle down at Verhijhap a small deserted place far away from
Kharori (SJR (KA), “Sur Marui”, IX/9, p. 291). Brerumal Mehar-
chand observes (in Latifi Sair (Second Edition), Hyderabad, p. 77)
that Shah Abdul Latif makes the above reference to Ver]nijhap by
way of his personal tribute to Paru, a Bhahman Jogi of Anjar
(Kutch), who had lived there long before him and in whose memory
a fair was held every year.
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passing-by caravan.® He, however, remained a  life-long
admirer of the Jogis with whom he had wandered for about
three years in the Greater Sindh of the ancient times. But he
came across a few charlatans, too, in the garb of Jogis and
was critical of their ways.® The Risalo bears a testimony to
his unerring faculty of making distinction t etween two sets of
Jogis, one Nuri, i.e., the enlightcned, and the other Nari, i.e.,
the condemned to the fire of hell.®

On his way back to Kotri, he came across near Thatta a
camel-driver who hummed with rare passion the following
line :

All alone shall I now wend my way to my Love.:

When questioned, the camel-driver told the poet that he knew
no comfort since the day he had heard the verse from some
Sagirs in Hala and had been reciting it time and again.

The verse was Shah Abdul Latif’s own composition which
he had sung in the past. He voluntarily recited the remaining
two lines to him. The poet said :

The difficult mountain-passes stand upright as gibbets,

If the yearning for the Beloved is within me,
I have a good company.®

-

. Bherumal Meharchand, Latifi Sair, p. 87.

. See SJR (KA), “Sur Ramkali”, 1V/16, p. 407,

3. Ibid., 1{1, p. 325 .. . Narayan Shyam, a distinguished Sindhi poet of
today is inclined to take these lines of th: text as meaning that
some of the Jogis are Nuri, the enlightened, like the moon, and the
others are Nari, burning, or making light like the sun. The Jogis
of the latter type enkindle others.

4. Kalyan Advani, Shah, Bombay, 1951, p. 29; SJR (KA', *'Sur Sasui
Abri”, IX/13, p. 137.

5. Ibid,

o
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The camel-driver was so much overcome with rapturous
ecstasy that he fell down dead. The poet buried him there at
the same spot. He used to say ever afterwards that he had
nowhere seen such a man filled with yearning for God.

In Thatta, he met Makhdum Mu‘in once again and their
acquaintance matured into friendship. The learned Makhdum
led a life of seclusion and had no connection with the kings or
noblemen, whatsoever. He related to Shah Abdul Latif how
Shah Abdur Rahim, father of his preceptor Shah Waliullah

Dehlwi, had declined to accept a grant of land by Aurangzeb,
saying in his letter to him that "the provisions of this world are

scant! and if he perchance gave him something out of a tiny
bit he himself had received from God, there would remain
hardly anything for him’. Shah Abdul Latif was reminded of
his name-sake, (Shaikh) Abdul Latif of Burhanpur (Deccan),
who too had declined to accept Aurangzeb’s similar offer,
saying, ‘The king wants to make the grant of village and thus
oblige us, while God Almighty gives us daily bread without
any obligation.”® Shah Abdul Latif $ays in “Sur Prabhati’ :

You are the only Bestower, the rest are all humble beggars,
Rains fall due in seasons, but You shower mercy always.?

Both the Makhdum and the Shah underlined, by their
personal examples, the practice of the fagirs to keep away
from the threshold of kings.

Makhdum Muhammad Mu‘in was a scholar of Prophetic
Traditions (Hadith), while the other learned man of Thatta
Makhdum Muhammad Hashim (1692-1760) was a man of
Jurisprudence (figh). Though Shah Abdul Latif met the latter
also, he could not come closer to him on the plane of thought,
for he (Muhmmad Hashim) did not favour the Sufi way of life.

1. The Qur’an 4: 77.
2. Cf. Yusuf Hussain, Glimpses of Medieval Indian Culture, Bombay,

1959, p. 60.
3. SJR (KA), “Sur Prabhati”’, 1/26, p. 452.

Martat.com



SHAH ABDUL LATIF 111

He pleaded for the strict observance of shari‘uh and for the
unmistakable adherance 10 the master-servant relationship
between God and man. He ‘fought unceasingly against the
musical parties in honour of great mystics mvsticy!',

* # H

One day, as suddenly the young man had disappeured <o
suddenty he reappeared in Kotri. But what a man he was
now! He had seen life in the raw and amassed vast raw
materials for his poetry. He had acquired the alchemy of
transmuting the dross of life into the superb and inimitable
spiritual allegories. For him the travels proved to be, as it
were, a gestation period of creative effort.

His parents were overjoyed on their son’s home-coming
after a long absence. Shah Habib, who had been praying to
God day in and day out for his safe return, was overcome with
emotion. But, for him it was a day not only of rejoicing and
pouring out his fond heart, but also of arguing and question-
Ing. A shorter man with a tendency to becoming paunchy,
Shah Habib paced up and down in his room and at Jlast
decided to broach with Shah Abdul Latif the subject upper-
most in his mind. OQut of affection and attachment peculiar
to a parent on thes= occasions, he scolded him for having been
away in the company of Jogis and Sanyasins to feel His Pre-
Sénce at Hinglaj and various other places whereas God is
cverywhere in the universe. The Risalo records two baifs
representing the dialogue between the father and the son.
Shah Habib’s part wrought with momentary unkindness to the
Jogis is given in the following bait :

The place where He was, the Jogis did not visit :

Some bad believers among them went the long and weary ways :
He was here, they looked for Him at Hinglaj there ?

1. Aonnemarie Schimmel, “Shah Inayat Shahid of Jhok’, a paper :n
- -Liber’ Amicorum, Leiden. 1969, p. 152, . |

2. SJR(KA), “Sur Ramkali”, IX/25, p. 424,

Martat.com



112 SUFIS OF SINDH

Shah Abdul Latif, who had a wanderlust in the true spirit
of a traveller without any ritualistic respect of a ziarati or a
tirtha-yatri (pilgrim) and had, in the company of Jogis, a
richly paying exercise in spirituality and a broad human
experience, said to him, ‘Though God is ever present in the
din of the crowds, His realisation comes easy in the peaceful
places like Hinglaj.’

‘T he Jogis looked for Him there, where also He was,

They with the right belief in Him undertook the long journeys,
He was here, no doubt, but they realised Him at Hinglaj.}

He had gone on with them because, he said...

I, too, had from them something worth having.*

Sufis in general do not believe in images.® But some of
them believed in the beauty of human objects.* Both can serve
as stepping stones to the higher appreciation of the Absolute.
Beholding the idol of Amba Parvati at Hinglaj, Shah Abdul
Iatif felt that man created idols in The same manner as God
created men after His own image. An idol created by man
looks, at the creative level, like Him and commands respect
and love from him as does God from him (His own image).

Shab Abdul Latif like all other poets of the Bhakti move-
ment did not endorse the fixed belief in the idols—the fixed

1. Ibid., 1X/26, p, 424.
2. Ibid., 1X;53, p. 427,
3. Sahibjani, a well-known Sufi of the 17th century performed the puwa

in the house of idols (Dabistan, Voll, 111, p. 302). The Sindhi Sufis
also eonsidered the temple and the mosque as one and the same

place of God,
4. Some of the Sufi poets, for instance, Madholal Husain (1539-1533),

a Panjabi Sufi poet, loved a youth, Madho by name. The Sindhi
poet Bedil (1814-72) was also famous for this. The idea of loving

a youth, originally Greek, was borrowed by the Muslim countries

like Persia. The Indian concept, however, does no tfavour it.
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belief, which shuts eyes to the tnner meaning and sticks on to
the externals. Shah Habib probably took Shah Abdul Lauf 1o
be a Aafir (non-believer) for the Latter d shown respect for
the idol at Hingluj. But Shah Abdul Latul saw the dols s
symbols. He looked up to his father with awe and admiration,
but very often would show him his own will and w i Jdom. He,
therefore, did not acquiesce in his jJudgment castly and s
reminded of Azazil (later, Satan) who had disobeved the com-
mand of God by not bowing before the 1dol of Hadrat Aduan,
(man) and forfeited his high posttion. Had he shown tlexibhity
of mind and done 1t, running contrary to the provision of
shari‘uh for a while, he would have been close to God hike all
other angels who had obeyed Him. Shah Abdul Latif suys :

To be one with Him
Set aside the chapters of shari*ah and be Aafir?

What he shunned most was the nigidity of mind ond fixed
belief.

& * #

Soon after the ‘return of the native’ in or about 1713, it
so happened that some armed robbers of the Dal tribe broke
into the fortress of Mirza Mughal Beg Arghun in his absence.
The robbers made away with all his movable effects in the
house, leaving behind the women-folk looking helplessly at the
situation. On his return, the infuniated Mirza formed a reprisal
party to attack the robbers in their lair. As soon as Shah
Abdul Latif came to know of this, he prepared himself to help
his old neighbours in distress. He offered the Mirza assistance
of himself and his followers, but the Mirza rejected the offer

with disdain.?

1. Cf.“sShah Jun Tubyun’ in Tuhf-e-Latif, Karachi, 1958, pp. 51-52

2 some biographers contend on the basis of a spurious bair that Shah
Abdul Latif, when insulted like this, cursed Mirza Mughal Beg with
death in an encounter with robbers. It is unlikely in view of the
altogether different tenor of Shah Abdul Latif's life and work,
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The Arghun and his men were killed in the fight. One of
the fellowers ¢f the Sayyid took this news to him in two
words © Bud Khabith (he was mean). God’s gocd man, Shah
Abcdul Latif corrected him and said : Yak Mughal beh budah (he
had teen a good Mughal). 1124 A/H (1713 A.D.), the year
of Mirza Mughal Beg’s death, is abstracted according to the
Abjd system from both the chronograms. Shah Abdul Latif

did not blame Mirza Mughal Beg. He said, he was a good
Mughal and lived according to his lights.

Of all the male members, only one m'nor child Golo was
left now. The women-folk in the fortress took this great
misfcrtune as a natural consequence of the wrongs the Arghuns
had done to the Sayyids, the great spiritual reople. To make
amerds, they offered to Shah Abdul Latif the hand of Bibi
Saeeda Begum, Mirza Mughal Beg’s daughter, for whom he
had earlier caught a fancy.

Letting bygones be bygones, the Sayyids accepted the offer
and Shah Abdul Latif was married to her.

¥ % *

Saceda Begum was a pious young lady. The disciples of
Shah Abdul Latif would call her Taj al-Mukhaddarat, Crown of
the Chaste Ones. Kalyan Advani has aptly applied to her
Sa‘di’s famous lines ¢

A woman that is good, loyal and chaste
Can make a monarch of Ler beggar-mate.?

Like his father, Shah Abdul Latif used to remain in otaro
OT men’s parlour, in the company of his associates and disci-

ples. Saeeda Begum happily took upon herself the responsi-

1. Kalyan Advani, Shah, p. 32. Translation of Sa‘di’s lines by L. H.
Ajwani in History of Sindhi rature, p. 84.

L
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bility of running the household and she relieved her hush ind
of the mundane jobs for he wus obviously meant for hioher
plll’:illilh‘. [t was I'Cit”_‘.’ wonderful of her that she Ut up cheer-
fully with his indt‘pulltlt‘lll and restless nature.

On his part, Shah Abdul Latif looked alicr s wirs woth
tender care.  She had a miscarriage ence and never ¢ vneie o
again.® The poet, though it was customary with the Nl .
(and not disallowed then among the Hindus), did not ma; ry
again. He left through him no issue to carry on his race.
“My disciples,” he said, ‘“are my childern.” He remembered
what the Qur’an said, ""Fair in the eyes of man is the love of
things they covet, women and childern, hoards of gold and
silver, horses branded (for blood excellence) : and (wealth of’)
cattle and well-tilled land. Such are the posiessions of this
world’s life ; but nearness to God is the best of the goals (to
aim at).”’* He knew that Qur’an did not mean thereby that
man should flee from the worldly ways. But man must use the
world according to the good pleasure of God. There should
be, as the Geeta teaches us, renunciation i action and not
renunciation of action.

A well-built, distinguished-looking, beared man of middle

1. To account for the childlessness, the oral tradition hapiologised
Shah Abdul Latif in a story which Dayaram Gidumal gave ip his
book Something About Sind (p. 42) and the later writers recounted
10 their wotks on the poet, Dayaram Gidumal says - “‘It is said that
the Shah’s wife while enceinte longed one day for a certain kind of
fish and her maid seat one ol his followers t9 procure it., The Shah
happened to enquire about this follower and learning the cause of
his absence observed : ‘When the embryo is suth 3 trOuble to my
faqirs, what will the full-blown adult be ? May such 5 blossom be
nipped in the bud.” The child, we are told, in consequence was still-
born to the great grief of the mother, and the Shah left no heir
surviviog him.”

