EETEHTEEP L EH B[ ed AR EETEHTEFITEA R ETIR
RIS ARSI TG SRS

Celebrating

A SUFI MASTER

A Collection of Works
on the Occasion of the
Second International Symposium on

Shah Nematollah Vali

Sponsored by: University of Leiden, The Netherlands
October-2003




Stmorgh Sufi Socieiy promotes high standards of scholarship, acknowledges and appreciates the origi-
nal spellings and pronunciations used by authors from different countries. The publisher has maintained the
notation stvles. discrepancies in pronunciations and inconsistencies found in spellings of various Islamic
names and dates hased on each authors’ pronunciations and methods of citation drawn from a particular

region.

Fiews expressed in publications of Simorgh Sufi Society are those of the authors and do not necessar ity
represent those of Simorgh Sufi Society.






Celebrating
A Sufi Master



Also Published by Simorgh Sufi Society
The Teachings of A Sufi Master
By Dr. Seyed Mostafa Azmayesh

Celebrating A Sufi Master
A Collection of Works
On the Occasion of the
First International Symposium on
Shah Nematollah Vali



Celebrating
A Sufi Master

A Collection of Works
on the Occasion of the

Second International Symposium on

Shah Nematollah Vali

Sponsored by:
University of Leiden
The Netherlands
October 2003






Contents

PYOEACE .o e 9
Another Remembrance of Shah Nematollah Vali ... .. .. 11
Dr. Nour "Ali Tabandeh

A Quatrain Attributed to Abu Sa‘id Abu al-Khayr
Interpreted by Shah Nematollah ... . . ... 19
Dr. Seyed Mostafa Azmayesh

Shah Nematollah Vali on Rind and Rindi ... . 26
Dr. Janis Eshots

Shah Nematollah Vali in Turkish Literature and the

Appearance of Nematollahis among Ottoman Qalandaris .. ... 35
Dr. Mahmud Erol Kilig
Principles: An Epistle by Shah Nematollah Vali . ... ... 53

Translation and comments by
Dr. Muhammad legenhausen

Hazrat Sultan ‘AliShah Gonabadi
The Renewer of the Nematollahi Orderinlran ... . . 69
Dr. Shahram Pazouki

Shah Nematollah Vali:
An Heir to two Mystical Literary Traditions ... .. 84
Dr. Nasrollah Pourjavady

Three Nematollahi Shrines: An Architectural Study . ... .. .. .. 92
Dr. Mehrdad Qayyoomi
On Sufism and the “Social” 113

Matthijs van den Bos

Comment a été géré le Sanctuaire de Shah-e Vali? ... .. 120
Dr. Bastani Parizi






Preface

The Second International Symposium, on the doctrine, writings, and
the life of the great Iranian Sufi master Shah Nematollah Vali (d. 834/
1431) was held in October 2003 at the University of Leiden, The Nether-
lands.

The first Symposium took place in 2002 at San Jose State University,
California; despite many difticulties, such as obtaining entry visas for the
scholars traveling to the US to participate in the event. However the
second Symposium hosted a greater number of world scholars with vari-
ous areas of expertise who presented their valuable research on the sub-
ject. Once again, the name of the great master was revived in the West
and different aspects of his spiritual teachings and his collection of works
were reintroduced.

Researchers, who study the development of the Islamic school of
thoughts in Iran, often agree that Sufism signifies the essence and heart
of Islam. It has always been a part of the Iranian way of life and has
influenced the philosophy, arts, cultural events, and specially, the Persian
language (Farsi). Sufism represents not only a theoretical school of
thought, but also a way of life immersed in love of God as the originator
of all things. For this reason, in Iran, Shah Nematollah Vali, is not only
known as a gnostic or a poet, but also a Sufi master.

Today’s Nematollahi Order is the continuation of the Ma’rufi Order,
dating back to the founder of the order Shah Nematollah Vali, who holds
prominence in the history of Sufism. The Ma’rufiyya Silsileh (Ma’rufiyya
Order) came to be known as Silsileh Nematollahi (Nematollahi Order),
towards the end of the thirteenth century (AH) [approximately early twen-
tieth century]. Along the same line, the late Hajj Sultan Ali Shah Gonabadi
held a special social, spiritual, and scholarly position among his follow-
ers. Thus, the silsileh (order) after him was named “Nematollahi
Gonabadi” and the Center of the order was relocated from Mahan, Kerman
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to Gonabad, Khorasan. At present, Silsileh Nematollahi Gonabadi is the
most widely recognized order in Iran.

However, it must be noted that the esoteric teachings and mystical
doctrine of Shah Nematollah Vali is not limited to Islam and Iran. Any-
one who seeks spiritual growth can use his wisdom and teachings to illu-
minate a path towards enlightenment. In an age of great spiritual defi-
ciency, I hope the following collection of works, which is the result of the
Second Symposium, can bring about more positive attention to Shah
Nematollah’s school of thought and his vast spiritual knowledge.

The effort to revive Shah Nematollah’s teachings in the West was
lead by Dr. Azmayesh who organized and arranged the Symposiums. The
events were made possible by the cooperation and assistance of the fol-
lowing individuals and organizations; Quintessence Sufi, Paris; Stichting
Simoerg Netherland; Bonyad Erfan Nematollahi , Canada; Inter Cultural
Center, USA; ICC, UK; and Simorgh Sufi Society, USA. Other disting-
uished scholars and organizations participated and cooperated in many
aspects. We offer our gratitude to many people who contributed to this
effort. Foremost among them is Dr. Legenhousen for his invaluable
scholarly contributions to make this publication possible.

Shahram Pazouki
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Another Remembrance of
Shah Nematollah Vali

Hajj Dr. Nour ‘Ali Tabandeh'

[ am indeed very grateful for another opportunity to speak about Shah
Nematollah Vali, and as a result T am thankful to all those who made
efforts towards this end and have made this seminar possible. I am sure
that none of those in attendance will be disappointed. Of course, with the
presence of the many esteemed professors who will be speaking, you
will be privy to much interesting information, and therefore I will not
take up too much of your time.

The luminosity of this glowing star of Iranian Sufism has shone
throughout the world and he 1s among the important figures who have
attracted the attention of poets, philosophers, Sufis and social thinkers.
Mention will definitely be made of Shah Nematollah’s biography, of which
you are aware and have studied, although his early life, and in other words
his normal life, is not what we want to focus on because everyday occur-
rences happen to everyone and influence the lives of ail in the same way.

As the place of his birth, Kooh-banan is where this great personality
embarked upon his travels in search of the Truth, such as is mentioned in
the Divan-e Shams: “Those in search of Allah, find yourselves!”” He found
himself and he undertook journeys and travels towards reaching his goal
until he eventually reached the presence of Shaykh ‘Abdullah Yati‘i in
Mecca and surrendered himself to his guidance and training. After that
Hazrat Shah made many journeys to all corners of the Islamic world of
that time until he arrived at Kooh-banan and there at the city of Mahan,
he built a zawiyyah® for his spiritual wayfaring and for the training of his
novices, remaining there until the end of his days.

On the path of his spiritual journey, he himself is an example of what
he has mentioned in his epistles about the priority of knowledge (ma 'rifat)
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over mystical states (Hal). He says that this issue is dependent on the
source of the knowledge. Whenever the knowledge 1s from the source of
knowledge, it is more honorable than a mystical state. He adds that ac-
quired knowledge 1s of a lower rank than mystical states and in this case
states are more definite. But if the knowledge. that is, the relation that is
called knowledge, becomes manifest in the world of unveiling, this knowl-
edge is more important than mystical states. This is what is meant by
knowledge obtained through unveiling.

He himself was in search of Allah, and as was usual, he began hts
pursuit of it in the exoteric sciences. After this search and realizing that
this knowledge alone could not guide man, he turned to spiritual states
and armed with the weapon of the acquired sciences. discovered many
sciences. He wrote many epistles, some sixty odd of which are available,
and 1t 1s said that there were about three hundred of them. At any rate of
these sixty odd epistles, his acquired and revealed knowledge through
mystical states is shown.

In order that we can understand a small example of his knowledge
through unveiling, we will refer to an mteresting story mentioned by the
mystic Darashukéh in his book Sakinat al-Awliva’ concerning the biogra-
phy of his shaykh.’ He says every morning he went to be at the service of
his guide, and others who were devoted to him would also attend to ben-
efit from what he might happen to say. One morning he noticed that his
shaykh was feeling physically unwell. as if he had a fever. He asked the
shaykh about his health. He replied that the previous night he had not
slept, ran a fever, and had a pimple on his eyelid that bothered him much.
In short, there was some such discussion as this. One of those devoted to
him became very upset, and because of being so upset he became with-
drawn and cut off from this world. After a period when the novice had
returned to his normal state, he asked his shaykh to order a cucumber and
to put the seeds on his eye. The shaykh accepted his prescription and
carried it out. Fortunately, his illness was alleviated. Afterward, someone
asked the shaykh, “How 1s it that you are the shaykh and he is the novice,
yet you did not understand the matter, but he did?” The shaykh replied, ““I
consider illness and good health to be guests from God. So, although |
was about to seek a cure in the usual way, | was not upset. But this Sufi
became so upset because of my illness that he was taken to a world where
he saw the realities of things, the very world where the Prophet asked
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God, ‘O my God! Show me things as they are!™* In that world, where one
can see the realities of all creatures of God, he also found that attribute of
the cucumber. After he returned from that spiritual journey, he brought
back that souvenir.””

This is knowledge through unveiling, in which there is no doubt and
it is more elevated than the mystical state. Shah Nematollah himself aiso
had passed through all of the stages of which he makes mention.

Aside from this, Hazrat Shah Nematollah also held spiritual influ-
ence within the society and he trained and spread his benevolence to people
of all social levels, and many of the rulers benefited from him. It is even
well known that Tamerlane® held him in great respect. The point must be
made here that unfortunately we have the habit of seeing things only in
black and white, and since we know Tamerlane to have been a blood-
thirsty man, some of us do not consider anything he may have done to be
good. This is the fault of past historians, but all of the details about a
person or a society need to be explained. The good must be seen as good
and the bad seen as bad. The prophet Lot did not curse the people in his
society, but says: (Verily, I am one who abhors your deeds),” meaning
that he was averse to their deeds, not to them as persons. It was not by
carnage alone that Tamerlane took over the world. He showed great re-
spect and courtesy toward religious leaders and those in whom the people
placed their trust and to whom they were devoted. He was also a friend of
the Islamic sciences. It is well known that he donated the proceeds from
six hundred villages in trust to Shaykh Safiuddin Ardibili. Likewise, he
also held Shah Nematollah Vali in great esteem. Once because of some
occasion, Shah Nematollah Vali said to him:

My kingdom is a world without end.
Your kingdom is from Khata to Shiraz.

Also Shahrukh, the son of Tamerlane, who after his father became the
ruler of Khorasan, witnessed his fathers respect for Hazrat Shah
Nematollah and he himself followed this pattern. It is obvious that this
respect provided a reason for jealousy and even at one of the gatherings
where Hazrat Shah Burhanuddin Khalilullah, the eldest son and succes-
sor of Shah Nematollah Vali paid the same Shahrukh a visit, he rode right
up to the building door and, as was his custom, sat right next to the Amir.
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One of those present at the gathering, out of his own jealousy said: “How
much better it would have been if Hazrat Burhanuddin had observed the
necessary etiquette toward the ruler and because the king is the leader, he
should not have ridden right up to the door of the building, nor sat next to
the king, because all pay their respects standing,” also adding other things
of this sort. In reply, Burhanuddin said: "My father visited the king’s
father in the very same manner and also it is not proper in my rank that [
should stand. I heard my father say, ‘If someone expects that I stand in
his or her presence that person is illegitimate.””” This in actuality was also
a metaphor. The king said to the courtier: “Do not interfere. This does not
concern you.” This shows what great respect was paid to Hazrat Shah
Nematollah Vali.

As a result of the great respect and interest that the Indian Kings had
for Shi‘ism, Hazrat Shah Nematollah Vali was repeatedly invited to that
country. He sent Shah Burhanuddin Khalilullah there, where he stayed
for some time, and because his brothers and other members of his family
married Indian princesses and formed relationships, they practically be-
came residents of that land. Even after Hazrat Shah, they remained there
and for some time the Nematollahi Order spread throughout India.

In many writings and books it has been mentioned that the founder
and originator of the Nematollahi Order is Shah Nematollah Vali. This
statement might be somewhat dubious to those not acquainted with mat-
ters of mysticism. This is because the words ‘founder’ and ‘originator’
are usually used for founders or originators of new schools of thought,
sects or religions. A principle tenet of Sufism and %rfan is that the per-
mission for training must be received from an authorized religious leader
and it is not sufficient it attained only from books, otherwise if it was
sufficient to attain this from books, the Qur’an which is the most sublime
of' books, would have been able to guide all people. In that case, all those
who read the Qur’an, including the Khawarij, whose foreheads bore the
marks of prolonged prostrations in prayer, should have been reformed.
Therefore, one must be trained by a guide and a leader. Who is this leader?
According to Mowlana [Rumi]:

Since many a devil has the face of a man,
One must not give one s hand to just anyone.®
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Towards the end of the Prophet’s (&) era and after him at the time of
Abu Bakr, Musailimah Kadhdhab had created a religion, and Aswad ‘Ansi
also did the same, but these soon disappeared because there was no spiri-
tual, social or scientific base behind it. Our Wali ‘Ali (‘a) is known as the
leader of the Sufis and leader of the Shi’ia because he received direct
training from the Prophet (@), and ‘Ali (‘@) 1s called Imam because the
Prophet () specified this. In the same way, after “Ali (‘a) we know his
son Hasan to be Imam, because he was explicitly appointed by Imam
‘Ali. From this it can be reasoned that every leader must be chosen by the
previous one. In the same way that the Prophet and Imams were not cho-
sen by the people, rather by Allah, the leaders that follow must indirectly
be chosen through divine inspiration, meaning that every leader must
choose his successor after him, and this 1s the very situation that occurred
in the period of the twelve Shi‘ite Imams.

After the occultation of the twelfth Imam, the issues of education and
training in Islamic law (shari ‘ah) and the spiritual path (tarigah) became
separated. The Imam dispatched the work of shari‘ah to the jurispru-
dents, such as is narrated from Imam Sadiq ( ‘a): “It 1s a responsibility of
the people to follow any jurisprudent who has self-control, protects his
religion, opposes his carnal desires and follows the orders of his Mowla
(Master).” Therefore, it 1s obligatory on every religiously duty-bound
person to search for and follow any of the jurisprudents who possess
these characteristics. This of course concerns action and not belief. But
in the period of occultation of the Imam the permission for spiritual ini-
tiation (bhay ‘ah) and guidance was given to Junayd Baghdadi and he was
given the permission to choose his successor and that successor to do the
same and so on until the day of Resurrection. This connection of the
continuous presence of the spiritual leader 1s called “silsilah’ (chain or
order) in Sufism. Therefore when silsilah Nematollahi is mentioned it
refers to the chain or permission, which Shah Seyed Nematollah Vali had
at the time, him being part of a chain. Other than this, Shah Nematollah
Vali was no different as concerns religious leadership to his shaykh, Hazrat
Shaykh Abdullah Yafi‘i or his successor Hazrat Shah Burhanuddin
Khalilullah, and they were all equal. According to various circumstances
and situations, the great mystics and religious leaders, excelled over oth-
ers, e.g. socially, or when the period called for specific changes in the
order or in rulings given. Because of this, the order was thereafter named
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after that particular leader, e.g. Suhrawardiyyah order, meaning the order
after Shaykh Shahabuddin Suhrawardi or Nematollahi which means the
same order where Shah Nematollah was one of the shaykhs and then
became the spiritual pillar (quth) and after Hazrat Shah Nematollah Vali
became famous under the name of this great personality.

Now the reasons for the uniqueness of Hazrat Shah, which led to the
order being named after him. are most present in the outstanding charac-
teristics of the order and for further information we must refer to the
relevant detailed books, but here T will mention some of the important
issues. One is the matter of being occupied with work, while being idle is
unacceptable in this order. Another matter is observing a balance between
spiritual states of sobriety (wahw) and intoxication (sukr), and yet an-
other being the elimination of sama . Of course there are other issues, but
for now they are not part of the present discussion.

The matter which we will discuss here, is that of sama ™ and music.
Music comes from the order and harmony of sounds and voices, e.g.
when you sit down next to a mountain river, the sounds of the small
waterfalls, of the river and the leaves of the trees as they make contact
with one another, together form a special music which moves the mystic,
an inner movement, meaning attention to Allah and His remembrance.
Therefore, it can be said that music itself cannot be generally prohibited.
In one of his poems, Sa’di tells the following story:

Last night a fowl cried at the morning.

Reason and patience were carried away with tolerance and consciousness.
One of my sincere friends.

When my voice reached his ears,

Said, "'l did not believe that vou

Could be so confused at the noise of a fowl!”

1 said, “This is not a condition for humanity:

That the fowl sings praise, and I be silent. ™

This itself is a type of music or in other words sama“. Following this,
Sa’di says:

The camel, by the song of its driver, reaches a state and dances.
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In this line there is an allusion to Huda. Huda was a specific music
sung by the camel herdsmen which excited the camels and they in turn
would be stirred to movement. It has been narrated that there once was a
caravan that was destined to leave Baghdad and travel to Isfahan. The
camel herdsman sang a very attractive song, (Huda). They moved for-
ward all night and he sang all night. The camels ran the whole way such
that they arrived in Isfahan in the morning, but all of the camels died
from exhaustion and increased heartbeats.

The principle effect of music is undeniable. The obvious effect that
music has on man may be used in the path of drawing man near to Allah
and to the remembrance of human and spiritual responsibilities; but it
may also lead to the path away from God and to surrender to carnal de-
sires.

Thus, music can be considered in two ways: firstly, music which draws
man towards God, e.g. the reading of Sufi books in a melodious voice
which 1s now the practice in Sufi gatherings, or what Sa’di expresses
about the cock’s crow which is at the time of the morning prayer. This is
music, which draws man close to God; and, of course, this type of music
cannot be prohibited. In contrast to this, there is music which pulls man
away from God. Much of the music of today is of this latter type, mean-
ing that a necessary consequence of this music is that it causes the incite-
ment of feelings, instincts and lusts. [n such a case it is obvious that mu-
sic 1s prohibited and this is the very music which is referred to in Islam as
ghina. In actuality, ghina is music which draws man away from God.

With such a distinction, how is it that some would place a universal
prohibition on music? This is because there is an ambiguous distinction
between divine music and ghina, and it is impossible to formulate a crite-
rion by which to specify the boundary between them. In reality, those
who view themselves as responsible for protecting man’s morality gener-
ally prohibit music so that thesc deviations do not occur. However, if the
music is of divine type, it is acceptable; but this also depends on the
person involved. Because of this, many past Sufis, such as Ghazali, have
at times allowed and at other times banned music and the sama .

What has been left behind for us from those gone by is that today, at
the gatherings of the sincere followers of Shah Nematollah Vali, poems
of the great Sufi poets are read in melodious voices so that the attention
of those listening is drawn both to the music created and to the meaning
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of the poems, resulting in their spiritual elevation. Thus, the music of
sama ', which in addition to music also involves certain movements, is
prohibited by the Nematollahi Order. The good of this prohibition can
probably be seen and understood more clearly today. But Shah Nematollah
Vali never himself prohibited music.

In the biography of Hazrat Sultan ~Alishah, one of Hazrat Shah
Nematollah Vali’s successors who was martyred in A.H. 1327, it is writ-
ten that one of his followers asked of him: “Do you give me permission
to play an instrument?” He was answered in the negative. In explanation
of his request, the pupil said that the late Hazrat Mushtaq (referring to the
famous Sufi master of the Qajar period Mushtaq ‘Alishah) played the tar
(an eastern string instrument). He was told: “You become (like) Mushtaq
and then do as you like.” The famous statement “Do whatever you like,”
of the Sufi masters is interpreted as ““Gain faith, and then you may do as
you like.” This means that if you gain faith and, for example, become like
Mushtaq, then you will not want anything other than Allah, and so, then
you can do what you like; not that you can do any improper act that you
may like.

In conclusion, I would again like to thank all those involved in this
Seminar, and Dr. Seyed Mostafa Azmayesh in particular, who initiated it;
and I hope that experts in the field benefit from this seminar and that such
seminars are held for other great scholars and mystics of Iran, so that
people in general and those of our country can be proud of their society
and religion.

Notes:

" Hajj Dr. Nour "Ali Tabandeh is the current Quib of the Nematollahi Sultan
*Alishahi(Gonabadi) Order.

= This is a place for the gathering of Sufis, also serving as a place of retreat.
P Sakinat al-Awliya . ed. Tarachand and Jalali Na‘ini (Tchran: Limi, 1965).
* Asimilar hadith is narrated in ‘dwali al-Li'ali, ed. Tbn Abu Jumhur al-Ahsa’i, Vol. 4, p. 132.

This story is a summary---rather than a direct quotation---from the one told in Sakinat al-
Awliva’, pp. 138-139.

®  Tartar conqueror in southern and western Asia: ruler ot Samargand 1369 -1405. [Tr.]
7 Qur’an (26:168).

8 Mathnavi, Bk. 1. 316.

7 Sa'di, Golistan, ed. Gholam Husayn Yusufi (Tehran: 1368/1989), 97,
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A Quatrain Attributed to
Abu Sa‘id Abu al-Khayr
Interpreted by Shah Nematollah

Dr. Seyed Mostafa Azmayesh’
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The hura has queued up to visit my Beloved
Rezwan tapped on his hand in astonishment
A black beauty spot put up a tent around his cheeks
Abdal—in fear—has taken the mushaf between his hands.

This quatrain is attributed to Shaykh Abu Sa‘id Abu al-Khayr, a great
Sufi master of the fourth century of the hegira (between A.H. 357 and
440), of Khorasan in the north region of Iran. It is not to be found in the
two books about this famous mystic written by his followers some time
after his death.”

We take notice of this quatrain in an independent book under the name
of Kalamat-e Manium-e Shavkh Abu Sa ‘id, copied by a calligrapher about
A.H. 950, existing today in the library of the museum of Kabul.

One of the more fantastic features of this book is that each quatrain
has come to have a specific practical use as an invocation, if one com-
plies with the necessary conditions for its recitation. For example, the
purpose of the twentieth quatrain is to bring rain, the sixtieth serves to
cure illnesses, and so on. In this way, these poems are invocations, used
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by healers and seers for a positive and white magic.

In this book however, one cannot find any indication that the Shaykh
himself used his poctry for this sort of purpose. Consequently, one can
conclude that the Shaykh’s followers and adepts discovered this usage of
their master’s poems in the course of time, through personal and collcc-
tive experience.

On the other hand, resecarchers have had the opposing opinions about
the attribution of the quatrains to Shaykh Abu Sa‘id. How ever, even if
the Shaykh was not the real author of all of these quatrains, his disciples
heard some of them recited by their master in the Sufi reunions.

Now, we are interested in only one of these quatrains, which, because
of its mystical character and hermeneutic language, was interpreted by
some Sufi masters. There are at least six of these commentaries. The
author of one of them 1s unknown. Another commentary was by Shaykh
*Ubayd Allah Ahrar, a Nagshbandi master of the ninth century (from 806-
to 895).7 Another commentary was written by Shaykh Muhammad
Maghribi another Nagshbandi master of the ninth century. Three other
commentaries were written by Shah Nematollah Vali, (from 731 to 834),
two belonging to the library of the National Museum of Afghanistan in
Kabul, and a third one to a private library in Iran.*

According to Sa‘id Nafisi, one of the two manuscripts of Kabul’s
museum 1s named Risalah Hura'ivah; and the name of another one is
Risalah.

Now we will have a look at the third commentary, edited by Nafisi.
The hura has queued up to visit my Beloved

Hura means the souls that have the ability to contemplate the beauty
of God. Beauty is the epiphany or divine appearance of the divine es-
sence to the divine essence. At this stage the blackness of the ink of being
had not yet been written on the page of the book of the worlds, and the
name of existence was still denied to beings. The sultan of the curtain of
the tent of “Allah was, and there was nothing with Him™—about which
some verifiers said, “Now it is the same as then”— wanted to bring His
perfections before His gaze [according to the Hadith], “1 was a hidden
treasure and 1 wanted to be known, so [ created the creation to be known”.
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He saw Himself by Himself. Everything in the worlds that exists now in
a developed way, appeared during this manifestation by a way of con-
traction. So, all of the entities of contingent things that in this time are
witnessed by God in the aspect of their realization, in that time were
witnessed in the aspect of divine knowledge. The advanced Sufis call the
one who sees “existence,” His seemg, “light,” what is seen, “the wit-
nessed,” the perception of what 1s witnessed, “knowledge,” and the ap-
pearance of the Truth in His beauty, “Beauty”. But that is the magnifi-
cence of the beauty; and beauty has its rank near the Light. This refers to
the appearance to the worlds of the Light of the Truth through all the
particles, as the Qur’an states: (Allah is the Light of the heavens and the
earth. The parable of His Light is a niche wherein is a lamp) (24:35). For
this reason the perception of the prophets and of the awliya is not able to
perceive the magnificence of the Beauty, as the Prophet of Allah said in
answer to a question of Abu Zar Ghafari, “I saw a light.” In the same way,
Allah says: (the eyes cannot see Him, and He sees the eyes) (6:103).
However, the Light of Beauty, being the manifestation of God through
everything, might be visible after long periods of solitude for the com-
panions of the Unity, by following the Prophet. As the Prophet said: “I
have seen my Lord in the guise of a young man dressed in green.” So, all
these souls who reached the state of the God’s Beauty by following the
Prophet, are named Hura. May God allow this to us as well as to our
companions.

Rezwan tapped on his hand in astonishment

Rezwan signifies the intellects supported by the Holy Spirit. The in-
tellect has two divisions.

[First,] the intellect is used in the jargon of the mystics and the learned
for a lucid substance that God created in the brains and that shines its
light in the heart. By this light the heart sees the invisible world. The
invisible worlds are composed of six layers. First, the invisible of the
soul; second, the invisible of the heart; third, the invisible of the spirit;
fourth, the invisible of the secret; fifth, the invisible of the hidden; and
sixth, the invisible of the invisibles. But the invisible of the invisibles is
hidden from all creatures. The other invisibles are revealed to the perfect
verifiers and mature precise ones by way of insight. Insight is a faculty of
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the heart; in the same way as the eye perceives objects, insight perceives
the interiors of things. Insight cannot be acquired except by illumination
of that substance in the brain, which was said to be the intellect.

[The second division of intellect is] the intellect in the language of
the sages (philosophers) is the soul’s knowledge of its essence, that is,
the soul perceives things, but it falls short of the perception of its own
essence. Whenever, by divine grace and by following the shari‘ah of
Muhammad, constant obedience and much spiritual discipline, the soul
knows its own essence. From that moment onward, the sages call it “in-
tellect”. Where the Lord God, may His magnificence be magnified, said,
(O soul at peace! Return to your Lord, pleased, pleasing!) (89:27-28), by
soul He means this kind of intellect. So, pleasing (Rezwan) signifies the
intellects that have been mentioned.

A black beauty spot put up a tent around his cheeks

The beauty spot signifies the existence of the traveller who acquired
the state of unity (farq) following the state of distinction (jam '), that 1s,
when the traveller becomes cut off from all carnal pleasures and material
desires in order to attain real desires, . He closes first his eyes from the
multiplicity of the worlds with the hope of the unity of the Essence and
applies the kohl of being nothing (sawad al-wahj, lit. black face) to his
eyes. The real applier of kohl illuminates his eyes by his own lights, and
his eyes witness the lights of unity. In his view no more than one light
appears, and at last he sees himself and all things as one light. The inter-
pretation of his state is this:

O You by whom the universe and the soul are illuminated!
In the eves of all it is You Who is figured.

Beside the sun of Your face

The horizons are like base particles.

When at last he sees himself and all things as one light, he imagines
that the one who illuminates and the one illuminated are both missing,
and the worshipper and the object of worship are annulled. The magnifi-
cence of unity dominates his heart, and he imagines that aside from him,
there 1s nothing else. He begins to boast of his being and claims to adore
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himself. The black beauty spot is this being.
Abdal—in fear—has taken the mushaf between his hands.

Abdal is said of the essence of the traveller and mushafis said of the
religion of Muhammad. The traveller is a person who has abandoned
himself and mixed with nothingness. When the traveller 1s overwhelmed
by the being of unity, as was said with regard to the first line of the poem,
so that he saw himself, and took regard of nothing else, and when he is
brought back from drunkenness to sobriety, from dreaming to wakeful-
ness, he sees his own past being and unreal self-adoration. He finds his
own way, and takes hold of the skirt of the religion of Muhammad, and
occupies himself at the station of servitude. The end of the epistle.

Remarks of the Translator

Shah Nematollah explained in some of his treatises, such as Lawa 'ah,
Nukat and Jami' al-Lata 'if that everything can be seen by light, and light
is perceivable by light. But, objects become invisible due to proximity
and distance to light. Allah is light, light on light, and the light of the
heavens and the earth. He 1s present everywhere, and is nearer to us than
our jugular veins. So, itis due to proximity that one cannot see God. Shah
explains that a human being is either perfect or imperfect. The imperfec-
tion is described in the following phrase of the Qur’an: (Their eyes are
not blind, but their hearts lack insight.) (24:46). To the contrary, the per-
fect man is one whose inner eyes in his heart are open.

[t is necessary to develop inner vision to understand the reality of
unity. Inner vision is a heart’s faculty for perceiving the esoteric aspect of
things.

Shah explains that if one perceives the hidden dimensions by ones
inner vision during his dreams, this case is named ruya, and if the heart’s
energy reaches the brain, one can see the divine light and the invisible
worlds even by the ordinary eyes, and this case 1s named ruyat.

According to Shah, what leads the seeker to achieve this kind of vi-
sion—to find the Divine manifestation and the face of God—is the kohl
of wisdom. Thus, the Sufi teacher instructs the students to the path of
developing inner vision, and to discover unity. The beautician (kahhal)
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applies kohl to the seekers eyes to open them. The student is then able to
behold the face of God in all things, including himself. He who sees says:

In our eves the seer sees the Truth
In each atom, the sun appears.

In this state, the kohl applier or the Sufi teacher develops the hidden
capacities of the student, gives him wisdom and humbleness, protects
him from the dangers of self-adoration, and invites him to hold on to
servitude. In that moment the student has a place between richness and
poorness and while amidst the plurality of creatures, he is at each mo-
ment in contact with unity.

Shah said that a person asked ‘Ali it he could see God. He replied that
he would never pray to a Lord that he could not see. He said, “’I have never
seen a thing without seeing Allah before it, after it, with it and in 1t.”

In conclusion, according to Shah’s explanation, unity is the basic se-
cret of creation, and discovering this secret depends on the development
of the inner senses and hidden faculties. The spiritual lessons of a Sufi
teacher are like alchemic kohl, which permits to the students to observe
God’s presence everywhere in the mirror of everything, and consequently
to learn to love all things. The principle message of Sufism is this Love.

This message 1s celebrated by mystics such as Shah Nematollah and
Mowlana Jalal al-Din Rumi when the latter says:

O Muslims, what could I do

1 am neither a Muslim, nor a Hindu
Neither a Christian, nor a Jew,

Nor a Zoroastrian,

Neither from the East, nor from the West.
[ eliminated dualitv

I discovered Unity

Unitv is what [ see

Unity is what I seck

Unity is what [ speak

Unity is what [ sing.
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The Sufism is the application of kohl. A Sufi teacher is one who ap-
plies kohl (kahhal), capable of curing the blind. Shah Nematollah intro-
duces himself with this characterization:

O seeker, O seeker!
[ have the Coal of Wisdom for your ill eves
[ give sight to the born blind.
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Shah Nematollah Vali
on Rind and Rindi

Dr. Janis Eshots’

It is no secret to the people of tasting that the term rind, like most
other key terms of Persian mysticism, does not translate satisfactorily
into any modern Western language, and I shall make no effort to translate
it. Instead, in order to give some initial notion of the rind and rindi (the
state of being a rind), I shall quote here the definition given by Muhammad
Lahiji, the commentator of M. Shabistari’s Rose Garden of Mystery: “The
rind 1s one who has got rid of [all] descriptions (awsaf), attributes (nu ‘ér)
and properties (ahkam) of multiplicity of entifications (ta ‘ayyunat) and
has shaven off everything (i.e., all particular characteristics) by the plane
(randah) of annihilation, wherefore he is not delimited by any limita-
tion™.?

As we see, the term rind generally means mystic who has freed him-
self from all bounds. Etymologically, the word is supposedly related to
randah—a carpenter’s plane (a tool used for smoothing the surface of
wood): the idea is that, like a carpenter shaves an uneven piece of wood,
the rind shaves off from his self all particular characteristics (limitations),
thus becoming the “‘shaven one.”

Rind (along with love, wine, kharabat and saqi) is one of the key
terms of Shah Nematollah’s mystical lexicon. The word appears in at
least one quarter of his poems. Besides, Shah has a special treatise on the
rinds and their states and stations, entitled Maratib-e Rindan (The levels
of rinds). However, throughout the treatise martabah is used in the sense
of “section” or “division’ rather than in the meaning of [spiritual] level”.
The treatise (which is probably a concise version of Shah’s oral discourses)
contains a brief exposition of the key mystical ideas of Ibn al-*Arabi or
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what is commonly known as the principles of the school of wahdat al-
wujud (e.g., particular existents as entifications (ta ‘ayyunat) of the Abso-
lute Being; five levels of the entification of Being; the most holy and the
holy effusions; the fixed entities, etc.). It appears that Shah regards Ibn
al-‘Arabi’s teachings to be the most adequate theoretical explanation of
the practical mystical experience of an accomplished gnostic (‘arif).
(Hence, if we want to understand Ibn al-‘*Arabi properly, some kind of
mystical experience on our own part is a must.’) However, apparently not
all of Shah’s disciples knew Arabic well enough to read lbn al-*Arabi’s
own works. Besides, since they were Persians, their native language and
its poetry with its elaborated mystical symbolism was, in all likelithood,
much more appealing to them than highly sophisticated theoretical dis-
courses in Arabic. (I would venture to say that this has something to do
with the Persian national character and its predominantly aesthetic
(zawgiy—may be even sybaritic—attitude to life, due to which the im-
ages of wine, saqi and kharabat appeal to it much more than those of the
“greater rising” (al-qivamah al-kubra) or the “self-disclosure of the Es-
sence” (tajalli-ye zati) of the Real.)

I shall now quote the ghazal with the radif “rind” from the fifth chap-
ter of the treatise Maratib-e Rindan, which contains a sketchy portrait of
the rind, and then examine every bayt in detail.

The rind is always in the company of a cup of wine.

The rind is permanently in love, drunk and devastated.

The veil of the wretched renouncer is his [acts of] obedience,
But, in our path, the rind has no veil.

Since the rind drinks countless cups of wine,

How can the intellect count him [for anything].

His lips are full of the water of life, and vet he has brought water to his lips—
Isn't the rind is like a cup of foam full of water.

On whichever path the rind finds a companion, he goes that way,
He does not remain at a water source, nor stays with a mirage.
This unbound one is not bound by anything.

How can he be bound by knowledge and a book?!

Seek the Seved s path of rindi from Nematollah,

Because the rind makes no mistakes and is [always] right.*
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The meaning of the first hayvt 1s outwardly quite plain: the sole busi-
ness of the rind 1s drinking wine, whercfore he is always drunk and in-
toxicated to the degree that he is unable to account for his actions--n
one word, he is a hopeless drunkard. On the other land, since he savs that
he 1s permanently in love. we can suppose that probably his “wime” might
be understood as the witnessing of the beauty of his beloved. Let us.
however, check the mystical meaning of the key words-—"wine” (sharab).
“acup of wine™ (jam-¢ siarahy. drunkenness and devastation” (masii vie
kharabi).

One glossary of mystical terms wells us that sharab s generally an
allusion to the drunkenncss of love and the attraction of the Real (jazha
yve hugq). Besides. the glossary says, passionate love ( ishg) and the taste
of intoxication {zaivg-c sukry are also likered to wine.” Another glossary
gives a more specitic defimition: “Shaiab is the tumnlt of love (shur-c
‘ishg), accompanied by actions which cause people’s reproach; it 1s pe-
culiar to the folk of pertection («fil-¢ kamal).”™ The “cup™ (jam), in wrn,
1s a receptacle of this spuritual wine, t.e.. the heart of the mystic.

However, [ think that another interpretation is also possible. To Shah
Nematollah. every witnessed form is a cup of wine, since it 1s the locus of
manifestation of one ot God’s names. What makes the rind’s intoxication
permanent is exactly his ability to witness a single meaning in an ifinite
multitude of forms.

Because of the jealousy of this drunken pecrless witness
No-one [else] [its in the abode of kharabat.”

[n turn, “drunk and devastated™ (mast o kharab) alludes to submer-
sion 1n the intoxication (ustighrag dar sukr),* 1.c., to reaching the utmost
degree of the latter. This intoxicauor, again. indicates “leaving the outer
and inner bounds and turning the face with undivided attention towards
the Real™ and, hence, taking no heed of what is other than the Real.

The second bayt is based on a contrast between the renouncer (zahid)
and the rind. The first is veiled from the Real by his witnessing of his
own pious deeds. He takes pride in them and hopes to recerve a reward
for them in the hereatter. He has renounced (zahada) this world (al-dunya)
for the sake of the other one (a/l-akhirah). In turn, the rind has no busi-
ness with this world and the other one: he 1s so absorbed by witnessing
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the Real in every form and image that he does not care for anything else—
or rather, since he knows for sure that there is nothing but the Real, he has
lifted the veils of the two worlds. This takes us to the problem of Aimmat
(aspiration). A Sufi axiom says: “you are worth what you aspire to [there-
fore do not spend your himmat on trifles].” Let us remember that the
Prophet could approach his Lord “at a distance of two bows’ length or
closer (53:9)" only because “his sight never swerved nor went wrong”
(53:17)."

The third bayt 1s based on a wordplay, which 1s elegant and witty by
its form, but perhaps not exceptionally deep in its meaning. We are told
that, since being a rind presupposes permanent intoxication, rindi 1s in-
compatible with the intellect ( ‘agl). None of the counterparts (the ‘aq!/
and the rind) take the other seriously. By doing so, the rind shows his
perspicacity (ziraki), but the intellect—its arrogance and wilfulness."

In the fourth bayt Shah plays with his favorite images of foam and
water, indicating that they represent a single reality of water, though the
difference in the intensity of these two particular levels of existence cre-
ates an illusion of duality (imagine that you are drinking water from a
cup that is made of ice!).

It may be worth mentioning that in Shah’s Divan the images of water
and foam and wine and cup appear more than a hundred times and that
Shah is always keen to point to their oneness and the illusory character of
the difference and otherness.

Fill with water the cup [that is made] of foam,

Find the cup and the wine by means of each other.
In reality they are one, [but] the names are two.

If you like, call it “cup ", if vou like, call it “wine"."

The actual message, hidden in the imagery of foam and water, 1s grave
and tremendous and difficult to bear for our vanity:

We are the foam that has built a tent of wind on the water."*

In this sea, we are waves, and we are our own veil.
When the wave falls, our egos go."”
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The “wind” is apparently our caprice (hawa): the “wave” is our soul
or self (nafs), the “foam” might be the soul as well as the body. Both the
foam and the wave are illusory and do not possess a real existence. The
secret of rindi, hence, is removing the 1llusion of I-ness and otherness.
Beyond this illusion (“wave” or “foam”) lies the ocean of non-entification.
When the Real lifts the veil of illusion, the mystic sees everything as Him
and Him as everything.

In the fifth bayt, Shah tells us that the rind 1s not at all particular as
regards the itinerary of his travels and traveling companions. Besides, he
1s a restless creature who never remains at one place for a considerable
period of time. This laxity and restlessness reminds us of the qalandars. I
think the followers of such qalandari shaykhs as Jamal al-Din Savaji and
Quib al-Din Haydar tried to imitate outwardly the inner states of the rinds:
shaving the hair and beards and wandering from place to place symbol-
1zed separation and breaking attachments. They believed that imitation
(taqlid) gradually changes into realization (tahgiq) and that frequently
repeated actions form acquired qualities (malakat). But the “traveling
companion” also can be understood as anything that belongs to any ot the
three domains-—sensory, psychic or spiritual: whatever form the rind
encounters, it instantly takes him to the Real. However, he never becomes
a captive of any particular manifestation of the Real (“‘water source™)—
much less of an illusion of “what is other than He” (i.e., a form or an
image witnessed as possessing some sort of being of its own, different
from the being of the Real).

In the sixth bayt, Shah explicitly confirms the implicit message of the
first five bayts:

This unbound (mutlag) one is not bound (muqayyad) by anything.

Thus, the deeper meaning of “breaking attachments™ and “removing
illusory images” is the lifting of all sorts of limitations. Having lifted
them, the rind sees that:

A neighbor; an intimate friend and a traveling companion, all is He.
In pauper s rags and in king s satin, all is He.

In the assembly of separation and in the closet of gathering, all is He.
By God, all is He, then [again], by God, all is He!'®
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In fact, this experience can be expressed in one word “hé”. i.e., “He”.

Knowledge mentioned in the second hemistich, is definitely the
discoursive (bahthi) or formal (rasmi) one, not God’s knowledge or that
of a perfect mystic. Likewise, the book is the book of formal knowledge,
1.e., the book of ‘ulama’ and fogaha', not the book of God—or perhaps
Shah wants to say that, due to the unboundedness of the rind s mashrab
(“drinking place”), the very notions of “knowledge” and “book™ are too
narrow to convey his experience.

Turning to the final bayt ot the ghazal, I assume that, in the first line,
we should understand “Seyed” as the Prophet, i.e., that Shah regards the
Prophet as an exemplary rind and views his path as the most perfect path
of rindi ever traveled, while claiming himself to be an inheritor of this
path. Another way to interpret the hemistich is to suppose that “Seyed” 1s
Shah himself and to read “Nematollah™ literally as “God’s blessing”. In
this case, the message is that, in order to find the path of rindi, traveled by
Shah, one needs to obtain God’s blessing (which, however, can only be
given by God himself, not obtained by one’s own efforts). The second
hemistich explains why it is necessary to (try to) find this path: “the rind
makes no mistakes and is [always] right”, i.e., he is the “preserved one”
(ma ‘sum)—preserved exactly by his unboundedness and knowledge that
“all 1s He”.

In brief, one comes to the conclusion that, according to Shah
Nematollah, the key characteristics of the rind are his lofty aspiration
(himmat), separation (tajrid) from the illusory existence of “what is other
than God” and ability (i.e., perspicacity (ziraki)) to see the true state of
the things, that is, to see the Real in all things, or rather, to see the Real
with the light of the Real. The spiritual station possessed by the rind is
that of essential oneness, also known as kharabat. Kharabat literally means
the lawless part of town, where all sorts of illegal businesses (in particu-
lar wine selling, gambling and prostitution) prosper and where the rinds
(read: the lawless people and vagabonds) dwell. In the mystical sense, to
become a kharabati (a habitué of the kharabat) means to become free
from the bounds of the illusory self, thus reaching the station of one-
ness—the process, succinctly characterized as “dropping ascriptions™."”

Shah is careful to underline that the station of a perfect rind is above
the station of the hadal (*‘the changed one, the substitute”, pl. abdal). The
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latter means a mystic who has cxperienced the “change of being” or the
“change of character”. i.e.. God has replaced his evil traits with good and
beautiful ones.

Thus in a poem devoted to Shavikh Ahmad Jam. he sayvs:

The Shavkh of Islain Alanad Jam,

Whose breatli made a dead heart alive—

It is said that “his wine became honey ™.

Don't be a denicr; don't sav: “When did ihis happen? ™

However, [know that there is] another rind, whose barrel became
Completely emptv of wine through a single atiraction.

Neither wine, nor honeyv is Icti in his bairel:

His sugar has gone and he has gotten rid of the cane.

Although the change of character is good.

It is better to become nothing (la shay’).

Nematollah vwho is the commander of the drunk,

Has passed away from himself and gained subsistence through Him '™

Hence, to become a perfect rind means to become nothing (and, there-
fore, everything). Thus, i1t is not guitc proper to speak ol the “new cre-
ation” or “‘substantial motion” in case of the s7id, though these concepts
are most helpful in explaining the change of being and character. ! would
propose two clues that might be ot some use m order to explain the dif-
ference between the rind and the hadal (both taken from the Maratib-e
Rindan). First, | think that the rind can be described as one who has recached
nearness to God by obligatory works (gurb al-fara'ic) and the hadal as
one who has reached nearness to God by supercrogatory works (qurb al-
nawafil). In the first casc, the servant becomes the hearing and the sight
of God. God is hidden and the servant 1s manifest. In the second case, it1s
God who becomes the hearing and the sight of his servant. God 15 mani-
fest and the servant is hidden." The second clue 1s based on the gradation
of manifestations (selt-disclosures) of the Real. Shah admits that some
rinds are only able to witness the manifestation of His acts (af"al), some
experience the manifestation of His attributes (sifar). The perfect rinds,
however, know that the acts are concomitants of the attributes and the
attributes are corapanions of the Essence. It might not be improper to
describe the abduls as the mystics who have experienced the manifesta-
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tion of attributes and the perfect rinds as those who have experienced the
manifestation of the Essence—the manifestation which is said to destroy
its locus of manifestation:*

There is neither a level, nor a locus of manifestation, nor [are there] mirrors.
There is no name. What are the attributes??!

“The essential manifestation is received by a realizer who is com-
pletely void of the necessary and contingent descriptions, states and prop-
erties of names. This emptiness is not totally different from the emptiness
of the Real, but it is [like a] flash of lightning, which appears, but does
not last, as our Prophet said: ‘I have a time with God, when no prophet
sent out or angel brought near embraces me’,”> and the reason why this
manifestation does not last is the property of all-comprehensiveness of
the reality of human being”.*

In other words, the reality of a human being is like a mirror which
reflects God’s names in their totality. By virtue of being a mirror, it can-
not be void of images save for a moment. Hence, what distinguishes a
perfect rind from other mystics is his ability to recognize the Real in
every image and to know Him by every name. In this sense, he 1s the
possessor of the station of Adam, to whom God (taught ... the names, all
of them) (2:31).%

That said, I would like to conclude with the assertion that, like
galandar, ‘ashig (lover) and mast (drunk), rind 1s a symbol by means of
which we attempt to qualify what is above qualities and to name what has
no name. In practical terms, to be a rind means, first of all, to preserve the
loftiness of one’s himmat.

The drunk lover does not seek anyone except the Friend.
Nematollah does not seek anyone except Him.*>
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Shah Nematollah Vali in Turkish Literature
and the Appearance of Nematollahis among
Ottoman Qalandaris

Dr. Mahmud Erol Kili¢’

Wherever there is a city, that is my dominion.
Sometimes [ go to Iran sometimes to Turan.
! have a hundred thousand Turks within me.
Wherever I want to go, I go like a king.?

Introduction

The aim of this research is to look for the footprints of Sufi master
Shah Nematollah Vali (730/1330 / 834/1431) from classical Turkish
sources in general, and the re-appearance of the Nematollahi Order (Tarig-
i Nematollahi) among the Ottoman dervish groups such as Qalandaris in
particular. [ will be very happy if [ am able to contribute anything to the
world-wide ‘“Nematollahi Studies”.

[ have divided my research into three chronological periods. In the
first period, I will investigate the place of “Turk” or “Turkish” in Shah
Nematollah’s life and the name of Shah Nematollah in “Turkish” litera-
ture in return. Since the figure of “Nematollah Vali” was seen among
those who played a role in transferring so-called Qalandari, Haydari and
Batini thoughts into Anatolian Sufi groups, the second period of my re-
search is somehow provocative. In the last part I will distinguish the true
“Shah Nematollah” from other “Shaykh Nematollahs” who are always
confused in Turkish historical studies.
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I. Shah Nematoliah Vali’s Turkish Friends and Followers

Of course bemg a “Seyed™, a descendant of the Prophet Muhammad,
there can be no discussion about Shah Nematollah's ethnic origin. Apart
from that point. let me remind vou once more about the meaning of the
term al-Insan al-Kamil in Isiamic theosophy which is being translated
into Western languages as ““Universal Man”. As Runn clearly pointed
out, “The Universal Man™ 1s a man who sits with seventy two nations and
who sees every creation of God as a particular manifestation of His at-
tributes. Because of being such a Universal Man, [ believe that in the
mantle of the mercy of Shah Nematollah many different characters. races
and colours must have been gathered, too. And Iam sure that many people.,
Arabs, Persians, Indians, Turks cte.. knocked at the door of his khanigah
m order to ask him to show them how to forget their accidental and divid-
g bodily scives and find themr immortal and unifying inner scives. This
metaphorical saying explains exactly what I want to mention here: when
the Kurdish Suft Abu’l-Wata al-Kurdi (d. SO1/1108), after spending a
long time seeking a spiritual master. met Shaykh Majd al-Din al-Baghdadi.
an Arab, he sad:

“Dwas a Kurd Gl tast nighi But became an Arab this morning . So
in his life Shah Nematollah Vaii was a unitying figure among people, and
for centuries after his death his tomb, like Rumi’s tomb in Konya, has
been a centre of pilgrimage for divine lovers. These verses, engraved on
the portal of Rumi’s tomb, in tact might have been envisaged in the portal
of all the tombs of the qutbs (literally, poles, masters) whether in Konya
or in Mahan: “This place became a ka*ba for divine lovers — So the in-
perfect nan come here (o become perfect .