2. The Qur’an, : 14,

Martat.com



116 SUFIS OF SINDH

s1ature, Shah Abdul Latif was an extremely abstemious person.
He believed not only in the wholesome and creative value of
prohmacharya in the married lLife,! but also in the virtue of

keering away from alcohol (in any case, it is unlawful for the
Muslims) or tobacco. He drew to him many people from far

and wide and felt a deep human concern for the problems they
faced in their day-to-day life. He appealed to the rich to
acquire the riches lawfully and spend them in the name of
God. and to the poor to accept, if helpless, the money from
the rich without greed and never cease to perform the appoint-
ed jcbs, when thus helped in the rame of God. The goods
and chattels of the world are short-lived and scanty. Then
why amass them, he would tell the rich, through unsocial
means ? He cracks down on the profiteers and hoarders 1n

his “‘Sur Sarang’’.”

He commended the dhikr, or rememberance of God, to his
followers for it surely helped them In negating the plurality of
worldly forms and reaching the ekala or tauhid (Unity of Being)
and thus getting relief from afflictions of the world. But he
was against the type of dhikr in which the heart was not set

and the mind loitered among the objects.

. e o ke A

He himself had once realised the futility of merely counting

the beads of his rosary. One day he was sitting all alone, up

on a banyan {tree, remembering God’s name. He saw 1wo
ull of water on their heads coming to take

maids with pitchers f

Lest under the tree. One asked the other, '‘How many times ,

have you met your love 7 The other replied, “When one |

meets the lover, one is forgetful of everything including the |
er of meetings.” Shah Abdul Latif

inconsequential numb
realised that counting the beads was a ritual only, for his mind

then was not concentrated on Him.

1. Cf.T.L. Veswani, Desert Voic
7 See SJR (KA), “Sur garang’’, 1/24, P

es, Madras, 1922, p. 4.
. 344 and 1V/16, p. 352.

o —— e
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The lessons to his murids were always based on [a thorough
grasp of ethical systems as also of the hie around him, He
did not prescribz anything to his followers which he himself
failed to practise. With his large followmg ot people, Shah
Abdul Latif. Saceda Begum's beggar {fugir)-mate was really a
monarch (Shah).

L L *

Shah Abdul Latif, who in his young days was profoundly
influenced by Shah Inat of Nasarpur (d. cirer 1712 and his
mystical poetry, had come to have in the prime ol his youth a
deep regard for Shah Inayat of Jhok (1656-1718) and his sozial
ideas. A Sufi in action, Shah Inayat of Jhok was opposed to
7Zamindars on the one hand and the orthodox theologians on
the other. He refused to pay taxes to the government on the
ground that the land occupied by him .and his followers had
been given free of tax to his ancestors. Because the prople
came in large numbers to Jhok for his spiritual guidance and
settle down there on his land distributed to them free, many
7Zamindars lost tenants and workers of their tlelds, and the
Sayyids of Bulri lost their followers. Both the Zamindars and
the Sayyids, therefore, saw in him a threat to their aliluence
and influence respectively. The orthodox theologians had
already declared him a heretic. At that time Makhdum Mu'in,
Shah Abdul Latif’s friend, was the only learned man of Thatta
who shared Shah Inayat’s belief 1n advaita or hama ost ((Every-
thing is He’) with all enthusiasm and zeal.

Farrukh Siyar, who ruled over Dethi from 1712 to 1719 and
was the fifth ruler after the death of Aurangzeb, gave his assent
to the Governor of Thatta, Azam Khan, to collect troops
against Shah Inayat. Shah Inayat himself did not fear death
but he wanted to save his followers from falling 1nto the
enemy’s hand. So he resisted the governmental army for
nearly four months in Jhok. All the king's men and all the
king's horses could not frighten him. After that, when he
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went to Yar Muhammad, the Commander, to sign a treaty, he

was dhped arrested and brought before Azam Khan in Thatta. .

Shah Inayat was beheaded there on January 7, 1718. Farrukh
Siyar who bhad been installed in kingship with the help of two
Sayyid brothers was assassinated by them for his misguided
order of Shah Inayat’s execution. The Sayyid brothers had
become the followers of Shah Inayat of Jhok when he had
lived in Delhi for some time.

Though not a great scholar or a poet himself, Shah Inayat
enjoyed a top-ranking influence on many scholars and poets,
major ones among them being Makhdum Muhammad Mu'in
who wrote, among others, a  scholarly book on Prophetic
Traditions Dirasat-ul-labib fi I-uswatul- hascna bi I-habib, and

Shah Abdul Latif, whose poetry came to be known as the Shah--

Jo-Risalo.

Shah Atdul Latif was about 29 when Shah Inayat was-

executed. The pcet sang seven verses of the “‘Sur Ramkali”,

woefully mourning the death of the great Sufi.! He did not
take his name in the marthia (elegy) of seven baits. A singer
of the old fclk-tales and a narrator of the contemporary ills
ard sorrows thicvgh tkem, Shah Atdul Latif let the contempo-
ra1y bistory pass thicugh tke crucible ¢f his mind acd did not
refer to the historical events in a direct way. Though devoid
of any straight reference to his times, his poerty besides being
perennial in its value is precisely adjusted to focus the con-
tempcerary mind and art. What Shah Inayat endeavoured to
Po with the doctrine of advaita or hama ost in the fields of
individual liberly and social equality, Shah Abdul Latif un-
concicusly did in tke art form. In the social democracy of
the Risalo, there exist the big zamindars and rajas like Umar,
FPurku, Cl anesar, 1zzat Reg (Mehar) and Tamachi side by side

with the pocr and lowly Marui, Sasui, Kaunru (as a maid--

1. Sce SJR (KA), “Sur Ramkali”, VIII{7-13, pp. 419-20
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servant), Sohni and Nuri respectively till they finally resolve
into placid sociul parity and un:que spiritual urity. Shah Abdul
Latif comprehended the contemporary society through his
perception and feeling and revealed much more about 1t 1n his
kalam than what a social historian would ordinarily do.

Though every nation is certainly the most original in :ts own
way and we try in vain to discover similanties and affinities
with others elsewhere, India with her privileged classes of
priests and barcns in the 18th century was not niuch
dissimilar from any European country. In India, too, persecu-
tion in the name of religion and exploitation of the labour
class by the landed aristocracylpresented the same picture. Yet
the flow of life here was quite placid, mysticism bcing the
undercurrent of its character. From time to time, social refor-
mers and saints/Sufis threw pebbles into its still waters to save
it from becoming putrid. Though Shah Abdul Latif himself
telonged to the religious class of the Sayyids, he was not like a
common priest. A man of very few needs and a small family
he led his life, as it were, in a commune. His followers would
till the land, tend the cows, bullocks, goats and sheep and run
the common kitchen. The old and infirm were not neglected in
isolation; they lived happily with the young and the active.
Shah Abdul Latif, like bis father, supervised and co-ordinated
the various activities in his big and sprawling Haweli and
looked after the physical and spiritual needs of the entire flock.
Since he was primarily a poet and his skills were poetic, he
served the community by saying or singing all that he felt and
thought. If the visiting people voluntarily brought gifts in cash
or kind, these were accepted as the trustees would accept
offerings, which were given away later on to the poor and the
needy. He hated to possess anything, for the things we possess
tend to possess us.

He had seen in his life such men also, as would avoid
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living in houses, possess nothing by way of property and have i
no rélatives in the common sense of the term. When he was t
thirty, he had in the month of Ramdan walked for two days 1)
to reach Bukera village and be there in the privileged company
of a Qalandar, Qaimuddin by name. On reaching the usual
point in open space where the Qalandar speat most of his
time in the village, he saw him seated on a broken cot. The
Qalandars are said to pay little or no heed to the obligatory
things like saying prayers and they command a rightful place
among the Sufis for they have unswerving faith in advaita or
wahdah al-wujud. Shah Abdul Latif, at his command, stayed
with him for the entire month of Ramdan. The two had much
in common to share with each other.

Shah Abdul Latif, while observing various individuals and

their varied ways, was never satisfied with working in a limited
sphere and sought to face the whole range of individual and
collective life which would have to be faced for creating a
new society. He did not live, for that matter no poet
worth the name would live, in a vacuum. He sensitivels
described in his kalam the conditions in which the people from
various walks of life lived in those days. The fisher-folk, the .
nomadic goatherds and the farmers are realistically depicted
in their social and cultural setting in his “‘Sur Kamod”,
“Sur Marui”’ and “Sur Sarang’. We learn much through his
Risalo about the different kinds of birds, the camel races as
also about the daily life in the essentially rural Sirdh of his
times. How one earned one’s livelihood and what were the
social mores or the essential vital customs according to which
one lived then, all thatis drawn by him with sympathy and
precision.

Shah Abdul Latif found in Umar a typical chieftain of his
tioces who tried to molest the poor little village-maids, and he
satirised his injustice through Marui, locked as she was in his
two-storey building at Umarkot :

Martat.com



SHAH ABDUL LATIF 121

Neither Marui washes her hair, nor smiles, nor eats,

She sings for ever the injustice of Umar’s wild ways,

O Chief ! The wrong which yvyou have done to me
will boomerang on you.'

The way the poet contrasted the lot of the have-nots
dwelling in dirt and dust of huts and cottages with that of
the haves living lavishly 1n big houses and palaces nuihe o
revealing reading of his socio-political awareness.  On the one
hand he mct Marut and her lowly friends in Malir and on the
other he saw in Ladano :

The golden damsels in the palaces gambled playfully with silver,

Their chambers sorelt aroma of the aloe
And their Dedsteads frageance of the musk.?

Shah Abdul Latif, a lite participator in the Bhakti move-
ment, awakened the masses to their real nature and was an
unsparing critic of the orthodox Mulla and the rigid Pandit
alike. He said to them :

Inman or faith consists not in that you rccite holy maxims

And your heart hidces deceit, duality and devil,
Islamic outwardly, you have idolatry inside.?

X X X
- If true to your faith, why you be called ‘unfaithful” ?
You are never a Hindu, should you trust only

The vermilian on your forehead
and the sacred thread on vour body.*

His philosophy never lost touch with the humanity at large.
He was always concerned with showing how the dogmatic
authority, whether of the priest or of the commissar, had been
and still was a major obstacle to human progress. Far away
from the tyranny of the orthodcx religionists, big barons and

F

1. SJR (KA), “Sur Marui’, 1V/3, p. 276.

2. Ibid., “Sur Mumal Rano”, 11I/3, p. 249,
3. /bid., ““Sur Asa’’, IV/14. p. 365.

4_ Ibid,, 1V/15, p. 365,
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small rulers, the people felt happier and safer when he was with

them—he, who no doubt soared upward, towards the -heavens, .
with his longing for the Love and search for the Knowledge,

but vet was of the earth, earthy, in his sympathy and com-

passion for the suffering mankind.

] W L

The ‘monarch’ (Shah) whom the people loved and respected
so much roused jealousy in the ruler of Sindh. Nur Muham-
mad Kalhoro, who was struggling for complete independence
from the Delhi yoke, saw a political danger inside Sindh 1n the
evergrowing number of Shah Abdul Latif’s followers. Though
his heart was filled with the traditional reverence for the Sayyids
in general, the Kalhoro ruler would not tolerate this particular
Sayyid, Shah Abdul Latif. The hitherto mutual accommodation
and good-will between the temporal and religious authorities
now gave way under the pressure of jealousy wrought up by
the mighty influence that Shah AbdulsLatif wielded over the
popular mind.

Of the total 41 Governors® installed in Thatta to run the
Mughal administration in Sirdh, Nur Muhammad Kalhoro
was the last to be appointed by the Mughals in 1736. With

1. Shah Abdul Latif Bhitai, a commemoration volume issued by the
Directorate of Pakistan, 1953, pp. 78-9, says: At the time of the
poet’s birth, Nawab Abu Nasrat Khan was in the gubernatorial
office. He was the twenty-first Governor in the list, The names of
the remaining twenty Governors are as follows: Nawab Hafizullah
Khan (1691-1700), Khanzada Khan (1701), Nawab Mir Aminuddin
Khan Hussain (1702), Nawab Yusuf Khan (1703), Nawab Ahmed
Yar Khan (1703-1706), Nawab Atar Khan (1707), Nawab Maheen
Khan (1709), Nawab Shakir Khan (1711), Nawab Maheen Khan
(1712), Nawab Khwaja Muhammad Khan (1712), Nawab Atar Khan
(1713), Mir Lutf Ali Khan (1713-1715), Nawab Azam Khan (1714-
1718 in whose dzys Shah Inayat of Jhok was executed), Nawab
Mahabat Khan (1719-1722), Sultan Mahmud Khan (1723), Nawab
Saifullah Khan (1724-1730), Nawab Diler Dil Khan (1732}, Nawab
Himmat Diler Dil Khan (1733-1736). Nawab Sadiq Ali Khan (1736-
1737), Nur Muhammad Kalhoro (1737-1755) (sic) (The years are
not reliable 1)
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him came the de facto end of Mughal rule in Sindh. A fearless
ruler, he acknowledged the e Jure authority of Delhi only
hesitatingly. The death of Aurangzeb in 1707 (when Shah
Abdul Latif was 18) had brought the gradual fall of the M ughal
Empire and the political breakdown was felt all over the
country. Sindh among other provinces recognised the Delhi
authority, only in name.

Supported by the hostile attitude of the orthodox Sayyids
of Bulri towards their unorthodox relative, Sayyid Shah Abdul
Latif, Nur Mubammad Kalhoro tried his best to repress
him. But the Sufi poet continued with his effort in the
realm of unorthodox and independent thought. This further
incensed the Kalhoro to do away with hin. Since the open
killing would have roused the fury of his followers, he
planned to get him wiped out of existence quietly in entangling
him in some accident.

Shah Abdul Latif had gone to Multan to get the famed
flowery tiles to decorate the tomb of his great-great grand-
father, Shah Abdul Karim. On his return he met the throngs
of people who had converged at Khudabad to see him, Nur
Muhammad Kalhoro sent him a casket, said to contain a rich
nourishment for him. On receiving the gift, the Sufi poet
consigned it to the river, saying, “'Let the entire creation know
its worth.” The poison in the reportedly nourishing confection
made itself known when the fishes came to the surface of
the water, dying for breath in the pure element. He took the
fishes by his hand and cast them in a potful of water, where
they survived to the utter astonishment of the people.

On another occasion, Nur Muhammad tried to debase the
Sufi poet and made him appear as a bad man. With that
motive, he invited him to a dinner where he (Shah Abdul
Latif) and a beautiful dancing girl were led to a lonely room
and locked inside it. When later on the host entered the room,
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he was astounded to find that Shah Adbul L atif was not
distracted at all by the physical charm of the dancer. The poet
said to him :
The tangle of illusion ensnares not the Yogis,
No possessions can ever tempt them ;

Even if the dancing girls try,
The Yogis will pass unscathed.?

On yet another occasion, Nur Muhammad gave him an
unruly horse to ride. But Shah Abdul Latif rode it very safely.
Now, Nur Muhammad began to see it clearly that nature’s
course was immune to the man’s manoeuvred accelerations.
It went its own way. He rightly ncticed that the people were
drawn to him even as naturally as iron is to the magnet and
became his followers, though he was averse to making them
as such. Like all other people, Nur Muhammad also offered
himself to be his follower. True to his wont, Shah Abdul
Latif let fall into oblivion the past unpleasant associations

with him and readily accepted him as his disciple. Not only
this, he gave him blessings that an illastrious son wouldbe born

to him. Ghulam Shah Kalhoro, Nur Muhammad’s son, was
really greater than his father, as history tells us. During his
regime, he forced the nawabs and rulers of the adjoining Las
Bela, Kelat, Kutch and Jaisalmer states into submissson and
accepted yearly tributes from them. Shah Abdul Latif’s dream
was realised during Ghulam Shah’s days in so far as the parts
of Sindh where Sindhi (Vicholi) and its various dialects, viz.,
ILasi, Kutchi, Lari, Siraiki and Thari were spoken formed one
unified region, and as Sindhi increasingly replaced Persian,
the language of the elite in Sindh, and got its due place 1n its

homeland.

Nur Muhammad remained grateful to the Sufi poet ever
fterwards. He presented to him a golden-lettered attactive

1.‘ Cf. Krishna Kripalani, Faith and Fiivolity, New Delhi, 1962, p. 69.
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manuscript copy of Rumi's Mathnawi which he (the Sufi poet)
treasured all his Lite.! The Qur'an and Shah Abdul Kanim's
baits were the other two books which were always i his hands ©

After the 1739 sack of Delht by Nadir Shah and furher
weakening of the Mughal Empire, Nur olubammad Kalhero
felt no fear of Delhi and, in fact, even prepared himsell to
oppose the despoiler of Delhr in Sindh, on his way back from
Delhi to Persia. But he paid heavily for his miscalculated
move, for Nadir Shah shut himm up in the fort of Umuarkot
and would not free him until and unless he promised to pay
him a tribute of twenty lakhs of rupeces. Nadir Shah turned
Sindh into a feudatory of the Persian Kingdom. He left an
agent of his at Thatta. Later, when he was succeeded by
Ahmad Shah, Nur Muhammad saw 1n the transfer of power
a possible chance to terminate the ill-fumed Agency and shake
off the foreign domipance altogether. This he could not do,
for Abhmad Shah also came upon him with heavy hand in one
of his invasions of India, the first of which occurred in 1748.

The new situation gave a little setback to the much-advan-
ced hope in the Kalhoro age of the unfettered development of
Sindhi language, literature and culture. Sindh which had
suffered many reversals at the hands of the foreign invaders
and the consequent retrogress In the field of literature and
culture was subjugated again to an alien power. Nur
Muhammad in his Umarkot prison reminds us of Marui locked
in the same fort Jong long ago and of her deep love for

il

1. This further contradicts the erroneous view held by some scho'ars
that Shah Abdul Latif was an illiterate person, Had he been one,
Nur Muhammad Kalhoro, his disciple, would not have presented a
copy of Rumi’s Mathnawi to him and it would not have been in his
f_ hands always. _
2. Cf. Lilarm Watanmal, Shah Latif, p. 11,
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her own land and people. Shah Abdul Latif’s anguished
heart also expressed itself in Sasui’s love for the people spea-

king her own larguage ; she was deceived by Punhu’s i
brothers, her brothers-in law, who spoke a forign tongue ’
which she did not follow.! But where the temporal authority 3
errs a little and fails to safeguard fully the interest of the &

E

soil, the poets and writers of the age comprehend the situation
much better. In Shah Abdul Latif’s poetry we find the aspira-
tions of the age fully realised and the Sindhi way of life and
the Sindhi language at their zenith. However, he was for a
better deal for Sindh, his patriotism was not narrow nationa-
lism. He uttered the famous benediction on Sindh and all

humanity :

O Lord ! may Sindh be ever prosperous and bappy ;
My Sweet Friend! may You make the entire world full of cheer !2

Bt $ e T

* . 5

Some years after this, In 1742, Shah Abdul Latif felt a
strong urge to enter the third part of his life, i e., lead a life
of peaceful seclusion. He had successful innings in the first
two parts of his life in which he tecame known to the best
poets and scholars of his day and was highly esteemed by the

then rulers.

During the course of his wanderings he had come upon
a bhit, a mound of sand, near the Kirar lake. The view
around it had pleased him and the place seemed fitting for
meditation and contemplation. It is said that Shah Abdul
K arim, his great-great grandfather, had once passed by that
mound near Hala. Shah Abdul Latif along with some of his
followers founded a village set in the beautiful scenery of the

. ST

1. Cf. Din Muhammad Wafai, Shah Je Risale Jo Mutalio, Karachi,

1962, p. 7.
2. SJR (KA), “Sur Sarang”, 1V/12, p. 331.
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bhit, building there a few humble cottages. e constructed il
small Aaweli for his puonts also. But, as the destiny would
have it, hus tather Shah Habib was not o lhive in e Wlale the
Sufi poet was sull busy plastering *he sand mound with the
famous Sindh clay, he received a word fiom his father, who
was now old and infirm. The messege ran as under

I look for you, but you don’t return :

¥

My beloved son, do now while I live what you shall do after 1 Jdie !

Shah Abdul Latif who loved his father very muth .nd
showed reverence to him as a murid does (o his murshid was
deeply touched by the messaze. He felt that he would not
bear the sight of his dying father and might break his vow of
‘no grief at any loss’, if he saw Lim in that condition. So, he
sent back the same messenger with the following message :

Feel no grief, for I am not really far away from you ;
Though physically away from each other,
We both are bound for the same end.?

Shah Habib felt solace and comfort over hijs message and died
in peace before his son could reach hijs physical presence. He

crossed the bridge of dcath and met the Friend in 1155 A.H.
{1742 A.D.).?

After his death, Shah Abdul Latif took the entire family
to Bhit. Shah Habib was buried there.

* *

—_—— —

1. Ibid., “Sur Husaini”, X123, Pp. 22324,

2. Ibid., X{24,p, 274,

3. The year of Shah Habib's death 1155 FA.H. is obtained from the
following Arabic' chronogram inscribed by Muhammad Sadiq
Nagshbandi, one of the disciples of Shah Abdul Latif :

almautu jisran yusalul habib 1 liga’il Habib.

meaning that ‘Death is a bridge, crossing which a friend meets the
Friend’.

Martat.com



128 ' SUFIS OF SINDH

The village of Bhit had diverse surroundings. With the
Kirar lake and the Pahar canal nearby, Bhit had green belts
which seemed almost 1o writhe in the fire of the sun and bathe
in the Kirar lake by night. Loneliness was the character of
this landscape. There was no plurality even of the objects
of the eve : one and only one mound, one and only one small
mosque and one and only one line of cottages pointing
towards one Allah. People from far and wid: would visit
Bhit to pay homage to the Sufi poet. The melancholy silence
which enveloped it was occasionally broken by a hearty Allahu
during the sama’, or mystic dance, at night.

Lovers of music and song from all parts of India visited
Bhit. Some one would play on harp, the other would sing
solo, or with others in a chorus, differently on different occa-
sions. Two of his men—Atal and Chanchal—were master
musicians who had come from Delhi.

Shah Abdul Latif led a very symple and austere life. He
used to wear a jogi garment and eat and drink in a kishta or
kashkol (bowl of gourd). It is said, he never asked any of his
disciples to give him from the pitcher water to drink, because
that also meant believing in the two-ness of the high and the

low, the master and the servant.

Once a disciple of his, who used to visit him every year,
did not come when expected. Shah Abdul Latif felt pangs of
separation. When he saw him after, two years, the Sufi poet
asked him why he had abstained from his customary visit to
Bhit. He replied, *‘Last year I could not aflord to buy a
blanket I bring every year here as a devotee’s gift for the mur-
shid; hence I felt ashamed to appear before you, empty-
handed.” Shah Abdul Latif with his eyes wet witb the mist
of divine tenderness said, “Woollen coverlets you bring here
cvery yeéar go to your poor brethren. It’s all right, if you
were not in a position to help a poor brother last year...A
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blanket that may bridge a gap between a have and a have-not
should not have been, by its absence, a cause for separating a

friend from his friend.”

1t was not long after the village of Bhit had come up
that an ex-soldier of Nadir Shah's army ! that had looted Delh
and slaughtered many innocent men, women and dhildren
there, appeared on the quiet scene of Bhit.  Darkness had
begun 10 spread its wings over the sandy environs and a new
light appeared in his subdued and sad eyes.

He came up before Shah Abdul Latif and told him the
woeful story of his wanderings upto Medina in the hope that
his sin of killing an 1nnocent dervesh in the 1739 sack of
Declhi would be forgiven. He further told of the Muedina
dargah where he was told that since his sin was great, he
should present himself before the great noble being of Sindh,
Shali Abdul Latif, and get peace of mind in his sublime
company. Shah Abdul Latif consoled him by saying that he
who repented at heart over his misdeed was always forgiven
by the All-Merciful and the dervesh whom he had beheaded
had reached the re-union with God and bore no 1!l will against
him The healing words moved the ex-soldier to tears, and
he slept peacefully that night for the first time 1n many years.
When he woke up at dawn and went out, he saw the sun rising
-1 the East and thought it was perhaps in that vast landscape
that Creation had begun. The ex-soldier, then, inhaled deep
the ozone with one breath and, as it were, the sweet aroma
of ananda or joy with th> next. He lifted up his eyes and
s1id © No, 1am nota miserable sinner; now § am a bcing,
who by along apd arducus jcurnev, have come to know how
to live in freedom and joy, how to live at peace with myself

and with all creation,

1. Cf. Lutf Allah Badwi, «Bhitai ain Bedil’”, an article in Nacen
Zindagi (Latif Number), Karachi, May, 1968, pp. 17-20, based on

Qadir Bux Bedil’s Panja Ganja.