We will investigate his relationship with this ethno-cultural group
called “Turk™ from an anthropological point of view. When Shah
Nematollah Vali was born in Aleppo. Syria, in 730 (1330) the city was
politically under the control of the Mamluks of Egypt, who were funda-
mentally ot Turkish Kdlemen tribes. At that time we know that a very
large population of Turkomans called “Tirkman-i Sham™ were living
Aleppo’s territory, whe were basicaily of the Shamlu, Afshar, Begdilu,
[nallu. Khiidabendelu and Navekiyya tribes.* Among those tribes we see
especiaily that some time later the “Shamlu™ tribe would play a very im-
portant role in the formation of the Safavid state in Iran, as well. [t has
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been said that most of the Aleppo’s Turkomans were followers of Shaykh
usayn al-Akhlati, with whom we will deal later.” Also many [ranian Sufis,
specifically from Khorasan and Transoxiana, had already immigrated to
this land, mainly during the Fatimid period.® In the same year as Shah
Nematollah’s birth, further north, on the way to establishing a new world
order, we see Ottomans under Sultan Orhan Ghazi (d.759/1357) defeated
the Byzantines at Philokrene, a hundred kilometres away from Istanbul.
His father, the founder of the Ottoman Empire, Othman Ghazi and his
Sufi master Shaykh Edebali both had died just four years ago in 726/
1326. And five years after Shah Nematollah’s birth, a Khorasani Sufi
called Hajji Baktash Vali died two hundred kilometres to the north, in
Central Anatolia. Neither saw each other but some time later their tarigas
met and mixed with each other in Anotolia and shared a common destiny
in the history of Sufism which we will see in more detail in the second
part of our research. In the same year as Nematollah’s birth (730/1330)
another famous Anatolian Sufi and the khalifahh of Shaykh Alauddin
‘Ali who was the khalifahh of Shaykh Sadraddin al-Ardabili, Shaykh
Hamidiiddin al-Agsarayi [Somuncu Baba] was born in Qaysari. His fa-
mous khalifah was Shaykh Hajji Bayram Vali (d.833/1430) who might
have met with Nematollah in Azerbaijan.

Around the age of twenty the young Nematollah was in a cave for
three years on retreat in a mountain called Jabal al-Mugattam in Qasr al-
‘Ayn which was near to Cairo.” This cave actually was a Jalali-Qalandari
Khanigah (later Baktashi Tekia) where Shah Nematollah Vali entered
several times of forty days retreat. According to historians such as al-
Magrizi, al-Safadi, al-Hatib and Ibn Battuta there were some Qalandari
khaniqahs in Aleppo, Damascus, Cairo and Fustat area since 600/1200."
A famous Nematollahi author Ma‘sum ‘Ali Shirazi says this in Jardyig
al-Hagayig and adds that his retreat experience was written in Arabic
calligraphy and fixed on the portal of this cave-tekia.

According to same source Shah Nematollah also met there Hajji “Ali
Baba and Hajji Lotfullah Baba who were the guardians of this cave at
that time and upon witnessing some miracles of him they both become
his murids. Either Ma‘*sum ‘Ali Shirazi or some Turkish historians shared
the same idea that Kayghusuz Baba’s tomb was in that cave. But some
other historians believed that Kayghusuz Abdal was alive in Cairo most
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probably around same years of Shah Nematollah was there.” Who was
Kayghusuz Baba then? This Turkish Sufi who was known among Egyp-
tian people as ‘Abdullah al-Magharavi or Shaykh al-Magharavi was born
in the town called Teke in Antalya, a see side town of today’s southern
Turkey. It has been said that he was a son of the governor of this province.
When he itiated into to tariga he gave up all worldly things and went to
Cairo then Mecca, Aleppo, Damascus and Cairo again. He was a khalifah
of Abdal Musa who was a famous Qalandari from Antalya. Kayghusuz
Abdal has written some small treatises on Sufism which even their names
were in same style of Shah Nematollah Vali’s works, such as Jawharnama,
Manbarnama, Budalanama, Vujudnama, Saravnama, etc... We do not have
any historical proof whether Shah Nematollah Vali and ‘Abdullah al-
Magharavi or Kayghusuz Abdal met each other either in this cave-khanigah
or somewhere else. But the fact that Shah Nematollah Vali’s residing at
least threc years in this Haydari-Jalali-Qalandari khanigah would be very
important point of his further re-appearance in Anatolian Sufi circles as a
Qalandari/Haydari Shaykh. We may think that before “al-Tariga al-
Yafi ‘ivya, ” Shah Nematollah might have been initiated into this fariga and
preserved some of their moods even when he later became al-Yafi‘i’s dis-
ciple. I believe that at that time the relationships among dervish orders—
even among far ends—were not as strict as modern categorizing historians
thought. In many cases it is not so easy to distinguish some orders from
others. Otherwise the question of why Shah Nematollah chose this Qalandari
place for his retreat could not be answered so easily.

We saw, at the age of twenty four, Seyed Nematollah was taking bay ‘a
from the hand of Shaykh “Abdullah Yafi‘i (d.768/1367) and spending
nearly seven years with him in Mecca, training in spiritual sciences un-
der his guidance. An Ottoman historian of Sufism, Haririzadha
Kemaluddin (d.1299/1882), who wrote a huge encyclopaedic work on all
turuq al-Sufivya called Tibyanu Vesail al-Haqaiq fi Bayani Salasil al-
Taraig considered “al-Tariga al-Yafi‘iyya” to be an offshoot of the
Akbariyya branch of the Qadiriyya (Yafi ‘iyyva-i Akbarivva-i Qadiriyya)
and meeting point of “Qadiriyya”, “Akbariyya”, “Sohrawardiyya”,
“Rifai‘iyya”, “Shazliyya” and “Madyaniyya” orders.'’ After spending
some time with his Shaykh al-Yafi*i he went to Cairo again. We don’t
know exactly whether he met Kayghusuz Abdal this time in Cairo or not.
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Some Nematollahi sources show Shah Nematollah Vali as a follower of
Seyed Muhammad Afitabi in Cairo, too, without giving any information
about him." We don’t know whether this man was the same man that Katib
Chelebi names as Afitabi-1 Marzifuni from Merzifon in Northern Anatolia
or not.'> What we definitely know is that at this time he met another Anatolian
Sufi; Seyed Husayn al-Akhlati. It has been said that Seyed Nematollah
studied occultism (‘ulum al-ghariba) and numerology (‘ilm al-huruf) un-
der the guidance of this master."> Who was this Seyed Husayn al-Akhlati
then? According to some written Sufi chains (silsilename) he was the
khalifah of Seyed Abu’l-Fath al-Saidi, the khalifah of Abu Madyan al-
Magribi,' which was from the same chain as Shaykh ‘Abdullah Yafi‘i. He
was born in Ahklat, Bitlis in Eastern Anatolia and had many disciples all
over the Middle East, mainly in Aleppo, Damascus and Cairo. According
to the book, Sharafnama, he foresaw the Timur’s occupation of Iran and
Anatolia and left his homeland with 12,000 murids and went to Cairo via
Damascus.”” Among his disciples we see also another famous Anatolian
Sufi and contemporary of Shah Nematollah, Shaykh Badraddin Mahmud
al-Simavnavi (760/1359 - 820/1417) who would later on be executed by
Ottoman Grand-Mufti because of his heretical ideas. Badraddin too, after
he studied the science of logic in Cairo with Seyed Sharif al-Jurjani (d.816)
he came to Aleppo. According to some legendary narratives in a
Manaqgibnama on him, on that occasion “a thousand of Turkoman wel-
comed him in Aleppo” and what is more, the jurist of Aleppo who previ-
ously had announced the death sentence of Seyed Nasimi became his murid
too. What is interesting is that some sources consider the above mentioned
famous Turkish hurufi poet Seyed Nasimi—who was killed in a very tragic
way in Aleppo in 807/1404—as Nematollah’s murids rather than
Fadzlullah’s."® Hiisayn al-Akhlati sent Shaykh Badraddin to Tabriz as his
khalifah where he met Timur and he wanted to take him to Samarqand as
his mufti, as well as to marry him with his daughter. According to his
Managibnama he refused it and escaped in dervish clothes from Tabriz to
Egypt via Akhlat. What is interesting is that some scholars points the si-
multaneity and similarity between the lives of Shah Nematollah and Shaykh
Badraddin.'” In Anatolia tarig-i Badraddiniyya'® and tarig-i Nematollahi
didn’t continue under their names but were assimilated to the Baktashiyya,
Futuwwatiyya and Golshaniyya orders.!

We saw that Shah Nematollah came East around 763/1362 to Ardabil
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meeting with Shaykh Sadr al-Din Musa (d.794/1392), the son of the pro-
genttor of the Saravids, Shaykh Safiyyuddin al-Ardabili, and Qasim-i
Anwar. He said that during his short stay in Ardabil he tasted the stage of
“love for the sake of God™ (al-hubb i 'llah) from the Sufi masters of
Ardabil. He praiscs Shaykh Ibrahim Zahid-1 Gilam who was in the posi-
tion of tounder of Safawiyya and Khalvatiyya orders i his poetry (Di-
van, p.75). And after a short stay in Azerbaijan we saw him in Central
Asia, first in Samarqgand wherce he spent his time mostly in retreat (khalva)
in the caves ot Samargand. This intensive spiritual life caused such ex-
traordinary things (karamat) from him that although he was 1n a state of
isolation from people, day by day some Turkish nomads started to gather
around him. He gained a large number of murids from among them. |
think that in order to gain the sympathy ot nomadic people speaking their
language might be an important instrument. So we can think that Shah
Nematollah Vali was speaking the Turkish language or dialect as well. In
his poetry we witnessed his using some Turkish words like *Yasak™,
“Yarlig”, “Toy™, and ~Incu” ctc. But we are not sure whether he learned
it when he was a child m Aleppo, or among the Kolemens in Cairo or
later in Azerbaijan or Turkistan. For example he says in his poen;

Whole being is vour grace

From your grace is our ¢xisience

Don t tell me any more Turkish words

Till you know yourself by knowine who 1" and “Thou .
(Divan, p. 604).

We see that besides the implication of a very high meaning of unity of
bemg (walidat al-wujud) he also makes some stylistic art in this macaronic
poem (mulamma) using thiree languages (Arabic, Persian, Turkish), and
at the samce time includes a riddle (muamma). The first line 1s 10 Arabic,
then the second linc starts with Persian but ends i Turkish. But in Turk-
ish he quotes a part ot a tamous cant phrase “Sen seni bil sen scii”™ which
means “Know yourscl™. 1o other poem he says that;

“If vou want to taste our taste take the way of the Wine-bearer
Drunken Turk s love despoils the souls ™

(Divan, p. 172)
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Mowlana Sedidiiddin Nasroltlah reported very important news from
his Turkistan life. He said that only in a day nearly 900 Turkic nomads
had taken from him a hay’'a hand in hand on an open plain (sahra) and
initiated into his fariga in a single ceremony. But according to Nematollahi
sources Shaykh Amir Kulal (d.772/1370)—who was either the master of
Bahauddin Nagshband or Amir Timur— jealously informed Timur of this
ceremony and warned him that those Turks were all fully armed at that
ceremony. It has been said that he told Timur that if he would claim the
kingdom, nobody could stop him.?’ But it is very strange that neither in
Manaqib al-Amir Kiilal nor in other Nagshbandi sources we could not
find any proof for this claim, there is no mention of it.>' What is more, it
has been reported that Shah Nematollah recited the verses below after
this ceremonial gathering with local Turks;

Wherever there is a city, that is my dominion
Sometimes [ go to Iran sometimes to Turan
[ have a hundred thousand Turks within me
Wherever [ want to go, I go like a king.
(Divan, p. 579).

So, these metaphorical verses were being interpreted by Timur’s ser-
vants as Shah Nematollah Vali’s challenging him and claiming a worldly
sultanate, so that Timur begun suspecting him. And unfortunately, at the
end this kind of counter-propaganda resulted Shah Nematollah Vali’s
expulsion from Transoxiana. But it seems that his Turkistan life left an
unforgettable effect on him. He never forgot this land and its people even
when he was far away from them in Kerman. He sent many letters to his
adherents there. Once he sadly said:

O gentle east wind, if you go towards Turkistan
Send our greetings to friends

In spirit we are in with our dear fellows
However much our body is in Kerman.

(Divan, p. 601.)

At around the year 775 he went to Herat where he married the daugh-
ter of Amir Hiiseyn al-Harawi. We know that for some reasons
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Abdurrahman Jami (d.898/1493) who was famous Nagshbandi didn’t
include his name in his tamous Persian Sufi hagiography Nafahat al-Uns
completed at around year of 883/1478 (ed. by Abidi, Tehran 1996). In
that book he sometimes accuses some Sufis of “having fallen into the
valley of disbelief (ibaha) and of neglecting the shari‘a and the sunna of
the Prophet” (p. 10). But his Turkish student *Ali Shir Nawai (d.907/
1501) translated this book into Chaghatayi Turkish in 901 with some
corrections and additions under the title of Nasavim al-mahabba min
shamayim al-futuwwa. Nawai says that because Jami neglected some
Turkish and Indian Sufis in his book, he added nearly 170 Sufis to his
translation mainly from those lands. What is interesting is that he in-
cludes the name of “Seyed Nematollah™ among them too. Seventy years
after Nematollah’s death Nawai says about him: “Seyed Nematollah—
may God sanctify his soul—was residing in the city of Mahan in Kerman
province. He was perfect in the exoteric (zahiri) and in the esoteric (batini)
sciences and dressed with piety and ascetism. The emperors of his time,
especially the kings of India were his murids and believers. And many
gifts and endless vows had being sent to his service from this land. Seyed
was mterested in poetry too and had a Divan. For example this was his
couplet; “We came into the world so — we could show God His crea-
tures.” His tomb is in that city.” A few years later after Nawai, an Otto-
man Nagsbandi, Lami’t Chelebi (d.9391532) translated Nafahat into
Anatohian Turkish which is the Ottoman language under the name of Futuh
al-Mujahidin (ed. by S. Uluda - M. Kara, Istanbul 1995) but he also omit-
ted the name of Nematollah because he translated it directly from Jami’s
Persian work without consultating Nawai’s work.

In his later life, Shah Nematollah Vali settled down in Mahan near
Kerman where he spent the rest of his life tor almost 25 years until he
passed away in 834/1431.% After his death his tariga, at the hand of his
son and his successor Shaih Khalil Allah, spread first towards to the East,
up to India. For many generations this order was controlled by the mem-
bers of the family in Deccan. But after Mir Shah Shams al-Din Muhammad
I the leadership of the Nematollahi Order passed out of the family to Mir
Mahimud Dakkani. In that period the very nature of the Nematollahi Order
started to change towards Qutb-Shahis, which we will focus on later.
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On the other hand, the Nematollahis who decided not to go to India
and preferred to stay in Persia first had good relations with Turkish origin
Safavids. Shah Ismail Hatayi—who was the semi-mythic Sufi master
according to Anatolian Qizilbashs—appointed Mir Nizameddin
Abdulbagqi, a son of Seyed Nematollah Thani, as sadr (prime minister)
first and then wakil-i nafs-i humayun (vice president) who was killed by
the Ottomans at the battle of Chaldiran in 920.* In the years around 960/
1555 there were even some marriages between Nematollah’s descendants
and the Safavid house. By the middle of the eleventh/seventeenth cen-
tury the members of the family held the posts of nagib and kalantari in
Yazd. Furthermore we see even some Nematollahis were trying to inter-
pret some of the verses from the Divan of Shah Nematollah Vali as fore-
seeing Shah Ismail’s government. In the book of Mahdaviyva (which was
attributed to him) it has been reported that he said that before the appear-
ance of Imam Mahdi the city of Constantinople will be conquered by
Muslims with the Mahdi’s single shouting of Allaho Akbar* And then
we see the changing Sufi character of Iranian Nematollahis gradually
towards a social fraternity (jiwanmardi) and sometimes even to a gang
group.’® For example by the age of Shah Abbas [ (1587-1629) the sponta-
neous sports performances like wrestling “were transformed into ritual-
ized fights between two futuwwat factions: Nematollahis and Havdaris ™.
The Venetian traveller Vincentio d’Allessandri “who visited 1abriz and
Qazvin during Shah Tahmasb's reign, says that the city of Qazvin was
divided into two factions: five wards were Nematollahi and four were
Haydari... Neither the King nor anyv one else could put a stop to it
Some historians said that the Nematollahi Order became Shi‘ite in those
days in the fifteenth century and then gradually died out in Iran.”® But at
the hand of Ma‘sum ‘Ali Shah Deccani (d.1211/1796) we saw the revival
of the Nematollahi Order, who brought this order back again to its home-
land in Iran. After that we witness the division of the Nematollahi Order
into different subdivisions, such as Kawsariyya, Safi ‘Ali-Shahiyya,
Gonabadiyya, Shamsiyya, Munis ‘Ali-Shahiyya.”

From this brief history of the Nematollahis we understood that there
are different intellectual and spiritual periods of this order, too. As a mat-
ter of fact, this is a common fact of all Sufi orders. There is a proverb
among Turkish Sufis summarizing this fact very well: “The colour of the
tariqa is determined by the taste of the present master”.
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At the end of our first historical penod which starts with Shiah
Nemeatollah Vali's born in Aleppo and ends with s passing away i Mahan
we can say as a summary that in his youth in Syria and in Hgypt we st
him in close contact with some Turkish Sufis. And i his Central Asian
days he had many Turkisii iollowers with whom it seems that he continned
to correspond while he was i Kerman, We must keep i mind those b
torical ancedotes from s personal hie h(»ping that they nught help us ia,
the understanding ot Shah Nematollah's re-appearance in Anatolian St
literature which we will deal with in the second period of our vesearch

II. The Nematollahi Order and Anatelian Qalandaris:

[n this sccond nart of my research T will analyse the further impact ot
the Nematollalii order on Anatohan Suty groups. [t scems to me that this
probicmatic issue s somchow a separate case from that of Shuh
Nematollah himself,

According to some historical documents m the carly days of the Otie
mans there were some Subi ftgures 1 Anate'ia who m some degrees wore
in close contact with the ruling class. In some sources extraordinary su-
ries have been attributed to them as helping the rulers. The rulers be
eved m therr spiritual help and Aimma. According to those lege ndary
sources all the suitans were murids of certain Sutt masters. So who were
they? In general, we can categoerise them mnto two basic groups: fist wern:
Sufis wiio were so shservant of religious duties that thw WOTC Very Wi
comed by the majority of the refigious community including the rulers.
And second were Sufis who were marginal dervishes who mosthy o
caped trom eastern lands where it was unsuitable for them to live ¥ Seme
of thcin camic from Baghdad, some from Ceniral Asia, some from
Khorasan and some {reim Azerbaijan to Asia Mimor and some of tham
were dervish-soidicers, some of them Scyeds and even some semi- mv‘lw
cal un-known personalities hike “Yedr mirler” (Like Haftanan 1 Shivaz).
In written sources their common name was “Abdalan-i Rum™ which can
be translated as ~Abdals of the Land ot Anatolia or Dervishes of Anatolia™
Actaally, in the historical sources we come across some names of dervish
groups trom this period hkc Havdaris, Wafais. Yasawis, Ahis. And some
time fater we sce some other names also such as Ahmed s (Rifais).
Mawlavis, Qlanduaris, Jawlakis, Baktashis, Hurufis cte..”” Somic of the
historians called some of those groups heterodox. As a matier of fact. the
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real differences among those Sufi groups of the formative period of the
Ottomans are still an enigma. Most of them are so interconnected with
each other that it is very difficult to make an easy difterentiation among
them. A Qalandari at the same time could be a Hurufi or a Baktashi. Or a
Wafai could appear under the cloak of a Haydari. Some modern histori-
ans classify Ottoman Qalandari groups as “marginal” and divided into
Haydari, Qalanderi, Torlak, Ishik, Jami, Shamsi and Nematollahi subdi-
visions.” The common philosophical aspects of those groups were the
idea of the unity of being (wahdat al-wujud), explanation of created things
and many other subjects in accordance with the science of letters (ilm al-
huruf), disinterest in peoples opinion towards them (malamat), prefering
to travel rather than to settle down (sayyaha) and believing in twelve
infallible Imams as their spiritual chain® and the appearance of Imam
Mahdi at the end of time (Mahdism) etc. That is why especially among
Qalandari groups and in their sources we see some Nematollahi motifs
with which we want to deal more here.

As far as we know, the earliest Ottoman source that mentioned Shah
Nematollahi’s name was Nav’izade ‘Atai’s (d.1045/1635) Hadaig al-
Hagqaiq. He says: “The Nematollahi Order comes from Seyed Khalil from
Nematollah Vali from ‘Abdullah Yafi‘i from Ahmad Ghazali. Seyed
[Nematollah] died in 867 and was buried at Mahan, one of the towns of
Kerman. He has a khaniqah and a ziyaratqah. Fuqara [of his khanigah]
are mostly traveller-dervishes. Shaykhs [of this khanigah] are descen-
dants of the Prophet’s household.”** The famous sixteenth century Otto-
man traveller, Awliya Chelebi (d.1095/1684), in his Sayahatnama men-
tions the Nematollahi Order three times. In the first place he counts the
Nematollahi Order by name among famous Sufi orders. In the second
place he quotes a “Futuwwatnama” including a Persian poem of Shah
Nematollah on the symbolism of the dervish headdress (7aj). It has been
reported that Shah Nematollah was wearing a green dervish hat of twelve
parts (on iki terkli). In the third place he reports the meeting of a Golshani
Shaykh (*Ashik Vali) with a Nematollahi Shaykh called Shaykh Saib in
Cairo.*® Then historian Jalalzada Mustafa reports in his Tabagat al-
mamalik that in 1542 when Sultan Kanuni Siilaiman returned from his
Budin battle a big crowd were meeting in Edirne to greet him. Among
them there were groups of dervishes such as Haydariyan, Cavlakiyan,
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Qalanderan, Jamiyan and Nematollahiyan.’® Who were those

“Nematollahiyan™? Paul Ricaut, a European traveller in Ottoman lands in
the seventeenth century says that the Nematollahi Order came to the land
of the Ottomans at the time of Chelebi Mehmed 1 (d.1421) and he gives
some details of their zikr ceremony.’” Von Hammer said that those names
of wrug were the dervish groups of Anatoha in the early days of the Otto-
man Empire: Nematollahis, Hayderis, Bektashis, Babayis, Wefayis. Hindilar
Tekkesi in Istanbul was the place of refuge for all those wandering der-
vishes from India who visited [stanbul. A friend of secretary and dragoman
ot the legation of the United States of America at Istanbul, John P. Brown,
had said to him (at around 1867) that the greater part of that tekiya belong
to the order of Naghbandis, Qadiris, Chistis, Kubrawis, Nematollahis and
Qalandaris.™ In modern times Professor Fuad Képriilii (d.1966) mentions
Shah Nematollah’s name among the constructive figures of the Safavid
religious understanding in Anatolia.”” And most recently Professor A. Y.
Ocak of Ankara University considers the Nematollahi as an offshoot of the
Haydari-Qalandari Order in his book on Ottoman Qalandariyya.*

In the first part of our research we saw already that in his youth Shah
Nematoilah Vali was among the so-called Qalandari-Haydari groups in
Cairo, studied the science of letters from Husayn al-Akhlati and ideas of
Ibn al-Arabi from Yati‘i. As E. G. Browne pointed out clearly that he has
a tendency towards “hurufivya™ and “nuqtaviyya” in his poetry: “Most
of Nematollahis verses illustrate the doctrine of wahdat al-wujud while a
certain proportion use the tavourite illustration of the ‘point’ (nugta) of
which the circle 1s only a manifestation..”™"' In his Divan we see that
Shah Nematollah Vali praises Shaykh Qutbuddin Haydar who was the
founder ot the Haydari-Qalandari sect and his followers with these initial
words: I love that Qutbuddin Haydar ... and those friends of Qutbuddin
Haydar.” (Divan, p. 326)

Qutbuddin Haydar died in 1201 which is almost two centuries before
Shah Nematollah’s birth. So Shah Nematollah must have known him
through his followers of that time whether in Cairo or in [ran. In that
poem he also uses some Haydari symbols such as: taj, halga-gush, namad,
etc. So, it is clear that he must have been in close contact with Haydari
groups after Shaykh Qutbuddin Haydar. Like Hafiz, his poetry also has
many “rendi”, “laubali”, “kharabati” metaphoric meanings.* But at
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the beginning of two pages of a Persian treatise called Risale-i
Qalandariyya which was found in Cairo National Library, (Tal’at, Per-
sian, nu: 1174),% this treatise was attributed to Shah Nematollah Vali.
Now if this small treatise is really a work of Shah Nematollah, he might
have written it while he was in Cairo among those kinds of dervishes. He
starts with the interpretation of the word galandar in five different quali-
ties which were equivalent to the number of the letters of galandar in the
Arabic alphabet. What is important in that treatise is that the author’s
criticism of so-called Qalandars of that time who were wandering around
as beggars. He says that they were infidels who destroyed the very pillars
of the religion of Islam. This point, it seems to me, is very important for
differentiating his understanding of galandar from malahida.