- —
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Such was the personality of the Sufi poet! And the new,
breathing appeal it had !

¥ * *

Though given 10 a life of seclusion as a religious discipline,
as 1t allowed him more time for concentrated thought, Shah
Abdul Latif did not stand aloof and remote from the society.
He was fond of meeting his friends and associates and
discussing with them the issues of wide social and spiritual
interests. If that were notso, how could one explain his
broad human intere<t, as is evident from the Risalo? The
doctrine of advaita or wahdah al-wujud is politically opposed
to the theocratic society, ard socially uninclined to the
differentiation of individuals on grounds of wealth and heredity.

He would sometimes leave Bhit to go and meet diverse
people at their respective places.

Once he went to meet Khwaja Muhammad Zaman (of the
Lawari village) (1713-1774) who Wad received the academic
instruction from one of his (Shah Abdul Latif’s) disciples,
Muhammad Sadiq Nagshbandi. It may be recalled here that
Muhammad Sadiq was the person who had filed the year of
Shah Habib’s death (1742) in an Arabic chronogram. It was
Characteristic of the aged Sufi poet Shah Abdul Latif to have

S€t out on a journey to seek a meeting with the disciple of his
disciple.

On reaching Khwaja Muhammad Zaman Lawari’s hujra,
or chamber, Shah Abdul Latif sent his man inside to take his
Permission for meeting him. The man came back and said to

the Skah, ““He said that he himself would come in a moment
OF {Wo to accord a hearty welcome to you.”"®

——

1.  This account of Shah Abdal Latif’s visit to the Lawari Sufi is

based cn the one given in Introduction to the Abyat-e-Sindi, ed.
by Dr. U.M. Daudpota, Karachi, i939.
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Shah Abdul Latif asked him,

"What was the Khw.aja
Saheb doing ?

The man replied, ‘‘He was cngagea i ke

Shah Abdul Latif said to him, “He who WS T Con nnon
with God would hardly remember wha y

i3l h;liL] Uirto .llfl'” ol
little while ago. Let us go in.”

On seeing the Khwaja, the Shah said the fo

They went a well-laid journcy,

[ cannot live without the holy men, whose heads are hung low (in
dhikr).

Howing bair ;

The Khwaja replied :

When nothing, you be nothing and earn the ‘nothing’.
Live in *“Nought but God" and give up all relationships,
The holy men will tell you then about the secret of Love,

The Shah said : -

Not able to meet the Beloved, I try and try :
Before whom should I cry that He treated me thus ?

The Khwaja replied :

Go and sit in the company of those, who, erasing the old,
Inscribe the new disposition and destiny

And make you turn a leaf in which you shall behold Him.

After this exchange of bairs, Shah Abdul Latif enquired of
him whether there was anything meaningful beyond the fana,
or the annihilation of the individual self. With a far-away
look in his eyes the K hwaja said, “‘Is there anything substan-
tial before it 7 He did not dilate on it and left Shah Abdul
Latif there to figure out its meaning himself that before the
Jana the individual self is bound by the limits of nama (name)

and rupa (form). On this, Shah Abdul Latif evinced a great
interest of becoming his murid.
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The Khwaja told him that the sama’, the mystic dance, was
prehibited in his tarigah except on a few permissible occasions.
1t was quite difficult for Shah Abdul Latif to keep away from
t. To him there was no difference between dhikr and the
sama‘. His great-great grandfather, Shah Abdul Karim also
had a great liking for it. Shah Abdul Karim had once said,
“Some people engaged themselves 1o reading books and some
in cther occupations. I learnt the sama only and did not
care for any other engagement.”

Ard they had a hearty discourse cn mystic disciphne.
Though a strict follower of the shari‘ah and also of the
Nzgshbardi Order, the Khwaja strongly believed in wahdah-
al-wujud  His poetry like that of Shah Abdul Latif pulsated
with the doctrine of Unity of Being. He told him that
his pcetry and beliefs had not found favour with the influen-

tia]l Makhdum Muhammad Hashim of Thatta and he, there-
fore, 1 ad to shift fiom Thatta to Lawarl.

Shah Abdul Latif returned ho?ne very much satisfied with
the meeting. He held the Lawari Sufi in high esteem and
whencver there was any mention of him, he would recite the
following bait in his honour :

I saw such men, O, mother, as had met the Reloved face to face,
[ grope for words to recount their ever-glorious tale.?

Sahehdino of Daraz (1689-1788) was another faqir with
whem Shah Abdul Latif had colloguies. On his first visit to
him, he met Sahebdino in a grove of the mustard trees, hidden
away, as he thought, from the crowds, Shah Abdu! Latif
said to him, “Why kecp the Beloved behind a veil? Let
Him be viewed by all.” The hiding derves/ of Daraz staged

1. Cf. Memon Abdul Majid Sindhi, Karim Jo Kalam. the Malfuzat
section, p. 120.

2. See SJR(KA), “Sur Khahori”, I/2, p. 377,
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back from indifference to the world of action, hilled with yen
to seeit in it face.

On his second visit, Shah Abdul Tantwas mucs ampressed
by Sahebdino’s S-year-old grandson Sachale He read  the
greatness of the boy writ large on Ins face and remirked,
“He will take the lid off the kettle (of the Rnowlede v ¥ have
set to boil.””  What the Shah foretold at that tnine carme cut o
be true. The grown-up Sachal (1739-1517) Jid plan-speakin
in his poutry most of the time and Iatd bure epen what St
Abdul Latif had couched and covered 1 the extended met-
phors of folk-tales. This give him, after Shah Ahdul T i,
the second place in the literary history of Sindh.

Mian Isa, Makhdum Din Muhammid of Sewhan and
Makhdum Abdul Rahim Grohri were some of his promi-
nent conteporaries. Mian Isa (died c. 1742) was of his father’s
age and had foreseen a great spiritual future for Shah
Abdul Latif when the boy was only six.! That his two or
three baits were interpolated in the early manuscripts of the
Shah-Jo- Risalo shows that Shah Abdul Latif used to sing lus
poetry very often. Makhdum Din Muhammad was 80 inti-
mate with the Sufi poet that they once exchanged their
dastars, or ‘turbans’, in token of their close {riendship.
Makhdum Abdul Rahim Grohri (1739-1778 ; called ‘the
Grohri’ for he belonged to Grohri village of Samaro (taluga)
was one of the disciples of Muhammad Zaman Lawari and a
distinguished Sindhi poet in his own right. He was against the
ignorant fanatics and dishonest charlatans and gave his life In
a fight against a fake Jogi of Tharparkar.

Tamar, Mahmud, Varuor Vigandh, Madan Bhagat, Mian
Hashim Alawi Rehanpota were some of the main fagirs of the

1. Cf.“Miyon Isa”, an article by Dr. U.M. Daudpota in Naeen
Zindagi. Karachi, January—1952, pp. 9-10,
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Shah Abdul Latif haweli. Tamar was his Chief Khalifa and
his descerdants have been the mujawirs of the Sufi poet’s
shrine to this day. Mahmud, once a member of an aristocratic
family, had renounced the riches to become his fagir. Shah
Abdul Latif gave him so much affectionate regard that he
willed that he should be buried by his feet. Varu or Vigandh
Jagir of Kotri was lame, untidy and gluttonous. It is said that
the Sufi pcet cracked jokes with him very often. In the con-
cluding verses of the “Sur Bilawal’*}, the Sufi poet desribes him
humorously and advises him in an indirect way to acquire the
good habits of keeping clean and eating sparingly. Besides

Varu, Madan was anotber Hindu faqgir of Kotri with whom he
kept company. Madan knew Yoga also. Mian Hashim.

Alawi Rehanpota, Chief of his amanuenses, inscribed every-
thing Shah Abdul Lafif sang in the state of wajd, or trance.?

He used to sing his murshid’s kalam in his rich, sonorous

voice.

P

During the times of Shah Abdul Latif, the great bulk of"
Muslim populace professed the Sunni creed, but a considerable
proportion cf the Mughals, Kalhoras and some Sayyids and
Baluchis were Shi‘as. Fatima, the Prophet’s only surviving .

1. Cf. S/R (KA), “‘Sur Bilawal”’, 1V/1-13, pp. 476-77.

2. One of the misconceptions about Shah Abdul Latif is that he,
towards the erd of his life, consigned his kalam inscribed by Mian
Hashim Alawi Rehanpota and other amanuenses in the Risglo to
the Kirar lake for fear of his words being misunderstood or misin-
terpreted, and further, that he, on the request of his followers, got
the Risalo prepared again with the help of a lady, Niamat by name,
who remembered it by heart. The Risalo, thus prepared, it is belie-
ved, came to be called Ganj and was handed over to Tamar fagir,
his Chief Khalifa, whose descendants have it in their custody to
this day. It is highly fallacious to think that the Sufi poet who -
sang Truth would destory his Risalo (literally, The Message) him- -

self. Truth is never made to die, nor can it die.
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SHAH ABDUL LATIF 135

daughter ; Ah, his first cousin and son-in law : Hasan and
Husain, his two well-loved grandsons through Fatima e
regarded by the Shi'as as the only group of four persons worthy
of love and reverence after the death of the Prophet, the first
of the Five. Since they ignore all other associates of the Pro-
phet, their attitude arouses resentment in the Sunni majority.

The Qur'an recommends to its followers that respoct
should be shown 1o all castes and creeds (6: 108) and Shah

Abdul Latif, trve to the Quranic injunction, rose ubove all
barriers. When once asked whether he was Shi'a or a Sunni,
he said, ““Betwixt both.” When it was put before him that
between the Shi‘as and the Sunnis there was nothing, he said,
“And I am nothing.”” The man who realised this “nothingness”
had in bim ithat cosmic consciousness which made him the
Sufi poet of all people and of all times.

Outwardly, Shah Abdul Latif belonged to the Shi‘a sect of
Islam. It is evidenced ty the fact that in the last vears of his
life he made an attempt to make a pilgrimage to Karbala
rather than to Mecca. When he had covered a little distance
from Wang Wilasar (Kutch), a pious man greeted him and
said to him with all humility : ““Sire, you have been 1elling

people that Bhit will be your burial place ; it is therefore sur-
prising that you choose to make journey 1o Karbala now at

this age.”

Evidently on the advice of that pious man, Shah Abdul
Latif retraced his steps to Bhit There he staisfied himself by
composing ““‘Sur Kedaro” commemorating the massacre and
mariyrdom of Imam Husain, the grandson of the Prophet and
his family and friends at Karbala in 680 A.D.—some 50 years
after the Prophet’s death. This tragedy at Karbala has been a
subject of many a dirge and drama and its commemoration is
one of the outstanding events in the lunar calendar of Islam—
next in importance to the Hajj and the Ramdan. Shah
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4
Abdul Latif, like many others of this land, knew Husain’s love "
for Hind or India. It is said Husain had expressed his desire
to leave the then Iragian world of turmoil and live in peace
here in India. A

The circumstances attending the Sufi poet’s passing away
would move anyone. Abandoning the idea of visiting Karbala,
the Sufi poet returned to Bhit. He wore a black, sombre gar-
ment and went into a solitary chamber. He remained there for
twenty days together and took occasionally a few morsels of
food. On the morning of the tewenty-first day, he came out and
tock a bath. Then he lay down and pulled a sheet over himself.
He asked his fagirs to play music and sing songs. There was
music and song for three days and lo! “Latif, the Lord, was :
absorbed in Love.””! Thus bhe passed into the etermity very |
quietly. What a beautiful poetry in that death ! He had many
friends in life and many witnesses to his death.

L] » .

Shah Abdul Latif died on the 14th of Safar 1165 A.H.
(1752 A.D.) and his earthly remains were laid at rest according
to his own will, by the feet of Mahmud Shah. The 14ih Safar
is the date on which the annual fair in the sacred memory of
the Sufi poet is held arourd his mausoleum at Bhit. The
mauscleum contains the tombs of Shah Abdul Latif and his
immediate successor Sayyid Jamal Shah. Jamal Shah, with the
money donated by the Sindh ruler, Ghulam Shah Kalhoro,
built the mausoleum over Shah Abdul Latif’s impressive

A —————————————

1. English translation of the following line of the chronogram inscri-

bed above the door of Shah Abdul Latif’s mausoleum :
gardidah mahwe Ishq wajude Latif Mir.
The chronogram was composed by Muhammad Panah of Thatta.
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tomb 10 1754, One of the inscriptions over its door NaYS
that its construction by Ldan, a wdb-knewn muason o the
times, was complete within two vears of the Suli poct’s death.
The two inscriptions in Persian over the door of 1l o NLAUSO-
leum and on a wall of .2 mosque to its North sbow, wccording
to the Abjd system of calculation, the vear of lius coath s

LIS ALH. [ 1753 &),

Shalh Abdul Latif’s mausoleum is a plice of prgrimage for
all people from all walks of life. To the ignorant masses Shah
Abdul Latif is a patron saint of their secular affairs and a
spiritual guide in the turmoil of life. The educated g0 to him
In search of a universal mind. There the faithful look for the
fire which has emitted the smoke of this worldly existence and
the skeptics feel that if itis possible that Ged should exist,
then in that case, Hs must exist there.

. * #

In sum, Shah Abdul Latif led the simple and meaningful
life of a Bhakti-movemert poet. The Tuhfat al-Kiram referred
to him as an ummi. Since then the word “‘ummi’ has been
usually translated as “‘an illiterate person’ by the Sindhi
biographers. The antonym of ahl al-Kitab, or a man of Law
given by God, it (the word ‘“‘ummi’’) only meant that Shah
Abdul Latif was not an ‘“‘akl al Kitab’ (though the Kirab or
Law in the form of the Qur’an he krew quite well) ; he was a

man of tarigah, and not of shari‘a/i in the strict sense of the
term.

There were many historical changes during his life-time,
but he was not concerned with them directly. The contem-
porary history passed through the crucible of his mind

l. Ttis not 1160 A_T{ as stated by Sigma in Something about Sindh,
1882, p 5. Evideutly, he lost sight of the letter *h* (which is equiva-

lent to 5) in the word ‘‘gardidak’ in the chrooogram, quoted in
the last foot-note.
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and expressed itself in his kalam ; he, by expressing himself,
gave the most vocal expression to his times. Thus, he was
the most representative Sindhi poet of his age. Besides, there
was, as we havc observed, an inner integrity in his life and
work. His life was a piece of poetry and his poetry an un-
conscious record of his life. The two parts were the one organic
whole. He was the author of one work and we ought to read
all his Surs in order to appreciate any one of them. A man
of “Ishq Hagqiqi, or the True Love, in bis life, his Risalo is one
long wail of firaqg, or separation.

Ever aware of the reality which had its roots in the rural
Sindb, Shah Abdul Latif never lost contact with the simple
colloquial speech. Whereas many of his contemporaries
adopted Persian, the language of their rulers, and imitated the
_ontlandish poets in their choice of diction, images and poetic
“forms, he expressed himself, as a rule, in pure and simple
Sindhi and also in a simple manner even during periods of
personal spiritual ferment. The Sindhi language developed a
lot at his hands, as he went on apprehending finer distinctions
among classes of objects and of ideas—the objects and ideas,
which, though varied, speak of Unity at the base. He described
his impersonalised emotion in the indigenous Doha form and
enriched it (Doha) with his many innovations. Thus, the
Sindhi bait became a blanket term for several kinds of the Doha
form—Doha, Soratha, Baro Duho, Tunveri Duho and their
varied placings side by side. He recited his baits to create a
definite ethos for his Wai songs—the Wai songs, which he
sang in the melodic folk forms. The effortless use of Alan-
karas in his poetry gives us the feeling of being in a particular
place at a particular time. He saw and described and let us
see what he saw. He decvised the impersonal Vibhavas
(cbjective correlatives) to express his personal emotions effec-
tively enough to engender Rasa in us. Essentially a lyrical
poet, he objectified his emotions by describing the main events
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SHAH ABDUL LATIF 139

in the life-stories of his heroines Sasui,

Muarui, Sohni, Nuri
and others.

Shah Abdul Latif imbibed the best of Islum and Minduism
and helped develop a type of Sufism which s more Indian
in its character. His work Risalo is nol philosophical treatise,
but it propounds through the love-songs the dodtrine of
advaita. Advaitavada in its political and social implications i
opposed to the narrow set-up of theocracy and to the viast
disparities on grounds of wealth, heredity, etc. Religion of
the Sufi poet is universal brotherhoad. Though he was born
in a particular religious community, he belongs to the one

family of Man.
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Sachal Sarmast’s poetry, according to Dr. U.M. Daudpota,
though extensive in range and typical by itself, cannot come
up to the level of Shah Abdul Latif's verse. His kafis and
ghazals are unrivalled in their own way. Although a hafiz
of the Qur’an and learned in Islamic law, he dabbles 1n
the extremes of exaggeration, surpassing even Mansur al-
Hallaj in his blasphemies, and on this account his poetry 1S
not liked by the generality of orthodox people.

H.T. Sorley
 The Gazetteer of West Pakistan :
? Sind Region, 1968.

A mixture of admiration and detestation, appreciation and
misunderstading, this prefatory note looks ambivalently at
Sachal Sarmast (1739-1%827) and his great, ‘intoxicated’ poetry.
Compared to the poetry of Shah Abdul Latif, to whom all
roads seem sooner or later to lead back in the study of the
literature of Sindh! Sachal Sarmast’s poetry is described in it to
be ‘typical by irself’, which it is not, and ‘dabbling in the
extremes of exaggeration’, which it does not do. Both the
poets, for that matter all the Sufi poets of Sindh, basically
represent one and the same local style and present one and the
same set of images and themes. Sachal Sarmast followed the

1. Cf. C. Shackle, “*Styles and Themes in the Siraiki Mystical Poe_tl'b'
of Sind”’, a paper in Sind Through the Centuries, edited by Hamida
Khuhro, Karachi, 1981, p. 233.
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same tradition as that of his predecessor Shah Abdul Lanf
The latter had also been unorthodox in his ways and voice -
contrary to what the orthodox priests satd, he held,

To be one with Him,
Set aside the chapters of sharitali and be Aati !

But wtat had been Shah Abdul Latif’s open sceret wie
Sachal Sarmast’s no secret at all: the latter ridiculed the ortho-
dox people openly, without mincing words.  Shah Abdul Latir
expressed the unity of existence through the life-stories of
his heroines, metaphoricallv. And Sachal Sarmast did so,
literallv. Significantly, Shah Abdul Latit foretold about
Sachal Sarmast (when the latter was only 5) that he would in
his grown-up age take the hid off from the kettle he had set to

boil. Sachal Sarmast really took the Iid oiff. And again, it

meant Something very significant when Sachal adopted the
pseudonym of Ashikar (Open) in his Persian poetry and Sar-
mast (Intoxicated) in his Sindh:, Siraiki and Urdu poetry.

Islamists und some of the Western scholars of Islam look
at the Sindhi Sufi poetry from the Islamic point of view. Like
the [slamist U.M. Daudpota in the pretatory note here, the
Western Islamist scholar Annemarie Schimmel in her extensive
work on Sufism in Sindh adoies Sachal Suarmast on the one
har.d and dislikes him on the other. C. Shackle steers clear out
of this ambivalence in his very perceplive paper ‘‘Styles and
Themes in the Siraiki Mystical Poetry of Sind” and emphasises

the natural local stvle for the proper understanding of the
Sindhi Sufi pcetry, using, as it does, the native language, poctic

forms, images and themes.”While Schimmel helds that the pan-
theistic impression which is created by this poetry “is certainly
not correct but can easily be deduced from this poetry if its

1. Cf. “*Shah Jun Tubyun” in Tuhfe Latif, Karachi, 1958, pp. 51-52,
2. C. Shackle, op. cit., pp. 252-69.
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images are taken at face value, for the poets in this tradition
liked to identify themselves with everything created andc laimed
that 1n moment they were Jesus, in the next Moses, that they
were now the flood and now Noah™,! Shackle is of the view

that “'it is througa God’s indwelling in man that the mystic may
come to find Him and realisation of this entails the rejection
of a dualistic level of thinking and its concomitant reliance
upon the exterior commandments of one particular religion”.2
The pantheistic images are there in this poetry, naturally;
these images authentically present themselves to the Sufi poets.

They are to be taken at the value they represent, and not
‘“at face value’ only. '

Then, why call Sufism an Islamic phenomenon only and
put a gloss of Islamic 1deas over it ? We know, the Sufis never
had a comfortable place in Islam. From Mansur al-Hallaj
to Sarmad, the Sufis met martyrdom at the hands of the ortho-
.dox people. .

Mansur al-Hallaj, who for the first time showed metaphy-
sical speculation in his outpouring:, travelled extensively
throughout Sindh and discussed, as Schimmel says, “theo-
logical problems with the sages of this country”. And an
equally great author, Max Horten, tells us, “Al-Hallaj’s state-
ment ana I-Haqq was an echo of aham Brahmasmi of the
Upanishads.” Was not Sufism greatly influenced by Indian
thought ? Schimmel discards the theory, and rightly so, that
Sufism is an Islamised form of Vedanta philosophy; but she

should also concede that nor is it purely Islamic. Sufism, as we
have known it over the centuries, is neither Islamic (for it goes

contrary to the basic tenet of monotheism in Islam) nor Hindu-

istic (though it comes quite close to it, for its pantheism). It
may be both, for it is not a creed. It is a way of life which is

1, A. Schimmel, As through A Veil, New York, 1982, p. 158.
2. C. Shackle, op. cit., p. 256.
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non-dualistic, and may depend for its susteny
religious 1deas.  The editor of S:ich
observes that “Sufism is quite n
and Hindu.. Sach,l Sarmust WS |

but :also Hindus : Hindus
their spiritual leader...*"?

NCe on viarious
al Sarmast’s poetry rightly
dtural to the Sindhis, Muslim
he hero of not only Muslims
have accepted him with pride  as

Why is Sufism so natural to the sindhis 7 Is it because the
way it is, it refreshes for Muslims, converted from Hiduism s
they were in large numbers, the racial/iregional memory? gnd
re-presents for Hindus their age-old pantheistic ideas ? Habits
die hard ard samskaras, or psychic impressions, dje hardly.
Shah Abdul Latif celebrates the doctrine of Unity of Existence
in the Sur Ramkali, as indeed everywhere in his Risalo

The Jogis wear loin-cloth and need no ablutions,
They hear the holy call that sounded

even before the advent of Islam ;
They sever all ties

and meet their guide, Gorakhnath?®
And Sachal Sarmast reiterates :

Today, came a Jogi, whose name I didn't know;
seeing him freshened up my memory, . .,

e S

1. Uthman AlJj Ansari, ed., Risalo Sachal Sarmast, Hyderabad Sindh,
1958, p. 9 (Introduction).

2. Cf. A. Schimmel, Islam in the Indian Subcontinenr, Leiden-Koln, 1980,
P.143: she says about Bullte Shah (1680-1758),a senior contemporary
of Sachal Sarmast and a poet in Panjabi, “Bullhe Shah of Qasur u.:as
a disciple of Shah Inayat Qadiri, who came from an arain family
(Fecent converts to Isiam), had a good knowledge of Hindu customs
and philosophy. .. He preferred a retired life because aﬁ*erl' Para
Shikoh’s execution the atmosphere was not favourable m_n’:e Qudiriyya.
But his disciple, Bullhe Shah who led a ce]ibate lite, did nm_ care I:c-r
any prohibition and poured out his fec_lmg n.fall-pervadmg: unity
in daring, most musical verses (kafis) which still are loved in the
country’ (emphases mine).

3. SJR (KA), “Sur Ramkali”, VII/15, n. 417.
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Sachal divulges the secret:

he was no other than Rznjha,
the Prince of Takht Hazara.?

‘The Sufis were great integrators, a great factor in building
up the secular nationalism in India,

II

Abdul Wahhab, who came to be known as Sachal Sarmast
—Sachal because he was ‘the Truthful One’ and Sarmast for he
was ‘God-intoxicated’ all the time—was born in 1739 in the
village of Daraz (which, later, in his honour came to be called
Dar-e-raz, or the Gateway of Divine Mystery) in Khairpur,
a princely state in Sindh. We remember Sachal Sarmast and
his ofi-described personality is conjured up before our mind’s
eye—a man of middle stature, haviog deer-like big melancholy
eyes, a shining forehead, long hair and a soft flowing beard.
He wore a simple dress, ate vegetarian food, a small quantity
of it twice a day in a kishra (a bowl of the faqirs), and never
smoked or took any other intoxicant. A lover of solitude,

he was divinely intoxicated, and his state of ecstasy expressed
itself 1n his poetry.