Four Qalandari treatises were written in 1079 at the time of Shah
Siilayman Safawi (published in the book of Ayin-i Qalandari, ed. by Mir
Abidini - Mehran Afshari, Tehran 1376). We see many inter-diffusions of
Nematollahi, Havdari and Safawi motifs again.** The first treatise was on
the manners of the Order (khurde-i tariq) where Shah Nematollah’s name
is counted among the names of Sultan Qutbuddin Haydar, Ahmad-i Jam,
Mir Ghiyasuddin, Seyed Jamal etc. It is very interesting that also in the
genealogical trees of Shah Nematollah Vali (nasabnama), Seyed Jalaluddin
Haydar and Shah Abbas were included (p. 183-184). In the second treatise,
there is another silsila composed by a poet called Husami where the names
of Shah Nematollah Vali, Haydar Tuni, Hajji Baktash Vali and Shah Ismail
Safawi were placed on the same line (p. 223-230). In another place
Qutbuddin Haydar became Shah Nematollah’s khalifah (p. 239). In the third
treatise we saw the same silsila (p. 279) and poems of Shah Nematollah on
“seven valleys” (heft vadi) (p. 306). And I saw the same Futuwwati /
Qalandari / Nematollahi synthesis in a fifty page Persian manuscript titled
Kitabu tarigati fi adab al-suluk al-fugara wa arkanuha min al-ibtida’ ila
al-intiha on the credo and manners of Nematollahi dervishes written in
1033/1624 by someone called al-Faqir ‘Abdullah al-Husayni.*

II1. Others called “Shaykh Nematollah Vali”
in Turkish Sufi Literature:

On the other hand we saw that in Turkish Sufi literature there are
some others called “Nematollah Vali” who have been confused with each
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other for some time. The first was the tounder of the firnmwa order
Anatohia, Al Evren Nematotlain Mahmud. ™ The second “Nemutotlah
Valt” was the khafifahh of the famous Ottoman Kubrave Shavki Ao
Sultan al-Bukhari who dicd at 833/1429 in Bursa*” And the taird one -
name and works were even more confused with Shah Nematollah s fis
name was Baba Nematollah b, Shaykh Mahmud al-Nakhjrean He was
born m Nakhchivan, stadied in Tabriz and died 11 Agshelur near Konya
in 920/15 14, He was a Nagshbandi and wrote two volumes of Suii rafs7,
m Arabiw and a Persiain commentary on Gulshoan-0 Raz. But wn some b

brary catalogues as well as  some contemporary studies nearly ren froe-
ttses were beng mistakenty attributed to him which were i tuct Shish
Nematolian Vali's works. ™

iv. Conclusion:

Fwould Bke to share with you those tindings based en mny brael o
search on the subject:

- As conunon practice at that time, Shah Nematoliah Valtmight have
been intiated mito and experienced more than one fariga in his Bic. So.the
shari '« oriented anproach ol al-Yafi'i, the occultist taients of al-Akhlan
and the galandari moods of Haydaris were combmed in hins, yet i seeme
that he managed 1o keep them under a kind of orthodoxy in hus hile.

- {n the second period of Nematollaht historve which T thought
tairly independent trom Shah Nemateliah Vali's personality, this previ-
ous structure started to change, transierring superiority from the yelivions
approach to the relatively mditferent behaviours. Ditferent subd:visions
were born from the main body. And n the due course of time this fon-
dency, structured by the political and ideologreal marriages with Safavid
power, gave birth to so-catled new dervish groups undes Shab
Nematoliah’s name.

- — Further structure of the Nematollaht was an amalgamation of Batini.
Malamati, Qcalandari, Havdari, Jalali, Hurufi, Nugtawi, aong Waiidi doe-
trines with the Shitism of the Satavids, or even with the ghudai of Sk s

—— Becausc poverty (fagr), travelling and preaching were their basic
social characteristics, among the many westward dervish campaigns, sonie
of the members ot this erder must have travelled to the Anatohian Land also,

—— With those emigrations we witness the re-birth of Shah Nemaioihih
Vali among Anatohan dervish groups under the Qalandari/Haydart cloai
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and his name starts to be seen in Ahi, Fiitiwwati and Baktashi liturgical
treatises (gtilbank).

— Because those above mentioned different heterodox orders have
faded away today, we can assert that some Nematollahi motifs—I mean
the further Kawsari, Safi “Ali-Shahi, Gonabadi, Shamsi or Munis ‘Ali-
Shahi versions—could have remains of “Baktashism” in them, as well as
in “Alawism” in modern Turkey today.*

— So, in the study of the Sufism of Anatolia in general and in the
study of heterodox movements of Anatolia in particular, historians must
not neglect the position of Shah Nematollah Vali and the Nematollahi
Order, too. I believe that this can shed upon a light on some obscure
points of the studies of the area.
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Principles:
An Epistle by Shah Nematollah Vali!

Translation and comments? by
Hajj Dr. Muhammad Legenhausen?

According to the Sufis and the masters of theology, existence as it is in
itself, that is, not conditioned,* is more general than universal and particu-
lar, singular and general,” absolute and restricted and mental and external.

Couplet:
Absolute® over both absoluteness and non-absoluteness’
Without need of being described as even or odd.*

Principle 1.

Considering the reality® of existence under the condition that there is
nothing with it, it is said to be the level of oneness,' the station of the all-
comprehensive,'! and the reality of realities."

Couplet:
It is absolute over the restrictions'” of name and attributes.'
Essence' is not its name, though you might say essence.'®

Rather essence is said of it for understanding, and absolute for incom-
parability.'’

Principle 2.
Existence is neither called an existent nor a non-existent.'® However,

necessary existence'” is known as an existent. Understand this.
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Couplet:
This is a precise distinction, well said
A subtle pearl, well pierced.*

Principle 3.

Haqq' is pure existence,* and is one” by the unity** of reality, that is,
its realization in the correct knowledge of the verifier does not depend on
the conceptualization of unity or on the conceptualization of the opposite
of unity, or on intellection about unity as opposed to multiplicity. Rather
unity is an establishing established reality, not [merely] established.”

Line of verse:
We said unitv, however it is understood,

Not in order to refer to the idea® of unity, as is imagined by veiled
minds.”’

Principle 4.

The existence of necessary existence is the same as its essence; and
the existence of contingent existence is additional to contingent
whatnesses.” Rather the existence of contingent existence is from the
treasury of the generosity® of necessary existence.

Couplet:
Whatever we have is all His generosity.
His generosity for us is His existence.

Principle 5.

The first level associated with entification® is inclusive of all
entifications, a comprehensive oneness, which is specific to the real hu-
man, whose form is Adam.

Couplet:
Know the face and meaning of Adam.
Know yourself and know the cosmos.
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Principle 6.

The first intellect,’ that is, the tablet of the decree, the highest pen
and the Adam of meaning is the simplest of existents; but it is not void of
intellectual composition because the first intellect is itself a whatness to
which existence is attributed. And of the properties* of contingent multi-
plicity, there is one for it.*

Principle 7.

The fixed entities™ are forms of the divine names in the [divine] cog-
nitive presence’® and are realities of the world. Insofar as they are fixed in
knowledge but are non-existent in the external world, they have not
smelled the scent of existence. Allah, the Exalted, says, (4! things are
perishing but His face) (28:88).

Couplet:
From pre-eternity to post-eternity it is like this.
The speech of the mystics is also like this.

Principle 8.

The reality of no existent is blameworthy, although some are blame-
worthy because of base attributes. You know that an existent without
existence cannot be an existent, and existence is pure goodness.’” There-
fore, an existent, with regard to its existence, 1s not void of goodness.

Couplet:
Although Iblis is supremely an evil doer,
Look at his existence, for it is not bad.**

Principle 9.

The nobility of the indicator® is because of the nobility of what it
indicates.” The cosmos is an indicator of the existence of necessary ex-
istence.

Couplet:
Whatever is, whether good or bad,
All can have this nobility.
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Perfection characterizes one to the extent of one’s divine characteris-
tics,*' and imperfection is according to weakness in this. Nobility is by
the fewness of intermediaries [to Him], and baseness is by the abundance
of them.*

Principle 10.

The vastest and greatest of things are mercy, the heart of man and knowl-
edge. Regarding the vastness of mercy, Haqq, the exalted, said: (My mercy
embraces all things) (7:156). On the vastness of mercy and knowledge, by
the tongue of the prophets He said: (O our Lord! You comprehend all things
in mercy and knowledge) (40:7). On the vastness of the heart of the ‘arif of
Allah, He said: “Neither My earth nor My heaven comprehends me, but
the heart of My pure and pious believer servant.”*

Stanza:

The treasure that was hidden from the eyes of all the world,*
Became manifest to me; I am the familiar of that treasure.
The treasure that does not fit in any treasury exists,

But it fits in a corner of my heart. Where do 1 fit in being?

Principle 11.

Contingent entified existents constantly request the assistance of the
presence of necessary existence, and absolute generosity, that is, Hagg,
the exalted and holy, assists them from the treasury of generosity with
existence.

Couplet:
A deserving drunken rogue,* such as I,
Would see that the cup bearer gave some of that wine to me.*®

Principle 12.
The single entity, externally, shows itself as a multiplicity of entities;
and the numerous entities, internally, are a single entity.*’

Quatrain:
An entity appears externally as entities.
In every entity, an entity is shown to us.
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In the world showing goblet it is perfectly shown.
Look at it, so that it shows you!

Principle 13.

Couplet:
The most holy effusion* gives existence and capacity
to the capacitated by the name “Interior”.

The existence of the fixed entities in the presence of knowledge is by
the most holy effusion, that is, more holy than the mixture of multiplicity
of names and the imperfections of contingent realities. This is the disclo-
sure of essential love, which is what brings about the existence and ca-
pacities of entities.

Sacred effusion is the disclosure of the names by the love of the ap-
pearance of what is required by the entities in the external world. Sacred
effusion succeeds the most holy effusion. Understand this.

Principle 14.

Hagqyq, the exalted, at every moment, discloses Himself to every en-
tity, through the one of the names, according to, (Every day He is in a
state) (55:29). One of the divine affairs is sent down from the presence of
oneness* to unity,”” and from unity to the level of intellect, and from the
intellectual to that of the tablet, and from that of the tablet to universal
nature, and from the universal nature to corporeal matter.

Line of verse:
After this, the throne, then its footstool. !

When one of the divine affairs is sent down from the seven heavens,
and passes through the levels of universal and particular until it reaches
man, it takes on the coloring of all of these levels. The coming down of a
divine affair through all these mentioned levels occurs at a single moment.™

Couplet:
In its coming down, no time passes,
Rather, not even a moment passes.
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After this, the states that have dominated it are peeled off with a spiri-
tual peeling, and it returns to the divine presence.” Then from Him it
originates, and to Him it returns.

Couplet:
The guest is dear. Hold him as dear.
Do not debase that dear friend.

Principle 15.

The existence of multiplicity in names® is the same as the divine
essence, in one aspect. They> are manifested by the forms of the fixed
entities according to different states.

Couplet:
Know unity and plurality in this way.
Call forth the inclusive unity.

A name is the essence with a determinate attribute.>® An attribute is an
intellectual relation, not an entified affair, and in relation to the external
world they are nothing. Therefore, the multiplicity of the names is with
regard to attributes, and the unity of the names is by the essence. When-
ever a perspectival®’ letter is combined with a real letter, it has meaning.™
Understand this.

Principle 16.

By correct knowledge and explicit unveiling, it is verified for the
verifier that the existence of the world is by the disclosure of real® exist-
ence. It is manifest in the mirrors of the fixed entities. The existence of
the entities is impossible without real existential disclosure.*

Couplet:
An existent, whatever it is, has its existence from His generosity.
The generosity of His existence to others is His existence.®'

Principle 17.
In the first disclosure Hagq appears® in the mirrors of creation, and
creation is hidden.*
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Couplet:
First, our state was this way.
Whoever reaches here says this.

In the second disclosure Hagq appears in the mirrors of the existence
of Haqq, and Hagqq is hidden.

However, in the comprehensive disclosure, which is the station of
MuHammadan perfection, Haqqg is witnessed in creation itself, and cre-
ation is witnessed in Haqq Himself.

Couplet:
Look at the light of the sun in the moon.
Look at creation and Haqq [reflected] in each other.

Principle 18.

Existence, universal and particular, specific and general, mental and
external, and absolute and restricted, from the aspect of existence® is one,
and by restrictions and respects® is numerous. The divine names are many

according to concepts, but in view of what they are true of, they are one.

Couplet:
An essence has a hundred thousand names by appearance,
Find that as one until you know,** and peace be unto you.
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Principle 19.

Representations® in numerous mirrors are shown variously, while the
thing represented is one and the mirrors, on account of entification and
restriction, are unlimited,” but the utmost’' is one.

Couplet:
Zayd, ‘Amr, Bakr and Khalid, all four
Are man itself, be well aware of this!

Principle 20.
The exterior of every locus of manifestation is from the divine name,
the Exterior,”> and its interior is from the name, the [nterior.”” The locus
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of manifestation, with respect to oneness is the same as the one who
manifests. The collection of all individuals of the world, are loci of
manifestation of the names of Haggq, individually, while the perfect man
is the locus of manifestation of the comprehensive name, generally. The
reality of the locus of manifestation, in reality, returns to the one who
manifests, and the reality of Haqggq, the exalted and sacred, 1s unknown.
Therefore, the reality of nothing is known.

Poetry:
[ have not understood the reality of anything.
How can I understand, while you are in it?

Principle 21.

Stopping at oneness is the level of a unitarian who 1s veiled from
creation in the joining with Haqq. Stopping at the plurality of the world is
the job of one covered who is in the desert of separation, covered from
Hagqgq by creation.

But the verifier is the one who witnesses Hagq by Hagg in intellec-
tual, entified, spiritual, imaginal and sensory forms. This 1s the meaning
of, “I did not see anything without seeing Allah in it.”"

Couplet:
Since the light of my eyes is from the light of His beauty,
[ look at the light of His face by His light.

Principle 22.
Every individual in the world is the locus of manifestation of one of
the divine names with specific particularities.

Couplet:
The rogue and the ascetic, however they are viewed
In form and meaning, look at God.

The existence of bubbles is by water, and the appearance of water is
by bubbles.
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Couplet:
From the cup of bubbles, drink water,
Find that water in these bubbles.”

Principle 23.

The existence of a number 1s by repetition of the unit. The elabora-
tion of the levels of unity are by number. A number is half the sum of its
predecessor and successor.”” The least sum is the double, and two is one
and one, which are summed in a single form so that two is obtained. The
principles of any number do not appear except by finitude (numerosity),
and the levels of unity are not explained except by number. Therefore,
there must be number and finitude.

In every level of the levels of unities, tens, hundreds and thousands,
unity has come repeatedly. With the repetition of one more, the odd be-
comes even, but without 1it, it is odd.

The Apostle of Allah said, “Verily Allah is odd; He loves the odd.”

Couplet:
The odd such that other than Him there is no one,
is the root of number, but is not a number:

Principle 24.

If it were not for the generosity of the existence of necessary exist-
ence, which granted existence to existents, the world of being would not
be. Likewise, if there were no intellectual universal realities, there would
appear no principles of the divine names and attributes in the entified loci
of manifestation.

Couplet:
There must be a bright mirror
For the light of His beauty to be shown.

Principle 25.

The first entity to be made determinate (as an entified thing) is the
reality of man, and the obtaining of entities is by the elaboration of him,
and the numerosity of the names is by determinations (entifications).
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Couplet:
It is entified by the entifications of things.
The wave and bubbles are both from water.

Principle 26.

The divine identity, by the mantfestation of royal sovereignty, 1s dis-
closed 1n the mirrors of the loci of manifestation of the infinite names,
and according to the principle, (and He is with you, wherever you are)
(57:4), He 1s with all. Rather, the reality of Him is all, and He with all the
names and attributes appears in some of the loci of manifestation, as in
the perfect one and the quibs; and with some appears in some. Therefore,
the single identity, according to the manifestation of the names and at-
tributes, appears more excellently in some loci of manifestation and in
others [merely] excellently.

Couplet:
That one is more excellent: this one is excellent,
By identity they are one, O intelligent one!

Principle 27.
Whoever 1s annihilated in things, sees that the mover and the stopper
of things is Hagq. If one 1s annihilated from oneself and from all things:

Couplet:
Haqq remains, and other than Haqq is nothing.
Other than Haqq, the self is nothing; nothing is in view.

Annihilation is a relation we have to ourselves, but subsistence is a
relation we have to Hagq. You are free, so take whatever relation you
consider to be more appropriate for yourself.

Principle 28.

Lightning-like essential disclosures are obtained by those who are
empty of all attributes and states and from the principles of necessity,
names and contingency. This complete and absolute emptiness” is not
opposed to the absoluteness of Haggq.
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Couplet:
1 constantly see this emptiness,
Even though it does not last for more than a moment.

Principle 29.

Existence is absolutely permitted. Knowledge of its depth is abso-

lutely forbidden.

Notes

s

This treatise has been translated from “Usul™, in Risaleh-ha-ve Hazrat-e Seyed Nour al-Din
Shah Nematollah Vali, Vol. 2, ed. Dr. Javad Nourbakhsh (Tehran: Khanigah Nematollah,
dated according to the Iranian royalist calendar 2536, corresponding to 1977), 359-369.
The author, Shah Nematollah Vali was born in Allepo circa 730/1330 and lived for a hun-
dred years. He died in Mahan near Kerman, where his shrine is still maintained. Although
he is remembered more for his revival of Sufism in Iran and for his poetry than for his work
on the philosophical theology of Sufism, or theoretical ‘irfan, his essays include a number
of works on this subject which display his familiarity with the works of Qunawi and Qaysari
in the school of ibn ~Arabi.

I would not have understood the text and the translation could not have been accomplished
without the assistance of Dr. Amir Divani. Infelicitics in the translation and misunderstand-
ings found in the comments arc entirely my own responsibility.

Hajj Dr. Muhammad Legenhausen is associate professor at the Imam Khomeini Education
and Research Institute, Qom.

Existence (wujud) is the main topic of theoretical mysticism or ‘irfan, which is a sort of
philosophical theology of the Sufis, who identify God with existence, that is with absolute
existence, in the sense of existence without any conditions such as those indicated by the
adjectives in the terms mental existence, external existence, particular existence, necessary
existence, non-necessary existence, ctc. To speak of cxistence in this perfectly general way
without any stipulations, i.e. not conditioned (/a bi shari shuy '), about its instantiation, is to
speak of existence as it is in itself (min havtha h wwa h uwa), from the aspect of it being it,
that is, as it is in itself. This sort of view is often confused with pantheism, or worse yet,
with panentheism. Pantheism involves some sort of identification of God with the world.
According to ‘irfan, God is not identified with each thing in the world, nor with the
mereological sum of things that is the world, as in some forms of pantheism. God is not
taken to be a substance as in Spinozistic philosophy, which is also labeled pantheistic.
Panentheisn is the view that the world is in God as the finite is within the infinite or as cells
are in an organism, but there is no possibility of any such relation of inclusion to be found in
theoretical Sufism.

Here we find a typical paradox. Absolute existence is “morce general than... general”. The
paradox may be resolved in several ways. By singular existence is meant the existence of a
single thing, e.g., this man or that flower. By general existence is meant the existence of
various kinds of things, such as human existence. the cxistence of man in general or the
existence of flowers. Absolute existence is not restricted to either of these but extends to
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both and in this sense is more “gencral”, i.e., more ¢xtensive, than singular and “general
. . . . ~ . = B
i.c. existence of pluralities of things or types of things.

What is absolute, muilag is what is free or released from ties or restrictions. In English we
use absolute over in the sense of transcending, but it would be closer to Arabic and Farsi if
we were to say absolute from, meaning unfeitered by. So, the line also could be translated
as: “Unbounded by unboundedness and boundedness. ™

The paradox again appears in the couplet. Existence in itself is cxistence as it is without
regard to its being one way or another. This is not to deny its being onc way or another.
Likewise we can speak of Socrates in himself, without regard to the fact that he was Greek
or a philosopher. This is not to deny that he was a Greek philosopher. To consider existence
absolutely is to consider it without regard to the fact that it is in any sense absolute. This is
not to deny this fact. only to consider existence aside from it, without regard to it. Qaysari
explains in his introduction to the Fus us that existence becomes qualified as absolute or
conditioned, general or particular, etc., because of the levels of its self-disclosure or mani-
festation.

The suggestion is that just as number itself is neither either nor odd, but only particular
manifestations of number are even or odd, likewise existence in itself is beyond being abso-
lute existence or conditioned existence, which are merely two levels of the manifestation of
existence. The analogy has its limitations, however, for number, in itself, could be described
as being neither even nor odd because of its universality, while absolute existence should
not be described as being non-absolute, for this would be yet another negative condition. It
would be better to say that existence in itself is indeterminate with regard to the pairs of
opposites that can be ascribed to the various levels of existence, except that one should not
in so doing imagine this indeterminacy to be a particular restriction or condition in which
existence becomes manifest.

hagiqat

a hadiyyah

Jam' al-jam’

hagigah al- haga’iq

Restrictions translates quyud (sing. gayd), which term is also used for adverbs and signifies
any sort of qualification.

The words for name (ism) and attributes (sifat) are also used for noun and adjectives, mak-
ing the line into a pun on the grammatical terms. Theological discussions of God inciude
discussions of the divine names and attributes. The divine names are generally nominalized
verb forms prefixed with the definite article. Without the article they can be used as adjec-
tives, and are said to refer to the divine attributes.

dhat

It is sometimes said that out of piety, one should only refer to God by the names and at-
tributes He has used to describe Himself in the Qur’an. Essence (al-dhat) is not among the
divine names.

To assert incomparability (ranzih) is the opposite of asserting similarity (rashbih). Although
God is not an essence, the term is used to aid in our understanding by way of comparison or
asserting similarity, and this is balanced by the assertion of incomparability by using the
term absolute (muilag).

A non-existent is a ma'd um, from ‘adum, nought, parallel to the construction of existent,
mawjud, from existence, wuj ud.

The standard proofs for the existence of God found in Islamic philosophy are proofs of
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necessary cxistence, wajib al-wujud.

The fine picrcing of beads for necklaces and rosaries was considered a craft requiring the
utmost precision.

Hagyg is God, as the Truth or Reality. Aside trom its religious use, the term hagy is used for
reality, right, one’s due, truth, and what is authentic. In the plural, hug uq is used for rights.
The fact of a matter is a hagiqah (pl. hagd'iy), although the term is also used for the core
truth about something. A researcher is a mu hayigy, one who engages in research ta hqiy,
which is the pursuit of truth. Sometimes the term mu haqig (verifier) is used for an “arif. one
who knows the truths that are found on the path of spiritual wayfaring. Finally, ta haquq is
realization in the sense in which a thing occurs or becomes real.

Pure existence is wujud-¢ mahé, existence unmixed or unadulterated.

wahid

wahdat

The unity of reality is a fixed, unshakeable truth, independent of whether it is proven to be
so by anyone.

mafhum
Le.. those who are veiled from the direct knowledge of reality.

There are two Arabic terms used in Islamic theology and philosophy that could be translated
as essence. Aristotle’s ¢ ésti, was translated rather literally into Arabic as ma hivyvah, i.c.,
what is that, which became the technical term, mahiyyah, for which Chittick appropriately
suggests using the term wharness. Other translators use quiddity, but whatness serves as a
convenient reminder of the Arabic-Greek etymology. The other Aristotelian term translated
into English as essence, and more appropriately so, 1s ousia. which in Arabic is the owner or
possessor of attributes, the dhar. Sometimes hagigat is used as a synonym for dhat.
There is a play on word sounds here, also used in the following couplet, for generosity is jud
and cxistence is wujud.

Entification is a major theme of Sufi mctaphysics. It is the process by which the divine
grace creatively emanates determinate entities as distinct loci of divine manifestation.

Adam is not only the first human being, and as such the paradigm human, but is also the first
prophet and perfect man. In Farsi the word is also used for man generally, in the sense of
human being.

The ‘wurafa, like the Muslim philosophers, took over much of the neo-Platonist accounts of
emanation, and describe the process of emanation as having the first intellect (‘aql avwwal)
as the first created thing. For Qaysari, there are a series of conditions that can be placed on
existence that result in viewing it at the levels of oneness, unity, the pervasive ipseity, the
absolute interior, and only after these do we arrive at the first intellect, when existence is
taken as conditioned only on universals being in it, which is the level of the name of the
Merciful («l-Ra hman), lord of the first intellect, called the tablet of the decree (luw h al-
qaea), the mother of the book and the highest pen (al-qalam al-a'la).

The word translated as properties here is a hkam (sing. hukm), literally meaning judgments.
In other words, it is a contingent existence and part of a multitude.

The fixed entities (‘ayan thabiry arc explicitly stated by ibn “Arabi to correspond to the
whatnesses of the philosophers, although he credits the Mu‘tazilites for the term. (Sce
Chittick, The Sufi Path of Knowledge, 83-88, 204: and The Self-Disclosure of God., xxxviil,
389 n. 9.) Qaysari explains the ideca in his introduction to his commentary on the Fus us as
follows: “Know that the divine names have cognitive forms in the knowledge of the Ex-



66

40

41

n

44

46

47

The Second International Symposium on Shah Nematollah Vali

alted, for He is the essential knower of His essence, His names and His attributes. In the
terminology of the folk of Allah. these cognitive forms, regardless of whether they are
general or particular, are called fixed entities, insofar as they are the same as the essence,
which is disclosed in particular entifications and in determinate relations. In the terminol-
ogy of the folk of theory (the philosophers), the generalitics among these cognitive forms
are called whatnesses and realities, and their particularities are called ipseities (huwiyyar).
Whatnesses are general forms of the names that are entified in the cognitive presence (
haerah ‘ilmivyah) by the first entification. These forms are effused from the divine essence
by the most holy effusion and the first self-disclosure because of essential love and the
sceking of the keys of the occult that are unknown except to Him for their manifestation and
their perfections.”

For an explanation of the presences. see William Chittick, The Sufi Path of Knowledge, 4f.
Ibn “Arabi and his followers use the term presence ( haerah) as if it were an honorary title,
like His Honor or His Eminence, but for realms rather than people, such as the sensory
world, the realm of divine knowledge, the realm of divine lordship, etc. The term presence
is also used by Qaysari to designate five levels of divine manifestation, called the Five
Divine Presences. The five Presences are: (1) the Presence of absolute absence, which is the
same as the Presence of divine knowledge, whose world is the world of the fixed entities;
(4) the Presence of absolute witnessing, whose world is sensible world. Then come two
Presences between these with a common name: the Presence of relative absence which is
divided into two Presences, (2) one for what 1s closer to absence and (3) one closer to
witnessing. The fifth Presence is (5) the perfect man. The Five Presences were introduced
by Q unawi. Sce William C. Chittick, “The Five Divine Presences: From al-Q unawi to al-
Qaysari” The Muslim World 72 (1982), pp. 107-128.

khayr ma hé

Iblis is the devil who tempted Adam and Eve. Evil is ascribed to his deeds, but not to his
existence. This is a standard theme in Sufi writings. For a brief review, sce Annemarie
Schimmel, Deciphering the Signs of God (Albany: SUNY Press, 1994, pp. 232-233.

dal
madlul
Or morals, virtues, akhldg.

In Principle 8, a distinction is made between moral judgment and ontological status, in the
sense that a negative evaluation does not carry over to reflect poorly on existence. In Prin-
ciple 9, the connection between the ontological and the moral is affirmed: greater nobility
accrues to what is nearer to pure existence. Existence itself always has positive value, even
if it appears very faintly.

This hadith 1s frequently cited in Sufi texts, but is not in the standard collections. It is in
Ghazali's /hva (111 1.5.; 111, 12) and Faye Kashani's Ma hjat al-Bayéa (V, 26).

This is an allusion to the famous hadith qudsi, not found in the standard collections, but
often narrated in Sufi texts: “I was a treasurc but was not known, so I loved to be known; |
created the creatures and made Myself known to them, so they came to know Me.” See
Chittick, The Self-Disclosure of God, pp. 21, 22,70, 211, 329.

The rend is a character developed in the poetry of Hafiz, a clever person who seems to
disregard the outward aspects of religion while maintaining an exquisitely sincere faith.
The spiritual meanings given to the imagery associated with wine drinking reaches its pin-
nacle in Hafiz, but had become fairly standardized much earlier.

The single entity (‘ayn al-wahidah) is explained by Chittick in The Self-Disclosure of God,
72f. Tt is in ibn *Arabi’s discussion of this topic that he comes closest to using the expres-
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sion wa hdar al-wuj ud which would later be used as a label for the view advanced by him
and his followers, and would give risc to much controversy.

In ibn *Arabi’s school, two levels of grace or cffusion are distinguished, the higher of which
is called the most holv effusion (fayé al-agdas) and the lower, sacred effusion (fave al-
mugaddas). As Qaysari explains: “Divine effusion is divided into the most holy effusion
and sacred cffusion. By the forimer the fixed entities and their fundamental capacities are
obtained in knowledge, and by the latter, those entities are obtained in the outside along
with what they imply and what follows from them. Shaykh [ibn “Arabi] alludes to this in his
saying, ‘The receptor is not obtained except by His most holy cttfusion.” This secking first
gocs back to the name the First (al-Awwal) and the Interior (al-Baiin), then through these it
goes back to the Last (al-Akhary and the Exterior (al-Tahir), because firstness and interior-
ity are established in cognitive existence, and lastness and exteriority are established in the
outward existence.”

haerat a hadivat

wa hidivar

The throne (Carsh) is mentioned in connection with the footstool (kursi) as related to the
highest and next highest cosmic realms, the empyrcan and the level of the fixed stars, re-
spectively: but from as early as the time of Tustari (d. 283/896) the throne and footstool of
God are hikened to the heart and breast of man. See Gerhard Béwering, The Mystical Vision
of Existence in Classical Istam (Berlin: Walter de Gruyter, 1980), p. 163.

Emanation or effusion is not a temporal process.

As Qaysari explains, the levels of the descent of existence and its ascent form a circle. The
level prior to this world is one of the levels of descent, while the level after this world is onc
of the levels of ascent.

Or nominal multiplicity (kathrat asma 'ivah), but referring to the multiplicity of the divine
names.
That is, the divinc names.
For example, one of the divine names is the Powerful (al-Qadir). The term, the Powerful,
refers to the divine essence through mention of the attribute, powerful.
Perspeciival here is i ‘tibarivah, more usually one finds / ‘tibari, which is translated by Chittick
as mental. and could also be translated in some cases as subjective. The root of the word
(‘ubr) has a meaning of crossing over, and i ‘tibari thus takes the meaning of pertaining to
onc means of crossing, or from one approach, consideration, perspective. respect. The word
i tibaris also used in the sense of validity, in the sense of something credible, authorized. or
logically or financially valid, like a proof or a check. Perhaps the sense is that in which a
crossing is successful, enabling one to reach the destination. In any case, the term has an
cvaluative dimension that is not found m such terms as mental and subjective. In Ayatullah
Misba h's Philosophical Instructions (Binghamton: Global Publications. 1999) the follow-
ing explanation 1s given:
The term i ‘tibari (respectival), which is frequently encountered in philosophical dis-
cussions, is employed with various meanings and is really equivocal. One must take
care to distinguish among its meanings so as not to confuse them or make mistakes.
In one sense, all secondary intelligibles, whether logical or philosophical, are called 7 'tibdri,
and even the concept of existence is counted as / tibari. This term 1s used externsively by
Shaykh al-Ishraq, and in various books of his he uses “intellcctual 7 tibari” with this mean-
ng.

Another sense of /'tibari is specified for legal and ethical concepts, which in the lan-
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guage of recent scholars are called ‘value concepts’. In a third sensc, only concepts
which have no external or mental instanices and which are constructed with the help of
the faculty of imagination are called 7 ‘tibari, such as the concept of a ghoul. These
concepts are also called “fantastic™. I 'tibari also has another sense to be contrasted with
fundamentality (asdlut) which is employed in discussions of the fundamentality of ex-
istence (asalat wuj udy or fundamentality of whatness (asalat mahuwivat), and which
will be mentioned in its proper place. (pp. 122-123).

Another way of putting this point is that a letter of credit only has worth when it is backed
up by cash.

Or divine, haqgani.

Again, real means haggani, or divine. The disclosure 1s one in which divine or real exist-
ence is made manifest.

Compare Principle 4, above.

That is, becomes manifest. exterior, zahir.

Interior. hdiin.

min havthu al-wujud

i‘tibarat

mafh umat

fuhur

That is, you should discover that it is one so that you find it to be so and know it.
ramathalat.

bi haee

hadid, what is at the furthest limit. The usage here is unusual.

Al-Zahir

Al-Bdiin

This is a famous saying attributed to Imam ‘Aliu.

There is a lovely alliteration in the Persian: “An ab dar in hubab darvab.”

The first number was considered to be two, because number was so defined that it required
a predecessor. Zero doesn’t count!

Jiragh
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Hazrat Sultan ‘AliShah Gonabadi
The Renewer of the Nematollahi Order in Iran

Dr. Shahram Pazouki’

Sufism 1s the spiritual reahty of Islam, even if it was not known as
“Sufism” at the inception of Islam. Phenomenologically speaking, it proves
to be the essence of Islam, which gives life to it, like the soul gives life to
the body. In Sufi terminology, Islam has two aspects: shari at, its outer
dimension, or body, and tarigat, its inner dimension, or soul. These two
aspects were inseparably joined in the person of the Prophet, but little by
little through the history of islam, there were pcople who paid attention
only to the shari‘at, Islamic law, and even confined Islam to this. Often
the fugaha or ‘ulama took this attitude. In contrast to them there were
people who emphasized the spiritual reality or tarigat, who became fa-
mous as Sufis.

The propagation of Islam was not through the sword of the rulers, but
by the heartfelt word of the Sufis. The cutting swords of Sultan Mahmud
Ghaznavi or Nadir Shah Afshar did not make Islam influential among the
Hindus. It was by the spiritual attraction and life giving breath of Sufi
masters such as the successors of Shah Nematollah Vali or Mir Seyed
‘Ali Hamadani that they became Muslim.

Whenever the Muslims were weakened and deviated from the truth
of Islam, great Sufis tried to renew and revive it. Sometimes this was
done explicitly, as in the case of Ghazali, whose revival finds written
form in his tamous lhya ‘Ulum al-Din (The Revival of the Religious
Sciences), and sometimes it was implicit, as with Shah Nematollahi Vali.

The idea of renewal in Islam was not a mere accident of history, but
was foreseen by the Prophet himself. [t is reported in a hadith that he
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said, “Verily, at the beginning of every hundred years, God raises one for
this community of Islam who renews it’s religion for it.” Regardless of
the soundness of this fadith, and whether what is mean is exactly one
century, which is beyond the scope of this paper, the idea of a revival of
Islam and that it must be renewed in a manner appropriate to the times,
was in the minds ot the Muslims.

In Sufism itself, from time to time deviations occurred. The use of
expressions such as, “false Sufi claimant” and “true Sufi claimant”, in
books such as Jami’s Nafahat al-Uns, bears witness to this phenomenon.?
Among the most prominent critics of such deviations were the Sufi mas-
ters. They were the true reformers and renewers of Sufism.

Sufism has usually suffered at the hands of two groups: (1) pseudo-Sufis
who fancy that the inward aspects of Islam suffice for them and that they may
consciously abandon its outward precepts; and (2) those fugaha who restrict
their understanding of Islam to its outward aspects and ignore its interior.
Each of these groups has an incomplete understanding of [slam, one with
respect to shari ‘at and the other with regard to tarigar. This is why the Sufi
shaykhs were usually confronted by these two groups. Renewal and refor-
mation of Sufism most often required a re-balancing of shari ‘at and tarigat
in order to preserve its original formation. It is this effort at balancing that
prompted the great Sufi shaykhs to take into consideration the circumstances
of their times in order to make religious precepts appropriate to them. This
enabled them to present Islam in a more complete fashion and to keep it from
deviation. In a hadith attributed to the Imams, it is reported, “One who is
conscious of his times 1s not in danger of being confounded.”

Shah Nematollah Vali

One of the greatest reformers and renewers of Sufism was Shah
Nematollah Vali. His was one of the most catastrophic times for the Mus-
lims, especially in Iran, which had suffered through the attacks of the
Mongols and the Timurids after them. [n religious affairs there were Sufi
pretenders on the one hand, who did not practice Sufi teachings, and hypo-
critical preachers on the other, who used religion for personal gain. In his
poetry, Hafiz reproaches both groups, thus bearing witness to the situa-
tion in Iran. When the religious teachers had fallen so far astray, the reli-
gious ethos of the common people of the time would also have been in a
state of degeneration.
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In those days, Shah Nematollahi Vali, as master of the Ma‘rufi Order’
and successor to Shaykh *Abdullah Yafi‘i, tried to improve both the in-
ward and the outward religious conditions. He exposed the misdeeds and
pseudo-teachings of the current Sufi pretenders, and criticized both Sunni
and Sht‘ite ‘ul/ama. He called upon Sunnis to return to the sunnah of the
Prophet of love for the Ahl al-Bayt, while he reminded Shi‘ites that the
main pillar of Shi*ism is the forgotten truth of walayat, rather than points
of law and political issues. Thus, he refused to be a rafizi (one who re-
Jected the Companions of the Prophet) or khariji (one who rejected the
leadership of “‘Ali).”

The Nematollahi Order

Duc to the difficulties faced by the Sufis in Iran after the death of
Shah Nematollah, the qutbs of the Order moved to India at the invitation
of Sultan AhmadShah Bahmani of the Deccan. During this time, from the
end of the Safavids until the end of the Zandi dynasty, because of the
political upheaval in [ran, the kings’ rejection of Sufism and the sover-
eignty of the ‘w/ama who had good relations with the government, most
of the Sufi orders either left Iran or operated clandestinely.® Although the
Safavi dynasty was itself based on a Sufi Order, the attitude taken by
them was very exclusivist, so that they did not permit the free operation
of other orders. This situation continued until 1190/1776, when Reza
*AliShah Deccani, who was then qutb of the Order, sent two of his autho-
rized shaykhs, Hazrat Ma*Sum * AliShah and Shah Tahir Deccant, to Iran.
The latter died soon after arriving in Iran, or on the way, and the revival
of the Order in Iran was left to the former and one of his main disciples,
Nour ‘AliShah Isfahani. These two behaved in a way that attracted the
attention of the people who had long forgotten Sufism. Many people,
including some of the prominent ‘u/ama, such as Seyed Bahr al “Ulum
(d. 1212/1797) and ‘Abd al-Samad Hamadani (who was killed in 1216/
1801 by Wahhabis), became their followers, and Sufism became current
in Iran again. The opposition of some of the ‘ulama to Sufism, however,
continued, and they even persuaded some of the Qajari kings to kill the
Sufi shaykhs on the pretext that they sought to take over the government.
One can mention the martyrdom of Mushtaq ‘AliShah in Kerman, or that
of his disciple Muzaffar *AliShah in KermanShah at the order of the in-
fluential jurist, known as the “Sufi-killer”, Muhammad ibn Bihbihani.
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After Nour ‘AliShah, the Nematollahi Order became the most popu-
lar Sufi order in Iran. Whenever Sufism becomes popular, pretenders to it
abound. During the time when Rahmat ‘AliShah (d. 1278/1861) was the
qutb of the Order, Sufism became especially popular, in part because the
Qajar king, Muhammad Shah, entered the Order. After Rahmat ‘ AliShah
passed away, the Nematollahis divided into three branches: (1) the fol-
lowers of Hajj Muhammad Kazim Isfahani Sa‘adat * AliShah; (2) follow-
ers of the uncle of Rahmat ‘AliShah, Hajj Muhammad, famous as
Munawwar ‘AliShah; and (3) the followers of Mirza Hasan Safi, famous
as Safi “AliShah. This division first appeared due to the differences about
the explicit decree of Rahmat “AliShah that he should be succeeded by
Sa‘adat ‘AliShah. After some time, the opponents of Sa‘adat ‘AliShah
brought another decree attributed to Rahmat ‘AliShah according to which
Munawwar ‘AliShah was to be the successor, despite the fact that
Munawwar ‘AliShah himself admitted that he had not received the de-
cree personally. Safi ‘AliShah first renewed his covenant with Sa‘adat
‘AliShah, and denied the validity of the decree of Munawwar ‘AliShah.
However, after Sa‘adat ‘AliShah refused to appoint him as shaykh, he
broke his covenant with him and became a disciple of Munawwar
‘AliShah. After some time. he also rejected the leadership of Munawwar
‘AliShah and proclaimed himself guzb. In this way the Nematollahi Or-
der broke up into three chains: first, the Sultan ‘AliShahi or Gonabadi
chain, which is the main and largest chain; second, the Dhul Riyasatayn’
chain; and third, the Safi * AliShahi chain.

Sultan ‘AliShah as Master of the Nematollahi Order

The Sultan ‘AliShahi chain takes its name after the successor of Sa‘adat
‘AliShah, Hajj Mulla Sultan Muhammad Sultan AliShah, who was born
in Gonabad in Khorasan in A.H.L. 1251/A.D. 1835.

He was one of the most distinguished and famous ‘ulama and Sufis
of his time, such that in most of the books of that time his name is men-
tioned.* At the age of three he was faced with the loss of his father. Even
at such a tender age, his excellence was apparent to all so that among the
people and tribes of Baydukht and Gonabad he was known for his intel-
ligence, wit, dignity and poise. After finishing his elementary studies in
Baydukht, due to a lack of sufficient means, he temporarily suspended
his studies, but because of his enthusiasm and eagerness, at the age of
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seventeen, he continued to pursue studies and made great strides, such
that his local teachers no longer satisfied his scientific yearnings. There-
fore, he set out by foot for the holy city ot Mashhad to pursue his studies
where he spent some time and benefited from the presence of the schol-
ars there. From there, he then went to Najaf, Iraq, were he became profi-
cient in figh, usul, and tafsir (exegesis of the Qur’an). Under famous
fugaha, such as Shaykh Murtiza Ansari, and was given permission for
ijtihad in figh. On his return from Najaf, he went to Sabzavar, and under
the direction of the famous philosopher, Hajj Mulla Hadi Sabzavari, he
studied peripatetic philosophy, illuminationist philosophy and Mulla
Sadra’s philosophy. He distinguished himself above all the other students
of Sabzavari, and wrote marginalia to the famous book of Mulla Sadra,
Asfar: Attaining mastery of these sciences did not satisfy his thirst for
knowledge, which he began to seek from the hearts of the Sufis. At that
time, the qutb of the Nematollahi Order, Sa*adat “AliShah, together with
some of his disciples, went to Sabzavar. Mulia Hadi, who was devoted to
the qutb, cancelled his classes and suggested that his students come with
him to visit Sa‘adat “AliShah. At that very first session, the late Hajj
Mulla Sultan Muhammad was attracted to the Sa‘adat ‘AliShah, even
though the latter was not one of the ‘w/ama, but he did not surrender to
him, and after some time returned to Gonabad. Finally, in A.H.L. 1279,
he set off on foot for Sa‘adat ‘AliShah’s place of residence in Isfahan.
With a passionate inner fire he went to him and was initiated in spiritual
wayfaring toward God. Just as Mowlavi followed the illiterate Shams
Tabrizi, he became a follower of the unlearned Sa‘adat “AliShah. He spent
little time on the various stages of the journey toward Allah, and was
authorized by the master for guidance of the Sufi novices and was given
the spiritual title of Sultan “AliShah. In A.H.L. 1293, Sa‘adat “AliShah
passed away and Sultan ‘AliShah succeeded him as the quth of the
Nematollahi Order. Sultan “AliShah became renowned throughout the
Islamic world for both his knowledge and spiritual guidance. This re-
sulted in inciting the jealousy of his enemies, those who were against his
way. As a result, unfortunately, in A.H.L. 1327/A.D. 1909, he won mar-
tyrdom by being strangled. His grave is in Baydukht, Gonabad.

He has written many epistles and books, the most important of which
are: his great Shi‘ite Sufi commentary on the Qur’an in ‘Arabic in four
oversized volumes, Bavan al-Sa‘adat; Sa ‘adat Nameh; and Majma * al-
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Sa‘adat; all of whose titles allude to his master, Sa‘adat “AliShah. He
also authored Walayat Nameh, Bisharat al-Mu ‘'minin, Tambih al-Na ‘imin,
Iyzah, and Tawzih.

As during the period of Shah Nematollah, the times of Sultan * AliShah
were critical. It was the time of the encounter of [ran with modern West-
ern civilization, when the people confronted new concepts, including sci-
entific and social ones. Naturally, some completely rejected what was
strange and new, while others superficially submitted. During this time,
Shi‘ite jurisprudence, which is based on ijtihad and the derivation of pre-
cepts in accordance with the needs of the times, had become stagnated.
Most of the fugaha, who were not conscious of the situation of the mod-
ern world, were zealous about the outward aspects of religion and only
took into consideration the outward aspects of Western civilization, as
well, which they judged to be contrary to [slam.

Sufism was also undergoing a crisis. The opposition of the fugaha
that began at the end of the Safavid period was vigorously maintained.
The practice of the pseudo-Sufis also was apparently contrary to both the
modernists as well as Islamic law. Taking all this into account, Hazrat
Sultan ‘AliShah was confronted with three groups who opposed true
Sufism: (1) some of the fugaha, (2) the pseudo-Sufis, and (3) some of the
modernists. All three groups were taken into consideration in his attempt
to renew Sufism.

Aside from his position of leadership, Sultan * AliShah was a philoso-
pher and a fagih, and both his philosophical positions and jurisprudential
opinions were colored by his mysticism. He was a student of Mulla Hadi
Sabzawari, who was at that time the most famous proponent ot a philo-
sophical system based on Sufism derived from the teachings of Mulla
Sadra, and he himself adopted a system of philosophy that mostly fol-
lowed in this tradition. In figh, he was a mujtahid, whose permission for
ijtihad was granted by the great Shi‘ite faqgih of the time, Ayatollah Hajj
Mirza Shirazi.” Nevertheless, he did not issue any fatwas as a mujtahid,
because he considered it necessary to keep the realms of tariqat and shari‘at
separate. However, some of his juridical opinions may be found in his
tafsir, Bayan al-Sa‘adat. His jurisprudential views show that he was com-
pletely aware of the need to take contemporary conditions into account
when reaching decisions about [slamic law, and accordingly, he viewed
music and chess as lawful, the People of the Book as essentially having
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ritual purity, slavery and opium smoking as prohibited, and taking more
than one wifc at a time as tantamount to being prohibited.

The Prohibition of Opium

One of'the bad habits that was becoming current in the Far East, India
and Iran during that time was smoking optum. This was a result of the
colonial policies of some European countries.!" This practice was becom-
ing widespread among some of the Sufis for many years to the point that
it would be considered a Sufi custom. They used to say that to be a der-
vish one should smoke opium or hashish. To justify this, they claimed
that it promoted ecstasy and the attainment of the Sufi goal of annihila-
tion, fana. They imagined that the nothingness that comes from smoking
opium is the same as the nothingness of mysticism. According to Mowlana:

In order that for a while they mayv be delivered from sobriety
(consciousness),

They lay upon themselves the opprobrium of wine and
marijuana.**

Mystical nothingness comes from God, not from changes in physio-
chemistry. Again, Mowlana says:

Nothingness should come from God,
So that the beauty of God may be seen in it."