His lineage goes back to Umar Faroogq, the second Caliph
succeeding Prophet Muhammad. When the Arabs marched
their way to Sindh in 712, Shihabuddin, one of Umar Farooq’s
descendents and a General in the Arab army, came along
with them. After the conquest of Sindh, he took up a guber-
natorial position in Schwan, then called Shivasthan. Shihabud-
din’s two sons also b.came Governors of Sehwan in Sindh,
successively. A few generations after them, the Farro.q family
became an almost Sindhi family because of its matrimonial
alliances outside 1ts pals. The Mic of Khairpur state conferred
upon it a jagir (estate) for its loyal services. It was however
with Sahibdino, the grandfather of Sachal Sarmast and & Sufi

T - —

1. Sachal Sarmast Jo Chunda Kalam, ed. by Kalyan Advam (hereafter
abbreviated as SSJCK (KA), New Delhi, 1963, p. 169 (also, se¢ PP-
12-19).
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poctin his own right, that the Faroog Lomly became a-political.
Sihivdino resizned from  the service 1 the Mur's court

tock o the hfe of asceticism,

Sahibdine had two sons, Salkihuddin and Abdul Hagg.
The older son Salahuddin was the father of Abdul Wl
‘Gachal Sarmast’. Abdul Wahhab was a mysie Lo s
childhood. When on w visit to the Sahibdimo funi Iy, STt
Abdul Latif chanced to sce the young Wahhab, he nstonty
saw the divine mystery divulged large on his tace and  callad
him Sachal, the Truthful One.

Sachal was yet a little boy when his Father died, 11
paternal uncle Abdul Haqq tocok him uncer his swings o he
becawme his guardian and preceptor, and later his father-in-law.
S chal. at the instance of his uncle, married his daughter at a
very young age.  But as Fate would have it, his wife died
after two years of the marriage—childless, for she hersell was
a2 child. He never married again and led a celibate dife.

In the company of his uncle, Sachal drank deep from tne
cun of mystic lore. Though by the time he was 20 he remem-
tared tha Qur'an by Leart, he was greatly influenced rv 1he
Parsian poetry of Attar and Hahz. ]t was Abdul Haqy who
ted him on the Sufi path. Sachal loved and respected him so
much that he saw in him Truth Itself. He says:

My preceptor is Abdul Haqq :
not an abd al-Haqq, a servant of Truth or God,

he is Hayq al-Haqq, Truth of Truth or God of God.!

He knew that the Master-servant relationship between God
ard man was based on dualism against which Le raised his
voice. He says ¢

Abandon the dualistic servitude, come back to Unity ;

Fereet the bonds of flech ro that you are Pristine Purity yourselt.*

—

. S5FCK [KA), P lentmductiun).
2. ihid..p. &,
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Like his idolised hero Mansur al-Hallaj (d. 922), he maiun-
tained that “kufr (infidelity) ard iman (faith) differ in name,
but in reality there is no difference between them™ and trode
severely on the toes of the orthodox priests. He called the
Mullas and Makhdums of his day a company of tyrants who
frightened the people with tortures in the hell and knew noth-
ing of love, and their calling a fraud for it thrived on a "pro-
fessional puritanical spirituality’. He says :

We became neither Sheikhs nor Makhdums,

neither Qazis nor Mullas, nor Pirs ;
We deviced no such hypocritical creeds,

we learnt only the art of God’s love,?

|
|

He was vehemently against the religionists in both Islam
and Hinduism. An outspoken Sufi poet, Sachal Sarmast |
says :

It is the religions ' f

which have misled people in the country ;

The Sheikhdoms and Pirdoms >

have awfully misguitded them ;

Some people bend in mosques and others bow in temples

but the pseudo-wise don’t come nearby Love.®

And to the new ycung brotherhood of Sikhs he says :
O Granthi, chant the Japa-ji verses,

and you will meet the Guru ;
Use the knife of love, cat off hatred and intolerance,
on your both left and right he is one and the same Satguru,$

Among his disciples was Yusuf. Yusuf visited the Golden
Temple at Amritsar. Thereafter Sachal always called him
Nanak Yusuf as a mark of respect to the great Guru Nanak.
A poct of the Bhakti movement, Sachal refers to the Guru

Cf. Mansur al-Hallaj, Akhbar al-Hallaj, ed. L. Massignon and Paul
Kraus, Jrd cd., Paris, 1957 No, 33, p. 53.
2. SSJ CK(KA», p. 111.

Ibid., p. 52.
4. 1bid., p. 49.

:'-JJ
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and the Murshid in the same breath

Tho Ralima of unity of being
the Murshid himself taueht me

The Guru conducted me
into the realm of Nothineness, !

III

Hinduism is not a religion in the Semitic sense of the term.
The Semitic religions of Judaism., Christianity and Islam make
a distinction between God and man and establish 7 personil
relationship between them. But the Hindu ‘religion” (the
term is used for the sake of convenience) doesn’t make such ”
distirction and has nothing to do with the religion's etymo-
logical sense (basad on Semiticism) of “bindine together or
“relatedness’”. Hinduism means the Way of Life (dhiarnia)
even as Sufism mcans the Path (tarigah). Under the canopy
of Hinduism :nd Sufism, man doesn’t relate to God
mm the manner he does under that of the Semitje religions.
Whereas he cannot identify himself with God under t]e latter,
he does so within the former (Tat nvam asi. or “(hou art That’

hame ost, or “evervthing is He’). The real mystical experience

1s possible 1n the pantheistic Hinduism and Sufism,

for n
both of them man identifies with the universy] being and isa

part of the unity of existence. Sachal Sarmast laments the
humble state man is reduced to and declares himself to be
Truth himself :

I feel sorrow—what I really am
and what I have become !

I know not why I have become a <ervant :
else I am truly the Emperor !

All wise in that realm,

I have become an ignoramus here.
The rare ones know this,

the real ones in the arena realise this.
From time immemorial I have been carrying
a burden of sorrows here.,

1. 1Ibid., p. 48.
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From onc place to arcther
1 have been only a guest

A wave rises from the sea
and returns to te cne with it again.

This wonder has caused Sachal}
amazement, every noment.’

* % x

Ssometimres Christ, sometimes Moses myself ;
sometimes as Pharao 1 have ruled and issued orders ;

Sometimes as Mapsur, sometimes as Shams al-Haqq
I have invited troubles on my head ;

Sometimes as Darius, sometimes as Alexander
I have overrun domains ;

Gometimes Ayaz, sometines Mahmood,
sometimes a slave I have called myself ;

Sometimes as Laila, sometimes as Majnun
I have wailed in the lanes

sometimes as Zulaikha, scmetimes as Yusuf,
sometimes as the Emperor of Egypt I have appeared:

Sometimes Rama-Sita, sometimes Lakshman,
sometimes I have also been Ravana ,

gometimes 1 have preached a lot (like a Mulla),
sometimes I have dilated on Mystery ;

Presently I have come here assuminz the name of Sachal
and sung many a song of spirit.*

E E %

I know not, O friends, what I really am !

Sometimes I think I am a puppet,
sometimes the thrzad with which it is tied ;

Perhaps I am a ball in the Beloved's hand,
or perhaps a tcp spin

Mayte, I am a palace whereir the Emperor, the Wise One,
talks in many 2 tongre and means one and the same

A—

1. 1bid., p. 181.
2. Ibid, pp. 162-€4.
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Ov Lam a horese, the Riuder drives
Or lamawase which direvnas the extornald <Moo
Or 1 am a henna fower vl redness within o1 2
Or 1 am arose, tull of Tran, nee
Perhaps 1 am a tountain,
the water of which retlects the ~un + J the mo n
Or I am a retlectton of Truth from the very et i
Or that which is nothing, 1 am not
Sachal has understeod from his Poeceptor this auch only
That 1 am net different Drom God, 1 am the Naster alwavs,?

=

1. 7Ibid., pp. 131-32; Kalyvan Advant and A. Schiramel translate this
poem In their works, Sachal Sarizast, New Dethi, 1971, pp, 9-10 and
Sindhi Literature, Wiesbacen, 1974, p. 22, respectively. Wlicreas
Advani has rendered the whole poem, Schimmel has left out the
last two ‘“‘blasphemous’ lines.
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Sindhi Sufis : The Great
Integrators

Moses saw a shepherd on the way, craving, “O Lord, where-
art Thou, that I may serve Thee and sew Thy shoes and
comb Thy hair ? That I may wash Thy clothes and kill
Thy lice and bring milk to Thee, O Worshipful One.’

On hearing these foolish words, Moses said, "Man, to
whem are veu speaking 7 What babble ; What blasphemy
and raving ! Stuff some cotton into your mouth !...... The
High God is not in want of such like service.’

The shepherd rent bis garment, heaved a sigh, and took
his way to wilderness. Then cgme to Mcses a Revelation
‘Thou hast parted My servant from Me...I have bestowed
on everyore a parlicular mode of worship ; I have given

everyone a peculiar fcrm of expression. The idiom of
Hirdustan is excellent for Hindus, the idiom of Sindis
excellent for the people of Sind...

—*““The Shepherd’s Prayer’
by Rumi in R.A. Nicholson’s
Kumi, Poet and Mystic, London, 1950.

We are bcund in one great familial relationship not only
cn this plapet in its East and West, but also outside it with the
whele universe in its stars and other planets. All of the
orgznised religions aver that ours 1s, like the micrccosmic
di mestic family, a big macrocosmic family of various
hyphenated relationships of Husband-wife, Head-member (of
tle family), Parent-child, Father-son, Masier-servant, etc.
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SINDIH! SUFIS : THE GRBAT INTEGRATORS 13

Difterent religions emphasise difterent hyphenated relationships
in accordance with their pecubiar world-views born of ther
peculiar ethnic ideas and customs.  But they are, basically,
onz and the samie 1in their pomtings towards one family of
man (the word "man® 1s used here tnats hunin specific sense,
and not in the sexist one).  This diversity is adorable in that
it meaningtully favours the unity of the Family.

In Islam, the youngest among the major religions of the
world. the Master-servant relationship dercribes the cntities of
God and man an the universe. God s Peerless @ none 1s
beside Him. He s the Master and man 1s a servant, And
cervant cannot be the Master. He remuins a servant, although
l.e ma. gracduuliy acquire nearness to Him by assimilating
Hi, attribates. We have often noticed the prefix of “ubd in
many Mushim first-names, ¢.g., Abdul Haqq and Abdul Latif.
An ‘abd means a servant, and the names Abdul Haqq and

Abdul Latif connote ‘‘a servant of Gﬂd' the Real and 'y
servant of God, the Gracious™ respectively.

The father-son relationship characterises Christianity : Jesus
Christ, the divine son of the Divine God, knows his Father’s
will and tries to redeem his fellow-beings from the original
sin.

Judaism, in a way the parent of both Christianity and
Islam, combines the attributes of the two religions and looks

at the God-man relationship as that of the Divine Majestic
Parent and His subject child, who must obey Him. In dealing

with the High God, he cannot but bind himself with the
Jewish articles of faith.

The three monotheistic religions of Judaism. Christianity
and [slam have in them God who is Absolute. And He 1S
Attributeless. But in order to grasp the full meaning of the
Reality of God, the devout simple believers of these faithg
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adhere in their personal mystical ways to the anthropomorphic
images of God, as visualised in these hyphenated relationships,
and invest their faiths with a kind of polytheism. We can
ook at this diversity of gods in space (difterent local gods at
different places) and time (the Massiahs and the Paighambars

at different times). Thus, the philosopher’s one God tecomes
many, all-too-human gods. The poem “The Shepherd’s
Prayer” by Rumi, quoted in the very beginning, brings out
vividly the two approaches of the philosopher and the devout
simple people.

As the poem would suggest in its extended sense, Buddhists
have their own peculiar form of expression. Trey do rot
recognise God or godhead. Instead of ‘inienting’ some
supernatural Power, they believe in one among them, I.e.,
the Buddha, and in the union of such ones among them, ie.,
the Sangha, and in the path shown by him and them, i€,
the Dhamma. The Head of the family or the Enlightened

Lcader in the Sangha holds the light for and shows the path
to its suffering members—the Path® to Nirvana, or liberation,
from the cycle of birth and rebirth.

Buddhism is not a religion in the sense it 1ecognises no
God. Hinduism is also not a religion in that it has no
single fcunder, as the mcnotheistic religicns of Judaism,
Christianity and Islam have. At once monotheistic, henotheis-
tic, monistic and qualified-mcnistic (but mainly monistic),
Hinduism could best be described as a way of life. Whatever
religion camre to India, it therefore found itcelf 2kin to one of
its many religious expressions, or to the Indian way of hfe.
Even the Muslims of India are the Indian Musl ms with
peculiarities of their own in spite of their being 1n one orga-
nised religious community (it reminds us of M. Mujeeb’s beok
The Indign Muslims, London, 1967). They are a type by
themseives.
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SINDHI SUFIS I THE GRFAT INTIGRATORS 153

This explains why Sufism, the so-called  Islamic m sticism,
when it was ictroduced in Indin, became  characteristivally
Indian in its subscribing o the essentially un-Lslamie Jdocirime
of wahdah al-wujud— the monistic docteine, which was formu-
lated by the mystic eclectics in the Isbamie Told s an cquiva-
lent to Unity of Lxistence, and for which thoyv paid heay dvoin
their lives, and some of them with their Lives. Sufisn in Tedia
remained Indian in experience and expression. A tex ot o-
dox Islumic movements like the one launched by Sha bl
Ahmad of Sarhind tried to reorient indian Sufism to the more
Islamic character (for Sufism even outside India, even in
Islamic countries, would never become purely Islamic), but
they did not tucceed in their missions.