The disadvantage of smoking opium from the point of view of mysti-
cal experience in Sufism is that one could confuse the hallucination pro-
duced by the use of the drug with the unveiling or opening from God for
which every Sufi waits. From a social point of view, the practice led first
to inactivity and then to idleness. The disadvantages for public hygiene
are clear to all. For these reasons Sultan “AliShah strictly prohibited the
use of optum among his followers at a time when its subsequent social
malaise had not yet become apparent, to the extent of cursing those who
smoked it. He would not accept anyone who smoked opium as a Sufi
novice. In his commentary on the Qur’an, Bayan al-Sa‘adat, with regard
to the verse, (They ask you concerning wine and lots. Say: in both these
is great sin... (2:219)), he pronounced the prohibition of optum on the
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grounds that 1t violates the rights ot ones faculties." This pronouncement
at that time appeared to be quite revolutionary, since none of the ‘ulama
had said anything about it. The prohibition also became a great obstacle
to the activities of the colonialists who were trying to make the people
weak and dependent on them.

After Hazrat Sultan ‘AliShah, his grandson and viceregent, Hazrat
Nour “AliShah Gonabadi, wrote a scparate book entitled Dhu al-Fagar:
On the Prohibition of Smoking Opium."” In that book he says that since
this sin, that results from the temptations of Satan, had become current in
most of the cities of Iran, and nonc of the “w/ama had paid any attention
to it, it is obligatory for those who are familiar with this problem to try to
repel it. The language of this book is simple and lucid in a way that ordi-
nary people could understand the evil of it.

From the time of Hazrat Sultan *AliShah, the prohibition against
smoking opium has been one of the characteristics of the Nematollahi
Sultan *AliShahi Gonabadi Order of Sufism.

The Abandonment of Idleness

In Islam, the outward is not separate from the inward. Any work done
with the intention of pleasing God is considered to be an act of worship.
So. occupation with worship is no excuse for abandoning worldly affairs.
The Prophet said, “There 1s no monasticism in Islam.” In Sufism, in spe-
cial circumstances, such as during the taming of the carnal soul, instruc-
tions may be given for seclusion. Before the divine commissioning of the
Prophet, he spent time in seclusion in the cave of Hera. Due to divine
attraction, it sometimes occurs that a Sufi abandons the world. In all of
these instances, solitude is the exception rather than the rule. Occupation
with the arts and crafts in traditional Islamic societies, e.g., architecture,
calligraphy, ctc., were integrated with the journey toward God. This is
why anyone who wants to become a fata'® and enter the way of Sufism,
had to occupy himself with a craft or art. However, there were Sufis who
both intentionally and unintentionally made use of the idea of khalvat, or
seclusion, as an excuse for idleness and begging. They made a pretext of
reliance on God alone, tawakkul, and contentment with one’s lot, Reza,
as a Sufi manner. This is why some of the khanagahs turned into gather-
ing places for the lazy.

During the time of Shah Nematollah Vali, this bad custom was com-
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mon among many Sufis. Although he practiced seclusion many times, he
instructed his followers to be occupied with some work and not to try to
gain money through Sufism. He himself used to farm and praised this
occupation.'” He said that labor was a sort of alchemy.'®

The custom of mendicancy was current among many Sufis during the
time of Hazrat Sultan *AliShah, who strictly prohibited all his followers
from being idle and without work. He gave reasons for this prohibition
based on rational argument, common sense and religious principles. He
said, “Everyone should work for a living and for the sake of the improve-
ment of the world. One should occupy himself with any work that he
likes and 1s not against religious law, including farming, trading, or in-
dustry.”"” In another place he says, “Idleness is against civilization, too.”™"

This instruction, especially in the modern world, and with the appear-
ance of civil society that necessitates close social relations and the occu-
pation of each member of society with a work was much needed at that
time. At the same time, as a Sufi master, he warned his followers against
taking pride in worldly gains and wealth or being covetous thereof. He
said, “One should consider himself poor even if one has limitless wealth. . ..
No one takes more than a single shroud from this world. When onc be-
comes aware of this truth, he will understand that he is poor in this world
and needy to God.... Improvement of the world is by no means contrary
to dervishood.”' He taught that any work, including prayer and fasting,
but also trading and farming, with the intention of performing God’s com-
mands, is worship.*> Earning money is not opposed to reliance on God.
He says that the faqgir should work but consider the results of his work to
be from God.*

Hazrat Sultan ‘AliShah like Shah Nematollah Vali used to farm, and
he often had calloused hands. Once, someone came to his house to ask
him about alchemy. He was not in the house at the time, but was in his
garden. The man went into the garden, and after greeting him, before he
could ask anything about it, Hazrat Sultan *AliShah showed his hands to
him and said, “This is our alchemy! We toil and benetit from it."** He
even used to rebuke farmers who neglected their lands, saying, “If an
earth that has the capacity of delivering 300 kilos of wheat, delivers only
270 kilos of wheat because of negligence, the farmer will be held respon-
sible for the remainder.”

After Hazrat Sultan ‘AliShah, the prohibition of idleness has become
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one of the main characteristics of the Nematollahi Gonabadi Order, and
all the subsequent qgutbs have themselves worked and advised their fol-
lowers to do so, as well.

Social and Political Affairs

Essentially, Sufism is not a political schoo! of thought, so it has noth-
ing to do with politics. However, Sufis have entered into political affairs
as individuals rather than as Sutis.

Generally speaking, the duties ordained by Islam have been divided
by the Sufi shavkhs of the Nematollahi Order into three kinds:

(1) Precepts of the shari‘at that must be obtained from a qualified
mujtahid (expert in [slamic law);

(2) Precepts of the tariqat that must be obtained from the current Sufi
master;

(3) Personal precepts to be discerned by the individual himself. One
should personally discover one’s responsibilities by one’s own religious
thinking and reasoning.

Thus, interference and cxpressing views about social affairs is out-
side the scope of tarigat and the fugara do not expect mstructions in such
regards from the authorities of the Order. One’s works and intentions are
to be made pure for the sake of Allah, and one’s own responsibilities are
to be discovered. The authorities of the Order will not express views on
such questions so that it is not imagined that these are duties of tarigat.™

During the constitutional crisis in Iran in the first decade of the twenti-
eth century, when the fugara asked Hazrat Sultan ‘AliShah about their du-
ties, he used to say, “‘I am a simple farmer from a village. [ don’t know what
constitutional and absolute monarchy mean.”™*” He left it to them to figure
out for themselves. At the same time, he gave advice to the rulers not to do
injustice to the people. For example, in his book Walavat Nameh, there is a
chapter entitled. “On Explaming Sovereignty and the Treatment of Sub-
jects,” in which he severely criticized the rulers of the country, and says,
“In this matter, they should take as their example the first caliphs of Islam;
and if their time was too long ago, they should take as their example the
rulers of the West, who do not live in luxury, make the country flourish,
provide ease for their subjects and who fill the treasury.”?

Hazrat Sultan *AliShah lived during the dictatorship of the Qajar dy-
nasty and its opposition to the reform of the Iranian constitution. The
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idea of'a constitution was one of the first political concepts from the West
to enter Iran. Some of the ‘w/ama, like Bihbahani approved of it as con-
sistent with Islam, while others, such as Fazlullah Nouri, disapproved of
it as against Islam. Naturally, the formation of political groups and in-
trigue were current. The fugara were uncertain of their duties in this re-
gard. Thus, he advised the fugara to employ their reason based on faith.

The Lack of Restrictions to Special Garb

One of the old customs among the Sufis was wearing special gar-
ments, such as woolens, a patched cloak, and other items. Shah Nematollah
Vali did not restrict himself or his followers to any special clothing by
which they could be designated as Sufis. He sometimes wore a white
wool robe, and sometimes a long gown.™ To the contrary of his practice,
many of his followers again began wearing distinctive dress, as is men-
tioned by *Abd al-Razzaq Kermani, the author of his biography: “The
clothing worn by his dervishes was absolutely not worn by him or his
children.”" The prohibition of dervish vestments was only temporarily
cancelled several centuries later by Hazrat Reza *AliShah Deccani for
two of his authorized shaykhs, Hazrat Ma‘*Sum *AliShah and Hazrat Nour
*AliShah I, whom he had sent to Iran. These two great men entered Iran
wearing special dervish robes and carrying the characteristic dervish bowl
and ax. This policy was enacted to attract attention to the arrival of Sufism
in [ran where it had been outlawed for many years.*!

Hazrat Sultan AliShah once again prohibited his followers from
wearing any distinctive Sufi clothing. He used to say: “Servitude to God
does not depend on any special clothes. In the Qur’an it is written, ‘The
garment of piety (tagwa) is the best.””* With this rule, no difference could
be made out between Sufi Muslims and the other people of the country,
and their particular beliefs remained protected in their hearts. This rule is
still current in the Nematollahi Gonabadi Order, which has been reissued
by the qutbs after Hazrat Sultan *AliShah.*?

The Revival of Walayat

Walavat 1s the inward aspect of the mission (risalat) of the Prophet to
guide the people. It is the source of tarigat in Islam, or Sufism. The out-
ward aspect of this mission is bringing the shari ‘at, which is concerned
with religious precepts. According to the Qur’an, the period of risalat
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came to an end with the passing away of the Prophet, but the period of
walayat extends until the end of time. Walavat is the main pillar of both
Shi‘tsm and Sufism. Accordingly, both ot these refer to the same truth. In
both Shi‘ite and Sufi theory, the station of wal/ayat cannot be filled by the
choice of the people or of an elite. The Prophet chose “Ali to be his suc-
cessor 1n accordance with divine command. In the same manner, each
succeeding Wali must be appointed by the preceding one. This is why
almost all Sufi orders trace their permission for guidance to Imam “Ali.

Over the course of the centuries, Shi‘ism became a set of theological
and jurisprudential teachings coupled with a political movement, and
walavat was confined to a political interpretation. On the other hand,
there were Sufis who completely neglected the issue of walayat.

One of the main issues in the revival of Sufism is the revival of the
idea of walayat in Suti books, which is especially evident after the fall of
the *Abbasid dynasty and the weakening of the political power of the A/
al-Sunnah.

Undoubtedly, the main problem addressed in works of Shah
Nematollah Vali is walayat, the various aspects and views about which
are discussed at length in many of his works. He raised the topic of walayat
to such prominence that the Sufis would understand this to be the source
of Sufism itself. On the other hand, he addresses the official Sunni and
Shi‘ite positions, asking what it really means to be a true Sunni or Shi*ite.
He says that to be a Sunni is to follow the tradition (sunnah) of the Prophet,
one of whose requisites is love for the Al al-Bayt. To the Shi‘ites, who
were infamous at the time as rafizi (those who were considered hetero-
dox because of their refusal to accept the authority of the first caliphs), he
says that to be Shi‘ite does not mean cursing the first three caliphs, but it
means following “Ali. In one of his poems he says:

L am not a rafizite, but I am

a pure believer, and enemy of the Mu ‘tuzilite.

[ have the religion of my ancestor (the Prophet)
after him, I am the follower of ‘Ali the Wuli.

He reminded the official Shi‘ites that believing in the walayat of *Ali
is not merely a matter of words. It is impossible unless there is a heartfelt
connection of discipleship. In a poem he says:
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Although you do not have the walayat of that Wali (*Ali),
vou boast of walavat.

You should know what yvou are boasting about.

We have raised the banner of his walayat.

Why should the drum be beaten while under the rug?*

In the teachings and works of the martyr Hazrat Sultan “AliShah, the
issue of walavat is renewed. with the difference that in the time of Shah
Nematollah Vali, since the religion of the majority of the Iranian popu-
lace was Sunni, he addressed them primarily, while in the case of Hazrat
Sultan ‘AliShah, his polemic was directed primarily at those who had
inherited a nominally Shi‘ite affiliation because after the Safavid period
the Iranian populace was mostly Shi‘itc,. In most of his books, including
his Sufi commentary on the Qur’an, Bayan al-Sa ‘adah, his main topic is
walayat and its different dimensions. His Persian book, Wulavat Nameh,
is an independent treatise specifically devoted to a Sufi/Shi‘ite presenta-
tion of the topic of walayat. At the very beginning of the book, hec says:
“Many have erred, thinking that walayat is love, or the mere verbal claim
of the Imamate or walavat of the Ahl al-Bayt.”*® In another book, he says:
“Those whose fathers were Shi‘ite think that they are Shi‘ite because
they imagine this to be no more than the verbal claim of the walavat of
‘Ali.... They didn’t understand anything of Shi‘ism except its name.”"’
Thus, his main intention is to show the Sufi dimension of Shi‘ism, i.e.,
waldayat, to the nominal Shi‘ites who had confined it to a verbal claim or
to jurisprudence and theology.

Among the important points that he made about walayat is the issue
of having permissien for authority in Sufism. This topic became espe-
cially highlighted after the competing claims to succession following the
passing away ot Hazrat Rahmat “AliShah, and the failure of some to obey
his authorized successor, Hazrat Sa‘adat *AliShah.

As it has been said, one of the main principles of walayat is that the
master of the Order should have permission from his predecessor. These
permissions for guidance should form an unbroken chain or series reach-
ing back to Imam *Ali. This 1s why the word silsilah (chain) 1s used for
the Sufi orders. During the time of Hazrat Sultan *AliShah, since there
were numerous sectarian divisions of the orders, and there were many
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who claimed to be masters without having any permission, there was an
intense need to deal with this issue. He refers to this problem in many of
his works. For example, he says: “Know that the tree of the shaykhs of
every Sufi order of the past has been recorded.™* He continues to explain
that the explicit authorization (nass) of the shaykh is necessary to support
the claim of being a shaykh, and is needed by the novice in order to
recognize the one under whose direction he could enter the tarigat. This
is why the Sufi shaykhs sought to protect this authorization. In another
place he says, “In every religious affair it is necessary to have the permis-
sion of the religious authority of the time.”"

Now in the Nematollahi Gonabadi Order, having explicit authoriza-
tion has become the most important criterion for spiritual guidance.

Notes
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Shah Nematollah Vali:
An Heir to two Mystical Literary Traditions

Dr. Nasrollah Pourjavady’

Nour al-Din Shah Nematollah Vali (1331-1437) is primarily known
as a Sufi and the founder of the order that is named after him, an order
which has experienced a revival in the past two centuries in Iran. What
has added to Shah Nematollah’s fame in Iran in recent decades is the
publication of his Sufi treatises, which are almost all in Persian, as well
as his divan of Poetry. In his prose works, Shah is obviously a follower
and an interpreter of the works of the Andalusian Sufi Writer Muhyi al-
Din Ibn ‘Arabi (d.1240), particularly his Fusus al-Hikam. Shah’s prose
works, in fact, cannot be understood without some knowledge of the con-
cepts and technical terms that were used by Ibn ‘ Arabi and his early com-
mentators, particularly ‘Abd al-Razzaq Kashani, who compiled a rather
extensive list of Sufi vocabulary (istilahat) which was developed by [bn
‘Arabi’s followers.” In fact, Shah Nematollah was one of the first transla-
tors of Kashani’s Sufi vocabulary into Persian.

The impact of the ideas and terminology of Ibn ‘Arabi’s School on
Shah Nematollah is not only discernable in the latter’s prose works, but
also in his Divan of Poetry, a work of some 14,000 lines, containing lyric
poetry (ghazals) as well as short mathnawis and quatrains (ruba 7s). In
fact, it is precisely because of Shah’s use of Ibn *Arabi’s concepts and
terminology in his divan that some contemporary writers have criticized
Shah’s poetry for its lack of artistic and aesthetic value.’ These critics
believe that Shah’s ghazals are nothing but expositions of the mystical
doctrines of Ibn ‘Arabi, expressed in the technical Sufi terms and meta-
phors which are alien to the traditional Persian love poetry and ghazals,
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the type of poetry that one finds, for example, in the Divans of Attar,
Sa’di, and above all Shah Nematollah’s contemporary Hafez.

The criticism made against Shah Nematollah’s poetry hinges on the
assumption that these Sufi technmcal terms do not sit comfortably with
the language of Persian love poetry. This criticism 1s no doubt true for
those poems in which he has heavily used such terminology; however, it
ignores the many poems which are composed purely in the classical Per-
sian style, where neither technical terms nor philosophical-mystical con-
cepts of Ibn “Arabi’s school feature at all. In fact, it can be argued that
Shah, as a poet, was not only under the influence of Ibn ‘Arabi’s school,
but rather he was also following the tradition of classical Persian love
poetry, the tradition which was developed by poets such as “Attar, Sa’di,
and Fakhr al-Din *Iraqi. In this paper, 1 shall try to show by way of some
examples how Shah drew on these two traditions in his ghazals.

The central idea in many of the verses of Shah Nematollah’s divan is
that of the transcendent unity of existence (wahdat-e wujud). 1t 1s repeat-
edly stated by Shah, through different metaphors, that there is only one
Real Existence, namely God or the Truth/Reality (Hagq), while every-
thing else that has the appearance of reality is nothing but imagination. In
fact, the whole cosmos, according to Ibn ‘Arabi and his followers, is
made up of images, even though they are created by the Real. Shah
Nematollah expresses this idea quite explicitly in a great number of verses.
To cite only two examples:?

We are all nothing but images,
and yet in reality we are Him.

How can there be any other being in this world
and the hereafter except the One Being.”

The whole universe is but His Imagination,
And in that imagination His Beauty can be perceived.®

Shah Nematollah expresses the same idea using the metaphor of the
ocean or the all encompassing sea (darya-ye muhit) and the bubbles or
waves forming on the surface of it.
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We are all nothing but images
and yet in reality we are Him,

We are all bubbles,

yet in our essence we are the sea.’

We are drowned in the all encompassing sea,
We are the waves and the bubbles,
vet our essence is water.®

The waves, the bubbles, the water, and the sea,
All four of them, for us, are but one.’

The bubble or foam is water and a part of the ocean, yet there is
something in it which gives it its separate 1dentity, as it were, and makes
it distinct from the Ocean. The cause of the bubble’s identity is nothing
but the air inside it, and the air is nothing tangible or substantial, and for
this reason it is a good symbol of the imagination. Human beings, who
are like bubbles on the ocean of Being, think that they each have their
own identity, and independent existence. But in reality they are all parts
of the ocean of Being; or for that matter, they cannot even be said to be
parts, for they are in complete unity with the One. If human beings think
that they possess an independent existence and their own identities, it is
because of the air in their head, 1.e. their imaginations. Each person imag-
ines a separate existence for his or herself, but it is only a figment of
imagination.

The whole world is like a reflection on the surface of water,
like a dream which appears in sleep."

Another metaphor which Shah uses to express the oneness of Being
is that of the cup and the wine. The air inside the bubble which imagines
an identity and being for itself is the cup, while the essence (zaf) of the
bubble, which is water, is like the wine inside the cup.

For us, the waves and the sea are both essentially water,
You may think of the wine and the cup as the bubble."
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In another ghazal, Shah interprets the meanings of the cup and the
wine, by saying:

If you want to know the meaning of the terms ‘cup’ and ‘wine’,
Then consider one as the body, the other as the soul.'”

In his divan, Shah has also barrowed from lbn ‘Arabi’s school the
doctrine of the Divine Names and Attributes. The whole world of cre-
ation, according to this doctrine, comes to be as the result of the Divine
Names and Attributes, and every entity in this world is a locus of the
manifestation of a Divine Name or Attribute. Shah Nematollah uses the
metaphor of a mirror to represent this idea. Thus every object is a locus or
a mirror in which a particular Divine Attribute is reflected.

In every mirror you can seek Him,

Search for the One Named in all the names

Read well the description of the Divine Names (in books)
But seek their meaning in the Book of things.”

Divine Names and Attributes are many, but since they have all origi-
nated from the Divine Essence, they are essentially one. Thus, the Divine
Essence, which gives unity to the Names and Attributes, is reflected in
everything through these Names and Attributes.

With every Attribute Your Essence is a Name
Observe one Reality in several Names.

Thus, see unity and multiplicity together,
One Reality reflected in many things."

The verses we have quoted so far bear witness to what the contempo-
rary critics of Shah’s poetry claim. Even more so are verses in which our
Sufi poet tries to express his dogmatic beliefs. Shah particularly expounds
his creed in his gasidahs and mathnawis, such as the mathnawi entitled
“Manzuma-ye imaNeyya”.

In some of his ghazals also, Shah expresses this type of belief. An
example of such verses is:
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If the skeptic has doubts in the One
How can the Unitarian have such a doubt.”

In the following verses, Shah Nematollah expresses his belief in the
Sunni doctrine:

O, You who love the people of Al

You are a perfect believer, unequalled.

Tread on the way of Sunnism, which is our path,
Otherwise you will be lost, wandering, and in fault.'®

In the poem we have quoted, the mystical aspect of Shah’s ghazals
are mostly under the influence of Ibn Arabi’s ideas and terminology, such
as unity, multiplicity, the essence, names and attributes of God, etc. We
have also seen how Shah Nematollah uses certain metaphors and images
to express these ideas. Many of these metaphors are in fact borrowed
from traditional Persian ghazals, particularly the metaphor of cup and
wine, the tavern, the mirror, the sea and the bubble, metaphors that were
already established for the expression of mystical doctrines, outside of
Ibn ‘Arabi’s school. Therefore, the criticism of the above mentioned con-
temporary writers who claim that Shah’s poetry overuses Ibn ‘Arabi’s
technical language is ill-founded. In fact Shah extensively employs two
sets of metaphors which were common in classical Persian love poetry,
namely the terms related to the tavern (kharabat) and wine-drinking, on
the one hand, and to metaphorical love ( ‘ishg-e majazi) and the beloved
(Shahid) on the other.

We have already cited examples of poetry in which Shah has used the
first of these two sets of metaphors (i.e. the tavern and win-drinking), and
we have seen how he makes it clear that he is using these metaphors to
express mystical ideas. Similarly he uses the second type of metaphors
related to love and love-making in a mystical way, making it clear that by
love he means hot human but divine love. To cite an example from one of
his ghazals:

You are the heart's beloved, comfort of the soul—what can be done?
You are the Sultan of the universe—what can be done?
In a pure heart the reflection of Your face appears.
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In that mirror You see Yourself alone—what can be done?
You are our king, and we Your obedient slaves,
Whether You summon or dismiss us—what can be done?'’

In the above verses, Shah is speaking as a lover, composing lyrics to
his divine Beloved, and it could be that this ghazal and others similar
were composed while he was still young, for Shah has other love poetry
in which he speaks not as a lover but as the beloved, when he is claiming
to be a spiritual guide and master. In the language of love poetry, he
claims to be the cup-bearer himself, not the lover who begs the cup-bearer
for wine.

I am the drunken cup-bearer in the tavern of the Universe,
The King in the winchouse of the soul.

[ am the water of life in the stream of existence,

[ am the essence of the spirit that gives life to the body.

I am the cup and the wine, the form and essence,

[ am the treasure and talisman, the manifest and the hidden.
So strange it is, I am my own beloved, my own lover,

I am the very object of my secking.'™

Though this ghazal obviously uses metaphors of wine-drinking and
love, there is no doubt that it is a mystical poem. In love poetry, whether
it i1s mystical or not, the poet is the lover who speaks of the pain of love
and his or her separation from the beloved. [f the poet is a Sufi and speaks
ot the cup-bearer and handsome youth (Shahid), regardless of the kind of
love he has in mind, be it metaphoric or divine, both the Sufi and non-
Sufi reader will have his or her own reading of the poem. But in the
above ghazal and others similar to it, the reader can understand it in only
one way, because there is no ambiguity; he 1s talking about divine love.
In the last line, as we can see, Shah 1s claiming to be a spiritual master
and the beloved, and this type of claim 1s one that a non-Sufi reader, or
even a Sufi who is not in the poet’s own spiritual order, (tarigat), might
not appreciate or find appealing. Readers of love poetry, in general, ex-
pect the poet to be in the role of lover, and speak of a human beloved,
whether metaphorically or not.

Since Shah rarely uses the metaphors of human love and the poetic



90 The Second International Symposiunm on Shah Nematollah Vali

motif of Shahid-bazi (playing games with a handsome youth), detailed
descriptions of the beloved are hardly found in his divan.

In the following ghazal, Shah speaks of getting completely drunk,
breaking his vow of repentance and seeing his beloved in a dream and
being captured by his curl. All the images in this poem are used to convey
a mystical meaning, yet aesthetically it is one of the most appealing ghazals
in his divan, precisely because it has been composed in the style of Per-
sian Sufi love poetry.

Blind drunk [ have collapsed in the Magian tavern,

Breaking my vow of repentance, I have drowned myself in wine,
Fancying that he might come to me in my dream,

[ fixed the image of him in my mind as I went to sleep.

I submitted my heart to his curl and he's dragging me along,
Like those curls of his, I'm being twisted this way and that,

The sun of his favor gently treats me,

My states arve radiantly clear, for I am in the sun.

In the quarter of love, there are a hundred thousand like me,
Who have given up their lives for the beloved."

In the above ghazal, none of Ibn Arabi’s technical terms have been
used, neither does the poet claim to be the spiritual guide or beloved, yet
throughout the ghazal one can see the depth of mystical meaning. There
are not many ghazals in Shah’s divan in which every line shows such
poetic skill and touches the heart of the reader. However, in most of Shah’s
ghazals, one can find verses which are composed in this poetic language
of love and wine-drinking. [t may very well be that if a selection of Shah’s
ghazals were made, the artistic value and beauty of his poetry would be
better appreciated.

Notes

Dr. Nasrollah Pourjavady is a professor of philosophy at the University of Tehran and is the
director of the University Press Center.

For a classification of Shah Nematollah prosc works, see N. Pourjavady and P. L. Wilson,
Kings of Love. the Poetry and History of the Nematollahi Sufi Order. (Tehran: 1978), pp.
47-9.
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Three Nematollahi Shrines:
An Architectural Study

Dr. Mehrdad Qayyoomi’

Historians tell us that Sufism has been the main stream through the
course of Iranian culture during its long history in the Islamic period. it is
no surprise that this dominant cultural influence has been particularly
manifest in architecture. Sutfism has been given shape in most kinds of
architectural works, both religious and secular. However, one can expect
more obvious influences on buildings that have more direct relation to
Sufism, say Khanigahs and mausoleums of saints.

[n this article. we will review three examples of saints” mausoleums
by the Nematollahi Order in Iran: the first one is the shrine of Shah
Nematollah in Mahan (near Kerman), the second is the mausoleum of
Mushtaq AliShah in Kerman, and the third is the mausoleum of Sultan
‘AliShah and the other Masters of the Order in Baydukht, Gonabad.

Analysis of these monuments may lead one to notice some of the
subtletics of the architecture itself and the relation between the buildings
and their function and meaning.

The building of mausoleums and tombs in Iran started in the ninth
century. Over the course of eleven centuries from the ninth to the twenti-
eth, excluding the first century after the Mongol invasion, this type of
building was constructed continuously in various styles.

From a stylistic point, we can classify mausoleum architecture as hav-
ing three major types: (1) tower mausoleums, (2) complex mausolcurns,
and (3) kiosk-like mausoleums. The first type was commen during ninth to
thirteenth centuries and the last two types were common during the four-
teenth to nineteenth century. In the nineteenth century, constructing mau-
soleums was not as common, but monuments were restored and expanded.
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Each mausoleum typically contains one or more tombs, which be-
long to cither a religious or a political figure. Before the Satavids, reli-
gious mausoleums used to include either Shi‘ite Imams or Sufi masters
and saints. After the Safavids, the shrines of the Shi‘ite Imams were ex-
panded and new mausoleums for descendants of the prophet and Shi‘ite
Sufi saints were built.

The largest mausoleums in Iran belong to Imam Reza, Hazrat-¢
Ma‘sumah and Shah ‘Abd al *Azim, all of whom are descendants of the
prophet. Shah Nematollah Vali's mausoleum is the biggest one after these.
It is one of the threc monuments that we are about to review in this ar-
ticle. In the last symposium, | presented an article entirely about this
monument. Here [ shall briefly review its physical development, so we
will have more time for the two other monuments.

1. Mahan, the shrine of Shah Nematollah

The shrine of Shah Nematollah in Mahan was founded during the
Timurid period. in the fifteenth century. The construction of the shrine
started almost immediately after the saint’s death in 1431.

The building of the shrine is a vast complex with many closed and
open spaces. Although ditferent patrons and architects built it in different
phases through five centuries, it is perceived as an integrated complex.
The complex has a linear order that is oriented towards the giblah.

The parts of the complex from West to East are: west forecourt and
portal, Muhammad Shahi court, Mir Damad court, the central part of the
complex, which consists of the domed sanctuary and the naves around it,
Wakil al-Mulki court, and finally ‘Atabaki court.

The complex has an entrance at each of 1ts two ends. No matter which
entrance we choose to enter, we still must pass two caravanserai-like courts
to reach the domed sanctuary and the tomb. To meet the holy tomb, the
pilgrim has to pass these introductory spaces.

The domed sanctuary was the first building erected on the site. The
first phase of the complex development was building the Shah ‘Abbasi
nave, in the west of the domed sanctuary, in the late sixteenth century, in
the age of the Safavid king, Shah ‘Abbas 1. At the second phase, they
built the first court., named the Mir Damad or Shah ‘Abbasi court in the
west side of the nave. The court probably served as a caravanserai for
pilgrims and Sufis. The third phase was accomplished two centuries later
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in the age of the Qajar king, Muhammad Shah. The Muhammad Shahi
court was constructed on the west side of the previous court. This court is
the old entrance of the complex from the old Kerman road. In the late
nineteenth century, the age of Nasir al-Din Shah Qajar, another develop-
ment occurred: (1) the building of the three other naves, which settle on
the north, cast, and south sides of the dome and form a U-shaped plan,
probably replacing some older buildings, and (2) the building of the Wakil
al-Mulki court, the most pleasant court of the complex, on the west side
of the main building. Some ycars later, Amir Nizam Garusi, the ruler of
Kerman province in the early twentieth century, added a second story to
the east side of the Wakil al-Mulki court.

Through a vestibule oi its east side, the Wakil al-Mulki court con-
nects to the vastest and latest court of the complex, the ‘Atabaki court,
built by Mirza “Al “Asgharkhan Atabak A‘zam, the famous chancellor
of three Qajar kings.

Nobody can describe the architectural quality of any space as it is
perceived by the one who is present in the space. This fact 1s especially
truc of this shrine complex. The use of several successive courts as dif-
ferent phases in the pilgrim’s path to reach the heart of the complex; the
holy tomb with its sky-colored dome; several naves that circumambulate
around the holy point; the naves which are fine and at the same time pure
and mysterious, as the saint himself; and the interior dome over the tomb,
which impresses the soul as if one is ascending in company with the
saint’s spirit—all are among the architectural means which compatible
with certain effects of Shah Vali’s spiritual presence in the shrine. The
complex has no gildings, mirror works, or other luxurious ornaments;
nevertheless, it 1s justly known as one of the most spiritual, splendid and
purest religious, national and historical monuments in iran.

2. Kerman, Mushtaqiyah
(the mausoleum of Mushtaq ‘AliShah)

The building complex called Mushtagivah, located in the old part of
Kerman city. It contains the tomb of Mirzd Muhammad Torbat Khorasania
famous Sufi sheikh of the Nematollahi Order. In the late eighteenth cen-
tury, Mirza became a disciple of Fayé “AliShah and his son Nour *AliShah
[, the master of the Order 1n the early Qajar period in Iran, who bestowed
the Sufi title Mushtaq “AliShah upon Mirza. Titles in the Order generally
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refer to the character of the person to whom the title is given. Therefore, the
title of Mushtaqg ‘AliShah can be regarded as an indication of his character
as an eager lover of God. In 1791 or 1792 he, accompanied by his master,
left Khorasan for the shrine of Shah Nematollah as a pilgrim and to lead
dervishes in Kerman. In 1792, he was killed in Kerman by a mob.

Most likely, he was buried in a common cemetery in the city in a
mud-brick building of a local governor’s tomb. In 1831, a Sufi shaykh
named Kawthar “AliShah died in Kerman and was buried near the tomb
of Mushtaq ‘AliShah. It was around 1844 when a Qajar princess, called
Khan Baji, who was a follower of Kawthar *AliShah, replaced the simple
mud-brick building by an elaborate one. It is notable that the mausoleum
was built in the reign of Muhammad Shah Qajar. He was the same king
who developed the shrine of Shah Nematollah, as well.

The core of the Mushtagiyah complex is a vast garden-like court,
where the closed spaces are located at its north and south sides. The east
and west walls of the court are transparent ones: simply colonnades, which
subtly separate the court from its adjacent little gardens. The transparent
walls make the court look more spacious and delightful.

The southern side of the court has a one-story one-layer building,
consisting of two small iwans and four small entrances, which are lo-
cated symmetrically about a portal, which once was the main entrance of
the complex.

Looking at the court’s plan, the north side is similar to the south one,
but higher and more decorated. Furthermore, the elevated and colored
domes above it make this elevation look more prominent.

The main part of the complex, which is located at the north part of the
site, does not have the order and pure geometry that was common in
Islamic architecture, although each unit is fully ordered in itself.

Analyzing it layer by layer, the design of the north side has four layers.

The first layer consists of the aforementioned small iwans and corri-
dors. The small iwans are the same size; but the middle one, which leads
to Kawthar’s tomb, has a more elaborate mogarnas vault.

The second layer is symmetrical at its two ends, yet is not in the middle.
Kawthar’s dome, which is by far the most important space in the com-
plex, is not on the axis of symmetry. This space is a domed sanctuary
with solid proportions, a square base, and a double dome. The interior
dome is a hemisphere decorated with an intersecting ribbed vault,
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mogarnas, and painting on plaster. The exterior dome is a high turnip
dome with an octagonal base that stands out in the overall view of the
complex. The room in the south of this sanctuary acts as the common
entrance to both Kawthar’s and Mushtaq’s tombs.

The third layer from west to east consists of: (A) a long corridor that
leads to the court, (B) an octagonal space with cupola, (C) a space with
two side-by-side cupolas, which is in fact a small mosque, (D) Mushtaq’s
sanctuary and (E) another corridor.

The mosque carries a couple of cupolas decorated by beautiful ribbed
vaults and mogarnas. The double side-by-side cupola design is unusual
among the known mosque models in the history of [ranian architecture.
The spatial composition of Mushtaq’s domed sanctuary is similar to
Kawthar’s, but is smaller and less decorated. In the west side of Mushtaq’s
sanctuary, there is another domed mausoleum that belongs to a Sufi named
Shaykh Isma‘il Harati. It is newer and simpler than the two other domes.

The fourth layer consists of two corner patios and two vestibules be-
tween them. The utility and function of these patios are unknown. One of
the vestibules reaches to the north portal and is a part of the north en-
trance system. The north portal, with mogarnas vault and tile inscription,
1s the most prominent physical element in the north elevation of thc com-
plex. The elevation has a beautiful and elaborate design, and are good
examples of Qajar architecture.

3. Gonabad, Sultani Shrine Complex

Baydukht, a village in Gonabad area of southern Khorasan, was the
birthplace of the late Sultan ‘AliShah, master of the Nematollahi Order
in the late Qajar period. In the spring of 1909, he was martyred in the
court of his house. His son and successor, Nour ‘AliShah, buried him on
top of a hill near the village’s cemetery. First, he leveled the top of the hill
and made a court for the coming mausoleum. Then he built a small room
over the tomb and a small Husaynivvah in the west side of the court.
Later, he built a caravanserai for Sufis and pilgrims at the foot of the hill.
He also started to build a great sanctuary over the tomb, but while the
first phases of construction were in progress in 1918, he was poisoned to
death. His successors, Salih “AliShah and Reza *AliShah. made every
effort to complete the mausoleum complex, which was finished in 1927.

We can identify three periods in the complex history: (1) the forma-
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tion period, in the age of the late Nour *AliShah; (2) the institution and
consolidation period, in the age of the late Salih *AliShah; 3) “develop-
ment and completion period”, in the age of the late Reza “AliShah.

Salih *AliShah’s main work was to complete the main building con-
structton. He replaced the mud-brick building over the tomb by a great
domed building. Then he decorated the mausoleum interior with delight-
ful stucco and mirror works. Furthermore. he developed the Husavniyyvah
founded by Nour AliShah in the west side of the court. Another impor-
tant step was to supply water tor the complex by a special subterranean
canal (ganat) for it. The project started in 1924 and finished in 1927. The
water appeared in the south of the main court, in the forthcoming Kawthar
court.

Salih “AliShah added two courts to the complex: the Pavin court in
the north and the Kawthar court in the south of the main court, 1n a form
similar to caravanserais with rooms for pilgrims. He put a circular pool in
the center of the latter court, filled by the canal. He also ordered the build-
ing of a clock tower over the north court in 1966.

[t was the last year of Salih *AliShah’s life. They buried him in the
shrine, beside his grandfather. His son and successor, Reza ‘AliShah, fol-
lowed up on the shrine project. The third phase in the shrine development
was to be started.

The Husaynivyah has a special position among religious buildings of
the Nematollahi Order: it is a combination of khanigah and a place for
[mam Husayn’s funeral commemoration. In the same period, the
Husavnivvah on the west side of the main court was developed. They
built a special court for it, called Tikyah or Firdaws court in 1968.

When the Pavin court was constructed in the second period, Reza
*AliShah replaced a caravanserai built by the late Nour ‘AliShah with a
new court, named Jadid court. He built a library in the south of this court
in 1968. He also completed the mirror works in the mausoleum interior.

Reza “AliShah passed away in 1992 and is buried beside his father.
Just five years later, his successor Mahbub “AliShah died and was buried
beside them. Therefore, the shrine contains the tombs of four Sufi mas-
ters of the Order, which increases its importance among Sufi monuments.

The Sultani shrine complex has a {inear composition. oriented to-
ward Qiblah. The three courts have such an arrangement: “Payin” court.
“Bala” (or main) court, and Kawthar court. The site has a northward slope,
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so a court has a higher level if it 1s on the south side of the other. Then
Kawthar court has the highest and Payin court has the lowest level. Main
entrance 1s in the north end with a portal in Payin court.

No doubt, such a layout was on purpose: when a pilgrim passes the
north portal and enters the lower court, he faces a charming view of the
domed sanctuary. The pilgrim in his way to the domed sanctuary, where
is the pilgrimage goal, must pass through the garden-like court and as-
cend the stairs between the two courts.

Payin court has rooms in its north and west sides. The east side is a
simple wall and the south one has some delightful small iwans and a
staircase in the center. These rooms and iwans visually unify the court’s
three sides. Each side has a visual center, which in the north side is the
aforementioned entrance portal.

Levels of the main and Kawthar courts are not so different. The vi-
sual rhythms of their spaces are also similar, which unifies the two courts.
It scems that cach court is a combination of a vast caravanserai and a
garden. The middle of each side clevation is made prominent by a greater
and higher iwan. The central cast side iwan in Kawthar court is the en-
trance portal of the court too.

The major physical aspect of the complex is its combination of sev-
eral courts. In Iranian architecture, open space 1s often the main physical
part of a design. This is true in complex and kiosk-like mausoleums, among
them the Sultant complex, which recalls the composition of Shah
Nematollah’s shrine complex.

We have alrcady reviewed the major architectural aspect in the shrine
complex of Shah Nematollah: its linear composition of several courts.
Such a linear composition did not occur elsewhere except in just one
casc: the Sultani shrine complex in Baydukht, built roughly five centu-
ries after the shrine complex of Shah Nematollah.

The people buried in the shrine, who also founded it, were all the
successors of Shah Nematollah. They certainly built the complex accord-
ing to a template: the shrine complex of their holly predecessor. They
modified the template, which originally was designed for a plane site, for
a slope, by putting courts on different levels in a stair-like composition.
The similarity between the two, which are the most prominent Sufi build-
ing complexes in Iran, is interesting. Therefore, the Sultani complex is
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the climax in the history of Sufi architecture in the last two centuries.
Comparing the Sultani shrine architecture to typical mausoleum pat-
rerns in the history of [ranian architecture, we can sec another prominent
aspect: it seems that alf of the three types are gathered in its design. Firstly,
18 & compiex mausolenm. Sccondly, the position of the single main
huilding in the middle of an open space shows a similarity to kiosk-like
type. Finally, the building itsclf'1s similar to a single tower mausolcum.
The complex construction was started in the late Qajar period and
was consolidated its final character in the carly Pahlavi period when Ira-
auan traditional architecture was being replaced by an eclectic one. There-
fore, some confusion and disorder in its design is not surprising.
Nevertheless. the overall composition is based on a one thousand year
expericnice of lranian architecture. 1t is a successful combination of lra-
atan mausoleum, caravanserai, khanigah, Husaynivyah, school, and
mosque. Rooms, small entrances, and ciass chambers have delightful set-
fings. The continuation of the traditional architecture is reflected i fre-
quent small iwans that are connected to make arcades. the composition
ot brick and plaster and sometimes tile-work 1n the courts’ revetments,
the ribbed and moqgarnas vaults in the portals, familiar ornaments in the
domed sanctuary, and above all. the charming entrance portals.
Can we regard the continuation of this physical tradition as a symbol
1 the continuity of the spiritual tradition that the masters of the tarigah
have been its patrons and messengers?

Notes:
I Dr Mehrdad Qayyoomi is a member of the taculty of Architecture at Shahid Beheshti Uni-
versity, Tehran
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I. The shrine of Shah Nematollah (air view)
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2. The shrine of Shah Nematollah (isometric view)
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3, The shrine of Shah Nematollah
{the dome- extermnal view)

4. The shrine of Shah Nematollah
(the dome- internal view)
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6. The shrine of Shah Nematollah (Mir-e Dimad court)
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9. The shrine of Shah Nematollah
(Vakil-ol-Maolki nave)

L0, The shrine of Shah Nematollah
(*Atabaki court)
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I2. Moshtaqiveh (isometric view)
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14. Moshtiqiyeh (Kowsar dome. internal view)
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16. Moshtagiveh (double cupolas of the mosque)
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The Sccond International Sympaosiuim on Shah Nematollah Vali
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19. Soltini Shrine Complex (upper court)
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20, Soltani Shrine Complex (main building)
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21. Soltani Shrine Complex
(north portal, outer side)

22 Soltini Shrine Complex
{norih portal. inner side)
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24, Soltdni Shrine Complex
(lower court)
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25. Soltani Shrine Complex
(south portal, inner side)
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26. Soltani Shrine Complex (south portal, outer side)
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On Sufism and the “Social”

MATTHIIS VAN DEN BOs!

This article 1s about the interplay between what | think are radically
different traditions- theological Shi‘ism and social science. The method
adopted here is also somewhat of a hybrid. 1 explore, on the one hand,
general modern Sufi social history in Iran, and engage in more detailed
content analysis of highly specific Sufi works on the other.

Starting with the first element, it is not very difficult to counter the
notion of Sufism’s inherent traditionalism when studying modern Sufism
in [ran—from roughly the late nineteenth century. But I was nevertheless
amazed to find two books on the sociology of Islam, written by a Sufi,
when I was doing fieldwork in the autumn of 2001. However modern
some Sufis might have been, there also has been a noticeable reluctance
towards social science among them.

So, things apparently have changed even in this respect. At the same
time, Sufis seemingly did not really take part in the new civil society,
specifically in Khatami’s Iran, despite a new socio-political climate that
was tar more lenient with regard to all kinds of difference.

Here. then, are the niddles that [ address: previously, Sufi modernity
had been characterised by a new orientation toward the here-and-now,
but nowadays, notwithstanding new opportunities, Sutism is largely ab-
sent from the public sphere. Simultancously, a Sufi produces a stunning
work such as a mystic Sociology of Islam, or, as 1 argue, Islamic sociol-
ogy. while the theme of "the social” had been a marginal issue in tradi-
tional Sufi thought.

What I argue 1s that current quietism only apparently underscores the
widespread view of Sufism as a traditionalist and otherworldly spiritual-
ity. The first line of argument against exploding the observed quietism
into a general statement about the nature of Sufism, which I think is un-
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lounded, is that this quietism is relatively novel, that is, that Sufism has
become less involved in social and political atfairs after the Pahlavi era
and even, strange as itmay sound, after the Islamic Republic until Khatami.
Ihe second line of argument is to be found in the innovative Islamic
ociologies, to which I'll return later.

Into Modernity

[0 begin with, the fact of Sufi modermity and of a resilient Sufism in
itsell runs counter to received wisdom about Sufism's eclipse after or
with the disintegration of the Qujar dynasty (1785-1925). It turns out that
several masters were active during the Constitutional Revolution, and
were very much focused on thinking up solutions for the ills of Iranian
society. A second heritage of this period 1s the nation-state orientation
that continued mto the Pahlavi era.

Taking a similarly huge leap in time, there have been indications of
Sufism’s flourishing in the Islamic Republic. Nevertheless, Sufis gener-
allv have kept a low profile after the revolution, which had (at least) three
reasons. Traditional religious objections might have gotten out of hand in
the context ol the new rigid religious regime. Secondly, modemist rejec-
tions of Sufism, based on the percetved anti-social identity of Sufism,
carned the same risk. And thirdly, there was potential for Sufi religiosity
bemng read as a competitor for spiritual authority.

Nematollahi Sufis in Iran generally sought accommodation with the
new regime. In the Sultan * Alishahi Order, a public record of good rela-
lons between the Order and respected clergy was helpful. At the same
time. the Shi'ite orders often symbolized an uncorrupted, non-regime re-
ligiosity. But while they were to some degree counter-hegemonic sym-
bolically, the orders do not appear as actors in Iran’s civil society as it
emerged since about 1995.

Current Conditions

I'he reasonable prospeet was for this situation to change after Khatami
brought a new chimate to power in 1997. There were additional reasons
for this expectation. Those tamiliar with the work of *Abdolkarim Soroush
will be aware that Sufism, though not always in a positive sense, is an
important topic for him. Indirectly, Sufism attained a reformist aura
through his work, which might have facilitated a Sufi presence in the
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public sphere. Lastly, Sufism’s twentieth-century orientation towards the
here-and-now in Iran showed that there was nothing intrinsic to Sufism
to oppose it to worldliness. But as indicated before, Sufis still kept their
distance.

Despite improved conditions, caution cannot be ruled out as a partial
explanation of Sufi quietism. [n the midst of Iran’s current ideological
strife, Sufis very likely would make themselves vulnerable when speak-
ing out in public for or against a given politico-religious cause. But there
are other inhibitions as well, except for this particular external factor,
which I think are at least as important in explaining Sufism’s virtual ab-
sence from the public sphere.

There is no such thing as a natural coalition of religious reformers and
Sufis in Tran. There were physical if subtle signs of unease in my inter-
views with two representative new religious thinkers in September 2001
where talks touched upon Sufism. And conversely, it 1s often felt that non-
Sufi religious reformers’ thought remains exoteric, that 1s, shallow.

Now given this distant relation of Sufis to the realm of the social,
society has not been completely absent from contemporary Suti expres-
sions. For example, the present master of the Nematollahi Order, Majzoob
‘AliShah, published a collection of essays on social and other worldly
matters. But these reflections stemmed from the period before he became
Qutb. The foreword explains that the writings are not ‘mystical’ ( ‘irfani)
but ‘social’. In other words, despite the fact that their writer was a Sufi,
the essays clearly do not provide Sufi conceptualisations of society.

The sociologies of Islam that I referred to earlier are to my knowledge
the first modem Sultan ‘Alishahi effort to do precisely that. Their writer is
a Sufi who studied sociology in the United States. I must warn that they do
not straightforwardly represent doctrine in the Order, although the writer
did obtain permission for his books from three different masters.

Sufi Sociology

It may be a suitable way to start discussing the books to point at a
paradox that 1s symbolic of the project as well as its more problematic
features. While the Persian titles mention ‘Sociology of Islam’; the books
turn out to be really about ‘Islamic Sociology.” This 1s evident from their
beginning, where central questions are defined. “What is the social and
economic structure of a healthy society from a Qur’anic viewpoint?” is
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the sort of question that the author typically presents within the realm of
sociology of religion.

The conceptual fusion of Islam and sociology 1s paralleled by an era-
sure of temporal difference. Thus, you find a treatment of Ibn Khaldun
and Karl Marx as if they were sharing the same conceptual apparatus, as
if addressing by and large simitlar issues, and as if by implication they are
situated on the same temporal plane. In this particular respect of “fusion’,
one intellectual background to the project is the 1960’s and 1970’s nativism
of men like Jalal Al-e Ahmad and ‘Ali Shari‘ati who were after defini-
tions of the authentic self which, paradoxically, at the same time applied
Western frames of reference.

A good reason for making the comparison with Shari‘ati is that this
ideologue is famed for his so-called Sociology of Islam. Similarities be-
tween the two projects emerge in what Daryush Shayegan referred to as
‘conceptual hybridisation’—another way of pointing to nativism, but fo-
cusing more strongly on problematic epistemic features. But in another
respect, the Sufi sociologist reverses Shari‘ati’s Sociology of Islam, be-
cause Shari‘ati in the final analysis reads [slam sociologically while he
reinterprets sociology Islamically. I think it is a sign of this fact that he
overlooks Shari‘ati’s heritage, while it is so obvious.