Indian Sufism, for that matter Indian mysticism in general,
has been through the centuries describing the relationship
between God and man as between the familial Husband and
wife. This conjugal relationship is the basic metaphor for the
fuller understanding of our material and spritual life. No
type of Sufism outside India has in it the sweet and sublime

resolution of the antithetical forms of subject and object of
love.

Sufis of the medieval India celebrated the intimate, hyphe-
nated relationship of Husband-wife in their poetry. For
instance, Kabir (1398-1518) says :

Rama is my Husband,
I am His little bride.

And Qazi Qadan (1463-1551) extends this metaphorical
relati Cnship to incluce the in-laws also :

True are my relatives on the Husband’s side,
they dwell in the city of Truth ;

Whatever they speak comes out from truth :
they say the truthful words, (25)

* + ¥
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Loving are my relatives :
they live in the city of Lovingkindness;

Whatever they say to me is out of loving care (26)

* * *

From the Beloved’s side,

the scasonal bird papiha came here ;
People couldn’t recognise him,

but we talked to each other. (64)

3 % L

Don’t make a litany of your ‘I’, *I’,
and thereby insult the Husband ;
Even though you have ground your ego very thin,
bang on the handle of the grinding-stone. (73)

So do the other Sindhi Sufi poets.

A picture of happy, conjugal love emerges from these
illustrations from the Indian mystical poetry. 1f the true love
exists between a worldly husband and wife and the microcos-
mic family is not broken, all other familial relationships of
head-member, parent-child, fatbter-son, master-servant, etc.,
will take care of themselves. And it is true about the broad
soul-Supersoul macrocosmic family.

Moreover, if some of us don’t believe in any theological
God and His macrocosmic family (a recent study has shown, 40
per cent of those who had the mystical experience were, para-
doxically, agnostic), they can at least place their faith 1n man
and woman on the earth and their happy family lifein its
intimate, hyphenated husband-wife relationship. This in itself is
a great moral gain, a kigh seriousness and a deep spirituality.

II

As discussed earlier, moksa and fana fi I-lah wa baqua bi I-1ah,
advatia and wahdah al-wujud and the Hindu dcctrine of
‘modified monism’ and the Muslim view of tanazzluat

present striking similarities. Since the early contacts of
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SINDHI SUFI : THE GREAT INTEGRATORS 155

the Arabs with the Indian soil, mutual appreciation of the two
religions has been growing, i ¢ the study of both the Hindu
and Mushm wayvs bas resealed the motheds of man's redease
from the boncdage of flesh. The establishmerntc of the NMushim
power at Delht opened the way lor utual recorniticn ol ot
only metaphysical doctrines but also ot acsthetic values, The
first serious start in this dircction made by Ao Khusrau
(1253-1325) reached its climax in the carnest ctlortss noade by
Dara Shikoh whose rendering of the Upanishads i Pervian

an cvent 1n the world hterature. With the risce of Bhakt
movement. the exclusiveness of the histornical religtous com-
munitics stoeod greatly challenged and the direet appeal (regard-
less of the ritual and law) to God was highly favoured.

Shah Abdul Latif and Sachal Sarmast were the late
participaters in the Fhakti movement which had a major impitct
in Sindh through the spread «f Guru Nanuk's (1469-153Y9)
teachings. Qazi Qadan, Shali Abdul Kuarim, Shah Inat,
Shah Abdul Latif and Sachal Sarmast formed puart of
the Bhakti movement in Sindh. But it was Shah Abdul Lutit
who stocd in it as its representative figure forin him Ind.in
Sufism, which was tempered with the thought of Vedunta and
the emotion of Bhakti, found an embodiment.! In fact, Sulism
in its Indian type was very much like Bhaktism. It envisaged
devoticnal surrender to God with the ultimate goal of merger
in Him. Like Bhaktism, Sufism too proiested against all forms
of dogma and priestly autliority. Bhaktism ¢r Bhakti isa
blanket term for many kinds of rehglous experience existing
simultanccusiy in one poet or in diflerent poets of one pericd,

1. Cf K.M. Sen, Hinduism, Londen 1971, p. 102, K. M. Sen writces,
“‘Just as in the medieval myst.cism ol other areas the Bhaki tradj-
tion was influenced by Sufi thousht so here (in Sindh) the Sufi
tradition did ot remain uninlfluenced by Bhakti thought. 1 he seven-
teenth century gave the movement Shah Karim and Shah Inayat ;
Sheh Lauf was born in 1e8Y ; aLd this iradition has continued to

the present day.”

Martat.com



156 SUFIS OF SINDti

that is, the saguna poetry (secking pers-nal God) in the Saiva

or Vaisnava way and the nirguna poc ry (seeking impersonal

God) from the various stand-point: of dualists, monotheists,

monists and qualified monists. Tine nirguna poctry, as of the

Sindhi poets including Shah Abdul Latif, has in it, intertwined

in one strand, monism of both advaita and tasawwuf. Then

the term bhakti, which literally means devotion, humility and

seeking grace from God, also makes room for the metaphysical

quest or rational endeavour to know oneself beside the Supreme
Self and to get merged ultimately in Him. Very often than
not, the bhakta refuses to behave like a bhakta or devotee
{(he asserts that he is Brahman himself). At times, the ‘abid or
suppliant says that he is not ‘abd or servant ; he claims to be
Hagg or the Absolute Truth himself. The Bhakti movement,
curious as it is, represenis both devotion and knowledge In
a mutually inclusive way.! It not only gives expressicn to the
dasya bhava or emotion of voluntary servitude (as in Ravi-
dasa) the sakhya bhara or emotiorn of friendliness (as 1n
Surdasa), tke madhurya bhava or emotion pertaining to hus-
band and wife (as in Mira, Kabir ’and the Sindhi Sufi
poets, including Shah Abdul Latif), but also to the supra-
bhakta ekatva bhava or feeling of Oneness. The ekatva
bhava may come through the stages of the above bhavas.
Out of these bhavas, one bliava may be prominent in one Ppoet,
and the other in another one, as the madhurya bhava 1s cons-
picuous in the Sindhi Sufi poets, but they all, more or less,
prevail in every poet and lead him, one by one, to the cons-
ciousness where the draita or duality between dasa (servant)

«nd swami (master), between two sakhas (friends), and between .

wife and husband simply (ces not exist.  Then one se€<s unity

. Cf.““Adi Sankaracha-va's Bhaja Govindam™ by C. Rojaropalacharl
in the Bhavan's Jowrnal, February 22, 1970, p. 21, C. R, says, e
hold and to say that jnana and bhakti, Knowledge and devotion, are
as different from each other as wold is from baser metal is to expose
one's ignorance.”
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of all creatien I'L‘gul't'lt‘ha of caste, creed and colour and leels
to be the One Himsclf,  Then there s veithar haph nor low,

neither a King nor o subject.

The Bhaktt movement espoeused the view that the Uiltadte
Reahity 1s One, without gura or ruya, that isovailbout attnbutes

or forms. Evenaf the Suli poets inv Ked the nange P L

it was not strictly in an anthropomorphic sense it w.

synenym of God, The Bhahti mosemert aonspired, anion:
other things, 4 new confidence in the subjects who had been
suppressed by the rulers so much over the centuries that they
had adopted their (rulers’) dress crd larguage i therr Tife, The
Sufi peets stood for sartorial frecdom and also used languages
of the masses. They gave expression to the native legends
and folk-stortes. Thev di.! not like th at the people should  be
subjected to the levy of tux on their shrines and gods. The
works of the Sindhi Sufi pocts are promiaentiy marked by the
features of this movement.

The Sufi poets were against both the Mulla and the Pandy
for they both had becomre hlind towards their true path and
had engaged themselves in the religrous rituals of reciting holy
maxims, observing fasts ard prayiig to God for a fixed
number of times a day. They made it clear to them that
though the prayers and sacred fasts were virtuous things, it
was certainly another art which brcught us before he Beloved,
face to face. The Hindus and the Muslims use rosary (nala
or tasbih) as an aid to concentraticn on God. Shah Abdul
Latif and others laid stress on making body a rosary, mind a
bead and heart a harp, They hcld that the human body itself
was the means of all religicus expeiience and rejected the
bollow priestly rites ard rinvals.  Besides, there is, according

23 them, nothing high er lcw abcut the humans. All are equal.
Shah Abdul Latif says :

Bestowal is regard'ess of caste and crecd,
all who scek may obtain Him.!

1. SJ/R (KA), “‘Sur Prabhati’’, [/10, p. 450.
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And again :

Ask not for any caste ; whosover comes, he is accepted.?

The Sindhi Sufi poets helped generate love and friendship
between the two religious communities with all their sects and
castes. The Hindus who would previously avoid taking the
name of Allah or mouthing some such words for fear of being
forcibly initiated into Islam by the fanatic Muslhms felt so
much confident in the new body-social of Sindh that they
would not hesitate to recite quotations from the Qur’an and
the Hadith in their baits for those quotations revealed, along
with the unfolding of Vedantic thought therein, their composite
view.2 The proselytizing activity of the fanatic Muslims lost
much of its momentum and the critical attitude towards
orthodoxy characterised both the communities of Hindus and
Muslims. Shah Abdul L:tif could see that if someone tried
to establish Islam in exclusion of all other religions, that
fanatic might as well endeavour toZestablish one particular
sect of Muslims in exclusion of other sects. Although he was
a Shi‘a (that he was a Shi‘a is evidenced by the fact that he 1n
the last vears of his life wished to visit Karbdla rather than
Mecca) and the Sunnis were in majority in Sindh, he was a
spiritual teacher of both the sects as also of the Hindus. He
used to say that he was neither a Shi‘a nor a Sunni, nora
Hindu, and was all in one. Though the Sindhi Sufi poets were
born in the religious group of Muslims, they were not bound
by any creed. Each one of them was a Sufi, la-kufi, non-

aligned and sans aoy religious dogmas.

1. Ibid., “Sur Mumal Rano™, 1X/5, p. 266.

B s L el b LT
s .-u.|4| N

See SJR (KA), “‘Sur Ramkali”, 111/Wai-1, p. 405. Shah Abdul Latif
says, “We entered the shrine in the holy company of la illah (solely
Allah, there being none except Him) and Safguru (The True Guide,
very often synonym of God in the saint/Sufi poetry | T

[/
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grammar, 34, 38
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Baloch N.A,, 82
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hama ost, 117, 118, 147

Hanifi Law, 34, 38

Hanuman, 16

hagigah, 6, 7, 14, 34

Haqq, or Huqq, 1, 2, 8. 13, 18, 25
156

161

Harho, the, 105

Hasan and Husain, 135, 136
Haweli (Hala), %6, Y25, T, 11,
L2327, 1.5
Hazara, 144
Hellaya, the, 103, 108
Herat, 54, 89-91
hidayat, 4, 53
Hiadi, 96, 93
Hinduism, 15, 139, [46, (47 152
Hinglaj, 102, 104, 105, 107, 111-1]3
Horten Max, 142
Ingra, 130

Hyderabad (Sindh), 82 86, 87, 102

ibadut, 3, 61
Ibn-Arabi; Mul iyuddin, 2, 3, 9, 14
62
Idan, 137
ihsan, 6
iiny. 22
tlm-e arud, 67
Imagery, 138
inter alia of banyan tree, 44
boat, 47
bride and bridegroom, 41
camel], 45, 65, 71
collyrium in eyes, 44
chakki, 47, 154

charkha, 98
falcon, 40, 51

fish, 64
iron anvil, 64, 98
letters, 43
swan, 39
Images, 112
Imam Musa Kazim, 89
iman, 6, 22, 121, 146
Insan-i kamil, 42
Iran, 18, 125
Ishg haqigi, 138
ishraq, 58
Islam, references passim including

3
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81, 135, 139, 142, 143, 146, 147,

151, 152, 158
Istanbul, 20

istighraqg, 13

Jahangir, 61

Jaisalmer, 20, 108, 124

Jam Firuz, 36

Jam Nando, 36

Jam Sapar, 77, 106

Japa-ji, 30, 146

Jararpota, the, 92

Jayasi Mallik Muhammad, 30
Jhok, 81, 117, 118

SUFIS OF SINDH

Kech (Makran), 22, 25, 84, 108
Kelat, 124 | |

Khairpur, 144

Khambat (Cambay), 108

Khariro, 104

Khirthar, the, 105, 106

Khudabad, 123

Khurgan, 80 |

Khusrau Amir, 155

Khawaja Abu Ishaq of Chisht, 2

Khawaja Muhammad Zaman
Lawari, 2, 12, 13, 130-133

Kinjhar lake, 103

Kirar lake, 126, 128

kishta, 128, 144
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Jogis 16, 29, 40, 96, 102, 103, 108,
109, 111, 112, 124, 133, 143
Nari, 109
Nuri, 109
Judaism, 147, 151
Junagadh, 107, 108

Kﬂtri, 86, 99, 101, 106, 109, kA,
134

Krishna, 20, 21
Kulpati, 106

Kundalini chakra, 105
Kutch, 80, 107, 124, 135
Kutchi, 124

>
Ladano, 108, 121

Lahribunder, 57, 103 .