Following these preliminaries, [ analyse the books in more detail,
which comes down to, first, an overview of the larger arguments. Sec-
ondly, I try to find out what ‘the Islamic social’ consists of in them, how
this might be grasped. And thirdly, I analyse the centrality of the doctrine
of walayah. What I’m seeking to show here is that ‘the Islamic social’
remains highly abstract, and that this is caused exactly by the fact that the
doctrine of walayah is put in its place.

Starting with the larger arguments, one of the books is titled 4 Theo-
retical Sociology of Islam. It treats various Muslim thinkers, among whom
are Sufis and more specifically Sultan ‘Alishahis. Of the Sultan ‘ Alishahi
masters, the work focuses on the renowned Reza ‘Alishah, who died in
1992. Reza ‘Alishah’s work is implicitly presented as an exemplary so-
cial science.

Filing this oeuvre under ‘social science’ means rubbing out epistemic
boundaries between medieval Islamic geography, folklore, travelogues,
and contemporary anthropology. Reportedly, Reza ‘AliShah considered
travelogues such as Ibn Battuta’s ‘scientific’ and anthropological. The
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master’s travel(ogue)s were grounded in mystical views of safar (jour-
neying). Travel was a duty for the sa/ik (wayfarer) and probably a meta-
phor for wayfaring itself, savr-o-soluk. Here, then, the mystical path and
social science merge.

But except for these blurred boundanies, certain distinctions are also
constitutive of the sociologies. Historical Sociology of Islam, the second
book, 1s founded on anti-positivism and concepts that result from this
orientation. It meets the expectation that the author subsequently charts
that he labels a ‘religious pathology’, consisting of four major ‘devian-
cies’ that have developed in Muslim societies throughout history. The
most important deviancy had occurred in the interpretation of the pillars
of Islam—and concerned faith in walayah.

Deviance regarding walavah was the worst deviation. Things had
seriously gone wrong immediately after the death of the Prophet and for
this reason historical sociology was devoted to, “finding a suitable an-
swer to this question: how was the issue of the leadership of society [...]
dealt with in Islam?”” So the historical sociology treats negative societal
consequences, the Shi‘ite drama of non—"Alid developments after the
demise of the prophet.

It comes as somewhat of a surprise that while the analyses of deviant
Muslim societies are rather clearly delineated, the solutions offered for a
healthy society in accordance with Qur’anic guidelines remain highly
abstract. There are references to ‘mystical prescriptions and programs’
and what ‘planning” would look like on the basis of *Ali’s Islam. But this
treats moral principles underlying planning, not the plans themselves or
how they might contrast with non-Shi‘ite plans. Clearly, then, the discus-
sion 1s evocative more than it 1s analytical.

These and other cases suggest that this particular Islamic social occu-
pies what may be called an epistemological nowhere land. A ‘nowhere
world’, in Shayegan’s words, that emerges through patching elements
trom different epistemic orders, often in neglect of their particular histo-
ricity. The relations of Shi‘ite theological terms and sociological jargon—
planning, technique-oriented, bourgeois sociologist—play this part in the
two Jslamic sociologies.

In contrast to the rather elusive nature of this Islamic social, the Shi‘ite
concept of walayah occupies a very central place in the two Islamic so-
ciologies. Answering vital questions on the ‘appropriate social, economic
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and political systems’, all sociologisms are cut short in the author’s ex-
clamation that, “the school of Shi‘ism has been discerned as the straight
way to Qurianic walavah”. Here, walayah means ‘cure’ for the men-
lioned deviancies that currently oppress Muslim societies. That s, it is
their social essence.

[slamic soctology n both works 1s itself a part of walayah. First, Is-
lamic sociology forms part of a larger esoteric view of knowledge as
metaphor of the divine. Secondly, as much as knowledge involved realiz-
g Islamic potential, [slamic sociology was intrinsic to Shi‘ism and em-
bodicd by “Ali: it had been subsumed in his being a ‘perfect friend of
Giod’. From this notion, the linkage extends to Sufism, as the true Islam,
the books stress, is “Al’s Islam, and “Ali’s Islam is Shi‘ism and Sufism
taken together.

These explications of the authentic message do not involve political
sociology inany substantial contemporary sense, but the Islamic sociolo-
wies do expand on relations between walayah, society and authority. They
oppose walarah to monarchy and loosely associate it with democracy.
[ he passage ends with the assertive claim that “deeds of true walayah
{...] may be seen as the ultimate example of [...] political and social-
participatory pluralism”.

I would say that it is perhaps because of the circularity of the argu-
ment—proceeding from and leading up to walayah—that the ideal socio-
political order plays no further role in the sociologies, in any more pre-
cise sense. Here lies a point of contrast with the more mundane terms of
new rehgious thinking', nowadays in [ran. The works are not like the
writings of Soroush and therr relating of mysticism and reformust ideals.
The mterpretive principle 1s not developed here into the hermeneutics by
which Mujtahid Shabestari radically rereads Shi‘ite tradition—democrati-
cally. And there 1s no comparison to the work of Kadivar either, who
critically re-examined and thus very effectively confronted the main
walavah theories.

Now ending my observations of the Islamic sociologies, its *social’
shines through hybrid conceptualisations such as the ‘sociological unity
of existence’, with a predicate that stems from a completely different
universe. Itmay be considered a “surrogate’ in comparison to Durkheim’s
fait social —an authoritative early definition of ‘the social.” Durkheim’s
concept refers to a sut generis class of coercive phenomena that is exter-
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nal to the individual—autonomy being the concept’s central element. But
what lies at the heart of the surrogate social is the recurring attestation of
mystical Shi‘ite faith. This has been stated by the namegiver of the Sul-
tan ‘Alishabi order: “Walayah is the last part but [also] the fundament of
all pillars of Islam, and the other pillars are [but] an introduction to
walayah”.

I’d like to conclude by restating my initial statements on Sufism.
Quietism does typify Sufism in Khatami’s Iran, but it is relatively new in
comparison with earlier twentieth-century Sufism. Secondly, there are
the Islamic sociologies, which do not underscore otherworldliness.

The Islamic sociologies’ religious concepts of the social are not a
primal regression into mystic traditionalism but may be seen as a neo-
traditional hybrid. This ‘social’ is traditional in the sense of ‘pre-
Durkheimian’, lacking autonomy, and in the sense of being elusive in
theological abstraction—in comparison with the work of new religious
thinkers who do often specify sociological implications of their argu-
ments. But on the other hand, this reading of walayah into the social
order of things is also a quite unique effort in Iranian Sufism and possibly
beyond it to come to terms with this-worldly social science, society, and
the social.

Notes:
I Matthijs van den Bos is an independent researcher in the Netherlands who is studying Sufism,
especially its social aspects, in contemporary [ran.
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Comment a été géré le
Sanctuaire de Shah-e Vali?!

Dr. Bastani Parizi?

Une femme zoroastrienne kermani-——Varghanienne qui était stérile
avait fait le veeu dans le sanctuaire de Nematollah Vali que si elle mettait
un enfant au monde, elle mettrait un petit tapis devant le portail du
sanctuaire du Shah.

Elle a enfantée a mis des Jumeaux au monde et bien sir, elle avait
tenu sa promesse et au lieu d’un petit tapis, elle avait mis deux petits tapis
sur les deux cotés du portail d’entrée du sanctuaire.’

[l y a Cinquante ans, lorsque j’enseignais dans les lycées de kerman,
en entendant cette histoire, je comprenais mieux que la position de ces
deux guides spirituels était la base de la bénédiction de la province de
Kerman.

Aprés avoir travaille pendant des années dans [’université de Tehéran,
je me suis posée une question: Comment ont-¢té dirigé ces sanctuaires
pendant six cents ans? Les sanctuaires qui ont été ’abri de lexportation et
de limportation? Dans ce bref article, je n’explique pas la biographie de
Shah Nematollah car les autres I’expliqueront.

Enréalité, parler en présence des professeurs connus et des chercheurs
éminents, ¢’est comme: “Porter |’eau a la rniviére.”

Ou selon le proverbe anglais: “To carry coal to New castle”. Ou selon
le proverbe arabe: “Porter la datte au Bassora”

Ce que j’expliquerai brievement, sera la direction de ces batiments et
I’organisation des fondations pieuses, la maniere d’accueil des convives
et des pelerins du sanctuaire de Shah Nematollah Vali car premicrement,
cela remonte a 600 ans et les voyageurs y venaient de |’Inde,
D’Azerbaidjan d Iraq et tous les habitants de la province de Kerman. Les
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provinces de Kerman et Sistan et Baloutchistan ont une étendu de 250,000
kilometres et étaient considérées comme la quatrieme grande province
d’Iran. Une étendue plus grande que |Angleterre et la moitié de la France.
La seule partie située dans |’entrée du golfe persique et la mer d’Oman est
plus grande que les Pays-Bas dans lequel se deroule ce séminaire a la
mémoire de Shah Nematollah Vali grace a I’une des universités de ce pays
et le Dr. Mostafa Azmayesh et une centaine des savants et les amis de Shah
Vali. Ce séminaire s’est déroulé dans la cité universitaire de Leyden.

J’ai commence mon discours avec une histoire €tonnante d’une dame
zoroastrienne qui attachait beaucoup dimportance au sanctuaire de Shah
Nematollah, car ce sanctuaire n’était pas seulement pour les musulmans
et des personnes d’autres religions y venaient. Et ¢’est I’'un des caractéres
du milieu social de Kerman qui pendant des siecles le considérait comme
un lieu de réconctliation pour tous les tribus de Kerman. C’est pourquoi
des groupes comme les Kharidjites, les [smaécliens de la période des
Saljoughians, les Mazdéens de la période d’ Anoushiravan, les Jesuites et
les chrétiens et les disciples de Ikhavan al-safa, les Zoroastriens et d’autres
groupes qui ont été entierement ailleurs existent encore dans la province
de Kerman et ont une vie pacifique dont jai parlé dans mes articles dans
le congrées des recherches de Afrique du nord et de I’Est dans la ville de
Toronto en 1992.# Mais bien sir, les groupes des soufis et des savants qui
vivaient de Jongue date a Kerman, ont été a la téte. Et plusieurs des
personnages religieux comme Mazdak (période préislamique) et le Qatari
le Kharidjite et Hassan Sabah (post-islamique) qui disait: “La sagesse
suffisante ou insuffisante” ont vécu des périodes de Retraite et de réflexion
a Kerman. Tout comme, Hamidolldin kermani lauteur du livre de “le repos
de la raison (Rahat-ol Agl)” et Houjviri sisstani, Shaykh Hassan Bulgari,
Shaykh Abu Ishagh Kazeroni, Khajeh Nasirolldin Tossi, Haje Molla Hadi
et recemment, M. Salleh Al shah, Haje Zeinollabedin Shirvani, Haje
Abbass Ali Keyvan Ghazvini et M. Rashed et le défunt Baba Reshad, le
directeur de résistance et ressortisant de Moshtaghieh de Kerman. Une
raison plus importante: Trois soufis connus iraniens comme seyed Husseini
dont la lignée spirituelle remonte a Shahabolldin Sohravardi, Shaykh
Fakhredin Iraqi et Shaykh Ohedin (Kermani) ont fait, la méme année,
une retraite dans le couvent de Shaykh Ohedin et chacun a rapporté le
fruit de cette retraite sous forme un livre important au Shaykh. Shaykh
Fakhrodine, le livre de “lamat oll asheghin”, Shaykh Ohedin, le livre de
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“larji” et Amir Seyed Husseini, le livre de “Zad oll mossaferine”.?

[Ine centaine d intellectuels connus ont résidé pendant des années
dans la ville de Kerman.

Shah Nematollah est 'un d’eux qui a voyagé entre Damas et la ville
de Khoye d'azarbaidjan et la Transoxiane et avait des milliers de dis-
ciples (selon un rapport 60,000) et qui a attiré 'attention de Tamerlan,
I"un des deux grands conquérants d’Asie. Dans la ville de Yazd, il a eu
des révelations spirituelles et enfin, il a fondé les écoles dans les villes de
Kouhbanan et Mahan situce a 25 Kilometres de la ville de Kerman la ou
il est mort.

Il voyait dans le ciel étoile de kerman des choses qui ne se trouvent
pas ailleurs. Par exemple, selon Mehrabi Kermani, lorsqu’il traversait le
passage ctroit de Bolbolu et se rendait au sanctuaire d’Imam Zadeh Zeyd
Khabisse. Shah Nourolldin Nematollah Vali des quil voyait la voute
d"lmam Zadeh Zeyed, 1] otait ses chaussures et disait quil y a tellement
danges rassemblés sur le trajet qu’on ne peut pas facilement se frayer un
chemin pour faire le pélerinage.”

Jai entendu dire que lorsqu’un des prétres connus allait visiter la
tombe de saint Frangois d"Assise, 1l descendait prés du portail de la ville
ctenlevait ses chaussures et allait a pied comme Beshr Haffy au pélerinage.

Jai vu personnellement que la ville de Kerman a été en congé pen-
dant quatre jours et le marché a ¢té entiérement fermé et des milliers de
personnes avaient participé au cérémonie du deull et ceci a plusieurs oc-
Casions:

L.c jour du décés de Dadsen , le médecin anglais chrétien de [hopital
de Morsaline de Kerman est mort du Typhus (1l avait €té¢ contaminé par
son malade). On avait mis son corps dans Tondarestan et puis 1’avait
transfere en I'angleterre.

[.¢ jour. que layatollah Haje Mirza Mohammad Reza est mort son
tombeau est encore le licu de péleriage du peuple au pied de Taq Ali et
1 a1 conservé beaucoup de ces lettres écrits pour améliorer les conditions
de vie des zoroastriens de Kerman.

I.¢ jour que I'autobus des ingénieurs russes qui allait a la mine de
charbon de Hojedk, a été renversé, le ville de kerman était au congé et en
dewtl pour fa mort de 20 ou 30 ingénieurs russes qui travaillaient dans la
ville de Kerman alors quils ¢étaient communistes et athée. Et en ce qui
concerne esprit de tolérance, lattitude du peuple de Kerman vis a vis
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des ingénieurs russes, €tait exemplaire et avait consacré un quartier de la
ville aux familles des ingénieurs russes.

L’ Histoire nous dit du vivant du Shah Nematollah sa grande maison
et son jardin €taient I’abri des réfugiés.

Ainsi, selon le livre Manaqib, édité par le défunt Jean Aubin, il recevait
les fils et les filles de Kerman lors des attaques de I’armée étrangere et
disait: “Ict, cest le lieu des enfants chéris”. Apparemment, il a été enterré
dans le jardin de sa maison.

Apres la mort de Shah Nematollah, ce lieu est resté I’abri des réfugiés
et les sinistrés. Nombreux soufis y résidaient. Plusieurs personnes
fortunées, des gouverneurs et des rois ont essayé daméliorer les condi-
tions matérielles daccueil des pélerins. Et on sent ce point le jour méme
de la mort de Shah Nematollah le 6 avril 1431 Ahamad Shah Bahmani le
ro1 de Dakan qui, considérait qu’il devait sa regne au pouvoir spirituel du
Shah Nematollah, avait envoyé des fonds suffisants a Kerman et on les
avait employé pour réparer et ameliorer le sanctuaire de Seyed éminent.

C’est vrai que Shah Nematollah portait lui-méme des habits d’une
¢étoffe grossiere de coton, le manteau soufis avec un collier et une manche
et un manteau de peau de mouton et un turban blanc et il a mis sur ses
¢paules un manteau en laine et parfois, 1l portait un sarrau en feutre et ses
disciples etaient le plus souvent des classes moyennes, des travailleurs et
des agriculteurs mais parmi ses disciples, il y avait eu aussi des rois, des
ministres, des gouverneurs et des personnes riches. Comme on le sait, on
a mis la premiere pierre de son mausolée par des fonds envoyés Ahmad
Shah Bahmani Dakani (mort quatre ans apres la mort de Shah Nematollah)
et il parait que le portail dentrée du sanctuaire en bois et en 1voire a été
aussi envoyé dInde.

Ahmad Shah était le disciple du Shah Vali, et le Shah Nematollah a
confié une couronne verte a Molla Ghotbolldin Kermani et lui a dit: “C’est
la consignation de Sultan Ahmad Shah Bahmani, donne la lui”. Deux
grands gouverneurs Kermaniens, Baktash Khan et Amir Nezam Garoussi
ont été enterrés dans le sanctuaire de Shah Vali.

L’ensemble des batiments du sanctuaire de Shah Nematollah est
composé de 329 arcs et 4 cours de 4323, 2128 et 3836 et enfin 3547
metres et 4 grands portiques. Dans toutes les périodes historiques de llran:
Des timouries, des Safavides, des Ghadjars et des pahlavis, on a réparé
cet ensemble ety ont ajouté quelques édifices. Et ’eau de farmithan passe
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au milieu d’une des cours. Je dois noter que I’étable des batiments avait
la capacité de recevoir 400 chevaux et ce qui donne une idée du nombre
des pelerins dans les périodes différents.

Il y a cent ans, un disciple soufi qui avait résidé longtemps dans ces
batiments, écrit que le cierge briilait toute la nuit jusqu’au matin et la
porte du sanctuaire se ferme pendant la nuit pendant 3 heures et elle souvre
de bon matin. Un tel ensemble a besoin de fonds pieux. En plus des
anciennes fondations pieuses situées dans les régions de Khabisse, Gouk
et d’autres régions, Mohammad Shah Ghadjar qui avait visité ce tombeau
avant d’arriver au pouvoir (en 1832) et aprés son accession au pouvoir a
consacré trois sixieme de Farmithan qui est une fontaine pleine d’eau et
deux sixiéme de Baba Hussein. Et son régisseur, Seyed Mohammad Al
Kermani €tait responsable de payer les salaires des salariés, de servant,
de lecteur de coran et le muezzin qui ¢tait environ 750 Tomans en 1911.
Toutes ces personnes étaient en charge de recevotr les pelerins. On rapporte
qu’ils acceptaient toutes les personnes et ils parlaient avec eux. Shah-e
Vali recevait et acceptait toute personne et en cela il suivait lexemple de
Seyd Ahmad Kabir et disait que si tous les maitres refusent quelquun, je
I’accepterai et compléteral selon sa capacité. ...’

les revenus de ce sanctuaire était en 1911 environ 5000 Tomans.
Selonle rapport de chales Issawi, une livre anglaise était | équivalent de
52 Gheran dans la ville de Kerman. Trois ans apres, trois kilos de pains
était a 2 Gheran (ancienne unité monétaire) Trois kilos de viande de beeuf
était a 8 Gherans et trois kilos de riz était a 4 Gherans. Dans cette année,
une école gratuite a été inaugurée dans la grande cour, ses frais annuels
sélevait a mille tomanes, la direction en fut confié¢ a Shaykh Abbass Ali
Ghazvini.

En réalité, cela compléte 1a sentence de Shaykh Abolhassan Karagany.
Il a été écrit sur le portail du couvent de Shaykh Abolhassan Karagany:
“quiconque y entre, donnez lui du pain et ne lui demandez pas son nom
car celul, qui vaut la vie aupres de Dieu, bien sir, dans le couvent de
Bolhassan, 1l vaut du pain.”® Et toutes ces personnes ont été des héritiers
de saint Bénoit. (Environ 480-542. Il a été écrit dans les rouleaux de
manuscrits de son couvent: “Accueillez bien toutes les personnes qui
frappent a la porte comme si Jésus frappait a la porte.”™

Par ailleurs I’un des disciples de Shah Vali connaissait bien les quatre
livres saints'® (Coran, I’ancien testament, I’évangile, les psaume et les
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livres sacrés des prophétes et Avesta) et le Shah portait soi-méme un froc
de derviche rapiécé.

S’1l ne s’agit pas les quatre religions connues, il faut le considérer
comme les quatre califes d’apres les sunnites.

Puis, Naser eddin Shah, en éditant un décret, a confirmé le farmithan
consacré (et je présenterai son document datant de 1878).

Les revenues étaient 240 Tomans en espece et 169 Kharvars de blé et
d’orge. Chaque Kharvar Valait 300 kilos.

Désormais, il y avait eu un désaccord entre le régisseur, le surveillant
et les prétendants et a ce propos, il y beaucoup de documents. En 1907, le
salaire du régisseur ¢tait fixe. Mais en 1920, le ministre des fondations
pieuses avait déclaré que le salaire du régisseur est 444 tomans et 428
dinars. En 1937, les revenus consacres etaient 6000 Tomans. [Il y avait
eu une bibliotheque du livre manuscrit avant de la pértode du Shah Vali
C. T. D période de Saljoghi]. 11 y avait aussi une pierre de poids sur la
Pierre tombale en marbre qui remontait a la période du grand Dariush Sur
laquelle se trouve une écriture cunéiforme et qui avait semble-t-il des
pouvoirs magiques.

La responsabilité¢ des fondations pieuses €tait un accueil chaleureux
des pélerins et des étrangers, la tenue des cérémonies du deuil dans toute
la période de I'année- deux fois par semaine et durant la période de
Moharam (Ashura),-1a direction de bibliotheque, faire des vaisselles et la
préparation du thé, du café et du narguilé dans 1’ancienne cour. Le docu-
ment le plus exact qui existe Depuis 150 ans et montre le fait que
["organisation du sanctuaire ¢était sous la responsabilité du religieux qui
dirigeait les prieres des vendredis de kerman, M. Seyed Javad date de 27
septembre 1856. le total des revenus étaient en ce moment-la 128 Tomans
et 600 dinars en espéce et 66 Kharvars de blé. Tous les membres avaient
un salaire précis. Par exemple, le Derviche Mohammad cheragh recevait
annuellement 12 Tomans en espece et 1 Kharvar de blé. On dépensait 36
Tomans pour les frais de lumiére et d’huile de ricin et 4 Tomans pour le
thé et le café , 8 Tomans pour les méches.

Haje Sayah Mahalati qui était allé 20 ans apres cette date a Kerman,
écrit: Le fils de derviche Mohammad Ali, Farash Astaneh était au service
de Agha Khan Mabhalati en Inde. Le prix du toile qui couvrait le tombeau
du sanctuaire était 100 Tomans et Mirza Issa Vazir qui était en exil au
Kerman, |’avait payé en 1888.
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[l faut noter que ce mollah responsable de la priére de vendredi était
I"un des personnages connus a Kerman et on allume encore des cierges
sur son tombeau. I1 était marié avec la fille Ibrahim Khan Zahirolldolleh,
la sceur de Haje Mohammad Karim Khan, le chef des shaykhis. 1l a eu
unc grande maison dans le quartier zoroastrien de zarissef qui est
aujourd’hui, le bureau central de 'université de Kerman.

Haje Mollah Hady Sabzevari était pendant quelques années son dis-
ciple. Il avait eu un contact avec tous les groupes surtout les soufis.

Il employait toujours des vers de Molavi et du Hafez lors de ses préches
ctil dit que pendants 3 mois dhivers il commentait le premier vers de mathnavi.

Il a ¢té rapporté qu’un jour le fils de Agha Seyed Hussein qui lui
succedera pour diriger la priere du vendredi, avait dit a son pere:

Mon cher pére, dans un pays ou des personnes rigides et fanatiques
par peur de se souiller, prennent le livre de Mowlana avec une pince et
maudissent Hafez, est-ce une bonne attitude de citer tant de vers de ces
deux poctes durant les préches?

M. Seyed Javad aurait répondu:

“Mon fils, la bonne convenance n’a aucun rapport avec ma mauvaise
situation”. Tout le monde sait que ce vers appartient a Hafez.
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O Lovers, ours is a different language
O seekers, ours is a different sign

O nightingales, ours is a sweeter song
for our rose garden is in a different land

O sweet tongued Khosrow and sweet scented Joseph
and all you sugar loving parrots
ours is a different tongue

since love was revealed, my soul has been in love with the Beloved
whether openly or secretly, ours is a different revelation

the heavenly sun resides in the forth sky
but the glorious sun of the Lovers is in a different sky

this world is the territory of the body
the soul is the territory of the heart
but the placeless domain of the Lovers is a different territory

drunken Lovers sit at the tavern’s gates
prayerful ascetics at their corner of solitude
but our throne sits at a different gate

the Master is my pain and my cure
He is from a different reality

my soul is devoted to Him

for He is the soul of my soul

Selected poetry of Shah Nematollah Vali
Translation by Vraje Abramian
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