Lahut, 7, 105, 106
Laila Majnun, 148

Kabir, 30, 31, 153, 156

Kabul, 20

kafi(s), 140

Kafir, 14, 113, 141

Kak, 26, 27, 75

Kalachi, (Karachi), 64, 65, 76, 103

» Lakhpat (Kutch), 107
107 lam, 39, 97
Kalhora (s), 82, 99, 125, 134 Lar, 107
Ghulam Shah, 86, 87, 124, 136 Lari, 124
Nur Muhammad, 122-125 . hela, 104-106, 124
Kali Temple, 102 Lasi, 124

kalima, 16, 147
karam, (grace), 22
Karbala, 135, 136, 158
Karim Jo Kalam, 53
Karma, 21, 25,60
Karcnjhar, the, 108
Kashf al-Mahjab, 1
Kashmir, 87
Kathiawar, 107

Kazi Elsa, 6, 7

Laung faqir, 86
Lebenswelt, or the life-world, 32
Lilaram Watanmal, 3

Madai (Mandwi), 107
Madan Bhagat, 133, 134
Madhurya bhava, 156
maghrib, 58

Mahi, the, 108
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Mahmud, 133, 134, 136

Makhdum Abdur Rahim Grohri,

133

Makhdum Dayani (A1abi). 94
Makhdym Din Muhanmmad, 1232
Makhdum Muhammad
Ll [

Makhdum Mu'in, 107, 110, 117, 118
Makhdum Nuh. 57

Makhdum Ziauddin, 55

Makli hills, 59

maktab, 54, 55

ﬂfu!a. I 5y

malfuzar, 53

Mualir, 104, 108, 121

Mansur ak-Hallaj, 1, 2, 13, 15, 140,
142, 146, 1S

marifar, 6, 7, 63

marthia, 118

Mathnawi 3,9, 12. 9 12

Matiari (Mata Waro Goth), 54, ¥6,
92

Mausoleum (of Shah Abdul Latif),
136, 137

Maya, 23, 24

Mecca, 40, 13>, 158

Medina, 129

neem. 30

Memon Abdul Majid Sindhi, 53
Mian Isa. 133

Mian Hashim Alawi Rehanpota,
133, 134
Mian Mir, 35, 37
Mir Ali Halalundj 90, 91
Mir Ali Herati, 90, 9]
Mira, 156
Mir Ali Sh'ir Qani‘Thattawi, 61, 97
Mir Muhammad Ma‘sumi, 33
Mir Muhammad Razj aljas
Mir Daryai Thattawi, 34, 53
Miran Yusuf, 57
Miranpota, the, 91
Mirza Isa Khan, 61

Hashim,

163

Miza, Mughal Beuw, see Shal)
Beg Muehy) Arvhun
Mitza Shal Husinn, e
Micn Nhats i, 1o ol RXs
YOl
Mok vha, 2 e
Moriro, the his! coean
Mloses, Fal, 148, b
Mughal (<), Y2, *o o~ o s U
134
Muhammad (the Holy Pioplicyy,
1 &, W7 3% il
Muhananad Ghausi Maul. b8
Muhan mud Sadig Nagshbandi |30
Mu‘inpota, the, 92
Mujeeb M., 152
Mulla, the, 79, 121, [ 46, P8, |87
Multan, 40, 90 122
muragibal, SS
i ()2, 56, 57, 600 115, 197
murshid, 56, 57, 127, 125, [ 5k 347
Murti T.R.V. 18
Musapota, the, 9>

Nadir Shah, 125 129
nafl, 58

nafs, 34, 40, 45, 58
Nama, 131

namaz, 93

Nanalk Yusuf, 146

Nani, 105

Nasarpur, 81, 99 117
Naushahro, 87

Nawab Shah. 5.1
Neo-Platonism. 17, 18 -
Nicholson Revnold A, 150
Nirguna, 31, 156
Nirvana, 152

. Nivritri, 21

Noah, 142

Nothingness, 28, 131, 147
nuzul 17
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Objective correlatives, 64, 138
Om, 30

Pzbb, the, 104, 106

Paliwal B.B., 64

Panda/Pandit, the, 79, 121, 157

papiha, 46, 154

Parvati, 104, 105, 112

Persia, see Iran

Persian, 1, 3, 33, 53, 81, 92, 96-98
124, 125, 137, 138, 155

Philangi (Frangi{Frank), 107

Phuleli canal, 87

Pingala Muni, 67

Plotinus, 18

Porbunder, 107

Prajapati, 19

Prakrit, 67

Pravrinti 21

Prosody, 63

Purohit, the, 104

gabz, 59

Qalandar Lal Shahbaz, 106

Qalandar Qaimuddin, (20

Qazi Abu al-Khair, 35

Qazi Qadan Jo Kalam 34

Qandhar, or Kandhar, 20, 35
Qur’an ], 3-5, 9, 10, 16, 35, 38, 62,
96-98, 115, 125, 135, 137, 140, 158
quth, or the Pole Star, 94

Rabi’ah, 11
Ragas, 83

Loka-, 83
Rahasyarada, 29
rahmat, 4
Rama, 30, 157
Ramacharita manasa, 31
Rama-Sita, 148
Ramdan, 120, 135
Ranjha, 144
Ravana, 148

SUFIS OF SINDH

Ravidasa, 156
Reincarnation, 25
Renunciation, 115
Risala Karimi, 53, 62
riyvadat, 3, 61

rizq, 59

rububiyat, 4

ruh, 18, 23

Rum, 20, 50

Rumi, 3,9, 10, 12, 97, 98, 125, 150
Rupa, 131, 157

Sabda, 30
Sabarmati, the, 108
Sachal Sarmast Jo Chunda Kalam.

144
Sadhana, 29, 30
Sa‘di, 114
Saeeda Begum, 114, 115, 117

Saguna, 31, 156

Saheblino of Daraz, 132, 133, 145
Saiva, the, 156

sajjadah, 61, 93

Sakhya bhava, 156

Salahuddin, 145

Samma, the, 103

sama‘., 3, 12, 54, 55, 62, 132
Samarkand, 20

Sangro canal, 101

Sankara, 23-28, 30

Sanskaras, 143

Sanskrit, 67, 83

Santih, 27, 28

Sapwan faqir, 82

Sapar, see Jam Sapar

Sarmad, 142

Satguru, 146

Sayyid G .M., 2 |
Sayyid Muhammad Jaunpuri, 33
Schimmel Annemarie, 15, 141, 142
Schutz Alfred, 32

Semiticism, 147
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Sewhan (Shivasthan), 315, 90, 13},
144

Shackle C., 141, 142

Shah Abdul Quddus, 86, 92

Shah Beg Mughal Arghun, 35, o,
86, 100, 101, 113, 114

Shah Bilal, 99

Shah Habib, 86, 92-95, 100-102, 111,
124, 130

Shah Haidar, 89—91

Shah Nasrudin, 81

Shah Inayat of Jhok, 81, 117, 118

Shah Jalal, 55

Shah Jamal, 86, 92, 94, 136

Shah Jhando, 59

Shah Jo Risalo, 4,9, 11, 96, 98, 102,
109, 111, 118, 130, 133, 138, 139,
143

Shah Karim Bulri Ware Jo Kalam.
53

Shah Muhammad bia Darya Khan,
90

Shaikh Abdul Latif of Burhanpur,
110

Shaikh Abdul Qadir Gilani, 2, 3

Shaikh Ahmad Sair-Hindi, !3-15,
153

Shaikh Bahanddin Nagshband, 2
Shaikh Farid, 47

Shaikh Ibrahim, 34

Shaikh Shihabuddin Umar

Suhrawardi, 2

Sharafpota, the, 92

Shari‘ah, 1,5, 6, 8,1 2, 14, 33, 55,
37,97, 111, 113, 132, 137, 140, 141
Shi‘ah, the, 134, 135, 158
Shihabuddin, 144

Shuhudi Sufis, the, 13, 14

Sindhu, the, 85— 87, 106, 107
Siraiki, 124

Stva, 29, 104, 108

Sloka (8), 88

Sorley H.T., 140

165

Suli, etymology of the term, 1|
la Aufi, 158
Sult Orders (silsilab), the, 3, ol
Chishty, 2
Nagshbandi, 2
Qadirg, 2,3, ol sl
Suhrawardr, 2, ol
sunni, the, 134, 135, 16s
Sur (s) of Yhe Risafo, 83, 97,
Asa. I 102 0% 1
Bilawal, 20, 134
Desy, 25
Ghatu, 104
Husatny, 22, 101, 127
Kalyan, 5, 15
Kamod, 120
Kapatt:, 22 131
Kedaro, 135
Khahort, 102
Kohivari, 23
Lila Chanesar, 8, 21
Ma'dhuri, 25
Marui, 108, 120, 121
Mumal Rano, 121, i57
Prabhati, 106, 110, 157,
Ramkali, 15, 16, 106, 108, 109,
111, 112, 118, 143
Samundi, 107
Sarang, 20, 116, 120, 126
Sasui Abri, 25, 42 52, 109
Sohai, 13, 121
Sorath, 1p
Sriraga, 21, 107
Yaman Kalyan, 97, 18
Surdasa, 156

surieds, 82, 83, 100
Susmna nadi, 40, 105

i

tabarruk, 57

tadmin, or quotation, 5
tafsir, 33

tahajjud, 59
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Talpurs, the,§
Tamar, 133, 134
fanazzulat, 154

Tando, 87
Tando Khan, 54
tagwa, 61
Tarikh-i Ma‘sumi, 33
taricah, 1, 2, 6-8, 12, 22, 97, 132,
137, 147
Tarkhan Nama, 36
tasewwuf or Sufism, 1, 12, 17,18,
23, 32, 37, 61, 96, 138, 142, 147,
152, 153, 156
faith and infidelity in—, 38, 146
tasbih, 92, 157
tauhid, 116
tawakkul, 22
tax (es), 105, 117, 157
levy of— on the Bindus, 105
Thakur Hiro, 34
Thar (Parkar), 104, 108, 133
Thari, 124

Thatta, 35, 36, 55, 57, 59, 61, 98,

103, 107-110, 117, 118, 122, 125,
132

Tibet, 87

Timur Amir, 54, 89, 90
Transmigration of soul, 25
Tulasidasa, 31

Tuhfat al-Kiram, 35, 97, 137

Uch, 35

Umar Farooq, 144

Umarkot, 20, 84, 108, 120, 125
ununi, 97, 137

Unity in diversity, 16, 88
Upanishad(s), 18, 21, 23, 28, 30,
142, 155
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Urdu, 34
uruj, 17

Uthman al-Hujwiri, 1

Vai (village), 95

Vairagya, 22

Vaishnava, the, 156

Vankar, 105, 106

Vedant (ism), 8, 17, 21-23, 96, 142,
155, 158

Vedanta Sutra, 23

Vedas, the, 16

Vibhavas, see Objective ccrrelatives

Yichel, 124

Vigandh (Varu), 133, 134

Vindur, the, 104

wahdah al-wiwjud, 14-17, 20, 107,
120, 130, 132, 153, 154

wahdah al-shuhud, 2, 3, 12-15, 62,
107 ?

Wai, see under Chhanda(s)

wajd, 66, 134

Waliullah Shah of Delhi, 107, 110

Watayo, 98

wWujudi Sufis, the, 12-14

Yoga, 105
Yogis, see Jogis
Yusuf Zulaikha, 148

zakal, 6
Zamindars, 117
zandaqah, 14
zikr see dhikr
zuhd, 3, 61
zuhr, 58
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